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ABSTRACT

INDIVIDUAL ESCAPISM OR ECO-COMMUNITY: SELECTED CASES OF
ECOVILLAGE INITIATIVES IN TURKEY

Arican, Ebru
PhD., Department of Sociology
Supervisor: Assoc. Prof. Dr. Helga Rittersberger-Tili¢

April 2014, 256 pages

The aim of this study is to examine ecovillage initiatives in Turkey by focusing on
green lifestyles and community strategies as agents of political change. In Turkey,
the first ecovillage initiatives started to appear in the 1990s. Ecovillage initiatives,
like ecovillages in the world, are intended to create models of sustainability and self-
sufficiency and to promote ecologically sound practices and values. Members of
ecovillage initiatives taking part in this study, have concerns about quality of life
issues. They associate quality of life with healthy food, physical/spiritual health and
well-being, all of which are based upon sustainable ecological principles. Ecovillage
dwellers escape from cities to practice an ecological lifestyle in settlements of their
choice because they perceive that their basic quality of life is threatened by poor
environmental quality in the cities. They emphasize individual actions, not macro-
economic, social and political structures, as the major cause of environmental

degradation.

This study is a modest attempt to explore whether ecovillage initiatives have the
potential to become the kind of human-scale, self-sustaining eco-communities
suggested by social ecology perspective. It also addresses whether ecovillage

initiatives should be considered as the flight of certain members of the urban middle

v



classes to rural areas, and whether they should be understood as individualistic and

private efforts of educated and propertied (urban) middle classes.

Keywords: Ecovillage initiatives, Turkey, green lifestyle strategies, community

strategies, flight of the urban middle classes.
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BIREYSEL KACIS YA DA EKO-TOPLULUK: TURKIYE’DEKI EKOKOY
GIRISIMLERINDEN ORNEKLER

Arican, Ebru
Doktora, Sosyoloji Boliimii

Tez Yoneticisi: Dog. Dr. Helga Rittersberger-Tilig

Nisan 2014, 256 sayfa

Bu calisma, Tiirkiye’de ilk olarak 1990’larda ortaya c¢ikmaya baslayan ekokdy
girisimlerini  yasam tarzi ve topluluk stratejileri {lizerinden incelemeyi
amaclamaktadir. Ekokdy girisimleri, diinyadaki ornekleri gibi, siirdiiriilebilir ve
kendi kendine yeten yerlesim modelleri olusturmayi, ekolojik pratikleri ve degerleri
tesvik etmeyi ve kirsalda edinilen deneyimleri diger insanlarla paylagsmayi
hedeflemektedir. Arastirmaya dahil edilen girisimlerin pargasi olan bireyler, ekolojik
ilkeleri temel alan, fiziksel/spritiiel saglik, saglikli gida ve refah ile iligkilendirdikleri
iyi hayat arayisindadir. Iyi bir hayatin kentlerde gevresel riskler karsisinda tehdit
altinda oldugunu diisiinen bireyler, kentten kagarak kendi sectikleri yerlesimlerde
ekolojik yasam tarzini pratik etmeyi alternatif bir yol olarak gérmektedirler. Ekolojik
bozulmanin nedeni olarak makro-ekonomik, toplumsal ve politik yapilara degil
bireysel eylemlere vurgu yapan, girisimlerin pargasi olan bireyler toplumsal
yapilarda degisim hedeflemezler. Bu calisma, ekokdy girisimlerinin, toplumsal
ekoloji anlayis1 tarafindan Onerilen insan Olgekli, kendi kendine yeten eko-
topluluklara doniisme potansiyellerini arastirmaktadir. Ayrica, ekokdy girisimlerinin,
miilk sahibi, egitimli, kentli orta smiflarin bireysel kagis girisimleri olarak

degerlendirilip degerlendirilemeyecegini tartigmaktadir.

Anahtar Kelimeler: Ekokdy girisimleri, Tiirkiye, yesil yasam tarzi stratejileri,

topluluk stratejileri, kentten kagis.
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CHAPTER1

INTRODUCTION

In this thesis, I first ask whether ecovillage initiatives that put green and sustainable
lifestyles at the center can form an eco-community as an alternative to current
ecological crisis. Second, I ask whether they are individualistic, escapist and private

efforts of middle class.

Faced with environmental threats, the problems that have mostly been associated
with urban life, some people have reached for an alternative solution —to create
‘dropout’ communities, communes or ecovillages. As the literature reveals,
communities have “throughout their history embodied some green principles and
practices” (Pepper, 1991: 2, 3). Yet, some communities, especially founded in the
1970s, when the rise of environmental concern was advanced were characterized by
green principles and practices. These are the principles, practices and values
including anti-materialism, feminism and pacifism which might constitute the ways
of prefiguring ecological society as defined by contemporary green thinkers (ibid, 2,
3). It is known that current environmental problems have existed in the past and
raised ecological concerns around the world. Nevertheless, it is not easy to specify
when ‘modern’ concern about the environment and environmental issues began.
While emphasizing uneven development of environmental concern around the world,
Lowe and Goyder identify four major periods in the West: 1890s, 1920s, late 1950s
and early 1970s (quoted by Pepper, 1984: 14). These are “at the end of periods of
sustained economic expansion, when people were inclined to react against highly
materialistic values” (ibid). However, it appears that the 1970s stands apart from the
others at least in one sense (Pepper, 1984: 14). During the late 1960s and early
1970s, environmental issues gained prominence. This differed from the previous
approaches concerned, only, or at least primarily, with participatory and
distributional issues. To be more precise, before this period environmental problems

were generally perceived as a “crisis of participation whereby excluded groups



sought to ensure a more equitable distribution of environmental goods” such as urban
amenities and negatives such as pollution. During the late 1960s new theoretical
paths, critiques and sensibilities represented primarily by the New Leftand
counterculture movements emerged (Eckersley, 1992: 9). What mainly lies behind
this is that the struggle against the pollution of air and water, and the encroachment
of industry and commerce on open natural space, which have the “physical weight of

3

enslavement, imprisonment,” is a political struggle. The “violation of nature is
inseparable from the economy of capitalism” and commercialized nature and
polluted nature lead to domination and alienation of humans and nature (Marcuse,
1972: 61, 72). This period of new sensibilities and theoretical paths was marked by
anti-Vietnam protests, student movements, campus riots and the hippie movement.
The hippie movement was a return to Romanticism in terms of the environmental
aspects it had, such as re-establishing the close links with nature and recapturing
simplicity that were perceived to have existed in the past (Pepper, 1984: 17). In the
early 1990s ecovillages appeared which are accepted as the continuation of ‘dropout’
communities of the 1960s and the 1970s because of the concerns and the class
background of most people taking part in the ‘movement’ (Fotopoulos, 2000: 287,
Pepper, 1991; Trainer, 2000a). Ecovillages, as formations articulating a different
model for confronting environmental problems, emerged in response to ‘real’ or
perceived environmental degradation. They emerged from a desire to establish a
more simple, self-sufficient and sustainable lifestyle that is centered on community.
Nevertheless, ecovillages, Pepper, Trainer and Fotopoulos argue, are mostly not
based on a strong political ideology and collectivity. Most do not “have a clearly
defined ideology of which they constitute a lived example, nor do they worry much
about ideological cohesion” (Pepper, 1991: 201). Rather, the individualism that the
1960s communes displayed emerged in the late 1980s (Pepper, 2001; Fotopoulos,
2000).

In the late 1990s, ecovillages in Turkey began to be initiated to provide concrete

examples of ‘alternative’ practices, attitudes, and principles to ‘mainstream’ ones

similar to the ecovillages in the West. When predecessors of ecovillages, like hippie
2



communes and co-housing initiatives, are considered, it can be said that such
formations emerged late in Turkey. This can be demonstrated by the fact that
concerns about ecological and environmental issues have started to grow only after
1980 in Turkey (see Chapter 4, 5 and 6). As explored in Chapter 5, it is not possible
to mention a strong green movement in Turkey. Furthermore, it is an ongoing debate
that locally unwanted land-use conflicts in the 1980s (e.g. movements concerning
Giivenpark and Zaferpark), struggles against thermal power plants, hydroelectric
power plants, gold mining activities of the last three decades and other mobilizations
mentioned in Chapter 5 have not developed into fully fledged political activism
(Duru, 2013; Adaman & Arsel, 2000). During the 1990s, environmental degradation
made evident through these struggles, images and reports of specific problems has
motivated a group of individuals in Turkey to re-examine the way they live and to
seek some ‘alternatives’, for example, to conventional foods, to industrial products
and to urban life. One manifestation of this quest is the attempt to create ‘green’
communities in rural areas. The first known ecovillage project in Turkey, Hocamkdy
Anadolu Ekolojik Ortak Yasam Hareketi (Hocamkdy Anatolian Ecological
Communal Life Movement) was formed with these motives. Hocamkody was initiated
in 1996 in Central Anatolia to blend the idea of living in harmony with nature with
an enhanced sense of community (see Chapter 6). Following Hocamkdy, which came
to an end in 2001, other ecovillage initiatives have started to emerge. The common
declared goal of these initiatives is not to create a societal change but to promote
changes in individuals’ lifestyles, characterized by reduction in consumption, self-
sufficiency, access to ‘real’ and ‘healthy’ food. To achieve these goals, their
members distance themselves from urban life, overconsumption, and start to practice
green lifestyles. These ecovillage initiatives seemingly differentiate from other
environmental mobilizations in Turkey by offering an ‘alternative’ solution, in
perceptions of their advocates, to the current environmental crisis. When existing
environmental problems and the ‘insufficiency’ of current solutions are considered,
there appears a necessity to analyze ‘alternative’ responses to environmental

degradation. There is not any academic work focusing on these initiatives in terms of



their potential for prefiguring ecological society. Thus, this study seeks to make a

contribution in this field.

In this study, while examining the selected ecovillage initiatives in Turkey and in
what they offer as ‘alternatives’ based on perceptions of their members I apply
Andrew Dobson’s classification of strategies for green change. Dobson suggests five
approaches to green change, which include action through and around the legislature,
lifestyle, communities, direct action and class. Action through and around the
legislature, broadly speaking, refers to party political activity and pressure group
activity. Direct action is broadly defined as do-it-yourself politics. The class category
of the green change refers to the belief that change of consciousness can bring about
shifts in social and political life. Certainly, individual actors can adopt different and
multiple strategies. Any individual can be a member of a green party as well as a
buyer of environmentally-friendly products. S/he might also live in a community
(Dobson, 2001). In this study, I attempt to analyze the ecovillage initiatives in
Turkey through lifestyle and community strategies because outcomes of the
fieldwork reveal that they are centered on these two strategies. Lifestyle strategies
concern changes in the patterns of individual behaviour, for example, with the things
people buy, the transport they use, the way they interact with other people and so on.
It refers to different practices including reduction of consumption, consumption of
green products, practice of recycling etc. Community strategies, Andrew Dobson
argues, “might be an improvement on lifestyle strategies, then, because they are
already a practice of the future in a more complete sense than that allowed by
changes in individual behaviour patterns” (Dobson, 2001: 136). It can be said that
“they are more clearly an alternative to existing norms and practices, and, to the
extent that they work, they show that it is possible to live differently — even
sustainably” (ibid). In discussing lifestyle strategies, I also apply Dave Horton’s
classification: green networks, green spaces, green materialities and green times.
Horton argues that green lifestyles are networked, spaced, materialized and timed.
While saying that green lifestyles are networked Horton means that through
involvement in some networks (e.g. meetings and protests) people learn how to act.
4



By green spaces, he refers to certain sites (e.g. vegetarian café) in which people
develop their green lifestyles. Horton argues that green lifestyles are materially
organized because the absence and presence of some material objects (e.g. television
and car) are influential in the development of green lifestyles. Green lifestyles are
also timed because certain times are productive of green lifestyles (highlighted times
when greens are ‘most radical’). I shall mention and discuss all these but the focus

will be on green materialities regarding basically green consumption.

In examining lifestyle and community strategies of the ecovillage initiatives in
Turkey, I also apply David Pepper’s classification of first order and second order
practices that he uses in his study on green communes. Pepper conducted interviews
with more than eighty commune members from twelve communes in England,
Scotland and Wales to enquire whether “people in communes do or do not show,
through their attitudes, values and deeds, sufficient evidence for us to conclude that
communes could be a significant, even major part of a green society” (Pepper, 1991:
2). He argues that despite differences in their political emphasis “most greens would
probably agree on a desirable set of ecologically sound ways of daily living.” These
can be seen as first order which is “directly trying to behave with, rather than against
nature, and minimizing human ecological impact” and second order which is
“organizing and behaving socially in a way compatible with the values of green
society.” By first and second, Pepper does not suggest that first order practices are
more significant than the second ones (ibid, 20). As his definition indicates, in
Pepper’s classification first order practices refer to lifestyle strategies and include
sharing resources, recycling, walking or cycling where feasible, use of alternative
technologies and medicine, etc. Second order practices concern social and work
practices and might include less division of labor, more work sharing, democratic
participative political structures and so on. By second order practices, Pepper does
not refer to systemic change but a kind of reform in existing mechanisms or
structures in the direction that they may involve non-hierarchy, consensus decision-
making and so on (Pepper, 1991: 23). The fieldwork reveals that members of
ecovillage initiatives adopt first order practices. They regard individuals as the main

5



actors and ask them to abandon or adopt certain practices and bring about changes in
personal lifestyles to reduce human impact on the environment. They generally do
not have concerns about other issues such as production or consumption processes

which refer to second order practices in Pepper’s perspective (see Chapter 6).

In discussing lifestyle and community strategies of the ecovillage initiatives in
Turkey, I also benefit from Murray Bookchin’s distinction between social ecology
and environmentalism. Bookchin was among the first to draw attention to this
distinction. In Bookchin, like in Dobson, environmentalism is a technocratic,
reductionist, managerial and reformist approach to environmental issues. While
environmentalism does not focus on the complex cultural, political and historical
factors involved in environmental problems, social ecology, as an ecological theory,
is “concerned with the relationship between flourishing of individual organisms,
species, populations, and larger ecological wholes” (White, 2008; Clark, 2001: 354).
Social ecology stresses that current ecological problems stem from socio-economic
problems and these ecological problems cannot be clearly understood and resolved
without dealing with the problems at the root. To put it in Bookchin’s words,
“economic, ethnic, cultural and gender conflicts, among many others, lie at the core

b

of the most serious ecological dislocations we face today” and “to separate
ecological problems from social problems would be to [...] misconstrue the sources
of the growing environmental crisis” (Bookchin, 2001: 436). In asking whether these
initiatives can form an eco-community in the sense of being an alternative to the
ecological degradation, I use Bookchin’s social ecology because the political goal of
social ecology is to establish a free, communitarian society in harmony with nature.
Social ecologists are advocates of ecological agriculture, housing cooperatives,
ecotechnologies, green political parties and the other efforts aimed at social and
ecological regeneration (Clark, 2001: 356). These are among the declared goals of
the ecovillages in the world and ecovillage initiatives in Turkey. To achieve this
Murray Bookchin suggests a new city which is called eco-community. Nevertheless,

Bookchin’s stress on systemic change and structural transformation does mean that

he refuses the significance of personal lifestyle changes. Like Dobson and Pepper,
6



Bookchin does not underestimate the value of personal changes. As distinct from
Dobson and Pepper, Bookchin thinks that “the rudiments of an ecological society
will probably be structured around the commune — freely created, human in scale,
and intimate in its consciously cultivated relationships” (Bookchin, 1982: 344). He
advocates of decentralization of cities into confederally united communities. To meet
the regional needs of confederated municipalities eco-technologies, solar, wind,
methane, and other sources of energy, organic forms of agriculture, humanly scaled
designs are used. For Bookchin, the °‘free nature’ is unattainable without
decentralized cities based on these (Bookchin, 2001: 451). It appears that both the
ecovillages around the world and ecovillage initiatives in Turkey seek to live self-
sufficiently that is centered on these alternative technologies mentioned by
Bookchin. They seek, for example, to use renewable energy and alternative
agriculture methods and see all these as a means of attaining sustainable ecological
society. But the question arising here is whether their declared goals of ecovillages
concerning eco-technologies or use of alternative farming methods lead them to form
communities similar to Bookchin’s eco-community. Here the other question needing
to be posed is that if they do not address production and consumption processes,
hierarchical relations, domination systems, exploitation and class relation, this is to
suggest that they do not have any political ramification. One of the main criticisms
directed towards ecovillages around the world is that most of them ignore political,
economical and social realms and they are single issue based (Fotopoulos, 2006). To
put it better, they mostly do not address issues of inequality and social injustice in the
society. They do not include even animal treatment issues into their agenda. For
these reasons, they are considered as ‘a-political’ enclaves (Fotopoulos, 2006;
Trainer, 2000a). Most greens tend to think that decentralized communities or green
communes can be a vanguard for social change and can be a response to current
environmental problems. But it is not possible simply to claim that communities can
be a response to overconsumption or materialism as will be discussed in Chapter 3

and 6.



To explore these issues I conducted a fieldwork in selected ecovillage initiatives in
Turkey (see Chapter 2). These ecovillage initiatives taking the ecovillage
‘movement’ in the world as a model are not called ecovillages but rather ecovillage
initiatives because of two reasons. At first, they do not refer to themselves as
ecovillages but ecovillage initiatives or eco-settlements. Secondly, none of them can
be qualified as ecovillage according to widely accepted standards such as providing
housing, work opportunities and so on." Furthermore, throughout this study, I aim to
analyze ecovillage initiatives as part of the ‘imagined eco-communities’> because of
two main reasons. Firstly, the members of these initiatives ‘imagine’ achieving
communal living according to principles of sustainability and self-sufficiency but as
of today it is difficult to talk about a communal life in these initiatives. Most
members of current initiatives appear as part of the community, share expenditure of
the settlements, participate in some way in the life of the settlements including
agricultural activities, workshops and courses but they still live and work in the
cities. To live fulltime in rural areas is among their long-term plans but because of
some personal or economic issues most of them have not achieved it yet. The second
reason to consider them as part of the ‘imagined eco-communities’, in terms of their
perceptions, is that there are also other individuals including volunteers, participants
of courses, workshops and yoga camps etc., who do not permanently live in rural
areas and who are not literally a member of any initiative. But, they appear as
members of the same networks and spaces, as constructed their green identity by
presence and absence of some green material objects, for example, by purchasing
organic foods, participating in workshops and training programs that are offered by
the members of ecovillage initiatives etc. until they withdraw to rural areas if they
have such a desire. They seemingly rely on similar goals, ideals and practices. “It is
not wrong to say that “environmentalism is an important recipient of [...]

contemporary search for new forms of community” (Horton, 2003: 66). Therefore,

" In fact, as mentioned in Chapter 4, a few of the current ecovillage projects around the world might
meet the generally accepted standards which are required to qualify a formation as an ecovillage. In
this respect, it might not be accurate to entirely base an analysis on these standards in examining
ecovillages.

% This usage is inspired by Benedict Anderson’s concept of imagined community.
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we can consider members of these ecovillage initiatives along with other individuals,
from their perceptions, as constitutive members of ‘imagined eco-communities’ in
which like-minded people come together. Nevertheless, whether they can develop a

community, either ‘imagined’ or ‘real,” will be discussed in Chapter 6.

To move back to nature, build a self-sufficient life, live sustainably and in harmony
with nature, consume less are among the declared goals of these initiatives. The
outcomes of the fieldwork reveal that members of these initiatives use self-
sufficiency and sustainability interchangeably without citing sustainable
development. As will be explored in Chapter 3, sustainability, in this context, means
changing one’s lifestyles to guarantee the lives of future generations whether
individually, in a household or in a community. To be more precise, it means reduced
or simplified methods of consumption, use of alternative and soft technologies such
as solar panel, wind turbines, being able to grow one’s own food by using alternative
agriculture techniques which mostly refers to permaculture, natural farming and
organic farming and also the use of local materials in constructing houses, etc. To
have a sustainable/self-sufficient lifestyle, the members of ecovillage initiatives try to
grow their own food according to permaculture, natural farming or organic farming
principles, build their houses by using local materials, generate their own energy and
seek a ‘natural way of life’ which is considered to have already been lost in the
cities.” They are advocates of the view that people must take responsibility for their

own lives and change their lifestyles.
Entering the Field and Contextualization of the Research
The topic of this thesis did not come up incidentally. The reason which first brought

me into ecovillage initiatives in Turkey has been a few individuals whom I know

personally. They are educated people who are in their thirties and who feel ‘bored’ in

3 In Turkey, a new type of suburbanization has recently emerged. People tend to move away from the
city centers to privatized settlements on the peripheries which are called gated communities.
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their jobs and their life in the cities which they label as routine. Their future plan is to
move to a small town and change their lifestyles because they have started to find
city life to be less fulfilling than it used to be. Most people who feel exhausted
because of the rhythm of the metropolis might have such plans and desires. But the
people who brought me into this topic are different in certain points. What
distinguishes them from other people is that they do not necessarily seek to withdraw
from the city after their retirement and to live in the coastal regions which are
touristic and pensioner’s zones of Turkey. On the contrary, they are planning to
move to rural areas, where they believe that they can find a ‘natural’ and ‘simple’
way of life. Some adopt ecologically sound practices in the city such as yoga or
vegetarianism, as they express it, to develop their inner life. Some have a plan of
visiting India and some already have in their quest for ‘spirituality’. But their quest
of spirituality is not usually related to an adherence to Eastern religions such
Buddhism or Taoism. They tend to think that issues of poverty, global warming, and
gender inequalities and so on can be solved at the micro-level which, from their
perspective, corresponds to individual self-change and also ‘inner change’. To put it
better, for them, people can change their values and attitudes through learning or
being taught different ones. These different values and attitudes can give them a way
to redefine themselves as ‘good’ people instead of mass consumers in the ‘rat race’.
Most of them aspire to save enough money to allow them to quit their work before
moving to a ‘simpler’ life. This way of life is depicted in a Turkish movie titled
Entelkéy Efekoy’e Karsi (Efekdy is Against the Entelkdy)* though depictions and the
characters’ personalities are exaggerated to a degree (2011, Yiiksel Aksu, Galata
Film). The movie is about the relations and confrontations between villagers of
Efekdy and a group of individuals who move into Efekdy from Istanbul to escape
from pollution, alienation and chaos that they associate with the metropolis and to
get back to nature. The main goal of the urban dwellers who call themselves eco-
anarchists is to form a commune and to create an alternative lifestyle in Efekdy. They

buy villagers’ abandoned stone houses, which are of no value to the villagers, to

* Efe is a Turkish name and koy means village. Efekdy literally means Efe village. Entel is pejorative
use of the word intellectual. Entelkoy literally means the village of ‘intellectuals’.
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engage in eco-tourism and vacant land to practice organic farming. But when a
thermal power plant project is brought to the agenda, villagers and ‘intellectuals’
begin to struggle. While villagers want the thermal power plant to be built because it
will provide jobs, the intellectuals are against the project because of its adverse effect
on the environment. In the end, the thermal power plant project is cancelled due to

the efforts of ‘intellectuals’.

This search for ‘alternative’ and ‘natural’ way of life that I try to portray depending
on my personal observations and that is also described in the aforementioned movie
have made me ask whether their lifestyles are kind of manifestations of what Murray
Bookchin criticizes in a preface to the Turkish translation of Social Anarchism or
Lifestyle Anarchism: An Unbridgeable Chasm. Bookchin argues that middle class
culture has entirely inclined towards individualism and mysticism and this
inclination has started to spread from California, which is the center of such mystic
ideological prescriptions, to the US and then to Europe. Bookchin, then, stated that
he was shocked when he heard that it has spread to Turkey as well (Bookchin, 1998).
Following Bookchin’s criticism, I have decided to do some research on
manifestations of the perceived connections between yoga, vegetarianism, ‘natural’
ways of life and the other practices in Turkey. This initial research, based on
informal conversations and the Internet, revealed that there are some farms or
projects such as Patika Project or Pastoral Vadi Organic Eco-Farm offering
workshops on yoga, permaculture, ‘natural’ foods, ecological vacation, etc. in
Turkey. They all promise an ‘alternative’ life to urban life and a life in harmony with
nature at least during vacations or holidays. They were all established by the people
who used to live in the city and who have been aiming to show that another form of
vacation, agriculture, architecture and so forth is possible. Their main engagement is
ecotourism or agritourism. This pilot research studies revealed that there are some
other attempts that are not directly related to ecotourism or agritourism. These are the
ecovillage initiatives aiming at showing that an ‘alternative’ life which is more
ecological and sustainable is possible. They were initiated by an educated group of
people who used to or, still, work and live in the cities. In terms of their educational
11



and professional background, like the initiators of ecotourism projects, they are
usually described as middle class, i.e. well educated, professionally trained and
having good earning. As a consequence of this initial research, this study started
from a concern with class background of members of these ecovillage initiatives, but
ultimately came to focus on their political attitude mainly through lifestyle and
community politics. After entering the field the focus of this study shifted from their
urban middle class lifestyle and consumption patterns to their lifestyle and
community strategies in rural areas. Class background of the people who are
involved in ecovillage initiatives is still part of the discussions but it does not
constitute the main argument of the study. But it should be noted that their perception
of alternative ways of living, their current lifestyle and community politics are an
indivisible part of their class background as it is the case in ecovillages around the

world (see Chapter 4 and 6).

This study is composed of an introduction, five chapters and a conclusion. The main
objective of Chapter 2 is to point out which research methods are used to develop
this study. In this study, I prefer to use qualitative methodological techniques. To
address questions and issues mentioned above, I conducted a fieldwork in Canakkale
[zmir and Ankara between 2012 and 2013. Also before entering the field, I
conducted a pilot research including informal conversations and interviews with
experts and also internet searches. Fieldwork involves face-to-face, semi-structured
in-depth interviews, interviews via emails and participant observation. The other
forms of data come from attended meetings, workshops and visual materials. Chapter
3 explicates important concepts and notions such as sustainability, lifestyle politics
and community politics and main theoretical foundations of the study. The literature
review on the ecovillage ‘movement’ and outcomes of the fieldwork reveal that
lifestyle strategies and community strategies are considered as crucial in achieving an
ecological society and sustainable society. Chapter 4 starts with ‘romantic’
conception of nature and the counterculture movement of the 1960s and the 1970s to
clarify historical and theoretical roots of the contemporary ecovillage movement and

its origins in the West. It also mentions the brief history of ecovillages around the
12



world and outlines their general characteristics. Chapter 5 outlines the history of
environmentalism and environmentalist mobilizations in Turkey both to explore
general tendencies and clarify the historical roots of ecovillage initiatives. Finally, in
Chapter 6, in the analytical chapter of the thesis, outcomes of the fieldwork are
discussed. Utilizing the perspectives mentioned in Chapter 3 and drawing on the
findings of the fieldwork, I examine whether lifestyle and community strategies of
the members of ecovillage initiatives can form an alternative eco-community or
whether they are manifestations of individual escapism of urban middle classes.
Attempting to answer the research questions, a specific focus will be given to
lifestyle and community politics of ecovillage initiatives which were selected from
the Turkish context. In the concluding section, some of the main arguments are

summarized and systematized.
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CHAPTER 1T

METHODOLOGY

Many urbanites in the world and in Turkey have a desire of living close to ‘nature’
permanently or temporarily to escape from pollution, over-consumption, crowds,
noise and so on which are typically associated with urban life. People’s motives and
the ways they choose to re-establish close relationship with nature are diverse. While
some people choose to live in gated communities that are freed from crowds and
noise and which provide its inhabitants ‘closeness to nature’ with its gardens, some
visit the countryside on weekends. On the other hand, some individuals seek to join a
green commune to live permanently. Likewise, in Turkey people act with different
motives and choose different ways to be close to nature, to develop alternative ways
of living to the ‘mainstream’ ones as explored in the Introduction. As mentioned in
the Introduction, the focus of this study is the people who moved to rural areas in
order to initiate an ecovillage or an eco-settlement. As the initial literature review
and pilot study reveal, they moved to rural areas to change their lifestyles and
organize their life around some green principles and practices such as permaculture
and voluntary simplicity. Furthermore, it appears that they have a goal to function as
a model for self-sufficient and sustainable living. They do this by using different
means including organizing workshops on permaculture or a published food

manifesto.’

Social scientists, Hammersley & Atkinson argue, start their research “with an interest
in some particular area of social life” but in time, “the initial interests and questions
that motivated the research” are refined and “perhaps even transformed”
(Hammersley & Atkinson, 2007: 160: 3). As expressed in the Introduction, in the
beginning of the study, because of my earlier observations based on daily practices

of some urban dwellers, and through initial research, I have tended to focus on class

> http://www.bayramicyenikoy.com/etkinlik.asp?id=27.
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composition of these initiatives. But over time, as a result of early data analysis and
the literature review, the research problem of the thesis needed to be developed and
to be transformed (Neuman, 2006: 459; Hammersley & Atkinson, 2007: 160). Class
composition of the ecovillage initiatives is explored in Chapter 6 but it will not be the
focus of the thesis. The preliminary fieldwork and data analysis provided a

foundation to explore methodology and help refine my research question.

2.1 Fieldwork Design and Fieldwork

In this research, I mainly ask whether ecovillage initiatives in Turkey have the
potential of forming eco-communities or whether they are individualistic and
escapist attempts of (urban) middle classes (see Chapter 4 and 6). To answer these
questions, I conducted a fieldwork between 2012 and 2013 and preferred to use
qualitative methodological techniques. The main analysis is based on fieldwork

conducted.

Before entering the field, I had an opportunity to obtain information about daily
practices of the members of studied ecovillage initiatives through my previous
contacts and through internet pages and weblogs of the initiatives.® In this descriptive
and critical study, I use qualitative research methods because “qualitative data
collection [...] is an open-ended process that encompasses all the contextual
information related to the research topic and the research site.” Furthermore, “in
some cases, information that was collected for a different purpose or observations
that were not originally part of your research might become data” (Silverman &
Marvasti, 2008: 50). This study firstly draws on semi-structured in-depth interviews

with members of the selected initiatives. The second form of data comes from

ethnographic fieldwork. The third form of data comes from the participated meetings

S http://www.bayramicyenikoy.com/, http://ahlatdede.blogspot.com/, http://marmaric.org/,
http://ekoada.wordpress.com/2011/09/23/ayla-seyhun-urun-listesi/, http://www.imeceevi.org/can be
cited as examples to these websites and weblogs.
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and workshops, from websites/weblogs, mailing lists of the relevant initiatives and

groups, and also from visual texts.

As mentioned above, this thesis firstly draws on semi-structured in-depth interviews.
“In this format, interviewees are not forced to choose from a pre-designed range of
answers; instead they can elaborate on their statements and connect them with other
matters of relevance” (Marvasti, 2004: 20). While my list of questions, in some
ways, guided my semi-structured in-depth interviews with interviewees, it did not
strictly determine them. I started interviews with a set of questions regarding basic
characteristics about demographics, interviewees’ motives of withdrawing from the
cities, and their daily habits in rural areas. I use semi-structured in-depth interview
technique because firstly, this topic has not been academically studied in Turkey and
it needs to be addressed from different angles. Secondly, because each initiative has
different features, this technique provides me with the opportunity to reformulate
interview questions in each case. Thirdly, academic studies and discussions on
environmentalism, environmental mobilizations, environmentalists, greens or on
related issues in Turkey are lacking in the literature mainly stemming from “‘slow
development of green politics in Turkey” (Adaman & Arsel, 2000: 1). The lack of
academic studies on ecovillage initiatives in Turkey, in literature on environmental
activism and mobilizations, and in general green themes in Turkey makes the
research in a broader context difficult. As a consequence, I had to use largely the
websites on the Internet and checked pages of studied ecovillage initiatives or eco-
settlements before entering the field. According to the preliminary literature review, |
expected to meet more residents in relatively newly formed ecovillage initiatives.
But after entering the field I realized that most individuals who appear as members of
these initiatives have not yet settled down permanently. They have a plan of settling
down in the long term, i.e. when they have suitable conditions. On the other hand,
some initiatives like Yeryiizii Dernegi (Earth Ecovillage) are listed as ecovillages on
The Global Ecovillage Network’s (GEN) website but they have not been initiated as
of 2013 May. For these reasons, it did not become possible to discuss most of these

land-based intentional communities with regard to living together and ask residents
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how they work cooperatively, share responsibilities and ask questions about gender

roles and decision-making method(s) in the community and so on.

Additionally, “broader perspective” that is provided by semi-structured in-depth
interviews opens to further inputs and allows other conversations to develop. Thus, it
provides detailed information. It allows the interviewees to steer discussions toward
topics they deem important, clarify their experiences and express themselves. For
these reasons, I did an exploratory research. The goal was to design research which
relied on a systematic sampling technique achieving female/male balance and by
reference to categories of age, education and so on. However, I could not access to
representative statistical data since there is not a representative sampling. Therefore,
purposive sampling considering age, gender and education was used. I reached the
majority of the interviewees by suggestion of experts and by using snowball
technique. In this study, the second form of data comes from ethnographic fieldwork.
By ethnographic fieldwork, I refer to research based mainly on participant
observation and short stopovers in settlements of the initiatives. For the purposes of
this study, I define participant observation as a process in which a researcher is in a
face-to-face relationship with the observed for the purpose of scientific study. The
observer participates with the observed in their daily life and becomes part of the

context being observed.

Research methods used during the research

Semi-structured Ethnographic
In-depth Interviews Fieldwork Documents
Participant Internet pages, weblogs,
Members of observations, short-term | mailing groups, regularly or
ecovillage initiatives | stopover in observed one time organized meetings,
ecovillage initiatives, documentary series
voluntary work.
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In the beginning of the study, in 2010, I conducted a pilot research with the aim that
it could provide me valuable insights before conducting fieldwork. I carried out an
informal interview with an expert from Bugday Ekolojik Yasami Destekleme
Dernegi (Bugday [Wheat] Association for Supporting Ecological Living) and an
expert from Doga Dernegi (Nature Association). The general overview of the
environmental organizations in Turkey and their connection to ecovillage initiatives

in Turkey will be explained in Chapter 5 and 6.

Depending on her experiences and observations in the field of nature conservancy, an
expert from Doga Dernegi emphasized that changing lifestyles or consumption
patterns are not always signs of increasing ecological awareness and they cannot
always be considered as a solution to current environmental degradation. To put it
concretely in her words, people buying organic food do not always consume these
foods because they are pesticide-free and healthy. For some individuals, organic food
consumption is a sign of status and prestige because they are expensive and an
indication of personal awareness about ecological issues. Many urban dwellers, she
goes on to say, who move to rural areas to live self-sufficiently and according to
simple ways of living carry the urban to rural with them. For example, they keep
using cars or they build their houses without using local materials because they do
not feel safe.” During this pilot research period, in addition to expert interviews, I
also visited Camtepe Ekolojik Yasam Kiiltiirii Merkezi (Camtepe Ecological Life
Center) in Kiiciikkuyu, Canakkale founded by a few members of Bugday Dernegi to
establish a rural model sustaining with its own resources.® 1 also visited the
ecovillage initiative Gilineskdy in Hisarkdy, Kirikkale of Central Anatolia. I had an

opportunity to visit Kerkenes Eco-Center in Yozgat aiming at “promoting

7 An interviewed expert gave a couple who moved to rural in Aegean region to live simply as an
example. The couple preferred to use local materials in building their houses but in construction of the
rooftop they did not want to use local materials because of the belief that this would not be safe.
Nevertheless, as the expert mentioned that their house was damaged by the first storm unlike those of
local people.

8 http://camtepe.org/?p=798.
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 These visits enabled me to observe

sustainability through environmental studies.
some of their daily practices such as growing their own food, producing their own
energy by using solar panels or composting. The common point of these two centers
and Gilineskdy is that no one was living there permanently during my visits.
Kerkenes was working as an education center bringing students and other people
together in summer. Camtepe works as a center which occasionally offers courses,
workshops etc. (see Chapter 3). Although Giineskoy'® is member of The Global

Ecovillage Network (GEN) and appears as an ecovillage it has no permanent resident

as of 2014 (see Chapter 6).

After completing the pilot study and doing literature review, I decided to conduct my
fieldwork in the Aegean region of Turkey because of three reasons. At first, the
permanent and communal living which does not exist, for example, in Giineskdy
seems to exist in some settlements such as Marmarig, Bayramic¢ and Dedetepe which
are located in Aegean region. Secondly, Aegean region, particularly the area known
as Kaz Daglar1 (Ida Mountains) which is situated in the northern Aegean appears as
the most favored area by urbanites who seek to move “back to the land” because of
its climate and closeness to Istanbul. Additionally, the majority of the current
ecovillage initiatives in Turkey are located in the Ida Mountains region (Ayman,
2013). Nonetheless, after conducting interviews in this region and with two experts I
decided to include as well some other initiatives in which couples live that are
located in the Ida Mountains. This was done for three reasons. At first, these couples
ostensibly differ from other individuals withdrawing to coastal regions of Turkey as
mentioned in the Introduction because their declared goal is to live self-sufficiently
and simply, to produce their own food or to generate their own energy. This means
that they, like other initiatives which appear as communities, have ecological
concerns. Secondly, as couples they might not form a community or they might not

refer to themselves as ecovillage initiatives, but in principle they do not differ from

? http://www.kerkenes.metu.edu.tr/keco/04kecocenter/mission/mission.html

' http://sites.ecovillage.org/en/user/4443
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other initiatives in which only one individual lives. Thirdly, as a sustainable life
consultant who is in close relationship with ecovillage initiatives in Turkey and who
visited a few ecovillages around the world said, though the members of initiatives
located in the Ida Mountains do not live together they have many features
characterizing a communal life. To put it better in her words, they are all in close
relationship. They hold regular meetings. Everybody knows each other. They work
collectively whenever one needs help. For these reasons, she says, even though these
settlements are physically distant from each other, the region of the Ida Mountains

should be considered as an eco-community.

As third part of the fieldwork, I included some other initiatives located in different
parts of Anatolia such as Giineskdy and Kardes Bitkiler into the research. These are
the attempts which have common ecological concerns with those located in the
Aegean region. Furthermore, they are in the same network with them. Fieldwork
undertaken only in the Aegean region would ignore other initiatives in other regions
of Turkey who declare themselves to live according to the same principles. Here it
should be noted that fieldwork involves a few interviews that are conducted in
different regions and with different reasons in addition to the ones mentioned above.
For example, the Hocamkdy movement that is considered as the first known
ecovillage project of Turkey and a source of inspiration for following initiatives was
included into the research although it came to an end in 2001. I also included Alakir
in the study though it is located in the Mediterranean region because the couple
living in Alakir and the settlement they developed have become a source of

inspiration for other initiatives as well.

I also conducted expert interviews with four individuals. I interviewed an expert
calling herself a sustainable life consultant who is a council member and Vice
President of the Global Ecovillage Network; with a director who is the scenarist and

director of the documentary series broadcasted in documentary channel of Turkish
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Radio and Television Corporation'' (13 episodes) entitled Bir Avu¢ Toprak (A
Handful of Land) that is about the people who move to rural areas and re-establish
close ties with nature in Turkey. I included some interviews in the documentary
series into the analysis as well. I also interviewed a member of the former Green
Party in Turkey and who was writer for the ecological magazine Agackakan which is
detailed in Chapter 5.'? Here it should be noted that I interviewed Giinesin Aydemir'
both as a member of Dedetepe/Cetmibasi/Camtepe'® and as an expert though I listed

her as an interviewee.

The fieldwork was completed in two years. In 2012 (June, September) I conducted
face-to-face interviews with eleven members, one volunteer and with one member
via e-mail. In 2013 (May, October, November) I conducted face-to-face interviews
with ten members, three experts, one volunteer and with two members via e-mail. I
also had small talks with some volunteers during my stay in studied initiatives.
Interviews were carried out in Kiigiikkuyu (Canakkale), Dernekli (Baymndir, izmir),
Dutlar (Menemen, Izmir), Muratlar (Bayramig, Canakkale), Bayrami¢ (Canakkale),
Biga (Canakkale) and Ankara. My visits ranged from one to five days. I had an
opportunity to stay more than one day in Marmari¢, Bayrami¢ and Ormanevi. Except
for three couples’ settlements, I visited all the initiatives which are listed in the
Appendix A. The interviewees aged from 28 to 62. The real names of the
interviewees are not used to maintain anonymity except for those that are revealed

with permission. I will refer to these interviewees as the name of their ecovillage

" The Turkish Radio and Television Corporation (TRT) is the national public broadcaster of Turkey.

"2 Tt should be noted that this study does not focus on Green Party and ecological magazines. For this
reason, I did not interview other members of Green Party or other writers of Agackakan
[Woodpecker].

" 1 used the name of Giinesin Aydemir with her permission.

' 1 listed three Dedetepe, Camtepe and Cetmibasi in the same line because there is an organic bond
between the three. As mentioned above, Camtepe is a training center and a common field. Nobody
lives there. Dedetepe is an eco-farm in which the individuals who join the training programs offered in
Camtepe stay and where three adults with their three children live. Cetmibagi is a village in
Kiiglikkuyu, in which three interviewees live as of 2013. Also, the owner of the Dedetepe lives in
Cetmibasi, not in Dedetepe.
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initiatives 1-4. The names of the initiatives are specified to reveal the variations
between them with regard to the number of their members, main engagements, daily
practices and so on. All interviews were carried out in Turkish. Each interview ended
in approximately one and half hour though some were shorter and longer than this.
All interviews were recorded with a digital voice recorder and then transcribed. The
interviews in the documentary series and the presentations of some interviewees in a
café in Ankara were not transcribed but taken notes. The relevant parts of the
interviews were translated into English by me. Original quotations of the
interviewees in Turkish are also available in the footnotes. Additionally,
quotations from articles and books in Turkish and the other materials in Turkish were

translated into English by me.

This study focuses on the outcomes of in-depth interviews conducted with members
of ecovillage initiatives. However, because of the shared networks, spaces, goals,
practices I tend to consider other individuals, couples and groups having the
following characteristics, as part of the ‘imagined eco-communities’: who already
bought land to build an ecovillage or an eco-settlement but have not settled yet
because of ‘immature’ conditions or personal reasons; who engage in agriculture by
using permaculture, natural or organic farming principles on which rural ecovillages
are mostly based; who become the parts of same networks and spaces by
participating in workshops, meetings and courses about diverse issues including
permaculture, composting, etc. By saying this, I do not refer to certain people, for
example, who engage in organic food production or practice permaculture. But I
mean a group of people who tend to see these practices as part of their lifestyle (see

Chapter 6).

As mentioned above, when it was possible I conducted an ethnographic research in

selected ecovillage initiatives to collect data.

Developments and shifts in recent decades have
explored the asymmetrical relations in fieldwork
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contexts, with attempts to blur and even do away with
the boundaries between informant and researcher, to
make projects more collaborative and to focus upon
experience rather than data collecting (Hellier-Tinoco,
2003: 19-20).

In this context, experience refers to short (one to five days) stopovers within
settlements of the initiatives and my active participation both as a researcher and a
volunteer in people’s lives to observe their daily practices, listen to what was said
and to ask questions. Temporary stopovers, participating in daily lives of the
members of the initiatives, cooking for them, sharing the responsibility of building or
cleaning activities, eating with them helped me to observe their daily routines,
production and consumption patterns more closely. Because their claim is to live
together and create a self-sufficient life by focusing on ‘non-conventional’ ideas and
solutions, in-situ observation of how they produce their energy, how they recycle,
how they grow their own food, how they use local materials for their buildings was
helpful. Sharing daily life with them even for a short period helped me to observe
how they manage to live according to these principles and how this way of living, in

their perceptions, create a societal change on a broader scale.

This stopover within the settlements also allowed me to discover the values and the
customs which bind or do not bind them together. To some degree I built ‘close’
relations with some interviewees because ethnographic study allowed me to have “an
access to the life of the group” and my acceptance as a “researcher within the
structure of the group to ‘share’ the reality of the other” (Konecki, 2008: 9).
Furthermore, working as a volunteer during these stopovers, when it was possible,
facilitated the fieldwork from different aspects. For example, in 2012 I asked to visit
the settlement of an initiative to conduct interviews with the residents but because
they think that the visits, except for the specified dates which are allocated to the
visits, disturb the working routines of the settlers, they did not respond me positively.
Whenever I had an opportunity to work as a volunteer there, I both carried out

interviews with the members and made a close observation.
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It is not possible to talk about ‘deep trust’ and ‘confidence’ of the interviewees in me
as a researcher. However, gaining access to private domains of daily life even for a
short-term helped me to notice details, biases, ambiguities and uncertainties that
interviewees were less likely to reveal to me. To put it better, some interviewees
seemed very rigid when they were being interviewed, but in their daily routines they
forgot the attitude they took during the interviews and gave some other information
they did not share while being interviewed. Nevertheless, this stopover and the
experience I had during the fieldwork do not mean that the boundaries between me
as a researcher and the interviewees blurred. On the contrary because of the general
profile of the interviewees, who are educated people having professional
background, and my position as a researcher, the boundaries between us were usually

visible and certain.

As part of the ethnographic study, I also had small talks with volunteers and a
“naturally occurring group discussion” in Marmari¢, Ormanevi and Bayramig.
Because of their working and living pace, i.e. they get up and go to bed very early, I
could not play an active role in arranging focus groups for data collection purposes.
However, while having breakfast, lunch and dinner together I tried to “direct the
discussion” and “acted as an interviewer” that naturally occurred according to my
interests (Morgan, 1996: 130). Small talks, informal interviewing and relaxed
conservations also helped when I occasionally confronted ‘dislikes’ of some
interviewees. | tried to deal with this state by conversing with interviewees
informally and also tried to use their conversations with their friends or other people

around them.

As mentioned above, the third form of data comes from the Internet
(websites/weblogs of the interviewees, other internet pages,'” and mailing lists of the
relevant groups), periodicals/magazines such as U¢ Ekoloji (Three Ecologies) and
National Geographic Turkey which contain interviews with some interviewees of

this study and articles written by some interviewees, publicly held meetings and

'3 http://www.dogadernegi.org/baska-bir-dunya-mumkun.aspx.
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presentations, documentary series entitled Bir Avu¢ Toprak, other television
programs on Alakir and Marmari¢. Between 2012 and 2014, I participated in
Permaculture Meetings that were held every Saturday in Tayfa Café in Ankara (see
Chapter 6 for more detail). In the meetings I attended, I had an opportunity to listen
presentations of some interviewees, in addition to those of other speakers.
Additionally, I had some small talks with other listeners. Moreover, between 2012
and 2013 I tried to follow weblogs/websites or internet pages of ecovillage
initiatives, if they had them, where they share their experiences of rural life; of the
electronic mailing lists of the relevant groups such as permaculture-Turkey.
Furthermore, I participated in some events that were organized only for one time
such as the meeting titled Ecovillages and Sustainable Communities held in
December 2012 at Middle East Technical University and the Seed Exchange Festival
that was held in 2013 October in Ankara for the first time.

2.2 Limitations of the Research

Before entering the field pause to assess the personal
and cultural biases you bring to the project. There is no
purely objective research [...] in any subject. Cultural
assumptions and personal idiosyncrasies guide our
observations and colour our findings. The scholar who
accepts these biases, deals with them as part of
methodology and acknowledges their influence
produces fine research (Myers, 1992: 32).

In the field, as Helen Myers points out, from time to time I had to deal with my
biases as a researcher. Entering the field was not always easy and it was fraught with
problems because of a few reasons. At first, in arranging the interviews I was not
always going to be welcomed because in some of the interviewees’ perceptions being
in their settlements as a researcher is something disturbing. For example, in
arranging my volunteer work in a settlement I was told that if was planning to
interview with residents of the initiative, I should be ready to meet with a fairly
‘wild’” group who do not want to be interviewed. Some experts whom I reached by

recommendation of other experts did not respond to me positively. Before entering
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the field, I assumed that some members of these initiatives were not always
‘welcoming’ to me. Though having some difficulties in arranging interviews made

this assumption stronger, the majority did not refuse being interviewed.

It is known that in some communities interviewing cannot be conducted without
official permissions. Also being overstudied may lead to “resentment among
interviewees, who may feel self-conscious and say that the study treats them like
“guinea pigs” or “animals in a zoo” —that is, like something to be stared at and
studied as if they are freaks instead of human beings” (Bailey, 1994: 210). In gaining
entry to the field, I had similar difficulties. I did not need any official permission but
sometimes I needed the guidance and recommendations of previous interviewees and
experts or I used personal networks. As mentioned above, from time to time I
encountered resistance of members of initiatives though they were not overstudied. I
was not able to reach out to some residents to convince them to be interviewed. For
example, while one resident refused the interview by saying that he is not a “guinea
pig”, he told me that after finishing my thesis I am always welcome to their
settlement as a guest. The other interviewee after being interviewed said that she
does not understand why I and other researchers want to talk to simple-minded
people like them. Another member who dropped out his college education because
he finds working with land more valuable and useful rather than going to a college
did not want to be interviewed, ostensibly because of his personal distance to
education. In terms of the thesis topic, the limitation is that when I was not welcomed
by some individuals and when they refused interviews, I did not have an option to
select another site and individual because in Turkey it is not possible to list
innumerable ecovillage initiatives or eco-settlements. Thus, I had to rely on

interviewees who were willing to share their time, views and experiences.

The other problem I had to deal with in the field is the control over environment.
Because of the interviewees’ living and working conditions, I had difficulties in
standardizing the interview environment and making certain that the interview was

conducted in privacy. Sometimes I had to conduct an interview in a bazaar which
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was very noisy, sometimes while the interviewee was driving a car or having dinner.
In addition, because they get up very early and work in the land till the late hours, it
was not easy to choose the right time to interview. When they complete their daily

tasks, they mostly feel too tired to be interviewed.

2.3 Interpretation of Data

In this study, I do not try to make data “conform to just one theoretical frame”
because as Hammersley and Atkinson emphasize that this is always a mistake. As
they suggest, “analysis is not just a matter of managing and manipulating data”
(Hammersley & Atkinson, 2007: 159). In this study, I do not try to reach any fixed
theoretical statements. I do not verify facts but to interpret and explain the data in a
general manner. To put it better, I did an exploratory study as a method of arriving at

theory from data obtained from field research (Glaser & Strauss, 2006: 3, 4).

In general, data analysis means a search for patterns in
data — recurrent behaviors, objects, phases, or ideas.
Once a pattern is identified, it is interpreted in terms of
a social theory or the setting in which it occurred. This
allows the qualitative researcher to move from the
description of a historical event or social setting to a
more general interpretation (Neuman, 2006: 467, italics
in original).

In this study, to interpret the data I searched for patterns in data, as Neuman remarks,
which correspond to recurrent ideas, behaviors and practices. In doing this I firstly
draw on outcomes of the semi-structured in-depth interviews and the observations I
made during the fieldwork. Secondly, I draw on sources mentioned above including
internet pages of the studied ecovillage initiatives, other websites/weblogs, meetings
and workshops some of which were held with participation of the interviewees.
Concepts and theoretical framework (see the Introduction, Chapter 3, 4 and 6) were
used to structure the data from interview transcriptions, notes taken during the
participation to meetings and workshops, observation and small talk notes taken

during the ethnographic fieldwork.
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CHAPTER III

THEORETICAL INSIGHTS AND DISCUSSIONS OF LIFESTYLE AND
COMMUNITY POLITICS

Greens always search for sustainability. Ecovillages, green housing, and settlements
engaging in tourism are all designed to promote sustainability. At least, their
declared goal is to promote a sustainable life. In a similar vein, the declared goal of
most ecovillage initiatives in Turkey is to promote sustainability and a sustainable
life. Though a few interviewees cited sustainability or a sustainable life during
interviews and none of them cited sustainable development, the majority use the
concept of sustainability on their websites/weblogs and in other written documents

when expressing their main objectives forming an ecovillage.

Sustainability as a new public discourse, Macnaghten and Urry argue, frames the
formal environmental agenda in the 1990s. “The contemporary understanding of
green consumption has become tied to the discourse of sustainability” (Connolly &
Prothero, 2008: 119). These discursive relations infuse our relation with nature at
every turn and such discourses are “important to the extent that they organize our
attitudes towards, and actions on nature” (Castree & Braun, 1998: 17). It appears that
discourses on sustainability and sustainable life have been influential in organizing

interviewees’ attitudes towards nature, environment and ecological issues.

The idea of sustainability can be traced back to the conference on environment that
was held in Stockholm in 1972 and to 1970s debates over limits on growth.
Environmental sustainability appears as one of the main principles that ecovillages
around the world aim to attain. Sustainability has been defined in many ways. “For
some, social and environmental sustainability means being able to grow your own
food, increasingly out of necessity, or living in a manner consistent with the
Brundtland Report’s definition of sustainability” (Chitewere, 2010: 318). According
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to Brundtland Report’s (the World Commission on Environment and Development)
definition, which is one of the often quoted definitions, sustainability is
“development which meets the needs of the present without compromising the ability
of future generations to meet their own needs” (Macnaghten & Urry, 1998: 213, 215,
216). According to another often quoted definition which is endorsed by The World
Conservation Union (IUCN) publication Caring for the Earth, sustainability means
“improving the quality of life while living within the carrying capacity of living
ecosystems” (ibid, 213). Since the United Nations Rio Summit that was held in 1992,
all the working definitions of sustainability have been broadly accepted by
governments, NGOs and business. On the other hand, policy-making communities
have moved away from the questions of definitions and developed sustainability
indicators to educate the public, to engender a sense of social responsibility and in
turn to encourage people to change their household behavior (Macnaghten & Urry,
1998: 213, 215, 216). It is well-known that “various responses to the problem of
sustainability are available, both in political-institutional terms, and also in terms of
the social and ethical practices that a sustainable society would need to follow”
(Dobson, 2001: 70). Either the reduction of consumption by recycling or the use of
renewable energy and population control might be part of the strategy for a

sustainable society even though not all of them are considered as green (ibid, 16).

Sustainability, in this context, refers to humans’ interactions with each other and the
natural environment in a way that does not threaten the future and biodiversity of the
planet. It is typically defined within three pillars: the economic, the environmental
and the social. But, the outcomes of the interviews reveal that most interviewees like
most greens tend to push for environmental sustainability. Additionally, findings of
the fieldwork reveal that sustainability and self-sufficiency is used interchangeably
by the interviewees. In this context living sustainably/self-sufficiently manifests
itself with some practices including growing food for the community, minimizing
resource needs, reducing consumption, using local materials in building houses,
enhancing relationships between other people in order to facilitate sharing and so on
(time bank, exchange system etc.). In this study, I shall classify strategies adopted by
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ecovillage initiatives for green change which ultimately corresponds to
sustainable/self-sufficient life in their perception as lifestyle politics and community

politics.

