CHAPTER I:

INTRODUCTION

The Stiryani community, with its (approximately) 25.000 members, is a group
defined as one of the “non-Muslim minorities” of Turkey. This thesis focuses on
Istanbul, where the majority (approximately 17.000) of Siiryanis' live today. Based
on in-depth interviews with the members of the community residing in Istanbul, my
research aims to shed light on the experience of being a Siiryani in Turkey today. By
both historicizing the relationship between religious minorities and the central state,
and pointing to the way state policies towards non-Muslim citizens shape power
structures emerging within the community that are often expressed by a sense of
claustrophobia by ordinary young people within or on the margins of the community
, I problematize the very definition of “minority”* in Turkey. I seek to show how this
“minority position” is produced and how this serves both governing within the

community and the governing of the community.

In this thesis I will argue that the Siiryani have been ruled by a patrimonial
type of governmentality since the Ottoman period. This broad statement will be
qualified in the following way. I shall argue that the patrimonial rule has been

changing over time and that since the 2000’s, it has increasingly come under the

! This thesis to a great extent focused on the Siiryani Orthodox people live in istanbul. But it is worth
to emphasize that, especially considering their limited population, there are widespread kinship
relationships between the Siiryani Catholic, Siiryani Protestant, Chaldean, Nestorian, Armenian and
Siiryani Orthodox families in Turkey.

? 1 occasionally prefer to use “minority” in quotation marks for the term usually assumes a straight
forward relationship between the numerical majority and the indubitable sovereignty of the Turkish-
Muslim population. Such a perception of the minority forecloses the very history of “minoritization”
of populations through genocides, massacres, forced deportations, conversion, and assimilation. It also
remains uncritical towards the on-going reproduction of the national identity to constantly
differentiate between the sovereign majority and the “enemy” or the “tolerated” minority.



influence of multicultural discourses and neoliberal forms of rule that have been

propagated by the AKP government.

Stiryanis have become relatively visible in Turkey’s public sphere within the
past two decades, through books, articles, news items, documentaries, and TV shows.
However the boundaries of this visibility have often been drawn by a liberal
multiculturalist discourse far from problematizing the constitutive violence of the

nation-state formation.’

Thus, a new mode of representation of Siiryanis took shape within the context
of Turkey’s EU accession process, the Kurdish liberation movement, the struggle of
activists against racism and discrimination, the ultra-nationalist and the neo-liberal
policies of the state. While the lives of non-Muslim population has been slightly

improved in terms of practicing their communal rights* guaranteed by the Lausanne

3 For a detailed discussion, see Bilal, Melissa, Thou Need st Not Weep For I Have Wept Full Sore: An
Affective Genealogy of the Armenian Lullaby in Turkey, Phd Dissertation Thesis, The University of
Chicago, 2013; Bilal, Melissa. “The Lost Lullaby and other Stories about Being an Armenian in
Turkey”, MA thesis, Bogazig¢i University, 2004.

* For example, in 2002, with the change that has been made by the permission of the Council of
Ministers during the E.U. accession process, community foundations were permitted to hold property
in order to fulfill their religious, social, educational, cultural, sanitary, and beneficial needs after long
years of waiting. Muzafer Iris, Biitiin Yonleriyle Siiryaniler, Ekol Yaymcihk, Istanbul, 2003, p.18.

Spiritual leader of the community, metropolitan Yusuf Cetin also relates these changes in
relation with the AKP government and E.U. adaptation process: “Ulkemiz kabuk degistiriyor, hassas
bir dénemden gegiyoruz. AK Parti 11 sene iginde ¢ok biiyiik agilimlar yapti. Tabii bunda AB 'nin de
etkisi var.” http://m2.milliyet.com.tr/Columnists/Article?ID=1777116

In parallel, the chairman of the Board of the istanbul Syrian Orthodox Church and
Foundation Board of Directors, Sait Susin depicts this as a first in the history of the Republic:
“...vakiflarla ilgili yasalar Cumhuriyet tarihi boyunca ilk defa bizim lehimize oldu”; *“...son
zamanlarda ézellikle AK Parti hiikiimetinin ¢ikardigi Vakiflar Kanunu'yla ger¢ekten cumhuriyet
tarihi boyunca gormedigimiz haklar verilmis oldu biitiin azinliklara”.

With the democratization package that has been declared in 01.10.2013, judicial obstacle
before the education in Siiryani language has been removed and Chairman of the Siiryani Community
Foundation Sait Susin declared that they aim to establish a primary school in Yesilkoy-Bakirkdy
district of Istanbul which the community’s population is densest. -
http://www.radikal.com.tr/turkiye/survanilerin_ilk okulu aciliyor-1153878

It is also said that the land has reciprocically been promised in return for the community
representative’s denial of the claims of diaspora for the Assyrian genocide and declaration of the
peaceful environment in Turkey. Following the rumours, in March, 2013 the metropolitan of the
Istanbul-Ankara Siiryani community, Yusuf Cetin, together with the president of the Turkish Republic
Abdullah Giil, went to Sweden for meeting the Siiryani and Swedish representatives and they indeed
declared the peaceful environment for Siiryani community in Turkey. -




Treaty and the international conventions Turkey signed in the course of the
republican history, the violation of these individual and communal rights and

freedoms is still the norm in Turkey.

Moreover, within the context of the ongoing war between the Kurdish
guerilla and the Turkish armed forces in the region where a small Siiryani population
still survives in its historical home, a “sterile” narrative of the Siiryani community,
defining it as a religious cultural entity rather than a national one conveniently fit
into the discourse of the Turkish state. In this respect, public representations of the
community usually functioned to promote an image of “national unity, harmony, and
peace” in Turkey. Various non-Muslim groups, including Greeks (Rum), Armenians,
Jews, Levantines, etc. have become part of this discourse in similar and different
ways. Although it is not a comparative project, this thesis can also be regarded as a
modest step in understanding the similarities and differences in the way the nation-
state governs non-Muslim subjects and the way communities are shaped in relation

to that governance.

One of the main purposes of this thesis is to problematize the representations
of the Siiryani population in Turkey as a “closed” (kapali) and mysterious
community, with an “ancient” (kadim) “‘culture” that is monolithic and static. I argue
that the representation of the minority community as a homogeneous entity and the
minority subjectivity as an exception to the norm of national subjecthood is
constitutive of the production and reproduction of the myth of a homogeneous
Turkish nation. The conceptualization of the community’s deviation as religious and

“closed” reproduces the national norm as secular and “modern.” The community is

http://www.agos.com.tr/haber.php?seo=gul-suryaniler-azinlik-degil-turk-toplumunun-
parcasi&haberid=4655




recognized through these otherizing processes that reproduce the nation’s phantasm
of'a “homogeneous culture”. The rigid distinction between “the majority as norm”
and “the minority as exception” on the other hand, neutralizes the power relations
that govern ‘minority’ lives in Turkey. The ways of speaking about “minorities” in
the politics of Turkey often do not problematize the minority/majority dichotomy and
cannot offer a “multi-axial understanding of power.” In order to go beyond
discourses uninformed by the lived experiences of the people, what this thesis
intends to do is an examination of the Siiryani identity as multidimensional and
criticize its conceptualization as a natural, substantial, homogeneous or deviant

category.

I try to reveal the power relations within the community in relation to the
power relations regulating the relationship between the community and the state. In
doing so, I intend to show the way these two forms of power mutually constitute
each other. I argue that defining a threatened Siiryani identity on the verge of
extinction by referring to the long history of Siiryanis in the region, as one of the
most ancient civilizations of the world often shadows any discussion of lived
experiences of Siiryanis in Turkey today and the very power relations within the

community itself.

This thesis then, sheds light on the experience of being a Siiryani in Turkey,
and in particular in Istanbul, caught between modernity and identity. Since as a
member of this community, the tensions around the issue of identity were

always/already known to me the main arguments of this thesis were basically shaped

> According to Avtar Brah, “a multi-axial performative conception of power highlights the ways in
which a group constituted as a ‘minority’ along one dimension of differentiation may be constructed
as a ‘majority’ along another. And since all these markers of ‘difference’ represent articulating and
performative facets of power, the 'fixing’ of collectivities along any singular axis is called seriously
into question.” Avtar Brah, “Diaspora, Border and Transnational Identities”, in Cartographies of
Diaspora: Contesting Identities, London: Routledge, 1996, p.186.



in the light of my own experiences. Through this experience, what I want to make
visible is the silences of the members of a minority community, which is constructed
as “closed” and “docile.” These silences are the remonstrations often articulated
among friends and known about, but not “heard” by the community’s ruling elite. |
take this uneasy silence to be a response to patrimonial rule in the sense that the latter
claims to regulate the daily life of its members, especially by trying by all the means
available to it to produce the young to marry endogamously. The “Muslim threat”
has an important role to play in this as well. Thus, the thesis argues that under forms
of patrimonial rule, the distinction between private and public that define modernist

forms of rule do not obtain.

My initial research question was focused on the examination of the way the
image of the “Muslim” operated as a technology in the reproduction of power
relations within the community. The “Muslim” is used as a “threatening outside”
against which the community has to close ranks. I try to link this technology to the
governance of the community through patrimonial® relationships, and especially to
the way the leaders of the community reproduce the state’s discourse about the
community. In other words, I try to demonstrate that this image regulates the
governance of the community through patrimonial relations, and the formation of an
official discourse by community leaders in line with the discourse of the state on the

community.

The ethnographic research I conducted for this thesis led me trace a powerful

line of critique to the patrimonial power lineage in the community within the

% The term patrimonial refers to Serif Mardin’s definition in which the image of Ottoman Sultan
perceived as a provident father. Serif Mardin, “Center-Periphery Relations: A Key to Turkish
Politics?” , Daedalus, Vol. 102, No. 1, Post-Traditional Societies (Winter, 1973), The MIT Press,
p.173.



narratives of the young generation. In order to understand the historical formation of
this patrimonial power, in the next chapter I turn to an analysis of the way non-
Muslims were ruled in the Ottoman Empire. This thesis in a way, also traces the pre-
republican forms of relationships in governing the Siiryani as a religious difference

in the modern Turkish state.

In the third chapter of this thesis, I focus on an analysis of the narratives of
the community leaders. I demonstrate that the community is ruled by an analogy of
the family equating the community with a large family, community leaders
positioned as the fathers of this family. This, I argue, constitutes the basis of

patrimonial/patriarchal power relations within the community.

The traditional mediation of the patriarch, as the only institution representing
the Siiryani as a whole community vis-a-vis the Turkish state, reproduces the
patrimonial authority upon the Siiryani subjects. Besides the religious leader,
members of the representative council under the roof of the church act as the fathers
of the community. Furthermore, the alternative claims to represent the community
which are critical towards the existing representatives reproduce these relations of
fatherhood in order to prove their ability to represent the Siiryani. The representatives
as fathers assume the knowledge of the proper ways to relate to the state in order to
protect best the community/family. Besides, the fathers of the community, as fathers,
try to regulate the reproduction of the community. And, endogamy is seen as the
most crucial way of ensuring this reproduction. This produces a strong pressure on
individuals who seek forms of self-fulfillment not envisaged by the identity dictated

by the community leaders.



I also argue that the dominant discourse which enables the “legitimate”
representatives to possess the power as fathers, also defines the “ideal” Siiryani that
is at the same time in accordance with the state’s “proper” Siiryani. This definition at
the same time coexists with intra-community contradictions. Far from the state’s and
the dominant community leadership’s definition of the community as homogenous,
through the critiques of the community by various Siiryanis we see how the intra-
community divisions continued to be present in spite of the gaze of the threatening

outside.

Among these divisions we see the opposition between the ethnicist (A4suri)
and the religious (4rami) definitions of the community. While we see the critical
representative candidates with ethnicist tendencies have problems related to the
“legitimacy” of their status, representatives under the roof of the church do not seem
to have such problems. And, even though the ones, as Erol Dora7, are critical towards
the “state certified” representatives, we see how they, at the same time, reproduce the
power relations they criticize. In particular, the critics of elite rule reproduce
patrimonial forms of power by laying claim to regulating marriages. Thus, despite
the fact that the Siiryani community is able to produce alternatives to elite rule and
show that power struggles within the community are an important aspect of the
community’s life, the very process of defining alternatives seem to reveal the main
axis along which power relations within the community are constituted. This axis can
best be defined by endogamy, which in the end is a way of regulating the intimate
lives of the members of the community, a way of keeping them as members of the

community, a way of defining the way they imagine their future and their very

"Siiryani Deputy for Mardin from BDP (Peace and Democracy Party).



subjecthood. It is, in other words, a personal and intimate form of rule. And apart

from this, endogamy is also a way of controlling alliances within the community.

The analysis of the narratives of what it means to be a Siiryani is a way of
analyzing the forms of power within the community. The narratives of the
community representatives are crucial in this project for they are central in the
production of the Stiryani as a closed and docile population. The patriarchal
representation that recognizes the representatives of the community as the fathers of
a large family simultaneously corresponds to the reproduction of a Siiryani identity
that is under the threat of extinction. Thus, more the fatherhood becomes a
“legitimate” foci of power to decide on the “proper” ways for the survival of the

community/family, more the community becomes closed and docile.

The narratives of what it means to be a Siiryani articulated by the younger
generation and the criticisms of the elites they voice are analysed in the last chapter
of this thesis. The contours of the young® Siiryanis’ narratives about the community
have been formed through the dominant discourse of the community. For that reason,
as members of a community that is on the verge of extinction, their “critical”
belonging to the community can also be perceived as a response to their restriction
within the discursive limits formed by the patrimonial authority. It is therefore not
surprising to find that the most trenchant critiques are leveled against the pressure for
endogamy. The pressures for endogamy as a crucial strategy of survival within the
context of limited resources for survival as a Siiryani in Turkey seem to be the major
concern of the young generation. Young generation’s critical approach to the

contradiction presented by the threat of extinction on one hand, and the pressure of

¥ The term youth is used as a synonym of single (or ocassionally newly married), in paralel with the
official discourse of the church and the dominant discourse of the community.



endogamy on the other, turns marriage, to a traumatic moment that tests one’s
belonging to the community. While their distaste for the marriage norms targets the
community as “abnormal,” “pre-modern” or “excessively interventionist,” the
Stiryani youth also feel the need of recognition from the community. Furthermore,
while their narratives usually do not side against the minoritising policies of the state,
the community becomes the losing side in the “ideological” distinction between

“modern” and “pre-modern.”

Hence, as “proper” Siiryanis, the youth criticize the community with regard to
the patrimonial authority that forms the community. Thus, they open up a domain to
critically belong to the community which, at the same time, necessitates a knowledge
of where to remain silent. By bringing their experiences and narratives into the
discussion, I aim to theorize the silences that have been shaping the Siiryani
subjectivity within the Ottoman-Turkish policy and to examine the limits of critical
belonging to the community in the context of the continuities and transformations of
the minority regime in Turkey. This will also be an attempt to understand how a
religiously and ethnically different community is made and how this obtains a new

character under different forms of governmentality in Turkey.
Methodology

Drawing on Foucault’s conceptualization of power, this thesis tackles the

questions of power and the formation of subjectivities,” state,'’ sovereignty, and

? Subject has two meanings in Foucault’s thought: “subject to someone else by control and
dependence, and tied to his own identity by a conscience or self-knowledge. Both meanings suggest a
form of power which subjugates and makes subject to”. Ibid, p.212. Following Foucault’s analysis of
subject and power, I firstly focus on the narratives of the community representatives which were
central in the production of the Siiryani as closed and docile. The patriarchal representation that
recognizes the representatives of the community as the fathers of a large family simultaneously
corresponds to the reproduction of a Siiryani identity that is under the threat of extinction. Thus, the
fatherhood becomes ‘legitimate’ foci of power to decide on the ‘proper’ ways for the survival of the
community/family.



governmentality. His definition of government as ‘the conduct of conduct’, which
ranges from ‘governing the self’ to ‘governing others’, offers a view on power
beyond a perspective that centers either on consensus or on violence; link
technologies of the self with technologies of domination, the constitution of the
subject to the formation of the state.!' So, these Foucauldian notions enables me to
go beyond the majority/minority dichotonomy and examine the way the Stiryani
subject is governed in 2000°s Turkey through maintaining patrimonial forms of
power relations. This era also corresponds to the governing of the ethnic/religious

differences alongside a liberal, multiculturalist discourse.

By analyzing the narratives of Siiryanis in Istanbul in relation to these
patrimonial power relationships, it demonstrates that controlling marriage and
reproduction is regarded as the most crucial power position to be held within the
community in order to secure its survival. So, endogamic marriage appears as a
crucial domain in governing the community and the term governmentality enables us

to perceive this ‘foreclosed private sphere’ as political.

The research I conducted for this project consists of nine in depth interviews
with the members of the Siiryani community of Istanbul. I give place in detail to

three of my interviewees who were in the position of representing the community'?

' Resting upon Foucault’s conceptualization of power, I approached the dominant discursive
formation of Siiryani subject in its relation with the state. According to Foucault, “the forms and
specific situations of the government of men by other men in a given society are multiple, even
though they all, in the modern state, refer to the state in the final analysis, not because they are derived
from it but because power relations have come more and more under state control.” The church, as the
traditional mediator in governing the Siiryani, has been the central institution in representing the
‘proper’ Siiryani so that the narratives of the community representatives held a crucial position in
revealing the power relations that relate the Siiryani subject to the state. - Michel Foucault, “The
Subject and Power”, in Beyond Structuralism and Hermeneutics. ed. by Hubert Dreyfus and Paul
Rabinow, Chicago: University of Chicago Press, 1982, p.224.

"' Thomas Lemke,” Foucault, Governmentality, and Critique,” paper presented at the Rethinking
Marxism Conference, University of Amherst, 2000.

' Sait Susin (Chairman of Foundation Board of Directors of the Istanbul Syrian Orthodox Church),
Kenan Giirdal (Vice Chairman of the Church Board) and Erol Dora (Deputy from BDP).

10



and four belonged to the young generation."” Narrative analysis was the primary
methodological tool that enabled me to problematize and analyze the data I collected
from diverse sources. In addition to these interviews I also analyzed official
declarations and published texts by various civil and religious community
representatives. Besides the dominant representatives, I also conducted interviews
with the alternative voices within the community as Erol Dora, the BDP (The Peace
and Democracy Party) deputy for Mardin. But I should add that the relations between

the Siiryanis in Mardin and their representatives are beyond the scope of this project.

During the interviews, I aimed minimum intervention to the flow of the
discourse. Young Stiryanis communicated their problems and concerns related to the
community. The issue of endogamy inevitably occupied a central theme in their
narratives.'* Since that, to a great extent, these were the discomforts that I was
acquainted with much before beginning to this work, it can be said that, as a young
Stiryani, this study has at the same time been the reconsideration of my own
relationship with the community and the state through an examination of the

formation of the Siiryani subjectivity in Turkey.

1> Whose ages differed between 30 and 43 (one single-male, one single-female, one married male and
one married female). Throughout the thesis, I keep their real names confidential.

'* 1t is worth to mention that considering the fact that Siiryani population in Turkey is dramatically
decreased,, the issue of endogamy at the same time corresponds to a numerical limit. According to
current verbal statements of the metropolitan Yusuf Cetin, 3000 Siiryanis in Istanbul has been counted
as single while the age-range of this estimation is an ‘unknown’.

11
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CHAPTER II:

THE SURYANI IN THE OTTOMAN-TURKISH POLITY

In this chapter, I aim to define the contours of what I have called patrimonial rule and
show that this rule has strong historical precedents. I will argue that patrimonial rule
has become an important characteristic of the repertoire of rule available to the
Turkish state when dealing with religious minorities. I shall show that patrimonial
power is a form of rule that is quite flexible and can be adapted to different forms of
governmentalities. Thus I will argue that with the development of a multicultural
discourse and a neoliberal form of governmentality, patrimonial rule has continued to
be exercised. What has changed has been the type of community patrimonial rule

has produced.

I shall first discuss what the Siiryani are and how this community has been
variously defined, how it has become part of the Ottoman system of government and
how it has fared since the establishment of the Turkish Repubic. Lastly, I will look

at how the Siiryani have been affected by the multiculturalism of the 2000’s.

13



Terminology

Benjamin Trigona-Harany, in his work the Ottoman Siiryani from 1908 to
1914, argues that the term Siiryani is etymologically the accurate one for being a

cognate of the community’s self-designation and the name of their liturgical

language.

Ottoman Turkish English Location Denomination
Stiryani - West All

Stiryani-1 Kadim Jacobite West Syriac Orthodox
Yakubi Jacobite West Syriac Orthodox
Stiryani-iCedid - West Catholic

Nesturi Nestorian East Church of the East
Keldani Chaldean East Catholic

- Syriac/Syrian All All

Asuri Assyrian All All

Arami Aramaean West All

Table 1 — Overview of the terminology'”

According to him, “today, the more common term for the Jacobite Church is
the Syriac Orthodox Church. But this name implies some connection with the Greek
Orthodox Church which does not exist — either administratively or theologically. At
the time, the Jacobite Church also did not normally refer to itself as Orthodox in
Ottoman Turkish or in Syriac. Furthermore, Stiryani may be considered something of
a secular or ethnic designation since, in terms of a religion; a Stiryani may be a

Catholic, a Protestant or, more commonly, a Jacobite”. !¢

15 :
Ibid, p.8.
'® Benjamin Trigona-Harany, The Ottoman Siiryani from 1908 to 1914, Gorgias Press LLC, 2009,

p.7.
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On the other hand, “the term ‘Assyrian’ is an overarching term that refers to a
group of communities, namely the Jacobites, Nestorians and Chaldeans”.!” Using
Assyrian automatically places oneself to one side of an ongoing debate concerning
the historical accuracy of considering the present-day Syriac-speaking Christians as
the descendants of the ancient Assyrians.'® “Assyrian was not a term in common
usage prior to the arrival of foreign missionaries, and also, in theory at least, it was
used in its most encompassing degree: inclusive of Eastern and Western Syriac
Christians alike. It is said that, the sudden adoption of Assyrian identity during the

nineteenth century suggests outside influence, and this is usually considered to be

" Ibid, p.7.

