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ABSTRACT

THE SUSTAINABILITY CRISIS OF ALEVIS

Tol, Ugras Ulas
PhD, Department of Political Science and Public Administration
Supervisor: Assoc. Prof. Fahriye Ustiiner
March 2009, 327 pages

One of the important agendas of Turkey in the 2000s has been the “Alevi Revival”.
The subject of this thesis, which claims that Alevis are in a search of identity rather
than in a period of revival, is the sustainability crisis of the Alevis. Aleviness which
has not been mentioned in the political sphere before has now turned into frequently
spoken phenomenon. In this “Open Aleviness” period Alevis felt themselves more
free and relieved and with this sense they started to claim more rights and freedoms.
The most important and unexpected consequence of the period for the Alevis is the
need for an identification of Aleviness. When Alevis realized the distance they have
with Aleviness, they did not adopt different definitions of Aleviness made from
different positions. Other identities of Alevis determine what kind of an Aleviness
they would become. Nevertheless, while the variety of Aleviness understandings
has increased, common points of different approaches have decreased. While
Islamic Alevism which is one of the projects aiming at becoming hegemonic tries to
sustain the tradition; the other one, Political Alevism refers to pressures and assaults
of the past. As long as the Alevi elites can generate projects of Alevism which
would encapsulate the tradition but differentiate itself from Islam and does not
contradict with secularism; which could renew the traditional leadership; which
could define positive elements; which have a mechanism of inclusion, and whose
members will have the feeling of responsibility the sustainability crisis of Aleviness

will deepen.

Keywords: Aleviness, Identity, Islam, Religion, Ethnicity
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ALEVILERIN SURDURULEBILIRLIK KRiZi

Tol, Ugras Ulas
Doktora, Siyaset Bilimi ve Kamu Y6netimi Bolumu
Tez Yoneticisi: Dog. Dr. Fahriye Ustiiner
Mart 2009, 327 sayfa

2000’1 yillarin Tiirkiye’sinin 6nemli giindemlerinden biri “Alevi uyanist” oldu.
Alevilerin bir uyanis icerisinde olmaktan c¢ok, bir kimlik arayis1 igerisinde
olduklarini savunan bu caligma Aleviligin siirdiiriilebilirlik krizini konu etmektedir.
Daha once politik alanda anilmayan bir kavram olan Alevilik glinimuzde zerinde
sitkca konusulan bir olgu haline donlismiistiir. Bu “Acik Alevilik” doneminde
Aleviler, kendileri daha 6zgiir ve rahat hissetmis ve bu hissiyatla daha fazla hak ve
Ozgiirliik talebinde bulunmaya baslamislardir. Donemin Aleviler icin en 6nemli ve
beklenmedik ¢iktisi, Aleviligin tanimlanmasina dair duyduklari ihtiyagtir. Aleviler,
Alevilik ile olusturmus olduklar1 mesafelerin de farkina vardikga, farkli
pozisyonlardan yapilmaya calisilan Alevilik tanimlarin1 benimsemediler. Alevilerin,
baska kimlikleri, onlarin nasil bir Aleviligi olacagmma da belirlemektedir. Hal
boyleyken Alevilik anlayislarindaki gesitlilik artmis, farkli yaklasimlarin ortak
paydalar1 azalmistir. Hegemonik olmaya calisan baslica iki projeden Islami
Alevilik, gelenegi yasatmaya calisirken, Politik Alevilik ise, Alevilere yonelik yakin
gecmisteki baski ve saldirilar1 islemektedir. Alevi elitleri, gelenegi kapsayan, fakat
Islam ile farklarini olusturabilen ve laiklik ile ¢elismeyen, geleneksel liderligi
yenileyebilmis, pozitif unsurlar tanimlayabilmis, bir kapsama mekanizmasi olan,
tiyelerinin sorumluluk duyacaklar1 Alevilik projeleri tiretmedikleri siirece Aleviligin

surdirulebilirlik krizi derinlesecektir.

Anahtar Kelimeler: Alevilik, Kimlik, Islam, Din, Etnisite
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CHAPTER 1

INTRODUCTION

This study analyses the qualification and the nature of Aleviness as experienced by
Alevi citizens in urban centers of Turkey in recent decades. It questions the debate
on the identity of Alevis and its consequences for the future. The main argument of
the study is that the identity of Alevis has been facing with a sustainability crisis in
recent decades. The attempts for coping with this crisis aim at to hegemonize a
form of Aleviness® through Alevis. Yet, main hegemonic projects on Aleviness are
not compatible with each other. There are many tensions and conflicts between
them. Alevis who have no more similar living styles and experiences have not set
up any consensus on a hegemonic Alevism yet, and this does not appear to occur

in the short term.

Since the beginning of 1990s, Alevis have become more visible. The Alevis have
begun to establish associations and foundations, and they have become more
active in asking for their rights. As Alevis became more and more public after
hundreds of years of hiding and living in secret, they were led to debate their

identity and even act upon issues concerning Aleviness.

Alevis, as one of the major ethnic/religious minorities in Turkey, think that they
were oppressed for hundreds of years by the powers that be. Therefore, they lived
as a closed community in order to protect themselves from oppression and
discrimination. However, rapid urbanization changed the isolated status of
traditional Alevi life. As a result of this, Alevis had to live together with others and
experience citizenship practices. Yet, the already existent diversity of Alevis due
to ethnic and regional differences has proliferated with this new opening and

interaction with other citizens of the Turkish Republic.
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Although the Republic offers equality-based citizenship sensitive to universal
values, it essentially and practically has been trying to both homogenize its citizens
and ignore their differences. Different ethnic, religious or cultural communities
have been suffering from this fact. Still, Turkish modernization is welcomed by
Alevis, because it asserted/committed to provide equal citizenship for them. On the
other hand, modernization had never been in conformity with traditional Alevi life.
Being blind and indifferent to the Alevis, the Republic reproduced discrimination
against them. Thus, the contingent relation of Alevis —-who were mainly rural-
with the Turkish modernization project was paradoxical at many points. Alevis
were an ally of the state in certain conjunctures, but they were also not recognized
despite their faith in and identification with the state. In recent years they appeared
on the agenda frequently with their demand of official recognition. After 1990s, it
can be argued that there was the emergence of an Alevi politics of identity. The
emergent “Alevi revivalism” and institutionalization of Alevis, the popularity of
human rights issues, the state attempts for the integration of Alevis, the effects of
European Union (EU) on Turkey and of Turkey’s EU candidacy have all

motivated Alevi associations for demanding the rights of Alevis.

This so-called “Alevi revivalism” has brought out debates on the Alevi identity.
The definition of the category “Alevi” and the way Aleviness should be
experienced has become problematic. The question at that point is whether this
emergence of Alevi identity politics led Alevis to struggle for their rights, and
Alevism become a significant political movement; and whether a hegemonic

project can satisfy to mobilize Alevi masses.

1.1. The Research Problem

The aim of this study is to examine the reorganization of the Alevi identity which
has become publicly more visible in the last two decades. At the beginning, the
study had aimed to analyze the relationship between the struggles of Alevis for
their cultural rights and the discriminatory practices which they were exposed to;

and the relationship between the consequences of discriminatory practices in the
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daily lives of Alevi citizens and the reflections of these consequences on their
identity. During my field research, | reached to the conclusion that after the second
half of the 1990s, Alevis have begun to think that they have been facing much less
discrimination than they had in the past®; and that they do not care about indirect

discrimination which surfaces at the symbolic level.

There are some cultural issues regarding the demands for rights of Alevis. So
called “dlevi Acilimi” (Opening for Alevis) of the government® refers to cultural
rights of Alevi community rather than individual rights or discriminatory practices
on Alevi individuals. Nevertheless, Alevi individuals mostly do not complain any
more about being victims of discriminatory practices which complicate their daily
lives. They declare that they do not feel the necessity of hiding their identities as
compared with the past. Yet, at community level some cultural rights are still
important to be gained for them, especially for organized Alevis. The struggle
regarding the recognition of cemhouses, cancellation of compulsory religion
courses, the Directorate of Religious Affairs etc. are being conducted by Alevi
civil society organizations, but many Alevis are still hesitant towards participating
in such activities. For instance the number of applications made by individuals for
veiling rights to the European Court of Human Rights is approximately five
hundred, whereas applications of Alevis for compulsory religion courses are only
two. The number of law suits filed by Alevis in the national court system is also
low. For many Alevis | have interviewed, grievance has gained a nostalgic
character, but still a threat for them.* On the other hand, nowadays the most crucial
problem, the most fundamental source of depravation for Alevis is neither the
discrimination they face nor their lack of cultural rights. Many Alevis express the
non-significance of discrimination. Concerning cultural rights, many steps are
taken since the process for the European Union candidacy of Turkey has started.
And nowadays, attempts regarding cultural rights also distinguish the position of

Aleviness.

The main problem of Alevis today is the appearance of questions like “who are

we?”, “what is Aleviness?”, “what am | going to tell when | am asked of Aleviness



by neighbors, colleagues or my kids?” Such questions are being publicly explored,
because when Alevis were living more isolated lives, hiding themselves, these
questions were not being asked. More importantly, while some Alevis deal with
the question, “how can | define Aleviness so that a secular, modern Republican
can accept it?”; for some others, the question, “what kind of uniqueness has
Aleviness within Islam?” is more important. The decline, or even in some cases
disappearance of the belief in the nobility and supernatural powers of dedes
increased the importance of the dedes’ level of education and their level of
information about Alevi issues. Only few Alevis participate in cem rituals and
limited amount of them contact with and are “enlightened” by the dedes about
Aleviness through the cem. Besides, the number of Alevis who do not appreciate,
who underestimate dedes, and demand “scientific dedes” is considerably high
among those Alevis who have contacts with dedes. These complaints and demands
about dedes are also common among Alevis who are not in touch with dedes.
Many of the Alevis | interviewed expressed that “we want educated, intellectual
people who have a scientific approach to tell us about Aleviness”. The increasing
priority and dominance of the question of “who are we” and the demand for
“learning about who we are” are not coincidental. Alevis, who have suspended
their Aleviness for a long time, have been only recently facing with their Aleviness
and/or the opportunity of publicly expressing their Aleviness. This encounter with
Aleviness is occurring in the shadow of Alevis’ historical, vital fear of “being
assimilated” and their anxiety about the possibility of “depreciation of Aleviness”.
Consequently, when the question “what Aleviness is” was not being answered
sufficiently, Alevis’ perception of the possibility of decline, melting, dissolution,
or disappearance strengthened despite their enthusiastic view of the emergence of
public Alevi identity. This self-fulfilling prophecy is feeding the belief that this
question cannot have a sufficient answer and it is gradually becoming impossible

to produce a sufficient answer to it.

As a result of these points, the dissertation had to change the road map and focused
on the sustainability question which becomes conspicuous during the recasting of

the Alevi identity. Thus, this study investigates the positions of various replies to



the question of “what Aleviness is” and the lines of tension undercutting these
different positions. The importance of this study lies in its claim that Aleviness is
at the verge of a breaking point. Aleviness is in a period in which it is most open,
its voice can be most heard but experiencing very existential problems. The
tensions that Aleviness face in expressing, defining and experiencing its identity
are essential. Facing these tensions, the Alevis, due to reasons like closeness in the
previous periods and secrecy in urban life, cannot define a clear position. This
ambiguity and variety regarding Alevi positioning make the Alevis to move away
experiencing Aleviness. Indifference of the Alevis towards possible ways/options
or tendency to stay neutral mainly results from a series of lines of tension. Since
Aleviness rests on an experience and accumulation that has been shaped according
to rural, closed and small communitarian structure; it is hard for Alevis to adopt
the urban life. The positioning, which, before was between a citizen of the
Republic and a member of the Alevi community, is now towards Republican
citizenship. When the relationship between Aleviness and secularism was
consolidated especially through strengthening of the ties with the left in the 1970s,
the traditional Aleviness moved to a secondary place for many Alevis. For most of
the Alevis, assuming a secular, modern and humanist outlook meant loss of
sympathy towards the traditional values and qualities of Aleviness, and
transformation of Aleviness to an agglomeration of cultural symbolic values.
Within this context, the religious or Islamic quality of Aleviness has begun to be
questioned and the debate whether Aleviness is in or outside Islam became a
fundamental issue. However, an Aleviness which is purified of its religious or
Islamic elements is troubled in presenting a “distinction” that will hold the Alevis
together. This is why the religious and/or Islamic quality is not abandoned so
easily and even the circles who locate Aleviness outside Islam cannot resist
traditional Alevi rituals’. However, the traditional institutions of Aleviness have
lost their prestige for the Alevis and new urban conduits like civil society
organizations and cemhouses® (with their cultural significance) became more
attractive and prestigious. But also we must note that participation to these
institutions is also limited. The trouble with passing over Aleviness to younger

generations for the reasons that | have stated deepens the crisis that Alevis are



trying to cope with. Many Alevis fear that Aleviness is about to vanish and
complain that younger Alevis are not interested in Aleviness anymore. Ancestral
quality of Aleviness, in this context, loses its significance. The ethnic character,
which has been shaped through hundreds of years of closed period, has begun to

be eroded with opening to and mixing with other social sectors.

Today, for the Alevis and the circles that follow Alevis, Aleviness is represented
by non-governmental organizations and their leading cadres. However, there are
hundreds of associations or foundations related to Aleviness and Alevis. On the
other hand, the abundance is not only limited with the number of organizations,
but also there is a huge variety of Alevi positions. Even when we cluster different
NGOs and come up with mainstream positions we do witness that they mostly
present conflicting qualities. Conflicts and oppositions in definition and
articulation of Aleviness make the Alevis’ relationship with Alevism tense. The
Alevis begun to constitute Alevi typologies, varying according to differences in
their daily lives, closeness to Alevi traditions and the interest shown towards these
traditions. Today there are many Alevi typologies from the ones living Aleviness
as an Islamic interpretation to the ones experiencing it as something totally
different from Islam; from the ones living it as a non-religious, philosophical
culture to the ones who are satisfied with sympathizing Aleviness as an object of
culture tourism; and from the ones who have sympathy towards Aleviness but
have no organic ties with Aleviness to the ones who hardly have any knowledge or
experience about Aleviness. The variety of typologies does not derive from
heterogeneity in Alevi belief; rather it points to the fact that Aleviness is passing
through a transformation and to different moments of this transformation. We
should also note that this transformation has no single route and is directed
towards different courses depending on other identities of the individuals. The
Alevi leadership also deeply feels that Aleviness is in transformation which bears
the danger of disintegration. This awareness which finds its expressions in terms
like “being assimilated,” “being degenerated,” “devolution” and “apathy” results
in emergence of hegemonic projects aimed at sustaining Aleviness.



Two distinctive hegemonic projects regarding Alevism are Islamic Alevism and
political Alevism.” The strength of the former, which is equipped with religious or
traditional elements, lies in its higher articulatory capacity. The influence of
political Alevism on the Alevi population is derived from the fresh traces of
attacks towards the Alevis and systematic discriminatory politics upon them. On
the other hand, since the constitutive outside (borrowing the term from Jacques
Derrida (1988)) of Alevi identity is Sunnism and Islam, the project of Islamic
Alevism is so limited and hard to be adopted. The main dilemma of political
Alevism lies in its conjectural nature and in its limited ability to provide ground
for assuming uniqueness and distinction of Alevi identity, since there is an
ongoing tension between tradition and political openings. As for mid-way
hegemonic projects, they fail since they underline the existing tensions, in
contradistinction to their initial objectives. Both Alevism projects are aware of the
sustainability crisis of Aleviness. To be able to cope with this crisis, Islamic
Alevism calls Alevis towards Islam, whereas political Alevism, on the contrary,
targets to cut the bonds of Alevism with Islam. The Islamic AKP government is
also aware of these tensions. The Islamic currents which are not radical are
welcomed with the movement towards Islam of Alevis. Therefore government
aims at facilitating this movement and launched some reforms. On the other hand,
these attempts of government have been widening the distance between Islamic
Alevism and Political Alevism. The distinction between them proliferates as they

react upon these reforms.

To sum up, in a period in which Aleviness can express itself best we witness that
the Alevis are reassessing their commitment to Aleviness. The current tendencies

within this reassessment process seem to move against the Alevi identity.

1.2. The Research Methodology

The research aims to map out the contemporary positions of Alevis about
Aleviness. Alevi culture, enclosed and isolated from the outside for centuries, is

today comparably more relaxed; yet still, Alevis are cautious when they speak
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about their “internal” problems. Hiding, living in secret and using a symbolic
language are common tactics among Alevis in struggling against discrimination.
For this reason, first, one has to have knowledge and experience about the Alevi
habitus, about their language, their daily lives. Secondly, it is crucial that a relation
of trust should be established in order that the respondent can express himself
directly and freely. | tried to meet the first condition by participating in the
activities of Alevi associations. For the second condition, | made casual
conversations with the respondents before the actual interviews and tried to use my

experience on Aleviness.

The research has exploratory and descriptive qualifications. Therefore, qualitative
research techniques like participant observation, in-depth interview and focus

group meetings were preferred.

In the first phase of the research, I conducted participant observation studies in
Alevi associations and cemhouses. First, | participated in activities where Alevi
rituals were performed, followed panels and conferences on the topic of Aleviness.
Later, | interviewed with the directors of associations and conversed with the
visitors of these organizations. | reviewed the web sites and publications of these
organizations. In the second part of the first phase, | participated in an EU project
as a member of the project team, run by the Pir Sultan Abdal Cultural Association
(PSAKD) headquarters, which was about the capacity building of the association’s
branches in Turkey. | joined 30 focus group discussions in different provinces and
districts and became part of the work on the compilation of Alevi stories of
discrimination. In a similar project run by Haci Bektas-1 Veli Cultural Association
(HBVKD) headquarters, I directed workshop studies with branch directors on the
topic of discrimination. During all this work, | had many opportunities to talk with
directors and participants on Aleviness, Alevi identity and the Alevi way of life.
Lastly, | kept track of the online discussions on Aleviness on Alevi internet

forums.



At the end of this two-year period of study and observation, | designed the second
phase of the research. | aimed to conduct in-depth interviews with Alevis who
experience Aleviness in different ways. In order to understand the differences
better, 1 used variables like residential area (Alevi neighborhood, apartment
housing, gecekondu, etc.), socio-economic status (including level of education),
and age. | excluded Kurdish and Arabic Alevis, Alevis living in villages and Alevi
elites (directors of Alevi organizations and opinion leaders).? | focused on Alevis
living in metropolitan areas, conducting my interviews in Ankara, Istanbul, 1zmir,
Samsun and Antalya, the last two provinces being the recent centers of Alevi
migration in their region. | kept on interviewing people until | reached a level of
saturation on Alevi experiences, thus | stopped when | was not encountering new
positions any more. Thus | finished 55 in-depth interviews. As a result of the
analysis of these, | categorized Alevis according to their experience of Aleviness,
derived typical Alevi positions and used relevant citations from interviews under
the discussion of each category. | used 25 examples as representing and narrating
several Alevi positions on Aleviness. There is no doubt that this qualitative work
does not let us to give us representative analyses and statistical data. But the 25
examples that | have chosen for reflecting the interviews consumed the Alevi
positions. Thus, the inferences from the interviews provide us sufficient
information to carry out a general debate on Alevis in general. But the
generalizations on Alevis and Aleviness that the readers of this dissertation will
come across throughout this dissertation do not rely on representative data, but on
qualitative techniques like participant observation, in-depth interview and focus

group meetings.

Finally, I would like to mention that in the beginning of the research, the main
problematic concerned the discrimination faced by Alevis. However, | observed
that discriminatory practices against Alevis have lost significance for Alevis and
that there is an emergent need for knowing more about their identities. Thus I
changed my problematic later and revised my research design. After that | focused

on how Aleviness was experienced, how Alevis defined themselves and how they



practiced Aleviness in the light of their definition of it; so | designed my

interviews accordingly.
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CHAPTER 2

THE ACTUAL QUESTION OF ALEVIS:
“WHAT IS ALEVINESS?”

Today, the most important issue for Alevis is to be able to answer the question of
“what is Aleviness?” Yet, this study does not endeavor to respond to the gquestion
of what Aleviness is; rather its basic objective is to deal with the need and
multifaceted expectations for such a response and various positionings and
emergent clusters regarding the responses given. Before picturing the clusters that
have been established by the Alevis and their positionings with respect to other
issues, we should remind some of the debates regarding the issue and references
related to Aleviness.

2.1. Revivalism as a New Period

The rapid social change that the Alevi religious groups have
experienced in Turkey since the 1990s has drawn increasing
scholarly, journalistic, and lay attention to the topic. This
phenomenon of Alevi transformation has been labeled in
different ways: process of rediscovery’, ‘revitalization’,
‘enlightenment’,  ‘innovation’,” coming out’, ‘revival’,
‘remaking’, ‘re-politicization’, or even ‘the explosion of
Aleviness’ (Alevilik patlamasi) (Erdemir, 2005: 939).

Many scholars working on Aleviness in early 1980 thought that this community
was going to dissolve with the secularizing Turkish society and could no longer
operate as a community depending on a separate denomination (Vorhoff, 1998:
42). However, 1990s changed this opinion. As Subasi (2005) states, after the
relative relaxation of the sanctions against organizing in 1989, voluntary Alevi
organizations rapidly emerged. Beginning with the second half of the 1990s, the
establishment of associations accelerated and on the other hand, forbidden Alevi

rituals (since 1925) like ayin-i cem began to be publicly performed, cemhouses
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began to be founded. “The publicization of Alevis was made easy when the social
and political conditions were combined by human power and capital” (Subasi,
2005: 107). Along with the establishment of associations, there was also a rapid
increase in the number of publications on Aleviness after the 1980s. Vorhoff
mentions that Aleviness was no longer a mysterious faith, that publications on
Aleviness (previously limited by academic concerns) diversified in the 1990s, a
point exemplified by a 1993 book written by an Alevi dede, “Aleviness is not a
Secret” (Vorhoff, 1998: 23). Following publication and organization activities,
there were many public debates on Aleviness among Alevis and between Alevis
and others. As a result of these developments, the revival of Alevi identity in
1990s first appeared in “The Declaration of Aleviness” published on May 6, 1990
in the daily Cumhuriyet. For Schiler (2001: 142-3), this was the first
programmatic expression of a new emerging intelligentsia in the late 1980s. The
principal demands in this declaration were the “acceptance of the difference of the
Alevi faith and culture, and equal representation and opportunities in education,
media and in receiving their own religious services” (Goker, 1999: 196).
Additionally, in this declaration also a constitutional reform was demanded for
regulating these issues and for the recognition of Alevis as a sect, religion or a
religious order (Schuler, 2001: 145).

The coincidence of Alevi revivalism with the rise of identity politics that
determined spirit of historical period necessitates thinking within the context of
identity politics. In other words, the question is to what extent Alevi revivalism has
been influenced by identity politics. Hall (1995: 75) emphasizes that the return to
the local is a global reaction. Recently emerging new subjects, new perceptions of
gender, new ethnicities, new communities during this period gained the
opportunity to speak up in their own voices. According to Hall, new communities
of today which were previously subordinated and whose representation abilities
had been taken away, engaged in an effort to re-invent their hidden histories as the
only way to sustain their existence towards facing the massive amount of culture,
economy and history today. Ayata (1997: 59) mentions that despite the cultural

diversity in Turkey, identity politics has only recently been central. According to
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her, one of the reasons of this is the defense against the homogenization of culture
due to globalization. It is true that globalization increases cultural homogeneity
through transnational interaction. However, it can also be argued that depreciation
of the national homogeneity through weakening the nation state, and in a sense,
encouragement of the variety of ethnic, religious or cultural groups against the
homogenous state is effectual in rise of the identity politics. Certainly,
globalization is one of the dimensions that is connected to this mobilization.
However, although Alevi revivalism is influenced by global dynamics, it is not

limited to it.

When the Alevi case is considered, it will be realized that the apparent publicity of
the identity politics of Alevis has several peculiar reasons. The first one is the
disappointment they experienced because of their experiences with the Left. The
defeat of the Turkish Left in 1980 and the collapse of socialist regimes in Eastern
countries facilitated the dearticulation of Aleviness from Turkish left movements.
Alevis began to value their identity more than before and emphasize that they do
not want this time to lose their own identity in favor of another identity.
Camuroglu notes that the Alevis, who have participated in leftist movements and
thus have been politicized, improving their organizational capacities, have recently
asserted to be the vanguards of this form of identity politics (Camuroglu, 2000:
14).

The second impact on Alevi revivalism stems from the migration waves. It can be
said that Alevis which were rural before are now overwhelmingly urban. About 25
% of Ankara’s, 15-20 % of Istanbul’s population is Alevi (Ayata, 1997: 66). First,
the urbanization of Alevis has increased their capacity, giving way to form an
intellectual field within the Alevi community. Second, as a result of mass
migration to the European countries and especially to Germany, Alevis have
developed their competences in the modern world. The emergent Alevi
organizations in Germany and other European countries have after a while also
affected Alevis in Turkey (Sahin, 2001 and Demiray, 2004). “Understanding of

Aleviness constructed in Germany became an effective factor in directing the
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discourses among the Alevi associations in Turkey. Alevi revival is a transnational
event that occurred with the critical interaction between the pairs of the
transnational Alevi space” (Demiray, 2004: 132).

It is important to note that although Alevi revivalism in Turkey is encouraged by
the Alevi movement abroad, it is not necessarily the sole motivator. We can speak
of the earlier developments of the conditions for revivalism in Europe, such as the
rise of human rights and civil society discourses, globalization and the positive
contributions of the spirit of the era. However, it cannot be argued that
developments in Europe wholly determined the political processes in Turkey.

Thirdly, the revivalism of radical Islam has agitated the Alevis and accordingly,
the attempts of state to incorporate Alevis in alliance against Islamism also
motivated the Alevi movement.” Erdemir (2004: 279) notes:

... as part of the post-Cold War transformation of governance in Turkey, Alevis and their
nonprofit organizations have become one of the main targets of incorporation in Turkey.
The Islamic Revolution in Iran and the rise of political Islam in Turkey, the transition from
import-substitution economy to an export-oriented one as part of the IMF’s structural
adjustment programs, the escalation of the Kurdish insurgency during the 1990s, the
growing popularity of human rights discourse in Europe and elsewhere, and Turkey’s
candidacy to the European Union were influential in expanding certain fields of

opportunities while contracting others.

The attitude of Alevis facing these integrationist attempts of the state had to be
positive since they could no longer afford to be excluded from the state. As a result
of this, we faced with “the Alevi organizational field emerging or being defined

partly in response to the Turkish state’s incorporative policies (Erdemir, 2004; 27).

The fourth reason of the rise of the Alevi movement pointed out in literature is
the Kurdish movement. Concerning the Kurdish issue, there are two assumptions.
First of them argues that the pro-state approach of Alevis accelerated the Alevi
movement. The second, on the contrary, argues that the Kurdish movement helped
Alevis to demand their own identity rights. Camuroglu (2000) asserts that
rapprochement of Alevis with the discourse of unity of the state due to Kurdish
nationalism accelerated the Alevi movement. In fact it is exaggerating to claim that
the existence of the Alevi movement depends on an anti-Kurdish discourse. It is
14



apparent that there are many Kurdish-Alevi activists within the Alevi movement. It
is also acceptable that the achievements of the Kurdish movement have also
encouraged the Alevi movement. Surprisingly, it is also arguable that as a result of
the rise of radical Islam and Kurdish movement in late 1980s and 1990s, the state
has become once again Alevis’ natural ally for the sake of secularism and “unity”
of the state.

Fifth, some traumatic events such as the 1993 Sivas massacre, Gazi and Umraniye
districts events, the racist slander of the famous TV contest show host Giiner Umit
(who, during live coverage, implied that Alevis have incest relations'®), ingrained
in the Alevi memories. The days these events occurred have become also sacred
days of the Alevi movement.!’ These events were both accelerated as being
reactionary against the Sunni radicalism and the state’s discriminatory politics.

Many Alevi associations were established just after these events occurred.

Sixth and relatively new facilitator of the Alevi movement is the EU and the
membership candidacy of Turkey. The increasing popularity of human rights
discourse and the EU’s willingness to transport it to their eastern part has also
affected struggles occurring in the field of citizenship. No doubt, Turkish
candidacy process catalyzes this transportation. Alevis, like Kurds, had the
opportunity to take advantages of this conjuncture such as lobbying activities or
applications to the European Court of Human Rights. Yet, unlike the Kurds they

did not enjoy the opportunities of these advantages.

This revivalism results in an identification process, which to some extent unfolds
as a reconstruction as well as a reinvention. Thereby, it is impossible to speak of
Alevis as a monolithic and homogenous community. As Okan expresses, Alevis
are not constituted in a historical moment and then “frozen” and drawn into today,
they are in a contingent state of formation (Okan, 2004: 18). Atalay (2004) argues
that Aleviness was fragmented as it revealed itself to outside. Similarly, Okan
(2004: 31) expresses that all of the interpretations/comments from inside upon

Aleviness is a response or a message to “the foreigners”. It is true that the
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constitutive drivers of the Alevi identity have been much more related with the
outside during the first period when publicity increased. However, this relation
alone is not adequate to understand the formation of different Aleviness. As the
hegemonic struggle deepens, the essential messages are directed towards the
inside. Therefore, a period where the outside has become the triangulation point,
but addressing to inside have begun. Before discussing these periods and moving
on to the basic tensions of new period, ‘Open Aleviness’, some typical information

on Aleviness should be reminded.

2.2. On Aleviness and its Rituals

According to many sources, Aleviness is described in connection to St. Ali (Ocak,
1992; Figlal, 1990; Yal¢inkaya, 1996; Melikoff, 1998). According to this
description Aleviness is the general category defining groups who love, respect
and support the Ehl-i Beyt of St. Ali and St. Muhammed and St. Ali’s descendants.
But the concept today mainly defines Anatolian Aleviness. In Arabic, Aleviness
means “the love of Ali”, “belonging to Ali”, a follower of *Ali ibn Talib, the son-
in-law of the Prophet and first Imam of the Shi‘a. It is the general category of
those who show love and respect to the descendants of St. Muhammed and St. Ali
(Subasi, 2005: 17). In terms of accepting St. Ali the most superior companion to
St. Muhammed and defending that he should have been made imam after St.
Muhammed, Aleviness was used as synonymous with “Shia” ** (Figlali, 1990:
233). The second reference with respect to Shia is the positioning of St. Ali
supporters and Ehli Beyt against Muaviye in the Siffin War of 657. The Shia
movement, emerging in 684, in order to avenge St. Huseyin, to repent for being
unable to help him, led to the politicization of this community. According to
Zelyut (1992: 19) these references show that there is a political movement at the

roots of Aleviness.

Although Sunni Muslims, which is the major denomination in Islam, follow the
four caliphs - Abubekr, Omer, Othman and Ali -, Shiite Muslims, reject first three

caliphs and they believe that Ali who was prior to the others. Shiite Islam has a
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very strong belief in Ali’s cult. Despite sharing the same theological references
with Sunnis, they attribute a special importance to Ehl-i Beyt. They believe in the
twelve imams, from the Prophet’s lineage, each of which is believed to ordain a
century. Like Shiite Muslims Alevis reject the caliphate of Abubekr, Omer and
Othman. They believe that Ali’s right was seized by other caliphs. The cult of Ali
and his sons Hasan and Huseyin seems to take a special part in the belief system of
Alevi groups. Similar to Shiite Muslims, Alevis believe in the authority of the
twelve imams and give a special place to Ali. Although they accept Muhammad as
prophet, they mostly give reference to Ali in their folk songs and poems. Alevis
mostly use Muhammad Ali, indicating the combination of Prophet with the body
of Ali. Ali is the source of religious as well as philosophical knowledge. The name

‘Alevi’ is mainly interpreted as referring to the followers of Ali (Caha, 2004).

The Allah-Muhammad-Ali trinity is fundamental to the Alevi belief system. It is
expressed that these three bodies are the three faces of the God. St. Ali “emerges
from a thousand bodies”. Despite the equal emphasis in this trinity, in all stories
Ali is prior to Muhammed. Even in the Ascension, it is believed that Muhammed
has understood the secrets of Ali, and this is performed in the cem rituals
(Golpmarli, 1969; cited in Subasi, 2005: 36).

According to Golpinarly, it is impossible to clearly define the boundaries and rules
of Aleviness. It is even hard to claim that Alevi beliefs constitute a system. Faith
depends on traditions and customs in Alevis. For that reason, Alevi beliefs can be
extrapolated through participant observation, hearing, seeing and understanding, or
through their sacred texts, their songs (“deyisler”) or religious poetry (ibid: 28).
Subasi states that we cannot claim that Aleviness is an esoteric form of Islam, a
version of Muslimhood, a separate religion or a denomination. Rather, Aleviness
should be assessed as “folk Islam”, carrying religious-social group characteristics
and maintaining itself in the form of a denomination. However, if we refer to
common sense, it is also possible to define Aleviness as a religion, a cult or a
social movement. Alevi theology includes an Gnostic, unificationist understanding

of god, tightly connected to the “tasavvuf” tradition. It is not a written, systematic,
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but a mythological, oral theology. Since Alevi theology, unlike Sunni theology, is
unprocessed, undiscussed, not systematized, not heavily mystical, concepts in use
are not clear, mostly symbolic. For large portions of history, Aleviness could not
express itself freely, Alevis had to hide, which in turn led to the use of heavy

symbolism in expressing theological issues (Subasi, 2005: 35).

Schiler (1999: 159) defines the differences between Alevi and Sunni faith as

follows:

Alevis do not see the God’s word in Quran directly, they reinforce their beliefs through
faith in St. Ali. Practicing namaz, giving zekat, fasting and pilgrimage are not
compulsory for them. They do not recognize religious law, they despise going to the
mosque as a formalistic way of religious practice and they ignore the Islamic ban against
alcohol. In their rituals, they use the Turkish language.

Since Alevis do not use mosques for prayer, do not fast during Ramadan, drink
alcohol, Alevi women do not cover their heads, participate rituals along side men,
they were perceived outside Islam by the Sunni society (Melikoff, 1998:
321).Their rejection of the first three caliphs and their support for Ehl-i Beyt is in
line with mainstream Shi’ism, but Aleviness also sustains elements borrowed from
pre-Islamic Turkic religion and from paganic cultures of the Middle East (Subast,
2005: 34).

Aleviness, according to many Alevis, is the most perfect interpretation of Islam.
Many thinkers have treated Aleviness and Bektashism as esoteric Islam.
According to Golpnarli, the principles of esotericism are as follows (quoted from

Golpinarli 1969: 110; in Subasi, 2005: 36):

a) Interpretation without method,

b) extremist beliefs about the Prophet and Imam,

c) belief in the materialization of Allah in any of his followers,

¢) denial of the afterlife and the belief in reincarnation,

d) and finally the belief that all religious commands (...) exist to maintain the order of
the universe, and thus, arrival at full denial.

Aleviness is thus generally described as “heterodox folk Islam™ (Okan, 2004: 19;
Ocak, 1996: 16; Camuroglu, 1992: 123; Subasi, 2005: 30-31). In Camuroglu’s
words, this form of faith is a “form of religion which goes against the grain of

mainstream, official understanding of religion.”
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This definition uses the distinction of “high Islam” vs. “folk Islam” by Ernest
Gellner. Gellner’s recently fashionable categorization of “high” Islam means the
creed of the ulema, and the “folk” Islam, the practice of the masses. Compared to
the structure of “high Islam” which is written, which forbids extremism and denies
any mediators between Allah and believers, “folk Islam” is mainly
institutionalized through mediators (Gellner, 1994: 23-31). Thus “high Islam” is
the accepted official religious interpretation, while Folk Islam diverges from this.
In the history of Turkey, high Islam is represented by an urban identity, and a rigid
loyalty to the principles of the Quran which depends on the Ehl-i Sunnet or Sunni
interpretation; and Folk Islam is identified with its rural character, based on
mythological cults and elements, yet divided into a Sunni Folk Islam and a
Heterodox Folk Islam (Ocak, 1996: 77).

There are no pure cultures; hence no society can be totally isolated. According to
Ocak, heterodoxy should be assessed in three dimensions: political, social and
theological. First, positioning against orthodoxy, it lacks the support of the
political power, may even oppose it. Secondly, while orthodoxy is the
interpretation of the centre, the palace and the religious elite, heterodoxy belongs
to the periphery, that is, the nomadic or settled rural population. Finally, orthodoxy
is based upon a systematic, literal reading of Islamic thought, while heterodoxy is
syncretic, flexible, mythological, based on pre-Islamic elements of faith and it
carries a spoken tradition (Ocak, 1996: 77). According to Melikoff (1994: 23),
heterodox Folk Islam is defined by saint worship, shrine and burial place cults,
glorification of Ali, transmigration of the soul, and the like. Moreover, Anatolian
Aleviness has been influenced from Islamic Sufism through the Bektashi order,
which has been developed by Haci Bektasi Veli, a Sufi leader that lived during the
thirteenth century (Melikoff, 1998).

Within this framework, according to Hocaoglu (1998: 45; cited in Subasi, 2005:
31), Alevis’ religious approach should be assessed around the issues of folk
religion, as many of them used to live in villages. In this sense Aleviness can be

perceived as a religion of villagers, which depends on consensus related to
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traditional and strong familial bonds, supported by the community living closely
together inside the village.

Other scholars have drawn attention to the fact that Anatolian Aleviness is
different than mainstream Shi’ism within the aforementioned framework
(Camuroglu, 2000; 71-7, Subasi, 2005: 34, Tirkdogan, 2004: 383-404). According
to Subasi, despite the fact that Alevis consider themselves as part of the Caferiye
denomination, if we consider belief systems, it is impossible to think Aleviness in
the mold of Shi’ism. Aleviness is in line with Caferism in terms of rejecting the
first three caliphs and supporting Ehl-i Beyt, yet it carries the remnants of the pre-
Islamic Turkic religions and pagan cultures. The formation of Aleviness begins
with the migration of Turcomans to Anatolia. Despite the fact that Aleviness
shares common characteristics with Twelve Imam Shi’ism, its oral beliefs and
dogmas made Aleviness into a different religious-cultural form. As a result of
these, Aleviness, by many thinkers, is defined as a syncretic religion. What is
syncretic about this faith is its formation through the combination of elements
from various cultures. The syncretic structure of Aleviness, combining a number
of religions and cultures, is frequently mentioned. It is assumed that heterodox folk
Islam contains elements from Maniheism, Zarathustraism, Buddhism, Shamanism,
Gnosticism, Judaism, Christian and Islamic cultures. The word “syncretism” has a
Greek root, used first to denote unorthodox elements articulated with orthodox
religion. For example, in the Christian missionary literature, foreign aspects
imported into Christianism were described with this category (Sharpe, 1971: 70-1,;
cited in Okan, 2004: 35). In anthropology the concept of syncretism was used
generally to describe the hybridization of religious systems, divided by
colonialization (Lindstrom, 1996: 540; cited in Okan, 2004: 35). Today syncretism

is used to explain religious structures made up of elements from different religions.

From Buddhism, Aleviness is thought to borrow the belief in the transmigration of
the soul. Thus the soul, until it arrives in happiness (to Nirvana) takes different
corporeal forms (Ocak, 1983). From Maniheism, Aleviness borrows the principle

of “the seal of the mouth, the seal of the hand, and the seal of the heart.” Thus the
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basic Alevi belief to “be the master of your tongue, your loins and your hand” is
identical with the Maniheist motto (Ocak, 1983). The main similarity between
Shamanism and Aleviness relates to the leadership of religious rituals (kam in
shaman rituals, dede in Alevi rituals). (Ocak, 1983; Melikoff, 1994: 151).

To sum up, there are reasons to associate Aleviness with both Islamic and non-
Islamic religious and cultural elements. Here, the consequences of positioning
Aleviness within or outside Islam are crucial from the perspective of the formation
of identity. The association of Aleviness with Islam requires the connection of the
faith with the Holy Book Quran and Islamic rituals. Thus escaping from Quran is
legitimized by the claims that the Book was changed and that Aleviness wasl/is
nothing but Quran’s esoteric interpretation. As a result of this, some Alevis hold
that Alevi believers are exempt from many of the Sunni or Shiite practices. This
creates a scarcity of spiritual and ritual elements which normally establish a
religion. On the other hand, those tendencies which try to weaken the connection
between Aleviness and Islam put more emphasis on the syncretic structure
mentioned above. However, in both cases the problem remains to be solved: Is
Aleviness a religion, or part, interpretation, expansion of another religion? At this
point in the discussion, an explanation is required with respect to the concept of

religion.

Aleviness has been based on oral culture. Except the scripture Buyruk used by
dedes, there are no holy writings. The carrier and basis of the cultural past has
been oral folk literature. The existence of traditional institutions and rituals has a
central role in the sustenance of the Alevi identity. These institutions distinguished
Alevis from other groups. They serve the self-om the hierarchical structure
composed by these institutions. This way, Aleviness could continue to exist
together with Islam. Otherwise, As Tiirkdogan (2004) mentions the inability to
translate these informal structures to practice causes the system of Alevi norms
and values to weaken. These activities, today, aim both to reinforce the ties
between Alevis, and to speak to non-Alevis.
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Alevi religious rituals can be summarized as follows: “Having a “musahip”,
joining cem, confession, visiting the shrines of Alev-Bektashi saints, visiting dedes
or babas, sacrifices (Hizir sacrifice, Abdal Musa sacrifice, offering sacrifice,
sacrifice at the end of Muharrem fast), playing saz, performing ring/cult namaz
during religious days, fasting (Muharrem fast, Hizir fast), “niyaz”, “hakkullah”,
donating, “hizmet gorme ve bas okutma Ucreti vermek”, dancing semah, “meydana
girmek”, “don degistirmek” > (Subasi, 2005: 38). Moreover, mournful songs have
a special place among Alevis. For this reason funeral services have ritualistic
characteristics. On the other hand Alevis do not perform namaz, Ramadan fasting,
pilgrimage, almsgiving practices. Among all these religious activities, three will be

discussed in detail here: Dedelik, musahiplik and cem and/or cemhouse.

Dedes are the religious leaders of the Alevi community whose ancestry is believed
to reach the Oniki Imam (Twelwe Imams) and St. Ali. The principal requirement
of being a dede is to belong to a dede lineage. They have been the most important
carriers of oral culture in Aleviness. Oftentimes dedes are ascribed some
supernatural powers in the community. Precognition, giving fertility to infertile
parents, healing, rain-making are among such superhuman powers believed to be

possessed by dedes.

Villagers dedicate a lot to dedes, they even kiss the ground on which dedes step.
Once the dede is settled, villagers enter the house and begin kissing the rug from
the entrance up to where the dede is sitting, continuing to kiss his feet, knees and
hands. With the water used by the dede, they wash their own hands and faces for
healing purposes. In return, the dede takes “hakkullah” (Allah’s share), the money
or goods collected from the villagers to be taken to the order (Kaftanciglu, 1972:
23-27-28; cited in Okan, 2004: 83).

The “dede” and “dar” institutions are among the most important mechanisms
which maintain the historical continuity of Aleviness (Bozkurt, 1999: 105-106;
Dumont, 1997: 146-7; Yalginkaya, 1996: 67-74; Subasi, 2005: 41). “Dedes, on the

one hand, are the focus, teachers, judges of the Alevi community; on the other
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hand they are Alevis’ ties to the religious legacy” (Shakland, 1999: 27). According
to Subasi, “as the St. Ali cult forms the foundation of Aleviness, the dede
institution supplies the foundation for community organizing”. The roots of this
arrangement can be found in ancient Turkic religions, back in Shamanism. During
the era of Shah Ismail, Aleviness was reformed and put into order, and the dede
institution was integrated with a more functional and central role. Dedes, in time,
were seen as holy leaders of the community (Subasi, 2005: 43). According to
Yaman, dedes stand on top of the Alevi social hierarchy; their authority and power
gain them special privileges in regulating the social life of the community (Yaman,
2004). As Yavuz maintains, dedes also function as a national network of
knowledge. Unlike the Sunni religious order, dedes’ education is not
institutionalized, and for that reason they fulfill a charismatic leadership function

in Alevi communities (Yavuz, 1999: 72).

Musahiplik is another institution which is sometimes used as “eternal brotherhood
(ahret kardesligi)” in Turkish but actually it means “brotherhood on the Way”. It
comes from Arabic, from the root “sohpet” (Okan, 2004: 75-6). In order to
participate to cem, one needs to be married. Newly married couples are welcomed
to the cem through a ceremony and are told to choose a musahip for themselves.
Everybody is responsible for the musahip chosen until the end of their lives. They
have to remain in solidarity with him and check him. So much so that in case a

musahip’s wrongdoing, the person responsible for him is also considered guilty.

Cem is a gathering ceremony of Alevis that includes both rituals regarding
Aleviness believing and socio-cultural dimension of Aleviness. For Fussolt,
“rituals are most effectively designed to teach participants that they are
members of one and the same community involve the rhythmic (regular, rule-
governed) repetition of certain physical movements. For example singing and
dancing are distinct from dogma as they do not necessarily refer any assertions.
Obviously songs contain words, and dancing rhythms are set of verses. This is to
say that the rhythmic repetition of words with or without melody can be regarded

as a particularly effective form of ritual. But it is to say that in ritual the emphasis
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is on the expression “song and dance” which can therefore be used in a
derogatory sense for a ritual performance that fails to convince its audience by
arguments. The point of singing and dancing is that they are rule-governed
activities regardless of whether the collective movement involves the
pronunciation of words, or whether the words are pronounced by the whole
congregation, band, or tribe, or by individual leaders to whom the tribe responds in
patterns of call-and-response, those who engage in the movement can be certain

that they are doing “the same” as everybody else who is doing it with them.

Cem ritual includes rhythmic repetition of certain physical movements, of words
with melody, dancing and singing. Repetition and sharing repetition is important,
as well the fact that participants to a cem ceremony can distinguish themselves
from those who do not: Participation provides the advantage of answering the

question “who are we?” “we do the cem.”

2.3. Aleviness and Religiosity Claim

It has always been a question whether Aleviness is a religion, or a part of religion
or not. Bozkurt mentions that Alevis had been struggling to prove their
Muslimhood for the last 400 years. They see themselves Muslims, but the state and
non-Alevis did not accept that (Bozkurt, 1999: 111). During this long process of
inclusion demands and exclusion practices, certain theological claims have been
produced about Aleviness. Whether Aleviness was a separate religion often
became a topic of religious debate. Beginning with the Directorate of Religious
Affairs, many religious leaders defined Aleviness “outside religion”. Yet as
Bozkurt emphasizes, Alevis’ 400-year struggle to be recognized within Islam has
today taken a different turn. Since 1990s, the state and the Sunni rank-and-file
began to prove that Alevis are Muslims. An important portion of Alevis on the
other hand, opted to place Aleviness as a separate entity from Islam, as even a non-
religious, cultural entity. This time, there is a struggle to prove that Aleviness is
not a religious form. For Camuroglu (1992: 53) Aleviness is a name of believing

which express itself within the Muslim symbolic structure and has lived within the
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Islamic cultural zone. Constantly to say that “you are not Muslim” and their
endeavors to answer it as “no we are Muslim” destroy the nature of Aleviness
resulting in a schizophrenic position. This position also stems from the

combination being citizen in cities and trying sustains the traditional identity.

The question whether Aleviness is or is not a religion will not be part of this study.
Yet general academic/theological debates on religion, how to define religion, and
what sort of beliefs should be included in religion give us clues about the centrality
of the place of the question of religion for the Alevi identity. Debates in the field
of religion resemble the claims on whether Aleviness is in or outside religion.
Especially the discussion on African religions, where oral culture is predominant,
parallels the discussions on the relation between Aleviness and religion. Before
moving on to the debate on African religions as a benchmark, it will be useful to
mention a number of definitions of religion. This reflection is important as the
debate of religious character of Aleviness is a central issue for the positions of
Aleviness. | want to show here the difficulties in the definitions of Aleviness

regarding religion which increased the identification crisis of Aleviness.

For an investigation on a specific religion the difficulty is that there is not any
clear and agreed definition of “religion”. Bolaji (1973: 69) after considering the
efforts of various scholars who try to define religion including Leuba who
collected forty-eight definitions of religion, without satisfying the quest for
authentic definition, says: “everybody who is seriously engaged in the study of
religion has been convinced that to attempt a definition of religion is an almost
impossible, if not altogether impossible task.” Although “Religion” has been
defined by many social scientists, for every definition many examples of religions
were in question whether they are covered and/or to be able covered or not.
Definitions of religion are “both too narrow and excludes many belief systems
which most agree are religions, or they are too vague and ambiguous, suggesting

that just about anything and everything is a religion.” (Cline, 2008)
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An older definition of religion is made as “belief in spiritual beings” by Edward
Burnett Tylor ([1871] 1958), who is one of the first British anthropologist.
Durkheim proposes such substantive definitions are all too narrow and exclude too
many religions. E. B. Tylor’s definition excludes the religion of the Jains, some
traditions of Buddhism, which admit of no gods or sprits. It is an implicitly
Christian understanding of religion (Durkheim, [1915] 1965: 47). On the other
hand Durkheim defines religion as “a unified system of beliefs and practices
relative to sacred things, that is to say, things set apart and forbidden —beliefs and
practices which unite one single moral community called Church all who adhere to
them” (ibid: 62). As McKinnon (2002: 62-64) asserts that this definition is to
argue that religion is the cohesive force that unites members of society in the
worship of sacred symbols. The etymology of the word “religion” also support this
claim. The word ‘religion’ comes from the Latin religare which means to bind
together, or from religere meaning to rehearse, suggesting ritual and group identity
(Leustean, 2005: 366)

Durkheim’s definition is significant because of the social function of religion
rather than being a comprehensive attempt of defining the religion. This approach
is not useful to define what a religion is, but it is very useful as it tries to answer
the question what the religion serve for. Thus, this definition is also not convenient
for clustering religions. McKinnon thinks that Durkheim’s functional definition is
too broad. He borrows from Spiro (1966: 86; cited in McKinnon, 2002: 63) that if
“religion is as religion does”, then we cannot say that there is or ever has been a
society with no “religion”. Spiro thinks that the belief in spirits as the essence of
religion is a Western, ethnocentric idea that ends up being superimposed on a wide
diversity of beliefs and cosmologies. Seeking what is universal in all religions,
Melford Spiro suggests (1966: 96; cited in ibid: 64) that religion is “an institution
consisting of culturally patterned interaction with culturally postulated
superhuman beings”. Similarly, Stark and Beinbridge emphasize the
“supernatural” as the essence of religion. For them Religions are “systems of
general compensators based on supernatural assumptions” (1996: 39).
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For MacKinnon (2002: 65), the dualistic assumptions of such definitions emerge
from the worldview of Western, more specifically, Christian culture. Through
numerous attempts have been made at defining religion in substantive terms, they
are either too narrow or too broad. Narrow definitions exclude certain phenomena,
whereas, others tend to include too much and make it difficult to decide where
religion *“ends”, or how to distinguish it from political ideologies, scientific

systems, etc.

As Chidili (2007) notes, the early anthropologists provided what is obviously
recognized as the outward view of religion when they defined religion as the
intercourse of people with gods, spirits and the supernatural. Such attempts
exclude usually the lesser known religions by the West. Many attempts towards
defining religion like those did seek for the essence of it. Yet, every effort to grasp
the “essence” of religion has resulted in the exclusion of some “actually existing”
religion. As Harrison (2006: 148) writes: *“according to an essentialist view,
religion is one thing, and all religions are instances of that thing in virtue of

possessing the same essential property or properties”.

On the other hand some other scholars, arguing that “religion” is a historical and
social construction, try to make a discursive definition of the concept like some
thinkers who are looking for an anti-essentialist definition of religion. Some of
them have apply to the *“family resemblance” approach, borrowed from
Wittgenstein, déining religion or criticizing the other definitions (Fitzgerald
(1996, 2003), Saler (2004), MacKinnon (2002), Harrison (2006), Insole (1998),
etc).

For MacKinnon (2002: 67), with a Wittgensteinian adaptation, what most of these
definitional attempts do is not to do “trace the outline of the thing’s nature, but

trace ‘round the frame through which we look at it’”.** Saler (2004: 227) says:

Wittgenstein maintains that it is not necessary for all the instantiations of a category to
share features in common in order for them to be labeled by the same category term. He
allows, however, that sometimes the instantiations of a category do share elements in
common, albeit that sharing may not be of primary importance for understanding meaning.
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MacKinnon (2002) argues that similar to the categorization approach to the term
game, “if we are looking to define “religion” we should not be looking for the
element that distinguishes religion from not-religion, but we should explore a set
of family resemblances between things that we call religion.” However, the

boundaries to religion become problematic.*

Many definition attempts complain about that the concept of “religion” is a
western and a scholarly concept. For example Wilfred Cantwell Smith (1991),
historicizes religion providing a genealogy of “religion” as a concept in the
modern and western world. Smith suggests abandoning the term religion in favor
of a distinction between cumulative tradition and the inner piety or faith of
participants. Additionally, he asserts that religion “is solely the creation of the
scholar’s study”. Smith further claims that there was no need for the term
“religion” until the various cultures of the world began to have prolonged
encounters with one another, particularly during the colonial period.

Saler (2004: 223) emphasizes that as numbers of scholars have noted, many non-
Western populations lack traditional terms and categories that approximate to
terms and categories for “religion” in the contemporary West. Smith (1978)
indicates that most languages historically had no word that corresponds with the
concept of “religion”. Even in Europe, for most of its history the word “religion”

had a meaning something very different than it does today.

Like Smith, Timothy Fitzgerald (1996) also suggests to abolish the concept of
“religion” altogether. The conceptualization of religion must have some essential
characteristic, and if it does not, than the family of religion becomes so large to be
practically meaningless and analytically useless (ibid: 216). He further notes that
the concept of religion offers nothing of value to scholars seeking to understand
particular social and cultural formations. In studies of non-Western societies, such
Japan and India, the concept merely distorts our analyses by imposing Western
concepts merely distorts our analysis by imposing Western concepts onto non-
Western “data” (2000: 4; cited in McKinnon, 2002: 77). He asserts that such
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studies are in reality “cultural studies”, or “theoretically informed ethnographic
studies” here the term “religion” just confuses matters and distracts from fully
social analyses. Fitzgerald calls the rituals, practices, and values in Japan as

Japaneseness and sees what here is about is not religion.

Search for a definition of religion can be seen as quintessentially modern insofar as
modernity was the first era in which a firm distinction between religion and the
rest of human activity was presupposed. As previous eras made no such
distinction, they had no need of the concepts “religious” and “secular.” Such
concepts can be seen as a product of the modern impulse to separate “religion”
from the rest of cultural life, in order to underwrite the independent autonomy of
the “secular” realm of the social and political world. Harrison (2006: 147) states
that like a self-fulfilling prophecy, the desire to separate a “religious” from a
“secular” realm may have led to the emergence of two distinct realms — a sphere of
identifiable religious practices and institutions, on the one hand, and a sphere of
secular practices and institutions that explicitly exclude the religious, on the other.
He adds: “to complicate matters further, though, the creation of distinct “religious”
and “secular” realms would not appear to have taken place at the same speed
throughout all parts of the world”

“Religion”, as a socially constructed term, denotes a number of traditions,
including Christianity, Islam, Hinduism, Judaism, Buddhism, etc. Yet, the “etc”
here is important, since it does not claim that this marks the boundaries of religion,
but it provides examples of what we mean by “religion”. Religion is identified best
by the family resemblance approach beginning by denoting particular traditions
that are “religions” and those traditions which resemble them in any number of
ways. This also allows us to conceptualize a “quasi-religion” in a more fruitful
way. What we conceptualize as “quasi-religions” are phenomena that are usefully
interpreted and analyzed using the family of terms and categories (sacredness,
sacrifice, ritual, salvation, sin, etc.) that we are traditionally used to understand
“religions”. That is, they are not really sort-of-religions, but it can be useful to look

at them in this way.
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Saler (2004: 223) notes that for many Euro-Americans, those large families of
religion that are popularly denominated “Judaism” and “Christianity”, constitute
the most prototypical exemplars of religion. The term “prototype” is borrowed
from the psychologist Eleanor Rosch (1978: 36). Eleanor Rosch developed the
prototype theory of concepts, under the influence of Ludwig Wittgenstein’s
remarks about family resemblance. Rosch (1978: 36) describes it: “we can judge
how clear a case something is and deal with categories on the basis of clear cases
in the total absence of information about boundaries.” For Rosch, concepts are
complex mental representations of categories, membership in which is a matter of

being similar enough to prototypical members of the class. Saler (2004: 223) says:

A scholarly model of religion, as | conceive it, should consist of a pool of elements that
scholars associate with religions. Not all will be found in all religions. Some will be
more typical of what we mean by religion than others, both in terms of distributions and
weightings.

Using the family resemblance approach, many analyses begin with the so called
world religion such as Christianity, Judaism, and Islam. They are regarded as
prototypes of “religion”. On the other hand in the resemblance families as they are
more likely each other many other religions differ from them constituting another

clusters. For instance African religions are as such as we will discuss below.

Thus, we can classify definitions of religion into five basic types: essentialist
definitions, affective definitions, sociological definitions, family resemblance
definitions and cultural definitions. The first one seeks the essence of religion.
Some examples are Tylor’s definition ([1871] 1958) of “belief in spiritual
beings”, a newer version of it "belief in a nonmaterial (spiritual) dimension”
(Fontana, 2003: 8), James Martineau’s definition of “belief in an ever living God”,
Melford Spiro’s (1966: 96) reference to “superhuman beings”, or Stark and
Beinbridge’s (1996) to “supernatural” are some examples. These examples

exclude many religions that do not exhibit such “other-worldy” characteristics.

The second type, the affective definitions are mostly dealing with faith and
emotions. The most famous example of this type comes from Friedrich

Schleiermacher (1768-1834): “the essence of religion consists in the feeling of
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absolute dependence” (Harrison, 2006: 135). Paul Tillich's (1958) definition of
religion as involving "questions of ultimate concern” and Sigmund Freud’s
definition (1959) “religion as the universal obsessional neurosis of humanity” are

other examples. Such definitions are so narrow the concept become useless.

The sociological definitions are concentrated on the functions, relations and other
implications of religion for the society. As examples of these category it can be
given Durkheim’s definition quoted above, Karl Marx’s characterization of
religion as the ‘opium of the masses’ or Weber’s phrase for the relationship
religion and modernism as ‘the disenchantment of the world’. Similarly, Berger
(2001) notes that the sociology religion is very related with the phenomenon of
secularization. For him it could be defined simply as a process in which religion
diminishes in importance both in society and in the consciousness of individuals
and secularization is the direct result of modernization. He adds that relation
between religion and modernity is inverse — the more of the former, the less of
latter. Such definitions are more concentrated on the function and meaning of
religion for society instead what is to be counted as religion. That is the results or

outcomes or the function of religion are important for them.

Family resemblance definitions argue to abandon a “correct” definition of religion.
Instead, they look for the prototypes of religions and constitute clusters according
them. Lastly, the cultural approach argues that religions should be analyzed as
cultural systems. For example, according to Clifford Geertz (1973), religion is a

cultural system. Religion is (ibid: 90):

a system of symbols which acts to establish powerful, pervasive, and long-lasting moods
and motivations in men by formulating conceptions of a general order of existence and
clothing these conceptions with such an aura of factuality that the moods and
motivations seem uniquely realistic

Geertz argues that culture is “a system of socially established structures of
meanings” (ibid: 12). Therefore, anthropologists are in search of meaning, and not
in search of law (ibid: 5). The meaning of religious symbols is what constitutes

religion to a person.
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2.3.1. Benchmark: Is African Religion a “Religion”?

Regarding above discussion for defining religion a specific example, African
religion case can be use for benchmark for the hegemonic struggle on definition on
Aleviness regarding religion. The debate whether African religion is a religion is

too similar to the Aleviness case.

Justin and Kenzo (2004 245) argue that the relation of Africans and their religions
is best understood in less deterministic terms of hybridity, mimicry, bricolage,
improvisation, and pastiche. It is because of that cultural identity is a hybrid and a
relational affair (ibid: 251). Human actors take various elements they find from a
variety of sources, some endogenous and others exogenous to Africa, in order to
construct their own religious identity (ibid: 252) In the particular case of Africa,
the notion of hybridity presupposes, on the one hand, the rejection of the idea of a
pristine African identity, which is recoverable through archaeological processes
from the African past. It also presupposes, on the other hand, the rejection of the
idea that is typical of the colonial discourse on Africa, according to which
identities are biologically and culturally stable. Instead, it supports the idea that
social and subjective identities are socio-cultural constructs which result from
complex ‘cut-and-mix’ processes (ibid: 260). This attribute is also an important
dimension of the Alevi identity. Similarly, Aleviness has a very syncretic
character as explained above. The religious character both of African and

Alevi tradition is under discussion due to their heterogeneous structure.

Bartholomew Chidili asserts that the African religion is not accepted as religion by
western scholars. Chidili seeks for positive and negative evidence for the claim
that African religions are “real religions”. First, according to the common
definitions he tries to explain the religious characters of African religions.
Secondly, he produces answers for the allegation that African religions are not
religion (Chidili, 2007).
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Aside from the question of African religion, the question whether Aleviness is
a religion is not only an external question. The question whether Aleviness is a
religion and/or part of Islam creates a two-fold pressure from the perspective of
Alevi identity. On the one hand, Sunnis have tended to see Aleviness as outside
Islam, thus as irreligious, thinking that Alevi rituals have no relation to Sunni
practices, cannot be considered religious but can be accepted as a group of cultural
rituals. On the other hand, the same position is defended by those Alevis and Alevi
thinkers who want to dissociate Aleviness from Sunnism and who define the
Aleviness as a lifestyle or a cultural form. This tendency to compare Aleviness to
Islam’s orthodox interpretation and define it as an irreligious cultural form

resembles the treatment of African religions.

If one covers the works on world religions she will surprisingly discover that little
or nothing is said about African Religion. For Chidili (2007: 325) the approach to
African Religion is mostly negative, changing from labeling it as “native religion”

up to asserting that Africa has no religion at all.

Hans Kiing (1993: 24; cited in Chidili, 2007: 329) stated that religion is:

a believing view of life, approach to life, way of life, and therefore a fundamental
pattern embracing the individual and society, man and the world, through which a
person (though only partially conscious of this) sees and experiences, thinks and feels,
acts and suffers, everything. It is a transcendentally grounded and immanently operative
system of coordinates by which man orients himself intellectually, emotionally, and
existentially.

For Chidili (2007: 329), Kung’s definition is explanatory for the African religion,
which is pragmatic, realistic and community-conscious, which is also valid for
Aleviness. This approach can be compared to the culturalist approaches thinking
that finding a distinctive capturing of the concept religion is not possible. Study of
a religion means study of the culture which covers that religion. In the words of
J.S. Mbiti (1969: 2; cited in ibid: 329):

(B)ecause traditional religions permeate all the department of life, there is no formal

distinction between the sacred and the secular, between the religious and nonreligious,

between the spiritual and the material areas of life. Wherever the African is, there is his
religion.
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Chidili (2007) adds that this means that an African lives religion, walks religion,
breathes religion, talks religion and indeed does everything and goes everywhere
religiously. For him this is why Magesa thinks that religion for an African is more
than 'a believing way of life' or 'an approach to life'. Magesa insists on the tone of
finality that religion is a "way of life" or life itself, where a distinction or
separation is not made between religion and other areas of human existence
(Magesa, 1997: 24-25; cited in ibid, 329, 330).

Religion is indeed the fundamental mode of behavior that every African expresses
everyday life, each and every community in Africa embraces religion in its
totality. It is the conundrum where an African person both consciously and
unconsciously sees, experiences, thinks, feels, acts, suffers everything and finally

dies. Even after physical death an African still remains religious. (ibid: 330).

These aspects of African religions can be compared to Aleviness. At first
glance it is a “secular” religion because of Alevis’ relationship with Turkish
secularism. However, since Aleviness organizes daily life, individuals have no
social life independent of Aleviness, thus theoretically Aleviness cannot be
considered as secular. Since the rules of Aleviness have become loose and heavily
symbolic, and since Alevis have considered secularism as a power to stop Islamists
(to whom Alevis are historically antipathetic), a secular Aleviness has become

possible.

Chidili searched for a basis for pursuing to be able to claim the degree of
religiosity of African religions. He asked, “what is the character of religion?” He
found an answer in Groome (cited in ibid: 330), who suggests that for anything to
be called 'religion’ it must characteristically possess:

(1) a confession of beliefs that summarizes its convictions;

(2) spiritual practices and ways of worship that reflect relationship with the

Transcendent; and
(3) a code of ethics that guides and evaluates life choices.'

Similarly, Mbiti (1975: 10; cited ibid: 332) states that a religion must of necessity

have the qualities of:
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(1) beliefs,

(2) practices, ceremonies and festivals,
(3) religious objects and places,

(4) morals and values,

(5) religious officials or leaders.

African religious beliefs are totally concerned with beliefs in God, beliefs in
spirits, beliefs in human life, beliefs in magic, beliefs in medicine, beliefs in the
hereafter and so forth. Aleviness has similar beliefs. It has been influenced by
esoteric interpretations of Islam and ancient Turkic religions. Beliefs about “4
kapt 40 makam” (4 gates, 40 stations), “don degistirme” (body
transformation), beliefs about “Ali” are exemplary. Even those who deny the
relation of Aleviness to Islam accept that Aleviness is a faith which
emphasizes love of Allah, rather than fear of Him, and which prioritize the

humanity (“benim kabem insandur”).

Secondly, any religion must be practical, ceremonious and festive. Mbiti (ibid)
explains that these religious practices often disclose people's expression of their
beliefs in practical terms. Among the practices are: praying, making sacrifices and
offerings, performing ceremonies and rituals, observing various customs, and
many others. As for the festivals, he correctly explains that they are typical joyful
occasions when people sing, dance, eat and celebrate a particular occasion or
event. Such events as harvest time, the beginning of the rainy season, planting
season, the birth of a child, deaths, victory over enemies and so forth, call for
celebrations. African religion is tremendously suffused with abundant religious
practices and festivals. There are many examples of practices, ceremonies and
festivals also in Alevi faith; such as many forms of the cem ritual, asure rites,

funeral procedures, muharrem fasting.

Thirdly, Mbiti (ibid) explains that there are places and things people normally set
apart as holy or sacred. These places and things are used only for religious
purposes. Africa's religion has abundant sacred places and objects. They include
places such as shrines, groves, sacred hills or mountains and objects like rivers,
amulets, charms, masks, and many others. While some of these places and objects
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are human made, others are taken in their natural form and set apart for religious
purposes. While some belong to private individuals and families, others belong to

the whole community in a given religion.

In Aleviness, there are not many “sacred objects”. The pictures of Ali and
similar religious portraits can be seen in many homes. However, portraits of
Atatirk and the Turkish flag are much more common in Alevi homes today.
On the other hand, holy places are prevalent in Alevi life. Alevis come
together in “visits” to many different tombs and holy places, in festivals like
the Hac1 Bektas Veli Festival, and their sense of “us” is empowered through

such spatial means.

Fourthly, Mbiti (1975: 11 cited in Chidili, 2007: 333) enumerates other aspects of
religion as 'values and morals.' He explains that this aspect of religion deals with
the ideas that safeguard the life of the people in their relationship with one another
and the world around them. Values and morals cover topics like truth, justice, love,
right and wrong, good and evil, beauty, decency, respect for people and poverty,
the keeping of promises and agreements, praise and blame, crime and punishment,
the rights and responsibilities of both the individual and his community, character,
integrity, and so on. They help people to live with one another, to settle their
differences, to maintain peace and harmony, to make use of their belongings, to
have a relationship with their total environment. Although these values and morals
are virtually similar in many parts of Africa, differences abound in different

cultures of peoples scattered in different countries of Africa.

The perhaps most important principle in Aleviness is the motto to “be the
master of your tongue, your loin and your hand”. Looking through this
characteristic, it is possible to argue that Aleviness has a conservative value
system. Alevis who cannot control their speech manners, sexual urges or their
material desires are declared to be “fallen” (diiskiin) and cast away from the

community.
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And lastly, religious officials are the indispensable aspect of religion. According to
Mbiti (ibid), these officials are the men and women of Africa who conduct
religious matters such as ceremonies, sacrifices, formal prayers and divination.
These officials are trained for their job but there are some who inherit their office
by virtue of their family circumstances. In this case they are the head of the
families, and/or communities. When they are trained, they obviously know more
about religious affairs than ordinary people of the community, as a result they
attract the respect of the members of the community. Even when they are not
trained as such, they still perform their duties creditably with the attendant respects
from the members of the family or community. These groups of experts hold
offices as priests, rainmakers, ritual elders, diviners, medicine men, and even as
kings and rulers. They may or may not be paid for their duties but in most cases
people give them presents and gifts to show their gratitude. Their post in the
community is so important that no community can do without them. In African
communities, religious activities would neither survive nor function properly,
without them. Virtually all the religious wisdom of the people would be neglected
and totally forgotten, in their absence. In point of fact that is why they are
considered the human keepers of the religious heritage. Africa is densely
populated by religious experts; that is why the religion exuberantly flourishes at

this moment in time.

In Aleviness, dedes, and in Bektashism, babas are similarly religious leaders.
Dedes leadership is ascribed through nobility and babas leadership is
achieved through the religious training in the orders. Although some pious
Alevis may believe that dedes have supernatural capabilities, today these

leaders have mostly lost their charisma among the educated Alevis.

According to Chidili, African religions have all the constituent elements to deserve
to be called religions. Yet they still are not considered among other “authentic
religions” of the world. Chidili notes that there are western allegations preventing
the legitimacy of African religions. The first allegation leveled against African

religion is that it is not a "revealed" religion. Chidili asserts that African religion is
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also a revealed religion as you define revelation as Smith does; 'the transmission of
knowledge from the divine to the human,”. Every “revealed” religion claims that
the truest revelation belongs to it, that others are either fake or distorted (ibid, 333-
334). We may never know whether a religion is really revealed, and seeking an
answer is not the task of social sciences. However, it is obvious that some religions
may be distinguishing due to its design and rhetoric. Here Chidili is defensive: He
is as orientalist as the Western scholars he is criticizing when he tries to justify

African religions through their “revealed” nature.

Aleviness can also be interpreted as a “revealed” religion through the agency
of Muhammad when considered as the essence of Islam. However, in Islam,
revelations are transcribed in the form of Quran, which is not wholly
accepted by Alevis. Although Alevis believe that there are revelations
particular to Ali, Alevis have no commonly accepted revelations which can

distinguish them from other denominations.

The second “western” allegation Chidili mentions is that African Religion lacks
the quality of being a world religion since it has no written scriptures like
Christianity, Islam or Judaism. Chidili complains about that scholars ignore that
‘world' religions were once as oral as African religions. For example, Judaism was
an orally-based religion for many centuries before its oral story was codified in
writing. This is true of Christianity and Islam as well (ibid: 336). Although Chidili
attempts to indicate the similarity between religions which has written scriptures
and which has not, the reference to the “late” emergence of written scriptures does
not weaken the difference. Therefore, we need to emphasize the fact that there are
other cultures where religion is transmitted orally instead of attempting to
“discover” the similarities. In Aleviness, since there are no distinct revelations,
there is no holy scriptures. Traditions and beliefs have been transferred
through oral culture.

Another allegation for denying African religions the status of a world religion that

Chidili quoted is its lack of interest in aggressive proselytization. For Chidili, the
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West thought that aggressive proselytizing makes a religion global religion simply
because Islam and Christianity aggressively proselytize (ibid: 338). But Magesa
(1997: 24 cited ibid) argues that aggressive proselytization is not even attractive to
Africans nor is it an immediate recommendation for globalization of any religion
since some of the so-called ‘world' religions resort to means of cunning and even
deceit not to talk of outright violence and war to proselytize. He further argues that
the proponents of this idea failed to recognize that other major religions like
Hinduism and Confucianism, do not actively proselytize. He explained that
"Hinduism and Confucianism are 'tribal' in the sense that they do not as a rule
engage in activities designed to convert people of other religious orientations to

their religious view of life and yet they are counted as world religions.

Actually, proselytization of a religion has a more important effect than being a
definitive characteristic of a “true religion”: Proselytization is crucial for the
sustainability of a religion. Religions can embrace people and communities
through the claim for universality. If a religion lacks internally or externally
embracing claims, its legitimacy would be damaged. Moreover, such a religion
becomes unsustainable, because an exclusionist mechanism would be at work if
particularistic rather than universalistic claims are dominant. Thus, regardless of

success, proselytization is a vital characteristic for the survival of a religion.

Like African religions Aleviness does not have a proselytization
characteristic. While its beliefs are universal, human-centered and all-
embracing, it does not have a mechanism to expand among other people. On
the contrary, it has an exclusionary function. People are “born Alevis” and
marrying a non-Alevi is usually a reason for being “fallen”. Therefore,
Aleviness is almost impossible to proselytize. Through inter-denominational
marriages, it could even be argued that the size of the Alevi population is
getting smaller.

Another point about African religions asserted by scholars is that they have lost
their influence (ibid: 339). Ejizu (1986: 134; cited in ibid) among other scholars

39



raises an unpretentious alarm on the demolition and erosion of Igbo and indeed the
African traditional beliefs, sequel to the incursion of Christianity and Islam.
According to him, "A majority of Africans have abandoned the traditional gods of
their ancestors to embrace either Islam or Christianity, in vogue in the continent.
Shrines have been left to crumble and sacred groves destroyed. Many traditional
rituals have fallen into disuse and various cult objects and symbols cast away in
the wake of conversions.” This kind of alarm made scholars like David Barrett in
his work in World Christian Encyclopedia to assert that African Religion is
"moving toward extinction.” (ibid: 339). For Chidili, while there is a noticeable
change in the religious life of African people, it was not as terminal as such
scholars mentioned. On the other hand, everyone is aware that rapid changes are
taking place in Africa, so that traditional ideas are being abandoned, modified or

colored by the changing situation (ibid).

These defensive arguments actually point to the fact that African religions are in
the process of dissolution. As religions which are inseparable from daily life, their
influence will diminish with increasing interactions between modernism and daily
life. Chidili also accepts this much, while denying that African religions have
weakened traditional ties. Herbert J. Gans (1994: 585-6) defines the continuation
of religiosity with weakened traditionality and rituality as “symbolic religiosity”".
According to Gans (1994), although many religions still require regular
participation in worship and obligatory participation in religious groups as well as
individuals® practices and beliefs, the ability to enforce these requirements is
ending. As a result, religious practices, organizations and cultures — and perhaps

even personal beliefs- are also subject to acculturation. That is the acculturation is
not only the problem of African religion, the so-called world religions are also

subjected to dissolve.

In comparison, religiosity and identification with the faith diminished among
Alevis as the level of education and income increase. For reasons already
mentioned, lower and middle class Alevis who want to own their traditions can

experience their faith only symbolically. Therefore, even for strong believers, an
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Aleviness which wholly surrounds daily life, which determines the entirety of life
and afterlife no longer exists. Only a symbolic religiosity is possible.

2.4. Aleviness and Ethnicity Claim

Within the responses given by the Alevis to the questions of who Alevis really are,
whether Aleviness can or cannot be defined in terms of ethnicity and whether it is
possible to become a member of Aleviness we come across with a central theme
that Aleviness has an ancestral quality.’® However, what would be the rational
measures by which we can determine whether Aleviness is an ethnic identity?
Exploring the literature on ethnicity supplies us with ample material to assess the

debates on ethnic character of Aleviness.

The term ethnic had already traveled from its derivation in the Greek, meaning
“heathen”, which was translated early on as nation and originally applied in
particular to the “non-Israelitish nations or Gentiles,” that is heathens and pagans
(The Shorter Oxfort English Dictionary, 1936 edition). In these early uses, the
term “ethnic” referred to the foreign elements inside a majority-ruled country.
Later, especially research on migration expanded the usage of the concept. Outside
migration studies, the weakness of the concept of “nation” and the identity
struggles of those groups which carry “national” characteristics caused the
popularization of the concept of ethnicity in the last three decades. On the other
hand while the concepts “Race”, “Nation”, “People” are in the agenda, adding
ethnicity to these, makes the situation more complicated. Bartlett (2001) notes that
the “literature” of the current social sciences, where race is viewed as the bad old

word and ethnicity as the acceptable new one.

Ethnicity differs as demonstrated in the tables below, from the concept of tribe and
defines lineage-based groups in modern societies as shown by Cohen and different
than “nation”, can also be used to define the diversity within a nation-state as

demonstrated Baumann.
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Table 1. The Shift from “Tribe” to “Ethnicity”

Tribe Ethnic
s Isolated Non-isolated
2 primitive — atavistic Contemporary
g non-Western universally applicable
fo) objectivist emphasis subjectivist emphasis or both objectivist and
2 subjectivist
® o | bounded units a unit only in relation to others, boundaries
2 3 | Systemic Shift
D § degree of systemic quality varies

Source: Cohen, 1978: 384

Table 2. Dictionary Definitions of “Ethnic Group” and “Nation”

Ethnic Group Nation

Based on lineage Based on lineage

Can be distinguished through appearance | Can be distinguished through appearance
Shares cultural characteristics (language, | Shares cultural characteristics (language,

physical appearance, etc.) physical appearance, etc.)

Acquired by birth Acquired by birth

Creates a unity in destiny and a form of | At the root of the state lies the unity in
political organization destiny

Source: Baumann, 2006: 36

In the introduction to “Ethnicity in Modern Africa”, Brian Toit (1978) clustered
meanings assigned to the term “ethnic” and its application as “ethnic group”, and

found five general definitional sets.

In the first sense, the term was equated with race. The term is also used to refer
specific major races. The third reference is to a socio-cultural group such as
French, either in France or in another country. But some writers have narrowed
this down and stated that ethnic really refers to a subgroup living among others in
a foreign country. The fifth meaning uses ethnic group when a group of people
contrast themselves or are contrasted by others on the basis primarily of sharing

certain cultural criteria such as languages, beliefs and values, religion, or history.
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Such an ethnic group may have geographical contiguity and may include “racial
characteristics,” though neither is required (du Toit, 1978: 4)

Among these, the first two uses which have parallels with race are not very useful.
There is somewhat a consensus on the use of race, and it is a concept which
differentiates. Ethnicity on the other hand, should carry distinguishing
characteristics than the concepts of race and nation. The third and fourth
definitions based on diasporas have lost their defining quality with the appearance
of various ethnicities in eroding nation-states, which have never found the
opportunity to found their own states. Therefore, the fifth definition is more
suitable for our purposes, yet there are varying arguments on what kind of cultural

criteria could be declared and attached to the concept of ethnicity.

In the literature, there are roughly three positions about ethnicity: Primordialism,
instrumentalism and constructivism. Actually these distinctions are fed from the
attempts to use ethnicity as a tool for comparison on the basis of criteria like age
and gender. The dichotomy of objectivity-subjectivity becomes the main
nourishing source of distinction. For Cohen (1978: 381) ethnicity opens up the
question of categorization by nonmembers (the objectivist emphasis) as opposed to
a person's own identity or identification with a particular ethnic group (the
subjectivist emphasis). For example in the objectivity side Tarig Modood and his
friends (1997: 14) argued that there are important boundaries which separate one
‘ethnic group” from another on the basis ‘objective’ criterion of family

background.

Kenneth Smith (2002: 405), in contrast to those who advocate the “family
background” as a valid criterion for assigning ‘ethnic group” membership, asserts
that such assignments must always be elected (self-selected) by the individuals
concerned. Modood et al (2002: 423) submit the importance of subjective
identification and elaborate Smith’s arguments and argue that others from that
group, though not necessarily all members, have to accept that s/he belongs. Yet,

Smith would disagree with this elaboration as he wonders how someone from a
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Jewish family background who may be, for example, an atheist, an/or who does
not associate with Judaism, either religiously or culturally could justly be
described as Jewish (Smith, 2002: 414). On the other hand this example might
point to the fact that being “self-selected” is also not a necessary condition for
interpellation as an “ethnic” label. For self-selection or being recognized by a
group, a participatory ethnic membership might be required. However, in order to
be labeled in an ethnic group, one does not require to be recognized by other group
members or to accept the group. For various reasons, society in general may
determine that person’s ethnicity. But as self selection and acceptance by the group
have still crucial implications, the non-acceptance of ethnic membership both

subjectively and objectively causes the dissolution of ethnic identity in time.

To assess ethnicity as a useful concept we need subjective and objective
boundaries and tools. While primordialism tries to define these tools in a more
rigid and objective way, constructivism focuses on more subjective and varying

elements.

Instrumentalists conceptualize ethnicity as an expression of group interests. For
them, ethnicity shares cultural, linguistic characteristics, sometimes kinship roots,
for the purpose of group mobilization in competition for resources. For example,
Abner Cohen (1979), who viewed ethnicity as an instrument for the articulation of
informal organization in struggles for economic and political advantage? Nathan
Glazer and Daniel Moynihan (1975), are other instrumentalists who deemphasizes
the cultural component and defines ethnic groups as interest groups. Thus,
leadership and ideologies play important roles in this scenario of "emergent
ethnicity.” While "primordial ethnicity” both generates its own dynamic and is an
end in itself, "interest group ethnicity"” is instrumental and situational. For Young
(1993: 21-25; cited in Le Vine, 1997: 48),

in everyday political and social interaction, ethnicity often appears in an instrumental
guise, as a group weapon in the pursuit of material advantage; thus its activation is
contingent, situational and circumstantial.
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Epstein argued that instrumentalist approaches fail to explain the nature of ethnic
identity. For Kebede (2001: 267), according to primordialist approach ethnicity
lays in psycho-biological drives as it condition people to be part of affective and

solidaristic closed groups:

In the words of a primordialism, Pierre L. van den Berghe, "ethnicity ... is extended
kinship." Because ethnic and racial ties activate deep biological and affective thrusts,
primordialism concludes that they are "more basic and 'primordial’ than social groups
organized on the basis of class." For there is no mistake about it: "blood runs thicker
than money."

Edward Shills and Clifford Geertz, from a primordialist perspective, referred to the
fact that members of ethnic groups perceive their group identity as ancient and
eternal. They posited that “ethnic identities are not stamped on our genes” but
noted that they endure once they have been formed (cited in Hale, 2004: 460).
Harold Isaacs used the terminology of Edward Shills and Clifford Geertz, and
developed a comprehensive framework. He pointed out that ethnic identity is seen
as a basic group identity into which every individual is born. Depending on the
family, place, and time of his birth, the new-born shares a set of identification
markers which depend on family, place, and time of one’s birth, dominate his/her
future identity. These markers include physical appearance, birthplace, name,
language, history, religion, and nationality, all of which will normally be
influenced, in some cases determined, by circumstances beyond the control of the
individual. According to Isaacs humans judge social interactions in "we-they"
dichotomy (cited in Thaler, 1997).

For Kebede (2001), the term "primordialism™ or "primordial attachment™ could be
understood in two senses: the hard and the soft. To him, hard version implies that
people are attached to one another by mutual ties of blood that condition reciprocal
feelings of trust and acceptance. It is attachment that siblings or parents and their
offspring are said to experience, and implies an unquestioned loyalty or devotion
on the basis of the intimacy of the tie. In the hard sense of primordial attachment,

it is natural, automatic and prior to explicitly social interaction.

On the other hand, the soft meaning indicates the social, non-biological bases of

attachment. Soft sense of the term draws attention to the importance of
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“interpretation” and *“symbolic meaning” in the individual's social life. In other
words, feelings of intense intimacy can be socially constructed, without reference
to blood, as in the case of love the country, and excite in adherents the same
passion and devotion found among blood relatives. Therefore in the soft sense
primordial attachment depends on the circumstances and understands that socio-
political identities are not biological and not fixed.

According Hale (2004) primordialists set the limits of boundaries among ethnic
groups. They describe each group as having distinct unchanging objective features
referring to common histories, culture, language and religion that unite its
members and distinguish them from members of other groups. Constructivists,
oppose the centrality of changeless features of ethnic groups. According to them
the matter is the perception of ethnic boundaries and persistence of such

perceptions.

Barth (1969) summarizes anthropological definitions as usually having four
elements:

1) biologically self-perpetuating population,

2) sharing of culture values and forms,

3) a field of communication and interaction,

4) a grouping that identifies itself and is identified by others as constituting a category
different from other categories of the same type.

Among these definitions Barth emphasizes the boundaries rather than the cultural
contents of ethnic groups. For Lindgren (2005) ethnic identification is not a priori
a "basic" identification, as primordialist assume but rather one of several possible
identifications. Therefore ethnic identity cannot be analyzed in isolation from other
aspects of social life. Whether ethnicity is more important than, for instance,
nationality or gender in a given situation is a matter for empirical researches.
Moreover, it may be difficult to separate ethnic identification from other kinds of
identification. This makes an analysis of the relation between ethnicity and other
categories of belonging relevant. As Barth mentions, a focus on the making of
social boundaries is important when studying the politics of ethnicity (Barth 1969).
Barth views ethnicity as a subjective process of group identification in which

people use ethnic labels to define themselves and their interaction with others.
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Barth (1969; 13) uses the "most general identity, presumptively determined by
origin and background” Ethnic groups are then those widest scaled subjectively
utilized modes of identification used in interactions among and between groups.
Demarcating self from other, in-group from out-group, the boundary component of
ethnicity remained stable while society and culture changed. Individuals, moving
across boundaries in response to changing conditions, could choose their ethnic

identities from those available to them.

For Cohen, ethnicity is first and foremost situational. The interactive situation is a
major determinant of the level of inclusiveness functioned in labeling self and
others. The same person can be categorized according to different criteria of
relevance in different situations. Hence, ethnicity is a set of descent-based cultural
identifiers used to specify persons to groupings that expand and contract in inverse
relation to the scale of inclusiveness and exclusiveness of the membership (Cohen,
1978: 388). The point is that ethnic boundaries are not as Barth (1969) implies,
stable and continuing. They may be in some cases and may not be in others. They
are multiple and include overlapping sets of loyalties that make for multiple

identities. Ethnicity has no existence apart from interethnic relations.

Le Vine (1997: 50-53) in light of the literature he already surveyed concludes that
there is scholarly consensus about ethnicity, which can be summarized by the
following propositional inventory:

1. Ethnicity is a cognitive phenomenon shaped reciprocally in the perceptions of
both the members of the group and others.

2. Ethnic identity are many and varied, such as language, names, color, physical
appearance, dress, body decoration, gestures, nonverbal signaling, particular
social behaviors (including religious orientations and observances and even
cuisine), and that members of ethnic groups may use or emphasize one or more
such markers, or clusters of markers, in their internal and external relations.

3. Ethnicity is a group phenomenon. Individuals identify themselves (or are so

identified) as members of a reference group which, collectively,
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imagines/characterizes itself (or is characterized) as distinct in some particular
way or ways from other groups.

. Ethnicity can be evoked or can arise endogenously as shared behaviors and/or
modes of consciousness within the group, or more commonly, in the interplay
between exogenous (stemming from the perceptions and actions of others) and
endogenous (self-generated) referents. The endogenous elements of ethnicity
can include the cosmologies and myths of origin and history that groups
generate; the exogenous ones tend to be those developed as a result of
interaction with others, including much of the range of social behaviors.

. Ethnicity varies as to scope, intensity, and salience. Scope is the extent of self-
conscious membership in the group. Intensity is the degree to which ethnic
identity is invested with consequential emotional content. Salience is the
heuristic significance of ethnic identity in situations of interaction with
others/other groups.

. Ethnicity also varies in both textual and operational complexity.

. Ethnicity's operative content locates it at the larger end of relevant self- and
group-referents, that is, beyond the more limited scope of such social
formations as family, clan, age or gender groups and associations, and face-to-
face groups such as neighborhoods.

. At one of its core configurations, ethnicity involves kinship, real, fictive, or
(more likely) imagined, and primordiality (the claim to ahistorical traditions),
again, real, fictive, or imagined.

. Ethnic identities represent variables in that the contents, expressions, and
boundaries of ethnicity can change, and are not immutably fixed as ideas or

configurations of primordial norms or referents.

While there are such arguments agreed upon by the literature, ethnicity debates

bear sensitivity on the topic of the relation between ethnicity and discrimination.

As Gerd Bauman (2006) states, ethnic thought commonly refers to blood lines. It

emphasizes biological lineage and the claims that today’s identities follow that

lineage. Yet the past of a lineage is full of uncertainties. Regardless of scientific

evidence, it cannot be safely claimed that lineage determines behavioral and
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preference patterns among people. People are not given and fixed behaviors and
emotions from birth. On the contrary, what determines the life of a person is the
culture adopted by that person or the things that person does in compliance with
that culture. For this reason, ethnicity is a matter of perception and will where
culture is a medium, or it is a matter of culture where perception and will are
media. Therefore, there is no direct correlation between lineage and behaviors.
Physical appearance may be influenced by lineage, but we cannot talk about a

cultural or mental determination (2006: 27-8).

Ethnic identity is not biological, yet it is beyond personal choice as well. We
cannot control into which ethnic identity we are born. We cannot be exempt of the
pressures created upon our ethnic identity, but this does not mean that this identity
depends on biology or genetics. Ethnicity does not depend on natural operations; it
is a product of people’s actions and identifications. Thus ethnicity does not mean
belonging to the same blood line or lineage. Rather it is a result of the
development and refinement of all opportunities presented to people, by the nature,
at the beginning of their lives. It is like wine: Wine is made from grapes and like
ethnic identity, is tough to be a natural product. But nature cannot make wine, like
lineage cannot make ethnicity. Both are creations of people’s minds, skills and
plans; natural products are used but the creation is beyond nature itself (Baumann,
2006: 59-66).

The term Aleviness first began to be used in the 19" century. The term “Alevi” is
not proper in the documents of Ottoman before 19™ century (Melikoff, 1998).
Before 19" century, Alevis were called “Kizilbas”, “Rafizi”, “Zindik”, or
“Mulhid” (Ocak, 1998; Melikoff, 1998). There is no other ethnicity against which
Aleviness positions itself. In Turkey, there are Turkish, Kurdish and Arab Alevis.
However, among Turkish Alevis, nationalism has been gaining strength in recent
years. Yet this nationalism is not racist, but has an “ethno-religious” character’.
There is a process of matching or identification. Arabs are identified with
“Sunnism”, Kurds with “Shafiism”, Turks with “Aleviness” and for this reason

prejudices are generated against Kurds and Arabs.

49



Both positive and negative answers can be given to the question whether Alevis
are an ethnic group or not. Initially Aleviness appears to be unrelated to ethnicity
because of its cross-cutting of various ethnicities and its religious dimension. Yet
despite the difficulties in defining Alevis as an ethnical group, it is not possible to
claim an unconnectedness between Aleviness and the concept of ethnicity. Seen
from a primordialist and instrumentalist perspective, Aleviness can be interpreted
as having ethnic characteristics; seen from a constructivist or a situationalist
perspective Aleviness can be observed to be losing its ethnic character. In order to
escape confusion, it will be useful to recall the “family resemblance” approach of
Wittgenstein (1968) mentioned in the discussion on religion and compare
Aleviness to other ethnic identities. Although he does not refer to the family
resemblance approach, Smith’s exploration of the characteristics of ethnicity is
suitable for clustering ethnicity. According to him (1991: 42), an ethnic group has
the following characteristics:

. A collective, specialized name,

. a myth of common ancestry,

. shared historical memories,

. elements which differentiate the common culture,

. connection to a special “land”,

. sense of solidarity among important parts of the population.