3.1 Lifestyle Politics

Lifestyle is an ambiguous concept even though it is widely used. Broadly speaking,
“lifestyles are patterns of action that differentiate people” and “it is a very important
source of identity.” In their daily life, people can use the notion of lifestyle without
having to explain what they mean. “Lifestyles help to make sense of (that is explain
but not necessarily justify) what people do, and why they do it, what doing it means
to them and others” (Chaney, 1996: 4). Certainly, “lifestyles are set of practices and

attitudes that make sense in particular contexts” (ibid, 5).

Lifestyles as individual and collective expressions of differences and similarities
result in distinctive lifestyles and different classes exhibit different lifestyles
(Bourdieu, 1984). For Pierre Bourdieu, everyday choices in matters of food, clothing,
sports, art, and music serve as a vehicle through which individuals “symbolize their
social similarity with and their social difference from one another.” To put it better,
“through the minutiae of everyday consumption” each individual classifies

himself/herself and other individuals as alike or different (Weininger, 2005: 98-99).

As mentioned in the Introduction and Chapter 2, this study is not based on class
analysis though the class composition of the interviewees is discussed (see Chapter
6). Nevertheless, based on the research of Dave Horton who applies Bourdieu’s
analysis of lifestyles in 1960s France to the green lifestyles developed, it can be said

that

environmental activists, distinguish themselves by the
‘austerity of elective restriction’, the ‘self-imposed
constraint’ of ‘asceticism’, which is one strategy
through which the dominated fractions of the dominant
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class demonstrate their freedom from ‘brutish
necessity’ on the one hand and profligate ‘luxury’ on
the other, and assert the distinctive power of their
cultural capital. This provides them with a means of
seeing the world differently, and of playing according
to a different set of rules to everyone else (Horton,
2003: 67).

Dave Horton argues that distinguished green lifestyles depend on the material objects
that greens tend to live with and without. They lead distinctive ways of life by, for
example, practicing vegetarianism, favoring organic foods, using bicycles for
transportation and so forth (ibid, 63). In addition, green lifestyles depend for their
organization on specific networks, spaces, times, and materialities (see the

Introduction and Chapter 6).

In this study, while discussing green lifestyles and lifestyle changes I mainly refer to
practices and attitudes of the members of ecovillage initiatives in rural areas. In this
context lifestyle “concerns changes in the patterns of individual behaviour in daily
life” such as caring about the things they consume, the transport they use and so on
(Dobson, 2001: 130, see the Introduction). This study examines the changes in
interviewees’ patterns of behavior which they consider to be crucial in terms of
having a sustainable/self-sufficient life. It should be emphasized that I aim to
mention and examine all strategies and practices cited by the interviewees since this
thesis can be considered as the first academic work on the subject in Turkey. This is
to say that though a few interviewees cited practices like vegetarianism or veganism,
I shall discuss these practices along with others like composting or recycling which
are cited by the majority. As detailed in the Introduction, I analyze lifestyle strategies
and lifestyle politics of the interviewees through the perspectives of Andrew Dobson,
David Pepper and Murray Bookchin. Furthermore, I also benefit from Dave Horton’s

classification of green lifestyles and his emphasis on the distinguished lifestyles.
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The lifestyle strategy, Andrew Dobson argues, has been in the green movement for a
long time (Dobson, 2001: 131). In 1973 E. F. Schumacher, a thinker who is

dedicated to economic growth, wrote:

Everywhere people ask: “What can I actually do?” The
answer is as simple as it is disconcerting: we can, each
of us, work to put our own inner house in order. The
guidance we need for this work cannot be found in
science or technology, the value of which utterly
depends on the ends they serve; but it can still be found
in the traditional wisdom of mankind (Schumacher,
1973:297).

Schumacher does not deny the necessity of wealth, research and many other things
for any civilization but he emphasizes that “the development of a life-style which
accords to material things their proper, legitimate place, which is secondary and not
primary” can result in some social changes (ibid, 294). In the 1980s, similar to
Schumacher, John Seymour and Herbert Girardet claim that “from the point of view
of lifestyle changes, the spaces for political action are in principle infinite —even the

toilet is a potential locus for radical politics™'® (quoted by Dobson, 2001: 130).

Certainly, lifestyle strategies may lead to more ecological lives and bringing about
change in individual habits can also be considered as a ‘political’ affair. Even the
authors who criticize lifestyle strategies such as Murray Bookchin and Andrew
Dobson do not reject the significance of lifestyle strategies and changes. Murray
Bookchin asserts that as individuals we should change our lifestyles and we can
appreciate those who participate in social activities against environmental
degradation because they can understand why they have to recycle or why they have
to gain ecological sensitivity. He also does not claim that moral and spiritual change
is meaningless or unnecessary (Bookchin, 1999: 12, 13). Andrew Dobson makes

much the same point. He suggests that as a result of lifestyle strategy some people

¢ After mentioning the amount of domestic water that is used in the toilet authors of Blueprint for a
Green Planet, namely John Seymour and Herbert Girardet offer an advice: “If it’s brown wash it
down. If it’s yellow let it mellow” (quoted in Dobson, 2001: 131).

32



“do end up living sounder, more ecological lives” and, for example, this means that
more bottles are recycled, more lead-free petrol is bought, less harmful detergents are
used and so on. All these activities are important and they should not be belittled
because “they show it is possible to do something” (Dobson, 2001: 131).
Nevertheless, at that point the issue is whether it is possible to claim that lifestyle
change is the first and the only thing that should be done and what the disadvantages
and traps of lifestyle changes are (Bookchin, 1999: 12, 13; Dobson, 2001; Pepper;
1991).

When the issue is the traps or disadvantages of lifestyle strategy, Murray Bookchin,
Andrew Dobson, David Pepper and Cindi Katz focus on consumer strategy or to put
it better, green consumerism as an expression of lifestyle. The negative aspects of
green consumerism that are discussed by these authors do not differ greatly though
each has her/his own emphasis. For Andrew Dobson, “there is nothing inherently
green [...] in green consumerism’ because of three reasons. First, it does nothing to
confront unlimited production and consumption. The problem here is not to make
people consume soundly but consume less (Dobson, 2001: 132). Nevertheless, green
consumerism does not convey the message of consuming less (Pepper, 1991: 58).
For example, corporations like Body Shop, Nature Company, and Mercedes-Benz

17 rather than to wield it

“urge people to ‘wield their purchasing power responsibly
less often” (Dobson, 2001: 132; Katz, 1998; Bookchin; 2001). While Body Shop
urges people to consume responsibly, Dobson argues, by claiming that it is against
animal testing, Mercedes-Benz declaims that it works for environmentally
sustainable progress by using the environmental themes such as putting a bison
painting in new products. Corporations are skilled at giving deceptive messages by
using such ecological images (Bookchin, 2001: 449). Cindi Katz calls this corporate

environmentalism, which “sells as well as buys “nature” —whether ecotourism

outfits, or shops such as the Nature Company, or The Body Shop” (Katz, 1998: 52).

"7 Michael Maniates who focuses on environmental sustainability, consumption and overconsumption,
calls this tendency to ascribe responsibility for environmental degradation and all problems related to
consumption to individuals individualization of responsibility. For him this approach ignores social
forces and social constraints (Maniates, 2002).
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Corporations do this, for example, by packaging their products in environmentally
friendly containers or by using recycled materials. These corporations make great
money in the process by using nature to trade other goods or trading in nature
directly. It might be said that “clean capitalism is better than dirty one” and there is
nothing wrong with that but there are other issues that should be addressed. While
some corporations focus on individual recycling or consumption practices, others
that may destroy natural habitat or wreak havoc on environments fund environmental
projects to shield their actions (ibid). Additionally, it appears that there is a “surge in
green commercialism that primarily targets women, who are now expected to take
responsibility for addressing environmental problems that are largely the result of
patriarchal capitalist expansion” (Smith, 2010: 67). Women are seen as responsible
for ensuring that their families are living a healthy life and in an environmentally
responsible manner. “Certainly, as environmentalism becomes more closely
identified with green consumerism, it becomes somewhat less of a threat to powerful

corporations” (ibid, 68).

The second disadvantage of consumer strategy is that many people do not have
purchasing power. Even if it is taken for granted that green consumption is a strategy
of environmental reform, most people do not have the money to spend responsibly.
Then green consumerism “can only be practiced by that world minority that has any
substantial consumer power” (Dobson, 2001: 132; Pepper, 1991: 58). Third, while
consumer-driven culture prevails, green consumerism does not ‘“fundamentally
restructure people’s patterns of consumption” (Dobson, 2001: 132). For Dobson,
these three aspects of green consumerism make “green consumerism environmental
rather than radically green” (ibid, 132). At that point Murray Bookchin and David
Pepper make similar points. Bookchin argues that people who change their lifestyles

and participate in social activities surely do their best but

it is inaccurate and unfair to coerce people into
believing that they are personally responsible for
present-day ecological dangers because they consume
too much or proliferate too readily. This privatization
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of the environmental crisis, like New Age cults that
focus on personal problems rather than on social
dislocations, has reduced many environmental
movements to utter ineffectiveness and threatens to
diminish their credibility with the public. If “simple
living” and militant recycling are the main solutions to
the environmental casts, the crisis will certainly
continue and intensify (Bookchin, 1989: 22).

To the extent that environmental movements and ideologies “merely moralize about
the wickedness of our anti-ecological society, and emphasize change in personal life
and attitudes, they obscure the need for social action” (Bookchin, 2001: 449). The
stress on individual responsibility may be misleading also because the feeling of guilt
stemming from the idea that one should do something is “disempowering and

politically counter-revolutionary” (Pepper, 1991: 22). Nevertheless,

it is becoming quite fashionable in comfortable middle
class circles to adopt many ‘first order’'® practices
which would include such things as recycling wastes,
de-emphasizing  consumption,  growing  foods,
practicing veganism in a rather minimal and even
ostentatious way. ‘Green consumerism’ has always
been a waiting trap by which ecological consciousness
can become de-radicalised, from the early seventies
(ibid, 23).

Likewise, Anthony Giddens argues that such endeavors that urge people to change
their consumption patterns and daily habits are both unproductive and based on the
unrealistic assumption that “everyone is willing and able to live like the small

minority of ‘positive greens’” (Giddens, 2009: 106).

To struggle against ecological problems in the contemporary world, a collective,
organized, prospective, political movement is needed (Bookchin, 1999: 12, 13).

People deal with the fact that economic growth, gender oppressions, ethnic

'8 As mentioned in the Introduction, by first order practices David Pepper means personal attitude and
behavior change and by second order “organising and behaving socially in a way compatible with the
values of green society” (Pepper, 1991: 20).
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domination and corporate, state, and bureaucratic interests shape the future of the
natural world. “These forms of domination must be confronted by collective action
and major social movements that challenge the social sources of the ecological

crisis” (Bookchin, 2001: 438).

Drawing on the fieldwork and considering the number of shops, farms, centers,
festivals, etc. selling/offering environmentally-friendly products and the courses,
workshops, and training programs designed to teach to live ‘naturally’, to grow one’s
own food, and to compost,19 etc., I can say that the green lifestyles which refer to
“first order’ practices in David Pepper’s approach, has been becoming fashionable in
middle class circles in Turkey. A 31-year-old male interviewee who moved to
Dedetepe after working as an advertising manager in a ‘well-known’ performance
center in Istanbul after starting to feel disgust with consumer society explains the
increasing popularity of green lifestyles by giving the example of the festival
Naturel: Beden, Zihin ve Ruh Sagligi Festivali’® (Natural: The Festival of Body,
Mind and Spiritual Health) as follows:

We ran a booth at that festival too. That is why I was
there. I saw a ‘spiritual sector’ there very obviously.
Many companies or institutions, large or small, try to
fill the [spiritual] gap. I mean personal growth courses,
magazines, objects and food. This spiritual gap will be
filled anyway. Some will be filled with a stone, some
with a book, and some with a course. [...] If you
consume them consciously, they may be right. I think
that they should not be consumed like a pill. You do
not have a perfect life only if you buy that stone, eat
that organic food and practice yoga. These are

' Composting is a waste management technique used in organic farming.

*% Naturel: Beden, Zihin ve Ruh Saglig: Festivali (Natural: The Festival of Body, Mind and Spiritual
Health) has been organized since 2000 in Istanbul. It defines itself as a festival that aims to “introduce
the natural products and services to the people and to teach them all aspects of natural lifestyle”
(http://www.festivaistanbul.com/festival-goster.asp?id=7).
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introduced like a pill. You own all these with your
money21 (Dedetepe-2).
As the interviewee Dedetepe-2 explained by the example of Natural: Festival of
Body, Mind and Spiritual Health, innumerable shops, farms, centers, courses and so
on create a ‘naturalization’ effect by offering natural and healthy products and
lifestyles. It seems that they create a ‘natural’ feeling after nature has been eliminated
in reality as in the case when “a forest is cut down to build a group of buildings,
which are then given the name ‘Park Estate’ and a few trees are planted to create a
‘natural’ feel” (Baudrillard, 1998: 89). This is also done by offering a real tomato
which is produced on a farm without using chemicals or pesticides, for example, in
ipek Hanimin Ciftligi** (The Farm of Mrs. Ipek). Or, this ‘natural’ feeling is created
by some courses, workshops or programs offered in Camtepe Ekolojik Yasam
Kiiltiirti Merkezi (Camtepe Ecological Education Center) such as Sifa Okulu
(Healing School) covering subjects like natural remedies and alternative therapies or
Yasam Okulu (Life School) including topics like “the nature of health and sickness”,
“the language of the nature”, etc. It seems that the material or spiritual ‘needs’ of
people are attempted to be balanced with ecological and natural products or courses,
workshops, festivals, etc. designed to teach alternative natural lifestyle practices as
Baudrillard argues and as some interviewees state (Baudrillard, 1998). It appears that
life itself is treated as a realm to be learned in a school where “simple and ordinary

circles of life are taught and where people understand themselves and the universe

1 Biz de stant kurmustuk orada ben o yiizden gittim. Bu seyi ¢ok somut gordiim ‘spritiiel sektorii’. O
boslugu doldurmak icin ¢alisan ¢ok irili ufakli sirket veya iste kurulus. Yani kisisel gelisim kurslari,
dergileri, kitaplari, objeleri, gidalart. O manevi bosluk iste bir sekilde doldurulacak. Kimi tasla kimi
kitapla kimisi kursla. [...] Eger bilingli olarak tiiketirsen aslinda belki dogru seyler. Iste ilac alir gibi
bunlar1 boyle almamak lazim diye diisiiniiyorum. Iste bu tas1 alirsan, bu organik giday1 yersen, bir de
yoga yaptin iste ben arttk muhtesem yasiyorum. Bunlari bdyle hap gibi sunuluyor iste. Parayla
aliyorsun sonugcta igte bunlari.

** ipek Hammin Ciftligi was founded in 1997 in the Aegean region of Turkey by Pimar Kaftancioglu
who was formerly a factory owner. After selling her factory to return to “natural life” as she
mentioned on her website, she founded Ipek Hanimin Ciftligi. The popularity of the farm which sells
its products also to Turkey’s well-known persons has been increasing.
http://www.ipekhanim.com/ipek hanim_ciftligi/sorular %26 _yanitlar.html,
http://www.ipekhanim.com/ipek_hanim_ciftligi/istanbuldan_kacis_%26_ciftligin_kurulus_oykusu.ht
ml.
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»23 Life is also treated as a realm that can become more ‘natural’

surrounding them.
and more ‘real’ if people can differentiate between his/her ‘real’ and ‘artificial’ needs
by themselves or by the offerings of these courses, workshops and festivals which
are designed to raise ecological awareness. They offer ‘natural’ and traditional
products or methods which were considered to be lost long ago. But as Bookchin
claims that retrospective point of views, which means longing for the lost ‘Golden
Age” without being aware of the teachings of history and experience, lead people to
be depoliticized. They not only make people estranged from actual pressures that
they have to deal with but also open new forms of marketing (Bookchin, 1998: 8). As
Bookchin argues, “we live in a highly cooptative society that is only too eager to find
new areas of commercial aggrandizement and to add ecological verbiage to its
advertising and customer relations” (Bookchin, 2001: 438). In this society,

personalistic forms of consumption and investment to challenge the ecological crisis

“often go under the rubric of ‘green capitalism’” (ibid, 438).

One can suggest, for example, that it is better to consume food that is grown without
using chemicals. It can also be claimed that in the end some people may have more
ecological lives and as Katz says there may be nothing wrong with that.
Nevertheless, the increasing popularity of all these products or festivals does not
simply mean that people are persuaded to change their lifestyles since it is hard to
predict “how far the message will spread, and how many people will act on it”
(Dobson, 2001: 131). Even if people change their behavior at particular points in
their life, they may back on the unsustainable rampage (ibid, 131). Additionally,
these farms, festivals, courses and so on as part of green marketing do not urge
people to consume less. In addition to these, the discourse of NGOs or environmental
formations built around the “idea of simple, painless changes in personal behavior”

might support green consumerism (Smith, 2010: 69).

Certainly, green lifestyle strategies and practices are not limited to consuming

‘natural’ products or using of alternative technologies. Rather, they include a variety

2 http://camtepe.org/?p=996.
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of things such as sorting/recycling wastes (paper, bottles etc.), not using or reducing
the use of pollutants such as CFCs (chlorofluorocarbons), implementing energy
conservation measures, walking or cycling, using alternative technology, living
according to cruelty-free principles which requires, for examples vegetarianism,**
composting, permaculture/natural farming, voluntary simplicity and so forth (Pepper,
1996; Pepper, 1991; Dobson, 2001; Horton, 2006; Horton, 2003; Bookchin: 1990a).
Here it should be noted that for greens it is difficult to attain all these green
principles in a coherent way although most greens “admire the internal consistency”
of such a lifestyle (Pepper, 1991: 24). To put it concretely, when they try to be
vegetarian, they try to use bicycles for transportation and to boycott big banks at the
same time. But few are able to achieve this consistency in conventional society. As
will be discussed in Chapter 6, it seems that interviewees, either individually or
communally, do not have the internal consistency that Pepper mentions. For
example, though all of them try to apply alternative agriculture techniques, practice
composting and recycle, none of them uses bicycles for transportation but rather use
cars. Most do not practice vegetarianism or veganism. “Truly to live out green
principles may involve an asceticism more usually associated with monasticism”
(ibid, 23). Nevertheless, in this context, the lifestyles of the interviewees appear as
“cosy and not too difficult to attain” as suggested by literature like Home Ecology:

Simple and Practical Ways to Green Your Home” (Pepper, 1991: 23).

In lifestyle politics, in this context, individuals are primarily held responsible for
their own wellbeing. In the same vein, ineffective actions are seen as individual’s
faults. The underlying idea is that individuals can and should change themselves to
be part of the solution and then influence other individuals to make similar changes.

And “if things go wrong (e.g. with their environment), responsibility and repair must

** Vegetarianism has different meanings to different people. There are several vegetarian practices.
For example, people who eat seafood but do not eat other meat known as pescetarians. Vegans are
known as the strictest vegetarians because they avoid eating any products derived from animals, such
as honey, milk and they do not use any products derived from animals such as leather.

» Home Ecology: Simple and Practical Ways to Green Your Home (1990) addressing food, shopping,
recycling, energy, transportation, gardening and so on was written by Karen Christensen.
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come through individual (lifestyle) reform” (Pepper, 1993: 18). Chapter 6 seeks to
discuss lifestyle strategies and practices which are cited by interviewees utilizing all

these arguments.

3.2 Community Politics

Numerous books and articles about the subject show that “innumerable groups, some
ephemeral, some more durable, have sought to invent a ‘new life’ —usually a
communal one” (Lefebvre, 1974: 379). The reasons of people seeking to create a
communal life are diverse. While some groups seek to live communally in search of
contemplation, such as monastic communities, some want to create ‘drop out’
communities because of concerns with materialism, pacifism, consumerism and so

on.

It is obvious from the literature that many communities have had some green
principles and practices throughout their history. Nevertheless, some show the effects
of environmental awareness more than others and have been usually defined by the
practices, attitudes and values which generally characterize an environmentally
sound society (Pepper, 1991: 2). These are generally called green communities or
communes. In this study by ‘green’ community, we mean the ecovillage initiatives
that represent ecological lifestyles with certain practices including recycling,
composting and permaculture. As discussed in Chapter 6, in terms of the strategies
they claim to adopt, they can be considered as green communities. Nevertheless,
outcomes of the fieldwork reveal that the majority do not adopt most of these

strategies in reality.

Green theorists “often imagine that rural and urban alternative communities, or
‘communes’, constitute the best way of prefiguring ecological society” (Pepper,
1996: 317-318). These communes or communities can be a solution to ecological
problems and the problems posed by urban life. One of the leading theorists who

envisages an eco-community as an alternative to large cities is Murray Bookchin.
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Bookchin suggests that large cities can be decentralized into smaller municipalities
that would make creating a libertarian municipalist culture possible (Biehl &
Bookchin, 1998: 151). Bookchin’s decentralized city or town is based on direct
democracy. For Bookchin “no ethics or vision of an ecological society can be
meaningful unless it is embodied in a living politics,” i.e. Athenian politics, the
democratic polis of Athens (Bookchin, 2001: 451, 452). In these decentralized cities
or towns green spaces could be created and people could cultivate their own food.
They could join a healing or caring profession. They could spend their time to
develop their talents for pottery or weaving. Others could look after children. This
does not mean that all the institutions common to city life are to be replicated in
miniature in each neighborhood. For example, universities, hospitals and museums
are not replaced with small ones but they would be removed from private ownership
(Biehl & Bookchin, 1998: 55). But Bookchin’s eco-communities differ from
ecovillages around the world and ecovillages initiated in rural areas of Turkey.
Bookchin does not suggest isolated rural communities outside ‘mainstream’ society.
He argues that the future of the cities undoubtedly depend on the cities themselves.
In his approach, people need to recover communal dimension of urban life and have
an ecological approach that carries communes into cities (Eiglad, 2012).
Nevertheless, from Bookchin’s perspective, what the members of contemporary
green communities do is to escape from cities. Bookchin does not underestimate the
importance of organic farming, the use of solar power and windpower and
composting. For him, organic gardening can meet our basic requirements, bring us
into the cultivation of the food chain and closer to the natural world as a whole from
which we have been alienated. The use of solar power is ecological because it is
based on a renewable energy source. With composting techniques the community’s
wastes can be recycled into soil nutrients (Bookchin, 1990a: 192, 193). But, for
Bookchin, the crucial issue is what kind of social construction we need and how this
construction can be reached by political, economic and social means without
dismissing society and retreating to a mountain peak in the High Sierras or
Adirondaks (ibid, 17). Bookchin criticizes these escapist efforts which can also refer
to rural communes and ecovillages where their members do not address what kind of
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social construction individuals need and where they do not challenge hierarchical
relations and class formations. As mentioned in the Introduction, Bookchin makes a
distinction between environmentalism and social ecology. While environmentalism
does not target the alteration of social, economic or political structures, social
ecology points to the “origins of ecological destruction in social relations of
domination” (Tokar, 2008: 64). Social ecology emphasizes that “nature and society
are interlinked by evolution into one nature that consists of two differentiations: first
or biotic nature, and second or human nature.””® Bookchin’s social ecology
perspective “points activists toward radical, community-centered alternatives.”’
Nevertheless, in his perspective, alternatives that do not approach ecological issues
as primarily social issues have no political ramification. David Pepper makes much

the same point and says that communes can “provide an institutional context which

encourages ecologically sound practices.” But, Pepper argues that

the social behavior which accords with green principles
is more difficult to attain, even in a commune. Partly
this must be due to the influences and socialization
which communards bring in from wider society
(Pepper, 1991: 156).

Furthermore, seeing communes as a solution without examining its other aspects
have some risks because “this perspective tends to dismiss class struggle, the labour
movement and conventional politics.” In addition, “while it searches, idealistically,
for a gemeinschaft solution, its adherents come from a gesellschaft society” (Pepper,

1993: 199; italics in original).

Lifestyle strategies are “arguably an improvement on lifestyle change because they
make more ready connections between present practice and future aspirations”

(Dobson, 2001: 139). Nevertheless,

2 http://dwardmac.pitzer.edu/Anarchist_Archives/bookchin/socecol.html.

2 http://dwardmac.pitzer.edu/Anarchist_Archives/bookchin/socecol.html.
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besides easy neutralization, such strategies depend too
heavily (like their lifestyle counterparts) on change by
example. They may indeed show us that sustainable
styles of life are possible, but as agents for political
change they rely entirely on their seductive capacity.
The problem is that people refuse to be seduced: rather
than producing radical changes in consciousness,
sustainable communities perform the role of the
surrogate good conscience, and we can go at the
weekend to see it operating (ibid).

Leaving aside the discussions on ‘apoliticism’ of the ecovillages and rural communes
in terms of the perspective social ecology and difficulties with community strategies
from the perspectives of Dobson and Pepper, here it should be addressed whether
communitarianism, communal living can be a response to current ecological
problems and the problems posed by urban life. At first, most ‘modern’ experiments,

if not all,

in communal living have diverted an existing space to
their own purposes”: bourgeois mansions, half-ruined
castles, villages abandoned by the peasantry, suburban
villas, and so forth. In the end, the invention of a space
of enjoyment necessarily implies through a phase of
elitism. The elites of today avoid or reject quantitative
models of consumption and homogenizing trends. At
the same time, though they cultivate the appearance of
differences, these elites are in fact distinguishable from
one another (Lefebvre, 1974: 380).

Furthermore, ecologists seem to be able to offer either “some return to an

urbanization regulated by the metabolic constraints of a bioregional world” or

a total dissolution of cities into decentralized
communes or municipal entities in which, it is believed,
proximity to some fictional quality called “nature” will
predispose us to the lines of the natural world around us
(as if decanting everyone from large cities into the
countrysides will somehow guarantee the preservation
of biodiversity, water and air qualities, and the like)
(Harvey, 1996: 427, 428).
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But the belief that community can be “created as some freestanding and autonomous

299

entity,” an entity “isolated from ‘others’ and ‘outsiders’” that can be “put to work as
an agent for social change” can mislead. Although Harvey does not oppose that the
“rhetoric of communitarianism may provide an ideological antidote” to the effects of
globalism, he emphasizes that it fails because “it often turns out to be as much a part
of the problem as a panacea” because “well-founded communities can exclude,
define themselves against others™ (ibid, 425). Though Bookchin is an advocate of
eco-communities and considers them as cornerstone of his revolutionary strategies,
he is aware of these kinds of risks. Bookchin offers eco-communities as a response to
the domination of nature and domination of human beings but he also argues that any
community “risks the danger of becoming parochial, even racist, if it tries to live in
isolation and develop a seeming self-sufficiency” (Bookchin, 1990b: n.p.). Hence,
healthy interdependence between eco-communities is essential, rather than an
introverted independence (Bookchin, 2001: 452). Murray Bookchin’s confederation
of libertarian municipalities is designed to provide this interdependence. But, here
another problem arises. David Harvey argues that much of the radical left —
particularly of an anarchist and autonomist persuasion— has no answer to the problem
of how decentralization can work without hierarchical constraints. State intervention
and hierarchy are unacceptable. “Instead there is a vague and naive hope that social
groups who have organized their relations to their local commons satisfactorily will
do the right thing.” For this to happen, local groups have to “give up accrued
advantages” that are democratically distributed within the social group to
“supplement the well-being of near (let alone distant) others,” who are in a state of
misery. But “history provides us with very little evidence” that this can work. “There
is, therefore, nothing whatsoever to prevent escalating social inequalities between
communities. This accords all too well with the neoliberal project of not only

2

protecting but further privileging structures of class power.” Though Harvey
criticizes ‘community’ and ‘community values’ to the extent that they are based on
relations of inclusion and exclusion, he remarks that Bookchin’s proposal is the

“most sophisticated radical proposal to deal with the creation and collective use of
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the commons” and is “well worth elaborating as part of the radical anti-capitalist

agenda” (Harvey, 2012: 84, 85). Nevertheless, in this context what is crucial is that

the pervasive and often powerful anti-urbanism of
much of contemporary environmental-ecological
movement often translates into the view that cities
ought not to exist since they are the highpoint of
plundering and pollution of all that is good and holy on
planet earth. The predominant form of radical solutions
proposed for ecological dilemmas is a return to some
form of ruralized communitarianism. This predominant
anti-urbanism is as odd as it is pernicious. It is almost
as if a fetishistic conception of “nature” as something to
be valued and worshipped separate from human action
blinds a whole political movement to the qualities of
the actual living environments in which the majority of
humanity will soon live (Harvey, 1996: 426-427).

In Chapter 6, I shall examine lifestyle and community strategies and community
politics bearing all these perspectives in mind. At first I shall discuss whether and
how individual self-change can be seen as a response to ecological crisis. In the
community politics part of Chapter 6, I aim at addressing whether individual self-
change in a community might be an alternative to existing practices which are not
seen as being sustainable and as a response to the problems posed by urban life. In
Chapter 6, my main objective is to analyze the lifestyle and community strategies of
the ecovillage initiatives in Turkey to reveal their potential to form an eco-
community. I aim to address whether these rural ecovillage initiatives might come
close to the decentralized structures of Bookchin or rather they are individualistic
and escapist attempts stimulated mainly by the anti-urbanism that is criticized by

both David Harvey and Murray Bookchin despite their different approaches.
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CHAPTER 1V

HISTORICAL ROOTS OF THE ECOVILLAGE MOVEMENT AND
ECOVILLAGES

The ecovillage ‘movement’ committing to raise the quality of life and posing an
alternative to ‘mainstream’ society emerged in the early 1990s. In terms of the
concerns of people participating in it, its class structure, its goals and strategies, the
ecovillage movement is considered as the continuation of the hippie movement of the
1960s and 1970s that has philosophical links with romanticism and the wilderness

movement.

To explore the historical roots of the contemporary ecovillage movement and the
principles on which it is based, this chapter, first, focuses on romantic conceptions of
nature, anti-urbanism and the counterculture and the hippie movement of the 1960s
and the 1970s. It should be noted that it is not possible to refer to the same historical
and philosophical links in analyzing the selected ecovillage initiatives in Turkey. The
ecovillage ‘movement’ in the world and ecovillage initiatives in Turkey have
different historical roots because the 1960s and the 1970s in Turkey are different
from the 1960s and the 1970s in the West. Nonetheless, to address whether
ecovillage initiatives in Turkey, like the ecovillage ‘movement’ in other parts of the
world, display some of the sentiments of romanticism and the hippie movement such
as ‘back-to-nature’, anti-urbanism, escapism this brief look will be useful. The
second part of this chapter focuses on ecovillages. It outlines a brief history of the

ecovillages and their general features.

4.1 Romantic Conception of Nature

Romanticism as referring to a nineteenth century American and European cultural

movement has ended. The crucial point is that “the end of romanticism did not
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however mean the end of universal nature. This vision lives on either in science, in
the idealism of the contemporary “back to nature” ideology, or as a mixture of both
in the nostalgic wing of the ecology movement” (Smith, 2008: 25). Some of the
sentiments, ideals and values which these traditions and movements include are
encapsulated by ecovillages around the world and ecovillage initiatives in Turkey as

well.

The word nature, as the literary critic Raymond Williams argues, “is perhaps the
most complex word in the [English] language” (Williams, 1983: 219). Williams

identifies three specific but intertwining meanings:

(1) the essential quality and character of something;
(i)  the inherent force which directs either the world or human beings or both;
(i)  the material world itself, taken as including or not including human

beings (ibid).

Nature is a “promiscuous concept, in the sense that it is used daily in a multitude of
situations by a diverse array of individuals, groups and organizations” (Castree,
2001: 5). Also, “the meanings of ‘nature’ do not grow on trees, but must be
constructed” (Beck, 2002: 39). The reading and production of nature is a “cultural
process” and “varies greatly between different societies, different periods and
different social groupings within any society” (Macnaghten & Urry, 1998: 19).

Castree and Braun argue,

[...] now as often as ever before “nature” is seen as a
refuge—a “pure” place to which one travels in order to
escape from society. Along similar lines, deep green
environmentalism shuttles between apocalyptics and
melancholy, mourning the loss, or desperately seeking
to preserve (or at least witness!), the last remnants of a
“pristine” nature. And yet, as Neil Smith (1996: 41) has
recently reiterated, this desire to “save nature” is deeply
problematic, since it reaffirms the “externality” of a
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nature “with and within which human societies are
inextricably intermeshed (Castree & Braun, 1998: 33).

Like nature, the term “romanticism has a complexity of meanings and nuances,” but
here it is used to “denote the ‘content and character of the Romantic movement of the
18™ and 19" centuries” (Pepper, 1984: 76). To elucidate some elements of
romanticism as related to the subject of this study is essential before discussing the
hippie movement and the ecovillage movement which is considered to have
developed from the alternative lifestyle movements of the 1960s and the 1970s
(Fotopoulos, 2000; Trainer 2000a).

Romanticism is sometimes used to refer to artistic and intellectual movements but it
can also be accepted as a “reaction against material changes in society” (Pepper,
1984: 79, italics in original). In romanticism, simplicity and the simpler life of folk
societies which were closer to nature were revered. Unlike the Cartesian thought,
“romantics held that nature had something of its own” (ibid, italics in original.). In
other words, in the romantic conception, nature had purpose and meaning in itself.
Nature was valued as separated from the main human sphere and was taken to exist
on the margins of modern industrial society. Because of this, the romantic conception

of nature was “more escapist than visionary” (Macnaghten & Urry, 1998: 13).

Nature in any other sense than that of the improvers
indeed fled to the margins: to the remote, the
inaccessible, the relatively barren areas. Nature was
where industry was not, and then in that real but limited
sense had very little to say about the operations on
nature that were proceeding elsewhere (Williams, 1972:
159, quoted by Macnaghten & Urry, 1998: 13).

As in Europe, this valuing of nature outside the civilized land, respect for nature and
the “love of wilderness which the American Romantics such as Muir, Thoreau and
Emerson expressed partly displaced earlier very opposite feelings toward nature”
(Pepper, 1996: 196-197; Pepper, 1984: 79). For up to the 17" and 18" centuries,
wilderness represented ‘“Satan’s home to be redeemed by improvement and
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agricultural cultivation” and agricultural practices such as planting and hedging were
welcome as mark of civilization, taming nature was seen as a mark of progress
(Demeritt, 2001: 24; Pepper, 1984: 79). But before the end of the 18" century the
attitude toward wilderness changed both in Europe and America. Wild landscape
became a source of spiritual renewal. “The word sublime began to be used to
describe mountain scenery. [...] Romantic inspiration thus came from what was
grand and remote” (Pepper, 1984: 80, italics in original). People began to travel long
distances to visit the lands which were once seen as worthless, to have the
opportunity to be alone in the wilderness and to reach to the spiritual plane (Cronon,
1996). In the nineteenth-century, concerns over the loss of wilderness grew. These
concerns led eventually to the National Parks movement which was inspired by the
phrase “In wildness is the preservation of the world” of Henry David Thoreau who
took up the theme of unmediated relationship to nature, which was firstly used by
Ralph Waldo Emerson in 1836 and “put it into practice by living alone in the woods
for two years, depending wholly on his own labour to do so” (Pepper, 1984: 82;
Giddens, 2009: 51).

William Cronon, parallel to Bookchin and Demeritt, asks and argues whether
wilderness is what it seems. Cronon criticizes this wilderness idea, which he calls an
idea and a human creation, not a thing, as the “fantasy of people who have never
themselves had to work the land to make a living — urban folk for whom food comes
from a supermarket or a restaurant instead of field” (Cronon, 1996: 78). To be more
precise, he argues that the wilderness experience is “enjoyed by those whose class
privileges give them the time and resources to leave their jobs behind” (Cronon,

1996: 78). Then Cronon poses the following questions:

Why does the protection of wilderness so often seem to
pit urban recreationists against rural people who
actually earn their living from the land (excepting those
who sell goods and services to the tourists themselves)?
Why in the debates about pristine natural areas are
“primitive” peoples idealized, even sentimentalized,
until the moment they do something unprimitive,
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modern, and unnatural, and thereby fall from
environmental grace? What are the consequences of a
wilderness ideology that devalues productive labor and
the very concrete knowledge that comes from working
the land with one’s own hands? (ibid, 85)

For urban folk, “wild land was not a site for productive labor and not a permanent
home; rather it was a place of recreation” (ibid). The other trouble with the
wilderness is that it creates a struggle between malign civilization and benign nature
and makes all other social, political, and moral concerns trivial. In the last instance,
this would exclude the problems of occupational health and safety in industrial
settings, problems of poor children poisoned by lead exposure in inner cities, and
problems of poverty in the “overpopulated” places of the earth. If one accepts the
wild lands as freer, truer and more natural than more modern places, one is inclined
to see the cities as confining, false and artificial and tends to disavow any
responsibility for the urbanized environments in which they actually live (Cronon,
1996: 69, 77, 84; Demeritt, 2001: 26). Murray Bookchin makes much the same point
about wilderness. Wilderness, Bookchin argues, can “give one a sense of freedom, a
heightened sense of nature’s fecundity, a love of nonhuman life-forms, and a richer
aesthetic outlook and appreciation of the natural order” (Bookchin, 1990a: 153). But
this wilderness also leads to “a rejection of human nature, an introverted denial of
social intercourse, a needless opposition between wilderness and civilization” (ibid,

italics in original).
4.2 The Country and the City

Romantics, David Pepper stresses, “revolted against ‘excrescences’ of the industrial
capitalism, such as vulgarity, poverty, squalor, materialism, pollution and ugliness”,
which were symbolized in the 19™ century city (Pepper, 1984: 76). While anti-
urbanism appeared as major characteristics of this period, Michael Hardt and
Antonio Negri point out, rural life and peasant world were “linked to innocence and

naturalness of traditional social arrangements—class divisions, relations of property
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and production, and so forth —that were really, of course, neither innocent nor
natural” (Hardt & Negri, 2004: 121). These sentiments are associated with
romanticism and with European literature of nineteenth and twentieth centuries but

they can be traced far back. As Raymond Williams puts it:

On the country has gathered the idea of a natural way
of life: of peace, innocence, and simple virtue. On the
city has gathered the idea of an achieved centre: of
learning, communication, light. Powerful hostile
associations have also developed: on the city as a place
of noise, worldliness and ambition; on the country as a
place of backwardness, ignorance, limitation. A
contrast between country and city, as fundamental ways
of life, reaches back into classical times (Williams,
1973: 1).

In cultural history, from time to time, one aspect of the duality between the country
and the city “surfaces while the other becomes relatively dormant, but the two
strands are always there, in fundamental tension” (Pepper, 1984: 85). David Harvey
states that

the distinction between build environments of cities and
the humanly modified environments of rural and even
remote regions then appears arbitrary except as a
particular manifestation of a rather long-standing
ideological distinction between the country and the city
(Harvey, 1996: 119).

We can identify the tension between the country and the city in the hippie movement
of the 1960s and in the ecovillage movement of the 1990s as well. The “moral and
aesthetic revulsion against city” led to the “escapism of alternative communities
which the hippies emulated 70 years later” (Pepper, 1984: 17; Pepper, 1993).
Certainly, the production of spaces as countryside or as an ecovillage is very
different. But it can be said that the sentiments and the motives underlying their
development are not entirely different because, as Raymond Williams argues in his
The Country and The City, certain images and ideas persist. In The Country and The
City, Williams addresses the duality between country and the city by drawing on his
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personal experiences and his life in the village. He argues that both country life and
city life have included different practices which have changed historically, meanings
which have changed in feeling and activity, in region and time, and in themselves
and in relation to others. The country way of life has included hunters, farmers and
pastoralists. Its organization has varied from tribe to the feudal estate, from small
peasantry to the rural commune. In the same vein, the city and the idea of the city
shows a variation in history. There is nothing in common between cities of medieval
times and the modern metropolis. Nevertheless, “certain images and associations
persist” and “the ideas and images of country and city retain their force” (Williams,

1973: 1, 2, 289).

It may not be inaccurate to say that what lies behind the ecovillage ‘movement’ and
the practices that are associated with the ecovillage ‘movement’ such as
permaculture and living simply are these persistent images as remarked by Raymond
Williams. It appears that these images constitute a rural myth which is associated
with simplicity, human-nature harmony “on the part of people whose original home
was urban” not rural and who do not know the reality of the countryside as a place of
production. This myth retains its force in the hippie movement and the contemporary

ecovillage ‘movement’ (Pepper, 1984: 86; Macnaghten & Urry, 1998).

The most common motive in ecovillage initiatives in Turkey, which seems to stem
from the country-city, rural-urban duality is to live in a sustainable and self-sufficient
way that is not seen as achievable in the cities. As explored in the Introduction and
Chapter 3, in this context to live sustainably/self-sufficiently means to use alternative
technologies, to grow one’s own food, to generate one’s own energy, etc. It is not
misleading to say that the persisting images of country and city and the
“representations of nature and the countryside” are influential in the emergence of
these motives because the mediations between town, country and nature “cannot be
understood as such by city dwellers without symbolisms and representations
(ideological and imaginary) of nature and the countryside” (Lefebvre, 1996a: 118,
119, italics in original). The majority of the interviewees, who did not have any
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experience of rural life, except for their childhood period, have the ideal of reviving
agricultural production of earlier periods which did not rely on chemicals used as
fertilizers. The majority holds villagers responsible for disappearing traditional
features without addressing production processes. What they tend to overlook is that
“urban life penetrates peasant life, dispossessing it of its traditional features” (ibid,
119). Furthermore, as outcomes of the fieldwork reveal, most interviewees do not
aim at reviving features of traditional agricultural techniques. They adopt a lifestyle
which is not entirely disconnected from or dissimilar to urban life. Though the
majority of the interviewees said that they abandoned some of their habits, practices
and routines belonging to their former urban life, it appears that they have carried the
urban with them because “urban dwellers carry the urban with them, even if they do
not bring planning with them!” (Lefebvre, 1996b: 158) This will be discussed in
Chapter 6 in detail by drawing on the fieldwork.

4.3 Counterculture and the Hippie Movement

The counterculture of the 1960s and the 1970s is often “seen as major progenitor of
seventies and eighties environmentalism.” Counterculture, back-to-nature and the
hippie movements of the 1960s and 1970s, David Pepper argues, were a return to
Romanticism in terms of the values they rejected and their ideal to create a viable
alternative to mainstream culture. This return to romanticism during the 1960s and
1970s has characterized earlier environmentalist periods as well (Pepper, 1991: 31;
Pepper, 1984: 16, 17). Intellectuals like Ruskin, Morris and Mill, who all founded
environmental groups, and who explored green themes like simple lifestyles saw
industrialism as “destroying social order, morality, nature and human health” and
“rejected the optimism of economic liberalism” like earlier romantics. William
Morris, following John Ruskin, argued that human production could lead to ‘illth’ as
readily as to ‘wealth’ if it is not “governed by human standards, rather than by mere
profit or convenience” (Williams, 1989a: 215-216). Saying “have nothing in your
home which you do not either believe to be beautiful or know to be useful”, Morris
goes to the centre of the problem. But Morris was a victim of delusion too, Williams
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says, because he believed that there had once been a clean and natural order before
industrial production and what should be done is to reconstitute the simple peasant
and craftsman order. “This kind of thinking still is within the ecological movement.”
For many people, “dropping out from modern industrial society and taking a
different course which gives them more satisfaction” is seen as the only way of

saving the world (Williams, 1989a: 216, 217).

The late 1960s and the early 1970s marked the beginning of prevalent public concern
over environmental problems in the West. Until the early 1970s, the increase in
public concern over environmental degradation was interpreted as being only
concerned with participatory and distributional issues. But in the late 1960s and in
the early 1970s, new sensibilities, tendencies and theoretical paths emerged as well.
This period was a “time of theoretical stocktaking and revision for socialist theory—a
revision spearheaded by the rise of the New Left” (Eckersley, 1992: 10). Particularly
Herbert Marcuse’s views had important influence on the thinking of the New Left in
the 1960s and the early 1970s. The New Left’s agenda widened to include questions
of life-style, technology, and the exploitation of nature (ibid, 10). During this period
Murray Bookchin, being influenced by the Frankfurt School and Theodore Roszak
raised many issues, such as the significance of alternative worldviews which remain
important currents in modern green thought (Eckersley, 1992: 10). Murray
Bookchin’s Our Synthetic Environment (1962) and Rachel Carson’s Silent Spring
(1962) published in this period are still accepted as the two significant landmarks in
the appearance of these new sensibilities (ibid, 9). In Our Synthetic Environment
Bookchin under the pseudonym Lewis Herber surveyed the scientific literature on
radiation and human health, pesticides, food additives, processed foods, and cancer
and in Silent Spring Carson, similarly, exposed the hazards of the pesticides. Though
Bookchin did not attract the attention that Carson’s book had received, by focusing

on processed food, and the adverse effects of pesticides, etc. as early as the 1960s,
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both books raised public concern over these issues and motivated the

environmentalist movement of the 1960s and the 1970s.%®

What lies behind these new sensibilities is the idea that the development of
productive forces leads to domination and alienation of humans and nature. The
“spreading values of instrumental rationality increasingly dominates the lifeworld of
humans, and their environment” (Pepper, 1993: 66). These ideas were readily
absorbed by counterculture and back-to-nature movements of the 1960s and the

young found themselves in radical opposition because they felt that

in the established society, the effectively controlled
nature has in turn become another dimension for the
control of man: the extended arm of society and its
power. Commercialized nature, polluted nature,
militarized nature cut down the life environment of
man, not only in an ecological but also in a very
existential sense. It blocks the erotic cathexis (and
transformation) of his environment: it deprives man
from finding himself in nature, beyond and this side of
alienation: it also prevents him from recognizing nature
as a subject in its own right — a subject with which to
live in a common (Marcuse, 1972: 60).

There were varieties in this youthful dissent. “To one side, there is the mind-blown
bohemianism of the beats and hippies; to the other, the hard-headed political activism
of the student New Left” (Roszak, 1969: 56). To be more precise, the one seeks to
“cop out” American society, the other seeks to “penetrate and revolutionize™ the
political life of society. Nonetheless, there exists a theme and common enemy
uniting these two sides and making hippy and student activists recognize each other
as allies. For Roszak, the main “underlying unity is revealed by the extraordinary

personalism that has characterized New Left activism since its beginnings” (ibid.). In

** Murray Bookchin, as early as the 1960s, talked about some issues such as food in frozen form,
chemical additives in food which are main concerns of most people in this period and also
interviewees of this study. His following statement clearly shows that current environmental problems
existed in the past: “they [our grandparents] made their own soups, sausage, salad dressing, clothing
and countless other items. Such tasks, which a generation ago were part of farm and home life, have
been taken over by commercial factories [...].”
http://dwardmac.pitzer.edu/Anarchist_Archives/bookchin/syntheticenviron/ose4.html.
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other words, “for most of the New Left, there has ultimately been no more worth or
cogency in any ideology than a person lends it by virtue of his own action: personal

commitments, not abstract ideas, are the stuff of politics” (Roszak, 1969: 57).

The youth believed that straight society, which corresponds to square culture in
David Pepper and established society in Herbert Marcuse and Murray Bookchin, was
repressive and inauthentic. In their view, the people of straight society did not
express their feelings; politicians did not tell the truth; manufactures produced
‘plastic’ products that cannot be recycled; advertisers created false needs; foods
contained pesticides and additives (Pountain & Robins, 2000: 77). They were
disenchanted with the “ideals concerning technology, power, profit, and
growth...Centralization, urbanization, and industrialization appeared as devourers
rather than saviors of mankind...” (Nash, quoted by Pepper, 1984: 16-17). As an
opposition, they were concerned to “‘rebalance’ instrumental rationality with
concern for feelings, emotions and aesthetics; economic to be balanced with non-
economic, cultural values; and materialism with idealism” (Pepper, 1993: 66). They
attempted to transcend the inauthentic emotions of straight society, to build a new
world or at least an alternative economy by opening, for example, vegetarian and
macrobiotic cafés or shops selling homespun clothes. They reinvented many aspects
of 19" century romanticism including anti-scientific irrationalism, fascination with
the exotic and supernatural, and heightened empathy with nature (Pountain &
Robins, 2000: 77, 79, 85). “Given this general orientation, the counterculture
inevitably discovered wilderness and identified it as something of value” (Nash,
quoted by Pepper, 1984: 17). Many young people who were “typically from middle-
class households, well-educated, and environmentally conscious” temporarily
abandoned metropolitan lifestyles and “middle-class suburbia, to which they were to
return after the sixties” (Turman-Deal, 2010: 1; Bookchin, 1990a: 146). They
attempted to create alternative, dropout communities to restore the close links with
nature that were imagined to have existed in pre-industrial rural society. Their main
motivation was to recapture a “simplicity and innocence and gentleness which were
perceived to have been lost” (Pepper, 1984: 17).
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As mentioned above, most people have sought to create a ‘new life’ —usually a
communal one (Lefebvre, 1974: 379). Nevertheless, the communities that were
offered by the counterculture in the 1960s and 1970s differ from “the communities of
earlier times” which had contemplation, not enjoyment, as their raison d’étre and
goal” (ibid, italics in original). The “movement’s revolutionary potential was quickly
dissipated and assimilated into conventional society” (Pepper, 1993: 77). Bookchin
emphasizes that the failures of the New Left and the counterculture movement
cannot be explained by the lack of ideology and organization alone. “Errors that had
been repeated generation after generation over the past century were thus being
recycled again: a disregard for theory, an emphasis on action that excluded all

serious thought” (Bookchin, 1990a: 150).

[...] The ‘counterculture’ of which communes are a
part is not uninfluenced by the mainstream culture it
opposes. It is not an independent beacon shining forth
with a steady light of unchanging revolutionary values.
Its values change as mainstream values change. In the
1980s and 1990s privatisation, individualism,
consumerism, managerialism and the values of the
market place, of commercial viability and of the
nuclear family have all made inroads in alternative
communities (Pepper, 1996: 318).

The symbols of counterculture eventually became “the artifacts for a new culture
industry” (Bookchin, 1982: 18). Despite these, Bookchin argues, the sixties should

teach us that the counterculture is important and we need

firm skeletal structures to support such a new culture —
notably, counterinstitutions. This confronts us with the
need to create a political movement that is libertarian
and rescues the word “politics” from the ignominy of
statecraft (Bookchin, 1986: 51, italics in original).

The lack of literature on how counterculture movements of the 1960s and the 1970s

were reflected in Turkey’s political, social and cultural atmosphere, to a large extent,

can be attributed to the fact that the 1960s in Turkey was lived differently from the
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1960s in the West. As Giin Zileli, an activist departing from Marxism in the 1990s
and turning towards anarchism, says, Turkey’s 1960s were generally guided by
Marxism. Though Herbert Marcuse’s books were published in Turkey at the same
time with Europe, they were not read by the radical youth except for a few
intellectuals. Zileli goes on to say that in that period, being hippie was perceived as
negative. There were no such things as ecological struggle and ecological sensitivity.
Peter Kropotkin was known in Turkey as the father of anarchism but anarchism itself
was not known or discredited (Zileli, 2013). Tayfun Goniil, Ahmet Kurt and Ufuk
Ahiska who were among the anarchists that released Turkey’s first anarchist
magazine Kara, which was published between October 1986 and November 1987,
explain why the 1960s in Turkey were different from that of the Europe as follows:
“something could have been expected from 1968 and this came true. There was a
small group in Ankara but the anarchism they represented merged with the hippie
movement. Then it disappeared under the influence of Marxism” (Goniil et al., 2013:
80). At that period, the intellectuals and the youth in Turkey did not show interest in
counterculture and the New Left because Marxism was influential. While Europe
was being disconnected from Stalinism, in Turkey, Stalinism was being credited
(Zileli, 2013: 61). In sum, we tend to understand the 1960s in Turkey through
Marxist analysis. Nevertheless, other political-cultural approaches like anarchism
and situationism might be important to analyze the communities like ecovillage that

is generally considered as the continuation of the counterculture movement.

4.4 Ecovillages as a Form of Intentional Community

The ecovillage which is a specific form of intentional community has emerged as a
response and an alternative to a tangible decline in the quality of life in the 1990s.
Intentional community (sometimes called commune, alternative lifestyle group,
sustainable community, and alternative community) is a group of people who choose
to live with or near enough to each other to carry out a shared lifestyle with a
common purpose. Income-sharing workers in Israeli kibbutzim, families living in

cohousing communities, urban communities, spiritual communities, students living
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in student housing co-ops, and sustainability advocates in rural ecovillages all live in

intentional communities (Christensen & Levinson, 2003: 670; Christian, 2003: xvi).

The intentional community is not a recent phenomenon. The first intentional
community, for some scholars, was Homakoeion, developed by Pythagoras in
southern Italy in about 52 BCE. During the Middle Ages communal initiatives and
community builders seeking to retreat into spiritual and non-material world emerged.
In the 16" century, a radical Protestant Christian group called Hutterites formed
intentional communities with communal ownership, equality, and a form of
anarchism. The religious intentional community known as the Amish which claims
almost one hundred eighty thousand adherents today and that champions communal
values and rejects some technologies such as the use of motor vehicles, was formed
in this period. In the seventeenth to eighteenth century groups from Taborites to
Anabaptists set up communes and communities in Europe and North America. These
communes were not recognizably green, but rather more often ascetic, pacifist, craft-
based, living close to the land. In the 1650s, the social activist group the Diggers that
are “praised in green literature for their beliefs and actions supporting land
ownership as everyone’s fundamental right” developed (Pepper, 1991: 26). The
historical intentional community movement peaked during the mid-to late nineteenth
century (Christensen & Levinson, 2003: 42, 671, 673). The New Age movement in
the North, the kibbutz movement in Israel, anti-capitalist communes such as
Bruderhof in Germany, Spanish communes that come closest to green utopia in terms
of its economic, social and political organization, the sixties communes that were
often compatible with green values, the cohousing movement launched in Denmark
and the ecovillages can be accepted as contemporary manifestations of intentional

communalism (Pepper, 1991: 30, 31).

The term ecovillage which is a specific and a new form of intentional community

appeared on the scene in 1991 in a sustainability report commissioned by Gaia
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Trust” which is a Danish-based entity established in 1987 by two activists,
supporting sustainability projects around the world such as the Global Ecovillage
Network (GEN) and Gaia Education. In this report in which twenty-six initiatives
were described including traditional villages, alternative communities in both town
and country, cooperatives, and a permaculture support project, an ecovillage is

defined by Robert Gilman as a

human-scale full-featured settlement in which human
activities are harmlessly integrated into the natural
world in a way that is supportive of healthy human
development and can be successfully continued into the
indefinite future (quoted by Dawson, 2006: 13).