'8 “The main disagreement was over naming. Some argued for “Assyrian” and connected with the
mighty and ferocious Assyrian Empire and thus interpreted their misfortunes as stemming from being
perceived as a threat by their neighbors. From history, they emphasized the Ottoman massacres of
1895, the genocide of World War I, the 1933 massacres in Iraq, and the “betrayal” at the Paris Peace
Conference that did not give them the state they believed they had been promised. The use of Assyrian
is normally explained as an umbrella term for ethnic national identity regardless of sect or dialect.
Others argued for “Aramaic” identity and connected with their early adherence to Christianity and the
probability that Jesus spoke an Aramaic dialect. Thus they interpreted their modern misfortunes to
belonging to a religious minority in a Muslim world. The use of this symbolic term, however, does
open for union between the various sects, because it argues that all originally spoke the same
language.

Those who insist on “Syrian” or “Syriac” identity connect to the territory of the modern state of Syria,
where the Syriac Orthodox patriarch resides, and at the same time it rejects solidarity with similar
ethnic groups that belong to other sects. They maintain that the Greek geographic term “Syria” was a
translation of the Old Testament “Aram”. They also maintain that once the Christian church was
established, the word “Syrian” changed to mean Christian pure and simple. At the same time they
argue that there can be no continuity with the ancient Assyrians since they had all died out. Instead
they claim that Assyrian was a term invented by the British in order to form the Christian youth into
colonial troops in order to support British imperialism in mandate Iraq. The Syriac group plays down
its misfortunes and accentuates a continuity of orientation with the Middle East.

The main thrust of the Syriac critique is that Assyrians have territorial ambitions and aim at
establishing their own state. In response, the Assyrians accuse the Syriacs of being under the thumb of
traditional clan chiefs who keep their underlings in a state of ignorance.

The Syriacs who attempt to preserve their traditional inherited leadership roles from the Middle East
as clan or village headmen and higher clerics. Historically, one or two leaders of a large clan would
function as the sole intermediaries between their group and the Ottoman or Turkish authorities. For
this purpose a few boys from good families would learn Turkish and have some schooling, and would
‘represent’ their people in relation to the rulers. These make up a ‘traditional” social structure that
filters contacts with the outside society and rejects assimilation and supports segregation. To a certain
extent the traditionalists have an ingrown advantage since the entire group is accustomed to surviving
in isolation within a society in which discrimination is widespread and where the state often turns a
blind eye to persecution.” — David Gaunt, “Identity conflicts among Oriental Christian in Sweden”;
Cultural Diversity, Multilingual and Ethnic minorities in Sweden, International Conference 2-3
September 2009 — Stockholm, Sweden, p.5-6.
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that of the Catholic and Protestant missionaries and the intellectual activities they

1
sponsored”."”

Following the massive immigration to Western countries starting from the
end of 60ies, debates about the Siiryani past exacerbated especially among migrated
Stiryani intellectuals. The ones that are prone to laicist ideologies and civil
institutions emphasized the common ethnic origin and its relation with ancient
Assyrians.”’ On the other hand, the ones that are prone to church and its traditional
institutions emphasize the common cultural legacy based on Christianity and institute
their view on the term “Aramaean” which encompasses different groups like

. 21
Chaldeans, Assyrians, Aramaeans.

Finally, there are the two English terms which might have been employed:
Syrian and Syriac. In Trigona-Harany’s work, these will be common terms used for
the Jacobites and Nestorians and all the derivative churches. “Since the confessional
allegiances are essentially geographic, Western Syriacs can be understood to be
Jacobites and Eastern Syriacs, Nestorians and Chaldeans. Siiryani is never used for

. 22
Eastern Syriacs™".

A Brief Overview of the Literature on the Siiryani

Studies on Syriac/Assyrian peoples of Mesopotamia before the nineteenth
century were mainly Western-centered and their focus were based on manifesting

how pervert this sect of Christianity is and it is said that after the acceleration of

' “The Ottoman Siiryani...”, p.16.

2% Yakup Bilge, Siiryanilerin Kokeni ve Tiirkiyeli Siiryaniler, Zafer Matbaasi, 1991, p.136.

21 F.Caku, S.Y1ilmaz, ‘‘Kimlik Tartismalari ve Siiryaniler: Bir Literatiir Calismasi,”” in Siiryaniler ve
Stiryanilik, Orient Yay, 2005, Ankara, p.186.

2 “The Ottoman Siiryani...”, p.8.
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imperialist interest in the Middle East, focus on the Syriac/Assyrian studies shifted

. . 2
towards collecting ‘accurate’ data in terms of “balances of power”.>

Starting from the 60’s we witness a rise of the works that have focused on
Stiryani religion, civilization, history, culture and ethnic roots. In their publications,
the common attitude shared by Siiryani clergyman (as Priest Cebrail Aydin**,
Horeipiskopos Samuel Akdemir®’, Horeipiskopos -Bishop- Aziz Giinel*®,
Horeipiskopos Gabriyel Akyiiz>’, Metropolitan Bishop Dolapénii®® ) and
businessmen like Yakup Tahincioglu®, Kenan Altmisik®®) who live in Turkey, is,
their emphasis upon Siiryanis’ loyalty towards the Ottoman/Turkish state as a
religious and “harmless” entity. In this vein, Horeipiskopos (Bishop) Aziz Giinel, in
his book “History of the Turkish Stiryanis” displays the language, churches and
senior religious men of the Siiryani. In Siiryani businessman Yakup Tahincioglu’s
book “Siiryanis Who Live in This Land for 5500 Years with Their Culture and
Belief” handles the history, religion, origin, population, migration, etc. of the
community.®'  Siiryani researcher Yakup Bilge, in his book, focuses on the origins

of Stiryani people, Siiryani church, separations from the church and the Siiryanis of

Turkey in order to present the community to the Turkish public, in his own words.*>

3 “Kimlik Tartismalari ve Siiryaniler... ", p.200.

* Cebrail Aydin, Tarihte Siiryaniler, Anka Yay., 1964.

2 Horiepiskopos Samuel Akdemir, Istanbul Mozaiginde Siiryaniler, Promat Bas. Yay., Istanbul, 2009.
26 Aziz Giinel, Tiirk Stiryaniler Tarihi, Oya Matbaasi, Diyarbakir, 1970.

27Gablriyel Akyiiz, Tiim Yénleriyle Siiryaniler, Anadolu Ofset, Istanbul, 2005.

8 Hanna Dolapénii, Tarihte Mardin, Hilal Matbaacihik Koll. Sti., Istanbul, 1972.

% Yakup Tahincioglu, Tarihleri, kiiltiirleri ve inanglariyla 5500 Yildir bu topraklarda yasayan
Siiryaniler, Butik Yaymlari, Istanbul, 2011.

3 Kenan Altinisik, 5500 yilin taniklart Siiryaniler, Altan Matbaacilik, Istanbul, 2004.

3! Yakup Tahincioglu, Tarihleri, kiiltiirleri ve inanglariyla 5500 Yildir bu topraklarda yasayan
Siiryaniler, Butik Yaymlari, Istanbul, 2011.

32 Yakup Bilge, Ge¢misten Giiniimiize Siiryaniler, Zvi-Geyik Yaymlari, Istanbul, 2001.
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Prof. Mehmet Celik, the Turkish historian and Islam theologist, in his work

“Siiryani History™

also perceives the Siiryani as an authentic religious sect
(mezhep) of Christianity in contradiction to the “National claims” of the diaspora in

the first place and the Western-centered claims for perversion of this sect. What he

pursues is a history of the Siiryani through these concerns.

We see a similar attitude in the works of civil servants of the Turkish state
(Military College’s educationist as terror expert Aziz Koluman®*, Turkish army
doctor Kemal Ozbay® and director general of the Prime Ministry Archives, Mithat
Sertoglu®®) again in emphasizing the Siiryanis® “loyal”*’ history and affinities with
Turks. In his book “Political and Social History of Siiryani Turks™* director general
of the Prime Ministry Archives, Mithat Sertoglu argues for the Turkish origin of the
Stiryanis with an emphasis on the affinity between Turks and Siiryanis. Turkish army
doctor Kemal Ozbay in his text “Ancient Siiryanis and Their Conditions in Turkey™’

shares his observations on the community during his service in Mardin with his

praise on the community’s loyalty towards the Turkish state.

There are also in the 90s and 2000s works which belong to Stiryani and
Turkish researchers that criticize the state’s minority policies. For example, Omer
Ergiin, at the end of his article “Notion of Minority in Lausanne and Siiryanis,”*’

argues for the recognition of the community’s rights for not giving cause to the

foreign pressure groups. Similarly, Ahmet Taggin emphasiszes his article “Last

> Mehmet Celik, Siiryani Tarihi, Ayra¢ Yayinevi, Ankara, 1996.

* Aziz Koluman, Ortadogu'da Siiryanilik, Ankara: Asam, 2001. .

3% Kemal Ozbay, Siirvaniler, Kadim Siiryaniler ve Tiirkiye deki Durumlari, Baha Matbaas, istanbul,
1975.

3% Mihat Sertoglu, Siiryani Tiirklerinin Siyasi ve I¢timai Tarihi, Baha Matbaasi, istanbul, 1974.

3" In terms of the Siiryanis’ loyalty to the Turkish-Muslim governments. .

3% Mihat S;rtoglu, Stiryani Tiirklerinin Siyasi ve I¢timai Tarihi, Baha Matbaasi, Istanbul, 1974.

3% Kemal Ozbay, Siirvaniler, Kadim Siiryaniler ve Tiirkiye deki Durumlari, Baha Matbaas, istanbul,
1975.

0 Omer Ergiin, “Lozan’daki Azinlik Anlayis1 ve Siiryaniler”, in Siiryaniler ve Siiryanilik, Orient Yay.,
Ankara, 2005.

18



Stiryani Migration” that the migration should be prevented for the sake of Turkish

41
culture and economy.

While some of these works base their critiques on grounds of the continuation
of the Turkish nation state (devletin bekasi)*, others pose the Siiryani as a fixed
‘religious’, “cultural’, et cetera entity.*. I will argue in the following chapters that
these discourses that depict the community as a ‘loyal’, ‘cultural’, ‘religious’,
‘numerical’ ‘minority’ are dependent on the Turkish state’s policies on the

community.

Finally, Syriac/Assyrian** anthropologist Naures Atto, in her doctorate study
“Orphans in the Homeland, Hostages in the Diaspora: Identity Discourses among the
Assyrian/Syriac Elites in the European Diaspora’™ relates the emergence of new
identity discourses to the settlement of Assyrian/Syriac in Western countries. Even
though she also partly focuses on the community in Turkey she does not examine the

mediating role of the church in the construction of the Siiryani in Turkey.

It can be said that, considering the lack of sociological studies on the Siiryani
community in Turkey and Istanbul in particular, this thesis might provide a

contribution to the related field of study.

*I Ahmet Tasgm, “Son Siiryani Gogil,” in Siiryaniler ve Siiryanilik, Orient Yay., Ankara, 2005.

2 Mustafa Biilbiil, 7 iirkiye ‘nin Siiryanileri, Tasam Yaymlar1, Istanbul, 2005.; Ahmet Tasgm, “Son
Siiryani Gogii”; Omer Ergiin, “Lozan’daki Azmlik Anlayis1 ve Siiryaniler”, in Siiryaniler ve
Stiryanilik, Orient Yay., Ankara, 2005.

* Yakup Bilge, Gegmisten Giiniimiize Siiryaniler, Zvi-Geyik Yaymlari, istanbul, 2001; Siiryaniler:
Anadolu’nun Solan Rengi, Yeryiizii Yaymlari,istanbul, 1991.; Siiryanilerin Kokeni ve Tiirkiyeli
Siiryaniler, Zafer Matbaasi, Istanbul, 1991.; T.Bar Sawme, Diinden Bugiine Istanbul Siiryanileri,
Nsibin Yaymevi, Sodertalje, Isvec ,1991.; J.Bet-Sawoce, Tiirkive Mezopotamyasi 'nda Kerboran
Zulmii, Nsibin Yaymevi, Sédertalje, Isveg, 1991.; Mehmet Celik, Siiryani Tarihi, Ayrag Yaymevi,
Ankara, 1996.

* In her narrative it is the widest definition that encompasses all the related communities.

*> Naures Atto, Hostages in the Homeland, Orphans in the Diaspora: Identity Discourse Among the
Assyrian/Syriac Diaspora Elites in the European Diaspora, Phd Thesis, Leiden University Press,
2011
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The Governing of Non-Muslims

Ortayl says, while the equivalent of the term millet in Arabic is community-
communitas as a religious entity.*® According to Shukkink’s research, even before
the existence of millets there was a kind of social organization in which peoples of
the region were usually cooperating in building temples, digging wells, farming,
protecting fields or reconciling conflicts. It is said that because of the fact that most
of the time it was possible to find an influential mediator with enough reputation,

tensions between families or conflicts between villages were usually to be allayed."’

In Ortayl1’s account, social organization of millets and individuals’
identification with them corresponds to a state of mind and subjects’ view on each
other.”® Millet refers to a form of governance that basically classifies of people
according to the religious differences*’ and a religious belonging under the spiritual,

administrative, financial authority of the millet section that he/she born into.

The spiritual leader was directly responsible for his community under the
Ottoman sovereign. The religious authorities acted as mediators between the state
and the populace in a way that the religious institutions functioned as an extension of

the Ottoman administration. Spiritual leaders of communities are bounded with

*For ethnic connotations of the term kavm is a more appropriate translation. - ilber Ortayl1, “Osmanli
Imparatorlugu’nda Millet”, TCTA, c.IV, S.32, 1986, p.996.

*"Jan Schukkink, De Suryoye — een verborgen gemeenschap, Een historisch-antropologische studie
van een Enschedese vluctelingengemeenschap afkomstig uit het Midden-Oosten, Faculteit der Sociale
Wetenschepen, Vrije Universteit, Amsterdam (2003), 58-59 quoted in Mutay Oztemiz, Siiryaniler,
p-36-37.

“ {lber Ortayli, “Osmanli Imparatorlugu’nda Millet Nizam1”, A.U.H.F. Yay., nr. 498, Ankara, 1995,
p.92.

4 Color of hats and shoes for Armenians should have been red, for Greeks, black and for Jews, blue.
Non-Muslims were not allowed to make the sign of the cross at the places that Muslims live. They
were not allowed to pray loudly, toll the bell (of the church), carry a gun, ride a horse or their houses
should not be taller than Muslims’ houses. If a Muslim enters a place where non-Muslims sit; non-
Muslims should stand up and show their respect. - Mutay Oztemiz, Siiryaniler, p.34.
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regulations of the state and have to move in coordination with the state officials.™
The leaders were chosen by their community and were able to take their places only
after the sultan’s approval. Moreover, they were not dismissed until they “betrayed
the country” or “behave against the rules of their own community”.”' However the
policies of the Ottoman government profoundly affected the social and economic life
of the communities, they did not alter the communities’ autonomous religious and
cultural activities under their spiritual leader’s (patriarch, chief rabbi, et cetera®)

control.>

This is how many define what they call the millet system. According to this
system, “the family was recognized as the foundation of the community as well as
the chief institution which preserved and transmitted values and culture to the new
generations. The system favored the fusion of the family and the community and thus
provided a sound basis for the preservation of the grass-roots ethnic identity and

customs of a given group through the family” in Karpat’s words.™

But on the other hand, it is worth to emphasize that it might not be
appropriate to use ‘millet system’ as a non-conflictual, non-ambiguous term since
that the governing of the religious groups in the Ottoman Empire was far from

depending on a static, fixed system that the researchers of the topic agreed upon.

0 Macit Kenanoglu, Osmanli Millet Sistemi: Mit ve Gergek, Klasik Yay., Istanbul, 2004, p.61.
*!fbrahim Ozcosar, “Millet Sistemi ve Siiryani Kadimler ”, in Siiryaniler ve Siiryanilik, vol.2, Orient
Yay., Ankara, 2005, p.213.

32 In particular, at the head of the Jacobite hierarchy was the titular Patriarch of Antinoch, who always
took the name Ignatiyus (Ignatius) upon election. The Partiarch was followed in order of precedence
by the ranks of bishop (episkopos), priest (kesis) and deacon (semmas).At the top level of
ecclesiastical administration came the archbishops or metropolitans (mutran), of which there were
eight in the late Ottoman period.Today, the archbishoprics in the Republic of Turkey number four: the
monasteries of Deyrii’z-Zaferan and Mar Gabriyel (both in the province of Mardin); Istanbul; and
Adiyaman. Benjamin Trigona-Harany,The Ottoman Stiryani from 1908 to 1914, Gorgias Press LLC,
2009, p.95.

>*Kemal H. Karpat, “Millets and Nationality: The Roots of the Incongruity of Nation and State in the
Post-Ottoman Era”, in Christians and Jews in the Ottoman Empire, Holmes and Meier Publishers,
New York-London, 1982, p.143.

* bid, p.143.

21



It 1s said that, “in the Ottoman administration the word millet did not always
have the same meaning that was ascribed to it after nineteenth century. During the
Tanzimat years(1839-1876), the system called millet became what is familiar from
the secondary literature. Prior to this time, the inconsistencies in nomenclature
(cemaat, taife, diyanet were amongst the terms used) suggests that there were no
overall administrative system, structure, or set of institutions in dealing with non-

Muslims”.>’

Moreover, for some historians engaged in the topic, this heterogeneous and
semi-mythic system was not the invention of Ottoman rulers. According to one
narrative, patriarchate was not an independent institution as Popedom of Roman
Empire but was dependent on the Byzantine Emperor. According to this doctrine,
head of the church was not the Patriarch but the Emperor. After the Ottomans’
conquest of Istanbul, Patriarch Gennadios, by proxy, agrees with II. (Fatih Sultan)
Mehmet for assigning the Greek Patriarchate’s dependency to the Ottoman Sultan
and this relationship represented a model for other communities.”® “The clergy had
control over the church organization, the schools, and the legal and court systems.
They administered the extensive church properties, which had the same status as the
vakif property. With such economic power, the Orthodox Church enhanced its
authority over communities, churches and schools in accordance with its own
understanding and interpretation of the original authority invested in it by II. Sultan

Mehmet(1451-81).”’

3% Benjamin Braude, “Foundation Myths of the Millet System”, in Christians and Jews in the
Ottoman Empire: the Functioning of a Plural Society, ed. Benjamin Braude and Bernard Lewis (New
York: Holmes & Meier Publishers, 1982), p.74.

¢ Murat Belge, Tarih Boyunca Fener Rum Patrikhanesi, Birikim, say1 71-72, p.162.

>’Kemal H. Karpat, “Millets and Nationality: The Roots of the Incongruity of Nation and State in the
Post-Ottoman Era”, in Christians and Jews in the Ottoman Empire, Holmes and Meier Publishers,
New York-London, 1982, p.145.
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Others emphasize the continuity through Yavuz Sultan Selim’s conquest of
Jerusalem. According to this doctrine, there was a stable regulation of non-Muslim
communities since the rule of Khalif Omer and the reference to him in the edict that
Yavuz gave to the Patriarch of Jerusalem, II.Sarkis*® approves this continuity.’’
Some even relate the existence of the so called system to Sassanid Empire (1500

B.C.).%°
Tanzimat and the Reform of the Millets

With the nineteenth century, the millets of the Ottoman Empire experienced
the expansion of a centralized unitary form of governmental authority that also
reconstituted the relation between the millets and the state. The Edict of 1839 was
among the corner stones of the evolving relations between the state and the non-
Muslims. It “theoretically established a new and direct relationship between the
individual and the state based on rights and obligations that stemmed from the
individual’s status as citizen of the Ottoman state. Ottoman citizenship intended to
cut across religious and ethnic boundaries, undermine the millet’s autonomy and self-
rule in cultural and religious matters, which supposed to isolate various ethnic,

linguistic and religious communities from the government”.®

“Now members of millets, above everything else, supposed to be Ottoman

citizens whose rights and obligations were determined by the government.”®* While

% Since the Greeks left the city after Khalif Omer’s reign, Armenian Patriarch had been recognized as
the representative of all the monophisit (Jacobite Syrian, Ethiopian, Copt) communities.

**Canan Seyfeli, “Osmanli Devleti’nde Gayrimiislimlerin idari Yapisi: Siiryani Kadim Kilisesi
Ormegi”, in Siiryaniler ve Siiryanilik, Orient Yay., Ankara, 2005, p. 254-257.

69 Alford Carleton, ‘The Millet System: For the Government of Minorities in the Ottoman Empire,” a
Thesis Submitted to the Faculty of the Kennedy School of Missions of the Hartford Seminar
Foundation in Partial Fulfillment of the Requirements for the Degree of Doctor of Philosophy, 1937,
p.13-33 — quoted in Macit Kenanoglu, Osmanli Millet Sistemi: Mit ve Gercek, Klasik Yay., Istanbul,
2004, p.36.

6! «Mjillets and Nationality...”, p.163.

52 Ibid, p.165.
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the reforms did indeed bring about the internal reorganization of the millets, they at
the same time recognized implicitly that the government was the source of their
rights and freedoms. Although, in the old days rights and freedoms were inherent in
the millet itself and could not be restricted or changed at will, now these rights and

freedoms, even though expanded and guaranteed, were entrusted to the government.

Even though the reform is said to make the millets increasingly subject to
governmental control and regulation®, it was a process which also served to bring up
further accusations against the government for discriminating and mistreating non-
Muslims.”** “The millets, in fact, deprived of their traditional autonomy and
functions, had become a symbol of dissatisfaction and complaint for the Ottoman
government, for the European powers and for many members of the non-Muslim

communities, albeit for different reasons.”®

Lay Council

According to Karpat “with the Tanzimat, in theory, old practices were to be
reformed, but in reality the clergy were by no means stripped of their position. If

anything, the millet system was reinforced during the Tanzimat and the milletbasi

5 bid, p.164.