OO WNBE

If we utilize Smith’s definition, Alevis fulfill all of the conditions in his definition.
Despite carrying various names in different historical periods, they had a common
special name all the time. They have varying myths about common ancestry, with
reference to religious tension lines of Aleviness. They share many historical
memories, especially those related to repression, pogroms, and attacks against their
community. Alevis emphasize Anatolia a lot as their special “home”. Wherever an
Alevi’s roots are, being “Anatolian” is his or her unique characteristic. Solidarity
is in every Alevi ritual and is the principal carrying element of the Alevi identity.
Therefore, if we follow the Smith’s definition, we can conclude that Aleviness
expresses ethnic properties. What complicate the picture are Alevis’ differing
sources of ancestry, which might be Kurdish, Turkish or Arabic. For example,
Cemal Sener, in reference to this complication, defines Aleviness as “Turkish
translation of Islam”. He justifies the existence of non-Turkish Alevis by stating
that they pray in Turkish.

50



Consequently, using Smith’s definition, Alevis (at least in certain historical
moments) can be described as an ethnic group. On the other hand it is beneficial to
assess Aleviness according to the consensual approaches listed by Le Vine (1997),

in order not to be stuck with a single definition.

Alevis have diverse forms of perceiving Aleviness. Yet despite all differences,
Alevis ascribe themselves humanist-democratic values, based on loving human
beings, on seeing all peoples from all nations in the same way*®. On the other
hand, non-Alevis also have certain prejudices about Alevis. Some of these
judgments are negative and generate discriminatory practices, while some other
are positive and create sympathy. In the light of the non-existence of field research
on non-Alevi prejudices about Alevis, these judgments can be extrapolated from
the narratives and experiences of Alevis themselves. On the other hand, this intra-
and extra-group perception is more religious than ethnic. Yet among even
irreligious Alevis, the aforementioned characteristics are commonly ascribed to
Alevis, which might tell us the ethnic character of these perceptions. Many of the
Alevis have acquired consciousness about their identity when they migrated to the
cities and began interacting with others different than themselves. Keeping the
existence of the “other” people from different cultures that will not be included by
the ethnic group in the consciousness and the construction of the boundaries of the
self identity with regards to the distance with others are the elements that sustain
the identity (Okan, 2004: 26).

Alevis, linguistically speaking, do not have a separate language. Yet they certainly
have a different linguistic habitus than the other Turkish citizens.® Another Turk
who is not familiar with this habitus, despite speaking the same language, will
have difficulties in understanding some implicitness of Alevis. Alevi habitus is not
limited to language. They have differentiating characteristics from dressing habits
to moustache growing; they love folk songs, many Alevi men and women play saz
instruments. “Crimson” has a symbolic meaning for Alevis. All of these meanings,

symbols, habits are indicators for ethnicity.
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Prejudice against a minority group, discriminatory practices and assimilation
attempts go hand in hand with slurs and slanders against the group like “heretic”,
“thief”, “atheist”. In response, the minority group might choose to close upon
itself, create or reinforce intra-community solidarity networks, move to
geographically hard-to-reach places or form ghettos in urban areas, or even more
extremely, form cultural patterns like forbidding outside marriages (Kirisci ve
Winrow, 1997: 11). Oppression of and slanders against Alevis for centuries have
helped reinforce the Alevi identity. Moreover, close and isolated ways of life,
forbiddance of marriages with non-Alevis have caused limited cultural interaction
with the outside. Thus, Alevis have formed an identity which was physically and

culturally dissociated from other Turks and ethnicities.

According to Bodrogi (1993: 42-44), Aleviness began to show ethnic
characteristics after 16™ century with the impacts of drawing reactionary attention
of the Ottomans, becoming marginalized, starting to live in inaccessible areas,
having a closed and isolated life due to going under the religious-political
influence of the Safawites. The sense of ethnic unity among Alevis was reinforced
by the Ottoman State’s labeling them as rafizi or zindik. Their sense of unity in
destiny has transformed them into a community bearing ethnic characteristics.

“The foreigner” has always been a source of threat for Alevis. The existence of
foreigners connects Alevis to each other. The “vulgar” presence of foreigners
causes Alevis to check themselves. An average Alevi individual thinks that a
“foreigner” has implicit or explicit, certain or uncertain prejudices against all
Alevis. He or she cannot feel comfortable around the stranger (Okan, 2004: 30-
31).

In fact, the demonstration of ethnic group properties by Aleviness on the one hand,
and the fact that these properties have their weak sides on the other hand, is related
to the process of dissolution of the ethnic character of Aleviness. As I.e Vine
(1997: 54) notes, identities are usually multiple and layered; ethnicity is not the

only attribute of social identity and in fact may not always be predominant or
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significant. The strength (intensity) of ethnic identities may also vary over time
and between societies.

Aleviness, too, came to be diversified, its ethnic properties discussed above began
to be transformed as Alevis settled in cities, interacted with other social groups and
accepted the citizenship of the secular republic.

Gans (1979: 8) argues that for third and later generations, ethnicity is often
symbolic, free from affiliation with ethnic groups or ethnic cultures, and
dominated instead by the consumption of symbols. He argues that “most people
look for easy and intermittent ways of expressing their identity.” Thus, he defines
“symbolic ethnicity” as “a nostalgic allegiance”. For him it is “a love for and pride
in a tradition that can be felt without having to be incorporated in everyday

behavior.”

Symbolic ethnicity is a suitable term to explain Alevis’ conditions today.
Aleviness is a source of nostalgia for many Alevis. For example, playing the saz,
singing folk songs, dancing the semah have become entertainment activities rather
than being religious and traditional practices. For many Alevis, their Aleviness has
become collateral, something they can be proud of, a source of identity through

which prestige can be accumulated.

According to Andrews (1992: 17), the only valid measure in defining an ethnic
group is accounting for how the group pictures and defines itself “now”. Some
historical details might be forgotten, and some other might be over-emphasized. It
can be argued that Alevis do not consider themselves a separate ethnicity today.
Almost all Alevis have non-Alevi friends who happen to be very similar to
themselves. Opening up and interaction necessitated that the tolerant and humanist
Alevi tradition should embrace, at least, should not exclude others. However, in
the absence of a working procedure for including non-Alevis into Aleviness, the
identity began to corrode.
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According Vermeulen and Govers (1994), an individual’s membership of an ethnic
group expresses the objective dimension of ethnic identity, while the individual’s
consciousness about membership expresses its subjective dimension. There is an
organic relation between these two dimensions. A person who frequently interacts
with her own group will have a reinforced consciousness about being a member of
that group. Even if ethnicity’s objective dimension devolves, it can continue its

existence in a subjective dimension.

Today Aleviness is sustained by associations and foundations in the cities.
However, the level and quality of interaction with these organizations is very
limited. On the one hand, lack of ability of becoming hegemonic, diverse and
inclusive of these organizations, on the other hand, priority of necessities of
everyday life to participation to activities concerning Aleviness lead to limited
contact between Alevi organizations and Alevis. Cem rituals can only be
conducted in few places, and in limited numbers. A small number of Alevis
participate in such activities. As a result of this lack of contact and interaction, the

subjective dimension of Aleviness has also been weakening.

2.5. Periods of Aleviness

The entry of Aleviness into the political agenda in the 1990s, as described above,
signifies a new period for the Alevis. The Alevis began to speak aloud, speak
about themselves, thus having to reassess who they are. This period appears to be a
revival, because voices have risen. However, for reasons like the transformation of
Aleviness, distances between Alevis, urban integration et cetera Alevis had
difficulties in defining an Aleviness to which they belong and which describes
other Alevis. As they face with this difficulty, they reassess their ties with
Aleviness and the Alevis. The current period pushes the Alevis towards paths
deemed illegitimate by other Alevis or paths which are entirely disconnected from
Aleviness. As a result, I think it is debatable to assert that this new period should
be seen as a period of revival. The opening of Alevis within themselves and to the

outside and questioning the meanings of Aleviness by them are the main
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characteristics of this period. Therefore | prefer to call this period as “ ‘Open
Aleviness’ period” also considering the previous periods and comparing with
them. There are many differences between Alevis today. But the differences are
not only today’s issue. Aleviness had experienced different periods thorough

centuries.

Subas1 (2005: 18- 27) claims that Aleviness has three historical periods. In the first
period, the Kizilbaslik period, Aleviness was born, historicized and developed. The
second period is that of Aleviness, where the tensions coming from the Kizilbaslik
period were identified in the form of a religious community with heterodox and
syncretic characteristics, which tried to isolate itself from the rest of the society.
The final period is described by the position of Aleviness within the process of
modernization. This period reflects the positions taken by Aleviness with respect

to modernism (Subasi, 2005).

The term Kizilbas refers to wearing a red rag on the head, which was used to
indicate the Alevis before the sixteenth century. Ottoman authority experienced the
Babai — dervishes and heterodox Sufi leaders — and Kizilbas rebellions before
the thirteenth and sixteenth centuries. Safavid shahs supported these rebellions
(Ocak, 2000; 209-33). Alevis supported the Safavid dynasty under Shah Ismail,
who had a battle against the Ottoman Sultan Yavuz Selim. Selim was victorious in
1514 over Shah Ismail. After this war Alevis were persecuted, which caused them
to live in rural areas that were secure from the reach of the Empire forces.

Kizilbashik period is the era when Alevis were in conflict with the ruling powers.
It is the historical identity of Alevis. According to Ocak (2000: 209-233), the shahs
of the Erbebiliye cult (who founded the Safavid dynasty in Iran) wore red crowns
and red rags on their head, and thus were called Kizilbas. According to stories, this
“red crown” surfaced during the era of Shah Haydar, father of Shah Ismail, and
was called Tac-i Haydari. Thus Alevis of Turkey, who have always belonged to
the Erdebil lineage, were called “Kizi/bas” by the Sunnis, with the intention of

exclusion. Kizilbaslik, which was invented as a result of the ethnic and religious
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conflicts in Anatolia during the 13™ century and which spread as a result of the
Safavid propaganda during the 16™ century, was only used for Turkish Aleviness
in time (Melikoff, 1999: 9). Kizilbaglik became the source of a number of
rebellions against the Ottoman state during the 16" and 17" centuries®. Especially
after the reign of Shah Ismail, riots against Ottoman central rule gave hope to the
Kizilbag. Within the religious repertoire of these rebellions, we find the deification
of St. Ali, the incarnation of the godliness inside men and the saint cult,
comprising a “heterodox popular religiosity” (Subasi, 2005: 22-23). Alevis found
the “mehdi of their time” in the person of Shah Ismail; they hoped that he would
bring an era of just rule. For this reason, Ismail was expected to destroy Ottoman
rule and establish justice. 16™ century riots can be interpreted as a reflection of
such expectations. Alevis have been marginalized as a result of the suppression of
these riots, and in later times, they were content with passively opposing the state.
The belief in the coming of the mehdi is related to Alevis’ passive waiting (Kehl-
Bodrogi, 1991: 22, 23).

According to Subasi, Aleviness, as a religious and ethnic group, was born in the
16" century, shaped by the polarization between Iranian Safavids and the Ottoman
Empire. The declaration of Twelve Imam Shi’ism as the official religion of the
state in Iran, and the acceptance of Sunnism as the official religion of the Ottoman
Empire resulted with the following: The Ottomans accepted the “enemy” status of
Alevis and whenever they saw a potential for disobeyance, they moved to crush
Aleviness in order to remove this threat. During the second half of the 16" century,
the Ottomans succeeded to draw the Safavid-supported internal opposition into
open war. Yavuz Sultan Selim, according to an estimation, ordered the massacre of
40 thousand migrants and villagers because of their alleged pro-Iran positions, in
Eastern Anatolia (Subasi, 2005: 23-4). According to Kehl-Bodrogi, as a
consequence of this oppression, the Anatolian Kizilbag community was
disconnected from the Safavids and they embraced “heterodox popular Islam”
which caused their marginalization within the Empire. This period became a
period where Alevis resumed an isolated life style, replacing rioting and migration.

After the defeats during the Kizilbas riots, and as a result of the following pursuit
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and oppression, Alevis retreated to mountainous areas, isolated and hard to access.
As Sunnism got stronger within the Empire, Alevis separated themselves from the
Ottoman society, socially, politically and religiously. Thus they have been forced
underground (Kehl-Bodrogi, 1991: 23). According to Subasi, Kizilbas groups
might have gotten their characteristics, known as Aleviness today, during this
marginalization period. During this era, missionary activities of Kizilbas groups
were ended. Rules of marriage were recast inside Alevi communities (in the form
of endogamy) and Alevis acquired the identity of a religious community (Subasi,
2005: 35). The formation of Aleviness as an esoteric community occurred during
this time. In order to protect themselves against the Sunni world, Alevis raised
barriers of taboos between them and the outside world. This isolation not only
limited their communication with the outside, but also reinforced their belief that
they were a different and chosen people (Kehl-Bodrogi, 1993; 23). Alevi leaders
such as “dedes” and “pirs” assumed responsibilities as juridical mediators. Thus
the hearth system sustained the existence of Alevis for long years despite their
isolation (Kehl-Bogrogi, 1991: 23).

Today’s common Alevi rituals like musahiplik, dar, diiskiinliik and Dervislik have
their roots in this historical period of contention (Subagi, 2005: 26). Living in rural
areas led Alevis to develop a strong notion of solidarity. On the other hand, the
isolation of Alevis led Sunni groups to accuse them of having incestuous relations.
Many Sunnis still have prejudices and stereotypes about Alevi groups regarding
incest during religious rituals. On the other hand, Alevis accuse Sunni groups of
being followers of Muawiya and Yezid, the killers of Hasan and Huseyin. Because
of being always felt oppressed in the Ottoman Empire, Alevis supported Atatiirk

during the 1920s. Many Alevis still perceive Ataturk as the savior (Caha, 2004).

It is true that Alevis hoped that their position would improve after the foundation
of the new Turkish Republic.?* During the single party period of the Republic, as a
part of the aim of constituting a homogenous nation, it was intended to create
individuals that were modern, secular, patriotic and nationalist as well as that were

purified from Islam and adopt a ‘domesticated’ version of it (Igduygu ve Keyman,
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1998-9: 150-151). Therefore, Alevis looked towards modernity, since it promised
liberation for their essential problems. Besides, “The Alevis, for the most part,
supported the Turkish War of Independence and the subsequent Republican
project of modernization and secularization with the expectations of becoming
equal citizens” (Erdemir: 2004; 126).

The support given by Alevi communities and the Bektashi order to the War of
Liberation has been emphasized by many authors and even by many Alevis
themselves. It is known that after Mustafa Kemal’s visit to Hacibektas in 23
December 1919 and his meeting with the Bektashi postnisin Cemalettin Ulusoy,
Bektashi and Alevi communities were asked to join the War of Independence by
Ulusoy. This person became deputy in the First Assembly (Okan, 2004: 89-90)
However, this support of Alevis could not hinder the banning of the Bektashi order
in 1925 like all other orders. All Bektashi orders were banned and all of their
goods were confiscated after that period (Norton, 1983: 79; cited in Okan, 2004:
89-90)

In fact the allegiance of the Alevis to Mustafa Kemal was not full and absolute at
the inception of the Republic. Cemal Bardakg¢i, who was the governor (sancak) of
Corum in 1921, declared that a rumor that national government would massacre
Alevis was widespread in the current time (Bardakgi, 1945: 3-6; cited in Okan,
2004: 90). With the abolishment of the Caliphate Alevis started to feel relieved,
since it had targeted official Islam. On the other hand, the reaction towards the
transformation of social life (dress and finery, lodges etc.) was stronger than the
reaction towards the abolishment of the Caliphate, which aimed only at official
Islam. The abolishment of the Caliphate brought Alevis to support the state
policies even though secular policies impact upon their daily lives negatively and
this cause them to locate themselves once again in distinct poles with the Sunni
branch of the Folk Islam (Okan, 2004: 1992).

Nevertheless, as Kieser (2002) maintains, they encounter modernity ambivalently.

For the new Republican regime, the dominant Sunni culture was one of the main
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obstacles before modernism, and tried to take some radical measures to curb its
power. Yet, the measures to control Sunni culture which is seen as an obstacle
before Turkish modernization were also against Alevi traditions. First, the law to
abolish tekkes and zaviyes in 1925 has severely affected Alevi traditional life.
Secondly, the establishing of the Directorate of Religious Affairs (Diyanet Isleri
Baskanligl)®® for the sake of the control of the Sunni cultures did serve the
reconstruction of the Sunni dominance in a modern way. The governance, with the
establishment of The Directorate of Religious Affairs in 1924, aimed both to
provide the consent of the citizens through referring to the approval of this
department when required (like the fetvas that Sultans take from seyhiilislam) and
to prevent certain groups to become religious communities through the use of
Islam. (Okan, 2004: 87-8). The Directorate of Religious Affairs was established by
ignoring the existence of religious formations that fall outside Orthodox Sunni
Islam from the beginning. The roots of this institution were dated back to the
Otoman Empire. Today the department resembles a ministry with its

organizational structure; its budget surpasses the budgets of many ministries.

On the other hand, these developments against Alevis did not affect Alevi
traditional life in rural areas significantly. According to Dinger (2004: 52):

Alevis ... neither lost their belief in the secular government, nor completely abandoned
their religious practices; they practiced them, albeit secretly, as they always had. The
initial surveys of the Republican Period demonstrate that despite the ban on the religious
gatherings, the Alevis were able to conduct their rituals in their partially closed
community structures for a fairly long time. The Alevis have managed to survive as a
community in unfriendly environment through the construction of strong social and
religious group ties. Organized into tight-knit communities in which recruitment into the
sect was depended on the blood lineages, the strong social solidarity was strengthened by
certain social mechanisms and a system of checks and balances and support systems that
ensured a long-standing commitment to the institution of Alevi community. (...) Alevi
communities formed their own mechanisms which made it possible for them to live in
accordance with such taboos, and thus apart from the rule of the central authorities.

According to Bozarslan (2003), those who advocate the statement “Alevis were

repressed by the despotic Sunni Ottoman” see both Alevis and Ottoman as reified

entities. So such an approach ignores the discontinuities and assumes an eternal

Aleviness which had always been against the powers that be. The historical Alevi

riots are shown as the proof of this argument. However, Bozarslan asserts that

since 1580, no more Alevi riots have occurred in Ottoman Empire. Moreover, he
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adds that the reason of the riots against Yavuz Sultan Selim was not only religious
but also economic and regional; Sunnis and even non-Muslims have also
participated in the riots. Yet, for the purpose of this investigation such a challenge
is useless. Because, regardless of historical facts, almost every Alevi sees
herself/nimself repressed during all periods of “Sunni”-Ottoman rule, especially by
Yavuz Sultan Selim. Whether such repression is continuous or not, the Alevi
feelings about this oppression have transformed into permanent anxiety. It can be
said that the discourse of being oppressed is one of the main constituents of the

Alevi identity.

The discourse of “being repressed” and “opposition to power” has facilitated the
interaction with left. Alevis are usually perceived as if they are ‘naturally’ in
alliance with the left-wing opposition. In other words, Alevi culture is seen as if it
is essentially a democratic and progressive culture. Yet, as Bozarslan mentions,
like political Islam, radical Sunni right or Kurdish nationalism, Aleviness, as a
political issue, emerges only after the Republic. Thus, its political character is very
contingent. The articulation of Alevis to the left or of the Turkish left to the Alevis
reconfigured the components of Alevi faith. “Norbert Elias’s key concept
configuration enables us to understand that, while being structurally determined,
those relations constantly include new recompositions and conflicts, as well as
negotiations and process of integration or exclusion. These recompositions and
discontinuities enable the group members to give a historical meaning to their past.
The group memory is formed within a ‘time’ framework” (Bozarslan, 2003). Even
the term “Alevi” is created in the 19™ century (Mélikoff, 1994, 1998). Before that
“Kizilbas” was used, but the term was used with many aspersions, and thus had

acquired a pejorative content.

In the 1970s, Alevis got acquainted with leftist thoughts. Due to the effects of the
philosophy of enlightenment, leftist Alevis began to consider their Alevi identity
as secondary. Camuroglu (1992: 8) offers the following syllogism: Alevis have
said “let my being be bestowed upon the Turkish left” (“Varligim Tiirk soluna

armagan olsun”). Accordingly, the Alevi masses supported social democratic
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parties in those years. Yet, this support was not essential or permanent. Alevis’
tendency to support leftist politics has been primarily derived from their support
for secular policies. The decisive application of secular policies with the
foundation of Turkish Republic has caused an upward mobility in the statutes of
Alevis who neither did have a place in hierarchical “nation” system nor had been
in conformity with the Orthodox Islam approach of “officiality/conventionality” in
Ottoman Empire. (Okan, 2004: 94). Schiler (2001) claims that this connection
between social democrats and Alevis is very contingent. The reactionary attitudes
of Sunnis against secular reforms between 1923 and 1927 which were supported
by the Alevis led to indestructible ties between Alevis and the CHP. Alevis have
been reactionary against bureaucratic, centralist and authoritarian policies of the
1940s like many other groups of society. In addition to that with the agricultural
development promise, many of the Alevis had supported the Democratic Party in
the 1950 elections. However, following the alliances between the Democratic
Party and Sunni Muslim groups, Alevis turned back to CHP, starting with the 1957
elections (Schiler, 1999: 162). Especially in the 1960s and the 1970s, young
people’s participation in the socialist left effected the Alevi youths as well. Alevis
had an important interaction with the Left and leftist enlightenment in the 1960-
1980 period. As a consequence of these contacts, many Alevis started to distance
themselves from tradition. Schiler supports his claim by referring to the results of
the general elections in the Tunceli province which has the largest Alevi
population in ratio. Between 1950 and 1969, Tunceli was not the castle of any
political party. For instance, in 1950 the Democratic Party got the 58,7 % of the
votes in Tunceli (Schuler, 2001: 155-156). Schuler also adds that up to the 1970s
there is no significant evidence that the Alevis supported one specific party.
However, regarding to the articulation of Alevis to the left, in the 1970s they
significantly supported the social democratic CHP with its popular leader, Bulent
Ecevit. On the other hand, although these bonds formed in the 1970s continued up
to today, in the 1980s and the 1990s the relationship between Alevis and social
democrats became complicated according to Schuler (2001). Many Alevis
supported conservative parties in different conjunctures. Ayata (1997: 69)

mentions: “The only solid supporter of the left in Turkey now is in the Alevi
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minority. And this leftism has become one of the ways of demonstrating their
identity”. However the considerable support of Alevis to CHP today is very
fragile. In the last few elections (even since the start of increase of Islamic parties)
Alevis have voted for the CHP reluctantly, many of them with the thought that

“this is the last time”.

On the other hand, it should be added that the Turkish left has also been affected
by the Alevi tradition and culture. As Camuroglu maintains (1998; 114), Alevis
have lent their moustache and folk songs to leftists and borrowed more than

enough positivism and statism from them.

Becoming the target of increasing fascist attacks at the end of the 1970s because of
being Alevi, sometimes being targeted as a community (in Malatya, Corum, Sivas
and Maras); the clashes between leftist and fascist groups; the pain and victims of
12 September coup caused Alevis to diverge from the Left in a defensive way and
led them feel ambivalent in their approach towards the state. After each of the
attacks mentioned above which targeted the Alevis as a community, reinforced
with the attackers’ relationship with state and their Sunni identity, and furthered
the politicization of Alevis. Each time, Alevis had to reconsider their relation to

the state and religion.

After the events in the Gazi neighborhood, “Alevi associations have increased,
politicizing their identity claiming that theirs is a cultural identity of leftism,
communitarianism and sharing, rather than just a religious practice” (Ayata, 1997:
68). The events in Sivas, Maras, Corum, Gazi Mahallesi where the Alevis have

suffered as a whole community have politicized the Alevi identity.

All of these events led to a traumatic, defensive position and strengthened the
Alevi anxiety about the possibility of being attacked. Ayata points out that “Alevis
feel they are discriminated against (informally) by the police”, “they feel
discriminated against with the rise of Islamic “fundamentalism”. Alevis consider

themselves unprotected against the threats coming from the Sunni groups. In daily
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conflict, such as elopements or neighborhood quarrels, Alevis feel that the police
will be on the other side and will not be willing to protect them” (Ayata, 1997: 68).

The third period of Aleviness describes their positions with respect to the process
of modernization. According to Subast (2005: 27), Alevis needed to support and
ally with pro-Western groups, beginning with the foundation of the Union and
Progress Movement.”® As modern discourses were directly juxtaposed with
Sunnism, Alevis felt closer to modernization, despite the fact that the modernist
discourse openly conflicted with the Alevi faith. This affinity cannot be explained
in terms of religious belief. From the perspective of the positivist ideals of the
Union and Progress Party, the Alevi metaphysics would openly be “nonsensical”.
Yet the Party needed the Alevi support. With such expectations, Union and
Progress militants took steps towards Alevi groups, which in time caused Haci

Bektas festivities to be institutionalized (Camuroglu, 2000: 125-126).

With the establishment of republican rule, Alevis faced with modernization and
entered another period of their history. According to Subasi, Alevis felt more
liberated under the rule of Mustafa Kemal, comparing their situation with their
exclusion by the hegemonic Ottoman religion. Their expectations about justice and
the destruction of Ottoman rule during the reign of Shah appeared to be satisfied
with Mustafa Kemal’s leadership, who became sort of a savior for Alevis. As a
result of this, Alevis became active participants of the Kemalist republican project,
identifying with the contemporary Republican People’s Party. Yet this problematic
strategy of alliance has transformed the traditionalist paths of Aleviness (Subasi,

2005: 83).

Subas1 (2005: 27) defines the declaration of the republic as the breaking point of
this final period. Yet, this last period could further be broken down to three
periods. The first of these starts with the onset of Atatiirk’s reforms, a process
which transformed the denominational structure of Aleviness and affected rural
Alevi life, making citizens out of Alevi. The second period corresponds to the

urbanization process of Alevis as they move into cities. The final period, an era of
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opening, which we are still in and which we will describe in detail begins with the
1990s, when Alevis went public and the isolated structure of Aleviness dissolved.

During the period of becoming citizens, as the state’s influence reached the
previously inaccessible Alevi regions, Alevi groups could no longer remain
socially and geographically marginalized. With this opening, a stronger interaction
between Alevis and central representatives was possible (Kelh-Bodrogi, 1993: 42).
Bozkurt maintains that this interaction began when the state established
communication with inaccessible villages where Alevis retreated years ago.
Teachers were sent. “Strangers” begin to live in Alevi villages. Communication
with the outside world became common. Dissolution of religious rule and the
declaration of freedom of belief causes Alevis to see the outside world with
different eyes, they stop seeing this world as their enemy (Bozkurt, 1999: 111).
Shakland too emphasizes that the new social mechanisms imposed by the Republic
created the weakening of traditional Alevi institutions. Yet for Shankland, who
compared Alevi and Sunni villages in terms of modernization and integration with
the state, Sunni villages were more successful in the process of transition to
modern life. Sunni villages were in better harmony with the national central
system of governance which required an ethical and social order and way of life, a
patrimonial relation between citizens and the state. Alevis, according to
Shankland, could only integrate with the modern world after abandoning their
myths, rituals and ideals (Shankland, 1993).

Paradoxically, the integration of secularism and modernism with the Alevis’
closed traditional life opens the way before a “differance” (the term implies both to
differ and to defer, as Derrida (1982) suggest) in being a modern citizen. It is very
common in literature that Alevi life was mainly rural (Shakland, 1993, Melikoff,
1994, Tiirkdogan, 2004, Subasi, 2005). Until the modern era, it was almost
impossible to imagine urban forms of Aleviness. Yet there are those who claim
that Aleviness does not have a “rural” basis. According to Camuroglu, it is
possible to find both rural and urban traces in Aleviness (Camuroglu, 2000: 115).

On the other hand, Camuroglu (1992: 7) also emphasizes that Alevis up to the
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1950s had no social, economic or political impact on society and they organized
their everyday life within their community without facing with the state or its
institution. Besides, this state of being disconnected from the state is not new for
the Alevis. Camuroglu (1992: 21) notes that they lived between 15" and 19"
centuries much more isolated than the modernization period. For this reason,
Alevis who have experienced modernization for the first time in their villages,
managed to sustain their Aleviness to a certain extent, but their experience of
Aleviness either diminished as they migrated to cities, or it changed, without being
able to embrace urban life. Consequently, it can be argued that modernization’s
main effect of dissolution on Aleviness occurred during the process of Alevis’

urbanization.

Sen (2002: 167) says that up to the 1950s almost all Alevis were living in rural
areas. He states that the social-religious organization of Aleviness, shaped
according to rural conditions, needed to undergo a radical transformation and to
produce new urban forms of expression. For Bozkurt (1999: 105) too, Aleviness is

a system of belief generally suited to rural life:

It lays down principles for the organization of daily life in an isolated location. Strict
control forms the essence of this belief, which aims at keeping the community going
without appealing to the state security forces and without state support.

Alevi migrations began intensively between 1948 and 1956 for the first time, and
continued until the 1990s. As a result of this population move to urban areas,
Alevis gave up their isolated, secretive lives. In the cities, Alevis became citizens
of the Republic, interacting with non-Alevis, yet still preferring to live together
and socialize with their own people. In their contact with the outside world, they
chose the strategy of hiding their identities in order to deal with various forms of
discrimination they faced. In urban Alevi neighborhoods, associations and
foundations which “serve” the community functioned as placed of inter-

community socialization and solidarity. Okan (2004: 120) mentions:

The identification of Aleviness with laicism, modernism and democracy in the
discourses of these organizations is a new situation, which began with urban migration.
The frequent usage of such concepts further gives the message that Alevis are in support
of the state’s modernization policies.
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The traditional components of Alevi life also sustained this “difference” and
complicated their adaptation as they were exposed to the world outside due to
urbanization in the 1950s and the 1960s.?* There are a lot of components of Alevi
faith which require the existence of a small, self-enclosed community,?® for
example the “cem” gathering serves a function of sociality for such a community.
The Alevi cast system depending on categories like “dede”, “talip” and “efendi”;

"2 as an institution of

“g0rgl” procedure as a justice system; “musahiplik
solidarity, etc. are similar examples. Moreover, it is also often mentioned that
Alevi culture is mainly verbal (Sahin; 2001, Camuroglu, 1992), which makes the
adaptation to the modern world difficult. On the other hand the modern world’s
institutions and order were not suited to the demands of Alevi traditions or
beliefs.?” Because of these reasons “Aleviness, as it is embodied, performed and
practiced in Istanbul, often fails to adhere to the prescriptions and prohibitions of

an Alevi ideal situated in a rural and somewhat mystical past.” (Erdemir, 2004: 33)

Another difficulty in city life is that the Alevis had to live together with Sunnis and
Sunni settings in cities. One adaptation strategy for the Alevis was hiding their
identities. To be able to prevent potential problems, or in order to avoid facing
with discrimination, Alevis tended to hide their identity, thus practising
“takiyye”.?®® This protectionist character of Alevis also reflects their hegemonic
struggle. As Demiray (2004: 131) states: “Whereas the main motive of the Alevi
movement in Germany was the ‘demand of recognition of difference from the
state’, the main motive of the Alevi movement in Turkey was ‘the demand of

indifference from the state’ .

On the other hand the antagonistic relation between Sunnis and Alevis the might
cause potential damages in society. “While there are many sub-groups among
Alevis, the community tends to close ranks, when it comes to the Sunni world,
employing an “us” versus “them” approach and emphasizing its position as a
marginalized religious/ethnic minority” (Zeidan, 1999: 74). In this antagonistic
confrontation the Turkish left did not remain impartial, they were pro-Alevi.
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“Aleviness today experiences intellectually serious problems of belief and
rituals... Migration, urbanization and education have pulled Aleviness into
modernism” (Subagi, 2005: 46). The search for identity, according to Subasi,
forces Alevis to decide between tradition and modernization. Complete surrender
to modernization or attempts to revive tradition both force the limits of expressing
the Alevi identity (Subasi, 2005: 47).

On the other hand Alevis moved into cities along with their social capital, with
their families, networks of relatives and co-villagers; they therefore continued their
isolated community lives in the cities. Along with this, the Alevi society has
differentiated with the effect of economic and educational differences, contact with
the Left, working abroad, public experiences, marriages with Sunnis, and thus it
became impossible to sustain the closed-community way of life. Younger Alevi
generations born and/or raised in cities came to be less interested in Aleviness and
less knowledgeable about being an Alevi. According to Shankland, new Alevi
generations, in order to integrate with the modern society, do not want to follow
the Alevi way, distancing themselves from religious and local affinities related
with Aleviness (Shakland, 1999: 94).

Shakland mentions that Alevis traditionally did not allow strangers participate in
their rituals and rejected making detailed explanations about their practices and
doctrines. In his 1989 field study, he had to struggle hard in order to observe a cem
ritual. Yet he adds that this situation dramatically changed after 1997 (Shakland,
1999: 28). This dissertation focuses on this current period of Aleviness, a period
which began in the 1990s, generally referred to as “awakening”, an episode in
which the Alevi identity began to open itself up. This period is an “open” era of
Aleviness where secretive Alevi ways have almost entirely disappeared. In this
“receptive” episode of Aleviness, Alevis have become more visible in terms of
institutions and physical appearance. Alevi individuals in urban areas have
matured; their integration with the city is nearly complete. On the other hand as
Alevis opened to the outside they needed to define Aleviness, which resulted with

differing tendencies. The claim that there is one single way of Aleviness was thus
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falsified as a consequence of the circulation of a diversity of Alevi tendencies that

sit within various axes of tension.

2.5.1. Representation of Alevis in ‘Open Aleviness’ Period:

Alevi Civil Society Associations

One of the most important characteristics of ‘Open Aleviness’ period is
representation of openness by the NGOs and their activities. Even the cemhouses
that were established for carrying cem rituals are parts of these structures. In some
cases association and cemhouse can be considered as interchangeable concepts. On
the other hand there is no single NGO that can represent the Alevis ideologically
and/or present a mass representation. Rather, we see the same variety
characterizing today’s Aleviness also in the NGOs. The number of these
institutions and their members is relatively high when compared to other NGOs in
Turkey; however, they constitute a very limited section of the Alevi population.
The quantity of active members is even more limited. The prominent Alevi
organizations are mostly the ones who prioritize ideational representation and
achieve to do so by the presence of governments and international organizations.
We can say that civil organizations such as Cem Foundation?®, Haci Bektas
Culture and Presentation Foundation, Pir Sultan Abdal Cultural Association, Pir
Sultan Abdal 2 July Culture and Education Foundation, Hiiseyin Gazi Association,
Association for Cherishing and Presenting Karacahmet Sultan Culture, Hubyar
Sultan Alevi Cultural Association, Association for Protecting, Repairing and
Enriching Garip Dede Tirbe and their upper organization for some of them aim at

to represent the Aleviness.

Among the Alevi associations in Turkey 3 of them are more popular than the
others:
1. Pir Sultan Abdal Cultural Association (Pir Sultan Abdal Kiiltiir Dernegi -
PSAKD)
2. Cem Foundation (Cem Vakfi - CV)
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3. Haci1 Bektas-1 Veli Culture Association (Hact Bektag-1 Veli Kiiltiir ve
Tanitma Dernegi - HBVD)

Although the demands declared are advocated by numerous Alevi organizations,
they do not threat the issues similarly. It can be said three associations are more
hegemonic than the others. The first one with more religious tones advocates that
the real Islam is Aleviness and has more prone to depend on Quran (advocated
mainly by Cem Foundation). This line defends that Aleviness is a “Turkish”
interpretation of Islam, has its roots in tasavvuf, and its content is not formal but is
located deep in the hearts of the people. The second block carries more leftist or
materialist tones. They see Aleviness as secular, having some folkloric features
and want to liberate it from religious superstition (the best represented by
PSAKD).

According to PSAKD, Aleviness is a mosaic of culture and faith, formed by the
combination of Mesopotamian, Sumerian, Hittite, Kurdish, Turcoman, Armenian,

Christian, Byzantium and Anatolian civilization and cultures (Sahhiiseinoglu;

1997: 57-58 cited in Okan, 2004: 171).

The last significant elite block of Alevis, which lies in between two, aims to
articulate modernism with traditional Aleviness. They are more prone not to lose
their Alevi identity than the second one, but have less religious tendency than the
first one (the best example of it is HBVD). Yet, HBVD in recent years become
more close to PSAKD line as the polarization in Alevism positions has been
deepening; the HBVD has made a preference between two poles. Another factor of
this preference is that PSAKD line is softening its anti-traditional discourse. In the
debate of Aleviness and Islam relations, CV advocates the tradition and as
referring to tradition make credit trough Alevism, a hegemonic project on
Aleviness could not make distance with tradition. Thus, the HBVD and PSAKD
has been making alliance in the identification attempts of Aleviness. As a result
two pole has become dominant in identification struggle of Aleviness: Islamic

Alevism, which is represented by Cem Vakfi and Political Alevism, which is
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represented by Alevi Bektasi Federation (Alevi Bektasi Federasyonu — ABF),
which is formed mainly by PSAKD and HBVD. Both Alevism share a very
common traditional culture and a linguistic habitus at first sight. Yet, they also
differ from each other through political, practical and faith-related dimensions.
These two poles move away from each other in their positions within various
dimensions. In general most of the Alevi CSOs based on several common
Aleviness features, but differ from each other as positioning themselves regarding

their Aleviness approaches®. The main features are as follows:

1. Progressivism

But Alevis are against cruelty. They support the equality of women and men. They are
democratic and humanist people.*
Ali Balkiz, President of ABF

It is essential to acknowledge that they are trying to destroy the humanist-revolutionary
essence that has been passed to us from the Alevi history; on the one hand through
generating degeneration and disunity in our organizations, and supporting the institutions
in accordance with this objective on the other. We should realize that we must run a
stringent struggle against the threat of transformation of Alevism into an emptied
superstitious belief.*

Tekin Ozdil, President of HBVD

Rooting of Alevism’s interpretation of Quran in such a peaceful, humanitarian manner;
in a manner that will solidify love and respect which will restore justice... It is this
Humanist perception of Islam of the Turks which has Muslimized the Anatolia and the
Balkans, and which has transformed the Christianity, not with war and fight but with
superior values and peace.*

[zzettin Dogan, President of CV

Aleviness is highly influenced by enlightenment thoughts. Both Alevi believing
and rhetoric put “human” to a central position. In many times even the concept of
“God” or of the “Kabe” is humanized in Alevi discourse. This moment is an
important dimension of all Alevi associations. Yet, while political Alevism
embrace the humanism with more philosophical and political line, the Islamic
Alevism prefers to sustain a religious approach.

“Enlightened Aleviness”, also with the interaction through left since 1960s,
believes that Aleviness naturally is progressive. For political Alevism this nature
of Aleviness has direct links with leftist ideas. On the other hand Islamic Alevism

advocates that Aleviness has been distorted because of its contact with the left and
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must now declare its own independent existence. Yet, although this distance with

left has been deepening in all associations, CV is more prone to the increase it.

2. Republicanism

Since the Republic, elements like Kemalism and nationalism (ulusalcilik) have been
inscribed to the souls of the Alevis. Although the Alevis had times of agony by events like
1938 Dersim massacre, Marag, Malatya, Corum, Sivas and Gazi their status within the
republic has never been at the point of “being massacred where they are seen.” Because of
this reason the Alevis embrace both the republic and democracy.**

Kazim Geng, Secretary General of ABF

The black clouds surrounding Turkey; the efforts for transforming our Secular Republic to
a moderate Islamic Republic —whatever it means—; the atmosphere that has been created
by the ones who are backing these efforts; and our martyr sons who we have lost within
this atmosphere, all of these prevents us from celebrating this day with joy. Today we are
making this meeting under the shadow of the reality that the Secular Kemalist Republic
has been surrounded by the forces who want to replace it with a moderate Islamic
Republic and who also endeavors to step by step replace the unitary structure of the state
with a federal one.®®

Izzettin Dogan, President of CV

Alevi discourse lies mainly on a secular and republican political line. While the
“constitutive outside” of Aleviness is radical Islamist thoughts and movements, the
secular Republic for Alevis constitutes the very guarantee of secular life and
therefore, of Aleviness. Moreover, for many Alevis Atatlrk is a “Mehdi” and the

protector of this guarantee.

Republicanism is very dominant in the discourse of Aleviness in all associations.
Political Alevism aims to hegemonize a Turkish originated and cultural Aleviness
which is based on egalitarian and communitarian character. On the other hand
Islamic Alevism’s Aleviness project based also on Turkish origin but with Islamic
values. Yet, in spite of Islamic character for the sake of distinction with Sunnism,
Islamic Alevism prioritizes laicism as a basic feature of Alevism. Therefore,
political Alevism has a more leftist and nationalist republican line, while Islamic

Alevism emphasizes laicist character of republicanism with nationalism.
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3. Nationalism

[The political power] is exerting violence also by unashamedly serving the national
accumulation of Turkey to the imperialists and opening up the most fundamental needs
like health and education to free market.*®

Fevzi Glimiis, President of PSAKD

As it has been experienced in the past, the ones who want to play with the national unity
and togetherness of Turkey used some sections of the Alevis for their interests; and they
are still continuing to do so.

Ali Riza Ugurlu, President of Islam Religious Services of CV

As Alevis see themselves as a constitutive figure of Republic, they try to prove
their belonging to it. This reflex results in Turkism. It has two dimensions. One is
a form of patriotism claiming the independency and unity of the land. The second
dimension is related with the origin seeking for Aleviness. There are two results of
this first dimension. The first one is to be against the imperialist forces, which is
more significant in PSAKD discourse. The second is to see the Kurds as an enemy
for the unity of the land, which is espoused by CV. Lastly, regarding to second
dimension, the enmity against Arabs is also dominant in discourse of Aleviness of
all associations. However, as the Cem Foundation constructs its rhetoric against
the Arabic Islam as apolitical Islam of Turks, PDAKD is more prone to distant
Alevis from Arabic culture. Yet, all associations, while seeking the origin of
Aleviness, try to prove that it is a Turkish faith whereas orthodox Islam is Arabic.

4. Seeking Origins

The ones who define Aleviness as the sub-identity of Islam must not forget one thing. That
is, it is not Aleviness which is a sub-branch of Islam; but Islam is the sub-branch of
Aleviness. The development of Aleviness on these lands goes far back, more than that of
Islam.

Ercan Gegmez, President of Hacibektas Veli Anadolu Culture Foundation

It is an absolute ignorance to claim that Aleviness had existed thousands of years before

Islam did. These are the deeds of the ones who want to launch an Alevi-Sunni clash and

whom we don’t know from where they are being directed. In Aleviness you may always

find the association between St. Ali, Prophet Mohammed and the Quran. Aleviness is
defined as ‘the way of God, Mohammed and Ali.”*

[zzettin Dogan, President of

CcVv

Alevis are seeking their origins both in Anatolia and in the former homelands of
Turks. In this origin-seeking process, sometimes Aleviness tries to dissociate its
elements coming from other beliefs or strong religion like orthodox Islam. The
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dissociation from Arabism is shared by all associations. Yet, political Alevism is
more prone to associate Aleviness with its “self-culture”. On the other hand for

CV it is obvious that the unique origin is Islam and there isn’t any other source.

Among Alevis it is a popular debate whether Aleviness is part of Islam or not. As
the answer for CV is exactly yes, political Alevism rejects including Aleviness
inside Islam. Yet, practically, political Alevism also accept that many rituals and

believing of Aleviness come from Islam.

5. Grievance rhetoric

The ones who were responsible for the massacres were awarded, respected and counted as
“state official” by the state; they were turned into mobs, continued to murder and still
continuing. Alevis are being told “not to dig the issue and forget it.”... Living without
facing and getting square with Corum, Maras, Sivas, Istanbul-Gazi/Umraniye events is
equal with “living these things again.”*°

Turan Eser, Ex-President of Alevi Bektasi Federation

... sufferings and rightness of the martyrs has been proved. Everyone was to learn about
the atrocities of Yezid and his servers, who were allegedly the representative of Islam,
towards the Dynasty of the Prophet. (...) One thing must be known clearly, the grains of
sand that were colored red by the blood of St. Imam Huseyin —who have carried the torch
of Islam which was lit by his grandfather Prophet Mohammed and his father St. Ali up to
today and who have lost of his relatives as martyrs in this cause- and the ones who were
close to him have spread all over the world with desert storms.*

Cem Foundation, Muharrem Conservations

Almost every Alevi citizen sees himself/herself as aggrieved. Similarly the
Aleviness discourse of Alevi associations relies on such rhetoric of history. For
them, from the beginning, Alevis are mistreated, wronged, discriminated against,
cheated, suppressed and they suffered cruelty. This feature is come across in
Islamic Alevism rhetoric in historical religious issues; in political Alevism
discourse about near future issues like Maras, Corum, Sivas, and Gazimahallesi

issues.

6. ldentity on Rituals

Alevi associations, for the purpose of owning their Alevi identity, tend to conduct
some Alevi rituals. Alevis who try to prove their Islamic character have very eager
to fast during the holy Muharrem month. On the other hand, PSAKD, in order to

distance itself from a degree of religiosity, does not encourage its members to fast.
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For other Alevi associations organizing “Asure™ days in Muharrem is the most
common activity. Another main practical function of Alevi associations is the

proper conduct of Alevi funeral ceremonies.

Cem (gathering ceremony) is embraced by all Alevi associations. Yet, PSAKD
wishes to construct cem-houses not only as places for praying and practicing
religion but also as cultural centers. The view of Islamic Alevism on the “cem”
ceremony is predominated by a faith-based emphasis. However, political Alevism
criticizes CV for applying the “haremlik selamlik” policy, which is the spatial

separation of women from men during the cem ceremony.

As the traditional instrument used in the cem ceremony, saz is very popular among
all Alevis. Many Alevis, including the administrators of their associations, can
play saz very well. One of the popular activities in associations is the courses for
teaching playing saz. Saz is widespread among all associations. Yet, because
PSAKD does not implement many rituals, especially those which are too religious,
its emphasis on saz and folk music is much more pronounced as speaking about

Aleviness.

Semabh is the ritual dance performed during the cem ceremony. Like playing saz,
semah dancing has become something that is taught in courses and performed in
publicly. Again PSAKD has been transforming “semah” into a cultural and artistic
performance rather than treating it as a religious activity.

All three institutions are in interaction of above mentioned moments of Aleviness
discourse. Yet, the discourse of PSAKD on Aleviness lies mainly on the first two
moments, progressivism and republicanism. On the contrary, the dominant
moments of the Alevi discourse of the Cem Foundation are Turkism and Islamism.
As Islamic Alevism try to preserve Aleviness from leftism, political Alevism is

aware of assimilation of Alevis by Islamism.
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2.5.2. Alevi Opening of Government and Alevi CSOs

After the 2007 general election, the government of AKP targeted some reforms to
reply to demands of Alevis. The Alevi deputy of AKP, Reha Camuroglu, was the
main actor of this so called Alevi opening as counselor to Prime Minister Tayyip
Erdogan. Three main targets were set up by this opening:

1. Putting Alevi dedes to salary

2. Providing support for payment of electricity and water bills of

cemhouses
3. Making changes in Religion Courses curriculum towards including

information about Aleviness.

Except these basic targets, AKP has also been trying to show that it gives
importance to Alevi issue through launching a series of initiatives. In 2008 and
2009 Prime Minister Erdogan participated to iftar meals that have been organized
by some Alevi organizations. President Gul has donated 10 thousand Turkish Liras
to two foundations who gave the biggest support to the Alevi opening of
government.*® Turkish Radio Television Channel 1 has broadcasted the news
report from Karacaahmet Cemhouse on the tenth day of Muharrem; and also has
organized a concert with the theme of Muharrem Month and Kerbela. Besides, for
12 days of mourning fasting in Muharrem Month TRT have arranged and
broadcasted special TV programs, shows and documentaries for Alevi audience.*
The Minister of Culture and Tourism, Ertugrul Giinay, in opening ceremony of the
Alevi Institute that has been constructed by Haci Bektas-1 Veli Foundation, has
apologized from the Alevis in the name of the state. He said, “As a state official of
state in Turkey, | do apologize for all the wrongs done and really thank for your

loyalty to these lands.”*

The bold attempt of the AKP government regarding the Aleviness issue has been
met with a grain of salt by many Alevi circles. It has been claimed that the moves
of the AKP were not sincere and vote oriented or aimed at assimilation. Regardless

of existence of any hidden agenda it seems that the opening that is targeted is in
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accord with the wishes of many Alevi associations. On the other hand it seems
clear that AKP also acknowledges the tensions within Alevism and the
sustainability crisis that Alevism faces. Since the opening that has been targeted
sees Islamic Alevism as closest to itself, causes the deepening of tensions within
the projects of Alevism. Besides, the fear that the opening might empower the
Alevis restricts the scope of it. The targets of opening regarding the cemhouses
and Alevi dedes disturb the Directorate of Religious Affairs and some AKP
members. The dissidents claim that “granting the status of places of worshipping
to cemhouses will bring the idea that cemhouses are alternatives to mosques.” For
instance the Head of Directorate of Religious Affairs Ali Bardakoglu has asserted
that since granting the status of places of worshipping to cemhouses would make
Aleviness an independent religion and will detach the Alevis, who accept the
mosques as the places of worshipping, from Islam, it will be a wrong deed.*® This
opposition to Alevi opening had resulted in redirecting of the opening route and

Reha Camuroglu’s resignation from his advisory office.

After these developments the cemhouses have not been granted the status of places
of worshipping as targeted by the opening; but it has been declared that they are
going to be defined as culture houses and there is work in progress for making
these places exempt from electricity and water bills. It has been also announced
that a general directorate will be established within the body of Ministry of Culture
and Tourism regarding the Alevi dedes will be put into salary by the state. How
these things will be achieved still stands as a question.

The Cem Foundation circle, which, at the beginning, did not find the opening
presented by the AKP government as sincere, at the end of 2008, become one of
the most prominent supporter of the process. Even it became the interlocutor of the
AKP for evaluating the deadlocks of government’s attempts. The demands of
Islamic Alevism from government are as follows:

e Granting the status of places of worshipping to cemhouses;

e Equal representation in the Directorate of Religious Affairs;

¢ Benefiting from the state radio and television;
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e Share from the general budget;

¢ Insertion of knowledge regarding Alevi-Islam understanding in a
healthy manner and supervised by Alevi religious leaders;

e Providing personal benefits to Alevi dedes and Bektasi fathers;
granting them personal benefits equivalent to that of the imams and

preachers.

On the other hand political Alevism is very suspicious on the Alevi opening of
government. For example, for Alevi Bektasi Federation Ex-President Turan Eser
says: “the Alevi opening of the AKP is nothing but estranging Alevi identity to its
substantive values and teaching through bringing Aleviness under state control and
homogenizing it at the state level.” Balkiz states that Alevis has no demand for
being represented at the state level. He also stresses that they are against putting of
dedes on salary by the state and it will be appropriate to remove compulsory
religion courses rather than inserting knowledge on Aleviness into the

curriculum.*’

The demands of Political Alevism that have been expressed in various instances
and settings can be listed as such:
e The Alevi identity must be officially recognized and Alevis must be
apologized,
e The Directorate of Religious Affairs must be removed;
e Compulsory religion courses must be removed from the curriculum;
e The state must end the politics of building mosques to Alevi villages;
e The cemhouses must be granted the status of places of worshipping;
e The religion section in the ID cards must be removed,;
e One-sided broadcasting at state owned radio and televisions must be
ceased;
e The expressions and definitions in textbooks, dictionaries and
supplementary books advised by the Ministry of Education which

denigrate Aleviness must be removed or reconfigured;
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e The direction and maintenance of Haci Bektas Dervish Lodge must be
left to Alevi institutions and local governments;

e Madimak must be turned into a museum.

To make a comparison, while political Alevism opposes the opening on particular
issues like Directorate of Religious Affairs, putting of dedes on salary, and
compulsory religious courses; Islamic Alevism supports these proposals. Both
circles agree on one point: granting of the status of places of worshipping to
cemhouses. This acquisition seems to occupy a key position regarding the
sustainability of hegemonic Alevism projects for both sides. Political Alevism
holds the belief those proposals regarding the status of dedes, Directorate of
Religious Affairs and religion courses as projects for assimilating Alevis. Going
beyond this argument they also believe that the state must be secularized and its
Sunni character must be eroded. Islamic Alevism, on the other hand, is in search of
reconciliation with the dominant currents in Islam rather than a conflict. This is
why it supports the opening regarding Aleviness. However, even the Islamic
Alevism does not find the steps taken for the opening satisfactory. Because neither
the cemhouses are recognized as places of worshipping, nor is there any
development about dedelik institution. Since the reconfigured religion course
which gave place to Aleviness does not introduce Aleviness the way that Islamic

Alevis wished, this move also in not satisfactory for them.

As a consequence all sides of the issue, namely the Political Alevism, Islamic
Alevism and Islamist Government, are aware of the sustainability crisis of
Aleviness and seem to have installed their own projects regarding this crisis. The
steps taken by the government in some cases may deepen the crisis and these, in
turn, may be used as material by the counter projects. Given these circumstances
one may witness frequent drawbacks in the process. Alevism projects are trying to
retain their bedrocks first and enlarge them second, through using the ground that
has been provided by the opening. These increasingly polarized positions are not
embraced by most of the Alevis. At least there is no sign of the contrary. On the

contrary this polarization may cause the Alevis to keep away from these projects.
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The variety of tensions within the positions and the structural problems of Alevi

practices distance Alevis from Aleviness more and more.
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CHAPTER 3

TYPOLOGIES OF ALEVINESS: “WAY” IS NOT ONE

Most of the Alevis have thought that the differences between them do not damage
their “unity”, rather enrich Aleviness, because Aleviness has not been dogmatic
and restrained by rules like the other belief systems. This idea has been
characterized by the aphorism, “yol bir sirek binbir” (“way is one, paths are
thousand and one”). In spite of that, recent years, it is not possible to talk about a
unique “way” for the contemporary Aleviness anymore. There are interpretations,
which have antagonistic relations with each other. The opposite answers given to
the questions like whether Aleviness is a faith which is part of Islam or whether it
can be considered as a religious form make it very difficult to reach a consensus. It
is difficult to claim that these interpretations pointing opposite directions are on
the same “way”. Addition to the variety in the approaches to Aleviness, Alevis
experience Aleviness in various manners too. These two axes, approach to

Aleviness and experiencing Aleviness, proliferate various clusters for Aleviness.

In *Open Aleviness’ period, as the question “what is Aleviness” became the most
vital question among Alevis, Alevi opinion leaders and organizations attempted to
produce the most meaningful answer. These groups are well aware that in case the
question is left unanswered or ambiguous, Aleviness will start to disappear. Their
attempts include defining Aleviness as a religion, a social/cultural/ and/or political

structure, an ethnic element, a denomination, a philosophical approach.

The most widespread reference of Aleviness is Islam and Shia, which is related

with devotion to St. Ali. The second important reference is the ancient religions

of Turks. The syncretic structure of Aleviness, combining a number of religions

and cultures, is frequently mentioned. Most scholars maintain that Aleviness is a

product of conditions specific to Anatolia. Many other scholars emphasize that
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Aleviness is a political organization, rather than a religious one, in terms of its

development path (Subasi, 2005: 23).

Thirdly, ethnic references of Aleviness might be mentioned; Aleviness has a
characteristic of a social-religious category defined by the significance of group
membership. Yet characteristics like the blood-based nature of being an Alevi,
inter-group marriages, strict boundaries between Alevis and non-Alevis make it
possible that Alevis are regarded as an ethnic minority. “So much so that in case of
being unable to practice the faith or become a Sunni, being born to an Alevi family

is enough to be a member of the community” (Subasi, 2005: 27).

The fourth reference comes from the Left, related to the articulation of Aleviness
with leftist movements in the 1970s. According to this reference Aleviness is a
philosophy, a way of life which fed from different cultures, shaped in its
adventures on Anatolian soil, which has humanist, left-wing, anti-power
characteristics. According to Bilici, the approach which defines Aleviness as a
popular movement and an ideology on the side of the oppressed was influenced by
the “Liberation Theology” movement of South America in the 1970s and 1980s
(1999: 68). The interaction between Alevis and left-wing thought, enlightenment
and Marxism, according to Camuroglu, plays a different role today, compared to
the 1970s. These ideals were not identified with Aleviness by Alevis during that
period, they were prioritized with respect to Aleviness. Alevis could even face
with the demand that they should abandon their Aleviness. Yet today, the rank-
and-file who had lived through this previous interaction claim that “real
Aleviness” is nothing but a democratic, progressive, laicist system of thought. In
this form, it can even be argued that Aleviness is not much different than the
Human Rights Declaration (Camuroglu, 1999: 99).

Today, Alevi civil society organizations assumed the leadership to produce and
defend such references about Aleviness. Moreover, Alevi associations and
foundations are not only executing the opinion leadership of Aleviness, but they

are also the vanguards of religious, social and cultural practices and produce
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services in order to fulfill socialization and solidarity needs. However, not only
these organizations are numerous, but also they are diversified and in conflict in
terms of their understanding of Aleviness. This situation harms the reputation of

Alevi organizations.

3.1. Is there a Common Denominator of the Positions of Alevi
Identity?

The most popular and essential question in ‘Open Aleviness’ period of Aleviness
is the question of “What is Aleviness?” This question is an important factor which
makes stress on Alevis during this ‘Open Aleviness’ period. Not being able to give
a clear answer to this question and propose strong arguments because of not
having enough knowledge about Aleviness, many Alevis began to question their
identity. The answer of the question “What is Aleviness?” is essential among
Alevis in determining their positions in the discussions about Aleviness. Alevis
determine the answer of this question — in other words, determine their
understanding of Aleviness — according to their other identities, to the social
environment they live in and to the characteristics of the circles waiting for the
answer of the question “What is Aleviness?”. In this sense, there are various
contexts in which this question is asked and these contexts also influence the
answers. The answers to the question vary in such a wide range that it is difficult
to believe that they talk about the same identity. In this sense, it can be proposed
that it is not possible to agree on a common understanding of Aleviness anymore.
As we examine in the next chapter, it is even a reality for Alevis themselves today
that Alevis are not on the different paths of the same way. The representatives of
different positions of Aleviness frequently accuse the others as being assimilated
or influenced by other “powers”. Today, for each Alevi, there is an Aleviness
position she/he supports and an Aleviness position she/he rejects. As a result, there
is not a unique way anymore. Moreover, there are ways falling far from the others
and most of the Alevis have not deci ded which one of the ways they choose. If we
classify Aleviness according to the axis of different interpretations of Aleviness,
the following are the main positions:
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1. Muslim-Way: According to Alevis on this way Aleviness and Islam are
identical. Aleviness must be lived as an esoteric and sufistic interpretation of
Islam.

2. Syncretic-Way: Alevis on the Syncretic-Way, primarily aim to preserve the
Aleviness tradition as a unique entity. They advocate that Aleviness must be
considered as a syncretic belief and culture, which is related with Islam but can
be with it.

3. Irreligious-Way: For Alevis on this way, Aleviness is a way of life and/or
philosophy, and it is not compatible with religion and/or Islam. It must be seen

as a culture.

On the other hand, these three positions can be taken by Alevis who are not similar
in their experiences of Aleviness and in their interests to Alevi identity. So each
way has also differences in itself. Hence, to classify Alevis, a second axis and
subcategories are needed to be defined. In other words, even though there is not
one way, it is true that each way has ‘a thousand and one’ paths, as the aphorism

mentioned above says.

I will come back to the classification of the ways and their paths below, but before
doing this; it will be useful to go back to the question “Is there a common
denominator of these ways?” Although Alevis have different ways, they share
similar sociocultural circumstances since the memories of their shared past and
their common life experiences in rural and urban areas are still fresh. Moreover,
there are characteristics that make Alevis similar in their linguistic habitus.
However, there are not much common points in their Aleviness discourses apart
from some generally accepted similarities. What we mean by these generally
accepted similarities is the emphasis on “human” which is common to all
Alevisms. In their descriptions of Aleviness, almost all of the Alevis I interviewed
emphasize “for us, human comes before”, “Aleviness is honesty”, “Human
love is essential in Aleviness” and they propose: “Alevis are modern, secular
and Kemalist”. Moreover, these descriptions do not only belong to the circles

who consider Aleviness as a humanist philosophy. It is possible to observe this
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emphasis even in the circles with strong Islamic references, but especially for
Alevis who consider that there is a weak relation between Aleviness and the
religion, this emphasis is the main basis of Aleviness. However, it is difficult to
say that this emphasis is a distinguishing characteristic. These can be considered as
generally accepted characteristics almost for all belief-based identities. It is
difficult that these characteristics have a distinguishing feature, unless they are
enriched with a series of rituals or worships or specific ethnic properties. Realizing
this fact, Alevis head for either a religious ground related with belief elements of
Aleviness or a political ground related with cultural rights of Aleviness. The
differences formed with these tendencies make the similarities insignificant and

suppress the common points.

The participants of this research referred these to these kind of clichés related with
Aleviness, in spite of their different interpretations of Aleviness. The common
point in all of these examples —from Murtaza who accepts Islamic way to Haydar
who rejects the Islamic characteristic of Aleviness, from Hasan who thinks that
Aleviness has taken the good characteristics of Islam and other religions to
Onurcan who is sympathetic to Aleviness in spite of his rejection of its religious
character and to Dervis whose relation with Aleviness is weak— is the humanist

values of Aleviness.

Although Murtaza interprets Aleviness as the essence of Islam, he does not think
that belief or traditional values are the first requirements for being an Alevi. For
him, to be an Alevi is to obey the rules of the society. For Alevis these rules are
given by the motto “eline, beline, diline sahip ol” which summarizes the moral

values:

- So, what are the preconditions for being an Alevi in your opinion?

- For me, there are’nt any preconditions. Already there are societal conditions, the rules
that society had developed through time.

- There is a rule of Aleviness which can clearly be expressed with six words: watch your
hand, tongue, loins, food, mate and work. In fact, they are already seen as the rules of
humanity.*®
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According to Hasan, human love is the basis of Aleviness. Hasan thinks that
Aleviness represents this characteristic of Islam. From other religions, Aleviness

has taken the value of being human and developed human precedence:

- Aleviness is a philosophy according to me, but a philosophy which is not consisted
only of ideas. In it one can find love, affection and pray. Also in Aleviness there is a
principle which is stressed at first stage: You do exist, as the most valuable creature.
The existence of a decent human being and mankind. (...) our value judgments,
being human, in other words, human perfectness are at the heart of Aleviness.*

For Haydar, what is essential in Aleviness is not belief and/or worship but the
centrality of human beings. He interprets Aleviness as a culture, and adds socialist
values like fighting against injustice and equality to the emphasis on ‘human
beings’:

- What is Aleviness? At first, it something which has a lot of humanism. I did not read
this from the books. My mom always says, do not ever hurt. This is not a coincidence.
This is not something all moms say to their children.

- What do you like most in Aleviness?

- There is a principle called Enel Hak. It means the identification of human and god.
What attaches me to Aleviness is this over-valuing of human-beings.

- What are the sacreds of Aleviness?

- Variety. Maybe we can relate this with uneasiness with injustice. Is it like cem or
something? The concepts that feed Aleviness like equality, humanism and Enel Hak
are sacreds of Aleviness for me. | guess | am not that much a believer.*

Onurcan thinks that the motto of Aleviness is humanism and according to him

neither worship nor belief is the main basis of Aleviness:

- What are things that are sacred for Aleviness in your opinion?

- In fact everyone’s response to this question will be the same. Humanism and showing
some humanity. Hac1 Bektas has a well known phrase: keep your hand, tongue and
loins. Being a free, honest individual. These are the things that comes to my mind
when someone asks of Aleviness. In other words, by Aleviness I do not think of going to
cem and carrying cem ritual, fully fasting in Muharrem or learning to play the
baglama.”

“Being modern” comes into prominence in Dervis’s interpretation of Aleviness.
According to him, republican values like being modern, progressive, peaceful and
favorable and not being discriminating, and moral values like honesty and

kindness are the basis of Aleviness:

- What are the pillars of Aleviness?

- According to me there is no such thing as the pillars of Aleviness. There are cems if
she or he is attending. Besides like in Islam the Muslims must pray or fast, praying is
also a must for the Alevis. But according to me adopting a modern philosophy of life
is the most important thing.

- What is Aleviness in your opinion?

- According to me Aleviness is firstly being very honest as a human being, then it is
modernism, progressivism and being enlightened. In other words it is about loving
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people and loving peace. It is a sect which aims to be more beneficial to other
people.*?

Although Serap confesses that she does not have enough knowledge about

Aleviness, she also thinks that Alevis are essentially humanist:

- So, what makes the Alevis different?

- They are so humanist. They refrain from material concerns. They see the world from
a different window. They know to give. This is inscribed in their genetic codings.
Everyone says to me that | am a fairy godmother because | know to give.

We observe that in Alevis’ descriptions of Aleviness, there are common political
values like being progressive, liberalistic and intellectual; non-discrimination, and
common moral values like being honest and kind. Besides, values like being
secular and modern which are characteristic properties of Kemalism can also be

observed as the common Aleviness values.

‘Human’ emphasis of Alevis, who support that Aleviness is the essence of Islam,
is related with the heterodox and esoteric interpretation of Islam. The idea behind
this interpretation is the identification of human and God. On the other hand, as the
Islamic and religious character weaken in an interpretation of Aleviness, the
‘human’ emphasis depends more on political and/or philosophical values like

humanism, progressiveness and equality.

If the main carrier of a belief community is determined by political identities and
values like equality, progressiveness and being modern, it is doubtful how long
these values will be able to carry without eroding the religious identity. On the
other hand, these values should not be seen as insignificant, because they indicate
an oppositional position against Sunni Islam for Alevis in their tense alliance with
the Turkish Republic. In fact, what Alevis do by saying “we are progressive” is not
to ‘describe’ themselves, but to mean “Sunni Islam is reactionary and we are
against it”. This characteristic is the unique common point, which can easily be
observed among today’s Alevis. Moreover, when some Alevis consider other
Alevis reactionary, in fact they propose that they are Sunnificated. The emphasis
on the moral values is not distinguishing, since they are the values accepted by

almost all beliefs.
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3.2. Different Ways of Alevis on Aleviness

There are only a few characteristics common to Alevis apart from identification
with general “human” values and republican values. On the other hand, there are a
variety of differences. The approach to Islam, religion and origin of Aleviness are
the main turnsole in differentiation of Aleviness positions. As we mentioned in
previous chapter, it can roughly be said that, today there are three “ways”

corresponding to the axis of different interpretations on Aleviness of the Alevis:

1. Muslim-Way: For Alevis on this way Aleviness and Islam are identical.
Aleviness must be lived as an esoteric and sufistic interpretation of Islam.
Their references for Aleviness are mostly Islamic. They practice Aleviness
according to Islamic references as well. It will be theoretically not trough to
say that the only religious dimension of Aleviness is Islam but practically, the
dominant charachter of rituals is Islamic. Moreover, the “Muslim Alevis” are
more prone to carry the rituals and tradition. Therefore, it can be said that his
way is the most religious one.

2. Syncretic-Way: Alevis on Syncretic-Way advocate Aleviness must be
considered as a syncretic belief and culture, which is related with Islam but not
restricted with it. They do not deny the Islamic bond of Aleviness. They see
Aleviness as the progressive face of Islam.

3. Irreligious-Way: For Alevis on this way, Aleviness is a way of life and/or
philosophy, and it is not compatible with religion and/or Islam. It must be seen
as a culture. They sometimes, especially when Aleviness come to agenda as an
issue, find themselves as Aleviness advocators, but in the last instance

Aleviness is not a religious identity for them.

Main distinction points in these ways are first of all having tools and terminology
based on the philosophy of Islam and Qur’an for defining Aleviness and reflecting
these to their experiences with Aleviness, and second, considering and
experiencing the religious rituals of Aleviness as “religious”. In this sense, the first

category consists of people living an Islamic Aleviness, second category consists
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of people trying to live Aleviness as a belief without denying a connection with
Islam and the third category consists of people who are contented with being

sympathetic to this culture in terms of daily life and human relations.

In fact, most of the Alevis reject to describe Aleviness as a religion. However,
this rejection does not result with an agreement on what Aleviness is. For
Alevis accepting the Muslim-Way, Islam is a religion and Aleviness is the way.
The ones on the Syncretic-Way consider Aleviness as a supra-religious
phenomenon or a belief which has taken the good sides of many religions. On
the other hand, irreligious Alevis interpret Aleviness as a cultural form and
think and/or demand that Aleviness does not have any relation with religious
affairs. In fact Alevis on the Muslim-Way are the ones closest to “religion.” In
terms of belief in God and praying frequency, the ones in this group are at the top
among Alevis. They consider Aleviness as an interpretation of Islam. Actually,
they consider it as an interpretation that reveals the essence of Islam. However,
even Alevis on this way do not reduce Aleviness to a belief, but they emphasize
that Aleviness is exceptional with its cultural and community characteristics.
Meanwhile, they resist the idea that Aleviness is a separate religion or belief. This
makes their position also ambigious. For them, on the one hand, Aleviness is not
different from Islam in terms of belief, bu on the other hand it is a different
cultural form. For Alevis on the Syncretic-Way, Aleviness is a special belief and
life form fed from many religions. Since preservation of Alevi traditions is the
main priority of this position, they reject neither Islamic nor non-Islamic
references. However, they are cautious about both references because of the
scenarios of “dissolution of Aleviness” both by Islam and leftist politics.
Irreligious Alevis explicitly try to separate “religion” and Aleviness, especially
Islam and Aleviness. As a result, all three positions do not interpret Aleviness as a

religion.

In the meantime, issues like religion and Islam reveal the anxieties of the Alevi
categories. The main anxiety of the first category is the erosion and degeneration

of the belief system of Aleviness, while the main anxiety of the second and third
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category is Sunnification of Aleviness. Yet, through different mechanism these

anxieties are common for each categories.

It can be said that the fear of Sunnification of Aleviness is also a concern of first
category. The first category has this concern because of differences due to belief
and sees Sunnification as an operation of Sunni environment and power. As they
position themselves within Islam but against Sunnism, they try to set up their
differences from Sunnism. Therefore the Sunnification attempts will destroy this
category more than the others although this category is the much closer to Sunni
Islam than the other. The concern of the second category stems from the emphasis
on Islam in the definition attempts of Aleviness of both Islamic communities and
their representatives in state and also Alevis in Muslim-Way. They think that the
way of Muslim-Way is a interest based way and Sunnification and/or Islamization
of Aleviness is an operation which aims to assimilate Aleviness with a soft
transformation. Lastly, for third category this concern may come to agenda even
with the existence of the belief dimension. For them the belief dimensions and
regarding traditional rituals are part of the Sunnification process and the Alevis

who credits such dimensions are in the wrong way.

In the same way, considering Aleviness as the essence of Islam is not only specific
to the first category. The first category has this interpretation with Islamic
references on esotericism, while there are people from the other categories, who
have the similar interpretation with Enlightenment references like humanism and
tolerance. Moreover all of first three categories are worried of forgetting and loss
of Aleviness. However, attempts to sustain the Aleviness are to be a hegemonic
struggle for first and second categories. As the Islamic Alevis try it with religious
affairs, the cultural one brings forward the political demands.

Despite the differentiation of the ways, the heterogeneity within the ways is not
lost. The aphorism “Way is one, paths are thousand and one” is still valid in the
sense that it refers to the variety of paths of different ways. The differentiation of

ways and the variety of the paths are also related with the form by which the
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Alevis experience Aleviness. Cem rituals, cemhouse activities, NGO activities,
Muharrem fasting, Turbe visits, watching Alevi TV channels, following the Alevi
literature, festivals and funerals are the types of activities through which Aleviness
is experienced. The differences in the quantity and the quality of the participation
in these activities lead to different interpretations of Aleviness. Other than
participating in these activities, factors like living in a region where the population
consists mostly of Alevis, having connections with the village and the relatives,
having an experience of village life, being married to a Sunni, and factors like
age,”* education, socioeconomic position, business life and the amount of transfers
from Aleviness experiences of the elderly people in the family are variables that
determine the preference of one of the ways defined above and the diversity of

their paths.

Alevis interpret and experience Aleviness in a wide spectrum in terms of the
mentioned variables and participation in the activities defined above. Most of them
do not live Aleviness as their first and most important identity, although most of
them have positive ideas about Aleviness. The tendency to theorize this as a

flexibility provided to its community by Aleviness is prevalent through Alevis.

Other than these three ways described above, there are tendencies which represent
two deviations. Both of these deviations depend on the assumption that in the last
instance Aleviness is a religion, and not different than Islam. However, while the
first deviation rejects Aleviness by giving priority to Islam, claiming that what is
real is Islam, the second deviation moves away from Aleviness by claiming that
Aleviness is reactionary and not different from Islam. These two deviations serve
as references for the positioning of the three ways described. The followers of the
first way are anxious about the second deviation —leftist deviation— while the
followers of the second way are anxious about the second deviation —
Islamization/Sunnification— and both of them determine their positions according
to the deviation about which they are anxious. To sum up, a fourth situation close
to the third category is the situation of people with Alevi origin who do not have

any connection and relation with Aleviness because of their conditions, although
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they do not have an intention to reject Aleviness. For these people, Aleviness is a
sympathetic and ancient phenomenon, which does not have any place and
significance in their life. They are not on any way of Aleviness because of lack of

ties and knowledge on Aleviness.

Today, the relation between Aleviness and Islam, and the references related with
Alevi history determine the differentiation points among the positions answering
the question of what Aleviness is. But if we think about the interests and
experiences of Alevis with Aleviness, for a classification of Alevis, to consider
only the positions regarding the relation between Islam and Aleviness is not
sufficient. Hence, the positioning of Aleviness in daily life must also be considered
as a second determinant. If we reconsider the classification above with this
perspective, it will be possible to deal with different ways of Alevis in a more
distinguishing way. For example, for a person having no connection with
Aleviness except having an Alevi origin, none of these ways mean anything.
Moreover, there are Alevis, who have the same position regarding the relation
between Aleviness and Islam, but have little similarity in experiencing Aleviness.
Also, this classification does not include Alevis, who do not accept Aleviness as an
identity or see Aleviness as a backward culture or (even if they do not see it as a

backward culture and are sympathetic to it) see it as a secondary culture.

I have pointed out before that positioning approaches to Aleviness is one of the
determinants in classifying ways of Aleviness and | have mentioned three ways
with respect to this axis: Muslim-Way, Syncretic-Way and Irreligious-Way. In this
section, | have specified that experiencing Aleviness and/or relation with
Aleviness is also an important factor in classifying Aleviness. During my research,
I have found opportunities to meet Alevi typologies close to the three positions, as
I illustrate below. However, categories other than these also appeared. Hence,
although the second axis that we mention overlaps most of the time with the first
one and the main categories, it provides a suitable ground to understand the
subcategories and the categories that are not included (in other words, to
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differentiate the paths). When we consider both of the axes, we categorize the
ways differently, and additionally use paths under the ways.

As | have mentioned above, the ones who live Aleviness as a religion most are the
ones on the Muslim-Way. This will be the same in our integrative categorization.
However, it is possible to talk about different paths on this way. The first path,
whose members advocate “Islamic Aleviness™ consider Aleviness as an esoteric
and heterodox interpretation of Islam and try to live appropriate to this
understanding. In fact, these Alevis try to live like Alevis living in the rural areas
for centuries. The second category in the Muslim-Way is “Symbolic Islamic
Aleviness”. The Alevis on Symbolic Islamic Aleviness path also accept the
position of Muslim-Way considering Aleviness as the essence of Islam, but they
do not have an experience appropriate to this understanding. They do not have an
intensive traditional practice like the Alevis advocates Islamic Aleviness because
of the practical consequences of urban life and/or being detached from the
tradition. Their belief and religious knowledge is not as strong as Islamic
Aleviness’ Alevis. Although, Islam occupies an important place in their
description of Islam, the distinguishing characteristic of their Aleviness is not
religious but socio-cultural factors and their histories. Their Aleviness experiences

are generally passive.

We will call the second way as Mixed-Way. It embraces the syncreticism, but as
some irreligious Alevis are closer to syncretic Alevis regarding experiencing
Aleviness we will cluster them under the same category. On the other hand some
irreligious Alevis will be classified in the third cluster, The Sub-Way. We can talk
about two paths of the Mixed-Way. One of these paths emphasizes that Aleviness
has a socio-cultural characteristic including a belief dimension, which cannot be
reduced to Islam. Alevis in this cluster neither reject Islamic references nor pre-
Islamic references. What is important for them is making the existing traditions
and belief of Aleviness live. We can call this path as Syncretic Aleviness. In most
general terms, the Alevis in this cluster are the ones who claim the reel Aleviness,

but do not reduce it to Islamic references. In fact, what they are interested in is not
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whether Aleviness is Islamic or not, but to claim and preserve the existing and
known traditions, rituals and worships of Aleviness. On one hand, they believe that
the beautiful face of Islam is Aleviness; on the other hand they believe that

Aleviness is fed with the beauties of other religions.

The second path of the Mixed-Way is Anti-Islamic Aleviness. Anti-Islamic
Alevis, claim the existing traditionality and practices of Aleviness as a socio-
cultural phenomenon but do not consider them as religious and/or Islamic
characteristics. With this understanding, they are similar to a typology, this we
describe below as sympathizers of Aleviness, but they differ from this typology
with their interest in and closeness to Aleviness. Sympathizers of Aleviness are
just sympathizers; they do not have experiences in Aleviness and demands for
these experiences. However, Anti-Islamic Alevis have the tendency to organize
and participate in the activities and make an economical and political effort for
these in order to make Aleviness live and rituals survive, although they believe

that Aleviness should get rid of religious elements.

We observe that for Alevis, who do not consider Aleviness as a belief and reject
Alevi rituals and traditions apart from their cultural values, Aleviness occupies a
very small place in the daily life and Alevi identity is secondary and insignificant.
This kind of Aleviness practice is not experienced by only irreligious Alevis.
Among some believer and half-believer Alevis, Aleviness may have been erased
from daily life. Hence, we need a third category other than Muslim-Way and
Mixed-Way which refers to experiencing Aleviness as a subordinate identity.
Since it is not a main way, we call it a Sub-Way and it is possible to divide this
sub-way into two paths. The first one of these is Loosed Aleviness. Alevis in this
cluster have a Aleviness bond in their history, and they have much or less
knowledge about Aleviness. This cluster consists of Alevis, whose relation with
Aleviness is weak and are separated from Aleviness since there is no place for
Aleviness and Alevis in their daily lives, but they are still sympathetic to Alevis
and Aleviness. The Sympathized Aleviness, the second path, consists of Alevis

who have no connection with the community life because of the environment they
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are born in or their education level and/or shift in their socio-economical status.
These people are generally proud of their relation with Aleviness. However,
according to them Aleviness is a philosophical and mystical phenomenon rather
than a religious one. Hence, even though they do not have any experiences related

with Aleviness, they are still sympathetic to Alevis.

It is possible to talk about three sets among the Alevis who are on a way we call
“Non-way” since it is not a Aleviness way and who cannot be described with
Islamic or religious references and called by us “ex-Alevis” as they have a
connection with Aleviness regarding to their histories and origins. The first of
these sets consists of “Rejected Aleviness”. The Alevis in this cluster have/had a
connection with Aleviness but reject the existence of Aleviness in their daily life.
For the people in this set, Aleviness which has become secondary in some period
of their lives has today lost its identity characteristic almost completely and
decisively. The second set consists of Alevis choosing Sunnism and rejecting the
distinction between Aleviness and Sunnism. This Sunnified Aleviness is the
output of the famous assimilation attempts. The last path of ex-Alevis is the
“Indifference”. The ones in this cluster have no connection with Aleviness both in
theory and practice and have no Alevi identity in any period of their lives,
although they have Alevi origins. As a result, ways and paths can be clustered as
such:
1. Muslim-Way:

a. Islamic Aleviness

b. Symbolic Islamic Aleviness
2. Mixed-Way:

a. Syncretic Aleviness

b. Anti-Islamic Aleviness
3. Sub-Way:

a. Loosed Aleviness

b. Sympathized Aleviness
4. Non-way

a. Rejected Aleviness
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b. Sunnified Aleviness
c. Indifference

Below, | give some examples of a variety of situations depending on these
differences. | have to mention that there are ones who are clear about the way they
follow, while there are also ones who are hesitant about their situation and the way
they follow. Among these positions, | give a only few examples of people with
Alevi origin who do not carry Alevi identity and —as the Alevis say— who are
assimilated or Sunnificated. I mostly give examples of people who consider
themselves as Alevis. That is because the ones who reject their Alevi identity do

not represent any kind of Aleviness that can be depicted.

3.2.1. Muslim-Way

Alevis who adopt an Islamic Aleviness and prefer to call their belief Alevi
Islam, experience Aleviness in a more traditional way and are more loyal to
the rituals than other Alevis. These Alevis, who describe Aleviness with
Islamic references emphasize and are interested in heterodox and mystical
Islam. According to them, Islam takes a modern and contemporary form with
Aleviness. The motivation to prove that they are in fact Muslims —this is a
consequence of the previous ages in which Aleviness was defined outside

Islam- still continues for them.

The main proposition of this way is that “Aleviness is the essence of Islam and it is
an esoteric (batini) and sufistic interpretation of Islam”. According to this
interpretation, Aleviness is the real Islam. Alevis live the essence of Islam, while
the other sects are formalist. This essence consists of an esoteric interpretation and
a sufistic belief. This conception of Aleviness is formed with references not only
to St. Ali and Ehl-i Beyt, but also to Quran, St. Muhammed and history of Islam.

Although their references to Islam are very strong, they also keep a distance with

the Sunni version, which they see as reactionary, like the other Alevis who are not
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Islamic. They believe that Aleviness is the essence of Islam, and unlike Sunni
Islam, which is characterized by reaction and formalism in faith, the innate values
like modernism, humanism, the love of God are embedded in Aleviness. This
attitude, makes Aleviness closer to Islam, but also it results with a step back
because of its hesitant character. In this sense, on one hand these Alevis try to keep
a distance with Sunni Islam, but on the other hand most of them are being accused

of being reactionary and/or assimilated by the other Alevis.

We mention two paths on the Muslim-Way: Islamic Aleviness and Symbolic
Islamic Aleviness. Both of these clusters consist of Alevis accepting the frame
described above. But the first one of these clusters consists of Alevis who have
internalized this frame and they live this as a faith experience. The second cluster
consists of Alevis, whose Islamic position is an extension of the sociocultural
structure they have been carrying from past to present and it is quality is restricted
with. What remains from the past.

3.2.1.1. Islamic Aleviness

As mentioned before the typical reflex of the Alevis on Islamic Aleviness (Muslim
Alevis) path is defending that Alevis are also Muslims for defining Aleviness.
Murtaza and Cafer are typical examples of this way. Both of them have adequate
knowledge and a clear attitude. They respect on traditions and rituals of Alevis and

they are also knowledgeable in these areas.

Murtaza is one of those who interpret Aleviness as the essence of Islam, but he is
not comfortable with the representatives and symbolic character of Aleviness. He
emphasize on the Batini and sufistic interpretation. He makes references to Quran
and Islam. According to him, Aleviness is not lived as it should be. Thus, his
participation level to Alevi rituals and activities is low contrary to his Aleviness

interpretation.

- 1 do not even use the term Aleviness. | say Islam. For me Aleviness is Islam itself.

- So, what is the most important thing that differs the Sunnis from the Alevis?

- Our point of view. What like most about Aleviness is its living of the Sufi aspect of
Islam, whereas in Sunnism there is the rules of the Sheri’a. This is the biggest difference
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between us. We believe in the living Quran, they to the normal. We belive that the
human is also a Quran. We defend that living Quran comes first. >

Murtaza, was born in 1979 in Erzincan. He lives in Istanbul since he was five
years old. He is a high school graduate. He is in the textile business, a merchant.
From time to time he visits his village in Erzincan. Where he lives in Istanbul is an
Alevi neighborhood. His village people also live there. Most of his social

environment is occupied by Alevis.

Murtaza defines himself as an Alevi, and does not need to hide his identity. He
likes the Alevi way of life, and since he comes from a dede lineage, he says that he
was raised up accordingly. At times, Murtaza presents himself as a “dede”. His
uncle practically serves in the community as a dede. According to him, Aleviness
is the “Turkishness” of Islam, it is even the very essence of Islam. He even prefers
using the word “Islam” instead of “Aleviness”. However, when he speaks, he
always uses “Aleviness” or “Islam of Aleviness”. For him, the difference between
Aleviness and Sunnism is the practice of the elements of tasavvuf. He finds Arabs
as fundamentalist and rigid. He thinks that the “real face of Quran” lies in
Aleviness. According to him, St. Ali was a good Muslim, but should not have a

very special place. Ali should not be given more importance than St. Muhammed.

Though he considers himself a dede, he does not have a musahib, he thinks that the
application of this institution difficult. He fasts during Muharrem, participates in
cem rituals whenever he can, but mentions that he does not try hard to follow such
practices regularly, because in Aleviness regular religious practice is not a must.
He does not like the cems he joined or watched at the TV. What disturbs him is
that when cem is tried to be formalized and rules have been imposed upon it it
loses its sincerity. He supports the trend that cemhouses are also utilized as
educatory facilities, besides being religious centers. Despite his own emphasis on
being a dede, he regards the institution as useless today. In the old times, dedes
were mediums of communication between villages; but today access to
information is much easier, thus dedes lost their previous importance. They have

no roles left other than in the cem.
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He does not think that “being an Alevi” has special requirements. According to
him the belief that “Aleviness is acquired by birth” was produced under repression
and fear. He thinks that a faith whose essence is Islam should be open to

everybody.

Murtaza was introduced to Aleviness at an early age, because he came from a dede
lineage. While many Alevis were ignorant about Aleviness and hid their identities
around him, which he complains about, he was well trained by his uncle (who is a
dede). He never kept his identity secret, and says that he paid the price for that: He
was forced to practice namaz in religion classes, quarreled and fought with his

friends.

According to him Aleviness has degenerated in the last decades, it began to
disappear. Many Alevis keep their identities secret or are Sunnified. The most
important problem of the Alevi community today, he thinks, that they are not
recognized by the state. This problem is alleviated by the fact that Alevis are
disorganized among themselves. Existing associations and structures are weak and

being manipulated.

Cafer_is one of those who interpret Aleviness as the essence of Islam. He
emphasizes on the Batiniyya. He often makes references to Islam and Quran. He
thinks that Aleviness has a philosophical dimension. But he is anxious of the
danger of Sunnification. He maintains the participation in the activities of the

unions and cemhouses.

- Defining Aleviness is so important. Aleviness is our understanding of Alevi Islam, is a
sufi interpretation of Quran. There are apparent (zahiri) and hidden (batini)
meanings in Quran. The apparent aspect is about knowing the 666 verses of Quran.
This is the apparent and easily seen aspect. On the other hand there is the process of
giving meaning to what you read and this is the hidden aspect. Sufism leans on this
aspect, prioritizes it. It does not deal with form but with fitting yourself to that form
and performing it at the same time. Aleviness is an interpretation of Quran which has
been brought us by the prophet Mohammed and which is the order and command of
Islam.

Is Aleviness a part of Islam?

It is not a part but the essence of Islam. Aleviness is Islamism itself. In Aleviness
we do not make a distinction between duty and the Sunna like our Sunni brothers do.
Rather we have style. It is finding ways of living and praying that fit to the
requirements of age by adopting the life and lie-style of our prophet Mohammed and
Ehli Beyt.
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- | believe that we should unite against the mentality which proposes that Aleviness
is outside Islam. I also contend that | could never be by their side and I believe that no
one should.>®

Cafer was born in 1958, in a village of Tokat. He was educated in Sivas and
started to work there, as a civil servant in State Railroads Directorate. In 1984 he
was assigned to Istanbul and retired there. He lives in Kigtkarmutlu, where Alevis
are concentrated. Those from his village who live in Istanbul all live in the same
neighborhood. Cafer states that in the neighborhood, they continue their lives in
the village. Each year he spends at least 20 days in his village. He has strong
relations with his village and villagers. Except at work, Alevis dominate his social
life.

Cafer considers himself an Alevi, on the condition that one has to define Aleviness
properly. He talks about Aleviness as “Alevi Islam approach”, and as the
interpretation of Quran in terms of tasavvuf. He considers Aleviness not as part of
Islam, but as the very essence of Islam. In other words, he believes that Aleviness
gives priority to the esoteric, rather than apparent interpretation of the Quran.
Moreover, he states that the Anatolian culture was added to this interpretation, thus
Aleviness was not under Arab influence. Aleviness basically means that religion
adopts to contemporary conditions. The most important difference of Alevis from
Sunnis is their religious practice in their mother tongue (instead of Arabic), and
that they read into the essence of the Quran. Alevis’ faith in Allah is not built upon

fear but upon love.

Cafer considers Muhammed, his Ehli Beyt and Ali as the most important figures of
Aleviness. According to him, the most sacred things in Aleviness is the Quran and
Ehli Beyt. Except these two, defining other sacred things would be blasphemous.
He does not think that the precondition for being an Alevi is being born to Alevi

parents. One must also internalize and embrace the faith.

Cafer fulfills the requirements of Aleviness in the framework he defines. He was

raised up in a village where Bektashism was strong, and all surrounding villages

were also Alevi. So he was educated by dedes not only of his village, but also of
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other villages. Aleviness was almost inscribed upon his flesh during those years in
the village. For this reason, his faith is strong. He regularly fasts during Muharrem.
He thinks namaz means praying and does not fast during Ramazan. He has been
participating in cems whenever he can for long years. Since he comes from a
Bektashi hearth and is a “dede”, sometimes he conducts the cem ritual. He also
chairs a branch of the Haci Bektas-1 Veli Association, and is a member of the
neighborhood branch of the Pir Sultan Abdal Cultural Association. Cafer
complains about TV channels, stating that Aleviness is not known, that there is
senseless talk about it, and that some people “try to appear pretty” on screen, using
Aleviness.

He never hid his identity, but paid the price. He states that once, though he
deserved a directoral position, he was not given it because of his Alevi identity,
and thus he had to retire early. He further complains that because his neighborhood
is Alevi, the municipality does not bring in enough services.

He thinks that Aleviness gained momentum and found itself after July 2, 1993.
Alevis are not a minority in the sense defined by EU, they are one of the founding
elements of the Anatolian geography since the time of Selchuks. However, Alevis
are mostly assimilated, mosques have been forced upon villages, Yoériks and
Tahtacis have been Sunnified — they stay culturally Alevi, but lost their faiths.
Including his village, villages fell afar off Aleviness; cems are no longer organized
and are only conducted through cemhouses of large cities like Istanbul.