In 1991, a meeting was held in Denmark with the participation of twenty people
leading the sustainability movement. Momentum, Jonathan Dawson says, developed
in the years following this meeting and the second international meeting (1993). The
number of new initiatives has grown during this process. In 1996, the Global
Ecovillage Network (GEN) was formally launched at the UN Habitat Conference
held in Istanbul in 1996, which is a

growing network of sustainable communities and
initiatives that bridge different cultures, countries, and
continents” serving ‘“as umbrella organization for
ecovillages, transition town initiatives, intentional
communities, and ecologically-minded individuals
worldwide.”

With the formation of the Global Ecovillage Network (GEN) by twenty five
community representatives from around the world, the term ecovillage “found its

formal organizational home” (Kasper, 2008: 13) and it was defined as

¥ Gaia Trust is a Danish-based charitable entity founded in 1987, supporting sustainability projects
around the world such as the Global Ecovillage Network and Gaia Education
(http://www.gaia.org/gaia/gaiatrust, access in August 2013).

30 http://gen.ecovillage.org/index.php/about-gen/aboutgen.html.
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an intentional or traditional community using local
participatory  processes to holistically integrate
ecological, economic, social, and cultural dimensions
of sustainability in order to regenerate social and
natural environments” by the Global FEcovillage
Network (GEN).™!

In this study, I do not attempt to discuss ecovillage initiatives in Turkey by using
only one of the definitions quoted above, but rather I address them in a broader
context, as Ted Trainer, a sociologist working on sustainability and alternative social
forms, does. Ted Trainer argues that “a sustainable and just world order must be
based on materially very simple lifestyles, a high level of local economic self-
sufficiency, co-operative and participatory ways” and a new economic system, that is
not “driven by profit or market forces and that does not involve growth” (Trainer,
2002: 143). He proposes working within the Global Alternative Society Movement*
as a way to establish instances of the simpler way. As defined by Ted Trainer, the
ecovillage movement, “can be seen as having developed from the intentional
communities and alternative lifestyle movements of the 1960s, but has now
broadened to include a variety of elements” and initiatives such as community
supported agriculture, rural economic renewal, land trusts, local economic
development, alternative technologies, voluntary simplicity, farmers’ markets, ethical
finance, town banks, LETS [local exchange trading scheme] and permaculture

(Trainer, 2000a: 275; Trainer, 2002: 143).

I use to Trainer’s broad definition not because I agree with Trainer and advocate for
ecovillages, but because outcomes of the fieldwork call for using such a broad
definition. In other words, while most interviewees are concentrated on practicing
permaculture, a few adopt gift economy practices and the majority advocates for the
use of alternative technologies. These will be clarified in Chapter 6 by drawing on

the fieldwork.

3! http://gen.ecovillage.org/index.php/ecovillages/whatisanecovillage.html.

32 Trainer uses the Global Alternative Society Movement and the Global Eco-village Movement
interchangeably.
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4.5 General Characteristics of the Ecovillages

Before mentioning the main characteristics of the ecovillages, it might be useful to
briefly explain developer-led eco-communities and cohousing initiatives which are
accepted as close cousins of ecovillages. The developer-led eco community which is
accepted as an urban ecovillage model is “more or less conventional housing
development, undertaken by an entrepreneur with the ultimate aim of turning a
profit, but intentionally designed so as to be as ecologically benign as possible”
(Sevier, 2008; Dawson, 2006: 22). For example, Beddington Zero Energy
Development (BedZED) in the UK which was designed to develop an area as a
solution to environmental, social and economic needs is a well-known example to

developer-led eco community®> (Sevier, 2008: 40).

Cohousing is a form of intentional community, which was first developed in the
1960s in Denmark as an alternative to suburban living. It is defined as a “way of
enjoying the benefits of community living and shared facilities in an urban setting
still maintaining some independence” (ibid, 38). The cohousing settlement is
generally designed and built, but residents can determine the design and take all the
responsibility of the project (Dawson, 2006: 22). Cohousing communities are
composed of private homes supplemented by a common house which includes a
cooking and dining space for shared meals. It may also include a TV room, laundry,
etc. (Sanguinetti, 2012: 8). Cohousing model is defined as a mainstream option, not
an alternative lifestyle because most residents maintain jobs in the city and retain a
degree of privacy. There is no pooling of incomes in co-housing model (Dawson,

2006: 22).

Ecovillages emerged out of the intentional communities and cohousing model of the
1960s and the concept of ecovillage was coined in the 1990s (Dawson, 2006). The
relatively new, environmentally focused settlements called ecovillages, as generally

claimed, emerged “as a response to the growing sense of the breakdown of

33 http://www.bioregional.com/flagship-projects/one-planet-communities/bedzed-uk.
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community in the United States and the burgeoning data on environmental
degradation and its social consequences” (Chitewere, 2010: 315). It is not easy to
provide a succinct definition of the term ecovillage and to list general characteristics
of a ‘typical’ ecovillage (Dawson, 2003: 218). There are varieties of ecovillages
around the world and each ecovillage has its own character and varies in size,
culture, specializations and engagements. However, it can be said that these
settlements which are “made up by those from the upper middle class” and which are
reminiscent of the green communes of the 1960s “aim to connect two concepts: a
sense of community and environmental sustainability” (Chitewere, 2010: 315).
Furthermore, almost all ecovillages have fundamental attributes distinguishing them
from the “myriad initiatives in rural and urban eco-regeneration” and ““sustainability-
related initiatives in more conventional towns and villages” (Dawson, 2013: 34, 36,
219). At that point, Dawson offers five defining characteristics of ecovillages by

stressing limitation of Gilman’s definition.

First, community is of central significance and “the community dimension of life in
ecovillages is stronger than cohousing projects.” To put it another way, residents
have less independence; more residents work in the community; and there is a
pooling of incomes (Dawson, 2006: 23). In ‘modern’ world, the argument goes, an
increasing number of people, is yearning to live in small, self-sufficient communities
because they feel increasingly isolated and alienated. These people are interested in
intentional, small, self-sufficient communities because they are aware that they live
in fragmented, shallow and dangerous society and want something more satisfying
(Christian, 2003; Dawson, 2006). Thus, it is argued that ecovillages emerged as a
“small-scale place-based, but yet tightly networked, collective efforts toward self-
empowerment in response to the life-alienating forces of technocracy, the
administrative state and global capitalist,” to escape the alienation and solitude of the
modern condition (Litfin, 2009: 124). Secondly, Dawson argues, ecovillages are
citizens’ initiatives. They are more or less entirely reliant “on the resources,
imagination and vision of the community members themselves.” In other words, they

are alienated from official bodies and the government (Dawson, 2006: 34). A third
63



defining attribute of the ecovillages is that all ecovillages seek to win back control
over their own resources (food, energy, houses, and livelihoods). For Dawson, the
fourth characteristic shared by all ecovillages is that they have strong body of shared
values, which refer to spirituality, free thinking, tolerant towards diverse belief and
like. The last attribute common to all ecovillages is that ecovillages act as centers of
training, demonstration, and research (ibid, 35, 36). After listing common

characteristics of ecovillages, Dawson offers another definition of ecovillages:

Private citizens’ initiatives in which the communitarian
impulse is of central importance, that are seeking to
win back some measure of control over community
resources, that have a strong shared values base (often
referred to as ‘spirituality’) and that act as centres of
research, demonstration and (in most cases training)
(Dawson, 2006: 36).

As mentioned above, ecovillages around the world differ in size, their major goals,
engagements, strategies, standards, the values they implement, and so on. While
some of them concentrate on spiritual values, some others seem to be ‘politically’
engaged or focus on reduction of the ecological footprint. Among goals and
engagements of ecovillages, there are designing of low impact settlements,
promoting sustainable economies, organic, locally based food production and
processing, and earth restoration, as well as a revival of participatory, community-
scale governance, social inclusion, peace activism and international solidarity. While
some of them mentor in conflict facilitation, some others act as centers for research
and training in the field of decision-making. Though there are many other
characteristics that could be added including healing, waste management and
recycling, and spiritual enquiry, these are, Dawson says, the most notable ones (ibid,

38).

It is impossible to give the exact number of ecovillages and environmentally minded
community groups who are interested in the fields listed above. It is estimated that

there are hundreds, maybe thousands of communities that are not listed in
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Communities Directory.’* Kasper, by using listings of the 2005 Communities
Directory and the GEN database, identifies at least one hundred seventy eight
registered ecovillages in the United States. Around the world there are three hundred
forty seven ecovillages officially registered with GEN, one hundred forty seven in
GEN Europe, forty eight in GEN Oceania and Asia, and one hundred fifty two in
ENA (the Ecovillage Network of the Americas) (Kasper, 2008: 14). According to
Chitewere, in 2010 GEN reported one hundred two ecovillages in the United States
and three hundred forty seven in countries around the world. Chitewere points out
that the number of ecovillages is increasing, and ecovillages that bring middle class
households closer to each other and to nature has become a growing trend
(Chitewere, 2010: 315). But it should be noted that while the number ecovillages is
growing and they are no longer dissolving as the communities in the 1960s and the
1970s did, the turnover of residents is very high (Garden, 2006). One of the
important and the challenging tasks faced by ecovillages is the social dimension of
living communally, i.e. “the challenge of finding satisfactory and inclusive forms of
community governance and wellbeing.” This lies at the root of the high turnover and

collapse of many ecovillages (Dawson, 2006: 54).

The dropout communities of the 1960s and the ecovillages of the 1990s seemingly
appeared as a response to industrialization, urbanization and materialism. They were
created to re-establish the close links with nature and as viable alternatives to
‘mainstream’ culture (Pepper, 1984; Pepper, 1991). Ecovillages like the communes
of the 1960s are developed to be independent from the prevailing culture but the
opposition, as happened with the communes of the 1960s, ends up either at
incorporation or is assimilated. David Pepper theorizes their absorption into
conventional society as a three stage process. Communes at first intend to “bypass

the system by setting up an alternative social and economic organization as self-

3 Communities Directory provides the listing of intentional communities, ecovillages, cohousing
communities, communes, co-ops, or other cooperative living arrangements around the world
(http://directory.ic.org/). In the directory Dedetepe Eco-Farm from Turkey is listed
(http://directory.ic.org/20073/Dedetepe _eco_farm).
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sufficient and independent as possible from mainstream society.” This anarchist
approach intends that mainstream society will be changed through more people
joining in the process. For this to happen, not to make a financial gain to sustain
daily life is held essential. The second stage is intent to use the system as a means of
subversive ends. This includes a range of things, from working only in income-
generating projects to drawing on socials security. At this stage, ends are still clear
but it is argued that some compromises are necessary. And the final stage is
becoming part of the system. At this stage, the majority seeks to generate financial
surplus, abandon collectivity and sharing, and accept liberal values of individualism
and privatization (Pepper, 1991: 205, 206). The advocates of ecovillages, like
Jonathan Dawson, suggest that “ecovillages have been swimming resolutely against
the dominant socio-economic paradigm of our age—globalization” and globalization
is one of the threats that ecovillages struggle with because of its specialization,
accumulation and trade dimensions (Dawson, 2006: 75, 68). But it is seen that the
majority of the present ecovillages cannot stay as independent from what they
criticize. They wholesale the organic foods that they produce to supermarkets. They
earn money through mentoring and training programs. Their clients are not only the
other ecovillages around the world but some organizations that are accepted as non-
profit such as Greenpeace and global companies such as Shell, BP and
GlaxoSmithKline (ibid, 56). Furthermore, their expectancy is to benefit from official
sources of funding and to be in connection with mainstream universities. Thus, while
aiming to develop alternatives to ‘mainstream’ institutions, values, and ways of life,
it seems that one of their income sources is companies or institutions within
‘mainstream’ society. Here it can be argued that their connection with ‘mainstream’
institutions or companies mean that they are not isolated enclaves as opposed to
general opinion and through their connections, they may show other people that
sustainable lifestyles are possible. But as stressed, all these make them projects
opposing the dominant socio-economic paradigm, not communities staying outside
them. “What ‘living outside’ means, and how far it is even possible” is a
controversial issue, but most community initiatives “oppose the prevailing culture
rather than live outside it” (Dobson, 2001: 139). In principle, in ecovillages simpler
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ways of life are promoted to reach sustainable society. For this, there must be small-
scale self-sufficient economies, alternative technologies, cooperative and
participatory local systems, and a different economic system that is not driven by
market forces and in which there is not growth (Trainer, 2000b: 21). But some
ecovillages have telephones and a restaurant or they are surrounded by complex
technology similar to ‘our’ society. These are not compatible with declared
objectives of ecovillages but rather “perfectly compatible with the present system”
(Fotopoulos, 2006: 307). Despite this or with these, they might raise an
environmental awareness within society but “community initiatives have not brought
about the ‘fundamental shift’ because their opposition is easily neutralized (Dobson,

2001: 138, 139).

Advocates of ecovillages suggest that ecovillages prefigure a viable future rather
than waiting for the revolution. They argue that focusing on the most practical issues
such as food, housing, energy and community, “this movement embodies a kind of
hands-on, do-it yourself and politics of “yes” (Litfin, 2012: 131). On the other hand,
the ecovillage movement —if considered as a movement— is criticized as a-political
and theory-less movement by advocates of systemic change like Takis Fotopoulos
because of its commitment to affirmative politics. Fotopoulos, who is highly critical
of ecovillages, argues that the ecovillage movement is not part of a political

movement for systemic change and

it cannot even potentially play this role, given its nature
(most of its activities being outside, or at the margin of
society), its basic philosophy (spirituality being one of
its main principles of organisation—at least as far as
the ecovillages are concerned) and its fundamentally a-
political character given that most people involved in
this movement are mainly interested in meeting their
own needs rather than in changing society (Fotopoulos,
2000: 3006).

To strengthen his claim that the ecovillage ‘movement’ is not a political movement

Fotopoulos gives the example of the Global Ecovillage Network (GEN). The Global
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Ecovillage Network (GEN) defines itself as a network of sustainable communities
and initiatives that “meet and share their ideas, exchange technologies, develop
cultural and educational exchanges, directories and newsletters, and are dedicated to

restoring the land and living a cooperative sustainable lifestyle.”*

For Fotopoulos,
even “this definition alone makes it clear that the GEN is a single-issue
environmentalist movement, which takes no stand at all on the political, economic
and social institutions which determine the form of our society.” Therefore, it is
“committed to achieving its aims taking for granted the existing socio-economic
system” (Fotopoulos, 2006: 3). The GEN network consists either of strictly
environmental groups (such as groups teaching/producing environment-friendly
technologies) or of urban rejuvenation projects (such as hippie squatters) or
spiritualist movements. The members of the network differ in many respects but,
Fotopoulos claims, what they have common is that they are a-political and single-
issue based projects. In other words, being interested in one aspect of society, most
ecovillages ignore political, economical or social realms. Ecovillagers attempt to
influence other people by alternative communities but “their influence seems to be
concentrated among people who have already solved their survival problems and
now worry about the quality of life and their spirituality” (Fotopoulos, 2006;
Fotopoulos, 2000: 307). In a way verifying what Fotopoulos says, the interviewees of
this study, either explicitly or implicitly, express that to prefer an ecological life a
certain income is required (see Chapter 6). Tendai Chitewere criticizes ecovillages
with similar reasons. For her, ecovillages do not address “class inequalities in
justices that also relate to social or environmental degradation.” They are “socially
exclusive in their quest to find solutions to a lost sense of community in twenty-first-
century neighborhoods.” To put it better, they “offer suggestions on more sustainable
communities but they have not addressed the unequal access these communities yet”
(Chitewere, 2010: 315-316). Therefore, the fact that many of those involved in the
ecovillage movement do not have concerns about democracy (in fact, about any kind

of politics in general) is

3 http://gen.ecovillage.org/index.php/about-gen/aboutgen.html.
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not accidental, nor is the a-political nature of the
‘movement’ as a whole. The acceptance of democratic
procedures in their decision-taking mechanisms and of
some kind of ‘anti-authoritarianism’ in their practices
does not deny this fact. As David Pepper put it, many
of the communards ‘may reject state authority but
cheerfully accept that of Gods like Shiva or Gaia’
(Fotopoulos, 2000: 295).

Here it should be stated that even advocates of the movement, like Ted Trainer,
claim that the initiatives in the movement do not have concerns about changing
society because “many ecovillages simply involve people in trying to build better
circumstances for themselves, often within the rich world in quite self-indulgent

ways. It is a remarkably theoryless and a-political movement” (Trainer, 2000a: 275).

In this study, my main objective is not to list and then classify ecovillages from
around the world in terms of their goals and orientations. I do not aim at making a
comparison between ecovillages around the world and ecovillage initiatives in
Turkey to address whether some projects in Turkey can be considered as alternative
communities. But rather I try to analyze ecovillage initiatives in Turkey through
lifestyle and community politics regardless of strategies, goals, main orientations,
engagements and concentrations of particular ecovillages around the world. In other
words, throughout the study I aim to address whether lifestyle politics and
community politics of the ecovillage initiatives might lead to a form of ‘alternative’
eco-communities or rather they are individualistic and escapist efforts of urban
middle classes. In the next chapter, I aim to mention, in brief and chronologically,
environmentalism and environmental mobilizations in Turkey before discussing

ecovillage initiatives in Turkey in Chapter 6.
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CHAPTER V

ENVIRONMENTALISM AND ENVIRONMENTAL MOBILIZATIONS IN
TURKEY

This chapter addresses the historical and theoretical background of the environmental
movement(s) and the current tendencies in environmentalism in Turkey. To convey a
detailed analysis of environmentalism and environmental mobilizations in Turkey is
beyond the scope of this study but some brief discussion and overview of general
tendencies are unavoidable before discussing ecovillage initiatives and eco-

settlements in Turkey in Chapter 6.

Environmentalism in Turkey is generally characterized by acts against singular,
mostly local environmental problems often associated with energy, mining,
conservation, city beautification, public health, animal rights and so forth. The
significance of acts, Murray Bookchin argues, against the construction of a nuclear
reactor or a new highway to prevent further environmental degradation cannot be
disregarded. Besides, for Bookchin, it cannot be claimed that landscapes, wildlife,
scenic natural beauty or ecological variety and their preservation are not important.
Nonetheless, there is a necessity to analyze deep hierarchical relations, domination
systems, exploitation, and class relations since basic problems cannot be solved by
reforms that have only one target (Bookchin, 1990a: 16). But, environmentalism as a
form of natural engineering, a “mechanistic, instrumental outlook™ sees nature as a
“passive habitat composed of “objects” such as animals, plants, minerals.” It “seeks
to facilitate that notion by developing techniques for diminishing the hazards caused
by the reckless despoliation of the environment” (Bookchin, 1982: 21, 22).
Environmentalists “are inspired to act by the environmental degradation they
observe, but their strategies for remedying it differ wildly” including conservation,

pollution control and waste recycling (Dobson, 2001: 34, 202).
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If we use environmentalism in the same way with Bookchin and Dobson in
discussing mobilizations concerning environmental degradation in Turkey, it appears
that most are environmental movements and most people and organizations that can
be included in the green movement are environmentalists. Though it is difficult to
mention a strong green tradition in Turkey, it is not possible to talk about a single
tendency in the historical trajectory and not possible to suggest a homogenous
environmentalism in the sense that Bookchin and Dobson argue. For example, some
resistances initially starting at the local level gradually turned to national level such
as the Bergama movement against the gold mining activity in Bergama. Or some had
become a national uprising against government’s authoritarian practices like the Gezi
Park protests and proved that some resistances extend far beyond the modest issues
and the goals of the beginning and become a mass political movement. Additionally,
in terms of the historical trajectory, other mobilizations or attempts at addressing
environmental issues by developing alternatives to existing ways of living, eating,
housing, etc. started to appear such as building eco-settlements or the slow food
movement. The focus of this study is ecovillage initiatives, which are one of these
recently emerged alternatives. Before addressing them by drawing on the fieldwork
in Chapter 6, I shall provide a general outline of environmental mobilizations and
organizations, formations and collectives in Turkey in three periods: pre-1950 and

1950-1980, post-1980s and post-2000s.

5.1 Pre-1950 and Between 1950 and 1980

The emergence of interest in environmental issues dates back to earlier years of the
Turkish Republic and even to Ottoman times. In the 19" century, istanbul was the
center of the Ottoman industry with around one hundred fifty factories surrounding
the Golden Horn. Between 1912 and 1915, thousands of petitions were circulated
against the factories and then delivered to the Mayor. The environmental
understanding of the period was limited to prevention of epidemic diseases,
conservation of forests and historical values, remedying the deficiencies in the
utilities and cleanliness. But with the arrival of constitutional monarchy political
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parties began to include issues like urban planning, environmental health, and natural

beauty to their programs.

In 1909, Constitutional Reform Party proposed the
protection of the existing forests; in 1910, People’s
Party proposed the establishment of a Society for the
Protection of Animals and in 1912, the National
Constitution Party proposed the regulation of
forestation and urban and city planning in compliance
with health norms (Baykan, 2013: 8).

The environmentalists of the Ottoman period, Baykan points out, were mainly made
up of Ottoman elites (ibid). With the foundation of the Republic, public works and
urbanization related issues came into prominence (Baykan, 2013: 8). New
organizations concerning city beautification, animal preservation, and forest
protection emerged (Atauz, 2000: 199). For example, the Association for the
Beautification of Camlica, the Association of Protection of Animals, the Society of
Bosphorus Lovers, and the Prince Islands Settlement Association were established in
this period. “Deforestation, marginal farmland clearing for agriculture, soil erosion,
air pollution and forest fires were among the environmental problems” of the period
(Baykan, 2013: 8). Though the number of civil organizations, which were mainly
volunteer and elitist bodies, increased, the activities met with limited effectiveness
because the strong centralist state hindered the progress of civil society (Atauz, 2000:
199; Baykan, 2013: 8). In addition to these volunteer and elitist organizations,
professional organizations such as the Foresters’ Association of Turkey (1924), the

first forestry NGO of the country, emerged.

With the transition to a multi-party period in 1946, state pressure on civil
organizations relatively decreased and the number of environmental organizations
increased (Atauz, 2000: 199). During the period between 1950 and the 1980s, the
state began to actively encourage the foundation of civil organizations. The Turkish
Association for the Conservation of Nature and Natural Resources (TTKD) (1955),

the Environmental Protection and Greenification Association (1972), the Society for
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the Protection of Nature (1975) and the Environment Foundation of Turkey (1978)
were established in this period (Aydin, 2000: 57). Here it should be noted that
environmental organizations of the pre-1980 period were established either in
Ankara or in Istanbul, with the exception of the Nature Protection Foundation which
was founded in Samsun (Atauz, 2000: 200). In this period, in addition to encouraging
civil organizations, the Turkish state, chronologically speaking, began to address
“environmental concerns in an institutionalized manner” with the foundation of the
Prime Ministry Undersecretariat for Environment in 1978, which evolved into the
Ministry of Environment in 1991. In 2004, the Ministry of Environment was merged
with the Ministry of Forestry, “mainly as a response to the European Union’s calls
for the better coordination of environmental policies” (Adaman & Arsel, 2000: 4).
Following the 2011 general selection, two new ministries were formed, the Ministry
of Environment and Urban Planning and the Ministry of Forestry and Water Affairs

instead of the Ministry of Environment.

In the 1970s the increase in population, agricultural transformation, changing
economic structure, industrialization and rapid urbanization gave rise to
environmental problems which more quickly evolved compared to the earlier
periods. Especially after the 1970s, along with urban problems air, water, soil and
industrial pollution increased. In the late 1970s with worsening environmental
problems related to industrialization and urbanization, different segments of the
society started to organize protests, which are seen as the first public protests against
environmental degradation and which can be called grassroots movements (Baykan,
2013: 8, 9). In 1975, the local people of Murgul sued the Etibank Copper Mining
Company for damaging agricultural fields and flora. In 1975, some villagers, whose
agricultural products were damaged by a nearby copper plant, organized a rally in
Samsun. In 1977, villagers of Elmadag appealed to official authorities in Ankara
against the damage on agricultural fields caused by gunpowder and cement factories
(Duru, 2002: 2-3). In 1978, the protest by boats in the Bay of Izmit against pollution
was conducted (Baykan, 2013: 9). Between 1976 and 1978, the Fishermen’s
Cooperative in Silifke organized a public demonstration against the nuclear plant that
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was going to be built in Akkuyu (Duru, 2002: 2-3). These protests are important
because they were organized with the participation of local actors and local actors
provided the potential of serving as a channel for the emergence of political activities
and raising ecological awareness. Nevertheless, “locally unwanted land-use
conflicts” which have been common since the 1970s or were “often simple not-in-
my-backyard reactions” did not necessarily develop into fully fledged political

activism” (Adaman & Arsel, 2000: 1).

5.2 Post-1980s

As above-mentioned, neither environmental problems nor the identification of the
environmental problems and issues are recent phenomena in Turkey. Nevertheless,
the expansion of environmental civil organizations, the appearance of social
movements addressing environmental problems and the politicization of the
environmental movement are recent developments, especially taking place since
1980. The rise in the number of civil groups, environmental social movements and
the politicization of environmental movement is not a coincidence. On September 12,
1980, the military seized power in Turkey. Following the coup d’état, in 1983 the
civilian government was founded under Turgut Ozal who was the Prime Minister of
Turkey between 1983 and 1989, and the President from 1989 to 1993. In the 1980s,
Turkey went through important changes through Ozal’s liberalization policies, not
only in the economic realm but also in the spheres of politics, culture and foreign
policy. During this period, new economic and societal actors have emerged and new
political identities were introduced. “Meanwhile, the earlier reticence to engage in
environmental activism has begun to disappear during the 1980s and “the gap in
environmental regulation has slowly been filled by civil society initiatives, ranging
from environmental social movements to formal non-governmental organizations.”
During this period, Turkey-European Union relations and the formal pressures of the
EU have started to deepen. “Global flows of capital, goods and information as well
as activists have helped invigorate environmental politics in Turkey” (Adaman &
Arsel, 2000: 2).
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For Ziilkiif Aydin (2000), Hande Paker (2013) and Biilent Duru (2002), the factor
accelerating this growth is that “the post-coup period of political bans created an
opening for the people organizing environmental campaigns because the state saw
them as relatively ‘harmless’” (Paker, 2013: 12). To put it better, they were not the
campaigns or organizations of a class, ethnic, or religious nature that were “deemed
to be undermining the cohesive, unitary, and secular nature of the country” (Aydin,
2000: 58). The civil organizations that were supported by the state after 1980 and
especially in the 2000s have mostly stressed specific issues not threatening the status
quo and not challenging private property (Aydin, 2000: 59, 60). On the other hand,
Tanil Bora criticizes this approach. He argues that according to some left-wing
interpretations what lies behind this change is the formerly politicized individuals’
pursuit of substitute activity fields because of the restrictions imposed on political
rights following the 1980 Turkish coup d'état. Nevertheless, these interpretations are
not convincing because even if they were accepted as right, there it would be
necessary to explain why individuals sought for substitute satisfactions in this field

instead of other activity fields within society (Bora, 1988: 6).

Though, environmental activism dominating the period right after 1980, Biilent Duru
(2002) and Hande Paker (2013) argue, focused on campaigns such as creating public
opinion for the protection of the environment and raising the awareness of the public,
for saving specific parts of nature, solutions concerning pollution, beautification of
cities, animal welfare and so on, it is not accurate to define the period after 1980 with
a single tendency (Paker, 2013: 12). In the late 1980s, environmental movement(s) in
Turkey began to become politicized to some extent. Environmental movements that
previously were concerned with nature conservation and reduction of pollution
started to concentrate on strong connection between environmental problems and
social relations and politics such as the movement to preserve Giivenpark in Ankara
from being demolished and converted into a parking lot (1987) or the movements
against the Gokova thermal power plant (1984). It is not inaccurate to say that the
Yesiller Partisi (Green Party), claiming to be based on concepts like autonomy and
diversity, was established in 1988 following these changes (Baykan, 2013; Duru;
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2013; Duru, 2002). Though the Party differed from other political parties of the
period by taking part in environmental movements together with the local people,
especially during the campaign against the power plant in Aliaga, it usually operated
as an association rather than a political party (Ergen, 1994: 60; Duru, 2002). The
Green Party of the 1980s collapsed in 1994 because of internal struggles and lack of
a common language among party members (Ergen, 1994). In June 2008, a new
Green Party of Turkey, was not completely disconnected with the former Green
Party (1988) was established.*® The newly founded Green Party adopted some core
principles including direct participatory democracy, human rights, gender equality,
non-violence, sustainability, preservation of diversities, and harmony with nature.”’
In 2012, the Green Party and EDP (Esitlik ve Demokrasi Partisi - Equality and
Democracy Party) have merged into the Greens and Left Future Party, claiming to be
based on the principles of democracy, women’s rights, LGBTI rights, climate change
policies, green economy and so forth™. In the history of the Turkish Republic, a
green party has not been elected to government. The Greens and Left Future Party
are not represented in the current parliament like in former parliaments because of
the ten percent election threshold in Turkey.” In addition to the Greens and Left
Future Party, there are also “formations such as Goniil Birligi Yesiller Partisi
(Harmony Green Party) or Hayvan Partisi (Animal Party), which are the products of

narrow circles or function as voluntary organization” (Duru, 2013: 5).

Almost all political parties in Turkey that were established after the 1980*° have

included environmental problems, sustainable development, sustainability, and the

36 http://www.yesiller.org/web/yesiller-partisi/yesiller-partisi-hakkinda.html (last visited September
2011)

37 http://www.yesiller.org/web/yesiller-partisi/parti-programi.html (last visited September 2011)

* http://yesillervesolgelecek.org/belgeler/programatik-metin (last visited October 2013)

* In Turkey, political parties must meet the ten percent threshold, which is the highest electoral
threshold rate in Europe, to claim seats in Parliament. This rate keeps smaller political parties,

including Greens and Left Future Party, out of Parliament.

% After the military coup of 1980, all existing political parties were closed down. They were re-
established after 1980 some with their original names, some under different names.
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ecological crisis in some way in their programs. The ruling party of Turkey Adalet ve
Kalkinma Partisi (AKP) (Justice and Development Party) regards itself as a party
committing to sustainable development and creating a healthy environment'';
Cumhuriyet Halk Partisi (CHP) (Republican People’s Party), which is the main
opposition party of Turkey explains the significance it places on environment,
sustainable development, ecological balance, environmental sensivity®*; Milliyetci
Hareket Partisi (MHP) (Nationalist Movement Party), right-wing political party and
the second opposition party of Turkey, mentions environmental sensivity, sustainable
development and biological diversity in its environmental policy;” Ozgiirlik ve
Demokrasi Partisi (ODP) (Freedom and Solidarity Party), which is a left-wing party
stresses environmental movements and human-nature balance in its party program;**
in the program® of the pro-Kurdish Barig ve Demokrasi Partisi (BDP) (Peace and
Democracy Party), a special importance is attached to ecological crisis, protection of
ecological balance, sustainability and environmental problems. Nevertheless, it is an
ongoing debate that promises of political parties do not qualify them as parties that

have environmental political identity.

In the 1990s, again, it is not possible to mention one specific tendency in discussing
environmental movements and civil society initiatives. The 1990s can be analyzed
“as the period of institutionalization, as professional, project-oriented and urban
organizations proliferated” (Paker, 2013: 13). Professionalized, powerful, and
transnational NGOs, such as Greenpeace International, the Worldwatch Institute and
the Worldwide Fund for Nature (WWF) “have largely supplanted the more activists

groups that dominated environmentalism in the 1970s.” They redefined

*! http://www.akparti.org.tr/english/akparti/parti-programme#bolum (last visited October 2013)
* http://www.chp.org.tr/?page_id=70 (last visited October 2013)

“ http://www.mhp.org.tr/htmldocs/mhp_en/2768/party-program/work-life-social-security.html (last
visited October 2013)

* http://odp.org.tr/program/ (last visited October 2013)

* http://www.bdp.org.tr/devam/17-bdp-program.aspx (last visited October 2013)
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environmentalism and took it “out of the hands of amateurs” and placed its funding,
and management into the hands of media, management consultants, and policy
experts (Jamison, 1996: 225, 232). During this period, the foundations that recruit
professionals like TEMA (Turkish Foundation for Combating Soil Erosion, for
Reforestation and the Protection of Natural Habitats), and CEKUL (The Foundation
for the Protection and Promotion of the Environment and Cultural Heritage) were
established. In the same period, international connections were built by these
environmental NGOs as well (Paker, 2013: 13). HABITAT II Conference was held
in 1996 in Istanbul. Dogal Hayati Koruma Dernegi (DHKD) (the Society for the
Protection of Natural Habitats) became institutionalized, and Greenpeace

Mediterranean established an office in Turkey (Oztiirk, 2011).

After 1980, environmental problems had widespread media coverage (Duru, 2002).
In 1991, The Ministry of Environment was established; universities began to offer
courses and create research centers on environmental issues; environment-based
units were formed under municipalities; the number of NGOs and civil organizations
that were encouraged and supported by the state continued to increase (Atauz, 1994).
In a sense, environmentalism and interest in environmental issues have become the

‘trendy’ flows since the 1980s (Duru, 2002: 3).

In addition to this professionalization and institutionalization, in the 1980s and
1990s, resistances which have distinctive places in the history of environmentalism
in Turkey and significant environmental campaigns emerged. The struggles against
the Gokova thermal power plant, the Aliaga thermal plant, the Yatagan thermal plant,
gold mining activities in Bergama, the Akkuyu nuclear power plant, and campaigns
against the Ilisu Dam Project and hotel construction at Dalyan Iztuzu Beach have
distinctive places in the history of environmentalism in Turkey. Certainly, there are
many other resistances. Nevertheless, some, like these mentioned ones, have a
unique place because they have had immense impact by attracting public attention,
by being long-term, by becoming political symbols, and, to a certain extent, by being
successful. The Ilisu Dam Project which was threatening the ancient city of
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Hasankeyf elicited successful resistance from local people, and social and
environmental NGOs, such as Doga Dernegi (Nature Association). The hotel
construction at Dalyan iztuzu Beach was stopped with the efforts of local people.
The movement against the Gokova thermal power plant organized rallies, festivals
and a hunger strike. In 1990, the movement against the Aliaga plant organized a
human chain with fifty thousand people from izmir to Aliaga for fifty kilometers.
The energy-related environmentalism exemplified by movements against the Gokova
thermal power plant and the Akkuyu Nuclear Power Plant is at the center of
environmental politics in Turkey. But it should be noted that they “either achieve
short-lived victories (e.g. the reintroduction of the plans of nuclear power plants) or
end-of-pipe solutions that do little to change the overall policy structures (e.g.

installation of filters at Gokova)” (Kaygusuz & Arsel, 2000: 162).

The longest and one of the most memorable resistances of this period in terms of its
impacts is the Bergama movement. The Bergama movement, which emerged in the
early 1990s and mushroomed after 1997 “has become the largest scale and longest
running ecological resistance movement modern Turkey has ever seen” (Coban,
2004: 438). It emerged as a local environmental movement against gold-mining
activity in Bergama and subsequently it expanded its geographical scale, when the
locals succeeded in gaining public support. The Bergama movement has become one
of the important cases showing that environmental movements, in addition to “being
manifestations of concern for ecological integrity” have “provided an important
outlet for the venting of social and political grievances against the state in Turkey”
(Arsel, 2000: 264). The movement has become influential both at the local and
national level. Some aspects of local life have changed during the resistance. “The
struggle has politicised the community in such a way that almost all the villagers
who had not previously participated in any political action became activists.”
Furthermore, the “active participation of women in the struggle has also changed
some forms of the patriarchy-laden character of women’s role in community life”

(Coban, 2004: 455). Although the movement was led by local people and it has
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changed many aspects of local life, it should not simply be considered as a not-in-
my-backyard reaction (Coban, 2010: 575).

Another similarly significant, long lasting opposition was carried out by the Anti-
Nuclear Platform and led by local actors against the projected nuclear power plant in
Akkuyu. Within the movement, Umit Sahin argues, anti-imperialist themes were not
dominant because members of the Green Party (especially SOS Mediterranean and
Agackakan”’ circle) were very active in the movement at the beginning of the 1990s,
when the movement was very strong. Furthermore, to a certain extent the philosophy
of deep ecology, and partly eco-socialism of the 1970s became influential in the
movement. However, in the second half of the 1990s, when some of the ecologists
including Agac¢kakan circle were disconnected from the movement, some others

adopted anti-imperialist perspectives (Sahin, 2010: 11, 12).

This period witnessed the formation of a new intellectual platform that also became
influential in the Akkuyu anti-nuclear movement. The platform aimed at bringing
together people from different views, including environmentalists, greens, ecologists,
feminists and anti-militarists (Emek, 1995: 2). These people gathered around SOS
Mediterranean which was established in 1990 by a group of people who were
concerned about the environment and who declared that they were not aligned with
any party or institution. These radical greens were against industrial technology and
development because in their opinion, technology was not a proper tool to struggle
with ecological crisis and there was no such thing as a clean technology. The people
who gathered around SOS Mediterranean shared their views about technology,
development and the other issues in Agagkakan. Meanwhile, the books of leading
theorists of ecological thought like Murray Bookchin and E.F. Schumacher were

translated into Turkish.

46 Agackakan (“Woodpecker”), an ecological magazine released by a group of people in 1992 that was
aligned with SOS Mediterranean (Nohl, 1994). Agackakan expressing that it accepts ecology not as a
branch of science but rather as a philosophy of life and politics was closed in 2003 (Emek, 1995: 2).
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5.3 Post-2000s

The professionalization and institutionalization starting in the 1980s has continued in
the 2000s. In 2002 the Bugday (“Wheat”) movement of the 1990s, which was
initiated in a small market selling olive oil, thyme and rice in Bodrum has become
institutionalized under the name of Bugday Dernegi (Bugday Association for
Supporting Ecological Living). After institutionalizing its activities, Bugday Dernegi
began to actively participate in lobbying Turkey’s EU accession negotiations, to
undertake internationally funded projects and to lobby “efforts in the Ministry of
Agriculture in favor of ecological farming and marketing.”*’ Bugday Dernegi has an
important place in terms of the main arguments of this thesis. Bugday Dernegi is
known as a NGO that supports and promotes ecological ways of life. It carries out
various projects regarding ecological living. One of them is TaTuTa which is a
project on “Eco-Agro Tourism and Voluntary Knowledge and Skills Exchange on
Organic Farms.” The other one is community supported ecological city garden
project initiated in 2006. This project aims to transform some spaces in the cities
such as parks into city gardens. In June 2006, for the first time in Turkey an organic
open- air marketplace was established by Bugday Dernegi in cooperation with Sisli
Municipality of Istanbul. Bugday Dernegi implements projects aiming to conserve
Turkey’s agro-biodiversity and for the ecological, social and economical
sustainability of rural lifestyles as well. With this aim, in 2007 it developed a project
entitled The Seed Network to bring all stakeholders, including government bodies,
NGOs, universities, etc. together to work in collaboration for the conservation of the
agricultural biodiversity of Turkey. Here it should be noted that in the same period
the Turkish Seed Gene Bank (TSGB) was established (2010) by the Agriculture and
Rural Affairs Ministry to conserve and collect seeds. In 2010, a few members of
Bugday Dernegi opened Camtepe Ekolojik Yasam Kiiltiirii Merkezi (Camtepe

Ecological Education Center) that was designed to “serve as a research and education

*7 http://bugdayglobal.org.
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center to spread the knowledge and ecological living.”*®

The meetings, training
programs, applied studies and seminars about various topics including nature
watching, storytelling, yoga, and homeopathy, started to be organized in the center
(see Chapter 3 and 6). In 2011, Bugday Dernegi initiated the Seed Bartering Network
Project “to set up a monitoring system for each seed variety that has been shared by
farmers or hobby gardeners to the network from the beginning of the project to be
able to conserve these heirloom seeds for the future.”* Bugday Dernegi is also
hosting the 18" Organic World Congress taking place on October 13-15, 2014 in
Istanbul, Turkey. In 2014, it started a series entitled “What should I do?” which is
composed of posters that are shared through social media. The posters are designed
to convey the message that simple act of not using plastic bottles or recycling will
make a difference in society and in nature. Bugday Dernegi is important in context of
this study also because the views of Victor Ananias, founding father of Bugday
movement and Bugday Dernegi, keep inspiring most interviewees of this study who
have decided to initiate an ecovillage, and also other people who have seemingly
similar concerns about ecological issues. Furthermore, Bugday Dernegi appears as an
association that works in collaboration with some of the ecovillage initiatives of this

study. These will be detailed in Chapter 6.

In 2002, the conservation organization Doga Dernegi (Nature Association) was
founded. Doga Dernegi is an independent, membership-based organization. Similar
to Bugday Dernegi, it undertakes internationally funded projects and works in
collaboration with international partners. Doga Dernegi runs different projects that
are mainly concerned with conservation. For instance, the goal of Doga Dernegi’s
species conservation programme is to “ensure the survival of species in their natural
ecological systems.” Its Nature Culture programme seeks to promote lifestyles to

minimize the human footprint.”® With its Nature School programme, Doga Dernegi

*® http://camtepe.org/?p=798.
4 http://bugdayglobal.org/?page id=273.

>0 http://www.dogadernegi.net.
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aims to serve the wider conservation community in Turkey. Doga Dernegi also
supports some local struggles one of which is the local struggle against the Ilisu Dam
Project, “which is threatening to flood Hasankeyf in spite of its vast ecological and
cultural significance and they succeeded in drawing international attention to this

struggle” (Paker, 2013: 13).

The 2000s are also marked by an upsurge in environmental activism at the local
level. With deepening environmental problems non-institutional structures like
platforms and citizen initiatives started to be created. EGECEP”'! (Aegean
Environmental and Cultural Platform), BACEP52 (Western Mediterranean
Environmental Platform), AKCEP (Mediterranean Environmental Platform),
DOCEV?>® (Nature and Environment Foundation), DACE™ (Eastern Mediterranean
Environmental Platform), KarDoga>® (Black Sea Nature Protection Federation) can
be cited as examples of local platforms. In 2005, TURCEP*® (Turkey Environmental
Platform) was founded with the aim of uniting these platforms under one roof with
five founding platforms including BAKCEP (Western Black Sea Environmental
Platform), DACE (Eastern Mediterranean Environmental Platform) DOKCEP
(Eastern Black Sea Environmental Platform) ICACEP (Central Anatolian

Environmental Platform) and MARCEP (Marmara Environmental Platform).

The opposition movement against hydroelectric power plants in the 2000s is another
significant moment in the history of environmentalism in Turkey (Baykan, 2013).

After the Minister of Forestry and Waterworks declared that out of one thousand five

*!http://www.egecep.org.tr.

> http://www.bacep.8k.com.

> http://www.docev.org.tr.

** http://www.dace.8k.com.

> http://www.turcek.org.tr/pages.php?page=calismalarimiz&id=74&item=0,74.
36 http://www.caldagi.com/?pnum=193&pt=TUR%C3%87EP.
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hundred hydroelectric power plants projects in Turkey with three hundred fifty plants
that are already in operation, the environmentalists were alarmed. The massive
protests and struggles against the recently mushrooming hydroelectric power plants
operating at the local, national and international level have kept growing in the last
years with hundreds of court cases against the projects (Sevim & Giirbiiz, 2013: 28).
The movement against hydroelectric power plants (HES), like the anti-nuclear
movement, protests against gold mining activities and the anti-GMO movement,
brings together “professionals and grassroots, benefit from a variety of specialties
like law and medicine and have different ways of organization, action strategies and

ideological tendencies” (Baykan, 2013: 11).

In addition to the professionalization and institutionalization of environmental
activism and the struggles at the local level, the 2000s have been accompanied with
intense debates on food security, conservation of crop genetic diversity and
campaigns against genetically modified organisms (GMOs).”” In 2004, to raise
awareness against the perceived risks of GMOs the “No to GMOs Platform” was
formed. In 2004, the same platform launched a petition campaign to be presented to
the Parliament in cooperation with Friends of the Earth® and accompanied by the
Monster Balloon.” The petition contained one hundred thousand signatures that were
collected from fifteen cities in Turkey. In 2012, Greenpeace Mediterranean launched
the campaign “Yemezler” (“we do not buy it”). Over three hundred twenty five
thousand people participated in the campaign. In the same year, the Federation of
Food and Drink Industry Associations of Turkey (TGDF) withdrew an application to
import twenty nine different kinds of genetically modified organisms. It is stated that
the campaign launched by Greenpeace Mediterranean was influential in TGDF's
decision. Bugday Dernegi launched a similar petition campaign in 2013 against a

large agribusiness firm for the reason that it misguides consumers. Some other

°7 GMOs refer to organisms that have been genetically altered.
¥ Friends of the Earth is a global environmental organization.

> Monster Balloon is one of the symbols of anti-GMO movement in Europe.
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NGOs, collectives and initiatives that cannot be mentioned in this study support the
anti-GMO movement as well. What lies behind these oppositions is the view that
genetically modified foods are endangering the health of people and “the authenticity
of nature or the integrity of the seed must not be violated” (Hardt & Negri, 2004:
183). To Hardt and Negri, “this has the smell of a theological argument about purity”
while they maintain that “nature and life as a whole are always already artificial.”
Certainly, that does not mean that “all changes are good.” Genetically modified crops
can be “beneficial or harmful to society” but the primary issue is not that “humans
are changing nature but that nature is ceasing to be common, that it is becoming
private property and exclusively controlled by its new owners” (Hardt & Negri,

2004: 184).

With increasing interest in the issues of food security and access to good, the slow
food movement has started to receive attention in Turkey. The Slow Food movement
emerged in opposition to the degradation of culture and the environment in Italy. It
was initiated by Carlo Petrini and a group of activists in the 1980s. The movement is
based on the idea, as expressed by Carlo Petrini, that “another kind of food could
exist, another way to eat, another way to comprehend the pleasures (quoted by
Schneider, 2008: 386). Slow Food is based on three interconnected principles: good
(tasty, fresh and seasonal), clean (sustainable, not destroying the environment) and
fair (accessible prices for consumers and fair wages for producers) (Schneider, 2008:
390). Slow Food has members in Turkey as well. The Slow Food members in
Turkey, as around the world, are joined in “local chapters known as
convivia (singular: convivium), autonomous groups that coordinate activities and

% In Turkey, there are convivia in different cities

organize events in cities, towns.
including Kars, Izmir, Adapazari, Igdir, Ankara, Aydmn, Ayvalik, Gaziantep,
Bodrum, Samsun and Istanbul. In big cities, such as Izmir and Istanbul there are

more than one convivium such as Yagmur Béregi Convivium®' and Fikir Sahibi

% http://www.slowfood.com/international/ 1 54/network-of-members.

5! http://yagmurboreg. blogspot.com.tr.
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Damaklar Convivium,® which is the most populated convivium of Turkey with three
hundred seventeen members. Here the Slow City (Cittaslow) movement which was
inspired by and built on the ideas of the Slow Food movement should also be
mentioned. The Slow City movement was originally born in Italy in 1999 but then
many cities from different countries around the world joined the Slow City network.
The movement aims to provide an antidote to homogenization created by
globalization, to preserve local identities, to promote sustainable, simple lifestyles
and so on. Turkey joined the network in 2009 with acceptance of Seferihisar located
within the borders of izmir in the Aegean region. The movement keeps spreading in
the country and some other cities and towns including Akyaka, Gokgeada,

Yenipazar, Halfeti and Yalvag were declared and certified as slow cities of Turkey.

In addition to the above-mentioned food-related movements and formations
mentioned above, there are other attempts concentrated on access to ‘healthy’ and
‘good’ food in the same way, such as the Tarlataban collective initiated in Istanbul in
2012. Tarlataban is a collective practicing urban agriculture in Bogazici University
campus. Their main goal is to create a sustainable space in the campus.® Supporting
local economies, producing rather than consuming, the right to healthy food, use of
low technologies are some of their concerns. The other example of an urban
agriculture project is in Ankara in the Anatolian region. In the Cigdem neighborhood
of Ankara, the Cigdemim Neighborhood Garden Project was initiated by the Cigdem
Association in 2012 with the purpose of growing organic food. The association
carries out some activities in collaboration with some ecovillage initiatives, such as
Giineskoy and Kir Cocuklart which will be discussed in Chapter 6. Similar to the
Cigdemim project in Ankara, in Istanbul city garden projects to train urban dwellers
about planting in the cities and provide them indigenous seeds are being developed.®*

The other initiative, Bagska Bir Gida Miimkiin (Another Food is Possible), was

% http://www.fikirsahibidamaklar.org.
53 http://tarlataban.wordpress.com/biz-kimiz.

64 http://www.yeryuzudernegi.org/haberdetay.php?id=30#.UyBB4eN t D.
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initiated to preserve the genetic diversity of wheat, to expand the ecological
agriculture process all over the country, to grow food by using indigenous seeds, and
“to build a network that the producers and the consumers can associate with each

»6% Kadir Dadan, initiator of the project which is

other individually or as in groups.
centered in Ocaklar-Erdek-Balikesir in the Marmara region of Turkey, says that as a
collective they aim to produce social change and transformation by encouraging
slow, local and small scale production and consumption patterns. To achieve this
they, for example, have begun to use indigenous seeds and local mills in bread
production in Balikesir of the Marmara Region as a first step. At that point, it should
be noted that with increasing interest in ‘good’ and ‘clean’ foods the Internet gives
people access to these foods. Besides, innumerable internet services, some ecological

farms and some ecovillage initiatives grow and sell organic food, along with other

‘environmentally-friendly’ products.

In April 2011, the citizen initiative Biiyiik Anadolu Yiiriiylisii (We won’t Give Up
Anatolia) was created with the aim to protect nature. Environmentalists, activists,
and representatives of environmental organizations from all over the country
marched towards Ankara, the capital of Turkey, to protest against the nuclear power
plants projects, hydroelectric power plants projects, gold mining activities and
GMOs. Environmental organizations including Bugday Dernegi, CEKUL, Doga
Dernegi, Greenpeace, TEMA and WWF supported and participated in the movement.

In the post-2000s while the debates on climate change and the struggles against
hydroelectric power plants, and gold mining activities in the Ida Mountains have
been continuing, Turkey witnessed another important protest. In 2013, on May 28 in
Taksim, Istanbul protests were raised against the urban development plan for Gezi
Park, which is located in Taksim square. The protest led largely by educated youth,
initially started against the plans for the cutting down of trees to replace the Park
with a shopping mall and a residence. The resistance began with occupation of the

Park by a small group of protestors to stop the destruction of the green spaces. But

5 http://www.baskabirgidamumkun.org/indexenglish.html.
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the Gezi Park protests, like the Bergama movement, began at the local level and
subsequently spread to other cities and finally gained a national dimension. These
protests started with a modest goal which was to prevent the cutting down of trees in
the park but then grew into broader action against the government’s repressive

and authoritarian practices.

In the 2000s and the post-2000s, some other attempts that are not directly related to
food issues like those mentioned above, but stressing the possibility of developing
alternatives forces for individual or social change like them have surfaced. Some
efforts are concentrated in cities, while some in rural areas. While some operate
collectively, some operate at the personal level. While their main concerns may
differ, it may not be inaccurate to say that the shared motive of all these efforts and
initiatives is to show the possibility of another or alternative ways of living,
cultivating food, education, etc. In this study, it is not possible to focus on all these
efforts but I shall mention a few of them. One of them is the collective of Baska Bir
Okul Mimkiin®® (Another School is Possible) that was institutionalized in 2010.
Alternative schools are generally advocated by the people who have concerns also
about environmental issues because of the declared principles of these schools
including democratic governance and ecologically sound values.”” One of these
schools, Mutlu Keg¢i Ilkokulu (Happy Goat Elementary School), was founded in
Mugla of the Aegean region in 2013. The volunteers who were brought together by
Imece Evi took part in the construction of the school building. It differs from other
schools, for example, through constructing the school building according to
ecological principles or by growing the food for the students organically in the
school garden. It can be said that in Turkey interest in alternative educational
systems, especially in Montessori education and Waldorf education, has been
increasing among parents, particularly those who seek to live in rural areas.

Montessori education is a method emphasizing creativity, critical thinking and

5 http://baskabirokul.blogspot.com.tr.

6 http://www.bugday.org/portal/haber detay.php?hid=6474.
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problem solving. The basis of the Montessori approach in the classroom is having a
mixed age group. Waldorf is another alternative education model that is based on the
needs of the child. Giinesin Aydemir expresses that developing alternative
educational approaches is crucial for people who seek to move to rural areas. This is
crucial for them because of two reasons. At first, because their eco-settlements are
mostly located not within walking distance to the closest village, it is not so practical
for parents to send their children to the schools in the villages. Secondly, they moved
to rural areas in search of alternative lifestyles, so they want their children to be
educated in alternative schools. As the interviews reveal, while some members of the
studied ecovillages cannot switch to a permanent life in rural areas because of their
children’s education, some others who live in rural areas move back to the cities due

to the same reason.

Here it should be noted that though these alternative schools are introduced as not-
for-profit schools unlike private schools, families pay tuition for them as well. They
appear as alternatives to the current educational system with their principles and
curriculums but they have to be approved by the state like conventional schools.
Furthermore, they have the risk of bringing about new forms of social inequality. In
this context, this can also be said for collectives or formations mentioned above that
seek to develop and provide ‘healthy’ and ‘good’ food. The need or desire to eat,
drink, breathe, etc., Ulrich Beck remarks, “is becoming a gate that can no longer be
barred against hazards.” Some may select their foods and thus privately try to avoid
the “creeping universalization of hazards.” But it should be noted that private efforts
to elude the hazards would “bring about new forms of social inequality.” The private
efforts such as improved opportunities for health and nutritional standards could be
“interpreted as a kind of expensive, private counterbalance, available to the
individualistic, educated and propertied classes, to the universal hazard that also
threatens them” (Beck, 2002: 51). Furthermore, as Murray Bookchin and other social

ecologists stress,
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alternative institutions “without a link to vital, counter-
systemic social movements are cajoled and coerced by
“market forces” into the ranks of non-threatening
“‘green’’ businesses, merely serving an elite clientele
with “‘socially responsible’” products” (Tokar, 2008:
65).