6% After the tolling of the churches’ bell had been set free (which was forbidden except some specific
places before) Muslims strongly reacted to it. The anecdote that the chronicler Abdurrahman Seref
Efendi tells, depicts the makeshift state of Tanzimat rules and the Muslim public’s -including state
officers- inability to accept the new situation: Christian inhabitants were occasionally bringing some
Muslims to the Voyvoda police office in Galata and complaining about the arrested person’s use of
the pejorative term gavur (infidel) against them. Once the head officer got angry and tells the arrested
Muslim man “O son! Could not we tell? From now and then it is forbidden to call gavur as gavur. I
am tired of repeating.” Enver Ziy Karal, Osmanl tarihi, V. Cilt, 1947, p.190 quoted in Mutay
Oztemiz, Siiryaniler, p.35.

65 “Millets and Nationality...”, p.163.
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continued to be the Patriarch, or the Chief Rabbi in the Jewish case, but now with

powers backed by law and not merely traditions.”*®

“Even before the Tanzimat, the laity had had a role in administration whereby
the primates —the local wealthy and privileged- were entrusted with providing certain
services to the state.”” A council of elders (ihtiyar heyeti) had also local
responsibilities and helped mediate between the community and the state. At the
time, however, the powers of the lay members did not infringe on those of the
religious authorities, who were responsible for fundamental matters such as the
registration of births, deaths and marriages. In addition, what educational
opportunities existed was usually purveyed by the clergy. Besides this civic role,
ecclesiastical courts provided a juridical system for matters religious and secular
alike, although the local primates would have often been available to mediate
disputes before they reached such a stage.”® “Actually, the key feature of the millet
reform was to allow laymen, mainly merchants and craftsmen, to participate in the

election of their patriarchs and in the administration of the reconstituted millet.”®

In Karpat’s view “the nation formation process which reached its acute phase
chiefly during the second half of the nineteenth century went hand in hand with the
transformation in the concept of authority, together with a series of economic and
social changes. Change in land tenure, the administrative reforms, subsequent new

responsibilities given to communal leaders, the rise of propertied groups, and a

% Sia Anagnostopoulou, “Tanzimat ve Rum Milletinin Kuramsal Cercevesi: Patrikhane, Cemaat
Kurumlari, Egitim,” in 19. Yiizydl Istanbul 'unda Gayrimiislimler, ed. Pinelophi Stathis, tr. Foti
Benlisoy and Stefo Benlisoy (Istanbul: Tarih Vakfi Yurt Yayinlari, 1999), p. 9-10 quoted in “The
Ottoman Siiryani...”, p.80-81.

57 These local leaders were known as primkur, voyvoda, ¢orbaci or kocabasi depending on their
location within the Empire and Benjamin Trigona-Harany says that he has not encountered any such
terminology that applies to the Siiryani leaders. “The Ottoman Siiryani...”, p. 80.

%Ibid, p.80-81.

8%«Millets and Nationality...”, p.164.
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certain economic vitality gained by some non-Muslim communities undermined the
authority of the clergy and enhanced the power of the lay primates.”” “While the
priest acted as the spiritual head of the community and as the intermediary between it
and the upper ecclesiastical authorities; the communal leaders at the town level
formed the second layer of leadership and enjoyed greater authority and influence. It
was not only because of their connection with the higher Ottoman authorities and
their own ecclesiastical heads, but also because of their wealth and their
responsibility in collecting taxes and supervising the distribution of state lands to
cultivators.””" “Their power lay in trade and wealth, which they used efficiently,
whether dealing with the Ottoman government or with their church and
community.”’* “They represented the community in its day-to-day dealings with the
Ottoman administration and were responsible for order, security, collection of taxes,
etc., in the community.”” “The Christian primates tended to identify themselves with
their community and its ethnic culture and religion since their chances for upward
mobility into the upper ranks of the Ottoman administration were limited. This
situation was a determining factor throughout the centuries and forced the primates

to seek achievement and social rewards within their own community.””*

" bid, p.143.

" bid, p.142.

2 Ibid, p.158.

7 In the Armenian case, the Armenian Amira class had both an important function and enormous
power within the Armenian millet, but these were at the service of the state, and did not enable the
amiras to generate policy on their own. Modern Armenian historians, such as Leo, have asserted that
“amira capital(ism) constituted a purely Turkish institution, whose raison d’etre emanated from the
essential nature of the Turkish Islamic state.” — Leo, Xojayakan Kapitale ew Nra K alak’akan-
Hasarakakan Dere Hayeri Mej (Khoja Capitalism and Its Political-Social Role Among the
Armenians), Erevan, 1934, p.246.; Amiras’ hope was to preserve the integrity and specific religious-
cultural profile of their millet, because their own function within the multireligious and multiracial
empire was predicated upon their role as intermediaries between the state and the Armenian millet. To
conserve the millet was to conserve the Ottoman Empire, and this in turn guaranteed their own
position within the status quo.

— quoted in Hagop Barsoumian, “The Dual Role of the Armenian Amira Class within the Ottoman
Government and the Armenian Millet (1750-1850)”, in Christians and Jews in the Ottoman Empire,
Holmes and Meier Publishers, 1982, New York-London, p.180-181.

™ bid, p.154.
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Even though they have no place in the official laws of the Turkish republic,
the functioning of the laymen and the religious leader as the mediators between the
“religious” communities and the state did not come to an end in fact. In
contemporary governing of the Siiryani community in istanbul, the council of 127,
as an institution under the roof of the church, functions in representing the
community alongside the Metropolitan. Even though the Siiryani individuals are
directly tied to the state in terms of health, education76, taxes, et cetera, they are still
represented as Siiryani through the traditional representative agents recognized by
the state. As the church is the sole representative institution that the Turkish state
officially recognizes, today this representative position, under the roof of the church,
is crucial in mediating the state and also important within Siiryani community. The
church, in its patrimonial form of dependency relationship to the state represents a
unique institution in mediating the Siiryani. And this form of relationship represents

an important tradition in governing the community.

But at the same time the community and these representative mechanisms had
transformations in their functions which are out of reach of this research. So it is
worth to emphasize that the representations of the relations between the community,
the church and the state as timeless will be handled as discursive formations

throughout the following chapters.

Hamidiye Troops and Seyfo

> With its official name ‘Foundation Board of Directors of the istanbul Syrian Orthodox’. The name
of ‘the council of 12’ refers to Jesus’ 12 disciples.

7® Siiryani community at this point represents an exception among the non-Muslim communities of
Turkey (namely Armenian, Greek and the Jewish communities). Since it was supposed that the
Siiryani community has not been counted as ‘minority’ in Loussane Treaty, it is deprived of the right
on its own schools or hospitals. After recent revelation of the documents of the Treaty and the
definition of the ‘minority’ as it encompasses all the non-Muslim groups, a project for the
construction of a Siiryani primary school in Istanbul/Yesilkdy has took start in 2013.
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It 1s said that after the positive response of Western powers upon the
prospective Armenia in Berlin Conference of 1878, the Ottoman Sultan
II.Abdulhamit gave start for the troops that are composed primarily of Kurdish tribes
(and the nomadic Turkmens) to prevent the possibility of a Kurdish uprising
alongside the Armenians.”” Hamidiye troops are known to commit the wide

massacres against the Christian populations of the region.

According to various sources’® the genocide was not limited to the
Armenians, but included the Syriac Christians living alongside them.”’ They indicate
that in 1915, most of the Christian communities around the region had been
massacred, forced to migrate or convert to Islam.*”. In the memory of the
community, the saying “onion is onion” (sogan sogandir) refers to the extermination
of the Siiryanis as ‘sweet onions’ together with the Armenians as bitter onions’®’

and Seyfo, as the Syriac word for ‘sword’, is a metaphor which encapsulates their

" Mutay Oztemiz, Siiryaniler, p.30.

78 {lhan Erdost, Semdinli Réportaji, 1987, p.39 ; Faysal Daglar, “Asiret Alaylar1”, [kibine Dogru
Dergisi, say1 46, 12 Kasim 1989, p.8-13, — quoted in Mutay Oztemiz, Siiryaniler, Ayrmnt1 Yay.,
Istanbul, 2012, p.45 ; Benjamin Trigona-Harany, The Ottoman Siiryani from 1908 to 1914, Gorgias
Press LLC, 2009, p.20.

™ According to Trigona-Harany, The fate of the Nestorians of Hakkari cannot be said to be part of the
same story; for the tribes there did actively participate in the revolt against the Ottoman government in
parallel —if not in cooperation-with the Armenians of Van. The close relationship between the
Assyrian nationalist and the genocide historiography, however, has contributed to these two separate
events being considered as one. The Chaldeans, who live primarily in Iraq and escaped the First
World War largely unscathed, did not experience genocide of their own but with a shared Assyrian
identity they experience victimhood vicariously through the suffering of the Nestorians and the
Siiryani in the north.

Not all Chaldeans inhabited in Iraqi provinces of the Ottoman Empire, however. There were
Chaldeans in Diyarbakir, Bitlis and Urfa, as well as in Persia. These Chaldeans did share the same fate
as the Jacobites and Nestorians, but they were a small demographic minority in comparison.
Moreover, the post-war era saw a continuation of fighting in the mandate of Iraq, where Christians
fleeing both Persia and the Ottoman Empire had settled; many Chaldeans as well as Nestorian
refugees lost their lives. Benjamin Trigona-Harany, The Ottoman Siiryani from 1908 to 1914, Gorgias
Press LLC, 2009, p.20.

% Mutay Oztemiz, Siiryaniler, p.45.

81 bid., p.45-46.
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killings by ‘Muslims’ in the period 1914—-1918, primarily in the provinces of

Diyarbakir, Bitlis and Mamuretii’l-Aziz and in the sancak of Urfa.*

Indeed, the memorandum that the Syriac Orthodox Patriarch Mor ignatios
Ilyas II1. sent through his delegate Mor Severius Afram Barsaw to the British
Foreign Affairs Minister Lord Curson in 1920, says 90.000 Nestorian and 90.000
Syriac Orthodox has been killed by the Hamidiye troops during the I. World War
years.™ It is also said that with Seyfo, number of Syriac Christians has been
decimated by two-thirds.* According to Zerrin Ozlem Biner’s study in Mardin,
today ghostly memory of the Seyfo massacre operates as ‘public secrecy’®” in
differently ‘defaced’ ways®® by Kurds, Arabs and Syriac Christians in a so called

‘multicultural’ era.
Loussane Treaty and the Status of the Siiryani Community

Even though, the definition of minority has been specified as ‘non-Muslim’ in
Lausanne Treaty, Stirvani community has not been recognized as a minority group in
practice. The minority rights recognized by the Turkish state for Armenians, Greeks

and Jews, have not been recognized for the Siiryani community. Although it is said

82<The Ottoman Siiryani...”, p.20.

%3 Elif Keser, Tur Abdin, Tarih Vakfi yaymlari, istanbul, 2002, p.18.

% Naures Atto, Hostages in the Homeland, Orphans in the Diaspora: Identity Discourse Among the
Assyrian/Syriac Diaspora Elites in the European Diaspora, Phd Thesis, Leiden University Press,
2011, p.84.

% Michael Taussig, Defacement: Public Secrecy and the Labor of the Negative, Stanford: Stanford
University Press, 1999.

% Describing the indispensable relation of secrecy to power, Taussig argues against the oppositional
dichotomy between secrecy and truth. In his view, “there is no such thing as a secret, but it is public
secrecy that lies at the core of power.” Taussig refers to the notion of “know[ing] what not to know”
and “know[ing] what not to speak.” In his view, “public secrecy stands for a limit vital for the survival
of the subjects in their dependency on power and thus, maintains a borderline where ‘the secret is not
destroyed through exposure but subject to a different revelation’, while leading to a form of
concealment. This way of arrangement of the discourses, she argues, is a way of entering the symbolic
discourse of the nation state. Despite their use as strategic tools, these discourses are not only based on
meta-narratives; but also on fragmented, contradictory and repetitive narratives that move between
past and present, revealing the connections between the unresolved issues of the past and the current
power relations between the communities and the state. Zerrin Ozlem Biner, “Acts of loss, memory of
defacement”, in History&Memory, Vol:22, No.2, (Fall/Winter 2010).
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that the rights of Chaldean and Nestorian communities —besides above mentioned
non-Muslim groups- have been mentioned at sub-commissions during the meetings,
there were no records on any discussion on Siiryani community.®” There are rumors
about a confidential circular note belongs to the Ministry of Internal Affairs.
According to this notice, although they are non-Muslims, Siiryanis, Chaldeans,

Nestorians have not been recognized as minorities.™

One narrative on this non-recognition is based on the friendship between
Mustafa Kemal and the Siiryani Patriarch I11. ignatios ilyas: In 2" of May 1919,
when the commander of the French forces Franchet de Esperey asks for the requests
of the minority community’s spiritual leaders Siiryani patriarch stands up, hits his
stick on the floor and says that “for more than 600 years we lived brotherly with our
Turkish compatriots. Favors of the Turks, flow in every particle of our blood. What
can we want from them? Their destiny is our destiny too.” Later on, in the opening of
the first parliament of the Republic, Mustafa Kemal invites III.Ilyas and praise
Siiryani community in his name.* According to some sources, upon Mustafa
Kemal’s request I1Lilyas recalls his minister, metropolis Barsawm from Lausanne.”
It is also said that the community leadership declared their loyalty in terms of

. . . 1 . .
demanding minority even before the Laussane.”’ The stories in common represent

7 Mutay Oztemiz, Siiryaniler, p.53.

88 Baskin Oran, Kiiresellesme ve Azinliklar, 4.baski, Ankara, 2004, p.155. quoted in “Lozan’daki
Azmlik Anlayist ve Siiryaniler”, in Stiryaniler ve Siiryanilik, Orient Yay., Ankara, 2005, p.250.

% Aziz Koluman, Ortadogu'da Siiryanilik, Ankara: Asam, 2001, p.68-69. p.93;

The yearbook of Mardin (Mardin 1l Y1llig1 1967: 87 in Dolapdnii [Dolabani] 1972: 102) mentions the
approving words Mustafa Kemal had to say about Patriarch Elias: “During the Independence War, as
a true son of this country, the Siiryani Patriarch Ilyas III, has shown that he is one of its heroes by
having taken a combatant stand against the aggressors.” — quoted in Naures Atto, “Hostages in the
homeland...”, p.93.

% Yakup Bilge, “Stiryaniler ve Tiirkiye’deki Durumlar1”, Birikim, say1.71-72, p.167.

! According to Patriarch’s secretary Zakaria Shakir, Patriarch Elias III had three meetings in Ankara
with Mustafa Kemal. On 9 February 1923 — prior to his meeting with Mustafa Kemal —Patriarch Elias
I1T was interviewed by Celal Nuri, the owner of the newspaper /leri and an MP who was very close to
Mustafa Kemal. In this interview, the Patriarch made a statement about his stand on the future
position of his community in the Turkish Republic: “So far, the issue of minority rights has entered
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the loyalty of the Siiryani’s spiritual leader to the Turkish state in the name of his
community. Through the recognition of the legitimacy of the Turkish state and of the
religious leader as the representative of the community, the narrative points out the
community as a religious entity with regard to the state’s discourse on the
community. This also refers to an exceptional position in the sense that the
community has neither benefitted from the minority rights nor treated as ‘equal

citizens’.

It 1s said that the community representatives ‘mistakenly’ did not use the
minority rights’” but it is also argued that the referred refusal was a survival strategy

through remaining ‘invisible”®

. Narration of the story of Siiryanis in Turkey, in line
with the Turkish state, was in parallel with the comparative invisibility of the

community among the non-Muslims of Turkey.

Indeed, even though according to the 39™ article of Lausanne agreement the
non-Muslim citizens have the same civil and political rights with the Muslim
citizens, history of the modern Republic witnessed discriminatory practices towards
the non-Muslims of Turkey’* that led to non-Muslims dramatic disappearance and

make the mentioned invisibility strategy intelligible.

neither the minds nor the dreams of the community I represent. We shall protest this very vigorously.
I, on behalf of my community, did not make any such demand, nor do I make it now, nor shall I in the
future. Siiryaniler are the minority of the people who live within the boundaries of the Misak-i Milli
[National Oath]. They merely wish to live together with the majority [Turks] in good times and in bad
and to enjoy the benefits of this.” - in “Hostages in the homeland...”, p.92.

92 “Lozandaki azinlik anlayis1 ve Siiryaniler,”,p.244.

% “Hostages in the homeland...”, p.96-97.

% Mutay Oztemiz, Siiryaniler, p.56.
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Stiryani Migration

Until the beginning of the twentieth century, it is said that % of the country’s
population and 80 villages of the region called Tur-Abdin®® were exclusively
composed of non-Muslims.”® While non-Muslim population in Turkey today is
estimated around 100.000 in total, they are counted with a few thousands in the
mentioned region. Even up until the beginning of the 1960ies, it is said that the 90

percent of Mardin’s population was composed of Christian populations.”’

In particular, while in 1985 23.546 Siiryani residents were living in
Southeastern and Eastern Anatolia, in 2001 their population was 2.010°® in the region
and 15.000 in Turkey.”” And today, according to latest numbers 25.000 Siiryani live

in Turkey while around 17.000 of them reside in Istanbul.'®

According to resources as Organisation for Protecting the Peoples Under
Threat (Geselshaftfiir Bedrohte Volker), Stiryani’s first arrival to Istanbul was around
[.World years. Same resources express the number of Stiryani population during the
II.World War years with a few hundred people. After the 60ies, Siiryani migration to
Istanbul, from Mardin (in the first place), Diyarbakir, Adiyaman, Elaz1g, Urfa,
Malatya, Antakya, and Siirt got accelerated.'”' Their numbers in Istanbul increased

from 2000 in 1963 to 14,000 in 1984. Most of them lived there only for a couple of

% Tur Abdin, known as the historical motherland of Siiryanis, is a region of south

east Turkey incorporating the eastern half of Mardin Province, and Sirnak Province west of theTigris,
on the border with Syria. The name "Tur Abdin' is from the Syriac language meaning 'mountain of the
servants (of God)'". - http://en.wikipedia.org/wiki/Tur_Abdin

% Mutay Oztemiz, Siiryaniler, Ayrint1 Yay., istanbul, 2012, p.37.

7 Murat Oztemir, Yezidiler ve Stiryaniler, Ekin Yayinevi, 1998, p.36.

% Ahmet Tasgin, “Son Siiryani gd¢ii”, in Siiryaniler ve Siiryanilik, Orient Yay., Ankara, 2005, p. 78.
% Yakup Bilge, Ge¢misten Giiniimiize Siiryaniler, Zvi-Geyik Yaymlari, Istanbul, 2001, p.99.

190 M.Simsek&M.Cengiz Yildiz, “Siiryani Cemaatinde Kadin Olmak”, in Siiryaniler ve Siiryanilik,
Orient Yay., Ankara, 2005, p.231. But it is worth to note that the real numbers is an unknown.
According to oral decleration of the general secretary of the Tarlabasi Stiryani Orthodox Church, as
the official numbers are unreliable, the church can not claim an exact number either.

"9 Bar Sawme, Diinden Bugiine Istanbul Siiryanileri, Nsibin Yaymevi, Isveg, 1991, p.7.
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years.'" According to Bar Sawme, while most of the families with rural origin
(Midyat in the first place) later on migrated to Western countries from Istanbul, most

of the Stiryani population in istanbul today is Mardin (city centre) originated.'®?

The daily language of the Siiryanis who reside in the city center of Mardin or
related villages is the Mardin dialect of Arabic. On the other hand, those who live in
Midyat, Nusaybin and dil speak Turoyo'® dialect of Syriac language as their mother
language. In Istanbul, Arabic-speaking Siiryanis from Mardin stopped speaking
Arabic through generations. Except the older generation, Turkish usually became
their first language. According to Atto, the Siiryanis from Mardin probably attached
less symbolic value to Arabic than the Siiryanis who spoke Turoyo (or Suryoyo) and

who nurtured it as their mother tongue.'*

It is also said that most of them are also competent at speaking Kurdish owing
to the fact that in some villages of Midyat, the daily language is Kurdish. Although
trade and craft are counted as the traditional professions of the Siiryanis in cities, the
ones in villages are said to earn their living with agriculture'®® and animal

husbandry.'"’

192 Naures Atto, Hostages in the Homeland, Orphans in the Diaspora: Identity Discourse Among the
Assyrian/Syriac Diaspora Elites in the European Diaspora, Phd Thesis, Leiden University Press,
2011, p. 158.

' Tbid, s.9.

"% Puroyo, Suryoyo or Surayt, is a variety of Aramaic traditionally spoken in eastern Turkey and
north-eastern Syria by the Syriac people. http://en.wikipedia.org/wiki/Turoyo language

195 Atto says, “upon arrival in Istanbul, the first priority of Assyrians/Syriacs was to master the
Turkish language quickly. This was among other things an attempt to diminish the chance that they
could be picked out as being different from the Muslim majority population and an important
precaution against discrimination. Another motivation for learning Turkish was that they associated it
with being modern and related to an urban life-style. Those who returned to their village from Istanbul
liked to show off their knowledge of the Turkish; displaying their contact with the modern world.” —
“Hostages in the Homeland...”, p.160-161.

1% Vinegrowing has an important place within these productions.