At one level these Alevis on Islamic Aleviness path are Alevis who accept and try
to experience Aleviness as it is described theoretically. As it is understood, these
people have a rich and dense Aleviness experience and they live in an Alevi
community. They are small in number, because it is a difficult identity to realize in
urban life. Actually, the factors contaminating the Aleviness of the other Alevis
are also effective for them. Thus, their experiencing of Aleviness is also limited at
practical level. What they could do consists of criticism declaring that the existing

applications are not appropriate to the essence. They are the ones who are most
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uncomfortable with where Aleviness is going, because the applications they could
realize are limited and Aleviness that they comprehend seems to be vanishing. The
motivation of the Muslim Alevis to refer to Islamic references originates from the
attempt to prove that Alevis are Muslims. This leads some of them to come closer

to Islam, even to Sunni Islam.

3.2.1.2. Symbolic Islamic Aleviness

The second typical group in Muslim-Way consists of people, who have the feeling
that Aleviness is in Islam, but they do not know and follow the adequate
references. Moreover, they do not reconstruct these references apart from some
historical narratives, and they are not much familiar with the religious rituals of
Aleviness, which either may be a consequence of their conditions or their choices.
Different from Muslim Alevis, they use some references to Islamic history but do
not prefer referring to Quran. Ali, Riza, Déndl and Gul are typical examples of

this group.

Ali considers Aleviness as a sect of Islam and as the section of the people who are
essentially accepting Islam. But he does not make references to Quran and Islam,
rather he only makes references to the history of Islam. His participation in the
activities and rituals is restricted. He emphasizes that the struggle to make a living

is the main concern.

- The ones who say that Alevis are not Muslim, are themselves not Muslim. This is
my opinion. They do not know the real Islam. They do not know who the real Muslim
is.

- What about Ali?

- Ali is the master of the Alevis and is the one who really disseminated Islam. Do not
bother the Muslim stance of the Sunnis. They become Muslim for their fear of
Ziilfikar. They do not like Ali.’

Ali was born in Antalya, in 1950, finished high school and “management branch”

in Adana. Then he returned to Antalya and worked as a forest cutter until 1990. In

1991, he was employed in a marble factory and was retired 3 years ago. He still

works, though. They come from the Tahtaci lineage. Originally they are from

Manavgat, his family migrated to Antalya in 1958. He still has relatives in
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Manavgat but most of them live in Ali’s neighborhood. There are few non-Alevi
families in the neighborhood. Ali does not socialize much with his relatives, says

that everybody is busy earning their lives.

He defines himself as an Alevi and he is proud of it. If one says he is an Alevi, that
should mean that he must not hide his identity. Ali never had to hide his Aleviness.
Not even during military service. Since he plays baglama, everyone knew who he
was. Yet because he was leftist and Alevi, he fought with the MHP supporters a
lot. He complains that his children do no understand Aleviness, that there is no one

around to inform about Aleviness.

According to Ali, Aleviness comes from birth. The best thing about it is honesty.
Aleviness means love, friendship, brotherhood. On the other hand, it should not be
seen outside Islam, it is a denomination of Islam. “The true Muslimhood is
Aleviness.” And St. Ali is the saint of Alevis and the person who spread

Muslimhood.

Ali used to regularly attend the cems in the neighborhood, but for the last five
years, it has not been organized. He says that previous practices are abandoned. He

thinks that Alevis are not as passionate as they were.

He fasts regularly during Muharrem. He does not find visits to sacred places
appropriate, so does not participate in the Abdal Musa festivals. He is against the
idea that dedes should be assigned, because being a dede comes from one’s
lineage. He is not informed about Alevi associations. He mentions that he cannot

participate because he has to earn his living.

Riza defines Aleviness inside Islam. He does not make references to Quran. He
thinks that Aleviness is different in terms of religious practices form other Islamic
sects. His knowledge about Aleviness is weak and his level of participation in the

rituals is low.
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- Do you identify yourself as an Alevi?

- Yes.

- So what is Aleviness for you as you experience it?

- I mostly try to obtain information through what has been told to me by our elders rather
than books. It has been told to us that Alevis are the descendants of Ali’s descent. Ali
himself is the son of prophet Mohamed’s uncle. | ask to my elders how these all come
from. They said that Aleviness emerged because prophet Mohamed held the meetings
in Ali’s house since it was big. They said that Aleviness first emerged there.

- Do you consider Aleviness a religion?

- No

- Why?

- Aleviness is, in the last instance, a kind of Islam. We say thank god we are Muslims. It
is a belief rather than a religion.”®

Riza is from a village in Erzurum, born there in 1980, lived there until he was 11.
They moved to Izmir 12-13 years ago. They can visit their village once every 3-4
years. Yet they have many of their villagers in their Izmir neighborhood, about
300-400 households, and most of them are relatives. He has strong family ties,

socializes mostly with his relatives.

Riza never hid his Aleviness. Sometimes he argued with people about his identity,
but never had problems. He says he is an Alevi because of his leftism. But in fact
the main determinant, he says, was the Alevi culture of his parents. The moral
values propagated by Alevis are very important for him. Aleviness is not a
religion, for the religion is Islam. Aleviness is distinct from Sunnism in terms of
practices. What he most likes in Aleviness are the songs and the semahs. These

things are most sacred for him.

The most important Alevi figures: St. Ali, Pir Sultan Abdal, “37 souls” killed in
Sivas, poets like Muhlis Akarsu, Asik Mahsuni. St. Ali symbolizes honesty for
him. The main requirement of Aleviness is being honest. Riza does not fast during
Muharrem, behaves as he likes. He does not know about musahiplik. He joined

some cems, but in general he does not practice.

DoOndu is one of those, who believe that Aleviness is just Islam itself. She thinks
that humanism is strong in Islam. She does not make references to Islam and
Quran. She emphasizes on not being “fanatic”. Both his knowledge about

Aleviness and his participation in Alevi activities and rituals are restricted.

103



- So, do you identify yourself as an Alevi?

- I do. I try to, in fact. I try to move in that direction.

- Is Aleviness a religion?

- Itis a sect.

- Is it a part of Islam.

- Of course it is, it is Islam itself.

- Why?

- Becalégse, Ali is the closest to Prophet Muhammed. It is the Alevis who embrace Islam
best.

Dondu is from a village in Amasya. Born in 1980, she lived in the village until she
was 12. They came to Istanbul in 1992. She finished secondary and high school
externally. She is currently unemployed. She went to her village once since she
came to Istanbul. She is not seeing her relatives much, expect her aunt or uncle.

None of her friends are Alevi. She does not talk about Aleviness with her friends.

She considers herself Alevi, because her lineage is Alevi. She defines Aleviness as
“being a human like a human”. For her, Aleviness is Islam itself, because Ali was
closest to Muhammed. The most important difference of Aleviness from Sunnism
is the belief in Ali. Moreover, Alevis have stronger faith and their love of people is

more emphasized.

She thinks that the most sacred thing about Aleviness is the love of humans.
Aleviness was founded on humanism. So the main requirement of being an Alevi
is being a human (insan gibi insane olmak). The first Alevi activity that comes to
her mind is semah. In her childhood, she joined many cems because of her
family’s lineage. She is also trying to participate cems in Istanbul; but very
irregularly, because she lives very far to the cemhouse. She does not fast during
Muharrem. She thinks that young people are distancing themselves from

Aleviness.

Gl is one of those who define Aleviness inside Islam. What she likes about
Alevis is their comparative easygoing nature. She has limited knowledge on

Aleviness and limited participation in the Alevi activities and rituals.

- So, is Aleviness a part of Islam?
- | do think so.
- How do you establish the connection when you say that it is a part of Islam?
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- Because it does not claim the opposite of the book. For example they also have prayers.
To tell the truth it adopts the book as it is. Because of that, for instance, it did not
accept the Quran | would not have considered it a part or Islam.

- So what is the meaning of Prophet Ali for you?

- Prophet Ali, for me, you know, a prophet. The head of Alevis or the primary defender
of Alevis, something like that. In other words, the first Alevi, Ali *

Gul is from a central village of Urfa, born in 1974. She lived in various cities like
Antep, Adiyaman because of her father’s occupancy. She is a high school
graduate, married and unemployed. She lives in Istanbul since finishing high
school. At first she used to visit her village, but no more. There are Alevis in her

social environment, but she knows mostly her relatives, has very few friends.

She defines herself as an Alevi. She thinks that Aleviness is respect for other
people. It is a simple faith suitable for her life style, not a religion, but a way of
life. Aleviness is a part of Islam, but Sunnis exaggerate religion, tend towards
showing off their faith. Whereas what she likes about Alevis is their comparative
easygoing nature.

She sometimes joins cems, but lately she was unable to attend because she lives
far. Her parents regularly attend cems. She does not fast during Muharrem, but
says that her parents do. She never hid her Aleviness, she did not need to, since she
rarely went out. She observed that Alevis in Istanbul were more comfortable, more
open. She likes the cemhouse services like charity, trainings and dinners. She also

liked the dedes she met because they were young and conscious.

Like Muslim Alevis, Alevis on Symbolic Islamic Aleviness path contact with
Aleviness is relatively dense, but their difference is that their experience of
Aleviness is somehow interrupted and weak, and their knowledge about Aleviness
is diminished. In any case, they still continue to preserve the assumption that
Aleviness is the essence of Islam. However, since their contact with Aleviness is
weak and interrupted, they are partially far from defending Aleviness through
Islamic and Quranic references. Instead of that, like the Alevis on the Mixed-Way,
they argue that Aleviness is an Islamic identity highlighting values like humanism,

love and tolerance. Their Aleviness is socio-cultural more than religious. On the
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other hand, their Alevi identity is more superficial. Their knowledge about
Aleviness is limited and their defense of Aleviness is weak. They are in an
Aleviness situation which can easily be transformed into different forms according
to their social environments. The transition from this category to the Mixed-Way is

Very common.

3.2.2. Mixed-Way

According to followers of the Mixed-Way, Aleviness is a syncretic belief and
culture, which is related with Islam but not restricted with it. Aleviness is a culture
that has a philosophical aspect, but its belief and ritualistic dimensions should not

be denied and they should be lived.

Alevis, who position themselves against reactionary and religious fanaticism
and relate these with Islam are dissatisfied with being considered in Islam and
even being related with Islam. This attitude goes so far to denial. Even the ones
who highlight the traditional sides of Aleviness are affected by this denial
tendency. Rather than the “religious” and “belief” dimensions, the cultural,
philosophical and/or artistic dimensions of the rituals and practices are
emphasized. The connection of Aleviness and Islam in terms of belief is
constructed by highlighting humanism, tolerance, love of God and some moral
values and most of the time by giving references to the other culture and belief
systems. We can talk about two paths on the Mixed-Way: Syncretic Aleviness and

Anti-Islamic Aleviness.

3.2.2.1. Syncretic Aleviness

The first path of Mixed-Way, Syncretic Aleviness, consists of people, who relate
Aleviness with Islam like the followers of the Muslim-Way. But the difference is
in referring to values like human love, modernism, progressiveness instead of
referring to Islam and Quran. The relation with Islam depends on the assumption
that the essence of Islam is human love and tolerance. Moreover, for them, Islam is
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not the only reference point for Aleviness, but Aleviness is also inspired by other
religions and beliefs. They sometimes define Aleviness as a belief located above
all religions. In this manner Aleviness is not only a religion but also a socio-

cultural lifestyle. Hasan, Sultan and Naciye are our examples for this cluster.

Hasan interpret Aleviness as the essence of Islam. But he thinks that Aleviness is
not a religious phenomenon, rather it is philosophical; and this philosophy does not
consist only of ideas, it also includes love and worship. According to him, it is the
contemporary face of Islam depending on love of God. He does not participate in
Alevi activities and rituals. He thinks that participation is not necessary.

- So, what is Aleviness for you, how do you define it?

- For me it is a philosophy, but a philosophy which is not consisted only of ideas. In it
one can find love, affection and pray.

- So, can we talk of a shared Alevi belief?

- There is one thing: of course there is something in common. It is true for all religions.
My concept of rightness, leave aside Aleviness, is this: Bring me the four major
books, and define the intersection points of all: A, B, C and D. This is the truth in my
perspective, since it is repeatedly stressed. But these are very simple things, things we
all know; being clean, good, the right of the subjects, one can find these also in
Aleviness.

- Can we say that Aleviness is an Islamic way of belief?

- Of course. Islamic, Christian, Judaist. There is one thing important for me: There
are no concepts in Aleviness which are against religious belief. They say you
cannot pray with saz, dances and semah. For me, you can.

- “If Islam is a religion which is open to innovations, if it is the dominant and the most
advanced religion now, what makes Islam Islam, is Aleviness.”

- | think [The relationship between Islam and Aleviness] is so smooth. Because, what
modernizes Islam is Aleviness. . . . Like in every religion there is closeness in Islam,
a cycle in other words. It does not want to break this cycle. It is Aleviness which will
help Islam to break that cycle, what will modernize it. ®*

Hasan was born in Ankara in 1980, lives in Samsun for his undergraduate studies.
His father is from a Kirikkale Keskin village and mother from a village of
Malatya. Throughout his whole life, he visited his father’s village 3-4 times. His

relatives live in Ankara and he sees most of them.

He proudly defines himself as an Alevi. What is distinctive about Aleviness is the
“absence of fear of Allah”, where faith is based upon love of Allah. Aleviness is a
philosophy, but it is not only made up of ideas. There is love and practice in it, and

most importantly, there is no force or imposition in it.
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For Hasan Aleviness is not a religion, but is in harmony with religious beliefs. It is
different than other religions in that it does not question the individual. Yet
Aleviness is also a part of Islam, it is the modern face of Islam. According to
Hasan there are no blood requirements for Aleviness. Its requirements are stated
by him as such: “You have to be the master of your hand, your tongue, your
crotch. You will not lie, you will not steal, you will not molest others.” The most
important Alevi problems are listed as such: lack of expressing themselves,

inability to unite and being manipulated.

Hasan wants to carry out religious practices but says that he could not. He watched
“divx” recordings of cems broadcasted on TV channels. He thinks that while
participation is important, formalism is unnecessary. He likes the liberty in

deciding whether to participate or not.

He is respectful of Alevi figures, but one should not glorify them. He thinks that
the dede institution was functional for the era when communication was limited. It
was through dedes that Alevis living in different regions could interact before. But
it should not be passed on from father to son, dedes should know the way, and for
that to happen, education and scientific knowledge is required. For Hasan, Alevis
started to express themselves more freely, began to declare who they are. Yet
nobody teaches them Aleviness, there is a problem of transmitting knowledge.
Hasan contends that Alevis are closer to the left, because they do not idolize men.
He was never wronged for being an Alevi. The worst thing he experienced was

that he had to leave his girl friend because he was Alevi.

He thinks that Aleviness should be taught in religion courses and the Directorate of
Religious Affairs should spare Alevis a budget. But cemhouses must not only be
used as places of worshipping, but also be established as cultural centers. He is
disturbed when people drink raki in cems. He thinks that there is danger of
corruption in Aleviness. This corruption, he fears, might divide Alevis further. He

is also worried about the increasing popularity of Aleviness, which he thinks
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occurs because Alevis are being manipulated. Alevis he knows also share this fear.
He complains about self-interestedness of Alevi associations.

Sultan argues that Aleviness is neither a religion, nor a value. It is a part of Islam,
but it is more than that. It stands above religions, and its motto is humanity. She
participates in Alevi activities and rituals whenever she has an opportunity.

- Do you define yourself as an Alevi?

- Yes, of course.

- | see Aleviness as an aggregate of all the things that have been resided from
Shamanism. In Aleviness you can find influences from everything, Shamanism,
Buddhism et cetera. In other words | see it as an aggregate of these.

- Is Aleviness a sect?

- Not exactly. | see it as a culture. The way of behavior and the point of that is unique to
us cannot be found in any other religion, or in anything. It is something like above
religions. Not a religion, but as if we are at the top of the religions.

- We are at a higher point, from our point of view. For instance, even an atheist Alevis
says that he loves Prophet Ali. Why. Prophet Ali is a humanist human being, by his
thoughts, because he approaches humanity to everyone from an equal point.®?

Sultan is from Erzincan, born in 1960. She lived in the village for 9 years and then
moved to Istanbul. After finishing college, she began working as an accountant.
She never went back to her village after moving to Istanbul. She meets her
relatives in Istanbul from time to time. Non-Alevis are mostly the ones that she

finds in her social environment.

She defines herself as an Alevi. She thinks “universally”, “humanistically”, and
does not emphasize religion. According to her, Aleviness means locating humans
and humanity above everything. She sees Aleviness not as a religion, but as a
ritual. She does not take Aleviness as a denomination; it is a culture standing
above all religions. There are influences from Shamanism, Budism, also from parts

of Islam. St. Ali is the symbol of Aleviness because of his trustworthy character.

According to her, the main condition for being an Alevi is being human. She does
not think that Aleviness is acquired by birth. One does not need to be born “Alevi”
in order to be Alevi. Being a good person is the most important requirement.

Sultan sometimes fasts during Muharrem. She attends cems with her friends, “if it
suits them”. In her childhood, her uncle told her about Aleviness, Alevi rituals and
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stories. She never hid her identity. Except rare slanders, she did not experience
grievances. She thinks that today, Alevis do not hide themselves, they began to

express themselves freely.

She complains about the disunity among the Alevis. She does not think that
existence of over 400 Alevi organizations is appropriate. She does not like the
Hac1 Bektag-1 Veli Association, where she attends cems. She complains about

being unable to access satisfactory resources and informed persons.

The most important Alevi problem is that parents do not teach Aleviness. There
are good cemhouses, providing good services, but there are also those who have
gone beyond their purposes. The dede institution has lost its function and is

commercialized.

Naciye complains about the problems related to the cemhouses. She is against the
definitions which locate Aleviness within Islam, but she respects the rituals of

Aleviness and struggles to sustain these trough Alevi Associations.

- How do you define Aleviness, what is Aleviness according to you?

- In my opinion Aleviness is cultural. I also see as a religion. As we have said before
there are bigots in Aleviness also, but not too much. | see it that way, there are, but not
so much.®

Naciye is 48 years old, a housewife from Sivas. She was born and raised in Ankara
but lives Antalya. She is the director of a branch of Haci Bektas-1 Veli
Association. She has no connections with her village; she visited there only 3
times in her whole life. Most of her relatives are in Antalya, but she cannot see
them much. There are not many Alevi close to her; she has many non-Alevi
friends.

She did not learn about Aleviness in her family. She extrapolated by herself, from
the music listened in the house, from the expressions used, etc. Her family did not
talk about Aleviness, until the topic of marriage to a Sunni family was raised. She

defines herself as an Alevi; Aleviness for her is being modern, not being
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reactionary. The best aspect of Aleviness is its modernism, its stand against
bigotry. According to her, Alevis prefer the left because they are humans first.

Aleviness is a philosophical fact, not religious. She has faith in Allah, but does not
consider herself Muslim. According to her St. Ali is the most important figure in
Aleviness. Naciye does not hide her Aleviness. She was not wronged because of
her identity. However, some of her neighbors who did not know that she was Alevi
and spoke about Aleviness negatively (e.g., “Alevis never take a bath”), which

made her uncomfortable.

According to Naciye Aleviness comes from birth. One cannot be an Alevi if one is
not born to Alevi parents. She does not think there are requirements in Aleviness.
She attended cem once. That time, she had a knee ache, and complained about
being unable to sit on chairs. For this reason she demands that cem should be

modernized. At one time, she attended a Hac1 Bektas festival.

She is directing a branch of the Hac1 Bektas-1 Veli association, but does not know
about other organizations. She also does not know what her organization’s aims
are and how it differs from other Alevi organizations. For her the most important
Alevi problem is the lack of cemhouses. She complains that they cannot collect
donations like people do for mosques. She thinks that Alevis are more open and no

longer under threat.

Like the ones on the Muslim-Way, Alevis on Syncretic Aleviness path have
relatively strong ties with Aleviness. Their difference is that, they do not consider
Aleviness only an Islamic sect or denomination, but as a belief which has taken the
good sides of Islam but gone beyond it by having been enriched by other religions
and belief systems. Hence, they differ from both paths of Muslim-Way. They do
not try to describe Aleviness in terms of Quran and other Islamic references like
Muslim Alevis do. Their curiosity, interest and experience in Aleviness are more
compared with Alevis on Symbolic Islamic Aleviness. The position of Syncretic

Alevis who want to preserve and live the essence of Aleviness is generally
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temporary. They have the potential to transform into both Muslim Alevis and Anti-
Islamic Alevis according to their other identities and social environments. If they
are interested in esotericism and mysticism at a philosophical level and they have a
social environment consisting of pious Alevis and Muslims, they get closer to
Muslim Alevis, because they need to reveal the common denominator of Islam and
Aleviness. On the other hand, if they have interactions with secular and/or
democratic people during the education or at work, they try to transform their
existing belief system to a philosophical/cultural ground, since they need to
emphasize those sides of Aleviness which are not “reactionary” and
“superstitious” and they move away from Islamic emphasis. However, since the
potential of socializing in the second form is more likely, it can be said that the

transformation is generally towards the anti-Islamic direction.

3.2.2.2. Anti-Islamic Alevis

The second path in this way consists of those who do not define Aleviness inside
Islam and who emphasize the modernism of Aleviness. Although they not reject
the Islamic origin, they are not pleased with the ties with Islam. The ones in this
cluster think that it is necessary to claim the tradition and to provide the continuity
of the rituals and the worship, in spite of their Islamic references. Sevim, Deniz,
Onurcan and Haydar are examples of this group. These are especially young

Alevis who are interested in Aleviness

Sevim does not believe that Aleviness is a part of Islam. She interprets Aleviness
as a modern belief and philosophy, which borrows humanistic elements from all
religions, one of which is Islam. She is trying to participate in the Alevi activities

and rituals in spite of their religious characters.

- Do you define yourself as an Alevi?

- | do define, but | consider Aleviness more as a philosophical thought, a lifestyle.
Not something as | am a Muslim. | am an Alevi who adopts the philosophy and way of
life of Aleviness.

- Is Aleviness a religion for you?

- There is something like that. | do consider it as such: Aleviness is a way of life which
borrowed from all religions the aspects that are unique for human beings.®
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Sevim is from Sivas, born in a village in 1986, lived there until she was one years
old. Later, she lived in Ankara until 4th grade, and she has been living in Izmir
since 1994. She is a university student, receiving management training. Her grand
parents still live in the village, so they go there once every year. She is a member
of Haci1 Bektas-1 Veli Association, vice-chairman of its Youth Branch, and also is
an active participant of the association’s cemhouse. Including his father and many

members of the family are members of such associations.

Sevim considers herself as an Alevi, “but”, she believes that Aleviness is “more of
a philosophical thought”, “a way of life”. She defines Aleviness as “loving people
because they are people”. Thus Aleviness for her is not a religion, but contains
“every religions’s humanistic aspects”. In this sense, it is not part of Islam. It is
also not a denomination, because “forcing Aleviness into rigid models, certain
limits” is wrong. What she likes most in Aleviness is the equality between men
and women. According to her, to be an Alevi, it is not enough to come from Alevi
parents, one should also be in control of one’s “hand, tongue, and loin”. Sevim
does not fast during Muharrem, she thinks she cannot fulfill its conditions. She
participates in the association’s cem rituals and is part of the semah team. She says
that dedes are responsible for passing over Alevi culture.

For Sevim the most important figures of Aleviness are Nesimi, Pir Sultan, Haci
Bektas-i Veli, not St. Ali as most people would say. She mentions that she had to
hide her Alevi identity during high school years. Otherwise she says that she
would not be able to pass some of the courses. According to her every 5 or 6
people out of 10 in Turkey are Alevis. Thus it is wrong to claim that Alevis are a

minority.

She thinks that an Aleviness different than that experienced in villages has
proliferated in cities. Unlike the religious emphasis in the rural side, urban
Aleviness is more relaxed. Those who “embrace Aleviness with very harsh rules”
are being moved away from Aleviness. She considers herself closer to the modern

Alevis.
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Deniz does not approve the identification of Aleviness with Islam. According to
her, Aleviness is tolerant and open, like a way of life and philosophy. She thinks
that the Alevi activities and rituals are important, and she tries to participate in

them.

- Do you define yourself as an Alevi?
- Of course | do, according to the Aleviness in my perception.
- Do you think that Aleviness is a part of Islam?
- It is, but I do not like it to be as such, at least I think like that, I do not feel that way.
When you say Islam it connotes different things. When you say Aleviness far different
things.*®
Deniz is a college graduate, working as an accountant. She was born in 1981, in a
village of Adiyaman and grew up there. She lives in Istanbul since secondary
school. She visits her grandparents in the village every 2-3 years. She lives in an
Alevi neighborhood and Alevis occupy her social life. Yet non-Alevis and Alevis

are equal in number among her friends.

She defines herself as an Alevi, but she is not sure whether her definition is
Aleviness, she has her own understanding. She named her “way of life” Aleviness.
This way of life, according to her, is free, where she can behave as she likes,
without being oppressed. She likes about Aleviness that there are no many
requirements to fulfill; this “relaxed” aspect is the best thing about Aleviness.

After one is born Alevi, even if one does not do anything, one remains an Alevi.

She attends a cem every three months, and does not fast during Muharrem because
of its harsh rules. Yet she tells that nobody puts pressure on her when she does not
practice Aleviness. According to her, the dede institution is positive as long as it is
completely applied. Cemhouses are necessary, though she does not approve certain

things done there.

She does not completely embrace religion. According to her Aleviness is not a
religion, it is a denomination. Yet the definition of denomination is difficult, a way
of life, a culture lived together is a denomination for her. Some accept that

Aleviness is part of Islam, but she does not approve. She also believes that she and
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others do not exactly know how Aleviness should be understood. Maybe that is
because Aleviness, like ay other philosophy, is open.

St. Ali does not have a special meaning for her. Yet when one says St. Ali, one
remembers Aleviness, Ali portraits and paraphernalia is an identifier of Aleviness.
There is nothing held sacred in Aleviness.

Her parents did not teach her about Aleviness. Deniz herself was interested, and
learned certain things by talking to his grand-grandfather. After his death, she talks
with her grandfather. She finds it inappropriate to introduce Aleviness to her
surroundings. Yet she never hid her identity, which means that if people asked her,
she told them that she was an Alevi, and if they talked badly about Aleviness, she
corrected them. She thinks that Alevis do not know what they think about what.
This is related to the nature of Aleviness, which is like a philosophy. She is not
much interested in associations. She dislikes the association of Aleviness with

Islam.

Onurcan defines Aleviness as a philosophy partially fed from Islam and borrowed
its “tasavvuf” (sufism) dimension but it is not true to define Aleviness within
Islam. It is a culture supporting free thought, in which humanism is central. He is
anxious of the Sunnification of the Alevi activities and rituals. His participation is

limited.

- What is Aleviness in your perspective?

- | do not locate Aleviness in Islam. It may have been nurtured from Islam but it is
more like the Sufism of Islam. More like its philosophy.

- 1 do not see Aleviness as inside Islam but more as being fed from some of its values.
For instance there are some things. They say that Aleviness come from Zoroastrianism.
Ok, Aleviness has a long history, maybe took something from Zoroastrianism. It
took also from Islam, but in the end it established its own philosophy. If you ask me,
I do not see it in Islam.

- There is the issue of perception of women. And also praying is one of the things that
differentiate. We do not perform the namaz. We do not fast in Ramadan. In fact, you
know the pillars of Islam, we do not follow them. In other words they have no place
in our faith, which is one of the fundamental differences.

- Is Aleviness a sect?

- 1 do not see as a sect either. In order it to be a sect it must be a branch of islam, as
far as | know.®®
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Onurcan was born in Erzurum, they moved to Erzincan when he was 3 months old.
Until he got a place in ITU, they lived in Erzincan. In Istanbul they live in an Alevi
neighborhood. But their ties with the neighbors are not strong, and he does not see
many people. Among his own friends, Alevis are the minority. There is no village

they visit, from both parents’ side, they are disconnected.

Onurcan says he “first sees himself as an Alevi”, because he was grown up with
Alevi faith and culture. According to him Aleviness is not a part of Islam, rather it
is more like the tasavvuf side of Islam, a philosophy. The main factor
distinguishing Alevis is their culture, way of life and perspectives on women. Thus
Aleviness is not a religion, does not fulfill the conditions of a religion. It is not a

denomination, because it is fed from Islam partially.

Ali does not have a deep meaning for Onurcan. Sacred elements of Aleviness are
humanism and being humane. There are no prerequisites of Aleviness. The best
thing he likes about Aleviness is its relaxity, its closeness to free thought.
According to Onurcan there is an Alevi culture appealing to him. When one says
Aleviness, one recalls saz, baglama and cem. The most basic characteristic of
Alevis are their radicalism, their disobeyance, unlike other sections of the society.

Onurcan is against the approach that Aleviness can only be acquired by birth.
What is important is to embrace the culture, to live it. Yet it is impossible to
acquire Aleviness that way, and being born an Alevi has thus a great advantage.
He himself began to learn about Aleviness when he was little, but his parents had
limited knowledge. He complains about the fact that the elders of his parents failed

to teach them about Aleviness properly.

Onurcan attended cems in Erzincan, during Muharrem months, once he fully
fasted (12 days) during Muharrem. But after coming to Istanbul, he fasted only for

a day, and attended a cem once.

He never hid his Aleviness. He never had problems. Bu in Erzincan and other

eastern provinces, being an Alevi creates problems, according to him. In his high
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school days, he sometimes fought. He believes that today’s Aleviness is not
experienced the way it had been in the past; today, survival in life comes first. He
complains that the attempts to sunnify Alevis have increased lately. The most
important Alevi problem is Alevis’ ignorance regarding Aleviness, and thinks that
because there are a lot of different problems, solution is impossible. He thinks that
cemhouses are necessary, but has suspicions about the things taught there. The
dede institution is today, for the “West”, unnecessary. He fears that after two

generations, people may not be able to learn about Aleviness.

Haydar claims that it cannot be said that Aleviness is a part of Islam, although it is
influenced by it. It is a culture for which humanism and equality are central. It
does not have rigid rules and principles like that of a religion. He is anxious about
the Sunnification of Aleviness and of the attempts to make it a religion. He does

not participate in the Alevi activities and rituals.

- Is Aleviness a religion?

- To be honest, it is not exactly a religion.

- Why?

- Why? For instance, religions have a lot of technical stuff, like “you become Muslim or
become Christian when you do this or that.” But it is different when you examine the
Alevi society. In our village everyone called him or herself as Alevi, but we could not
say that everyone strictly performed Aleviness. But no one was blaming other for not
being an Alevi for not performing it. In other words everyone accepted.

- Is it a sect of Islam?

- It has been defined as such, but let’s not limit it as such.

- Is it a part of Islam?

- It has been influenced from Islam, but there is before that. We should not call it only
as a pgrt of Islam. | do adopt the view which does not locate Aleviness in Islam
much.

Haydar is from a village in Erzincan. Born in 1985, he lived in the village since he
was 12 years old. Later he came to Erzincan to register in an Anatolian High
School. Now he is a student in Istanbul Technical University. During his Istanbul
years, he has visited Erzincan two or three times a year, but it’s been a long time
since he last visited his village. His parents live in Erzincan. In Istanbul, he does
not live in an Alevi neighborhood, but his roommates and closes friends are all

Alevis.
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Haydar defines himself as an Alevi. The foremost reason for this, he thinks, is his
Alevi parents. He is not much religious, but Aleviness for him implies a “society”
to which he “belongs”, which he “comes from”. He has difficulties in defining
Aleviness and thinks that there are many dimensions. It is not like defining a
nation or a religion, because Aleviness does not have rigid religious rules. He
“lives his culture”, thinks that Aleviness is something “which very much contains
humanism”; this is something that he “observed” in his family. Aleviness has been
influenced by Islam but it is not correct to say that it is a part of Islam. In

Aleviness, what he likes most is the importance given to human beings.

The most important figures of Aleviness, he thinks, are chairmen of associations.
St. Ali reminds him of the oppressed, but he does not have special love or hate for
him. According to him what is sacred in Aleviness are concepts like equality,
humanism, identity of god and human beings. He believes that Aleviness is
acquired by birth, in other words it is not enough to only embrace its philosophy.
But it is also not enough to be born to Alevi parents, people should hold on to its

philosophical values too.

Haydar fasted during Muharrem for a few days when he was a child. He never
participated in a cem. His family “did not especially try” to teach him about
Aleviness, and he thinks that they were not good practitioners of Aleviness. And
he does not think that introducing Aleviness to other people he knows is
appropriate. Cemhouse functions like funeral services, which are different than
usual religious services are very important for him. He considers the dede
institution significant for the transfer of Alevi culture to new generations; but
hereditary appointment is not acceptable, because certain negative examples have
come forward as a result of this practice.

Haydar never felt the need to hide his Alevi identity until today, and he never had

grievances because of that. Yet when he was lodged in high school, he felt

uncomfortable during Ramazan, he recalls a few quarrels about this.
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Haydar believes that Aleviness has been disintegrating since the last 20-30 years.
Urban migration and state policies are main reasons behind that. He thinks that
there are great chasms between Alevi generations. The greatest threat against
Aleviness is assimilation and Sunnification. He is not much hopeful for Aleviness.

He emphasizes that young people, including himself, do not experience Aleviness.

Anti-Islamic Alevis consist of Alevis whose ties with Aleviness still persist, and
Alevi population and Alevi activities occupy an important place in their social
environment. They claim the traditional practices of Aleviness but they are
uncomfortable with the Islamic elements in them. Mentioning Aleviness together
with Islam trigger this uneasiness. Hence, they demand an Aleviness outside
Islam. They want to make the traditions live in a cultural context. That is why it is
important for them that Alevis continue to have their cultural characteristics,
demand their rights with this intention and acquire them. The demand of an
Aleviness outside Islam generally leads Alevis in this cluster to the Sub-Way that

we describe below.

3.2.3. Sub-Way

Aleviness is a subordinate way in the lives of some Alevis. Practices related with
Aleviness do not occupy a place in their lives. However, they are not reactive
against Aleviness or deny it. They had contact and relation with Aleviness in some
parts of their lives or have had curiosity and tried to understand and learn about
Aleviness. Hence, on one hand Alevis in this sub-way have weak relation with
Aleviness and they do not want detach from Aleviness completely on the other.

The sub-way has two paths: Loosed Aleviness and Sympathized Aleviness.

3.2.3.1. Loosed Aleviness

On the first path of the sub-way, there are Alevis who have moved away from
Aleviness or whose relation with Aleviness is loose. These can be considered as

the people closest to the borders of Aleviness. Alevis on Loosed Aleviness path
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are the people, whose relation with Aleviness have weakened or broken in some
part of their lives because of work, migration or change in their environment. Their
interest in Aleviness is related with their histories, but it does not occupy a place in
their lives and futures. On the other hand, they do not reject Aleviness. They have
different lives and Aleviness does not exist practically in their lives. Zeynel,

Musa, Hidir and Dervis are examples of this cluster.

Zeynel thinks that he cannot realize the necessary practice of Aleviness but he
feels himself as Alevi. Zeynel thinks that it is not true to live Aleviness like a
“religion”. He underlines the philosophical and modernist dimensions of

Aleviness.

- Do you define yourself as an Alevi?

- |1 have adopted the Alevi philosophy, it’s in my essence. But in practice | cannot
perform the requirements of it. We do not attend a cem or we do not visit the
association. They have special days, halva days or some other. We cannot follow
them but in spirit we live as such. | do not see myself as a pure Alevi.

- How do you define Aleviness?

- As | said, as a life philosophy. I think it is the sole institution which embraces the
modern, secular, Atatirkist order. The Alevis are automatically modern both in
material and spiritual terms. I do not want to imagine any kind of bigotry.

- Some call it as the essence of Islam, do you agree?

- It’s true. They live it best. Don’t bother the ones who say that Alevis do not pray, fast.
It’s all lie. | have an uncle, he performs namaz five times a day and fasts in all of three
months. They are the genuine Muslims, there are no tricks.”

Zeynel was born in a village of Amasya in 1961, his origins are also from there.
They came to Merzifon in the 1970s. He lives in Samsun since 1976. He works as
an electric technician. They are wholly disconnected from their village and have
no relations to their relatives. He says that he has Alevi friends he still sees, but

Alevis do not occupy a place in his social life.

He likes Aleviness for its philosophy and modernity. The best aspect of Aleviness
is its love of people. He defines himself as an Alevi. But he confesses that he does
not practice. He never attended a cem, never fasted during Muharrem, never
participated in an organization’s activities. On the other hand, he is critical of those
who live Aleviness as a religion; he thinks that this is anti-progressivist, not

modern. Some cem scenes are very primitive, exaggerated.
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Aleviness is a philosophy, a way of life, not a religion. He complains that
Aleviness is tried to be transformed into a religion. The only requirement of
Aleviness is being an Atatlrkist. He is the grandson of a dede, but believes that the

institution will be finished off, complaining that dedes pursue personal gain.

The importance of St. Ali comes from his being wronged many times, but he does
not consider Ali a superhuman being. Aleviness is the essence of Islam. Zeynel
learned that he is an Alevi in Merzifon during his youth. There, neighborhoods
were divided as Sunni and Alevi. He was not informed until that time by his
family that they were Alevi. And later, he was told to hide his identity. Thus he
preferred to hide his Aleviness when he was with people he did not know,
preferred to not respond when people talked about Alevis. He did not experience
any problems for being Alevi. Only once, the family of a girl he loved rejected him
because he was Alevi. Yet he later married another Sunni woman. Today the

greatest Alevi problem is their assimilation and exclusion.

Musa cannot participate in the Alevi activities and rituals due to economic
reasons. Musa is one of those who thinks that Aleviness is not a religion or a sect,
but it is a culture. According to him, Aleviness is not a part of Islam, rather Islam
is a part of Aleviness, because Alevis are the ones who spread Islam and the

meaning of Aleviness is being human.

- Is Aleviness a religion?

- No. we do follow the sect of Imam Cafer. The Sunnis do follow Hanefi sect. | have
seen on TV, St. Ali is a person who did not accept caliphate. He is that much selfless.
The last caliph. Prophet Mohammed closed the doors of Ayse, Omer and Osman
towards the kiblah, only left the door of Ali open since he was the last caliph.
Aleviness is not a religion but a culture. We are from the sect of Imam Cafer.
Aleviness is not a religion but an eating house (asevi). When you go back it is an
eating house established by Ali where the poor fed themselves. There is nothing such
as Kizilbas. It is Kiziltag. If you have read Hac1 Bektasi Veli you would know it well.”®

Musa, born 1952, is from Sivas. He left secondary school and went to Istanbul,
started working there, in Demir Celik, as a worker. After retiring from there, they
came to Antalya, because his son was attending to the college there. They liked

Antalya, and continued living there. He visits their village once every 1-2 years.
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He does not have close relatives, so his connections are weak. There are many
Alevis in his social circles, but he says that there is not much love among them.

Musa never hid his identity. Once someone wronged him in the workplace, which
caused him to be reassigned, the reason being his identity. But in a week, he was
returned to his old post. Other than that, he mentions that during Ramadan, he

sometimes argues with his work mates.

He defines himself as an Alevi, because it is enough that he is born to Alevi
parents. He does not talk about Aleviness to his children. Once, when they were in
Divrigi, his son was tried to be taken to the mosque, then he had to explain about

Aleviness, but without any discriminatory expressions against Sunnis.

Musa attended cems a couple times after the ones he was taken to during his
childhood, but he did not participate in rituals like semah. He complains about
dedes, saying that they do not teach anything, but are concerned with filling their
pockets. He thinks that academics should volunteer to be dedes; it should not pass
from birth. But he also mentions that one has to be born to Alevi parents in order
to become an Alevi.

Aleviness is not a religion or denomination; it is not a part of Islam either. First
Muslims were already Alevis. Aleviness is a culture which loves and respects
people and embraces Atatiirk principles and reforms. The basic requirement of
Aleviness is “treating humans as humans”. Other than the love of people, what he
most likes about Aleviness is solidarity and sharing. St. Ali’s importance comes
from his love of people and tolerance. He compares Ali and Imam Huseyin to the
68 generation. Yet the greatest revolution was accomplished by Ataturk. He
brought laicism and had Alevis relaxed. After Ataturk, rulers always favored
Sunnis. After the “1960 revolution”, Alevis began to express themselves, but the
1980 coup caused the “resurrection” of Sunnis. He supports the restrictions on
“turban”.
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He is a member of Hac1 Bektas-1 Veli and Pir Sultan Abdal Cultural Associations.
He thinks that there are no differences between the organizations, but for economic
reasons, he cannot participate. He complains that Alevis lack harmony, they

cannot unite, and they cannot tell others about Aleviness.

Hidir mentions that he cannot define himself as an Alevi, because he does not
know and practice Aleviness. Hidir is also one of those who define Aleviness
inside Islam. According to him Aleviness and Islam do not have many differences.
The religious practices have the same intention as humanism; the difference is in
the way of life. For him Aleviness is not a religion but a way of life.

- Can you define yourself as an Alevi?

- lcan't.

- Why?

- In order to call yourself an Alevi, you must know what Aleviness is. You have to
live it.

- So, what is Aleviness?

- As far as | heard and experienced, it is about keeping your hand, tongue and lions. In
other words, as a way of life not lusting after anyone’s holdings or money, and one
someone’s honor, knowing how to talk or not stealing from any one. It's a lifestyle.

- Is Aleviness a part of Islam?

- | think it is. Because Ali and Mohammed have an uncle-nephew relationship/ plus Ali
is Mohammed’s son in law. It is as far as | know; | did not read anything on it. There is
not much difference in terms of lifestyle.”

Hidir is from a village in Adiyaman, but was born and raised in a district of the
province. He came to Istanbul after high school. He earns his life as a driver. He
continues his relations with the village, goes there once or twice. He lives in an
Alevi neighborhood. Yet, he is mostly outside Istanbul as he is a driver. Alevis do

not occupy much of his daily life.

He states that he would not call himself as an “Alevi”. To do that, one has to know
about Aleviness and Islam, and he feels very uninformed. He defines Aleviness
inside Islam, there are not many differences between Islam and Aleviness, but
what is different is the way of life. Thus Aleviness is not a religion, it is a lifestyle.
The best thing about Aleviness is the freedom of the individual. There are no
differences in terms of religious practices, compared to Sunnism, it is all in the
lifestyle. St. Ali means truthfulness and honesty, which are sacred values in

Aleviness.
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Hidir does not fast during Muharrem, he thinks that the fast means mourning,
which cannot be practiced in modern life. He also does not participate in cems. He
considers dedes similar to mosque imams and does not approve them. He likes the
training and dinner services of cemhouses. He himself visited cemhouses to eat
there or observe funeral services. From what he observed in TV, the same people
are joining cem rituals. He thinks that he cannot completely experience his
Aleviness, so he stays away from such practices. The biggest problem of Aleviness
is the ignorance of people like himself about Aleviness, and their inability to
experience it. His family never told anything about Aleviness to him. Almost
nobody knows about it in his social circles. He wants his children to embrace not
perhaps Aleviness itself, but its “way of life”. He does not know much about Alevi
associations, has no connections. He is worried about a great danger in front of

Alevis, which is war between sects.

Dervis’s knowledge about Aleviness is weak and his level of participation to the
rituals is low. He thinks that Aleviness is not a separate religion, but it is a
denomination within Islam. But his emphasis on Quran and Islam is weak. Rather,

he emphasizes the values like honesty, modernism and progressiveness.

- What is Aleviness in your opinion?

- According to me Aleviness is firstly being very honest as a human being, then it is
modernism, progressivism and being enlightened. In other words it is about loving
people and loving peace. It is a sect which aims to be more beneficial to other people.

- You called it a sect, is Aleviness a religion?

- It is not a separate religion, but a sect living within Islam.

- So you say that Aleviness is a part of Islam?

- Yes. As a sect it is.”

Dervis was born in Adiyaman in 1953, and has his roots there. He is a primary
school graduate. He lived in the village until he was 32 years old, later began to
work as a transporter and moved to Istanbul in the 2000s, still has connections
with his village, visits from time to time. He also socializes with his relatives in
Istanbul. Yet most of his time is spent on the roads.

Dervis defines himself as an Alevi, the main reason for this is that Aleviness
means loving humans and being enlightened. Aleviness means honesty, modernity,
progress, enlightenment, love of people, love of peace. It is a denomination of
Islam, but Alevis are different than Sunnis in terms of their look at the world, at
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humans, in terms of their non-discriminatory perspective, being modern and

libertarian.

St. Ali was a brave man who fought wrong-doers. The most sacred things in
Aleviness are honesty, truthfulness, modernism. Yet he does not believe in fasting
and does observe it during Muharrem. In his childhood he had attended cems, but

not since he was 20.

Dervig learned about Aleviness from his family, but was not told about it
thoroughly. His family used to observe all religious practices, yet today there is
“corruption”. Still, his family did not lose their Alevi culture and faith. Dervis did
not experience any problem about his Aleviness, except a few reactions he had
from his friends. Yet he hid his identity in his work life and in the places he
visited. Yet lately, he thinks that Alevis mostly stopped hiding themselves, that
they can practice cem openly. Though the government does not have a concrete
approach regarding Alevis, he appreciates that the prime minister “talks about

Alevis”.

The most important Alevi problem is the state’s non-recognition of Alevis. The
state does not treat Alevis as it treats Sunnis, thus it does not provide them the
same opportunities for religious practice. To solve this problem, Alevis should
unite, should leave their differences aside. They cannot do this because of
individual interests and political expectations.

Dervis is positive about cemhouses. He finds them useful for the transmission of
Alevi culture and for especially funeral services. But he does not approve certain
acts of fanaticism. He sees the existence of dedes, “at least” their function of
informing people, positive. But he does not trust all of them, there are self-
interested ones among them. Today’s dedes are more knowledged, but old dedes

were more faithful.
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Alevis on Loosed Aleviness path consist of Alevis who feel themselves connected
to Aleviness because of their origins and use an eclectic Aleviness discourse
consisting of different elements of hegemonic Aleviness discourses. But they do
not accept one of the Aleviness positions fully and Aleviness does not occupy an
important place in their lives. Aleviness has been a secondary subject for them,
since there are generally not many Alevis in their social environment. Their

children are generally sympathizer Alevis.

3.2.3.2. Sympathized Aleviness

Most of the Alevis, who stay away from the traditional practices of
Aleviness, are uncomfortable with the association of Aleviness with both Islam
and religion. According to them Aleviness is outside Islam and/or not a religious

phenomenon.

Alevis on Sympathized Aleviness path consists of people who prefer to
consider Aleviness as a way of life, culture and philosophy; instead of as a
religion, belief or denomination. These people reject worship and rituals, and
reduce Aleviness to a cultural form, and they emphasize on the dimensions like
human love and being modern. According to these people, the Alevi culture has an
egalitarian and emancipating point of view with its perspectives on life and
humanity. Thus, this culture should be kept alive, but they believe that while
claiming these positive values, they must also get rid of the elements of this culture
which are not compatible with contemporary world. They interpret the rituals and
worship of Alevis as reactionary, and think that Aleviness must be lived only as a
cultural form. On the other hand despite the sympathy, Aleviness do not have any
space in the life of these persons. Barig, Hiiseyin and Ozgiin are examples of this

cluster.

Baris interprets Aleviness not as a religion, but as a culture based on love, which
prioritizes human. According to him, although Aleviness is influenced by Islam, it

is not compatible with Islam and Quran. He does not participate in the activities
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and rituals. He does not accept the religious side. He is sympathetic to some of the
rituals, since they reflect the culture, but he thinks that they must stay at a

symbolic level.

- |1 would say that it is not a religion, if religion requires the existence of a prophet
which receives messages from god and disseminates them to masses. Also since there
is no book that only belongs to Aleviness or some pillars and rules. Also St. Ali is not
a prophet.

- If the essence of Islam is Quran, which | have read, the series of rules that have been
told there, prayers and other things do not seem to accord with the Aleviness | know.

- | wish it was [the essence of Islam]. If it was Islam would not have been in such a
condition. But I do not say that it is like that now; | see the philosophy of Aleviness
above.

- ... The Alevi philosophy and the love foundation is what | tell. I am sure that there
other currents who embrace and disseminate these values likewise.

Baris is a doctor, born in Ankara, in 1975. His parents are from a village in
Kirikkale, migrated to Ankara when they were young. Baris finished primary,
secondary and high school in 1zmir and university in Ankara. He has been working
in Samsun for the last 5 years. His family lives in Izmir. The neighborhood of his
relatives in Ankara are mostly composed of by his villagers, a largely Alevi
neighborhood. The last time he visited his village was 5 years ago. Only elderly
people remains in their village, most of them live in Mamak. When he visits
Ankara, he visits them too. There are not many Alevis in his social circles in

Samsun.

He defines himself as an Alevi, but adds that his knowledge is limited. For him
Aleviness is not a religion, because it does not fulfill the conditions of great
religions, like holy book, prophet, etc. The most important Alevi figure is St. Ali,
because he sees him “in all Alevi places, every time, everywhere”. Yet he does not
know the reasons for that. According to him, Ali is a man who “have been
wronged”, a man who “tries to continue Islam” but it would not be right to say that
he is the founder, creator of Aleviness. For him, except St. Ali’s rebellious

character, he has no special place.

Aleviness’s tie to Islam is weak and historical; nothing about it can be associated
to the Quran. The “philosophical side of Aleviness is more pronounced” because

Aleviness is “a philosophy based on love” which prioritizes the love of Allah, not
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fear from Him. This “love” aspect is what he most likes about Aleviness. He
knows about the rituals of Muharrem fast and cem, but he does not practice. The
only Alevi activity he participated in was an “Abdal Musa” activity, which he calls
a “small cem”. In this activity, problems of the Alevi community were discussed

and people were socialized. He was just an onlooker.

Aleviness has a religious aspect, but he “could not embrace the religious aspect
much”. He believes that one is an Alevi by birth, so one cannot become Alevi
later. He is aware that his perspective which defines Aleviness as a philosophy
conflicts with this latter view but he still does not believe that a person can choose

to become an Alevi. Love of humans is enough to sustain one’s Aleviness.

Baris hid his identity, as advised by his family, until college. At the last years of
high school, he thought that this was unnecessary. In college, he socialized with
similar-minded people and did not have to hide his identity. Now in his work life,
he does not hide. In all these years, he did not have problems because of his
Aleviness. He only recalls some of the reactions of his friends: “Mum sondi”;
“filthiness of Alevis”; people who learn that he is Alevi saying “but you are so
good...(for an Alevi)”

Cemhouses are important for him not as places for religious practice but for their
cultural mission. He similarly likes cem meetings culturally. Barig worries that
Aleviness will disappear, so he thinks institutions like cemhouses, dedes are
crucial. The dede institution, “as long as seen from symbolic perspective”, is not a

problem.

Alevis do not fear like the Sunnis do. For that reason, there are Alevis who “do not
believe in religion”. There are many people who move away from religion and

embrace the philosophy of Aleviness. He is totally against “turban”.

According to Baris, the fact that Alevis have been oppressed since old times has

moved them close to the left, which defends equality. The foundation of the
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Republic is similar. It is the passage from empire to democracy, to a more
egalitarian order, and thus positive for Alevis. Yet if one looks at what happened

since then, things are not that positive.

Most important Alevi problems are listed by him as such: their ideas, philosophy,
political demands “are not represented” and not known by other social groups.
Moreover, economic difficulties constrain their activities, and survival becomes

more important.

Huseyin is an atheist, so he does not believe in Aleviness, but according to him,
the most excellent religion is Aleviness, because it has an egalitarian and human-
centered kernel. Aleviness is a culture, which took Islam’s essence, got rid of the
fanatical aspects of Islam, and integrated it with Anatolian culture and beliefs. He
does not participate in Alevi activities and rituals. He is against being religious and

sectarian.

- There are a lot of differences between the Aleviness we know since we were child and
the Aleviness which is explained in newspapers or the TVs by scientists. For me
Aleviness is an excellent religion which has travelled to the essence of Islam. This is
according to me. If you ask me it is a beautiful religion which thrown away the
unnecessary aspects and bigotry of Islam. Or let’s call it a culture.

- Is Aleviness a religion, sect or order?

- For me it is a culture. It seems like a culture to me.

- Have you thought to your children?

- Not much. Because our life passed in the city. What do we know to teach? We only
thought them to be human. Only being human.”

Hiseyin, born in 1945, is from a village in Sivas. After finishing primary school,
completed his education in Sivas, graduate of Junior Teacher’s College. He
worked first in Sivas, then in Ankara. After teaching in private training firms, he
retired in 2004. He has not visited his village for 30 years. He rarely sees his

relatives. He socializes mostly with his teacher friends.

Since childhood, Hiseyin has not attended cems. He defines himself as an Alevi,
because he was born Alevi. He likes the humanistic, egalitarian side of Aleviness.
For him, Aleviness is not related to race. Yet one is born to Aleviness, one cannot
become Alevi later. On the other hand, he describes Aleviness as a culture, saying

that today’s Aleviness is defined differently than the Aleviness he knew. He
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believes that Aleviness got rid of the esoteric aspects of Islam, reached Islam’s
essence and integrated Anatolian and Shamanic cultures. Yet today, Aleviness is
expressed through religiously fundamentalist aspects. He criticizes the dede

institution, but also thinks that Aleviness cannot do without dedes.

Hiseyin considers himself as an atheist, but accepts that Aleviness is the most
beautiful religion in the world. He complains about bigotry in Aleviness.
According to him, St. Ali is sacred because he was always on the side of the

oppressed.

Hiseyin hid his Aleviness until he finished high school. After that, he stopped
hiding. He was never wronged because he was Alevi. Yet he complains about
slanders against Alevis he hears from his friends, from other people. He states that
even the most enlightened Alevis hide their identities. They do this because of
discrimination against them. Alevis are not represented in the state. This can be
overcome only with a leftist government. He also protests about disunity among
Alevi associations.

He did not tell about Aleviness to his children. The reason for that is that he
himself knows little, but he says that he taught about “being human” to his
children.

Ozgiin advocates that Aleviness does not have any relation with religion. It is
rather a thought system, a philosophy. Although it has an Islamic origin, it does
not have any relation with Islam anymore. Ozgiin does not participate in Alevi
activities and rituals. She thinks that institutions like dede and cem are primitive
and backwards. She is sympathetic to the culture that a person obtains through

Aleviness

- Is Aleviness a religion?

- No. religion is a system of beliefs, an accumulation of prayers and there are a series of
rules that you must abide. But belief is different. In my family while belief is in point
zero, there is no religion. There is no praying, words fail me, and there is no culture of
worship. There is only belief in god in Alevi families. If you ask me, | have
sometimes and sometimes | do not, depending on my interests...

- 1 do mostly think that Aleviness has more a philosophical side. That it does not much
to do with faith. It is more a system of thought, something you identify with but do
not practice in your daily life through praying but which influences you point of view,
your standing. It is a philosophy like that.
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- For instance, for me the first pillar of Aleviness is staying away from religion. For
instance, | consider Aleviness as moving away from itself when it comes closer to
religion. For instance, as seen in the case of Shiites. In other words it should not come
close to prayer, or to put it correctly, to Islam.

Can we say that Aleviness is a part of Islam?

It may be in essence, but if you want me to comment through taking my Alevi
experience as a starting point you cannot see any resemblance between Islam and
Aleviness. But there is one thing; since it is something that defines itself with reference
to Islam it also encloses its elements. If it is against it, it is not affected from it. It
produces its own terms to eliminate its own terms. In this sense | can say that it is the
anti-thesis of Islam, it falsifies it. It tried to develop a theory to verify itself, but |
cannot call it Islam. When | compare the things that Islam and Aleviness believes —
let's not say believe but internalize— I do not see Aleviness as a religion.”

Ozgiin is a psychologist who works in the public sector. She was born in 1982 in
Adiyaman, originally is from a village there. Her family moved Istanbul when she
was seven years old and she grew up in an Alevi neighborhood, where she still
lives. Only during her college years she was away. Her villagers are also mostly
living in the same neighborhood. Yet Ozgiin does not socialize with her relatives

or other Alevis. She has very few Alevi friends.

She does not define herself as Alevi. Yet comparing herself to her Sunni friends,
she mentions that she was raised under the influence of an Alevi culture, and as
she grew up she gave more importance to that culture and her sympathy towards
Aleviness increased. Still, this transformation she talks about coincides with the
period when she returned to her neighborhood after college. For her, Aleviness is
not a religion; it is not anything related to religious faith. It is a system of thought,
a philosophy influencing one’s way of looking at life. Though its origins are
Islamic, it is “not even remotely related to Islam”. Aleviness even positions itself

as opposed to Islam.

She likes that Aleviness is Anatolian, she thinks that Aleviness could not be
related to Aleviness in other countries. Yet she also thinks that Alevis do not have
a nation, and do not have imperialistic desires. Best thing she likes about Aleviness
is the absence of coercion and violence. Alevis are a relieved society. Ali (not St.
Ali) is like some of her Alevi friends, he seems sympathetic. Ozgiin likes Ali’s

symbolic existence.
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Ozgiin believes that a metaphysical “good” exists in Alevis. It cannot be a
coincidence that they are kind-hearted, good people, with most of whom she can
socialize. She claims that not anyone can become Alevi, one has to be born Alevi.

The precondition of Aleviness is staying away from religion and conservatism.
She has never fasted or joined a cem. And she does not appreciate those who have
practiced these, considering these practices as obscurantism. Similarly, she finds
cemhouses primitive, along with the dede institution; they are seen as part of a

medieval culture.

She states that Alevis live like “sheeps”, she does not think anyone would try to
harm them. She knows about the associations but stays away from them, because

of their fanaticism.

Alevis on Sympathized Aleviness path, are Alevis who have moved away from
Aleviness and do not have many Alevis in their social environment, but are
sympathetic to Aleviness through cultural elements like baglama, Alevi folk
songs, semah and through “progressive” elements close to their understanding.
Their contact with Aleviness is limited and/or in the form of cultural tourism. In
their daily lives, the problems related with Alevis and Aleviness is rarely on their
agenda. Their Alevi identity is almost erased whenever their other identities come
into prominence. They are not tolerant against Alevis in religion and Islam
problematic. They fear that Aleviness is becoming more “religious”. When they
observe tendencies strengthening their anxieties, their sympathy diminishes, and
they have a tendency to pass to the Non-Way from Sub-Way. This category
generally consists of young or middle-aged Alevis, whose families have been
living in the cities for long, but there are also old ones, who left their villages
because of their occupations (like teachers). The children of the married ones are
also generally sympathizer Alevis. In addition to that, it is highly possible that they
marry a person who is not Alevi, because they do not especially look for Alevis in

their social environment.
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3.2.4. Non-Way

The ways described above correspond to different trajectories of Alevis as Alevis.
There are people with Alevi origins, who are not in any one of these ways, and do
not respect the reference related with Aleviness. There are different paths even for
the loss of connection with Aleviness. The other and primary identities and the
form of rupture from Aleviness determine these paths. Yet, the common character
of all is that they do not prefer to follow any way of Aleviness. Three clusters are
available in Non-Way: Rejected Aleviness, Sunnified Aleviness and Indifference.

3.2.4.1. Rejected Aleviness

Actually Alevis in Rejected Aleviness cluster do not lost their ties with Aleviness
as the others on Non-Way, however they reject to carry Aleviness as an identity
although they are conscious for Aleviness. They know Aleviness, they experienced
Aleviness but they find it unnecessary to define themselves as Alevi. These Alevis
usually interpret Aleviness as a race and/or religion, and since “racist” or
“reactionary” perspectives and secular or left identity are irreconcilable they reject

it. Bektas and Naci are examples of this pa‘[h.75

Bektas is an atheist. For him Alevis has been becoming more religious than they

were before. Therefore, he is far from defining himself as an Alevi.

- | can say that Aleviness is a completely different life style. Or, | am not involved with
faith dimension.

- Based on your observations, can you tell what kind of changes occurred in Aleviness?

- Degeneration. A degeneration caused by increasing focus on Sunni politics.”

Bektas is 31 years old and was born in Germany. They have returned to Tokat in
1987, where she finished high school. He attended college in Erzurum between
1997 and 2005. Later she moved to Izmir. He visits Tokat every two years. He is
disconnected from his village, does not much socialize with relatives. Alevis

constitute a minor part of his social life.
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Bektas defines himself as a human above all, but if he is forced by elderly, he
sometimes sees himself as an Alevi. He is an atheist. He considers it wrong to
emphasize his Alevi identity. Aleviness is not a religion; it is a way of life. It is
part of Islam, a denomination, but not religious. Best thing he likes about

Aleviness is its “humanism”. St. Ali does not have a special meaning for him.

Bektas never fasted during Muharrem and never attended a cem after leaving
Tokat. He was not informed about Aleviness by his family, but today he does not
want to be dissociated from Aleviness. When his elders insisted, he visited a
cemhouse. Cems he attended so far, he says, were rid of bigotry, but he dislikes
conservative cems where “there are still people who perform zikir”. Old “bitme
dedes” (innate dedes) are behind modern times, “gikma dedes” are better and more

modern.

Bektas did not hide his Aleviness after primary school. Sometimes he was beaten
by his friends at school because of being an Alevi and some teachers wronged him.
He finds Cem Foundation and HBKD closer to the state, PSAKD more
oppositionary. He fears that if the CHP comes to power, there will be massacres
against Alevis. For him, Aleviness is being corrupted day by day. It comes under
the influence of Sunni policies. Reform is necessary, but he is not certain towards

what direction reforms should be.

Naci does not define herself as an Alevi, because he does not believe in “race”.
He thinks that Aleviness, as a way of life, can only be practiced in small, distant

villages or rural areas. In spite of this, he is still sympathetic towards it.

- Do you identify yourself as an Alevi?

- No. Just as a human. | do not believe in race.

- Is Aleviness a part of Islam?

- According to what | read there is nothing like Aleviness Sunnism distinction, there is
Islam.

- All of your questions are on Aleviness, as | said, | do not believe in race.”’

Naci was born in Diyarbakir, in 1984. His lineage is also from there. They came to

Izmir when he was seven years old. He is a high school graduate and works at a
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barber shop. He seldom visits his village. He says that his ties to the family are
weak and he lives in an Alevi neighborhood.

Naci does not define himself as an Alevi, since he does not “believe in race”. For
him, Aleviness means “light”. It is not a religion; it is “a matter of faith”,
“something that lies in one’s essence”. Naci thinks that this essence can only be
experienced in villages, it is impossible to experience that in the capitalist urban
life. According to him, in order to be an Alevi, one has to live its source, its purity

and its nature. This essence is being honest and being human.

The most important thing about Aleviness is the principle of controlling ones’s
“hand, tongue and loins”. Other than that, he does not think that there are

requirements in Aleviness.

He never attended a cem ritual. He thinks that cemhouses are manipulated
politically. For the same reason, he is not a member of any Alevi organization. He
never hid his identity, and never had problems because of his identity. He thinks

that old people experience Aleviness more sincerely, unlike young people.

Rejected Aleviness cluster is the cluster which is far away from Aleviness most
both in terms of practice and being sympathetic to it. Because of their existing
identities, the people in this cluster consider Aleviness as a backward culture,
which is affected by other powers. For them Aleviness is now history and should
stay as history. It is very difficult for denier Alevis to transform into other
categories as time passes. Although it is possible that their identities may change

and transform, they would never cling to Aleviness.

3.2.4.2. Sunnified Aleviness

The second cluster of Non-way is the Sunnified Aleviness, which we exemplify
with Ayse. The fear of Sunnification and assimilation, which is common among

the Alevis, turns into a real fact with these citizens with Alevi origin.
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Avyse does not define herself as an Alevi, rather as a Muslim, by expressing it in a
religious manner as “elhamdulillah Misluman”. She thinks that Alevis should first
learn Islam and know the mosque. Although she does not participate in the Alevi
activities and rituals, she likes them. She complains about Alevis saying that they

are sectarian.

- What would be your first answer if one asks whether you are a Turk, Alevi, Sunni or
Muslim?

- | would say I am a Turk. I am not saying | am an Alevi or something else. In my
opinion these are ridiculous things.

- So in your identity the primary is Turkishness?

- Yes, as | say, | love both Aleviness and Sunnism, | also love religion.

- In my opinion we are all Muslims. This is the fight of the old people. Not entering the
mosques, indoctrinating the youth this. The mosque belongs to us all, so does the
cemhouse. In my opinion it is not a religion.

- Amongst us some goes to mosque, some fasts, but we are not bigots.”

Ayse was born in Izmir, in 1965. She is a primary school graduate, a housewife.
Always lived in the Narlidere neighborhood, which was a village registered in the
central province. Alevis are a majority in the neighborhood. Her husband is a

Sunni. Except her husband’s family, Alevis occupy her social life.

Ayse never hid her Alevi identity. Except a few slandering words she heard about
Alevis from her husband’s family, she has never grieved because of her identity.
She defines herself as “by Allah’s will, I am Muslim”. She likes Aleviness, always
did lived with Alevis. Her Turkish identity, though, comes first. She identifies

Aleviness with honesty, sharing and humanism.

According to Ayse Aleviness is not a religion. By her words, “We are all
Muslims.” The division between Aleviness and Sunnism is “a conflict of old
times”. Aleviness for her is part of Islam, but it is not a denomination, because “we
are all brothers.” Alevis in Narlidere are not bigots, they do not make a distinction
between Aleviness and Sunnism. She is not much informed about Aleviness,

saying that it was not taught to her.

She fasts during Ramadan. During Muharrem, she fasts Mondays and Thursdays.

In her childhood once, she joined a cem. She liked the “semah performances” very

much. But she thinks that people are not interested in Aleviness like in the old
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days, especially the young people are trying to support themselves, and are not
“bigots” like old people; youngsters are smart and conscious. She considers
cemhouses as secondary, coming after mosques. Similarly, Muhammed comes
before Ali. Ayse does not know about musahiplik. She is negative about dedes,
thinking that it is a “nonsensical” institution; she does not appreciate their powers

like “punishing”.

Ayse did not hear about any of the main Alevi organizations. She knows that there
is an Alevi association in the neighborhood. She thinks that young people are more

conscious, not discriminatory.

3.2.4.3. Indifference

The last path in this group consists of people, who lost their Alevi identity and
reject Aleviness, because of the urban life style of their families for generations.

This led to an amnesia and loss of the identity.

Ezgi does not have any knowledge about Aleviness, but she thinks that it is a
culture which gives importance to humans. She did not have much relation with

Aleviness.

- Do you think that Aleviness is a religion?

- | think it is not a religion.

- So what is Aleviness?

- 1 do know it as a community, a sect which is formed by the people, the settlers who
came from Asia.

- What are the differences between religions and sects?

- Religion is the belief in God, however sect is something people created on their own, it
is not of God.

- What is the most important difference between Alevis and Sunnis?

- The Sunnis adopt an extreme Islam, there are “Siileymancilar” and others, and they are
overly attached to religion.

- What about the Alevis, aren’t they?

- Not that much, they believe in St. Ali.

- Do they believe in God?

- As far as | have heard most of them don’t.

- Is Aleviness a part of Islam?

- No. There is St. Ali, but it is something different.”

Ezgi is 19 years old and is preparing for college exams. She was born in Izmir but
her origins are in Corum. Her grandparents live in the village; she visited them 2
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years ago. Her father is a teacher, mother a housewife. They live in apartment
blocks, with many non-Alevis in the neighborhood.

She does not define herself as an Alevi, but if the topic comes, she does not hide
her identity. Nothing bad happened to her because of her Alevi identity. She thinks
that Aleviness is not a religion but a denomination, defining a denomination
independent from religion, as a community which has the same culture. She does
not consider Aleviness as a part of Islam. She thinks that Sunnis represent the
“extreme Islam” and Alevis are not attached to religion that much. According to

her even many Alevis do not believe in Allah.

Best thing he likes about Aleviness is the importance given to human beings. For
her, Aleviness is acquired through “one’s ancestors”. Yet it can be embraced later
by anybody. She never fasted during Muharrem or attended a cem. She visited a
shrine in Istanbul for once. Her parents do not fast, either. She states that she does
not know much about Aleviness and does not practice. And most people, for the
same reason, would lose their Aleviness in time. The most important Alevi
problem is that other people do not know much about Alevis. Ezgi never heard
about the musahiplik concept. She does not know much about the dede institution.
She met a dede in a cemhouse she visited, and defines a dede as someone “who is
the head of a cemhouse”. She is against turban, but she also disapproves wearing

“mini-skirts”.

Serap has no ties with Aleviness. In other words, there is no Aleviness and Alevi

in Serap’s life. In spite of this, she is sympathetic towards it.

- Do you identify yourself as an Alevi?

- | am so sorry that | am not, and | do not know anything. How can | know. | have a
problem with Aleviness. It is the political view of that period, I consider it as leftism
and rightism. | do not consider it as a religion. This is my point of view, maybe |
talk that randomly since I do not know anything.

- With its current state Aleviness is not a religion. It departed from being a religion.
But it also has beliefs or rituals which are closely tied with religion. Cemhouse means
the house of the God. Like a church or a mosque. Isn’t it?®
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Serap was born in 1968, in Ankara, where she was raised and educated. Her roots
are in a village in Corum. She owns a dance school, is a ballerina and an academic.
She lives in Izmir. She had a short marriage, divorced 10 years ago. She lives
alone. Neither she, nor her parents saw their village in Corum. She thinks that her
parents are very progressive and defines herself and her family as “bourgeois.” Her
maternal grandmother was born and raised in Samsun; only her paternal
grandmother was a villager, who was also the “most Alevi” figure in the family.
Yet her maternal grandmother is “progressive”, that is why her family is full of
artists and writers. Her mother is a painter, father an academic and her aunt is an
archaeologist. Her parents liked and respected Aleviness, but were never interested

in it. Religion never had a hold on her family.

Serap does not define herself as an Alevi, and adds that she knows nothing about
the subject. As far as she knows, she has no Alevi friends. In her social life, only
her maids are Alevi, and she did not want to socialize with them and hid her
identity from them. Other than that, never in her life she had to tell others about

her Aleviness.

Though she does not know about Aleviness, she does not see it as a religion but as
an ideology. It is a political view of an era, like leftism and rightism. She thinks
that Alevis are very humanistic. The only thing she knows about Aleviness is the
semah ritual, which interested her because of her profession. But she does not

know when this ritual is performed.

Serap has partial information about Alevi rituals and practices, but does not
perform any of them. She never saw a cemhouse and does not know what goes on
in Izmir in terms of Alevi activities. Though she does not know why, she says she

has sympathetic views regarding cemhouses.

If Alevis pass to Non-Way from other ways or if they are born into the Non-Way,
it is not generally observed that they go back to the other ways. Non-Way is the

way in which Aleviness has almost come to an end. It is only possible to pass to
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the ways outside Aleviness from this way. It may rarely be observed that there are
transitions to the sympathizer Alevi cluster from the Non-Way or their children.

But the transition is generally to denier Alevis cluster.

3.2.5. On the Categorization of Ways of Aleviness

The classification | have made according to the situations | met (three ways
classification) overlaps in some manner with the classification of the existing
discourses made by Camuroglu (2000) to characterize the Alevi identity.
According to Camuroglu, there are three main discourses: The first one argues that
Aleviness is the real Islam, while the second one claims that Aleviness is a secular
belief. The third one is a discourse, which tries to remain distant to both of these
two discourses, wants to form a balance between traditional and modern, and aims
to keep the originalities of Aleviness alive. These categories likens to some
clusters of my classification. The first group of Camuroglu is like to the cluster of
Muslim Alevis (Muslim-Way), the second to Anti-Islamic Alevis (Mixed-Way),
and the third to Synretic Alevis (Mixed-Way), who are more active in the

identification of Aleviness.

The three groups depicted by Camuroglu try to define what real Aleviness is by
making an interpretation about Aleviness. Thus, the sets in this classification
correspond to attitudes like the classification according to the axe of positions
towards Aleviness definitions that | made above as, Muslim-Way, Mixed-Way and
Irreligious-Way. By looking at the same thing, one group sees something identical
to Islam, another group sees something related with Islam but not restricted with it
and one another sees something exterior to Islam. On the other hand, my
classification of ways according to axis explained above is related also with the
existing situations of people rather than attitudes alone. Since Aleviness does not
have a significant place in the lives of the third and fourth categories in my
classification of ways, they do not have clear attitudes towards the depiction of
Aleviness. That is why they do not take place in the classification of Camuroglu.

These groups are the margins of Aleviness. In this sense, there are mobilizations in
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the categories in the classification of ways. The tendencies preserving and
strengthening the tradition get closer to the first way, which is Muslim-Way, while
the ones criticizing the tradition move towards the fourth way, which is non-way.
On the other hand, Alevis with Islamic tones do not contain the majority of Alevis,
since it is closer to the Sunnification tendency. On the contrary, the Alevis with
unclear attitude to Aleviness constitute the majority. In other words, the tendency

of the Alevi masses is towards break of Aleviness.

3.2.5.1. The Differentials of Clusters of Aleviness

The number and variety of the clusters that we have described in the previous
section illustrates the difficulty of bringing together Alevi identity in one set. On
the other hand, this photograph which illustrates diversity also illustrates a
dynamic characteristic. Moreover, this dynamism and change is not random and
not from any set to any other set, but in specific directions and open to various
interactions (See Figure 1). Hence, in order to describe the Aleviness of ‘Open
Aleviness’ period, it is not enough to have a static classification (clustering).
Moreover, it is necessary to understand the mobilization between the clusters and

the potential differentiations of Alevis.

As it can be seen in Figure 1, there is a mobilization towards the two non-way
clusters: Rejected Aleviness and Sunnified Aleviness. However, two tendencies
are not equal in strength. Sunnification is not easy since Alevis have a strong
opposition with Sunnism. The cluster closest to this is Islamic Aleviness. The
efforts of Muslim Alevis to show the ties between Aleviness and Islam deepen the
interactions with Islam. As a result, some of the Muslim Alevis may become close
to Islam and even to Sunni Islam. On the other hand, some of the Muslim Alevis
have tendency to transform into Syncretic Alevis. This tendency is based on the
increasing interest in non-Islamic references of Islamism which is a result of
motivation to preserve and illustrate the difference with Sunni Islam. However, the
differentiation of Muslim Alevis, whose number is quite small compared with the

other clusters do not occur easily. It depends on strongly to other interactions. On
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the other hand, the differentiation between the Muslim Alevis and the new
generation in their environment is stronger. If we accept that they are originally in
the Muslim Alevis cluster, the new generation in this environment rarely
differentiate to Syncretic Aleviness and Sunnified Aleviness clusters, but generally
differentiate to loosed Aleviness and secondly to relatively passive Aleviness
positions like Symbolic Islamic Aleviness.

Alevis on Symbolic Islamic Aleviness path do not have a rigid identity. They
generally have an Islamic Aleviness coming from past. They are in an Aleviness
position which can easily be transformed into different forms according to their
social environment. If they are in a Sunni environment, their interaction beginning
with fasting and praying may result with Sunnification. But since there is generally
a strong reaction against Sunnism, the transformation is more towards loosed
Alevis. As their participation in Alevi practices diminish and the number of Alevis
in their social environment decreases, it becomes very easy for them to transform
into loosed Alevis. The affects transformation can mainly be observed in the new
generations in these circles. It is common for the new generation of these Alevis to
differentiate to loosed Aleviness. The new generation of the ones who are far from
Alevi practices especially transform into indifferent cluster.

The position of syncretic Alevis is temporary. These Alevis, who find it difficult to
preserve the essence of Alevi identity in urban life and by interacting with
different identities, have the potential to transform into both Muslim Alevis and
Anti-Islamic Alevis according to their other identities and social environments. If
they are interested in esotericism and mysticism in a philosophical level and they
have a social environment consisting of believer Alevis and Muslims, they get
closer to Muslim Alevis, because they need to reveal the common denominator of
Islam and Aleviness. On the other hand, if they have interactions with secular
and/or democratic people during the education or at work, they try to transform
their existing belief system to a philosophical/cultural ground, since they need to
emphasize those sides of Aleviness which are not “reactionary” and

“superstitious” and they move away from Islamist emphasis. However, since the
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potential of socializing in the second form is more likely, it can be said that the

transformation is generally towards the anti-Islamic direction.

In the same way, the new generations of syncretic Alevis transform especially to
sympathizer Alevis and loosed Alevis. According to the strength of family ties and
social environment, it is sometimes possible that they may also transform into anti-

Islamic Alevis or Muslim Alevis.

Since Anti-Islamic Alevis have no sensitivities about Islam, they almost never lean
towards the clusters having Islamic tones mentioned above. Rather their emphasis
on the difference of Aleviness and Islam lead them to question the Alevi practices
and limit their participation in these practices. Anti-Islamic Alevis transform
generally to sympathized Aleviness, and less frequently to rejected Aleviness. The
second type of transformation is less frequent since they have a strong belonging
which is difficult to erode depending on the claim of political demands most of the
time. However, both transformations are strongly possible for their children,
because they know both praisings about Aleviness and strong criticisms of

“pbackward” elements of Aleviness.

Aleviness has been a secondary subject for Alevis on Loosed Aleviness path, since
there are not many Alevis in their social environment. Generally, they preserve
their position, but they have the tendency to transform into rejected Aleviness or
sympathized Aleviness according to the environment in which they ara socializing.
Their children generally become sympathizer Alevis, because in their daily lives
Aleviness is praised from time to time. The children turn into indifferent Alevis in

the families, who do not mention Aleviness much.

The Alevi identity of the sympathizer Alevis is almost erased whenever their other
identities come into prominence. They are not tolerant against Alevis in religion
and Islam problematic. They are anxious of Aleviness becoming more “religious”.
When they observe tendencies strengthening their anxieties, their sympathy

diminishes, and they have a tendency to pass to the Non-Way from Sub-Way. This

143



category generally consists of young or middle-aged Alevis, whose families have
long been living in the cities, but there are also old ones, who left their villages
because of their occupations like teacher. The children of the married ones are also
generally sympathizer Alevis. In addition to that, it is highly possible that they
marry a person who is not Alevi, because they do not especially look for Alevis in

their social environment.

It is very difficult for Alevis in rejected Aleviness cluster to transform into other
categories as time passes. Although it is possible that their identities may change
and transform, they never cling to Aleviness. If Alevis pass to Non-Way from the
other ways or if they are born on the Non-Way, it is not generally observed that
they go back to the other ways. Non-Way is the way on which Aleviness has
almost come to an end. It is only possible to pass to the ways outside Aleviness
from this way. It may rarely be observed that there are transitions to the
sympathizers Aleviness cluster from the Non-Way or their children. But the

transition is generally to rejected Aleviness cluster.

These movements or tendencies whose directions are determined play an
important role in the future of next generations as seen in some of the examples.
The existing tendencies generally result with differentiation to another cluster in
the next generation. Hence, the differentiations between the generations occur

more strongly than the mobilization of Alevis among the sets. (See Figure 2).
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Rejected
Aleviness

Indifference

Figure 1: Alevi Mobilization Within Clusters.

The Figure 1 shows the direction of mobilization between clusters explained
above, in other words the tendency to other cluster of Alevis within a cluster. Yet,
the directions are not shown vectoral, that is they are not identical. For example, it
is true that there are mobilizations between the clusters of Anti-Islamic Aleviness
and Sympathized Aleviness in both directions. Yet, the mobilization towards
cluster of Sympathized Aleviness is more to be realized. Moreover, the cluster
“Indifference” is appeared irrelational in this figure as the other positions
necessitate a consciousness on the Aleviness identified. On the other hand
indifferent Alevis do not have such a consciousness on Aleviness. Thus, there
cannot be a mobilization between indifferent Alevis cluster and other clusters. Yet,
as it is seen in the figure, a differentiation can occur between lineages. Both
figures show us that a differentiation has been realizing towards Non-Way,
although some oscillation between clusters occurs. I must also mention that the
mobilization between clusters is not so easy and seldom. It takes years and needs
interaction with other identities. Yet the differentiation through lineages is very
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seldom. A sign of this is that young Alevis in the clusters are mostly in the clusters
close to the Non-Way.

Sunnified

Rejected Aleviness

Aleviness

Indifference

Figure 2. Alevi Differentiation within Clusters Between Lineages
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CHAPTER 4

DIFFERENTIATION OF ALEVINESS IN
‘OPEN ALEVINESS’ PERIOD

The period of ‘Open Aleviness’ is a period in which, first of all, Alevis feel more
comfortable than before in talking or thinking about Aleviness. The positions that
are not taken and/or argued in the closed period came to the fore in that period also
due to outer environment. Yet, today, Aleviness is on a hot wire coming from the
past closed days. Alevis entered a period in which they both embrace Alevi
identity— especially against the outside — and criticize it the most. Openness made
Aleviness open to Alevis first. Below, some examples of different Alevi typologies
will be given considering the hot wires Aleviness is on. These hot wires in fact
result from the distance between social habits and cultural characteristics of closed

period and Alevis’ lives in the open period.

In the “‘Open Aleviness’ period, Alevis live the joy of opening outside. They even
started to express the memories of closed and confidential period more
comfortably. They talk about their Aleviness and Aleviness in general more easily.
This makes them feel that they live a freer period compared to the past when they
were subjected to discrimination in everyday life. However, they have not
completely lost their feeling of grievance. Even though they claim that they
preserved their identity in both past and present and do not bow down to injustice
on the personal level, collective attacks on Alevis like Maras, Corum, Sivas
incidents are quite fresh in memories and their repetition is still a matter of

concern.
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4.1. Transformations of Aleviness cum Opening

‘Open Aleviness’ period is perceived by all type of Alevis as a period in which
Alevis no more feel themselves oppressed, be wronged, victimized like in the past
but leave all this behind and speak more comfortably and fearlessly and act freely,
or even want to think in that way. The dominant feeling of the period is that
hiding, not revealing one’s identity is unnecessary, even wrong and it is time for
Aleviness to display itself. Yet, there is not a complete sense of freedom.
Traumatic past incidents are still in the memory of the Alevis and they keep
worrying about the possibility that what today seems in their favor might turn
opposite. On the other hand, in this period when Aleviness is opened, what is to be
opened became a problem. Because this thing has been forgotten since it has not
mentioned for a long time and a distance grew with experiences. Now it must be
remembered. This remembering is of course not an innocent one; Alevi
communities which are in interaction with different thoughts start to remember
Aleviness different from each other. In such a situation, the characteristics that
have been passed on and the ones that are not wanted any more are not the same.
In a similar way, the forms of adoption and practice of what has been passed on
become different. Alevis who are aware of this picture fear from Aleviness’ loss of
power and worry about inability to establish a common Aleviness, loss of
Aleviness in practice and decomposition of Aleviness with “assimilationist”
interventions. Yet, even those worries were not enough to make Alevis to define
an Alevi identity on which they all agree, and the dispersive influence of different
definitions continued. In this context, either the participation to Alevi activities has
ambiguous motives (e.g. treating it like a hobby) or there is no participation at all.

4.1. 1. Aleviness “Opened”: “Swrrt Fas Eylemek”™

‘Open Aleviness’ period is a period which Alevis from all typologies think
that they could express themselves more freely and hiding is over. The
greatest change is, in Subasi’s words: “Sirrt fag eylemek”. Alevis think that

Aleviness is apparent now due to reasons such as emergence and activities of lots
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of Alevi non-governmental organizations, even formation of institutions which use
the name “Alevi”, news about Alevi associations taking place in TV channels and
newspapers, establishment of Alevi TV channels, openly arguing Aleviness,
consideration of rights and demands about Aleviness. Thus, for the Alevis hiding
their Alevi roots become relatively unnecessary. Revealing of Aleviness is
expressed in these ways:

- So, for you, what has changed in Aleviness in the last 20-30 years in your environment
that you have observed?
- Aleviness suddenly emerged. It emerged in the last 20-30 years.®
Ali

- Let’s say if 20 years ago the ratio of the people who hid their Aleviness was around
twenty or twenty five percent, now it is around five percent. #
Dervis

- Of course many things have changed. | have firstly seen a cemhouse here. At least now
people do not feel the necessity of hiding their identities, before they were looking
people from above because they were Alevis. Now there is nothing like that, people can
say that they are Alevis without hesitation. 3

Riza

- | have seen a cemhouse first here when | came to Istanbul. I have concluded that in small
cities it is secret, hidden; whereas in big cities it is different, with more consciousness,
without concealing and hiding. There was the expression of “I am”, they were
expressing themselves. They have asserted their existence openly, | think this is a
great development. ®

Gul

- So, for you, what has changed in Aleviness in the last 20-30 years in your environment
that you have observed?
- Firstly people are not hiding but openly expressing themselves.
- At least Alevis are not hiding themselves, says “l am an Alevi.” Music is listened freely,
we watch the TV channels, we have our own channels.
Naciye

- So, for you, what has changed in Aleviness in the last 20-30 years in your environment
that you have observed?

- With migration to big cities of course there was a dispersion among the Alevis; but
through associations, and various civil society organizations the conduits of expression
has increased. Before it was in itself, more closed now it started to express itself in
organizational terms. Especially these increased in the last decade. ¥

Haydar

As seen in the examples, Alevis’ feeling about the increase in Aleviness’s power
and freedom of self-expression is strong. The strength of this emphasis among the
Alevis who live in an Alevi environment further underlines this fixation. Another
point among the emphases worth mentioning is participants’ isolation of

themselves while referring to the Alevis who are not concealing or hiding their
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identities. While mentioning that they are “at least” not hiding “any more” mistrust
towards other Alevis is being expressed.

The Alevis who faced with discrimination in the Ottoman Empire (in Yavuz
Sultan Selim’s era it reached to its peak) have continued to experience
discriminatory measures from the declaration of the Republic to today. The Alevis,
for long years concealed their identities, their Aleviness from the circles that they
have contacted. However, they state that they feel more “relax” in ‘Open
Aleviness’ period, in which they started to open themselves and felt no necessity
to hide. The years of concealment and hiding have started to be forgotten and even
the number of Alevis who state that once they were hiding their Aleviness has
decreased. On the other hand, the grievances that result from discriminatory

actions now are expressed as “memories” or the past.®

There are stories of school life, of rural life —especially the east or places where
Sunni conservatism is strong— and of the times before they moved to big cities.
The main themes of these stories and memories are school experiences —especially
religion courses—, and insults, prejudiced expressions and exclusion of
“impertinent” Sunnis which were in their neighborhood, among their friend circle
or relatives. However, contemporary examples are limited in number. Even there
is a need to feel and show that Aleviness is not a “wrong” identity to be hidden,
but on the contrary a legitimate identity which must be borne with pride. This is
why when quoting an instance of discrimination from the past the story is not
constructed as a story of grievance. On the contrary, the stories focus on how the
discrimination has been overcome without giving any concessions regarding

identity and with teaching a lesson to the counterpart:

- | am 28 years old, lived among MHP supporters but until now | did not deny my
Aleviness. Also just before you start dialogue, in the beginning you identity is clearly

seen.®
Ruza
- Do you identify yourself as an Alevi?
- I proudly do. *°
Ali
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- | had to end a very important relationship because of this. | had to leave my girlfriend.
But in this subject, I have never been a secondary man. Never been left aside because
of being an Alevi, never been shut, | have never experienced such a thing. **

Hasan

- In the place | worked. | have been reinstated because | was an Alevi and because in some
cases when | have felt that his behaviors were wrong and stand in his way. At that time
there was a mining union, | have worked there. | worked for a week, did now give up
and turned back to that same place. In other words | have not compromised. %

Musa

The “I did not ever deny my Aleviness” emphasis of Riza within this context tells
us he thinks that the ones who hid their identities and concealed, in fact, denied
their Aleviness. Likewise, by his response to the question “Do you define yourself
as an Alevi?” with “yes, with pride” Ali implies that there are people who are
ashamed of their Aleviness. Ozgiin, in underlining that she could express her
Aleviness without hesitation even within the most fanatic crowds, in fact,
complains about the coward Alevis. Hasan, while stating that he would not accept
any insult towards his Aleviness and emphasizing that he is not a “secondary
man”, calls the Alevis to live openly. Musa’s uncompromising stand in cases of
facing discrimination, again points to his reaction towards concealment of
Aleviness and the Alevis. Openness of the Alevis and the idea that they live in an
era in which they can freely express their identities made the Alevis to think that
hiding Alevi identity points to a hesitation regarding identity, or even to denial of
Aleviness. Even there are so few Alevis who express that they hid or concealed
their identity in the past. It can be seen that there is a common belief among the
Alevis (that we have seen in our examples) that many Alevis done so in the past,
or are still doing. This fact points to the mistrust of the Alevis regarding the other
Alevis. Many Alevis think that the other Alevis are ashamed of their identities, and

even suspect that they could deny their identities.

Urban setting brought a daily life pattern in which the Alevis more often
encounters the other. In this encounter living in a small geography increased the

conflict:

- Why would | hide? Maybe in some parts of the west such discrimination does not exist.
We have observed it in the east, when we were there. In our high school there have
been many quarrels, many fights. The only reason was we were Alevis. %

Onurcan
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Onurcan asserts that the main reason behind not being subjected to discrimination
is not related with the age or period that we are living in, but more to his residing
in Istanbul. He states that discrimination is observed more in eastern parts of
Anatolia. Complacency of the Alevi population within the crowds in a city like
Istanbul is one of the important properties of the period of ‘Open Aleviness’. The
Alevis of this period demand to be within the crowds, since it gets easier for them
to camouflage themselves nearby other identities. However, this camouflage
strategy faces serious difficulties in high school years which find its most violent

expressions in religion courses:

- For instance our religion teacher knew it so well. He knew | was an Alevi and made
great deal of effort to bring us to mosque for performing namaz, he tried to make us
perform it at school. | always failed in religion courses. *

Murtaza

- If someone asks | would introduce. | should also add, since college years | have never
hid myself. But till college, in high school years, unfortunately we hid ourselves.
They would have not let us leave if we have not done so. *°

Hiseyin

- Have you ever hid your Aleviness?

- Actually, not directly hiding but in some cases | did not tell, for instance in a setting.
But of course this has evolved after | have realized Aleviness in a seven or eight years
period, the period between secondary-high school and college years. Because the first
time | have realized and | have been told that | am an Alevi | was advised not to
express it openly everywhere, | have been warned about that. After then they have told
me the reason behind this, why should | not do it and I, in fact, followed their advises.
There was nothing significant until the end of high school, I did not need, in other
words, | have seen that it is pointless to hide it, or struggle to conceal my identity.*

Banyg

For the Alevis the most unforgettable instances of discrimination belongs to their
high school years. Because it is in high school years that they recognize their
Aleviness, face the other and become fragile. Since they were warned by their
families to hide their Aleviness (at least in former periods this was a common
practice) this recognition process is experiences under great tension all over. These
acts of “hiding” and “camouflaging”, as we see in cases of Hiiseyin and Baris, in

later years, transform itself to shame.

Apart from high school life social life is also one of the arenas in which it is

unavoidable for the Alevis to express their identity:

- The responses were as such: are you really an Alevi? Or, “you cannot really be an
Alevi, you are just like us.” But in our social life while trying to be a moral and
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honorable person we have worn the virtue of being human before anything. In our
teaching being human comes first. ¥/
Cafer

- | have not been subjected to. | was in the house of a friend, there was also a lady whom |
did not know, my friend’s friend. . . . The lady said, my son is in love with an Alevi girl.
She did not know that | was an Alevi. That lady once came to my house. | said her son
fell in love with a nice person. The lady said that she did not want someone from the
Alevis. | asked why, what did the Alevis do to you? She replied that the Alevis were
filthy and dirty. | asked, what filthiness have you seen in Alevis. After listening me |
have said to her that | was an Alevi, she was shocked. She said “don’t be ridiculous,
they make tea with bath water, you cannot eat anything that they have cooked.” |
said, “do you know, | am an Alevi,” also added that it was so saddening hearing her
words. You came to my house, | said, drank my tea, had | made it with bath water. She
was shocked, become weird, really upset. She said “I am really sorry.” %

Naciye

- Have you ever hid your Aleviness?