There are other collectives initiated in the urban as an alternative to problems posed
by urban life without having to withdraw from the city. The well-known example is
the initiative Ax G Av Ecological Houses Collective (Toprak ve Su Kolektifi, in
Turkish; Land and Water Collective, in English). The collective was initiated in
Viransehir, Urfa of South-eastern Turkey to show the possibility of developing
alternatives to isolated apartments in the cities. Ax 0 Av eco-city project was
initiated by Metin Yegin in 2011 in cooperation with seventy homeless families. The
aim was to create a community, an ecological democratic neighborhood consisting of
earthquake resistant cob houses, as an alternative to TOKI houses. TOKI which
stands for Housing Development Administration of Turkey is a governmental project
focusing on the housing problem. To solve the housing problem, TOKI builds cheap,
high-rise houses for low-income families far outside the city center, which, for
Yegin, resemble the F-type prisons of Turkey that is based on a cell system, not
permitting convicted prisoners contact with other prisoners. Hence, as an alternative
to these isolated buildings and as a solution to the housing problems of the poor and
to promote alternative agriculture, Metin Yegin launched the communal setting
project Ax 1 Av. Ax G Av aims to create an alternative space which is designed by
future owners of the houses. The purpose is to have a democratic structure that is free

of hierarchical structures where people do not feel as alienated (Yegin, 2012).

Certainly, there are many other alternative projects or efforts that could be mentioned

in this study. But in this context, the other alternative response to current

environmental problems or the problems posed by urban life appeared in this period

are the attempts of some urban dweller groups or individuals to retreat to ‘nature’. As

emphasized in Chapter 4, there are differentiations and variations in how people feel

towards nature, how they perceive environmental issues, how ecological crisis
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affects different groups of people and how people respond to environmental
problems. Environmental concerns, Macnaghten and Urry argue, do not exist a
priori, waiting to be revealed through sample surveys. By contrast, “people make
sense of environmental issues within particular localized and embedded identities.”
In other words, people are able to understand environmental issues in terms of their
sense of identity, for example, as mothers or as urban dwellers (Macnaghten & Urry,
1998: 245). This study focuses on responses of a specific group of urban dwellers to

environmental problems.

The belief is becoming widespread that environmental degradation has been
increasing and everyday life, particularly in the metropolis, is getting worse. Thus,
some groups and individuals, who think that they can be part of the solution by
changing their lifestyles, seek an alternative path by moving to rural areas to live
according to green principles. These are the urban dwellers who have decided to
return ‘nature’ after feeling deprived of ‘healthy’ food and to avoid consumerism and
other problems posed by urban life. They claim to change their lifestyles to create an
alternative self-sufficient life that is based on green principles and alternative
technologies, such as recycling, composting, permaculture, and voluntary simplicity
as a response to current environmental crises. In the next chapter, my main objective
is to examine one of these alternative ways of living in rural areas that has emerged

in the last decades.
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CHAPTER VI

SELECTED ECOVILLAGE INITIATIVES IN TURKEY

Environmental degradation and problems that were mostly associated with urban life
date back to the earlier years of the Turkish Republic. Nevertheless, the number of
individuals and groups who aspire to live in rural areas, in ‘dropout’ communities to
escape from pollution, over-consumption or ‘unhealthy’ living conditions has
surfaced in recent years. This might be explained either by increased ecological
awareness or the rising number of people who feel threatened by environmental
burdens because environmental issue has become a populist issue (see Beck, 1992).
Additionally, a rhetoric of approaching environmental catastrophe might have

influenced this recent tendency (see Harvey, 2000).

In Chapter 5, I portray the historical, social and political frameworks in which we
can find the motives that lead people to struggle against environmental degradation
or push them for seeking alternative solutions to worsening environmental problems.
As discussed there, both motives lying behind environmental activism and the
tendencies within environmental mobilizations in Turkey have changed with
changing social and political frameworks. While environmental movement(s) of the
pre-1980s were mainly concerned with nature conservation or city beautification,
environmental movement(s) of the late 1980s have started to address the relation
between environmental problems and economic, social and political processes. In the
1990s and 2000s, the movement(s), initiatives, organization and collectives which
stress the possibility of another world, another lifestyle, another food, etc. have
begun to surface. One of them is the ecovillage initiative which seeks to show the

possibility of another ways of living.

Environmental issues and problems are usually discussed and dominated by a natural
sciences and a technocrat perspective, that mostly do not address social, economic

and political realms and deeper causes underlying environmental problems. In this
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context, ecovillages appear as an alternative response to current ecological crises and
seek to solve environmental problems through (communal) lifestyles. With respect to
their declared goals and principles, ecovillages seek to be part of the solution. It
appears that their principles and practices are not only about minimizing the impacts
of human actions on the environment, but also about social, economic and political
processes in society. This chapter seeks to address individual motives and collective
actions of agents, i.e. ecovillage initiatives and to discuss ecovillage initiatives’

potential for societal change.

As mentioned in the Introduction and Chapter 2, none of the studied settlements in
Turkey call themselves ecovillages. Furthermore, it is hard to talk about communal
living in these settlements. It may be more accurate to say that there are group of
individuals and sometimes only one individual, who claim to live according to green
principles such as simplicity, self-sufficiency and suchlike, but who are not part of an
eco-community. They ‘imagine’ that they form an eco-community or in the long
term they will become part of an eco-community. That is why throughout this study I

call them ‘imagined eco-communities’.

In this chapter, I seek to address the following questions: can ecovillage initiatives
based on green principles be considered as a form of eco-community or rather as
isolated enclaves of escape? How do individual self-change and changes in lifestyles
lead to societal changes on a broader scale in the perceptions of the members of
ecovillage initiatives? In addressing the potential of ecovillage initiatives in Turkey
for forming an eco-community, I conducted semi-structured, in-depth interviews
with members of ecovillage initiatives, experts and volunteers working in these
initiatives. The research findings serve as the primary source of information for this
study (see Chapter 2). In this chapter after mentioning general features of each
initiative, I shall discuss lifestyle and community strategies of selected ecovillage

initiatives.
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6.1 Historical Background of Ecovillage Initiatives in Turkey

In the 1960s and the 1970s, a prevailing public concern about environmental issues
and new tendencies that contributed to development of environmental movements
emerged in the West. For this reason, in general, the counterculture of the 1960s and
the 1970s that accompanied the development of the New Left is “frequently seen as a
major progenitor of environmentalism” in the following decades (Pepper, 1991: 31).
As explored in Chapter 4, the New Left was concerned with issues of gender, class,
sexuality, and the environment. While the 1960s and the 1970s marked the beginning
of widespread public concern over environmental issues in the West, it is difficult to
say that the ferment of the 1960s contributed to the development of new theoretical
paths in Turkey. This period in Turkey was marked by modernization, rural to urban
migration and urbanization in Turkey. Anarchism, ecological struggle and ecological
sensitivity and new social movements that would challenge the ‘progressive’
(ilerlemeci) character of the left did not emerge in Turkey. The leftist groups of the
1960s and the 1970s did not show interest in the agenda of new social movements
and the New Left. Almost all of them, Giin Zileli states, tended to be progressive and
their primary concern was not ecology (Kaya, 2013: 292; Zileli, 2013: 64). As
mentioned in Chapter 5, only in the late 1970s public protests against worsening
environmental degradation caused by industrialization and urbanization began to
appear. Therefore, it is difficult to suggest that environmental concern was advanced
in the 1960s and the 1970s in Turkey as it was in the West. This can be detected
throughout the history of environmentalism in Turkey, as briefly discussed in

Chapter 5.

Most likely as a consequence of all these, environmental movements and green
principles, values and strategies did not gain public concern until the 1980s. This is
not to say that before this period individuals did not attempt to build, for example,
more environmentally-friendly lives by recycling or practicing organic agriculture.
Nor does it mean that there were no attempts toward communal living in Turkey.

Though there is no study on communal lifestyles and green lifestyles in the previous
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periods, it can be said that they have surfaced during the 1990s. This might be
explained by a variety of reasons including worsening environmental degradation,
increasing ecological awareness, anti-urbanism, the commercialization of nature, the

marketing of ‘healthy’ lifestyles and so on.

Romanticism, as discussed in Chapter 4, ascribed an integrity and beauty to nature.
To live closer to nature meant to live “simpler and more honestly than modern,
corrupt society” and rural area which is associated with nature was seen as a place of
self-sufficiency, simple living, and better and closer relationships (Pepper, 1993:
191). Nevertheless, contrary to this romantic idealization of the country, rural people,
Murat Belge® says, even in the contemporary world do not see nature as the
Romantics. As David Harvey puts it, “it is largely a western construction, heavily
influenced by the romantic reaction to modern industrialism, which leads to many to
the view” that peasants “were and continue to somehow “closer to nature” than we
are” (Harvey, 1996: 187-188). But for rural dwellers, peasants or indigenous groups
nature 1s harsh and cruel. On the other hand, in the modern era urban dwellers tend to
see nature as a kind shelter in which they can find a purity which has been lost. But,
they also get used to urban life and the comforting products of civilization. Thus, any
attempt at establishing close links with nature might rupture this romantic conception
of nature (Belge, 2004). The history of taking a vacation in the ‘modern’ sense in
Turkey elucidates how urbanites have confronted nature and how their romantic
conception of nature disappeared. To take a vacation in the ‘modern’ sense in Turkey
is a relatively recent phenomenon. It emerged as Turkish intellectuals’ attempt at
being closer to nature and visiting the ‘uncorrupted’ places of Turkey, i.e. the places
which remained physically and culturally isolated (ibid, 138). It emerged in the
1950s but it has become common especially after the 1960s. As in other fields,

Turkish intellectuals took the lead about how to take a vacation. For Murat Belge, the

5% Murat Belge is a writer, literary critic, translator, academic and one of the leading intellectuals, who
has studies on Turkey’s cultural history. It should be noted that because of the lack of literature on
cultural and social environment in Turkey in the 1960s, regarding ‘dropout’ communities of
counterculture, I only made reference to Murat Belge and Giinesin Aydemir (chair person of the
ecological association Bugday).
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passion of being natural may produce unnatural processes, such as using lotion to
accelerate the tanning process when being closer to nature became a sign of
sophistication. During the Republican period, Belge goes on to say, the tastes of
intellectuals changed as a consequence of such unnatural processes. In the 1970s,
most of the previously known vacation spots started not to fulfill the expectations.
Bodrum, a coastal resort in the southwestern Aegean Region of Turkey, has become
one of the new spots, which meets the expectations of the intellectuals because it
provides the ‘freedom’ they sought. They could find this ‘freedom’ even in the big
cities but what makes Bodrum different is that they can reach this ‘freedom’
collectively. In other words, Bodrum has everything; anything can be done in
Bodrum and everybody does it (Belge, 2004). Hence, at that period and in such a
milieu, a group of individuals migrated to Bodrum to live communally. According to
brief chats and the informal interview I conducted with Giinesin Aydemir®
(Chairman of the Board of Bugday Dernegi), in the late 1970s a group of people in
their thirties who found the hippie movement and bohemian lifestyle appealing
migrated to Bodrum to live communally. Their primary goal was not to live
sustainably or according to ecological principles but to practice an alternative
lifestyle by making their living either through painting or handicrafts. According to
Gilinesin Aydemir, they did not have ecological concerns because environmental
degradation had not been put on the public agenda yet. At that time, Victor Ananias,
the founder of the Bugday Dernegi, who inspired many people to live ecologically
and to change their lifestyles moved from Germany to Bodrum with his family. In
the beginning, Ananias’ and his family’s priority was to simplify their lifestyle for
personal reasons. But then, to achieve their goal of simplifying their lives they started
to grow their own food and to grind their own wheat. Ananias thinks that ecological
life is possible also in the cities but in order to talk about it, individuals should
remember the cycles of nature, and the working principles of nature both spiritually

and mentally (Ananias, 2012: 17, 18, 149). With his ideas and practices Ananias has

% For this study, I conducted a face-to-face interview with Giinesin Aydemir in 2012. Additionally,
during writing process, from time to time, I had some brief chats with her on the phone, in her place in
Cetmibasi and via e-mail.
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become a source of inspiration for most members of ecovillage initiatives and other

people having concerns about ecological life, ‘healthy’ lifestyles and so on.

In the late 1990s and 2000s, we find some projects and initiatives towards communal
living that differ from those of the 1970s. These initiatives are different in terms of
their concerns about ecological way of living. The main sentiment identified in the
initiatives of the late 1990s and the 2000s is the desire to return to nature and to live
self-sufficiently in harmony with nature. The first known attempt at this is the
Hocamkoy Anatolian Ecological Communal Life Movement, a project to establish an
ecological village in Hasandede, Kirikkale of Central Anatolia. Following Hocamkdy

other initiatives have emerged.

As stressed in the Introduction and Chapter 2, it is difficult to mention any ecovillage
in Turkey, which may meet the widely quoted and accepted definition by GEN (see
Chapter 4). Nevertheless, the crucial point in this context is that interviewees do not
define their settlements as ecovillages but rather as attempts toward communal, self-
sufficient living with their engagement in such activities as permaculture, community
supported agriculture and so on. Additionally, around the world, Chris Roth suggests,
a few of the current ecovillage projects may entirely meet the restrictive definition
provided by GEN. Most contemporary ecovillage dwellers around the world, Roth
claims, “still need to go to a larger village, town, or city, or into cyberspace, to meet
some of their significant needs” and “we don't know if any of our current ways of
living, even in ecovillages, can be “successfully continued into the indefinite future.
So, by nature, all “ecovillages in the modern world are aspiring ecovillages™ and it
may be misleading to provide a strict definition (Roth, 2012: 11, italics in original).
Here it should be mentioned that the network Ekolojik Yerleskeler Ag1 (Ekoyer)
(Turkish Ecological Settlement Network) was launched to serve similar purposes
with GEN. Its origin as an idea dates back to the 2000s, i.e. to the beginning of the
relationship between Global Ecovillage Network-Europe and Turkey. But Ekoyer

was initiated in 2008 by participation of the people who have some connection with
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the ecovillage ‘movement’ in Turkey.”’ Ekoyer was built to support ecological
settlements, to contribute to their economies, to build a network between them, to
share the experiences and to strengthen the relations between these settlements with
regular meetings, workshops and festivals. In 2009, its first meeting was held at the
Middle East Technical University with the organization by Glineskdy Cooperative
and with support of GEN-Europe. Since then Ekoyer has been organizing bi-annual
meetings in different ecological settlements in Turkey. Most of the studied ecovillage
initiatives including Marmarig, Bayramig, Cazgirler, Ahlatdede, Dedetepe, Glineskoy
and Kir Cocuklar1 are members of Ekoyer. In the following section, I will provide
general characteristics of the selected ecological initiatives which emerged between
the late 1990s and the 2000s. As detailed in Chapter 2, I learned about all these
initiatives through social network, snowball sampling and from the suggestion of

experts.

a. Hocamkoy Anadolu Ekolojik Ortak Yasam Hareketi

Hocamkdy Anadolu Ekolojik Ortak Yasam Hareketi (The Hocamkdy Anatolian
Ecological Communal Life Movement) or Hocamkdy Hareketi (Hocamkdy
Movement) as it was called by its members is the first known experimental
ecovillage project in Turkey that was initiated in Hasandede, Kirikkale of Central
Anatolia in 1996. The majority who participated in the project was composed of
members of Middle East Technical University’s Climbing Team. Members of the
Hocamkdy collective agreed with their friends in Istanbul on the issue of ‘back to
nature’ movement but members of Hocamkdy broke with them when the issue came
to where the ecovillage was going to be built. While the people in Istanbul who were
sharing their ideals of returning to nature tended to build their ecovillages in the
coastal areas of Turkey, members of the Hocamkdy movement sought to build their
new settlement in Central Anatolia with the aim of greening the region’s barren lands
(Ince, 2009). Though the number of active members was ten, the interviewee

Hocamkdy-1 (46, male, an industrial engineer) who is also a founding member of

7 http://ekoyer.org.
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Hocamkdy, says that in a broader circle twenty or thirty people were actively

engaged in the project and over two hundred people supported the project.

The main goal of the Hocamkdy project was to create a rural model for sustainable
living by blending traditional knowledge with scientific methods. They aimed to
develop a human-scale community that is self-sufficient and harmonious with nature.
According to Mete Hacaloglu, one of the pioneers of the Hocamkdy project,
ecovillage should not be seen as a trial but rather lifestyles of many people in the
industrial world. For him, even if these lifestyles remain as nodes and become
widespread as nodes, we still can talk about a total global change (Ug Ekoloji, 2011:
58). To be more precise, he implies that individuals’ lifestyles are part of a network
of interdependence within a system, which can bring about a broader change. For

Hacaloglu, ecovillage will be a model in the future in Turkey.”"

The starting point of the Hocamkdy was the ideal earth notion and the notion re-
defining the relation of humans with themselves, with other humans and with nature.
The Hocamkdy ecovillage was designed according to permaculture principles with
the purpose of becoming a model to other subsequent settlements. As expressed by
Batur Sehirlioglu, a founding member of the Hocamkdy, the main goal of the
Hocamkoy was to develop a sustainable structure and to become a life center for
people who want to live in an ecovillage, for children, the youth and the people who
seek an alternative life based on ecological principles (Sehirlioglu, 1998: 51). Among
its other goals, there were practicing organic farming; building houses by using
recyclable local materials and local techniques; and generating energy by using
recyclable resources. Additionally, the project, as part of its primary goals, offered
different training programs about the small changes that urban dwellers can make in
their life in the cities, programs about how ecovillages of the future could be
supported and programs for children living either in the city or in rural areas.

Hocamkdy was a member of the Global Ecovillage Network (GEN) from the very

! http://www.milliyet.com.tr/2000/05/22/cevre/cev01.html.
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beginning and the third meeting of the Council of GEN-Europe was held in

Hasandede.

In Hasandede, no one from the Hocamkdy collective lived permanently. Its members
built a house in Hasandede and some visited it often, some occasionally and some
only on weekends. Summer camps and some other activities were held in Hasandede.
Members of the Hocamkdy collective used a consensus decision-making process and
shared expenses but they did not follow rigid rules (Hocamkdy-1). In the Hocamkoy
settlement alternative technologies were implemented including solar drier for fruits
and vegetables, a biogas collector, and a solar and wind power generator. All these
projects were supported by the United Nations Development Programme (UNDP).
The Hocamkdy ecovillage project ended in 2001 “when their strip of land and newly
built mud-brick house were occupied by local farmers who laid claim to the

> The interviewee Hocamkdy-2 expresses that the land was given to

property.
members of Hocamkdy by the mayor at the time. But when he was not re-elected, it
appeared that Hocamkoy was not the owner of the land. The interviewee Hocamkdy-
1 says that the Hocamkdy project ended not only because of the land issue which
could not be resolved but also because of some administrative and financial reasons,
other plans members had, like career and education together with further factors that
they mostly ignored e.g. social and psychological factors.”” He goes on to say that
“after the project ended, almost all members of the project returned to their previous
lives” not unlike young people of the 1960s. Following the Hocamkdy project other

initiatives started to emerge. One of them is Marmari¢ in which a former member of

Hocamkoy also participated for a period.

7 http://gen.ecovillage.org/iservices/publications/genmag-2000/EV_Millennium04.pdf.
7 Sanirim somut bir takim nedenler de vardi (arazi sorunu, para sorunu, katilimecilarmn kisisel

projeleri, is, okul vs.), ayn1 zamanda da goz ard1 ettigimiz sosyal ve psikolojik etkenler de vardi. Fakat
sonunda bir sekilde sonlandi.
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b. Marmari¢ Ekolojik Yasam Dernegi

Marmari¢ Ekolojik Yasam Dernegi (Marmari¢ Ecological Life Association) was
initiated in 2013 by a group of friends. The aim is to build a sustainable settlement
based on permaculture principles and to share the experiences of rural life with other
people.”* The initiative is located in Marmari¢ (a neighborhood of Dernekli village in
the Baymdir county of izmir) which was abandoned by its residents in the 1980s
because of water scarcity. The land, abandoned school building and teacher’s lodge
were rented from Dernekli village for forty nine years. Members of Marmaric¢
repaired the school building and started to use it as the centre of the community.
Then, they bought two other buildings from the villagers. A couple with two children
permanently lives in one of these buildings. The other building is used by another
couple with a child, who still lives in the city and visits Marmari¢ during holidays,

vacations and on weekends.

The settlement has both electricity and municipal water. The residents of Marmarig
use refrigerator, washing machine, and dishwasher. As of 2012, they were not
producing their own energy. The school building and teacher’s lodge is connected to
a sewer line but in another repaired building in which where a couple with their two
children lives a composting toilet was installed. They compost their kitchen waste for
their garden as well. They-raise poultry and sell the chicken eggs. Locally grown and
produced apples, cherries, olive oil, honey, grape molasses, tomato paste and eggs
are the major sources of income in Marmari¢. During my stay, they were not
growing and producing all they need. They were providing for some of their needs
from the closest traditional village or local markets. Furthermore, Marmarig, as
detailed in the following sections, offers permaculture design certificate courses
which provide additional income. Some members do freelance works. Marmarig is
an income-sharing initiative. The income provided by income-generating activities,
like permaculture courses offered in Marmarig, is used for Marmari¢. Erkan Bugday,

a resident of Marmari¢, mentioned in a documentary that their relationship is

™ http://marmaric.org.
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different because they do not recognize individualism in Marmari¢. For this reason,
he goes on to say, they more or less share income and common living expenses

(Tiirkmenoglu, 2013).

Permaculture is very important for Marmari¢ but what made members of Marmaric
come together was not permaculture in the beginning (Ayman, 2013: 73). Most
members of Marmari¢ were coming together in Nuh’'un Ambar (Storehouse of
Noah), a store opened in 1999 by Victor Ananias in cooperation with the Society for
the Protection of Nature, and also in a Vegetarian Restaurant. Then, they started to
live in a shared building in Istanbul’s Kuzguncuk neighborhood. Their co-housing
community experience between 2000 and 2003 distinguishes Marmari¢ from other
examined initiatives. The interviewee Marmarig-2 said that their co-housing project
was composed of a common kitchen and living room, library, atelier, music studio
and nineteen private residences. The number of residents, he said, changed from time
to time but on average twelve individuals lived in the shared building. As
interviewees from Marmari¢ and also from other initiatives said, their co-housing
experience in Istanbul has motivated them towards a communal life in Marmarig.
The number of permanent residents in Marmari¢ might also be seen as sign of this.
With a population of seven adults (two women and five men) and two children as of
June 2012 Marmari¢ has more permanent residents than any other examined
initiative in Turkey. Though seven adults and two children live permanently in
Marmarig, the number of members who participates in the ecovillage project,
Marmarig-2 says, is twenty five. He defines the relationship built among members as
loose because they even have a member living in France. He goes on to say that these
are the people who are committed to Marmari¢ and who plan to move to Marmarig in
the long term. It is known that a turnover of membership is an inevitable part of the
process in ecovillages around the world. This is also the case in Turkey. According
to the interviews I conducted with a former resident of Marmari¢ and a volunteer
participating in the activities of Dedetepe, two residents of Marmari¢ left the
settlement in 2013. While one of them joined another ecovillage initiative, the other

one has decided to live on his own in his van.
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It is known that decision-making processes are one of the challenging topics for
ecovillages. Members of Marmari¢ have stopped using consensus for decisions after
being frustrated with the consensus decision-making process which they think that is
too unwieldy (Marmari¢-2). In Marmari¢, decisions are no longer made after
everyone agrees. Each member, Marmarig-2 says, is asked to make a decision about
the issues regarding his/her responsibilities. Other members’ opinions are asked if
the issue is important and it concerns everybody. Marmarig-2 also expresses that they
might have some problems with the rest of the group whose opinion is not asked, but
they, as members living in rural area, do not want to spend all their time in meetings.
Though some members, especially those living in the cities, seek to come together to
discuss some issues, for the members living in Marmaric to hold a meeting to make

decisions is a waste of time (Marmarig-2).

Marmari¢ hosts volunteers between May and September to share different
responsibilities, such as cleaning or cooking. It also hosts trainees, at least for a
month, who have a permaculture design course certificate. Furthermore, Marmaric
offers a day visit for quests between May and October on the first Sunday of every
month during specified hours. They offer a day visit only on certain days and hours
because, as a member of Marmari¢ explains via e-mail, casual visits disturb their
working routines. In Marmari¢ residents and volunteers share responsibilities and
take turns cooking, cleaning, eco-building, farming and so on. To conduct interviews
and do an ethnographic research I stayed five days in Marmaric in June 2012. During
my stay, I worked as a volunteer and supported cooking, cleaning and eco-building
activities. Based on my observations, I can say that residents of Marmari¢ wake up
early in the morning. Whoever wakes up earlier than other residents makes breakfast.
They prefer to work late in the evening in summer. When I was there I was
responsible for preparation of lunch and dinner. But, as they said in our informal
conversations, a permanent resident of Marmari¢ usually takes the responsibility for
cooking because he enjoys it. They clean up shared spaces once a week and residents
and volunteers are usually responsible for this. During my stay, they were using a
local markets to shop because they were not growing all the vegetables and fruits
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they need. After finishing their daily activities including working in construction of
eco-buildings or working in the garden, they have dinner. They usually eat together
in a shared space but they do not necessarily wait each other to start eating. While
eating, they prefer to listen to music and discuss their daily routines or their long-
term projects, such as the permaculture courses that were planning to be offered in
Marmari¢. Permanent residents usually go the privacy of their house or room early in

the night.

¢. Bayramic¢-Yenikoy Grubu

Bayramig-Yenikdy was initiated in 2010 by nine individuals. It is located in
Canakkale, in the Ida Mountains which divides the Aegean Region and the Marmara
Region. Members of Bayrami¢ preferred the Ida Mountains region, the interviewee
Bayramig says, because of its climate and soil. In this region, he goes on to say, local
people do not use fertilizers and pesticides because they engage in dry farming or
stockbreeding. For him, the Ida Mountains region attracts many people who prefer
ecological and natural life because of its special climate and unpolluted soil. The
main goal of Bayramig is to create a self-sufficient and sustainable village based on
permaculture philosophy, permaculture design and reclaiming local seeds. To
conduct interviews with residents I stayed three days in Bayramig. But, as mentioned
in the Introduction and Chapter 2, while arranging my visit to Bayrami¢ like my
visits to other initiatives, I was expecting to meet more than one resident.
Nevertheless, though the community has nine members, as of 2012 only one
individual was permanently living there. As the interviewee Bayrami¢ says, “some
members are waiting for their retirement, some are waiting to finish their academic

. . 5
studies, and some have their own plans.”’

In Bayramig, in addition to permaculture courses, various activities are held.

Examples of these activities include ecological architecture workshops, seminars on

73 Kimisi emekli olacak, kimisi akademik egitimini bitirecek, kimisi iste kendi planlar1 var.
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spirituality, yoga camps and Anadolu Jam, which is defined as a meeting that brings
young leaders who have concerns with social change and transformation together.’®
As the interviewee Bayramig says that Bayrami¢ does not host volunteers because of
the difficulties in coordinating volunteers. In Bayrami¢ various types of wheat,
tomatoes and vegetables such as broad bean, onion, peas, garlic are grown; cheese
and tomato paste are produced. Food and products which are not available in
Bayrami¢ are provided from other farms in an exchange system. Bayramig is the
member of Ankara based Group of Natural Food, Conscious Nutrition (Dogal Besin,
Bilingli Beslenme Grubu - DBB) like some other initiatives. This group is composed
of individuals who want direct access to healthy foods that are grown with natural
methods. DBB is a model based on the participatory guarantee systems (PGS) and
community supported agriculture (CSA). PGS represent an alternative to organic
certification. They both serve the same purposes but their methods and basic values
differ. For example, as being different from organic certification, in which a
disinterested third party is responsible for the verification of products, PGS relies
upon the direct participation of consumers and producers in the certification process.
It is based on trust.”” In a similar vein, CSA stresses a direct connection between
producers and consumers. It stresses community or local production. CSA farmers
typically use organic farming methods to reduce adverse environmental effect. Like
PGS, it is based on trust. Therefore, DBB is a partnership between farmers and
consumers based on PGS and community supported agriculture. It does not provide
products to its participants and does not operate as a mediator between producers and
consumers, but rather it aims to develop trust between producers and consumers. It
supports first-hand contacts. Everybody who accepts its terms and conditions can be
member of the group.”® As of 2014, DBB had five hundred members. Urban dwellers
can purchase the products grown in Bayrami¢ by mail order or through the

partnership of Group of Natural Food, Conscious Nutrition.

76 http://www.bayramicyenikoy.com/egitimler.asp.
77 http://www.ifoam.org/sites/default/files/page/files/ifoam_pgs web.pdf.

78 http://ankaradbb.wordpress.com/ilkeler.
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In addition to the activities mentioned above, Bayrami¢ organizes a seed exchange
festival in cooperation with Bayrami¢ Municipality. Prior to 2014 three festivals
were held, in 2011, 2012 and in 2013. During these festivals seminars and workshops
are held on indigenous seeds, ecological cleaning in the houses or on participatory
guarantee systems; some activities are organized for children. People also exchange
seeds. For example, in the third Seed Exchange Festival Bayramic¢ the Real Food
Manifesto was signed by the participants of the workshop on participatory

guarantee systems.””

Furthermore, Bayramic struggles against gold mining activities in the Ida Mountains.
The interviewee Bayramic¢ says that after mining activities began to take place
around their settlement, they felt discomfort with the situation and with local
residents started to struggle against gold-mining activities in the Ida Mountains. He
says that ninety percent of the villagers oppose gold mining while only ten percent of
the villagers who work in the mining companies support it. Bayramic¢ supports
struggles against gold mining activities in the region by informing villagers about the
environmental degradation that will be caused by all mining activities, either during
the seed exchange festivals or directly in the villages themselves. In a permaculture
meeting held in Tayfa Café on June 30, 2012, Mustafa Alper Ulgen, a founding
member of Bayramic, described their perspective and understanding of resistance for
Bayramig as follows: “we resist by living. It is meaningful to struggle in the books

5980 For

but struggling by living is more meaningful than this. We resist by producing.
him, with their efforts the villagers understood that the real gold is cheese or bread

not the metal.

7 http://www.bayramicyenikoy.com/etkinlik.asp?id=27.

% Biz yasayarak direnis gosteriyoruz. Kitaplarda miicadele etmek anlamli ama bu daha anlamli. Biz
iireterek direnis gosteriyoruz.
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d. Dedetepe Ciftligi-Cetmibasi-Camtepe Ekolojik Yasam Kiiltiirii Merkezi

Dedetepe Ciftligi (Dedetepe Eco-Farm), Cetmibasi and Camtepe Ekolojik Yasam
Kiiltiirti Merkezi (Camtepe Ecological Education Center) are the names of different
places but I prefer to cite them under the title Dedetepe because of the organic bonds
and relations between them. Dedetepe Eco-Farm registered with the Global
Ecovillage Network (GEN) Europe is located in Kiiciikkuyu, Canakkale of the
Aegean region. It was initiated by a couple who met at yoga camp in India in 2001.
After deciding to live in rural area according to ecological principles and with the
vision of becoming an eco-community one day, they began to search for land in the
Ida Mountains. Before buying their present land, they temporarily lived in a
traditional village also located in the Aegean region. As the interviewee Dedetepe-1
says, their initial purpose was to establish a yoga center. But when conservative
villagers did not welcome them they bought their present land. In the beginning, they
lived in a van, tents and tee-pee. They taught yoga and learned to harvest and press
olives, and to make soap. As mentioned on the website of Dedetepe Eco-Farm, “they
strived to be as natural as possible, cooking on fire, using only wood and cloth for

. . . 81
construction and recycling everything.”

In 2005, they moved into a farm close to
their land. In time, they have begun to accept volunteers who are responsible, for
example, for cooking and cleaning. Dedetepe Eco-Farm also provides
accommodations for different groups such as the groups for yoga camp and children

for camps. Guests stay in log houses, yurts, tents and an open-air sleeping platform.

As mentioned above, the residents of Dedetepe Eco-Farm try to live as natural as
possible. For this reason, they promote recycling, composting food waste, the use of
renewable energy sources and natural birth. In Dedetepe Eco-Farm energy is
generated by solar panels and wind. On the farm high-energy consuming appliances
such as refrigerator, dishwasher, television, air conditioners, etc. are not used.

Basically olives and olive-oil are produced on the farm. Dedetepe Eco-Farm has a

#1 http://dedetepe.org/?page_id=251&lang=en.
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vegetarian kitchen. Except for in designated places in outdoor spaces smoking is

forbidden by the decision of the owner family.

Dedetepe Eco-Farm is closely connected and works with Bugday Dernegi. For
example, students taking the Ecological Social Entrepreneurship course offered by
Bilgi University in partnership with the Bugday Dernegi in Camtepe during summer
school are accommodated in Dedetepe. As mentioned in Chapter 3, Camtepe was
founded in 2010 by three members of Bugday to serve as a “research and education
center to spread the knowledge and experience of ecological living.”** In the
interview Giinesin Aydemir says that the Camtepe where there is no one living is a
meeting place and their common space. As of 2013, the owner family of Dedetepe
decided to live in Cetmibasi, a traditional village close to the Dedetepe because the
number of volunteers staying in the farm was increasing and it was more difficult to
enjoy privacy. As of 2013, three adults, the founder of Dedetepe, Giinesin Aydemir
and another employee of Bugday Dernegi were living in Cetmibasi. As Aydemir
says, three adults are planning to move to Cetmibasi in a year. They live in a
traditional village, Giinesin Aydemir says, but in terms of the location of their
depopulated neighborhood, they are not in direct relationship with the villagers. In
other words, there are not so many houses next to their houses. She says that if they
need something, they can ask villagers but otherwise they do not meet many
villagers. I visited Dedetepe Eco-Farm, Camtepe and Cetmibast in 2012 and 2013.
Drawing on my observations, I can say that their houses in Cetmibasi are not located
at the center of the village. In addition, because they spend most of their time either
in Dedetepe or Camtepe, they do not often meet villagers. The owner of the
Dedetepe is a member of Kazdagi Koruma Dernegi (Association of Conservation of
Ida Mountains). The association functioning at the local level aims to struggle
against environmental degradation, to raise ecological awareness, preserve historical

and cultural heritage, to promote nature-friendly agricultural methods and so on.*

82 http://bugdayglobal.org/?page id=43.
% http://kazdagikoruma.org.
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e. Imece Evi: Dogal Yasam ve Ekolojik Coziimler Ciftligi

Imece Evi: Dogal Yasam ve Ekolojik Coziimler Ciftligi (Imece Evi: Farm for
Natural Life and Ecological Solutions) is an ecovillage initiative located in Izmir of
the Aegean region. It was initiated in 2007 as a farmstead and an ecological camp,
but then developed into an education center. As of 2013, two adults and a child
permanently were living in imece Evi. Its declared goal is to live in peace in an
unpolluted world. During my one day visit to imece Evi the interviewee imece Evi
said that they try to live in harmony with nature, to have an ecological awareness and
to encourage villagers to use old, traditional, natural agriculture techniques. He says
that their water comes from the mountains and they generate their own energy by
using solar panels. Nevertheless, the interviewed volunteer (22, female, university
graduate) who worked in Imece Evi for a week mentioned that Imece Evi is not self-
sufficient in fulfilling its own energy demand. For this reason, for example, they use
the house of owner of Imece Evi in the closest traditional village, to charge the

batteries of computers, cell phones or for doing laundry.

In Imece Evi, both permaculture and natural farming principles are adopted in the
production process. By using these methods, they grow various kinds of vegetables
and fruits such as olive, tomatoes, figs, etc. They also produce olive oil, cheese,
yoghurt and cleaning soaps, and detergent and then sell these products. The other
income source of Imece Evi is eco-tourism. They provide accommodation for guests
by claiming that another vacation is possible. Imece Evi also accepts volunteers. As
listed on their websites, while accepting volunteers and guests they also have some
rules that they want them to follow. They expect volunteers and guests to visit Imece
Evi after reading and accepting specified conditions not to be “financially and
psychologically burdensome” to Imece Evi. For example, smoking, drinking alcohol
and the use of addictive substances are not allowed in imece Evi. People can smoke

outside the physical boundaries of Imece Evi because smoking-oriented socialization
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is not desired. People do not have to prove that they are ‘healthy’ but Imece Evi asks

people who have psychological or personal problems not to visit imece Evi.**

f. Giineskoy Kooperatifi

Gilineskoy (“Village of the Sun”) was started as a cooperative by nine members in
2000. Several members of Giineskdy Kooperatifi (Glineskdy Cooperative) are either
from Middle East Technical University or are graduates of the University. Glineskoy
is located in Hisarkoy village of Kirikkale in Central Anatolia, next to a traditional
village. As of 2013, Giineskdy had nine founding members but no permanent
residents. Glinesk0y was initiated to experience living sustainably in rural area, in
harmony with nature, to “develop and apply a healthy, natural and ecological
lifestyle, to educate the children and the people living in rural areas and show them
the new ways of sustainable living”, to serve as an example that can inspire people
living in villages anywhere in Turkey, and to share their experiences with other
people.® Giineskdy is a member of Ecovillage Network-Europe (GEN-Europe).
Also, two members of Giineskdy represented Turkey in GEN-Europe’s

administrative council between 2003 and 2012.

Gilineskdy practices certified organic farming and community supported agriculture.
It also cooperates with local farmers and promotes organic farming technique. Up to
2013, a cob house, a straw bale building and a green house were built; drip irrigation
was introduced; the first companion planting was tried; the Bahge Projesi (Garden
Project) to grow organic products and then deliver them to subscribed consumers
was initiated; and a project for a vegetable oil powered tractor was developed in
Gilineskdy. In Gilineskdy different kinds of vegetables, such as bean, eggplant,
potatoes and tomatoes are grown. Some active members of Giinesk0y organize,

support and participate in workshops covering the social and the ecological aspects

84 http://www.imeceevi.org/index.php?option=com_content&task=blogcategory&id=18&Itemid=30.

% http://sites.ecovillage.org/gunes-koy.
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of sustainability. For example, they organized three workshops on sustainable living
in 2007, 2008 and 2009 in collaboration with two universities, while some members

of the Cooperative participated in the workshops as trainers.

g. Ormanevi Kolektifi

Ormanevi Kolektifi (“Forest House” Collective) was initiated in 2005 in Istanbul as a
collective by four individuals. In 2012, they moved to Biga in the eastern part of
Canakkale, north of the Ida Mountains in the Aegean Region with the purpose of

86 .
7™ To gain

building a “meaningful, just, self-sufficient micro-society, an ecovillage.
some experience in rural living and until they could find suitable land to build their
ecovillage, they decided to live in a traditional village. They see their temporary stay
in a traditional village as a kind of transition period before forming an ecovillage.
The collective is planning to start to build their ecovillage in 2014 after finding a
suitable land. During my two days stay in Ormanevi I conducted interviews with two
permanent residents of the collective. The other two members could not be
interviewed because they temporarily returned to Istanbul because of personal
reasons. The collective grow their own vegetables, such as pink tomato and walnut
and obtain green cleaning ingredients to make their own cleaning products. Because
they had recently moved to rural area, their food production has not expanded to
include different kinds of crops. As of 2013, they were not generating their own
energy but they began to use alternative technologies, such as rocket stove which is

easy to build and requires little fuel. They do not practice vegetarianism. They use

motor vehicles and internet technologies.

Ormanevi is interested in two specific fields. One of them is the holistic grazing
management method developed by Allan Savory. Holistic grazing management aims

at restoring and managing grazing, which could in turn help to reduce carbon in the

86 http://ormanevi.org/yol/index.php/2013-10-25-08-48-19/ormanevi-nedir.html.
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atmosphere.?’” Ormanevi is Savory Institute’s representative in Turkey. The institute
was founded to empower people to properly manage livestock. Ormanevi is planning
to initiate a pilot project in Central Anatolia, Kayseri in 2014. While giving
information about this project in one of his interviews in an online newspaper,
Durukan Dudu, a founding member of the collective, expresses that they are aware of
the animal liberation aspect of the project and they have been discussing this for long
time.® The other project of the Ormanevi Collective is OPMIWOHA (abbreviation
for Open Minds Working Hands). As one of the founding members of the collective
mentions in his article, this model is designed to support young people who want to
build ecologically restorative, economically sustainable and socially improving

structures in rural areas (Dudu, 2013).

h. Kardes Bitkiler

Kardes Bitkiler (“Companion Planting”) was initiated in 2008. It is located in
Tahtaciorencik, Ankara of Central Anatolia. It has eight members but no permanent
resident as of 2013. Kardes Bitkiler was started to develop models for sustainable
agriculture and livestock production in rural areas, for sustainability of local
production, to support and promote eco-tourism activities that are respectful of
nature, to contribute to protection and certification of natural structures and
biodiversity in rural areas, to promote cooperation between individuals, farms and
other organizations engaging in natural farming. Regarding these main objectives,
Kardes Bitkiler developed some projects including eco-tourism and ecological

education activities, natural farming, and companion planting.® Kardes Bitkiler is a

%7 Allan Savory pursued an early career as a research biologist and later as a farmer, game rancher,
politician and international consultant.

% http://yesilgazete.org/blog/2013/07/19/durukan-dudu-politika-yapana-isin-gucun-yama-demem-
komun-kurana-da-tek-basina-kurdun-da-ne-degisti-dedirtmem.

89 Companion planting is a technique used in gardening and agriculture. It is based on the idea that
certain plants can benefit others when planted next to certain other plants.
http://kardesbitkiler.blogspot.com.tr/p/amaclarmz-ve-hedeflerimiz.html.
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member of Group of Natural Food, Conscious Nutrition (Dogal Besin, Bilingli
Beslenme Grubu-DBB). Kardes Bitkiler, as mentioned on its website, engages in
agriculture based on companion planting, which is a method of growing plants
together with the idea that each plant assists each other. In 2013, they have started to

grow wheat, rye, barley and to produce honey.

i. Kir Cocuklari

Kir Cocuklar1 (“Children of the Country”) was initiated by three people who were
formerly members of Kardes Bitkiler.” It is located in Tahtaciérencik of Central
Anatolia like Kardes Bitkiler. As of 2013, it had no permanent resident in
Tahtaciorencik. According to the definition on its website, Kir Cocuklar1 is a group
that aims to adopt living and production practices in harmony with nature and share
their experiences with other people. The other declared goal of Kir Cocuklart is to
develop reproducible models in different fields including small-scale family farms,
permaculture, nature protection, peaceful communication and gift economy.”’ They
produce and sell ‘natural’ products including pomade, soap, herbal oil, jam on a
small scale.”” Kir Cocuklari is part of the Tahtacidrencik Dogal Yasam Kolektifi-
TADYA (Tahtacidrencik Natural Life Collective) which was initiated in
collaboration with Tahtaciorencik villagers. TADYA is a formation searching for
sustainable rural development, promoting the preservation of the natural
environment, natural life and traditional production techniques which are in harmony
with nature.”> TADYA is one of the collectives in the group of Dogal Besin, Bilingli
Beslenme-DBB (the Group of Natural Food, Conscious Nutrition). As of 2014

% The interviewed member of Kir Cocuklar1 was a former member of Kardes Bitkiler. When he was
interviewed, he had just initiated Kir Cocuklari with two other individuals. Though during the
interview he shared his views by depending on his experiences in Kardes Bitkiler, I listed him as
member of Kir Cocuklari.

*! http://kircocuklari.wordpress.com/merhaba.

%2 http://kircocuklari.wordpress.com/dogal-urunlerimiz.

% http://tahtaciorencik.wordpress.com/tadya-kimdir.
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February, Kir Cocuklar1 began to build a homestead according to permaculture
principles in Tahtacidrencik to engage in organic farming, small-scale livestock
production and to produce natural products. They stress that their homestead will not
be a villa with a security. Rather, it will be part of an area, in which they will engage

in agriculture activities in corporations with villagers.”*

j- TIbrim

Ibrim is located in izmir in the Aegean region. As of 2013, a couple was living in
Ibrim. After staying in Imece Evi for a period, they have decided to buy their own
land, which is walking distance to Imece Evi. When I visited Ibrim in 2013, they
were trying to finish building their house. They have not begun to grow their own
food yet. Their objective is not to build an ecovillage. Thus, Ibrim appears as an
individualistic attempt. In the beginning, I did not intend to conduct interviews with
residents of Ibrim because they do not aim at initiating an ecovillage. But when I
visited Imece Evi I was directed to Ibrim by a member of imece Evi. I conducted an
interview with a resident of Ibrim to ask what their motivations for moving to rural
area, whether they have an intention to build an ecovillage and why they did not
prefer to join Imece Evi. The interview revealed that the interviewee Ibrim’s
previous failed cohousing experience and their temporary stay in Imece Evi made

them distance themselves from communal living.

k. Ahlatdede

Ahlatdede is located in Bayrami¢. It was initiated to build a self-sustaining
community. As of 2012, a couple, who moved there from Istanbul in 2009, was
living in Ahlatdede. As of 2013, another couple joined them. I had an opportunity to
interview one of its recent members in 2013 in Ankara. For this reason, I listed him

as a member of Ahlatdede.

% http://ciftlikevi.wordpress.com/subat-2014-arazide-hazirliklar.
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Until building a cob house, the couple temporally lived in a van. As of 2012, they
were generating their own energy, using composting toilet and growing their own
food including tomato, eggplant, beans, corn, pears and cherries according to
permaculture principles. They use the local markets and exchange system to provide
their other needs. The interviewee Ahlatdede-2 (43, male), who is a university
graduate and a translator, said that after starting to live together they, as four
individuals, decided to share income and expenses. Only some basic infrastructure
expenses are covered by another member of Ahlatdede who is the owner of the land.
But, he said that they have decided not to share income and kitchen expenses
anymore and to evaluate these two alternatives separately. Because in his opinion
they are in the process of building a community but time will tell to where this

process evolves.

I. Cazgirler

Cazgirler is located in Bayramig. As of 2012, a couple was living in Cazgirler, who
moved to Cazgirler in 2011. After travelling with a van because they feel tired of
excessive consumption in the metropolis, they settled down in Altinoluk, a town on
the northern Aegean coast of Turkey. When they decided to live in a small place,
they moved into a traditional village. The interviewee Cazgirler-1 said that in Turkey
nobody (she meant people who attempted to initiate an ecovillage) lives in a
traditional village together with villagers except for them. Here, it should be noted
that the couple living in Cazgirler moved to rural area after retirement contrary to the
other interviewees to rural area to work less and to live with less money. For them, it
is not possible to move to rural area without having any financial guarantee. They
decided to live in a traditional village with villagers unlike other interviewees of this
study. But this is not to suggest that they do not have any ecological concerns.
Cazgirler-1 thinks that “a traditional local village can be easily transformed to an
eco-village.” Furthermore, though their declared goals appear to differ from the goals

of the other studied ecovillage initiatives, Cazgirler is a member of the Turkish
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Ecological Settlement Network EKOYER. Also, it regards itself as part of a

community which I call ‘imagined eco-communities’ in this study.

Like in other ecovillage initiatives, the couple living in Cazgirler grows their own
food including different fruits, wheat, and broad bean but unlike them, they do not
call their agriculture technique permaculture or organic farming. But rather, as the
interviewee Cazgirler-2 said, they just do agriculture without using pesticides and
chemicals. Cazgirler is a member of Dogal Besin, Bilingli Beslenme Grubu-DBB and
it can sell its products through this group. Furthermore, the couple makes body oils,
skin care products and cream and then sells these products through the Internet. In
2010, the couple founded Agrida Tarim ve Turizm Dernegi (Agrida Agriculture and
Tourism Association) in Cazgirler with twenty four members. Other members of
Agrida were not living in Cazgirler as of 2012. The aim of the association and its
members is both to capture traditional processes and to share their knowledge of
other techniques including correct water usage, protection of natural resources,
composting and mulch production with the villagers.”” For example, the Association
organized a workshop in cooperation with a specialist on permaculture in 2010 in
Cazgirler. The workshop titled Local Production-Local Consumption: Reduce Your
Footprint covered community supported agriculture, an ecological lifestyle based on
agro-tourism, and water usage. Cazgirler is a member of TaTuTa and accepts

volunteers.

m. Alakir

Alakir is located in Antalya in the Mediterranean Region. In Alakir, a couple who
calls their settlement Yuva (Home) has been in existence since 2004. As they
mentioned in one of their interviews, until they found a suitable place to settle down
they travelled and met other people who have decided to live in nature like them. But

because none of those people reflected on an anti-capitalist approach to

% http://www.agrida.org.tr.
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environmental problems, they decided to inhabit in Alakir and build their own house.
In their understanding, anti-capitalism means being honest and people should be anti-
capitalist. Thus, after deciding to live in Alakir to “build an anti-capitalist life””® and,
as they said in one of their interviews, to show that another world is possible, they
bought land with the financial support of their families. On this land, they built their
ecological house Yuva based on an anti-capitalist approach and using local and
natural materials they obtained from the closest traditional village. They adopt the
adage that “another architecture is possible.” They share their experiences regarding
the construction of ‘healthy’ houses with little cost on the Internet.”” I could not visit
Alakir, but T conducted interview with Tugba and Birhan”™ via e-mail. As they
express it, Tugba and Birhan grow their own food by natural farming methods and
generate their own energy. They think that terms like ecological life, ecological
agriculture or environmentally-friendly products are dangerous and green
consumption cannot be a solution because these do not make people consume less.
They do not prefer to live communally for the sake of conserving natural resources
that they have to use, but rather favor living as couples or as individuals within ten or
fifteen minutes walking distance or in different regions of Anatolia to be free. They
call each attempt to live in harmony with all beings Yeryiiztievi (Earth House) and
express what they mean by this in Yeryiiziievleri Manifestosu (Earth Houses

Manifesto).

Outcomes of the fieldwork reveal that Tugba and Birhan, like Victor Ananias, the
Bugday Movement and the Hocamkdy project, became a source of inspiration for
other people, who seek to live in rural areas because they have been living in rural
area for ten years. Tugba and Birhan decided to move to rural area not to live under

capitalist system and to avoid isolating urban life. But they express that with

% http://www.dogadernegi.org/baska-bir-dunya-mumkun.aspx.
°7 http://mithatmarul.files.wordpress.com/2012/05/yuva.pdf.

% As mentioned in Chapter 2, in this study I do not use actual names of the interviewees. I reveal two
residents of Alakir Tugba and Birhan and also Giinesin Aydemir with their consent. Furthermore, I
asked Tugba and Birhan to reply to my questions separately but they stated that they could not do this
even though they tried to do so because they are used to thinking alike.
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initiation of the hydroelectric power plant project in Alakir, they realized that they
created an isolated world in rural area as well. Tugba and Birhan state that only after
the project was initiated in Alakir, they noticed the existence of ongoing
hydroelectric power plant projects in different parts of Turkey. They did not hear
about other constructions because until the project was initiated in Alakir Valley,
they chose not to use a cell phone, a computer, internet connection and a car. After
starting to participate in struggles against the hydroelectric power plant project
initiated in Alakir Valley, they obtained all of these technologies. To oppose the
project, they also initiated a kind of collective known as Alakir Nehri Kardesligi
(“Alakir River Fellowship”) composed of people who are active in the struggle
against the project. They cover their expenses by organizing concerts, activities and
exhibitions, and also by selling a music album titled Alakir’in Sesi (“The Voice of
Alakir”). In time, Tugba and Birhan have become a kind of symbol of the struggle. It
might not be inaccurate to say that their reaction was ‘not in my backyard’

opposition.

As this brief history of the features of ecovillage initiatives, and the values and
attitudes they tend to embrace indicate, members of these ecovillages have changed
their lifestyles to live more simply and self-sufficiently. Though some of them have
already started to change their daily practices while living in the cities by purchasing
organic food or by not watching television, some decided to move to rural areas. In
the next section, I shall discuss their lifestyle changes in rural areas and the political

ramifications of lifestyle strategies.

6.2 Green Lifestyles

Most greens adopt the adage ‘personal is political’ saying that by changing their
lifestyles, attitudes, values people can make a contribution to societal change. “The
theme is consistent: that personal transformation leads to altered behaviour; which in
turn can be translated into sustainable community living” (Dobson, 2001: 131). The

following statement of the interviewee Bayrami¢ exemplifies what the majority of
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the interviewees tend to think regarding lifestyle change: “individuals who cannot
change themselves ecologically cannot create social transformation. They do not
necessarily settle down in the Ida Mountains region. People should take care of the

99 (Bayramic). With this belief, most

detergent they buy or the things they consume
people practicing green lifestyles seek to reduce their negative impact on the
environment. In doing this they adopt some green strategies, practices, attitudes and
values. While some consume green products, recycle wastes, practice voluntary
simplicity, some “favor ‘close-to-nature’ modes of dwelling.” Thus different styles

of greens result in distinctive green lifestyles (Horton, 2003: 65).

In this section, I aim at outlining green lifestyles of the interviewees and members of
‘imagined eco-communities’ in Turkey by using Dave Horton’s classification: green
networks, green spaces, green materialities and green times. Particular lifestyles,
Horton argues, depend for their organization on specific networks, spaces,
materialities and times. For Horton, green lifestyles are not learned so much as
practiced in green networks, in green spaces, in green materialities and at green
times. My aim is both to mention green practices of the interviewees, such as
composting, recycling and to analyze the “role of green networks, spaces,
materialities and times in the assemblage of interviewees’ green lifestyles” by
drawing on data from in-depth interviews with the members of ecovillage initiatives.
The analysis strongly relies on the interpretations and perceptions of the
interviewees. But I aim to integrate my personal experiences and observations as
gained during my stays in some of the ecovillage initiatives with the information I
obtained from other sources including websites/weblogs.'” Furthermore, I shall
mention lifestyle strategies adopted by members of the ‘imagined eco-communities’.
Here it should be stated that some practices or meetings mentioned under the
headings of materialities or networks have become influential in the formation of

ecovillage initiatives and in the formation of a green lifestyle community. For this

% Kendi icinde ekolojik doniisiim yapamayan insan toplumsal bir déniisiim yapamaz. illa da Kaz
Daglari’na yerlesmek gerekmiyor. Aldig1 deterjana, tiikettigi seylere dikkat etmeli insan.

1% The employed methods are detailed in Chapter 2.
119



reason, while mentioning some lifestyle strategies I stress their role in the formation

of ecovillage initiatives and ‘imagined eco-communities’.

6.2.1 Green Networks

Green networks, Dave Horton mentions, consists of three kinds of intermingling:
green meetings, green gatherings and the interactions mediated by information and
communication technologies. During the green meetings, the activists who are
geographically close temporarily come together to center their green identities. Green
meetings may include both formal, planned, regular meetings and informal
interactions. While planned and regular meetings include meetings of environmental
groups and campaigns, examples of informal interactions include protests,
encountering with activist friends in a vegetarian café, chats in the bar and so forth

(Horton, 2006).