197 Abdurrahim Ozmen, Siiryaniler Orneginde Etniklestirme ve Etnik Kimlik Gériiniimleri, in
Stiryaniler ve Siiryanilik, Orient Yay., Ankara, 2005, p.164.
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According to Siiryani researcher Bar Sawme (who also migrated from Mardin
to Sweden), Siiryani people with urban origin were equipped better in terms of
hiding their identity and adapting to the metropolitan conditions of Istanbul. In his
account, the ones who lived as majority in the provinces and did not get used to hide
their '° Siiryani identity experienced far more difficulties under the new
metropolitan conditions. The more they could not get used to the new conditions in
Istanbul, they formed their expectations with regard to the calls of their relatives who
live abroad.'” But to get used to did not necessarily correspond to economical well
being. In one of his interviews with a Siiryani man who produces plumbing
materials, Bar Sawme asks “why does not he go further in his investments in the
field of production”? According to Bar Sawme, his answer is a kind of disprove to

the correlation between economical status and the migration:

We do not intend to take root here. We are thinking of to leave just after
reaching an economical power that will be sufficient in the places that we will go.
So, we are investing our efforts intensely to the areas that can immediately be
liquidated when necessary.

Bar Sawme’s interpretation of his answer relates migration to the provincial
Stiryani population’s deprivation of the equipments that are necessary to hide their
identity as Stiryani and get adaptated to Istanbul. In parallel, Tasgin argues that the

real reason for the Siiryanis’ migration is not the economical prospect but rather the

198 “Diinden bugiine...”, p.21.

19 Sweden, Germany, USA, Canada, Australia, Argentina, Holland are the countries that today’s
Syriac/Assyrian diaspora reside most. The largest number of Syriac/Assyrian diaspora lives in
Sweden. According to the estimations more than 100.000 Assyrians live in Sweden including around
40,000 living in Sodertélje (Stockholm), which is also known as Mesopotilje (after Mesopotamia). -
http://en.wikipedia.org/wiki/Demographics_of Sweden

119 “Bizler burada kok salma niyetinde degiliz. Gidecegimiz yerde bize yetebilecek belli bir ekonomik
giice eristikten sonra, elimize gegen ilk firsatta gitmeyi diisiiniiyoruz. Bu nedenle faaliyetlerimizi,
gerektiginde hemen tasfiye edebilecegimiz alanlarda yogunlastiriyoruz.” - “Diinden bugiine...”, p.21.
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hidden contract that assigns the Muslims as superior' "', so that the non-Muslims

cannot ‘take root’.

Even though, in official declarations of the Turkish State the reason for the
Stiryani migration is mainly economical, according to several researchers their
relative wealth refutes this argument.''? For example, according to Bar Sawme’s
research in 1991, while 60 percent of the Siiryanis in Istanbul work in their own
work place, at least one member of 40 percent of the families work in somebody
else’s work place.'"? Same research classifies 5 percent of Istanbul’s Siiryani
population as upper class, 50 percent as upper-middle class, 29 as middle class and

16 percent as lower class in comparison with Turkish average standards.'"

Minorities of Turkish Republic

According to the foundational constitution of the Turkish Republic, the
definition of Turkishness is as following: “The people of Turkey regardless of their
religion and race would, in terms of citizenship, be considered Turkish'". The
additional expression, ‘in terms of citizenhip”, was something absent in the
constitutions before 1924. In Mesut Yegen’s account, the mentioned surplus

becomes clear with a close reading of the official minutes of the time.

The first version of the mentioned article offered as “The people of Turkey
regardless of their religion and race would be considered Turkish”''®. Then Yozgat

(Bozok) deputy Ahmet Hamdi Bey opposed to the idea of a Turkishness that includes

""" Ahmet Tasgm, “Son Siiryani go¢ii”, in Siirvaniler ve Siiryanilik, Orient yay., Ankara, 2005, p.84.
"2 Fahri Cak, Sefik Yilmaz, “Kimlik Tarismalari ve Siiryaniler: Bir Literatiir Caligmasi”, in
Stiryaniler ve Siiryanilik, Ankara, 2005, p.194.

"3 “Diinden bugiine...”, p.9.

" Ibid, p.10.

S “Tiirkive ahalisine din ve irk farki olmaksizin vatandashk bag: itibarwla Tirk itlak olunur”’- Mesut
Yegen, Miistakbel Tiirk ten Sézde Vatandasa: Cumhuriyet ve Kiirtler, Iletisim yay., 2006, p. 99.

6 “Tiirkiye ahalisine din ve ik farki olmaksizin Tiirk itlak olunur.” Ibid, p.99.
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everyone in Turkey and offered to put the article as “The people of Turkey who
accept Turkish race is called Turkish.""" In Yegen’s words the legislation did not
consent for a Turkishness that can be possessed through citizenship. Later on,
Hamdullah Suphi, as one of the leading figures of the Turkist current, intervened in

the debate:

It may be an objective to call everybody within our political borders Turkish.
Yet, as you see, we have just got out of a very difficult struggle and none of us is in
the view that this struggle is over. We say: The subjects of the state, of the Republic
of Turkey, are all Turkish. Yet, on the other side, the government strives to fire the
Greeks and the Armenians working in the organizations established by the
foreigners. When we intend to fire these people for they are Greeks or Armenians,
how would you reply if you were told; no, according to the law enacted by your
Assembly these are Turkish? The word subjection [citizenship] is not adequate to
remove the objective which exists in minds, which exists in hearts. Verbally, we may
find an expounding. Yet there is a truth. They can not be Turkish.""®

In the end, the above mentioned formula got accepted just in the same way as
Hamdullah Suphi offered."” It can be said that, even though since the beginning of
Republican era, Turkishness could never be ethno-culturally specified, exclusion of
the non-Muslim was a precondition and there were no possibility for the non-

Muslims to become Turks.'?’ Indeed, during the exchange of populations in 1920ies

" “Tiirkive ahalisinden olup Tiirk harsini kabul edenlere Tiirk itlak olunur.” Tbid, p.99.

"8 “Biitiin siyasi hudutlarimiz déhilinde yasayanlara Tiirk unvamini vermek bizim icin bir emel
olabilir. Fakat goriiyorsunuz ki, ¢ok miiskiil bir miicadelenin i¢inden ¢iktik ve hi¢birimiz kalbimizde
miicadelenin tamam olduguna dair bir sey tagimiyoruz. Diyoruz ki: Devletin, Tiirkiye Cumhuriyeti 'nin
tebaasi tamamuyla Tiirk 'tiir. Bir taraftan da hiikiimet miicadele ediyor, ecnebiler tarafindan tesis
edilmis olan miiessesatta ¢alisan rumu, ermeniyi (sic) ¢tkarmaya ¢aligiyor. Biz bunlar rumdur
ermenidir diye ¢tkarmak istedigimiz vakit bize hayir Meclisinizden ¢ikan kanun mucibince bunlar
Tiirktiir derlerse ne cevap vereceksiniz? Tabiiyet kelimesi zihinlerde ve kalplerde mevcut bulunan bu
emeli izale etmege kifayet etmez. Ldfzen biz bir tefsir bulabiliriz. Maddeye tefsir ile gegilebilir, fakat
bir hakikat vardwr. Onlar Tiirk olamazlar.” Goziibiiyiik ve Sezgin, 1924 Anayasasi Hakkinda Meclis
Gortismeleri, p.437 quoted in “Miistakbel Tiirk ten...”, p.102-103.

"9 “Miistakbel Tiirk’ten...”, p.103.

120 For Akgam, Turcification was an active process that has been designed by the organizers of the
Tanzimat movement, even during Tanzimat (1839-1876) years.'*” Indeed, according to Ziya Gokalp,
by his own definition, the person who brought theoretical base to the Turkist movement: “Leaders of
Tanzimat movement wanted to veil the face of Turkishness... None of the elements belived in this
lie... After the II. Mesrutiyet more importance has been given to this “eyewash” and non-Muslim
elements started to declaim against Turkification. Indeed, Policy of Ottomanisation was nothing but a
hidden start of Turkification.” — Ziya Gokalp, Tiirklesmek, Islamlasmak, Muasirlasmak, Istanbul,
1988, p.39-40, quoted in, Taner Akcam, “Hizla Tiirklesiyoruz”, Birikim 71-72, {letisim Yay., p.23.
Moreover, for Bora, the effort to define Turkishness in reference to Islam was a function against a
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while the Christian Turks'?' have been sent or were not accepted as newcomer

immigrants, the Muslim Greeks have been permitted to settle in Turkey.'*

For Bora, in the first years of the republic, rather than an apparent ideological
enmity, official ideology’s attitude was prone to deny, forget or exceptionalize the
non-Muslim minorities.'*> On the other hand, through the debates on the constitution
of 1924 and after, the perception that has been reflected on to the CHP (Republican
People’s Party) program was defining the Turkish national identity in relation with
“Turkish language” and “Turkish culture” as main components. In his declaration for
the newspaper Vakit (27th of April, 1925) prime minister Ismet Indnii: “Our mission
is to make everyone who lives in Turkish land homogenously Turkish. We will cut
and throw away the elements which oppose to Turks and Turkists. If they are to

serve the country, the quality we are looking for is Turkishness and Turkism.” '**

Starting from the beginning of the Republic, no non-Muslim citizens have
been hired by state offices and through the 788 numbered law on public service,
Turkishness became a precondition for being a government official in 1926.'*> With
the law published in 1936 it became possible to levy the properties belong to non-
Muslims by the Department of Foundations of that time and it has become forbidden

for the foundations of non-Muslim communities to have new properties'*® and until

possible Kurdish uprising and especially after the Seyh Sait uprising in 1925, the emphasis upon
Tukishness had increased. — “Ekaliyet Yilanlari...”, p.911.

12! While Turkish speaking, Christian Turks of Karaman were among the ones who has been forced to
migrate out of the country; migration of Turkish speaking, Christian Gagavuz population to Turkey
has not been allowed. - Tanil Bora, “Ekaliyet Yilanari: Tiirk Milliyet¢iligi ve Azinlhiklar”, Birikim 71-
72, iletisim yay., Istanbul, 1995, p.912.

122 Taner Akgam, “Hizla Tiirklesiyoruz,” Birikim 71-72, iletisim yay., istanbul, 1995, p.18.

12 Tanil Bora, “Ekaliyet Y1lanart: Tiirk Milliyetciligi ve Aznliklar,” in Modern Tiirkiye 'de Siyasi
Diigiince, Cilt 4. (Milliyetgilik), iletisim yay., Istanbul, 2002, p.911.

124Giirlay Goksu Ozdogan, Fiisun Ustel, Karin Karakasl, Ferhat Kentel, Tiirkiye ‘de Ermeniler:
Cemaat, Birey, Yurttas, Istanbul Bilgi Universitesi Yay., Istanbul, 2009, p.17.

123 Later on the precondition in the same sentence has been changed as “being a citizen of Turkish
Republic”.

126 Mutay Oztemiz, Siiryaniler, p.59.
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1940ies non-Muslim citizens have been registered in the “foreigners” section of the

citizenship records.

In 1941, non-Muslims have discretely been recruited for the troops called
precaution (ihtiyat birlikleri)."”” According to Bora, together with the
institutionalization of the (CHP’s) one-party regime, the authoritarian-fascistic
tendency gave rise to ethnicist-essentialist vein of nationalism and reached its apex
with the Wealth Tax (Varlik Vergisi) in 1942.'** State bureaucracy and industrial
bourgeois targeted the non-Muslims as a result of extraordinary profits of the trade
bourgeois during the war years. With the application of Wealth Tax in 1942, non-
Muslims and converts'?’ forced to pay much more than their Muslim counterparts or

to pay their debts through working in camps either.

With the rising tension around the “Cyprus case” in 1950ies, the term Greek
(Yunan) became valid for using against all non-Muslims in a pejorative sense.'*’
Events of 6/7™ of September in 1955 were another apex of the pogrom against all
non-Muslims. During the days of political crisis between Greece and Turkey on the
issue of Cyprus again in 1965, the prime minister of the time, Suat Hayri Urgiiplii

threatened the Greece via non-Muslims of Turkey'': “Today if one Turk will be

127 In the recruitment also known as 20 Kur’a nafia, they have been recruited for isolating the risk of
their probable ‘betrayal’ in a possible participation of Turkey to the World War II. During the war
years they have been used in the construction services. During the service their religious men were
responsible for their unity and needs. Suryanis were gathered in Manisa, Akhisar. During the 4 off
months, most of them fled out of Turkey and this is showed among the important reasons for Siiryani
migration. Hagim Erdogan, “Cumhuriyet Dénemi Azmlik Politikalarmdan Birisi Olan Thtiyat
Askerliginde Siiryani Kadimler”, International Journal of Social Science, Volume 6, Issue 6, June
2013, p.1422.

128 Tanil Bora, “Tiirkiye’de Milliyetcilik ve Azinhklar”, Birikim 71-72, iletisim Yaynevi, istanbul,
1995, p.37

129 people who converted to Islam from other religions.

1% Tanil Bora, “Ekaliyet Y1lanlari: Tiirk Milliyetciligi ve Azmhklar, ” in Modern Tiirkiye de Siyasi
Diigiince, Cilt 4 (Milliyetcilik), Iletisim yay., 2002, p.913.

131 1t is said that 59% percent of the damaged workplaces belonged to Greeks, 17% to Armenians and
12% to Jews. It is also said that the shops of the Belarussians, who converted to Islam, have also been
looted. - http://tr.wikipedia.org/wiki/6-7 Eyl%C3%BCl_Olaylar%C4%BI1
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killed or shed blood in Cyprus, I cannot guarantee what will happen in Istanbul.
Police took the necessary measures to prevent such possible events but such

measures have been taken before and I am afraid of another 6-7™ of September.”'*?

The constitutions of 1960 and 1980 were also not exempt from terminological
inconsistencies in relation with the definition of Turkishness and citizenship.'** The
expression ‘every citizen’ in ordinary article left its place to the expression ‘every
Turk’ when it came to the articles about public service and the right to vote and to be
voted. According to the 5/j article of the regulation of “protection against sabotages”
that has been released in 1988 and remained until 1991 ‘people with foreign race and
native foreigners that live in the country’ have been counted among the elements that

could sabotage.'**

Throughout the unending campaigns of ‘national unity and solidarity’ that
started from the midst of 40’s, accelerated with anti-communist Cold War ideology
and strengthened by the military coup of 1980 and the Kurdish movement, minorities
have been continuously marginalized and perceived as powerful enemy figures.'*>
And in Navaro-Yashin’s words, “though each classified minority in Turkey had its
own configuration of fate, the non-Muslims always experienced each other’s
discrimination by the Turkish state, as they were similarly categorized as ‘non-

. . . . 1
Turkish’ or “foreigners’ in popular discourses”.'*

All these violent practices led the non-Muslim populations to gradually leave

Turkey. In David Gaunt’s chronology, “the first out movement of the non-Muslims

132 Rifat N.Bali, “Cumhuriyet Déneminde Azmliklar Politikas1 ”, Birikim 71-71, Iletisim Yay.,
Istanbul, p.84.

133 “Miistakbel Tiirk’ten...”, p.105.

B4<Tiirkiye’de Milliyetcilik ve Azmliklar”, p.34

135 Ibid, p.34.

13 Yael Navaro-Yashin, The Make-Believe Space: Affective Geography in a Postwar Polity, Duke
University Press: Durham and London, 2012, p.xiii-xiv.
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coincided with a large demonstration and a commercial blockade against Christian
shops in 1964. This was sparked when NATO warned Turkey not to intervene in the
Cyprus crisis, which corresponded to a great anti-non-Muslim reaction in Turkey.
The demonstration was organized by local public servants and included military in
civilian clothing. Posters were printed saying: ‘This shop belongs to a non-
Muslim’"*” and “Turks, don’t shop here’. The anti-non-Muslim sentiments grew into
a mass movement in the wake of the escalating Turkish-Greek conflict over Cyprus,
the outbreak of the Lebanese civil war 1975, and the declaration of martial law in the
military campaign against the PKK guerilla, the military coup of 1980 - all of which
intensified the latent anti-non-Muslim sentiments. An attempt to inventory the
murders of Assyrians'® came to 62 during the period from 1976-2004"°, of which
12 murders took place in 1990 and 10 in 1993. The victims included six village

headmen”.'*

To sum up, the non-Muslims of Turkey were never perceived as elements to

be assimilated as the Muslim populations'*' but rather they have continually been

17 Witnesses of those days also tells that it was written “Either half of Cyprus or wife of Bitris’ on the
shop of a Siiryani man whose name is Bitris. (Ya Kibris in yarisi, ya Bitris in Karisi)

1% The term ‘Assyrian’ is used by David Gaunt in a way to embrace Siiryanis, Chaldeans and
Nestorians all together.

139 According to Gabriel (from Mardin, Midyat)’s account, the state was directly the responsible for
the murders: 1989, Fehmi Yarar. “Bu insan sara hastastydi ve bu insani oldiiren polisti. Kendi esinin
ve ¢ocuklarimin éniinde kafasina sitktilar adamin. Kapisimin éniindeydi, ¢cocugu da omzundaydi hatta.
Midyat ta éldiirdiiler. Karisi da ¢ocuklart da gériiyor vurani. Hatta o polis etrafa da silah sikiyor.
Resmi agiklama: ‘PKK’li teréristlerle girilen ¢catismada Fehmi Yarar sehit oldu.” Cenazeyi evden
ctkardigimiz zaman taburdan asker geldi, havaya ates acti. Manga téreni yapildi. Sehit ya...”; “...Bu
swrf mesaj vermek igindi. Her oliimiin ardindan onlarca aile gogtii. Bir yerde de devlet kolaylik
saglyordu Siiryanilerin ¢ikisina. Bugiinkii sartlarda bile pasaport bir giinde verilmiyor. O giin
torbalarla getirildi pasaportlar. Seyfo yla bitmeyen halk sessizce ¢ikip gitti. Birileri de
hizlandirryordu gidislerini. Ugaklar, otobiisler bizler i¢in ¢alistyordu. Onlarca kéyiimiiz vardi. Simdi
bosalmayan ii¢ tane koy kaldi. Ugiinde de jandarma karakolu vardy. ”; “...Oldiiriilenlerin hi¢cbirinin
mahkemesi yapilmad:”. Ozlem Yagiz, D. Yildiz Amca, Emine Ugak Erdogan, Necla Saydam, Malan
Barkirin: Zorunlu Gé¢ Anlatilart, Timas Yay., Istanbul, 2012, p.134.

0 David Gaunt, “Identity conflicts among Oriental Christian in Sweden”; Cultural Diversity,
Multilingual and Ethnic minorities in Sweden, International Conference 2-3 September 2009 —
Stockholm, Sweden, p.8.

11 According to Mesut Yegen with the rise of Kurdish movement, starting from the 1990’s, state’s
discourse on Kurdishness has been switched from an assimilationist optimism (miistakbel tiirk)
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marginalized and forced to leave their homelands.'** Moreover, as the principle of
‘constitutional equality’ even legitimized the violation of their positively
discriminatory rights originated from Loussane treaty, they could not fully and
equally benefit from the citizenship rights neither. '** They lived as asylum-seekers
in between the statuses of minority and citizen. They have been perceived by the
state as foreign elements to leave the country sooner or later. And, as a matter of fact,

they did it to a great extent.
Governance of Minorities in the era of 2000°s Liberal Tolerance

In his article “Governing ‘Advanced’ Liberal Democracies”, Nikolas Rose
basing himself on Foucault’s theory of governmentality, explores the notion of
advanced liberal governing. According to Rose, the strategies of regulation that have
made up our modern experienceof "power" are ... assembled into complexes that
connect up forces and institutions deemed "political" with apparatuses that shape and
manage individual and collective conduct in relation to norms and objectives but yet

: e 144
are constituted as "non-political".

Describing the forms of advanced
governmentality in Europe, Rose seeks to differentiate these from the previous forms
of governing under a welfare regime: “Although strategies of welfare sought to
govern through society, ‘advanced’ liberal strategies of rule ask whether it is possible

to govern without governing society, that is to say, to govern through the regulated

and accountable choices of autonomous agents -citizens, consumers, parents,

character to an excluding frustration (sézde vatandas). - Mesut Yegen, Miistakbel Tiirk ten Sézde
Vatandasa: Cumhuriyet ve Kiirtler, Iletisim yay., 2006.

142 Giinay Goksu Ozdogan, Fiisun Ustel, Karin Karakasl, Ferhat Kentel, Tiirkiye 'de Ermeniler:
Cemaat, Birey, Yurttas, Istanbul Bilgi Universitesi Yay., Istanbul, 2009, p.21.

14> Cagatay Okutan, Tek Parti Déneminde Azinlik Politikalari, Istanbul Bilgi Universitesi Yay.,
Istanbul, 2009, p. 298-299.

1% Nikolas Rose, “Governing ‘Advanced’ Liberal Democracies”, in Foucault and Political Reason:
Liberalism, Neo-Liberalism and Rationalities of Government, ed. by Andrew Barry, Thomas Osborne,
Nikolas Rose, University of Chicago Press, 1996, p.37-38.
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employees, managers, investors- and to govern through intensifying and acting upon
their allegiance to particular ‘communities’.””** I take the Siiryani community of the
2010’s to be a community in this new sense.'*® It is a community made up of ... the
regulated choices of individual citizens, now construed as subjects of choices and
aspirations to self-actualization and self-fulfillment. Individuals are to be governed
through their freedom, but neither as isolated atoms of classical political economy,
nor as citizens of society, but as members of heterogeneous communities of
allegiance; as ‘community’ emerge as a new way of conceptualizing and

administering moral relations amongst persons”.'*’

The “advanced” liberal society that I describe for Turkey has slowly come
into existence with the assumption of power by the Justice and Development Party
(AKP) . When we come to 2000s AKP government, we witness the rise of a
discourse that is called ‘liberal conservative’ in a similar way that Rose describes the
‘advanced liberal’ society of Europe. It takes the traditional family/community as the
basic unit of the nation to govern the autonomous agents through their regulated and
accountable choices. It is the autonomous subject of the nation who is divorced from
the welfare state and becomes an ideal citizen not through society but through the
allegiance to family/community. Individuals are expected to maintain self-
actualization and self-fulfillment within the communities which are expected to
reproduce harmonious subjects within the webs of governance. Normalization of the
subject and the community became possible through the subjectivation of the

family/community in 2000s ‘advanced liberal’ era.