- No.

- How?

- | told when asked. If not telling when not asked means hiding, | hid.

- There were some people who did not believe that | was an Alevi. | guess they have a
strange notion of Aleviness. “You do not look like an Alevi.” When | asked them about
Aleviness they made strange comments.

- Like what?

- | made laundry at school a lot. I guess the Alevis, for them, did not wash their clothes. I
had bath day and night, went to school so clean. Because of these they did not believe. *°

Deniz

Some memories about their social lives are the most stressed discriminatory
practices by the Alevis. Many direct discriminatory acts that have been
experienced at individual level are seen as unworthy for emphasizing. Even, the
Alevis mostly fear that emphasizing discriminatory practices as such would be
judged as a mere reaction to society by the others. However, as the cases that we
have dealt have shown, the symbolic violence that has been experienced is so hard

to pass over.

Alevis mostly underemphasize the individual grievances that rise from their
Aleviness such as being pushed to hide themselves, inability to express their
identity freely and unjust treatment. However, the attacks that targeted Alevi
society as a whole like Maras, Sivas, Corum, Gazimahellesi, could never be
erased from the memories. Thus, one of the most prominent sentiments that
resided from the closed period is the fear of repetition of such attacks. What makes
Alevis the most emotional with regarding the issue of their Aleviness, and what

makes them so sympathetic towards Aleviness is such tragic incidents. Since these
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attacks are still fresh in the collective memory and since there is an effort to keep it
like that, the memories of these attacks act as an antidote to mowing away from
Aleviness. Especially opposition against Islamist political tendencies is a common
property among the Alevis. However, within this commonality one cannot find a
significant distinction between Kemalist and Republican citizens; and Alevis who
align themselves with “laicist front” as against to all Islamist tendencies.

Opposition to political Islam finds its expression mostly in opposition to the AKP.

- | do not approve the AKP.
- Bigotry is already so widespread. If it increases more than in Turkey a clash between
Alevis and Sunnis would start. 1
Ali

- After seeing the political performance of the AKP we have started to feel worried
about our tomorrow. | hope it would not go further.

- [With reference to turban issue] so, what will it trigger, what will be the endpoint of this
issue?

- Civil war.

- Do you believe in the existence of such a threat?

- It is headed towards there, in the end something will come out. Even I, who before see
‘turban’ (headscarf) as something normal, now approach it with fear. Something will
come out at some point. 1

Riza
- Are the any threats awaiting the Alevis?
- Genocides.
- You are afraid of genocide?
- Yes, if this AKP does not fall from power there will be genocide.
Gl

- By today, in this geography, | do not know about the possibility of an Alevi-Sunni clash,
which | fear a lot. | don’t know if someone wants it but such a threat may exist. *?
Bars

- What is the danger that awaits the Alevis?
- After the last “turban” incidence | am afraid of a sect clash between Alevis and Sunnis.
- In what condition will Alevis find themselves?
- Nothing will happen. | mostly fear from a civil dispute. But | believe it will be better if
such thing will not happen.'®
Hidwr

Today one of the things that brings Alevis together is anti-Islamism since, in the
history, there has been many Islam oriented attacks took place against the Alevi
population. Also, since the survivors of these attacks are still alive, and since the
events are still recent history, Alevis keep fresh the anxiety and fear of attack,
mass slaughter and genocide. These anxieties can also politicize the Alevis. Even,
today, Aleviness of the Alevis which has slighter Islamic tones nourishes from this

politicization. Besides, the strong presence of perception of danger in the Alevi
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discourse is a result of the presence of a structured grievance. Even though they
express that they feel more comfortable now, they still want to be cautious.
Besides, Hidir’s belief that “it will be better” if there will be no confrontation
shows that the narration of ‘things are going to a better’ found place in this
grievance narrative. Ozgiin, an Alevi who does not establish an irrational
emotional tie with Aleviness, on the contrary, thinks that the Alevis currently do
not pose a threat to any circle. In other words, Aleviness is such an unimportant

identity to be oppressed or destroyed through violence for power.

For the Alevis, as the exigency of hiding was halted and opening process had
begun, this brought talking about Aleviness to the agenda. This opening and
articulation which was in-group at first, begun to be directed outwards. Alevis on
the one hand started to test their knowledge on Aleviness and question it; and
reconsider their faith on the other. Many Alevis complain that their families could
not teach Aleviness to their children properly and there is hardly anyone who has
proper knowledge about Aleviness. They associate inability to experience
Aleviness thoroughly with this rupture in knowledge and experience. On the other
hand, most do not have any effort to learn. They submit themselves to the
conformity of absence of any sanction for not knowing. They also anxiously add
that future generations will be subjects of this conformity more and one day

Aleviness will be forgotten:

- Since it does not have roots which have seen bright days, and since it is the first, this
generation is anxious, sees itself as such. We will have a step, but who knows our end
will be good or bad. How are we going to tell people about us while we do not know
anything about us.

- No one told me, there was nothing like Quran courses which told us this is this, that is
that, no one gathered us and told us about Aleviness unless we asked. We have tried to
learn as much as we could and wanted. Because of this we are so open to strikes, and
this is known well by others. We are disconnected; the Shiites are saying something
from there and we are saying other. One comes and says that there is no book, and the
other says there is no need for it, there is a great cacophony.'®

Hasan

As Hasan states, Alevis, in the “‘Open Aleviness’ period, together with the need for

explaining themselves to outside wanted to know more about Aleviness. The

weakness of knowledge about Aleviness, absence of a systematic

learning/dissemination mechanism and a consensus on Aleviness and, on the
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contrary the abundance of voices make things harder for the Alevi population.
Alevis want to want to become “clear” about their identity; and they demand to

freely talk about their identity to others, to their friends, neighbors and children.

- So, do you define yourself as an Alevi?

-l can’t.

- In order to say that you are an Alevi you must know what Aleviness is, you have to live
it, live Islam.

- Did your family tell you these?
- They did not. In our own environment there is no one who properly knows about
Aleviness.

- When she grows up, are you going to tell her Aleviness?

- I do not know anything, how am | going to teach her. As | said, if it has been added to
curriculum I could have something to add. But since | do not know anything I cannot tell
her. 1 do not believe she will do either.'®

Hudwr

- Are you telling to the kids?
- They do not understand even if you tell.
- For instance, did you say that you were Alevis at a point?
- Of course. They accept Aleviness; they say that they are Alevis. There is ho one who
properly teaches Aleviness.'%
Ali

Hidir and Ali also complain about the absence of an institution which passes Alevi
knowledge to future generations. Given the circumstances they doubt that the new
generation will by themselves spontaneously will be interested in Aleviness, since
there is not a single mechanism which will make Aleviness a center of attraction.
Even it is impossible for the ones who are sympathetic towards Aleviness to find

conduits to learn Aleviness.

-When did you first realize that you are an Alevi?

- To be honest my family did not inject me the culture that this is Alevi and this is
Sunni. How did we learn? Through music and sayings we heard. We have never seen it
in the family. We did not have talks noting this is an Alevi and this is a Sunni.*’

Naciye

- How do you evaluate Haci Bektasi Veli Foundation?

- Itiis not enough. There aren’t enough books, sources. There is no one to enlighten you.
There are some but they are all insignificant people. There are no one who knows these
rituals well, disseminate them, who explains well and properly, who disseminates the
true knowledge. There aren’t enough sources about this subject. They are all burned
down, destroyed. The sources are unfortunately rare.'®

Sultan

- Have your family ever taught you Aleviness?

- As family, | did not have any talk or chat with my parents, but my grandfathers. We
had a lot of conversations, not directly with my grandfathers but with the fathers of my
grandfathers.'®

Deniz
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- Have your parents ever explained you Aleviness?

- They do not know anything, what will they tell me? I tell them the things | have read,
explaining this is this and this happened as such. The truth is that my parents are so
ignorant about this issue. | guess they did not have anything from their parents, their
elders.™®

Onurcan

- Were they telling you about Aleviness?
- They were not, but we saw how they were living. My dad never told me directly that
Aleviness is something like this and like that.***
Zeynel

- Do you explain Aleviness to your children and people around you?
- Sometimes we do, sometimes we don’t. If I would try to tell I cannot do it properly.
- [Wife] We did not ever tell to our kids at all.

- What are the conditions for being Alevi?
- When you say conditions, you should fulfill the requirements of Aleviness.
- What are those?
- Accepting human for being human, respecting human beings.
- [Wife] We do not have such a deep knowledge, we just say that we are Alevis, as you
see he is just mumbling **2
Musa

- Have you thought to your own kids?
- | can’t say | did, because our life has passed in the cities. What do we know to teach
others. We only taught them how to be human; only being human.'3
Huseyin

- Who are the most important persons or figures of Aleviness?
- | have no information, to be honest. We have not been thought much.**
Ayse

- What are the most important problems of the Alevis?

- Of course they have problems, like people’s ignorance about them, in the end Sunni,
Alevi, there is not enough information about them. People do not have enough
information and the comments with insufficient information will of course influence
them.'*

Ezgi

One of the most urgent needs of the Alevis today is to ability to answer the
question of who an Alevi is and to obtain other information about Aleviness.
Alevis complain about impossibility of obtaining such knowledge from their elder
ones, Alevi elders or associations, and inability to pass this knowledge to their
children. This need rises firstly from the desire to talk to the outside with
confidence, and secondly from the fear that the new generations are moving away
from Aleviness more and more. For overcoming both fears the Alevis demand a
theoretical and practical definition of Aleviness, and the knowledge and
experience which will nourish that definition. The cry of “there is no unity in
Aleviness” is mostly accompanied by that of “we do not know Aleviness.” There
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are two basic reasons behind this: firstly, the Alevis contend that the definitions,
knowledge and experience regarding Aleviness must be unique to support the
confidence in the processes of in-group and outside representation; secondly, they
also demand that plurality of voices must not reach a level to disrupt group

harmony.

The main concern of the Alevis in ‘Open Aleviness’ period is no more hiding,
running away or being alerted against discriminatory acts. The main concern now
is to prove themselves; the ability to satisfy inside and outside in act of
opening. In this process ignorance regarding Aleviness and inability to define it
stand as the major obstacles. Given these circumstances some even started to talk
about the end or withering away of Aleviness. Among other points it has been
emphasized that this process of rupture has started with migration from villages to

city loosening of ties with the village.

- The generation that is next to us is detached. The village life, today the village life
has vanished. Today, visit the villages; there you will see no cem ritual. The people who
wanted to sustain this understanding have moved to big cities. Today there are
cemhouses in Istanbul M

Cafer

- As far as | read and | guess, Aleviness is a bit far from being experienced. The start of
migration from village to the cities, there was something | said a moment ago, in the
east, in villages, Aleviness is lived denser there.

You know that there was a dede relation, in my opinion the vanishing of this
relation made younger generations to have less information about Aleviness and
how it has been lived.*’

Onurcan

- For instance, the guy says that he is an Alevi; but follows his interests nearby capital
oriented political parties. But there is no such thing in the essence of Aleviness; there is
no robbery, lies, stealing. But it is for sure that Aleviness can exist in the village
setting. It is being experienced in villages of Tunceli or Mus.

- So you say that it cannot be lived in big cities?

- No it is not being lived.

- For instance, cannot you live Aleviness?

- No way my brother, as you know, capitalist order. It does not let us to live anything.

- The earlier people live Aleviness more honest. In other words they perform their
prayers, their belief as such. But when you look at the youth, you see McDonald’s,
Coca-Cola youth.*®

Naci

If it is focused on the Alevis who have village-life experience, it can be concluded
that the difference between village and the city is one of the denominators of
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dissolution of Aleviness. They complain that there is no sign of the old beliefs,
commitment and passion. According to them, the departure from Aleviness started
with migration from village to city. Naci extends this to argument by stating that
Aleviness can only and only be experienced in villages because the capitalist
ordering of the cities will provide any space for Aleviness. Likewise, according to
Ali and Onurcan the new city-born generations hardly have any relation to
Aleviness and the rupture from Aleviness mainly started with the city life of the
new generation. The detachment of the youth from Aleviness and Aleviness from

youth is not only a problem for Ali and Onurcan but for many Alevis:

- | do think that the younger ones are so much indifferent towards Aleviness. They are
so far away from their essence. The youth has moved away. In the last 20 years. | am
28 years old and as far as | see, they got far away.™

Déndi

- You will help him/her even if you are in trouble. Kirvelik is a serious burden in
Aleviness. | do not think it will survive any more.
- Are there any one around you still performing it?
- | do not think so any more. The youth of today are finishing of kirvelik.*°
Naciye

- What is the most important problem of Aleviness in your opinion?
- Hmmm. We do not provide the necessary education to our children. Today, our children
does not even know one of ten of what | know, and they will not know.**
Sultan

- | wonder if the generation that is to come two generations after us will be able to
learn Aleviness, the ones who live in the big cities, if they had a chance to learn to
what extent they will learn. Will they be able to learn as we have learnt?**

Onurcan

- What are the most important problems of Aleviness?

- Insufficient communication, lack of awareness, the way they are treated. Moving away
from their essences, presence of an abyss between generations.

- I am not so hopeful for Aleviness, although there is an emergent political awareness.
Including me the young do not practice Aleviness. But they are more sensitive
towards the problems of Aleviness. The future generations, including me, do not give
much hope in terms of conceptual survival of Aleviness.®

Haydar

- | see in most of the Alevis that thing, that they did not accept Islam with its all aspects, in
other words Aleviness has a unique way of interpretation of religion. It started as such,
but what | observe is that both Aleviness and Alevi youth are moving away from
religion.*

Barig

- Has Aleviness changed, keeping in mind what your elders have told you, what you
already know?

- | do not know about other people, but I do not perform many things, | do say that | am
an Alevi but I do not perform. If you think like me, it is less when compared to past,
lesser.

- What kind of a future do Alevis have in Turkey?
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- | think there will be a decrease. Too much I guess. But if we embrace there will be
nothing. But if everyone is like me, 1 do not have much information eventually.'®
Ezgi

Many Alevis, including the younger ones, contend that Alevi youth is less
interested in Aleviness. It has been thought that not only degeneration but also the
ignorance and inexperience regarding Aleviness play a great role in making of this
apathy. Alevis are not so optimistic about overcoming this apathy and they do not
believe that new generations will embrace Aleviness. This is mainly because of, in
addition to the absence of mechanisms of passing on knowledge, firstly, the
interaction with other cultures, and secondly, the crucial ruptures in processes of

experiencing Aleviness.

- You do not give bride, do you take?
- Both are same. But there is no such thing currently, it was good before.

- No one offers to make cem?
- None.
- How is the attitude of people in the neighborhood in general. Are they passionate about
Aleviness?
- Our people are passionate, but there is no process. Before, we were gathering on
Friday nights, the crossed ones were making peace. Now there is no such thing.*®
Ali

- Are there any Alevis in you surrounding?
- Yes. Many. There are Alevis, but when you ask whether they are attached to each
other, mostly not.*?’
Musa

- As change | can note this: first time | saw, it was about the religious issues; like their
way of praying, not fasting in Ramadan but other fasting, | see people are moving
away from these. But when saying moving away | do not mean embracing only the
philosophical aspect. | see a total withdrawal from religion.

| see the dangers awaiting the Alevis as such: it’s the danger of disappearance of the
Alevis who defend the philosophy of Aleviness and perform it.**®
Baris

Alevis were more all in one before. Maybe there was an invisible veil surrounding the
society. But these political developments, you know the world is changing. When we
come to the last two or three decades, the Alevi society is dissolving. The state policies
and many other things have role in this. The closed structure of the Alevi society has
dissolved. When we say the last two or three decades, the entrance of media in our life
makes people move away from local values. The geographical dispersion of society
and other factors have changed the Alevi society.

My mother, in her period, when she was in my age, they were attending cem much more
then we do now. They were doing this even under the hardest conditions. But our period
is more relaxed, to put it more correctly dispersed. These are the things that have
changed. For instance the Alevis are growing away from their prayers. The
dissolution of that closed structure of the society degeneration, or more correctly,
decomposition took place.
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For me the biggest problem that Aleviness is facing is this: firstly they must understand
the realities of the world and Turkey and must struggle for other issues as they have done
before. They have to do these if they want to maintain and sustain their culture. If they
don’t they are damned to be a lost culture, which visited the world history but then
vanished. May be they are already vanished, | do not know. When we consider that we
are currently so far away from this knowledge, maybe after 50 or 100 years they will
search Alevis, as they are observatory examples, and maybe they will not be able to
find at all. They will not be able to state that an Alevi lives like that, her house is
like this and so on. All things like folk songs, saz and semah have vanished by
now.'?

Haydar

No one is rigid as they were before. Nobody is experiencing Aleviness as they did
before, they do not live with that identity.

Alevis are incredulously loose. There is an amazing complacency. They should leave
this mood immediately, overcome complacency.

... They must decide this: they must determine the distance between Aleviness and Islam.
If it is a religion it must be lived as such, if a philosophy, like philosophy then. When
there is a dual existence there is a multiple system and this causes Aleviness to melt
down within other identities. So, you must decide what you are. If you shelter such a
multitude you are doomed to vanish already. It is like Aleviness is everything. What
is good, or modern and outside conservatism is all Aleviness. This can be
communism, Atatlirkism, party this and partly that, even Buddhism. A teaching that
tries to shelter everything. This is why it is turning into something very much
confused, unconvincing and ambiguous. In that sense | think it must decide what it

is. 20

Ozgiin

What kind of changes took place in Aleviness in the last two or three decades?

30 years ago it was more bigoted, as | have said, now the young are freer, there are
mixed marriages, before marrying with a stranger was impossible.

- What do you mean by bigotry?

They were more attached to Aleviness. They were finding the outsiders strange, but
because the strangers were finding them so, they were doing it. But there is no more,
there is no such a problem.

How do you evaluate the future of the Alevis?

As | have said, the young are cleverer, more conscious. | think it gets better. For
instance they make presentations. We have new places built. Our children are going to
school. They do not move according to the will of dedes or elders. They are
educated.™

Ayse

Ali, an Alevi who adopts an Islamic Aleviness and who has strong ties with the
Alevi community states that the Alevi population is connected to each other but
their ties with Aleviness is loosened and they cannot practice Aleviness properly.
Musa, to whom we referred as an example of Alevi on loosed Aleviness path,
thinks that the number of Alevis who are attached to each other with passion
decreased gradually. Baris underscores the move way from religious practices and

he see nothing wrong about that; but he is concerned with abandonment of
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Aleviness at a philosophical level. Haydar is also among the one who argue that
Alevi community is being disintegrated and dissolved. He emphasizes that Alevis
are moving away from local values and the number of religious practitioners is
decreasing and Aleviness is more and more becoming an antique culture. Ozgiin
points to the danger because of the absence of a commonality in definition and
practices of Aleviness, it turned out to be an identity which encompasses
everything and, consequently, which does not present any distinction. For Ozgiin,
this process may result in complete vanishing of Aleviness. However she is also

glad that Aleviness is not rigid now as it was before.

To sum up Alevis share the opinion that Aleviness of today is different from that
of the past and they contend that Aleviness faces the danger of dissolution.
However, the motivations behind these evaluations differ with respect to different
positioning within Aleviness. For the ones with relatively denser Alevi sentiments
(especially the ones on Muslim-Way) the main motivation is to restore Alevi belief
within the community. If we depict a linear line starting from Muslim-way, and
continuing respectively by Mixed-way, Sub-way and Non-way; as we come closer
to the Non-way, erosion of Aleviness is articulated as a factual statement, not as a
fear. Even in some cases decrease in significance of religious elements is

welcomed.

For the Alevis, the representation of Aleviness gained significance within ‘Open
Aleviness’ period. What other sections of society think about Aleviness or how
Aleviness is seen from outside became one of the primary issues for the Alevis. On
the other hand, the presence of conflicting position within Aleviness stands as an
obstacle to reaching a clear definition of Aleviness. For the Alevis, the urge for a
shared definition can only be sustained through reaching a unity among the
Alevis. Because of this, Alevis are disturbed by issues like inability of Alevi
leadership to form a “unity”, personal contentions, and presence of variety of
organizations. This uneasiness is about to transform itself to hopelessness about
the permanence of Aleviness:
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- Are there the ones within Aleviness who are on the wrong track?

- Yes.

- Who, which circles?

- It is because of associational activities. For instance Alevis have inside problems.
Some of the Alevi associations claim that Aleviness is within Islam, some argues the
opposite. There is no unity amongst them. The main reason behind is that the Alevi
associations are being overly manipulated. None of those institutions is strong. In
most you may find people who does not have 100 million lira in their wallets, starting
from the head to the member. When there is any flow of hot money they cannot open
their perspectives on different thoughts.**

Murtaza

- | think the main reason behind collusion is personal interests. The cultural philosophy of
Aleviness is unique, but there are different interpretations. These are mainly guided by
their personal gain. Like the politicians are after a seat, some Alevis also run after
career or seat. In normal it has different belief or philosophy.

- Fanaticism has no good side. Within these, as the Sunnis are getting fanatic there are also
within the Alevis . . . . This has a negative effect since it causes division.'*

Dervig

- The first danger awaiting the Alevis is degeneration of Aleviness. Fading of dedelik
concept. Being manipulated by the ones who want to divide us for rent and interest (be it
the interest of this country or another, whatever), by treating us like we are nothing. **

Hasan

Murtaza, Dervis and Hasan think that there is disunity because the administrators
of Alevi association act for the sake of their careers and personal material gains. In
this sense they think Alevi CSOs (Civil Society Organizations) as products of
personal interests, not as platforms for achieving unity. Furthermore, another point
of criticism is association’s being hostile to each other because of defending
domination of their own position if not their personal gains:

- In your opinion, what are the three important problems of the Alevis?

- First one is the Cem foundation. |1 am joking. | guess the problem of the Alevis is
ignorance. That we do not have enough information about this subject. That we cannot
establish ourselves in this country. In fact we do not have such an aim. That this country
does not accept us. | do have nothing in my mind except these.

- How do you think that these problems would be solved?

- They are so hard to be solved. Everyone has a different point of view regarding
Aleviness. There are various foundations. In Hatay | guess, there was one, Abdal Musa
Foundation. That foundation is sharing the iftar fast with Tayyip Erdogan, other
foundations don’t. | approve the ones who don’t. But there are Alevis who support the
Abdal Musa Foundation. | definitely do not support the Cem Foundations but there are
thousands of Alevis who do. There different points of view. This is why it is so hard
to solve the Alevi problem. So hard the keep it in track... You ask me about the
solution. Honestly, | think it cannot be solved.™®

Onurcan

- There are so many divisions. Many foundations were popped-up. So many that some
said me there are more than 400 foundations. A dede told me a few days ago. He said
there are so many divisions. They said we must enter a period of uniting, there are so
many divisions.**
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- So, if we go like this we can lose each other. In other words we can lose our faith.
All these associations must meet at a common point. These fights for post must end
and they must constitute a shared view.**’

Sultan

- Let me tell what is wrong. There is Pir Sultan Abdal Association, Hac1 Bektas Veli
Association, cemhouses. Ok with the variety, but all shall defend the same idea.
There must be no divisions. PSAKD is more leftist, cemhouses are more conservative,
closer to right wing. Hac1 Bektas Veli Association is a different idea. It should not be
like that. They should be united; they should not defend different things. | see this; they
even may be totally exclusive. It’s all wrong.'*®

Huiseyin

Onurcan, Sultan and Huseyin believe that it is dangerous for Aleviness that there
are many associations which are hostile to each other. Yet, in spite of their
discomfort they do not hesitate to express their antipathy towards some of these
formations. Even those who have limited information about associations have an

idea about separations and divisions:

- So, do you define yourself as an Alevi?

- | have adopted the Alevi philosophy, it’s in my essence. But in practice | cannot fulfill
the requirements of Aleviness. We do not attend a cem, or go to the association. They
have their special days, helva days and others. We cannot do those but we live it
spiritually. I do not see myself as a pure Alevi.

- You were talking about the associations.

- Their differences resemble that of the political parties. There are personal differences.
In essence they defend the same idea but their actions are personal. Pir Sultan is
insufficient. |1 would not like to denigrate it, but they are insufficient. There are personal
differences of ideas. This should not be. I do not know them, I have never been within
them. ™

Zeynel

- What are the problems of Alevis? The three important one.
- Honestly, Alevis have no problems. They create them themselves.
- Do you find anything wrong with the Alevis?
- To be honest, | have never been within them. Not that | did not, | could not, so | do not
know.'*
Ali

- Do you have membership of any Alevi organization?

- No way. [laughs] How absurd!

- Why?

- It is about my standing. | do not feel fanatic enough to live under an identity. Like felling
weird when seeing the ones swallowing blades, iyyy. | find it so primitive, like
worshipping a totem. It is not something that | would fight for, that I believe that it will
have an influence over the world. | approach the problems in more universal, more
global terms. While there are problems like whether we have a universe to live in, or if
we will have in the future, | do not find the problems Aleviness facing important. So,
being a member of an Alevi association and defending the rights of Alevis is not a
priority for me. For me the issue of human rights in Turkey is more important. As an
Alevi, as an Alevi Turkish citizen | do pursue such a struggle more."** )

Ozgiin
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- Do you have membership of any Alevi organization?
- | never felt the necessity.
- Any Alevi associations you know?
- I do not know any.**?
Serap

Ozgiin and Serap think that it is unnecessary to be a member of an Alevi
organization even though they are both Alevis. Ozgiin takes it further and argues
that it is primitive to be a member since it contradicts with human rights to give

priority to the rights of a community.

The examples in this part show that the greatest dynamic behind the inability of
Aleviness to unite is the disorganization and approaches of Alevi NGOs. In fact
this idea shows that leadership of Alevi NGOs are recognized. Yet these
associations which have an important position in terms of ideological
representation are not that successful in terms of mass representation. Most Alevis
are not in touch with those associations. A lot of Alevis do not know those
associations. And the ones who know those associations have negative judgments

about them and do not think that it is right to make a choice among them.

One characteristic of the Alevis left from closed period is encoding various
developments as threats, attacks, or operations directed towards themselves.
On the other hand, the knowledge of such threats, attacks and plots is doubtlessly
influential in transformation of this behavior into a reflex. One of these reflexes is
the fear of assimilation. Alevis see many developments as attempts to assimilate
them. Even within the *‘Open Aleviness’ period state’s removal of some oppressive
measures against and bans on the Alevis and more cooperative attitude of the state
can be evaluated as moves aimed at banishing Aleviness. There are many Alevis
who underline that efforts for assimilating Aleviness in Sunni Islam and other
moves for assimilation succeed in some cases. There is no doubt that
developments and phenomena like building mosques to Alevi villages by force
after the 1980 military takeover, compulsory religion courses, rising Islamic
movement and empowerment of Islamists with the state play an important role in
constitution of the fear of *“assimilation.” However, it is not clear whether the

fundamental reason behind moving away from Aleviness is assimilation. Many
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Alevi think that Alevis are influenced by other identities because Aleviness
became “degenerated” and “corrupted”:

- My family has introduced me. But in many places, many people do not. This is why the
exact number of the Alevi population is not known in Turkey. It has been overly
degenerated. We experienced this a lot. The ones arrived Istanbul between 1970 and
1985 do not declare their Aleviness. They lived in Sunni way. The next generations,
since had no information, thought that they were Sunni. We know people. We see
people from our village.

- They do not live Aleviness anymore. Most of them even will not tell you. In Anatolia
they are known. They have their villages. But the ones in Istanbul, they are different. He
tell to people that knows him, but not to the Sunnis. Even we have friends, people we
know who fast in Ramadan.

- Are there any dangers awaiting the Alevis?

- We experience all the dangers. The biggest danger is total degeneration and
disappearance.**®

Murtaza

- When I look that way | think about this: | see that in the last few years they are trying to
fit Aleviness to a cast and make it like Sunnism. For example there are meetings with
the Prime Minister. Statements like cemhouse are a cultural house. As if these are
absurd, go and put them in order. There are books on this. | try to keep up with recently;
when | go to the bookstores | see a lot of books on Aleviness. | guess some are trying to
fit Aleviness to a cast.

- How are Alevis being affected?

- Too much | guess. Especially Sunnification. When we look at our people | see that they
see Aleviness in Islam more.**

Onurcan

- According to your observations, what kind of changes took place in Aleviness in the last
two or three decades?
- Degeneration. A degeneration through increasing focus of Sunni politics.**
Bektas

- Assimilation. Absence of organized institutions and absence of state support play a great
role in assimilation. There are masses who are guided by associations which are
sheltered under the umbrella of the state and there are also Alevis who are Sunnificated.
The Alevis must get rid of the Cem Foundation. This does not only depend on the

Alevis, since the state supports the Cem Foundation. They should solve this collectively.
146

Haydar

Actually, the ones who state that Alevis are “degenerated” or “corrupted” imply
that they approach to the “Sunni” version of Islam. This critique does not only rise
from anti-Islamist or irreligious Alevis, but also the Muslim ones. Even in some
cases they raise their criticisms in a stronger manner. Because a non-Sunni Islam is
the essence of their existence, approaching to Sunni Islam will be most destructive.
On the other hand, for others these people have already become Sunni. As we
approach from Islamic-way to Non-way the performance of criticizing Alevis for
approaching to Sunni-way becomes more frequent, because for the ones within
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Non-way, the indicators of “becoming Sunni” comprise a wide range of
determinants. For instance, whereas for the Muslim Alevis becoming Sunni
implies embracing Sunni beliefs and rituals; for the others references to Quran and
Islamic history or Islamic tones in Alevi rituals are enough to reach such a

judgment.

Because the Alevis for a considerable time span have left aside the practical
requirements of their religion, some Alevi practices begun to be seen as
“reactionary” and it has also been suggested that these practices must be
abandoned at all. The Alevis who embraced the secular republican values and
modern and urban lifestyle associate rituals and practices which resemble Sunni
Islamic with reaction and they tend to preserve a distance towards them. For them
the Alevis must be proud of the philosophical aspects of their beliefs, not in those
backward rituals. On the other hand purifying Aleviness from these rituals reduces
Aleviness to a mere cultural form. These Alevis considers Aleviness primarily as a
cultural togetherness. But the cements of this unity in the past were solidarity,
socialization, closeness and religious practices. Today, the former ones are
loosened because of urbanization and modernization and only religious elements
are saved. The Alevis who try to abandon religious practices also, in fact, in a way
try to get rid of their Aleviness all together.

- There are visits. Do the Alevis visit the mausoleums?
- 1 do not believe in mausoleums. Every year, in June. | am not visiting for two years.
Everyone meets there every year.
Ali

- Go to the villages of Merzifon, they still try to live with the same mentality. They cannot
pass over themselves. Kissing hands or other things are unnecessary. They cannot
crack their shells and open up. They still try to live with the same mentality. | said my
father passed away recently; they came and said let’s make dar ritual. My uncles in
Merzifon were praying and doing other stuff. For me these things were so absurd.
Meaningless. | say let’s cultivate ourselves instead of doing these.

- But, on the one hand while criticizing the superstitions; our people should not do
meaningless things on the other.

Zeynel

Ali and Zeynel believe that some Alevi rituals which can be considered as parts of
folk Islam must be abandoned. This shows us that even the Alevis who respect
religious aspects of Aleviness approach to Aleviness with a rational manner and
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propose that Aleviness must be purified from its irrational aspects. So, they base
their critique of (Sunni) Islam on this ground.

- When did you first realize that you are an Alevi?

- 1 did not even notice. This is something that has been talked at home all the time. But it
is normal in our house; we do not play or do something. Our home is a bit different. We
know that our parents love to be Alevis but they do not talk about it much. They both are
proud but they did not pass that culture on us. Since religion is not a dominant issue,
and since we do not have much notion of religion much and since we are not a pious
family we are not an Alevi family. It is parallel with religion. We are not pious.
Religion did not impose any pressure on us. This is why we progressed a lot, moved
up. We have a wide horizon we are investigative, do you get it? The pressure of religion
pulls people back. Religion, fanaticism. We can progress since we are not fanatics.**

Serap

Serap underscores that Aleviness cannot flourish in the absence of religion. In the
absence of religion Aleviness is reduced to a cultural value which is approached by
sympathy, and which is a source of pride that cannot be denied or accepted. She
states that her family could go “further” and overcome backwardness for applying
such an Alevi perspective. In other words, Aleviness for Serap is a backward

phenomenon.

- Do you think that this a wrong way among the Alevis?
- For the ones who have a rigid attachment to Aleviness it means abandoning Aleviness.
- Within these variety of positions and clusters within Aleviness to which position do you
feel yourself close?
- | am a defender of modern Aleviness.**°
Sevim

- What is Aleviness for you?

- According to me there are a lot of differences between Aleviness we know since we
were children and the Aleviness that we see on the TVs as explained by the scientists.
For me Aleviness is an excellent religion which reached the essence of Islam. This is for
me. It is a nice and purified religion, or let’s call it a culture, which has eliminated the
unnecessary parts and bigotry of Islam.

- [By referring to Alevis] They are mostly bigoted. From the existence of the God to
Mohammed, to his verses.

- For me they is bigoted. That is to say they are attached to religion. I know people who go
to Hac1 Bektas for years and give their dimes to people in Haci1 Bektas. Why these man
would help me the god will. Who will help, Hac Bektag?™

Hiseyin

Alevis like Hiseyin and Sevim who do not get along with religion, keeps a
distance on religious expressions and aspects of Aleviness. Irreligious Alevis who
do not affiliate Aleviness with religion also feels distanced from religious Alevis

and negatively respond to them.
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Absence of a systematic for religious aspects of Aleviness results in emergence of
varying and conflicting interpretations and practices of Aleviness. Alevis who
approach belief issues from different Alevi positions come up with different
conclusions; also their respective positions may result in reactional consequences.
Especially anti-Islamic and irreligious Alevis harshly react against approachment
between Alevi and Sunni practices. On the other hand, even these irreligious
positions accept that an Aleviness which is purified from religious and traditional
elements will lack a content that will make Aleviness a center of attraction. This is

why these positions do not propose a total withdrawal from Alevi traditions.

4.1.2. Aleviness “Loosed”

Rural Aleviness dictates Aleviness in different faces of everyday life. Yet,
Aleviness in urban life is impossible as practiced in Alevi villages. Therefore there
is much erosion in different aspects of Alevi believing. For example, for the
Alevis “St. Ali” is no longer a central but a symbolic figure. Many Alevis
criticize sublimation of Ali and underline the inexactness of attributing
superhuman values to and deifying of a human being in Aleviness. On the other
hand we cannot conclude that the sympathy felt towards Ali is gone at all. We can

still see commendation of Ali:

- What does St. Ali mean for you?

- A religious leader, but a religious leader who lived in ancient times. Eventually I do not
have an intention to attach Aleviness to Islam or Ali. Aleviness start with the birth of
Prophet Mohammed, by the birth of Islam. So | do not see a difference. | do not place
St. Ali do a different place. | see him as person who lived Aleviness better after St.
Mohammed.™"

Murtaza

Murtaza does not locate Ali in a special place. Since his references are Islam he
does not have a ground to provide such a place. Therefore, his feeling regarding
Ali is restricted with sympathy towards his leadership skills and the way he lived
Islam. Like Murtaza, Islamic-way Alevis also oppose attributing sacred values to
Ali. In defense of Aleviness they must prove to Islam that they really differ from
Shi’ism. Thence they adopt a line which respects Ali like other Islamic figures but

which does not prioritize him.
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- | know him as a brave person coming from Ehli Beyt lineage. Coming from Alevi
lineage, he is a person who opposed and fought against injustices.'*
Derviy

- St. Ali means a lot to us. We learn being right and honesty from him. The things he left
us, his vestiges tell us what to do. He is a sort of leader to us.”*®
Riza

- The greatest ones, Imam Hasan, Imam Hiseyin come from St. Ali. They also believe in
Prophet Mohammed a lot. He has nothing. Excuse me but Prophet Mohammed does
not have a shit at all [he is nothing]...The things | say of God, Mohammed, | do not
believe in the at all.

- What does St. Ali mean to you?

- He is the lion of the earth for me. His tolerance, love, the way he looks to human
beings is all so different. | cannot tell anything to St. Ali; but for Mohammed | have
many bad things to say.™*

Musa

- For instance even an atheist Alevi says that | love St. Ali. Why? St. Ali is a humanist
human being, really, with his point of view, because he approaches to humanity from an
equal point of view.

- Anything else?

- He is a really reliable person, very credible. Also he is from the lineage of the prophet,
both his son-in-law and son of his uncle. So, | see him as the symbol of Aleviness.>

Sultan

- What makes St. Ali sacred?

- Firstly, he is a man that fought all the time; but interestingly he has always been on the
side of the suppressed. Always on the side of the suppressed, always been just, fair
and had an excellent love and respect for people. In many Alevi cultures, | know it;
they believe that Ali is God.™®

Huiseyin

- Does St. Ali have a special meaning for you?
- Of course. He is a really important of his period and a person who was honorable and
had a distinctive personality.*’
Naci

Dervis, Riza, Musa, Sultan, Hiiseyin and Naci are among the ones who are
sympathetic towards Ali. But their relatively high respect and love does not imply
deification of Ali. Rather they see Ali as a role model and a guide for the Alevis
who was honorable, brave, just, honest and who fought with injustices throughout
his life. On the other hand there are also some who, though praising his humanly

virtues, oppose sublimation and exaggeration his properties:

- Are the any sacred things in Aleviness?

- In Aleviness believing, in Ali after believing in God and Prophet, is sacred. That is the
most sacred thing. | read about the life of Ali also. As a Muslim | cannot apprehend the
injustices that he has been subjected to.

- | read a book called The Shari a and Woman. After reading that book I do not believe in
the exaggerated figure of Ali. The book tells that St. Ali was not as awe-inspiring as
it has been pictured in the paintings. He was skinny, short and stocky. Ok, he has
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been subjected to injustices, he was a human of flesh and bones at the end. That’s
how | see it.**®
Zeynel

- For me he is, as a person, is holy as the prophet is. But in the end he is a mediator, | see
him that way. Not a person or a concept that | treat like god. Because there things
above this. | am Ali, you are Ali we are all Ali, anyone who likes to be Ali is Ali... | did
not see him, | do know him, he is person that has been told to us. Because of this | do not
stick up with these issues. **°

Hasan

- You say St. Ali, what does he mean to you?
- 1 do not know a lot. 1 firstly think of Aleviness when one says St. Ali, nothing else.'®
Deniz

- Who is the most important figure of Alevism?
- St. Ali of course. He has become the symbol of the Alevis, but | do not see it that way.
Recently | have asked to a friend of mine; because | wanted to learn. There was a friend in
the association; | said that St. Ali is an Arab eventually, the son-in-law of our prophet. It
is said that he was killed during performing namaz. So, why the Alevis do not perform
namaz then? You hang his picture everywhere. My friend tells me that it is not true; that
St. Ali was not murdered during performing namaz. | said, “no way, he was killed during
performing namaz.” He is the son-in-law of our prophet, our prophet gave her daughter to
him. “What do you think,” | asked, “was St. Ali Sunni or Alevi?”” Of course he could not
answer. He was just muted.*®*

Naciye

- Who are the most important figures and persons of Aleviness?

- Everyone would have St. Ali in their minds at first. But | have also other people who
have done something for this issue, like Nesimi, Pir Sultan or Haci Bektas Veli in my
mind. St. Ali is one of them but | see these people as the ones who have done a lot for
Aleviness.

- What does St. Ali mean for you?

- In general terms, he is a person to whom they want to believe or see as their leader.'®

Sevim

- So what does St. Ali mean for you?

- The lion of God. Honestly it does not mean deep things when you say St. Ali. This is
my interpretation, not as it is true for Aleviness in general. He does not mean a lot. He is
the son of our Prophet’s uncle, caliphate was his right and all other stuff. I am not
interested in these. But | know that he has an importance in Aleviness. But for me he
does not have much deep meanings for me.'®

Onurcan

- Eventually St. Ali is one of the Four Caliphs that have come after the prophet and helped
the survival of Islam. I do not attribute a lot to Ali since | do not identify Aleviness
with love and sublimation of Ali. | do not see him as the creator, founder or the
philosopher of Aleviness. He is a person, as we know from the books on religion, who
has struggled to maintain and sustain Islam and have been wronged in his effort.**

Baris

- Who are the most important figures of Aleviness?

- The head of the associations. If you have asked me this question five or ten years ago |
would have relied as St. Ali, but know he is not. | cannot associate Aleviness with
persons.
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- St. Ali is an Islamic figure, but has a special place. He reminded me of the oppressed.
He became the symbol of Aleviness for me for that reason. Now | do neither have hate
towards or a special affection. He is an Arabic guy who had his place in history.®®

Haydar

As we have seen in these examples, the Alevis who stand against the irrational
religious aspects of Aleviness, as a critique of the narrative which attributes
superhuman features to Ali, underline that, Ali is a human being no matter what,
and things should not be exaggerated. Even for some, Ali is only an Arab and a
Muslim. These examples indicate that the traditional Alevi commitment to Ali is
started to be questioned. However, the sympathy felt towards Ali is still
widespread among the Alevis. But this sympathy is no more an act of deification,
as it was in traditional Aleviness. The symbolic meanings of Ali are twofold; while
for the traditional line Ali refers to moral values like honesty, righteousness, and
being human, for the political line Ali is a figure who is for the oppressed and
wronged and who fought injustices throughout his life.

Cemhouses, in general, are important institutions for the Alevis. But this
importance does not rise because they are seen as sacred spaces or places of
worshipping. For many Alevis this is secondary; even for some a negative aspect.
Cemhouses are spaces which has the potential to provide possibilities for
reconstituting the lost unity and togetherness of the Alevis, which were felt in
the closed period and about to fade in the open period. Solidarity and
socialization is important specifically for the Alevis which live together. This is
why the main functions of cemhouses turned out to be organizing funerals, funeral
and wedding meals, courses on various subjects, dormitories, health services and
organization of solidarity, socialization and cultural activities. The Alevis demand
these places to provide these services and to be places where they can acquire
information about Aleviness; rather than being places of cem.’®® However, the
cemhouses as they are cannot satisfy and attract the Alevis. Even some Alevis
criticize these places for being cem oriented and state that “cem is a “backward”

element:”

- The images we come across in cem rituals, are, in my opinion, are not in accord with
our age. There are many intellectual and enlightened dedes, they should deliver their
speeches but there is no need for the others. Like the need for renewing the Islamic
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traditions, like eating with fork not with hands, Aleviness must also have aspects in need
of renewal and update. Like the exaggerated things in the cem.*®’
Zeynel

For example, on the TVs. | cannot associate those with Aleviness. The thing that has
been presented in the TVs as Aleviness, the shots from cem rituals, head-banging, that
dede image; these are the things that | cannot identify myself with. How can you
represent Aleviness as such? These are taking place before the public; they are
gathering around the dede, head-banging, kissing the grounds, with strange dresses
and non-modern clothes. | think this is a wrong representation of our way of existence.
If cem is being performed as such, | must say that | have an antipathy. I do not think that
Aleviness is that primitive. | think the prayers must not be performed as such. Semah is
something that has its own visual aspects, its own view or cycle; but that way of
performing cem is not something that | support.

How do you evaluate the cemhouses?

Not good at all. It resembles the images that we see on the TVs. As a tool or extremely
primitive institutions for injecting or pumping a kind of Aleviness. A tool for making
the Alevis backward, for pointing that you are like this, you treat like this. I see it as a
structure that downgrades Aleviness.'®®

Ozgiin

Zeynel and Ozgiin think that cem ritual is anachronistic and Aleviness must be
purified from these backward elements. Ozgiin proposes keeping the dance and
music parts of cem ritual but underlines the need to abandon religious elements.
The Alevis’ efforts to purify religious elements from Aleviness points to the
transformation of Aleviness to a museum, or antique culture. Among Alevis there
are many who approach to religious practices in cemhouses with suspicion;
especially the ones which keeps a distance between themselves and the concept of
religion. This is peculiar to “*Open Aleviness’ period and motivated by the opening
period. The Alevis who associates cem ritual with Islam and approached to the
question with suspicion find it “backward.” There are also some who do not
essentially oppose cem and cemhouse activities but think that these institutions and

practices are misused and misguided, and “deviated” from their original purposes:

- The people were in more comfort in the villages. In Istanbul and on the TVs they are
forced to fit a cast or an order. The meaning of cem, as you know, is gathering. When
you look at the mystic dimension of cem it refers to the moment of mounting to sema.
And this is not much experienced in current cems. But here it is bound with rules.
There is the Kiblah in namaz. Now they are trying to insert something like that in
contemporary cems. They are trying to turn in the same way.*®

Murtaza

- 1 will say that the cemhouses must be like mosques, but I will be misunderstood. Today,
when you visit any mosque, you will that all of them are quite the same. |1 do not
approve the misuse of the cemhouses. For example there was something in the forum:
they are listening to semah in raki table and making semah. | am definitely against
this. Ok we are modern and farsighted people, but these should not be that worthless.
Let’s not put into a cast through deifying it like the Sheri‘a; but let’s not make it so
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worthless. Our cemhouses must be like that, there must be a system. Let’s not call for
system which will not be criticized, but for one which will cause distress for no one.*™
Hasan

Some of the cemhouses are so bad now. For example, there is one in Bursa, a really
tiny place. You cannot gather properly or you cannot even sit in it. There some which
serve for the purposes; but also there are the ones which do not. In many places, for
instance in Haci Bektas Association, the guys are drinking. That is to say, there are
places which have diverted from their purposes as there are others serving well.*"*
Sultan

How do you evaluate the cemhouses?

There were no cemhouses before. The people gathered in their houses to carry cem
ritual. There is need for a place to gather people; this is why we need cemhouses. But it
is also important whether today’s cemhouses are responding well to this need.

How do you evaluate?

I don’t know. There are things that 1 do not approve. Once | have participated in a
cem ritual in Erzincan. The prayers were different from the ones here. For instance it is
starting with good wishes for Atatlirk, the police, the soldiers. Their names are quoted. |
could not understand why they are trying to inject this to people in the cemhouses. |
heard somewhere but | don’t know if it is true, one of my friends told me. In Ankara a
retired colonel organized everything in formation of a cemhouse: everything from
arranging the place to finding the dedes for it. | have impression that the state is
supporting and letting the development of cemhouses as a back-door strategy against
the rising community movements and something like that is being injected to people
in the cemhouses.™

Onurcan

How do you evaluate the cemhouses?

This is a process, politics.

How do evaluate their current structuring?

For instance, in Narlidere a new one will be opened just before the elections. Because
they will have votes. Everything is being manipulated. Ideas, Aleviness, Sunnism they
are all being used. *"®

Naci

Murtaza, Hasan and Sultan think that the cem rituals that are organized within
urban life are contaminated. While Murtaza is against routinization of cem like
being organized as standard demonstrations, Hasan complains about the way cem
is organized. So, we can state that pious Alevis complain about the current state of
cem rituals that are carried in cemhouses. Onurcan and Naci’s concerns are more
conspiracy guided. Among the Alevis who have loosened ties and connections
with the religious aspects of Aleviness, nearly all developments are met with
suspicion. It makes them uncomfortable when Aleviness is referred to as a belief
and Alevi population as a community. They believe that behind such naming there
are powers which use Alevis and Aleviness for their interest. As a consequence

Alevis of different typology have low levels of expectation from the cemhouses
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regarding organization of cem ritual. But the Alevis emphasize the cultural and
social functions of the cemhouses:

- There is no computer or English courses in the mosques. The people who are in need can
find a shelter in the cemhouses. For education, for literacy courses. It is so nice that
many cemhouses had such initiatives. I know many cemhouses and | try to visit most of
them. Nearly all of them have computer courses. Some have English courses.
Mathematics, physics and chemistry courses for the students.*™

Murtaza

How do you see the cemhouses?

Their definition is different for us. They are not seen only as places of worshipping.
These places are also spheres of culture. Because our understanding of religion is at
the same time a reflection of a culture. We see cemhouses as places where everything is
maintained from education to lifestyle; from manners to worshipping. Places where
people are getting closer, young are educated, poor are supported, illiterate are
taught how to read and write.*"”

Cafer

The cemhouses.... No extremism has a good side. Of course cemhouses has good sides.
They are gathering together to maintain Alevi culture, carrying cem ritual. Secondly, the
best aspect of cemhouses for Alevis is funeral service. An Alevi citizen, even if she
does not have anyone, can bring the deceased to cemhouse. Cemhouses are so helpful in
these issues.’’

Dervis

How do you evaluate the cem?

There is a cemhouse, just nearby our street. If you ask me whether | have been there,
there was meal and funeral | went because of that. | preferred to stay away because |
do not know it well; I will not be able to experience it because of that.

Now they have exaggerated. In Cem TV, you always watch cem rituals all day. I live in
Yenibosna, there are many Alevis there. When | see it on Cem TV | see that the number
of people going there is not much. When | look at the TV for more than once | think that
| see the same people every time.'”’

Hidwr

How do you evaluate the cemhouses?

There are services to poor in cemhouses, they are helping people, supporting
education, scholarships for students. They are trying to do something. | cannot say
that there is nothing at all. At least in some special days they are delivering meals,
clothes and education for children. Like a revolving fund, they are giving back to people
what they took from people.'’

Gul

Mosques are places for fulfilling religious duties and of worshipping. | do not see
cemhouses like that. They are places which have cultural missions more. | like this
aspect of cemhouses, at least as far as | see. Even we can further develop this; maybe
places for occupation or handcrafts courses can be opened nearby cemhouses.*”

Bang

All these instances show us that today, the main point regarding the place of
cemhouses for the Alevi population is not religious. Cemhouses are considered
more as “cultural houses.” The most frequently quoted function of cemhouses

are providing ground for social activities like funerals, meals, and asure. Besides
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these activities social services like scholarships and organization of various
courses which resemble that of the People’s Houses (Halkevleri) are seen as the
most important functions of cemhouses. Alevis visit cemhouses for socialization
and continue their solidarity ties, or in other words to stand together and keep in
touch; not to prey. Standing together is critical for survival of Aleviness today;

because moving away from it also means moving away from Aleviness.

The dedes have been the most important and respected persons of Aleviness
in its closed rural period. However, in ‘Open Aleviness’ period their number
is quite low and they no longer have the same prestige they had before. They
are no longer the sacred leaders for the Alevi population whose basic mission was
to perpetuate and pass over Aleviness and to act as a cultural bridge between

generations. Many Alevi think that this institution has fulfilled its task.

- How do you evaluate dedelik?

- It is a really bad problem. As I have said, these come to this point through a process.
Before the big cities like Istanbul, the dedes fulfilled the task of communication
between the villages, the task of mailing in other words. Their cultures or technological
developments and communication all were made possible by the dedes. Can you say do
they still have a role? It is debatable. But in the process the dedes had a great role: riding
their horses from village to village. They can be considered as the communication tools
of their times; carrier pigeons or envoys. Now we have a chance to reach everything.
Besides what will be their role in Alevi Islam? Maybe during cem, but now you are
reaching any kind of information.*®

Murtaza

My grandfather is a dede. Back then, there were no tools of communication... But
now, we have everything available to us. In fact, this degenerates us, is making us
virtual. But since before people did not have the tools of communication dedelik
institution had an importance; but now it is dying.
But the bad thing is: who is a dede? The one who comes from the dede lineage. | do
not believe in this a bit. | am one of the first ones who opposed to this. Why he is a
dede? For he comes from the lineage of this or that. I am really sorry, but do you
have three balls, or do you have six fingers, what makes you different from me?®
Hasan

How do you evaluate dedelik?
| do approve it with reference to western lifestyle. Back then the people did not know
Aleviness, and these people were guiding them, informing them somehow. But in
today’s world, especially in the west, within the struggle for life I do not see dedelik as
an operational institution.*®

Onurcan

Murtaza and Hasan, who came from dede lineage, consider dedelik as an
institution which has acted as a bridge of knowledge and culture before. According
to Murtaza and Hasan, in today’s world this institution is completely

nonfunctional. Likewise, Onurcan asserts that dedelik is a non-operational
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institution. In fact, they underline that dedelik had crucial tasks in rural life and
pre-modern times like acting as the cement of small Alevi communities. But today
there is no place for such a mission. On the one hand development in
communication technologies reduced the role of human factor; and on the other
hand conduits of interaction for empowering cultural ties are diversified. Nearby
the approach which at one and the same time underlines the nonfunctional state of

dedes but respects them, there are also some who are reactive against dedes.

- In our period dedes were coming and we were gathering to carry cem ritual. In our
period, the dedes gave no information about who is an Alevi, Sunni, Christian, Jew or
Armenian. The dedes were coming and working for their pockets. They were not
informing people clearly.'®

Musa

How do you evaluate Aleviness?

Dedelik will end, and Aleviness will end in the rural areas. The Alevis have their
internal enmities like that, they are crossing each other because of land issues or girl
issues.
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There are even some dedes who are seeking rent.
Zeynel

How do you evaluate dedelik?

Dede is a position which has fulfilled its task, it’s only living in words. At least
neither my father nor my brothers have such an ambition. Maybe there are some types
who are still in that post, exploiting people. | think that it is not serving for the right
purpose, as it did before. | guess they see it as a resource to earn money without
effort.’®

Sultan

How do you evaluate the dedes?
In Turkey, as it is the same elsewhere, the dedes also acted as the thing of
imperialism. They always suppressed.'®

Huseyin

How do you evaluate dedelik in Aleviness?

You will ask me what kind of an Alevi you are, but | see dedes as imams in the
mosque. As | have said, because | did not live it, it is so unacceptable for me. Maybe
dedelik is good, but it is so absurd for me since | have not experienced it.'*’

Hidwr

How do you evaluate the dedes?

There are serious differences between the dedes that have been told to us and the current
ones in the cemhouses. When | go to cemhouses, | do not look them with sympathy. It
seems as an institution of middle age culture, which | am so afraid of. These are the
institution that must have been eliminated, ended. But the dedes of the old times that
have been narrated to us like Pir Sultan Abdal, Hac1 Bektasi Veli are more
legendary, more like coming out of fables. They are like coming out of fables, but the
dedes after them, no. They are not the figures that | would embrace.'®®

Ozgiin
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- What is dedelik? How do you evaluate it?
- | find it so absurd. The husband of my aunt is a dede. It is absurd for me.
- Why do you find it absurd?
- How cannot it be. No one has right to punish another.*®
Ayse

Whereas Musa, Zeynel, Sultan and Hiseyin criticizes dedelik for being open to
misuse and exploitation, Hidir, Ozgiin and Ayse see it as an unnecessary
institution. So, not only the sanctity of dedes and practical function rising from it
has undermined, but also the prestige of dedes was diminished. The Alevis do no
longer respect dedes as they did in the past. Some argue that it is an institution
which belongs to the rural period and completely unnecessary in Today’s world;
some see it as a “backward” institution at all; and lastly there are some Alevis who
understate that dedelik institution is being exploited. The ones who do not
completely oppose dedelik propose a reformulation of the institution: accordingly,
“at least” the dedes must be educated and trained and must approach Aleviness
through scientific lenses:

- | wanted to say what we need: The conscious person is the dede for me. | do never
accept the concept of lineage.

- Today dedes must exist but they should carry the concept of dedelik to different
dimensions. They should develop it; make it more modern and carry it forward. By
this we will wait for them, wait for them at our doorsteps.

- What | demand from the state is that, while | am paying all kind of taxes, why can't | be
served by the Directorate of Religious Affairs? The state must build cemhouses. Why we
do not have one in Samsun? But in forming cemhouses it must send conscious people.
For example it must send you; I want Ulas from the state. It must say Ulas will be
talking on this subject. Must deliver banners noting he will be talking in that cemhouse. |
do not want conspicuous conference rooms, conspicuous things. I want Ulas, a guy like
Ulas who is making the science of this issue. | want people who can tell the truth,
who can say this is like this, and that is like that. A guy is coming up saying that he is
a dede. He is using the words that he was using in 1946. He is saying that’s all from
me. He is talking so clear, c’mon dede, don’t do this to me. Today, the ones who know
these issues must talk; the licensed ones shall talk. And you must develop yourself,
we are open to progress. Since we do not do this we are so open to strikes, to
manipulation.'*

Hasan

How do you evaluate the dedelik institution?

There are two kinds of dedes: the first is the ones by birth and the second is the ones that
emerged afterwards. Our dede was cultured. He bought book for me, read them. He was
ell mannered, keeping up with the age. With no beard, he was always clean. | do not
mean that the dedes are filthy, don’t misunderstand. Before there was these one by birth,
dedelik is passed over to son or grandson. These dedes are mostly uncultivated. They
cannot keep up with the age, they only believe in superstitions and confuse people.
This is how | see them. But the ones emerged afterwards are more observant and keep up
with the age better.**

Bektas
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- In the times of dedelik there were the honest ones and the crooks also. If dede is leading
the society well and making people more conscious | accept him. But if he impedes
progress | do not.

- Where should the dedes must come from?

- We have academics in Bosporus and Istanbul Technical Universities. For instance,
Izzettin Dogan. He has his Ph. D., he is a doctor. He knows everything. But he must not
act according to his interests, but according to society. He will not be paid but volunteer.

- If he is not from the dede lineage the teachers cannot be dedes? What about this?

- They are not from that lineage but they have intellectual accumulation. | am not a dede,
which means that if | could go to school, you don’t have to be a dede.'*

Musa

- | see them like this: when seen as symbolic they do not constitute a problem for me.
But in the end they are humans. This is a position open to manipulation. As soon as they
do not give themselves to manipulation they may stay as symbols.

- If it is a post there will be mass that these people will lead and direct. According to me,
as soon as these people do not misdirect the masses, as soon as they involve in these
kinds of things; in other words, as soon as they stay as the representative of a culture,
there is no problem for me. But if they act in the contrary, there is no need for
them. '

Barig

Hasan, Bektas and Musa actually want the continuation of dedelik, but they do not
like the current state of the institution. Since the post of dedelik acquired by
lineage and there has been some grievances about former dedelik practices the
capacity of dedes are to be questioned. The Alevis demand educated dedes who
will present an intellectual leadership as well as spiritual one. Because, the
current dedes are far from satisfying the demands of the Alevis, especially the ones
related with providing a clear definition of Aleviness and proper representation of
it.

Up to now we gave space to the Alevis who have information about dedelik and
demand change. But the Alevi population is mostly composed of people who have
never interacted with a dede or who do not know anything about dedelik. As we
have seen in Baris’s case, the Alevis of this kind have a shallow knowledge about
dedelik. It can be argued that the ones who have less contact with dedelik are more
sympathetic towards the institution. The main dynamics behind this sympathy is
that it is the main institution which will respond the question of what Aleviness is
and other questions regarding Aleviness. However, on the one hand the contact
with the dedes is limited, and the demands of the ones contacted with them are
hardly satisfied on the other.
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As a general conclusion we can state that the Alevis are uneasy with the current
state of dedelik institution. The dedes have lost their charismatic influence on their
followers as they had once in rural period of Aleviness. The more educated and
more knowledgeable Alevis who have more insight on religion and culture are no
longer satisfied by the intellectual equipment of dedes which relied on oral culture.
In many localities the heads of the CSO which organizes the cemhouses are more
prestigious than the dedes. Especially the younger generations do not attribute a
sacred value to dedes and many Alevis started to question the place of dedelik in
Aleviness. Even the more pious or traditionalist Alevis think that dedelik has
fulfilled its role and must renovate itself.

4.1.3. Aleviness “Sympathized”

Nearly all of the Alevis agree that Aleviness is not experienced as it was before
and the Alevis is no longer a community composed of people passionately
attached to each other. Many Alevis recognize that Aleviness cannot be
experienced in cities like it was experienced in villages. Besides, for many Alevis
Aleviness is a secondary identity since they are in interaction with other sectors in
the society. But no matter what the Alevi collective memory is still so fresh.
Regardless of interacting with other cultures or deficiencies and ruptures and
major transformations experienced in Aleviness, many Alevi still live in an Alevi
Habitus. Even though Aleviness faced erosion it is still a sympathetic “belief”
and/or “culture” for the Alevis. With its current state Aleviness has a tendency turn
into a museum object or an object of cultural tourism. Sometimes being Alevi can
be a source of pride and Alevi rituals can turn into interesting and attractive
activities. So, on the one hand we see a change towards Aleviness which is
forgotten and not performed or practiced; but at the same time a growing sympathy

towards Aleviness on the other.

For some the main reason behind defining themselves as Alevis is the sympathy
felt towards Alevi culture and values. Especially the ones who distance themselves

from Alevi belief and rituals state that they sustain their ties with Aleviness for
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loving the culture that they were born and raised in. These people have an
unexplained belief that Aleviness is “good”, although they do approach many
aspects of Aleviness in a critical manner and do not fully practice Alevi rituals.
The definition of this “goodness” is limited with phrases like love for human

beings, or humanism and they refer to an “essence” which is found in Alevis:

- Aleviness... In general | am a leftist, | have a leftist identity. Aleviness, you know, since
we were child, our families, elder ones told us we are coming from an Alevi lineage.
They tried to pass over that culture to us. But of course if we came from a Sunni family
we were going to defend Sunnism.

- What is Aleviness for you in terms of values?

- Sure there are many. For instance they say keep you hand, tongue and loins. Never enter

to the lodge with doing injustice to someone. These are in our sayings. These are all our
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values.
Riza
- How do you define Aleviness?
- It is coming from our parents. We are Alevi and we love it.
- Why do you love it?
- We don’t know why we love it.'*®
Musa

- | see Aleviness mostly as respect to human beings. This is closer to me. Maybe it is
because | am in the middle of the things. It is closer to me. Maybe it is because | do not
exaggerate religion in my head. | feel myself as an Alevi more.

- What is Aleviness for you?

- | say it is respect to people. A person’s keeping of his hand, tongue and loins. You have
to live it. You feel that way as you live it. It fits to my lifestyle. | see a lifestyle here.

- It is the place where a person feels comfortable. | see some Alevis. The way they speak,
the way they look other people are all the same. While walking on the street | say, this
one is an Alevi. It is familiar. They say to warm to someone, | guess it is this.*®

Gul

- So you say being born as an Alevi is enough?

- Of course being born as an Alevi and feeling that way are the most important things.
Eventually | feel myself as such; sometimes you can feel something that you cannot
name. This is something like that. I cannot explain much but I feel that way. | am an
Alevi, | was borne to an Alevi family, and | have been raised with that culture. Also
when one says Aleviness | do not have religions in my mind, but, for instance, folk
songs.™’

Deniz

- Do you identify yourself as an Alevi?

- I don’t know but eventually | see myself as an Alevi.

- Why?

- Because | have been nurtured by its culture.

- When one says Aleviness, firstly, there is a culture that makes our people distinctive,
besides faith.

- What kind of things?

- Lifestyle.

- When you walk in streets of Istanbul, or, let me give an example from my faculty. When
you met with someone you can guess whether she is an Alevi or not. The look, attitude,
the way she talks, type really distinguishes.*®

Onurcan
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- | do define myself as an Alevi because | was born to an Alevi family. | do define myself
as an Alevi. | do not see Aleviness only as a religion. It is a culture, a society where |
feel 1 belong, where I come from. Maybe | cannot live the religion well. Not much but
rare. But | can recognize myself as an Alevi, due to the society that | come from.**°

Haydar

I do not define myself as an Alevi, but | realize that | have been raised under big
influence of this culture. Especially, when we make comparisons with our Sunni
friends, no matter how much I deny, | see the influence if that culture.

I believe in the well intentioned nature of Alevis too much. That is to say, except in
some conditions, if it is not so necessary, | know that they will not act badly so easily.
As | know that they are good people both in form and essence, | believe in that holy
power more. Convincing people without any questioning, with such a clear heart; and
achieving this in daily life... Could I express myself? I see in my environment and in
my friends from cities far away the same thing. They love humans so much.?*
Ozgin

Aleviness would never end. Because it is like a genetic culture to me. It is my
contention that it is a culture that has been inscribed into genes. Alevi person has a
good heart. | see her as winning the game of good will, one to zero. The idea of evil is
discarded. It is a culture which does not know evil and shiftiness. | feel that they will
maintain this innocence. You will ask me how many Alevis | see to think of these.?*
Serap
As seen in above examples among sympathy towards Aleviness has not
diminished among the Alevis who do not practice or distanced themselves from
Aleviness. According to them, being shaped by an Alevi culture which they cannot
clearly define or distinguish is the main motivation behind such sympathy. Even
the Alevis who approach issues like ‘Aleviness’, "belief’, or ‘religion’ in a
rationalist manner believe that Alevis have some positive qualities by birth. This
sympathy resembles the efforts for creation of a culture museum in which the
cultures facing extinction are preserved. Or, a kind of social responsibility which
aims at preserving cultures which are historically suppressed, faced injustice, and

which present local and pastoral peculiarities and philosophical qualities.

One other dimension of perception of sympathetic Aleviness is the loosening
of ties within Aleviness. Because of the loosened ties the Alevi belief and
rituals become flexible in the urban setting. This flexibility is adopted by many
Alevis. Even this peculiarity is expressed as a distinctive feature with respect to
Sunni Islam. Flexibility is described as comfort and ergo freedom. It has been
thought that flexibility is in conformity with the “emancipator” essence of

Aleviness:
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- What do you like most in Aleviness?

- It is better since its lifestyle is more relaxed, it leaves you free. For instance In
Sunnism we see, what they call, pillars, forcing of girls to cover or boys to perform
namaz, fasting and worshipping after a certain age. But because there is no such thing in
Aleviness, people are more comfortable.?”

Hudir

In fact Aleviness is a sort of lifestyle. | am free; | can move however | like. | am not
subjected to anyone’s pressure. | feel relax.

So that’s ok, but what is important in your Aleviness?

As | have said, | am relaxed. Everything is beautiful, no pressures.”®®

Deniz

First of all I can say this: Aleviness that is experienced in the villages or the one in the
cities are different. In the villages the people are more into the religious, faith related
aspects. For instance the Sunnis today see Quran as their own book. Not like a
universal book that has been sent to humanity. And they believe that they will become
Muslims by applying everything written on that book. In Aleviness there are no books
or casts. For example they learn it from their elders, grandfathers; from what they have
been told them. Because of this they are attached to it. But today, in the cities that we
live, Alevis is mare flexible. It is more adapted to the city, more relaxed. But | can say
this; from that time to today, Aleviness has begun to be lived in a more relaxed
manner 2%

Sevim

The main philosophy is this: you don’t do anything for you have to. Since it
presents you such a flexible point of view you just find yourself alone with yourself;
with your consciousness, goo will. You are defining your own truest and wrongs. There
your own definition of morality and good and bad is at work. Besides, it is a philosophy
that has a flexible attitude towards everything. It is the way it is experienced in our
family. Maybe what | understand from Aleviness is the culture that has been provided to
me by my family.?®

Ozgiin

- What do you like most in Aleviness?

- It’s giving you some free space; the look towards the woman; and the absence of
extortion. And also it addresses the free though to some extent.?*

- What are the pillars of Aleviness?

- There is no such thing as the pillars of Aleviness.

- None?

- None. There is the philosophy of Yunus Emre for instance. He said, whatever you seek,
seek it inside you. Personally | think that anyone can do whatever she wants.”’

Naci

Alevis firstly compare Aleviness with Sunni line and underline the relaxer life

style it provides with pride. They feel themselves comfortable and free because

worshipping is not compulsory and nobody oppresses their Aleviness. They

express this as a flexibility of belief and movement that Aleviness provides. In

fact, as Sevim says, transition from a rural closed, communal life in which one has

to explain and take responsibility of his behaviours to life in cities in which there is

nearly no responsibility except social and cultural ones and no need for any

explanations is the most important reason of this flexibility and comfort. Alevis,
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who grew a distance with Aleviness in this transition period, evaluate their own

experience of Aleviness as a flexible and free practice.

The struggle for survival at the cities made Aleviness for some Alevis a
secondary issue. Especially the ones who has a relatively low level of income
and who have no rural or solidarity ties started to spare no place for
Aleviness in their daily life routines. On the other hand, the more educated
Alevis also experience Aleviness as a subsidiary identity and have little interaction
with Aleviness. This is mainly because Aleviness has a little place in their lives
and they interact with the “strangers” more.

- There are many associations. Do you know the differences between them?

- 1 do not at all. Since | do not take part in them | do not know. | could have known if | did
but I have never taken part.

- Why don’t you?

- How could 1? I do not have time, | am arriving home so tired. Last year | have lost
15 kilograms because of working hard. 15 kilograms. | am starting work at 8 am and
finishing at 10 pm.2®

Ali

- By migrating from village to cities people are more involved with life struggle and
moving away from Aleviness. | do think that Aleviness is not experienced because
people are struggling for their earnings.?”

Onurcan

- Normally it is about love. | think as such: if I have not been introduced Aleviness,
maybe | could have not been identified myself as an Alevi.

- | see people around me practicing these; the Alevis around me are practicing as much
as possible. But depending on the circumstances. Because there are many problems,
economic issues and others. Eventually the Alevis are also facing many problems in
life. They do it as much as they can within these problems.?

Bang

- Let me put it in the clearest way as possible. Everyone is now dealing with their
subsistence.

- Are there any people following up with these kinds of things?

- Nor anymore. Everyone is after their food. In the villages we have the elder ones,
our uncles; they are not even like the way they used to be. The new generation, as |
said, is more modern, more logical; they do not worship Aleviness.?!!

Ayse

Ali, Barig, Onurcan and Ayse underscore the difficulty of practicing Aleviness in

today’s conditions although they have quite distinct understanding and experiences

of Aleviness. They especially underline that it is really hard for new generations to

show interest in Aleviness within their daily life struggles. It has been thought

given today’s life conditions the way to increase the interest shown, especially by
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the ones who have weaker ties, towards Aleviness is to form civil society
organizations. But at the same time civil society membership in some cases may
have some financial burdens and also requires devotion of some time and energy.
As a consequence, especially it is really hard for the Alevis who are busy to

participate into associations as a free time activity.

The flexibility that we have referred to above shows itself mostly in religious
practices. In ‘Open Aleviness’ period the Alevis lost the limits of
accountability. In other words there were no sanctions at all. In addition to
this there is no social pressure on anyone regarding the Alevi religious
practices and/or rituals. This led to emergence of flexibility in religious practice.
The most basic motivation behind practicing religious aspects of Aleviness is
socialization. Seeing friends in cem or just visiting for the sake of saying “I have
been to cem” may constitute the main motivations. The liberty regarding the issue
can promote what | have called sympathized Aleviness. For example a
considerable part of visitors of cemhouses or Haci Bektas-1 Veli fests do so in
order to experience the thing itself; not for preying or spiritual reasons.
Participating in cem or taking place in Hac1 Bektas-Veli fests are important for
satisfying the curiosity and having information about their identity. However,
many participants attend these meetings not with faith which will strengthen the
feeling of belonging to a community and being a follower of a religious path; but
with a critical stance towards these activities. The main reason behind keeping a
sympathetic attitude towards these practices in spite of their critical stances is the
comfort of absence of any religious or social sanctions for non-participation. The
Alevis feel themselves more comfortable and free when they do not participate in

Aleviness.

- I am proud to be an Alevi when | enter to a society at first, because of the constraints and
inhibitions that ere brought by the Sheri’ a. ... | do like running riots, this is my
personality. Maybe what catches me in Alevi philosophy is about this point. | do
everything from the depths of my heart. | do everything from my heart; | pray from
my heart. But praying on my own terms.

- As | have said in the beginning you are an individual and you are free. You can shape
yourself as you like, you will do it. And you will define your way with god yourself. | do
not know if this is right or not. I do not like the comments like you are a sinful man,
you did not come to cem, and you did not fast during Muharrem. | do not make
judgments like these. Like “Ulas is a really good Alevi, he never misses fasting.” |
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am sure that they do these in the rural areas or they were doing in the past; but not
today.?*?
Hasan

- What do you like most in Aleviness?

- Ease. Religion and consciousness is at ease. Man can do wrong, but this is the right
way. There is nothing like “You did this and you shall cover, you committed a sin you
shall fast.”*®

Gul

- What do you like most about the Alevis?
- Do you know what? Not fasting for 30 days. Not going to the mosque, not
performing namaz.?*
Musa

- We do not have such a pillar. To be honest, | have been working in the association for
five years. Since | came here | have been saying that | will fast for 12 days, but I am not
doing it. That’s the truth.***

Naciye

- | do not have that much thing in my mind in general terms. There are things that we
have to do and fulfill, but I do not know to what extent we will do them. What | do
most is going to cem once in every 3ot 5 months. Besides that | don’t do much.

- In other religions when you do not fulfill those duties you are out of religion. But
there is nothing like that when we do not. Because we are Alevi. We were born Alevi.
We are relaxed; we do not have any problem. For example | go to cem for only once
in 5 our 6 months; the ones who never go are not kicked out from the religion.?

Deniz

- | have tried to fast once when | was a kid but | couldn’t. But since Aleviness is flexible |
did not see it as a problem. No one is getting mad, there are no sanctions.?"’ )

Ozgin

The Alevis who position Aleviness as opposed to Sunni Islam state that, unlike in
Sunni Islam, in Aleviness, participation to religious practices and rituals is up to
individuals, and fulfilling these practices must come from inside; so there no heavy
provisions. They also think that there is no social pressure over individuals
regarding practicing religion, and Alevi religious practices do not have a structure
which prioritizes shape or form. This discourse of “comfort” is in fact an
expression of a disorder, existence of conflicting practices and choices and
withdrawal of many Alevis from religious practices. It is doubtful whether in
closed Aleviness of the rural period one can find such flexibility and disunity.
Then, the Alevis consider withdrawal as comfort and flexibility and they are
sympathetic towards this relaxed setting which does not exert any pressure upon

them.
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- Are there any Alevi practices that you perform?

- In our surrounding there are some who fast during Muharrem month.

- Why?

- Because | do not believe in fasting. Instead of fasting | prefer to live through not
setting sight on anybody’s holdings, life or honor. | believe that this is more sacred
than fasting. This is why | do not fast.®

Dervig

- Do you consider Muharrem fasting like that?

- 1 do not. As far as | know it is mourning rather than fasting. They tell so. It is not being
performed as such for instance. As far as | know and heard, during the Muharrem
fasting you should not take shower, eat meat, drink water, and look at the mirror. But
think of a man in today’s Istanbul who is fasting in Muharrem. How can’t you bath, you
will take a bus and travel for at last half hour. There is no standard for this. How will
you practice this? It has been lived in that period.

- Do you call yourself an Alevi even if you do not practice religion?

- Actually I call, but I do not practice anything. When they ask whether 1 am Alevi or
Sunni | answer as we are Alevis.?*°

Hidwr

- The sacred things, values in Aleviness... Semahs, sayings, they are all values.

- Do you fast during Muharrem?

- For instance my wife is fasting for the last 3 or 5 years in Muharrems. | would like to
fast also, but unfortunately we cannot practice something.

- We cannot full practice our religion.

- Have you ever heard the concept of musahiplik?

- No.

- For my part, if you ask whether | represent Aleviness, or | follow the rules of Aleviness;
I do not. But at least in Aleviness honesty is always the priority; then we try to be
honest as much as possible. We are trying to help the ones in need. It is a sort of
worshipping.®*

Riza

- Do you fast during Muharrem?

- | was in primary school years, but not later. But my wife tries to fast. She fasts three days
in Ramadan, also in Muharrem. | cannot fast.

- Fasting is not very important, it is loving people what is important.?

Musa

- Do you identify yourself as an Alevi?

- | have adopted Alevi philosophy, it’s in my essence. But in practice | cannot fulfill
the requirements of Aleviness. We do not participate in a cem or go to association.
They have special days, halve days, and others. We cannot do those but we live like it
spiritually.

- | said, Aleviness is a philosophy, a lifestyle. Do you leave Islam when you do not go to
mosque? According to some you do. | do not know if there is something like that in
Aleviness; but today Aleviness is a lifestyle. 1 do not think that you quit Aleviness
when you do not go to cem.??

Zeynel

Especially the Alevis, like that of loosened ones, who has emotional but not
physical ties with Aleviness feel sympathetic towards Aleviness and experiences
the comfort of not being forced to practice religion. For these people social values

like being a decent, moral and hardworking human being is equal to religious
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practice. Furthermore, participation is not compulsory and there are no sanctions
for non-participation. Also there many Alevis who hardly have any knowledge on

practicing religion or on traditions:

- Are there any Alevi activities that you participate? For instance, do you fast during
Muharrem?
- No, because it is so hard.
- You said you go to cem. How often?
- Not frequently. Twice in this year. Because of our work tempo we cannot go. | want to
go but the conditions would not let me.??®
Deniz
- | fasted in Muharrem once when | was a kid, but not afterwards.??
Onurcan

- | do not define myself as an Alevi in that way, but there are things | have seen
afterwards. Different kinds of worshipping, like fasting, but not the Ramadan fasting but
the one in Muharrem. | do not full know, but I do not perform either. | don’t see them
important.”®

Bang

- I have taught my kid the traditional things; like “asure”. Ok, it is a very good tradition,
but it seems unnecessary for me, not taking bath for 12 days, reversing the pictures.
For me these are very absurd and | do not teach these things to my kid.

- Do you know what musahiplik is?

- | do not know.??

Ayse

- Do you know what musahiplik is?

- | heard, but I had no time for research.

- For instance, your friend called his friend musahip, what does it mean?

- The man says, “He is a musahip, this is an Alevi, this is a socialist.” But when you look
at the lifestyle, they have nothing to do with these.??’

Naci
- What are the sacred things in Aleviness?
- | know that they do not fast in June.
- They talk about musahiplik, have you ever heard of it?
- | have never heard.”®
Ezgi

Among the Alevi population, the ratio of people practicing religion is so limited.
The main reason behind low level of participation, even within the ones whose
faith is stronger, is the above mentioned perception of flexibility. Another
important factor is the excuse that these practices do not fit to the today’s
circumstances. The dominant view asserts the sufficiency of moral values like
being humane and honest; rather than following these rituals. The transformed
nature of the rituals and absence of a systematic are quoted as among the other
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factors that led to withdrawal. The main motivation behind limited participation is

the touristic curiosity.

The Alevis show interest in the activity side of religious practices or rituals,
rather than the belief aspect. These activities, which are novel to many,
attract the attention and curiosity. Therefore they are perceived as
recreational or free-time activities. The curiosity and attraction considerably
increases if these activities were not been experienced before. People participate in
these activities as if they are visiting a “museum”, “exhibition”, play, movie or a
concert; and the main motivation is seeing socialization through seeing some

friends:

- What do you like most in Aleviness?
- Our sayings, semahs. We go to our cems. You cannot find such a beauty in anything.
Eventually that is our worshipping.??
Riza

- What are the figures that come to your mind when one says Aleviness?
- Pir Sultan Abdal, Sah Ismail and St. Ali, these are the first ones.
- Why them?
- Because when you say Aleviness saz, baglama, cem comes to mind. Within these you
always see these people, their philosophy.”*
Onurcan

- | have never been to a cem. | have seen on TV. Since it is practiced collectively it is a
social worshipping. It is really nice that it is performed with baglama.”*!
Haydar

- | have never participated in cems. But | don’t know, | don’t know whether it is the same
in everywhere. | have participated to an activity called “Abdal Musa.” ... There were
music, saz and semah.**

Baris

- Do you participate in cem?

- | have. Somewhere in a semah.

- (His wife) Did you really participate to a cem?

- | have, in Tekir village. We just watched, | did not take part in semah. The kids
animated the Sivas massacre. We went to a village of Isparta, we participated to a cem
there on 21 of June, the birthday of St. Ali. The cem was in a coliseum, in Karaoglan
Park. We participated.

- What they do there?

- They bring sacrificial, kill the animal as a sacrifice, the dedes talk. We have funny
things.?*

Musa

- Which of these activities do you practice? Worshipping about Aleviness?
- | am a person who takes duties in cemhouses. They call it the 12 services. | do sema
Sevim

h.234
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- You said sometimes, how frequently do you go?
- For instance in some Thursdays, when we feel it we go with our friends.*®

Sultan

- Have you ever been to places like Hact Bektag?

- I have gone twice this year to Hac1 Bektas. But I did not like the activities.

- Why?

- Why? It was not organized enough, there were artists, for three days people watched
standing. Trashes, dirt and other things. The municipality have involved into the issue.
I hope next year it will be better. | did not like much.

- | have participated in cem for once. But they are not routinized yet. | told this to our
dede. You know we are sitting on the ground. | have participated but I could not sit a lot,
because of my knees. | have meniscus. | told to my dede, can’t we arrange some chairs
and make cem more modern.?*®

Naciye

- We call ourselves Alevi, but what do we do about it? Do | fast, or go to cem. | have
never seen a cem. [ don’t know and I don’t go. My wife is sometimes in Hac1 Bektas, we
sometimes go. They are a bit strange. It is like theater to me. Here in Ankara it is
different. | have never seen in the village, it is like theater to me.**’

Husniye

- Do you participate in cem?
- Once in an Alevi village. 1 liked it very much. They played semah, it was beautiful.
- Recently in our place, Narlidere, we had derman soup, with everyone’s participation.
There were preachings, the Kaymakam has talked, samahs were played, the old ones.**®
Ayse

- How do you see the cemhouses? Have you ever seen a cemhouse?
- Yes | have, | have even seen inside. They call the elder ones dede if | am not wrong.
It is good. They have sacrificial. They help people. There were dances.?*
Ezgi

- What do you know about Aleviness?

- | know semah. But | know it as a ritual.

- What kind of a ritual.

- | do not even know when they do it. They are gathering and performing it in weddings or
mournings | guess. But semah is their ritual. 1 know the crying, that ritual. | say “their”
because | have never been inside them. | have never seen it live. The thing I certainly
know about them is that they are humanists and they know giving well, instead of taking.

- Cemhouses?

- | have never seen a cemhouse in my life. I do not know their places. Is there one in
[zmir??%

Serap

Onurcan, Riza, Haydar and Baris are sympathetic towards saz, deyis and semah
because of their interest in these activities. Musa refers to a cem that has been
carried in a gymnasium as it was a social activity. For Sultan, participating in cem
ritual is something like hanging out with some friends. Sevim feels herself as a

folk dancer when taking place in a semah ritual. For Hisniye cem resembles a
theatrical play. Naciye criticizes the organization of an activity, which she calls a
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“trip”, and does not like the logistics of cem rituals. Ayse, Ezgi and Serap do not

know much about Aleviness and refers to semah as a “dance-like” practice.

Most of the Alevis interviewed have limited or no participation into traditional
activities and religious practices of Aleviness. For the ones who participate,
touristic curiosity is the primary motivation. Some of the activities are already
organized in line with satisfying that curiosity. Developments like organizing
cems, which have an audience consisted of a closed community and organization,
in gymnasiums and of Abdal Musa, Haci Bektas visits as festivals promote this

culture tourism.

4.2. Aleviness: An Ethnic Identity?

The main quality of Closed Aleviness period is minimum level of interaction and
exchange of any king with the outside. Marrying the outsiders is strictly forbidden.
Who breaks this rule is counted as “decayed” (diiskiin), in other words is pushed
outside of the community. In the Open period addressing the outside has been an
objective, however, the Aleviness which lacked the cultural habit of expansion and
instruments for inclusion, had staggered in this process. Besides, the prevalence of
the perception that what makes Aleviness distinctive is not the “religious”
references and associating Aleviness with a shared “past” and common origin
caused the perception that Aleviness is an ethnic identity. We have discussed
above that there are some Closed Period experiences that contributed to the
perception that Aleviness is an ethnic identity. We have also added that in the
Open Period this perception had weakened or eroded. However, belief in inborn
qualities that are peculiar to the Alevis and continuation of common cultural and
sociological habitus sustains this perception. But, contacting with the “stranger”,
especially marriages with the outsiders increasingly corrodes this perception.
Among the ones who prioritize the cultural form and philosophical aspects of
Aleviness “ethnic identity” label is seen as “backward.” On the other hand, the
Alevis who embrace Turkish nationalism tend to strengthen the relationship

between Aleviness and Turkishness:
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- 1 think Aleviness is the Turkish form of Islam.?*
Murtaza

- | believe in this, that it comes from Turkness. That’s ok, we, the defenders of St. Ali,
we were from the Turkic tribes and adopted Aleviness while we were passing 30
kilometers below Horasan. They were 30 kilometers above. This is the general
framework, as it has been written by the historians. As far as | know it happened like
that.

- 1 am also a nationalist. If nationalism is fighting for my country with grabbing my flag
and running with Allah Allah shoutings in case of a war or invasion, | am the king of the
nationalists. | love this land. I am a Turk, Muslim, Alevi, | use original Turkish, my
own language. | own this land, | am a nationalist and for this, for protecting this
land I would do anything.?*?

Hasan

This tendency that we observe in Murtaza and Hasan is common to the Alevis who
tend to locate Aleviness within Islam but through differentiating it from Sunnism

(and Arabism which is associated with Sunnism).

The most important debate regarding the issue of ethnic identity is whether
Aleviness is ancestral or adoptable. There are four tendencies among the Alevis
regarding the question. The first position asserts that the only condition for being
and Alevi is to born into an Alevi family, with Alevi parents. For the second one
the parents must be Alevi, but, in addition to that, the person must embrace
Aleviness. The third position asserts that Aleviness is not something innate or
given by birth, but the person must be shaped in an Alevi cultural environment
from the beginning. The last position holds that, since Aleviness is a belief it can

be adopted afterwards.

- No way. Their ideas may be close to yours, you accept them and respect also. But
there is nothing like “I was a Sunni before, but now I become and Alevi.”?*®
Musa

- Do you say that you have to be born as an Alevi in order to be an Alevi?
- I would like to say that. You have to be born as an Alevi.
- You say birth is the prerequisite, are there any other?
- 1 do not know the others. Although as an Alevi I do not fulfill those duties, and although
I do not know well, as an Alevi, | guess | would not marry to a Sunni.?**
Deniz

- Anyone who comes cannot be an Alevi. For instance if the father is Alevi and the
mother is Sunni she cannot be an Alevi completely; or if the father is Sunni and mother
is Alevi, again it is not possible. But if both are Alevis the child would also be an Alevi.
The other one is something like hybrid; mixed, you know.**

Naciye
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- You have to be born from Alevi parents. Maybe you can adopt the Alevi philosophy.
There are many good people. There are people who embraced the beautiful values of
Aleviness; who say that they see themselves as Alevi. But is does not seem so
convincing. You have to come from an Alevi family.?*

Haydar
- Do you identify yourself as an Alevi?
- No, only as a human being. | do not believe in race.
- All of your questions are on Aleviness, as | said, | do not believe in race.?*’
Naci

- What is Aleviness?
- | do know it as a community, a sect which is formed by the people, the settlers who came
from Asia.?*®
Ezgi

The Alevis who defend “inborn” Aleviness cannot accept and internalize the
contrary cases. The perception that Aleviness is ancestral, as it has been for
centuries, is so string among the Alevis. For these people, no matter how good a
person is, or how she is close to Aleviness, if she is not born as an Alevi, she
cannot adopt Aleviness onwards: there definitely be something missing. In fact,
this will cause problems not for the person who has become an Alevi but for the
Alevis who accepted her as one of them; because it will always be remembered
that she is a stranger and there will be cultural conflicts. The Alevis who think that
these cases will harm Aleviness does not approve, as they were not doing so
before, “blurring” of their cultures. In brief, on the one hand the idea that
Aleviness is an ethnic identity is not embraced since Turkish identity is already
there. However, on the other hand, there is a common perception that Aleviness
has some ethnic qualities, and like ethnicity, has ancestral, inborn and blood
dimensions. But, although being born as an Alevi is the necessary condition it is
not sufficient:

- What are the preconditions for being an Alevi?

- We should see the issue from this perspective: Aleviness is not about membership to an
association. It is not about being born to an Alevi family. You’d have the blood but if
you do not have the philosophy and culture of Aleviness inside you, you cannot be an
Alevi. You can only become and Alevi through living the culture that | have tried to
explain. If you do not believe and practice, it is like an empty walnut. If you seed the
walnut it will end, but what will you do with an empty walnut, nothing.

- If you want to define yourself as an Alevi of course you will be given birth by
someone who is Alevi. This is how you will learn this culture. How will you
otherwise? | define Aleviness as a culture. You will be born into that culture, be raised in
it and internalize it. This is how you learn your native language. You will become
Alevi by learning in this way.**

Cafer
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- What are the preconditions for becoming an Alevi? How do you become an Alevi? What
conditions you should fulfill?
- Having birth from Alevi parents does not necessarily bring being Alevi. You shall
live and think like an Alevi.?*
Sevim

As it is seen in the quotations from Cafer and Sevim, the argument that having
Alevi ancestors is not enough to be an Alevi is another strong perception among
the Alevis. Accordingly, to become and Alevi, firstly you should have Alevi roots,
then you must be raised in Alevi culture and internalize it. If not, you there will be
something missing in your Aleviness. The issues of raising in an Alevi
environment and embracing Aleviness are more important than blood ties for

many Alevis:

- What are the conditions for becoming an Alevi? How do one become an Alevi?

- Among my friends there were some who saw Aleviness as Judaism. That is to say a man
cannot become a Alevi, it is acquired by birth, passes from parents. It must be like that
according to them. But I don’t see that way. It is a sort of racism. There were the ones
who saw Aleviness as a race. | don’t see that way. How can a person become Alevi? In
my opinion by entering into the environments that Alevis live. By living that culture.
There were five pillars of Islam. There is nothing like five pillars in Aleviness.

You say being and Alevi is about raising in that culture.

It is about raising. But | do not think that an outsider can easily become and Alevi.
She cannot be; it would be so absurd. These are the things that are known by
everyone. She asks how do you believe in god here. | think it is so hard.?*

Onurcan

The conditions for becoming an Alevi... Recently someone asked me. They said can you
become an Alevi, or you are born as an Alevi. | said you cannot become an Alevi
afterwards. But why have | said that? Actually I do not know much. Eventually | see it
as a philosophy, according to me anyone can become Alevi, anyone. But | cannot give a
clear answer. But | guess you are born as an Alevi. It does seem like you can adopt
afterwards. But | cannot give solid proofs for that, | do not know.?*

Baris

I do not really believe this. That is to say you cannot become an Alevi afterwards.
This is not an ideology that you can adopt by saying | love Aleviness, or by
cultivating yourself and learn. It is something that you can internalize only through
being born in it, and even without recognizing. That’s why there is this rule. For
example | can think that a person whose father is Sunni and mother is Alevi is less Alevi
than a person whose father and mother are both Alevis.?*

Ozgiin

- | have thought about this issue a lot. How can a person is born as an Alevi? You cannot
also call a person who adopted Aleviness afterwards an Alevi.

- Why can’t you call?

- It is ok form me but you cannot say. You say he is not an Alevi in essence. But she also
has Aleviness. There are many people so much better than Alevis; who adopted this
culture.