In Turkey, especially in Istanbul, there is variety of meetings and workshops about
environmental issues that are regularly organized and offered by environmental
groups, associations, collectives and some other formations. Nevertheless, in terms
of the framework of this study it is difficult to mention regularly held or planned
green meetings by a particular environmental group or a formation. A second kind of
intermingling is the green gathering, which refers to the spatial and temporal meeting
of geographically dispersed network members through workshops, conferences,
courses, festivals, protests and so on (ibid). With regard to ecovillage initiatives, the
meetings and workshops that are offered in Camtepe Ekolojik Yasam Kiiltiirii
Merkezi (Camtepe Ecological Education Center)'®' have special importance (see
Chapter 3). In Camtepe, various workshops, such as on homeopathy, composting,
healing, storytelling, and ecological social entrepreneurship are offered.'®

Permaculture design certificate courses are offered in different settlements like

1 http://camtepe.org/?p=798.

192 http://camtepe.org/?category name=gecmisetkinlikler.
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Marmari¢ and Bayramig; composting workshops are offered by or in collaboration
with Bugday Dernegi and Middle East Technical University; permaculture meetings
held in a café in Ankara — all these are some of the workshops and meetings that
make people come together. A third kind of intermingling, which is significant for
both green meetings and green gatherings refers to the interactions mediated by
information and communication technologies including email. This is significant for
both green meetings and green gatherings. Members of ecovillage initiatives, except
for those of Alakir, are not hostile to the computer, internet, email and other new
technologies. On the contrary, these technologies are recognized as useful tools as

expressed by the following statement:

We are not living in the Stone Age. We are living in the
21* century. We did not come here from caves. We are
coming from the cities, from a certain comfort, culture
and sociality. It is not sustainable to reject all these. [I
say] yes to living in nature but it is a necessity to use
technology to a certain degree. You cannot disregard
the Internet. The Internet is our communication tool
and it is too fast and necessary'" (Bayramic).

The majority of the interviewees share their experiences of rural life through internet
pages or weblogs of their initiatives, social networking sites and in group mailings.
They receive customers’ order of their products via e-mail. They announce meetings,
workshops, and courses held in their settlements by using the Internet. Though the
interviewees actively use the Internet which makes them get news, the majority
distance themselves from the ongoing daily political debates in ‘mainstream’ society
unless they are related to the environmental issues. The majority tend to withdraw
from ‘public’ to the ‘private’ realm. Furthermore, whenever some expressed or

implied that they follow the ongoing political debates, their statements about their

13 Bak biz simdi magara devrinde yasamiyoruz. 21. yilizyilda yasiyoruz. Ve biz magaradan da
¢ikmadik su anda. Sehirlerden geliyoruz, belli bir konfordan belli bir kiiltiirden, belli bir sosyaliteden
geliyoruz. Tim bunlarin hepsini reddetmek siirdiiriilebilir bir sey degil. [...] Yani dogada yasamak
evet ama asgari diizeyde teknolojiyi de kullanmak lazim. Interneti yok sayamazsin. E bu bizim su
anda iletisim alanimiz ve ¢ok hizli ve ¢cok gerekli bir sey.
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understanding of political are not always explanatory. While an interviewee
Gilineskdy-1 saying that there is not any green political movement in Turkey, he only
meant political parties. Or another interviewee Ahlatdede-1 who calls herself a
feminist having concerns about honor-killings and LGBTI rights expressed that she

is not interested in being identified with the feminist movement.

The other channel that makes them share their experiences is the Bugday fanzine.
Bugday fanzine was transformed into Bugday bulletin in 1998 and into Bugday
magazine in the following years. It soon became “the communication point and the
source about any field of ecological living varying from organic agriculture and
products to healthy nutrition, self-improvement to natural healing methods and

. . . . 104
consumption behaviors to ecological architecture.”

Bugday Ecological Life
Bulletin and Magazine published fifty seven issues between 1998 and 2009. Bugday
Magazine was transformed into Bugday Ecological Life Guide in 2009 to reach a

wider society.

Horton argues that “within the multiple socialities of green networks the primary
orientation of talk is obviously to green issues.” In this context, the other prominent
green network binding people together is Ag¢ik Radyo (Open Radio) with its
programs on environmental issues. From the perspective of people who are interested
in environmental issues, A¢ik Radyo is an alternative media channel that does not
manipulate people. The following statement of a 41-year-old female interviewee who
studied communication studies explains the place of A¢ik Radio in the lives of most

interviewees and also other people who have similar concerns:

Ac¢ik Radio is one of the channels raising our
awareness. We have not been watching television and
reading newspapers for ten years because we do not
believe in the reality of the news we have heard.
Everything is manipulated. One of the broadcasting

1% http://bugdayglobal.org/?page _id=5.
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organizations that we believe in its reality is Agik
Radyo 105 (Ahlatdede-1).

Acik Radyo is an independent radio station that began broadcasting in 1995. Almost
all programmers work as volunteers. A¢ik Radyo is known for its programs about
green issues, ecology, architecture, etc. Different people from different areas of
interest, such as Noam Chomsky, Joel Kovel, Victor Ananias and a transgender
individual became guest speakers on A¢ik Radyo. It, as a semi-official radio station,
broadcasted bilingually (Turkish and English) for ten days during the UN Habitat 11
held in istanbul in 1996.'° Bugday Dernegi broadcasts the radio program —
Bugdaydan Hasada Ekolojik Yasam (Ecological Life from Wheat to Harvest) on
every Friday. If we put it in Glinesin Aydemir’s words, A¢ik Radyo is another entry
gate to ecological life because the common point of all these people is that they listen

to Acik Radyo.

6.2.2 Green Spaces

Greens meet and perform their green identities, and develop their green lifestyles in
certain sites such as a vegetarian café, arts and a community center (Horton, 2006). It
is not possible to list meeting sites in Turkey because, as mentioned above, this study
was not designed to address green spaces in particular region of Turkey for specific
time. Nevertheless, some places, in which members of ecovillage initiatives and
members of ‘imagined eco-communities’ come together or used to come together

become into prominent.

In Chapter 5, the brief history of Bugday Dernegi was outlined. As discussed, “the

seeds of Bugday were first twinkled on a small stand selling whole rice, olive oil,

105 Acik Radyo bizim farkindaligimizi artiran seylerden bir tanesi. Biz on yildir televizyon

izlemiyoruz, gazete okumuyoruz ¢ilinkii ne duydugumuz haberlerin gergekligine inaniyoruz. Her sey
birileri tarafindan belli amaglarla manipiile ediliyor. Gergekligine inandigimiz yegane yayin
kuruluslarindan bir tanesi A¢ik Radyo.

1% http://www.acikradyo.com.tr/default.aspx? mv=a&aid=29178.
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sage, thyme and sea salt at the Bodrum bazaar in 1990.”'"7 In the following years,
this small market was transformed into Basak Café. In terms of the focus of this
study the first and perhaps the oldest meeting site is Bagsak Café. The founding father
of the Bugday movement and Bugday Dernegi and also the source of inspiration of
the ecovillage initiatives was Victor Ananias. He opened Bagak Café¢ in Mugla,
Bodrum in 1991. Basak Café was a place selling herbal and ‘natural’ products and
the venue place for the meetings of environmentalists and nature conservationists. As
Gilinesin Aydemir mentioned in a meeting held in Tayfa Café in February of 2014,
when an increasing number of people began to visit Basak Café and asked Victor
Ananias various questions about the lost tastes of Anatolia, Victor Ananias opened
Bugday vegetarian restaurant and culture center in 1992 to introduce these tastes to
more people.'” Bugday vegetarian restaurant “had been the place for meetings,
seminars, courses and exhibitions for subjects related to self-improvement, nature
and ecological life and the small library of local and foreign publications in these
fields.”'® In the same meeting, Giinesin Aydemir mentioned that the restaurant
turned into a place where people with similar concerns and interests came together
and where many projects were initiated. When Dogal Hayat1 Koruma Dernegi (the
Society for the Protection of Natural Habitats) offered the opportunity Victor
Ananias to open Bugday restaurant in Istanbul, he moved to Istanbul and set up
Nuh’un Ambari (Storehouse of Noah) in 1999, which also turned into a meeting site
that brought many people together. This place helped spread the issues of ecological
living to Istanbul.''® As mentioned earlier, some members of Marmari¢ came
together in Nuh’un Ambari and as Giinesin Aydemir mentioned in the same meeting
in Tayfa Café most people who initiated ecovillages in Turkey met each other in the
same place. Nuh’un Ambar1 did not last long, Aydemir said, but it became

influential.

' http://bugdayglobal.org/?page_id=5.

1% http://www.bugday.org/portal/haber_detay.php?hid=6124.
109 http://bugdayglobal.org/?page id=5.

"% http://victorananias.org/?cat=9.
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In Ankara ,Tayfa Café has begun to become a kind of meeting place for people who
are interested in green issues though it is not known as a vegetarian café. In Tayfa
Café every Saturday Permaculture Saturday Meetings have been held since 2012.
During these meetings, different speakers and experts from various fields including
the slow food movement, permaculture, and organic farming have been sharing their
knowledge and experiences with other people. By my observations, I can say that
Tayfa Café is getting more popular for informal meetings in addition to regular

meetings.

Currently, organic and ecological bazaars, especially those in Istanbul, have
increasingly been significant meeting sites. “100% Ecological Market” project in
Turkey was initiated in June 2006 by Bugday Dernegi in Sisli, Istanbul. Sisli 100%
Ecological Market is still the biggest ecological market in Turkey. Following Sisli,
some other ecological bazaars were opened in different cities of Turkey including
Ankara, Konya and Kayseri. People regularly visit these bazaars not only to buy
organic products, but also to come together and talk to others having similar

concerns with them. As Giinesin Aydemir from Bugday Dernegi states:

For instance, in an ecological bazaar people come
together not only to buy ecological products. They visit
an ecological bazaar mostly to buy organic products but
there is more than this. At the same time, people meet
other people who think like them. For example, an
individual from the slow food movement, Omer
Madra,'"" a wise farmer Feridun [a Turkish name],
Bugday team, an old woman cooking pancake, and a
toy seller teaching disappearing games to the kids all go
to ecological bazaars. Ecological bazaar has a social
dynamic. I think that the ecological bazaar is
important''? (Giinesin Aydemir).

"1 A writer, columnist, one of the founders of A¢ik Radyo (Open Radio) and lecturer on the effects of
global warming.

"2 Mesela ekolojik pazar ekolojik pazar da sadece insanlari orada birbirine baglayan sey ekolojik iiriin
degil. Ondan dolay1 oraya geliyorlar ama orada ondan ¢ok daha fazlasi oluyor. Orada ayn1 zamanda
bir araya geliyorlar kendileri gibi diisiinen insanlarla. Sadece sertifikasi degil yani. O iste slow
food’cusu da geliyor Omer Madra’s1 da geliyor oraya, iste bilge ciftci Feridun da geliyor, iste Bugday
ekibi de oraya geliyor iste gozleme yapan teyze de geliyor ve onlarin hepsini iste ne bileyim ahsap

125



The other important meeting place, Giinesin Aydemir states, used to be Cihangir

113

Yoga "~ because

in the beginning its main purpose was to make
everybody exercise yoga. Its motto is yoga for
everyone, so it offers very cheap yoga classes. Organic
food is an entry gate and the same can be said for
Cihangir Yoga. I mean that nature respectful life or life
awareness are all overlapping layers. One entry gate is
Cihangir Yoga because it has taken yoga from the
interest of a specific group and has made it available to
other people''* (Giinesin Aydemir).

Nevertheless, two years after saying this, in 2014 Giinesin Aydemir mentioned in her
email that Cihangir Yoga lost its earlier importance because it became
commercialized. She goes on to say that it was formerly a meeting place where like-
minded people came together, but it no longer serves this purpose. Even if Cihangir
Yoga has no longer a significant place in the lives of like-minded people, yoga is still
an important part of the everyday lives of some interviewees and also some members
of ‘imagined eco-communities’. Some interviewees interpret yoga only as a physical
exercise and they are not interested in meditation techniques. Some interviewees and
volunteers interpret yoga as an additional income source for people who seek to live
in a small town as the following statement of Ahlatdede-1 expresses: “I have become

a certified yoga teacher, like everybody, to have an additional job and to make a

oyuncake1 da geliyor ¢cocuguna orada yok olan oyunlar1 oynatiyor ondan sonra filan falan. Yani orda
bir sosyal dinamik var, bir sey bu. Ekolojik pazar bence dnemli bir sey.

13 http://www.cihangiryoga.com/english/homepage/?lang=eng.

4 Kesinlikle ¢ok ¢ok 6nemli bir yer ¢ilinkii cihangir yoga aslinda amact oydu baglangigta herkese
yoga yaptiracak, herkese yoga zaten onun seyi o kadar ucuza yaptilar ki herkese yoga yaptirdi. Ciinkii
o bir giris kapisi. Ekolojik gida nasil giris kapisiysa bu seye ne diyeyim dogaya saygili yasam ya da
yasam farkindalig1 diyeyim hepsi bence {ist iiste katmanlar. Bir giris kapist Cihangir Yoga’dir ¢iinkii
yogay1 belli bir seyden belli bir kesimin ilgi alanindan herkesin ulagabilecegi bir seye getirdi.

126



living as a yoga teacher when I move to another place.”''> Some interpret yoga as a

way of life in harmony with nature like the couple living in Alakar:

For us practices like yoga and vipassana''® focusing on
awareness of the body are not only exercises practiced
at specific times. They became a life spreading to every
‘moment’. We try to live in harmony with nature both
physically and mentally''” (Alakir).

As the statement demonstrates, the couple living in Alakir tends to interpret yoga as a
form of direct action aimed at the process of the cultivation of ecological
consciousness as some deep ecologists do for breathing and writing poetry along
with yoga (Devall, & Sessions, 1985). Similarly, Glineskoy-1 who has been
practicing yoga and vipassana for six years thinks that yoga helps people to enrich
their essence, body and soul. Additionally, Giineskdy-1 engages in nonviolent
communication method and lectures on social sustainability. She thinks that
nonviolent communication, which she prefers to call communication from the heart,
is an important part of social sustainability. She states that everybody can
communicate from the heart and when people discover this, they would be happy.
For the interviewee Ahlatdede-1, yoga, besides being an additional income source, is
an entry gate that raises awareness of people. As mentioned briefly in the
Introduction, a sort of spirituality seems to become part of the lives of some
members. It appears that the body and nature are attributed spiritual importance. As
exemplified by the workshops or courses organized in Camtepe, the meaning of life
question is in the hand of the specialists, even if not in the hand of gurus as Terry
Eagleton remarks (Eagleton, 2008). With the correct courses, workshops or the

correct technique, as Eagleton says, people could be guaranteed raised awareness on

"5 Ben iste herkes gibi aman ben de bir yere gittigimde bana yedek bir is, hayirl bir gecim kapisi diye
yoga hocasi sertifikasi aldim.

116 A meditation technique.
""" Bizim i¢in de yoga, vipassana gibi bedensel farkindaliklar giiniin sadece belli bir zamani yapilan

aktivitelerden, her “an”a yayilan bir yasama doniistii. Hem fiziksel hem de ruhsal olarak dogaya
uyumlu olmaya 6zeniyoruz.
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life and nature, on the nature of health, and to communicate from the heart.!'®

Likewise, for an interviewed sustainable life consultant (female, 35), it is not
possible to imagine the ecovillage movement without its spiritual dimension because
it is a worldview. In her perspective, this is not simply about clean air or healthy

food, but rather about the relationship developed with life. She goes on to say that

people seek to develop a different relationship with life
at every dimension. The current relationship no longer
satisfies them. [People seek] more real and different
relationship. In my opinion, people should change from
the inside to shift from conventional agriculture to
organic agriculture. Without this inner change, the
transition from conventional agriculture to organic
agriculture does not happen.'"”

Her views along with those of the interviewees are compatible with one of the
working principles of the ecovillage ‘movement’. For Ted Trainer, who claims that
“the fate of the planet depends on the future” of the global ecovillage movement and
who believes that the most important thing is to help the movement flourish, “ideas
and values must be changed before there can be any change in the big structures”
(Trainer, 2000b: 22). It should be noted that spirituality is one of the main
components of the ecovillage movement, not just “something characterising some
groups within the movement” (Fotopoulos, 2000: 294). In this context, it is not
possible to suggest that spirituality is one of the main components of the majority of
the interviewees. But it might be accurate to say that it is an important part of the

lives of some interviewees.

The other entry gate mentioned by Giinesin Aydemir is TaTuTa — Turkish

abbreviation for Tarim (Agriculture), Turizm (Tourism) and Takas (Exchange).

"% http://camtepe.org/?category name=gecmisetkinlikler.

"% Yasamla daha farkl bir iligki kurmak istiyorsunuz artik her boyutta. Bu iliski artik tatmin etmiyor,
kurulan bu iligki. Daha gergek, daha farkli bir iligki. Kimyasal tarimdan organik tarima gegmek igin
bence insanin i¢inde bir degisim olmasi gerekiyor. O degisim icte olmadan dista kimyasal tarimdan
organik tarima ge¢ilmez.
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TaTuTa “is the name of the project on “Eco-Agro Tourism and Voluntary
Knowledge and Skills Exchange on Organic Farms”, organized by Bugday Dernegi”
(Bugday Association for Supporting Ecological Living).'”” Bugday Dernegi is the
official member of the European Centre for Ecological and Agricultural Tourism
(ECEAT) and the Worldwide Opportunities on Organic Farm (WWOOF)
organization of Turkey with TaTuTa. People come together in ecological farms
which are members of TaTuTa. Most ecological farms in Turkey are members of
TaTuTa. By 2013 September, there were eighty farms'?' registered with TaTuTa
some of which are ecovillage initiatives studied in this thesis such as Marmari¢ and
Imece Evi. Either the volunteers who give support with their labour, knowledge or
experience during their stay or guests who directly give monetary support can stay in
these farms.'*? Volunteers may be asked to help with a variety tasks such as planting,
making compost, gardening in exchange for food, accommodation and learning
opportunities in organic farming. Volunteers do not have responsibilities like
cleaning the farm. But as the interviewed volunteer who worked for five days in an
ecovillage initiative in Turkey said, some farms use volunteers as a free labor source
and exploit them. In general, I think, the system is open to exploitation because it is
based on legitimized volunteering and the consent of people. Furthermore, drawing
on my observations, I can say that some people prefer to work as volunteer on these
farms for personal reasons, such as being fired from their jobs, not ecological
reasons. Some see the time they spend in these farms as a transition process until
they decide what they want to do in the long term. It might be said that these farms

appear as convenient places for people who do not have money but who have time.

In addition to volunteers many people seem to prefer green tourism as their “tastes
are becoming more differentiated and selective” (Urry, 1995: 180). They choose to

have their vacations or holidays on small farms which promise them they will live in

"2 http://www.bugday.org/bugdaygil/Tatuta/?p=7&lang=en#tatuta.
2! http://www.bugday.org/bugdaygil/Tatuta/?p=1 &tc_aratext=&sayfa=1&sayi=61&lang=en.

"2 http://www.bugday.org/bugdaygil/Tatuta/?p=2&lang=en.
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buildings in ‘traditional style’ such as Ug¢ Elma Ciftligi in Cankir1 at Central
Anatolia'? or in ecologically designed buildings such as Pastoral Vadi in Fethiye of
Mediterranean Region,'** which promises them they will eat local food, get involved
in work on the farm or attend workshops. This has two dimensions that are worth
considering briefly. “One element of this tourism is to help heighten an
environmental consciousness and, indeed, in some cases to improve aspects of the
physical environment” (ibid, 183). Similar to other patterns of green consumerism, it
can be argued that green tourism is better than mass tourism. Nevertheless, the fact
that “the growth of romantic gaze, which celebrates ‘nature’, is helping to spread
tourism worldwide and is therefore contributing to widespread environmental
deterioration” should be taken into consideration (Urry, 1995: 183-184). Tourists,
who appear to have ecological awareness, want to escape from their urban existence
into the ‘beauty’, ‘simplicity’ and nature, might support these areas, but negative

effects of their travel including pollution and disruption of habitats, should be noted.

6.2.3 Green Times

Green lifestyles are timed and most green lifestyles are “assembled during a
relatively time-rich period of the life course.” Typically, greens acquire “culturally
appropriate knowledge, awareness and understandings” through the time spent in
local, dispersed and virtual green networks, in protests, meetings and green spaces
(Horton, 2006). Nonetheless, personal circumstances including career, the birth of a
child or active parenthood might prevent green lifestyle from continuing in more or
less the same form. People might have some disruptions in their lives because of
these reasons. For example, they have to take ‘unsustainable’ jobs or they have some
difficulties in attending some meetings because of childcare needs or the demands of
full-time work (ibid). Certainly, Horton talks about green activists who do not live in

ecovillages. But, similar circumstances can be mentioned when the issue is people

'3 http://www.ucelmadogaltarim.com.

124 http://www.pastoralvadi.com/index _eng.aspx.
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who cannot move to rural areas and change their lifestyles even though they are
members of ecovillage initiatives. As mentioned in earlier chapters and in this
chapter, most members of ecovillage initiatives do not live in rural areas because of
personal reasons including concerns about their career, education of their children
and dependant elderly persons. They occasionally visit the settlements of their
initiatives and engage in some activities. They are waiting for the right time to

change their lifestyles permanently.

For the members living permanently in rural areas a different life cycle is operative.
During the periods when they have to engage in agricultural activities, they get up
early and work late in the evening. Because they mostly feel tired, they usually go to
bed early. While having breakfast, lunch or dinner together, they usually talk about
their daily routines. These can be considered as the times when they meet each other
most often. During some periods, especially in winter which means time off for
them, some of them travel and some keep living in rural areas by engaging in various
activities, such as watching movies or reading books. Here it should be noted that
one of the disturbing questions for the majority is how they spend their time in rural
area and whether they feel bored or not because they think that people do not have

time to be bored while living rural area.

6.2.4 Green Materialities

Green lifestyles are materially organized as well as being “socially and spatially
organised” (Horton, 2006). Green lifestyles are enabled by the absence or presence
of key material objects. Like greens, members of ecovillage initiatives have
attempted to simplify their everyday lives through the absence and the presence of
some material objects. In other words, they seek to minimize their consumption of

goods or to consume green products.

Though the interviewees did not cite the term voluntary simplicity, it appears that
they seek to practice voluntary simplicity. Voluntary simplicity is defined as a way
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of life and being in which people must be conscious of their choices. In this
perspective, it is assumed that each individual has different purposes in life and has
to determine the degree of simplification they wish to achieve (Elgin, 1993: 24). The
people who choose this lifestyle voluntarily minimize their consumption. This
lifestyle is considered as different from deprivation because it is considered as a
rational act to reduce one’s consumption. Voluntary simplicity accepts ecological
living as a path of “new growth” not a retreat from progress, and ecological living
does not “require moving to rural settings” (ibid, 28). Though practices like
permaculture are also considered as ways to simplify one’s own life, voluntary
simplicity lifestyle involves additional practices including wearing second-hand
clothes, buying locally grown and organic foods, driving hybrid car, etc. According
to Ted Trainer, an advocate of ecovillages and simple living, living more simply does
not mean deprivation. People just need to convert their suburbs into regional
economies, produce their own foods by using local resources, practice permaculture,
share more things and so on. Thus, they will “develop the ‘commons’, the
community land and resources from which all can take food and materials” (Trainer,
2000b: 21). It can be said that with regard to their practices the interviewed members
of ecovillage initiatives have been practicing voluntary simplicity. To put it better, as
mentioned throughout this study and as detailed in the second part of this chapter, all
interviewees grow their own chemical and pesticide free food according to
permaculture, natural farming or organic farming principles. When they are not able
to grow their own food, they prefer to provide them from local markets, eco-farms or
from other ecovillage initiatives. Nevertheless, only one interviewee cited the term
voluntary simplicity in defining this way of living. In his article titled Voluntary
Simplicity, a 28-year-old university graduate interviewee argues that voluntary
simplicity as a lifestyle, a life perception and as a way to reach happiness should be
used as a political tool. In his opinion, voluntary simplicity, as a political tool, will be
adopted by most individuals who feel themselves as helpless and trapped in modern
life. He sees voluntary simplicity together with other strategies discussed in this
study as part of micro-politics. One of the main criteria of voluntary simplicity is that
people should not determine their needs according to their income, but rather they
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should determine the amount of money they will earn, which is sufficient to meet
their needs. For him, the best practice of voluntary simplicity is seen in ecovillages
because ecovillages are human-scale settlements, in which people build direct and
face-to-face relationships (Dudu, 2011). Greens pressing for a life based on voluntary
simplicity suggest a middle way between indulgence and poverty and this would be
the way of the sustainable society (Dobson, 2001: 78). To give an example, people
still can have energy-efficient washing machines but electric toothbrushes and
carving-knives are not legitimate objects (Bunyard and Morgan-Greenville, quoted
by Dobson, 2001: 78). In a similar vein, interviewees of this study make a distinction
between green materialities that are considered as legitimate and others that are not

green but they think that people should make their own decisions about their needs.

Specific material objects are accepted as legitimate that “facilitate the greening of
lifestyle” including bicycles, organic food, as well as Internet and email. Other
objects like television “hinder the greening of lifestyle, and so it is their absence
which is important.” If the computer is central to the everyday lives of green
activists, the television and the car are absent from the everyday lives of them
(Horton, 2006). In this context, likewise, whereas the computer, the Internet, email,
weblogs, and websites are increasingly present, the television is absent from the
everyday lives of most interviewees. On the other hand, unlike Horton’s green
activists, the car is not absent from the everyday lives of interviewees. On the
contrary, the car is an important part of their lives. They are reliant on the car
because they live far away from the closest town or village though some express

their discomfort with this necessity like the interviewee Dedetepe:

How much it is possible to stay outside the [system]
this will be a gain. We use car too. Whenever you use
car, you are exactly within the system. Oil. But you
should evaluate its advantages and disadvantages. For
example, we generate our own energy. Actually, we do
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not consume electricity. We consume very less. For
example, we do not purchase detergent'** (Dedetepe-1).

As stressed throughout this chapter, the majority of the interviewees did not cite the
capitalist system or whenever they cited it, they mostly define it as supplier of some
municipal services. In their perception, not using municipal water or electricity

means to be outside the system:

Even if you do not oppose the system, such lifestyles,
indeed, are acts against the system. [...] Even living on
its own is enough. Rejecting the system is what is not
desired by the system. We are actually threats to the
system. We do not pay electric bill. We do not pay
water bill. These are the most undesired things'*
(Dedetepe-1).

The statements of Dedetepe-1 quoted above with his stress on the system and with
his stress on evaluation of the advantages and disadvantages of the car which is
considered as a tool of the system reflect another working principle of the ecovillage
‘movement’. The advocates of the ecovillage ‘movement’ think that people are not
part of the system while living in ecovillages and suggest that ecovillages can benefit
from the tools of the system “in order to learn how to use some of its more useful
tools to create alternatives to it” and before leaving the system behind (Christian,
2003: xix). Nevertheless, as discussed in Chapter 4, they are committed to realize
their goals by depending on the existing socio-economic system. Their values and
practices are compatible with the capitalist system not only in the beginning as

Christian suggests, but also when they declare that they leave the system behind.

125 Ne kadar az disinda kalirsam o kadar kardir diyorsun bir yerden sonra. Biz de araba kullaniyoruz.
Araba kullanmak sistemin tam i¢indesin. Petrol. Siirekli simdi petrol ofisine para ddiiyorsun falan
sagma sapan. Ama yani art1 eksisine bakacaksin iste. Ama iste elektrigimizi kendimiz iiretiyoruz.
Elektrik harcamiyoruz aslinda. Tiiketimimiz bayagi az. Deterjan almiyoruz vs. falan.

126 Yani zaten bu tip hayatlar sey diizene bir seye yapmasan da diizene karsi bir aktivite aslinda. [...]
Sadece yasamak bile yeter. Ciinkii diizeni reddediyorsun bir yere kadar. O da diizenin en istemedigi
sey. Tehdidiz biz aslinda diizen i¢in. Elektrik faturasi 6demiyoruz. Su faturasi 6demiyoruz. Hig
istenmeyen seyler bunlar.
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As emphasized throughout this study, the main motivation lying behind lifestyle
change is the belief that everybody should do something and everybody can do
something by changing some of their daily habits and practices. To give an example,
some interviewees choose to read books instead of watching television, while some
prefer to compost or make their own cleaning products. For example, the interviewee
Gilineskdy-1 (female, 62), an academician at a university, explains why she prefers

not to watch television as follows:

I think that not to watch television is a very useful thing

because of the television violence. I feel that everybody

fights there, people do not listen to each other and at

the end, everybody feels helpless. I mean that it is

imposed that there are big problems and individuals

cannot deal with these problems and we, as individuals,

are helpless. But it is not like that. As individuals, we

can do many things. We read newspapers, book and

listen to music, talk to each other instead of watching

TV'* (Giineskoy-1).
As mentioned above, some people choose to compost instead of watching television
to live according to green principles. Drawing on the fieldwork, it can be said that all
interviewees without exception and also some other individuals seeking to practice
green lifestyles in the cities are composting. While people living in the cities recycle
mostly kitchen waste, residents of some ecovillage initiatives compost human
manure into landscape soil in addition to kitchen waste. The collectives like Istanbul
Permaculture and individuals organize workshops to teach people how to compost in
the cities. As the interviewee Bayramic (male, 42), a civil engineer, former instructor
at a university, professional volleyball player and who occasionally works as a

freelance engineer says:

27 Yani o, o kadar yararl bir sey ki izlememek, ciinkii ben orada seyi hissediyorum, yani bize empoze
edilmeye calisilan ve siddet yonii cok agir olan bir seyler var. Herkes kavga ediyor gibi geliyor bana.
Yani herkes kavga ediyor, kimse kimseyi dinlemiyor ve sonugta da sey ekiyor, ¢aresizlik ekiyor
insanlara. Yani ¢ilinkii hep sorun var hep biiylik sorun var ve bireyler bununla hi¢ basa ¢ikamaz, ¢ok
caresiziz eyvah. Yani halbuki degil, hepimiz birey olarak ¢ok sey yapabiliriz, ¢ok katki koyabiliriz.
Yani televizyon izlemedigimiz zamanimiz bize kaliyor, gazete okuyoruz ondan sonra gazete
okuyoruz, kitap okuyoruz, miizik dinliyoruz, birbirimizle konusuyoruz yapacagimiz isleri falan boyle
bir sey var.
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Certainly, to live according to ecological principles is
possible in cities as well. When I was living in Istanbul,
my wife and I were using lye'*® in washing machine,
dishwasher and in cleaning the house. We bought our
food from organic bazaars or from farms. We did not
produce waste. Instead, we were composting our waste
in our balcony'?’ (Bayramic).

He states that people cannot only compost but can make their own cleaning products
from simple and natural ingredients like lye. In addition to Bayramig, in some other
initiatives such as Dedetepe, Imece Evi and Marmarig I observed that they use some
homemade products. Dedetepe makes its own soap and detergent. During my stay in
Ormanevi I observed that they obtained ‘natural’ ingredients like borax to make their
own cleaning products. In imece Evi, as I observed, lye is used for cleaning. But here
I should state that during my stay in some initiatives and supporting some daily
cleaning activities I observed that industrial cleaning products are also used. As
stressed throughout this study, it is difficult to achieve an internal consistency of
such a lifestyle although most greens want to achieve it. It is not always practical and
easy to keep living coherently (see Chapter 3). What needs to be done is to pay
attention to what they do, not only to what they say. The other point that should be
mentioned here is that internet-based technologies started to be widely used to
access, create and disseminate the information regarding buying products marketed
as natural and methods of making environmentally-friendly products. For example,
some websites and weblogs giving tips for ecological living started to appear. To
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. .. . 1. 131
give an example, Zehirsiz Ev ™" (“Non-poisonous House”) or Yesilist ** were created

to develop alternatives to industrial products and to give tips for ecological life.

1281 ve is made from wood ash and used in making soap.

12 Kentte de ekolojik yasam miimkiin tabi ki, ben mesela 2 sene istanbul’da yasadigimda kiil suyu
kullantyordum, hem ¢amasir makinesi hem bulasik makinesinde esimle beraber, kiil suyu hem evin
temizliginde. Organik pazarlardan aligveris yapiyorduk, kutu sistemiyle iste bu tiir ¢iftliklerden mal
getiriyorduk, gidamizi oradan aliyorduk, ¢op iiretmiyorduk, balkonda kompost yapiyorduk.

0 http://www.zehirsizev.com/zehirsiz-ev-nedir.

B! http://www.yesilist.com.
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These are one of the well-known websites and weblogs. In addition to
websites/weblogs, other sources such as Bugday Ekolojik Yasam Rehberi'*
(Bugday Ecological Life Guide) give tips for similar issues including for composting

or making cleaning products.

Interviewees and other individuals practicing green lifestyles mostly prefer to
consume ‘natural’ handmade products such as soap, pomade, cream, detergent, etc.
Typically, where they do not make their own products, they seek to purchase
commodities marketed as green, i.e. products of well-known brands, products offered
online by retailers or the products of small-scale producers they usually know
personally or through recommendation. For example, in our context, members of Kir
Cocuklar1 and Cazgirler make and sell homemade products including pomade, soap,
body oils, and skin care products. Kir Cocuklar1 regularly organizes “natural pomade

making workshop” to teach people to make pomade and soap.

It should be noted that these sorts of mediums (e.g. weblogs, festivals, workshops)
hold women, as primary caretakers of families, responsible for addressing
environmental problems through their consumption choices and target mainly
women as mentioned in Chapter 3 (Smith, 2010). The innumerable websites and
weblogs created by women give tips for being an ecological, organic or natural
mother. When we look at their language, they target motherhood by using labels
green, organic, natural or ecological. All these products might appear as alternatives
to mass market products and as supporting small-scale producers but these products
have the risk of being commodified. For example, in the beginning Zehirsiz Ev
appeared as a weblog guide for producing and consuming healthy products. Then it
began to sell its products through its web-based sales channel. As clearly exemplified
by Zehirsiz Ev, Naturel: Beden, Zihin ve Ruh Saglig1 Festivali (Natural: The Festival
of Body, Mind and Spiritual Health) or composting workshops, there is no reason for
capitalist system to be afraid of these expensive, natural products or workshops

because they are ready to be commodified (Bookchin, 1991a: 29, see Chapter 3). A

132 http://www.bugday.org/portal/haber detay.php?hid=115.
137



‘naturalization’ effect is easily created by offering ‘natural’ and ‘healthy’ products to
the people who feel that everything which is ‘natural’ and ‘real’ is lost (Baudrillard,

1998, see Chapter 3).

The other lifestyle strategy adopted by greens and which can be discussed under the
title of green materialities is the practice of vegetarianism and veganism. But here |
should state that the majority of the interviewees do not practice vegetarianism,
although meat is not consumed in most of the analyzed ecovillage initiatives. Meat is
not consumed in part because some residents or guests residing in settlements of the
initiatives might practice vegetarianism and in part, because meat is an expensive
product. For example, none of the residents of Marmari¢ practice veganism but
during my stay in Marmari¢ as a volunteer I did not use animal products while
cooking because a vegan volunteer was being hosted. On the other hand, some
settlements like Dedetepe announce on their websites that they have a vegetarian
kitchen. As mentioned above, most interviewees raise poultry either to consume or
sell. They care for the soil but the majority do not focus on animal rights, animal
liberation, industrial livestock production or low standards of animal welfare in
factory farms. None of the interviewees practice veganism though some intend to do

in the near future like Tugba and Birhan from Alakir:

We never purchased meat or we did not eat the meat of
chickens and goats that we raised. Or we did not fish.
But in time we began to question raising chicken for its
eggs or to raise goat for its cheese. Then, we released
our goats and liberated them. We are about to liberate
our chickens as well. We have embraced the idea of
veganism even if not radically. We know that we can
practice veganism. Furthermore, we realized that
sincere and harmonious natural life could be reached
only by practicing Veganism133 (Alakar).

'3 Yine higbir zaman yemek i¢in et almadigimiz gibi yetistirdigimiz tavuk ve kegileri kesip yemedik
ya da nehirdeki balik dahil hi¢ avlanmadik. Ancak bir siire sonra yumurtas: i¢in tavuk, peyniri,
yogurdu i¢in de keci beslemeyi sorgular olduk. [...] Ve sonug¢ olarak kecileri tamamen ormana
birakarak ozgiirlestirdik, tavuklar1 6zgiirlestirmenin arifesindeyiz. Yine radikal olmamakla birlikte
vegan diislincesine, mantik ve duygusuna ulasmis durumdayiz. Vegan olacagimizi biliyoruz. Hatta
samimi ve uyumlu bir dogal yasamin ancak ve ancak veganlik bilinci ve yasamiyla
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In this context, the other crucial lifestyle strategy regards consumption of food. Most
interviewees expect individuals to act responsibly by simply choosing not to buy

conventionally grown food as exemplified in the following view:

Here the consumers should take the responsibility. If a
consumer has twenty Turkish Liras in his/her pocket,
the question is which system s/he supports with this
money. I mean that a consumer could buy twenty
tomatoes  that were  conventionally  grown.
Nevertheless, in this case what s/he does is not only to
fill his/her stomach but also to support an agriculture
model that pollutes nature and everything. Or s/he can
buy fewer tomatoes with that money but in this case
s’/he knows the producer and the seeds of those
tomatoes. Thus, s/he can support a self-sustaining
system that has a future'** (Giinesin Aydemir).

Aydemir thinks that each individual, so each consumer is responsible for ecological
damage. She focuses on personal responsibility for ecological reform. Her views,
like statements of other interviewees, reflect another working principle of the
ecovillages. In general, ecovillages work from bottom up and make “individual
lifestyle change the cornerstone of global transformation.”'*> The interviewees who
have attempted to build an ecovillage based on these views tend to think that one can
change something in society by changing his/her lifestyle, i.e. by choosing not to
watch TV, growing fruits and vegetables instead of buying them, purchasing organic

food instead of conventionally grown ones or by practicing permaculture. This

gerceklesebilecegini anladik.

134 Dolayisiyla buradaki tek sorumluluk, su anda ¢ok biiyiik bir sorumluluk tiiketicinin. Yani cebinde
yirmi TL var. Mesele yirmi TL ile hangi sistemi destekledigimiz. Yani o yirmi TL ile gidip
konvansiyonel olarak iiretilmis yirmi tane domates alabiliriz. Ama o zaman destekledigimiz sey
sadece yirmi tane domates alip karnimizi doyurmak degil biitiin dogay1 ve her seyi kirleten bir tarim
modelini destekliyorsun aslinda. Ya da o yirmi TL ile {ireticisini bildigin, tohumunu bildigin daha az
sayida domates alirsin ama onunla gergek, kendi kendini dondiirebilen, gelecegi olan bir sistemi
desteklemek.

133 http://gen.ecovillage.org/iservices/publications/articles/CM117RootsandBranches. pdf.
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perspective assumes freestanding individuals who have control over their choices. It
“celebrates the individual as consumer” but tends to dismiss production and
consumption processes and hierarchical relations, domination systems, exploitation,
class relations (Princen et al., 2002: 319). This is expressed by another interviewee

(male, 42), an academician at a university, as follows:

Even low-income people can afford organic food. If
they are too poor, there is something to tell them: my
friend, just leave that poor life. If you are strong
enough, go and produce. Instead of eating conventional
food because it is cheap, just try to find a solution. Join
the groups, grow your own food. If you still say that
organic food is expensive, you may be right but under
these conditions you are living the wrong life. You are
paid very little"*® (Kur Cocuklarr).

The interviewee, like most interviewees, who ascribes individuals with responsibility
for their poverty and for their reality preventing them from consuming healthy food,
favours non-structuralist and behavioral explanations of what is wrong. It is an
ongoing debate whether or not individuals should be allocated responsibility for
environmentally-friendlier change. While some greens or environmentalists stressing
the role of the individual as a consumer, others argue that encouraging individuals to
consume less or purchase products marketed as green, such as organic food is not an
effective means of securing social change. It may be misleading to say that green
lifestyle strategies and the approaches stressing the importance of lifestyle changes
do not have any political ramification because green lifestyles are practiced by
people whose attitudes and values center around environmental issues (Pepper, 1991;
Chitewere & Dorceta, 2010). Certainly, individuals might help preservation of the
ecosystem, for example, by not purchasing conventionally grown food or by

recycling. Nevertheless, as stressed in Chapter 3, these kinds of approaches may have

1 Hatta ¢ok diisiik gelir seviyesindeki insan bile organik gidalarla beslenebilir. Bunun getirdigi iki
kat maliyeti karsilayabilir. Cok ¢ok fakirse sdyleyecek bir sey var: arkadasim birak artik bu fakir
hayati. Elin tutuyorsa giiclin varsa git bir iliretim yap ve hatta orta kesimdeki insanlar i¢inde onlari
yiyecegine ucuz olsun diye o sahte gidalar1 yiyecegine bir yol bulmaya ¢alis gruplara katil, kendiniz
iiretim yapin. Bu hala ¢ok pahali diyorsaniz hakli olabilirsiniz de bu kosullarda yanlis bir hayat
siirliyorsunuz. Size ¢ok az para veriyorlar.
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the danger of individualizing ecological problems, their solutions and
responsibilities. For Bookchin, even while changing our lifestyles or struggling
against pollution, nuclear power plants, degradation of the soil and so on, we should
try to remake whole society. People who believe that New Age morality, approaches
based on psychotherapy or the changes in individual lifestyles can be a way to
confront the current ecological crisis will be disappointed because society’s lifestyle,
Bookchin argues, cannot be changed without deep social transformations. When the
issue is the existing market economy, there is no difference between trying to make
the business world gain ecological sensitivity or at least encouraging it to support
ecologically positive activities and asking sharks to eat plants. There is not any
difference between these two because we face a social system not individuals

(Bookchin, 1999: 12).

The other problem with lifestyle politics is that it leads people to make a distinction
between wants and needs. As quoted above, Bunyard and Morgan-Grenville
conclude that toothbrushes are legitimate but electric brushes are not. Though there is
a theory of need or more likely an intuition here, Dobson argues, it is not obvious
how it is persuasively expressed because the distinction between these two is highly
controversial (Dobson, 2001: 79, 18). As statements of the interviewees reveal that
while some see, for example, the car as a necessity in their living conditions, the
others might not. Furthermore, lifestyle politics accepts that everybody on the planet
will eventually suffer from environmental crisis and that therefore everybody should
bring about a societal change by taking responsibility. At first, environmental
degradation does not affect the poor, the villagers or the underprivileged equally. It is
not accurate to say that given present conditions, everybody is equally responsible
for bringing about a sustainable and egalitarian society because “in many respects
environmental degradation is not suffered by everyone equally.” For instance,
organic foods as an alternative to conventional foods are available in principle but
they are not accessible to all because of their relative high price. To put it better, it is

not simply a question of education, ecological awareness or willingness “but of

141



money too” (ibid, 147). A few interviewees accept that these products are expensive

and not accessible to all, as the following statement of Ahlatdede-2 reveals:

When the Bugday movement was initiated, I was
talking to Victor. I told him that they were doing the
wrong thing. I told him what would happen when they
open Sisli [ecological] bazaar. All the people go to the
bazaar and when they see that [one kilo of] tomatoes
costs four Turkish liras, they would say goodbye. And
then only the elite people would remain. All these
things happened. All the people living in Sisli and
Kurtulus neighborhood, who are lower middle class
and lower class people, were curious about the bazaar.
They went to the bazaar with their bags and they never
went there again. It took three years. Sisli bazaar had
some difficulties, many producers ran away [he means
that they stopped purchasing their products in the
bazaar]. I told them [he refers to people who are
responsible for the bazaar] not to use this pricing
strategy. The prices can be the same [with the prices of
the products in the conventional bazaars] or it can be
higher than them a little bit. Let’s say not one lira but
one lira five kurus but reach masses."’

Similarly, Hocamkdy-1 thinks that higher income households are more likely to
purchase organic products with the motivation of having a healthy lifestyle. In his
opinion, to a large extent organic farming is a commercial production technique like

other methods based on certification and regulations.

Secondly, the trouble with sentiments and statements stressing individual self-change
is that they lead to elitist assumptions; “for instance that ‘people in inner cities can

also wake up and change their lives. They should grow their own food, so that they

7 Bugday basladiginda ben Victor’la da ben hep sey konusuyordum. Bakin yanlis yapiyorsunuz Sisli
pazarin1 agtiginizda Sisli pazarinda nolacagmi ben sOylilyorum. Biitiin insanlar pazara gelecek
bakacaklar domates dort lira mi, iyi giinler diyecekler. Ve sonra elit bir kesim kalacak, hepsi aym
oldu. Biitiin Sisli bolgesi, Kurtulug’ta yasayanlar orta altt ve alt simif ¢cok merak ettiler. Pazar
torbalarimi aldilar gittiler ve haa sonra gelmediler. Sonra {i¢ yil siirdii, Sisli pazar1 zorland1 zorlandi, bir
siirii liretici kacti. Ben de onlara sey diyordum, bakin fiyatlandirmay1 bu sekilde yapmayin. Ayni1 olsun
ya da bir tik yukarida olsun, azicik yukarida olsun. Bir lira degil bir buguk lira olsun. Ama ¢ok daha
yaygin bir kitleye hitap edin.
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know what’s involved’” as views of the interviewee Kir Cocuklar1 indicate.
Statements like this, Pepper argues, suggest that “the realities of social and political
stratification are being forgotten” (Pepper, 1991: 164). Dobson, Pepper and
Bookchin argue, lifestyle strategies are complementary and necessary but not enough

and sustainable because

they mostly reject the idea that bringing about change is
a properly ‘political’ affair — they do not hold that
green change is principally a matter of occupying
positions of political power and shifting the levers in
the right direction. [...] A general problem with the
strategy of lifestyle change is that it is ultimately
divorced from where it wants to go, in that it is not
obvious how the individualism on which it is based will
convert into the communitarianism that is central to
most descriptions of the sustainable society (Dobson,
2001: 133, 136).

As the fieldwork reveals, interviewees of this study favour lifestyle strategies and
their understanding of societal change is based on individualism. In fact, societal
change is not part of their motivation in retreating to rural areas to form an ecovillage
or an eco-settlement. Here the issue is whether the individualism on which ecovillage
initiatives in Turkey are based might convert into the communitarianism. Before
addressing this through community strategies of the studied ecovillage initiatives, |
shall focus on the class background of the members of ecovillage initiatives that is

closely related to their approach to personal transformation as a key factor of change.

6.3 The ‘Ecovillagers’ of the Initiatives

Environment means “totally different things to different people, depending not only
on ideological and political allegiances, but also upon situation, positionality,
economic and political capacities, and the like” (Harvey, 1996: 428). It is “necessary
to analyze and understand the complex social processes which give rise to certain

issues being taken collectively as ‘environmental’” (Macnaghten & Urry, 1998: 19).
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In the Prologue to The Nature of Environment in his book Justice, Nature & the
Geography of Difference David Harvey recalls some of his memories about Earthday
1970. One of his memories is about a business journal Fortune which celebrated the
environmental issue as a “non-class issue.” The other memory comes from a campus
rally Harvey attended. Mostly middle class white radicals gathered at this rally to
attack the qualities of air, water, food and consumption patterns of the world causing
environmental degradation. The following day Harvey went to “Left Bank Jazz Club,
a popular spot frequented by African—American families in Baltimore” where the
concern was not about the qualities of air and water, but “lack of jobs, poor housing
and racial discrimination” (Harvey, 1996: 117). As Harvey explores through his
memories, environmental issue means different things to different people. It is either

perceived as a middle class issue or as not a concern of the working class.

While the environmental issue is perceived as a middle class issue by the majority,
middle class interest in environmental qualities and amenities, “nature” tourism, and
deepened concerns about environmental dangers to health” has increased (ibid, 380).
In A Critique of Political Ecology, which is accepted as one of the first and most
influential Marxist responses and in which he “prefigures a central theme in later
sociological writing about the ‘risk society’ Hans Magnus Enzensberger claims that
environmental destruction is not new (Benton, 1996: 9). What is new is that working
and living conditions previously suffered by the working class are now being
experienced by the intermediate classes and “the rising tide of affluence in the
advanced capitalist countries after World War II increased middle-class interest” in

environmental issues (Harvey, 1996: 380).

While this lent an indelible bourgeois esthetic and
politics to much of the environmental movement, it
nevertheless pushed environmental issues to the
political agenda where they could not easily be
controlled as a mere adjunct of bourgeois fashion. The
health connection, as Hays (1987) points out, became
particularly salient and peculiarly open-ended in
relation to environmental concerns in the United States
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after 1950 or so. Systematic environmental concern for
everything from landscape despoliation, heritage, and
wilderness preservation, control of air and water
quality, exposure to toxics, waste disposal, regulation
of consumer products, and the like became much easier
to voice given middle-class acceptance of such issues
as fundamental to its own qualities of life. This aspect
to the problem has been strongly emphasized by Beck
(1992) who argues that the costs of the contemporary
form of a high-environmental risk society are spread
across the class spectrum thereby turning the
environmental issue into a populist issue (even the
bourgeois can get skin cancer and leukemia) (ibid, 380-
381).

Outcomes of the fieldwork reveal that initiating an ecovillage appears as an
expression of class-specific lifestyle and a middle class affair like the young people’s
search for alternatives to greed, materialism and violence of the older generation;
opposition to the Vietnam war; and sexual freedom as explored in Chapter 4. These
are all expressions of middle class culture (Eder, 1995). The middle classes search
for alternatives, Klaus Eder argues, because they live with a traditional notion of the

good life and

the good life has been the quest of the middle classes
for over a century. [...] Today, the middle classes are
obsessed with personal aggrandizement, autonomy and
competition. [...] The culture of good life is more than
a philosophical idea: it is the expression of a class-
specific lifestyle. We can apply such an idea to
contemporary social protest and unrest relating mainly
to environmental issues: environmental risks and
damage are exactly those things that most threaten a
good life because they threaten the physical and
increasingly psychic world (ibid, 38).

Members of studied ecovillage initiatives, without exception, are educated people
who feel threatened in the cities and who seek for alternatives to the problems posed
by urban life. They used to be or they still are salaried employees. They all

mentioned or implied that to switch new patterns of living like theirs cannot be
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achieved without having saving or an income. Some achieved this by selling his/her
house in the city, some with financial support of his/her family or some with his/her
rental income. Thus, it can be suggested that in terms of their educational and
occupational background and their family origins they are middle class people. The
question of the middle class in advanced capitalist societies has been referred to as
one of the controversial and ambiguous issues of class discussions. Literature on
middle classes is full of questions as follows: Is there such thing as the middle class?
Do professionals, civil servants, and similar groups constitute a (generic) class? Is
middle class an ideological illusion? Is middle class a new class in its own right?
(Wright, 1986: 115) In this context, middle class is taken as a class in its own right as
it appears to ‘self-exclude’ itself by “living in exclusive areas” and “engaging in
distinctive forms of consumption” and in terms of the education and occupational
structure of the interviewees (Bennett et al., 2009: 177). As the discussion held in
green networks, spaces, times and materialities reveal, most interviewees seek to
position their own consumption as less than or more green that those ‘others’ in
‘mainstream’ society. As stressed, the exclusion of television, for example, from
their everyday lives or consuming organic food signals green living that is not
achieved by ‘others’ in mainstream society. They are oriented to the green practices
because they see them as part of the solution towards sustainable society. But this

also stems from a desire to maintain a particular sense of difference as Horton puts it.

Educational and occupational structure is crucial in this study in terms of the
outcomes of the field research because of a number of reasons. Most interviewees
graduated from the universities of Turkey which are known as ‘best’. Some have
master’s or doctorate degree as well. None of the interviewees used to work as
manual laborers before moving to rural areas. Most interviewees who have started to
live permanently in rural areas keep their occupational and professional connections
in the city and working as freelance employees. That is to say that their life in rural
areas is financially not independent from their occupational backgrounds. In this
context, their professional jobs (e.g. architect, engineer and web designer) which can
be flexible allow them to move to rural areas. Most interviewees get involved in
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various projects, for example, as a freelance architect, a web designer or a translator.
These findings are crucial because they indicate the fact that people of all educational

and professional backgrounds cannot escape from cities.

The other members of these initiatives who have not permanently moved to rural
areas yet still live in the cities because of concerns about their careers and education
of their children. Whether members of ecovillage initiatives still live in the cities or
moved to rural areas, their declared motivations are mostly common. They seek an
alternative way of life to urban life by quitting their good-paying jobs in the cities
because they are in quest of a good and healthy life which, in their perception,
consists of, for example, eating pesticide and chemically free food, not to live in a
crowded environment, to live without working hard, to live a green lifestyle, etc. As
mentioned, earlier, when environmental problems have started to threaten the
physical and psychic world of the middle classes and when it has been realized that
even the bourgeois can get cancer, some individuals, like interviewees of this study,
have started to think that they cannot get cancer if they retreat to nature. Their
impulse to living in rural areas springs from feelings of threatened individuality and

health.

The interviewees are educated people who have the income and time to ‘voluntarily
simplify’ their lives, to promote new patterns of consumption and to prioritize the
earning of what they produce and what they accept as more eco-friendly. As the
sustainable life consultant (female, 35) who specializes in ecovillages asserts, they
are educated people who are equipped well enough to earn money. If educational
attainment, occupation and income are the criteria for defining middle class, she
says, members of ecovillage initiatives are middle class. In interviews I did not ask
whether interviewees consider themselves middle class and I did not provide them
any categorization of middle class. Yet, despite this, some mentioned that they do not
identify themselves with the middle class because of the negative middle class
perception. To put it better, in this perspective middle class people are considered as

conformist and hedonist. But even the interviewees who do not identify themselves
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with middle class expressed that most middle class people have a tendency to escape
from cities (Ahlatdede-2). For Ahlatdede-2, though the first group did not know how
to act (he refers to people who do not have any ecological concerns) today there is a
group of people who know what they do. He added that they are the people saying
that they moved to rural areas to grow their own food, to build their own houses and
to install alternative energy systems. On the other hand, while stressing the middle
class background of members of ecovillage initiatives the same interviewee rejected
the category of middle class when he was talking about himself. He said that he used
to be middle class but was no longer because he moved away from urban life and its
associated practices and values. Like interviewees, he has some prejudices about the
middle class that they are self-indulgent people who make their own decisions
according to their own tastes and who cannot manage to live in a community with

others-who have different tastes (Ahlatdede-2).