'3 Ibid, p.61.
1 T assume the mentioned process takes place in time.
"7 Ibid, p.41.
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In this sense, the patrimonial power that we see exercisized by the ruling
elites of the Siiryani community in the present is a form of patrimony that is
contemporary. Patrimonial power has been to use the phrase coined by Rose,
‘assembled’, into a complex that includes defining the Siiryani as a relic good for
tourism, a public/private dichotomy that serves to deny that endogamy is a political

issue, and Turkey as a multicultural entity belonging to the world of today.

Members of the Siiryani community, whether critics or representatives, also
emphasize a change in governing minorities in Turkey in relation to globalization
and the E.U. accession process. According to one critic, BDP’s independent Siiryani

deputy for Mardin, Erol Dora'**:

... The world has changed, Turkey is changing, and it has to change. In

globalized world, Turkey is a candidate of European Union, making negotiations.'*

... We have to recognize these changes and we should also change. We should
change in that form of denying ourselves. We should not deny ourselves, we should
defend our mother tongue.””

... if we are not exposed to change there would not any benefit to our country,
there would not be any benefit to us, too, is the way I think."”’

... They are living within 1970’s mentality. That is why while we defend our
rights it seems like we are against the state. Constitution committee is formed today,
sending letters to everyone. Cemil Cicek is crying on the TV: ‘Please come, whether
individuals or society institutions, come. What do you want?."’

For Dora the former invisibility policies of the dominant representatives of

the Siiryani community are outdated in the contemporary globalized political

%8 Erol Dora entered parliament in 2011 as the first non-Muslim deputy since 1964 and as the first
Stiryani deputy in the history of the Turkish Republic.

199« . diinya degismis, Tiirkiye degisiyor, degismek zorunda. Globallesen diinyamizda Tiirkiye
Avrupa Birligi 'ne adaydir, miizakere yapiyor.”

130« bizim bu degisimleri algilamamiz gerekir ve biz de degismeliyiz. Ne icin degismeliyiz?
Kendimizi inkar etme anlaminda degismeliyiz. Kendimizi inkar etmememiz lazim, anadilimizi
savunmamiz lazim.”

131« degisime ugramazsak Tiirkiye ye de bir faydamiz olmaz, kendimize de bir faydamiz olmaz diye
diigtiniiyorum ben.”

132« onlar hala da 1970 lerin zihniyetiyle yasiyorlar. Iste biz haklarimizi talep ettigimizde sanki
devlete karst geliyoruz gibi. Bugiin anayasa komisyonu olusmus, herkese mektup gonderiyor.
Televizyondan Cemil Cigek bar bar bagiryor: ‘Liitfen herkes bireyler olsun, sivil toplum kuruluglart
olsun gelin. Ne istiyorsunuz?’.”
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conjuncture. Now we are face to face with a state that is able and willing to recognize
the Siiryani language and rights. It is possible to struggle for the community’s rights
in such a state that interpellates its citizens as free individuals. It is argued that such a
struggle for the community rights would also benefit Turkey and the democracy
besides the community. The new state is not incompatible with the community’s
rights anymore but rather a struggle for them represents a way of liberty that is
harmonious with the state. This state according to Rose’s framework corresponds to
the advanced liberal government through the free individuals’ allegiance to their

communities.

The dominant representatives under the roof of the church reproduce the state
in similar ways with Dora. For Susin the reason behind the relative improvements on
minority rights is just about the ‘apertura’ (a¢ilim)'>® of Turkey. Turkey for E.U. is
on the way to get rid of its exclusive Sunni-Muslim-Turkish identity that excludes

the non-sovereign identity systematically:

Only aperture which is in Turkey... for the issues of European Union
negotiations, which Turkey complements unilaterally, the policies which Turkish
Republic as Sunni Muslim country has implemented so far, annoyed not only
minorities, also Alevis and some of ethnic groups. Turkey attempts to overcome this
and step by step continues. They listen to us but they do thing which is likely to
happen. For instance, just now, in the sample of that historical book we have not got
result so far but it does not mean we would not unless we struggle, raise our voice...
1 think it is not right to blame only the state here. We also did not raise our voices so
far but only for not intend to be known by anybody. We are a closed society. We still
see as a closed society. Nobody will interfere to us... Policies which were
implemented so far are in that way. But now, people are speaking and telling their
nuisances, we start to introduce ourselves, the state start to recognize us.”>?

'3 The term ‘acilum’ refers to the constitutional changes in 2010 (that also called democratization
package) belong to the era of AKP government.

134 “Sadece Tiirkiye deki agilim... Avrupa Birligi miizakereleri konusunda Tiirkiye ‘nin tek tarafli
olarak uyguladigi, Tiirkiye Cumhuriyetinin Siinni Miisliiman devlet olarak su ana kadar giittiigti
politikalardan yalmz azinliklar degil, Aleviler de, bir takim etnik gruplarin hepsi rahatsizdi. Bunu
asmaya ¢alistyor Tiirkiye ve adim adim gidiyor. Bizi dinliyorlar ama olabilecek seyler yapiliyor.
Mesela biraz onceki tarih kitabt 6rneginde su ana kadar sonug¢ alamadik ama bu alamayacagiz demek
degil miicadele ettigimiz, sesimizi yiikselttigimiz siirece... Burada yalnmizca devleti su¢lamak da bence
dogru degil. Simdiye kadar biz de sesimizi ¢tkarmadik aman kimse bilmesin diye. Kapali bir toplumuz.
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In Susin’s"> account, the state started to recognize the Siiryani community in
the new era and recognition of the community by the state is the responsibility of the
community rather than vica versa. He reminds the responsibilities of the community
in its relationship with the state. Thus, Susin’s narrative reintroduces the

community’s dependency to the state through the representative.

His example about the ‘books’ reiterates the notion of loyalty, a term which
defines the relation between a subordinate community and a dominant state.
According to the new history books for high schools, the Siiryanis have not been the
victim of the 1915 genocide and what happened was legitimate under the conditions
of war since that they have been the enemies of the state as Russia’s collaborators.'*®
Furthermore, they argue that now the Siiryani community in diaspora becomes an
instrument of the enemies of the state through the recognition of the Assyrian
genocide."’ In Susin’s account, they, as the representatives of the community, tried
to remove this passage from textbooks but they were not successful in their attempt.
In his explanation of their inability it was something that ‘cannot be done’. In that
sense, the Turkish state in his account is an absolute ruler to decide “what can be
done” despite the fact that it has victimized the community. Even though the state

portrayed as increasingly libertarian, it is at the same time an unquestionable

Hala kapali bir toplum olarak goriiyoruz. Kimse dokunmasin isimize giiciimiize bakalim... Simdiye
kadar giidiilen politikalar bu sekildeydi. Simdi artik insanlar konuguyor sikintilarim anlatiyor, biz
kendimizi tanitmaya bagsladik, devlet bizi tammaya basladi, gérmeye bagsladi.”

15 The chairman of the Board of the Istanbul Syrian Orthodox Church and Foundation Board of
Directors. The board, also known as council of 12. Name of the council is in reference to Jesus’ 12
disciples. Since the church is the community’s only representative institution recognized by the State,
together with the Metropolitan, chairmans of the council represent the community before the State.

13 For the news about the history books:
http://www.radikal.com.tr/Radikal.aspx?aType=RadikalEklerDetayV3&Date=26.9.2011&ArticleID=
1064418&CategorylD=77&CMessagelD=909023 &CRes=1#

137 Assyrian genocide was officially recognized by the Parliment of Sweden on 11 March 2010
(alongside with the Armenians and the Pontic Greeks) and recognized by the Australian Parliament on
1 May 2013(alongside with the Pontic Greeks).
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sovereign that the community representative asserts the necessary knowledge to

‘translate’ it.

So, considering the narrative of the President of the Chruch’s Foundation as
the community’s ‘legitimate’ representative, it becomes possible to argue that the
traditional dependency relationship of the church to the state is articulated with the
liberal, multiculturalist discourses. It is an advanced liberal discourse that still
governs through the representative’s reproduction of his community’s loyalty to the

state.

1
158

Moreover, Giirdal **, who throughout his narrative reproduces the traditional

loyalty to the state, is, meanwhile content with the new discursive tools that provide
him the possibility to become publicly a proud part of a mystical and antique culture

that adds color to the country:

In addition to this, because of the fact I am a Suryani, everybody started to
say “tell me about Mardin”, “Bring me to Mardin”. This is a distinctive proud for
me. When I took my friend to Mardin, when he breathed that mystic smell of Mardin,
that mystic smell of monasteries, they were very impressed. And nowadays Suryani is
not a society to cover itself. On the contrary, when they talk about it, when they bring
themselves into forefront, they are seen as inheritors of a five thousand-year old
culture. It is as if one looks at an antique statue in a museum. They cannot keep their
eyes off you when you come to stage as member of an antique people, not as an
antique religion.

Recognition of the depoliticized, dehistoricized or ‘sterilized’ cultural rights

simultaneously provides a public domain for the Siiryani representatives to speak

13%V/ice President of the Board of the istanbul Syrian Orthodox Church and Foundation Board of
Directors. It is worth to mention that the surnames of all the ‘dominant’ representatives take place in
this thesis (Giirdal, Susin, Tahincioglu, Altinisik, et cetera) can be counted among the elite families of
the community.

19 “Bunun yanmnda Siiryani oldugumdan dolayr herkes bana Mardin’i anlat, bizi Mardin’e gétiir
demeye basladi. Bu da ayri bir gurur verici bir durum benim i¢in. Bir¢ok arkadagimi Mardin’e
gotiirdiigiim zaman Mardin’in o mistik kokusunu, manastirlarin o mistik kokusunu béyle teneffiis
ettiklerinde ¢ok etkilenerek geldiler. Ve bugiin giiniimiize geldigimizde Siiryaniler artik kendini
gizleyecek bir toplum degil. Aksine anlattiklar: zaman kendini on plana ¢ikardigi zaman o kiiltiiriin,
bes bin yillik bir kiiltiiriin miras¢isi olarak bir gézle bakiliyor. Yani bir miizeye gidersiniz, antik bir
heykele nasil bakiyorsaniz antik bir inang degil antik bir kavmin bir temsilcisi olarak karsilarina
ctktiginiz zaman size bakmaya doyamiyorlar.”
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within a multiculturalist position which assumes the Siiryani identity as a source of
pride and as an ancient value to be protected. While Giirdal throughout his narrative
portrays the community in harmony with the nation state, he defines the Siiryani as
an ethnic culture that is in accordance with the state’s discourse of a unified nation.
The multiculturalist discourse that furnishes the Siiryani identity with an antique
background to proudly exhibit to foreigners, at the same time forecloses the
historicity that led the identity under the conditions to be conceptualized as a

museum-like being.

It can be argued that the mentioned pride in Giirdal’s narrative can be viewed
as a tool of what Rose calls advanced liberal governing that regulates through the
accountable choices of autonomous agents as members of the community. It is an
advanced governing, in Rose’s words, which puts the Siiryani subject under the
surveillance of the state through the subject’s own reproduction of a multicultural

discourse that embraces the state in allegiance to the community.

On the other hand, it is worth to mention that during the E.U. accession
process, the ‘protection of minorities’ was still at the top of the issues that have been

»160 1 that Hrant

met with resistance by state officials because of “historical reasons
Dink’s murderers have still not been punished. In the same multicultural atmosphere,

Prime Minister Erdogan could repeatedly state ‘single religion” among the

indispensable principles of the state.'®' Simultaneously, the anti-semitic, anti-Zionist

190 According to Erdem, ‘there is a mythic and settled mistrust reflected upon the image of non-
Muslim related to the Greeks and Armenians’ relation with the “Western powers’ especially in the last
years of the Ottoman state.” Fazil Hiisnii Erdem, “Tiirkiye’de Azmliklar Sorununun Vatandaglik
Kavrami Baglaminda Genel bir Analizi”, in Siiryaniler ve Siiryanilik, Orient Yayinevi, Ankara, 2005,
p-280.

'*! He counted ‘single religion’ besides single nation, single state and single flag as the other
indispensables. Even though it has been declared that it was a tongue slip, he repeated the same
principle in the next two days at Maras congress (04.05.2012) and at Adana congress (05.05.2012)
respectively. - http://www.radikal.com.tr/politika/tek _din_dil_surcmesi-1087304
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discourses towards Jewishness or perception of Christian minorities as the vanguards
of cosmopolitan corruption or as new-crusaders with the face of cultural imperialism
keeps reproduced'®” in daily practices of the nation state together as well as with the
liberal discourse of tolerance. It is possible to witness the traces of this ‘Islamist
tolerance’ towards non-Muslims in the church and synagogue visits the prime
minster Erdogan’s contemporary and former Islamist political parties'® periodically
undertook. It represents a tolerance in reference to the multicultural Ottoman Empire

which the Muslims assumed to be the dominant millet (Millet-i Hakime)."**

The folkloric interest on minorities leads to the reproduction of the sovereign
identity through the discourse of tolerance'® which subtly reproduces its antagonistic
other and renders the social, economic, political depth and historicity of ethno-
religious oppression and discrimination invisible. In Zizek’s words, “the
multiculturalist respect for the Other’s specificity is the very form of asserting one’s

9

own superiority”.'°® The assumed reason behind tolerance is the superiority of the
tolerant, so even letting them live as museum objects in protected spaces is being

presented to them and the outside world as a favor.'®” Such a view that leaves open

the transition from tolerance to contempt becomes dependent on the ‘other’s

12Tanil Bora, “Tiirkiye’de Milliyet¢ilik ve Azinhklar,” Birikim 71-72, iletisim Yayinevi, istanbul,
1995, p.49.

195 <Refah Partisi’ (Welfare Party) and ‘Adalet ve Kalkinma Partisi’ (Justice and Development Party)
1% The naming of Muslims as Millet-i Hakime (the dominant millef) and non-Muslims as Millet-i
Mahkume (captive millet) represented the superiority of Islam over other religious communities in the
Ottoman Empire. - Mutay Oztemiz, Siiryaniler, p.34.

'%Tanil Bora, “Ekalliyet Yilanlart: Tiirk Milliyetciligi ve Aznliklar,” in Modern Tiirkiye’de Siyasi
Diigiince, Cilt 4 (Milliyetcilik), Iletisim yaymevi, Istanbul, 2002, p.918.

1% According to Zizek, “multiculturalism is a racism which empties its own position of all positive
content (the multiculturalist is not a direct racist, he doesn’t oppose to the Other the particular values
of his own culture), but nonetheless retains this position as the privileged empty point of universality
from which one is able to appreciate

(and depreciate) properly other particular cultures.” Slavoj Zizek, “Multiculturalism, Or, the Cultural
Logic of Multinational Capitalism,” in The Universal Exception, Continuum, New York, 2006,
p-171.

17 Abdurrahim Ozmen, “Siiryaniler Orneginde Etniklestirme ve Etnik Kimlik Goriiniimleri”, in
Stiryaniler ve Siiryanilik, Orient yay., Ankara, 2005, p.169.
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loyalty.'®® And since the non-Muslim subject does not belong to “us’, the expected
loyalty is at the same time something that can never be achieved. The positing of the
non-Muslim’s impossible relation to loyalty also coincides with the state’s traditional
averseness towards the constitutional protection of minorities.'®® To tie their destiny
to the temporary promises of the sovereign, rather than to constitutional rights keeps
them under the control of the sovereign within a continual state of exception.'”® The
minorities as the potential traitors of the state should be supervised, but at the same
time they should be represented in a way to manifest cultural harmony and national
unity. This reproduction of the nation at the same time coincides with the

manifestation of the superiority of tolerant Turkish-Muslim sovereign identity.

At the same time the mentioned ambiguity on governance of the minorities
not just empowers the sovereign state against the minorities, but at the same time
bestows a certain power to the state certified representative institutions. The Stiryani
church in our case as the traditional representative of the community becomes
capable of interpreting the mentioned ambiguity in a way to possess a patrimonial

form of power upon the community/family.

Turkey is a modern state that governs its minority citizens by adapting its pre-
modern apparatus of power, the use of the mediation of the representatives as fathers
in the name of church/community/family, to the new forms of governmentality
developed by Turkish nation-state. This mediation allows the elites to rule as fathers

of the minority community. This constitutes a power relationship that corresponds to

1% Tbid, p.170.

1% Constitutional rights did not necessarily correspond to the protection in practice either.

179 According to Carls Schmitt’s definition the sovereign is ‘he who decides the state of exception’.
Carl Schmitt, Political Theology: Four Chapters on the Concept of Sovereignty, Cambridge: MIT
Press, 1985, p.5.
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the governance of Siiryani and the institution of the state, the church, the community

and the family all at once.'”!

The Stiryani individuals, who are immediately subject to the power of the
modern state, in terms of health, education, taxpaying, military duty, as members of
the Siiryani community, are to be represented before the state through the mediation
of the representatives as patriarch. One of the most important functions of the
representative, as father of the community, is to maintain the survival of his family
together with the reproduction of the discourse of loyalty to the state, vital for the
existence of the community as a distinct community. Alongside the daily public
discourse on minorities, representatives help the members of the minorities
remember what might happen to them if the state stops protecting them and he places
himself a mediating position to guide the community to survive. In other words, his
discourse places fatherhood in a vital relationship with the reproduction of the
community that is at all moments at the throes of being extinguished. So, the

172 that

‘modern’ Stiryani subject has become regulated through the discourse of fear
the state certified community patriarch reproduces. Likewise, as it is mentioned, we

witness the state’s traditional tendency to leave the destiny of minorities in between

"1 According to Foucault, “in contemporary societies the state is not simply one of the forms or
specific situations of the exercise of power -even if it is the most important- but that in a certain way
all other forms of power relation must refer to it. But this is not because they are derived from it, it is
rather because power relations have come more and more under state control (although this state
control has not taken the same form in pedagogical, juridicial, economic, or family systems). In
referring here to the restricted sense of the word ‘government,’ one could say that power relations
have been progressively governmentalized, that is to say, elaborated, rationalized, and centralized in
the form of, or under the auspices of, state institutions.” ~Michel Foucault, “The Subject and Power,”
Critical Inquiry, Vol.8, No.4, Summer, 1982, p.793.

"2 Indeed, Siiryani interviewees still assume exile or a pogrom can still befall on them. Even if it is
not expressed directly, it is possible to witness it as a latent assumption which appears in their
narratives on establishing proper relations with the state or on nightmares of ‘Muslim attacks’.
According to Gabriel “Tiirkiye 'de hi¢bir Hristiyan in hayati garanti degildir, yarin yoktur. Ama
kalanlar kagisin da ¢are olmadigini biliyor, ondan kaliyor. Burada hi¢ olmazsa kilisemize bagliyiz,
varliginizi siirdiiriiyoruz. Avrupa’da o da yok.” His narrative also represents his identification with
the Siiryani as Christian and loyalty to the church as the minimum precondition for thw perpetuation
of his identity. - Yagiz, Ozlem; Amca, D. Yildiz; Erdogan, Emine Ugak; Saydam, Necla (eds.),
Malan Barkirin: Zorunlu Go¢ Anlatilari, Timas Yay., Istanbul, 2012.
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the lips of the state representatives. Until today, the community fathers have
exclusively been recognized by the state as the legitimate representatives that might

provide recognition of the community.

In this respect, community representatives as fathers, claims providing

protection from the state. In the modern domain where ‘the myth of equal modern

5173

citizenship renders the traditional dependency relations invisible’ '”, minority

citizens are also to blame since they have not to date spoken up in the name of their
rights. Through this liberal discourse of 2000s, seeking minority rights is far from
being in contradiction with the state’s interests anymore. To make the state aware of
such rights is at the same time correspondent to the proper citizenship of the

democratic state. Giirdal puts it as following:

In that case we do not need to hide, there is no necessity to be secretive. On
the contrary we should tell about ourselves honestly in every possible opportunity
and place not as if harvesting such a benefit from the state or running after certain
benefits while doing politics. Within nationalism of Turkey, not Turkish nationalism,
through the measurements of being a citizen of Turkey, every door of the state is
open to us as long as we tell about ourselves as the loyal, honest and exemplary
citizens of this country. We have experienced and seen all of these in the face of the
president of the republic up till a janitor working in the lowest level. We have never
been rejected at anywhere and our demands have always been actualized. But these
demands were just and honest. But regarding certain singular issues, we have never
taken a dislike to anybody as a society. In each and every society different people
may emerge, there may be complications, but these people do not represent us. When
we go to any state mechanism on behalf of Assyrian society, it is for the sake of
representing Assyrian people not for our own sakes. What we achieve is reflected on
Assyrian society. Therefore to be an Assyrian really makes us proud. Saying this
aloud especially with emphasis at everywhere recently fill me with further proud.””

'3 Niikhet Sirman, “The Making of Familial Citizenship in Turkey” in Citizenship in a

Global World — European Questions and Turkish Experiences, (eds.) Fuat Keyman and Ahmet
Icduygu, London: Routledge, 2005, p.164,166.

4 “Artk boyle olduktan sonra biz niye gizlenelim, niye kapali kutu halinde kalalim? Aksine kendimizi
her noktada her yerde anlatalim, diiriistliigiimiizle anlatalim. Devletten béyle bir menfaat kopararak
veya siyaset yaparken de bir takim menfaatler pesinde kosarak degil. Tiirkiye milliyet¢iligi icerisinde,
vani Tiirk milliyet¢iligi degil Tiirkiye milliyet¢iligi icerisinde, Tiirkiyeli olma él¢iilerinde, bu iilkenin
sadik vatandaslar, diiriist vatandaslari ve érnek vatandagslar olacak sekilde kendimizi anlattigimiz
siirece devletin biitiin kaptlari bize her zaman agiktir. Cumhurbagkani 'ndan en alt kademedeki bir
hademeye kadar, bunlart da yasamisiz, bunlarin hepsini de gordiik. Hi¢ bir yerde de geri ¢evrilmedik,
her talebimiz her zaman da yerine gelmistir. Ama hep hakly taleplerimiz ve diiriistge olan taleplerimiz
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The discourse that posits the father as representative, as a proud Siiryani and a
minority citizen loyal to the state, excludes the non-loyal Siiryani and places him out
of protection. The rights discourse as a way of harmonizing community-state’s
relations, exclude the ‘non-loyal’ while simultaneously recognizing the legitimacy of
the modern nation state and the community representative that has been appointed by
the state. The sovereign thus makes the non-Muslim a recognizable political entity
with some rights through the mediation of fathers as representatives. They might
enjoy these rights to the extent that they are loyal to the state which is defined by
keeping within the limits of the myth of modern equal citizenship in the era of 2000’s

AKP’s liberal tolerance.