- Look, recently, Aleviness is not a race. Let me tell you something, is not prophet
Mohammed is the son of St. Ali’s uncle? They are relatives.

- Is’nt it the son-in-law?
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- Does he have grandsons? Hasan and Huseyin are his grandsons.

- Are these Arabs? Aren’t them Arabs? Where we reach from here: we are Turk but we
are Alevi, which means that Aleviness has nothing to do with race. Any citizen can be
Alevi in my opinion. An English man may become an Alevi easily in my opinion.
Aleviness has a thing.

- Think of a man, a Sunni who wants to become an Alevi. If he adopts Aleviness, there is
nothing. It’s all about being interesting. You have to have knowledge about that. A
person must be Alevi by birth. It is impossible to become afterwards by accepting the
conditions of Aleviness. How this could be possible?

- You cannot call everyone in the world who keep his hand, tongue and lions as Alevi.

- These issues are so deep. It is not about knowledge. According to me Aleviness is
acquired by birth. Not afterwards.?*

Huiseyin

As the examples demonstrate, the Alevis who seize upon Aleviness as a
philosophical issue realizes that they conflict with the ancestral argument.
However they also contend that Aleviness cannot be adopted afterwards and this
culture can only be transferred if it has been lived and experienced in an Alevi
environment after birth. Some even think that Alevi culture is inscribed on genes.
As a consequence they find themselves trapped in a paradox: on the one hand they
assert that Aleviness must be purified from backward elements and see Aleviness
as a philosophical and contemplative issue; but on the other hand, they do not
believe that one can “become” an Alevi afterwards.

- How do you become an Alevi afterwards?

- | can answer this in two ways. Firstly, normally in Anatolian Aleviness there is the
belief that you cannot be Alevi but you are born as an Alevi. To me, this is unacceptable.
Because anyone can adopt Aleviness like adopting Islam. In my opinion since the
Alevis were afraid and lived in their communities, on the mountains for long, they
established such a rule.?®®

Murtaza

- Then, according to you, one can be an Alevi afterwards. Do you have to be born as an
Alevi?
- No, not, absolutely not. It is not true for any religion, why should it be of Aleviness?

You don’t have to be Alevi in order to be an Alevi. If you can fulfill the conditions,

you can be an Alevi.?*®

Sultan

The ones who contend that Aleviness is a religion tend to accept the idea that it
can be adopted afterwards. Especially the ones who consider Aleviness as an
Islamic belief assert that Aleviness must share the expansionist character of Islam;

otherwise, Aleviness will be conflicting with Islam.

If we evaluate the positioning regarding the ethnic quality of Aleviness all together
we can conclude that there is a tension within the Open Period which has been
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inherited from exclusiveness of the Closed Period. Aleviness, which has started to
explain and express itself, must answer the demands for inclusion. However, it
lacks the mechanisms to do so. There is a prevalent consensus among the Alevis
that Aleviness has a cultural dimension and this dimension is one of the essential
elements of the Alevi identity. Thus, growing in an Alevi environment becomes
important. We have noted that the Alevis, who live in environments within which
Alevis live close to each other, are more connected to each other. So the inclusion
problem is not valid only for the newcomers but also for the ones who leave the
circle by time. The motivation of unity and togetherness has shadowed the
question “Who is an Alevi?” However, it can be foreseen that the antagonistic

relations over the Alevi identity will impose this question at a moment.

4.3. On Turkish Republic: “Bu Memleket Bizim”*’

On the one hand Alevis see themselves as the owner of the state and on the other
hand they think that the state is against them. In other words, for the Alevis the
state belongs to them in terms of regime but belongs to their “enemies” in terms of

administration.

4.3.1. Atatiirk for Alevis: “Ulu Onder Atatiirk’?%®

Ataturk is a crucial figure for the Alevis. For the Alevis, among many
distinctive personalities Atatiirk is regarded as a prestigious and leading
figure. In many cases he comes before Ali, Sah Ismail or Haci Bektas. He is
believed to be the mehdi that had been waited for centuries. He already is the
central reference point for the ones who approach towards Aleviness though a
secular outlook. He is one the one hand equal to “St. Ali” and on the other hand
the most important genius and leader of the twentieth century. The “savior
Atatlrk” portrait that one can find in primary school textbooks also is dominant in
the Alevi imagination. Also there are many rumors about Aleviness of Atatlk by

his origins.
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- How do you see Atatlirk?

- I have tried to describe Atatiirk. He is from Kiziloglu quarry, he is one of us. So we see
Atatiirk as a genius who has been created in the end of the 19" century. Even we see him
as coming after St. Ali and very close to Sultan Haci Bektas Veli. You see it too, the
pictures of Atatlirk are hanged nearby that of St. Ali’s. Like flesh and bone they are
so close, we intend to keep them alive.?

Cafer

A very good leader. Since he founded the Republic the Alevis cannot approach him
with bad feelings. They see him as a savior. Because they believe that he gave them
their freedom. Only there is anger for Dersim events, an event that is not well known by
the society. Dersim events took place in 1938. It was in 1937 when Atatirk fell sick. In
that last year he was not in the administration. But they think that Ataturk is responsible
for the Dersim events.?*

Murtaza

- How do you see Atatiirk?

I see him very good. He is a farsighted, enlightened man. He has farseen the centuries,
gave direction to centuries. He is a person leading the way with his mind and
thoughts.?*

Dervig

He was a commander, a leader, founder of the Turkish Republic. If we can talk of the
secular Turkish Republic, it’s all because of him.?*
Riza

It is impossible to say bad things about Atattirk. Why? If he did never exist, we could
not have established this order, we could not have survived. Why another Atatirk is
not emerging? He is the one who founded the Turkish Republic with his rights and
wrongs, good deeds and sins. He founded it in such a beautiful manner that it could still
stay alive by the help of the military.?

Zeynel

It will be a bit childish, but he is extremely important since he is the one which had
gifted us the republic and had always been ahead of his time.?*
Dondi

They say that the sun is the satellite of the earth; | see him as the sun. As you know it is
the sun that illuminates the earth.?%
Gul

Atatiirk is a good leader. Eventually we owe to him what we have today, really. If today
| can say that | am an Alevi without hiding we owe this to him.?®®
Sultan

I cannot think of any Alevi section which does not love Atatirk. There is a big love
and respect topwards him. The Republic can’t have any negative effects.

I can say that Atatirk is cleverer than Ali. Actually you can’t know because the latter
does not have education. | can say he could have been if he was educated.?’

Hiseyin

I am a person who is absolutely in love with Atatlirk. About Atatiirkism, | do not
completely define myself as an Atatlrkist. For me it is a definition which is really hard
to fit in.”*

Sevim
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- He is one of the unique persons that has come, not only to Turkey but also to the
world.?*®
Deniz

- He is our idol. Following his track, his virtue is so important. He has a lot of virtue. He is
our idol, who is filled with love for human beings. He is not bigoted, not fanatic. He is
like that for us. While saying “us” have | suddenly become an Alevi? Look how
disguised | am.?™

Serap

Most of the Alevis praise Atatirk. Even though very little in number, among those
Alevis who have a rather weak Alevi belief, there are critical ones about Atatrk.
Those people think that Atatlirk is exaggerated like Ali and also had done wrong
to Alevis like the Dersim incidents. For example Haydar says that Atatirk is “one
of national leaders in history” and he does not think that “He has a difference from
them”. On the other hand, Onurcan is reactive against Atatlirk because he thinks
that Atatlirk himself had planned the Dersim incidents. However both Onurcan and
Haydar emphasize that Atatiirk is an important leader because he has separated
religion from state despite of their criticisms.

Alevis’ approach to Atatlirk comprises all Ataturk lyrics that are taught in primary
schools. Alevis are also the section of society who has mostly adopted Ataturkism
emotionally that has been given by the educational system. For them, Atatlrk is a
great leader, an intellectual and far-sighted thinker and a smart commander. We
owe our today to him, he had provided laicism, modernism and all we have today,
and no one similar to him has come after. Owning Atatiirk that much, seeing him
as the centuries-long waited savior (mehdi), and believing that he was originally
Alevi result from the belief that Atatirk has impeded the progress of Sunni Islam.
For the Alevis Atatirk has stooped the Sunni Islam which has been trying to
eliminate the Alevis by centuries by claiming a laicist and free order and abolished
the privileges of that group.
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4.3.2. The Republic For Alevis: “The Republic is our salvation”

but “there is no full acceptance”*

For the Alevis the establishment of the republic which really means the destruction
of Ottoman Empire is a salvation. Freedom of religion, and most important of all
the reforms against Sunni Islam made Alevis to become sympathetic towards the
republic. This ownership today is in a state that for the most Alevis they are the
biggest supporter, even establisher of the republic. On the other hand, Alevis are
also aware that the mission they give to the establishment did not come into
existence or the project of republic even created many defects for them. That is
why the expressions like the freedom that was brought by the republic are made in
comparison with the past and expressed with prepositions like “at least”, “a little
more”. In other words, they are again not in a good condition but Ottoman empire
is destroyed and the Sunni section is harmed, restrained which is great

development:

- Already, in the foundation stage the Alevis had played a great role. It has been in
Mustafa Kemal’s period; it’s good in my opinion. The republic was found as a good
system, but the Republic now is moving outside the logic of the Republic. That’s what
I think.

- Did the foundation of the Republic gave Alevis anything?

- Sort of, it helped Alevis to recognize their identities more comfortably. Because after
Yavuz Sultan Selim, especially in his period the Alevis have lived with great fear and
suppression. They had a chance to come to front a bit more with the republic. Maybe
not five but two persons could find the way to call herself.?’?

Murtaza

- What did the foundation of the Republic give the Alevis? Was it a benefit or deficit for
the Alevis?

- Firstly, who won the war of independence? Why did not he launched the war in the
west but gone to east, to Erzurum, to Sivas. He went there because he trusted the
Alevis. Don’t listen what they say. Atatiirk knew that the Alevis would fight to death; so
he went to the east.?”

Ali

- What did the foundation of the Republic bring to the Alevis? And what did it take from
them?

- For instance, even Mustafa Kemal Atatirk himself, before going to .... have visited
Alevis for support in Hac1 Bektasi Veli and stayed there. And the Alevis gave their
support to him. And they maintained his principles more than anyone have done.

- What is the contribution of declaration of the Republic to the Alevis?

- For instance, secularism, revolutionarism. These principles are more suitable to their
lifestyle that they live. They are more republican. At least | guess they are.*™

Gul
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- The Republic has been founded because of the Alevis. It made their life easier. If it had
not been founded, Yavuz Sultan Selim’s regime would have maintained. But when we
look now, yes it is too far from its beginning.?”

Déndi

- You know Atatlirk personally visited the Celebi of the time in Haci Bektas and told
him -as off the record- that the Republic will be found. The Celebi have gifted him a
can of gold to him to be used in war or independence. The Alevis fought with everything
they got in the War of Independence and gave full support in foundation of the Republic.
They have always been behind and nearby Kuvayi Milliye. The first head of the
constitutive assembly is a Celebi. From many general who fought in the War of
Independence to close circle around Atatirk, even Atatlrk himself is Alevi. He is from
the Kiziloglu lodge. The documentary about it has been broadcasted for many times. So,
the Alevis are the first hand founders of the Republic.
Alevis are begun to be counted as humans. While they were performing their duties
they came to a position to demand their rights. The Alevis has progresses after the
second of July, but were’nt there any before that. Alevis had many acquisitions by the
foundation of the Republic. Although the dervish lodges were banned the Hinkar lodge
was left open. So, there was a special care and attention towards them. But after
Atatiirk had moved to his special place in god’s side, the ones who took the
administration —since they guarded their personal interests before the interests of the
country- started to cut off the rights of Alevis; they have arrested and oppressed Alevis;
put them under pressure. After the 1950s they have built mosques in Alevi villages; and
after 1979 they wanted to associate Aleviness with Shi’ism, with the Shiites in Iran.?”
Cafer

First of all, in fact, the banning of the dervish lodges is a strike to the concept of
Aleviness. . . This has hurt us the most. But modernization of society is a reson for
us to take some breath. That is to say, while he is destroying somewhere he founded
good ones also; transformed it.?’”

Hasan

Murtaza is among the ones who think that by the Republic the Alevis had
“slightly” been bettered off and to some extent have come to the forefront. But
according to him, today there is a tendency towards moving away from the “logic
of the republic.” Dondu, Gul, Ali and Cafer think that it was the Alevis who found
the republic. According to Cafer it is by the republic that the Alevis begun to be
treated like humans, but after the death of Ataturk the Alevis lost most of their
acquisitions. It is a common view among the Alevis that in the “War of
Independence” the Alevis played a crucial role, and in fact, Atatlirk launched this
war for he trusted that he could rely on the Alevi support and later on he protected
the Alevis. Although there were developments against the Alevis after the
foundation of the republic, since the primary target of the revolutionary republic
was Sunni Islam it has been considered as an important acquisition. But also the
fact that throughout the Republican history the Alevis were subjected to
discriminatory policies at the state level, its inability to prevent Alevis from the
attacks and on the contrary the information regarding the state’s possible
involvement in these attacks cause the Alevis to bear a hesitant attitude towards
the Republic.
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- The establishment of the Turkish republic brought many good things not only to Alevis
but many other people. For example I think that with the establishment of the republic
the revolutions of Atatiirk benefited Alevis very much. I always defend that Alevis
are open to developing themselves. If they are given an opportunity, believe me, they use
it to the end. .... It carried forward but it did not end with the establishment of the
republic. The Maras, Corum and Sivas incidents brought Aleviness 10 years forward and
5 years back. | mean progressive or recessive period did not end with the establishment
of the republic.”™®

Sevim

Before the establishment of the republic Mustafa Kemal goes to Haci Bektas Veli
dervish lodge, stays there 3 days and becomes enlightened. If you read Atatlirk’s life
story he is from Salonica but he comes from an Alevi origin. And when Atatiirk
established the republic he closed down all madrasahs, turbehs, and so on. He only did
not close down Haci Bektas, which means that Atatlirk values the philosophy of that
person much more. But Atatirk did not put a pressure upon Alevis. The laicist
institution. Religion and state does not go together. Everyone lives his belief but it does
not merge with the state. But it is no more like that.?”®

Musa

The only thing that the republic has provided us is the separation of religious and state
affairs. Dervish lodges were closed and this provided a freedom for us. From that
time on we don’t need you. After that the decision was made to establish our own
organizations and go on like that. Because in the establishment of the republic Atatirk
went to Celalettin Ulusoy and took his support. Later on he was elected as a deputy.?®

Sultan

Right, they may have opened a little after the establishment of the republic and the
advent of laicism. This may be the advantage that the establishment of the Turkish
Republic had provided to the Alevis. It may make them express themselves more
freely. | don’t know if it had provided any other things.?®

Onurcan

Alevis adopt and own the laicist republican regime as a guarantee against Islamic
regimes. That is why they are more interested in what republic has made the
Sunnis lost rather that what gains it provided for the Alevis. This is also the reason
behind their inclination to own the republic and laicist order as a regime which has
to be supported against Sunni Islam even though they are antipathic to the state
because of many discriminative practices. This may be the reason of the identity of
citizenship becoming the primary identity for many Alevis who has loosened ties

with Aleviness.

In spite of the positive attitude towards the establishment of the republic which has
destroyed the Ottoman regime and relatively weathered crisis for Alevis, the fact
that discrimination against Aleviness has continued during the republican era made
the Alevis become remote and skeptical towards the republic which they think
they have established. Especially the fresh memories of attacks on Alevis in the
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last 30-40 years reinforce the mistrust towards the state. On the other hand, since
the state is the guarantee of laicism, in other words, keeping Sunnism away from
political power not the state but the state officials are accused. The belief that the
era until 1950s has been useful but the era after the 1950s has been harmful to

Alevis is very strong among the Alevis.

- What are the advantages and disadvantages of the establishment of the Turkish Republic
for the Alevis?

- | never read a negative thing within the Atatlrk period. They were oppressed during the
Ottoman era but were untroubled during Atatiirk era, but only until the 1950s. As far as
we have read they were untroubled until the power of the Democrat Party. It caused
Alevis to gain until the 1950s but started to lose after 1951. After 1950, it has no gain
but harm. In the old times they were free to make cem and introduce themselves. Now
they are assimilated because of the people who chase rants.

- How do you think is the relation of the Alevis with the state?

- | think the state has no problem but the governments do. They don’t ask you if you
are Alevi in the public offices. But it is asked in the posts which are selected according
to oral interviews. The military is in secrecy and you cannot put an Alevi in police
posts.?®?

Zeynel

- What are the advantages and disadvantages of the establishment of the Turkish Republic
for the Alevis?

- Alevis established the Turkish Republic but the governors of the republic did not do
the altruism an Alevi has made during the establishment.

- Are there any gains?

- Of course it provided or protected some gains. Not the republic but the governors. The
republic has never made discrimination but the governors did different things. For
example, in a university or public office a Sunni would not do the work of an Alevi if he
knows it. We lived such things.”®®

Dervig

- The process after the establishment?

- | think there is unacceptance of Aleviness. When you visit some of the villages near our
hometown the village is an Alevi village but there is a mosque. The state goes there and
builds a mosque. This means not accepting Aleviness.?®

Onurcan

- The Ottomans were an Islamic country and there was pressure upon Alevis in that period
but the Turkish Republic was established as a laicist country. But when we look at the
practices the Dersim Revolt and after, and then Sivas Massacre, Maras, Corum, the
other massacres made a destructing effect on Aleviness.

- The thing it provided could be as such; it compelled itself to be a laic country, may be it
had provided some space but there is a contradiction here. Things did not happen as
they were supposed to be.”®

Haydar

- How do you see the state of Turkish Republic?

- yes, there was a state during the establishment process in the 1920s, but now there is a
state which transforms within the hands of the governments and only its name is
Turkish Republic.?®

Sevim
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Zeynel thinks that starting with the 1950s, Alevis have been assimilated. For
Zeynel, the discriminative attitude of the state is seen in the inability of Alevis to
rise up in the state hierarchy. For Dervis, it is not the republic but the state
officials. Dervis emphasizes that they feel the most difficulties in official bureaus.
Onurcan argue that the republic has not fully acknowledged Aleviness. For him,
trying built mosques in Alevi villages is an evidence of that. For Haydar, republic
has been discriminative towards Alevis despite of laicism: such incidents in
Dersim, Sivas, Maras and Corum were systematical attacks against the Alevis. For
Sevim, the republic changes its form in the hands of the political powers today. In
summary, while commenting on republic, the Alevis own it when they evaluate the
consequences of laicism for them and for the Sunnis, and when they evaluate the
recent history, the last 50-60 years they are reactive against the republic because of

the discriminations Alevis have experienced.

4.3.3. The State for Alevis: “The State is not Ours”

It is a common perception among the Alevis that the state is beyond their
reach and as opposed to them. The Alevis contend that, despite the secular
project of the Republic of Turkey the Sunni quality of the state has not been
removed and Sunnism holds critical bureaucratic posts and so the state acts against
the interests of the Alevis. In addition, for the leftist Alevis the state is under the
influence of the imperialist powers and for this reason is against the Alevis. What

is common among all Alevis is their fear from the state.

- There is a rule in the Alevis in Anatolia. They say that Alevi community is the last one
that goes to court among other communities until 1985 because they make their own
courts within, in cems. But we were raised intimidated against the outside. We see the
state as a Sunni state. That is why we are afraid. If we say we are not afraid than that’s
a lie. It is in our subconscious. We are afraid of the state.”®’

Murtaza

- Even though it is a laicist country, Islam never left Turkey’s self. It has insisted on
Islamic rules via the media, state policy and education even if it is not in the law, and
this made Aleviness to lose many things. In the old times society was developing in
itself but now state has penetrated into it. There was a state but societies were existing in
themselves as communities. But the state has penetrated into our lives too much. And
because it has adopted Islam even if not completely, this was a negative position for the
Alevis. ?®®

Haydar
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- How do you see the state?
- Today we don’t have a state.
- Whose state is it?
- Others’. The imperialists’. When Bush says stand up, it stands up; sit down, it sits
down; go to toilet, it goes to toilet; and excuse me but if he says fart, it farts.?®®
Musa

- What do you think are the most important 3 problems of Alevis?

- State is not dealing with the Alevis much, which they don’t see, Alevis as themselves.
They don’t say that Alevis are like Sunnis. They say that we are Sunni, we can do
everything, Alevis are a minority. They don’t give so much right to speak to Alevis. |
think it is also related with the fact that they are from the poorer section of the society.
They are not very rich, is it because of that? | think these may be the problems.*°

Gul
- Do you trust in the state?
- No, because the AKP is in power.?*
Ezgi
- | trust in the state the least. There is no institution that I trust.?%
Deniz

- How do you consider the army?
- We used to trust in the army. But | really believe that there is degeneration in there.
They located their own men in every position.?*
Sultan

- Sometimes | think that modern people also follow the lead of the state.

- The establishment of the republic provided many advantages; it did not do any harm.
Besides Alevis are protecting the republic. But when you look you see that the state
proclaims Alevis as Satanist and try to get rid of them everywhere.?*

Naciye

The examples show us that they clearly express their fear from state. Murtaza
articulates the feelings of many Alevis by underlining the Sunni character of the
state. Likewise, Haydar states that the Islamic quality of state has never been
eroded in any period; on the contrary its strengthening. For Musa, since the state is
the state of the imperialists it is distant from the Alevis. In Alevi perspective state
could not be their state, not only for its negative attitude towards the Alevis, but
also for its reluctance to take positive steps towards them. Gul feels the same
resentment and thinks that the state does not show any interest in the Alevis since
it does not see Alevis as its kind. She also claims that this is also one of the reasons
why the Alevis are not wealthy people in general. Ezgi, like many Alevis lost
confidence in state because of the AKP’s taking power. Deniz is one who
considers the military as the only reliable state institution. However, Sultan states
she has lost in confidence on the military since there has been Islamic infiltration.
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Naciye gives away her thoughts on the state while mentioning the intellectuals’
attitude. For her the intellectuals support the state’s stance towards Aleviness; the
state which is against the Alevis. All these examples demonstrate the distant and
timid attitude of the Alevis towards the state. The Alevis, while seeing themselves
the real owners of the state, consider the state as a structure which they fear from
and does not belong to them, and which is beyond their reach.

4.3.4. Alevis and Being a Minority

Providing the Alevis the status of minority came to the agenda in Turkey’s
membership process to the European Union. The Alevis felt aggrieved by this
label and show it as a part of a move towards assimilating, pressuring and
eliminating the Alevis. In the Alevi perception, being “minority” implies being
“few”, rather than a secondary element: it means constituting the sector of society
which the state does not like, looks down on and oppresses. Since at one and the
same time they see themselves as the primary element of the state and feel
themselves as elements not liked by the state they feel irritated by being referred to
as a “minority.” By the expression of “minority” the Alevis feel like being
interpellated as “you are few”, and “you are getting fewer.” These expressions
imply that Alevis, who deeply face the fear of being dissolved, are not recording
any progress and loosing what they have already got. As a response they refer the

abundance of Alevi population in Anatolian districts:

- Are Alevis a minority?

- | do not see us as a minority. 28 million people of Turkey are Alevi, how can you call
this a minority? If it was one or two million you would call that a minority. But there are
28 million Alevis neither you nor anybody can call this a minority.>*

Ali

- Do you think Alevis are one of the minorities in Turkey?

- Absolutely not.

- Why?

- Why, because this land exists thanks to us. Nobody claims the opposite. There are 25-30
million Alevis in this country.?*

Déndi
- Do you think Alevis are one of the minorities in Turkey?
- No.
- Do you think how many Alevis are there in Turkey?
- About 20 - 25 million.
Riza
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- Do you think Alevis are one of the minorities in Turkey?
- If 5-6 of every ten person on the street is Alevi, then this is not exactly a minority. If
they are hiding it, | don’t think they are.?®
Sevim

- Are Alevis a minority?
- Alevis are majority. There are 25 million Alevis in Turkey. But they don’t reveal it.?*
Musa

- Do you think Alevis are one of the minorities in Turkey?
- No, never. Minority is 3-5 persons, would 20 million be a minority?*®
Sultan

- Who do you think is the majority in Turkey? Who is majority and who is minority?

- Sunnis are the majority and Alevis are the minority. But you should not see them as a
minority. Because minority means the small groups living in a country. In fact Alevis
are not small groups but this is wanted. If 70 million people are living in Turkey, then
20-30 million of it are Alevis. But most of them cannot reveal or claim it. They don’t
see themselves as such, there are such people. | don’t know in person but there are
people who are Alevi but don’t tell it.**

Zeynel

The Alevis’ constitution of a considerable portion of the population is the
most frequently quoted proof for asserting that they are not a minority. In
general the Alevis associate the concept of “minority” with “being few.” The
“dominant sectors” want to erase, suppress and even eliminate them, as they did to
other minorities before, by showing the Alevis as an insignificant part of the
population. But the Alevis assert that a significant portion of the Anatolian
population is composed of the Alevis and they do not deserve the title of
“minority.” This is why in the interviews the Alevi population is guessed by the
interviewees as between 20 million to half of the overall population. Because of
this, the Alevis demand to be recognized as the “constituting component” of this

country, not as a minority:

- Do you think Alevis are a minority?

- No. It has been the constitutive element of the state from the Seljuks, Ottomans. The
Seljuks were collapsed because they were dissociated from their religion and people,
which is the basic element. .... Atatiirk the great’s taking Alevis on his side while
establishing the Turkish republic is an example of this. That is to say Alevis are the
material, cement of this country.®*

Cafer

- Are Alevis a minority?

- Isn’t that name minority is given to Lazs and Circassians? | think Alevis are not a
minority but a culture. If they ask me I am more Turkish than anyone else. I am
genuine Turkish. But | am Alevi.*®

Hiseyin

206



- You said that Alevis are not a minority, and then who is minority in Turkey?
- The Armenians, Greeks, the people from outside.
- Why do you think they are minorities?
- Because they come from another country but live in Turkey.
- What is the criteria of being a minority for you?
- For example Americans or the British come as a community then they are.***
Ezgi

- | don’t see anyone as minority. The Greek and the Armenian are living here for 500
years, how can you call them minority. He is also a man of this land. I really don’t see
anyone as minority who love this country and live in this country.®®

Sultan

- One should not think of them as minority. Its Turkey’s mosaics, richness. One should not
see them as Jews. He is the man who came from Central Asia and lived in Anatolia.>*
Zeynel

- Do you think there is minority in Turkey?

- In fact there is no minority in Turkey, only a class who defines itself as majority. And
when you look at that Sunni section, it is known that they come from different ethnic
origins.

- | think of minority not in numbers but in ideas. When you look at from Alevis side the
Sunnis are minority, and when you look from Sunnis side Alevis, non-Muslims, Kurds
are minorities. It totally depends on from where you look, what you think.*’

Sevim

As the Alevis interviewed see themselves as the constituting component, they
do not want to be called as a minority. As they consider the Republic as an
outcome of a war against bigotry and reaction, they think of it as an outcome of
their own efforts. Given these, being called as a “minority” in a country that they
have founded makes them feel as being secondary. This is why they frequently
emphasize the influential role played by the Alevis in the War of Independence.
An interesting point in the examples is the tendency of the Alevis to name the non-
Muslim communities in Anatolia, whose number has been diminished throughout
the Ottoman-Turkish history, as minorities, while they reject to be called as such.
Some Alevis also resent from being called as a minority nearby the Jews, Rums
and Armenians. Sultan even goes further by arguing that, like Alevis, they also do
not deserve this adjective and must not be seen as minorities. Thus, the concept of
“minority” has pejorative content in the Alevi imagination. It has been perceived
as a degrading label which implies the desire to eliminate the other cultures. The
reaction towards minority concept demonstrates the Alevis’ demand to integrate
with or own the state and to not to become an “other.” An indicator of integration

is the openness of Aleviness. The common perception is that calling identities
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which can fully express themselves and live freely in a country cannot be called

“minorities:”

- Do you think that Alevis are one of the minorities in Turkey?

- Not minority. When you use the word you have to know its meaning. Is it used for 1
million people or 20 million people. | don’t see a minority. May be someone has seen
Alevis as minority because they were intimidated and could not express themselves
very comfortably in the earlier times.*®

Hudwr

I think there is no minority in Turkey. I think no one is minority, everyone is in the
Turkish Republic, we have so great territory, and everyone is comfortable.

Do you think that non-Muslims are a minority?

They can be but | don’t want to pronounce that word. The prime minister also made a
blunder by saying that Alevis are a minority. | don’t think they are, they live
comfortably on Turkish soil, the immigrants also live comfortably. 3*

Ruza

Do you think Alevis are one of the minorities in Turkey?

No. You are a minority when you take too much reaction, excluded or exiled from a
country. No one is exiled from Turkey, even though they get too much reaction we did
not see anyone who had been exiled from Turkey. There is a sense of belongingness
and they do not admit other people but exclude them '

Deniz

Being able to continue the traditions without going under any pressure is not being a
minority. When you look at the Kurds they are like that, too.*"
Bektas

Do you think Alevis are one of the minorities in Turkey?

No, never. If you separate us into different small groups, if you don’t give me job or a
classroom, then we become minority. Otherwise no one says without rhyme or reason
let’s murder half of this population and make them a minority. | perceive the concept of
minority as bowed down. We got advantage of less, we are minority, we ate less, we
saw less, we read less, we drank less but we were despised, humiliated and so on.
Compared to your life standard we are a minority. Is that experienced today? If |
speak for myself, 1 don’t experience it, I am not a minority at the moment, | can
express myself freely. I am not despised because 1 am Alevi or I am not treated
differently or | don’t get any privileges, | don’t get any bad treatment, therefore I am not
a minority.*?

Hasan

- Do you think Alevis are a minority in Turkey?
- No, they are majority.
- Are there any minorities in Turkey?
- Yes, there are.
- Who are them?
- They are the ones without education, when you look they are the regions in south
eastern.®®
Naci

As seen in through the examples the Alevis, who associate being minority with
being repressed and suppressed, deny the minority tag especially in the ‘Open

Aleviness’ period, since they claim that they can live freely and express
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themselves. What this shows is that, today, the Alevis deny that they are
suppressed and being subjected to discrimination. By this, they would like to
present themselves as the “hardworking” child, rather than as the “mischievous” or

“disobedient” one.

On the other hand, few Alevis who bear the “leftist” themes like “rights” and
“struggle for rights” accept that the Alevis are in a minority position and claim that
the Alevis must demand their rights. For them, since they always stand at the

background and their rights are not recognized they are minority.

- Do you think Alevis are one of the minorities in Turkey?

- 1 think this is the most important subject. Do you know why, if I am not wrong in the
year 2004, during the EU process, the EU insisted on Alevis being a minority, they said
that Alevis are a minority. We are a minority, it was very important for us to pass this
law in the EU but state, government and Cem Foundation allied and by somehow
affecting the Alevis, rejected this. Now there is an impression in the Anatolian people
that they say they are not a minority, they are the backbone of this country. But what
right has this country given to us?***

Onurcan

- Are Alevis a minority?
- Considering rights and quality, I think they are but they are not on paper. And they
cannot be because it is not a race only religious differences...*"
Baris

- Are Alevis a minority?

- Definitely, they experience everything a minority can experience. The state does not
accept Aleviness. Today with the pressure of EU and NGOs, the rights were started to be
given partially. It is not accepted. Therefore it is treated as a minority. There has been
physical violence either by state or by political groups. Alevis have been a minority
within the society since the Ottoman era. And they still are.**°

Haydar
For the Alevis who emphasize the cultural aspects of Aleviness —rather than that of
religious—, political demands regarding the Alevi identity are the most important
bearers of Alevi identity. The Alevis like Haydar, Onurcan and Barig believe that

Aleviness must move forward through following this political line.

4.3.5. Kurds for Alevis

Alevis who see themselves not as a minority but basic element are affected by the
discourse of the unity of the country. One aspect of laicist republicanism among

Alevis is seen as opposition to Kurds. Due to reasons such as Aleviness is a
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Turkish belief and seeing themselves as founder and real owner of republic, and
even though there are Kurdish Alevis, there is an increase in the number of Alevis
who has negative thoughts about Kurds in the ‘Open Aleviness’ period. On the
other hand, there are those Alevis who has Kurdish people in their families or
close environment and have been in leftist circles, and they are sensitive about the
Kurdish issue, do not hold any hostilities and believe that they have been done
wrong. It is possible to see various aspects of anti-Kurdism among Turkish Alevis:
Murtaza and Zeynel’s antipathy towards Kurdishness is expressed in the thought
that Kurds are used by the government and foreign powers. Although Baris
respects the demands of the Kurds, states that the instruments they use are wrong
and react against the Kurds for becoming “the toy and instrument of the dominant
powers.” Hasan, Sultan and Do6ndi react against Kurds because of the Turkish
soldiers that have been killed. Déndll even responds to the question “Who are the
minorities in this country?” as Kurds and Armenians; since minority is a pejorative
concept and like the Armenians, the Kurds also try to kill the Turks. Sultan also
complains about the killing of “30 thousand people” and asks “before there was no
Kurdishness, has it started from this point?” and adds “if they know how to live in
this country properly, there will no problems.” Her comments in a way resembles
MHP’s slogan “Love or Leave!” All these comments bear the traces of dominant
nationalist discourse regarding the Kurdish issue. Even the ones who are more
empathetic towards the Kurds are affected by these traces. Most of the
Interviewees associate “wrong doings” of the Kurds with their “backwardness”
and “ignorance.” Naci asserts that the Kurds have no fault because they are the
ones who are “oppressed, abandoned to ignorance and provided with nothing.”
Dervis believes that Kurdish population is “the reality of Turkey whose ninety
percent is composed of backward and illiterate/ignorant people.” Haydar
associates the “backwardness” of the Kurds with the density of experiences like
“berdel, blood feud, and bride price” among the Kurdish population. On the other
hand there are many Alevis who hold stronger prejudices against the Kurdish
population. For instance, Ozgiin does not like the Kurds because she sees them as

a group of people:
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Whose beliefs, habits, daily lives and political perceptions cannot be urbanized; who are
organized around their causes and got stuck there; who cannot think and act universally;
and who stubbornly resist any moves towards modernization by sticking to backwardness
and primitivity.3’

Serap is among the Alevis who have strong prejudices against the Kurds. She
articulates that she does not like the Kurds at all. She finds them “idiotic,
primitive, closed to change and sticked to one way.”

As a consequence although the Kurdish Alevis constitute a considerable part of
overall Alevi population, the most of the Turkish Alevis approach to the Kurds and
Kurdish issue through the framework provided by dominant discourse of Turkish
nationalism. Especially the Alevis, who do not have any Kurdish friends or
relatives and who did not take place in socialist-left, have taken their places in

anti-Kurdish sentiments as the real owners of Turkishness.

4.4. Sunnis for Alevis

The antagonistic “other” of the Alevi identity is “Sunnism”; which, for the
Alevis, represent ‘reactionarism’ (gericilik). For the Alevis “Sunnism” is both
the main opposite and an entity which must be kept away. Overemphasizing
the differences between Aleviness and Sunnism emanates from the need to keep
this distance. For this reason while Sunnism is being accused for being formalistic,
fear-based, showy, superficial and reactionary; Aleviness is described with
reference to qualities like being based on love, experiencing belief for real,

modernity and progressiveness.

- We, Alevis worship in our own language. But Sunnis reject Turkish worshipping. ...
Our Alevi Islamic faith depends on the love of God. We fear only one thing, which is
hurting our loved ones. Otherwise we do not be human for the houris and golden silver
rivers in the heaven given as brib-[stops while saying bribery], benefactions.*'®

Cafer

- These are the characteristics that differentiate Aleviness: ... Shut the music off during
azan time and after the hodja finishes open it again. These are very commercial things
for me. Praying during azan time. Why do you pray during azan time, will it be more
advantageous for you? This is so formalistic for me, like a habit, like the morning gym.
It is like going to the store and buy your bread and newspaper in the morning and many
people do that. As we are Alevis these people do not reveal this to us but | know that
they are very well aware of it. | am aware that they sometimes fast unwillingly and that
fear is making them consciencely uncomfortable. A bicycle is given to you and its

211



user’s manual is the Quran. That is okay, use it like that but there will be moments when
you violate it; the moments you break, fall, hide, throw away, revolt, clean and love. Do
not ride it for only riding, feel it; that is not present in Sunnism. But it is in
Aleviness. For example there is no hypocrisy. If | speak for myself | can say that we
cannot fool ourselves. Let loose yourself, | could not control myself and took it. This
burns you. May be you live heaven and hell here.***

Hasan

I observe that while Sunnis approach religion with fear Alevis approach it with love.
And | think that there are many Alevis who does not believe in religion. But there is also
a religious side, which is being unafraid of religion and teaching to love God and
religion. But as far as | see fear is dominant in Sunnism, it aimed to shape people by
scaring them.*®

Baris

According to you what is the most important thing that differentiates Sunnis from
Alevis?

Exaggeration in clothing, prayers, Quran and everything. It is as if they are doing
everything in secrecy. Different in the home and outside it. | believe it is show off.

Their thoughts. They think very exaggerated. They see everything from their own
perspective. They criticize much. For example you say a prayer but they seem more
knowledgeable.®**

Gul

What is the difference between them according to you?

In the simplest sense, us Alevis, they do not go to mosque. For us you can worship
everywhere, in your home. But they go to mosque, a lot of people go to mosque. You
cannot understand if they are good or bad people. But this is not valid for us. When
you see a person you can understand from his appearance and his character. It is
different. We are different.’”

Riza

As far as you see..

As far as | see, for example | have Sunni friends who are perfect. There are people who
are superior than an Alevi. But 70 percent of the Sunnis are not like that in our
society.

- Why?

They are very calculating and self-seeking. They are also swindler and everything
aboutszcsjeceiting. It is also present in the Alevi society, but less. It is the majority of
them.

Musa

According to you what is the most important thing that differentiates Alevis from
Sunnis?

As far as | have seen | can say that Alevis are far more modern than many Sunnis and
a group of people who have long before learned that everything ends in human.***

Sevim

Our difference from Sunnis is modernism. That is we are so modern.*®

Naciye

For example one of the most striking things about Alevis is their rebelliousness. It may
seem funny but it is in our souls. When the time comes we may refuse everything and
say no. but this is not valid for the other sect. For example the number of religious
communities is increasing. They don’t leave their leader’s path. It not like that in
Aleviness.?

Onurcan
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Cafer, Hasan and Baris believe that Sunnism is form and shape based and the
religious obligations are not fulfilled with love and will, but rather with fear and
promise. Briefly, according to them the Sunnis are not sincere in their belief.
Likewise Gul thinks that the practices of the Sunnis are too much exaggerated.
According to her exaggeration regarding many issues is just for show; no really an
outcome of their inner commitment. Musa contends that although there are decent
people among the Sunnis, most of them are immoral. Sevim and Naciye assert that
the Sunnis are not modern. Onurcan considers Sunnis as obedient and states that
they cannot act according to their will, and lack the quality to resist and deny what
does not seem right and just.

As a conclusion, the Alevis believe that the Sunnis are not sincere in their belief.
They find their actions and belief fake and contend that their practices are based on

show.

4.4.1. Never With the Reactionaries

“Reaction”, in their saying “bigotry”, is a concept which is pronounced with
anger nearly by all Alevis. For most Alevis, Aleviness is opposing those
concepts. That is, even those who have adopted religious side of Aleviness are
against “piety”. For most of the Alevis religion is not a neutral but negative
concept and points to conservatism rather than belief.

- The present political authority is in an attempt to transform the country in a modest

Islamic one, abolish laicism, make bigoted and bring it behind the age.*”
Cafer

- The attitude of the government, its emphasis on piety and polarization in Turkey is very
dangerous for the Alevis.*®
Dervig

- It was not so obvious during the term of Demirel but since the term of Motherland Party
and increasingly in the recent years there is yearning for sheri’a, Iranization and
Arabianization.*®

Zeynel

- | define myself as Alevi and | say to myself that it was very good for me to be born Alevi

because | get sad when | see the bigots around, especially the Shafi Kurds. | do not
discriminate or exclude Kurds but, for example, when a woman is ablated she does not
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even give her hand to a little boy. When | see such things | say to myself that luckily |
am Alevi, we don’t have such reactionarism.
- The best part of Aleviness is that we are modern. As | said, our reactionaries are even
better than those reactionaries, bigots. Because they are more reactionary.
- Our difference from the Sunnis is modernism. We are so modern.**
Naciye

- If you ask me there is a big danger of religionism. | know before the AKP. One of them
became the prime minister and the other is president. They have been bigots for a long
time. ...

- What is the danger?

- Because of the bigotry of this religion Turkey may turn into Iran, may experience many
problems. | think of Islam as a underdeveloped religion. Christianity is better. It is a
more modern religion.®*"

Hiseyin

- | liked saying | am Alevi, not one of you. It is something like saying that one is
Armenian in Turkey. | don’t know but feel like I have moved away from the
backwardness of Turkey when | say that I am an Alevi. | am not one of you. Even
though | am not ethnically different | am still different from you.*

Ozgin

Hostile interpellations like “the ones that want Turkey to turn into an Islamic

country”, or “the ones that want an Islamic regime”, “the ones that yearn Sheri’a”,
“the religious ones”, “reactionaries”, “fanatics”, “sectarians”, “the ones that want
to be like Iran and Arabia” are concepts which Alevis most refer in order to
express their opposition. The biggest danger for them is the strengthening of these
enemies in terms of political power. Alevis believe that any kind of evil that
happened to them or even any kind of negativity that has nothing to do with them
result from existence of those enemies. That is why those hostile interpellations
determine what Aleviness is for Alevis; in other words, they form the constitutive

outside of Aleviness, what Aleviness is not.

4.4.2. Never With the Arabs

Alevis believe that the concepts which they position Aleviness against as piety,
reactionarism and fanatism are cherished by Arabian culture. They cannot
help themselves to be prejudiced against the Arabs even if they know that it
contradicts with their saying “looking at 72 nations with one eye”. The term
Arab reminds Alevis of people that adopt Islamic rules and their life style in

countries which apply this regime on a hardline. This lifestyle is identical with
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“Sunnism” which Aleviness is positioned on the opposite side. International
equivalent of the danger of making Sunni/assimilation is the expansion of Islamic

regimes. For Alevis, the agent of this expansion is the Arabs:

- What do you think about the Arabs?

- | think they are fragmented within. They have forgotten the tolerance of Islam. They
cannot move within the framework of their own rules.

- Do you have any other evaluation? How do you see Arabs?

- | think they are strict, which means thick, firm. | see them as bigoted, they live sheri’a
very differently.

- How do you see the AKP?

- Not good. Because, for example, | think they want to impose Arab dependence in an
extreme level >

Murtaza

- Its practice in Anatolia is moulding this way of life with their own culture and absorbing
and living it in their own mother tongue without going under Arabic hegemony.

- How do you see Arabs? What do you think of them?

- | think of laziness. Yet even though they seem lazy the Arabs are people who use Islam
as their own property and showing that our prophet had lived in the Arab peninsula and
Quran has came in Arabic as evidence, they think that Islam is not lived without the
Arab world. Therefore they aim to convey Arab imperialism to the world.
Unfortunately Sunni Islamic belief in our country serves this thesis. (...) The mentality
which defines itself as Islamic sees Islam as Arabification from a bigoted,
reactionary perspective. This is the worst part of it.***

Cafer

Murtaza and Cafer’s hostility towards Arabness who evaluate Aleviness as the
core of Islam is an unexpected attitude when their frequent reference to Quran and
Islam is considered. However, Muslim Alevis are as much as prejudiced and
negative towards Arabs like the other Alevis. Because according to them Arabs
blur Islamic faith with Arabian culture and their real aim is not conveying
Islamism but Arabian culture. The strong emphasis which Muslim Alevis aim to
make in terms of Alevi identity besides the idea that Aleviness is the core of
Islamic faith is that Alevis did not take Islam in a formalistic manner accompanied
by Arabian culture like the Sunnis, but they took its essence and mould it with
their own culture. That is why Turkish Alevi prayers are often shown as a sign of

the possibility of a non-Arabian Islam.

- So you said Arabs, what do you think about them?
- | am a little negative about them. As | have seen their treatment of the people and
intolerance is an obvious thing.
- Where did you go?
- Iran, Iraque, Syria. | respect them as humans but | do not support their treatment of
the people and Arabic culture.®®
Dervig
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- What do you think about the Arabs?
- They are very reactionary people. They are obnoxious, | don’t know.
- What comes to your mind when one says Arab?
- Very unsympathetic things. Reactionary, | don’t know. They are still like that, aren’t
they? They still cut people’s hands and arms.**
Sultan

- So what do you think about the Arabs?
- | cannot exactly know how they are from where | live. They wear long garments, very
dark, I don’t know.*’

Gul
- So what do you think about the Arabs?
- Nothing. I think Arabs are the most unnecessary people on earth.**
Hudwr
- So what do you think about the Arabs?
- | don’t like them a bit. They stink.
- Why don’t you like them?
- | have lots of reasons, they are murderers, enemies.**®
Dondl

- So what do you think about the Arabs?

- I don’t like them.

- 1 don’t know much about their life style and culture. Mine is completely prejudiced. |
don’t like Arabic, | hate it. Now you will ask why don’t you like it, is it because of the
Quran? I don’t know, | don’t like it somehow. It seems unsympathetic to me. You
like or dislike something in the first glance, it is something like that. As far as | know
myself, I don’t like Arabs and Arabic.3*

Deniz

- What do you think of Arabs in general?

- My point of view is negative in general. Some negativity is originating from the past. |
am negative towards them because of the alliances they had made during the war of
independence and their stabbing us in the back. Today you see that they are extremely
wealthy. But they have no wealth in scientific or cultural means.***

Bektas

- Before going to university, or rather before knowing an Arab, things like primitiveness
and women who do not leave their homes came to my mind. After coming here and
meeting different Arabs, this idea perished. But when you say Arab there is still
something that has been engrained in our minds.**

Haydar

- What do you think about the Arabs?

- I don’t like them much.

- Why?

- First of all, they have nothing to do with my worldview. It is the same in terms of
culture, their habits, lifestyles, | think they are primitive. Here may be a prejudice,
insulting a nation but if we see the Sunnis as of Arabic origin, a continuance of the
Arabic culture, there are many things and attitudes we don’t like, despise, uncivilized,
unmodern in them.3*

Ozgiin
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Alevis | interviewed who look at 72 nations with one eye, do not hesitate to
express their hostility and prejudices towards Arabs despite of this saying and even
expressing it by arguing that they do not discriminate among people. Furthermore,
they do not think positively about Arabs even though they know that figures like
St. Ali, his descendant Alevi dedes, and the family of Mohammad which mean a
lot to them are Arabs. Alevis clearly associate Arabs with an Islam dominated by
Sheri’a. The term Arab reminds them of countries which are ruled by Sheri’a.
Even Persian Iran takes its share. That is why they use terms like reactionarism,
premodernity, fanatism and piety for Arabs which they also use for Sunnis, even if
they had never met an Arab before. Certainly, the most important reason of that is

the Alevis’ strong identification of Sunnism and Arabness.

4.4.3. Turban, Never

For almost all Alevis, turban is the symbol of reactionarism. Even though
they think that it contradicts with freedom of thought, Alevis mostly support
banishment of turban. Alevis are supportive of the anti-turban discourse in
society. Arguments like turban is a political symbol, not like the scarf of our
mothers and if it is allowed it will continue which are frequently spoken in the
society are also frequently uttered within the Alevis. There also those who has
conspirative thoughts such as turban is an instrument for other plans or used to
manipulate the agenda. A small number of Alevis who has a more libertarian view

on the subject have always a “but” and a hesitation.

- How do you consider scarf turban issue?

- Turban is a symbol as the Prime Minister has said. But there is no turban problem in
Turkey. For example, in our sisters, own family there are ones wearing turban. (...)
Turban turned into a political thing in Turkey. They bring turban to the agenda to collect
votes.>*

Dervig

- How do you consider the turban issue discussed within this framework?
- | think these are all works of the enemies who try to conquer the country from inside, |
think this is all USA’s game.**®

Riza

- What do you think about scarf turban issue?

- | think in the recent events turban is very well used to mislead people; the reactions of
the people were directed to there and other deeds are undertaken. While people are
dealing with it, the JDP made everything, raised the prices and our soldiers again became
martyrs. | am not against scarf, everyone is free, one who wants to wear it wears it, but
turban is like a bogy, | am totally against it.3*°

Ayse
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- I think it is completely an instrument, a very good one to cover the real problems, it will
lose its fruitfulness in the near future.®
Haydar

- Turban issue?

- It is completely Turkey’s shame, 10-15 years ago. It is about imam hatips and totally
political. Why don’t they say anything to the one wearing turban? They see turban as a
flag, use it for attracting attention. They are manipulated.>*

Zeynel

- There can be scarf but there is nothing like turban. It something they have invented.
And no one can prove me the existence of turban, | do not believe it.**°
Dondu

In the above examples it is implied that the issue of turban is superficial and serve
other purposes. Having a hard time to defend a ban, the Alevis express their belief
in the insincerity of turban in many different ways. The most cliche of them all is
that turban is different from the scarf that our mothers and aunts wear. Another
explanation that follows it is that turban is an instrument to manipulate the agenda

and the demand of freedom for turban is not sincere.

- | get nauseous when | see a woman wearing turban. | have a very strong sixth sense, for
aught, 1 get nauseous when | see them. It is like they are pretentious, just doing it for
the people. | feel that way, sometimes | am about to vomit.**°

Gul

- Scarf, turban issue

- If there is a civic code in this country you have to obey it. If it was put into the
constitution in 1923 as an unchangeable article. While you are roaming around the
streets wearing turban no one asks you why. But with black garment like a bat.**

Musa
- What about the turban issue?
- | certainly disagree with the idea of freedom of turban in the universities.
- Why?
- Today turban, tomorrow veil, then Taliban costume burka.®?
Serap

- What about your approach to scarf, turban issue?

- They hold on to it; they believe in it or not but do it with money. They distribute gold
and do other unbelievable things and gain supporters. Yet the people who do this do not
do it because they believe in it. It became something like a trend.**

Sultan

- So how do you see scarf, turban issue?

- The JDP made it, too. If there was such a viewpoint like in the older times, everyone
was already wearing scarves, not turbans. | think wearing a scarf is not an abnormal
thing but if you change it into turban, then everything changes. Everyone could wear it; |
think wearing a scarf was not a religious symbol before but now it turned into one.**

Deniz

- So what are your thoughts about the turban issue?
- When we look at the ninety per cent of those who wants to enter university, they do not
do it for religious belief.*®
Sevim

218



- How do you see scarf, turban issue?

- | think it might be worn. Anyone who wants should wear it. It is the same thing for
one to come and tell an Alevi to wear it or take it off. But there is such a reality, which
was very popular once, street pressure; there is a social pressure. Turban issue came to
that point. People who wear it do not wear it because they want to; there is a social
pressure upon it.**

Onurcan

- How do you approach this scarf, turban issue? Do you think there is a problem?
- | am totally liberal.
- For example should it be free in public institutions?
- Let’s see, it is a bit difficult in such a system. It is also difficult in schools today.
- Do you think should it be free or not?
- | think it should be but they will lose control of it.%’
Bektas

- How do you see turban issue?

- Turban issue, | could not say that anyone who wants to wear it should wear it and
anyone who does not should not. (...) Where should one be covered and where not? |
do not want people wearing turban in my workplace. I do not want them in other
places, too.

- Where can one be covered?

- Consequently | do not want it as myself, | do not want them anywhere.*®

Baris

- Turban?

- How did | approach the issue once? A real Alevi naivity, which means no problem,
she could enter the university. | thought that they were not so strong, if they would
bring sheri’a by entering the university. Of course, recently when | see that they do not
want this for such an innocent end, | certainly think that they should not enter
university by any means. In fact | am aware that this is a fascistic attitude, but |
think it is necessary when you relate it with the political side of the issue.*

Ozgin

- Turban issue?

- | am absolutely against. One has to admit that turban does not fit the Turkish Republic,
has never been modern and has always been a religious symbol. I think it is an
obstacle behind the development of Turkey.

- What shall be done?

- It should be abolished, banned. She should wear modern.*®

Huiseyin

- Scarf was worn by other mothers, aunts. But if they are trying to give a message by
using as a symbol, | oppose it.**
Naci

The common point that all the given examples show is that Alevis do not believe
that Turban issue is not a sincere problem. Alevis generally believe that turban
issue is invented for the interests of the Sunnis and other dominant groups. Yet,
Alevis opposition against turban goes beyond their disbelief that turban ban is a
problem. Alevis | interviewed detest turban. They nearly feel the same abjection

about turban which they feel for the Sunnis. Another motive beyond this
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detestation in terms of opposition to turban is the concern that other demands
would follow turban freedom in the road to Islamization. In fact, turban issue is a
point of compromise which no other issue could be among the Alevis. There is no
other qualification among the qualifications that constitute the Alevi identity
which is that much agreed upon. For Alevis the popularity of turban issue is both a
superficial problem and a step towards Sheri’a. That is why being against the

turban ban in the name of freedom is nothing but “naivity”.

4.5. Differentiation of Aleviness Regarding Ways and Paths

The most prominent feature of the ‘Open Aleviness’ period is that the Alevis have
become more open both within themselves and towards outside. And this openness
is an open phenomenon for the Alevis fitting to all categories. All Alevi types that
fit into our categorization admit that they are living in a more relaxed era, and that
Alevis do not hide and clearly express their identities. This perception even made
the Alevis feel that they are no more subjected to discriminatory policies based on
their Aleviness. Opening brings together with itself contacting with the outside and
talking about Aleviness both inside and towards outside. This situation has
increased the urge for a definition of Aleviness. This is specifically true for the
group of Alevis whom we can name as the active Alevis —according to our
clusters, Islamic Aleviness, Syncretic Aleviness and anti-Islamic Aleviness— who
embrace Aleviness as their primary identity and who struggle for the dominance of
their perception of Alevism. When we come to the passive Alevis —especially the
ones in Sub-Way and Non-Way- since their level of responsibility regarding the
issues related to Aleviness is lower, they are not eager to reach and embrace a
clear definition of Aleviness as much as the active Alevis are. Yet, due to their
sympathy towards Aleviness, a shared definition of Aleviness is one of their
wishes. The difference for the active Alevis is, beyond wish, the need and desire
for a clear definition of and maximum knowledge on Aleviness. The plurality of
voices regarding this issue is disturbing for Alevis of any cluster. The active

Alevis demand a clear and unique Alevism for hegemonizing the Aleviness they
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feel themselves close to; the passive Alevis want it for driving the risk of
dissolution away.

All Alevi typologies agree that Aleviness is not like it used to be. The assertions
like Aleviness is in a process of dissolution; the young Alevis are not interested in
Aleviness; and Aleviness is “degenerated”, *“assimilated” and “perverted” are
being expressed by many Alevis. Many Alevis state that they cannot learn
Aleviness from their families and even their families do not have enough
information on the subject. But we can state that Muslim-Way Alevis are more
supported by their families in this sense. They are also the ones who have more
rural ties and live in neighborhoods in which Alevi population is dense and

connected.

The stress on the “degeneration” of Aleviness in general implies the Sunnification
of Aleviness. This stress is mainly shared by the Alevis who are not on the
Muslim-Way. For Alevism Sunnism is a constitutive outside with a critical
importance. This is why Alevis refrain from any stress connoting Sunnism; and try
to purify Aleviness from Sunnism. On the other hand, even the Muslim-Way
Alevis share this tendency, because their positive definition of Aleviness must be
able to differentiate itself from Sunnism. Blurring of this line might mean
Sunnification, which is the main concern of the others. While the critique of
reaction may be directed towards the folk Islamic rituals which have been carried
to Aleviness from heterodoxy, the critiques of the others may be targeting Islamic
references as a whole. Deification of Ali is criticized by many Alevis. St. Ali is
perceived as a prophet, which is wrong according to the Muslim Alevis.
Accordingly, St. Ali is an important figure of Islam; but mightn’t be held equal to
God or the Prophet. For the Alevis who are not in the Muslim-Way, Ali’s status as
an Islamic figure makes them to assume a critical stance towards love of Ali.
These Alevis think that Ali has a symbolic value for Aleviness as a person who

was brave, just, fair and wronged.
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The anti-Sunni Islam stance of Alevis manifests itself with hostility towards Arabs
and opposition to turban. These qualities are shared by Alevis of different
categories. The dominance of anti-Sunni Islam stance within the Alevis also
encapsulates the Muslim-Way Alevis. These Alevis try to differentiate themselves
from the perception of Islam that has been dominated by the Arabs. By this,
Aleviness is interpreted as the Turkish interpretation of Islam. The stress on
Turkishness is common amongst the Alevis who interpret Aleviness in Islamic
tone. But among the Alevis of the same kind the tendency of evaluating Aleviness
as a belief, rather than an ethnicity, is more widespread. For non-Islamic Alevis
there are the ones who believe that Aleviness is originated through lineage. This
tendency is weakened among the Alevis who have higher levels of education and
diminished ties with Aleviness. But even these people have doubts about adopting
Aleviness afterwards; since Aleviness is a culture which has been acquired by
birth and years of cultivation. Given these it is nearly impossible for Alevism to

recruit new actors.

Cem ritual and cemhouses are criticized by many irreligious Alevis. But the
cemhouses are regarded as important for their cultural qualities and their
contribution to solidarity and togetherness among the Alevis. Muslim Alevis
define cemhouses as cultural houses rather than places of worshipping. But they do
not approve the cems that are organized in these places which are sometimes
broadcasted in the TVs. They think that cem rituals are contaminated through
these. But the cem rituals that are turned into touristic activities may become
objects of curiosity for other Alevis. But they want prioritization of the cultural
and philosophical aspect of cem rituals like semah dance and sayings; they argue
that cem rituals must be purified of their religious elements. Dedelik institution is
another Alevi tradition that lost its priority. Among the Alevis | interviewed,
nearly none of them approach the dedes like the Alevis of past generation did.
There are nearly no Alevis left who believe in the superhuman qualities of the
dedes. The dedes who are thought to have had a function in the past like teaching

Aleviness and providing communication between villages, now are regarded as
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nonfunctional. The ones who still care about the missions of learning and teaching
Aleviness understate the need for breeding educated, mannered and modern dedes.

For the ones who moved away from Alevi tradition —especially for the Sub-Way
and Non-Way Alevis and Anti-Islamic Alevis— Aleviness is turned into a
sympathetic culture. For them Alevi rituals and culture are things to be proud of
but also things that are not compulsory. Absence of feeling of responsibility and

any sanctions makes them to conceive Aleviness as a flexible and relaxed culture.

Ataturk is a subject on which most of the Alevis have a consensus. Alevis have a
great respect for Ataturk because he has weakened the hundreds of years of
dominance of Sunni Islam. Sunni Islam is an entity against which all Alevi
categories oppose and which must be restrained. For the same reason the Republic
is embraced by the majority of Alevis. But political Alevism, with reference to
events like Corum, Maras and Sivas, claim that although the Republic in its early
years have backed Alevis, this have changed by time against Alevis. This thought
generates the idea that the state is against the Alevis. Thus, the Alevis are
ambivalent towards the state. On the one hand they feel that they own the state and
see it as a threat on the other. The perception of “owners of the state” causes
Alevis to deny being recognized as minorities. The Alevis beside the leftist Alevis
—although their number is so limited— reject to be seen as minorities since their
number is so high and since they think themselves as the fundamental element of
the state.

4.6. Tension Lines of Aleviness in ‘Open Aleviness’ Period

All of the references mentioned above create lines of tension in the definition of
Alevi identity and of Alevi experiences. All of these lines of tension are placed on
the positioning of Alevis in terms of politics, religion, ethnicity, Alevi
organizations and with respect to the state. Thus, Aleviness is a cultural construct,
nourished by ethnic, religious, socio-cultural and political dimensions. Yet these

different dimensions lead Alevis to diverse positions. There are several non-
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identical states of Aleviness. Although it is uncertain which of these positions are
likely to come closer to or to converge from each other, it can be argued that the
common denominators of them are lessening. Since, there are less amount of
dimensions which are shared and formed by consensus, a person’s position upon

Aleviness is over determined by his/her other identities.

There are various tension lines which determine the forms of different Aleviness:
1. Positioning with respect to the Republic

2. Political positioning

3. Religious positioning

4. Ethnic positioning
5

Institutional Positioning

Alevis -sometimes even same people- sway in between different positions along
these lines. Both the diversity of these lines and the differences in responding to
the tension create a difficulty to speak of a homogenous Aleviness. As this
difficulty becomes more complicated, Alevi identity erodes. Even though the
position and approach of organizations which undertook the organic leadership
and the Alevi intellectuals who are closer to these organizations indicate a
polarization; neither of these poles have been found satisfying by the majority of

Alevis yet.

One of the constitutive drivers of the Alevi identity is the positioning of Alevis
with respect to the Republic. This tension has two dimensions. First one is the
tension between being the agent of modern citizenship of republicanism and
having a communitarian attitude as a will to return to the tradition. Yet it is
essential to return to the traditional or at least to reproduce the traditional in order
to ensure the sustainability of Aleviness. On the other hand, almost all Alevis are
in agreement with the integration of Aleviness to the modern secular republic. The
second tension is between pro-state and anti-state positioning. Alevis, on the
one hand, are supporters of the Turkish Republic as they believe that the

constitution and continuation of the republic weaken Sunni hegemony; but on the
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other hand, they have an anti-state approach as they believe that their
representation in the state has been prevented, that they are systematically
discriminated against, that they have faced and still face systematic oppression and

cruelty.

It is widely argued that the new Turkish Republic has been welcomed by most of
the Alevis. The benefits or costs of the new Republic are debatable. Yet, until
today, almost all Alevis regard the foundation of the republic as the elimination or
at least weakening of Sunni traditions. Thus, Alevis has become advocators of

laicism, which means being against Islamism or Sunnism for them.**?

On the other hand, in recent decades Alevis feel threatened by the
assimilation/Sunnification of the State. Therefore 1990s were the years of alliance
of Alevis with the state against the radicalization of Sunni Islam. The Sunni threat,
on the other hand, is a threat that will never disappear for the Alevis. Although
Alevis are more open today and feel freer and privileged compared to the past,
their anxiety about being exposed to Sunni assaults has never been diminished.
The only thing that Alevis depend on against this threat is the secular Republic of
Turkey. Put differently, the most important motive of the Alevi passion for
secularism stems from the function that secularism fulfills against Sunnis.
According to the common Alevi narrative, the establishment of the Republic of
Turkey is the only success story among the struggles that Alevis have taken part.

The outcome of this passion and allegiance has been an enlightenment which has
come as an extension of the requirements of modern secular life and the rupture
from the tradition or the disenchantment of tradition due to this enlightenment.
Alevis embrace secularism in order to protect themselves, but this has transformed

them as well.

Another constitutive driver of the Alevi identity is the approach to “leftist”
values. Alevis think that they naturally have the “leftist” values such as equality,
democracy due to the repression discourse. Obviously the premise that “all the

Alevis are leftist” is extreme and exaggerated. However, the interaction between a
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considerable number of Alevis with leftist political groups in 1970s, Alevis long-
term electoral support for CHP indicate that there is a solid link between Alevis
and the Left. Moreover, for many Alevi being a leftist means being a member of
CHP or defending laicism. Embracing this laicist, left-wing politics, for the Alevis,
means that they become critical of “tradition”, of rituals, of traditional institutions.
In extreme cases, some Alevis have a materialist understanding of Aleviness. In
turn, religious Alevis are worried about the assimilation of Aleviness by the left

and are cautious about this interaction.

Almost all of the Alevis interviewed stated that Alevis have been repressed since
Yavuz Sultan Selim. The phobia of Sunnification and insecurity against
discrimination are the essential constitutive drivers of Alevi identity. On the other
hand, the weakening of threats and the consolidation of the incorporation with the
state decreased the significance of the political character of the Alevi identity. In
turn, traditional emphases of the Alevi identity became more hegemonic. Since the
second half of the 1990s, Alevis’ political character has weakened due to the
state’s changing perception of Alevis as allies against the rise of political Islam
and as allies for national unity against the Kurdish issue; due to democratization
provided by the process of EU candidacy; due to the AKP government’s steps
towards dialogue and compromise. These reasons led Alevi associations, even the
most political ones, to prioritize traditional issues such as cemhouse construction,
asure, funerals. Thus in recent times, Alevis put more distance between them and
the Left and moved closer to tradition. Nevertheless, leftist values still have an
impact on Alevis, still complicating their relation to tradition. As a result of this

problematic relation, some Alevis are dissatisfied with their tradition.

The relation between Aleviness as a form of belief and Islam constitutes
another line of tension in the formation of the Alevi identity. This tension
basically is maintained by the difference of the approaches between the attempt to
support Alevi faith through different essentialist references and the advocacy of
multidimensionality and the inability to fixate Alevi faith. There are two

dimensions to this tension. The first dimension is based on the relation of mutual
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compromise between Aleviness and Islam, and the second dimension is based on
the relation between the concept of religion and Aleviness. “Alevis tend to be less
observant of some Islamic practices, which gives them a reputation for apostasy
(Ayata, 1997).” For this reason, claiming that Aleviness is a faith which is part of
Islam requires special emphasis. Supporters of this position claim that “real
Islam”, the essence of Islam is Aleviness. On the other hand, some people dislike
the inclusion of Aleviness within Islam for various reasons due to heresy claims
against Aleviness, identification of their faith with Sunnism, or impacts of leftism.
For such people, defining Aleviness as part of Islam is the same thing as being
reactionary and/or religious bigotry.

As Aziz EI-Azmeh (1993) states, from Morocco to Indonesia, in the countries that
have accepted Islam, Islam changes meaning. Therefore, according to EI-Azmeh,
there is no unique Islam but many Islams. The Islamic reference of Aleviness
cannot be denied. However, as today’s Aleviness positions itself opposite to
Sunnism and Islamism, its formation depends on the distance with Islam or
Islamism or through differing from them. This form of Aleviness maintains its
distance from Islamism by either claiming that it is the true face of Islam, or by
weakening its own Islamic references. The most advanced form of this position
holds that Aleviness cannot have religious references, that Aleviness is a

philosophy or a way of life.

In comparison, religiosity and identification with the faith diminished among
Alevis as the level of education and income increase. For reasons already
mentioned, lower and middle class Alevis who want to own their traditions can
experience their faith only symbolically. Therefore, even for strong believers, an
Aleviness which wholly surrounds daily life, which determines the entirety of life

and afterlife no longer exists. Only a symbolic religiosity is possible.

As mentioned before, Berger (2001) notes that the sociology religion is very
related with the phenomenon of secularization. This approach is very debatable
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according to factual situation of many religions. Yet, for Aleviness it is true that

modernism and secularism has been weakening its religious character.

The ontological dimension, about which Alevis generally do not speak on or
ignore, constitutes another characteristic of the tension in Alevis’ identity
formation. The ontological dimension is the question of who Alevis really are,
whether Aleviness can or cannot be defined in terms of ethnicity, whether it is
possible to become a member of Aleviness. Aleviness as an identity is inherited
from the parents. And theoretically, those who do not follow the line are cast
away, they become “fallen”. On the other hand, positioning itself as a universal
teaching or a philosophy or a faith to cover the humanity, is in conflict with the
urge to fixate the Alevi identity as a particularistic identity. Aleviness is not a
proselytizing form of faith, it has no intrinsic desire to expand. It does not have a
procedure of inclusion for non-Alevi people. Nevertheless, Alevi beliefs and
teachings are universal and human-centered. Thus by definition, Aleviness should
embrace all people — yet it is not open to others. This characteristic of Aleviness
supports the perception that it has an ethnic character. However, what would be the
rational measures by which we can determine whether Aleviness is an ethnic
identity? Exploring the literature on ethnicity supplies us with ample material to

assess the ethnic character of Aleviness.

Another line of tension of the Alevi identity is the institutionalization of
Aleviness. This tension line has two dimensions. First is the weakening of Alevi
traditional institutions in urban life, rediscovery of these institutions during the
“return to tradition” process, difficulties in the adaptation of these old institutions
shaped according to rural life and closed community frame to urban life. Second
dimension is diversity of urban adaptive institutions, their conflicts among

themselves and incapability of representation resulting from these conflicts.

Aleviness has been based on oral culture. The carrier and basis of the cultural past
has been oral folk literature. The existence of traditional institutions and rituals

has a central role in the sustenance of the Alevi identity. These institutions
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distinguished Alevis from other groups. They serve the self-om the hierarchical
structure composed by these institutions. This way, Aleviness could continue to
exist together with Islam. Otherwise, the inability to translate these informal
structures to practice causes the system of Alevi norms and values to weaken
(Tirkdogan, 2004; 640-650). These activities, today, aim both to reinforce the ties
between Alevis, and to speak to non-Alevis.

As years passed with the absence of dedes, Alevis became distant to tradition.
During the Alevi revival in 1990s, some dedes regained part of their prestige and
were recruited in the cemhouses of urban centers. Yet their old charisma and
power was not restored. Charisma was passed partly on to the chairs of Alevi
associations and power to public institutions. Dedes’ new mission became more
ritualistic and spiritual. In the decision-making process, chairmen and opinion
leaders were more influential. In urban life, musahiplik institution has disappeared
for practical reasons. Many Alevis are ignorant about what musahiplik is.

Rituals are main nutrition of a religious or a traditional identity. Constantin Fasolt
says:

When a given group of people acts according to one and the same ritual and
does so in amanner explicitly designed to draw the attention of its members to
the regularity of the action, the members of the group can tell that they are
following the same rule. Participation in a ritual teaches the participants that, at
least on this occasion and in regard to this particular performance, they are doing
the same thing. Ritual rides over the border between self and other.

For Alevis, cem is the most important ritual that fulfils this condition. Even
participation to this ritual is one of the fundamental requirements of being an
Alevi. Cem is not only a medium for releasing tensions and strengthening beliefs
but at the same time it is an institution through which intra-community justice is
operated, solidarity is reinforced, conflicts are resolved and peace is made between
people who has problems with each other. Thus on the one hand, cem*®* helps the
reinforcement of Alevi faith, and it causes the raising of collective consciousness
and the development of the sense of solidarity on the other. Therefore, Alevis think
that they are distinct from Sunnis who pray in mosques, because those who

practice in mosques may unintentionally be praying along side with murderers and
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thieves. Whereas in cem, strangers are not welcomed and before the ritual begins,

people resolve their problems among each other.

Fasolt argues that when dogma is divorced from ritual, it leaves the believer
isolated or in opposition to the community of which he is a member. This is the
greatest problem for modern Alevis: Dogmas are the most important carriers of
religion. However, once dogma is known that it is dogma, it loses its function.
Many Alevis are aware and conscious about the dogmatic aspects of the cem. Yet
if the ceremony is “cleared” of dogma, it has no value at all, since modern
institutions have already been assigned with many previous functions of the cem,
like justice, marriage, solidarity, etc. and mostly the ritualistic and faith-based

dimension of the ceremony remains.

Matters related to content are not the only problem of the cem. For also practical
reasons, there is an incompatibility between urban life and the cem ritual.
Theoretically it is an activity about the *“togetherness” of a community living
together. Yet in the cities, one cannot talk about “living together” anymore, many
Alevi groups live separate from one another. Therefore the application of cem in
urban life can only be possible in symbolic terms. In recent years symbolic
dimension has reached to such a level that this secluded and communal event is
now open to outside participation, and is even organized in the form of public
performances. Bozkurt defines this situation as “evening cems, filling the long
winter evenings, were replaced by weekend cems” (1999; 106).

Alevi civil society organizations established in the form of associations and
foundations are today in danger of depreciation or disappearing altogether. Rather
than rights advocacy, these organizations are important as they organize rituals and
religious practices according to urban life and provide legal basis for realization of
these rituals. These organizations have a leadership character in terms of replacing
the weakened institutions such as dedelik, musahiplik and cem in urban life and

attempting to reorganize them.
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The hegemonic struggle between Alevi CSOs on Aleviness occurs on the field of
definition of Aleviness. Associating Aleviness with ethnicity would simplify the
work of definition. However, this would contradict with the universality claim of
Aleviness. On the other hand, there are people of Alevi origins who do not share
the same “Alevi” identity as the others. Besides, there are also some people with
Sunni-origin who want to identify himself /herself as Alevi. Additionally, the
Bektashi tradition in which participation depends on voluntariness makes the
problem more difficult. Despite these differences, there is an Alevi intelligentsia
organized in civil associations claiming to represent the Alevi communities. Some
researchers or rhetoricians prefer to call them, using the Gramscian term, “organic
intellectuals of Alevis”. Nevertheless, a lot of problems arise when we say that
these intellectuals achieve to capture the Alevis’ demands and solve their everyday
problems. It is true that they are more competent and more involved in the modern

world than the Alevi masses.

It cannot be argued that these CSOs have a widespread and strong connection to
the masses. Many Alevis are uninformed about these associations and do not know
about the differences among them. Those Alevis who know about them always
complain about the lack of “unity” among them, about their versions of Aleviness.
On the other hand, though these organizations are few in number, they are
significant in terms of reflecting the views of those Alevis who still have some
form of connection to Aleviness. Even among Alevis who do not know about these
organizations, it is possible to encounter people who came to accept (even
advocate) one of the three represented positions. Therefore, describing the Alevi
discourses represented by these CSOs will set the ground for the discussion of

Alevi typologies.
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CHAPTER 5

RESULTS AND CONCLUSION

Alevis have been looking for their identity with anxiety. The fundamental element
nourishing this anxiety for some Alevis is the threat of assimilation, as for some
others it is threat of disappearance. It is being stated by many Alevis that compared
with the past there is not such an intense discrimination problem for Alevis in their
daily life today. Alevis feel that they do not have to hide themselves, they are not
under physical attack and they do not confront with several direct discriminatory
practices any more that they were previously subject to. There are many reasons
behind this such as the merging and camouflaging character of the city life;
apprehension of Alevis by the state not as a threat but rather as an ally regarding
the Kurdish and radical Islam questions, becoming more recognized. The
importance of this for this study is the relationship between the decrease of the

discriminatory practices and increasing indistinctness of Aleviness of the Alevis.

Alevis, during the period that they confronted with systematic discrimination, have
been politicized and got in touch with the left, despite being questioned for this
relationship have not dealt with the meaning of being Alevi and have been
diverged from the tradition. Another reason of the divergence from tradition was,
no doubt, migration from rural to cities. The tradition which was conditional upon
being rural and closed community was dissolved by the migration to cities. The
tradition inclined to be disappeared with the addition of enlightenment stemming
from the modern life, the advocacy of the secular democratic republic and the
contact with the lef. As the periods that politicized Alevis were passed and a
perception of identity loss came into being, the return to the identity turned them
back to the traditional. Forasmuch the Alevi identity is confronted with the threat

of melting, disappearing and return to the tradition is one among two things that

232



could hold Alevis together. The second, following this return, on the other hand is

the cultural rights claims that the city life rendered necessary for Alevis. Tradition

serves for Alevis as a social cement, an existential meaning and the rights claims

on the other hand ensure them political agitation, a sense of rowing in the same

boat.

When we examine the relationship between the tension lines within the context of

this anxiety of identity, we realize that Aleviness has a sustainability problem and

as a consequence of this, Alevi identity is in the process of dissolution. We can

enumerate the results supporting this argument as follows:

1.

Alevis passing to an ‘open’ life and contacting with the other rendered the
question of ‘who’ they are a vital one. Alevis are not in a situation of identity
awakening; rather they are in search of identity. They are worried about their
identity and feel the threats of disappearance, melting and assimilation. The
fact that lack of a coherent and comprehensive answer to the question of ‘who
we are’ strengthens this anxiety.

The attitude of Alevis towards the state is ambivalent. On the one hand, the
drive of the state of the Republic of Turkey against Sunni Islamism is held as,
maybe the only success in Alevi history; while, on the other hand they are
concerned because of the Sunni Islamic activity within the state. The state is
an alliance for Alevis, whereas the power did never belong to them. They
believe in that there is no such possibility. On the other hand, the power, to
which they could never approach but be in coalescence from time to time, can
pass to the Islamists, or even, it may already be passed.

Alevis have advocated the secular Republic against Sunnism/Islamism. Their
contact with secularism has secularized them as well, and as they are
secularized their religious characteristics weakened. Moreover, many Alevis
are “enlightened”. Enlightened Alevi’s relation to the tradition is distant. Their
Aleviness is unstable. On the one hand, they are Alevis, but on the other, their
faith in Aleviness, hope and future imagination for Aleviness is not strong.

Many Alevis experience Aleviness at a symbolic level.
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4. Alevis were diverged from Aleviness after their affiliation with left wing
politics. Besides, this affiliation resulted in disappointment for them. Despite
that a part of the Alevis who joined leftist organizations willed to articulate
Aleviness with left, in line with the thought that Aleviness as a cultural form
was susceptible to left, it can be said that, a wish for returning to tradition is
predominant in most Alevis. This return to tradition, however, cannot be
possible through reducing the “raised consciousness”. A tradition that grasps
the existent culture is necessary.

5. The fact that there is a large Sunni section of society, supporting the secular
state is realized by Alevis and as this fact increases the level of interaction
with Sunnis alike, the main contradiction for Alevis turns into the one between
those with democratic minded and bigots rather than between Alevis and
Sunnis.

6. The city life has weakened the traditional Alevi institutions and the new ones
have not been interiorized by them yet.

7. The leadership that would perpetuate tradition -dedelik- has lost its charisma.
The new charisma belongs to the chairs of associations but they could only be
influential upon partial segments and not known by the wide population of
Alevis.

8. The tradition is forgotten and/or lost its esteem. The rituals of Aleviness and
its approaches concerning religion or faith are not known or not remembered
by a wide section of Alevis. They are restricted with the memories of the old,
uneducated and rural segments. When the traditional elements are
remembered or reminded, they are not found respective as they conform with
the qualities that are criticized for being “reactionary”, looking from the
perspective of modern urban life.

9. Identity based on ethnicity lost its value as closed life-style is abandoned.
Alevis who were sharing the same habitus and similar to each other in
biological terms lost the characteristics of an ethnic group with the inevitable
increase of both the interaction with other groups and marriages (kiz alip

verme).
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10.

11.

12.

13.

14.

There is no consensus on the tradition which has become a necessity to be
returned for the identity. The opposite ideas and practices concerning the
relations between the tradition and the phenomenon of religion refer to
Aleviness that are quite different from each other. While one side advocates
abandoning the ‘religion’/Islam; the other side advocates identifying
Aleviness with it. Alevis could not determine a clear position between these
two positions. Thus both could not describe an original religious position
unique to Aleviness. In the absence of religion, tradition cannot exist too; the
rituals and institutions lose their meanings.

The formation of distinct poles of all these tensions explained above prevent
the constitution of a charm of identity that will gather Alevis round. There are
many different Aleviness positions. Many Alevis are swaying between these
positions. Yet, due to the tensions of these positions, mostly this sway results
in loosening of ties with the identity of Aleviness.

The CSOs that claim to represent Alevis are not able to comprehend them and
the wide spectrum considering the stances against the tensions described
above makes it difficult for Alevis to adopt a particular position. The
Alevisms of Alevi CSOs are not accepted widely by Alevis. As rhetorically,
the debates and argument of CSOs may impact upon Alevi individuals. Yet, it
does not transform to regarding practices in most cases. On the contrary, many
Alevis are distancing from Alevisms.

Two poles of Alevism is more hegemonic than the others: Islamic Alevism
and Political Alevism. The first one try to hegemonize an Islam based
Alevism, whereas the second a cultural form of Alevism. Both are unable to
become hegemonic through Alevi masses. The first one suffers from closeness
to Islam as the second to left. The first one takes the advantage of calling the
tradition as the second of reminding the attacks made towards Alevis in recent
history.

The AKP Government is also aware of the sustainability crisis of Aleviness. It
aims to impact upon Alevis making some Alevi openings allying with Islamic
Alevism. Yet, it is hesitant to liberate Aleviness for not to empower Aleviness.
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Nevertheless, the driver of “being of Aleviness under pressure” has been
losing its credit for Alevism projects.

15. Both poles of Alevism are suspicious on the Alevi opening of the AKP
government. Yet Islamic Alevism supports the targets of attempts, whereas
political Alevism is against most of the dimensions of Alevi opening of the
AKP and do not find satisfactory some other. As a result of this is the
polarization between Alevisms has been deepening which means that it seems

to be difficult that the “unity” expectations of Alevis will be realized.

Starting with the 1990s the Alevis and circles following them brought Aleviness to
the agenda. As it has been emphasized throughout this study, there is no doubt that
entering into ‘Open Aleviness’ period is the main factor behind this process. It is
in this period that the Alevis and the ones following them intellectually and
politically began to talk about Aleviness without any hesitation or concealment.
Visibility of Alevi activities and rituals accompanied to this state of talking. Today
Alevis started to feel as if the burden of hiding and concealing had never existed
before. Of course incidents with critical damnifications like Maras, Corum and
Sivas are still fresh in memories. But discriminatory practices they faced
individually due to their Alevi identity now turned into ironic memories. In
referring to these memories a retrospective story telling is at work in which the
subject of discrimination is always proud of her identity and gives no concessions.
On the other hand there are some disconnections between open period and the
former periods: tradition could not be passed over. There is a need for reminding
Aleviness in general. This act of reminding Aleviness, however, is under the
control of other contemporary identities. Also the Alevis contend that Aleviness
that began to be described in such different ways weakens the effectiveness of
Aleviness. For these reasons, today, the biggest problem and/or need of the Alevis
is to define Aleviness without splitting, decomposing and abolishing it. The
severity of this demand comes from its arduousness. Because each definition
excludes some Alevi qualities that are known up today and make Aleviness unable
to present itself as a distinctive identity. Together with this, the perception that

Aleviness is weaker when compared to that of the closed period increases the
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anxiety that Aleviness is about to vanish and on the other hand strengthens the
conspiracies of assimilation. However, this anxiety did not bring out outcomes
which will nurture the hegemonic projects that will stop disintegration. On the
contrary, many projects on Aleviness, due to lack of their hegemonic capacity
became either inconsistent through being dispersed to other lines of action or
ineffective. Most of the Alevis, faced with this diversification which is far beyond
reaching a “unity”, cannot find an Alevi identity which they can “re-acquire” or
“rediscover.” Today, the Alevis who still embrace Alevi identity, due to the pains
of these developments, experience their participation to the Alevi rituals, or even
Aleviness itself as free-time, in other words, “associational” activities (dernekgilik
etkinlikleri), and make their Alevi identity secondary. As a consequence the
openness in ‘Open Aleviness’ period has weakened the closed ends of Aleviness

and the Alevis started to find ways out through these open ends.

Answering the most critical and popular question of ‘Open Aleviness’ period,
namely “What is Aleviness?” has become one of the requirements of debating on
the Alevi identity. The responses to this question occupy such a wide spectrum
that it is even hard for one to notice that the “same” identity is being discussed in
different instances. As a consequence, the ground for meeting in a shared
perception of Aleviness gradually disappears. Since all initiatives for reaching
such a meeting point and references of these initiatives touch upon matters of

tension none of the positions can present itself a center of power and attraction.

The most common characteristics of Aleviness for the Alevis is anti-Sunnism. The

Alevis, who see themselves as the “defenders,” “guards” and “guarantee” of the
“secular democratic republic”, as a part of their historical mission, locate
themselves as opposed to Sunnism, which they believe to be representing the
essential source of coercion and cruelty directed against the Alevis. However, this
negative positioning is not enough for defining Aleviness. One should also present
what Aleviness and its practices are. The Alevis felt the necessity for such a
positive definition deeper in the opening period. This is mainly because a clear

definition is an integral part of the confidence needed in exposing yourself to the
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outside world. So, to be able to define Aleviness, and acquiring historical and
structural knowledge on Aleviness gained importance. However, the conduits and
sources for establishing it never emerged. Already available information could
never provide a satisfying definition of identity for the Alevis. Aleviness, which
had been passed over by various traditional institutions and family in closed
periods up to now, has mostly been forgotten by the Alevis who were detached
from their communities and traditional practices years ago by stepping into urban
setting. Even, for the younger generations it is not something that had been
“forgotten” but to be learnt for the first time. However, for the Alevis who
experienced tradition as a rural experience and/or lived in Alevi neighborhoods
with little contact with the “strangers”, this remembrance is on the forefront. But
we cannot say that this active effort for recalling or remembering Aleviness is
shared by most of the Alevis. Besides, urban life and economic difficulties made
Aleviness secondary for the Alevis who have low level of income and/or fewer ties
with their villages and/or relatives. Since there is more place for “strangers” and
less for Aleviness in lives of educated Alevis with relatively high level of income,
Aleviness, for them, turned into a secondary identity which is hardly or never
practiced. More and more the interest shown towards Aleviness acquires a
“museum-visit” like character. The difficulties in definition and practicing
Aleviness make Alevis to consider Aleviness as a vanishing identity. On the other
hand, the moves towards making Aleviness attractive again are devoid of any
hegemonic quality or capacity. The diversification of positions regarding
Aleviness, in a culture for which diversity points to richness, manifests itself as
disintegration of unity. The lines of tensions on which these positions are located
cause the emergence of irreconcilable conflicts. Even many Alevis label and
exclude other positions as perversion or abuse of Aleviness, or as reaction,
assimilation et cetera. There is a variety of references which causes different
interpretations and definitions of Aleviness ranging from Aleviness as a
philosophical outlook to Aleviness as an Islamic religious form. The midway
solutions which aim at achieving conciliation between different poles fail at
articulating the differences and mostly end up with swarming up of the previous

tensions.
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Two prominent hegemonic projects regarding Aleviness are Islamic Alevism and
political Alevism. Since the project of Islamic Alevism aims at establishing and
Alevi identity which is based on religious and traditional elements has a high
capacity of articulating many elements of Aleviness that has been inherited from
the past and tradition. The strength of the project of political Aleviness is the
freshness of memories and traces of the past attacks and discriminatory policies
directed towards the Alevi population and the Islamic character of the existing
government. On the other hand, since the constitutive outside of Alevi identity is
Sunnism and Islam for the Alevis, the project of Islamic Alevism remains limited
and hard to be embraced by the Alevis. For the Alevis any kind of Islamic
connotation, or religious and faith related element brings Sunni Islam to mind. The
dilemma for political Alevism is the infectivity and inability of hardly established
political demands to provide a ground for a positive definition of Aleviness and the
conjunctural nature of these demands. For the Alevis whose ties with Aleviness
have already been loosened none of these projects is far from being a center of
attraction. Lastly, the sustainability crisis of Alevi identity, which is valid both for
Alevism in general and the so-called hegemonizing projects, is a deeply felt
phenomenon. Not only the representative CSOs of Alevism projects but also the
political power is aware of this crisis. The government’s attempts to make credit
with coping Alevi issues targeted to incooperation with the Alevism closer to

Sunni-Islam. This made the polarization between Alevisms deeper.

To sum up, Islamic Alevism prefer to empower the Alevi tradition with Islamic
bonds the cope with the crisis of sustainability, whereas political Alevism targets
to develop a modernism and laisicm integrated Alevism dissolving Islamic bond or
transforming it to cultural rituals. In this respect, both of them constitute an impact
on Alevis. Yet, both projects fail to embrace Alevis at a practical level. They don’t
have any mechanisms of inclusion both for Alevi and non-Alevi individuals. They
can’t attract Alevis to participate in Alevism activities. Alevis mostly do not feel
any responsibility to any Alevi institution or tradition and there are no sanctions

for Alevis for non-participation. Thus, neither project has been able to hegemonize
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Alevi masses. As a result of these, Alevi masses do not constitute an Alevi

movement to advocate an Alevism project.

Lastly, it can be said the “Alevi awakening” does not refer to an awakening in
which Aleviness had emancipated itself through embracing the rights of the Alevi
identity, but rather to realization of the sustainability crisis of Aleviness by the

Alevis.
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ENDNOTES

! For Turkish term “Alevilik” which means the state of being Alevi | will use “Aleviness” in
English. Some texts uses Alevism for the same word. | will use Alevism for Turkish term
“Alevicilik” which refers to dealing with Aleviness.

2 The two basic forms of discrimination are direct and indirect discrimination. In direct
discrimination, a person is not treated the same way others are. Whereas in indirect discrimination,
a measure, a decision or regulation which is neutral in appearance creates disadvantages for the
persons who belong to a protected group. Such measures, etc. might sometimes be intentionally
designed to discriminate, but they may as well create unintentional effects (“Equality and non-
discrimination Annual report”, European Commission, 2005).

® The Islamic political Party (Adalet ve Kalkinma Partisi — Justice and Development Party) in the
government, started an Alevi opening after the 2007 elections. The main targets of the opening
was:
1. Putting Alevi dedes to salary
2. Providing support for payment of electricity and water bills of cemhouses
3. Making changes in Region Courses curriculum towards including information about
Alevism.

* For instance, the question “were you ever wronged for being an Alevi?” was answered “many
times” by quite a few Alevis. But when queried about their specific grievances, they said, “we were
always oppressed, Yavuz Sultan massacred us, we hid in the mountains”. When insisted about
personal cases of discrimination experienced by the respondents, the general reply was “I have
never experienced such things”. Later, it was observed that most such cases of experienced
discrimination happened a long time ago in the respondents’ lives.

® For Example, Ali Balkiz, the president of Alevi Bektashi Fedaration, although he is against the
argument that Aleviness is inside the Islam, emphasizes Kerbala events. On his speech on the
Muharrem Month Balkiz reminds the Kerbela events and states “The Islamic history has never seen
such an atrocity not until and since Muharrem of 680. Even the children were killed.” He also adds
that the “Kerbela events have left deep traces not only on Muslism, but also on humanity as a
whole.” (Star, 2008-12-27, http://www.stargazete.com). By this, Balkiz on the one hand flatters
the traditional side of Alevis; and tries to show that this stress does not have an Islamic motivation
but it is humanism what is at stake here, on the other.

¢ Cemhouses literally means “place of gathering.” Cemhouses emerged in the urban centers since
1990s and are religious and/or cultural centers for Alevis.

" Cem Foundation and Alevi Unions Fedaration are two basic actors of these two positions.

& The assumption in the design of the study was that the picture which the findings may draw will
not exactly match the expectations of Alevi elites in civil society organizations. For this reason the
study did not target the associations, intellectuals or leaders of Alevis who assert themselves as
representatives of Alevis, but the Alevis themselves. Thus, the study investigated how Alevis
identify themselves and tried to cluster the different ways of identification.
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° Even Siileyman Demirel, one of the main figures responsible for discriminatory politicies against
the Alevis during 1960s and 1970s, stated repeatedly during 1990s that ‘the Alevis are first-class
citizens of this country’ (Erdemir, 2004: 218).

1% For some other publicly made blunders see Erdemir (2004: 88-94)

1 In my previous observation | notice a tongue slip about the Sivas events. In every 2 July Alevi
organizations, especially Pir Sultan Abdal Culture Association organizes some activities for
remembrance the Alevis and intellectuals died in Sivas events. The administrators of organization
often could not achieve saying “Sivas remembrances” truly. Instead of saying “remembrance”
(*anma™) they are used to say “celebration” (“kutlama”). For the activist the “remembrance”
transformed to “celebration”. Since this event, even nowadays, is one of the main accelerators of
the organizing factor of the organization, for them to celebrate it is more convenient than to
remember.