As the statements of Ahlatdede-2 reveal, changing living spaces and changing
lifestyles by quitting full-time jobs might change some interviewees’ class
perceptions. For example, in the focus group discussion in Marmari¢ some members
of the initiative who permanently live in Marmari¢ identify Marmari¢-4 who has not
moved there yet with being middle class. In their perception, he still belongs to the
middle class because he has middle class concerns and values. These concerns are
clearly expressed in his following statement explaining why he and his family are not

ready to switch to a permanent life in Marmarig:

We have a child who is twelve years old. We are
waiting him to start high school in order to move to
Marmarig. This is our priority. Furthermore, we want to
build second part of our house [in Marmari¢]'*®
(Marmarig-4).

Marmari¢-4 has not switched to a permanent life in rural area but most interviewees

continue to be involved with urban life mostly because of reasons that are closely

"% Bir tane ¢ocuk var, on yasini bitirdi. Onun bir liseye kapag1 atmasi lazim. Asil konumuz o. Bir de
simdi evin ikinci kismini yaptirma seyimiz var, projemiz. Bir de o var yani iste, iyi konular bunlar.
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associated with their educational and occupational background. They do not identify
themselves with the middle class because they do not live in the cities working in
full-time jobs and because they have changed their lifestyles. Nevertheless, this does
not change their educational and professional background and the acquired skills that
enable them to escape from the cities. It might not be accurate to compare members
of ecovillage initiatives who have not moved to rural areas because of their concerns
about their jobs, education of their children like Marmari¢g-4 with other people
waiting for their retirement to change their lifestyles with different motivations.
However, it can be argued that their ecological concerns and their attempts towards
communal living are not always enough to analyze them from entirely different
angles. I think that imagining a communal life is seemingly possible only by being
ready to give up career, property and comfort that are obtained during lifetime. For
the people who have much to lose, being propertyless is not only unpreferable but
also impossible. At that point, what is brought to the agenda are financed ecological
life experiences as in the case of most ecovillage initiatives (Sahin, 2011: 66). The
majority of the interviewees expressed that living ecologically and forming an
ecovillage requires money. As the interviews reveal, almost all interviewees have
either income or financial support from their families. It appears that what they
practice is a financed ecological life, if their motivation is ecological. As Litfin, an
advocate of the ecovillage ‘movement, admits, ecovillages might “offer a few lucky
individuals a socially and ecologically harmonious way of living” (Litfin, 2009:

139).

When the issue is the class dimension of the ecovillage initiatives and its members,
the other controversial issue in this context is that interviewees have not only
changed their lifestyles by reducing consumption, composting, growing their own
food, etc. but they also expect other individuals to change their daily practices by
accepting them as freestanding individuals who make their own decisions and
choices. For example, informal conversations during the fieldwork reveal that some
interviewees cannot understand why villagers working in gold mining factories
located in the Ida Mountains region do not search for other means of livelihood to
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protect their environment. In their perception, because many environmental
organizations or associations at the local level focus on adverse effects of mining
activities, villagers should already have abandoned being part of these activities.
Nevertheless, Raymond Williams argues, it is not possible to simply say, for
example, to miners all around them is an ecological disaster and they should change
their lives and certain kinds of production. They already know because they live in it.
Or lumberjacks who “are employed to clear-cut a magnificent forest normally have
not “hatred” of trees but rather economic needs compel them “to act against their
best impulses, even strongly felt natural values (Williams, 1989a: 220; Bookchin,
1990a: 24, 37). Everything will have to be done by “equitable negotiation” and “have
to be taken steadily. “Otherwise you will find, as in too many environmental cases
[...] that there is a middle-class environmental group protesting against the damage”
(Williams, 1989a: 220). For Williams, people who simply say “keep this piece clear,
keep this threatened species alive” or “you must save this beautiful wild creature”
even “it may kill the occasional villager” are not the allies in the ecological
movement. These people do not differ from, for example, the country-house
industrialist who “makes money all week from the muck and the spoil” and then “he
is spiritually refreshed” by the country in the weekend until he goes back “into the
making of smoke and the spoil, which is the precise source for his escape” (ibid).
Here it should be mentioned that while criticizing this group of individuals, Williams
sees a potential in the movement of a new kind of people into the country, not just
the retired or the commuters but people with different occupations. He argues that
the presence of doctors, teachers, electricians, plumbers and booksellers, restorer and
writers, etc. in the country shows the diversity of a working rural society. They are
influential in restoring the fabric of rural society. If the movement is looked at from
other direction, it is noticed that farmers have started to provide pony trekking
activities, farmhouse bed-and-breakfasts and farmshops and so on. Some of these
activities directly aim to attract tourists into these districts. Some are part of the
pattern of part-time country living. But overall, Williams argues, this movement has
interesting implications for the future of a balanced society (Williams, 1989b: 234).
Nevertheless, as discussed throughout in this study, interviewees are not part of rural
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society with their professions. While they simply say to villagers around them not to
engage in conventional agriculture, agriculture is not their chief source of income.
Thus, it is not possible to claim that they are influential in restoring the fabric of rural

society.

Though Williams’ critique is based on an English pattern and he talks about the
people who visit the countryside only on weekends, his argument is not entirely
irrelevant to the main arguments of this study. At first, as mentioned earlier, most
people have not moved into rural areas yet. They keep living in the city, which
appears as their main discontent. Many of them have not discovered the realities of
rural living during their short visits. Furthermore, most of the others who have
permanently settled do not have to make their living by farming or other kinds of
production based on land. If we put it in Raymond Williams’ words, for them, rural
is not a “place of first livelihood”, at least not currently and not under these
conditions (ibid, 228). Drawing on the fieldwork, it might not be entirely inaccurate
to say that for the majority of the interviewees “rural is a place of rest, alternative
enjoyment, withdrawal and consumption” as Williams claims for the people who
visit the countryside on weekends but they find their livelihood elsewhere (Williams,

1989b: 228).

Substantiating Williams’ view, outcomes of the fieldwork reveal that the majority of
the interviewees do not address the problems of production even though they have

attempted to grow their own food:

The farmers do not care about nature and the health of
his/her children. S/he does not care about what the next
generations will have to suffer because of used
pesticides and the pollution. S/he uses fertilizers. S/he
uses many chemicals and does not care how this will
influence other living creatures. S/he does not care even
if s/he knows. At that time we ask them that if this is
about income why you do not earn your life with drug
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smuggling or with white slavery. I mean we try to tell
them the right thing139 (Marmarig-2).

They tend to think that using fertilizers or pesticides depend on villagers’ own
decisions independent from the production process and the economic needs
compelling them. With this belief, they seek to produce their own food by applying
alternative methods and want to be a model to the villagers. As an interviewee
(female, 40) from Ibrim says, agricultural techniques that are adopted by villagers are

not seen as sustainable by members of initiatives:

We know nothing right now. If we are able to learn
something, we want to help people and teach them
something. We want to guide people and encourage
them. For example, villagers in village A use pesticides
and fertilizers in production. They polluted their soil
with fertilizers and pesticides. We want to learn
something and show them that it is possible to grow
tomato without using fertilizers and pesticides because
they cannot imagine how to plant something and how it
grows without cultivation. We want to put theory into
practice since till now we have learned only the theory
of permaculture and Fukuoka'*® (ibrim).

139 Ciftgilere mesela konusurken sunu sdylilyoruz yani. Ulasmak ¢ok zor ¢iinkii adanun iiriin irettigi

piyasanin standartlari onu yanlis olan seyi yapmaya zorluyor. Diyor ki; ben ihracatgiya kirazimi
gotiirdiigiim zaman sapina bakiyor sdyle diyor. Orada kurt olduguna dair bir iz goriirse, yiiziine bile
bakmiyor kirazin. Belki iginden bir tanesi dyle diyor. O adam o kirazin o hale gelmemesi i¢in ne
gerekiyorsa yapiyor. Umurunda degil doga, umurunda degil cocuklarmin sagligi, umurunda degil
sonraki kusaklarin o ilag¢ birikiminden, kirlilikten dolay1 basina ne gelecegi, hi¢ umurunda degil. Suni
giibreyi de kullanir, on tane yirmi tane degisik donemde yapilan ilac1 da kullanir, baska canlilara ne
etkisi var, umursamaz. Bildigi halde bir de umursamaz. Biz de sunu sdyliiyoruz o zaman. Ya glizel
kardesim, madem her sey bu kadar kazangla ilgiliyse. O zaman niye bu kadar ugrastyorsun ki bu
iglerle, git uyusturucu kagak¢iligi yap, git beyaz kadin ticareti yap. Onlar1 niye yapmiyorsun. Yani
seye dogru anlatmaya g¢alistyoruz.

' Ciinkii biz daha bir sey bilmiyoruz. Hani insanlara ne gosterebiliriz. Eger o kivama gelirsek,
gercekten bir seyler Ogrenebilirsek ¢ok isteriz tabii insanlara biz de yardimci olalim, bir seyler
Ogretmeye ¢alisalim vs. Biz de rehber olalim birilerine, cesaret verelim. O koyde mesela su anda hig
ilagsiz, giibresiz tarim yapilmiyor. Topraklarimi su anda 6ldiirmiis durumdalar. Hani istiyoruz ki biz
bir seyler 6grenelim, gosterelim onlara ilagsiz ve giibresiz de domates yetisebilecegini. Ciinkii akil sir
erdiremiyorlar o toprak siiriilmeden nasil bir sey ekilir, nasil biiyiir. Su anda biz de onu deneyecegiz.
Ciinkii hep teorik olarak 6grendik bunu Fukuoka’dan ve permakiiltiirden ama.
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As the statement shows, she, like most interviewees, attempts to teach and guide the
villagers who already know how they engage in agriculture without using chemicals.
Her and other interviewees’ statements imply an “idealist position — the notion that
people can be diverted from their set ways, and the ideologies that support them, by

the power of example, logical and reasoning and persuasion” (Pepper, 1991: 165).

Here it should be mentioned that a few interviewees who also see alternative
techniques as a solution to ecological crisis agree that permaculture and similar
engagements is a class issue as the following statements reveal. A 46-year-old male
interviewee who was among the founding members of Hocamkdy and who organized
the first permaculture workshop in Turkey in 1997 says that in Turkey “educated
middle class and upper-middle class people are interested in permaculture”
(Hocamkoy-1). Another interviewee Ahlatdede-2 agreeing with Hocamkdy-1

expresses his discontent with this situation as follows:

permaculture in Turkey is definitely a middle class
engagement. [ feel very uncomfortable with this.
Courses and products are too expensive. Actually, this
is not my concern. I do not want to be part of this'"'

(Ahlatdede-2).
It is known that ecovillages around the world, like ecovillage initiatives in Turkey,
are allocated mainly to the middle class, “envisioned to promote sustainability” and
by design are supposed to “reduce excessive consumption of nonrenewable
resources, reduce dependence on private transportation, produce food for the
community, and enhance relationships between neighbors in order to facilitate
sharing” (Chitewere, 2010: 319). In terms of their declared goals, both ecovillages
and ecovillage initiatives in Turkey seek to build a sustainable life outside

‘mainstream’ culture and based on ‘green’ themes

"0 anlamda Tiirkiye’de permakiiltiir bayaa bir orta simf karakteri yansitiyor. Ben bundan ¢ok
rahatsizim. Kurslar ¢cok pahal, tiriinler ¢ok pahali, vs. Agikcasi bu beni hig ilgilendirmiyor. Bunun bir
parcasi olmak da istemiyorum.
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Their approach should remind us of the quotation from William Morris cited in
Chapter 4. William Morris sees reconstitution of a simple peasant order and to have
clean and natural order as existed before industrial production as a solution to the
destructive modern social order. As Raymond Williams points out, this is the
thinking still within the ecological movement. William Morris describes an
ecological society that would be recognized by most greens. The green themes such
as simple lifestyles and in harmony with nature which are explored by Morris are
crucial regarding the main arguments of the study. Nevertheless, what is crucial for
the discussion held here is William Morris’ admission. Towards the end of his life
William Morris admitted that he probably imagined that way “because he was born
rich by inheritance and was always able to [...] earn a good living by doing the kind
of satisfying work that other people actually wanted done” (Williams, 1989a: 217).
William Morris’ admission takes us again to the class composition of ecovillage
initiatives. We need to take their class composition into consideration not because
they also seek to organize their life around the green themes which are expressed by
William Morris, but because they are able to earn a ‘good’ living enabling them to
change their lifestyles and live voluntarily according to ecological principles. To
change individually to avoid from consumerism or to join communes might seem
irrelevant to being able to earn a good living, if we refer to Morris’s green themes
that are still dominant in green thinking. To put it better, the relationship between
living more simply using of low technology in a commune and earning a good living
might appear as unrelated because in prioritizing a simpler life the expectation is to
earn and to consume less. But this would not be the case because to give up
something ‘voluntarily’ and to build an ecological life necessitates earning a good

living.

In the first part of this chapter, I discuss a strategy of lifestyle changes and try to
focus on the class composition of members. As the discussions reveal, interviewees’
alternative ways of life in rural areas is deeply connected with their class background
and can hardly encompass other people, especially the villagers, if their goal is to be
model to ‘others’. Thus, it is not possible to suggest that they play an important role

154



in creating a sense of collectivity in rural areas. In the next section, I shall examine
their community strategies and community politics to address whether to live in

communes produce some changes.

6.4 Green Community Strategies

We need to transform oppressive capitalist society, Murray Bookchin argues, into an
ecological society based on non-hierarchical relationships, humanly scaled
communities, eco-technologies, organic agriculture and so on. Bookchin goes on to
argue that humanly scaled communities, localism, self-sufficiency, eco-technologies
and even confederation do not constitute a guarantee that an ecological society will
be achieved because the notions of decentralized structures, humanly scaled
communities that emphasize “localist isolation and a degree of self-sufficiency may

lead to cultural parochialism and chauvinism” (Bookchin, 1990b, n.p.).

In this section, mentioning the community strategies of the selected ecovillage
initiatives, I shall discuss whether they have political ramifications to constitute a
form of an eco-community and to create a sense of collectivity as Bookchin stresses.
It should be noted that lifestyle strategies and community strategies might overlap
and “to the extent that living the community life amounts in any case to a change in
lifestyle it is somewhat specious to distinguish between the two” (Dobson, 2001:
135). Nevertheless, it might not be inaccurate to discuss some strategies requiring a
commune as part of the community strategies. I prefer to examine some green
practices such as permaculture in this part because ecovillage initiatives started to

adopt them after attempting to initiate ecovillages in rural areas.

Outcomes of the fieldwork reveal that in all ecovillage initiatives engagement in
agriculture using alternative techniques to conventional ones is the dominant
concern. Certainly, they adopt other strategies regarding other aspects of living in
ecovillage initiatives such as eco-building or generating one’s own energy. But these
are not among their main focuses. I try to emphasize each strategy cited by
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interviewees. Because some are mentioned in discussing lifestyle strategies, I only

refer to them.

6.4.1 Permaculture, Natural Farming and Organic Farming

Alternative technologies that people living in eco-settlements use vary from
environmental building to renewable energy, from eco-sanitation to the use of
alternative agriculture techniques. These alternative technologies distinguish
ecovillage homes from conventional homes (Kasper, 2008: 18). In this context, the
main manifestation of alternative technology is permaculture design system which

includes other alternative techniques.

For green theorists, David Pepper argues, “one could start almost with a blank sheet
of paper, designing appropriate physical, social and economic [...] structures in
accordance with permacultural principles and practice” (Pepper, 1996: 318).
Permaculture is a “conscious design and maintenance of productive ecosystems to
give them the diversity, stability and resilience of natural ecosystems” (ibid, 316).
Permaculture, as an ecological design system and not only an agriculture technique,
was presaged by Henry David Thoreau. Thoreau is one of the early nineteenth
century preservationists. He fled the city like Ralph Waldo Emerson and spent two
years in Walden Pond to experience simple and self-sufficient living. Thoreau
advocated “scientific forest management by replanting along natural lines” and
“foreshadowed bioregionalism, advocating loyalty to one’s birthplace, where one
belongs and can find all” (Pepper, 1996: 198, see Chapter 4). Here it should be
mentioned that one of the firsts who was thinking about these issues is Aldo Leopold,
a forester, wildlife manager and pioneer of the wilderness system. It is argued that
the ‘modern’ nature-first perspective approach was first formulated by Leopold.
Leopold argues that the natural environment itself has intrinsic value and human
beings, rather than dominating and exploiting the natural environment, should see
themselves as members of a biotic community. In 4 Sand County Almanac, Leopold
sets forth the concept of land ethic, the “notion of human responsibility to the natural
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environment” (Leopold, 1993: 373). Leopold developed ethics in sequence. The first
principle, he writes, “dealt with the relation between individuals.” The other “dealt
with the relation between the individual and society. The land ethic “simply enlarges
the boundaries of the community to include soils, waters, plants, and animals, or
collectively, the land.” A land ethic undoubtedly cannot prevent “the use of these
‘resources,” but it does affirm their right to continued existence” and it changes the
“role of Homo sapiens from conqueror of the land-community to plain member or

citizen of it” (ibid, 374, italics in original).

As mentioned above, the origin of permaculture dates back to early nineteenth
century with the approaches of Thoreau, Emerson and Leopold. Yet the term
permaculture was coined by Bill Mollison, a field biologist and teacher and his
student David Holmgren, an environmental designer, author and futurist in the
1970s, i.e. in the period when people were seeking alternative lifestyles. The term
derives from ‘permanent’, meaning indefinitely sustainable and ‘culture’, which was
originally derived from ‘agriculture’ but now refers to all cultural activity.
Permaculture is a vision of sustainable culture based on low-energy technologies
designed in harmony with ecosystems (Litfin, 2009: 129). It does not only focus on
small-scale sustainable agriculture but rather seeks to minimize waste and loss of
energy through alternative technologies such as composting toilets, food and
agricultural waste, the use of local organic building materials such as straw bales and
the use of renewable energy sources (ibid, 129-130). Permaculture has three
principles: care of the earth, care of people, and setting limits to population and
consumption. Mollison argues that in permaculture, humanity in its current
mindlessness is seen as the one disturbance that cannot be tolerated by the earth. For
Mollison, the solution is to learn to respect all life, refuse all authority and accept
only personally responsible decisions, and to link science and mysticism as the Gaia
hypothesis suggests. The Gaia hypothesis of James Lovelock is an “alternative to that
pessimistic view which sees nature as a primitive force to be subdued and
conquered” (Lovelock, quoted by Mollison, 1988: 2). Many Gaianists, particularly
deep ecologists and New Agers attribute intelligence to Gaia. Deep ecologists argue
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that the parts of nature posses a certain independence from humans. This is the
intrinsic value of nature (Naess, 1989: 11). It should be noted that social ecology like
gaianism and deep ecology addresses the elimination of domination of nature that
can be achievable after eliminating the domination of human by human, and the
entire hierarchical structure within society (Bookchin, 1990a: 60). But while
gaianism lends itself to New Age mysticism and calls for respect for nature’s
intrinsic worth, social ecology, especially Bookchin, is highly critical of mystical
ecologies, particularly deep ecology. Bookchin’s social ecology attacks deep ecology
because of its emphasis on self-realization, spirituality and because it focuses on
social symptoms rather than social causes and provides a standard recipe for a
‘sustainable’ future involving lifestyles based on austerity (Bookchin, 1990a;
Bookchin 1991b). Thus, at first glance, permaculture seems to be influenced by
social ecology with its stress on elimination of authority but in fact, it is a perspective

that is close to Taoism.

Permaculture which “mostly predates the ecovillage movement” and “powerfully
informs it” endorses bottom-up social change, self-reliance, responsibility, and the
functions of living things (Litfin, 2009: 129; Mollison, 1998: 2, 10). Permaculture as
a design system in which different techniques such as renewable energy, organic
agriculture, recycling, etc. are brought together has become more popular within
ecovillage initiatives and among ‘imagined eco-communities’ in Turkey as well, as
the increasing number of organized permaculture design certificate (PDC) courses
would indicate.'* In Bingdl Elmas’ documentary Bir Avu¢ Toprak (A Handful of
Land) (2012) Mustafa Bakir, an architect, a permaculture consultant, designer and
also a resident of Marmari¢ says that in Turkey there are two main projects that

attempt to practice permaculture in a large scale namely Bayrami¢ and Marmarig.

42 Permaculture design certificate courses have been organized since 2009 in different cities of
Turkey with different consultants/designers/teachers. These courses are mostly offered through the
The Permaculture Research Institute of Turkey which was founded to “expand the knowledge and
practice of permaculture as a whole-system design science and to primarily facilitate the uptake of
permaculture throughout the Republic of Turkey.”'** Permaculture Research Institute of Turkey works
in collaboration with The Permaculture Research Institute of Australia and other Permaculture
Research Institutes worldwide. http://permacultureturkey.org.
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Bayramig, as mentioned above, is an initiative to create a self-sufficient, sustainable
settlement reclaiming local seeds, based on permaculture philosophy and designed
according to principles of permaculture. In a permaculture meeting held in Tayfa
Café June 30, 2012 Mustafa Alper Ulgen, a founding member of Bayramig, said that
they organize their lives in Bayrami¢ according to permaculture principles. For this
reason, they took permaculture design courses and, in turn, have started to host
permaculture design certificate courses. Likewise, Marmari¢c Permaculture:
Ecological Life Association as an ecovillage initiative is based on permaculture
principles. Marmari¢ is hosting the Permaculture Research Institute of Turkey in
collaboration with The Permaculture Research Institute of Australia.'*> Permaculture
has a significant place in the lives of the residents of Marmari¢ because they see it as
a solution to environmental degradation. Furthermore, their permaculture courses are
important sources of income. A 45-year-old male interviewee, who studied history
and worked in the private sector before moving to Marmari¢ in 2004 and who lived
by himself in Marmari¢ as a vanguard for five years explains what permaculture

means for them:

Permaculture should not be considered merely as an
agriculture technique. It is a holistic approach. It is kind
of a life perspective. I am a sparing person. I am
sparing of my possessions. This is my personality. This
is not something special. There are many people like
me but a man [Bill Mollison] outlined a theoretical
framework of this under the title of permaculture. The
first law of permaculture is the Law of Conservative
Use. In the second law it is said that you should not use
sources unless you really need them. I think that this is
very important. Furthermore, whenever you decide that
you need them, you should use them carefully.
Everybody decides what s/he needs because the
opposite is not possible. You should be clever'*
(Marmarig-1).

' http://marmaric.org.

' Yani permakiiltiirii sadece bir tarimsal iiretim ydntemi gibi de diisinmemek lazim. Yani daha
l?_iitﬁnsel bir yaklasim, hayata kars1 bir bakis a¢is1. Tutumluyumdur, iyi bakarim esyalarima falan hani.
Oyle bir karakter durumu oluyor, hani 6zel bir sey degil. Benim gibi bir siirli insan vardir ama burada
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As the interviewee explains, permaculture is not thought of only as an agricultural
technique, but instead as a design system which also offers an alternative to
conventional agriculture. It is known that the critique of traditional and industrial
agriculture, John Vandermeer says, has given birth to alternatives collectively known
as the alternative agriculture movement. While some criticize the movement by
saying that it is sometimes contradictory and too often romantic, some others defend
it. The nature of alternative agriculture, John Vandermeer argues, is not that clear.
Even the name used to encompass titles as permaculture is diverse —alternative,
holistic, sustainable, ecological, organic agriculture, etc. (Vandermeer, 1995: 201).
(Vandermeer, 1995: 201). In this context, the alternative agriculture mostly refers to
permaculture along with Fukuoka’s natural farming. As mentioned above, all
interviewees without exception use alternative technologies. What they have in
common and what constitutes the majority of their daily life in rural areas is the
production of their own food. As Masanobu Fukuoka, a farmer, author of The One-
Straw Revolution: An Introduction to Natural Farming and source of inspiration of
most interviewees, formulates; they want to be the model of the “new farmer” in

rural areas while producing their own food:

If you look across the country, you might notice that
quite a few communes have been springing up recently.
If they are called gatherings of hippies, well, they could
be viewed that way too, I suppose. But in living and
working together, finding the way back to nature, they
are the model of the “new farmer.” They understand
that to become firmly rooted means to live from the
yields of their own land. A community that cannot
manage to produce its own food will not last long”
(Fukuoka, 2001: 116).

yani bunlarin bu teorik ger¢evesini yani permakiiltiir adi altinda adam oturmus iste nedir, seyi yazmis.
Law of Conservative Use. Gerektiginde kullanim kural diyor birincisi mesela. Ikincisinde de bunu
aciklarsak diyor ki; gercekten ama gergekten ihtiyacin oluncaya kadar hicbir kaynaga
dokunmayacaksin. Bu ¢ok onemli bir sey bence ve ihtiyacin olduguna karar verdigin zamanda o
kaynagi kullanirken de son derece tutumlu sekilde kullanacaksin. Bunlara herkes kendisi karar
veriyor. Ciinkii aksi miimkiin degil. Kafani ¢aligtiracaksin.
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Most interviewees adhere to local experiences and traditions but tend to think that
they have almost disappeared. In their perceptions, even the villagers have already
abandoned these traditions and started to use chemicals and pesticides while growing
food. Along with permaculture, Masanobu Fukuoka’s natural way of farming is
apparently influential on some interviewees. The main difference between
permaculture and natural farming is that permaculture is considered as a conscious
design system. But the interviewee Ahlatdede-2 states that this is not the only
difference. For him, while permaculture offers a system that can be installed on a
broader scale, natural farming is entirely based on personal transformation. It is a
spiritualistic approach. Masanobu Fukuoka, who believes that organic farming and
factory farming are not natural, suggests a natural way of farming or to put it better,
‘do-nothing’ agricultural method. In Fukuoka’s natural way of farming, there is no
need to use fertilizer and insecticide and no need to make compost because nature is
in perfect balance. For Fukuoka, when farmers began to grow food to make money,
s/he forgot the real principles of agriculture. Thus, if the farmer grows the food s/he
needs without thinking about making money, s/he would do much better. His main
argument is that if people follow this line of thought, they will have enough to eat
without struggling. In his opinion, “this line of reasoning not only applies to
agriculture, but to other aspects of human society as well” (Fukuoka, 2001: 16).
By this, Fukuoka means the total lifestyle devoting attention to health, nutrition,
simple living and so on (Fukuoka, 2001). He sees the necessity of bringing about a
complete change in the economic and social structures but, he, like most
interviewees of this study, holds producers responsible for creating this change. For
example, he suggests that “if crops were to be grown without agricultural chemicals,
fertilizer, or machinery, the giant chemical companies would become unnecessary”
and the companies would collapse (ibid, 15, 46, 166). As his arguments reveal, he,
like most interviewees, does not address the capitalist system and historical, social
and economic structures. Though he criticizes corporations or companies, he tends to
think that they can be destroyed by individual efforts. In Turkey, as mentioned
during one of the sessions in Seed Exchange Festival that was held in October 2013

in Ankara, there is only one farm applying Fukuoka’s natural way of farming. Ug
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Elma Dogal Tarim Ciftligi (Three Apples Natural Agriculture Farm) located in
Cankir1 in Central Anatolia has been producing food by applying principles of
natural farming since 2000 and doing this by using local seeds and without using any

fertilizers including compost.'*

In addition, some eco-settlements are based on both permaculture principles and
natural farming such as Imece Evi: Farm for Natural Life and Ecological Solutions
and Alakir. Imece Evi began as a farmstead in 2007 and then it turned out to be an
educational center as a resident expressed in a video on Imece Evi created by
Yagmur Telli Yiicel and Inan Mayis Aru in 2013. The initiator of Imece Evi (male,
50) studied chemistry and used to do business in Istanbul before moving to rural
area. He defines himself as being an activist since he was 14-years-old. Though he
did not become a member of the first Green Party of Turkey, he was involved in the
meetings held in the beginning. He calls the agriculture technique that they use in
Imece Evi a hybrid, a synthesis of permaculture and natural farming. He added that

they do not give a specific name to their technique.

Similarly, two residents of an eco-settlement located in Alakir Valley in Antalya on
the Turkish Mediterranean coast adopt both permaculture principles and principles of
Fukuoka’s natural farming. Tugba (female, 38) and Birhan (male, 39) have been
living in Alakir since 2004. After leaving Istanbul for several reasons including to
avoid overconsumption, they bought a piece of land in Alakir Valley. As it will be
elaborated in the following sections of this chapter, they have changed their lifestyles
to show that another world is possible.'*® They built a house by using local materials
and started to produce their own food. While doing this they adopted a natural way

of farming and permaculture principles:

13 http://www.ucelmadogaltarim.com.

16 http://www.dogadernegi.org/baska-bir-dunya-mumkun.aspx.
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Our main concern is to live without damaging any
living organism. This means not to intervene into the
pace of nature or to intervene in it as little as possible.
We produce our foods without damaging the land with
“war” tools such as hoe and shovel. We can say that we
use the land with the same intention and awareness as
Fukuoka. Interpretations of permaculture can also be
used for this purpose'?’ (Alakur).

They see hoe and shovel as “war” tools much like in Fukuoka’s approach to
cultivation. Fukuoka argues that if the soil is cultivated, the natural environment is
“changed beyond recognition.” For this reason, cultivation of the soil should be
abandoned. Instead of using man-made chemicals and machinery, the modest
measures such as spreading straw should be practiced to make the environment gain
its natural balance back (Fukuoka, 2001: 20). It should be noted that most
interviewees feel close to Fukuoka’s philosophy even if they mostly adopt
permaculture principles. As Ahlatdede-2 expresses it, Fukuoka’s approach is more
spiritualistic while permaculture operates like a prescription for people who seek to
apply alternative agriculture technique. Here it should also be remembered that while
the couple living in Alakir see hoe and shovel as “war” tools harming the soil, they
have started to use a car, a mobile telephone and a computer to struggle against
hydroelectric power plant construction. For them, this is temporary and necessary for
their struggle. They explain why they bought all these technological products with

financial support from their families as follows:

When we moved to Alakir ten years ago, we did not
have a car, a computer, a cell phone and electricity. We
needed none of them. We did not go to town. [...] We
did not need electricity. The light of living without
electricity is unbelievable. The communication with the
environment and nature was so satisfying that we did
not need computer and internet technologies. But all
these were our personal choices. Five years ago when

47 En ufak bir canliya dahi zarar vermeden yasamaya odakliyiz. Bu da olabildigince az ya da hi¢
miidahale etmemek demek doganin akisina. Topragi c¢apa ve kiirek gibi “savag” aletleriyle
yaralamadan {irlin aliyoruz. Fukuoka ile benzer niyet ve farkindalikla topraga davrandigimizi
sOyleyebiliriz. Permakiiltiiriin ¢ogu ¢oziimlemeleri bu niyetle uygulanabilir.
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we decided to struggle against hydroelectric power
plants, we bought a car to attend meetings and to go to
courts and a computer, cell phone and the Internet to
make our voice heard. We obtained a solar panel to
generate our own energy' " (Alakur).

Alakir’s changing daily habits and practices in rural area show again that it is not
easy to achieve the internal consistency that is sought by people who adopt green
lifestyles. The other crucial point is that while they explain their use of technology
for ‘legitimate’ reasons, they do not address other social conditions underlying
people’s use of agricultural tools or machinery or other technological products. It
might not be inaccurate to say that their approach to technology is not so much
different from that of the Fifth Estate that is harshly criticized by Bookchin. As
Bookchin states, “the collective producing “Fifth Estate found it could not do without
a computer and was “forced” to purchase one — issuing the [...] disclaimer,
“We hate it!” For Bookchin, to disseminate this “hatred” of computers by using
them is another manifestation of lifestyle anarchism. From this perspective,
individuals adapt to nonhuman nature rather than intervene in it and they live in
“harmony” with existing reality, like the couple living in Alakir (Bookchin, 1998:
49).

During the fieldwork, organic farming was not mentioned as much as permaculture
and natural farming. Only GiineskOy engages in organic farming and Kir Cocuklart is
planning to engage in organic farming. Because organic farming is not based on the
similar working principles with permaculture, it is generally not preferred by
interviewees. For example, while organic farming promotes the use of fertilizers that

are not chemical, permaculture promotes recycling of people’s wastes as fertilizer.

% On yil 6nce Alakir'a gelip yerlestigimizde ne araba, ne bilgisayar, ne telefon nede elektrigimiz
vardi. Bunlarin higbirine ihtiya¢ duymadigimiz gibi sehre bile hi¢ inmiyor. [...] Elektrige hic ihtiyag
duymadik. Elektriksizligin aydinligi inanilmazdir. Telefon yada bilgisayar internet gibi iletisim
teknolojilerine hi¢ ihtiya¢ duymadik. Dogadaki ve etraftaki iletisimin tatminkar zenginligi ve
doyuruculugunun yaninda digerlerine hi¢ ihtiya¢ duymadik. [...] Ancak bunlar bizim bireysel
tercihlerimizdi. 5 y1l dnce HESlerle birlikte baslayan saldirilardan sonra aldigimiz miicadele karari
dogrultusunda, mahkemelere, toplantilara... gidebilmek i¢in araba, sesimizi duyurabilmek ig¢in
bilgisayar, telefon, internet.. ve onlarin enerjisini karsilayabilmek i¢in bir giines paneli edindik.
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Also, advocates of permaculture do not consider it merely as an agriculture technique
unlike organic farming. As being different from organic farming and other
agriculture techniques, permaculture is accepted as a holistic approach to the design

of human and natural systems.

In this part of this chapter, I try to focus on the place of permaculture, natural
farming and organic farming in everyday lives of the members of ecovillage
initiatives. Certainly, there are other methods they use in their alternative ways of
living. While some methods place an emphasis on wise husbandry of energy sources
according to permaculture principles, some regard alternative economies. In the
following section, I shall discuss other alternatives cited by the interviewees and

observed during the fieldwork.

6.4.2 Eco-Technologies and Alternative Economic Systems

The environment, Murray Bookchin argues, is rapidly degrading because of
agribusiness, the use of pesticides and synthetic fertilizers, nuclear power plants, and
so on. Ecological interests “require that we move toward ecological technologies and
render our technological interaction with nature creative rather than destructive”
(Bookchin, 1990a:189). Ecological society should also be based on the use of a
region’s resources, minerals, soil, water, animals and plants without violating
ecological principles and using eco-technologies including solar and wind energy,
heat pumps, vegetable fuels and solar ponds (Bookchin, 1986: 141). But the
precondition of such a change is social, i.e. the abolition of hierarchy in all its forms

(Bookchin, 1990a).

In terms of the framework of this thesis, the majority of the ecovillage initiatives, as
mentioned earlier, promote alternative, appropriate and local technology instead of
destructive technologies. They adopt similar alternative technologies to those that
Bookchin mentions. Some generate their own energy by solar or wind panels. Some

others build their houses by using local materials and according to ecological
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architecture principles (e.g. straw bales, cob house and stone house). They compost
and recycle. A few initiatives use some eco-technologies that are not common among
others. For example, in Marmari¢, Ormanevi and Ahlatdede rocket stove that is
designed to use energy efficiently is used. Giineskdy developed a project for the
vegetable oil powered tractor. It should be noted that in these initiatives, there is no
trace of ‘romantic’ anti-technologism but rather technology which is accepted as
alternative and appropriate is favored. Most use high technology products such as
car, computer and smart phones as mentioned in discussing lifestyle strategies. But
all the interviewees made their opposition to hydroelectric power plants, thermal
power plants and gold mining activities. As mentioned earlier, some interviewees are

active in struggles against hydroelectric power plants and gold mining activities.

Besides these, a few interviewees adopt some other alternative practices. Many
communities and ecovillages around the world seek to create an alternative economy
to the ‘dominant’ economy by adopting varied strategies such as local LETS (Local
Exchange Trading Scheme) or gift economy. Local currencies like LETS circulate at
a local scale and within a defined space. Money does not change hands because there
is no ‘money’ but instead credits and debits are recorded. It has both disadvantages
such as inflation or hoarding and some benefits including simplicity, and the personal
nature of transactions. In these systems, money stays local and these sorts of
community strategies can anticipate the “decentralized communitarian nature of the
sustainable society” (Dobson, 2001: 141, 142). In Turkey, especially in rural areas
there is a tradition called imece (collective work) which can be considered as an
alternative method. It is a kind of solidarity organization based on the idea that some
tasks in the village are taken collectively and voluntarily by the villagers such as
construction of school building, collective work during weddings and funerals or
helping each other in agricultural activities without expectation of money. Though
the alternative economy is not novel in Turkey in terms of rural practices, it is recent
with respect to practices building a network among the urban dwellers. One strategy
mentioned by a few interviewees and also adopted by members of ‘imagined eco-

communities’ is gift economy within which people share their possessions, services,
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knowledge, skills, and experiences etc. without expectation of anything in return.
Some examples of gift economy are time banking, couchsurfing, freecycle, rainbow

gatherings and so on.

One practice cited by a resident of Marmari¢ and by residents of Alakir is Rainbow
Gatherings. The alternative spiritual gathering called Rainbow was first formed in
the “United States in 1972 by “Flower Children” who were disillusioned by what
they saw as the commercialized state of extant festivals. In response, they organized
an alternative and free festival designed to celebrate the ideas of “equality and love”
(Tavory & Goodman, 2009: 267). Rainbow Gatherings started as an alternative to
mainstream popular culture and to practice ideals of peace, love and harmony. The
interviewee Marmaric-2 expresses that Rainbow gatherings started to be held in
Turkey after 1997. The World Rainbow Gathering took place in Turkey in May
of 2005. He goes on the say that even it was loosely organized, Rainbow Gatherings
turned into a movement in Turkey that made almost a thousand people come
together. After joining a Rainbow Gathering held in Slovenia, in 1994, he joined
another gathering held in Hungary, in 1999 together with some residents of the
shared house in Kuzguncuk. He expressed that these gatherings became influential
on his decision to move to rural area. The Marmari¢ initiative initially adopted the
decision-making of Rainbow Gatherings, which is accepted as decentralized and
nonhierarchical. Nevertheless, after a while this method was abandoned by its
members because it was dysfunctional. A few members’ participation in some
Rainbow Gatherings and their co-housing in Istanbul, based on face-to-face decision-
making process motivated them to move to rural areas. But after settling down, they
returned to conventional methods. Similarly, Tugba and Birhan from Alakir were
influenced by Rainbow Gatherings because, they say, they found an opportunity to
live close to nature with people from different religions or races. They said that their
life has changed completely after attending Rainbow Gathering (Rainbow Family of
Living Light) held in Turkey in 1997 because they realized that they are not alone.
They continue to say that after attending this gathering, they have had a big family
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composed of individuals who have similar thoughts and dreams with them, i.e. who

seek freedom, peace, love and nature.

Likewise, some other ecovillage initiatives, like Kir Cocuklari, try to organize their
all activities within gift economy as members of the initiative mention in some
mailing groups such as Permaculture Turkey and on its website. They express that
their shared knowledge and experiences, time, conversation and a product that is
produced during the workshops are their gifts to participants.'*’ Nevertheless, they
determine their costs and the minimum financial contribution that can be made with
participants of the workshops. This means that they are not entirely without
expectation of money. Some interviewees emphasize time banking within gift
economy. To mention briefly, in time banking, units of time are used as currency
instead of money. People voluntarily exchange their experiences, skills, services and
so on. In Turkey, people who want to use this alternative “monetary” system come
together under Zumbara."”® Zumbara is defined as an alternative economic system
platform within which members exchange their two hours services in return of two
hours services of other members.">' In this system, each service has equal value and
is valued with time. Some experts from Zumbara organize workshops on gift
economy to talk about “how people can build more meaningful lives by focusing on
giving more rather than taking more.” The workshops are also organized in gift
economy. This means that “participants determine the amount they want to give to
the facilitators according to their income and their feeling of gratitude.”'>* A 61-year-
old male interviewee, a member of Glineskdy and an academician explains why he

sees these kind of systems as an alternative to the ‘dominant’ system as follows:

19 http://kircocuklari.wordpress.com/merhaba.

" In Turkish zaman means time and kumbara means piggy bank. Zumbara (Zaman Kumbaras1) is
created with combination of these two words. http://www.zumbara.com.

51 http://www.zumbara.com/nasil-calisir.

152 http://www.yesilist.com/cms.php?u=armagan-ekonomisi-101&id=948.
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Your time is important. Here the criterion is time.
There is a transfer without using money. It starts with a
specific group. You include your neighbor into the
system and then s/he includes his/her neighbor. It can
become widespread like this. This depends on people’s
eagerness. If people are not eager to be in it, it cannot
work. I am not expecting a systemic change. To expect
a systemic change is a dream. I am responsible only for
myself. I can change only myself'>* (Giineskoy-2).

The interviewee Giineskdy-2 does not live in a commune but he seeks to live in a
commune in the long term. Furthermore, he sees himself as part of a community
consisting of like-minded people. David Pepper argues that “communes are seen
primarily as a place where members realise themselves” and “this makes them
‘irrelevant to society as a whole’, offering no serious solution for an ecological
future” (Pepper, 1991: 55). It may be accurate to suggest that the interviewee’s
statement saying that he is responsible only for himself reflects Pepper’s critique
directed to members of ‘modern’ communes. Theirs, Pepper goes on, is a collective

escape (ibid).

Alternative economy practices have some benefits as Dobson mentions, but they also
come with some problems. The main problem with alternative economic efforts is
that in the end they “fit well into a capitalist society” and “they’ll become part of the
market system, whatever the intentions of their founders.” Although such efforts are
important, they “become bourgeois enterprises in their own right” (Biehl &
Bookchin, 1998: 160). As mentioned in a meeting about the slow food movement in
Turkey (see Chapter 5), held in Tayfa Café in 2013, the main problem with
alternative economic practices is that because people live under the capitalist system,
their evaluation criterion for their products or their time might still become money,

not ‘needs’. Even if some people act as compatible with the logic of alternative

153 " . . . C g -
Zamaniniz énemli. Burada kistas o oluyor. Hi¢ para dénmeden biri birinden Obiiriine aktarim

oluyor. Belli kitleyle baslar. Siz komsunuzu dahil edersiniz, o komsusunu. Bdyle bir seyle
biiyiiyebilir. Bu istege bagl. Insanlar istemezse olmaz zaten. Benim hig dyle bir beklentim yok, biitiin
sistem degissin. Onu beklemek biraz hayal. Ben kendimden sorumluyum. Ancak ben kendimi
degistirebilirim.
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economy system, it might fail because not all the parties embrace its working
principle. To give an example, one individual produces olive oil, the other makes
soap and they want to exchange their products because one needs soap, the other
needs olive oil. It can be argued that because the labour and the time needed to
produce them are not equal or not considered as equal, they might have some
problems in exchanging these products without considering their exchange value in
the market. The following statement of the interviewee Dedetepe-1 exactly clarifies

how these alternative systems fail and become part of the market system:

we exchange our products by using their sale prices in
the market as base. Otherwise, it will be difficult. I
make a discount for you and you make a discount for
me. When the issue is production and costs, everything
will be complicated'* (Dedetepe-1).

As Dedetepe-1 expresses, members of alternative economy systems expect that
money does not change hands but people exchange their products on the basis of
their market values. But this does not prevent them from fitting well into a capitalist

system as Biehl and Bookchin argue.

The other strategy that is also based on exchange is TaTuTa project (Eco-Agro
Tourism and Voluntary Knowledge and Skills Exchange on Organic Farms)
organized by Bugday Dernegi. As detailed in discussing green lifestyles, it is based
on volunteering on organic farms in exchange for accommodation. While TaTuTa
makes volunteers and host farms exchange their skills, labour, knowledge, food, etc.
it plays a central role in the constitution of a ‘green’ community. Nevertheless, as
mentioned earlier, this project necessitates its being assessed from other aspects in

addition to its role forming a green community such as the exploitation of labour.

'3 Onun iizerinden takas yapiyoruz. Satis fiyat: iizerinden yapiyoruz takast. [...] Bagka tirlii ¢ok zor
clinkii. Bana indirim yap ben de sana indirim yapayim falan. Uretim, maliyet falan deyince c¢ok
karigiyor isler.
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Certainly, there might be other strategies requiring a commune to be practiced and at
the same time playing a role in building a green community. I try to mention some of
those that are important in the everyday lives of interviewees and members of
‘imagined eco-communities’. In the following section, I aim to examine the main
motivations of the interviewees in moving to rural areas and initiating an ecovillage

or an eco-settlement.

6.5 Motives for Building Green Communities

Creating ‘dropout’ communities, withdrawing from ‘mainstream’ society or living
communally have usually been seen as a strategy and a response to the capitalist
system, urban life and the problems associated with them including environmental
degradation, materialism and social alienation. The idea of the urban village, David
Harvey argues, or some kind of communitarian solution to urban problems is both
appealing and powerful and this is not only because of the nostalgia for some lost
“mythical world of intimate village life.” It is known that “most of the populist
migration out of villages arose because they were so oppressive to the human spirit
and so otiose as a form of social-political organization.” The urban village or
communitarian solution to urban problems also appeals because it is believed that
community, community spirit and community solidarity rescue us from materialism,
market-oriented greed and social dissolution lying at the root of all urban ills

(Harvey, 1996: 425).

In this context, all interviewees without exception moved to rural areas from the big
cities of Turkey, namely Istanbul, Ankara and Antalya. The majority used to live in
Istanbul. The other members and interviewees who have not moved to rural areas yet
still live in big cities including Ankara, Istanbul and Izmir. As mentioned in Chapter
2, all interviewed members, except one, are university graduates. Some had rural life
experience only during their childhood. Others experienced rural life for the first
time in their life only after initiating an ecovillage. Almost all interviewees quit their
full-time jobs. They decided to live by adopting lifestyle and community strategies
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mentioned above. While some interviewees moved to rural areas to build a life based
on these green principles and strategies, some adopted them after moving to rural
areas. To a certain extent, these principles, practices and strategies give an idea how
members of ecovillage initiatives seek to organize their daily lives in their eco-
settlements. Nevertheless, these do not always and necessarily clarify their

motivations of moving to rural areas and initiating an ecovillage.

In this study, it is difficult to hold a broader discussion on the motivations of the
interviewees in initiating an ecovillage because it is difficult to mention a communal
life in current ecovillage initiatives in Turkey. Nevertheless, in the following section,
as I do in discussing lifestyle strategies, I aim to focus on motivations and reasons
cited by each interviewee. While some decided to withdraw from cities to grow their
own food, some did so to avoid over-consumption. In addition, when mentioning
their goals almost all interviewees stressed the impossibility of achieving these in the
cities. Though each interviewee expresses his/her motivation in changing his/her
lifestyle differently, the cited motivations and reasons are common and closely
connected. To live close to nature or to move back to nature, to avoid urban ‘ills’ and
consumerism, and personal reasons are common to the majority of the interviewees. I
shall discuss these under the titles of anti-urbanism, anti-consumerism and
individualistic/‘hedonistic’ motivations. Here I should state that their motivations
and reasons are accompanied by their declared ecological concerns. But the main
question is whether they can signal the possibility of creating an eco-community and
a sense of alternative political collectivity which comes closer to Bookchin’s eco-
communities or instead whether they reflect the self-seeking reality of communes as

Pepper argues.

6.5.1 Anti-Urbanism

Anti-urbanism is a main feature of romantic thought and in town and country
dualism, country is often ‘romanticized’. As discussed in Chapter 4, the country

implies the idea of a natural way of life, peace and innocence. On the other hand, the
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town appears as a place of noise, worldliness and ambition. Even if the cities change,

certain images and associations persist (Williams, 1973: 289).

In this context, anti-urbanism manifests itself first in interviewees’ desire to be close
to nature or return to nature. As discussed in Chapter 4, “back-to-nature sentiment
has had periodic revivals in the ebb and flow of modern capitalism” (Smith, 1988:
280). Thus, similar to ‘dropout’ communities of the 1960s and the 1970s in the West,
ecovillage initiatives in Turkey seek to restore the close links with nature. The
interviewees’ past experiences from their childhood period appears as one of their

motivations to move to rural areas as the following statement expresses:

It is about awareness. Why do I eat this food? Why do I
produce this waste? I do not have to eat this bread. |
mean that this is all about awareness. I am aware of this
because I grew up with my grandparents. They moved
to a village. They had their own chickens and
vegetables. They were growing their own food. I
experienced all these tastes and lived in peace in a cob
house. Now, I try to grow my own food'>> (Bayramic).

In a similar vein, the interviewee Giineskdy-1 said that even if people think that their
connection with nature was lost, eventually the soil will attract them and they
remember their need to live close to the natural world because people have this in
their memories. Similarly, Gilineskdy-2 thinks that everybody longs for returning to
nature and reviving life in the villages and people are in need of living harmoniously
with the natural world as well as with one another. Most interviewees seek to move
back to nature and want to live in harmony with nature as the interviewee

Hocamkoy-1 explicitly expresses while explaining the major goal of the Hocamkdy

133 Farkindalikla ilgili bir sey, farkindalik, yani bunu fark etmek. Ya ben niye bu ¢opii tiretiyorum, bu
giday1 niye yiyorum, bu ekmegi yemek zorunda degilim. Yani bu farkindalikla ilgili bir sey. Bu
temelde vardi bende ¢iinkii ben kiigiikken dedemin babaannemin yaninda biiyliidim. Koye
yerlesmislerdi, tavuklar1 vardi, sebzeleri vardi. Tam gimdi diislindiigiimiiz anlamda kendi gidalarmi
iireterek yasiyorlardi. Ben o lezzetleri, o tatlari, o huzuru, o zaman yasamistim kerpi¢ bir evde. [...]
Simdi ben kendi gidami1 burada tiretmeye c¢alistyorum.
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project: “Our main motivation was to have a communal life based on solidarity and

in harmony with nature.”"*

The Hocamkdy Project before anything else is a back-
to-nature project. It is an attempt to re-find the poetry
which disappeared as a result of being disconnecting
from nature. Our motto is the love of human being,
nature and life. Our way is the poetry of life. The
source of our power is the enthusiasm coming from our
faith in a more equal and freer world (Bugday Biilteni,
1998:9).

Here the crucial point it that despite their desire of being “closer to nature”, most of
them have not achieved a permanent and communal life in rural areas yet.
Furthermore, while expressing their motivations of returning to nature, the majority
of the interviewees, except for members of some initiatives including Hocamkdy,
Kardes Bitkiler and Marmarig, did not emphasize communal life in rural areas. As
discussed earlier, Hocamkdy project ended without having a communal life
experience in rural areas. Marmari¢ had a co-housing experience in Istanbul and this
made Marmari¢ being closer to communal life that largely is not observable in other
initiatives. On the other hand, it appears that this former communal life experience
made Marmari¢ more introverted as one of its former member, who lived in
Marmari¢ for two years expressed it during interview. As he said, members of
Marmari¢ who know each other from the Kuzguncuk co-housing experience have a
settled common language that cannot be easily understood and accepted by other
people. Likewise, Kardes Bitkiler was initiated by a group of people who imagine a
world in which people live in harmony with nature. According to the interview I
conducted with a member of Kardes Bitkiler in 2011, four or five members were
planning to move to rural area in two years to live communally and to live outside
the system. But as of 2013, there was no one living permanently in Tahtaciérencik.

As the informal conversations held during some meetings reveal, all members of

13 Temel itici gii¢ dayanismaci ortak yasam ve doga ile biitiin bir yasam kurgusu hayali idi.
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Kardes Bitkiler keep working and living in the cities and they visit the settlement on

weekends and engage in agricultural activities.

While some interviewees do not call their attempt at being “closer to nature” as a
‘romantic’ reaction, some explicitly admit that their initial motivation for moving to

rural areas was romantic, like the interviewee Marmarig-1:

We were dreaming at those times [he refers to the
period when they were living in the city]. We were
dreaming that we had a house on a land like this [he
means Marmari¢g] and we were engaging in rock
climbing behind this house. It was completely a
romantic thing at those times'®’ (Marmarig-1).

In a similar vein, another resident of Marmari¢ expressed that their initial dreams
were romantic and naive but after moving to rural area permaculture had become an
important part of their daily lives (Marmarig-2). The other manifestation of anti-
urbanism among the interviewees regards working and living conditions in the cities

as the following statement reveals:

We get bored of the system, the work and traffic. Why
are we insisting on this damn thing? We are trying to
develop different solutions. Our lives are not within
reason. You have to work eleven hours, seven hours for
sleep. You have four or five hours free time. On
weekends you go out for drink. Urban life. I think that
we pay a price. I do not want benefits [of the urban
life]. T will not pay a price for these benefits or I will
pay less'”® (Kardes Bitkiler).

1370 zamanlarda boyle hayal kurardik. Bir giin boyle bir arazide bir evimiz olacak, efendim arkasinda
kaya tirmanicaz bilmem ne falan filan. Tamamen romantik bir seydi o zamanlar.

158 Sistemden bunaldik. Isten, trafikten. Lanet olan seyin iginde niye diretiyoruz. Degisik ¢dziim
Onerileri iretmeye calisiyoruz. Yasadigimiz hayatlari akil mantik almiyor. On bir saat git-gel is, yedi
saat uyu. Kendine dort-bes saat kaliyor. Hafta sonu da ¢ik i¢. Kent hayati. Bedel 6diiyorum diye
diistiniiyoruz. Nimetini de istemiyorum. Diyetini de 6demiyorum ya da az 6deyecegim.
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Their discomfort with the rhythm of life in the metropolis can also be detected in the
following statement of an interviewee whom I asked whether he misses anything that

he used to do in Istanbul, such as socialization:

What does the need of socialization mean? How can
you become socialized when you live in the cities?
With whom do you converse in the cities? I asked
myself with whom I was becoming socialized while I
was working. I used to leave my apartment very early
in the morning. After two hours I reached my
workplace. 1 spent two hours in the traffic in the
evening. There was no such thing as socialization at
work. The best you can do is to drink a beer and see a
friend before heading home. Such a mentality. That is

what we understand from socialization (Marmarig-
1).159

But then he goes on to say that his concern with urban life is not only about its heavy
living and working conditions because he believes that people also should think
about whom they support or whom they do not with their eating and drinking habits,
i.e. with their consumption patterns. For him, when the issue is these kinds of
concerns, it is not easy to take a step in the cities because it is more difficult to create
a self-sufficient life in the city. Another interviewee from Ahlatdede makes the

similar point with Marmarig-1:

I try to be honest to myself because my main concern
has been to live consistently since I was twenty. The
city has lost its meaning for me. I ask what I can do in
the city. Do I go to a bar? From now on the important
thing for me is to grow my own food and to be in a
green environment. I want to see the products of my
labour. You cannot see to what you serve in a waged

13 Yani sosyallesme ihtiyaci nedir yani? Sehirde yasarken ne kadar sosyallesebiliyoruz ¢ogumuz?
Yani kiminle konusuyorsun sehirde? Bir diisiindiigiin zaman hani. [...] Iste calisirken mesela kiminle
sosyallesiyordum? Sabahin koriinde ¢ikiyordum evden, iki saat servisti, otobiistii ige variyordum.
Aksam iki saat yine yolda gegiyordu. Yani is yerinde ne sosyallesmesi. Yani orada bir seyin yok. Isten
ciktin eve gitmeden bari ugrayayim bir yerde bir bira iceyim falan hani bir arkadasi1 géreyim. Oyle bir
kafa. Yani bu mu yani sosyallestigimiz?
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work. Here I have been building a house for two
months. I can see my product160 (Ahlatdede-2).