To sum up, it is a relationship that corresponds to the patriarchal
empowerment of the representatives as fathers and the submission of Stiryani
subjects. The church, as the only state certified representative institution, keeps its
position as the traditional mediator and the highest authority to assign the Stiryani
identity. The community elites and the church that are in mutual dependency'”

relationship play a central role in reproducing the discourse of the ‘ideal’ Siiryani.

Moreover, the same ‘fear’ that forces the construction of the Siiryani subject’s
identity as a Stiryani in dependence on the family/community simultaneously
enforces endogamy as the prominent way for the reproduction and survival of the
community/identity. Under the guidance of a discourse that delimits the conditions of

survival for the Siiryani as Stiryani, endogamy appears as a vital domain of power

yerine gelmistir. Onun disindaki miinferit islerde biz hi¢bir zaman toplum olarak sogumadik. Her
toplumda bir takim farkli yapida insanlar ¢ikabilir, piiriizler ¢ikabilir ama bunlar bizi temsil eden
insanlar degil. Biz Siiryani toplumu adina devletin herhangi bir mekanizmasina gittigimiz zaman
Stiryani toplumunu temsilen gidiyoruz ve yapilan isler sahsimiza degil, Stiryani toplumuna geri
donmektedir. Bu yiizden de bizim i¢in Siiryani olmak hakikaten gurur verici bir 6l¢ektir. Bunu son
zamanlarda ozellikle de her yerde vurgulayarak séylemek bana ayrica gurur vermektedir.”

'3 T will briefly touch upon this relationship in the following chapter.
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relations within which the patriarch plays a key role. Endogamy, that is vital for
ensuring identity, becomes dependent on the norms that are reproduced by the
dominant discourse of the community that simultaneously reproduces the ideal
Stiryani. A ‘modern’ Siiryani subject is thus placed between the uncertain future of

exclusion and the dependency webs of the Church’s community.
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CHAPTER II:

BEING LOYAL TO THE STATE

In the previous chapter I tried to give a brief account of the non-Muslim
communities and the Siiryani community in particular, in terms of their relations with
Ottoman Empire and Turkish Republic. In this chapter I will try to focus on the
ghostly effects of the past violence and potential danger of extinction in terms of the
constitution of power relationships within the Siiryani community in Istanbul.'”® In
other words, I will try to perceive the way that Siiryani identity in Istanbul today is
subjectively experienced in relation to the Turkish State’s views on the community. |
will argue that the mentioned experience can best be defined as an identity that is
supposed to be under the danger of disappearance. What this research is particularly
interested in are the victimizations that rendered invisible through the use of such a
state of danger as a technology of power. For this purpose the dominant discourse of
the community will be examined in terms of the reproduction of power relationships
within and without the community. It is a discourse of fear that constructs the

subjective experience of being a Siiryani in Turkey today.
1 - Reactions to the State of Danger:

To illuminate the above mentioned experience, firstly the discursive strategies
to avert and to make use of such a state of danger will be examined through the
community’s civil and religious representative’s speeches towards the Muslim
majority and the sovereign state. Representatives function as fathers of the

community who are supposed to know the best ways for the survival of the

176 According to the istanbul Stiryani Orthodox Chruch’s official declerations, approximately 15.000
of 25.000 Siiryani in Turkey live in Istanbul today.
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community. In accordance with the state’s discourse on the community they

reproduce the community’s loyalty to the state as a way to protect the community.
Loyalty and Recognition

Kenan Giirdal is the owner of the biggest jewelry shop in a shopping arcade
that is predominantly held by Siiryani jewelers. He is also the vice president of the
Council of the 12'”7 and a member of a former ruling party for 13 years. Throughout
his narrative we recognize him as a middleman between the community and the state
representatives such as ministers, governors, mayors, chiefs of police, military

officers, et cetera.

For him I was a young candidate to represent the community to the public
through the publication of this thesis. Since he knows me through my father,
throughout the interview, in a way, he was transmitting the ‘proper’ representation of
the community through performing the proper ways of being a Siiryani in public.
Transmission started even before the interview as we were waiting for the call to

prayer to finish.
His definitions of relations with the state were based upon the loyalty to the state:

If we introduce ourselves as being from Turkey, as faithful, honest and
admired citizen within Turkey nationality, not in a sense within Turkish nationality,
the all doors of the state will always open to us."”

According to Sirman, “the building of a national sovereign state is always the

product of discourses of the identity of the nation in the process of constituting the

"7 With its full name, the ‘Foundation Board of Directors of the istanbul Syrian Orthodox Church’ is
the representative institution under the roof of the Church. Since it is the community’s only
representative institution recognized by the State, together with the Metropolitan, Chairmans of the
council represent the community before the State.

'8 “Tiirkive millivet¢iligi icerisinde, yani Tiirk milliyet¢iligi degil Tiirkive millivet¢iligi icerisinde,
Tiirkiyeli olma ol¢iilerinde bu iilkenin sadik vatandaglari, diiriist vatandagslart ve érnek vatandaslar
olacak sekilde kendimizi anlattigimiz siirece devletin biitiin kapilar: bize her zaman agiktir.”
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nation-state as a specific kind of polity. These discourses simultaneously construct
the identity of the proper citizen. Consequently the citizen is endowed with a
particular package of rights and duties, made the subject of specific operations of
power and of particular moral subjectivity that differs according to these constitutive

. 1
discourses”.'”’

In the case of the Turkish State we see the proper minority citizen has been
expected to continually prove his/her loyalty to the state as if he/she owes something
to the nation and the state that he/she does not have. Since he/she did not have the
necessary quality of being born as a Turkish/Muslim, the non-Muslim citizen is

always/already a suspicious one as a potential traitor to the country.

Since they are non-Muslims, there is no possibility of making them identify
with the national identity. Rather than sacrificing themselves for the nation’s
interests, at best they are the ones who easily prefer to flee even if they do not

collaborate with the enemies of the state.'*

While Kenan Giirdal’s narrative places the nationalism of Turkey in
contradiction with the nationalism of Turkishness and embracing the former; his
discourse demands to get recognized as a loyal, proper, honest (not traitor) citizen of
the Republic in order to not to get annihilated, exiled or discriminated against as non-

Muslim. Such a discursive domain does not just construct a loyal, legitimate, proper

'7% Niikhet Sirman, “The Making of Familial Citizenship in Turkey” in Citizenship in a

Global World — European Questions and Turkish Experiences, (eds.) Fuat Keyman and Ahmet
Icduygu, London: Routledge, 2005, p.148.

%0 According to the report named ‘internal threat to Turkey’ that has been given to Kenan Evren three
months before the military coup of 12th of September 1980; even though the Siiryani community was
described as the least dangerous one among the listed (“terrorist and minority’) groups, they still were
not exempt from the suspicion of the state. It is said that “there is no detected destructive activity
attributed to this group. Nevertheless, it should be expected that this minority will be indifferent to our
national problems”. - http://www.radikal.com.tr/politika/12_eylul raporunda_tarikat_yorumu

gittikce buyuyen_bir_ic_tehdit-1141575
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minority citizen, but at the same time opens up a status as a legitimate middleman to

be recognized by the community.
Referring Foreign Powers (Dis Mihraklar)

It 1s known that the nation state often applies the specific term foreign powers
(dis mihraklar) to refer the ‘enemies of the state’. It can be defined as a technology
of power that constructs the nation as opposed to ‘internal powers’ (i¢ mihraklar) as
well. It is a technology for lend to the dominant community representative in order to
reproduce his power within the community together with the maintenance of the

community’s loyalty to the state.

After the decision of the court for the Muslim villagers’s right on the part ofa
land belongs to Mor Gabriel monastery for long years, the case of the monastery
became an issue that the Siiryani organizations in diaspora strived for its
international recognition. During the interview with the chairman of the council of
the 12, Sait Susin was complaining about the activities of the ‘outsiders’ against the
state’s and thus the community’s interests.'®' He argues that the controversies about
the land property of Mor Gabriel monastery has come to an impasse since the

‘outsiders’ intervened:

The issue of Mor Garbirel has been spread outside too much, made a lot of
sensations, witnessed interventions from outside. It can be discussed whether if it is
good or not, but in my opinion all issues would be solved better unless the outsiders
did not intervene.'®

For him, involving outsiders might provoke the state’s suspicion on the

minority’s collobration with the external powers, so the issues between the Stiryani

'81 Through the activities of the Assyrian diaspora, the Swedish parliment recognized the Assyrian
holocaust in 11th of March, 2010.

182 “Mor Gabriel konusu disariya da ¢ok yayildy, ¢cok sansasyon yapild, ¢ok fazla disaridan
miidahaleler oldu. Bu iyi mi oldu kotii mii oldu tartigilir tabi ama benim gériigiim, disaridakiler bu
kadar ortak edilmemiys olsaydi bu konulara bence daha iyi olacakti daha kolay ¢oziilecekti.”
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community and the Turkish state should be solved in between two actors through the
conviction of the state representatives. For Giirdal, aims of the Siiryani communities

in Turkey and Diaspora are fundamentally different:

... they have ideological mentalities, and we have peace in Turkey.'®

While the Siiryani individuals live outside Turkey or the internal ones in
relation with them are critical towards the Turkish state, and so are ‘ideological’; we

have to protect the peace through submission to the state’s rule. Giirdal continues:

In case we are thinking to persue neither for land nor we eager to have
conflict with the state. But there are some groups supported by foreign powers
attempt to diffuse into us and eager to destroy us by us. When we came to create a

. 184
unity between us a few others stayed alone.

In her study ‘State, Village and Gender in Western Turkey’ Sirman argues
that ‘the depiction of politics as something to be associated with and practiced by
outsiders, and that of the village as politically neutral, is a way of informing the state
that there is no need for its repressive apparatus, and the gendarmerie in particular, to
take an active interest in the affairs of the community’.'® Through the use of a
discourse upon foreign powers (dis mihraklar), Giirdal points the Stiryani
communities in Diaspora that struggle for the recognition of the Assyrian Genocide
and emphasize the ‘loyal’ union of his community in reference to the unity of the
state. His narrative that assures the state for the community’s loyalty, at the same

time hails the Siiryanis under the church’s, and so his, guidance through instituting

183 «

>

... onlarin ideolojik zihniyetleri var, bizim de Tiirkiye 'de bir huzurumuz var.’
'8 “Yani biz ne bir toprak pesinde olmay: diisiiniiyoruz, ne de devletle aramizin agilmasin istiyoruz.
Ama bazi gruplar vardir ki, dis destekli mihraklar, bizim ig¢imize sizmaya ve bizi birbirimize
par¢alatmaya ¢alisiyor. Biz bir biitiin olarak, biraraya gelip kenetlendigimizde bu ii¢-dort kigi yalniz
kaldy,”

185Niikhet Sirman, “State, Village and Gender in Western Turkey”, in Turkish State, Turkish Society,
A. Finkel, N. Sirman (eds), London: Routledge, 1990, p.2.

58



the approaching fear object as the outsider.'®® Through the dominant discourse of the
community that the representative reproduces, the source of fear turned to be the loss

of unity rather than the state of conditions that leads such a unity.

At the same time, Giirdal’s warning against the poster upon the AKM
(Atatiirk Cultural Centre) building during the days of the Gezi demonstrations can be

given as an example to the father’s warning through referring the state. It was written

55187

“Do not touch my Mor Gabriel Monastery — Capulcu Suryoye” "' on the flag and

Giirdal warned through his ‘facebook’ account:

That porter should not be there! We should not be in an action that might
take reaction, in case 1t makes the reach of our aims more difficult and will turn back
in a negative way. Anyway, the reason why the issue of Mor Gabriel was remain
unsolved is explained very well by Mr. Davutoglu. “Nobody attempt to impress us!
[meaning the ones at outside]. We are trying to create formula to solve the issue of
Mor Gabriel but we would not defer to outsiders’ oppressions.” Now, this will be
subbing salt in the wound that is you should be aware.”*®

Giirdal’s warning positions himself as the translator of the state’s language
and the legitimate representative, as father, who knows the ways to get related to the
state and guide the community. In Giirdal’s translation it is a state which denies
international support to its minority citizens and threats punishing them if such a
support appears. In his mediation, the more fearful the state becomes, the more

powerful becomes the representative.

'8 According to Ahmed, “fear responds to what is approaching rather than already there”. - Sara
Ahmed, Cultural Politics of Emotion, Routledge, New York, 2004, p.65.

'87 Suryoye means Siiryani in Syriac language. And Capulcu means plunderer in Turkish. Prime
minister used it as a pejorative term against the protestors during the Gezi resistance.

188 «O pankart orada olmamali! Tepki ¢eken bir eylemin i¢inde olmamaliyiz, amacimizi zora sokar ve
tepkisi bize negatif olarak geri doner. Zaten Mor Gabriel'in ¢éziime ulagamamasinin nedenini sayin
Davutoglu bize ¢ok giizel agiklamisti: ‘Hi¢ kimse bize baski yapmaya kalkismasin [yurt disindakileri
kastediyor]. Biz Mor Gabriel'e ¢oziim i¢in formiil iiretmeye ¢alisiyoruz ama digsaridan yapilacak
baskilara da boyun egecek degiliz’. Simdi bu da tuzu biberi olur haberiniz olsun.”
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Differentiating from the Armenians

"Keep out of movements which trespass on Ottoman sensitivities,

such as composing music... Movements like those which imitate the

Armenians... who demand independence.”... "My Sons, we have not
yet reached the point in politics the Armenians have. Be careful.”
... "Be careful of movements which impinge on the sensitivities of

the Turkish State.”... "l see the Turkish State through the officials
with whom I am in contact. They regard the Armenians with

extremely caution and through a finely focused microscope.”...

"So, do not bring this tight scrutiny to bear on us w89

Throughout the unending state of emergencies, with regard to the ‘national
security’, Armenianness appeared among the most popular historical enemies of the
Turkishness in the official publications and the public media.'”® Considering the
state’s distrust of the non-Muslim minorities in general and the Armenians in
particular, differentiating oneself from the Armenians, as the most crowded'’! and
popular Christian population in Turkey, appeared as a way of constructing the trust
between the state and the Siiryani community as the second greatest Christian group

in Turkey. Giirdal says:

'8 According to witness of the Patriarch’s secretary, Zakaria Shakir, Patriarch Elias III fatherly
warned the pioneer of the Assyrian nationalism, Naum Faik after 1915. In Shakir’s account, Patriach’s

words contiued as following: ..."Let us proceed step by step..." ..."You delight me when you raise
awareness of the denomination and when you make progress,"” ..."and are aware that you are a
millet," ..."and to know that you have an entity and that you have a nation" ..."and you have an

ancient history which you have to reinvigorate. Do your best, but the movements with which the State
works are still those of the old tradition, the denominations haven't yet turned to music, therefore if
you were to use music (this is as if you are imitating the Armenians) because the Armenian Tashnaq
Party, has been the first to use music." — quoted in, Naures Atto, “Hostages in the Homeland...”, p.90-
91.

' Throughout the intensified activities of the Armenian lobbies in 1970s and the Armenian armed
forces (ASALA) in 1980s the negative attitude against Armenianness reached to its peak. - Rifat N.
Bali, “Cumhuriyet Déneminde Azinliklar Politikas:”, Birikim, Iletisim Yay., p.87.

"1 1t is said that today approximately 50.000 Armenians live in Turkey.
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If you look at respective weight people in this society we can see how
important Suryanis are, also we can see clearly what Armenian society do things
andhow they humiliate themselves. If you look generally to the relationship between
Armenians... and Turkish nation... even if they try to connect themselves with the
Turkish state... with the issue of genocide... See even if they say ‘we are brothers or
anything else’ as like olive oil and water do not mixed each other it is impossible for
them to mix (with Turkish state). Why do Stiryanis live in Turkey more peacefully?
Stiryanis just do their works and businesses. They never have had questions with the
state... there have never beend such land equations.””’

Giirdal’s narrative takes the norms of the state as his norms for evaluating the
Armenians. Since the Siiryani individuals engaged in business instead of questioning
the state’s violence they are respectful citizens of Turkey in comparison to the
Armenians. Such a respect can be instituted at the cost of re-silencing the past
violence and reproducing the state’s domination over the minorities. Moreover, for

Giirdal this respectful positioning is not without practical rewards:

... When I send any of them to the state office and sit and talk with him/her...
since he has Armenian identity, his/her all words are analysed by the bureucrat and
he has been looked with suspicions like: ‘ what is behind that? what he/she wants
from me? What if he/she talks about me after he/she leaves?’. But they never look
with suspicion to a Stiryani. My friends even as member of Turkish Nationalist Party,
which are nationalist, do not look at me with suspicion. That is to say, our minds
never agree with each other but due to they like and respect me when I ask
something from them they make it with enthusiasm."®”

According to Giirdal’s narrative, to be in any connotation of disloyalty
towards the state corresponds to hypocrisy as a characteristic feature belongs to the

minority group. Therefore, any association with Armenianness is enough to be

2 “By toplum icindeki itibarl sahsivetleri masamn iizerine bir agarsan Siiryaniler in ne kadar
agirlikta oldugunu, Ermeni toplumunun da ne tiir islerde ve ne noktalarda kendilerini kii¢iik
diigtirdiiklerini ¢ok rahat gorebiliriz. Ermeni toplumunun devletle olan iliskileri bile genel anlamda
baktigin zaman... Tiirk ulusuyla... Iste soykirim meselesine zaten ne kadar da birlestirmeye ¢calissalar
da kendilerini... Tiirk devletiyle... Iste ‘biz kardegiz, bilmem neyiz’ deseler de zeytinyagiyla suyun
birbirine karismadigi gibi karismast miimkiin degildir. Stiryaniler niye Tiirkiye 'de daha rahat
karisabiliyorlar? Stiryaniler iglerinde gii¢lerindedir. Hicbir zaman devlet sorunlart... sey toprak
sorunlart olmad.”

193« onlardan herhangi birini bir devlet dairesine gonderdigim zaman oturup konustugumda o
biirokrat bir Ermeni kimliginden oldugu icin onun istedigi her kelimeyi analiz eder; ‘acaba bunun
altinda ne yatar, acaba benden ne ister, acaba benden ¢iktiktan sonra aleyhimde ne yapar’ diye bir
Ermeni’ye siipheyle bakar. Ama bir Siiryani’ye asla bu siipheyle bakmazlar. Benim MHP’li
arkadaglarim bile bana siipheyle bakmazlar ki Tiirk milliyet¢isi insanlar. Yani onlarla kafamizin
uyusmast miimkiin degil ama beni o kadar ¢ok sever sayarlar ki onlardan bir sey istedigim zaman
canla bagla yapiyorlar.”

61



accused by Turks as hypocrites. Hypocrisy is the accusation because minorities who
are afraid of the state have to cover in front of the state employees. And following
the guidance of the representative/father’s narrative corresponds to the protection of

the Siiryani identity from the negative connotations and its negative consequences.'”*
Speaking to Islamic Tolerance

Besides the nation-state, speaking to Islam, as a supposed reference for the
violence against non-Muslims, is another way of striving to evade the danger of
annihilation. Horeipsikopos Samuel Akdemir’s'”® speech at the conference named
“Siiryani Society (Stiryani toplumu)”, which was held at istanbul Moda Church in
1996, later on, upon the request of the mayor of Istanbul of the time, Recep Tayyip

Erdogan, has been read at another similar activity in order to introduce Syriac

Christians. Some pieces from the text are as following:

Stiryanis, in response to tolerant behaviours of the conquerers of the Islam,

had sad this historical saying: ‘fortunately we got rid of Byzantine cruelty. We met

. . ; 196
just and merciness of fair Muslims’.

According to this narrative, let aside collaborating with the Christian powers
outside, we Stiryanis are loyal to the rule of Islam’s sovereignty. The narrative
invites the Muslim rulers to be just and merciful towards the Siiryani community.
Such an understanding of justice in reference to tolerance does not assume equality

but mercifulness towards the inferior non-Muslims. The same text of the

14 But it is worth to mention that the affinity between the Nationalist Movement Party (MHP) and the
Siiryani identity can be labeled as an exaggeration. It is rather a rhetorical device that Giirdal uses in
order to emphasize his affinity with the state.

%5 In 1976 Samuel Akdemir assigned by Patriarch III. Yakup as Horeipiskopos and the spiritual
representative of the Patriarch. Between 1976 and 1986 he was the religious leader and the
representator of the Siiryani community in Istanbul. Horeipsikopos Samuel Akdemir, The Syrian
Orthodox Community in the Mosaic of Istanbul, Promat Basim Yayin, 2009, p.24.