12 Shia is the short version of the Arabic phrase, Shia-: A/i, meaning “the supporters of Ali”. Its
dictionary meaning is “follower, supporter”.

13 Wittgenstein (1968) illustrates the futility of the searches for an essence of a concept by means of
the word “game”. There is no essence of game, but rather a series of “family resemblance” between
the things we call “games”. It is fruitless to search for a single feature that all games have in
common. Prior to reflection, most of us probably assume that if a game is called a game, then there
must be some feature they all games possess that makes them all games. But as Wittgenstein asks:
“What is common to them all? — Don’t say: “There must be something in common, or they would
not be called ‘games’” — but look and see whether there is anything common to all. For if you look
at them you will not see something that is common to all, but similarities, relationships, and a
whole series of them at that.” (1968; 1.66). Games “form a family”, and Wittgenstein uses to
characterize these similarities the term “‘family resemblances’ (1.67).

 MacKinnon (2002: 76) appeal again to Wittgenstein for the solution: “how is the concept of a
game bounded? What still counts as a game and what no longer does? Can you give the boundary?
No. You can draw one; for none has so far been drawn. (But that never troubled you used the word
“game”). Accordingly, there is no “natural” boundary to “religion”, but we can define one if we
want to. That is “meaning” of a word is best understood by its use. Wittgenstein (1968: 1.381) asks
the question, “How do | know that this color is red? — It would be an answer to say: | have learnt
English”. MacKinnon (2002: 76) ask similarly, “how do I know that this is religion? I have learnt
English (or French, German, Japanese, Hindi, etc.)” People use “religion” as part of their “common
language game.” Despite the very significant differences in what they actually believe, they know
how to use the word “religion”, and recognize the set of phenomena that we are talking about.
Thus, the essence is expressed in “discourse”, that is the discourse of “religion” is part of the
common language game we share.

> For Gans, “symbolic religiosity refers to the consumption of religious symbols, apart from
regular participation in a religious culture and in religous affiliations —other than for purely secular
purposes. As a sacred rather than secular activity, symbolic religiosity is presumably not as often a
leisure-time activity, but none the less, it involves the consumption of religious symbols in such a
way as to create no complications on barriers for dominant secular lifestyles.” (Gans, 1994: 585-
586) He adds, “many instances of possible symbolic religiosity suggest themselves. For example,
people who come as occasional spectators of, rather than participants in, religious worship may be
prime practitioners of symbolic religiosity. Some people collect religious artifacts, or express pride
in civic leaders, entertainers and celebrities who are known to be religious. Others tune
occasionally into religious programming, or take ‘tours that emphasize visits to religious sites, but
which are not pilgrimages.” (ibid: 586). “Since the rules and norms of most religions are codified in
sacred texts, symbolic religiosity is a degenerated an even heretical practice, since its horms are
uncodified and secular.” (ibid: 587-588).
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16 Alevism, in constructing the borderlines with the outside also made use of the “myth of being
selected.” Departing from a hadith that professedly belongs to St. Muhammed, the Alevis perceive
themselves as the only community which is saved by Allah (gliruh-u naci) and which will be able
to go to heaven. According to them, being born as an Alevi is a guarantee for acquiring the spiritual
and moral requirements to be able to follow the “holy way of Muhammed Ali.” Only the ones who
are born into this community may possess the right and secret that has been noted. (Kehl-Bodrogi,
1993: 41).

" We can depict two authors as examples: Cemil Kili¢ and Cemal Sener. Kilig asserts that Alevism
is not only a religious/sectarian identity but an “ethnocentric identity which conserves the
thousands of years of the essence of Turkish ethnicity.” He also adds that the attacks against
Alevism is not only restricted to theological level, but also there are “ethnic assimilation and
degeneration” attempts towards imposing a “Kurdish and Zaza consciousness to the youth of this
society who have truly Turk/Turcoman origins.” (Kili¢, 2005: 17-8). Kilig’s claim that the Alevis
constitute the essence of Turkish ethnicity is shared by many Alevis. Sener emphasizes that
although there are various ethnicities that speak different languages but adopted Alevism, they
mostly conduct their rituals in Turkish. He also adds that even the Zaza and Kurdish Alevi tribes
have Turkish names. According to Sener this points to the fact that the Alevis who spoke these
languages were once Turkish and the Ottomans moved these territories in order to assimilate the
Turcomans. (Sener, 2003)

18 «72 millete bir nazarla bakariz”

% Bourdieu (1977: 82) defines habitus as: “a system of lasting, transposable dispositions which
integrating past experiences, functions at every moment as a matrix of perception, appreciations
and actions and makes possible the achievement of infinitely diversified tasks, thanks to analogical
transfer of schemes permitting the solution of similarly shaped problems”

2 Principal rebellions against Ottoman central rule are the following: (a) The Sahkulu Movement,
emerging in Antalya around the cult of millenerianism, (b) Sheikh Bedreddin rebellion, (c) Celali
riots (1592- 1613), (d) Bektashi activities, (e)Pavandoglu, (f)Tepedelenli, (g)Baba Zunun, (h)
Kalenderilik and (i)Haydarilik (Tiirkdogan, 2004: 14).

21 “For many Alevis, Mustafa Kemal Atatiirk, the founder of the Turkish Republic, was the Mahdi
that they have long been waiting for.” The Mahdi is a member of the Prophet’s family who will
appear at the end of time ‘to fill the world with justice as it is filled with injustice’. Therefore,
Atatiirk’s secular and republican project in 1920s was seen as the implementation of peace and
order by the Mahdi (Erdemir, 2004: 111-113). Today, one of the signifiers of this loyalty is the
commonplace Atatiirk portrait in Alevi households, placed near the portrait of St. Ali. Some Alevis
even compare St. Ali and Atatiirk (Melikoff, 1999: 11).

2 From my observations for the previous studies, it is interesting that most Alevis call this
institution in short as “Dinayet” instead of “Diyanet” referring to “Din” (Religion) and “Ayet”
(verse). Yet, some of the intellectuals prefer to use saying “Dinayet” consciously. However, | think
other one who are not much educated as them do it unconsciously as a slip of the tongue which
gives up their feelings about this institution.

%% 1t is known that Union and Progress sponsored research on Alevism and Bekthashism in 1910s.
The most important of these studies was conducted by Baha Said in Ankara and Kirsehir
(Tiirkdogan, 2004: 16).

# The research on migration shows that Alevis are more likely to migrate than Sunnis both to the
cities and to the other countries (see Demiray (2004)).

% Shankland (1995) asserts even the form villages of modern Republic does not match to the Alevi
living.

243



% There are many sociological and anthropological studies which explain these components
(Shankland (1995), Demiray (2004), Erdemir (2004), Dinger ( 2004), Yalcinkaya (1996), Sahin
(2001), Melikoff (1994, 1998), etc.)

%" shankland proposes that “the Sunni villages are more successful than the Alevi villages at
moving to the modern world, because their ethics, social order and life-style is compatible with the
concept of ‘national, centralized administrative system’, which demands a patrimonial relation
between citizen and state. The Alevi could only integrate, after relinquishing their belief in their
myths, rituals and ideals.” (1993: 29)

%8 A term in the Islam symbolic world which means hiding one’s true intentions until the time is
appropriate to denounce it.

# The term “CEM” used in the name of Foundation is the abbreviation of “Cumhuriyet Egitim ve
Kiltir Merkezi” referring to the “cem”, holy ceremony of Alevis.

% These abstractions are produced based on the interviews conducted with CSO directors and the
information available in their web sites.

*! Quoted from Radikal, 13.11.2008,
www.radikal.com.tr/Radikal.aspx?aType=RadikalDetay&Articlel D=908176&Category|D=125

* Quoted from the speech in the panel named “Diinden bu giine Alevilerin kiltiirel ve siyasal
sorunlar1” by HBVKD Antalya branch, 19.11.2006,
www.alevifederasyonu.com/index.php?option=com_content&task=view&id=4&Itemid=1

¥ Quoted from the speech in meeting in the Bostanci Gosteri Merkezi, 28.10.2007,
www.cemvakfi.org/etkinlikler.asp

¥ Quoted from the interview by Nese Diizel, Taraf, 23.03.2009,
www.taraf.com.tr/makale/4650.htm

% Quoted from the speech in meeting in the Bostanci Gosteri Merkezi, 28.10.2007,
www.cemvakfi.org/etkinlikler.asp

*®Quoted from the speech in “Alevi Meeting Against Discrimination”, 9.11.2009, Alevi Haber
Ajansa.
http://www.alevihaberajansi.com/index.php?option=com_content&task=view&id=5917&Itemid=4
5

¥ Quoted from the speech of of Ali Riza Ugurlu in Cem Foundation website, 19.05.2005,
http://www.cemvakfi.org/blddetay.asp?1D=101

% Anka, 21.6.2007, www.tumgazeteler.com/?a=2108687

% Habertiirk, 1.10.2004,
www.alevihaberajansi.com/index.php?option=com_content&task=view&id=4548&Itemid=45

0 Quoted from interview of Karadeniz Umut Radyo, 22.12.2008,
www.karadenizumutradyo.com/detay.asp?hid=4793&kateqgori=0.

*! Quoted from Muharrem conservations, Cem Foundation, 08.01.2009,
http://www.cemvakfi.org/haber_detay.asp?1D=368.

“Asure is a special soup made in muharrem, holy month of Aleviness.
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** Gl have donated 10 thousand Liras from Presidential Budget to Cem Foundation and
Foundation for Researchiong and Presenting Abdal Musa Culture.
(http://www.renkhaber.com/haberler/Bizim_Gundem.15/Alevi_acilimina_Gul_yardimi/8299.html)

“CNNTURK, 20.12.2008,
http://www.cnnturk.com/2008/turkiye/12/29/muharrem.ayinda.trtden.alevi.acilimi/506795.0/index.
html

5 Taraf, 24.12.2008, http://www.taraf.com.tr

%€°9.4.2008, Miliyet,
http://www.milliyet.com.tr/Siyaset/SonDakika.aspx?aType=SonDakika&ArticlelD=514986&Date
=09.04.2008& Kategori=siyaset&b=Bardakoglu:%20Cemevlerine%20ibadethane%20statusu%20ve
rilmesi,%20Alevileri%20Muslumanliktan%20koparir

4" Evrensel, 21.06.08

*8 _ Peki Alevi olmanin kosullar nedir size gore?

- Bana gore bir kosulu yok. Zaten toplumun kosullar1 var, toplumun zaman iginde koydugu
kurallar var.

- 6 kelime ile ¢ok net anlatilacak bir kurali vardir Aleviligin. Eline, diline, beline, asina, esine,
isine. Yani insanhi@in kurah olarak goriliiyor zaten bunlar.

 _ Bana gore Alevilik bir felsefedir. Ama diisiincelerden ibaret olmayan bir felsefe. Bunun iginde
agk var, sevgi var, ibadet var. Alevilikte su var: Siz varsiniz, en degerli olan varlik siz, ilk basta bu
vurgulaniyor. Aciz bir kuldan ziyade, degerli bir insanoglunun, ademoglunun varhgu. (...) Deger
yargilarimiz, insan olmak, yani insani kamil dedigimiz kavram bence Aleviliktir.

% _ Nedir Alevilik. Bir kere fazlasiyla hiimanizmay: icinde barmdiran bir sey, hani bunu
kitaplardan okumadim, annemin hep, hani zarar verme sakin, bu bir tesadiif degil her annenin
¢ocuklarna sdyledigi sey degil.

- Alevilikte en hosuna giden sey nedir?

- Enel Hak denen bir sey var ya. insanla tanriy1 6zdeslestirmesi Alevilige beni en fazla baglayan
sey bu insana fazla deger vermesi

- Alevilikte kutsal olan seyler neler?

- Cesitlik. Bunu belki seyle de bagdastirabiliriz. Haksizhga dayanamamak. Cem falan gibi mi ki.
Yani, Aleviligin beslendigi kavramlar bana kutsal geliyor, esitlik, humanizm, Enel Hak,
Aleviligin kutsallar1 bunlar gibi geliyor. Ben pek inanmiyorum sanirim.

> Alevilige gore kutsal olan seyler neler, sana gore?

- Buna aslinda herkesin verdigi cevap ortak gibidir ya. Hiimanizm, biraz insancil olmak. Haci
Bektasi’nin meshur bir sozii var, eline, diline, beline sahip ol. Ozgur, durist bir birey olmak,
Alevilik deyince hemen aklima oturan seyler bunlar yani. Yoksa Alevilik deyince benim aklima
oturan seyler ceme gidip cem yapmak, boyle kati bir sekilde, muharrem aymm tutmak,
baglama 6grenmek falan degil yani.

52 _ Aleviligin sartlar1 ne?

- Bana gore sarti diye bir sey yok. Cizmis oldugu cemler var ona devam ediyorsa, Aleviligin
Islamiyet’te Miisliimanlarin nasil namaz kilmasi orug tutmasi sartsa Aleviler de ibadet sart da bana
gore en onemlisi cagdas bir yasam felsefesini kabul etmektir.

- Size gore Alevilik nedir?

- Bana gore Alevilik bir insan olarak cok cok diiriistliiktiir, ondan sonra cagdashktir,
ilericiliktir, aydinhiktir. Yani insanlari sevmektir, baris1 sevmektir, insanlara daha cok faydah
olmaya c¢alisan bir mezheptir.

53 - Farki nedir peki Alevilerin?
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- Humanistler ¢cok. Daha materyalden uzak yasarlar. Diinyaya digerlerinden daha farkli yerden
bakarlar. Vermeyi bilirler. Genetik kodlamamda o var. Bana herkes sen iyilik perisi degilsin der.
Cunki vermeyi biliyo.

> Sometimes it is possible to distinct the positions of Alevis only according to age. As age also
determines other mentioned variables. An event that took place in Haci Bektas Veli Anatolian
Cultural Association’s conference room can be shown as an example: after Erdogan Cinar’s
comments speech which pointed Alevism as a non-Islamic religion some of the seniors left the
conference room. One person from the audience who wanted to ask a question commented: “If you
name Alevism as non-Islamic you will lose people just it happened a few moments ago.” Cinar’s
reply was: “Either we will lose the seniors, or we will win the young.” The respionse of the
audience to this reply was applauding.

% _ Ben Alevilik kelimesini bile kullanmiyorum. islamiyet diyorum. Bence Alevilik, islamiyet’in
kendisi diyorum.

- Peki Stnnilerden Alevileri ayiran en 6nemli sey nedir sizce?

- Olaylara bakig acimiz. Aleviligin en sevdigim yani, Siinnilikte Seriat kurallar1 vardir, Alevilik
Islamiyetin tasavvuf kismim yasar. Aramizdaki en biiyiik fark bu. Biz canh Kuran’a inaniriz,
onlar normal Kuran’a inanir. Biz insanin da Kuran oldugunu diisiiniiriiz. Canli Kuran’in daha 6ne
plana ¢iktigini savurunuz.

% _ Aleviligi tanimlamak gok énemli. Alevilik, bizim Alevi islam anlayisimiz, Alevilik Kuran’n
tasavvufi yorumudur. Ne demek istiyorum, Kuran’da bir zahiri bir batini mana vardir. Zahiri yonii
Kuran’m 666 ayetini bilmektir. Bunu 6grenirsiniz, bu zahiri, goriinen yoniidiir. Bir de
okudugunuzu manalandirma vardir bu da batini yoniidiir. Iste tasavvufta bu yone egilir. Oncelik
verir. Daha c¢ok onunla ilgilenir. Yani sekille degil, bu sekle kendinizi uydurmakla, ve ayni
zamanda da icra etmekle ilgilenir. Alevilik, Islam’in ve dolayistyla islam’in emri, buyrugu olan
Hazreti Muhammed’in bize teblig etmis oldugu Kuran’in yorumudur.

- Alevilik Islamiyet’in bir parcast midir?

- Elbette 6zidir. Parcas: degil oziidiir. Alevilik, Islam’mn ta kendisidir. Alevilik’te 6nemli olan,
Stinni kardeslerimizin ayirdigi gibi farz siinnet ayrimi degil, tarz vardir. Peygamber efendimizin,
Ehli Beyt’in, soyunun yasamini, yasam seklini kendi cagdas yasam seklimizle kaynastirilip
giiniin gereklerine uygun ibadet sekli, dinin yagama bi¢imidir.

- Alevilik Islam disidir diyen zihniyete karsi oldugumu, onlara karsi birlik olunmasi
gerektigini ve yanlarinda Kesinlikle olamayacagima, olmamiz gerektigine inantyorum.

" _ Aleviler Miisliman degil diyenler, onlar kendi Miisliiman degil. Benim goriisim oyle.
Gergek Miisliimanligi bilmiyorlar. Gergek Miisliiman’in kim oldugunu bilmiyor.

- Hz. Ali?

- Hz. Ali, Alevilerin piri ve islamiyet’i esas yayan Hz. Ali’dir. Siinnilerin Miisliiman kesildigine
bakma sen. Onlar Ziilfikar’dan korkularindan hep Miisliiman oldular. Hz. Ali’yi sevmezler.

%8 _ Kendinizi Alevi olarak mi1 tammlarsimz kimlik olarak?

- Evet.

- Peki sizin yasadiginiz kadariyla Alevilik nedir?

- Alevilik bize anlatilan, ben genelde kitaplardan ziyade, biiyiiklerden bir takim bilgiler almaya
calistyorum. Iste Hz. Alinin soyunda gelenler Alevi diye soylendi. iste Hz. Ali sonucta Hz.
Muhammedin amcasinin ¢ocugu. Ben iste nerden ¢ikt1 bu dedim biiyiiklere. iste o zamanlar Hz.
Ali’nin evi biiylik oldugu icin Hz. Muhammed toplantilar1 orda yapiyorlarmis, Alevilik de orda
¢ikt1 diye soylediler.

- Peki Alevilik sizce bir din midir?

- Hayir.

- Neden?

- Alevilik de sonugta bi Misliimanliktir. Elhamdiirillah miislimaniz diyoruz. Alevilik bir din degil
de inanigdir.

%9 _ Peki siz kendinizi Alevi olarak tanimliyor musunuz?
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- Tanimliyorum. Tanimlamaya ¢alisiyorum, yani o yonde ilerlemeye calisiyorum.

- Peki Alevilik bir din midir?

- Mezhep.

- Peki Alevilik Islamiyet’in bir parcasi midir?

- Elbette, ta kendisidir.

- Neden?

- Hz Muhammet’in en yakin en yakin seyi Hz. Ali. Ondan kaynakli. Islamiyet’e en iyi sahip
cikanlar Aleviler.

80 _ peki Alevilik sizce Islamiyet’in bir pargas1 mi?

- Bence bir parcasi.

- Yani islamiyet’in bir par¢as1 derken nasil kurdunuz bu baglantiy1?

- Kitabin tersini iddia etmedigi icin. Mesela onlarin da duasi var. Kitab1 oldugu gibi kabul ediyor
acikcast. Onun yiiziinden. Eger mesela Kuram kabul etmeseydi ona Islam’in bir pargasi
demezdim.

- Peki Hz. Ali sizin i¢in ne anlama geliyor?

- Benim igin Hz. Alj, iste peygamber. Alevilerin bag savunucusu mu diyeyim, basgt mi1 diyeyim Oyle
bir sey geliyor. Yani ilk Alevi Ali geliyor.

81 _ Peki, sana gore Alevilik nedir, nasil tanimliyorsun?

- Bana gore Alevilik bir felsefedir. Ama diisiincelerden ibaret olmayan bir felsefe. Bunun iginde
ask var, sevgi var, ibadet var.

- Peki, ortak bir Alevi inancindan bahsedilebilir mi?

- Su var: Ortak bir sey var, muhakkak ki var. Biitiin dinlerde var. Benim i¢in zaten Alevilikten
ziyade dogru kavrami sudur: Dort biiyiik kitab1 getirin, koyun 6niime, dort blyik kime olarak
kesistirin. A kesisim, b kesigim, ¢ kesigim, d kesisim benim i¢in dogrudur, ¢iink{l istiine basa basa
sOylenmistir. Ama bunlar ¢ok basit seylerdir, hepimizin bildigi seyler; temiz olmak, iyi olmak, kul
hakki, bunlar Alevilikte de vardir.

- Peki, Alevilik islami bir inang tarzidir diyebilir miyiz?

- Gayet tabii. Islami, Hiristiyanlik, Musevidir. Bir kere su var benim igin: Dini inanca ters diisen
bir kavram yoktur bence Alevilikte. Sazla, dansla, semah dénmekle ibadet olmaz derler.
Bence olur efendim.

“Eger Islam yeniliklere agik, eger islam en giizel din, eger Islam en baskin, en ileri dinse, bence
islam’1 Islam yapan Aleviliktir.”

- [Aleviligin Islamla iligkisi] Bence ¢ok uyumlu. Sundan dolayr ¢ok uyumlu: Islamiyet’i
cagdaslastiran aslinda Alevilik. ...Her din gibi, islamiyet’te de bir kapalilik var, yani bir devirdaim
var, bu devirdaimin disina ¢ikmak istemiyor. Bu devirdaimi disariya tasiracak olan Aleviliktir,
cagdaslastiracak olan Aleviliktir.

82 _ Peki siz kendinizi bir Alevi olarak tanimliyor musunuz?

- Tabii ki.

- ... Alevilik gelenegi ta Samanizm zamanmindan kalan, bitln seylerin bir toplam olarak
gorlyorum. Samanizm’in, Budizm’in, ondan sonra ne bileyim yani, her tiirlii seyden bir etki
var Alevilikte. Yani tim bunlarm toplam olarak gériiyorum ben.

- Peki bir mezhep midir Alevilik?

- Mezhep de degil ya, ben bir kiltlr olarak goriiyorum. Ciinkii bizde olan davranis tarzi, diisiince
acis1 bagka hicbir dinde, hi¢bir seyde yok. Boyle dinler iistii bir sey sanki. Din degil de, sanki
dinlerin ta tepesindeyiz gibi yani. Onlarin daha iistiindeyiz, daha {ist noktadayiz bakis agimizla.
Mesela hig ateist olan bir Alevi bile, der ki ben Hz. Ali’yi seviyorum. Neden, Hz. Ali hiimanist bir
insan, diisiince tarzi olarak, sey olarak hakikaten. Tiim insanliga, tiim herkese esit agidan bakmasi
nedeniyle.

83 _ Aleviligi nasil tanimliyorsunuz, size gore nedir Alevilik?

- Bana gore Alevilik bir kilttreldir. Din olarak da bakiyorum. Tamam dini seyleri dedigimiz gibi
biraz dnce Alevilerin de tabi ki yobazlar1 var, ama ¢ok fazla yok, ben dyle gériiyorum vardir ama
¢ok fazla yoktur.
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8 _ Peki kendinizi Alevi olaraki tanimlar misiniz?

- Yani Alevi olarak tanimlarim ama, ben Aleviligi daha ¢ok bi felsefi diigiince, bi yasayis bicimi
olarak algiliyorum. hani ben Miisliimanim gibi degil, ben Alevi felsefesini, Alevi yasayis bicimini
benimsemis bir Aleviyim.

- Peki size gore Alevilik bir din midir?

- Ya soyle bisey var, ben Aleviligi soyle algiliyorum. Alevilik her dinin insana ¢zgu yonlerini
almus, ve ortak bir paydada bulusturmus bir yasam bicimi.

8 _ Peki sen kendini Alevi olarak tanimliyor musun?

- Kafamdaki Alevilige gore evet, tabii ki Aleviyim.

- Peki Islamiyet’in bir parcas1 midir sence Alevilik?

- Parcasiymis ama ben cok fazla olmasi taraftari degilim ya da dyle diisinmiiyorum, ben dyle
hissetmiyorum. islamiyet deyince bana farkl seyler ¢agristirtyor, Alevilik deyince ¢ok farkli seyler
cagrigtiriyor.

% _ peki nedir sana gore Alevilik?

- Aleviligi ben pek islamiyet’in icinde gormiiyorum. Tamam islamiyet’ten beslenmis olabilir
fakat sonugta daha ¢ok Islamiyet’in tasavvufu gibi geliyor bana. Daha ¢ok felsefesi gibi geliyor.

- Ben Aleviligin Islamiyet’in icinde degil, sadece onun bazi degerlerinden beslenmis olarak
goriiyorum. Mesela bazi seyler ¢ikiyor, Alevilik Zerdiistlikten gelmistir diyorlar ya. Tamam
Alevilik eskiden beri gelmistir, biraz belki Zerdiistlikten almistir, Islamiyet’ten almistir ama
sonugcta kendi felsefesini olusturmustur. Bana kalirsa ben Islamiyet’in icinde de gérmiiyorum.

- Kadma bakis agis1 var. Sonra ayiran temel seylerden birisi ibadet. Biz namaz kilmiyoruz, bu var.
Ramazan orucu tutmuyoruz. Ashnda biz Islamiyet’in gereklilikleri var ya, biz bunlar1 yerine
getirmiyoruz. Yani bunlar bizim inancimizda yer almiyor, temel farklardan birisi de bu yani.

- Peki mezhep midir Alevilik?

- Mezhep olarak da gormiyorum. Mezhep olmasi icin islamiyet’in bir kolu gibi olmasi
gerekir anladigim kadariyla.

87 - peki Alevilik bir din midir?

- Samimi olmak gerekirse, tam olarak bir din degildir.

- Neden

- Neden? Himmm. Dinlerin mesela ¢ok teknik seyleri vardir, hani sunu sunu yaparsin, Miisliiman
olursun, Hiristiyan olursun diye di mi. Ama Alevi toplumunu incelediginizde. Ornegin yasadigimiz
kdyde, herkes kendine Aleviyim derdi, ama herkes Aleviligi birebir uyguladigim sdyleyemezdik.
Ama kimse kalkip da bir digerine bak su sunu yapmiyor da bu Alevi degil demezdi yasamazdi.
Yani herkes kabul ederdi.

- Miislimanligin bir mezhebi midir?

- Oyle tanimhyor, ama dyle sinirlamayalim

- Islam’1n bir pargast midir?

- Islamiyet’ten etkilenmistir, ama 6ncesi de vardir, sadece Islamiyetin bir par¢asidir dememek
lazim.

- Aleviligi cok Islam’n icinde tutmayan yaklagima yakinim ben.

88 _ Peki siz kendinizi Alevi olarak tanimliyor musunuz?

- Alevi felsefesini benimsemisim, 6ziinde o var. Ama fiiliyatta Aleviligin gereklerini yerine
getiremiyorum. Bir ceme katilmiyoruz, dernege gitmiyoruz. Yani onlarin 6zel giinleri oluyor, helva
giinleri su giinii bu glinii. Onlar1 yapamiyoruz ama ruhen dyle yasiyoruz. Kendimi saf iyi bir
Alevi goriiyorum.

- Nasil tanimliyorsunuz Aleviligi?

- Yasam felsefesi dedim ya. Su ortamda cagdas, laik, Atatiirk¢ii diizene sahip ¢ikan tek kurum
bence. Yani gormek istedigim Aleviler, otomatikmen ruhen ve bedenen cagdas olur. Hicbir
bagnazlig1 hayal etmek bile istemiyorum.

- Islamiyet’in &ziidiir diyorlar, buna katiliyor musunuz?
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- Dogrudur. En iyi yasayanlar onlardir. Bakma derler ki Alevi namaz kilmaz, orug¢ tutmaz. Yalan.
Benim 6yle amcam var ki bes vakiti kiliyor, 3 aylarin 3’tinii de tutuyor. Ger¢cek Muslumanlar
onlardir, hile yok.

% - Alevilik bir din midir

- Degildir. Biz Imam Cafer mezhepini sey yapiyoruz, Siinniler Hanefi mezhebini sey yapiyor.
Aslinda demin televizyonda da izledim Hazreti Ali Halifeligi kabul etmeyen bir insan. O kadar
ozverili. Son halife. Hepsinin Aysenin, Omer’in Osman’m kapilarii1 Muhammed kapatt1 kibleye
kars1 sadece Ali’nin kapisi agik kaldi son halife oldugundan dolayi. Alevilik bir din degildir bir
kaltorddr. Biz imam cafer mezhebinden iste. Ama Alevilik bir din degil, insam sevmek,
hosgoriidiir. Alevilik din degil, asevidir. Eskiye donersen Ali’nin kurdugu bir agevidir, fakirlerin
karninin doyurdugu yerdir. Kizilbas aslinda Kizilbag diye bir sey yok. Kiziltag. Haci Bektasi
Veli’yi okuduysaniz ¢ok iyi bilirsiniz.

"0 _ Peki kendinizi Alevi olarak tanimliyor musunuz?

- Ben diyemiyorum.

- Neden?

- Aleviyim diyebilmek i¢in Aleviligi bilmek lazim, Aleviligi yasamak lazim...

- Peki size gore Alevilik nedir?

- Duydugum, yasadigim kadariyla eline, diline, beline sahip ol. Yani yasam tarzi olarak kimsenin
malinda, parasinda go6ziin olmamasi, kimsenin namusunda gozii olmamasi, nasil konusacagin
bilmek, hirsizlik yapmamak yani bir yagam tarzi

- Bir din midir Alevilik?

- Din degil. Yasam tarzi. Din derken zaten diinya {izerinde zaten yasam tarzlarin dinden sayarsan
diinya iizerinde bin bir ¢esit din olur. Bir nevi ben yasam tarzi olarak goriiyorum.

- Alevilik islamiyetin bir parcast n?

- Bence parc¢asi. Cilinkii Aliyle Muhammed amca yegen, artt Ali Muhammed’in damadi. Bildigim
kadariyla yani higbir sey okumadim da. Yasam tarzi olarak aralarinda bir fark yok.

™ _ Size gore Alevilik nedir?

- Bana gore Alevilik bir insan olarak ¢ok ¢ok durustliktiir, ondan sonra ¢cagdashktir, ilericiliktir,
aydmliktir. Yani insanlar1 sevmektir, barisi sevmektir, insanlara daha ¢ok faydali olmaya ¢alisan bir
mezheptir.

- Mezheptir diyorsunuz peki Alevilik bir din midir?

- Ayn1 bir din degil yani Islam’n i¢indeki yasayan bir mezheptir.

- Yani Islam’1n bir parcasi n1 diyorsunuz Alevilige?

- Evet. Mezhep olarak bir parcasidir.

2 _ Sonugta din olarak tanimlayacagim sey eger tanri tarafindan birtakim mesajlari alan bir
peygamberi ve bu mesajlar kitlelere ileten bir peygamberi olmadigi, sadece Alevilige ait olmadigt
icin diyeyim, benim bildigim kadariyla, farzlari, birtakim kurallari, bir kitabi olmadigi i¢in din
degildir. Hz. Ali de peygamber degildir zaten.

- Islamiyet’in 6zii eger Kuran’sa ve Kuran’1 da okudum, yani orada okuduklarim, anlatilan bir
strll kurallar dizesi, dualar bilmem falan, benim bildigim Alevilikle dyle ¢cok bagdasan bir sey
degil yani.

- Keske 6yle [Islamiyetin 6zii] olsaydi da, bence Islamiyet su halde olmazdi. Ama su an dyledir
demiyorum, ben Aleviligi daha, felsefesini daha tst goriyorum.

-... Sonugta benim anlattigim Aleviligin felsefesi, sevgi temeli, bunu herhalde bdyle benimseyen
ve aktaran baska akimlar da vardir eminim ki.

" _ Alevilik bana gére simdi bizim kiigiikliikten beri bildigimiz Alevilikle son zamanlarda
gazetelerde, televizyonlarda bilim adamlarinin agikladigi Alevilik arasinda ¢ok fark var. Bana gore
Alevilik Misliimanligin 6ziine inmis enfes bir din. Bana gore. Bana sorarsiniz Miislimanliktan
daha boyle, rvirini, zivirini, bagnazh@m atms 6ziinlenmis giizel bir din. Kiltir diyelim veya.

- Peki Alevilik bir din mi, mezhep mi tarikat mi?

- Bana gore bir kaltir yani. Yani kaltir gibi geliyor bana.

- Kendi ¢ocuklariiza dgrettiniz mi?
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- Cok sdyleyemem. Ciinkli yasantimiz sehirde gecti. Biz ne biliyoruz ki ne 6gretecegiz. Biz
sadece insan olmayi 6grettik. Sadece insan olmay1 &grettik yani.

™ - Peki bir din midir Alevilik?

- Degil. Din bir inang sistemi, bir ibadetler toplamidir, yerine getirmen gereken kurallar silsilesi
vardir. Ama inang farkli bir sey. Bizim ailede inang sifir noktada varken, din yoktur. Ibadet
yapilmaz, hi¢ kimseye kars1 boyle bir sey yoktur, ne derler, tapinma kiltiirii yoktur. Sadece tanri
inanci vardir, Alevi ailelerinde. Ben de var mi1 dersen, isime geldiginde var isime geldiginde yok.

— Ben nedense daha ¢ok béyle bir felsefi yonii oldugunu diisiiniiyorum Aleviligin. inancla ¢cok
yakindan alakasi olmadigimi, daha ¢ok boyle bir diisiince sistemi, 6zdeslestigin, bunu giindelik
pratigine bir ibadet sekline dokemedigin ama hayata bakigini etkileyen, durusunu etkileyen boyle
bir felsefe oldugunu diistiniiyorum.

— Mesela Alevi olmanin sartlari, bana gore birincisi dinden uzak durmak. Mesela ben Aleviligi
dine yaklagtirdikca kafamda onun Alevilikten uzaklastigini diisiiniirim hep. Mesela Siiler
orneginde oldugu gibi. Yani bir ibadete, bir ibadete demeyim de, yani islam’a yakinlagsmamasi
gerekiyor.

- Peki Alevilik Islamiyet’in bir pargasidir diyebilir miyiz?

- Ozde oyle olabilir ama benim yasadigimi Alevilikten yola cikarak degerlendirme yapmanu
istersen, Islamiyet’le yakindan uzaktan bir alaka goremiyorsun. Ama soyle, Islamiyeti kendine
referans olarak kendini tanimlayan bir sey oldugu i¢in, bunun unsurlarini da kapsayan bir sey. Ona
karsisiyla bir kere ondan etkilenemez. Onun bir terimini yok etmek i¢in kendi terimini {iretmis, o
yiizden Islamiyet’in bu anlamda .bir karsi tezi diyebilirim onu ¢iiriitmeye yartyor, kendini
dogrulamaya yonelik bir teori gelistirmeye calisnus ama buna Islamiyet diyemem. Islamiyetin
inandig1 seylerle, Aleviligin inandig1 seyleri, yani inandig1 demeyeyim, igsellestirdigi seyleri
karsilastirdiginda, Aleviligi bir din gibi gérmiiyorum.

™ In fact since this research is based on Alevis’ search for Alevism it did not aim to interview with
Alevis who reject Alevi identity at all. We should also note that, our examples, Fikret and Sezgin
are not fully rejecting Alevi identity. With respect to their respective qualities they can also be seen
as on the sympathized or loosed Aleviness paths. But since there are elements of rejection and
denial in their relationship with Alevism they can be considered in this cluster. Because the types of
denial, in fact, reflects the style of these people within this cluster whose number is considerably
high among the Alevis.

"6 _ Alevilik tamamuyle farkli bir yasam tarzi diyebilirim. Ya da inamis olarak zaten pek birseyim
yok.

- Sizin gézlemlediginiz kadariyla son 20-30 yilda Alevilikde ne gibi degisiklikler oldu sizce?

- Yozlagma. yani giderek Siinni politikalarinin yogunlagmasi nedeniyle ger¢eklesen bir yozlagma.

" - Kendinizi Alevi olarak mu tanimlarsmniz?

- Hayrr, insan olarak. Irka inanmam ben.

- Peki Alevilik Islamiyetin bir pargast midir?

- Yani benim okuduklarima gore, Alevilik Stinnilik diye birsey yoktur, islamiyet vardir.
- Ya sorular hep Alevilik iizerine, ben dedim ben irka inanmryorum.

. Tiirk miisiiniiz, Alevi misiniz, Siinni miisiiniiz, Miislaman misiniz diye sorulsa, dnce ne
dersiniz?

- Turkdm derim. Ne Aleviliyim diyorum, ne bir sey. Bence zaten bunlar sacma sapan seyler.

- Yani kimliginizde birincil olarak Tiirkliik mi var?

- Evet. Iste diyorum ya ben Aleviligi de Siinniligi de ¢ok seviyorum, dini de ¢ok seviyorum.

- Bence hepimiz Miisliimaniz, eski insanlarin bir ¢carpigsmasi bu. Camiye girmemek, genglere bunu
agilamak. Cami hepimizin camisi, cemevi hepimizin cemevi. Yani bence din degildir.

- Bizler de camiye gidenimiz de vardir, orucunu tutanimiz da vardir, ama yobaz degiliz.

™ _ peki Alevilik bir din midir sizce?
- Din degildir bence.
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- Nedir Alevilik peki?

- Insanlarin hani Asya’dan geldiklerinde gocmenlerin olusturduklari topluluk, mezhep olarak
biliyorum.

- Mezheple din arasinda ne gibi bir fark vardir sizce?

- Din Allaha olan inan¢dir, mezhepse insanlarin kendilerine olusturduklari kendi inanglaridir, Allah
dis1 bir seydir.

- Alevilerle Siinnilerin arasindaki en 6nemli fark nedir sizce?

- Stinnilerin asar1 Islam, Siileymanci falan filan, asir1 dine bagli olduklarini biliyorum sadece.

- Aleviler dine o kadar baglh degiller midir?

- Degillerdir, Hz Aliye inanirlar.

- Allaha inanirlar m1?

- Duydugum kadariyla inanmiyor ¢ogu.

- Alevilik Islamiyetin bir pargast midir?

- Degildir. Yani Hz Ali falan var ama bence ayr1 bir seydir.

8 _ Kendinizi Alevi olarak tanimliyor musunuz?

- Cok iiziilerek ama yani degilim hicbir sey bilmedigim. Nasil bilebilirim bir de. Alevilik hakkinda
bir sorunum var benim. O donemin siyasi goriisii bu, ben sagcihik ve solculuk olarak
degerlendiriyorum. Din olarak kabul etmiyorum. Benim goriistim oldu belki de ¢ok bilmedigim
i¢i bu kadar afaki konusuyorum.

- Mevcut Alevilik ideoloji ashnda din degil. Dinden ayrilmis. Ama gene de dinle beraber
gobekten bagli oldugu igin ritiielleri iste inanglari. Cemevi demek Tanri evi demek. Kilise gibi
yahut cami gibi. Oyle degil mi?

8 In English: “Revealing The Secret”

8 _ Peki 20-30 yil iginde Alevilikte neler degisti, sizin ¢cevrenizde, gdzleminiz?
- Alevilik piyasaya ¢ikti. Alevilik 20-30 yilda piyasaya ¢ikt1.

8 _ Bundan diyelim 20 yil 6nce [Aleviligini] saklayan orami yiizde yirmi yiizde yirmi bes ise simdi
belki bu yiizde beslere diismiistiir.

8 _ Cok sey degisti tabi, o zamanlari ¢ok rahat yapamiyorduk. Simdi insanlar en azindan Alevi
kimligini gizleme geregi duymuyorlar. Insanlara siz Alevi misiniz diye sdyle bir bakarlardi.
Simdi 6yle birsey yok, insanlar net bir sekilde Aleviyim diyorlar.

8 _ Yani ben istanbul’a geldigimde, ilk cemevini ben burada gordiim. Anladim ki, kiigiik sehirde
daha boyle gizli sakli oluyor ama biiyiik sehirde daha boyle bilingli saklama olmadan, gizleme
olmadan. Ben varim ifadesi vardi, kendilerine ifade ediyorlardi. Varliklarini yani agik¢a ortaya
koymuslardi, bence bu biiyiik bir gelisme.

8 _ Peki siz gordiigiiniiz ya da duydugunuz kadariyla, son 20-30 yildir Tiirkiye’de Alevilikte neler
degismistir ya da neler degisti size gore?

- Bir kere insanlar artik kendini saklamiyor, acikca ifade ediyor.

- Aleviler en azindan kendini saklamiyor, ben Aleviyim diyor. Miizikler ¢ok rahat dinleniyor,
televizyonlar1 seyrediyoruz, kanallarimiz var

8 _ Biiyiik kentlere gogii ile birlikte Alevilerin, tabi orda bir dagilma oldu belki ama burada da
derneklesme yoluyla olsun, gesitli Sivil toplum orgiitleriyle olsun, kendini ifade yolu artti.
Onceden kendi i¢indeydi, daha ice kapaliyd: simdi kendini érgutsel olarak ifade etmeye basladu.
Ozellikle son 10 yi1lda bu daha da artti.

® In our previous studies (Tol, 2004, 2005) in stories of discrimination against the Alevi population
we have observed that those stories were not of recent past. It has also been observed that the
Alevis living in urban settings and big cities, in the last two decades, face less discrimination on the
one hand; and have better conditions and precautionary conduits for coping with and overcoming
these kinds of actions. However, the grievances of discriminations of the past are not erased from
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the memories at all. We can gather the discriminations that Alevis faced under two categories (Tol
2005). The first one is at community level and the second is at individual. Te former refers to
unjust treatment of Alevism in general, not to individual instances of discrimination. The major
topics of this category can be listed as such:
1. Non-recognition of cemhouses as sacred places of Alevism,
2. Partial use of public resources, through prioritizing service to a particular (especially
Sunni population) section of society
3. Encouragement of a particular belief through obligatory religion courses and offending
Alevism,
4. Building mosques in Alevi villages by force,
5. The religion section of identity cards,
6. Assaults towards Alevism
Whereas the personal or the individual instances of discrimination are:
1. Organization of social life according to Sunni rituals and grievances emanating from this,
2. Favoring the dominant identity and grievances emanating from Aleviness,
3. Acts towards isolating Alevi individuals,
4. Insults towards Alevis, which are full of fantasies.

8 _ Bugiine kadar, ben 28 yasindayim, MHP’lilerin iginde de yasadim. Ama kesinlikle bugiine
kadar Aleviligimi reddetmedim, zaten ilk basta diyalog kurmadan, kimligin kesinlikle ortaya
¢ikiyor yani.

% _ Kendinizi Alevi olarak tanimlar misiniz?
- Gurur duyuyorum.

% _ Cok ciddi bir iliskimden oldum ben bu yiizden. Kizarkadasimdan ayrildim. Ama bu konuda
ben ikincil bir adam olmadim hicbhir zaman, Aleviyim diye ¢agrilmamazlik edilmedim, ben
Alevi oldugum i¢in susturulmadim, béyle bir seyi higbir zaman yasamadim.

% _ jsyerinde iste. Ben Alevi oldugumdan dolay1 veya onun hareketleri bana ters geldiginde ben
ona karst geldigim zaman is yerinden baska bir igsyerine gonderildim. O zaman yer alti maden is
sendikas1 vardi, orda durdum. Bir hafta ¢alistm ve yilmadim ve ayni isyerine geri dondiim.
Geldigimde kendi de yani mahcup oldu. Yani taviz vermedim.

% _ Niye saklayayim ki. Belki batinin bazi yerlerinde boyle bir ayrim yapilmiyordur ama 6zellikle
doguda bunun ayrimi, biz oradayken ¢ok vardi. Bizim lisede hir giir oldu, doviis kavga oldu.
Bunun da tek sebebi bizim Alevi olmamizdi.

% _ Mesela din hocasi bunu gok iyi bilirdi. Alevi oldugumu bilirdi 6zellikle bizi namaza gotiirmek
igin ¢ok biiyiik ¢aba harcardi, okulda bize namaz kildirmak isterdi. Ben bitin din derslerinden
kalmigimdir.

% . Yani bana sorana tamitrim. Ve sunu da sdyleyim ben fakiilteden itibaren kendimi hig
saklamamisimdir. Ama fakiilteye kadar lisede hep maalesef sakladik yani. Saklamasaydik zaten
bizi yasatmazlardi.

% _ Sen hig Alevi oldugunu sakladm mi?

- Aslinda soyle: Direkt saklama degil de, soylemedigim durum oldu. Mesela, bir ortamda, ilk
tabii bu, seyden sonra gelisti, Aleviligi ilk fark edisim ile, ta ki tiniversiteye kadar olan yil arasinda,
yani lise ve ortaokul, 7-8 senelik bir siiregte. Ciinkii ilk fark ettigimde, bana bu sdylendiginde, her
yerde bunu bdyle alenen aciklamaman gerektigi tembih edildi, bu konuda uyarildim. Sonra
direkt bunu sdylememe, hani nedenleri de anlatildi, neden direkt agiklayamamam gerektigi ve ben
de uydun buna aslinda. Lise sonlarina dogru yavas yavas artik ¢cok da sey olmadi, gerekli olmad,
hani bunu saklamamin veya bunun i¢in ¢aba sarf etmemin gereksiz oldugunu gérdiim.
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% _ Tepkiler soyle oldu. Yani ‘A ben senin Alevi oldugunu bilmiyordum, sen gercekten Alevi
misin?’ gibi. ‘Sen Alevi olamazsin’ yani degilsin, bizdensin gibi. Ama sosyal yasamimizla hep
ahlakimizla insan olmaya ¢alistik her seyden 6nce ve insan olmanin erdemini tasidik. Zaten bizim
Ogretimizde Once insan olmaktir.

% _ QOyle bir maruz kalmadim. Bir arkadasn evindeydim, iste tabi digeri onun arkadasi
tanimiyorum o bayani. ... Bayan dedi ki, benim oglum bir Alevi kiza asik olmus dedi. Beni
bilmiyor ama, Alevi oldugumu. Bir kere benim evime geldi o bayan. Ne giizel dedim ben de. Guzel
bir yere asik olmus dedim. Bayan dedi ki, hayir dedi ben istemiyorum Alevilerden. Neden
istemiyorsun, Alevilerden ne kotuluk gordiin, dedim. Aleviler dedi pis, mundar dedi. Neyini
gordiin dedim mundarlik. Ben kadimi dinledikten sonra, ben kendimin Alevi oldugunu sdyledim,
¢ok sasirdi. Ya sagmalama dedi, banyo suyuyla cay yapiyorlar, bilmem pisler, yani onlarin
ellerinden bir sey yenmez. Dedim ki, ben de Alevi’yim biliyor musun dedim. Cok {iziildiim bdyle
dedigin i¢cin dedim. Sen evime bir kere geldin ¢ayimi ictin, peki dedim ben banyo suyuyla m1 size
cay verdim dedim. Kadn tabii ki afalladi, tuhaf oldu, ¢cok bozuldu. Gerg¢ekten ¢ok 6ziir dilerim
dedi.

% _ Peki hi¢ Alevi oldugunu sakladin mi?

- Saklamadim.

- Nasil?

-Yani soruldugu zaman soyledim. Sorulmadiginda sdylememek saklamak anlamina geliyorsa
saklamis oluyorum.

- Alevi olduguma inanmayan oldu. Alevilik onlara gore nasil bir seyse, degisik bir sey herhalde.
Hic Alevi’ye benzemiyorsun, Alevi nasil bir seymis falan diye sordugumda degisik yorumlar
yaptilar.

- Ne dediler mesela?

- Ben ¢ok sik okulda ¢amagir yikardim. Aleviler ¢camasir yikamazmis herhalde. Ben her sabah
aksam dus alirdim, okula 6yle giderdim. Ondan dolay1 da inanmadilar tabii.

190 _ AKP’ye hig iyi bakmiyorum ben.
- Yobazlik var. Zaten aldi yiirlidii. Biraz daha g¢ogalirsa o zaman Turkiye’de Alevi Sinni
catismasi bagslar.

101 _ AKP’nin yaptigi bu iktidar politikasini da gordiikge yarimmzdan da endise duymaya
basladik. Insallah daha fazla a¢ilmaz.

- Peki neye yol acar bu sorun [tiirbani kastederek] sizce, bu isin dayanacagi nokta nedir sizce?

- i¢ savas.

- Boyle bir tehlike var mu sizce?

- Oraya dogru gidiyor yani sonugta bir yerde patlak verecek yani. Ben bile bir bagortiisiine normal
bakarken, simdi Urpererek bakmaya basladim. Yani patlak verecek bir yerden.

192 _ Su anki giiniimiiz itibariyle, su yasadigimiz cografyada, benim de biraz boyle korktugum bir
Alevi-Siinni c¢atismasi isteniyor mu, istenmiyor mu tam da bilmiyorum, ama boyle bir tehlike
olabilir yani.

103 _ Alevileri bekleyen tehlike nedir?

- En son bu tiirban olayindan sonra belki bir mezhep c¢atismasi yaganmasindan korkuyorum.
Birileri bir seyleri tetikleyebilir son olaylardan sonra diye diisiiniiyorum.

- Ne olur Alevilerin hali?

- Higbir sey olmaz. Ben en ¢ok i¢ ¢atismanin ¢ikmasindan korkuyorum. Ama eger ¢ikmazsa
daha iyi olacagina inaniyorum.

104 _ Giin yiizii gérmiis bir kokeni olmadigi igin, ¢iinkii ilk oldugu icin tedirgin bu nesil, dyle

goriiyor kendini. Bizler bir adim atacagiz, ama sonumuz iyi mi olacak, kdti mu olacak. Daha biz
kendimizi tanimlayamiyorken, insanlara nasil anlatacagiz.
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- Bana anlatan olmadi, yani sormadik¢a veya bizi soyle bir toplayan, hani ¢ocuklarin Kuran
kursu gibi, bizi anlatan, bu béyledir, su soyledir, iki laf arasinda, sununla, bununla, hikayelerle
bize bunu sey yapan ¢ok olmadi. Biz kendimiz 6grenmek istedigimiz kadar 6grenmeye calistik.
Bunun icin de darbe yemeye cok agigiz ve bu da ¢ok iyi biliniyor. Kopuguz, iste Siiler oradan
kalkiyor bir sey diyor, biz buradan kalkiyoruz, bir sey diyoruz, oradan biri diyor ki, kitap yoktur, o
diyor ki gerek yoktur, her kafadan bir ses cikiyor.
195 _ Peki kendinizi Alevi olarak tammliyor musunuz?
- Ben diyemiyorum.

-Neden?
- Aleviyim diyebilmek icin Aleviligi bilmek lazim, Aleviligi yasamak lazim, Islamiyeti yasamak
lazim.

- Peki ailen sana bunu anlattt m1?
- Anlatmadi. Bizim kendi ¢cevremizde Aleviligi dort dortliik bilen anlatan kimse yok.

- Biiylidiigiinde ona Aleviligi anlatacak misin ?

- Ben bir sey bilmiyorum ki ona 6greteyim. Dedigim gibi bu bir egitim olarak verilse okulda,
benim de ona katacagim seyler olabilir. Ama ben bir sey bilmedigim i¢in ona da anlatamam. Onun
da yapacagina inanmiyorum.

198 Cocuklara anlatryor musunuz?

- Anlatsan da anlamiyorlar ki.

- Mesela bir noktada dediniz mi biz Aleviyiz?

- Tabii. Aleviligi kabul ediyorlar, Aleviyiz diyorlar. Aleviligi dogru diiriist 63reten yok.

197 _ flk ne zaman fark ettiniz Alevi oldugunuzu?

- Valla, ailemin tabii ki bu Alevidir, Stinnidir o tir kdlttrleri vermediler, tabi ki neden 6grendik,
¢alinan miiziklerden, dinledigimiz deyislerden. Yani hicbir zaman ailede gérmedik yani, bu
Siinni bu Alevi, meclis tiirii sohpetler olmadi.

108

- Peki Haci Bektasi Veli Vakfi’ni, onu nasil degerlendiriyorsunuz?

- O da Oyle, aym sekilde ama sey degil, yeterli degil. Yeterli kitap yok, yeterli kaynak yok,
gittiginizde sizi aydinlatacak kimse yok. Var ama abur cubur insanlar hakikaten. Bu rituelleri
iyi bilen, bunlar insanlara yayan insanlar yok yani, iyi anlatan, dogru anlatan, hakikaten dogru
bilgi aktaran, bu konuda ¢ok fazla kaynak da yok. Yakilmis, yikilmis, olagelen kaynaklar da gok
az maalesef.

199 peki ailen sana hig Aleviligi anlatt: mi?

- Ailem derken, annemle babamla birebir éyle bir konusmamiz, 6yle bir muhabbetimiz olmadi
da, dedem. Aslinda ben biraz da merak ettigim i¢in direkt dedem de degil de, dedelerimin
babalariyla ¢ok muhabbet ettik.

10 _ peki ailen sana hig Aleviligi anlati mi?

- Ailem bilmiyor ki bana anlatsin. Ben okudukga onlara soyliyorum, bak diyorum boyle
boyleymis falan. isin gercegi, annem babam bu konuda gergekten ¢ok bilgisiz. Onlar da herhalde
kendi ebeveynlerinden alamamuslar, biiyiiklerinden fazla bir sey alamamislar.

11 _ Anlatirlar miydi Alevilik soyle diye?
- Anlatma yoktu ama yasayislarini goriiyorduk. Babam beni alip karsisina Alevilik soyle boyle
demedi.

12 _ Cevrenizdekilere ve gocuklarmiza Aleviligi anlatryor musunuz?

- Ya, bazen anlatiyoruz, bazen es geciyoruz. Anlatim desem dort dortlik anlatamam yani.
- [Esi] Hi¢ de anlatmadik ¢ocuklarimiza.
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- Alevi olmanin sartlar1 nedir size gore?

- Ya simdi Alevi olmanin sartlari Aleviyim dedigin zaman ben Aleviligin gereklerini yerine
getirmek gerek.

- Nedir onlar?

- Insan1 insan olarak kabul etmek bir, insana sayg1 duymak,

Esi - Oyle derin bir bilgimiz de yok, sadece Aleviyiz diyoz, dyle deminden beri geveleyip
duruyor da.

13 _ Kendi ¢ocuklariniza dgrettiniz mi?

- Cok sOyleyemem. Ciinkii yasantimiz sehirde gecti. Biz ne biliyoruz ki ne oégretecegiz. Biz
sadece insan olmay1 ogrettik. Sadece insan olmay1 6grettik yani.

4 _Sizce Aleviligin en 6nemli kisileri figiirleri kimlerdir?
- Hig bir bilgim yok vallaha. Cok fazla 6@retilmedi bize.

115 _ Alevilerin en énemli sorunlari neler?

- Vardir tabi sorunlari, insanlarin onlar hakkinda ¢ok sey bilmemesi, sonucta Sinni Alevidir,
onlar hakkinda bilgiler az. Sonucta insanlarin bilgisi tam degil, ve bilgileri azken insanlarm
yorum yapmast etkiler tabii ki onlart.

116 _ Bizden sonraki nesiller, baglarim koparmis. Koy yasami, bugiin koylerdeki yasam
ortadan kalkt.. Bugiin gidin artik kdylerde de cem yapilmiyor. O anlayisi yasatmak isteyen
insanlar da biiyiik sehirlere tagindi. Bugiin Istanbul’da cemevi var.

W _ Okudugum ve tahmin ettigim kadariyla Alevilik yasanmaktan biraz uzaklasmistir bana
gore. Koyden kente gd¢ basladiktan sonra, biraz once sdyledigim sey vardi ya doguda koyde
Alevilik daha koyu yasaniyor orada.

Dede iliskisi varms ya, bunun kopmasina bu da kopunca yeni kusaklarin Alevilik hakkinda
bilgisinin olmamasina, nasil yasandiginin bilinmemesine yol acmis bence.

18 _ Mesela adam Aleviyim diyor, miitahhit, sermaye partilerinin yaninda, ¢ikarmna gidiyor. Ama
Aleviligin 6ziinde bu yoktur, hirsizlikdir, yalandir, dolandir yoktur. Ama kesin olarak baktigin
zaman Alevilik bir kdy yerinde olur, iste bir Tunceli'nin, Mus'un kdylerinde yasaniyordur.

- Yani biiyiik sehirlerde yasanmiyor mu diyorsun?

- Yok yasanmuiyor.

- Mesela siz yasayamiyor musunuz?

- Yok abi kapitalist diizen. Hicbir sey yasatmiyor.

- Ya eski insanlar Aleviligi biraz daha igten yagiyorlar. Yani inanglarini ibadetlerini Gyle
yapiyorlar. Ama genglige baktiginda Mc Donald's, Coca-Cola gencligi.

19 _ Alevilikte gen¢ kesimin ¢ok ilgisiz oldugunu diisiiniiyorum, ¢ok uzakta, yaklasmiyorlar
kendi 6zlerine. Gengler uzaklasti ya. 20 sene igerisinde, ben 28 yasindayim. Gordiigiim kadariyla
uzaklar.

20 Darda olsan ona yardimci olacaksin, kirvelik cok agir Alevilerde. Bundan sonra
zannetmiyorum.

- Uygulayan var mi1 ¢evrenizde?

- Artik bundan sonra zannetmiyorum. Simdiki gencler Kirveligi bitiriyorlar yavas, yavas.

121 _ peki Alevilerin en 6nemli sorunu ne size gore?
- Sorunu ne acaba. Cocuklarimiza gerekli egitimi vermiyoruz. Bugiin, bu ¢ocuklarimiz suanda
benim bildigim bilginin onda birini bilmiyor ve bilmeyecek de.

122 _ Bizden iki kusak sonras: acaba Aleviligi 3renebilecek mi, biiyiik sehirlerde yasayan kisiler
ya da 6grenseler bile ne ol¢iide 6grenecekler. Bizim 6grendigimiz gibi 6grenebilecekler mi.
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123 _ Aleviligin en énemli sorunlari nelerdir?

- Yetersiz iletisim, farkindalik eksiligi, bulunduklari eksikliklerin gérdiikleri muamelenin. Kendi
oziinden uzaklasmalar, bir 6nceki nesilden bir sonraki nesile ugurum var.

- Bugiin biraz siyasi duyarlilik olusmasina ragmen, ¢ok umutlu degilim Alevilik adina. Gengcler
ben de dahil Aleviligi pek uygulamiyorlar, Aleviligin sorunlarina daha fazla sahip ¢ikiyor biraz
daha duyarli belki bu konuda ama, Alevilin kavram olarak yasamasi agisindan gelecek nesiller ¢ok
umut vermiyor bana ben de dahil.

124 _ Alevilerin cogunda seyi goriiyorum, hani Islamiyet’i her seyiyle kabul etmemis, yani yorumu
kendine has Alevilikte dinin. Boyle baslamis, ama giderek Aleviligi de, Alevi gencler olsun, sey
olsun, daha boyle dinden uzaklasir gdriyorum.

125 _ Biiyiiklerinizden dinledikleriniz veya bildiklerinizle, Alevilik son dénemde degismis midir?

- Yani sonugta insanlar ne kadar istiinde duruyor bilmiyorum ama ben sahsen, yerine
getirmiyorum cogu seyi Aleviyim diyorum ama yerine getirmiyorum, benim gibi diisiiniirsek,
¢ogu kisi boyleyse, eskiye gore az, daha az.

- Size gore Alevileri nasil bir gelecek bekliyor Tiirkiye’de?

- Azalacagm diistinliyorum. Cok fazla yani.sahiplenilirsek eger tabi ki de sey olmaz ama. Su anda
ama benim gibiler olduktan sonra, fazla bir bilgim yok sonugta.

126 _ Kiz verilmez yani. Kiz almir mi peki?

- Alirsan da ayni. Ama simdi eski uygulama kalmadi yani, eskiden iyiydi.

- Bir cem yapalim diyen olmuyor mu?

- Olmuyor.

- Genelde nasil peki bu mahallenin. Tutkun mu Alevilige insanlar yoksa?

- Alevilige bizim milletimiz tutkun ama siire¢ yok. Toplanip, cuma aksamlari falan toplanip da
eskiden cuma aksami toplanilirdi, darginlar olursa baristirilirdi. Simdi yok.

127 _ Sizin gevrenizde Aleviler var mi?
- Var. Alevi ¢ok. Bayag1 Alevi var yani. Alevi var ama sorarsin ki bunlar birbirine tutkun mu
biylk oranda fire verir yani.

128 _ Degisim olarak su: Dini yonleri benim ilk gérdiigim zamanlar, en azindan kendilerine gére
birtakim ibadet ¢esitleri, Ramazan orucunu tutmayip, diger orucu tutmak gibi, bunlardan da
uzaklasildigim goriiyorum cevremde. Ama tabii, bunlardan uzaklasirken, onun felsefesine
sarilmak degil bu uzaklasis. Ben topyekiin dinden uzaklasis goriiyorum.

- Alevileri bekleyen tehlikeler, ben sbyle gorityorum: Alevilik felsefesini savunup, uygulayan
Alevilerin yok olacag tehlikesi bence.

129 _ Aleviler hani eskiden daha bir aradaydi, toplumun gevresinde gériinmez bir perde vard: belki
de. Ama hani bu siyasal gelismeler, ha diinya degisiyor sonugta degil mi, Son 20-30 yila gelecek
olursak, Alevi toplumu dagilmakta, devlet politikalar1 olsun bir surl etkenler var bunda. Alevi
toplumunun o kapali yapis1 dagildi. 20-30 yil dedigimize gére medya da hayatimiza girdi genel
olarak yerel degerlerden uzaklasiyor insanlar. Hem toplumun cografi olarak dagilmasi, hem bu
tiir Aleviligin digindan gelen faktorler, Alevi toplumunu degistirdi.

- Annemler, onlarin déneminde bizim yasimizda cocuklar kesinlikle ceme gidiyorlarmis, en zor
sartlarda bile cem yapiyorlarmig, ama bizim donemimiz daha rahat, daha rahattan ziyade
dagilmis da diyebiliriz. Degisen bunlar, Aleviler Alevi ibadetlerinden uzaklasti Grnegin.
Toplumun o kapali yapisinin dagilmasiyla birlikte dejenerasyon cok dogru olmaz da bir ¢oziilme
oldu.

- Aleviligin 6niindeki en biiyiik sorunu da su olarak goériiyorum; eger kendi kiiltlirlerini devam
ettirmek istiyorlarsa once diinyanin gergeklerini, Tiirkiye gergeklerini kavrayip Once bagka
meseleler i¢in, eskiden oldugu gibi miicadele etmeleri gerektigini anlamalilar. Bunu yapmadiklar
siirece diinya tarihinde yasamig, gelmis ama kaybolmus, yitip gitmis bir Kkiiltiir olmak
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durumundalar yani, baska bir sey géremiyorum. Belki de oldular zaten, bilemiyorum. Biz bile bu
kadar uzagindayken bu bilginin bir 50 yil sonra, 100 yil sonra Alevi arayip, hani 6rnekler
iizerinde gostermeye cahsacaklar, belki bulup gosteremeyecekler boyle bir 6rnek. Bu bir
Alevi, bu boyle yasar, boyle davranir, bunun evi béoyledir falan diyemeyecekler. Bu tiirkiiler
dinler, ¢caldig1 alet sazdir, yaptig1 semahtir falan béyle seyler yok olmus durumda.

130 _ Kimse eskisi kadar kati degil, kimse eskisi kadar Aleviligi de yasamuyor, o kimlikle
yasamiyor.

- Aleviler inanilmaz gevsek. Yani bdyle miithis bir rehavet. Hani bundan siyrilmalar1 gerekiyor,
bu rehavetten siyrilmalart gerekiyor.

- ...Seye karar vermeleri gerekiyor. Islamiyet’le aralarindaki mesafeye karar vermeleri gerekiyor.
Yani bu bir dinse, inangsa inang gibi yasanmali, bir felsefeyse felsefe gibi yasanmali. Ikisi bir arada
oldugu zaman, bir de ayrica boyle ideolojilerle birlestigi zaman ¢oklu bir sistem oluyor ve, zaten
bu senin kimlikler igerisinde yitip gitmesine sebep oluyor. Yani ne olduguna karar vermesi lazim.
Bu kadar coklugu icinde barindirirsan yok olup gitmeye mahkumsun zaten. Alevilik her
seydir gibi bir sey olmus durumda. iyi olan, modern olan, muhafazakarhgn disinda olan her
sey Aleviliktir. Bu sey de olabilir, kominizm de olabilir, bu Atatiirk¢iilik de olabilir mesela
kismen, kismen baska bir sey, kismen Budizm bile olabilir. Her seyi barindirmaya ¢alisan bir
ogreti. Oyle oldugu icin de ¢ok kafasi kanisik, ¢ok inandirici olmayan, cok ne oldugu
anlasilmayan bir seye doniisiiyor. O anlamda ne olduguna karar vermeleri gerekiyor diye
diisiiniiyorum.

B _20-30 sene igerisinde sizce Alevilik’te ne gibi degisiklikler olmustur?

- 30 sene once daha yobaz, dedigim gibi simdi gencler daha 6zgiir, evlilikler karisti, eskiden
kesinliklen yabanciyla olmazdi.

- Yobazlik derken neyi kastediyorsunuz?

- Yani Alevilige daha diiskiinlerdi. Yabancilar1 yadirgiyorlardi, ama yabancilar Alevileri
yadirgadigi igin, onlar da dyle yapiyorlardi. Ama bu kalmadi, simdi bdyle bir sorun yok.

- Alevilerin gelecegini nasil goriiyorsunuz?

- Dedigim gibi gengler ¢ok daha akilh, bilincli. Bence daha iyiye gidiyor. Ne biliyim tanitim
yapiyorlar mesela. Yeni yapilan yerimiz olsun. Okuyo ¢ocuklarimiz. Dedelerden veya atalardan
duyduklariyla hareket etmiyorlar. Okuyorlar.

132 _peki Alevilerin iginde sizce yanlis yolda gidenler var m?

- Var.

- Kimler mesela, hangi cevreler?

- Derneklesmelerden dolayi. Mesela Alevilerin kendi i¢inde de sikintilar var. Bir kisim Alevi
dernekleri Alevilik Islamiyet’in igindedir derler, bir kismi degil derler. Kendi icinde bir birlik
yok. Bunun da sebebi Alevi dernekleri asir1 derecede kullaniliyor. Giiglii kurumlar degil higbiri.
Cogunun 100 milyon cebinde olmayan insanlar var, baskanindan tutun Uyeye kadar. Her hangi bir
sicak para akist oldugu zaman da tiirlii diistinceye de kendilerini agryorlar.

133 _ Bence fikir ayriligmn nedeni bireysel gikarlar. Aleviligin kiiltiirii felsefesi bir tanedir ama
bunu yorumlayanlar farkli farkli var. Bu da bireysel menfaatleri ugruna. Bu da sadece ayni
siyasilerin koltuk pesinde kogmalar1 gibi bu da bazi Alevilerin koltuk pesinde kariyer pesinde
kosmalar1. Normalde hi¢ ayr kiiltiirii, felsefesi var olan inanglart ayni.

- Fanatikligin hi¢ iyi yani yoktur. Bunlarin icinde de Siinnilerin fanatiklestigi gibi diger Alevi
kesimlere degisik gozle baktiklar1 gibi bu kanallarda [TV kanallar1 kastediyor] da bir ¢oklar1 farkli
yorumlara gidiliyor bu iyi olmuyor. ... Bu da béliinmeye yol a¢tig1 i¢in olumsuz yani oluyor.

B34 _ [k basta Alevileri bekleyen tehlikeler Alevilerin yozlasmasi. Dedelik kavramindaki o

kaybolup gitmeler. Bizi bélmek isteyen, rant ugruna, ¢ikar ugruna, bu iilkenin ¢ikarlar1 veya bagka
seylerin ¢ikarlari, her neyse, hice sayarak bizleri, kullanilmast.
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135 . Peki sence Alevilerin en 6nemli 3 sorunu nedir?

- Birincisi Cem Vakfi. Yok igin sakastydi. Alevilerin sorunu bilgisizlik herhalde, bu konuda
yeterince bilgiye sahip olamamamiz. Bu {ilkeye kendimizi kabul ettiremememiz, aslinda 6yle bir
gayemiz yok da. Bu iilkenin bizi kabul etmemesi. Bunun haricinde bir sey gelmedi aklima.

- Peki nasil ¢6ziiliir sence bu sorunlar?

- Bu sorunlarin ¢oziilmesi zor. Herkesin Alevilige farklh bakis acis1 var, bu konuda birgok vakif
var. Hatay’da mi1 bir yerde vardi, Abdal Musa Vakfi. O gidip Tayyip Erdogan’la iftar yemegine
oturuyor, diger vakfilar oturmuyor. Ben oturmayan vakiflari1 hakli gériiyordum. Ama Abdal Musa
Vakfi’'n1 destekleyen Aleviler de var. Ben Cem Vakfi’ni1 kesinlikle hi¢ desteklemiyorum ama Cem
Vakfi’mi destekleyen binlerce Alevi var. Alevilige farkli bakis acilar1 var, bu yiizden Alevilik
sorununu ¢dzmek ¢ok zor, onu direkt bir raya sokmak gok zor.. Siz diyorsunuz ki, sence nasil
¢oziimlenebilir sorun. Valla bence ¢éziimlenemez yani.

3¢ _ Cok béliinme var bir kere. Cok dernek ¢ikt1, o kadar ¢ok ki, 400°den fazla dernek varmus,
Oyle dediler gecen giin bir dede konustu. Dedi ki, ¢ok fazla bdliinme var dedi. Bir toparlanma
dénemine girmeliyiz dediler, ¢cok fazla bélinme var.

7 _ Yani bu sekilde olursa birbirimizi kaybedebiliriz. Yani inan¢larimizi kaybedebiliriz,
biran once bu derneklerin ortak bir seyde bulusmalari lazim. Yani bu post kavgasindan ¢ikip,
birbirleriyle ortak bir goriis olmasi lazim.

138 _ Ben yanlis1 séyleyim Pir Sultan Abdal Dernegi var, Hac1 Bektas Veli Dernegi var, cemevleri
var. bunlar farkh farkh olsun ama hepsi de aym fikri savunmali. Ayrilan yonii asla olmamal.
PSAKD biraz daha sol yapida, cemevleri biraz daha tutucu, saga yakin gibi goziikiiyor. Haci
Bektas Kiiltiir Dernegi daha degisik bir fikir. Bu olmamali. Birlik beraberliklerini asla farkli
yonlerde savunmamalilar. Ben sunu goriiyorum tamamen birbirini dislayacak nitelikte
olabiliyorlar. Tamamen yanlis.

139 _ Peki siz kendinizi Alevi olarak tanimliyor musunuz?

- Alevi felsefesini benimsemigim, 6ziinde o var. Ama fiiliyatta Aleviligin gereklerini yerine
getiremiyorum. Bir ceme katilmiyoruz, dernege gitmiyoruz. Yani onlarin 6zel giinleri oluyor,
helva giinleri su giinii bu giinii. Onlar1 yapamiyoruz ama ruhen dyle yasiyoruz. Kendimi saf iyi bir
Alevi goriyorum.

- Dernekleri diyordunuz

- Farklar1 tamamen siyasi partiler gibi kisisel goriis farkhliklar1 var. Oziinde aym fikri
savunuyorlar ama sey yaptikca kisisel. Pir Sultan yetersiz veya kotlilemek istemiyorum ama
yetersiz deyim. Kisisel gorlis farkliliklar1 var. Olmamasi gerekiyor. Tamimiyorum, iclerine
girmedim ama.

10 _ Alevilerin en 6nemli sorunlari neler? En énemli 3 sorunu mesela?

- Valla Alevilerin bence higbir sorunu yok. Sorunu kendi yaratiyor.

- Yanlis buldugunuz seyler var mi1 Aleviler arasinda?

- Valla pek iclerine girmedigim i¢in. Girmedigim degil, giremedigim i¢in bilmiyorum pek.

1 _ Bir Alevi dernegine tiyeligin var mi?

- Yok canim. [giilmeler] Daha neler.

- Neden?

- Bu benim durusumla alakali. Ben bir kimligin altinda yasayabilecek kadar kendimi sey
hissetmiyorum, hicbir seyin fanatigi hissetmiyorum. Sey gibi, boynuna kilic1 takip gezenleri
goriince, 1yyy diye yapmak gibi bir sey. Cok ilkel ve ¢cok sey buluyorum bir toteme kapilmak
gibi bir sey gibi geliyor bana. Ugruna miicadele edebilecegim, hala diinya iizerinde bir etkisi
oldugunu diisiindiigiim bir sey degil bu. Ben biraz daha evrensel, biraz daha global bakiyorum
sorunlara. Ne bileyim iste, yasayacak bir evren var mi1 yok mu, olacak m1 olmayacak mi gibi bir
giindem varken, ben kalkip Aleviligin karsisindaki sorunlar meselesini ¢ok fazla dnemsemiyorum.
O yuzden boyle bir dernege iiye olup, Alevi haklarim savunmak benim i¢in oncelikli bir
mesele degil. Daha ¢ok insan haklari meselesi benim i¢in 6nemli, Tiirkiye’de. Burada da ben bir
Alevi olarak, Alevi bir Tiirk vatandasi olarak boyle bir miicadeleye hani daha ¢ok sariliyorum.
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2 _ Bir Alevi dernegine iiyeliginiz var m?
- Gerek bile gérmedim hic.

- Bildiginiz bir Alevi Dernegi var mi1?

- Hig¢ bilmiyorum.

3 _ Benim ailem tanitti. Ama bir ¢ok yerde bir ¢ok insan tamtmuyor. Tirkiye’deki Alevi
niifusunun net belli olmamasinin nedeni de budur. Asir1 dejenere olmustur. Biz bunu ¢ok yasadik.
Istanbul gdglerinde 1970-1985 arasindaki goglerde gelen hig kimse Alevi oldugunu beyan etmiyor.
Siinni yasam biciminde yasayip gittiler. Sonradan gelen kusak da bilmedigi i¢cin devamh
kendilerini bdyle biliyorlar. Tamdiklarimiz var. Aynmi koyden ¢ikip gelen tanidiklarimizi
goruyoruz.

- Yasamuyorlar. Artik Aleviligi yasamiyorlar. Cogu da sdylemiyor. Anadoludakiler bellidir. Koyii
bellidir. Ama Istanbul’dakiler dyle degil. Bilen gevrelere Alevi oldugunu sdyliiyor ama Siinniyse
sOylemiyor. Hatta orug tutan arkadaslarimiz var, tanidiklarimiz var.

- Alevileri bekleyen tehlikeler var m1?

- Biitiin tehlikeleri yasiyoruz. En blyuk tehlike de komple dejenere olup kaybolmak.

14 _ Oyle baktigim zaman sunu diisiiniiyorum; son yillarda benim gézlemlerime gore Aleviligi bir
kaliba sokmak, Siinnilestirmek. Mesela bagbakanla falan goriismeler oluyor. Cemevi kiiltiir
evidir, falan filan. Sanki bunlar sagmadir, gidin bunlar1 bir diizene koyun getirin. Bunun iizerine
kitaplar yaziliyor. Mesela son donemlerde ben takip etmeye calisiyorum, gidip raflara baktigim
zaman Alevilik tizerine bir siirii kitap ¢ikiyor. Son dénemlerde Aleviligi belli bir kaliba, bir sekle
sokma ¢alismasi var gibi.

- Peki Aleviler bundan nasil etkileniyor sence?

- Cok etkileniyorlar bence. Ozellikle Siinnilestirme. Baktigimiz zaman simdiki insanlarimiza,
Aleviligi daha cok Islamiyet’in icinde gordiiklerini goriiyorum.

5 _ Sizin gozlemlediginiz kadartyla son 20-30 yilda Alevilikte ne gibi degisiklikler oldu sizce?
- Yozlasma. Yani giderek Siinni politikalarinin yogunlasmasi nedeniyle ger¢eklesen bir
yozlagma.

146 _ Asimilasyon organik kurumlarmim olmamasi devletin de bunu desteklememesi asimilasyona
biiylik yol agiyor. Devletcilik semsiyesine sartlmis olan derneklerin Oniinii ¢ektigi kalabalik ve
Siinnilesen Aleviler var. Alevilerin cem vakfindan kurtulmasi gerek. Bu sadece Alevilerin elinde
degil. Devletin de Cem Vakfin1 destekledigi i¢in. Bunu kolektif olarak ¢ézmeleri lazim.

Y7 _ Merzifon’un koylerine git hala aymi zihniyette yasamaya calistyorlar. Kendilerini asamiyorlar.
El opmeler filan artik gereksiz. Kabugunu kirip agilmiyorlar, hala ayni zihniyette yasamaya
calistyorlar. Gegen babam rahmetli oldu demistim ya, dar ¢ekelim dediler. Merzifondaki amcam
dualar okuyor filan, bana gore yapilan hareketler ¢ok sagma. Anlamsiz geliyor. Onun yerine
diyorum kendimizi yetistirelim.

- Ama obiir tarafta batil inanchlar elestirirken, bu tarafta bence bizimkilerin anlamsiz
hareketler yapmamasi gerekiyor.

198 _ Siz peki ilk ne zaman farkina vardimiz Alevi oldugunuzun?

- Farkia varmadim bizim evde konusulan bir konudur bu. Ama bizim evde normal hani digerleri
gibi saz calinip sey yapilmaz. Bizim ev biraz daha farkli. Annem de babam da biliriz ama ¢ok
konusulmaz babam da annem de ¢ok severler Alevi olmayi. Gurur duyarlar ikisi de ama bize o
kilttru gecirmediler. Din biz de ¢ok baskin bir sey olmadig icin, bizde din kavrami olmadigi
icin ashinda dindar bir aile olmadigimiz icin Alevi ailesi degiliz. Dinle paralel ya. Biz dindar
degiliz. Din iizerimizde baski kurmadi bizim. Biz o yiizden cok yukarilara gittik, cok ilerlere
gittik. Arastirmaci ve ufkumuz genis, anladin mm? Din baskisi insanlar1 geri ¢ekiyor. Din.
Fanatizm. Biz de fanatizm olmadig: i¢in ileri gidebiliyoruz anladin mi?

149 _ Peki sizce bu Aleviler igerisinde yanlis bir yola sapmak midir?

- Aleviligi cok sert kurallarla benimseyenler i¢in Alevilikten ¢ikmadir.
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- Bu Alevilerin icindeki farkli anlayislar ya da kiimelenmeler iginde hangi kesime yakin
hissediyorsunuz?
- Ben cagdas, Aleviligin gelismesi i¢in ugrasan taraftayim.

150 _ Nedir Alevilik size gore?

- Alevilik bana gore simdi bizim kiiciikliikten beri bildigimiz Alevilikle son zamanlarda
gazetelerde, televizyonlarda bilim adamlarinin agikladigi Alevilik arasinda ¢ok fark var. Bana gore
Alevilik Miislimanligin 6ziine inmis enfes bir din. Bana gore. Bana sorarsiniz Miisliimanliktan
daha béyle, 1viri, zivirini, bagnazhgim atmis 6ziinlenmis gtizel bir din. Kaltr diyelim veya.

- [Alevileri kastederek] Bagnazlar ¢cogu. Yani Tanrinin varligindan Muhammed’e onun ayetlerine.
- Bana gore yani bagnazca. Dine baglilar yani. Haci Bektas’a gidip yillarca Haci Bektag’taki
insanlara kendi cebindeki ii¢ kurusu, bes kurusu verdiklerini ben ¢ok iyi biliyorum. Adamlar ne
bana yardimci olacak. Tanr1 yardimer olacak. Ne yardimci olacak Haci Bektas mu yardimel
olacak.

151 - Hazreti Al sizin icin ne anlama geliyor?

- Dini bir lider, ama eski, eski zamanlarda yasamus bir lider. Islamiyet’in kendisi sonugta Aleviligi
Islamiyet’e ya da Hazreti Ali’ye baglamam gibi bir seyim yok. Alevilik Hazreti Muhammed’in
dogusu ile baslar zaten, Islamiyet’in dogusu ile baslar. O yiizden farkli gdérmiiyorum. Hazreti
Ali’yi ayr1 bir yere koymuyorum. Hazreti Muhammed’den sonra Aleviligi daha iyi yasayan
kisi olarak goriiyorum.

Murtaza

152 _ Ehli Beyt soyundan gelen, biraz cesur bir insan olarak biliyorum. Alevilerin soyundan

gelmis, haksizhga karsi ¢cikan haksizlarla miicadele eden, savasan, Ehli Beyt soyundan gelmis
biri.

153 _ Hz.Ali bizim i¢in ¢ok sey anlamna geliyor. Bir kere gercekten dogrulugu diiriistliigii, en
azindan onun seyi ile dogrulugu diiriistliigii 6greniyoruz onda. Bizlere birakmis oldugu eserleri ve
sozleri ile ne yapmamiz gerektigini gorityoruz. Bir nevi bizim dncimuz.

>4 . Bak en biiyiikleri Imam Hasan, imam Hiiseyin, Hazreti Ali’den dolay: gelmistir. Hazreti
Muhammed’e de ¢ok inaniyorlar. Higbir seyi yok. Hz. Muhammed’in hi¢bir boku yok afedersin.
...30yledigim seyler de yani hep Allah, Muhammed’e ben bunlara inanmam.

- Hazreti Ali sizin i¢in ne anlam ifade ediyor.

- Hazreti Ali benim igin bu diinyanin aslani. Hosgoriisii, sevgisi, insanlara bakis acis1 ¢ok farkli
Hazreti Ali’nin onun i¢in bir ey demem, ama Muhammed i¢in her seyi sdylerim.

155 _ Mesela hig ateist olan bir Alevi bile, der ki ben Hz. Ali’yi seviyorum. Neden, Hz. Ali
himanist bir insan, diisiince tarz olarak, sey olarak hakikaten. Tiim insanliga, tim herkese esit
agidan bakmasi nedeniyle.

- Baska?

- Cok inamihir bir insan, ¢ok guvenilir ondan sonra peygamberin soyundan, hem damadi, hem
amcasinin oglu. Yani Aleviligin simgesi olarak goriiyorum ben.

156 _ Nedir Hazreti Ali’yi kutsal yapan

- Simdi siirekli savasmis bir adam ama daima seyin yaninda olmus ilging bir sey ezilenin yaninda
olmus. Hep ezilenin yaninda olmus, adaletli, hakkaniyetli, insanlara kars1 saygis1 miikemmel.
Aslinda bakin ¢ogu Alevi kiiltiiriinde, ben simdi biliyorum Ali’nin Allah olduguna inanirlar.

57 - Hz. Ali'nin sizin igin ayr1 bir anlami var midir?
- Tabii ki. Zamaninda yasamis ¢ok 6nemli bir diisiiniir ve onurlu kisilikli bir insan.

158 _ Kutsal olan seyler var m1 Alevilikte?
- Alevilik’te kutsal olan Allah’tan sonra, peygamberden sonra Ali’ye inanmaktir. En kutsali odur.
Ali’nin hayatini da okudum. Onun ugradigi haksizliklar1 Miisliiman olarak mantigim almiyor.
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- Ben bir kitap okudum Seriat ve Kadin diye. O kitabi okuduktan sonra ben Hazreti Ali’nin de o
kadar abartildigina inanmiyorum. Orada da yaziyor Hazreti Ali resimlerde goriildiigii gibi
heybetli biri degilmis. Ciliz, kisa boylu, tiknaz biriymis. Yani tamam haksizhga ugramistir, o
da nihayetinde etten kemikten bir insand1. Oyle yani.

159~ Benim igin Hz. Ali, hani zat olarak, peygamber kadar ulu bir insan, ama o da bir araci
nihayetinde, ben onu dyle goriiyorum. ilahlastirdigim bir kisilik, ilahlastirdigim bir kavram
degil. Ciinkii bunun daha {istiinde olan seyler var. Ben de bir Ali’yim, sen de bir Ali’sin, hepimiz
bir Ali’yiz, Ali olmak isteyen herkes Ali.... Gormedim, bilmiyorum, bana anlatilan bir insan. Onun
i¢in ben bu konulara pek takilmryorum,

180 _ peki Hz. Ali diyorsun, Hz. Ali ne anlama geliyor senin igin?
- Cok fazla bir sey bilmiyorum. Bana ¢agristirdig1 sey, Hz. Ali deyince Alevilik geliyor, baska bir
sey gelmiyor.

181 _ Aleviligin en énemli figiirii kimdir?

- Hz. Ali. Tabii ki Aleviler’in artik seyi olmus, simgesi olmus, ama ben dyle gérmiyorum. Hz.
Ali’den, mesela ben gegen sordum, ¢iinkii kendimde 6grenmek istiyordum. Dernekte bir arkadas
vardi, dedim ki, Hz. Ali de Arap sonugta, peygamber efendimizin damadi. Namazda o6ldiiriildii
deniliyor. Peki niye Aleviler namaz kilmiyor o zaman, Hz. Ali’yi her yere asiyorsunuz.
Adamcagizin dedigi su, o yanlis yanlis diyor, namazda oldiiriilmedi. Olur mu 6yle sey dedim,
namazda Oldiriilmiis. Peygamber efendimizin damadi, kizin1 vermis. Sence Hz. Ali Stinni mi,
Alevi mi. Tabi, adam cevap vermedi. Yani ora sustu kaldu.

162 _peki Aleviligin en 6nemli kisileri, figiirleri kimlerdir?

- Ik Alevilik diyince herkesin aklina Hz. Ali gelir. Ama ben daha ¢ok bu is icin biseyler yapmus,
yani tabi Hz. Ali de bunlardan biridir, ama iste ben bir Nesimi, bir Pir Sultan, iste bir Hac1 Bektas
Veli'yi, daha ¢ok bu yolda Alevilik adina ¢ok ugraslar vermis insanlar olarak goriiyorum.

- Hz. Ali sizin igin neyi ifade eder?

- Hz Ali benim i¢in temel hatlariyla, Alevilerin inanmak istedikleri ya da onlerinde lider olarak
gormek istedikleri bir kisidir.

163 _ Peki Hz. Ali senin icin ne anlama geliyor?

- Allahin aslani. Hz. Ali deyince isin agikgasi ¢ok derin seyler ifade etmiyor. Kendi agimdan
yorumluyorum, genel Alevilik acisindan degil de, ¢cok fazla bir sey ifade etmiyor. Peygamber
efendimizin amcasinin ogluymus, halifelik onun hakkiymis falan, filan. Bunlarla ¢ok
ilgilenmiyorum ama Alevilikte bir 6neminin oldugunu biliyorum. Ama benim a¢imdan 6yle ¢ok da
derin bir anlami yok.

164 _ Hz. Ali benim i¢in sonugta Islamiyet’in siirmesini saglayan, peygamberden sonra gelen dort
halifeden biridir. Ben Aleviligi direkt Ali’yi sevmek ya da Ali’yi yiiceltmekle ayn1 tutmadigim
icin, Hz. Ali’yi ¢cok sey gormiiyorum, Aleviligin yaraticisidir, kurucusudur veya bu felsefeyi
ortaya atan kisidir diye gérmiiyorum Hz. Ali. O da Islamiyet’i siirdiiren, siirdiirmeye calisan, ama
stirdliriirken birtakim, din kitaplarindan bildigimiz kadariyla, birtakim haksizliklara ugrayan bir
kisidir Hz. Ali.

185 _ Aleviligin en énemli figiirleri kimler?

- Dernek baskanlari. Bunu bana 5-10 yil 6nce sorsan Hz. Ali derdim, ama simdi o gelmiyor.
Kisilerle bagdastiramiyorum Aleviligi.

- Hz. Ali’nin Islamiyet’in bir figiirii ama ayr1 bir yer var. Bana mazlumu animsatiyordu. O yiizden
de hani Aleviligin sembolii haline gelmisti goziimde. Ama su an bir nefretim, 6zel bir sevgim yok
ama tarihin bir sahnesinde bulunan, Arap biri.

166 Cem: Alevi religious ritual.

261



87 _ Cemdeki bana gore tamamen sahsi fikrim cemdeki goriintiiler bu c¢aga yakismayan

goruntiler. O kadaraydin dedeler var ki onlar konusmasini yapsin ama digerlerine gerek yok.
Nasil ki Islam gelenekleri yenilenmeli, o zaman catal mi vardi da catalla yemiyordu, elle
yeniyordu? Bunun gibi Aleviligin de giincellenmesi gereken yerleri var. Cemdeki abartili olaylar.

168 _ Mesela televizyonlarda falan. Oyle bir 6zdeslesme kuramiyorum. Televizyonlarda Alevilik
diye tamitilan sey, cemlerden alinma goériintiiler, oradaki bdyle egilip kalkmalar, o dede
goruntlsl mesela benim ¢ok kendimle 6zdeslestirmedigim bir sey ve sey diye diisiiniiyorum; nasil
bir Aleviligi boyle temsil edebilir. Biitiin kamuoyunun gozii Oniinde Aleviler bunlar, bdyle
toplanmis, dedenin oniinde egilip kalkan, yerleri 6pen, bdyle garip gurup giyinen, modern
dis1 kayafetler icerisinde takilan. Var olus seklimizin ¢ok uzak bir seyle temsil edildigini
diistiniiyorum o anlamda. Cem oysa, o sekilde yapiliyorsa bir antipatim var onu sdyleyeyim. Ben
Aleviligin, o kadar ilkel oldugunu diisinmiiyorum. Bir Alevinin ibadetinin o sekilde yapilmamasi
gerektigini diigiiniiyorum. Semah kendi i¢inde bir seyri, gérintisu olan, bir déniisii olan sey ama
o cemin yapilig sekli bana gore, desteklemedigim bir sey.

— Cemevlerine nasil bakiyorsun?

— Hi¢ iyi bakmiyorum. Sey goziiyle geliyor bana, o televizyonda gordiigim goriintiilerin,
yaratilmaya ¢alisildigi Alevilik imajinin pompalanmaya ¢alisildigi, Alevileri oldugu noktadan daha
geriye gotliirmeye, siz boylesiniz, boyle davranirsiniz, acayip ilkel kurumlar gibi geliyor. Cok
fazla geriye gotiiren bir yap gibi geliyor Alevileri.

189 _ Kéylerde insanlar kendi hallerinde ok daha rahatlardi. istanbul’daki ve televizyondakilerde
bir sekil ve semal icine sokulmak isteniyor. Cemin zaten biliyorsunuz kelime anlami toplanma.
Tasavvuftaki cem boyutuna baktiginizda da kisinin o esnadaki semaya ¢ikma anidir. Bu da su anki
cemlerde pek yasanmiyor. Ama burada kurallar i¢inde. Nasil namaz olayinda kible olay1 var.
Simdiki cemlerde de bdyle seyler konmaya ¢alisiliyor. Aym sekilde donmeye ¢alisiliyor.

170 «“Cemevleri cami gibi olmali diyecegim, yanls anlasilacak. Bugiin hangi camiye giderseniz
gidin, li¢ asag1 bes yukar1 birbirinin aynidir. Ben cemevlerinin kotiiye kullanilmasinmi dogru
bulmuyorum. Mesela, forumda su var: Raki sofrasinda semah dinleyip, semah doniyorlar. Ben
buna kesinlikle karstyim. Tamam, biz ¢agdas, ileri goriislii bir toplumuz, ama bu degil, bu kadar
degersiz olmamali. Bunu tamam, ilahlastirip, seriat gibi kaliplagtirmayalim, ama bu kadar da
degersizlestirmeyelim. Cemevlerimiz de &yle olmal, bir sistemi olmalh. Kimsenin
elestiremeyecegi demeyeyim de, kimsenin hognutsuzluk yasamayacagi bir sistem olmal1.”