Most interviewees, without being asked, said that theirs is not an escape. They
mention that they moved to rural areas to be somehow closer to nature, to grow their
own food but not to escape from the city:

Our [decision] is definitely not an escape. I really like
Istanbul. We used to live in Besiktas. Istanbul is a
beautiful city. I mean that we left Istanbul not because
we did not love it. We took a step to realize our dreams.

We took a step towards our dreams. We did not act to
161

escape ~ (Ormanevi-1).
It is known that “the moral and aesthetic revulsion against the city led to the
escapism of alternative communities” (Pepper, 1984: 18). Most interviewees stress
the unsatisfying urban life, but they prefer to see it as an intentional and conscious
choice, not an escape. It can be said that in their perceptions to escape has a negative
connotation in the sense that it might refer to romantic perception of rural life or a
mythical pastoral idyll. Flight to the cities might carry a negative connotation also
because it refers to a state that does not imply the existence of ecological awareness.
Furthermore, defining their decision as a flight might mask their goals regarding an
ecological life in rural areas and thus, implies that their life in rural areas is a
temporary stay. But on the other side, some explicitly say that they wanted to escape
from the urban life, like a member of Marmari¢ (male, 45, an architect) who moved

from Istanbul to Izmir to visit Marmaric often on weekends:

160 Tamamen kendine diiriist olma cabasindan ¢ikt1. Ciinkii benim hep yirmi yasindan beri derdim

sOyledigim seylerle yaptigim seylerin birbirini tutmasi. Sehrin benim ig¢in bir anlami kalmadi, yani
cikip napicam, bara m1 gidecegim? Sey cok baskin oldu, ben gidami yetistirmek istiyorum, yesilin
icinde olmak istiyorum. Yani yaptigim seyin nereye gittigini gérmek istiyorum. Bir iste calistigin
zaman o seyin neye hizmet ettigini gérmiiyorsun. Ucunu bilmiyorsun. Burada ben iki aydir evle
ugrasiyorum, nereye gittigini biliyorum.

1! Bizim kesin kagma degil. Yani mesela ben Istanbul’u bayagi da seven bir insanim. Volkan da
sever. Besiktas’ta oturuyorduk falan. Ya Istanbul giizel de bir sehir. Yani hosumuza gitmedigi icin
uzaklagsmadik. Hayallerimiz i¢in o tarafa dogru yiiriidiik. Hayallerimize dogru yiiriidiik. Bir seyden
kagarak ilerlemedik yani.
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I always wanted to escape from city and I was seeking
of escape from city since I was in high school. I mean
that let’s rescue themselves from this city. It took long
(Marmarig-4). 162

He has not settled down in Marmari¢ permanently yet because of personal reasons.
Nevertheless, he quit his full-time job in Istanbul because he was bored with working
conditions. As commented in focus group discussion held by residents of Marmaric,
this was a big step for him and his was an escape but others’ are not because he has
not moved to Marmarig¢ yet. Similarly, the interviewee Ormanevi-2 accepted that he
wanted to escape from the hard working rhythm in Istanbul while saying that he

moved to rural areas to be closer to the land and nature:

My main concern was to escape from hard working
rhythm. By this, I do not mean working hard and
feeling exhausted. I mean escaping from enduring and
routine working rhythm. If there is a tension in
Istanbul, it probably stems from this. [Except for the
vacations] you have to work. I did not want this'®
(Ormanevi-2).

In a similar vein, after mentioning her exhausting working conditions in the city,
Ahlatdede-1 stated that she would continue to live in Istanbul if she found another

way of living without working hard.

Anti-urbanism detected in interviewees’ statements are always accompanied by their
ecological concerns such as to grow one’s own food or generate one’s own energy.
But as their statements reveal, their ecological concerns and green practices which
are the materialized forms of these concerns mostly follow their personal

motivations. Their statements reflect metropolitan type of individuality and the mood

162 Benim amacim hep kagmakti ve liseden beri kagmanin pesindeydim ben. Su sehirden bir atalim

kendimizi hesabi. Bayagi uzun siirdii.

163 Benim asil seyim, hayalim bir¢cok yogun g¢aligma temposundan kagmak. O da sey olarak degil

hani. Cok calisma, yorulma degil. Devamli ve rutin galisma temposundan kagmak. Istanbul’da bir
gerilim varsa o muhtemelen o sekilde oluyor. [...] Onun disinda hep ¢alistyorsun, hep ¢alisiyorsun.
Ben onu istemiyordum.
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metropolitan blasé attitude that Georg Simmel argues. For Simmel, “the essence of
blas¢ attitude consists in the blunting discrimination.” This means that the meanings
and differing values of the things appear to the blasé person in a flat and gray tone.
“This mood is the faithful subjective reflection of the completely internalized money
economy.” Cities are the “genuine locale of blasé attitude” because large cities are
“main seats of money economy” (Simmel, 1997: 178, 179). It is seen that most
interviewees express their discontent with the metropolis as one of the reasons of
moving to rural areas. At that point, it might be asked whether they would still
withdraw from cities and move to rural areas if they were not individually discontent
with their life in the city and were not self-seeking people. As emphasized
throughout this study, lifestyle strategies and practices might also be considered as
having political ramifications. Nevertheless, the crucial point is that these initiatives
have some publicly declared goals such as creating self-sufficient, sustainable eco-
settlements, to share their experiences of rural life with other people and to show
other individuals that an alternative way of life is possible. Thus, if it is considered
that the process of individual self-changing in a commune can show that people can
live well while reducing their consumption and waste, the motives of the
interviewees which are not primarily ecological might decrease this possibility. It is
apparent that because they are primarily motivated by personal reasons, they cannot
not elucidate ‘coherently’ how this way of live can be achieved and how ecovillages

can be an answer to the sustainability crisis.

6.5.2 Anti-Consumerism

The other motivation of the interviewees that is also closely related with anti-
urbanism is anti-consumerism, which is detailed in discussing green materialities.
Herbert Marcuse argues that the “inner contradictions of the capitalist system appear
today in a new historical form, in the so-called consumer society, which is the

highest stage of capitalism” (Marcuse, 1971: 6). The contradictions
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manifest themselves in the increasing loosening of the
moral fiber and cohesion of the society, the weakening
of work discipline, responsibility and efficiency, the
complete denial of that spirit of inner worldly
asceticism which was, until recently, the mainspring of
capitalism. The contradictions assert themselves in the
form of drop outs, withdrawals, dissociations not only
among the rebellious middle class but also the ruling
class itself. In short, in this so-called consumer society
we see a largely unpolitical, diffused, non-directed and
yet profound non-identification with the system (ibid,
7).

Nearly all interviewees seek to avoid consumerism by withdrawing from the cities.
The contradictions in the capitalist system, likewise, assert themselves in the form of
dropouts, withdrawals and dissociations. But while focusing on individual change,
most interviewees do not address the capitalist system and consumer society as the
basis of their consumption patterns. They seek to re-find all lost ‘natural’ feeling and
‘real’ foods by moving to rural areas as the following statement of Ahlatdede-1
reveals:

Climate is changing and we are aware of this. We care
about this. The world is changing. As I said, we are
aware of this and we care about this. We care what we
eat. We know that what we eat is not real. Especially in
touristic places, relationships are not real, prices are not
real, and foods are not real. It is an artificial situation, a
kind of happiness picture. It is kind of a studio where
people experience certain things and lives. It is so fun
and comfortable, but not real. Let’s take local bazaars.
Even the products in local bazaars are not real.
Villagers use chemicals to make their products look
bigger'® (Ahlatdede-1).

1% jklim degisiyor ve biz bunun farkindayiz. Biz bunu énemsiyoruz. Diinya degisiyor. Dedigim gibi
bunun farkindaydik ve bunu umursuyorduk. Yedigimiz seylerin ne oldugunu umursuyorduk.
Yedigimiz seylerin gergek olmadigim biliyorduk. Hele turistik bir yerde iliskiler gergek degil, fiyatlar
gercek degil, yiyecekler gercek degil. O Oyle yaratilmis bir durum, mutluluk resmi gibi. Sanki bir
stiidyo, oraya giriyorsun, belli seyleri, yasantilar1 tecriibe edip durduruyorsun. Aman ne kadar
eglenceli, ne kadar rahat ama gergek degil. Sonra kdy pazart olsun, sonra bakiyorsun kdy
pazarindakiler gercek degil. Koylii daha iri, daha saglikli goriinen iirtinler i¢in ilag¢ kullaniyor.
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Certainly, Ahlatdede-1 is not the only interviewee who associates consumerism
mainly with urban life. In a similar vein, Ormanevi-2 thinks that while living in the

city, it is difficult to distinguish needs from wants and to consume less:

Here our main aim is to show that there can be an
alternative social life to the social life in the cities. We
do not like urban life because it promotes consumption.
While living there you cannot know whether you do
whatever you want or whatever you are imposed. In the
cities, it is not easy to make a distinction between
them'® (Ormanevi-2).

Similarly, the interviewee Imece Evi says that urban dwellers are easily corrupted
because they have limitless opportunities in the cities. He goes on to say that he
moved to rural area because he also used to have a comfortable life like many people
having many opportunities in the city. But, in his opinion, rural areas have a certain
capacity, so not all the people can live in rural areas. These statements make us pose
the question whether changes in their daily habits stem from a kind of attitude and
value change, as they stress, or a kind of obligation resulted from living in an
‘isolated’ place because the views of the majority imply that they could not be able to
reduce their consumption while living in the city. On the other hand, they
contradictorily say that to reduce consumption or to access good food is achievable
in the city as well. Furthermore, when they say these lifestyle changes are not easily
achievable in the cities and rural areas do not have enough capacity to carry all the
people, they do not offer a solution that is relevant to society as a whole except for
moving to rural areas and to grow their own food, to generate their own energy.To
put it better, their alternative solutions manifest their dominant paradigm, i.e.

everybody is responsible for his/her well-being.

' {lk amacimiz sehirdekine alternatif bir sosyal yasamin olabilecegi yoniinde. Sehirdekinin
hosumuza gitmemesinin sebebi de temelde tiiketim toplumuna yol agmasi. O siireg icerisinde
gercekten kendi istediklerini mi yapiyorsun yoksa goriip de sana istiyorsun gibi empoze edilen seyleri
mi yapiyorsun? Onun ayirtina varmanin kolay olmamasi.
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As mentioned above, statements of the interviewees reveal that their ecological
motives come after the motives regarding their discomforts with urban life and urban
‘ills’ such as consumerism or ‘unhealthy’ foods. To be sure, the interviewees’
attempts at individual change because of being discontent with consumerist lifestyle,
the nature of work, the current foods and scale of cities are not irrelevant to and
disconnected from ecological concerns. However, having concerns about these issues
might necessitate more than adopting practices, like cutting down on consumption by
using less energy, recycling, composting etc. in a minimal way (Pepper, 1991: 21).
As David Pepper observes, there is a necessity to be organized “in a way compatible
with the values of a green society,” including non-hierarchy, work sharing,
consensus-decision making, etc. (ibid). Furthermore, hierarchical relations, class
relations, production and consumption processes, as Bookchin argues, should be
addressed. But, broadly speaking, ecovillage initiatives in Turkey adopt first order
practices such as not watching TV, recycling, composting etc. like the ‘middle class

circles’ around the world (see Chapter 3).

6.5.3 Individualism/*Hedonism’

Outcomes of the fieldwork reveal that the other primary motivation to form an
ecovillage or join an ecovillage is individualistic and ‘hedonistic’ if we put it in
Bookchin’s words. This is one of the critiques directed towards ecovillages around

the world as well. It is argued that

the aims of the communards are purely individualistic,

since they seem only interested in changing their way

of life for various psychological and related reasons or,

at most, because they don’t like the present way of life

in cities (Velissaris, 2006, n.p.).
Following the interviews he conducted with communards, David Pepper also
concludes that ecovillages hardly form a vanguard for social change because the
motives of communards “for communal living are not, today, primarily ecological”

but rather personal such as “failed marriages, loneliness and inability to afford rising
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house prices” (Pepper, 1996: 318). Drawing on the fieldwork, it is not possible to
mention similar motives with Pepper, such as failing marriages or loneliness.
Nevertheless, it might be accurate to say that motives of the most interviewees are
primarily personal. This is not to suggest that they do not have declared ecological
concerns. For example, Durukan Dudu, a member of the Ormanevi Collective, in one

of his interviews on a weblog'®

says that he decided to live in a village in part
because he wants to be close to nature but in part, because he wants to be asocial to a
degree. He goes on to say that he withdrawn from the city because he wanted to
reduce the time he spends with other people, to begin again to write stories and
novels and to be able to find time for other hobbies. Some interviewees are more
explicit about their personal motivations and assert that they were not influenced by
any ideology or political view like the interviewee Marmarig-1, who said that not any
theoretical perspective became influential on his decision to move to rural area. He
goes on to say that he behaved as he wished. The other interviewee Dedetepe-1
expresses that he moved to rural area after his company had difficulties during the
economic crisis of the 2000s and his other failed attempts of doing business. When
he was asked how and with which motivations he moved to rural area, he replied that
he does not exactly know but probably by chance he has changed his lifestyle.
Similarly, Marmari¢-3 (male, 35-year-old, an architect) who has been living in

Marmarig¢ since 2009 says that his motivation is entirely personal when he was asked

some questions to explore his reasons of moving to rural area:

Do not stereotype me through Marxism. I just wanted
to move to Marmari¢ and then I moved. Mine is not an
escape. I live where I will be happy. Maybe to move to
here is not a right decision but this is the life. Mine is
entirely personal. We moved to here and then
permaculture came. What connects people living here
together is not something political. Now we are having
fun in a different way. We used to live in a shared
building in Kuzguncuk and we were just having fun.

16 http:// gorunmeyenler.wordpress.com/2013/12/23/durukan-dudu-keyif-almadigin-isieylemidirenisi-
yapma.
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Right now we are having fun while using a pickaxe'®’
(Marmarig-3).

Here I should mention that while asking my questions I did not cite Marxism or any
other perspective. The interviewee Marmari¢-3 gave Marxism as an example and
said that though he came from a left-wing background, what connects people living
in Marmari¢ is not something political. Not only the interviews with members of
ecovillage initiatives but also an expert interview might exemplify in a way that the
ecovillage ‘movement’ is characterized mostly by personal motives rather than
ecological. An interviewed sustainable life consultant who visited many ecovillages
in the world was asked to comment on individuals’ reasons of withdrawing from the
cities. In her opinion, they seek to move away from the cities because urban life no
longer meets their needs. When she was asked why some individuals attempt to
initiate an ecovillage and to adopt green practices, such as composting rather than
retreating to touristic zones of Turkey, she replied that some people compost because
they want to compost. She does not cite any ecological concern or feelings of
threatened health or individual identity. Or an interviewed volunteer (female, 25, a
teacher) expresses that she decided to live in an ecovillage initiative after she was

fired.

While people are motivated mostly by personal reasons in initiating an ecovillage,
personal issues they have among themselves might become an obstacle to living
together. As discussed throughout this study, it is difficult to talk about a communal
life in these initiatives. The reasons for this are various, such as people’s concerns
about their careers and the education of their children. But even if they cope with
these obstacles and are able to move to rural areas, it appears that building a
communal life is not always and easily attainable. A 40-year-old female interviewee

from Ibrim, who worked in the tourism sector before moving to Izmir, explains the

7 Beni Marksizm gibi sablonlara sokma, gelmem bunlara. Sadece gelmek istedim ve geldim.
Benimki kagis degil. Mutlu olacagim yerdeyim. Belki buraya gelmek de dogru degil ama hayat bu.
Benimki tamamen kisisel bir sey. Permakiiltiir sonradan geldi. Buraya yerlestik, i¢ini dolduran
permakiiltiir oldu. Buradakileri birbirine baglayan bir sey politik degil bu. Artik farkli sekilde
egleniyoruz. Kuzguncuk’ta ortak evimiz vardi, sadece eglenirdik. Simdi kazma sallarken egleniyoruz.
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reasons why she thinks that it is not easy to achieve a communal life in Turkey as

follows:

We, as five or six individuals, initiated a [communal
life project] in Antalya but it failed before it could not
even start. We all have retreated from cities. We all
have bad habits. We all have egos. We should be holy
persons to live together in harmony. I do not think that
this is possible at present conditions. I mean that
wherever you live, people’s egos are dominating.
People try to dominate other people. As I said, people
carry their urban habits with them'®® (ibrim).

The couple living in Ibrim stayed for a while in imece Evi before buying their own
land. During the interview, I asked a resident of Ibrim why she did not prefer to join
the ecovillage initiative instead of making an effort to buy land and build a house.
She replied to me that they wanted to be autonomous in their decisions. Certainly,
Ibrim is not the exception. The fieldwork reveals that most do not want to live
together and criticize others’ ways of living, attitudes and methods they use. They are
critical of other initiatives because of different reasons: they find others so isolated
and introverted; think that the main concern of the members of some initiatives is
only to earn money; believe that members of some initiatives cannot move beyond
their individual ego; or some do not find other people as enthusiastic as themselves
or some are against living communally for the sake of conserving natural resources.
It appears that they are in relationships with each other or act together when the
issue is, for example, seed exchange, organizing a workshop, sharing experiences, or
struggling against gold mining activities but most want to be autonomous in their
decisions. Where some decided to live together, a turnover is experienced because of
the problems in social relations, in decision making processes or pooling of incomes.

Therefore, if we take their relationship with the members of other initiatives and their

'8 Antalya’da biz boyle bes alti kisi diisiindiik. Daha baslamadan dagildi yani. Ben komiiniin ¢ok
uzun yani belki istisnalar vardir ama basarili olacagina inanmiyorum. Zor ¢iinkii biz hepimiz sehirden
koptuk geldik. Kotii aligkanliklarimiz var. Hala egolarimiz var. Hepimizin ermis insanlar olmasi
gerekiyor ki birlikte, beraberce, ¢ok giizel, uyum icinde yasayabilelim. Su anda ben o seyi
géremiyorum. Yani nerede olursan o egolar one cikiyor. Insanlar birbirlerine hiikmetmeye
calisiyorlar. Dedigim gibi sehir aligkanliklar1 devam ediyor orada.
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motivations into consideration, it can be suggested that their lifestyle is safe,

privatistic, individualistic and even ‘hedonistic’ (Bookchin, 1995: 27).

The majority live as ‘isolated’ in their quest for personal autonomy. Their
relationship with local people reflect their privatistic lifestyle as well. As mentioned
earlier, almost all ecovillage initiatives are located physically distant from the closest
traditional village. This physical distance is closely related to their goal of having a
‘distanced’ relationship with the villagers. This partly stems from the fact that some
interviewees find villagers conservative, and partly because, in their perceptions,
villagers are suspicious about their reasons and motivations for moving to rural areas.
For example, Tugba and Birhan expressed that when they settled down the Alakir the
most challenging thing for them became the relationship with villagers because they
were the only strangers living within the physical boundaries of the village.
According to them, because their hair and dress are very different from those of the
villagers, in the eyes of the villagers they were aliens. In the beginning, the villagers,
they go on to say, could not identify with them because they were the people who
moved there to engage in some activities that villagers no longer engage in. In time,
some villagers understood them. Some others, who could not understand their
intentions called them gold diggers, satanist or missionaries. For these kind of
reasons, they sought to establish a kind of ‘balance’ as the interviewee Bayramic
expresses: “here is a kind of republic. We feel comfortable here. Even if we scream,
nobody hears us. I mean that we do not meet anybody around the settlement. We are
both near to the village and also distant from it.”'® As his statement reveals, they
prefer to determine the degree of their relationship with the villagers themselves.
This is also closely related to the activities held in these settlements such as yoga
camps and the people participating in these activities. As discovered in casual
conversations during the fieldwork I can say that local people find both the people
visiting these settlements and the activities held in these settlements ‘strange’. They

could not understand, for example, how women can visit and stay in these

19 Burasi bizim cumhuriyet gibi bir sey. Burada rahatiz. Cok bagiririz kimse duymaz bile, kimse

gelmez yani. Kdye hem yakiniz hem uzagiz.
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settlements by themselves. Certainly, the distanced relationship is not to suggest that
local people and the members of initiatives are entirely disconnected from the closest
traditional villages and the villagers. For example, Bayramig, though it is located
outside the traditional village like most of others, has built relationship with local
people and work in cooperation with some of them when it is needed. Nevertheless,
the interviewee Bayramig said that most of the time they do not meet with villagers if
they do not want to and vice versa. This distanced relationship is another reason why

ecovillages are considered as elitist formations (Pepper, 1991).

In this chapter, I try to analyze lifestyle and community strategies of the selected
ecovillage initiatives in Turkey. As discussed, while some members of these
initiatives are motivated by faith in the power of the individual to create a societal
change through personal lifestyle, some do not cite societal change because this is
not part of their motivation. Where some oppose the system and tend to think that
they live outside the system by generating their own energy or growing their own
food, they keep using most tools of the system, such as the car in which fossil fuel is
used. While they promote alternative agriculture techniques and technologies to the
‘conventional’ ones, their statements and changing habits in rural areas reveal that
these alternatives are not always achievable or ‘sustainable’. To put it better, some
start using high-technology products, such as computers or mobile phones to struggle
against construction of hydroelectric power plants; some exchange their products
through their market prices because, as they express, they could not find a better
solution within this system; some move back to the city because of their children’s

education; some have not moved to rural areas because of their careers.

The majority of the interviewees tend to withdraw from ‘public’ to the ‘private’
realm. Furthermore, whenever some express or imply that they follow the ongoing
political debates, their statements about their understanding of political are not
always explanatory. Saying that there is not any green political movement in Turkey,
the interviewee Giineskdy-2 means only political parties. Another interviewee who
calls herself a feminist having concerns about honor-killings and LGBTI rights
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expresses that she is not interested in being identified with the feminist movement.
Though their life in rural areas is not independent from economic, political and social
processes contrary to their perception, the majority do not address them. Only a few
interviewees hold capitalist system responsible for the current ecological degradation
or their living and working conditions with which they are discontent. They stress
personal lifestyle reform and in their perception, living in an isolated ‘space’ without
benefiting from the tools of the system is a way of challenging the system. It is
known that while individualist approach mistrusts mass revolution and party politics,
it “places faith, instead, in a continuous process of individuals changing their values
and lifestyles, which should then produce a new aggregate society. [...] This has
close affinities with liberal philosophy” (Pepper, 1991: 51). Pepper argues that
“overweaning [sic/ individualism seems paradoxical for people who live in
communes. But it is understandable when one recalls the middle class liberal
backgrounds and upbringing of so many communards” (Pepper, 1991: 201). As
Pepper states, this “privateness of existence” is captured in Richard Sennett’s

following prose:

The obsession with persons at the expense of more
impersonal social relations is like a filter which
discolors our rational understanding of society; it
obscures the continuing importance of class in
advanced industrial society; it leads us to believe
community is an act of mutual self-disclosure [...]
Masses of people are concerned with their single life-
histories and particular emotions as never before; this
concern has proved to be a trap rather than a liberation
(Sennett, 1978: 4-5).

For Pepper, when the issue is green communes, “there may well be what Sennett
calls a ‘discoloured’ sense of community based over much on mutual self-disclosure
and a world view posited on the self as starting point, i.e. liberal values of the
conventional culture” (Pepper, 1991: 203). I shall conclude this chapter with the
following quote from Hans Enzensberger that succinctly summarizes the main

concluding remark of this thesis:
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“Ecofreaks” are engaged in a kind of systematic flight
from the cities, and from civilization. They live in rural
communes, grow their food, and seek a “natural way of
life,” which may be regarded as the simulation of pre-
or post-industrial conditions. They look for salvation in
detailed, precisely stipulated dietary habits—eating
“earth food” —and agricultural methods. Their class
background corresponds to that of the hippies of the
1960s—of reduced middle-class origin, enriched by
elements from peripheral groups. Ideologically they
incline toward obscurantism and sectarianism
(Enzensberger, 1996: 23).

Hans Enzensberger does not use the term ecovillage but his description reveals that
by rural communes he refers to ecovillages as well. He is highly critical of these
communes and does not see any political potential within them that will bring about
societal change. By political potential, Enzensberger does not necessarily mean a
systemic change and does not dismiss the potential of middle classes. He sees a
potential, for example, in the groups of “concerned and responsible citizens” who are
generally members of the middle class or of the new petit bourgeoisie. These people
have modest goals such as preserving trees, open spaces or organizing a boycott of
nonbiodegradable packaging. This kind of ecological awareness, the argument goes,
has two dimensions that should be noted. On the one hand, these ecological action
groups express the powerful and legitimate needs of people. On the other hand, they
focus on immediate targets that cannot be understood politically. But the “limited
nature of their initiatives should not conceal the fact that there lies within them the
seed of a possible mass movement”' "’ (ibid, 22, 23). But as discussed in this study,
as agents of social transformation the potential of ecovillages is questionable. It is
difficult to argue that there lies within isolated and introverted ecovillage initiatives
which are typically characterized by anti-urbanism, anti-consumerism and escapist
and individualistic motives of their members the seed of a possible eco-community

and a sense of political collectivity.

170 Gezi Park resistance can be cited as example to this kind of awareness that Enzensberger suggests.
As mentioned in Chapter 5, the resistance started with a concern to preserve the trees, but then it
turned into a nation-wide political demonstration against the authoritarian government.
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CHAPTER VII

CONCLUDING REMARKS

This study was designed to critically analyze the ecovillage initiatives in Turkey with
regard to lifestyle and community politics. In this study, first, I have first sought to
explore the potential of the ecovillage initiatives to become human-scale, self-
sustaining eco-communities as an ecological and alternative form of society. Second,
I argued that these initiatives are individualistic, escapist and more private efforts of

the urban (new) middle class consisting of well-educated, white collar professionals.

Attempting to examine ecovillage initiatives in Turkey, I utilized the perspectives of
Andrew Dobson, Murray Bookchin, David Pepper and David Harvey who developed
different approaches to the environmental issues and ecological disturbance. The
political goal of Bookchin’s social ecology is to establish a communitarian society in
harmony with nature. Bookchin offers relatively self-sufficient community based
eco-technologies as a response to the domination of nature and domination of human.
In a similar vein, Pepper attempts to explore the potential of the communes in the
green movement for social change through political ecology and, unlike Bookchin,
he concludes that green “communes will not constitute a leading edge of that
movement” (Pepper, 1991: 218). Harvey argues that some kind of communitarian
solution to urban problems is both attractive and powerful but in his perspective, it
turns out to be a part of the problem. This point is also stressed by Bookchin because
for Bookchin any community risks the danger of becoming parochial and even racist.
Likewise, Dobson argues that communes are an alternative to existing norms and “to
the extent that they work, they show that it is possible to live differently — even
sustainably” but “their opposition is easily neutralized” (Dobson, 2001: 136). The
analysis based on theoretical and conceptual discussions held through the
perspectives of Bookchin, Pepper, Dobson and David Harvey revealed that

ecovillage initiatives in Turkey hardly become part of the ecological/environmental
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movements and nor do they promote ‘alternative’ eco-communities. They appeared
as private efforts that are available to the individualistic, educated and propertied
(urban) middle classes that are engaged in a kind of flight from the cities and from

the ‘ills’ that are associated with urban life.

Throughout the research, qualitative research methods were used. Attempting to
examine selected ecovillage initiatives, a number of in-depth interviews with
members of ecovillage initiatives, experts and volunteers were carried out. Between
2012 (June, September) and 2013 (May, October, November) the field visits were
conducted in Canakkale, Izmir and Ankara. In addition, I temporarily stayed in
settlements of some of the initiatives and participated in the daily live activities of
the interviewees. As mentioned, I reached these initiatives through social
networking, snowball sampling and from the suggestion of experts. The examined
initiatives share almost the same networks and spaces. Here it should be stated that
there are other initiatives in different parts of Turkey such as the Yeryiizii Dernegi
(Earth Ecovillage) and the Eko-Jin Kolektifi (Eko-Jin Collective) which had not been
initiated when the fieldwork was being conducted. In this study, along with
interviews, my personal experiences and observations are crucial for the analysis.
Most importantly, they helped me to understand the daily rhythms, consumption and
production patterns of the members of ecovillage initiatives and their relationship
with the local inhabitants. Additionally, documentaries about these initiatives,
websites/weblogs of some of the initiatives, meetings about the ecovillages and the

related issues, and visual materials were included into the analysis.

Theoretical and conceptual discussions in the Introduction and in Chapters 3 and 6
are applied in the research and have proved to be very useful to understand the
lifestyle and community strategies as agents for social change. In this study, I applied
Andrew Dobson’s categorization for green changes, which is based on the distinction
between environmentalism and ecologism that echoes Bookchin’s distinction
between environmentalism and social ecology (see the Introduction and Chapter 3).

Dobson does not dispute that significant improvements to the environment can be
191



brought by the green movement. But “the green movement “founded its project on
reform of the system rather than its ‘radical overhaul’ and this “simply pushes the
problem back one space and the problem remains” (Dobson, 2001: 113). Dobson
discusses forms of action that will be supported by most people in the green
movement under five headings of action through and around the legislature, lifestyle,
communities, direct action and class (Dobson, 2001). This study focused on lifestyle
and community strategies of the ecovillage initiatives. The other three strategies
mentioned by Dobson were not included into the analysis because the fieldwork

revealed that the studied initiatives adopt mainly these two.

As discussed throughout this study, ecovillages are intended to promote self-
sufficiency and sustainability through permaculture, organic farming, alternative
technologies, green homes, etc. But, most people’s motives for communal living in
an ecovillage, like most of the interviewees, are not primarily ecological and should
be described much more as the result of ‘hate’ of urban life, a ‘romanticized’ rural
life and ‘idealized’ past which is considered as more ‘natural’ and ‘real’. To explore
the roots of these sentiments and motives, in Chapter 4 I first focused on the
romantic conception of nature, the tension between the country and the city and anti-
urbanism. As discussed, romanticism as a movement has ended, cities have changed
but certain images, associations and sentiments persist and retain their force
(Williams, 1973; Smith, 2008). These sentiments including seeking to live in
harmony with nature, to recapture the simple life of an ‘idealized’ past and to move
back-to-nature can be detected in the ecovillage ‘movement’ as well. Chapter 4 also
focused on the counterculture and the hippie movement of the 1960s and the 1970s
to explore the historical roots of the ecovillage movement. As mentioned, the
ecovillage ‘movement’ emerging in the 1990s is considered as the continuation of
the Hippie movement of the 1960s and 1970s with respect to its class structure, its
goals, and the concerns of people participating in it (Fotopoulos, 2000: 287, Pepper,
1991; Trainer, 2000a; Enzensberger, 1996). The ecovillage emerged as an alternative
model of living based on ecological, economic, socio-cultural and spiritual
sustainability in the West. The ecovillage ‘movement’ is characterized by motives
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that ‘good’ and sustainable life can be built in humanly scaled communities where
people choose to support each other and where a greener way of life and communal
self-sufficiency are promoted. Even though the studied ecovillage initiatives in
Turkey are rural-based, an ecovillage can be an urban or rural community that is
created as isolated from ‘others’ and ‘outsiders’ (Fotopoulos, 2000). Ecovillage
initiatives are something ‘new’ in Turkey and cannot be easily linked to the Hippie
movement of the 1960s. The 1960s in Turkey were different that of Europe because
the ecological sensitivity and ecological struggle that were advanced in the 1960s
and the 1970s in the West were not put in the agenda of Turkey. This period was
guided by Marxism in Turkey. In general, the 1980s are generally considered as the
period when environmental movements in Turkey were gaining strength. After the
1980s, the number of environmental organizations, associations, initiatives,
foundations and so forth began to increase. An increasing number of people started
to struggle against nuclear power plants, hydroelectric power plants, dam
construction projects, gold mining activities and so on at the local, national and
international level. Since the 1980s, there has been increase and changes in
parliamentary political activities as well. In addition to these environmental
mobilizations, some other ways of dealing with environmental issues have begun to
surface especially after the 1990s. Seeking to organize their everyday lives around
the green principles, some people, like the interviewees of this study, have attempted

to create rural-based models of sustainability and self-sufficiency.

It is known that one of the dominant paradigms that has been in green thinking for a
long time is that changes in lifestyle can be translated into sustainable community
living (Dobson, 2001). In discussing lifestyle politics in Chapter 6, I first focused on
the lifestyle strategies of the members of ecovillage initiatives and other people, who
share the same values, embody similar green principles and who also share common
spaces and networks with them. I included the latter into the analysis as a constitutive

part of the ‘imagined eco-communities’.!’’ As mentioned, the members of these

"' As mentioned in the Introduction, the usage ‘imagined eco-communities’ is inspired by Benedict
Anderson’s concept of imagined community.
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initiatives ‘imagine’ that they formed a community consisting of like-minded people
even if they have not yet managed to live together. Furthermore, there are other
individuals who view themselves as part of these ‘imagined eco-communities’ with
regard to their shared ecological concerns. Discussing lifestyle politics, I focused on
lifestyle strategies cited by interviewees including vegetarianism, recycling,
composting, etc. Attempting to discuss the lifestyle strategies of the interviewees, I
applied Dave Horton’s classification of green lifestyles: green networks, green
spaces, green times and green materialities (Horton, 2003; Horton, 2006). Horton
suggests that green lifestyles are networked, spaced, materialized and timed. The
fieldwork has shown that the interviewees are involved in some networks through
which they develop their green lifestyles. These include courses, meetings,
workshops, etc. on different subjects such as permaculture, homeopathy, composting,
healing, ecological social entrepreneurship, the slow food movement, ecological
architecture, etc. In this context, by green spaces were meant certain sites where
people come together. Some cafés, stores and especially the ecological bazaars and
the ecological farms that are members of TaTuTa project initiated by Bugday
Association for Supporting Ecological Living have appeared as important spaces in
which like-minded people come together. By green times, I emphasized the personal
circumstances that might prevent green lifestyle from developing or continuing. To
put it better, most members of the studied initiatives have not started to live
permanently in rural areas because of their careers and concerns for the education of
their children. In addition, some members have had to move back to the cities
because of their children’s education or because of other personal reasons. They
temporarily visit the settlements of their initiatives during holidays, vacations or on
weekends. Finally, I discussed green materialities (e.g. television, car, internet
technologies, ‘natural’ products, vegetarianism etc.) whose absence and presence
lead to the development of green lifestyles. Discussing green materialities, | mainly
focused on green consumerism as a main expression of green lifestyle. The analysis
revealed that interviewees adopt practices like recycling, composting, cutting down
on consumption, etc. and this is becoming fashionable among comfortable middle

class circles “in a rather minimal and ostentatious way” (Pepper, 1991: 23).
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Furthermore, they expect other people to adopt these practices, which may lead to
‘elitist’ assumptions that people can recycle, grow their own food, cut down on
consumption by generating their own energy and make their own ‘natural’ cleaning

products, etc.

As discussed in Chapter 3 and 6, Murray Bookchin, Andrew Dobson and David
Pepper remind us that individuals should engage in lifestyle changes because
lifestyle strategies may show people that ecological lifestyles are possible.
Nevertheless, lifestyle strategies, as agents for political change “rely entirely on their
seductive capacity.” For Dobson, the main problem is that “people refuse to be
seduced: rather than producing radical changes in consciousness, sustainable
communities perform the role of the surrogate good conscience, and we can go at the
weekend to see it operating” (Dobson, 2001: 139). Additionally, isolated,
individualistic, self-indulgent and anti-organizational lifestyle politics allow no room
for political organizations and social action. Lifestyle politics, “largely because it is
concerned with a “style” rather than a society, glosses over capitalist
accumulation, with its roots in the competitive marketplace, as the source of
ecological  devastation (Bookchin, 1995: 34). The fieldwork revealed that
interviewees stressed changes in individual lifestyles. Human action, or agency, is
considered as important instead of structural conditions. This paradigm suggests that
if enough people, i.e. human agents, act in ecologically sound ways, their action may
have the consequence of transforming structures. They stress reformist changes
rather than revolutionary changes. They mentioned, for example, not to paying
electric bills but generating one’s own energy as a strategy. This was considered as a
form of personal resistance. This approach places “faith in a continuous process of
individuals changing their values and lifestyles, which should then produce a new
aggregate society” and “rests on an essentially liberal view of society” (Pepper,
1993: 15). It is apparent that this paradigm obscures the need of collective action.

2 €6

But, as I argued throughout this study, this is the ‘apoliticism’ “where collectivism is
denied by spreading the belief that the problems of capitalism cannot be resolved
through collective political action but through individual reform” (Pepper, 18). This
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privatization of the environmental crisis makes the crisis continue and intensify

(Bookchin, 1989).

As stressed in Chapter 3 and 6, some people seek to live communally and adopt
community strategies. The reasons and motivations of people in forming or joining a
green commune or an ecovillage are varied. People who adopt green lifestyles mostly
search for living consistently and see ecovillages as a way to achieve this because
they think that the “internal consistency” they seek is not attainable in ‘mainstream’
society (Pepper, 1991). To put it better, “they try to be vegan and get fruit and
vegetables from the boxes thrown away by market traders and greengrocers.” At the
same time, they try not to use toilet paper and a car. They boycott the big banks and
so on. A few individuals are able to achieve the internal consistency and coherence
of such a lifestyle for themselves in ‘mainstream’ society. For this reason, they
attempt to join a green commune or an ecovillage where they tend to consider that
they are able to achieve the consistency they seek (Pepper, 1991: 24). But this is not
always achievable in a green commune as well. The motivations and reasons of the
interviewees of this study are also varied. As for why interviewees attempted to
initiate ecovillages, Chapter 6 has shown three broad categories of motivation. First,
they included escaping from urban life and getting closer to the land and being self-
sufficient. Second, they sought to escape from the consumerism associated with
urban life. Third, the fieldwork has shown that they acted with individualistic and
personal motivations. They have ecological concerns but the primary concern of the
majority is not ecological but personal including well-being and health. These
initiatives were formed by private efforts of educated, salaried ‘complacent middle
class’ people (Braun, 2006). Here the crucial point is that rural areas are not a place
of first livelihood for them. They do not know the reality of rural area as a place of
production because their original home was not rural. All interviewees grow their
own food but their life in rural areas does not depend on agriculture as the main
source of income. Some of them received financial contributions from their families
to finance their initial costs in rural areas. Some interviewees sold or rented their

houses in the cities. While some have a retirement pension, the others have enough
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savings to move to rural areas. In this context, flexibility of labor also appears as an
opportunity to enable the majority to move to rural areas. Some interviewees have
temporary contracts and relations with firms and organizations in which work is
organized in projects and where freelance work prevails. Besides these, some
initiatives generate income by offering courses, workshops and yoga camps, and by
engaging in ecotourism and through the retail sale of various products they produce
including vegetables, fruits, soap, pomade, herbal oil, jam and so on. The analysis
revealed that that they have the financial sources to prevail. The attempt to move to
rural areas is enjoyed by urban dwellers whose class privileges give them the time

and resources to leave their jobs and their urban life behind (Cronon, 1996).

As discussed, it is difficult to mention a communal life in the studied ecovillage
initiatives. In most of them, only one or two individuals live in them permanently.
The most populated one is Marmari¢ whose most members had a co-housing
experience in Istanbul. It appeared that their co-housing experience made them come
close to communal life with regard to the number of permanent residents. While their
previously developed relation enabled them the most populated initiative, in some
other interviewees’ perception this might become an obstacle to other people who
seek to join it because the previously developed friendship and decision making
mechanisms may potentially exclude other people. Certainly, Marmari¢ cannot be
cited as an example of well-founded communities but it can exemplify how
communities might exclude other people. While Marmari¢ is the most populated
initiative, in the Giineskdy Cooperative, Kir Cocuklar1 and Kardes Bitkiler no one is
living permanently. In Bayrami¢ only one person has been living since 2010. As of
2013, two individuals were living in the Ormanevi Collective. Even though a couple
was living in Ahlatdede when the fieldwork was conducted, in 2013 two other
individuals joined it. Thus, as of 2013, Ahlatdede appeared as the second most
populated initiative with regard to its permanent residents. In other settlements
(Alakir, Cazgirler and Ibrim) only single couples were living in them when the
fieldwork was conducted. Here it should be stated that as of 2013 only the men were
living in some of the studied settlements where only one individual lives.
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Furthermore, people who seek to live sustainably/self-sufficiently in rural areas
mostly do not seek to join existing initiatives and to live together. The analyzed
ecovillage initiatives have appeared as enclaves where urban middle class people
escaping from the cities reside, rather than attempts toward communal living. They
use eco-technologies, organic forms of agriculture, humanly scaled designs similar to
that of eco-communities proposed by Bookchin but as Bookchin argues, “small is not

necessarily beautiful” (Bookchin, 1990b).

They could not build a commune in the sense of living together, sharing resources or
works and pooling incomes because as stressed, most appeared as settlements where
only one or two individuals live. They have a different form of social contract and a
different understanding of solidarity of the commons. They do not sacrifice personal
autonomy for living communally (Pepper, 1991). Members of each initiative had
transformed either a neighborhood abandoned by villagers to their own purposes or
bought land to serve their purposes similar to ‘modern’ experiments in communal
living. They invented a “space of enjoyment” and this “necessarily implies through a
phase of elitism” (Lefebvre, 1974: 380). It can be concluded that they seek to build
for themselves better circumstances and a self-indulgent escape from the metropolis
(Fotopoulos, 2000; Fotopoulos; 2006; Pepper, 1993; Trainer, 2000a). The fieldwork
has shown that theirs is not a personal liberation but the flight from the cities. But
even if people seek personal liberation, personal liberation will not be a “vehicle for
social liberation unless these private and particular liberation movements transcend
individual and group gratifications” and if they are not subjected to a new rationality

and become part of the theory and practice of social change” (Marcuse, 1971: 13).

In this study, utilizing Bookchin’s social ecology, Dobson and Pepper’s political
ecology and Harvey’s environmental justice I tried to examine ecovillage initiatives
through green lifestyle and community politics without disregarding their advantages
for change. The members of the studied initiatives have sought to move to rural areas
from the cities to change their lifestyles and to form ecovillages or eco-settlements

rather than retreating to the touristic zones of Turkey because of their concerns about
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well-being, health, access to good life and healthy food. Nevertheless, these
initiatives with their members not addressing the social causes behind environmental
problems, production and consumption processes and class relations do not come
close to the eco-community that is offered by Bookchin. Instead, they appeared as
private efforts of urban middle classes who fled the metropolis. Even if it is possible
to conclude that they are enclaves anticipating the decentralized communitarian
nature of the sustainable society, rhetoric of communitarianism, as Harvey argues,
fails. To conclude in Harvey’s words, what ought to be is a productive tension
between town and country that is not dominated by a nostalgia for a rural and

communitarian form of life.
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APPENDIX A

LIST OF SELECTED ECOVILLAGE INITIATIVES

Name of the Region/City/ Initiation | umber | Number
Initiative District/Village Year of of
8 Members | Residents
. Central Anatolia 1996-
Hocamkdy Kirikkale/Hasandede 2001 10 Ended up
Central Anatolia No
Giineskoy Kirikkale/Y ahsihan/ 2000 9 permanent
Hisarkoy resident
Aegean-Marmara 8 adults, 4
Dedetepe/ Qamtepe/ Canakkale/ 2001 2 children
Cetmibasi Kiiciikku and
¢ yu volunteers
6 adults, 2
. Acgean children
Marmarig [zmir/Bayindir/ 2003 10
) and
Dernekli
volunteers
Accean 2 adults,
. ) . g one child
Imece Evi Izmir/Menemen/
2007 1 and
Dutlar
volunteers
Central Anatolia/ No
Kardes Bitkiler Ankara/Gudul/ 2008 8 permanent
Tahtaciorencik resident
Aegean-Marmara
Bayramicg Canakkale/Y enikdy/ 2010 9 1 adult
Muratlar
Central Anatolia/ No
Kir Cocuklari Ankara/Gudiil/ 2012 3 permanent
Tahtaci6rencik resident
2 adult
Ormanevi Aegean-Mamara 2012 4 and
Canakkale/Biga
volunteers
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COUPLES

Region/City/ Initiation | Tumber | Number
Name of the District/Village Year of of
Initiative g Members | Residents
Aegean-Marmara
Cazgirler Canakkale/ 2009 2 2
Bayramic¢/Cazgirler
Aegean-Marmara
Ahlatdede Canakkale/ 2010 2 4
Bayramig¢/Ahlatdede
Aegean
brim [zmir/Menemen/ 2013 2 2
Dutlar
Alakir Mediterranean
< . Antalya/Kumluca/ 2004 2 2
(Tugba & Birhan) ‘Alakir
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APPENDIX B

LIST OF INTERVIEWEES
Name of
the Code Year | Age | Gender | Education Profession
Initiative
Hocamkdy | Hocamkdy-1 | 2013 | 46 | M i?;‘(’fur;tl;y Engineer
Universit Supervisor
Hocamkdy | Hocamkoy-2 | 2013 42 M oradua tey (energy sector)
. . . i University | Academic
Gilineskdy | Giineskoy-1 | 2013 62 F oraduate | Chemistry
. " .. i University | Academic
Glineskdy | Giineskoy-2 | 2013 61 M oraduate | Chemistry
Dedetepe ) ) ..
Camtepe Dedetepe-1 2013 31 M University | Advertising
Cetmibast graduate | Manager
Dedetepe . . .
Camtepe | Dedetepe-2 | 2012 | 41 M | Umiversity | Business
Cetmibas! graduate | Management
Dedetepe/ .. ) .
Camtepe/ Gunesm 2012 42 F University Biologist
3 Aydemir graduate
Cetmibast
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Name of

the Code Year | Age | Gender | Education Profession
Initiative
Marmarig Marmarig-1 | 2012 36 M University Architect
graduate
Marmarig Marmarig-2 | 2012 48 M University Civil Engineer
graduate
Marmarig Marmari¢-3 | 2012 44 M University Historian
graduate
Marmarig Marmari¢-4 | 2012 33 M University Architect
graduate
Imece Evi | ImeceEvi | 2013 | 50 M University Chemistry
graduate
Kardes Kardes University .
Bitkiler Bitkiler | 2012 | 40| M oduate | Architect
Bayrami Bayrami 2012 42 M University Engineer
y ¢ y ¢ graduate &
Kir Kir 2013 | 42 M University | Academic
Cocuklari Cocuklari graduate Cognitive
Science
Ormanevi | Ormanevi-1 | 2013 | 32 M University Engineer
graduate
Ormanevi | Ormanevi-2 | 2013 28 M University Intematlonal
graduate | Relations
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Name of

the Code Year | Age | Gender | Education Profession
Initiative
. . University
Cazgirler Cazgirler-1 2012 | 55 F graaduate Aromatherapy
Universit Journalism /
Cazgirler Cazgirler-2 | 2012 57 M Y Hotel
graduate
Management
Ahlatdede | Ahlatdede -1 | 2012 41 F University Communication
graduate
Ahlatdede | Ahlatdede 2 | 2013 | 43 | ™ | UMVESIY | ppiocophy
graduate
I I University .
Ibrim Ibrim 2013 42 F Tourism
graduate
Alakir Alakir 2013 38 F University Economics
graduate
Alakir Alakir 2013 39 M University Civil Engineer
drop out
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APPENDIX C

INTERVIEW QUESTIONS

Cinsiyet, yas, egitim?

Burada siirekli mi yasiyorsunuz? Onceden nerede yasiyordunuz?

Yerlesmek i¢in neden bu bolgeyi sectiniz?

Sizi boyle bir yasam se¢meye iten sebepler, dinamikler nelerdir? Bu siiregte
ana motivasyonunuz neydi?

Neden sizden once kirsalda hayata gecirilmis diger girisimlerin parcasi
olmay1 tercih etmediniz?

Kentte yasarken yasam tarzinizda degisiklikler yaptimiz mi? Tiiketim
aligkanliklariniz kentte nasildi? Hayatinizi kentte de sadelestirme yoluna
gittiniz mi?

Size gore eko-kdy ne demek? Bir yerleskenin eko-kdy olmasi igin ne gerekir?
Eko-turizm yapan isletmelerle eko-koyli birbirinden ayiran temel dinamikler
nedir?

Parcas1 olan girisim icinde sizi besleyen, bir arada tutan, paylastiginiz temel
degerler, pratikler nelerdir?

Yeni dalga spritiiel akimlar hakkinda ne diisiiniiyorsunuz? (yoga, meditasyon
alternatif tip vb.)

Stirdiiriilebilirlik, kendi kendine yeterlik, sadelik gibi ekolojik yasam
prensipleriyle yeni dalga spiritiiel akimlar arasinda nasil bir iliski
kuruyorsunuz?

Yesillerle ya da STK’larla iligkiniz var m1?

Son donemde permakiiltiir, organik tarim, TaTuTa gibi uygulamalarin,
tasarimlarin vb. daha genis kitlelerin ilgisini ¢ekmeye baslamasinin sebepleri

sizce nelerdir?
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Diinyada ekokoyler, alternatif bir yasam tarzi modellemek iizere kurulmaya
baslamistir. Temel amaglardan birisi baska yasam tarzlarinin miimkiin
olabilecegini diger insanlara gostermektir. Sizce ekokodylerin bu hedefe
ulagmas1 miimkiin miidiir? Yoksa ekokoyler kapali, izole topluluklar midir?

Tiirkiye’de bu anlamda 6nemli buldugunuz olusumlar ya da kolektifler ya da

cabalar var m1? Varsa neler?
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APPENDIX D

SELECTED PHOTOGRAPHS OF THE ECOVILLAGE INITIATIVES

Hocamkoy Anadolu Ekolojik Ortak Yasam Hareketi
Source: www.binyayla.net

Hocamkoy Anadolu Ekolojik Ortak Yasam Hareketi

Victor Ananias, Founding father of the Bugday movement

Source: http://victorananias.org/?attachment id=1585
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T

Marmaric¢ Ekolojik Yasam Dernegi
Source: Ebru Arican

Marmari¢ Ekolojik Yasam Dernegi
Source: Ebru Arican
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e

Marmaric Ekolojik Yasam Dernegi

Cob house construction
Source: Ebru Arican

ikoy Grubu
Source: Ebru Arican

Bayramic¢-Yen
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Bayramic¢-Yenikoy Grubu
Source: Ebru Arican

Bayrami¢-Yenikoy Grubu
Source: Tolga Sezgin
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Dedetepe Ekolojik Yasam Ciftligi
Source: Tolga Sezgin

Dedetepe Ekolojik Yasam Ciftligi
Turkish bath
Source: Tolga Sezgin
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Camtepe Ekolojik Yasam Merkezi
Source: Ebru Arican

Camtepe Ekolojik Yasam Merkezi
Source: Ebru Arican
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Camtepe Ekolojik Yasam Merkezi
Composting toilet
Source: Ebru Arican

Camtepe Ekolojik Yasam Merkezi
Source: Ebru Arican
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Imece Evi
Source: Tolga Sezgin

Imece Evi
Source: Tolga Sezgin
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Giineskoy
Source: Ebru Arican

Giineskoy
Source: http://www.guneskoy.org.tr
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Ormanevi
Source: Ebru Arican

Ormanevi
Building compost grounds
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APPENDIX F

TURKISH SUMMARY

Bu tez, sirdiiriilebilir’/kendine kendine yeten yasam modelleri olusturmay1
hedefleyen ekokdy girisimlerinden ornekleri yasam tarzi ve topluluk stratejileri
acisindan analiz etmeyi amaclamistir. Bu ¢alismada, ilk olarak, Tiirkiye’deki ekokdy
girigimlerinin, alternatif eko-topluluklar olusturma potansiyelleri tartigmaya
acilmistir. ikinci olarak, s6z konusu girisimlerin kentli orta smifin bireyci, kagis
odakli cabalar1 olarak degerlendiril degerlendirilemeyecegi sorulmustur. Bu tez,
Murray Bookchin, Andrew Dobson, David Pepper ve David Harvey’in teorik
yaklasimlarmi temel almistir. Insanin dogay1 tahakkiim altina almasini insanin insan
tizerindeki tahakkiimiiyle agiklayan Bookchin’in toplumsal ekoloji anlayisinin amaci,
doga ile uyum i¢inde ortaklasa bir toplum modeli olusturmaktir. Bookchin’e gore,
ekolojik bir toplum insan Olgekli, 6zgiirce yaratilmis, goérece kendi kendine yeten,
izole olmayan, eko-teknolojileri kullanan alternatif topluluklar etrafinda
yapilanacaktir. David Pepper, yesil topluluklar {izerine yaptigi ve goriismelere
dayanan calismasinda, yesil topluluklarin yesil hareket i¢cinde toplumsal doniisiim
icin oynayacagi rolii tartismaya agmaktadir. Pepper’e gore, yesil topluluklarin yesil
hareket iginde Oncii rol oynamasi ¢ok miimkiin degildir ¢iinkii bir¢ok birey i¢in
ortaklasa yasam zordur. Harvey, kentsel sorunlara getirilecek ortaklasa yasama
dayanan bir ¢6ziimiin hem gii¢lii hem de ¢ok cazip oldugunu ancak bu bakis agisinin
kendisinin sorunun pargasi olabilecegini ifade etmektedir ¢iinkii iyi kurulmus
topluluklar ‘Gtekini’ dislama riski tasimaktadir. Merkezsizlestirilmis yapilar ekolojik
bir toplumun yap1 tasi olarak géren Bookchin de, bu tip topluluklarin tasiyabilecegi
riskler konusunda uyarmaktadir. Bookchin’e “kiiclik mutlaka giizel degildir.” Benzer
sekilde, Dobson topluluklarin farkli ve siirdiiriilebilir yasamanin miimkiin oldugunu
gosterebildikleri Olgiide, var olan normlar ve pratikler karsisinda bir alternatif
olabilecegini ancak bu topluluklarin muhalif tavrinin kolaylikla nétrlenebilecegini
ifade etmektedir. Kisaca soz edilen teorik yaklasimlari ve kavramsal ¢erceveyi temel

alan calismanin analizi gostermistir ki, ¢evresel sorunlarin altinda yatan yapisal
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sebepler ve ekolojik bozulmaya katkida bulunan ekonomik, toplumsal ve politik
yapilar yerine birey temelli eylemlere ve yasam tarzi degisikliklerine vurgu yapan
girisimler, ekoloji hareketlerinin parcast olma ve eko-topluluklara doniisme
potansiyeli tasimamaktadirlar. Bu girisimler, kent hayatindan ve kentle
Ozdeslestirilen ‘sagliksiz’ gida gibi sorunlardan kagmak isteyen, yalnizca bireyci,
egitimli, miilk sahibi kentli orta smiflar i¢in miimkiin olabilecek cabalar olarak

goriinmektedirler.