196 “Siiryaniler, Islam fatihlerinin hosgériilii davramslart karsisinda, tarihe gecen su tinlii sézleri
soylemislerdir: ‘Cok siikiir ki, Bizans in zulmiinden kurtulduk. Adil Miisliimanlarin adalet ve
merhametine kavustuk’. Horeipsikopos Samuel Akdemir, ‘Baris icinde yasamak’, Resim Ofset,
Istanbul, 2008, s.36.
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Horiepiskopos also demands tolerance in reference to the words of the prophet of

Islam:

Resuli Ahidname which Prophet Muhammed, in the second year of the Hejira,
gave to Suryanis for the all Christians locates in our patriarchate monastery. In this
important document there are some articles for Christians: ‘Do not disturb a priest
who cloisters himself in a monastery or on top of a mountain. Do not disturb an
immugrant. Do not destroy churches and monasteries; do not use their object in a
mosque and in your homes. Do not enroll Episkepos and its priests to armed
services. Do not impose Islam to anybody since there is no intimidation in religions’.
The document finishes with these sayings: ‘Whoever ever betrays this Resuli
Ahitname, even it may Sulatan, whoever it, He/she will be against God’s document
and the Prophet’s agreement and will be cursed.’ The Prophet Muhammed'’s
important document, without doubt, is the clearest evidence of high morality,
compassion and just. 197

Such a discourse of tolerance recognizes the superiority of Muslim rule as far
as Christians have not been killed for being non-Muslims. It can be said that, the text
tells the Muslim sovereign that the superiority or divinity as a just Muslim will not be
recognized if he annihilates the non-Muslim as ‘other’. Institution of the tolerant
Muslim can be interpreted as a discursive strategy against the danger of annihilation.
Recognition of the Islam’s superiority is also institutionally recognized by
Christianity through keeping the record of the oath in the monastery. It corresponds
to the recognition of Islam’s as the last, uncorrupted and superior religion in return

for sparing Christians.

On the other hand, the warnings attached to the Christian priests, monasteries
and churches refer to the fact that the same rules are not valid for civilians and their

properties. Their destiny has been tied just to the pity of particular Muslims. When

Y7 “Hz. Muhammet’in, Hicret’in 2. Yilinda Siiryanilerin sahsinda tiim Hristiyanlara yonelik verdigi
Resuli Ahidname patrikhane manastirimizda bulunmaktadir. Bu onemli belgede Hristiyanlarla ilgili
bazi maddeler vardir: ‘Manastir ya da dag basindaki bir magarada inzivaya ¢ekilmis bir rahibi
rahatsiz etmeyin. Seyahate ¢ikmis yolcuya dokunmayin. Kilise ve manastirlart yikmayin, esyalarini
camilerde ve evlerinizde kullanmayn. Episkepos ve rahipleri askerlik hizmetine almayin. Onlardan
vergi almayin, vergiye tabi olanlara insafli davramn. Kimseyi Islam dinine zorlamayn. Zira dinde
ikrah yoktur.’ Belge su sozlerle tamamlanmr: ‘Her kim bu Resuli Ahitnameye hiyanet ederse, Sultan
olsun, kim olursa olsun, Allah in Ahdine ve Resuliiniin misakina karsi durmus olur ve lanete maruz
kalwr.” Hz. Muhammet’in bu onemli Ahitnamesi, kuskusuz yiiksek bir ahlakin, sefkat ve adaletin en
belirgin kamtidr. ” - Ibid, p.37.
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we consider the presence of Muslim state officers (including retired judge from
Mardin, Edip Ergiin) at the conference, the definition of such an unequal condition as
‘highly moral, just and compassionate’ does approve the contemporary existence of
the rule that value the citizens according to their religion and makes this speech

legible.

Indeed, there have been reports lately on the state’s codification of the
citizens according to the religious identity of their ancestors. According to the
declaration of the head officer of the ‘Directorate General of Population and
Citizenship’, the state keeps these records since the Ottoman Empire. The records are
said to function to recognize the ‘converted’ ancestors for the purposes related to
‘security’ and the registration of non-Muslims to the minority schools.'”® According
to these records, the categories of Greeks, Armenians, Jews, Siiryanis and ‘the

others’ has respectively been codified as 1, 2 , 3,4 and 5.
Call for Civilization

In his book “Siiryanis Who Live in This Land for 5500 Years with Their
Culture and Beliet”, the former Chairman of the Council of the 12 and the president

of the Board of Directors of a nationwide company Yakup Tahincioglu'” says:

... Accepting the most important social responsibility of current civilized
people as antecedent evolution of primitive period of human and also today fair,
equal, approaching in a manner of brotherhood to his/her own land and to other’s
land, religions, liberty, without harassing, living brotherly, creating a social

. . . 200
cognition which is proper to world culture is the way we are thinking.

18 Radikal Gazetesi, Ismail Saymaz Arsivi ; Giincelleme Tarihi: 2 Agustos 2013
http://suryaniler.com/haberler.asp?id=1027

%9 1t is worth to mention that Tahincioglu family is known as the wealthiest family of the community
and members of the family held the chairman seat of the board for 13 periods as a record with far
distance.

200« bugiiniin medeni insaninin en énemli toplumsal sorumluluklarinin gegmisi insanligin evriminin
ilkel donemi olarak kabul etmek ve bugiinii de adil, esit, kendi topraklari ile bagkalarinin
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Through his invitation for accepting the violence as an experience that
belongs to an already passed period of the evolution of humanity, he defines a
rupture that invokes a safe present. Refusal of continuity also guarantees a domain in
which there will be no need to face with or do justice about the past. Such an evasion
from the past and justice corresponds to the acceptance of the continuity of the
relationship between the oppressor and the oppressed. But in return for the historical
denial, he demands protection of the faith and properties belonging to non-Muslims.
In other words, his narrative demands recognition of his Christian identity by the
sovereign state. A state which recognizes another religion, in his account, would be
upholding the universal values of civilization and would therefore show its culture to
be a world culture. Such a modern, secular, neutral state might protect the non-

Muslims against a possible Muslim threat.

In the context of Turkey’s adaptation process to the European Union, the
above mentioned values of civilization come to be related to EU. Even though Erol
Dora, from the BDP, is critical towards the dominant representational camp under
the roof of the church, his arguments show similarities. As the only non-Muslim

representative in the parliment, Dora puts it as follows:

... we should work as catalyzer for making of constitution, democratization of
Turkey and mostly important after those happens, immediately Turkey’s entering
European Union. In other words we tell this: ‘we do not recognize European Union
as an Christianity club. We are also Christian.’ That is to say I discuss this in
Europe with Europeans. If Europe does not observe the principle of pacta sunt
servanda it means that she humiliates the agreements she made. In condition that
Turkey realizes her missions and responsibilities, we also support Turkey for

topraklarina, inanglarina, ozgiirliiklerine, tecaviiz etmeden kardesce yasayacag bir diinya kiiltiiriine
uygun bir toplumsal biling yaratmak oldugu kanaatinde oldugumuzu belirtmek isteriz.” - Yakup
Tahincioglu, Tarihleri, Kiiltiirleri ve Inanglaryla 5500 Yildir Bu Topraklarda Yasayan Siiryaniler,
Butik Yaymcilik, 2011, p.346.
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entering European Union, and that direction we serve our support in our speeches,
writings, in every respects. It is very important project for us.”"!

According to Erol Dora’s narrative, we, as Christians, who already possessed
the values of the European civilization, are ready to mediate between the Turkish
state and the EU with the precondition of the democratization of Turkey. As the only
Christian representative in the Turkish parliament, Dora’s desire for democracy
includes protection of minorities in the first place. Through the claim to undertake a
position as mediator between the civilized E.U. and the Turkish Republic, he seeks a
non-Muslim capacity for sanctioning upon the Turkish state in order to get protected.
Such a view assumes the more Turkish state engages in the Christian European
Civilization, the less will the minorities of Turkey become vulnerable. On the other
political wing of the community, Giirdal expresses a similar correspondence between
the EU and the Christian minorities in the column that belongs to Yal¢in Bayer of

Hiirriyet newspaper:

We are a handful of people loyal to ones’ family and state, living a modest
life in Istanbul. We are members of the Turkish Stiryani Community. We want to
build a salon by rearranging an outlying building belonging to our church, in order
to ensure the integration of our community leaving the church and within the
boundaries of the law, in our homeland where we worship freely. The building we
will build is not even a meter breaching the laws. We have received uncountable
help from the Municipality of Bakirkéy and the Metropolitan Municipality, they were
mobilized to ease our work. And they sent us to Council of Monuments, as they
handled rapidly the bureaucratic procedures to ease our work. We feel obliged to
thank both municipalities in your presence. Nevermore, the individuals named Ozer
Erenman and Zekiye Yener from the Council of Monuments have almost tormented
us these for two years. We assume that, they are never handling our issue because we
are Christians. We can understand clearer why we responsible Turks, who want to
enter the EU, cannot become European, by looking at the impediments on our way

201 . . . . . . ..
“... anayasamn yapilanmasinda, Tiirkiye 'nin demokratiklesmesinde ve en onemlisi de bunlar

gergeklestikten sonra bir an dnce Tiirkiye 'nin Avrupa Birligi ne girmesi yéoniinde de ayni zamanda
katalizér gérevi gostermemiz gerekir. Yani biz sunu soyliiyoruz: ‘Avrupa Birligi nin bir Hiristiyan
kuliibii oldugunu biz kabul etmiyoruz. Biz de Hiristiyan 1z.” Yani bunu Avrupa’da Avrupalilarla da
tartisiyorum. Eger Avrupa da bu konuda ahde vefa ilkesine uymuyorsa o zaman imzalamis oldugu
anlasmalari ihlal ediyor demektir. Tiirkiye 'nin de kendisine diigen gorev ve sorumluluklart yapmasi
kosuluyla, biz de Tiirkiye 'nin Avrupa Birligi 'ne girmesini destekliyoruz ve bu konuda da
konusmalarimizia, yazilarimizla her agidan destek sunuyoruz. Bizim i¢in ¢cok énemli bir projedir bu.’

>
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erected by the individuals with those mindsets. Our complete file is postponed to the
next meetings, each time the issue arises. Why, what do these people aspire to?*"

The reason behind the lived hardships for the meeting room is the marginal
mentalities. The cost of the anti-Christian tendencies of these mentalities for the
modern Turkish state is the exclusion from the EU as the symbol of civilization.
Elimination of these ‘non-civil’ marginalities will not just benefit the non-Muslims
but all modern Turkish citizens. While his narrative calls the Muslims to be fair
against the non-Muslims, it reproduces a discourse of Turkishness that corresponds

to a non-discriminative definition of the equal citizenship of the modern state.

Even though they remain in different camps in terms of the definition of the
Stiryani identity’s relation with Christianity; together with Dora, Giirdal also
emphasizes Christianity in relation with civilization. Through her intention to join
the EU, the civilized Turkey to come might eliminate the anti-civil and anti-Christian
tendencies within itself and might not discriminate non-Muslims. Such a discourse of
protection also institutes the already civilized Christian citizen to guide the Muslim

on the way to civilization.
i1 - The Ideal Siiryani:

According to Foucault, “power applies itself to immediate everyday life

which categorizes the individual, marks him by his own individuality, attaches him

22«Biz [stanbul'da yasayan, iilkesine ve devletine sadik, kendi halinde bir avug insamiz. Biz Tiirk
Siiryani Kadim Cemaati mensubuyuz. Ibadetimizi ozgiirce yaptigimiz bu anavatammizda, kilisemize
ait bir miistemilatimizi yeniden diizenleyerek, kiliseden ¢ikan cemaatimizin birbiri ile kaynasmasini
saglamak amacwyla ve yasalar ¢ercevesinde bir salon yapmak istiyoruz. Yapacagimiz yerin yasalara
bir metrelik aykarihigi dahi yoktur. Bakirkéy Belediyesi'nin ve Biiyiiksehir Belediyesi'nin sonsuz
yardimlarin gordiik, islerimizin aksamamast icin seferber oldular. Ve kisa siirede biirokratik
prosediirleri yerine getirip isimizi kolaylastirarak bizi Amitlar Kurulu'na génderdiler. Her iki
belediyeye de huzurunuzda tesekkiirii bor¢ biliyoruz. Ancak Anitlar Kurulu'nda Ozer

Erenman ve Zekiye Yener isimli kisiler, iki senedir bize adeta kan kusturdular. Tahmin ediyoruz ki
Hiristiyan oldugumuz igin bizim isimizi bir tiirlii ele almiyorlar. AB'yve girmek isteyen biz

sagduyulu Tiirklerin neden Avrupali olamayacagimizi en kolay, bu zihniyetleri tastyan insanlarin bize
ctkardigi engellerden anlayabilirsiniz. Eksiksiz olan dosyamiz, sorun her giindeme geldiginde bir
sonraki toplantrya birakilmaktadir. Neden; bu kisiler neyi amaglhyor?” -
http://arama.hurriyet.com.tr/arsivnews.aspx?1d=88906

67



to his own identity, imposes a law of truth on him which he must recognize and
which others have to recognize in him. It is a form of power which makes individuals
subjects. There are two meanings of the word ‘subject’: subject to someone else by
control and dependence; and tied to his own identity by a conscience or self-
knowledge. Both meanings suggest a form of power which subjugates and makes
subject to.”**

In this vein, what will be elaborated in this part of the work is the Siiryani
identity in relation with the previously mentioned power relations. The Stiryani
subject is tied to the dominant representation of the Siiryani identity that, in Butler’s
words, “acts on the subject's body by forcing the subject to approximate an ideal, a
norm of behavior, a model of obedience”.*** Features of this ideal constructed by the
dominant discourse of the community will be examined in relation to the state’s
constitutive discourses on the proper minority citizen. It is an ideal that is, in
Ahmed’s words, ‘an effect of the process of idealization, which elevates some

. 2
subjects over others’*”

and reproduces the power relations within and without the
community.

Christianity

In May of 2004, at the ‘Platform for the Dialogue Between Cultures’ in
Mardin, Patriarch of the Syrian Orthodox Church, Moran Mor Ignatios I. Zekka
Ayvas as the highest religious authority of the Syriac Christians decrlares the loyalty

to the state as the precondition of being a believer in the God.

29 Michel Foucault, The Subject and Power, Critical Inquiry, Vol. 8, No. 4, Summer 1982, p.781.
29% Judith Butler, ‘Psychic Life of Power: Theories in Subjection’, Stanford University Press, 1997,
p.84-85.

295 Sara Ahmed, Cultural Politics of Emotion, Routledge, 2004, p.131.
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For one to be a true believer, one should be a good citizen first. It is not
possible for a man to be a true believer if he is not loyal to his country.””

207, the deceased

Former representative of metropolitan Yusuf Cetin
Horeipsikopos Samuel Akdemir, in his book ‘Living in Peace’***, supports this
argument with a quotation from the bible:

Let everyone be subject to the governing authorities, for there is no authority
except that which God has established. The authorities that exist have been

established by God. Consequently, whoever rebels against the authority is rebelling
against what God has instituted.””

The discourse that equates the loyalty to the state with loyalty to the God
implies the evasion from the dangerous ideas to the state not just as a precondition of
being a believer but also a precondition of being a real Siiryani as an authentic
Christian. According to this discourse, the ideal Siiryani subject is attached to the
God, Christianity and the state holistically. And such a definition of Siiryani identity
excludes any political connotation that might threaten the state’s claim of a “unified
nation’. Horeipsikopos Samuel Akdemir, reproduces this politics of docility in

relation to Christianity:

Stiryanis became less politicized once they adopted Christianity, they started
being more oriented towards the church.”"’

Through his historical construction, Stiryani identity becomes a religious but
not a political entity. The definition of Christianized Siiryani as non-political assures

the state for a docile Siiryani subject who will ‘turn the other cheek’ in the face of a

20 “Bir miiminin, Allah’a iyi bir miimin olabilmesi i¢in ilkin iyi bir vatandas olmasi gerekmektedir.
Kendi vatanina sadik olmayan bir miiminin, Allah’a da iyi bir miimin olmast miimkiin degildir.” -
Gabriel Akyliz, ‘Tiim Yonleriyle Siiryaniler’, Mardin Anadolu Ofset, 2005, s.457.

27 In an interview with Yusuf Cetin, he defines prayer for the rulers due to their Chritian faith: “/ncil
diyor ki; ‘Sizi yonetenler i¢in dua edin’. Devlet biiyiiklerimize de dua etmek inancimizin geregi.”
http.//m2.millivet.com.tr/Columnists/Article?ID=1777116

% Samuel Akdemir, Baris Icinde Yasamak, Resim Ofset, istanbul, 2008, p.35-36.

29 “Herkes, altinda bulundugu yonetime boyun egsin. Ciinkii Tanri’dan olmayan yénetim yoktur. Var
olanlar Tanrt tarafindan kurulmugstur. Bu nedenle yénetime karsi direnen Tanri’'min diizenledigine
karsi gelmig olur.”

219 “Syiryaniler Hristiyanhg kabul ettikten sonra siyaseti birakip kiliseye doniik bir toplum oldular.’

]

69



possible violence. There is no need to destroy such a religious identity which is

assured to be free from political claims and is harmless to the state’s interests.

The dominant representation of the Siiryani community in Turkey today is
strongly colored with the images of Christianity and the Siiryani Orthodox Church is
recognized as the only legitimate representative of the religious Stiryani identity. The
discourses around the price of the survival of the community and Christianity are
interwoven with the narratives about Jesus’, saints’, priests’ sacrifice but not with the
victims of the Muslim violence. Emphasis upon such religious figures sterilizes the
historical narrative of the community from any possible relation with the state’s
violence. While such narratives remind the community of their debts, they keep
hailing Stiryani subjects to sacrifice for the identified Siiryani identity without
placing the identity in contradiction to the state. The mentioned debt to the religious
ancestors helps to tie the Siiryani subjects to the ideal of the state, the church and
their community. It is the ideal Siiryani who is loyal to the state, its church and the

community through the exclusively religious identity.

Yakup Tahincioglu, as the Chairman of the council of the 12 of the period
and president of the Board of Directors of a countrywide food company, finishes his
book named “Stiryanis Who Live in this Land for 5500 Years With Their History,
Culture and Belief” with a quotation from the International Symposium of
Foundations in 2003, at Ankara. He complains about the levied properties of the
community as a reaction to the War in Cyprus, in terms of the rule of reciprocity
(miitekabiliyet esast). He was expressing his complaint by defining his Siiryani

identity as exclusively a religious one:

... this citizen right here is a pure Turkish citizen. We plead he is tried in
accordance with the rules of the constitution. Forgive me, but you cannot discern my
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name or the names of my children from Turkish names. I went to school with my
muslim friends, I've done business with them, I still have muslim work partners and 1
am happy to work with them. It's been like this for ages, my whole family lived like
this. Please don't lump me in the same bag with Greeks, this reciprocity thing or
whatever. 1 feel so sad...This talk of seperation, it saddens us beyond measure. I am a

Turkish citizen. I'm like everybody else save my religion and I can convert if you
wish.”!!

Placing his Siiryani identity in contradiction to other Christian identities that
has some other ‘dangerous’ differences except religion is another way of submitting
to the state’s assumed rationality that codifies the non-Muslim as a potential traitor.
To say in other words, he constructs a Siiryani identity that is all assimilated apart
from the religious difference. The religious difference at the same time corresponds

to the source of the victimization in Gabriel (from Mardin, Midyat)’s narrative:

As Christians, we feel happy to suffer the way Jesus Christ did. But as
ordinary people, we can't help ourselves but ask the ones who are attacking us:
'Why? What have we done to deserve this?' For god's sake, tell us, when did Siiryani
rebel? Have they murdered a single cop? Or a soldier? When did Stiryani make
plans about separation or their own flag? Have they not accept the hat reform? Can
anyone with their righteous mind claim that an Assyrian person made designs to
defile another family's honour? Or steal from them? Use abusive language? Just tell
us, what's our fault? Let me tell you, our fault is being Christian. We know it is so.
But it all comes with Christianity anyway. You have to live through this. If you're not
up for the task, then don't be a Christian.”"’

21V« Buradaki vatandas has be has Tiirk vatandasidir. Anayasanin ilkelerine gore liitfedip islem

goriilmesini arzu ediyoruz. Beni bagislayin, benim adimi, ¢cocuklarimin adini, hepsini Tiirk adindan
tefrik edemezsiniz. Ben Miisliiman kardeglerimle okudum, onlarla ticari hayatin iginde yastyyorum,
halen Miisliiman ortaklarim var ve mutluluk icinde is gériiyorum. Gegmiste de boyle, dedem boyle,
siilalem boyle. Liitfen, bana Yunanlilarla, bilmem neyle, miitekabiliyet esasina gére muamele
gastermeyiniz. Cok tiziiltiyorum... Bu ayrilik kelimesi, inanin bizi haddinden fazla tiziiyor. Ben bir
Tiirk vatandasiyim. Anayasa ilkelerine... Bir tek farkim, dinim farklidir. Isterseniz onu da
degistireyim...” - Yakup Tahincioglu, Tarihleri, Kiiltiirleri ve Inan¢laryla 5500 Yildir Bu
Topraklarda Yasayan Siiryaniler, Butik Yay., 2011, p.395.