171 _ Cemevlerinin bir kism da ¢ok kétii artik. Mesela var bir tane, Bursa’da, yani avug ici kadar
bir yer, dogru diizgiin toplanilamiyor, oturulamiyor ondan sonra amacina hizmet eden, bazi
yerlerde var ama bazi yerlerde amaca hizmet eden bir yapist yok yani. Cogu yerde, Mesela Haci
Bektas Dernegi’nde adamlar oturmus igiyor, yani amacindan sapmis yerler de var, ¢ok iyi hizmet
veren yerler oldugu gibi amacindan sapmis seyler de var.

172 _ Ppeki cemevlerini nasil goriiyorsun?

- Eskiden cemevleri yokmus. insanlar cem yapmak igin bir kisinin evine toplanir yaparlarmus.
Insanlar1 bir arada toplayacak bir yer gerekiyor, bunun igin cemevlerinin olmasi gerekiyor ama
bugiinkii cemevleri de ne 6lciide insanlara nasil hitap ediyor, bu da 6nemli.

- Nasil goriiyorsun?

- Bilmiyorum. Baz1 seyleri mesela tasvip etmiyorum. Erzincan’da cem torenlerine katildigim
olmustu. Orada okunan, sdylenen dualar falan buradakiler farkli. Bagliyor mesela, Atatiirk’ten,
polisten, askerden bagliyor, bunlar1 koruyun falan. Onlarin bir ismi ge¢iyor. Cemevlerinde insanlara
neden bu verilmeye calisiliyor, ben bunu anlayamadim. Orada bir fikir verilmeye calisiliyormus
gibi. Bir yerde duymustum, dogru mu yanlis mi hi¢ bilmiyorum, bir arkadasim soylemisti.
Ankara’da bir cemevinin kurulusunda, oradaki dedelerin yerlestirilmesine kadar, bunun
orgiitlenmesini yapan kisinin emekli bir albay oldugunu sdylemisti. Son yillarda yiikselen bu
cemaatgilige falan karsi, biraz el altindan devletin destekleyip, gelismesine izin verdigi ve bu
cemevlerinde de insanlara bdyle bir sey asilanmaya ¢aligiliyormus gibi bir izlenim var bende.

13 _ Cemevlerini nasil goriiyorsunuz?
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- Onlar bir sureg, siyaset.

- Su anki yapilarini nasil buluyorsunuz?

- Yani agilicak simdi Narlidere'de de, se¢ime yakin acilicak. Ciinkii oy gelicek. Kullaniliyor yani
hersey. Diisiinceler de Alevilik de Siinnilik de kullaniliyor.

1% _ Camilerde Bilgisayar, ingilizce kursu filan yok. Ihtiyact olan insanlarin yeri geldiginde
cemevlerine siginabilme sanslar1 var. Egitim i¢in, okuma yazma kursu i¢in. Bir cok cemevi bu
konuda adim atmalar1 ¢ok giizel oldu. Bir ¢ok cemevini biliyorum, ¢ogunu da ziyaret etmeye
calistyorum. Bilgisayar kurslar1 hemen hepsinde var. Bazisinda Ingilizce kurslari var.
Matematik dersi verenler, fizik, kimya 6grencilere.

175 _ Cemevlerini nasil goriiyorsunuz?

- Cemevleri bizde tanimi ¢ok farkli. Sadece ibadet yeri olarak goriilmiiyor, aym zamanda KUltdr.
Cinkii din anlayisimiz aynt zamanda kiiltiiriin  yansimasi, egitimden yasantisina, oturup
kalkmasindan ibadetine, kendini tanimasina kadar her seyin yasatildigi yer olarak goriiyoruz.
Insanlarin kaynastig, kiiltiirlerini yasattig1, genclerin egitim aldigi, fakirlere yardim edildigi,
okuma yazma bilmeyenlere okuma yazma 6gretildigi.

176 _ Cemevleri degil de yani hi¢bir asirih@m iyi yam yoktur. cemevlerinin elbette iyi yanlar1 var
Alevi kiiltiiriinii tanitmak i¢in bir araya geliyorlar, cem yapiyorlar. ikincisi Aleviler igin bence en
giizel yan1 cenaze isinde oluyor, bir Alevi vatandas higbir ¢evresi yoksa bile en azindan gotiiriip
cemevinde defnettirebiliyor. Yani cemevleri ger¢ekten o konularda vatandasa ¢ok yardimei oluyor,
faydali oluyor.

"7 _ Peki nasil degerlendiriyorsun cemi?

- Benim evimin bir iist sokaginda cemevi var, bugiine kadar gittin mi dersen yemek vardi, cenaze
vardi onun igin gittim. Tam bilmedigim i¢in daha dogrusu yasasam da dort dortlik
yasamayacagimi bildigim i¢in uzak kalmayi tercih ettim.

- Simdi biraz abarttilar. Cem Tv ¢ikiyor sabahtan aksama kadar siirekli cem seyleri. Ben
Yenibosna’da yagiyorum, orada Aleviler de ¢ok. Ama bir Cem Tv’de cem izledigim zaman oraya
giden insanlar da ¢ok degil. Birkag hafta st liste dikkatli baksam televizyona oraya gidenlerin de
hep ayni insanlar oldugunu goriiriim diye diisiiniiyorum.

178 _ Peki cemevlerine nasil bakiyorsunuz?

- Cemevinde fakirlere yardim oluyor, insanlara yardim, egitime yardim, burslu 6grenci var.
Yani bir seyler yapmaya c¢aligiliyor. Hani dyle bombos diyemem. En azindan belli giinlerde
yemek veriyorlar, cocuklara egitim, kiyafet. Bir doner sermaye gibi, halktan alip halka dagitiyorlar.

9 _ Ben cemevlerini sey gibi gérmiiyorum, mesela camiyi daha gok boyle dini gerekleri yerine
getirilecek bir yer, ibadet yeri olarak goriirken, cemevlerini daha bdyle kiltiirel misyonu da olan
yerler olarak goriiyorum, bu hosuma gidiyor; en azindan gordigim kadariyla. Hatta daha da
gelistirilip, boyle ne bileyim, degisik dersler ve beceri dersleri verilen yerler bile kiigiik kiigiik
agilabilir cemevlerinin yaninda.

180 _ Dedelige nasil bakiyorsunuz, dede soyundan gelen biri olarak?

- Cok kotii bir soru. dedigim gibi bunlar zaten siire¢ icinde bu sekle geldi. Istanbul’da ve metropol
sehirlerinde yasamadan Once toplum arasindaki, koyler arasindaki haberlesmeyi, yani posta
gorevini yapmiglardir dedeler. Kiiltiirlerini veya bir teknolojinin gelismesini, herhangi bir olayin
yetigsmesini, bu sekilde dedeler sayesinde olmustur. Su an var mu, o tartigilabilir. Ama siire¢ iginde
dedeler asir1 derecede dnemli yer, ¢linkii at sirtinda, yiiriiyerek o kdyden o koye. Zamanin iletisim
araclari, elgileri, posta giivercinleri olarak degerlendirilebilir. Simdi her seye ulasabilme sansimiz
var. Zaten Alevi Islamiyetinin i¢inde ne kadar ihtiyac olabilir, ha cem esnasinda olabilir, ama su
an zaten her tiirlii bilgiye ulasiyorsun.

181 . Ben dede torunuyum, ama eskiden iletisim araclar1 yok, ... Artik her sey elimizin altinda,
artik birgok sey elimizin altinda. Bu bizi yozlastirtyor aslinda, sanallastiriyor. Ama bir seyi de, yani
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dedelik kavramini da oldiirmesi ¢ok normal, ¢iinkii insanlar eskiden bu iletisim araclarina
sahip olmadiklari icin.

- Ama kétii olan su: Dede kimdir? Dede dede soyundan gelendir. Ben buna asla inanmiyorum,
buna da ilk karsi ¢ikanlardan biriyim. O talip, o dede, niye? Bilmem neyin soyundan gelmis,
Allah Allah. Cok 6ziir dilerim, senin ii¢ tasagin mi var, alti parmagin mi var, seni benden
farkl yapan ne?

182 _ peki dedelige nasil bakiyorsun?

- Glndmuz, mesela batidaki yasayis tarzi i¢in pek olumlu bakmiyorum. Eskiden insanlar
Aleviligi bilmiyormus dede bunlara ne yapiyor, yol gosteriyor, bir sekilde bazi bilgiler vermeye
falan calistyormus. Ama gilinlimiizde batida falan yani, yasam miicadelesi igerisinde dedeligin
artik pek isleyecek bir durum oldugunu diisiinmiiyorum.

183 _ Bizim yasadigimmz dénemde dedeler gelirdi, toplanilirdi cem yapard: ama. Ama dedelerde
bizim yasadigimiz dénemde de yani Alevi ne demek Siinni ne demek, Hiristiyan, Ermeni ne
demek, Yahudi ne demek, boyle bir agiklama getirmiyorlardi. Geliyordu dedeler ama kendi cebine
calistyordu. insanlara boyle acikea bilgi vermiyorlardi.

184 _ Siz dedelige nasil bakiyorsunuz?
- Dedelik kalkar, Alevilik biter kirsal kesimde. Aleviler de kendi iginde boyle husumet sahibi
oluyorlar ki kiisiiyorlar, tarla sinir1 yiliziinden, kiz meselesi yiiziinden kiistiyorlarmis.

-. Yani Oyle dede var ki rant pesinde kosanlar da var.

185 _ Peki dedelige nasil bakiyorsunuz?

- Dede su anda islevini yitirmis bir konum, s6zde kalmis. Yani en azindan, ne babamin ne
kardeslerimin bdyle bir seyi yok, boyle bir davasi yok yani. Belki olanlar vardir yani, hala yiiriiten,
hala milleti sémiren tipler vardi ama ben c¢ok fazla gercek amaca hizmet etigini
diisiinmiiyorum, eski zamanlarda oldugu gibi. Simdi buna saglam yoldan para kazanmak igin
bir kaynak olarak gortyorlar herhalde.

186 _ Dedelere nasil bakiyorsunuz?

- Tiirkiye’de de diinyanin her yerinde oldugu gibi dedeler de emperyalizmin bir seyi gibi
davranmis hep ezmis.

187 _ Alevilikte dedelere nasil bakiyorsun?

- Sen nasil Alevisin diyeceksin ama dedeleri camideki imamlar gibi gériyorum. Dedim ya
yasamadigim i¢in bana ¢ok ters geliyor. Dedelik belki ¢ok giizeldir ama ben yasamadigim i¢in
bana gcok sagma geliyor.

188 _ Dedelere nasil bakiyorsun?

- Valla dedelere soyle, bize anlatilan o dedelerle suan cemevlerinde gordiigiim dedeler arasinda
ciddi bir fark var. Suan cemevlerine girdigim de dedelere ¢ok sempatiyle bakmiyorum. Yani
benim ¢ok kaygili oldugum ortacag Kiiltiiriiniin bir kurumu gibi geliyor. Yan1 yikilmis, ortadan
kalmig olmasi1 gereken boyle garip kurumlar yani onlar. Ama eski anlatilan dedeler, daha
masalsi, daha efsanevi, daha boyle Pir Sultan gibi, Hac1 Bektas gibi anlatilan adamlar. Yani o
anlamda masalsi yaratiklar ama sonraki dedeler, yok. Cok fazla benimsedigim figiirler degil.

189 _ Dedelik nedir? Nasil degerlendiriyorsunuz?

- Onu da ¢ok sa¢gma buluyorum. Benim halamin kocasi dede. Bana gore sagma.
- Neden sagma buluyorsunuz?

- Yani, nasil sagma degil, bir insanin bir insana ceza kesmeye hakki yok.

190 Bugiin i¢in gerekli olan1 su demek istedim: Bilingli kisi benim icin dededir. Bir soy sop
kavrami benim icin asla dede degildir.
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- Bugiin dedeler olmali, ama bugiin dedelik kavrammm farkhh boyuta tasimallar,
gelistirmeliler, daha ¢agdas, daha ileriye tasimahlar ki, hani biz onlar bekleyelim, kapimizda
bekleyelim.

-Benim de devletten istedigim, ben vergimi her tiirlii veriyorum, niye Diyanet’in seylerinden
yararlanamiyorum? Cemevi kursun, Samsun’da niye yok? Ama cemevi kurarken de, bana akh
basinda insanlar, seni gondersin mesela Ulag, ben devletten seni istiyorum. Desin ki, Ulas bu
konu hakkinda konusacak. Assin {i¢ bes yere, su evde konusacak. Ben Oyle sasali konferans
salonlari, sasali seyler istemiyorum. Benim istedigim Ulas, Ulas gibi bu isin ilmini yapan, egriye
egri, dogruya dogru, bu boyledir diyebilen insanlar1 bana sunsun.”

Ben dedeyim diyor biri ¢ikiyor, bu budur arkadas diyor. 1946’daki kullandigir ciimleleri
kullamyor dedem, ben buyum, budur diyor. O kadar net konusuyor ki, yapma dede iste, yapma.
Bu isi bugiin bilenler konussun, bu ehliyete sahip olan Kisiler konussun artik. Sen de ilerlet
kendini, ilerlemeye a¢ig1z. Bunu yapmiyoruz, bunun i¢in darbe yemeye, kullanilmaya ¢ok agig1z.

91 _ Dedelik kurumunu nasil degerlendiriyorsunuz?

- Ya simdi bitme dede vardir, sonradan piyasaya ¢ikma dede vardir. Bizim dede kiiltiirliiydii, bana
kitaplar alirdi, okurdu. Gorgiilii bir insandi, ¢aga ayak uyduran bir insandi. Sakalsizdi, temizdi.
Yani kirli oldugunu séylemeye ¢alismiyorum onlarin, yanlig anlamayin. Daha &nceki dedeler, ben
duymusumdur, gérmiisiimdiir, dedeligi torun alir ya da ogul olur, bitme dede derler buna. Yani bu
kendisini yetistirmeyen bir dedelik vardir bu bitme dedelerde. Yetistirmeyen, ¢aga ayak
uydurmayan, sadece bos inamislara inanip, milletin kafasim kurcalayan kisiler olarak
gorilyorum bazen. Ama bu daha sonradan ¢ikma dedeler, biraz daha ortam1 daha iyi gézlemleyen,
¢aga ayak uyduran insanlardir.

192 _ Dedelik zamaminda diiriistii de vardi, sahtekar1 da. Dede topluma iyi bir lider oluyorsa, iyi
bilinglendiriyorsa onu kabul ederim ama geriletirse ben onu kabul etmem.

- Peki nereden gelmeli dedeler?

- Hocalarimz var. Bogazicinde, istanbul Teknik Universitesi’nde hocalarimiz var. Mesela
Izettin Dogan. Doktorasini yapmis, doktorlugu var. Her seyi biliyor. Ama kendi seyine gore
davranmayacak, topluma gore. Isik tutacak aydinlatacak. Maasli olmayacak ama, goniillii olacak.

- Okullardaki hocalar dede olamaz, dede soyundan degil peki?

- Degil, ama birikimli. Ben de dede degilim ama yani demek ki okusaydim illa dede olmak sart
degil.

193 _ Onlara soyle bakiyorum: BSyle bir simgesel olarak bakildig: siirece, benim igin bir sorun
teskil etmiyor, ama sonugta onlar da insan, yani bu ¢ok kolay kullanilabilecek bir mevki bunlar
bence. Bu tip boyle yonlendirmelere kaptirmadiklar siirece kendilerine, bir simge olarak durabilir.

- Bunlar sonugta bir mevki ise, bu insanlarin da yonlendirecegi, etkileyecegi kitleler olabilecek.
Bunlar sonugta bana gore, yanhs yonlendirmedikleri siirece, bu tip olaylara girmedikleri surece,
yani bir kiiltiir temsilcisi olarak kaldiklar siirece, bir sorun yok. Ama diger yonden olursa,
gerek yok yani.

19 . Alevilik, genelde solcu bir insanim sol kimlige sahip insamm. Alevilikte sonugta,
cocuklugumuzdan beri bize ailelerimizin biiyiiklerimizin, iste soyundan geldigimizi, Aleviligi
bildikleri kadar, ne kadar biliyorlarsa bizlere de o kiiltlir(i de aktarmaya galistilar. Biz de Aleviyiz
diyoruz. Tabi Siinni bir ana babadan gelseydik belki de onu savunacaktik.

- Peki degerler olarak Alevilik sizce nedir?

- Tabii ki degerleri ¢ok fazla, ne biliyim mesela, Alevilikte eline beline diline sahip ol derler.
Kesinlikle birisinin hakkini yiyeyerek dergaha girme derler. Bizim deyislerde geger. Bunlar hep
bizim degerlerdir.

1% _Siz Aleviligi nasil tanimliyorsunuz?

- Yani Alevilik soyledir, boyledir degil de, anneden babadan veya seyden gelen bir Alevi. Biz
Alevi olmusuz, ¢ok seviyoruz ne bileyim.

- Niye seviyorsunuz?

Neden sevdigimizi de bilmiyoruz.
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19 _ En ¢ok da Aleviligi insana saygi olarak goriiyorum ya da ne bileyim daha bana yakin. Belki

icinde oldugum igindir, bana daha yakin geliyor. $6yle bir sey, dini kafamda biiyiitmiiyorum ya da
yasam tarzimda belki onun yiiziinden. Yani kendimi daha ¢ok Alevi hissediyorum.

- Peki size gore Alevilik nedir?

- Insanlara saygi derim ya da kisinin eline, beline diline sahip olmasidir. Ya da bilmiyorum bunu
yasamak lazim. Yasadik¢a daha bdyle hissediyorsun. Yasam tarzima uyuyor. Yasam tarzi
goriyorum ben.

- Insanin rahat ettigi yerdir.

- Soyle bir sey, mesela bazi Alevilere bakiyorum, konusma tarzlari, insanlara bakis agilar
hemen hemen ayni. Yolda yiiriirken bile diyorum, iste su Alevi ya da bu iste. Tanidik geliyor, hani
kan 1sinmasi derler ya, kanin cekiyor herhalde.

97 _Ya sey diyorsun, Alevi dogmak yetiyor?

- Tabii ki Alevi dogmak, hissetmek en 6nemli seylerden birisi. Sonucta ben kendimi Oyle
hissediyorum, bazen ne oldugunu bilmedigin seyleri de hissedebilirsin. Bu da 6yle bir sey. Cok
fazla agiklayabilecegim bir sey yok ama ben dyle hissediyorum. Aleviyim yani, Alevi bir anne
babadan dogdum, o kilttrle blyidim. Bir de Alevilik deyince aklima dinler, degil. Aklima tek
gelen sey tiirkii mesela.

19 _ peki sen kendini bir Alevi olarak tanimliyor musun?

- Bilmiyorum ama sonugta kendimi Alevi olarak goriyorum yani.

- Neden?

- Cunkl onun kiltirtyle beslendim, ...

- Alevilik deyince, Alevi insanlarimizi diger insanlardan aywran bir kiiltiir var dncelikle, inancin
disinda.

- Ne gibi seyler?

- Yasayis tarzi. Istanbul’da yiiriidiigiiniiz zaman ya da kendi fakiiltemden 6rnek vereyim. Bir
kisiyle tanistiginiz zaman bu kisinin Alevi olup olmayabilecegini insan tahmin edebiliyor. Goriiniis,
tavir, konusma bi¢imi, tip gercekten kendi ayrimini yapiyor yani.

19 _ Kendimi Alevi olarak tanimliyorum, ¢iinkii Alevi anne babadan dogdum desem. Kendimi
Alevi olarak tanimliyorum. Aleviligin sadece bir din degil, kiiltiir, kendimi ait hissettigim, hem
icerisinden geldigim bir toplum, belki dini a¢idan ¢ok iyi yasayamiyorum, ¢ok degil ¢ok nadir
yastyorum diyorum, ama kendimi Alevi olarak kabul edebiliyorum, geldigim toplumdan kaynakl.
200 _ Kendimi Alevi olarak tammmlamiyorum ama bu kiiltiriin cok fazla etkisinde kalarak
biiyiidiigiimiin farkina vartyorum. Ozellikle Sunni olan arkadaslarimla karsilastirmalar
yaptigimizda, ¢ok inkéar etsem de o kultlrun tzerimdeki etkilerini gériyorum agikgast.

- Alevilerin iyi niyetliligine ¢cok fazla inananlardamim. Yani ¢ok gerekmedigi siirece belli haller
disinda, kolay kolay kétulik yapamayacak, 6zde ve sozde iyi insanlar oldugunu bilmem, o ilahi
giice inancim daha sey oluyor. Yani bu kadar, insanlar1 bir sorgu olmadan, bu kadar temiz
yiireklilige ikna etmek ve bunu onun giindelik siiresi i¢inde basarmasini saglamak. Anlatabiliyor
muyum. En ufak yaptigi seyden kendi kalbinden korkmasini saglamak biiyiik bir basari. Ve
cevremde gordiigiim, cok uzak illerden tamdigim arkadaslarda hep aym seyi goriiyorum.
Cok fazla boyle insan severlik var.

201 _ Alevilik bitmez. Ciinkii Alevilik bana genetik kiiltiir gibi geliyor. Genlere islemis bir kiiltiir
¢linkii bu benim inancim. Hiimanizm genlere islemis bir kavram. Alevi insam en iyi kalpli ve 1-0
iyi niyet anlaminda 6nde goriiyorum ben yani. Ser fikir geri planda. Ser, kurnazliktan pek nasibini
almamis bir kiltir bu ve bu masumlugu da devam ettirecekler gibi hissediyorum sadece.
Diyeceksin ki kag tane Aleviyle goriisiiyorsun da bunu diisiiniiyorsun.

202 _ Alevilikte en hosunuza giden sey ne? Gordiigiin, yasadigin kadariyla

- Alevilik olarak, yasam tarzi biraz daha rahat oldugu i¢in, daha serbest biraktig: igin daha iyi.
Sunnilikte mesela ibadet olarak, farz m1 derler bir kiz ¢ocugunun basmin kapanmasi, bir erkek
cocugunun belli bir yasa geldikten sonra istese de istemese de namaza zorlanmasi, oruca
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zorlanmasi, ibadete zorlanmasi. Ama Alevilikte Oyle bir sey olmadigi icin biraz daha rahat
insanlar.

203 _ Aglinda Alevilik bir bakimi da yasam tarzi, 0zgurim, istedigim sekilde hareket ediyorum,
kimsenin hani bazi seylerde baskisina maruz kalmiyorum. Rahatim.

- Peki tamam da, senin anladigm Alevilik nedir o 6nemli?

- Dedigim gibi, rahatim. Her sey ¢ok giizel, kimsenin baskis1 yok.

204 _ Simdi sunu sdyleyebilirim. Bir kere kdy ve sehirde yasanan Alevilikler birbirinden farkl.
Koylerde insanlar bunun biraz daha dinsel, inangsal boyutunda. Iste bugiin Stinniler Kuran-1
Kerimi onlarn kitab olarak goriiyor. Insanliga inmis evrensel bir kitap degil gibi. Ve o kitapdaki
herseyi uygulayarak Miisliiman olduklarina inanryorlar. Alevilikte kitaplar, kaliplar yok. Ve o
dénemde anlatilanlarla, babaannem dedesinden, o da onun dedesinden &grenmis mesela. Boyle
gittigi icin onlar daha siki sikiya bagli. Fakat bugiin bizim sehirlerde yasadigimiz Alevilikler
daha esnek. Daha sehre adapte edilmis, daha rahat. Ama sunu sdyleyebilirim, o dénemden bu
doneme Alevilik artik daha rahat yasanmaya bagladi.

205 _ Temel felsefe su; higbir seyi yapmak zorunda oldugun i¢cin yapmiyorsun. Bu kadar esnek
bir bakis a¢is1 sundugu i¢in sana hani en temelde iyi niyetle hareket edip, kendi vicdaninin sesini
dinleyip, hayatta dogrularini kendin olusturup, yani yapip ettigin seyler karsisinda kendi vicdaninla
bas basa kaliyorsun. Orada kendi ahlak yargilarin ve kendi iyilik kétiiliik hesabin devreye giriyor.
Onun disinda her seye esneklik gosterebilen bir felsefe, bizim ailemizin iginde yasanmis sekliyle
boyle agikegasi. Belki de benim Alevilikten anladigim benim ailemin bana sunmus oldugu kiiltiir.

206 _ peki Alevilikte en hosuna giden sey nedir?
- Biraz kisiyi 6zgiir birakmaksi, kadina bakis agisi, zorbaligin olmamasi. Birazcik daha 6zgiir
diistinceye hitap etmesi.

27 _ peki Aleviligin sartlari nelerdir? Hani var ya islamun sartlar1 gibi mesela.

- Yok Aleviligin sartlar diye birsey yoktur.

- Yok mu bdyle birsey?

- Yok. Yunus Emre felsefesi vardir mesela, ne ararsan kendinde ara demis. Kisisel olarak herkesin
istedigi seyi yapabilecegini diisiiniiyorum.

28 _ Bir ¢cok dernek var, farkliliklarini hi¢ biliyor musunuz?

- Hig bilmiyorum. I¢lerine katilmadigim i¢in bilmiyorum, katilsam gézlemlerim ama katilmadim.

- Iclerine niye katilmiyorsunuz?

- Nasil katilayim. Vakit mi var, yorgun geliyorum. Gegen sene ben 15 kilo verdim ¢aligmamdan
dolayi, 15 kilo zayiflamistim. Sabah 8’de is aliyorum gece saat 10’da birakiyordum.

29 _ Fakat kdyden kente goctiikten sonra insanlar daha ¢ok yasam miicadelesine yiiziinii cevirdigi
icin Alevilikten uzaklasiyor.
Insanlar daha ¢ok yasam miicadelesiyle didistigi icin Aleviligi yasanmadigini diisiiniiyorum.

210 _Normalde o sevgi olay1, ama normalde soyle diisiiniiyorum, su anki olaylara bakisimla, bana o
o0gretilmemis olsaydi, ben Aleviligi cok fazla boyle kendimi Alevi olarak tammmlamayabilirdim
diye diistiniiyorum.

- Bunu da uyguladiklarmi goériiyorum, yani en azindan benim g¢evremdeki Aleviler mimkin
oldugunca bunu uygulamaya da geciriyorlar. Tabii su sartlarda ne kadar gecirebilirse, ¢iinkii
sonugta bunlar bir strt sorun da var, ekonomik sorun, bilmem ne, hayatta bir stri sorunla
karsilagiyor Aleviler de sonug itibariyle. Bu sorunlar igerisinde ne kadar olabilirse, oluyorlar.

21 Artik yok en agik sekilde soyliyim. Eskisi gibi yok, herkes artik gecim seyine diistii.
- Bu tiir seyleri takip eden ilgilenen insanlar var m1?
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- Kalmadi artik, herkes ge¢im derdine diistii, kdyiin icinde yashlarimiz var artik, dayilarimiz,
amcalarimiz var, onlar da eskisi gibi degil. Yani yeni nesil dedigim gibi daha modern, daha
mantikh diistintiyorlar, Alevilige tapmiyorlar.

212 bir toplumun i¢ine girdigim zaman Alevi olmakla ilk basta gurur duyuyorum, ¢iinkii seriatin
getirmis oldugu o zorlamalar, yasaklar, ... kural tanimaz bir kisiligim var biraz, belki de Alevi
felsefesinin beni yakalayan noktast bu. Her seyi gonliimden yapiyorum, ibadetimi de génlimden
yapiyorum, benim tanimlamalarima gore ibadet tabii. S

- En baginda da soyledigim gibi, siz bir bireysiniz ve siz hirstiniiz, kendinizi bi¢imlendirmek,
nasil bigimlendirmek istiyorsaniz, Allah’la aranizdaki o yolu kendiniz 6yle bicimlendiriyorsunuz.
...ama bu dogru mu, yanlis m1 bilmiyorum, yapmadigin i¢in, sen ¢ok giinahliksin, ceme gelmedin,
muharrem orucunu tutmadin, bu denli yargilamalar yok veya degerlendirirken, “Ulas ¢ok iyi
Alevidir, muharrem orucunu sektirmez” gibi. Var bdyle, kdylerde, daha kirsal kesimde veya
gecmiste vardir mutlaka, ama bugiin yok.

213 _ Ppeki Alevilikte en hosunuza giden sey ne?

- Rahatlik. Din, vicdan, rahat. insan yanhs yapabilir ama dogru yol bu diyorlar. Sen sunu yaptin
kapanacaksin ya da iste sdyle giinahin var orug tutacaksin, su bu dyle bir sey yoktur.

24 _ En hosunuza giden tarafi ne Alevilerin

- En ¢ok hosuma giden tarafi ne biliyor musun? 30 gun oru¢ tutmamak. Camiye gitmemek,
namaz kilmamak.

215 _ Biz de dyle bir sart yok, ben sana agik sdyleyeyim. Ben 5 senedir [dernekte] ¢alistyorum.
Geldigimden beri 12 giin orug tutacagim diyorum, tutmuyorum. Acik sdyleyeyim yani.

218 _ Alevilik bu mu sana gore?

- Bana gore degil de, genel anlamda ¢ok fazla sey yok, yapilmasi gereken, yerine getirmemiz
gereken bazi seyleri var ama ne derece getiririz bilmiyorum. Benim en fazla yaptigim 3-5 ayda
bir kere ceme gitmek. Onun haricinde ¢ok fazla yaptigimiz bir sey yok.

- Bagkalari yerine getiremedigi zaman dinden cikiyor, bilmem ne oluyor, baska seyler oluyor.
Ama biz getiremedigimiz zaman &yle bir sey yok. Biz ciinkii Aleviyiz, Alevi dogduk, rahatiz,
hicbir problemimiz, sorunumuz kendi adimiza yok. Ben mesela, U¢ ayda bir cemevine
gidiyorsam hi¢ gitmeyen cemevinden kovulmuyor.

2T _ Cok kiigiikken bir kere tutmaya ¢alistim ama yapamadim. Ama o esnek oldugu i¢in, hi¢ orali
olmadim. Kimse kizmiyor, bedeli yok, yaptirimi yok yani.

218 _ Yerine getirdiginiz Alevi etkinlikleri var m?

- Muharrem orucu tutan da var ¢evremizde ben sahsen tutmuyorum.

- Neden?

- Biraz seye yani oruca inanmadigim icin oru¢ tutmak yerine kendime Kkimsenin malinda,
caminda, namusunda géziim yoksa diiriist yasiyorsam bunun orugtan daha kutsal olduguna
inandigim i¢in tutmuyorum.

219 _ Muharrem orucunu da béyle mi sayiyorsun?

- Muharrem orucunu bdyle saymiyorum. Daha dogrusu bildigim kadariyla o orug¢ degil de yas
olarak biliyorum. Yani anlatilanlar 6yle. O da yapilmiyor mesela. Bildigim, duydugum kadariyla
anlatilanlardan muharrem orucunda banyo yapmamak gerekiyor, etli yemek yememek gerekiyor,
su icilmemesi gerekiyor, aynaya bakilmamasi gerekiyor diye biliyorum. Ama bugiin diisiinsene
Istanbul’da muharrem orucu tutan bir Alevi diisiin. Banyo yapma nasil yapmayacaksin bir belediye
otobiisiine binip yarim saat yol gidiyorsun. Bunun standardi yok. Bunu nasil uygulayacaksin. O
donemde yasanmig bir sey.

- Ibadetini yapmasan da Aleviyim diyor musun?

- Aslina bakarsan diyorum ama yapmiyorum hi¢bir seyini. Artik bizde de Alevi misin, Siinni
misin diye sorduklarinda Aleviyiz diyorum.

268



20 _ Alevilik’te kutsal olan sey, deger. Yani nedir deger, iste Alevilikte semahlar, deyisler,
bunlarin hepsi degerdir.

- Muharrem Orucu tutar misiniz?

- Benim esim mesela 3-4 senedir muharrem orucu tutuyor. Goniil ister ki biz de tutalim, ama
maalesef ki belirli seylerini yerine getiremiyoruz.

- Ibadetleri tam olarak yerine getiremiyoruz.

- Miisahiplik kavramini hi¢ duydunuz mu?

- Hayrr.

- Ben kendim adima, Aleviligi yeteri kadar temsil ediyor muyum, Aleviligin kurallarini yeteri kadar
yerine getirebiliyorum desem getiremiyorum. Ama en azindan Alevilikte diiriistliik hep 6n
plandadir, biz de elimizden geldigince diiriist olmaya calistyoruz, muhtag olanlara yardim etmeye
calistyoruz.Bu da bir nevi bir ibadettir.

221 _ Muharrem orucunu tutuyor musunuz?

- Tlkokul ¢aglarinda tutuyordum ama ondan sonra tutmadim. Ama hanim hasbelkader tutar yani. O
Ramazan’da da U¢ gun tutar, muharrem orucunda da. Ben tutamiyorum.

- Oruc tutmak ¢ok onemli bir sey degil yani. insanlar1 sevmek onemli.

222 _ peki siz kendinizi Alevi olarak tanimliyor musunuz?

- Alevi felsefesini benimsemisim, 6zlinde o var. Ama fiiliyatta Aleviligin gereklerini yerine
getiremiyorum. Bir ceme katilmiyoruz, dernege gitmiyoruz. Yani onlarm 6zel giinleri oluyor,
helva giinleri su giinii bu giinii. Onlar1 yapamiyoruz ama ruhen 6yle yasiyoruz.

- Ne dedim bak Alevilik bir felsefedir, yasam bicimidir. Simdi sen camiye gitmeyince
Miislimanliktan ¢ikiyor musun, bazilarina gore g¢ikiyorsun. Alevilik’te bdyle bir sey var mu
bilmiyorum ama bana gore Alevilik bir yasam felsefesi. Ceme gitmiyorsun diye Alevilik’ten
¢ikildigim1 zannetmiyorum.

223 _ Peki senin yerine getirdigin Alevi etkinlikleri var mi? Mesela Muharrem orucunu tutar misin?

- Yok ¢ok agir oldugu icin.

- Peki ceme gidiyorum dedin. Ceme mesela ne siklikta gidiyorsun?

- Ceme ¢ok sik sik gidemiyorum. Bu sene igerisinde bir kez gittim. Cahisma temposundan dolay1
gidemiyoruz. Gitmek istiyorum ama kosullarimdan dolay1 gidemiyorum.

224 _ Muharrem orucu kii¢iikken tutmustum birkag giin, daha sonra hi¢ tutmadim.

25 _ Kendimi o anlamda Alevi olarak tanimliyorum, ama sonradan gérdiigiim seyler var, Aleviligin
de cesitli ibadet degisiklikleri diyeyim ona, hani Ramazan orucu degil de, Muharrem orucu gibi, bu
tip ibadet sekillerini tam bilmiyorum hepsini de, bunlar1 uygulamiyorum da. O bakimlardan sey
olarak gérmiiyorum onlari.

226 _ Geleneksel seyi 6grettim ben ona [¢ocugunu kastediyor], asureyi, tamam ¢ok giizel bir adet,
bayramlarimizi, ama gereksiz geliyor bana iste 12 giin yikanmamak, ne bilim resmi ters
cevirmek, bana gore bunlar cok sagma ve ben boyle seyleri de 6gretmem ¢ocuguma.

- Musahiplik nedir biliyor musunuz?

- Hig¢ bilmiyorum.

22 _ Musahiplik nedir biliyor musunuz?

- Duydum ama arastirmaya zamanim olmadi.

- Mesela demin arkadasiniz arkadasina musahip dedi. Nedir onun anlami?

- Adam soyliiyor abi, o diyor bu musahiptir, o diyor bu Alevidir, o diyor bu sosyalisttir, ama yasam
tarzina baktiginiz zaman alakasi yok.

228 _ Alevilikde kutsal olan seyler nelerdir?

- Haziran ayinda oruc tuttuklarim biliyorum.

- Musahiplik diye birgseyden bahsedilir, hi¢ duydunuz mu béyle birsey?
- Hayir duymadim.
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229 _ Alevilikde en ¢ok hosuna giden sey nedir?
- Deyislerimiz, semahlarimiz. Iste gidiyoruz cemlerimize. O giizellik baska hi¢bir seyde yok. O
da sonucta ibadetimiz.

%0 _ Aklma Alevilik deyince ilk gelen figirler?

- Tk gelen figiirler bunlar. Pir Sultan A bdal olsun, Sah Ismail, Hz. Ali.

- Neden bunlar geliyor?

- Cunkid, Alevilik deyince saz, baglama gelir, cem gelir. Bunlarin i¢inde de bu kisiler siirekli
geger, bu kisilerin felsefesi geger yani.

21 _ Ceme hi¢ gitmedim, TV’de gordiim. Toplu olarak yapildigi igin sosyal bir ibadet.
Baglamayla birlikte yapilmasi, iyi buluyorum, hos.

282 _ Cemlere katilamadim, ama bilmiyorum, her yerde béyle midir bilmiyorum. “Abdal Musa”
diye bir aktiviteye katildim. .... Burada muzik, saz muhabbeti var zaten, semah doénilmesi
aktivitesi var.

2 _ Ceme katiliyor musunuz?

- Ceme katildim. Yani dyle bir semahta, surda burada.

Egsi - Sen ceme katildin m1 hakkaten?

- Ya niye Tekir koyiine katildim. izledik ama ben yani semahta, surda burada falan bir sey
yapmadim. Cocuklar Sivas katliamini canlandirdilar. Isparta’nin bir kdyiine gittik ceme nevruz
bayrami martin 21’1 Hazreti Ali’nin dogum giinli orada ceme katildik. Karaoglan Parkinda spor
salonunda cem yapildi. Katildik yani.

- Ne yapilir orada?

- Kurbanlar gétiirtirler, keserler, cem yaparlar, dedeler konusur. Samata seyler olur bizde daha
farkll

234 _ peki siz bu etkinliklerden hangilerini yaparsimz? iste ibadet ya da Alevilikle ilgili ibadetler?

- Ben cemlerde gorev alan biriyimdir, iste o 12 hizmet denilen hizmetleri yapanlardan biriyimdir.
Iste semah deriz, hem ibadet hem gosteri semahinda, ben semah donerim.

25 _Ne siklikla, ara sira dediginiz mesela?

- Mesela persembe giinleri olur, kafamiza estigi zaman bazen arkadaslarla ¢ikip gidiyoruz yani.

2% _ Hac1 Bektas gibi yerlere gittiniz mi, ziyaretlere?

- Hac1 Bektas’a bu sene ilk kez gittim. Ama etkinliklerini begenmedim.

- Neden?

- Soyle begenmedim. Cok diizenli degildi, sanatg1 getirdiler iste, 3 giin boyunca insanlar hep
ayakta izledi. Copler, pislikler ne bileyim ben artik. Tabii oranin belediyesi el atmig oraya.
Umarim, ingallah seneye ¢ok giizel bir sey olur. Yani ¢ok begenmedim.

- Cem’e bir kere katildim. Tabii cemlerimiz tam seye oturmadi, daha heniiz. Bunu ben kendi
dedemize de sdyledim. Biliyorusunuz yerlerde ¢okiip oturuluyor. Yani katildim, ¢ok fazla da
oturamadim dizlerimden dolayi, meniskiis var dizlerimde. Dedim ki, dedem dedim bir sandalye,
mandalye hani koysak da daha modern bir cem olsa.

27 _ Aleviyim denir de, Aleviligin neyini yaptyoruz. Orucunu mu tutuyosun, cemlerine katiliyor
musun, ben hi¢ cem gérmedim, bilmiyorum da, gitmiyorum da. Esim, Hac1 Bektas’ta falan oluyor
bazen gideriz de ne bileyim. Biraz onlar da sey gibi ya, nasil diyeyim sana. Tiyatro falan gibi
geliyo bana. Burada, Ankara’da daha bir degisik, kdyde hi¢ gérmedim de, tiyatro gibi geliyo bana.

28 _ Ceme katilir mismniz?

- Ben bir kez Alevi kdyiinde katildim. Cok da hosuma gitti. Samahlar falan oynand, ¢ok giizeldi.
- Bizim Narlidere’de gegen giin derman ¢orbamiz vardi, biitiin herkesin katkilartyla, vaazlar verildi,
kaymakam konustu, samahlar oynandi, yasllar.

%9 _ Cemevlerini nasil degerlendiriyorsunuz? Hi¢ cemevi gordiiniiz mii?
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- Gordum, hatta gezdim igini. Dede mi diyorlar onlarmn biiyiikleri. Yani iyi. Kurban falan
kesiyorlar. Yardimlari falan oluyor. Dans falan vardi.

0 _ Ne biliyorsunuz mesela bildiginiz kadari ne Aleviligin?

- Semabh biliyorum ama onun sadece bir ritiiel oldugunu biliyorum.

- Nasul bir rittiel?

- Ne zaman yaptiklarini bile bilmiyorum. Toplaniyorlar diigiin torenlerinde mi kullaniyorlar
agitlarinda m1 onu bilmiyorum ama semah onlarn ritiieli. Bir yakarmalari, bir ayinleri onu
biliyorum. Onlarin diyorum ¢iinkii hi¢ i¢ine girmedim, hi¢ gérmedim canli olarak, ama onlara ait
en ¢ok bildigim sey hiimanist olduklar1 ve vermeyi ¢ok iyi bildikleri almak yerine. - Cemevleri?

- Hayatimda hig¢ cemevi gérmedim. Nerdedir bilmem bile izmir’de var m?

241 _ Alevilik islamiyet’in Tiirkliik hali bana gére.

#2 _Bu konuda ben de inaniyorum, Tiirkliikten geldigine. Tamam, islamiyet’e biz Hz. Ali
taraftarlari, Horasan’in 30 kilometre asagisindan gecerken kabullendik, 6z Tiirk boyuyduk biz de,
onlar da 30 kilometre yukarisindan; budur kaba taslak, aktardilar tarihgiler. Bildigim kadariyla
boyle.

- Ben de milliyet¢i bir insamim. Milliyet¢ilik suysa, bugiin bir savas ¢iktiginda, bu topraklar i¢in
evime pisip oturmaylp da, bayragmm alip, gondere c¢ekip, hurra diye Allah Allah diye
kosturacaksam, ben milliyetciligin kraliyim, bu topragi seviyorum, Tiirk’iim, Miisliman’im,
Aleviyim, 6z Tiirkceyi kullaniyorum, kendi dilimi kullaniyorum. Bu topraklara sahibim,
milliyet¢ciyim ve bunun i¢in de, bunu korumak namina her seyi de yaparim.

#3 _ Olamaz. Gériisleri sana yakin olur, kabul edersin, saygi duyarsm. Ama 8yle ben Siinniyim,
Alevi oldum bdyle bir sey yok.

24 _ Mesela Alevi dogmak gerekir diyor musun Alevi olmak igin?

- Yani, onu zaten demek isterim de. Alevi olarak dogmak gerekiyor.

- Dogmak 6n sart diyorsun, ondan sonra sartlar var mi?

-O sartlarin1 bilmiyorum da, ben bir Alevi olarak ¢ok fazla yerine getirememe ragmen, g¢ok asir1
bilmememe ragmen bir Siinni’yle evlenmem herhalde. Bana gore sartlardan biri o olmali. Alevi
olarak Sunni birisiyle evlenmem.

#5 _ Her gelen Alevi olamaz. Mesela anne Siinni’yse baba Alevi’yse o ¢ocuk tamamuyla olamaz.
Ya da baba Alevi, anne Siinni’yse olamaz, miimkiin degil. Ama anne baba Alevi olursa o ¢ocuk
Alevidir yani. Obiirii melez gibi bir sey oluyor yani, karisik.

26 _ Alevi anne babadan dogmak lazim. Alevilik felsefesini belki benimseyebilirsin. Cok iyi
insan da var, bu Aleviligin giizel degerlerini benimsemis bir siirii insan var, ben kendimi Alevi
olarak goriiyorum diyen, ama ne kadar inandirici, Alevi aileden gelmesi lazim.

247 _ Kendinizi Alevi olarak mi tanimlarsmiz?
- Hayir, insan olarak. Irka inanmam ben.

- Ya sorular hep Alevilik iizerine, ben dedim ben irka inanmryorum

2% - Nedir Alevilik peki?

- Insanlarin hani Asya’dan geldiklerinde go¢menlerin olusturduklar: topluluk, mezhep olarak
biliyorum.

29 _ Alevi olmanin kosullari nedir, nasil Alevi olunur?

- Simdi olaya s0yle bakmak lazim Alevi bir dernek tiyeligi degil, inanca tabi olmak. Alevi anadan
babadan dogmak degil, Alevi anadan babadan dogarsiniz, kanim tasirsiniz ama Alevi felsefe ve
kiiltiiriinden eser yoksa Alevi olamazsiniz. Alevi ancak tanimlamaya c¢alisngim bu kiiltiri
yasamakla olur. Bir kiiltiir, inanctir. Eger siz inanmiyorsaniz, dini uygulamiyorsunuz, igi bos cevize
benzer. Cevizi ekerseniz biter, ama i¢i bos ¢iiriik bir cevizin bitme sansi var midir?

- Yani Alevi miyim ben diye kendinizi tanimlamak istiyorsamz elbette Alevi birinden
dogacaksmiz ki bu Kkiiltiirii 6greneceksiniz, nasil 6greneceksiniz? Ben Aleviligi kiiltiir olarak
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tanimliyorum. O kiiltir i¢cinde dogup, biiyliyecek ve Oziimseyecek. Ana dilinizi nasil
o0greniyorsunuz. Boyle 6@renerek Alevi olacaksiniz.

20 _ Aleviligin sartlar1 nelerdir, nasil Alevi olunur? Neler yerine getirilirse Alevi olunur?
- Alevi bir anne-babadan dogmak Alevi olmay1 gerektirmez. Alevi gibi yasayip, Alevi gibi
diisiineceksiniz..

1. Peki sana gore Alevi olmanin kosullari nelerdir? Nasil Alevi olunur?

- Arkadaslarimin arasinda Aleviligi boyle sey gibi gorenler dahi vardi, Yahudilik gibi gorenler
vardi. Yani bir kisi Alevi olamaz, dogustan, anneden babadan gelen bir sey olmali diye goérenler
vardi. Ama ben boyle gérmiiyorum. O biraz daha rk¢ihga kayiyor, Aleviligi irk gibi gorenler
vardi. Ben boyle gormiiyorum. Bir kigi Alevi nasil olur; bence Alevilerin yasadigi cevreye
girerek, o Kiiltiirii yasayarak olur. islamiyet’in 5 sart: n1 vardi, onun gibi Aleviligin 5 kurali diye
bir sey yok yani.

- Peki Alevi olmak diyorsun, o kiiltiiriin icerisinde yetismekle alakali diyorsun.

- Yetismekle alakali. Ama disaridan gelen bir kisinin kolay kolay Alevi olabilecegini de
diisiinmiiyorum. Olamaz yani, ¢iinkll sagma gelir. Bunlar zaten bilindik seyler der, sudur budur
der. Burada sen nasil Allaha inaniyorsun der, bir sekilde bunu kabul etmesi ¢cok zor gibi geliyor
bana.

%2 _ Alevi olmanin kosulu, bunu gecen de sordular bana, Alevi dogulur mu, Alevi olunur mu
sonradan diye. Alevi sonradan olunmaz dedim, ama bunu niye dedim? Aslinda ¢ok bilmiyorum.
Sonug itibariyle, benim gérdiigiim, bunu felsefi olarak goriiyorum dedim, benim bakis agimdan
Alevi olabilir, herkes olabilir. Ama iste tam cevabini veremiyorum, ama sanirim, Alevi dogulur
yani. Sonradan olunur gibi gelmiyor bana. Ama bunun somut seylerini séyleyemeyecegim,
bilmiyorum.

3 _ Ben seye inanmiyorum, hakikaten buna inanmiyorum, Alevi olunmaz yani, sonradan ben
Alevilige goniil verdim, ben Alevi olacagim, yani bu sey degil ideoloji degil, okuyup
olabilecegin, kendini gelistirip 6grenebilecegin bir sey degil ki. Bu kiiltiiriin icinde dogup, hic
farkinda olmadan icine sindirerek gelistirebilecegin bir sey. O yiizden boyle bir sey var. Mesela
ben bir Alevi bir anne Siinni bir babadan dogma bir insanin Alevi anne babadan dogma bir
insandan daha az Alevi oldugunu diisiinebilirim.

24 _ Asil sorun ben bunu ¢ok diisiindiim yani. Bir insan dogarken nasil oluyor Alevi doguyor.
Sonradan Alevi olsa da ona Alevi diyemiyorsun yani.

- Niye diyemiyorsun?

- Efendim benim icime siniyor ama ona diyemiyorsun yani. Bunun o6ziinde Alevi degildir
diyorsun ama Alevilik var yani. Aleviden kat kat iyi insanlar var yani bu kiltir gercekten kabul
etmis insanlar.

- Bakin son zamanlarda Alevi bir itk degil bir kere. Bakin gene bir sey deyim Hazreti Muhammed
Hazreti Ali ile akraba degil mi? Amca oglu.

- Damadi degil mi? Damadi.

- Torunlari var m1? Var. Hasan’la Hiiseyin onlarin torunu.

- Bunlar Arap mi1? Arap degil mi bunlar? Buradan nereye geliyoruz. Biz de Tiirk’iiz ama Aleviyiz.
Demek ki Aleviligin irkla alakas1 yok. Her vatandas Alevi olabilir bana gore. Oyle oluyor yani.
Bir ingiliz rahat rahat Alevi olabilir bana gére. Aleviligin bir seyi var.

- Bir insan simdi diislin ki Stinni bir insan, ger¢i Aleviligi benimsese Siinni Ben Alevi olmak
istiyorum dese bunun seyi yok ki yani. Yeter ki ilgin¢ bir sey. Sizin bu konuda bilginiz olmasi
lazim. Insan dogustan Alevi olmah yani. Sonradan Aleviligin kosullarin1 kabul ederse olamaz yani
nasil olur bu?

- Diinyadaki biitlin eline, diline, beline sahip olana Alevi diyemezsin

- Simdi bu konular ¢ok derin de Alevilik yani bir insan dogarken. Bilgi degil. Bana gére dogustan
oluyor Alevi olmak. Sonradan olmuyor Ki.

25 _ Peki nasil Alevi olunur?
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- Bunu sdyle yanitlayabilirim. iki tiirlii. Birincisi normalde Anadolu Aleviliginde Alevi olunmaz,
dogulur inanc1 var. Benim bakis agimda bdyle bir sey miimkiin degil. Ciinkii herkes Islamiyet’i
nasil kabul ediyorsa Aleviligi de kabul edebilir. Bence sonradan, Aleviler korktugu i¢in, kendi
icinde yasadig i¢in bir siire, uzun siire daglarda yasamisliktan dolay1 bir siire sonra kendi iginde
¢ikardiklari kural olarak diistiniiyorum.

28 _ peki yani, 0 zaman Alevi sonradan olunan bir sey size gore. Alevi dogmak sart midir?
- Hayir degil, kesinlikle degil. Higbir din i¢in degil ki, Alevilik i¢in olsun. Yani Alevi olmak igin,
bence Alevi olmak gerekli degil. Yeter ki onun kosullarini yerine getirebilen insan olsun yani.

7 |n English: “This country is ours”
%8 |n English: “Atatiirk, the Great Leader”

9 _ Atatiirk’e nasil bakiyorsunuz?

- Ben Atatiirk’ii tarif etmeye calistim. Atatiirk Kiziloglu ocagindan, bizden birisi. Dolayisiyla biz
Atatiirk’e 19. yy nin sonunda yaratilmig bilyiikk bir deha ve hatta seviyesini de Hazreti Ali’ye
murtaza,’den ayirmayacak kadar yakin goriiriiz. Siz de goOrlyorsunuz Hazreti Ali’nin
resminin yaminda Atatiirk’iin resmi de vardir. Etle tirnak gibi birbirinden ayirmaz, onlari
yasatmakta kararliy1z.

20 _ Cok iyi bir lider. Zaten Cumhuriyet’i kurmasindan dolay1 Aleviler ona kétii bakamiyorlar.
Bir kurtarici goziiyle bakiyor. Ciinkii 6zgiirliiklerini verdigini diistiniiyorlar. Alevilerin iginde ¢ok
bir sey gormedim. Bir tek toplumda bilinmeyen Dersim olay1 nedeniyle, Alevilerdeki cahillikten
dolay1 bir kizilan nokta var. Orda da tarih bilgilerimizin eksikliginden dolay1. Dersim olaylar
1938’de olmugtur. Atatiirk’iin yataga distisit 1937°dir. Son bir yilda zaten devlet yonetiminde
Atatlirk yoktur. Ama Dersim olaylarinin Atatiirk tarafindan yaptirildigini diisiiniiyorlar.

26% - Atatiirk’e nasil bakiyorsunuz?
- Iyi bakiyorum ¢ok. Ileriyi goren, aydin bir insan. Yiizyillar1 goren, yiizyillarin gelecegine yon
veren, akl diisiincesiyle yol gosteren bir insandir.

%62 _ Bir komutands, liderdi, laik Tiirkiye Cumhuriyetinin kurucusu, bugiin bu sekilde laik Tiirkiye
Cumbhuriyeti diyebiliyorsak, onun sayesinde.

%3 _ Atatiirk’e kotii bir sey demek miimkiin degil. Neden? O olmasaydi biz bu diizeni
kuramazdik, yasatamazdik. Niye cikamiyor bir tane daha, dogrulari, yanliglariyla, hatalar,
sevaplartyla Tiirkiye Cumhuriyeti’ni kurandir. Oyle giizel kurmustur ki Askeriye’nin yardimiyla
hala ayakta durabiliyor.

%4 _Biraz cocukca olacak ama, cumhuriyeti armagan eden, onun 6tesinde daha ileriden gelen bir
isim oldugu i¢in ¢cok dnemli.

265 _ Hani diinyanin uydusu giinestir derler ya, ne bileyim ben onu bir giines gibi. Diinya giinese o
kadar sey ya, bir aydinlatryor, onun gibi.

%66 _ Atatiirk iyi bir lider. Yani sonucta bugiinimiizii biraz da ona borcluyuz yani, hakikaten.
Bugiin eger ben hi¢ saklamadan ben Aleviyim diyorsam bunu ona bor¢luyuz.

27 _ Atatiirk’ii sevmeyen Alevi Kesimi diisiinemiyorum. Biiyik saygisi sevgisi var.
Cumbhuriyet’in olumsuz etkisi olamaz.

- Yani simdi Atatiirk’e Ali’den daha akill diyebilirim. Belli olmaz gerci 6buriinin tahsili yok.
Tabhsili olsa dyle olurdu diyebilirim.

268 _ Ben tamamen Atatiirk asig1 biriyim. Atatiirkciiliikse bu, kendimi tam olarak Atatiirkgii de
tanimlayamiyorum. Bence 0 da ¢ok i¢ine zor girilecek bi tanmim.
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%9 _ Tiirkiye’ye degil, diinyaya gelebilecek nadide insanlardan birisiydi.

2% _yani, idoliimiiz o bizim. Onun erdemleri onun izinde gidebilmek cok dnemli. O cok erdem
sahibi. O bizim idoliimiiz hiimanist insan sevgisiyle dolu, bagnaz degil fanatik degil. Bizim i¢in
Oyle. Biz derken ben de Alevi mi oldum birden. Gizlilige de bakiniz.

2™ In Turkish: “Tam bir kabullenme yok”

272 _ Zaten kurulus asamasinda Alevilerin pay1 ¢ok biiyiik. Mustafa Kemal’in déneminde olsun
ama bence iyi oldu. Cumhuriyet’in kurulmasi giizel bir sistem i¢inde kuruluyor ama daha sonra su
an Cumhuriyet, Cumhuriyet mantig1 disinda gidiyor diye diisiiniiyorum.

- Peki Cumhuriyet’in kurulusu Aleviler’e bir sey saglamis midir?

- Bir nevi kimliklerini biraz daha rahat tanimalarini saglamistir. Ciinkii Yavuz Sultan Selim’den
sonraki 6zellikle Yavuz doneminde Alevilerin ¢ogu asir1 bask: ve korkuyla yasamis. Cumhuriyet
déneminde biraz daha 6n plana ¢ikabilmislerdir. Belki bes kisi degil de iki kisi daha kendine
hitap etme seklini bulmustur

2% _ Peki cumhuriyetin kurulmasi Alevilerin yararma mi olmustur, zararma mi olmustur ya da ne
saglamistir?

- Istiklal savasim kim kazandi bir kere. Atatiirk niye batida sey etmedi, doguya gitti. Erzurum’a
gitti, Sivas’a gitti. Atatiirk Alevilere giivendigi icin gitti oraya. Sanma ki, bunlarin Gyle
dediklerine bakma sen. Atatiirk Alevilerin 6liimiine gidecegini bildigi i¢in, Atatiirk doguya gitti.

274 _ Peki Tiirkiye Cumhuriyetinin kurulusu Alevilere ne saglamistir, ne kaybettirmistir size gore?

- Mesela Mustafa Kemal Atatiirk bile ilk seye gitmeden, TBMM acildiginda Alevilere gidip,
Haci1 Bektasi Veli’de kalip, destek istemistir ve bu destegi de vermislerdir Aleviler. Ve ilkelerine
daha ¢ok sahip ¢cikmislardir.

- Peki Alevilere olan katkist nedir, cumhuriyetin ilaninin?

- Mesela laikg¢ilige, inkilap¢iiga bunlar kendi iglerinde yasadiklari, yasam tarzlarina daha uygun.
Daha cumhuriyetgiler, ne bileyim ben dyle zannediyorum.

25 _ [Alevileri kastederek] Zaten onlarmm sayesinde kurulmus. Onlarin yasami daha
kolaylastirmistir. Kurulmasaydi, Yavuz Sultan Selim’in yaptig1 ayni sey devam ederdi. baktigimiz
zaman evet, ¢cok uzaklagmus.

26 _ Biliyorsunuz o zamanlar Haci Bektas’taki Celebi’yi, Atatiirk bizzat ziyaret etmis ve
Cumhuriyet’in kurulacagini, kendisine sohpet sirasinda, aralarinda kalmak kosuluyla sdylemis.
Celebi de kendisine biliyorsunuz Kurtulus Savasi’nda kullanilmak iizere bir teneke altin hediye
etmig. Aleviler, Cumhuriyetin kurulusunda Kurtulus savasinda her seyleriyle, Cumhuriyetin
kurulmasi i¢in, Kuvayi Milliye’nin arkasinda ve yaninda olmuslardir, ilk Kurucu Meclis
Bagkanvekili de Celebidir. Kurutulug Savast miicadelesi veren bir¢cok generalden, Atatiirk’iin yakin
cevresine kadar, Atatiirk’dn kendisi dahi Alevidir. Kiziloglu ocagindandir bunun belgeselleri
televizyonlarda defalarca yaymlandi. Dolayisiyla Aleviler Turkiye Cumbhuriyeti’nin bizzat
kuruculardir.

- Aleviler, insan yerine konmus, sorumluluklarini yerine getirirken hak talep etme dénemine
gelmistir. Yani Aleviler’in 2 Temmuz’dan sonra gelismeleri vardir ama ondan 6nce yok mudur.
Cumhuriyetle beraber Alevilerin kazamimlari da olmus. Tekke ve zaviyeler kapatilmasina ragmen
Hiinkar ocagi kapatilmamis. Dolayisiyla onlara ayr1 bir énem ve 6zen gosterilmistir. Ama
ondan sonraki, Atatirk’dn hakka yirimesinden sonraki olan slirecte idareyi eline gegirenler,
kendi ¢ikarlarini vatanin ¢ikar ve menfaatlerinin 6ne koydugu ic¢in, Alevi haklar yine
tirpanlamaya, tutuklanmaya, baski ve zulm altina alinmaya, 6zellikle de asimilasyon politikalarinin
yogunlastigi 1950’lerden sonra, Alevi koylerine cami yaparak ve 1979’dan sonra Siilestirme,
Aleviler’i Iran’daki Siilere benzetme ¢alismalari olmustur.
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2T _ Bir kere, tekke ve zaviyelerin kapatilmasi, ashnda Alevilik kavramina vurulan bir damga, ...
En ¢ok bizim aleyhimize olmus bu. Ama toplumun cagdaslastirilmasi bizim rahat bir nefes
almamiza sebep, yani bir yeri yikarken de, giizel bir yerleri de yapmus, bi¢im degistirmis.

28 _ Tiirkiye cumhuriyetinin kurulusu, sadece Alevilere degil pek ¢ok insana iyi seyler getirdi. Ben
mesela cumhuriyetin  kurulusuyla birlikte, Atatiirk'iin devrimlerinin c¢ok fazla yaradigim
diisiiniiyorum Alevilere. Ben her zaman sunu savunuyorum, Aleviler kendilerini gelistirmeye acik
insanlar. Onlerine bir firsat verildigi anda inanmn sonuna kadar kullamyorlar. ... Cok ileriye
gotirdi, fakat cumhuriyetin ilaniyla bitmedi. Yasanan iste maras olaylari, ¢corum olaylari, sivas
olaylari, Aleviligi 10 yil ileri gotiiriip 5 yil geri gotiirdii. Cumhuriyetin ilaniyla bitmedi yani
ilerleme ya da gerileme dénemi.

2% _ Cumhuriyet kurulmadan énce Mustafa Kemal Atatiirk Hac1 Bektas Veli dergahina gidiyor 3
giin orada kaliyor ve feyzini oradan aldiktan sonra. Atatiirk’{in hayatini okursaniz o da Selanikli
ama Alevi kdkeninden gelen biri. Ve Atatiirk Cumbhuriyet’i kurdugu zaman tiim medreseleri,
tiirbeleri falan sunlar1 bunlar1 kapatti. Sadece Hac1 Bektas’1 kapatmadi. Yani o insanin felsefesine
Atatiirk daha gok deger veriyor. Ama Atatiirk Aleviler iizerinde bir baski kurmadi. Laik kurum.
Dinle devlet bir araya gelmez. Herkes inancini yapar ama devletle bir araya gelmez. Ama simdi
oyle degil.

280 _ Cumhuriyetin tek seyi, bize din ve devlet iglerinin birbirinden ayrilip, Aleviligi kendini bir
yerde sey olarak, tekke ve zaviyelere kapatip, nasil bize ézgiirliik sagladi. Bundan sonra size
ihtiyacomiz yok. Ondan sonra siz kendi oOrgiitlerimizi kurup, bu sekilde devam etme karari
alinmigtir. Ciinkii cumhuriyetin kurulusunda da, Celalettin Ulusoy’a gitmistir Atatiirk, ondan
gerekli destegi almistir. Daha sonra da milletvekili secilmistir zaten.

81 _ Tirkiye Cumhuriyeti kurulduktan sonra, laiklik geldikten sonra, dogru birazeik agilmis
olabilirler. Tirkiye Cumbhuriyetinin kurulmus olmasmin Alevilere sagladigt yarar bu olabilir.
Birazcik da kendilerini ifade edebilmeleri olabilir. Onun haricinde bir sey saglamis midir
bilmiyorum yani.

282 Tiirkiye Cumhuriyeti’nin kurulusu Aleviler’e ne kazandirmistir, ne kaybettirmistir?

- Atatiirk déneminde hig¢ aksi bir sey okumadim. Atatiirk doneminde Osmanli’da eziliyorlar ama
Atatlirk déneminde rahat etmislerdir. 50’li yillara kadar ama. Demokrat Parti iktidarina kadar
rahatlar okudugumuz kadartyla o donemlerde yasamamuglar. 50°1i yillara kadar kazandirmustir,
51°den sonra kaybettirmeye baslamistir. 50°den sonra higbir faydasi olmadigi gibi, zarari
olmustur. Eskiden istedikleri gibi cem yapabiliyorlar, kendilerini tanitiyorlardi. Simdi tamamen
rant pesindeki insanlar yiiziinden asimile ediliyorlar.

- Devletin Aleviler’le iliskisi nasil sizce?

- Bence devletin bir sorunu yok, hikimetler soruyor. Devlet Dairesinde size sormuyorlar Alevi
misin diye. Ama miilakata gore alinan yerlerde soruluyor. Askeriye’nin gizli kapakl, polislerin
aldig1 yerlere Aleviler’i gegiremiyorsun.

283 _ peki Tiirkiye Cumhuriyeti’nin kurulusu Alevilere ne kazandirmustir, ne kaybettirmistir?

- Tiirkiye Cumhuriyeti’nin kurulusu, Aleviler Tiirkiye Cumhuriyeti’ni kurmugtur fakat Aleviler’e
bir dini 6zgiirliigii veya bir Aleviye, Cumhuriyeti kurdugunda yaptig1 fedakarhigi Cumhuriyeti
yoneten yoneticiler Alevilere yapmamstir.

- Kazandirdig seyler olmus mudur?

- Kazandirdigi mutlaka zaman zaman korudugu seyler de olmustur. Dort dortliik, cumhuriyet
demeyim de cumhuriyeti yonetenler deyim. Cumhuriyet hicbir zaman ayrimeilik ¢agirmamstir
fakat yoneticiler olarak farkli seyler olmustur. Diyelim bir {iniversitede okuyan bir ¢ocuga yahut
da resmi dairede Siinni olan bir insan Alevi oldugunu bildigi bir insanin igini yapmiyordu. Bunlar1
yastyorduk biz.

284 _ Kurulduktan sonraki stirec?
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- Kurulduktan sonraki siire¢ igin soyle bir sey diyebilirim, aslinda Aleviligi kabullenememe de
var. Bizim o tarafta bazi koylere gittiginizde, koy Alevi kdyli ama bakiyorsunuz kdyun icinde
cami var. Devlet gelip oraya cami dikiyor. Bu Aleviligi kabullenmemek demektir.

%8 _ Osmanli tabi sey Islam iilkesiydi, o dsnemde de Alevilerin iizerinde baski vardi, ama Tiirkiye
Cumbhuriyeti, s6yle sdyleyeyim, laik tlke diye kuruldu. Ama uygulamalarina baktiginizda Dersim
isyan1 ve sonrasi, daha sonra iste Sivas katliami, Maras, Corum, bilenen katliamlar Alevilik
Uzerinde yikici etkiye sebep oldu diyebilirim.

- Sagladigi seyler sOyle olabilir; Sonugcta laik Glke olma adina kendini zorladi o da bir gergek, belki
biraz daha hareket alam yaratmis olabilir ama burada bir ¢eliski var olmas1 gerektigi gibi olmadi
olay.

%6 _ Devlete bakisiniz nedir? Tiirkiye Cumhuriyeti Devleti'ni nasil degerlendiriyorsunuz?
- Kurulus dénemlerinde, 20’lerde evet bir devlet vardi, ama su anda iktidarlarin elinde sekil
degistiren, ama ad1 Tiirkiye Cumbhuriyeti olan bir devlet.

87 _ Anadolu’daki Alevilerde soyle bir kural vardir. Sunu anlatirlar tarih olarak 1985’ kadar en az
mahkemeye giden toplum Alevilerdir. Kendi mahkemelerini kendi iglerinde, cemlerde yaptiklari
igin. Ama disariya karsi da korkak yetistirildik. Devlet géziimizde Sinni bir devlet olarak
géruluyor. Bu yuzden de korkuyoruz. Korkmuyoruz dersek yalan olur. O biling alta var zaten.
Soyle diigiinmiiyorsun zaten, aklina bile gelmiyor, ¢linki devletten korkuyoruz.

288 _ Laik bir tilke olmasina ragmen islam ashinda hi¢bir zaman Tiirkiye’nin denliginden disina
cikmadi. Bugiine kadar de her tiirlii, Islamiyetin kurallarin1 her tiirlii, nasil deyim, belki yasada
gecmedi ama toplumun geneline dayatti, medyasiyla olsun, devlet politikasiyla olsun, Milli
egitimiyle olsun, bu Alevilige ¢ok sey kaybettirdi. Eskiden toplumlar kendi icerisinde kendi
gelisimini saglarken, simdi devlet denilen aygit fazlistyla girdi. Devlet vardi, ama toplumlar kendi
halinde cemaat haline yastyorlardi. Ama devlet fazlasiyla hayatimiza girdi. Islamiyeti de harfiyen
olmasa da benimsedigi i¢in, Bu Aleviler icin eksi bir durum oldu.

89 _ Devlete nasil bakiyorsunuz?

- Bugtin bizim devletimiz yok.

- Kimin devleti?

- Bagkalarinin devleti. Emperyalistlerin devleti. Bush kalk derse kalkar, otur derse oturur, tuvalete
git derse gider afedersin osur deyince osurur.

290 _ peki Alevilerin en 6nemli 3 sorunu nedir size gore?

- Devletin Alevilere yeterince ilgi vermemesi. Yani kendileri gibi gérmemesi, Aleviler de
Sunniler gibi demiyorlar da, biz Stinni’yiz biz her seyi yapariz, Aleviler ¢ok daha azinlik, s6z
hakki fazla vermiyorlar. Biraz da sey bence, biraz daha fakir kesimden diye. Cok zengin
degiller herhalde, onun yiiziinden mi. Bence sorunlari bunlar olabilir.

21 _ Devlete giivenir misiniz?
- Yok hayir, AKP basta ¢linkii.

22 _En az devlete giiveniyorum. Giivendigim bir kurum yok yani.

293 _ Peki orduya bakismiz nasil?
- Orduya giivenli olarak bakardik, hakikaten orada da bir dejenerasyon olduguna inaniyorum.
Adamlar, kendi adamlarim her tarafa saldilar yani.

2% Nerede bizim cagdaslarimiz, nerede bizim seylerimiz. Bazen diisiiniiyorsun, artik onlar da
aynen devletin yaptigi gibi, devletin soylediklerinin arkasinda gidiyorlar.

- Cok giizel seyler kazandirdi cumhuriyetin kurulmasi, kotii bir sey kazandirmadi yani. Zaten
cumhuriyeti Aleviler koruyor. Ama bakiyorsun maalesef devlet Alevileri satanist ediyor, her
seyden kovuyor.
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2% _ Peki Aleviler bir azinlik midir?

- Ben kendimizi azinlik olarak gérmiiyorum. Nasil azinlik olur, Tiirkiye’nin 28 milyonu Alevi.
Nasil azilik olur, 28 milyon Alevi azinlik olur mu. Senin azinlik dedigin, azinlik denen sey, bir iki
milyon olur da ona aznlik dersin. Ama 28 milyon Alevi var, sen buna azinlik goziiyle, kimse
azinlik géziiyle bakamaz.

2% _ Peki sizce Aleviler Tiirkiye’deki azinliklardan biri mi?

- Kesinlikle degil.

- Neden?

- Neden, zaten bizim sayemizde var olan bir toprak burasi. Bunun aksini iddia eden yok. 25-30
milyon bu (lkede Alevi.

27 _ Sizce Aleviler Tiirkiyedeki azinliklardan biri midir?
- Hayir.

- Ne kadar Alevi vardir sizce Tirkiye’de?

- 20 - 25 milyon kadar.

2% _ Aleviler azinliklardan biri midir size gore Tiirkiye’de?
- Su anda yolda ¢evirdiginiz her on insandan 5’i 6’s1 Aleviyse pek de azinlik sayilamaz.ha bunu
gizliyorlar midir, gizlemiyorlardir.

299 _ peki Aleviler aznlik midir?
- Aleviler ¢ogunlukta. Tiirkiye’de 25 milyon Alevi insan var. Ama agiklamiyorlar.

%00 _ peki sizce Aleviler Tiirkiye’deki azinliklardan biri mi?
- Hayrr, asla. Azinlik dedigin, 3-5 kisi olur, 20 milyon azinhk olur mu?

%01 _ Tiirkiye’de ¢ogunluk kim sizce? Cogunlugu kim, azinlhigi kim?

- Cogunlugu Siinniler, azinhg1 Aleviler. Ama azinlik olarak da gormemek lazim. Su anlamda
azinlik nedir, bir iilkede yasayan kiiciik gruplardir. Aleviler kiigiik gruplar degildir aslinda ama o
konuma getirilmek isteniyor. Tiirkiye’de 70 milyon insan yagiyorsa belki bunlarin 20-30 milyonu
Alevidir. Ama ¢ogu agiklayamiyor. Veya sahip ¢ikmiyor. Kendini o gozle gérmiiyor. O tiir kisiler
de var. Tanidigim gevrede yok ama olup da sdylemeyen var.

%02 _ Sizce Aleviler bir azinlik mi?

- Hayir. Onu tanimlamaya basladim. Ta Osmanli’dan, Selguklu’dan bu yana Tiirkiye’de, Anadolu
cografyasinda devletin kurucu unsurudur. Selguklu da dininden ve halkindan koptugu i¢in
yikilmistir. Yani asli unsurundan koptugu igin. .... Yiice Atatlirk’iin Tiirkiye Cumbhuriyeti’ni
kurarken Aleviler’i yanma aligi bunun ornegidir. Dolayisiyla Aleviler bu Ulkenin harel,
cimentosudur.

%03 _ Aleviler azmhk midir?

- Vallahi bu azinlik meselesi adi daha ¢ok Lazlara, Cerkezlere verilen ad degil mi? Bence Aleviler
azinhik degil bir kiltiir. Bana sorsalar ben herkesten daha cok Turkim. Ozbedz Turk benim.
Ama Aleviyim.

%04 _ Bu Alevilerin azmlik olmadigini sdylediniz, peki sizce Tiirkiyede kim azmhkdir?
- iste Ermeni, Rum disardan gelen insanlar.

- Neden azmlikdir peki sizce onlar?

- Tiirkiye’de yasayip baska iilkeden geldigi icin.

- Azmlik olmanin kriteri nedir sizce?

- Yani bir Amerikan, bir Ingiliz iste geldigi zaman topluluk halinde, olur yani.

%05 _ Ya ben kimseyi azinhk olarak gérmilyorum. Adam Rum, adam Ermeni 500 senedir burada
yastyor, azinlik olur mu ya. O da bu memleketin insani. Ben cidden bu memlekete gonil vermis,
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hakikaten bu memlekette oturan, bu memleketi seven hi¢ kimseyi azinlik olarak gérmiiyorum
agikeasl.

%06 _ Azinlik olarak diisiinmemek lazim. Bu da Tiirkiye’nin mozaigidir, zenginligidir. Yahudi gibi
gormemek lazim. Orta Asya’dan gelip Anadolu’da yasamig insandir.

%07 _ Peki sizce Tiirkiye de azinlik var mudir?

- Aslinda Tiirkiyede azinhk yok, sadece kendini ¢ogunluk olarak adlandiran bir sinif var. O
kendini ¢ogunluk sayan Siinni kesime baktiginizda da, onlarin da farkh etnik kéklerden geldigi
biliniyodur.

- Ben azmligi say1 olarak degil de, bakis agisi olarak degerlendirdigim igin. Alevilerden
baktiginizda Siinniler azinlik, Siinnilerden baktiginizda, Aleviler, gayrimiislimler, Kiirtler azinlik.
Yani tamamen bakis agistyla alakali. Ne diisiindiigiiniizle alakali.

%08 _ peki Tiirkiye’de sizce Aleviler azinliklardan biri mi?

- Azmlik degil. Azinlik derken simdi azinligin kelime anlamini bilmek lazim. Azmlik derken bu 1
milyon kisiye de mi azinlik deniyor, 20 milyon kisiye de mi azinlik deniyor. Ben azimlik
gormiyorum. Sadece belki daha énceki donemlerde sindirildigi icin kendisini ¢ok rahat ifade
edemedigi icin azinhk olarak gorenler olmustur.

%09 _ Bence Tiirkiye’de azinlik diye bir sey yoktur. Bence azinlik degildir kimse, herkes Tiirkiye
Cumbhuriyetinde, zaten sinirlarimiz gok biiyiik, herkes rahat bir sekilde.

- Azmlik midir peki sizce gayrimiislimler?

- Ya azinlik olabilir ama ben o kelimeyi agzima almak istemiyorum. Simdi basbakan da gaf yapti
Aleviler azinhiktir diye. Yani degildir bence, rahat bir sekilde Tiirkiye topraklarinda
yasiyorlar, gd¢gmenlerimiz geldi rahat yasiyor.

%10 _ peki sence Aleviler Tiirkiye’de azmliklardan bir tanesi mi?

- Ya yok. Azmlik nedir, bir iilkede ¢ok tepki alirsin, dislanirsin, bir seyler yapihr seni siirerler
sen o zaman azinhksindir. Tlrkiye’de hi¢ kimse suriilmiyor, tepki alsa bile Turkiye’den suriilen
birilerini gérduk mii, gérmedik. Bana gore azmnlik nedir; bir grup insan vardir, 0 ¢evreye ait olma
hissi vardir, insanlar1 kabullenmezler, dislarlar.

11 _ Geleneklerle, kiiltiirle, goreneklerle, bir baskiya maruz kalmadan bunlari idame ettirmeyi
azinlik olmak olarak gérmiilyorum yani. Baktiginizda Kiirtlerde boyledir.

812 _ Aleviler bir azmlik midir?

“Hayir, asla. Bizi 6bek 6bek obalara, sunlara, bunlara dagitirsaniz, bana is vermezseniz, bana sinif
vermezseniz, atilmislar, azinlik olan kisim, su, bu diye, yoksa adam durduk yere hicbir insana, su
niifusun yarisim katledelim de, azinlik kalsin demez. Azinlik kavrami, ezilmis kavrami olarak
algiltyorum ben onu. Biz az yararlandik, biz azinligiz, az yedik, az gordiik, az okuduk, az ictik, ama
¢ok hor goriildiik, ¢ok asagilandik su, bu. Iyi olan, senin yasadigin hayat standardina gore biz
azihgiz. Bugiin bu yasaniyor mu? Ben kendi adima yasamiyorum, ben bir azinlik degilim su an,
rahat rahat kendimi ifade edebiliyorum, Alevi oldugum i¢in hor gériilmiiyorum veya bana farkl
bir sey yapilmiyor, ayricaliklar gérmiiyorum, kotii bir sey gérmiiyorum, onun i¢in azinlik degilim.

313 _ peki Aleviler sizce Tiirkiye'de bir azinlik mudir?

- Hayrr, ¢cogunluktur.

- Peki Tiirkiyede azinlik var midir?

- Vardur.

- Kimdir azmlik olanlar Tirkiye'de.

- Azmlik olan bolgeler, egitimsiz kalan, iste baktiginizda glineydoguda kalmis bolgelerdir.

814 _ Peki sence Tiirkiye’deki azinliklardan biri midir Aleviler?

- Bu bence en 6nemli konu. Niye biliyor musunuz, yanilmiyorsam 2004 senesinde, AB siirecinde
Aleviler azinlik diye AB dayatti, azinliktir dedi. Biz azinligiz, bizim i¢in o yasayr AB’nden
gecirtmek cok 6nemliydi ama devlet, hitkiimet ve Cem Vakfi el ele verip bir sekilde Alevilerin de
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kanina girerek bunu reddettiler. Simdi mesela soyle bir izlenim var, Anadolu halkinda da. Diyorlar
ki; yok canim biz azinlik degiliz, biz bu iilkenin bel kemigiyiz diyorlar. Sonucta bu Ulke bize ne
tamid1 ki ya da ne taniyor Kki.

315 _ Aleviler azinlik mudir?

- Bence su an azinlik, nitelik a¢isindan, sey agisindan, haklar1 agisindan, ama kagit dstiinde
azinlik olarak goriilmiiyor zaten ve goriilemez de herhalde, sonugta bir 1rk olarak, yani irk olmadigi
icin, hani dini farkliliklar...

316 _ Peki Aleviler bir azinlik midir?

- Kesinlikle, bir azinhgin yasayabilece@i her seyi yasiyorlar. Devlet birebir Aleviligi kabul
etmiyor. Bugiin biraz AB ve derneklerinin, Sivil toplum Orgiitlerinin baskisiyla haklari kismen,
ucundan ucundan girmeye basladi. Kabul edilmiyor. Dolayistyla gayet azinlik muamelesi goriiyor.
Fiziksel siddete oldu, devlet tarafindan olsun, c¢esitli siyasi gruplar tarafindan olsun. Aleviler
bulunduklar1 toplumda Osmanli déneminden beri azinlik. Halen de azinlik.

317 Inanglar, aliskanliklari, giindelik yasamlari, politika anlayislar1 ¢ok fazla kentlesemeyen, kendi
miicadelelerinin etrafinda orgiitlenip orada sikisip kalan, ¢ok evrensel diisiinemeyen, bu anlamda
boyle bir miicadele vermeyen, gerilige yani modernlige giremeyip surekli gerilik, ilkellik diye
boéyle inat eden bir toplum

%18 Biz Aleviler kendi dilimizde ibadet ederiz. Ama Siinniler Tiirkge ibadeti yadsirlar. ... Bizdeki
Alevi Islam inanc1 Allah sevgisine dayanir. Biz bir tek seyden korkariz, sevdigimizi incitmekten.
Yoksa bizde cennette huriler verecek, altinlar giimiisler akan derelerde yasayacagiz, bu sebeple bu
riigs [riisvet diyecekken kesiyor], nimete sahip olmak i¢in insan olmayiz, onun gayreti icinde
olmay1z.

319 _ Aleviligi ayirt eden yanlar sunlar: ... Ezan vakti miizigi kis, hoca bitirsin, kapatsin, simdi pin
kodlu oldu biliyorsun, kapatsin, hadi miizigi bir daha a¢. Boyle yok, bunlar ¢ok ticari geliyor bana.
Ezan vakti dua etmeler. Niye ezan vakti dua ediyorsun ki, daha mi, artt 5 puan m1 geliyor sana,
niye yani? Bu sekilci geliyor bana, bu aligkanlikmis gibi geliyor, sabah sporu gibi geliyor. Sabah
gidip, gazeteni, ekmegini almak gibi geliyor ve bir¢ok insan bunu yapiyorlar. Bakmayin siz, Alevi
oldugumuz i¢in, bunlari bize ibraz edemiyor bu insanlar, ama bunun esek gibi farkinda olduklarinin
da ben farkindayim. Onlarin aslinda bazen istemeden orug¢ tuttuklarini, o korkunun, vicdani
rahatsizhik verdigini. Size bir bisiklet veriliyor, kullanim kilavuzu Kuran’1 Kerim diyor adam ve
ben bunu boyle kullanacagim. Tamam, bunu bdyle kullan, bu ¢ok giizel bir sey, ama bunun
asirihigina kacacagin anlar da olacaktir, kiracagin, diislirecegin, saklanacagin, kaldirip atacagin,
isyan edecegin, yikayip, temizleyecegin, opiip sevecegin anlar da olacaktir. Sadece binmek igin
binme, onu hisset; bu yok Sunnilikte. Alevilikte bu var. Bir kere riyakarhik yok. Ben kendi
adima sOyleyeyim, kendimizi kandiramiyoruz, birak, elime sahip olamadim, aldim iste onu oradan,
bu sizi yakiyor. Siz burada yasiyorsunuz belki cennet ve cehennemi.

20 _ Valla benim gordiigiim, gozlemledigim, Sunnilerin daha ¢ok dine korkuyla bakmalari,
Alevilerin ise sevgiyle bakmalari. Alevilerin de, soyle diisiiniiyorum, dine inanmayan da bence ¢ok
sayida Alevi var, ama ben dini bir yonii oldugu i¢in sdyliyorum. Dini yoniinii de dinden
korkmama, tanriyr ve dini sevmeyi 6greten, ama gordiigiim kadariyla, Stnnilikte daha bdyle
korku baskin, korkutarak insanlari bir kaliba sokma yoluna gitmis, bana dyle geldi yani.

%21 _ Siinnilerden Alevileri ayiran en énemli sey nedir size gore?

- Kiyafetlerindeki abarti ve Kuram Kerimi ¢cok boyle sey yapiyorlar. Nasil desem, duay1
abartiyorlar, her seyi abartiyorlar. Yasam tarzlarini, sanki gizli sakli yapiyorlar, evin iginde bir
baska, digsarida bir baska. Gosteris zannediyorum.

- Diisiinceleri. Cok abartili diisliniiyorlar. Her seyi kendilerine gdre yontuyorlar diyeyim. Cok
elestirirler. Dualar1 mesela sen okursun, onlarin ki daha bdyle sey geliyor, sanki onlar ¢ok daha
biliyormus gibi.

322 _ peki aralarinda ne fark var sizce?
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- Bizde kesinlikle, en basiti, Aleviler kesinlikle camiye gitmiyor. Bize gore ibadet camide degil, her
yere olur, evinde de ibadet yapabilirsiniz. Onlarda camiye giriliyor, iste bir siirli insan giriyor. O
insanin hir midir hirsiz midir, kopuk mudur. Ama bizde &yle bir sey yok. Insan girdiginde o
insanin nasil bir seye sahip oldugunu goriintiisiiyle, Kisigiliyle anliyor. Daha farkli yaa. Bizim
daha farkl.

%23 _ Gordiigiiniiz kadariyla

- Gordiigiim kadartyla Siinnilerin i¢inde de mesela benim arkadaslarim var dort dortliik. Aleviden
de Ustuin insanlar var. Ama Siinni insanlarin yiizde 70’i aym kefeye konacak bir toplum degil.

- Neden?

- Cok menfaatci, cikarci. Dolandirici, sahtekar, kandirma yoniinden her yoniiyle her seyi var.
Alevi toplumunda yok mu, onda da var. Ama bu sayili. Onlar da ¢ogunluk.

%24 _ Peki Siinnilerden Alevileri ayiran en énemli sey nedir sizce?

- Bugiine kadar gordiigiimden yola ¢ikarak soyle bir sey soyleyebilirim. Aleviler pek ¢cok Sinni
insana gore ¢ok daha ¢agdas ve her seyin sadece insanda bittigini ¢ok yillar 6nce 6grenmis bir
insan grubu diyebilirim.

%2> _ Siinnilerden farkimiz ¢agdashk. Biz ¢ok cagdasiz yani.
326 __ Mesela ilk goze carpan seylerden birisi isyankardir. Yani komik gelebilir ama bizim
ruhumuzda var. Yeri geldiginde her seyi elimizin tersiyle itip, bazi seylere itiraz edebiliyoruz. Ama
diger mezhepteki arkadaglarda dyle degildir. Bugiin mesela biiyiik oranda cemaatlesme falan var.
Onlarin basindaki insan ne yol gosteriyorsa o, onun disina ¢ikmiyorlar ki. Alevilikte boyle
degil.

%27 _ Mevcut iktidar Glkeyi 1thmhi islam devletine déniistiirme, laikligi yikma, yobazlastirma,
cagin gerisine gotiirme cabasi icinde.

%28 _ Hiikiimetin tutumu, dinciligi 6n plana ¢ikarmasi, Tiirkiye nin kutuplar olusmas1 Aleviler igin
tehlikeli.

%29 _ Anavatan iktidarindan beri. Demirel’de bu kadar aleni yapilmiyordu ama Anavatan’dan beri
bir son yillarda daha da artarak, seriata 6zlem, Iranlasma, Arabistanlasma var.

%30 _ Ben kendimi Alevi olarak tanimliyorum, diyorum ki kendi kendime zaten soruyorum bunu, iyi
ki de Alevi dogmusum, ¢ilinkii etrafimdaki yobazlari gérdiigiim zaten c¢ok {iziiliiyorum, dzellikle de
bu safi Kiirtleri, ben Kiirtleri ayirmiyorum, diglamiyorum ama mesela abdestli iken kiiglik bir erkek
gocuguna bile bayan elini vermiyor. Bunlar1 da goriince kendi kendime diyorum ki iyi Ki de
Aleviymisim, yani gericiligimiz yok.

- Aleviligin en giizel yan bizim ¢agdas olmamiz. Dedim ya, bizim gericilerimiz bile o gerici,
yobazlardan daha iyidir. Bin kat daha iyi gérilyorum ben. Cunki onlar daha bir gerici.

- Siinnilerden farkimz ¢agdashk. Biz ¢ok ¢agdasiz yani.

%31 _ Bana sorarsaniz ¢ok bilyiik bir dincilik tehlikesi var. AKP’nin éncesini biliyorum. Bunlarin
biri bagbakan digeri camhurbagkani oldu. Bunlarin ta 6teden beri bir bagnazhg var yani. ...

- Tehlike ne?

- Tiirkiye Iran’a dondiigii anda yani olay su dinin bagnazhgindan dolay: bu iilke biiyiik sorunlar
yasayabilir, Tran’a doniisebilir. Bu bence Islamiyet’i biraz geri kalmus bir din olarak goriiyorum.
Hiristiyanlig1 daha iyi gériiyorum. Daha modern bir din.

%2 _ Sonra hosuma giden bir sey oldu, Aleviyim, sizden degilim falan demek. Bu sey gibi,
Tiirkiye’de Ermeni’yim demek gibi bir sey. Aleviyim deyince kendimi Turkiye’nin geriliginden
uzaklastigim hissediyorum nedense. Sizden degilim ben. Ben de etnik olarak farkli olmasam da
aslinda sizden o kadar farkliyim yani.

%33 _ Peki Araplar hakkinda ne diisiiniiyorsunuz?
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- Kendi iglerinde parcalanmis olarak diisiiniiyorum. Islamiyet’in hosgérii kismmi unutmuslar.
Kendi kurallari iginde donemiyorlar.

- Bagka bir degerlendirmeniz var m1? Nasil bakarsiniz Araplar’a.

- Sert goriiyorum agikcasi. Yani koyu, kati. Yani yobaz olarak goriiyorum, seriati ¢ok farkli
yastyorlar.

- Peki AKP’ye bakiginiz nasil?

- 1yi degil. Ciinkii mesela Arap tabiyetini asir1 derecede u¢ noktada yasatmak istiyorlar diye
diisiiniiyorum.**

4 _ Anadolu’daki uygulamsi da bu yasam seklini gecmisteki kendi kiiltiirleri ile yogurarak
6ziuimseyip, kendi dillerinde, ana dillerinde, Arap¢a hegomanyasi altinda kalmadan kendi dilinde
yasama seklidir.

- Peki Araplar’a nasil bakiyorsunuz? Ne geliyor akliniza?

- Tembellik gelir benim aklima. Araplar aslinda tembel gibi gériinseler bile islamiyet’i aslinda
kendi babalarinin malrymis gibi kullanarak, dolayisiyla Peygamber efendimizin Arabistan yarim
adasinda yasamis olmasindan ve Kuran’in da Arapca inmis olmasini da kanit gostererek islam’in
Arap disginda yasanmadigi kanisinda olan insanlar. Dolayisiyla Arap emperyalizmini dinyaya
yayma istediginde olan insanlar. Maalesef iilkemizdeki Siinni Islam inanc1 da bu teze hizmet eder
durumda. (...) Kendilerini Islam tarif eden anlayisla bagnaz, gerici zihniyetle Islam’1
Araplagma olarak gormekte. Isin ac1 yan1 da bu.

%35 _ Peki Araplar dediniz Araplar hakkinda ne diisiiniiyorsunuz?

- Araplar hakkinda biraz olumsuzum iyi bakmiyorum. Ben gidip gordigiim i¢in insanlara
davramslar, hosgoriisiizlikleri gozle goriinen tespit edilmis bir sey.

- Nerelere gittiniz?

- Iran, Irak, Suriye’ye, buralar1 gordiigiim igin. Insan olarak saygi duyuyorum da Arap Kultiri
olarak insanlara bakisi olarak pek olumlu bakmiyorum.

%3 _ Peki Araplar hakkinda ne diisiiniiyorsunuz?