Bu calismada, ekolojik girisimleri yasam tarzi ve topluluk stratejileri lizerinden
analiz etmek amaciyla, Canakkale, izmir ve Ankara’da alan ¢alismasi yiiriittim. Bu
caligmaya, Hocamkdy Anadolu Ekolojik Ortak Yasam Hareketi, Marmari¢ Ekolojik
Yasam Dernegi, Bayramig-Yenikoy Grubu, Dedetepe Ekolojik
Ciftligi/Cetmibasi/Camtepe Ekolojik Yasam Kiiltiiri Merkezi, Imece Evi Dogal
Yasam ve Ekolojik Coziimler Ciftligi, Giineskdy Kooperatifi, Ormanevi Kolektifi,
Kardes Bitkiler, Kir Cocuklar1, ibrim, Ahlatdede, Cazgirler ve Alakir girisimleri ve
yerleskeleri dahil edilmistir. Calisilan ekokdy girisimlerine uzman goriisleriyle ve
kartopu teknigiyle ulagilmistir. S6z konusu ekokdy girisimlerinin pargasi olan
bireylerle, ekolojik yasam, ekokdy ve ekokdy girisimleri {izerine ¢alisan uzmanlarla
ve bu girisimlerde ¢alisan goniillillerle 2012 ve 2013 tarihleri arasinda yari
yapilandirilmis derinlemesine goriismeler yapilmistir. Bu ¢alisma kapsaminda, bazi
girisimlerin yerleskelerinde kaldim ve girisim iyelerinin gilindelik pratiklerini
yerinde gozlemleme imkan1 buldum. Gorliisme sonuglariyla birlikte kisisel
tecriibelerim ve gozlemlerim tezin analizinde Onemli yer tutmustur. Ayrica,
girisimlerin internet sayfalarini ve bloglarim1 takip ettim. Ankara’da ekokdy,
permakiiltiir, yavag gida gibi birbiriyle iligkili konular hakkinda yapilan bulugsmalara
ve atOlyelere katildim. Konuyla ilgili diger yazili ve gorsel malzemeleri (girisimler
hakkinda yapilan belgeseller, girisim {iyelerinin ¢esitli dergilere yazdiklar1 yazilar

vb.) analize dahil ettim.

Bu calismada, Bookchin’in ¢evrecilik ve toplumsal ekoloji arasinda yaptigi ayrima
benzer sekilde ¢evrecilik ve ekolojizm arasinda ayrim yapan Andrew Dobson’in
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siiflandirmasint kullandim. Bookchin, ¢evreciligi mekanik ve aragsal bir doga
miithendisligi formu olarak goriirken, kritik olanin derin hiyerarsik iligkilerin, somiirii
iliskilerinin, simf iligkilerinin toplumsal ekoloji perspektifiyle analiz edilmesi
oldugunu ifade etmetedir. Ciinkii Bookchin’e gore temel sorunlarin, yalnizca tek
hedefi olan reformlarla ¢oziilmesi miimkiin degildir. Dobson da benzer sekilde,
cevreciligin ¢evre sorunlarina karsi yonetimsel bir bakis agis1 getirdigini, ¢evre
sorunlarinin iiretim ve tiiketim siireglerindeki mevcut deger ve kaliplarda yapisal
temel degisiklikler yapilmadan coziilebilecegi anlayisina dayandigini ifade
etmektedir. Dobson’in ekolojizm anlayisi, bireylerin toplumsal ve politik
hayatlarinda radikal degisimler olmadan bu sorunlarin ¢éziilemeyecegi fikri iizerinde
temellenmektedir. Dobson ekolojizmi esas alarak, yesil donilistim icin bes strateji
Onerir: parlamento araciligiyla eylem, yasam tarzlari, topluluklar, dogrudan eylem ve
toplumsal sinif (Dobson, 2001). Alan ¢alismasi, girisimlerin temel olarak yasam tarzi
ve topluluk stratejilerini benimsediklerini ortaya koymustur. Bu sebeple, bu
caligmada Dobson’in Onerdigi diger li¢ strateji analize dahil edilmemis, ekokdy

girisimlerinin yasam tarzi ve topluluk stratejilerine odaklanilmastir.

Bireysel degisimlerin siirdiiriilebilir topluluk yagamina doniistiiriilebilecegi diislincesi
yesil diisiince igerisinde uzun siiredir var olan baskin bir paradigmadir (Dobson,
2001). Bu paradigma, bireyin eylemlerinin 6nemine vurgu yapar ve toplumsal
degisim i¢in yasam tarzi degisimini esas alir. Murray Bookchin, Andrew Dobson ve
David Pepper bireylerin yasam tarzlarinda degisiklik yapmalar1 gerektigini;
Bookchin bu bireylerin takdir edilmesi gerektigini ¢iinkii yasam tarzi stratejilerinin,
stirdiiriilebilir yagsam tarzinin miimkiin oldugunu gosterebilme ve bireylere ekolojik
duyarlilik kazandirabilme potansiyelinin oldugunu ifade etmektedir. Ancak yasam
tarz1 stratejilerinin avantajlart kadar dezavantajlar1 da vardir. Yasam tarzi stratejileri
giiclerini tiimiiyle, bastan ¢ikarici kapasitelerinden alirlar. Buradaki sorun, bireylerin
bastan ¢ikarilmay1 reddetmeleridir (Dobson, 2001: 139). Ote yandan, Bookchin’in
ifadesiyle, izole, bireyci, rahatina diiskiin ve Orgiitsiz yasam tarzi politikalar
toplumsal hareketlere ve politik orgiitlenmelere imkan vermezler (Bookchin, 1995:

27). Alan ¢alismasinin sonuglari ortaya koymustur ki, goriismeciler bireylerin yasam
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tarzlarindaki degisimlere vurgu yapmakta, bireyin kendi enerjisini iireterek elektrik
faturas1 O6dememesini ve ‘hatta’ yasamasimi kisisel direnis sekli olarak
yorumlamaktadirlar. Cok aciktir ki, bu tarz yaklasimlar kolektif eylem ihtiyacini
ortadan kaldirmakta, her bireyin kendi gidasimi yetistirebilecegi, kendi enerjisini
tiretebilecegi, kendi ‘dogal’ temizlik iirlinlinii yapabilecegi yoOniinde ‘elitist’
varsayimlar ortaya koymaktadir. Goriismeler cercevesinde tartigildigi iizere, bu tip
yaklagimlar toplumsal ve politik tabakalasmanin, toplumsal siniflarin, tiretim ve
tilketim siireclerinin goz ardi edildigine isaret etmektedir (Bookchin, 2001;
Bookchin, 1990a; Pepper, 1991). Oysa Bookchin’in ifadesiyle “sade yasam” ve geri
doniisiim ¢evresel sorunlar i¢in temel ¢ozlimler olarak kabul edilirse ekolojik kriz

devam edecek ve daha da agirlasacaktir (Bookchin, 1989: 22).

Calismanin analitik boliimiinlin ikinci kisminda, ekokdy girisimlerinin topluluk
stratejilerine odaklanilmigtir. Yagsam tarzi degisimlerini toplumsal degisim i¢in esas
alan bazi bireyler ortak yasam arayisindadir. Bireylerin yesil bir topluluk ya da
ekokdy kurma ya da var olan yesil bir topluluga ya da ekokdye katilmadaki
motivasyonlar1 farklilik gostermektedir. Yesil yasam tarzin1 benimseyen bireyler
alternatif teknolojileri kullanma, geri doniisiim, vejetaryenlik ya da kompost yapma
gibi birbiriyle iligkili ve yesil olarak tanimlanan prensip ve pratiklerin hepsini
benimseme arayisindadirlar. Pepper’in ifadesiyle, yesil yasam tarzin1 benimseyen
cogu bireyin aradigi bu igsel tutarliliktir. Ancak bu tutarliliga ulasmak yesil yasam
tarzin1 benimseyen bireylerin algisinda, ‘anaakim’ toplumda ¢ok da miimkiin degildir
(Pepper, 1991). Tam da bu yiizden, bazi bireyler ‘anaakim’ toplumdan farklh
oldugunu diisiindiikleri yesil topluluklara katilmay1, hedeflenen igsel tutarliliga sahip
olmanin bir yolu olarak goriirler. Ancak, bu tutarliliga ulasmak yesil topluluklarda da
her zaman miimkiin degildir. Ayrica, Pepper’in ifadesiyle, bircok bireyin yesil
topluluklara katilmalarindaki temel motivasyonu oncelikli olarak ekolojik degildir.
Alan ¢alismasi Pepper’in tespitlerine benzer sonuclar ortaya koymustur. Goriisiilen
cogu girisim liyesinin ana motivasyonu, kent hayatindan duyulan memnuniyetsizlik,
kentle 6zdeslestirilen kirlilik, sagliksiz gida ve asir1 tiikketim, ‘romantize’ edilmis
kirsal hayat, kirsalda tekrar bulunacagi diisiiniilen kaybedilmis ve de ‘dogal’ ve
239



‘gercek’ oldugu diisiiniilen ‘idealize’ edilmis ge¢mistir. S6z konusu motivasyonlarin
kokenlerini romantik doga kavrayisinda, kent ve kir arasinda kurulan ikiliklerde
bulmak miimkiindiir. Donem ve akim olarak romantizm sona ermis, kent ve kir
dontigmiistiir. Ancak belli imajlar, iligkiler ve duygular varliklarin1 devam ettirmisler
ve de etkilerini kaybetmemislerdir (Williams, 1973; Smith, 2008). Dogayla uyum
icinde yasam arayisi, ‘idealize’ edilmis gecmisin sadeligini tekrar elde etme ve
dogaya geri doniis gibi mitler, ekokdy ‘hareketi’ni de karakterize etmistir. 1990’larda
ortaya ¢ikan ekokdy hareketi, yukarida s6z edilen degerlerle beslenen hippi
hareketinin devami olarak kabul edilmektedir. Ekokdy ‘hareketi’, hippi hareketinin
icinde yer alan bireylerin toplumsal siniflari, amaclari ve temel kaygilari esas
alindiginda bu hareketin devami olarak kabul edilmektedir (Fotopoulos, 2000: 287;
Pepper, 1991; Trainer, 2000a). Ekokdyler ekolojik, ekonomik, sosyo-kiiltiirel ve
spritiiel siirdiiriilebilirligi temel alan alternatif modeller olarak ortaya ¢ikmislardir.
Cogu ekokdy, ‘iyi’ve siirdiiriilebilir yasamin, birbirini desteklemeyi segen, yesil
yasam tarzint ve topluluk i¢inde kendi kendine yetmeyi hedefleyen bireylerden
olusan, insan 6lgekli topluluklarda miimkiin olabilecegi fikrine dayanmaktadir. Bu
caligmaya dahil edilen ekokdy girisimleri kirsal temelli olsalar da, ekokdy, kent ya da
kir temelli olabilmektedir. Tiirkiye’deki ekokdy girisimleri, diinyadaki ekokoy
‘hareketi’nin tarihi dikkate alindiginda ‘yeni’ olusumlar olarak disiintilebilirler ve
Bati’daki ekokdyler gibi 1960’larin hippi hareketiyle kolaylikla iliskilendirilemezler.
Bunun temel sebeplerinden birisi, 1960’larin Tiirkiye’de Bati’dan farkli yasanmis
olmasidir. Bati’da 1960’larda ve 1970’lerde gelismeye baslayan ekolojik duyarlilik
ve ekolojik miicadele Tiirkiye’nin glindemine ayn1 donemlerde yerlesmemistir. Bu
donem Tiirkiye’de Marxist paradigmanin baskin oldugu ve hippi hareketinin, Giin
Zileli’nin ifadesiyle, negatif algilandigir bir donemdir. Ancak 1980’lerde cevresel
hareketler Tiirkiye’de giic kazanmaya baglamistir. 1980’lerden sonra g¢evreci
orgilitlerin, derneklerin, girisimlerin, vakiflarin ve benzeri olusumlarin sayisinda artis
olmustur. Artan sayida insan niikleer santraller, hidroelektrik santralleri, baraj
ingaatlar1 ve altin madenciligi faaliyetlerine kars1 yerel, ulusal ve uluslararasi 6l¢ekte
miicadele etmeye baslamigtir. 1980’lerden bu yana, parlamenter siyasi faaliyetlerde
de artis ve degisimler yasanmistir. Bu hareketlenmeye ek olarak, ozellikle
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1990’lardan sonra, mevcut ekolojik krize alternatif ¢oziimler ortaya c¢ikmaya
baslamistir. Saglikli gidanin, bagka yasam sekillerinin, saglikli beslenme bigimlerinin
vb. miimkiin oldugu anlayisiyla temellenen girisimler ve kolektifler ortaya ¢ikmaya
baslamistir. Bir grup birey giindelik hayatlarin1 kentte yesil ilkeler ve degerler
etrafinda diizenlemeye c¢alisirken, s6z konusu c¢alismanin odaginda olan ekokdy
girisimi liyeleri gibi bir grup birey de, siirdiiriilebilir ve kendi kendine yeten yasam
modelleri yaratmak amaciyla kentten kirsala ¢ekilmeye baslamistir. Beck’in
ifadesiyle, baz1 bireyler, ¢evresel tehditlerin “lrpertici evrensellesmesinden” kagmak
icin, yalnizca bireyci, egitimli ve miilk sahibi siniflar i¢in miimkiin olabilecek
imkanlarla kirsalda yagamanin yontemlerini aramaya baglamis, iyi ve saglikli yasam
kosullar1 yaratma pesine dismiistiir. Bu calisma, s6z konusu girisimleri analiz
etmeye c¢alismaktadir. Girisimlerin yagam tarzi ve topluluk stratejilerini tartismaya

baslamadan once, genel 6zelliklerine deginmek anlamli olacaktir.

Hocamkoy Anadolu Ekolojik Ortak Yasam Hareketi

Hocamkdy Anadolu Ekolojik Ortak Yasam Hareketi ya da iiyelerinin ifadesiyle
Hocamkdy Hareketi Tiirkiye’nin bilinen ilk deneysel ekokdy projesidir. Hocamkdy
projesi Orta Anadolu’nun Kirikkale ili, Hasandede Koyii’nde 1996 yilinda hayata
gecirilmistir. Hocamkody projesi, “doga ile uyumlu, dayanigsmaci ortak yasamin
gercek hayata nasil aktarilacagi tartigmalarindan” dogmustur. Hocamkoy
Hareketi’nin ¢ikis noktas: ideal diinya kavrami ve insanlarin kendileriyle, diger
insanlarla ve dogayla iliskilerini yeniden tanimlamasi fikridir. Hareketin temel
amaci, geleneksel bilgiler ile bilimsel yontemleri birlestirerek insan Olgekli,
stirdiiriilebilir kirsal yasam modeli olugturmaktir. Hocamkdy hareketinin aktif iiye
sayist onken, daha genis ¢emberde yirmi bes ila otuz kisi projenin pargasi olmustur.
Hocamkoy Hareketi’nin kurucularindan Mete Hacaloglu’na gore ekokdy bir deneme
olarak goriilmemeli, aksine endiistriyel diinyada bir¢ok kisinin yasam tarzi olmalidir.
Hacaloglu’na gore, bu tip yasam tarzlar1 birer nokta olarak kalsa dahi, nokta olarak
yayildiklar1 zaman kiiresel bir doniisiimden séz etmek miimkiin olacaktir (Ug
Ekoloji, 2011: 58). Hocamkdy projesei kapsaminda organik tarim pratikleri, geri
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doniistiiriilmiis yerel malzemeler ve yerel tekniklerle konut insasi, yenilenebilir
kaynaklardan enerji iiretilmesi amaglanmistir. Ayrica, proje kapsaminda, kentte
yasayan insanlarin giindelik hayatlarinda kiigiik degisimler yaratmalarina katki
saglayacak egitimler, gelecegin ekokdylerinin desteklenmesine iligkin programlar ve
kirsaldaki ve de kentteki ¢ocuklar igin ¢aligsmalar yiiriitiilmiistiir. Hocamkoy, Kiiresel
Ekokoyler Agr’nmin (GEN) iiyesi olmus ve GEN konseyinin tigiincii toplantisi
Hasandede’de yapilmistir. Proje siiresince Hasandede’de Hocamkdy girisiminden

kalic1 olarak yasayan iiye olmamistir. Hocamkoy projesi 2001 yilinda sonlanmaistir.

Marmari¢ Permakiiltiir — Marmari¢ Ekolojik Yasam Dernegi

Marmari¢ Ekolojik Yasam Dernegi, 2013 yilinda Izmir ilinin, Baymdir Ilgesi,
Dernekli kdylinde kurulmustur. Girigimin yer aldig1 arazi, 1980°li yillarda yerel halk
tarafindan su sikintis1 sebebiyle terk edilmistir. Arazi, terk edilmis okul binas1 ve de
O0gretmen lojman1 kirk dokuz yilligina Dernekli Kd&yii’'nden kiralanmistir. Okul
binasimni tamir eden girisim iyeleri, mekani topluluk merkezi olarak kullanmaya
baslamistir. Girisimin amaci, yerel degerleri 6n planda tutan, siirdiiriilebilir insan

yerleskesi olusturmaktir.

Marmari¢’te giindelik isler paylasilarak yiiriitiilmektedir. Marmari¢’te girisimi
ilgilendiren harcamalar ortak havuzdan yapilmaktadir. Marmari¢’in ana gelir
kaynaklarindan birisi, yerleskede diizenlenen ve ayn1 zamanda bazi iiyelerin yerleske
disinda verdikleri permakiiltiir kurslaridir. Ayrica, girisim, kalici olarak yerleskede
yasamayan bazi iiyelerin kentte yaptiklar islerden ve de kalici olarak yerleskede
yasayan bazi liyelerin disartya proje bazli yaptiklar islerden gelir elde etmektedir.
Calisilan girisimler arasinda kalici niifusu en fazla olan, Istanbul’da ortak yasam
tecriibesi olan Marmari¢’tir. Marmari¢’teki goriismeciler ve diger girisimlerdeki
goriismeciler, Marmari¢c sakinlerinin Istanbul’da edindikleri birlike yasama
tecriilbesinin Marmari¢ tiyelerini ortak yasama daha fazla yaklastirdigini ifade
etmislerdir. Daha 6nce kurduklar iligskiler Marmaric’i kalict niifusu en fazla topluluk

yaparken, diger gorlismecilerin bakis acisindan, aralarina katilmak isteyen yeni
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tiyeler icin bu bir engel teskil edebilmektedir. Cilinkii 6nceden insa edilmis arkadas
temelli iligkiler ve karar alma yontemleri, topluluga yeni katilmak isteyen kisileri
disarida birakabilmektedir. Marmari¢, Harvey’in tasvir ettigi giiclii topluluklardan
kabul edilemez ancak bu tip topluluklarin ‘Gteki’ insanlart digarida birakma

potansiyeli konusunda 6rnek gosterilebilir.

Bayramic¢-Yenikoy Grubu

Bayramic-Yenikdy 2010 yilinda, dokuz iiye tarafindan Canakkale, Kaz Daglari’nda
kurulmusgtur. Verimli topragi ve iklimi sebebiyle Kaz Daglar1 secilmistir. Bayramic
girisiminin amaci, permakiiltiir felsefesini, permakiiltiir tasarimim1 ve yerel
tohumlarin korunmasi ilkesini temel alan, kendi kendine yeten, siirdiiriilebilir bir
yerleske kurmaktir. Alan ¢alismasimin yiiriitiildiigi 2012 yili itibariyle dokuz iiyeye
sahip girisimin yalnizca bir liyesi kalic1 olarak girisime ait yerleskede yasamaktadir.
Bayramig¢’te permakiiltiir kurslarina ek olarak ekolojik mimari atolyeleri, yoga
kamplar1 gibi aktiviteler diizenlenmektedir. Bugday, domates gibi {iriinlerin
yetistirildigi yerleskede diger iirlinler takas usulilyle temin edilmektedir. Bayramicg,
Ankara merkezli Dogal Besin, Bilingli Beslenme Grubu (DBB) iiyesidir. Bu grup,
dogal metotlarla elde edilen saglikli {iriinlere dogrudan erisim talep eden kisilerce
kurulmustur. Bayrami¢ bolgedeki altin madenciligi faaliyetlerine karsi yiiriitiilen

miicadele i¢inde de yer almaktadir.

Dedetepe Ekolojik Ciftligi/Cetmibasi/Camtepe Ekolojik Yasam Merkezi

Dedetepe, Cetmibasi ve Camtepe farkli yerlesimler olmakla birlikte, aralarindaki
organik iliskiden dolay1 tezde Dedetepe basligi altinda analiz edilmistir. Kiiresel
Ekokoyler Agina (Global Ecovillage Network-GEN) kayith olan Dedetepe Ekolojik
Ciftligi Canakkale’ye bagl Kiiclikkuyu’da, Hindistan’da yoga kampinda tanisan bir
cift tarafindan 2001 yilinda kurulmustur. Cift ileride eko-yerleskeye doniistiirme
vizyonu ile kirsalda ekolojik prensiplere gore yasamaya karar vermelerinin ardindan
Kazdaglari’nda uygun bir yerlesim alan1 aramaya baslamistir. Ciftin ¢ikis amaci bir
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yoga merkezi kurmaktir. Ciftligin su anda bulundugu araziyi satin almadan 6nce yine
Ege Bolgesi’ndeki geleneksel bir koyde gecici olarak ikamet eden c¢ift, kendi
ifadeleriyle, muhafazakar koyliilerin ¢ok da misafirperver olmayan tavirlar
karsisinda Kazdaglari’'nda yasama karar1 almistir. Dedetepe Ekolojik Ciftligi
sakinleri, kendi ifadeleriyle, olabilecek en dogal sekilde yasamlarini siirdiirmeye
caligmaktadirlar. Bu sebeple, geri doniisiimii, yemek atiklarindan kompost yapimini,
yenilenebilir enerji kaynaklarinin kullanilmasini ve dogal yollardan dogumu
desteklemektedirler. Ciftlikte enerji gilines ve riizgar panelleri ile iiretilmekte ve
yiiksek enerji tliiketimini gerektirecek buzdolabi, bulasik makinesi, televizyon, klima
gibi cihazlar kullanilmamaktadir. Ciftlik vejetaryen bir mutfaga sahiptir. Ciftligin
sahibi olan ailenin karari ile acik havada ayrilan 6zel alan disinda sigara icilmesi
yasaklanmistir. Dedetepe Ekolojik Ciftligi’nin sahibi Kazdagi Koruma Dernegi’nin
de iiyesidir. Yerel diizeyde faaliyet gdsteren bu dernek ¢evre sorunlariyla miicadele
etme, ekolojik farkindalig1 artirma, tarihi ve kiiltiirel miras1 koruma, doga dostu tarim

metotlarini tanitma gibi amaglara sahiptir.'’?

Camtepe Ekolojik Yasam Merkezi 2010 yilinda Bugday Dernegi’nin “kendi 6z
kaynaklar ile ayakta duran kirsal bir model olusturmak ve yoresel, ekolojik ve diger
doga dostu iiretimler konusunda egitim ¢alismalarr” yiiriitmek amaciyla a¢ilmistir.'”
Merkez bulusma yeri olarak ve de kurslar ve egitimler i¢in ortak kullanim alani
olarak tasarlanmistir. Merkez Dedetepe Ekolojik Ciftligi ile koordineli ¢alismaktadir.
Dedetepe Ciftligi’nin sahibi olan aile 2013 yilinda, kendi ifadeleriyle, ciftlikte
kalmaya baglayan goniillii sayisinin artmasi ve buna bagli olarak mahremiyet
alanlarinin  kisitlanmasi1 nedeniyle ¢iftlige yakin ve geleneksel bir kdy olan
Cetmibasi’nda yasamaya karar vermistir. Koyde ayrica Kiiglikkuyu’da calisan bazi
Bugday Dernegi liyeleri de ikamet etmektedir.

"http://kazdagikoruma.org.

'3 http://www.bugday.org/portal/haber_detay.php?hid=3776.
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Imece Evi Dogal Yasam ve Ekolojik Céziimler Ciftligi

Imece Evi Dogal Yasam ve Ekolojik Céziimler Ciftligi Izmir ili, Menemen ilgesinde
kurulmustur. 2007 senesinde ekolojik kamp olarak kurulan Imece Evi zaman iginde
ciftlige, akabinde de bir grenme merkezine déniismiistiir. 2013 yil1 itibariyle Imece
Evi'nde iki yetiskin ve bir cocuk yasamaktadir. Imece Evi’nde hem permakiiltiir hem
de dogal tarim ilkeleriyle tarim yapilmaktadir. Ciftlikte zeytin, domates, incir gibi
tirtinler yetistirilmektedir. Ciftlikte ayrica zeytinyagi, peynir, yogurt, sabun ve

17 Imece Evi'nin bir diger gelir kaynag: da eko-

deterjan yapilmakta ve satilmaktadir.
turizmdir. “Bagka bir tatil miimkiin” anlayisin1 benimseyen c¢iftlikte, konaklama

imkanlar1 sunulmaktadir.

Giineskoy Kooperatifi

Gilineskoy Kooperatifi 2000 yilinda dokuz iiye tarafindan Ankara’da kurulmustur.
Glineskoy arazisi Kirikkale ili, Hisarkdy’de yer almaktadir. Alan calismasinin
yuritildigi 2013 yili itibariyle, yerleskede yasayan {iiye bulunmamaktadir.
Gilineskoy “kirsal kesimde doga ile uyumlu ve siirdiiriilebilir yasam deneyimleri
gelistirmeyi ve bunlari paylasmayr” hedeflemektedir.”'” Girisim biinyesinde
ekolojik tarim, yerli tohum kullanimi, yenilenebilir enerji kaynaklarinin kullanilmasi,
doga ile uyumlu ve ekolojik mimari tasarim gibi uygulamalar tesvik edilmektedir.
Giineskoy, Kiiresel Ekokoyler Agi (Global Ecovillage Network-GEN) iiyesidir.
Gilineskdy’de bezelye, patlican, patates ve domates gibi iirlinler yetistirilmektedir.

Glineskoy, Hisarkoy’deki kdyliilerle isbirligi icinde ¢calismaktadir.

"http://www.imeceevi.org/index.php?option=com_content&task=blogcategory&id=18&Itemid=30.

'3 http://www.guneskoy.org.tr/guneskoykooperatifi/genel.
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Ormanevi Kolektifi

Ormanevi Kolektifi 2005 yilinda dért kisi tarafindan Istanbul’da kurulmustur. 2012
yilinda kirsala yerlegsme karar veren Ormanevi Kolektifi’nin amaci “kirsalda anlamli,
doygun, adil, senlikli ve kendine yeterli bir mikro-toplum, bir ekokdy kurmak™tir.
Kolektif iiyeleri kirsalda deneyim elde edene ve de kurmay1 planladiklar1 ekokdy icin
en uygun araziyi bulana kadar Canakkale’nin Biga ilgesine bagl bir kdyde yasamaya
karar vermistir. Kolektif tiyeleri tasarladiklart ekokdyii 2014 yilinda hayata
gecirmeyi planlamaktadirlar. Kolektif, pembe domates ve ceviz gibi iiriinler
yetistirmektedir. Ormanevi Kolektifi’nin kirsalda yliriitmeyi planladigi iki proje
bulunmaktadir. Bunlardan ilki Savory Enstitiisii'niin “Biitiinciil Mera Y0&netimi”,
digeri de “sehirli, gen¢ bireylerin kirsalda senlikli, onaric1 ve adil bir yasam
kurmalar1 i¢in” gerekli tiim bilesenleri bir araya getiren biitiinciil “OPMIWOHA”
modelidir (Open Minds Working Hands).'"

Kardes Bitkiler

Kardes Bitkiler 2008 yilinda Ankara Tahtaciorencik’te kurulmustur. Kardes Bitkiler
2013 itibariyle sekiz iiyeye sahiptir. Uyelerden kalic1 olarak Tahtacidrencik’te ikamet
eden kimse bulunmamaktadir. Girisimin amaci, kirsal alanda siirdiiriilebilir tarim ve
hayvancilik modelleri gelistirmek, yerel iiretimin siirdiiriilebilirligini, dogaya saygil
eko-turizm aktivitelerini tanitmak ve desteklemek, kirsal alandaki dogal yapilar1 ve
biyo-cesitliligi belgelemek ve bunlarin korunmasina katki saglamak, dogal iiretimle
ugrasan bireyler, ¢iftlikler ve diger organizasyonlar arasinda isbirligi saglamaktir. Bu
dogrultuda eko-turizm ve ekolojik egitim faaliyetleri, dogal tarima ve kardes bitkiler

177

yontemine dayanan cesitli projeler gelistirilmistir.** Kardes Bitkiler, Dogal Besin,

Bilin¢li Beslenme Grubu (DBB) iiyesidir. Girisim her bitkinin birbirini destekledigi

176 http://ormanevi.org/yol/index.php/2013-10-25-08-48-19/ormanevi-nedir.

177 http://kardesbitkiler.blogspot.com.tr/p/amaclarmz-ve-hedeflerimiz.html.
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anlayisina dayanan, bitkileri bir arada yetistirmeyi tesvik eden kardes bitkiler tarim

yontemi lizerinde ¢aligmaktadir.
Kir Cocuklar

Kir Cocuklar1 Ankara ili, Giidiil ilgesine bagli Tahtaciorencik’te Kardes Bitkiler’in
tic eski tliyesi tarafindan baglatilmis bir girisimdir. 2013 yili itibariyle girisimin
Tahtaciorencik’te kalic1 olarak yasayan iiyesi bulunmamaktadir. Girisimin internet
sayfasinda belirtildigi tlizere, Kir Cocuklart doga ile uyum igerisinde liretim ve
yagsama pratiklerini gelistirme ve paylasmayr amaglayan bir gruptur. Diger yandan,
aile olceginde ciftlikler, permakiiltiir, doga koruma, baris¢il iletisim ve takas
ekonomisini igeren ve farkli alanlarda c¢ogaltilabilir modeller iiretmek de amaglar
arasindadir.'”® Girisimin iiyeleri pomat, sabun, bitkisel yag ve recel gibi ‘dogal’
tiriinler yapip satmaktadur.'” Ayrica Kir Cocuklari, Tahtaciorencik koyliileriyle
isbirligi igerisinde Tahtaciorencik Dogal Yasam Kolektifi-TADYA’y1 baslatmistir.
TADYA dogayla uyumlu geleneksel iiretim tekniklerini, dogal yasam ve dogal
cevrenin korunmasini destekleyen kirsal kalkinmanin yollarmi arastiran bir
olusumdur."®™ TADYA ayrica, Dogal Besin, Bilin¢li Beslenme Grubu (DBB)
igerisinde yer alan kolektiflerdendir. Kir Cocuklar1 2014 yilinin Subat ayinda organik
tretim, kiiclik Olgekli hayvancilik ve dogal {iriin {iretimiyle ugrasmak iizere
Tahtaciorencik’te permakiiltiir ilkelerine uygun bir ev insa etmeye baslamistir.
Girigim iiyeleri giivenlikli ve korunakli bir villa insa etmeyi degil, koyliilerle birlikte
isbirligi i¢inde tarimla ugrasabilecekleri bir alanin parcasi olmayr amagladiklarini

vurgulamaktadirlar.'™'

""http://kircocuklari.wordpress.com/merhaba.
http://kircocuklari.wordpress.com/dogal-urunlerimiz.
"®http://tahtaciorencik.wordpress.com/tadya-kimdir.

S http://ciftlikevi.wordpress.com/subat-2014-arazide-hazirliklar.
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ibrim

[brim Izmir’in Menemen ilgesinde yer almaktadir. Alan calismasmin yiiriitildiigii
2013 y1l1 itibariyle Ibrim’de bir ¢ift ikamet etmektedir. Bir siire Imece Evi’nde kalan
cift, Imece Evi'ne yakin bir yerde arazi satin alarak kendi evlerinin insaatina
baslamistir. Amaglar1 bir ekokdy ya da ekolojik bir yerleske kurmak degildir. Bu
sebepten dolayi, arastirmanin basinda Ibrim alan calismasina dahil edilmemistir.
Ancak ciftin Imece Evi’nde kalma siireleri ve de Imece Evi'ne fiziksel yakinliklart
nedeniyle Ibrim c¢aligmaya dahil edilmistir. Ibrim’de yapilan gériismede, temel
olarak, ¢iftin kirsalda yasama motivasyonlar1 ve dnceden kurulmus Imece Evi'nde
ortaklasa bir hayati neden tercih etmedikleri sorulmustur. Goriisme, Imece Evi’ndeki
tecriibeleri ve gecmisteki basarisiz ortak yasam deneyimleri yiiziinden ortak bir
yasam bicimi ile aralarina mesafe koyma karar1 aldiklarint ortaya koymustur. Cift,
ortak bir yasamin kentten kirsala ¢ekilen bireyler i¢in su asamada zor oldugunu ifade

etmistir.

Ahlatdede

Kendi kendine yeten bir topluluk insa etme amaci ile baglatilan Ahlatdede
Canakkale’ye bagli Bayramig¢’te yer almaktadir. Alan ¢alismasinin yapildigi 2012
yili itibari ile Ahlatdede’de 2009°da Istanbul’dan ayrilarak gelen bir cift ikamet
etmekteyken, 2013 yilinda ortaklaga bir yasam i¢in bir ¢ift daha Ahlatdede’ye
yerlesmistir. Cift, evlerini insa etmeden dnce gegici olarak bir karavanda yasamustir.
Ahlatdede sakinleri 2012 yil1 itibariyle kendi enerjilerini liretmekte, kompost tuvalet
kullanmakta ve domates, patlican, fasulye, misir, seftali ve kiraz gibi iriinleri
permakiiltiir ilkelerine gore yetistirmektedir. Diger ihtiyaclarimi gidermek igin ise

yerel pazar1 ve takas ekonomisini kullanmaktadirlar.

248



Cazgirler

Cazgirler Canakkale’ye bagli Bayramic’te yer almaktadir. 2012 yili itibariyle
Cazgirler’de bir ¢ift yasamaktadir. Metropol hayatindaki asir1 tiiketimden kagmak
icin karavanla seyahat etmeye karar veren c¢ift, ardindan Tiirkiye’nin Kuzey Ege
Bolgesi’nde kiyr seridinde yer alan Altinoluk’a yerlesmistir. Cift sonrasinda daha
kiiciik bir yerde yasama karari alarak bir koye yerlesmistir. Cazgirler’de yasayan cift
diger goriismecilerin aksine emekli olduktan sonra kirsal alanda yasamaya
baslamistir. Cift, kirsalda yagsamaya daha az ¢alismak ve daha az harcamak i¢in karar
verdiklerini ve herhangi bir finansal garanti olmadan bunun miimkiin olamayacagini
ifade etmistir. Bu c¢alismadaki diger goriismecilerin aksine Cazgirler sakinleri
geleneksel bir kdyde koyliilerle birlikte yasamayi se¢mistir. Cift, geleneksel bir
koyiin kolaylikla ekolojik bir koye doniistiiriilebilecegini diisiinmektedir. Cazgirler,
Tirkiye Ekolojik Yerleskeler Ag1 “EKOYER?” tiyesidir. Diger ekokdy girisimlerinde
oldugu gibi ¢ift, kendi sebze ve meyvesini iiretmekte ancak kullandiklari tarim
yontemini permakiiltiir veya organik tarim olarak adlandirmamakta, ila¢ ve kimyasal
kullanmadan tarim yaptiklarini ifade etmektedir. Cazgirler, Dogal Besin, Biling¢li
Beslenme Grubu (DBB) iiyesidir ve triinlerini bu grup araciligiyla satmaktadir.
Ayrica, ¢ift, viicut yaglari, cilt bakim tirtinleri ve kremler imal etmekte ve bu {iriinleri
internet iizerinden satmaktadir. Cift, 2010 senesinde Cazgirler’de yirmi dort iiyesi
olan Agrida Tarim ve Turizm Dernegi’ni kurmustur. Agrida’nin diger tiyeleri 2012
itibari ile Cazgirler’de yasamamaktadir. Dernegin ve iiyelerinin amaci, hem
geleneksel siiregleri yakalamak hem de dogru su kullanimi, dogal kaynaklarin
korunmast ve kompost yapimi gibi konularda yeni tekniklere iliskin bilgileri

koyliilerle paylasmaktir.'®

2http://www.agrida.org.tr.
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Alakir

Alakir Antalya’ya bagli Kumluca ilgesinde yer almaktadir. Evlerini “Yuva” olarak
adlandiran ¢ift 2004 yilindan bu yana Alakir’da yasamaktadir. Cift, kendileriyle
yapilan bir rportajda, uygun bir yer bulana kadar seyahat ettiklerini ve kendileri gibi
dogada yasamay1 tercih etmis insanlarla tanistiklarini, ancak tanistiklar1 kisiler
“kafalarindaki antikapitalist anlayisa uymadig icin” Alakir’a yerlestiklerini ifade

etmistir.'®

Cift bagka bir diinyanin miimkiin oldugunu gostermek i¢in Alakir’da
yasamaya karar verdikten sonra ailelerinin maddi destegi ile bir arazi almistir. Baska
bir mimarinin miimkiin oldugunu ifade eden cift yakin kdyden temin ettikleri yerel
ve dogal malzemelerle, antikapitalist bir yaklasimla ekolojik bir ev insa etmistir.'®*
Cift, yapilan goriismede dogal tarim yontemleri ile kendi tirlinlerini yetistirdiklerini
ve kendi enerjilerini lirettiklerini belirtmistir. Cift, insanlar1 daha az tiiketmeye sevk
etmedigi icin ekolojik yasam, ekolojik tarim ve c¢evre dostu iiriinler gibi terimlerin
tehlikeli oldugunu ve yesil tiketimin bir ¢6ziim olmadigimi diistinmektedir. Cift
ayrica, kullanmak zorunda olduklar1 dogal kaynaklarin korunmasi adina ortak
yasamayi tercih etmediklerini ve herkesin 6zglir olabilmesi i¢in ¢iftler halinde ya da

bireyler olarak, birbirine yiirlime mesafesinde veya Anadolu’nun farkli bolgelerinde

yasama taraftar1 olduklarini ifade etmektedir.

Alan caligmasinda, Alakir’in Victor Ananias, Bugday Hareketi ve Hocamkdy projesi
gibi, bdyle bir yasam arayisinda olanlar i¢in ilham kaynagi oldugu goériilmiistiir.
Alakir Vadisi’nde yapilmasi planlanan hidroelektrik santraline kars1 miicadele veren
cift, ancak Alakir’daki proje ile birlikte Tiirkiye’nin farkli yerlerinde yapilan
HES’lerin varligindan haberdar olduklarini belirtmistir. Oncesinde cep telefonu,
bilgisayar, internet baglantis1 ve motorlu ara¢ kullanmayan ¢ift, HES projesine karsi

miicadele etmeye baslayinca bu teknolojileri kullanmaya bagladiklarini ifade etmistir.

Shttp://www.do gadernegi.org/baska-bir-dunya-mumkun.aspx

184http://mithatmarul.ﬁles.wordpress.c0m/2012/05/yuva.pdf
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Zamanla bu miicadelenin sembolii haline gelen ¢iftin projeye karst ilk tepkisinin,
insanlarin yasadiklar1 yerin yakininda yiiriitiilmesini istemedikleri bir projeye ya da
faaliyete karsi ¢ikmasi anlamima gelen ve “benim arka bah¢emde degil” seklinde

ifade edilen bir ‘cevrecilik’ oldugu sdylenebilir.

Bu calismada, yukarida 6zelliklerine kisaca deginilen girisimler/ekolojik yerleskeler
yesil yasam tarzi ve topluluk stratejileri iizerinden anlasilmaya ¢alisilmistir. Yasam
tarz1 stratejilerini tartisirken Oncelikle, ortak yesil degerleri, mekanlari, aglar
paylasan ekokdy girisimi liyelerinin yagsam pratiklerine odaklandim. Ayrica, ekokdy
girisimlerinin parcasi olmayan ancak ayn1 motivasyonlara sahip, ayn1 aglarin i¢inde
yer alan, aynit mekanlar1 paylasan bireyleri ¢calismanin analizine yer yer dahil ettim.
Goriismeciler tarafindan ifade edilen geri doniisiim, kompost yapma, vejetaryenlik
gibi yesil yasam tarzi pratiklerine degindim. Yasam tarzi stratejilerini Dobson,
Bookchin ve Pepper’in yaklasimlarini temel alarak tartisirken, Dave Horton un yesil
yasam tarzlari i¢in yaptigr siniflandirmayr kullandim: Yesil aglar, yesil mekanlar,
yesil zamanlar ve yesil materyaller (Horton, 2003; Horton, 2006). Horton’a gore,
yesil yasam tarzlarmin Orgiitlenmesi belli aglara, mekanlara, materyallere ve
zamanlara baghdir. Ciinkii yesil yasam tarzlari bu aglar, mekanlar, materyaller ve
zamanlar i¢inde 6grenilmektedir. Yesil aglar yesil toplantilari, yesil bulusmalar ve
de enformasyon ve iletisim teknolojileri araciliiyla yaratilan karsilikli iletisimleri
icermektedir. Yesil toplantilar sirasinda cografi olarak birbirine yakin olan aktivistler
gecici olarak bir araya gelirler ve yesil kimliklerini ortaya koyarlar. Planli ve diizenli
yapilan toplantilara ¢evreci gruplarin kampanyalari, gayriresmi karsilikli
etkilesimlere de protestolar ya da vejetaryen kafelerde aktivist bir arkadasla
kargilagmalar Ornek olarak verilebilir (Horton, 2006). Ekokdy girisimleri
diisiiniildiiglinde, diizenli olarak yapilan toplantilardan bahsetmek g¢ok miimkiin
degildir. Yesil aglarin ikincisi olan yesil bulugsmalarda ise cografi olarak birbirine
uzak ag lyeleri atOlyeler, konferanslar, festivaller ya da protestolar araciligiyla bir
araya gelirler. Bu c¢alisma kapsaminda Bugday Dernegi’nin bazi {iyeleri tarafindan
Canakkale’ye bagh Kiigiikkuyu’da kurulan Camtepe Ekolojik Yasam Kiiltiirii
Merkezi’nde homeopati, ekolojik sosyal girisimcilik, sifali bitkiler gibi farkl
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konularda diizenlenen etkinlikler, Marmari¢ ve Bayrami¢ yerleskelerinde verilen
permakiiltiir kurslari, Ankara’da her hafta cumartesi giinii bir kafede yapilan
permakiiltiir bulusmalar1 yesil bulugmalara 6rnek olarak verilebilir. Horton yesil
mekanlarla insanlarin bir araya geldikleri belirli yerleri isaret etmektedir. Bu
baglamda, baz1 kafeler, organik ve dogal iirlin satan diikkanlar, 6zellikle Bugday
Ekolojik Yasami Destekleme Dernegi’nin baslattigi organik pazarlar ve TaTuTa
agina (Ekolojik Ciftliklerde Tarim Turizmi ve Goniillii Bilgi, Tecriibe Takasi) iiye
olan ekolojik ciftlikler yesil yasam tarzini benimseyen ve bu anlamda benzer
diisiinen insanlarin bir araya geldikleri dnemli mekanlar olarak ortaya ¢ikmaktadir.
Yesil zamanlarla yesil yasam tarzinin siirekliligini sekteye ugratan durumlar kast
edilmektedir. Calisilan girisimlerin ¢ogu iiyesi kariyerleri, ¢ocuklarmin egitimleri,
bakmakla yiikiimlii olduklar1 kisiler ya da diger kisisel sebeplerle kirsalda kalici
olarak yasamaya heniiz baglamamistir. Kentten kirsala heniiz ¢ekilmeyen {iyeler,
tiyesi olduklart girisimleri tatillerde ya da hafta sonlarinda gecici olarak ziyaret
etmektedirler. Yesil materyaller ile de, varligi ve yoklugu yesil yasam tarzinin
gelismesine yol agan, maddi nesne ve pratikler (televizyon, araba, internet
teknolojileri, ‘dogal’ {iriinler, vejetaryenlik vb.) kast edilmektedir. Bu ¢alismada yesil
materyalleri tartisirken yesil yasam tarzinin baskin bir ifadesi olan yesil tiiketime
odaklandim. Horton, yesil yasam tarzin1 benimseyen bireylerin genellikle araba
yerine bisiklet kullanmay1 tercih ettiklerini, vejetaryenligi benimsediklerini,
televizyon izlemediklerini, organik gidalar tiikettiklerini ifade etmektedir. Bu
calismanin goriismecilerinin  bilgisayara ya da internet teknolojilerine karsi
olmadiklarmi sdylemek miimkiindiir. Tam aksine, ¢ofu goriismeci bu tip
teknolojilerin hayatlar1 i¢in faydali ve 6nemli oldugunu ifade etmistir. Horton, yesil
yasam tarzin1 benimseyen bireylerin araba yerine bisikleti tercih ettigini ifade etse de
goriigmecilerin hayatinda araba 6nemli bir yer tutmaktadir. Goriismecilerin tamami
organik ya da permakiiltiir ilkelerine gore yetistirilmis iirtinleri tiiketmektedir. Cok az

gorliismeci vejetaryenligi benimsemistir.

Bu caligmada ayrica ekokdy girisimlerinin ortak yasam stratejileri tartisilmistir.
Lefebvre ve Pepper’in ifadesiyle, insanlarin ortak yasam kurma ya da bir topluluga
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katilma sebepleri ve motivasyonlar1 farklilik gostermektedir. Bu ¢aligmada,
goriismecilerin ekokdy kurma motivasyonlarini, alan ¢aligmasinin sonuglarini temel
alarak ii¢ ana baslk altinda tartistim. Ilk olarak, ¢ogu goriismeci kent hayatindan,
kentle iligkilendirdikleri kirlilik, sagliksiz gida, yogun is temposu gibi sorunlardan
uzaklagsmak, daha az calisarak daha sade yasamak gibi motivasyonlarla kirsala
cekilmeyi tercih etmistir. Ikinci olarak, kent hayatiyla iliskilendirdikleri asir1
tilkketimden kagmak ve kendi kendine yeten bir hayat kurmak i¢in kirsala ¢ekilmeyi
secmislerdir. Ugiincii olarak da, daha bireyci ve Bookchin’in ifadesiyle “hedonistik”
motivasyonlarla hareket etmislerdir. Ekolojik kaygilarina ragmen ¢ogu katilimcinin
oncelikli motivasyonu ekolojik degil bireyseldir. Caligmaya dahil edilen girisimler,
alternatif teknolojilerin kullanimi, goniillii sadelik, geri doniisiim, permakiiltiir,
organik tarim, dogal tarim gibi pratikleriyle ekolojik yasam tarzini temsil
etmektedirler. Bu pratikler ayn1 zamanda Bookchin’in onerdigi eko-topluluk
modelinin de 06zellikleridir. Ancak Bookchin’e goére bu pratikleri benimsemek

ekolojik bir topluma giden yolda yeterli degildir.

Calismaya dahil edilen ekokdy girisimlerinde ortak bir yasamdan bahsetmek
miimkiin degildir. Cogu girisimde bir ya da iki kisi kalicit olarak yasamaktadir.
Yapilan alan ¢alismasinin sonuglarina gore, calisilan girisimler arasinda kalic1 niifusu
en fazla olan Marmari¢’tir. GiineskOy, Kardes Bitkiler ve Kir Cocuklari’na ait
arazilerde iiyelerden kalici olarak yasayan bulunmamaktadir. Bayramig¢’te 2010
yilindan bu yana yalnizca bir kisi yasamaktadir. 2013 yil1 itibariyle Ormanevi’nde iki
kisi kalict olarak yasamaktadir. Alan c¢alismasinin yapildigt 2012 yilinda
Ahlatdede’de yalnizca bir ¢ift yasiyorken, 2013 yili itibariyle girisime iki kisi daha
katilmis ve Ahlatdede 2013 itibariyle kalic1 niifusu en fazla ikinci girisim haline
gelmistir. Diger yerlesimlerde (Alakir, Cazgirler, ibrim) alan calismas: yiiriitiiliirken

yalnizca ciftler yagsamaktaydi.

Alan calismasinin sonuglar1 ortaya koymustur ki, kirsal, ekokdy girisimlerinin
tiyeleri i¢in ana ge¢im kaynagi degildir. Girisimlerin iiyesi olan bireyler yerel halk
tarafindan susuzluk gibi sebepler yiiziinden terk edilmis arazileri ya da kdoy
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merkezine uzak arazileri almakta ve kendi amaglart dogrultusunda doniistiirmektedir.
Fiziksel olarak geleneksel koylere uzak alanlarda yer alan girisimlerin yerelle
kurdugu iliski de genel olarak ‘mesafeli’dir. Calisilan ekokdy girisimlerinin iiyeleri,
kirsalda var olan diger girisimlere katilmay1 tercih etmemektir. Bunun temel sebebi,
ortak yagamin zorluklari, karar alma mekanizmalarinda yasanan sikintilar ve bireysel
otonomi arayisidir. Calisilan ¢ogu ekokdy girisimi, ortak yasam yoOniinde atilmis
adimlardan ziyade, egitimli, beyaz yakali, “halinden memnun orta sinif” bireylerin
kentten kagarak olusturduklari izole mekanlardir (Braun, 2006). Bu girisimlerin {iyesi
olan bireyler, kirsala ¢ekilmek icin ihtiya¢ duyulan gelire ya da gelir getirecek
egitime ve becerilere sahiptir. Sahip olduklart uzmanliklarin esnek ¢alismaya izin
vermesi kirsalda bu uzmanliklar1 sayesinde gelir elde etmelerine imkan tanimaktadir.
Girigimlerin yerleskelerinde diizenlenen kurslar, atdlyeler, yoga kamplar1 vb. bir
diger gelir kaynagidir. Ayrica, girisimlerin baz iiyeleri kirsalda baslangig i¢in gerekli
olacak geliri elde etmek iizere satilabilecek ya da kira getirisi olacak bir miilke
sahiptir. Baz1 iiyeler ise gerektiginde ailelerinden maddi destek almaktadir. Kirsalda
yiriitilen tarim gibi faaliyetler s6z konusu girisimler i¢in temel gelir kaynagi
olmadigi i¢in, yerel halkin tarimda kimyasal giibre ya da ila¢ kullanmasi, s6z konusu
girisim tyeleri tarafindan mevcut iiretim ve tiikketim siirecleri géz ardi edilerek
degerlendirilmektedir. Raymond Williams’in 6rnegiyle, madencilere etraflarindaki
her seyin ekolojik bir yikim oldugunu, yasamlarimi ve iiretim bigimlerini
degistirmelerini sdylemek miimkiin degildir ¢iinkii onlar i¢inde yasadiklari bu
durumun zaten farkindadirlar. Benzer sekilde, Bookchin, oduncularin ormanlari
agaclardan “nefret” ettikleri icin degil, ekonomik ihtiyaglar1 onlar1 buna zorladig
icin kestikleri 6rnegini vererek ayni noktaya vurgu yapmaktadir (Williams, 1989a;
Bookchin, 1990a). Alan c¢alismasinin sonuglarina gore, goriismeciler birey bazl
yapilacak degisikliklerin, diger bireyler tarafindan 6rnek alinarak daha genis kitlelere
yayilabilecegi diisiincesiyle yapisal degisikliklere degil, bireylerin yasam
tarzlarindaki degisikliklerin 6nemine vurgu yaparlar. Yapilan analize gore, soz
konusu girisimlerin, Bookchin’in ekolojik krize ¢6ziim olarak Onerdigi ekolojik

topluluk modeline benzeyen alternatif modeller olmadig: ortaya ¢ikmistir.
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David Harvey, anti-kapitalist ajandanin bir parcasi olan Bookchin’in 6nerisini, ortak
kaynaklarin kolektif kullanimina yonelik radikal bir 6neri olarak 6nemli bulmaktadir
(Harvey, 1996; Harvey, 2012). Harvey’e gore, topluluklar kiiresellesmenin etkilerine
kars1 ideolojik bir panzehir olabilirler. Ancak Harvey’e gore kentlerin dogaya yakin
oldugu diisiiniilen merkezsizlestirilmis topluluklara doniistiiriilmesinin, biyo-
cesitliligin, suyun ya da havanin korunmasini garanti altina alacagi diisiincesi
sikintilidir. Harvey’in ifadesiyle, fetis bir sekilde, “doga”ya insan eylemlerinden ayri
deger bicilmesi ve “doga”nin kutsallastirilmasi, ¢ogunlugun yasayacagi gercek
yasam alanlarinin kalitesini ilgilendiren politik hareketlerin oniinii kapatmaktadir.
Olmas1 gereken kirsalda yasama ya da ortak yasam nostaljisinin egemen olmadigi,

kentle kir arasindaki iiretken gerilimdir.
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APPENDIX G

TEZ FOTOKOPI iZIN FORMU

ENSTITU

Fen Bilimleri Enstitiisii I:I

Sosyal Bilimler Enstitiisii

Uygulamali Matematik Enstitiisii

Enformatik Enstitiisii

Deniz Bilimleri Enstitiisii I:I

YAZARIN

Soyadi : Arican

Adi : Ebru

Bolimii : Sosyoloji

TEZIN ADI (ingilizce) : Individual Escapism or Eco-Community:

Selected Cases Of Ecovillage Initiatives In Turkey

TEZIN TURU : Yiiksek Lisans Doktora

1. Tezimin tamamindan kaynak gdsterilmek sartiyla fotokopi alinabilir.

2. Tezimin i¢indekiler sayfasi, 6zet, indeks sayfalarindan ve/veya bir
boliimiinden kaynak gosterilmek sartiyla fotokopi alinabilir.

3. Tezimden bir bir (1) yil siireyle fotokopi almamaz.

TEZIN KUTUPHANEYE TESLIiM TARIHI
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