- Araplar ¢ok gerici insanlar. Yani sevilmeyen, ne diyeyim ben bilmiyorum yani.

- Sizin fikriniz, Arap deyince akliniza ne gelir mesela?

- Hi¢c hos olmayan seyler gelir yani. Gerici, ne bileyim ben. Hala da Oyle degil mi yani,
goruyoruz. Adamlar hala, milletin elini, kolunu kesmekle. Gergekten dyle

%37 _ Peki Araplar hakkinda ne diisiiniiyorsunuz?
- Yasadigim yerde Araplari ne bileyim, uzun entari giyen, kapkara boyle sey yani, ne bileyim.

%38 _ Peki Araplar hakkinda ne diisiiniiyorsunuz?
- Higbir sey diistinmiiyorum. Bence yeryuziindeki en gereksiz insanlar Araplar.

%9 _ Peki Araplar hakkinda ne diisiiniiyorsun?
- Hi¢ sevmem kendilerini. Pis kokuyorlar.

- Neden sevmiyorsun?

- Nedenleri ¢ok fazla, katiller, diismanlar.

%40 _ pPeki Araplar hakkinda ne diisiiniiyorsun?

- Sevmiyorum.

- Onlarin yasam tarzi, kiiltiiriiyle ilgili ¢ok fazla bir bilgim yok da. Benim ki biraz tamamen
onyargl. Arapcayl hic sevmem, nefret ederim. Diyeceksin onu neden sevmiyorsun, Kurani
Kerimden mi sevmiyorsun. Bilmiyorum bir sekilde sevmiyorum. Bana itici geliyor. Boyle ilk
baktiginda bir sey hosuna gider ya da gitmez dyle bir sey. Kendimi bildigimden beri Arapcay,
Araplar1 sevmiyorum.

%41 _ Genel olarak araplarla ilgili diisiinceleriniz nelerdir?

- Bakig agim olumsuz genel olarak. yani ge¢misten kaynaklanan bir olumsuzluk. Ciinkii kurtulug
savagl doneminde yapmus olduklar ittifaklar ya da arkadan vurma gibi bir olaym igine

281



girmelerinden dolay1 olumsuz bakiyorum. Yani bugiin bakti§inizda paranimn iginde yiizdiiklerini
goruyosunuz. Ama bilimsel veya kiiltiirel acidan herhangi bir zenginlikleri yoktur.

%2 _ Araplar hakkinda, Universiteye gelmeden énce, daha dogrusu bir Arap tanimadan once,
ilkellik, evden ¢gikmayan kadinlar, gibi seyler gelirdi. Buraya gelip farkli Araplar’t tamymnca bu
yikildi. Ama Araplar deyince hala var naparsaniz yapin hani bellegimize yerlesmis.

%43 _ Araplar hakkinda ne diisiiniiyorsun?

- Cok hazzetmiyorum ya.

- Neden?

- Inandigim diinya goriislerine uzaktan yakindan alakasi yok bir kere, onun igin. Kiiltiirel olarak da
oyle, aliskanliklar yasayis bigimleri, ilkel olduklarini diisiiniiyorum. Mesela burada &nyargi
olabilir, bir milleti asag1 gérmek gibi olabilir ama bugiin Siinnilerin Arap kdkenli, Arap kiltirinin
devami olarak goriirsek Siinnileri, onlarda begenmedigimiz seyler aslinda bizim hor gérdiigiimiiz,
ilkel buldugumuz, medeni bulmadigimiz, modern bulmadigimiz davramslar, diisiince kaliplar1.
4 _ Basortiisii tiirban sorununa nasil bakiyorsunuz?

- Tiirban Bagbakanm soyledigi gibi bir simgedir. Ama Tlrkiye’de basortiisii sorunu yoktur.
Mesela bizim bacilarimiz, kendi ailemizde kapananlar da var. (...) Turban sanki Turkiye’de siyasi
sey haline geldi. Oy pesinde kosmak i¢in tiirban1 giindeme getiriyorlar.

¥5_ 0 gergevede tartisilan basortiisii konusuna bakisiniz nedir?
- Bu tamamen, bence bunlarin hep icten fethetmeye cahsan diismanlarin isidir, bence bu
tamamen ABD’nin oyunudur.

346 _ Bagortiisii tiirban sorunu hakkinda ne diistiniiyorsunuz?

- Bence su son olaylarda dyle giizel onlan géz boyandi ki, insanlarin tepkisini oraya g¢ekilip baska
seyler halloluyor. Insanlar onla sey yaparken, AKP yapacagini yapti, zamlari kondurdu,
askerlerimiz gene sehit oldu. Bagortiisiine karsi degilim, herkes 6zgiirdiir kapatmak isteyen kapatir,
ama tlirban ocii gibi ona tamamen kargiyim.

%7 _ Bence tamamen bir malzeme, ¢ok iyi bir malzeme reel sorunlarin iizerini rtmek igin siirekli
stirekli kullanilan, yakin dénemde verimliligi yitirecek.

%8 _ Turban meselesi?

- O tamamen Tiirkiye’nin bir ayibi. Bundan 10-15 sene &nce. Imam hatiplerle ilgili tamamen
siyasi icerikli. Bas1 bagliya niye bir sey demiyorlar, tiirban1 adamlar tamamen bayrak olarak
gorlyorlar, goze batmak i¢in. Kullaniyorlar, resmen kullamliyorlar.

9 Basortiisti olabilir ama tiirban diye bir sey yoktur. Onlarm kendi ¢ikarttigi bir seydir. Hig
kimse de bana tiirbanin var oldugunu kanitlayamaz, ben inanmryorum.

$0Bagortiilii goriince midem bulaniyor. Benim altinci hissim gok kuvvetlidir, ne bileyim midem
bulantyor onlar1 goriince. Gosteris meraklisi, sirf desinler gibi. Oyle hissediyorum, bazen kusmam
bile geliyor.

%1 _ Bagortiisii tiirban meselesi

- Bu iilkede medeni kanun varsa sen buna uymak zorundasin. Bu 1923°te Anayasa’ya degismez
bir madde olarak konmussa. Sen sokakta basortiisii ile dolasirken kimse sana demiyor niye
geziyorsun. Ama yarasa gibi ¢arsafla.

%2 _ Tiurban meselesi peki?

- Kesinlikle katilmiyorum tiirbanin iiniversitede serbest birakilmasina.
- Neden?

- Simdi tiirban, yarin pege, sonra Taliban kostimu, burka.

%53 _ Peki basortiisii, tiirban konusuna yaklasiminiz nedir?
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- Adamlar bunu tuttu, inansa da inanmasa da parayla, pulla. Iste altin dagitiyorlar neler yapiyorlar,
akil almaz seyler yapiyorlar ve taraftar topluyorlar yani. Buna ¢ok inandiklarindan, yani yapan
insanlar da ¢cok inandigi i¢in yapmiyor. Akim gibi bir sey oldu yani.

%4 _ Peki basortiisil, tiirban sorununa nasil bakiyorsun?

- Onu da yine AKP yapti. Onceki gibi bir bakis acis1 olmus olsaydi, herkes tiirban degil de,
basortiisii zaten takiyordu. Bagortiisii takmak bana gore anormal bir sey degil ama onu farkli
boyutlara getirip de tlirban oldugu zaman isin rengi degisiyor. Herkes de takabiliyor, basortiisii
takmak bana gore dnceden dini bir simge degildi ama artik bu bir simge haline doniistii.

%5 _ Peki bu tiirban sorunuyla ilgili diisiinceleriniz neler?
- Ya baktigimizda o {iniversiteye girmeye ugrasanlarin yiizde 90’1 dini inanc¢ icin yapmiyolar
bunu.

%6 _ Basortiisii, tiirban sorununa nasil bakiyorsun?

- Bence takilabilir. Takmak isteyen taksin. Biri gelip, bir Alevi’ye sen basina tak demesiyle, sen
bagin1 a¢ demesi ayn1 sey. Ama soyle bir gergek de var, bir ara giindeme ¢ok geldi ya, mahalle
baskisi, bunun bir de toplumsal baskis1 var. Tiirban konusu bu noktaya geldi yani. Bunu takan
kisiler kendi istedikleri i¢cin takmyor, bir de bunun ¢evrede olusturulan bir baskisi var..

%7 _ Bu basortiisii, tiirban meselesine bakismniz nedir? Bir sorun var muidir sizce?
- Tamamiyle 6zgiirliikk¢li bakiyorum ben.

- Mesela kamu kurumlarinda serbest olmalt mi1?

- Yani simdi, bdyle bir sistemde biraz zor. Bugiin okullarda da zor.

- Sizce serbest olmalt m1 olmamali m1?

- Olmal1 diye diisliniiyorum ama ipin ucunu kaciracaklar.

%8 _ Tiirban sorununa nasil bakiyorsun?

- Tiirban sorunu, yani sunu diyemiyorum, isteyen tiirban taksin, istemeyen takmasin
diyemiyorum. (...) Nerelerde kapanilmali, nerelerde kapanmamali? Ben ¢alistifim yerde tiirbanh
kisiler olsun istemiyorum. Diger yerlerde de istemiyorum yani.

- Nerede kapali olabilir peki?

- Calistigim yerlerde, ben agikcasi bu anlattigim seyler belki basta tutarli geliyor, ama sonugta ben
kendim olarak bunu istemiyorum, higbir yerde istemiyorum.

%9 - Turban?

- Bir ara nasil bakiyordum biliyor musun? Tam bir Alevi safhigi, yani ya kardesim ne olacak,
girsin Universiteye bu adam. Universiteye girmesiyle sanki seriati m getirecek bunlar, o kadar
giiclii degiller, goziiyle bakiyordum. Tabii son giinlerde bunlarin sey oldugunu goriince, istedikleri
bu seyin ¢ok masumane olmadigi fikrine kapilinca, ben de artik kesinlikle ve Kkesinlikle
girmeyecek Universiteye, girmemesi gerekir goziiyle bakiyorum. Bunun fasizan bir tavir
oldugunun farkindaymm aslinda, ama bunun siyasal kismiyla ilintilendirdiginde gerekli oldugunu
diisiiniiyorum.

%0 - Turban meselesi?

- Kesinlikle karsiyim. Yani tirbanin Tiirkiye Cumhuriyeti’ne yakismadigini, asla ¢agdas
olmadigim tamamen dini bir simge oldugunu kesinlikle kabul etmek gerekiyor. Tirkiye’nin
gelismesinin oniinde goériiyorum.

- Ne yapmali peki?

- Kaldirilmali, Yasaklanmah. Cagdag giyinsin.

%1 _ Basortiisiinii bizim annelerimiz de takiyordu, teyzelerimiz de takiyor. Ama bunu bir simge
olarak, digartya mesaj vermeye calisiyorlarsa buna karsiyim.

%2 A Siinni is for Alevis an abjected object for many times. Every Alevi thinks that Stinnis have
always been against them. This is like what Volkan (1997, p. 36) called a “chosen trauma.” A
chosen trauma describes the mental recollection of a calamity that befell a group’s ancestors and
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includes information, fantasized expectations, intense feelings, and defenses against unacceptable
thought. Religious and cultural rituals and ritualistic observances of anniversaries can serve to
sustain the trauma and feed into the continued demonization of the other while sacralizing the self.
Through the use of symbols, memories, myths, and heritage, the attempt is to trace the
(constructed) genealogy of an identity group back to a specific place, time, and ancestor in order to
derive an ideological lineage and to provide a guide for future actions.

%3 According to Eyuboglu, while the word “cem”, written with the Arabic letters cim-mim-ayn,
means meeting, gathering together, amassing; the cem in Alevism comes from Persian. In Iran
myths, cem is the name of the kisra (the sultan) who gets the wine and organizes the get-together.
In the old Zarathusrian religion of Iran, in the name of this kisra rituals are practices in certain
months, people gather, drink wine, sing and play, read poems and play games. In Persian, this
ceremony is called “ayin-i cem” (Eyuboglu, 1997; 43). Eyiiboglu further adds that the Arabic word
“cem” and the Persian word “ayin” are synonymous, so with the phrase “ayin-i cem”, one does not
mean the Arabic “cem” (Eyuboglu, 1997; 44).
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11.
12.
13.
14.
15.
16.
17.
18.
19.
20.

APPENDIX A

SURVEY QUESTIONS

Kisaca sizi taniyabilir miyiz? Ne zaman nerde dogup, biiyiidiiniiz? Egitim
durumunuz nedir? Calisma yasaminizdan bahseder misiniz?

Nerelisiniz? [Eger kdy kokenli ise] Ne kadar kdyde yasadiniz? Ne siklikla
gidip gelirsiniz? Kdyde kimleri goriirsiiniiz? Baginiz siirliyor mu? Sehirdeki
koyliilerle goriigiir miisiiniiz?

Cevrenizde Aleviler var mi1? Ne kadar goriisiiriisiiniiz?

Alevi olmayan arkadaslarimiz var mi? Alevi oldugunuz biliyorlar mi?
Ogrendiklerinde tepkileri nasil oldu?

Kendinizi Alevi olarak tanimliyor musunuz? Neden?

Size gore Alevilik nedir?

Alevilik bir din midir? Neden?

Alevilik islamiyetin bir par¢ast midir?

Alevilik bir mezhep midir? Neden?

Stinnilerden Alevileri ayiran en 6nemli sey nedir?

Ateizme nasil bakiyorsunuz?

Alevilik Tiirk’lere 6zgii bir sey midir?

Alevilerin vatani neresidir?

Araplar hakkinda ne diisiiniiyorsunuz?

Alevilikte en hosunuza giden sey nedir?

Sizce Aleviligin en 6nemli kisileri, figiileri kimdir ya da kimlerdir? Neden?
Hz. Ali sizin i¢in ne anlama geliyor?

Size gore Alevilikte kutsal olan seyler nelerdir?

Tenesiihe/don degistirmeye/ruh dolagimina inantyor musunuz?

Size gore Alevi olmanin kosullar1 nedir? Nasil Alevi olunur?
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21.

22,
23.

24,
25.
26.
27.
28.

29.

30.

31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.

43.
44,
45.
46.

Aleviligin sartlar1 nelerdir? Sizin katildiginiz, yerine getirdiginiz Alevilik
etkinlikleri neler? Hangi siklikla?

Alevi TV lerini izliyor musunuz? Nasil buluyorsunuz?

Alevi oldugunuzu ilk ne zaman ve nasil farkina vardiniz? Aileniz size
Aleviligi anlatti m1?

Ailede Alevilikle kim daha ilgili?

Cocuklariniza ya da gevrenize Aleviligi tanitiyor musunuz? Nasil?

Alevi oldugunuz hi¢ sakladiniz mi1? Neden?

Basiniza Alevi olmaktan kaynakli ne gibi sorunlar geldi?

Bu giine kadar Alevi olmanizdan kaynakli yasadiginiz sorunlarda hukuksal

yollara bagvurdugunuz oldu mu? Evetse, neler oldu? Hayirsa neden?

Sizin gordiiglinliz, duydugunuz kadariyla son 20-30 yilda Alevilikte neler
degismistir?
Tiirkiye ~ Cumbhuriyeti’nin  kurulusu  Alevilere ne saglamistir, ne

kaybettirmistir?

Atatiirk’e nasil bakiyorsunuz?

Sizce Aleviler Tiirkiye’de azinliklardan biri midir?

Tiirkiye’de ne kadar Alevi vardir?

Kimler azinlik bu iilkede? Neden?

Alevilerin en 6nemli 3 sorunu nedir? Nasil ¢oziiliirler?

Diyanete bakisiniz nedir?

Imam hatip liselerine bakisiniz nedir?

Cemevlerini nasil goriiyorsunuz?

Din derslerine bakisiniz nedir?

Musahipligi biliyor musunuz? Sizin ya da ¢evrenizin deneyimi var mi1?
Dedelige nasil bakiyorsunuz?

Dedeler de devlet tarafindan Alevilerin dini adamlar1 olarak kabul edilmeli ve
gorevlendirmeli midir?

CHP’ye bakisiniz nedir?CHP’nin Alevilere tavrini nasil buluyorsunuz?
AKP’ye bakisiniz nedir? AKP’nin Alevilere tavrini nasil buluyorsunuz?
Basortiisii/Tiirban sorununa yaklagiminiz nedir?

MHP’ye bakisiniz nedir?
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47.
48.
49.
50.

51.
52.
53.
54.
55.

56.
57,
58.
59.
60.

Milliyetcilige bakisiniz nasil?

DTP’ye bakisiniz nedir?

Kiirtlere nasil bakiyorsunuz?

Tiirkiye’nin AB’ye adaylig1 siirecini nasil degerlendiriyorsunuz? Siz iiyelige
olumlu bakiyor musunuz?

AB siireci Alevileri nasil etkilemistir?

Devlete bakisiniz nasil?

Orduya bakisginiz nasil?

Alevileri bekleyen tehlikeler neler?

Aleviler arasinda size gore yanlis yolda gidenler var m1? Siz Aleviler arasinda
hangi yaklasima daha yakinsiniz?

Bir Alevi dernegine iiyeliginiz var mi1? Katiliminiz nasil?

Cem vakfin1 tantyor musunuz? Nasil bakiyorsunuz?

Pir Sultan Abdal dernegini tantyor musunuz? Nasil bakiyorsunuz?

Hac1 Bektas-1 Veli vakfini tantyor musunuz? Nasil bakiyorsunuz?

Ne olur Alevilerin hali?
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APPENDIX B

ENGLISH TRANSLATION OF SURVEY QUESTIONS

Could you briefly introduce yourself? Where were you born and grown up?
What is your educational status? Can you give us some information about
your working life?

Where are you from? [If he/she has village origins] For how long have you
lived in village? How often do you visit your village? Do you see your
villagers in town?

Avre there Alevis in your surrounding? How often do you see them?

Do you have non-Alevi friends? Do they know that you are an Alevi? What
was their response when they found out/were informed?

Do you identify yourself as an Alevi? Why?

What does Alevism mean for you?

Is Alevism a religion? Why?

Is Alevism a part of Islam?

Is Alevism a sect? Why?

. What is the most important thing that separates Sunnis from the Alevis?
11.
12.
13.
14,
15.
16.
17.
18.
19.
20.

How do you evaluate atheism?

Is Alevism something peculiar to Turks?

Where is the homeland of Alevis?

What do you think of the Arabs?

What do you like most in Alevism?

Who is/are the most important person(s), figure(s) of Alevism for you? Why?
What does St. Ali mean for you?

What are the sacred things in Alevism for you?

Do you believe in body transformation?

What are the conditions of being an Alevi for you?
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21.

22,
23.
24,
25.
26.
27.
28.

29.

30.

31.
32.
33.
34.
35.
36.
37.
38.
39.
40.

41.
42.

43.

44,

What are the pillars of Alevism? What activities do you participate or take
place in? And how often?

Do you watch the Alevi TV channels? How do you find them?

When and how did you first realize that you are an Alevi?

Who in your family is more interested in Alevism?

Do you present Alevism to your kids and in your environment? How?

Have you ever hid your identity?

What kind of problems have you faced resulted from being an Alevi?

Have you ever used any legal means against the problems that you have faced
resulted from being an Alevi? If yes, what have happened? If no, why not?
Based on your observations and hearings, what have changed in Alevism in
the last two or three decades?

What did the formation of the Turkish Republic bring to Alevis and what did
it take from them?

How do you evaluate Ataturk?

Are Alevis one amongst other minorities in Turkey?

How many Alevis live in Turkey?

Who are the minorities in this country? Why?

What are the three prominent problems of Alevis? How can they be solved?
How do you evaluate the Directorate of Religious Affairs?

How do you evaluate the Imam Hatip Schools?

How do you evaluate the cemhouses?

How do you evaluate the religious courses?

Do you know what musahiplik is? Are you or your environment had such an
experience?

How do you evaluate dedelik?

Do you think that the dedes must be recognized by the state as the religious
officer for the Alevis and be entrusted by them?

How do you evaluate the CHP? How do you evaluate the attitude of the CHP
towards Alevis?

How do you evaluate the AKP? How do you evaluate the attitude of the AKP

towards Alevis?
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45.
46.
47.
48.
49.
50.

51.
52.
53.
54,
55.

56.

57,
58.
59.
60.

What is your position regarding the headscarf/turban issue?

How do you evaluate the MHP?

How do you evaluate nationalism?

How do you evaluate the DTP?

How do you evaluate the Kurds?

How do you evaluate Turkey’s candidacy process to the EU? Dou you
evaluate it positively?

How has the candidacy process affected the Alevis?

How do you evaluate the state?

How do you evaluate the military?

What are the danger awaiting Alevis?

Are there the one in Alevis going on the wrong track in your perspective? To
which approach within the Alevis you feel yourself close to?

Do you have membership of any Alevi association? How is your
participation?

Do you know Cem Foundation? How do you evaluate it?

Do you know Pir Sultan Abdal Association? How do you evaluate it?

Do you know Haci1 Bektas-1 Veli Foundation? How do you evaluate it?

What do you think about the well being of Alevis in the near future?

300



APPENDIX C
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1 |Murtaza |M |[1979 |Erzincan |Erzincan |C |Istanbul |H yes
merchant
2 | Cafer M | 1958 | Tokat Tokat V | Istanbul | H . yes
civil cervant
3 Al M | 1950 | Antalya |Antalya |V |Antalya|H worker yes
4 |Riza M |1980 | Erzurum |Erzurum |C |[Izmir |H yes
tradesman
5 | Déndu F |1980 | Amasya |Amasya |V |Istanbul|H unemployed yes
6 |Gl F |1974| Urfa Urfa V |Istanbul |H unemployed yes
Hasan M |1980 | Ankara Ankara C |Samsun |H university no
student
8 | Sultan F |1960|Erzincan |Erzincan |V |Istanbul|U yes
accountant
9 | Naciye F | 1961 | Sivas Ankara C |Antalya|S . no
housewife
10 | Sevim 1986 |Sivas  |Sivas |V |izmir |H university 1 g
student
11 | Deniz F |1981 | Adiyaman | Adiyaman |V |Istanbul | U yes
accountant
12 | Onur M [1986 | Erzurum |Erzurum |C |istanbul |H university yes
student
13 | Haydar M |1985|Erzincan |Erzincan |V |Istanbul |H ;Jtr::(\j/:;ilty no
14 | Zeynel M [1961 | Amasya |Amasya |V |Samsun |H . no
technician
15 | Musa M | 1952 | Sivas Sivas V |Antalya |S no
worker
16 | Hidir M | 1975 | Adiyaman | Adiyaman | C | Istanbul H driver yes
17 | Dervis M | 1953 | Adiyaman | Adiyaman |V | Istanbul . no
P driver
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18 | Baris M | 1975 | Ankara Ankara C | Samsun no
U doctor
19 |Hiseyin | M |1945]| Sivas Sivas V | Ankara no
. U teacher
20 | Ozgun F [1982 | Adiyaman | Adiyaman |V | Istanbul U pseycologist yes
21 | Bektas M | 1978 | Tokat Germany |C |Izmir U teacher no
22 | Naci M | 1984 | Diyarbakir | Diyarbakir | C | [zmir H barber yes
23 | Ayse F | 1965 | Izmir [zmir V | Izmir p housewife no
24 | Ezgi F [1989 | Corum [zmir C | Izmir H unemployed no
25 | Serap F |1968 | Corum Ankara C |Izmir H ballerina no
26 | Ismail M | 1949 | Antalya Mersin C |Antalya p tradesman yes
27 |ismail  |M |1935|Malatya |Malatya |V |istanbul construction | o
P worker
28 |Ismail M | 1945 | Sivas Sivas V | Ankara yes
P worker
29 |Mahmut |M |1934 | Tokat Tokat V |Istanbul yes
P barber
30 | Ozlem F |1985 | Tunceli Istanbul | C |Istanbul yes
H unemployed
31 |Pasa M | 1954 | Sivas Sivas V |Istanbul yes
P worker
32 | Baris M | 1976 | Nevsehir | Nevsehir |C | Izmir H tradesman no
33 | Eren M | 1980 | corum Ankara C | Ankara graduate no
student
34 | Erhan M | 1977 | Diyarbakir | Diyarbakir | C | izmir . no
S hairdresser
35 |Gldirsin | F | 1957 | Tunceli | Istanbul | C | istanbul health no
P officer
36 |Husniye |F |1950 | Sivas Sivas V | Ankara p housewife yes
37 | Ibrahim M | 1958 | izmir [zmir V | Izmir .. no
H official
38 | Ozgir M | 1973 | Sivas Ankara C | Samsun no
U doctor
39 |Bilent |M [1979|Yozgat |Ankara |C |Ankara university
H student
40 |Husniye |F |1968|Amasya |Amasya |V |Samsun cleaning no
P woman
41 | Gulsim F [1967 | Sivas Sivas V | Ankara - no
H official
42 | Tulin F |1975] Yozgat Zonguldak | C | Ankara no
U teacher
43 | Cigdem |F |1980 |Sivas Ankara C | Ankara U unemployed no
44 | Veysel M | 1969 | Yozgat
45 | Necmi M | 1956 | Kayseri Kars C |Antalya U teacher no
46 | Ozlem F |1988 | Sivas Antalya C |Antalya H Student no
47 | Sami M | 1960 | Sivas Sivas V | Antalya no
U manufacturer
48 | Nurhan F |1958 | Sivas Ankara C |1zmir no
) teacher
49 | Veysel M | 1956 | Yozgat Yozgat V | Ankara H official no
50 | Sultan F |1966 | Amasya |Amasya |V |Samsun . no
S housewife
51 | Ali M | 1981 | Amasya | Samsun C | Samsun no
H tradesmen
52 | Husnu M [1947 | Amasya |Amasya |V |Samsun no
H tradesmen
53 | Hiuseyin | M | 1979 | Sivas Ankara C |Antalya no
H tradesmen
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54

Cem

<

1978

Tokat

Istanbul

[stanbul

tradesmen

no

55

Muharrem

1930

Tokat

Tokat

Ankara

farmer

no
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APPENDIX D

TURKISH SUMMARY

2000’11 yillarin Tirkiye’sinin 6nemli glindemlerinden biri “Alevi uyanis1” oldu.
Alevilerin bir uyanis icerisinde olmaktan c¢ok, bir kimlik arayisi igerisinde
olduklarin1 savunan bu c¢alisma Aleviligin siirdiiriilebilirlik  krizini konu
etmektedir. Daha once politik alanda anilmayan bir kavram olan Alevilik

gliniimiizde tizerinde sik¢a konusulan bir olgu haline doniismiistiir.

Bu c¢alismanin 6nemi Aleviligin 6nemli bir kirilma noktasinda oldugu savidir.
Alevilik, en agik oldugu, sesini en fazla yiikselttigi, fakat varolussal sorunlar
yasadigr bir donemdedir. Bu donemde, kendi kimligini ortaya koymaya,
tanimlamaya, deneyimlemeye calisirken karsilastigi gerilimler asli gerilimlerdir.
Bu gerilimler karsisinda, daha once kapalilik ve kent yasamindaki gizlilik gibi
nedenlerle Alevilik deneyiminden uzak kalmis Aleviler net bir pozisyon
tanimlayamamaktadir. Bu belirsizlik ve Alevilik pozisyonlarindaki cesitlilik
kargisindaki  kararsizlik  Alevileri ~ Alevilik  deneyiminden daha da
uzaklastirmaktadir. Alevilerin onlerindeki yollar karsisindaki kayitsizligi ya da
tarafgir olmama tercihleri bir dizi gerilim hattindan beslenmektedir. Aleviligin
esasen kirsal, kapali ve kiigiik cemaatsel bir yapiya gore sekillenmis bir deneyim
ve birikime dayanmasi, kentlerdeki yasama adapte olamamasina neden olmustur.
Cumbhuriyetin birer yurttagi olarak varolmak ile Aleviligin cemaatsel iiyeligi
arasindaki konumlanis, yurttaglhiga dogru yonelmistir. Aleviligin laiklik ile olan
iligkisi ozellikle 1970’lerde sol ile baglarinin giiclenmesi ile de birlesince ¢ogu
Alevi i¢in geleneksel olan Alevilik talilesmistir. Cogu Alevi igin, laik, ¢agdas,
hiimanist bir pozisyon benimsenince, Aleviligin geleneksel niteliklerine olan
sempati kaybolmaya ya da kiiltiirel sembolik degerlere doniismeye baslamistir. Bu

minvalde Aleviligin dini ve/veya Islami karakteri sorgulanmaya baslanmus,
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Islam’mn i¢inde ya da disinda olusu temel bir tartisma konusu haline gelmistir. Dini
ya da Islami dgelerinden arinmus bir Alevilik ise Alevileri birarada tutacak bir
“fark” ortaya koymakta zorlanmaktadir. Bu yiizden inangsal ve/veya Islami olma
ozelligi kolayca terkedilememekte, Aleviligi Islam dis1 olarak tanimlayan gevreler
dahi Aleviligin geleneksel ritiiellerine karsi durmamaktadirlar. Ancak Aleviligin
geleneksel kurumlar1 Aleviler igin itibarini yitirmis, kentlerdeki yeni olusumlar
olan sivil toplum orgiitleri ve onlar etrafinda daha cok kiiltiirevleri niteligi
onemsenen cemevleri daha muteber hale gelmislerdir. Fakat bu kurumlara
katilmm smirlt oldugunu da belirtmekte fayda var. Aleviligin saydigimiz
nedenlerle yeni nesillere tasinamamasi da Alevilik kimliginin  krizini
derinlestirmektedir. Bircok Alevi Aleviligin kaybolmakta olusundan endise
duymakta, gen¢ Alevilerin Alevilik ile ilgilenmemesinden yakinmaktadir.
Aleviligin soydan gecen bir kimlik olma o6zelligi bu baglamda etkisini
yitirmektedir. Yiizyillar stiren kapalilik donemlerinin sonucu olarak olusan etnik
karakter, acilma ve diger toplumsal kesimlerle karisma ile birlikte asinmaya

basglamustir.

Giintimiizde Aleviligi, Aleviler ve Aleviligi takip eden cevreler icin Alevi sivil
toplum kuruluslar1 ve onlarin lider kadrosu temsil etmektedir. Ancak Alevilik ve
Aleviler ile ilgili yiizlerce dernek ve vakif bulunmaktadir. Ote yandan ¢okluk
sadece Sivil Toplum Kurulusu (STK) sayisinda degil, ayn1 zamanda bu STK’larin
temsil ettigi Alevilik pozisyonlari i¢in de gegerlidir. Ortak paydalara gore tasnif
edildiklerinde dahi STK’larca 6ne c¢ikartilan anaakim Alevilik pozisyonlarinin
birbiri ile uyusmaz bir karsitlik icerisinde nitelikler sergilediklerine tanik oluruz.
Aleviligin tarifinde ve eklemlenecegi sdylemlerde karsimiza ¢ikan bu karsitliklar,
Alevilerin Alevilik ile olan iligkisini gerilimli bir iligskiye ¢evirmektedir. Hakim
Alevilik sdylemleri karsisinda kendi pozisyonlarimi iireten Aleviler, giindelik
yasamlarindaki farkliliklara ve Alevilik gelenekleriyle kurduklari yakinlhiga ve
bunlara gosterdikleri ilgiye gore farkli Alevi tipolojileri meydana getirmeye
baslamislardir. Giiniimiizde, Aleviligi Islami bir yorum olarak yasayanlardan,
Islam’dan tamamen ayriks1 bir inanis olarak deneyimleyenlere; din-dis1, felsefi

niteliklerle dolu bir kiiltiir olarak yasatmaya calisanlardan, Alevilige bir kiiltiir
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turizmi nesnesi olarak sempati duymakla yetinenlere; Alevilige sempatisi olsa da
organik olarak Alevilikle hi¢ bir iliskisi kalmamis Alevilerden, bir kimlik olarak
reddedenlere ya da Alevilik hakkinda yok denecek kadar az bilgi ve deneyime
sahip olanlara bir¢ok ¢esit Alevi tiplemesi mevcuttur. Bu tiplemelerdeki ¢esitlilik,
Alevi inancindaki heterojenlikten kaynaklanmaktan ziyade, Aleviligin bir
doniisim gecirmekte olduguna ve bu doniigiimiin farkli duraklarinin meydana
geldigine isaret ediyor. Bu doniisiimiin tek bir rota izlemedigini, kisilerin diger
kimliklerine gore farkli yonlere dogru gergeklestigini de belirtelim. Aleviligin
farkli rotalardan bir ¢oziilme egilimi tasiyan bir doniisiim icerisinde oldugu Alevi
onderligi tarafindan da yogun olarak hissedilmektedir. “Asimile olma”, “dejenere
olma”, “yozlasma”, “kayitsizlasma” gibi tabirlerle dile gelen bu farkindalik,
Aleviligi siirdiirebilme hedefiyle hegemonik projelerin ortaya ¢ikmasina neden
olmaktadir. Alevilik {lizerine hegemonik olmay1 hedefleyen projeler arasinda en
belirgin iki proje, Islami Alevilik ile politik Alevilik projeleridir. Birincisinin giicii
dini, inangsal ya da geleneksel &gelerle bezenmis bir Aleviligin eklemleme
kapasitesinin daha fazla olusundadir. Politik Aleviligin Aleviler iizerindeki tesiri
ise, hafizalarda taze olan Alevilere yonelik saldirilarin izleri ve Aleviler lizerindeki
sistematik ayrimci politikalardan beslenmektedir. Ote yandan Aleviler icin Alevi
kimliginin “kurucu disarisi”sinin Siinnilik ve onunla gecisli bir olgu olarak
“Islam” olusu, Islami Aleviligin smirlarin1  zorlamakta, kabullenisini
sinirlandirmaktadir. Politik Aleviligin agmazi ise konjlinktiirel olusu ve politik
acilimlarin gelenekle gerilim olusturmasi sonucu Alevi kimliginin 6zgiinliigiiniin
ya da fark ortaya koyabilme giicliniin sinirli olmasidir. Orta yolcu hegemonik
projeler ise hedefinin aksine, gerilimlerin altim1 ¢izdigi i¢in, tutunum saglama

basaris1 gosterememektedir.

AKP’nin cumhuriyet tarihince yok sayilan Alevilik meselesine korkusuzca el
atmasi, bircok Alevi ¢evresi tarafindan kuskuyla karsilandi. AKP’nin bu
hamlelerinin samimi olmadigi, oy kaygili oldugu ya da asimilasyon hedefli oldugu
iddia edildi. Bir gizli hedefi olsun olmasin, hedeflenen agilim, Alevi derneklerinin
gerceklesmesini arzulayacagi tiirdendir. Ote yandan AKP’nin de Alevilik

projelerinin gerilimlerinin ve siirduriilebilirlik krizinin farkinda oldugu agik
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goriinmektedir. Hedeflenen acilimin islami Aleviligi kendine daha yakin gérmesi,
Alevilik projelerindeki gerilimin derinlesmesine neden olmaktadir. Ote yandan
acilimin Alevileri giiglendirmesinden de endise duyulmasi, agilima sinirlar
getirmektedir. Cemevleri ve dedelerle ilgili bu agilim hedefleri, Diyanet isleri
Midiirliigiiniic ve bazi AKP’lileri rahatsiz etmektedir. Alevilik agilimlarindan
rahatsiz olanlar, “Cemevine ibadethane statlisi verilmesi, caminin alternatifi

olarak” anlasilacagini ve Aleviligi miistakil bir din haline getirecegini ileri stirerler

Alevilik projelerinin Aleviler {iizerinde bir etki ve hegemonya olusturma
girisimlerine donemin hiikiimeti de ilgi gostermistir. Aydinlanma ve Kalkinma
Partisi (AKP) hikimeti, Alevilere miicadelesini verdikleri baz1 haklar1 saglamak
icin “Alevi A¢ilim1” adini verdigi bir reform girisimi baslatmistir. AKP’nin Alevi
acilmim baslangicinda AKP’yi samimi bulmayan Islami Aleviligin énde gelen
cevresi olan Cem Vakfi ¢evresi, 2008 sonunda yogunlasan ac¢ilimin 6nde gelen
Alevi destekgileri arasinda yer aldi. Hatta Oyle ki hiikiimetin tikanan agilimi
degerlendirmek tizere muhatap aldigi Alevi dernekleri arasinda yer aldi. Diger
yandan politik Alevilik ise Alevi Ag¢ilimina tamamen siiphe ile yaklasti. “Alevi
Agilimi'nin Aleviligi devletlestirme amaci giiderek, Alevi kimligini devlet katinda
homojenlestirip, asli degerlerine ve 6gretisine yabancilastirmaktan bagka bir sey
olmadigini iddia etti. Karsilastiracak olursak, politik Alevilik, diyanet, zorunlu din
dersi ve dedelere maas baglanmasi gibi konularda hiikiimetin Alevilik acilimi
paketine kars1 ¢ikarken, Islami Alevilik, bu konulardaki adimlar1 destekliyor. Iki
tarafin da iizerlerinde anlagtiklar1 bir nokta ise cemevlerine ibadethane statiisii
verilmesi oldu. Bu kazanim iki taraf i¢in de Alevilik projelerinin siirdiiriilebilirligi
icin kilit bir noktada goérultyor. Politik Alevilik Diyanet, dedeler ve din dersi
konusundaki hamlelerin Aleviligi asimile edici projeler oldugu inancim tasiyor.
Bunlarin 6tesine gecgerek devletin Siinni karakterinin asindirilarak laiklestirilmesi
gerektigine inantyor. Islami Alevilik ise hakim Islami uygulamalar ile bir ¢atisma
yerine uzlagma arayis1 i¢inde ve diyalogdan yana. Bu ylizden Alevilik ile ilgili
acilimlar1 desteklemekten yana. Buna karsmn Islami Alevilik dahi atilan adimlari
yeterli bulmuyor. Zira heniliz ne cemevleri ibadethane olarak tanindi, ne diyanette

temsil saglandi, ne de dedelere yonelik bir gelisme saglandi. Degistirilen ve
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Alevilige yer verilen din dersi miifredatt da Aleviligi istedikleri bicimde

aktaramadigi i¢in onlar1 tatmin etmis degil.

Sonug olarak ii¢ taraf da, politik Alevilik, Islami Alevilik ve Islamci hiikiimet,
Aleviligin  siirdiiriilebilirlik  krizinin farkinda ve duruma iligkin kendi
pozisyonlarina uygun projelerini devreye sokmus goriiniiyor. Hiikiimetin adimlari
bir yandan krizi derinlestirmeye neden olurken, bir yandan da karsi projelere
malzeme saglayabiliyor. Bu durumda geri ¢ekilmelere sik¢a rastlaniyor. Alevilik
projeleri ise ac¢ilimin sagladigi zemini kullanarak kendi tabanlarini once elde
tutmaya sonra genisletmeye calisiyor. Alevilerin ¢ogunlugu arasinda ise gittikge
polarize olan bu pozisyonlar benimsenmis degiller. En azindan bunun gostergeleri
heniiz olusmus degil. Aksine polarizasyon onlarin bu tiir projelerden uzak
kalmalarima neden olabiliyor. Pozisyonlardaki gerilimlerin c¢esitliligi, Alevi

pratiklerinin yapisal sorunlari, Alevileri Alevilikten gittik¢e uzaklastiryor.

1990’lh yillarda baglayarak Aleviler ve onlar takip eden cevreler Aleviligi
gindemlerine aldilar. Siiphesiz bu giindeme almada Aleviligin “Acik Alevilik”
donemine girmis olmasi etkendir, zira bu donemde Aleviler ve onlar1t hem
siyaseten hem de entelektiiel olarak izleyenler, Alevilik hakkinda gizleme geregi
duymadan ve ¢ekinmeden konusmaya basladilar. Bu konusma haline Alevilik ile
ilgili etkinliklerin ve ritiiellerin goriiniir olmaya baslamasi da eslik etti.
Gunumuzde Aleviler, bir zamanlar gizlenme ve saklanmalarla, kimliklerinin
goriiniir olmamasina 6zen gosterdikleri donemleri hi¢ olmamis gibi hissetmeye
baslamislardir. Hafizalarda Maras, Corum, Sivas gibi sonuglar1 agir magduriyetler
elbette tazedir. Ancak kisisel olarak Alevi olduklar1 icin baslarina gelen
ayrimciliklar kendileri i¢in mesele olmaktan ¢ikmis, ironik anilara doniismiistiir.
Bu anilarda ise Alevilik kimliginin gururla taginmasi ve bundan 6diin verilmemesi
gibi retrospektif bir hikayeleme tarz1 gegerlidir. Ote yandan agik donem ile 6nceki
donemler arasinda bir gegissizlik de sdzkonusudur: gelenek aktarilamamistir.
Gelenegi, hatta genel olarak Aleviligi hatirlamak gerekmektedir. Bu hatirlama
eylemi ise diger giincel kimliklerin kontroliinde gerceklesmektedir. Ustelik

Aleviler bu farkli bigimlerde yeniden tarif edilmeye baslanan Aleviliklerin
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Aleviligin etkinligini zayiflattigint da diisinmektedir. Bu nedenlerle bugun
Alevilerin en biiyiik sorunu, ihtiyaci ve/veya beklentisi Aleviligin Aleviligi
bélmeden, par¢alamadan, yok etmeden tarif edilebilmesidir. Bu talebin siddetli
olmasinin nedeni ise zorlugundan ileri gelmektedir. Zira her tarif ya bugiine kadar
bilinen bazi1 Alevi nitelikleri diglamakta ya da Aleviligi ayirtedici bir kimlik
olmaktan ¢ikarmaktadir. Bu durum ve Aleviligin Alevilerce kapali donemlere
nazaran daha zayif olarak bilinmesi ve deneyimlenmesi Aleviligin kaybolmaya
basladig1 kaygisin1 artirmakta, 6te yandan da asimilasyon komplolarini da
giiclendirmektedir. Ne var ki bu endise ¢6ziilmeyi durduracak hegemonik projeleri
besleyecek ciktilar meydana getirememistir. Aksine Alevilik kimligi tizerindeki
birgok farkli hegemonik proje, hegemonik olamamanin sancis1 ile ya diger
cizgilere savrularak, tutarsizlasmiglar ya da etkisizlesmislerdir. Alevilerin
cogunlugu, bu “birlik” olusturamayan farklilagmalar karsisinda kendi giindelik
yasamlarindan vazgecerek “geri donecekleri” ya da “yeniden kesfedecekleri” bir
Alevi kimligi bulamamaktadir. Bugiin yine de Alevi kimligine sarilan Aleviler, bu
sancilarin etkisiyle Alevi ritiiellerine katilim bigimlerini, hatta Alevilik denen seyi
bir hobi, bir anlamda da “dernekcilik” aktiviteleri olarak deneyimlemekte, bu
sekilde de Alevi kimliklerini talilestirmektedirler. Sonu¢ olarak agik Alevilik
donemindeki agiklik, Alevi kimliginin kapali uclarmi zayiflatmis, Alevilerin bu

acikliktan disariya ¢ikmaya baglamalarina neden olmustur.

Agik Alevilik doneminin en kritik ve populer sorusu olan “Alevilik Nedir’
sorusuna yanit verebilmek, Alevilik kimligini tagtmanin gereklerinden biri haline
gelmistir. Bu soruya verilen yanitlar ise Oyle genis bir spektrumdadir ki ayni
kimlikten bahsedildigini diisiinmeyi bile zorlastirir. Bu yuzden ortak bir Alevilik
anlayisinda bulasabilmenin kosullar1 giderek ortadan kalkmaktadir. Tim bu
Aleviligi Aleviler i¢in kabul edilebilir ve benimsenebilir bir tarifini yapma ve buna
uygun bir deneyimleme mekanizmasi kurma cabalariyla yapilan referanslarin
cesitli gerilim hatlar1 iizerinde kalmasi sebebiyle, hi¢ bir pozisyon bir giic ve
cazibe merkezi haline gelememektedir. Aleviler i¢in en ortak olan Alevilik 6zelligi
“Stinnilik”  karsith@idir.  Kendilerini  “Laik  demokratik”  cumhuriyetin

b1 (13

“savunucular1”, “bekcileri”, “garantisi” olarak goren Aleviler, Aleviligi, bunun
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karsisinda olan ve tarihten gelen bir misyonla Alevilere yonelik baski ve zulmiin
en onemli kaynagi olduklarina inandiklar1 Siinnilige karsisinda konumlandirirlar.
Fakat bu negatif konumlandirma Aleviligi tarif edebilmek i¢in yeterli degildir.
Aleviligin ne oldugunu ve hangi pratikleri kapsadigini da ortaya koymak
gerekmektedir. Aleviler pozitif tarif ihtiyacin1 bu agilma doneminde daha siddetli
hissetmiglerdir. Zira bu, digsariya gururla kimliklerini ifsa etmek i¢in gerekli
Ozgiivenin 6énemli bir diregidir. Hal boyleyken Aleviligin tarifi, Alevilik hakkinda
tarihi ve yapisal bilgilere sahip olma 6nem kazanmistir. Ne var ki bunu saglamanin
ne kaynaklari ne de kanallart olugsmamistir. Elde edilen bilgi ise Aleviler igin
tatmin edici bir kimlik tarifi ortaya koyabilmis degildir. Bugiine kadar kapalilik
donemlerinde c¢esitli geleneksel kurumlar ve aile yoluyla aktarilmis olan Alevilik,
kent yasaminda cemaatten ve geleneksel pratiklerden yillar once kopmus olan
Aleviler i¢in 6nemli 6l¢iide unutulmustur. Yeni nesiller i¢in ise “unutulmus” degil,
ilk kez oOgrenilecek niteliktedir. Ne var ki gelenegi kirsal bir tecriibe ile
deneyimlemis ve/veya Alevilerin yogun olarak yasadigi, “yabanci”larla temasi
sinirl1 olan ve az sayida Alevi i¢in bu hatirlama siireci 6n plandadir, Alevilerin
cogunlugu i¢in ise hatirlamaya yonelik aktif bir ¢aba sézkonusu degildir. Bunun
yaninda kent yagami ve ekonomik zorluklar, 6zellikle gelir diizeyi diisiik ve koy
ve/veya akrabalik baglari zayiflamig Alevilerde Aleviligin talilesmesine neden
olmustur. Egitimli ve gelir diizeyi gorece yiiksek Alevilerin ise yasamlarinda daha
az Alevilik ve daha ¢ok “yabanc1” yer kapladig: icin, Alevilik genellikle ya hig
deneyimlenmeyen ya da tali olarak yer eden bir kimlik haline doniismistiir.
Alevilige ilgi gitgide kiiltiirel ve simgesel bir sempati ile “miizelik” bir ilgiye
dontismektedir. Aleviligin tanimlanmasindaki ve deneyimlenmesindeki zorluklar,
artik en basta Alevilerin kendilerinin Aleviligin séniimlenmekte oldugu kanisina
sahip olmaya baslamalarina neden olmustur. Aleviligi yeniden cazip kilmaya
yonelik hamleler ise Alevileri kavrayacak bir hegemonik nitelik gosteremiyor.
Alevilik pozisyonlarindaki c¢esitlilik, ¢esitliligin zenginlige isaret ettigi bu kiiltiirde
giiniimiizde birligin dagilmasi1 olarak tezahiir etmektedir. Bu pozisyonlarin
iizerinde durdugu hatlardaki gerilimler birbirleriyle uzlasmaz karsitliklarin
olusmasina neden olmaktadir. Oyle ki bircok Alevi, yakin oldugu Alevilik

pozisyonu disindaki pozisyonlari, Aleviligin saptirilmast veya kullanilmasi,
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gericilik, asimilasyon, vb. sekillerde dislayabilmektedir. Aleviligi tanimlarken,
felsefi bir bakistan, Islami bir forma kadar cesitlenen pozisyonlarin birbirinden
onemli Ol¢iide uzaklagsmasina sebep olan referans cesitliligi mevcuttur. Alevilik
pozisyonlarindaki kutuplasmalar karsisindaki arabulucu ya da ortayolcu girisimler
ise genellikle kutuplar arasindaki gerilimlerin keskinlesmesine neden olmakta,

farkliliklar1 eklemleme basarisi elde edememektedir.

“Alevilik Nedir?” sorusu “Agik Alevilik” doneminde Alevilerin temel gerilimi
olmustur. Bu soruyla karsilastiklarinda net bir yanit iiretememe, argiimanlar 6ne
stirebilmek icin Alevilik hakkinda yeterli bir bilgi birikiminden yoksun olma,
Alevilerin Aleviliklerini sorgulamaya baslamalarina neden olmustur. “Alevilik
nedir” sorusunun yanitt bugiin Aleviler agisindan Alevilik tartismasindaki
saflasmadaki taraflarim1 belirlemeleri acisindan kilit bir noktadadir. Aleviler, bu
sorunun yanitini, bir baska deyisle Alevilik pozisyonunu, diger kimliklerine,
bulunduklart sosyal ¢evreye ve kendilerinden “Alevilik nedir” sorusunun yanitini
bekleyen cevrelerin niteliklerine gore belirlerler. Dolayisiyla sorunun soruldugu
farkli baglamlar vardir ve bu baglamlar verilen yanitlar1 da etkilemektedir.
Neticede de soruya verilen yanitlar Gyle genis bir spektrumdadir ki yanitlar
degerlendirildiginde, ayni kimlikten bahsedildigine inanmak zorlagir. Bu baglamda
ortak bir Alevilik anlayisinda bulasabilmenin kosullar1 giderek ortadan kalktigi
distiniilebilir. Alevilerin ayni yolun ayri patikalarinda olmadiklari giiniimiizde
artik Alevilerin kendileri i¢in bile bir ger¢eklik haline doniismiistiir. Siklikla gesitli
Alevilik pozisyonlarimin temsilcileri diger pozisyonlari asimile olmuslukla ya da
baska “gliclerin” tesiri altina girmislikle suglarlar. Giiniimiizde her Alevinin
karsisinda oldugu ve bir arada olmak istemeyecegi bir Alevilik hali vardir. Sonug
olarak artik tek bir yol yoktur, gittikge birbirinden uzaklasan yollar vardir ve
Alevilerin ¢ogunlugu da heniiz hangi yola sapacagina karar kilabilmis degildir.
Alevilige yaklagimlara gore Aleviligi siniflandiracak olursak temel pozisyonlar
sunlardir: 1. Islam Yolu, 2. Senkretik Yol, 3. Din-Dis1 Yol. Ote yandan bu 3
yaklagim, aslinda Alevilik deneyimleri ve Alevilik kimligine ilgileri agisindan
birbirine benzemez Aleviler tarafindan da sahiplenilebilmektedir ve kendi i¢inde

de farklilik gosterebilmektedirler. Dolayist ile Alevileri tasnif edecek ikinci bir
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eksene ve alt kategorileri tanimlamaya ihtiya¢ vardir. Bir bagka deyisle yol bir

olmasa da gesitli yollarin siireklerinin bin bir oldugu dogrudur.

Peki Alevilerin ortak bir paydasindan bahsedilebilir mi? Aleviler farkli yollara
girmis olsalar dahi, heniiz ortak ge¢mis hafizasinin taze olusu, kirsal ve kentlerdeki
bir arada yasam deneyimlerinin hatiralarda olmasi gibi faktorler nedeniyle
birbirine benzer bir sosyokiiltiirel halleri oldugu sodylenebilir. Ayrica, Alevileri
dilsel (linguistik habitus) a¢idan birbirine benzer kilan nitelikler de mevcuttur.
Alevilik soylemi iizerine ise genel gecer bir benzerlik disinda fazla ortak yon
bulunmaz. Kastettigimiz genel gecer benzerlik ise farkli Aleviliklerin ortak yani
olan “insan” vurgusudur. Alevilerin neredeyse tamaminin Alevilik tariflerinde;
“bizim icin insan dnce gelir’, ‘Alevilik dirdstluktir’, “Alevilikte insan sevgisi
esastir” gibi vurgular, “Aleviler cagdas, laik, Atatiirk¢iidiir” gibi 6nermeler vardir.
Ustelik bu tarifler sadece Aleviligi hiimanist bir felsefe olarak goren kesimlere ait
degildir. Islami referanslar1 kuvvetli olanlarda dahi bu tir vurgulara rastlamak
mimkiindir. Ancak, Alevilik ve din iligkisini zayif gorenlerde ise bu vurgular
Aleviligin oturdugu asil temeldir. Ne var ki bu temelin Aleviligi ayirtedici bir
nitelik arzettigini sdylemek zor. Neredeyse tiim inang bazli kimliklerin kendisi i¢in
dillendirecegi genel-geger niteliklerdir bunlar. Bunlar1 bir dizi ritiiel ya da ibadet
ile ya da belli etnik oOzelliklerle bezemedikten sonra ayirtedici olma niteligi
sergilemesi zordur. Bunun farkinda olan Aleviler ya inangsal unsurlara
yonelmektedir, ya da Aleviligin kiiltiirel haklariyla ilgili politik bir zemine. Bu
yonelimlerde olusan farklar ise benzerlikleri siliklestirme ve ortak olam

bastirmaktadir.

Alevilerde en genel “insani” degerler ve cumhuriyet¢ci degerleriyle 6zdeslesme
disinda ortak olarak beliren pek az nitelik vardir. Bunun aksine Aleviler arasinda
fark bulmak igin malzeme ise ¢ok cesitlidir. islam’a, dine ve Aleviligin kdkenine
yaklagim, bunlar arasinda Alevilik pozisyonlarinin farklilagsmasindaki en temel

ayracglardandir.
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Aslinda, Alevilerin ¢ogu, Aleviligin bir din olarak tanimlanmasina kars1 ¢ikarlar.
Ancak bu ortak durus, Aleviligin ne oldugu konusunda bir uzlasma ile
sonuglanmaz. Islam Yolu’ndakilere gore zaten din Islam, Alevilik bir yoldur.
Senkretik Yol’dakilere gore, Aleviligi dinleriistii bir olgu ya da bir ¢ok dinin iyi
taraflarin1 almis bir inang olarak benimserler. Din-dis1 Alevilik ise Aleviligin
kiiltiirel bir form oldugunu ve dini meselelerle ilgisi olmadigini diisiiniir ve/veya
talep eder. Esasen Islam Yolu’ndaki Aleviler “din” olgusuna en yakin kesimdir.
Allah inanci, ibadetlere sadakat ve uygulama frekansi en fazla olan Alevi kesimi
bu kesimdir. Aleviligin tanimlama girisimlerinde bu kesim, Aleviligi Islam’a
getirilen bir yorum —ki Islam’in 6ziinii agiga ¢ikartan bir yorumdur bu- olarak
degerlendirmektedir. Ne var ki bu kesim dahi Aleviligi salt inangsal 6gelere
indirgememekte, Aleviligin kiiltiirel ve cemaatsel oOzellikleriyle de ayriksi
olduguna vurgu yapmaktadir. Ote yandan yine bu kesim Aleviligin miistakil bir
inan¢ ya da din oldugu iddialarina kars1 durur. Hal boyleyken iddiay1 tasiyanlarin
pozisyonlar1 da karisik bir hal alir. Bir yandan Alevilik inangsal olarak islam’dan
farkli bir sey degildir, bir yandan da ayr1 bir kiiltiirel formdur. Katisik yoldakiler
icin ise Alevilik birgok dinden beslenmis 6zel bir inanis ve yasayis bi¢imidir. Bu
kesim daha ziyade Alevilik geleneklerini korumay1 éniine koydugundan ne islami
referanslari ne de Islam dis1 referanslari reddetmemektedir. Ne var ki hem Islam
tarafindan hem de sol siyaset tarafindan “Aleviligin eritilmesi” senaryolar1 onlar1
her iki referans tiiriine kars1 da temkinli kilmaktadir. Din-dis1 Aleviler ise agikca
“din” olgusu ile, 6zellikle de Islam ile Aleviligi birbirinden ayirmaya calisirlar.

Sonug olarak (¢ kesim de Aleviligin bir din olarak degerlendirmemektedir.

Din ve Islam meselesi ayn1 zamanda kategorilerin kaygilarin1 agiga ¢ikarmaktadir.
Giliniimiizde Alevilik nedir sorusunun yanitlarina yonelik pozisyonlarin ayrim
noktalarin1 Aleviligin Islam ile iliskisi ve Aleviligin tarihi ile ilgili referanslar
belirlemektedir. Fakat Alevilerin Alevilik ile olan ilgi ve deneyimlerini de
gozetirsek, Alevilere yonelik bir tasnif caligmasi icin sadece Aleviligin Islam
kargisindaki konumuna yonelik tartismadaki pozisyonlart veri almak yeterli
olmamaktadir. Bu pozisyonlara paralel olarak giindelik yasamdaki Aleviligin

konumlanis1 da ikinci bir belirleyen olarak gozetilmelidir. Bu agidan yukaridaki
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tasnifi yeniden degerlendirecek olursak Alevilerin iginde bulundugu farkli yollar
daha ayristirici bir sekilde ele almak miimkiin olabilir. S6zgelimi Alevilik ile
yakindan uzaktan bir ilgisi kalmamis sadece kokeni itibari ile bir bagi olan kisiler
icin bu pozisyonlarin higbiri bir anlam ifade etmemektedir. Ayrica Aleviligin
Islam ile iliskisi karsisinda aym pozisyona yakin olan, fakat Alevilik ile ilgili
temaslar1 ve pratikleri bakimindan pek az benzerligi bulunan Aleviler mevcuttur.
Aleviligi bir kimlik olarak benimsemeyen, geri bir kiiltlir olarak goren ya da geri
bulmasa sempati ile yaklagsa dahi tali bir kiltirel 6zellik olarak goren Alevileri de
yukaridaki tasnif kavramamaktadir. S6zkonusu tasnifte 3 yoldan bahsetmistik:1.
Islam Yolu, 2. Senkretik Yol, 3. Din-Dis1 Yol. Bunlar yaklagimlara gore farkl
kategorilerdi. Aleviligin nasil deneyimlendigi ve/veya Alevilik ile temas da hesaba

katilacak olursa farkl bir siniflandirmaya gitmek gerekiyor.

Bunlardan ilki tek eksenli (Alevilik yaklagimi ekseni) siniflandirmamizda da var
olan Islam Yolu. Ancak bu yol iizerinde farkl1 siireklerden bahsetmek mimkn.
Birincisi, ki bu kiimedekilere “islami Alevilik” diyecegiz, Aleviligi Islam’m
batini yorumu olarak géren ve buna uygun yasamaya c¢alisan kisilerden olusur.
Aslhinda bu kisiler kirsalda yiizyillarca Alevilerin yasadiklart bigime uygun
yasamaya calisanlardir. Islam Yolu’daki ikinci kategori ise “Sembolik islam
Aleviligi”dir. Bu kategorideki Aleviler de Islami Aleviler gibi, Aleviligin Islam’m
0zii olduguna dair pozisyonu biiyiikk Olclide kabullenir, fakat tam olarak buna
uygun bir deneyim igerisinde olmazlar. Kent hayatinin pratik sonuglarindan
ve/veya gelenekten kopmus olmaktan kaynakli Islami Aleviler kadar yogun bir
geleneksel pratik icerisinde olmazlar. Inams ve dini bilgileri de onlar kadar
kuvvetli degildir. Her ne kadar Alevilik tanimlarinda islam énemli bir yer tutsa da,
mevcut Aleviliklerinde belirleyici olan dini olmaktan ziyade sosyo-kulterel

nitelikleri ve ge¢misleridir. Alevilik deneyimleri daha ziyade edilgendir.

Aleviler arasinda Islami bir Aleviligi benimsemis olanlar, ki cogu kez inanglarini
Alevi Islami olarak adlandirmay: yeglerler, diger Alevilere gore Aleviligi daha
geleneksel bicimde ve ritiiellerine daha fazla sadik kalan bir deneyim iginde

yasarlar. Aleviligi Islami referanslarla tanimlayan bu kesim, tasavvuf ve Batmilik
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gibi heteredoks Islam’a ilgi gdsterir ve vurgu yaparlar. Onlara gore Islam, Alevilik
ile ¢aga uygun bir bigim almaktadir. Alevilerin 6nceki donemlerde, Miisliimanlik
dis1 bir kategori olarak tarif edilmelerinden kaynakli siiregelen Miisliimanlik riistii

ispat1 motivasyonu, bu kisiler i¢in hala devam etmektedir.

Islam’a yaptiklar1 géndermelerin kuvvetliligine ragmen, Islami olmayan Aleviler
gibi, bu kisiler de gericilik olarak gordiikleri Siinni Islam ile mesafelerini
olusturmaktan geri durmamaktadirlar. Aleviligin islam’n 6zii oldugunu, bu 6zde
de Siinni Islam’in aksine gericiligin degil, cagdasligin, hiimanizmanin, sekilci bir
ibadet anlayiginin degil, Tanr1 sevgisine dayali igten gelen bir inancin gomiilii
oldugunu diisiiniirler. Bu tavir, Aleviligi, bir yandan Islam’a yaklastirirken bir
yandan da bu tereddiitlii karakteri yiizlinden bir geri cekilise siiriikler. Hal boyle
iken, bu yaklasim icerisindekiler, bir yandan Siinni islam’la mesafeye koymaya
calisgitken bir yandan da g¢ogu Alevilerce gericilik ve/veya asimile olmakla

suglanirlar.

Islami Aleviler, bir diizeyde Aleviligi teorik olarak tarif edildigi bicimiyle
benimseyen ve yasamaya calisan Alevilerdir. Bu kisiler yogun bir Alevilik
deneyiminden gelmekte ve Alevi bir cemaat igerisinde yasamaktadirlar. Sayica
azdirlar, zira gergeklestirmesi kentsel yasam i¢in zor bir kimliktir. Hatt1 zatinda
diger Alevilerin Aleviligini bulandiran etkenler onlar i¢in de gecerlidir. Bu yiizden
onlarin da pratik diizeyde Aleviligi deneyimlemeleri sinirhidir. Yapabildikleri
mevcut uygulamalarin 6zline uygun olmadigina yonelik elestirilerden ibarettir.
Aleviligin gidisatindan en rahatsiz kesimlerin basinda gelirler. Zira kendilerini
gergeklestirebilecekleri uygulamalar smirhidir ve anladiklar1 anlamda Alevilik
yokolmaya dogru gitmektedir. Islami Alevilerin Islami referanslara basvurma
motivasyonu, Aleviligin Miislimanliginin kanitlanmasi cabasindan
kaynaklanmaktadir. Bu kimi Islami Alevileri Islam’a, hatta Siinni Islam’a

yakinlastirabilmektedir.

Sembolik Islam Aleviligi kiimesindeki Aleviler de Islami Aleviler gibi Alevilik

ile temas1 gorece yogun kisilerden olusur. Fakat onlardan farki, bir sekilde bu
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deneyimlerinin kesintiye ugramis olmasi ve Alevilik tecriibelerinin zayiflamis,
bilgilerinin azalmis olmasidir. Buna karsm Aleviligin Islam’in 6zii oldugu
varsayimlarini muhafaza etmeye devam ederler. Ne var ki Alevilik ile temaslarinin
kesintiye ugramis ve zayiflamis olmasi sonucu, Islami ve Kuran referansh bir
Alevilik savunusu yapmaktan kismen uzaklagmislardir. Bunun yerine Katisik
yoldaki Alevilere benzer bir sekilde Aleviligin hiimanizm, sevgi dini, hosgorii gibi
degerleri 6ne cikaran bir Islami kimlik oldugunu savunurlar. Alevilikleri dini
olmaktan daha ¢ok sosyo-kiiltiireldir. Ote yandan bu kesimin Alevilik kimlikleri
daha ylizeyseldir. Alevilik hakkindaki bilgileri sinirh, Alevilik savunuculuklari
diisiiktiir. Egitim diizeyleri genellikle diisiiktiir. Sosyal ¢evrelerine gore kolaylikla
baska bicimlere doniisebilecek bir Alevilik hali igindedirler. Bu kategoriden
katisik yoldaki kategoriye gecis sik rastlanan bir doniigiimdiir.

Kendilerini gericiligin, yobazligin karsisinda konumlandiran, bu kavramlar1 da
Islam ile iliskilendiren Aleviler, cogu zaman Islam kiimesi iginde yer almaktan,
hatta onunla iliskilendirilmekten hosnutsuz olurlar. Bu tutum bazilarinda redde
kadar ilerler. Aleviligin geleneksel yanlarin1 6ne ¢ikaranlarin bile bu ret riizgarina
kapildiklari olur. Ritiiel ve pratiklerin “dini” ya da “inangsal” boyutlarindan ¢ok
kiiltiirel, felsefi ve/veya sanatsal yanlar1 6ne ¢ikartilir. Inangsal agidan ise
Aleviligin Islam ile iliskisi, hiimanizm, hosgdrii, Tanr1 sevgisi ve bazi ahlaki
degerler one ¢ikartilarak ve ¢ogu zaman baska kiiltiir ve inang sistemlerine de

referans verilerek kurulur.

Iki eksenli siiflandirmamizdaki (Alevilik yaklasimi ve Alevilik deneyimi
eksenleri) kategoriye “Katisik Yol” diyecegiz. Daha dnce bahsettigimiz Senkretik
Yol, bu kategori kapsaminda. Fakat yaklasim olarak din-dis1 bir Alevilik
benimseyenlerin bir kismi, Islam’1 6ncelememek iizere Senkretik bir Alevilik
anlayisina yakindir. Din-dis1 bir Aleviligi benimseyenlerden bazilarin1 —gelenek ile
daha mesafeli olanlari- ise 3. bir kategoride (Yan-Yol) ele alacagiz. Katisik Yol’un
iki siireginden bahsedebiliriz. Bunlardan birinin, Islam’a indirgenmeyen bir
bicimde inangsal boyutu da kavrayan bir sosyo-kulterel nitelik arzettigini

soyleyebiliriz. Bu kiimedeki Aleviler ne Islami referanslari reddederler ne de Islam
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oncesini. Onlar i¢in dnemli olan ortaya ¢ikmis ve bilinen Aleviligin gelenek ve
inanisinin  yasatilmasidir. Aleviligin Islam’m, ¢esitli din ve inanislarinin giizel
yanlarindan olusan bir 6zii oldugunu savunan bu Aleviler, senkretizmi
onceledikleri i¢in bu siirege “Senkretik Alevilik” diyebiliriz. Senkretik Aleviler
en genel olarak Aleviligin dzlerine sahip cikan, fakat bunu Islami referanslara
indirgemeyen kisilerdir. Aslinda ilgilendikleri asil mesele Aleviligin Islami olup
olmadigindan ziyade, Aleviligin 06ziinii, bilinen geleneklerini, ritiiellerini,
ibadetlerini sahiplenmek ve siirdiirmektir. Bir yandan Islam’in giizel yiiziiniin
Alevilik oldugunu savunur bir yandan da diger dinlerin de giizelliklerinden

beslendigine inanirlar.

Katisik Yol’un diger siiregi ise “islam-karsit1 Alevilik” tir. Islam-karsit1 Aleviler,
mevcut gelenekselligi ve Alevilik pratiklerini sosyo-Kkultiirel olarak sahiplenmekte
fakat bunlarm dini ve/veya Islami 6zellikler olarak degerlendirmemektedir. Bu
nitelikleriyle Alevilik sempatizani olarak adlandirdigimiz bir tipolojiye benzerlik
gosterirler. Fakat Alevilige ilgileri ve yakinliklari itibari ile onlardan ayrisirlar.
Alevilik sempatizanlari sadece sempatizandir, bir Alevilik deneyimleri ve bu
deneyime talepleri bulunmamaktadir. Islam-karsiti Aleviler ise Aleviligi dini
Ogelerden arindirmak gerektigine inansalar da ritiielleri siirdiirmek, Aleviligi
yasatmak i¢in gesitli etkinliklere katilmak ya da duizenlemek ve bunlar igin siyasal

ve ekonomik ¢aba harcamak egilimindedirler.

Senkretik Aleviler, Islami Aleviler gibi, Alevilik baglar1 gorece kuvvetli olan
Alevilerdir. Onlardan farki, Aleviligi yalmz Islami bir mezhep olarak
degerlendirmeyip, Islam’in iyi yonlerini almis, fakat onu asan baska din ve
inaniglardan beslenmis bir inanis olarak degerlendirmeleridir. Bu yiizden hem
Islami Alevilerden hem de Sembolik Islam Alevilerinden farklilik gdsterirler.
Islami Aleviler gibi Aleviligi agirlikla Kuran’a ve diger Islami referanslarla
tamimlamaya g¢aligmazlar. Sembolik Islam Alevilerinden farkli olarak Alevilige
daha ilgilidirler ve Alevilik hakkindaki merak, bilgi ve gorgiileri de daha fazladir.
Aleviligin 6ziinii yasamaya ve yasatmaya c¢alisan Senkretik Alevilerin isgal ettigi

konum, genellikle gecici bir konum olmaktadir. Bu kisiler, diger kimliklerine ve
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sosyal cevrelerine gore, hem Islami Alevilere hem de Islam-karsiti Alevilere
doniisme potansiyeli tagirlar. Sayet Batinilik ile felsefi diizeyde ilgili iseler ve
genellikle inangh Alevilerden ya da Miisliimanlardan olusan bir sosyal ¢evre edinir
iseler Islami Alevilige yaklasirlar, zira Aleviligin islam ile ortak paydalarini agik
etmeye ihtiyaglar1 artar. Ote yandan egitim ve is cevrelerinde laik ve/veya
demokrat cevrelerle etkilesim iginde olurlarsa, Aleviligin “batil” ve “gerici”
olmayan yanlarimi vurgulama ihtiyaglar1 artacagindan mevcut inangsal
pozisyonlarmi felsefi/kiiltiirel bir zemine tasimaya calisirlar ve Islami vurgulardan
uzaklasirlar. Ote yandan, ikinci ihtimaldeki sosyallesme potansiyeli daha fazla

oldugundan déniisiimiin daha fazla anti-Islami yonde yasandigim soylenebilir.

Islam-karsit1 Aleviler, Alevilik ile baglari devam eden, sosyal ¢evrelerinde Alevi
nifusun ya da Alevilik ile ilgili faaliyetlerin 6nemli bir yer tuttugu kimselerden
olusur. Aleviligin geleneksel pratiklerine sahip ¢ikarlar, fakat bunlardaki Islami
ogelerden rahatsiz olurlar. Aleviligin islam ile birlikte anilmasi bu rahatsizhig
tetikler. Bu yiizden Islam dis1 bir Alevilik talep ederler. Gelenegi kiiltiirel olarak
yasatmak isterler. Bu yiizden Alevilerin kiiltiirel 6zelliklerini siirdiirmeleri bu
minvaldeki hak taleplerini dile getirmeleri ve haklar1 elde etmeleri, onlar i¢in
onemlidir. Islam dis1 bir Alevilik arzusu bu kiimedeki Alevileri zamanla Yan-

Yol’a surikler.

Aleviligi bir inang meselesi olarak goérmeyen ve Alevilik ritiiellerini ve
geleneklerini kiiltiirel degerleri disinda reddeden Alevilerin giindelik hayatinda,
Aleviligin ¢ok az yer kapladigina ve Alevilik kimliginin tali, ¢ogu zaman da
silinmis bir kimlik olduguna tanik olmaktayiz. Bu Alevilik pratigini sergileyenler
sadece din-dis1 bir Aleviligi benimseyen Aleviler degildirler. Bazi inangli ya da
yari inangli Aleviler arasinda da Alevilik giindelik yasamdan silinmis
olabilmektedir. Dolayisiyla Islam Yolu ve Katisik Yol disinda, Aleviligin tali bir
kimlik olarak yasanmasina gonderme yapan bir {i¢iincii kategoriye ihtiya¢ vardir.
Ana bir yol olmadigr i¢in Yan-Yol diyecegimiz bu kategoriyi ikiye ayirmak
mumkin. Bunlardan birincisi “Gevsek Alevilik” tir. Bu Aleviler, Alevilikle

kuvvetli bir gegmisi olup az ¢ok Alevilik hakkinda bilgi gorgii sahibi kisilerdir. Bu
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stirek, Alevilige ve Alevilere karst sempatileri siiriiyor olsa da Alevilik ile ilgili
temaslar1 zayiflamis, giindelik hayatinda Alevilige ve Alevilere yer kalmadigi i¢in
Alevilikten kopmus kimselerden olusur. ikinci siirek -Alevilik Sempatizanhgi- ise
genellikle dogdugu ¢evreden ya da egitim diizeylerindeki ve/veya sosyo-ekonomik
statiilerindeki atlamalardan kaynakli cemaatsel yagsamla ilgileri bulunmayan ya da
kalmayan Alevilerden olusur. Bu kisiler i¢in Alevilik ile ilgili baglar1 genellikle bir
oviing kaynagidir. Ancak onlarin konumlandirdiklar1 Alevilik dini bir olgudan
ziyade, felsefi ve mistik bir olgudur. Bu yizden Alevilik ile ilgili bir deneyimleri

olmasa da Alevilige sempatileri devam eder.

Kimi Alevilerin hayatlarinda Alevilik tali bir yoldur. Alevilik ile ilgili pratikler
yasamlarinda yer kaplamaz. Buna karsin bu kisiler Alevilige tepkili ya da Aleviligi
reddeden kisiler de degildirler. Bu kisiler hayatlarinin belli bir doneminde ya
Alevilikle temaslari, baglar1 olmus kisiler ya da Aleviligi merak etmis, anlamaya
ogrenmeye calismis kisilerdir. Dolayisiyla bu Yan-Yol’da yer alan Aleviler bir
yandan Alevilikle baglar1 zayif olan kisiler iken bir yandan da Alevilikten

biitiinliyle kopmak istemeyen kisilerdir.

Gevsek Aleviler, kendilerini kokenleri geregi Alevilige bagli hisseden, fakat
gilindelik hayatlarinda Aleviligin bir yer kaplamadig1 ve Alevilik pozisyonlarindan
herhangi birini net bir bicimde benimsememis, hegemonik Alevilik
sOylemlerinden cesitli Ogeleri kararak dillerine dolamis kimselerden olusur.
Genellikle sosyal ¢evrelerinde fazla Alevi bulunmadigi igin onlar i¢in Alevilik tali
bir konu haline gelmistir. Bu kisilerin ¢ocuklar1 genellikle Alevilik sempatizani

olurlar.

Gevsek Alevilerin, Aleviligin sinirinin hemen berisindeki kisiler oldugunu
soyleyebiliriz. Gevsek Aleviler, Alevilikle baglar1 hayatlarinin bir doneminde is,
go¢ ve sosyal cevrelerindeki degisimler nedeniyle zayiflamis ya da kopmus olan
kisilerdir. Alevilikle ilgileri ge¢mislerinden gelir, fakat yasamlarinda ve

geleceklerinde bir yer kaplamaz. Buna karsin Alevilikle retgi bir iligki igerisinde
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de degildirler. Sadece artik baska bir yasamlar1 vardir ve pratik olarak bu

yasamlarinda Alevilik pek az yer kaplar.

Aleviligin geleneksel pratiklerinden pratik ve yaklagim olarak uzak duran
Alevilerin énemli bir kismi Aleviligin hem Islam ile hem de din kavrami ile
iliskilendirilmesinden rahatsiz olurlar. Onlara gére Alevilik Islam dis1 bir seydir
ve/veya dini bir olgu degildir. Alevilik sempatizanlari, Alevilikten uzaklasmis,
genellikle c¢evresinde fazla Alevi olmayan, fakat baglama, tiirkii, semah gibi
kiiltiirel 6geler ve kendilerine yakin bulduklari “ilerici” unsurlar1 vasitasiyla
Alevilige sempati duyan kimselerdir. Alevilikle temaslar1 sinirlidir ve/veya kiltir
turizmi mahiyetindedir. Giindelik hayatlarinda Aleviler, Alevilik ve Alevilik ile
ilgili meseleler nadiren giindeme gelir. Baska kimlikleri 6ne ¢iktiginda Alevilikleri
neredeyse silinir. Din ve Islam meselelerinde Alevilere kars1 hosgoriilii degillerdir.
Aleviligin “dincilesmesinden” kaygilidirlar. Kaygilarini besleyen geligsmelere tanik
olduklarinda sempatileri asinir, Yan-Yol’dan Yol-Disi’na sapma egilimi tasirlar.
Bu kategori genellikle geng ya da orta yasli, ailesi erken kente yerlesmis
Alevilerden olusur, ancak 6zellikle 6gretmen gibi meslekler nedeniyle kdylerinden
erken ayrilmis yaslilar da mevcuttur. Evli olanlarinin c¢ocuklart da genellikle
Alevilik sempatizanlaridir. Ayrica Alevilik sempatizanlar1 sosyal c¢evrelerinde
Ozellikle Alevi aramadiklar1 i¢in Alevi olmayan biriyle evlenme ihtimalleri

yiksektir.

Islam ya da din referanslan ile tarif edemeyecegimiz, yollar1 bir Alevilik yolu
olmadigi i¢in “Yol-Dis1” olarak adlandirdigimiz kategoride olan, Alevilik ile
gecmis ve koken itibari ile bir baglar1 oldugu icin “eski Aleviler” dedigimiz
Aleviler arasinda ii¢ kiimenin varligindan bahsetmek miimkiin. Birincisi Alevilik
ile temasi, baglar1 olan veya olmus olan fakat Aleviligi reddeden Alevilerin yer
aldig1 “Retci Alevilik” dir. Bu kiimedeki kisiler i¢in hayatlarinin bir déneminde
talilesmis olan Alevilik bugilin bir kimlik niteligini neredeyse tamamen ve de
kararli bir sekilde kaybetmistir. Ikinci kategori ise Siinniligi tercih ederek Alevilik
ile Stinnilik arasindaki ayrimi reddedenlerden olusur. Stnnilesen Alevilik, meshur

Stinnilestirme ya da asimilasyon hamlelerinin ¢iktilaridir.  Son bir Yol-Dis1
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kategorisi ise “Kayitsizlar” dir. Bu kategoridekiler Alevi kokenli olmalarina
karsin hem bilgi diizeyinde hem de pratik olarak Alevilik ile temas1 olmamis olan,

yasamlarinin herhangi bir doneminde Alevilik kimligini tagimamis olanlardir.

Retci Aleviler, Alevilikle hem pratik olarak hem goniil bagi olarak en uzak
kiimelerden birini olusturur. Bu kisiler mevcut kimliklerinden dolay1 Aleviligi geri
ve baska giiclerin etkisi altinda bir kiiltlir olarak goriirler. Alevilik onlar i¢in tarihte
kalmis ve kalmasi gereken bir kimliktir. Bu kisilerin Alevilerin zaman i¢inde diger
kategorilere doniismesi ¢ok zordur. Baska kimlikleri doniisebilir, degisebilir olsa

da Alevilige geri sarildiklarina pek rastlanmaz.

Aleviler bir kere diger yollardan Yol-Disi’na sapmislar ya da orada diinyaya
gelmis iseler, diger yollara geri dondiikleri pek goriinmez. Yol-Dis1 Aleviligin
neredeyse tamamen bittigi yerdir. Buradan ancak Alevilik dis1 yollara gecisler
mumkindur. Yol-Disi’ndaki Alevilerden ya da onlarin ¢ocuklarindan nadiren de
olsa Alevilik sempatizanligina gecenler oldugu gozlenir. Fakat genellikle o

patikadan da gecilen yer Retci Aleviliktir.

Acik Alevilik déneminin en 6nemli 6zelligi Alevilerin hem kendi iclerinde hem de
disartya kars1 acik hale gelmeleridir. Ustelik bu agiklik, tiim kategorilerdeki
Aleviler i¢in acik olan bir olgudur. Kategorizasyonumuza giren tiim Alevi tipleri
arttk daha rahat bir donemde olduklarini, Alevilerin eskisi gibi kimliklerini
saklamadiklarini, rahatlikla ortaya koyabildiklerini teslim ederler. Hatta bu algi,
glinlimiizde kendileri iizerinde Alevi olmalarindan kaynakli bir ayrimciliin
olmadig1 hissiyatin1 da beslemis durumdadir. A¢ilma, disar1 ile temast ve hem
iceriye hem disariya Alevilik hakkinda konusmay1 beraberinde getirir. Bu durum
bir Alevilik tarifine ihtiyaci perginlemis durumda. Ozellikle aktif Aleviler
diyecegimiz, -bizim kategorilerimizden Islami Alevilik, Senkretik Alevilik ve
Islam-karsit1 Alevilik- basta geliyor- Alevi kimligini birinci ve &ncelikli kimlik
olarak benimseyen ve bir tiir Aleviciligin hakim olmasi i¢in miicadele eden ya da
bunu arzulayan Aleviler i¢in Aleviligin tarifi en 6nemli ihtiyagtir. Pasif Aleviler

icin ise —0Ozellikle “Yan-Yol” ve “Yol-Dis1” Alevileri- Alevilik ile ilgili
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sorumluluk diizeyi daha gevsek oldugu i¢in Alevilik ile ilgili tiim meselelerde
oldugu gibi bir Alevilik tanimina sahip olmakta da aktif Aleviler kadar arzulu
degildirler. Yine de Alevilige olan sempatilerinden kaynakli, iizerine anlasilan bir
Alevilik tarifi olmasi1 onlarin da temennileri arasinda gelir. Aktif Aleviler icin fark:
ise temenninin de 6tesinde hem net bir tarif hem de Alevilik hakkinda maksimum
bilgiye sahip olmak istemeleridir. Bu konudaki cokseslilik her tipteki Alevi igin
rahatsiz edicidir. Aktifler, yakin olduklar1 Aleviligin hegemonik olmas1 i¢in, pasif

olanlar ise dagilma riski nedeniyle tekil bir Alevilik talep ederler.

Tiim Alevi tiplemeleri Aleviligin eskisi gibi olmadiginda hemfikirdir. Aleviligin
bir dagilma siirecinde oldugu, gen¢ Alevilerin Alevilige ilgisiz oldugu, Aleviligin
“dejenere” oldugu, “yozlastigi”, “asimile” oldugu, “saptigi” bir c¢ok Alevi
tarafindan dile getirirler. Bircok Alevi ailesinden Aleviligi 6grenemedigini, hatta
ailesinde Aleviligi bilen pek olmadigini dile getirir. Ancak Islam Yolu’ndaki
Alevilerin ailelerinden Alevili konusunda daha fazla beslendiklerini soyleyebiliriz.
Bu Aleviler ayrica kirsal baglari, Alevilik ge¢misleri daha fazla olan Alevilerdir ve
genellikle hala Alevilerin yogun ve birarada yasadiklar1 muhitlerde yasarlar.
Aleviligin yozlagtigi ya da gericilestigi vurgusu ise genellikle Siinnilikten
etkilendigi imasin1 tasir. Bu vurgu daha ziyade Islami Aleviler disindaki
Alevilerden gelir. Alevilik icin Sunnilik 6nemli bir “kurucu disarisi”dir. Bu
yiizden Aleviler her tiir Siinni ¢agristmindan itinayla kaginirlar. Aleviligi de
Siinnilikten arindirmaya galisirlar. Ote yandan Islam Yolu’ndaki Aleviler dahi bu
egilimi tasirlar. Zira onlarin da pozitif olarak tanimladiklar1 Aleviligin Siinnilikten
farkli olmast icap eder. Bu c¢izgi siliklesti§inde digerlerinin kaygisi olan
Siinnilesme gerceklesmis olur. Islam Yolu'ndaki Alevilerin gericilik elestirisi,
Aleviligin heterodoksiden tasidig1 halk islam’1 ritiiellerine y&nelikken, digerlerinin
elestirileri tiim Islami referanslara yonelebilir. Ali’nin ilahlastiriimasi ¢ogu Alevi
tarafindan elestirilmektedir. islami Aleviler i¢in, Hz. Ali, peygamber mertebesine
getirilmektedir, bu yanlistir. Onlara gére Hz. Ali, Islam’in énemli bir figiirlidir,
fakat Allah’la, peygamberle bir tutulmamalidir. islam Yolu’nda olmayan Aleviler
icin ise Ali’nin Islami bir figiir olmas1 Ali tutkunluguna elestirel yaklasmalarina

neden olmaktadir. Bu Aleviler, Ali’nin Alevilik i¢in 6nemli olmasini ise Ali’nin
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cesur, adaletli, haksizlifa ugramis bir kisi olarak simgesel degeri oldugunu

distiniirler.

Alevilerin Siinni Islam karsithgi, Arap diismanhgi ve tiirban karsithg: ile de
tezahiir eder. Bu nitelikler Alevilerin farkli kategorilerde olmalarina karsin
ortaklastiklar1 niteliklerdir. Aleviler arasindaki Siinni Islam karsithigmin
hakimiyeti, islam Yolu’ndaki Alevileri de sarmalar. Bu Aleviler, kendilerini Arap
hakimiyetindeki Islami anlayistan ayirmaya calisirlar. Boyle olunca, Alevilik
Islam’in Tiirk yorumu olarak yorumlanir. Aleviligi Islami tonda yorumlayan
Alevilerin Tirklige vurgusu yaygindir. Oysa yine ayni tiir Aleviler arasinda
Aleviligi bir etnisite olarak degil de bir inan¢ olarak ele alma egilimi daha agir
basar. Islami olmayan Aleviler arasinda ise Aleviligin soydan geldigine inananlar
vardir. Egitim diizeyi daha yiiksek olan ve/veya Alevilik ile baglar1 daha zayif olan
Aleviler arasinda ise Aleviligin soydan gectigi inanc1 zayiflamistir. Fakat bu kisiler
dahi, sonradan Alevi olunabilecegine dair siiphe tasirlar, zira Alevilik onlar icin
icine dogulan ve uzun yillar boyunca edinilen bir kiiltirdiir. Hal boyle iken

Aleviligin yeni neferler kazanmasi neredeyse imkansizdir.

Cem ritteli ve cemevleri de bir ¢ok din-dis1 Alevi tarafindan elestirilir. Fakat
cemevlerinin kdiltiirel nitelikleri, Alevilerin dayanigsmasina ve biraradaligina
katkis1 nedeniyle cemevleri dnemsenir. Islami Aleviler dahi cemevlerini birer
ibadethane olmaktan ziyade kiiltiirevi olarak tanimlarlar. Yalniz bu yerlerde
yapilan ve kimi zaman TV’lerden canli gdsterilen cemlere sicak bakmazlar.
Cemlerin bu sekilde bulandirildigin1 distiniirler. Bu sekilde turistiklestirilen
cemler ise diger Alevilerin merak konusu olabilir. Fakat onlarda cemlerin semah
dansi, deyisler gibi Kkiiltirel ve felsefi yaninin 6ne c¢ikmasi dini 6gelerden
arindirilmasi gerektigine inanirlar. Dede kurumu da dnceligini yitiren diger bir
Alevilik gelenegidir. Goriistiigim Aleviler arasinda cemlere katilan dedeleri
tantyan Aleviler dahil, islami olsun olmasin, neredeyse tiim Aleviler, dedelere
gecmiste Alevilerin yaklagtigi gibi yaklagsmiyor. Dedelerin insaniistli nitelikleri
olduguna inanan Alevi neredeyse yoktur. Gegmiste Aleviligi 6gretmeleri ve koyler

arasinda iletisim rolleri nedeniyle gerekli oldugu teslim edilen dedeler bugiin i¢in
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islevsiz bulunuyor. Aleviligi 6grenme ve 6gretme misyonunu hala 6nemseyenler

ise egitimli, gorgiilii, cagdas dedeler yetismesi gerektigine inaniyor.

Alevi geleneginden uzaklasmis olan —Ozellikle Yan-Yol ve Yol-Disi’ndaki
Aleviler ve Islam-karsiti Aleviler- igin Alevilik sempati duyulan bir kiltiire
doniigmiistiir. Alevi ritlielleri ve kiiltiirii onlar i¢in Gviiniilecek fakat yerine
getirilmesi gerekmeyen seylerdir. Kendilerini sorunlu hissetmemeleri ve bir
yaptirtma tabi olmamalari, Aleviligi esnek, rahat bir kiiltiir olarak
degerlendirmelerine neden olmaktadir.  Alevilerin ¢ogunlugunun tizerinde
uzlastig1 bir konu ise Atatiirk’tiir. Aleviler Atatiirk’e biiyiik sayg1 duyarlar, ¢linki
yiizyillardir siiregelen Siinni Islam hakimiyetini zayiflatmistir. Siinni Islam tiim
Alevi kategorilerinin karsisinda oldugu ve geriletilmesi gereken bir kendiliktir.
Ayni nedenle cumhuriyet de Alevilerin ¢ogunlugunca sahiplenilir. Fakat politik
Alevilik, Corum, Maras, Sivas gibi olaylar nedeniyle Cumhuriyetin baslangicta
Aleviler lehine olsa da zamanla yine Alevilerin aleyhinde yonetildigini savlar. Bu
diisiince devletin Alevilere karsi oldugu kanisi olusturur. Dolayisiyla Aleviler
devlete karsi zit hisler besler. Bir yandan sahibi gibi hissedeler, bir yandan da
tehdit olarak algilarlar. Devletin sahibi olma algist Alevilerin “azinlik olma”
statiistinii reddetmelerine de neden olur. Az sayida hak nosyonu olan solcu
Aleviler disindaki Aleviler, sayica ¢ok olduklarini ve bu devletin memleketin

temel unsurlar1 olduklarini diistindiikleri i¢in azinlik olarak goriilmeyi reddederler.

Aleviligin siirdiiriilebilirlik krizi belli bir Alevilik anlayigint hakim kilmak isteyen
Alevi c¢evreleri tarafindan da yogun olarak hissedilmektedir. Aleviligin
tanimlanmas1 bu cevreler i¢in de hayati bir 6nem kazanmistir. Bahsettigimiz iki
hakim tutumdan Islami Alevilik projesi dini, inangsal ya da geleneksel 6gelerle
bezenmis bir Aleviligi hedeflediginden Aleviligin gegmisten bugiine tasidigi bir
cok wunsurunu eklemleme kapasitesi yiiksektir. Politik Aleviligin Aleviler
iizerindeki tesiri ise, hafizalarda taze olan Alevilere yonelik saldirilarin izleri ve
Aleviler iizerindeki sistematik ayrimci politikalardir. Ote yandan Aleviler igin
Alevi kimliginin kurucu disarisinin Siinnilik ve onunla gegisli bir kendilik olarak

Islam olusu, Islami bir Aleviligin smirlarim1  zorlamakta, kabullenisini
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sinirlandirmaktadir. Aleviler igin her tiir Islami ¢agrisim, hatta dini ya da inangsal
ogeler, o ya da bu sekilde gerici Siinni Islam’1 ¢agirmaktadir. Politik bir Aleviligin
acmazi ise zor bela olusturulan politik taleplerin konjiinktiirel olusu ve pozitif bir
Alevilik kimligi tanimlamakta etkisiz kalisidir. Halihazirda Alevilik baglar
gevsemis, Alevilikleri bir tutkudan bir sempatiye doniismiis olan Aleviler i¢in her
iki proje de bir cazibe merkezi haline gelememektedir. Son olarak hem bahsi gegen
hegemonik projeler, hem de Alevilerin geneli icin sozedilen Alevi kimliginin
stirdiiriilebilirlik krizi yogun olarak hissedilen bir olgudur. “Alevi uyanis1”, Alevi
kimliginin haklarina sahip ¢ikarak, kendini Ozgiirlestirdigi bir uyanistan ¢ok,

Aleviligin siirdiirtilebilirlik krizinin ayirdedilisine denk diigmektedir.
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