212 “Ruhen bir Hristivan gibi diigiindiigiimiiz zaman, Mesih Isa min acilarina ortak oldugumuz icin
seviniyoruz. Ama bir Hristiyan gibi degil de bir insan gibi diisiindiigiimiiz zaman soruyoruz bize o
saldirilart yapanlara: ‘Neden? Ne yaptik biz sana?’ Ya Allah askina ¢ikin deyin ki, ‘Bu Siiryanilerin
filan tarihte ayaklanmast var.” Bu 90 yillik tarihte ¢iksin desin ki birisi, ‘Bir Siiryani bir polisi
oldiirdii. Bir asker 6ldiirdii. Bir harita diisiiniiyor. Bir bayrak problem var. Sapkay: takmad.” Bir sey
desin ya! Bu insanlar da desin, komsumuz da desin. ‘Bir giin birisi bizim namusumuza goz dikti,
malvmizi ¢aldi, hirsizltk yapti, bize kiifiir etti, hakaret etti’ desin. Bir sey, bir sey Allah askina ya!
Nedir bizim su¢umuz? Hiristiyan olmaktir. Biz biliyoruz bunu. Ama Hiristiyanlik yolunda bu vardir.
Bunlar yasayacaksin. Bunu goze alamiyorsan zaten Hiristivan olma!” - Ozlem Yagiz, D. Yildiz
Amca, Emine Ugak Erdogan, Necla Saydam, ‘Malan Barkirin: Zorunlu Go¢ Anlatilary’, Timas
Yay., Istanbul, 2012, p.138.
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Gabriel’s definition of the Siiryani identity corresponds to the proper citizen
as loyal to the law of the modern nation state. According to him, a Stiryani is the one
who stays loyal to the state and simultaneously resilient against the hardships in
order to remain a Christian. As it is in Tahincioglu’s implicit preference to leave®"
the country rather than giving up Christianity, the religious difference appears as the
last castle of the Siiryani identity. Accordingly, the ideal/real Siiryani is an
assimilated, but at the same time a resistant Christian subject that does not convert to
Islam®'*. Since that giving up Christianity as the last castle means giving up the
Stiryani identity, a Siiryani flees or resist hardships for not getting converted to Islam
and remaining a Christian. An ideal Siiryani is a Christian who is loyal to the

patriarchal authorities including the state and the church.*"
Belonging to the Modern State

According to Wendy Brown, “the invocation of tolerance, as a discourse of
depoliticization, inflects the “practices and beliefs’ with a religious quality and
reaffirms the conceit that the tolerating body -whether the state or an unmarked
identity- is neutral or secular. All otherness is deposited in that which is tolerated,
thereby reinscribing the marginalization of the already marginal by reifying and
opposing their difference to the normal, the secular, or the neutral”; and since
“tolerance requires that the tolerated refrain from demands or incursions on public or

political life that issue from their ‘difference,’ the subject of tolerance is tolerated

213 through his sudden introduction of the notion of seperation

1% or even does not marry a Muslim.

13 In an interview with the metropolitan Yusuf Cetin, he also defines the ‘good Siiryani’ in
connotation with Christianity and citizenship. “Interviewer: ‘Dine yonelme mi, sekiilerlesme mi daha
fazla?’ Cetin:

‘Tkisi de var. Elimizden geldigi kadar yonlendirmeye ¢alisiyoruz. Kiliselerine bagl, iyi bir Hiristiyan,
iyi bir Siiryani, iyi bir vatandas olmalart i¢in ¢abaliyoruz’.”
http://m2.milliyet.com.tr/Columnists/Article?ID=1777116
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only so long as it does not make a political claim, that is, so long as it lives and

. . . . e . . . 21
practices its ‘difference’ in a depoliticised or private fashion.”*'®

Moving from Brown’s argument, one can argue that the dominant discourse’s
Stiryani subject, with its emphasis on being depoliticised Christians, institutes the
tolerating sovereign as a secular and neutral one. Under the conditions that they are
codified and discriminated as non-Muslims, construction of the state as
secular/neutral becomes a way of getting protected from a possible Muslim violence.
In a similar vein, the discourses on the dignity of Mustafa Kemal and the Stiryani
community’s willing support of his modern ideals of the Turkish Republic becomes
tools for demanding not equality but protection from violence. Giirdal’s narrative on
the removal of the Siiryani Patriarchate from Turkish Republic, as an example of the
views of the dominant discourse on the community-state relationships, reproduces

the legitimacy of Mustafa Kemal’s modern republic:

... during the time of Atatiirk, I believe it was 1932. There was a civil unrest
in Turkey, clashes between religious people and the state, between conservatives and
modernists etc. To prevent further chaos, Atatiirk asked Siiryani Patriarch Ilyas
Sakir Alkan to leave the country and said he would initiate his return once the dust
had settle down. The Patriarch accepted and left. Four or five years later, Atatiirk
died. Azn]cz in the absence of a strong political will, The Patriarch could not dare to
return.

In Giirdal’s account, the state is a neutral, secular domain as the embodiment
of enlightened ideals introduced by Mustafa Kemal. It is a protective institution for
Stiryani community from Islamist extremists as the real threat. His discourse

constructs the Siiryani identity to take shelter under the protection of the state against

218 Wendy Brown, Regulating Aversion: Tolerance in the Age of Identity and Empire, Princeton
University Press, 2006, p.45-46.

2T« Atatiirk déneminde, zannediyorum 32°de olmasi lazim. Tiirkiye 'de bir takim huzursuzluklar
yasandigi, yani dinle devlet arasinda; iste haci-hocalarla Hristiyan-Miisliiman ¢atismalart icerisinde
filan bir takim sorunlar yasandi diyelim. Bunlarin daha fazla biiyiimemesi i¢in Atatiirk Siiryani
Patrigi Ilyas Sakir Alkan’a: ‘sen bir siireligine Tiirkiye den uzaklas. Bakalim durumlar diizelince, bi
daha seni buraya getiririz’ diye bir telkinde bulundu. Bu da peki dedi, ¢ikti gitti. Gittikten dort bes
sene sonra igte Atatiirk vefat etti. Vefat ettikten sonra da bir daha buraya geri doniisii saglayacak
bagka bir siyasi irada de olmadigi i¢in cesaret edip bir daha gelinmedi.”
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the Muslim threat and positions himself as the legitimate representative to point the
threats and shelters for the community. It is a Christian Siiryani subject that takes
place on the side of the modern state’s values in the name of Mustafa Kemal against
the marginal Islamists on the one hand. And on the other hand it is an ideal modern
state of the ideal Siiryani that protects their religious difference against a possible

Islamist violence.
Assyrianism versus Christianity

A definitional crisis on the description of Siiryani identity reached its apex
through Erol Dora’s election as the first Siiryani deputy from the BDP in 2011. Erol
Dora’s candidacy under the roof of the BDP as a party that demands recognition for
ethnic difference was not independent of Dora’s definition of the Siiryani identity as

a ‘people’ to be recognized:

Stiryanis always felt excluded, all throughout their history. They are not only
a religious entity...they've been living in these lands for almost 6500 years. They've
got issues too. Some Siiryanis even think they are basically a group of Christian
people, they do not think of themselves as a nation. We are a nation. We were here
more than 2000 years ago. After Jesus, we became Christians. And we hold
Christianity in high regard but our ethnicity is also valuable for us.*"®

His definition of Siiryani identity gives priority to ethnicity in opposition to
religion since Stiryani people existed before Christ. According to his view, Siiryani
people’s appreciation of religion should not exclude embracing their ethnic root and
Stiryani people should become conscious of their national identity. His complaint
regarding the exclusion of Siiryani identity as a ‘people’ is in contradiction with the

state’s constituent claim of the homogeneous nation and its loyal citizens. Rather he

218 “Siiryaniler de kendilerini tarih siireci icinde diglanmus olarak hissetmislerdir. Siiryaniler de yalniz
dini bir topluluk degil... Siiryaniler bu bolgede 6500 yillik tarihleri olan yerli bir halktir. Dolayisiyla
onlarin da stkintilart var" “Stiryaniler de Siiryani deyince yalniz Hristiyanlikla 6zdeslestirmisler
kendilerini bir halk olarak algilama durumunda degiller. Biz bir halkiz iki bin seneden once de vardik
ve biz halktik, Isa’dan sonra biz Hristiyan olduk. Biz Hristiyanliga da deger bigiyoruz ama biz etnik
yapimiza da deger bigiyoruz.”
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stands beside the Kurdish party that demands recognition of Kurdish ethnic identity
and the state’s assimilationist policies. By contrast, according to the dominant view,
Stiryani individuals have to be able to give account of their loyalty and respect to the
state’s views. The ones who stray from the traditional loyal relation to the state will

not be counted as Siiryani.

With regard to Erol Dora’s above given claim of Siiryani people’s exclusion
as their representative at an interview in a public T.V. channel, NTV; a letter
transmits the above mentioned dominant view to the column of Yal¢in Bayer in

Hiirriyet newspaper:

An MP who is elected with the votes of BDP supporters, an MP who is
approved by the Assyrians of Sweden and tries to set the state and the Stiryani at
odds whenever he has the chance, can never be the true representative of Siiryani
people.””’

... Let us not forget, the state has always been there for any prudent and
patriotic Stiryani who puts his country and flag first. Whenever there is problem, it

. 220
gets solved. We never needed anyone else, now will we after now.

According to the dominant discourse of the community that has been
reproduced by the letter’s claim, as a non-Siiryani, Dora cannot be the legitimate
representative of the Stiryani community. His dangerous affiliations with the Kurdish
Party (BDP) pushes the Siiryani community to a risky position that negative
connotations (as traitors, separatists) might get attached to Stiryani identity.
According to this view, the state’s ideology of a unified nation represents the norm
and since the ones who voted for Erol Dora strayed from the state’s norms are BDP’s

yandasg, as a term that refers not to be neutral but a biased supporter. As a non-

Stiryani he has not been elected by the votes of Siiryani individuals but he has been

219 “Siiryanileri her platformda devletle karst karsiya getirerek ve Isve¢ Asurilerinin destegini alarak,
BDP yandaglari tarafindan segilen bir milletvekili, asla Siiryanilerin temsilcisi degildir.”

20« Unutulmasin ki devletimiz, daima biz sagduyulu, vatanperver, iilkesine ve bayragina saygisi
olan Stiryani toplumunun ve ruhanilerinin yamndadir. Sorunlarimiz oldugunda hemen ¢éziilmektedir.
Baskalarina asla ihtiyacimiz olmamistir ve bundan sonra da olmayacaktir.”
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supported by the “Assyrians” in Sweden. Since a real Stiryani ‘knows where to
remain silent’, who claims the ethnic roots of Siiryani identity are independent of the
state’s loyal Siiryani citizens.

In a similar vein, Giirdal and the circle of the 12 are also in a struggle with the
metropolitans that are in affiliation with Assyrian identity for similar reasons:

There were some problems in Mardin, between the community and the
Metropolitan Bishop and four of his executives. There were actions with political
motivations behind them. They brought forth the Assyrian agenda.””!

The Bishop wanted these four people who tell the community about Assyrian
history and all and we don't like that. We told them to go away, that they were not fit
for us.**?

The Assyrian identity which became visible mostly through the efforts of the
diaspora, basically demands recognition as a nation with its own history and is in
vital relationship with the narratives about Muslim violence.”® The term
‘ideological’ in Giirdal’s speech forecloses the historical narratives that are in
opposition to the ‘neutral’ state’s historical narrative whose subject is the unified
nation that is supposed to be exempt from any ‘illegitimate’ violence.

For Giirdal, in opposition to the Metropolitan of Mardin, who affiliates with

Assyrianism, the Metropolitan of Istanbul-Ankara, Yusuf Cetin knows to evade the

narratives that might disturb the state:

Yusuf Cetin is most valuable to us. And why? Because of his nature. He is
experienced, he loves the people, he is an impenetrable Siiryani, he doesn't have a
secret agenda...all the other Bishops, they have their minds on other suspicious
things.”**

2V “Mardin’de bir takim sikintilar yasandi cemaatle Metropolit ve Metropolitligin icerisindeki idareci
tig-dort arkadas arasinda. Bir takim ideolojik hareketlerde bulundular Mardin 'de. Asuri meselesini
glindeme getirdiler.”

222 “Metropolitin kendi Isve¢ ten getirdigi dort tane sivil, biri orda ¢alisan filan ama bunlar
oradakilere Asuriligi anlatmaya ¢alistyor; bu da isimize gelmiyor. Dedik ki gidin kardesim, seyiniz
yok. Yani bize uygun degilsiniz.”

22 For an example of the Assyrianist narrative: Simo Parpola, “Assyrian identity in Ancient times and
today” in Assyriology: Journal of Assyrian Academic Studies, 2004.

2% “Yusuf Cetin’in varhigi bizim i¢in cok énemli. Neden? Onun kigisel yapisindan kaynaklanwyor.
Onun tecriibelerinden, topluma olan sevgisinden, koyu bir Siiryani olusundan, Stiryani toplumunda
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The reason behind Yusuf Cetin’s ‘non-ideological’ discourses is his
identification with his community, as a real/extreme (koyu) Siiryani, in opposition to
the Metropolitan of Mardin who is supposed to affiliate with Assyrianism. So, the
one who makes non-religious differences of Siiryani identity visible does not belong

to the Siiryani ideal anymore.

Lastly, Giirdal’s warning against the poster upon the AKM (Atatiirk Cultural
Centre) building during the days of the Gezi demonstrations can be given as another
example to the definition of the Siiryani identity in relation to the community’s
loyalty to the state. The poster read: “Do not touch my Mor Gabriel Monastery —

Capulcu Suryoye” and Giirdal claimed through his ‘facebook’ account:

... Gezi is not the place to protest. Not for us! And not with the Suryoye
inscription below! No one can use our ethnicity as a tool to revolt against the state
or the government. One who does is not from us.*>

So, one more time it became apparent that the ‘democratic’ demands
especially in relation with the Siiryani ‘ethnic’ identity is banned through the state’s
discourse on minorities that the church circle embrace. According to this discourse,
the ones who publicly protest the state’s policies on the community and make the
ethnic claim visible cannot be one of ‘us’ since he/she is not loyal to the state.
Rather, a proper Siiryani recognizes the ‘loyal’ mediation of the state certified

representatives.

nifak tohumu atmaya ¢alismamasindan... Ciinkii biitiin metropolitlerin akli-fikri ayri bir yerde, akli
ayrt bir seyde, herkes bir takim dertler icerisinde.”

225« tepkinin yeri Gezi degil. Bize yakismaz! Hem de altina Suryoye yazarak! Hi¢ kimse bizim etnik
kimligimizi devlete veya hiikiimete karst bir tepki malzemesi olarak kullanamaz, bunu yapan asla
bizden degildir.”
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Loyalty to the Church

In the official website of the Siiryani Orthodox Metropolitan of istanbul-

Ankara, the church’s mission has been described as following:

The people of Stiryani Orthodox Church are true to their traditions, customs,
culture and their faith. There are strong ties that bond them together, the strongest
being the church. One might look at the history of the Stiryani and see that the
church has always been the unifying and determinant factor. Stiryani people has no
other foundation anyway.

According to the dominant discourse of the community, which is represented
by the church, the ideal Siiryani subject is supposed to be attached to his/her
community in the name of the values related to church and Christianity. Church as
the ‘house of god’ is the shelter of the community under the conditions of a
‘threatening outside’. It is the imaginary home of the community and the spiritual
leader, as its father, is the worldly representative of god and Christianity. The
Stiryani Orthodox Church is the embodied form of the Siiryani values, norms, culture
to be protected for the survival of the Siiryani identity. To be attached to the church
for an ideal Siiryani, besides being attached to the community, is at the same time to
be attached to Jesus, to God and Christianity all at once. While the church is the only
institutional form of the Siiryani community that is addressed by the state, at the
same time it is the last and the only shelter for the Siiryani identity against the danger
of vanishing. As the contemporary civil representative of the church and the

community, chairman of the council of the 12, Sait Susin says:

The thing that keeps us going is being Siiryani and that is not an ethnic goal.
Our goal is to keep Siiryani language and Stiryani church alive. It's one thing we live

220 “Siiryani Ortodoks Cemaati orf ve ddetine, kiiltiiriine, inancina bagl bir toplumdur. Birbirleri ile
olan diyaloglar: kuvvetli, miinasebet baglari stk ériilmiistiir. Bu gelismeleri saglayan en biiyiik etken
de hig¢ siiphesiz kilise olmugstur. Stiryani tarihine goz atildiginda gériilecegi gibi kilise hep belirleyici
ve birlestirici unsur vazifesini gérmiistiir. Zaten kilisenin disinda bagka kurumlar: da yoktur.” -
http://www.suryanikadim.org/ortodoks toplumu.aspx
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for, let our language and church live on. We only want this and to make it possible,
we have to be unified. There is so few of us left anyway.””’

His narrative that requests the protection of the church from the state as the
last castle of Siiryani identity; simultaneously calls the members of the community to
take shelter before the danger of vanishing under the roof of the church. While he
calls for the protection of Siiryani identity in the name of and under the protection of
the Church, his narrative, at the same time, posits the church as the only legitimate

representative of the identity.

In Ahmed’s words, “the threat of others to social forms is represented as the
threat of turning and being turned away from the values that will guarantee
survival”.??® Since the church is the equivalent of Siiryani identity, it should be
protected against the danger of disappearance. The Chairman of the church’s
foundation, Susin demands protection of the church, as the embodied form of
Stiryani identity, both from the state and the community’s hailed subjects. Since it is
already a small community, he warns against the risk of coming to an end if the
members do not unite under the roof of the church and behind the guidance of the
representatives. The church that perceived as an organism expects continual
dedication, contribution, and support from its Siiryani subjects.”? Sacrifice for the
church’s perpetuation as a manifestation of attachment to it, is a Stiryani’s debt to the

Stiryani identity, religious ancestors and Jesus.

221 “Bizi ayakta tutan en biiyiik ozelligimiz yani Siiryaniligin, bu etnik bir hedef degil burada
amacimiz Stiryani dilinin, Siiryani kilisenin ayakta kalmasi. Tek amacimiz tek ugrasimiz bu, Siiryani
dili yasasin, kilisemiz ayakta kalsin. Bunun disinda hi¢ bir istek hi¢ bir iddiamiz yok ve bunu
yasatabilmemiz i¢in birlik beraberlik icinde olmak zorundayiz. Burada zaten ¢ok kii¢iik bir béliimiiz.’
228 Sara Ahmed, Cultural Politics of Emotion, Routledge, 2004, p.78.

2 At the same time, these sacrifices promise the Siiryani subject for the possession of a certain
‘symbolic capital’ that is valid within the community. In 30 years old single Sevgi’s narrative, the
metropolitan Yusuf Cetin directly called her in order to arrange a marriage with Aziz from Adiyaman.
Since the Istanbul Siiryani community is dominantly composed of Mardinites, the non-Mardinites are
usually excluded from the community’s network and the metropolitan, in his call, emphasized Aziz’s
father’s contribution to the Adiyaman Siiryani church in order to compensate the non-recognition of
non-Mardinites within the community, according to Sevgi.

1l
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The same call to subject the Siiryani identity to the church at the same time

calls the Siiryani citizens to become submissive to the state’s rule. Susin continues:

Stiryanis have always been a religious entity and respectful citizens of their
state. They socialize in the church. Never have they acted politically, never have they
a political goal. ™’

The call to unite around the church assures the state for the community’s
loyalty through promising a “non-political”**' Siiryani subject construction. If a
Stiryani (as Erol Dora) claims to represent the community without the approval of the
church circle, that has a traditional dependency relation to the state, he will not be a

legitimate representative. Susin declares:

Erol Dora is a Chaldean. Or he may be a Protestant. One thing I'm sure of,
he is no Stiryani. We have to have a representative in the parliament, but this
representative must be from a certain political group and supported by certain

232
people.

Disavowal of Erol Dora by the church circle and the dominant discourse as a
non-Siiryani, but a Chaldean™”, despite his efforts for the rights of the community’s
confiscated properties™*, reveals that in order to get recognized as a Siiryani, it is not
enough to be loyal to the community or Christianity as such. But a ‘recognizable’

Stiryani has also to be loyal to the state. Sait Susin continues:

It's his own will and decision, we have no right to interfere. But he is not a
member of our church, nor did he stand up as a candidate with support from us.”>

29 “Siiryaniler tarih boyunca hep bulunduklar iilkeye sadik vatandaslar olarak, bir dini cemaat
olarak varliklarm siirdiirmiiglerdir. Kilise etrafinda toplanmuslardir hi¢ bir sekilde siyasi bir amag,
siyasi herhangi bir hareket icinde bulunmamuglardir.”

> Non-political is used in the sense that politicized in accordance with the state’s demands.

32 “Erol Dora Keldanidir. Birileri Keldani diyor, birileri Protestan diyor ama kesinlikle Siiryani
degil. Burada mutlaka mecliste bir temsilcimiz olmast lazim ama gonderdigimiz bu insanmin belli
partilerde ve belli bir destekle gitmesi lazim.”

233 Chaldeans in Turkey form a part of the Syriac/Assyrian people that belongs to the sepereate
Chaldean Catholic Church since 1553.

34 http://hurarsiv.hurriyet.com.tr/goster/haber.aspx?id=18090474&yazarid=42 html

235 “By kendi istegi ve kendi karart biz kimseye niye boyle yapti diyecek halimiz yok ama bizim
kilisemizin iiyesi degil bizim kilisemizin destegiyle ya da oluruyla adayligini koymus bir arkadagimiz
degil.”
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Because of the fact that Erol Dora belongs to a dissident party, he does not
know how to get protected from the state. If he were a Siiryani, he would collaborate
with “certain” parties so that the state certified church and the social network around
its power would recognize him. The representatives that have been recognized by the
church and the state are the only legitimate representatives of the Stiryani
community. So, the church circle is the only legitimate power to approve one’s
Stiryani identity. Yal¢in Bayer of Hiirriyet publishes a letter from Giirdal. Giirdal

declares the Stiryani community’s non-recognition of Erol Dora:

... We don’t believe that this friend who is from Sirnak, is a Siiryani. Because
we all know each other. Anyone who wants to learn about this can go to the
‘Register’ of the Siiryani Kadim Metropolitan. **°

So, besides being a Christian loyal to God, the church and the state, an ideal
Stiryani is the one who recognized by the church circle as the sole legitimate witness
to the sacrifices for the church/community/Christianity. And the church is the highest

authority to assign bodies as Siiryani.

236« Surnakli olan bu arkadasin, Siiryani olduguna inanmiyoruz. Ciinkii biz birbirimizi biliriz ve

tamiriz. Bunu dgrenmek isteyenler Siiryani Kadim Metropolitligi'ndeki ‘Stiryani Kiitiigii'nden bu
durumu 6grenebilirler.”

Non-mardinite identity of Erol Dora also becomes an element in denying his Siiryani identity. But at
the same time, members of the church circle usually emphasis their pride for the unity of their church
in terms of its composition as a ‘mosaic’. According to the Chairman Susin, their church embraces
Stiryanis from different cities: “Bir dernek adi altinda ayrt bir kurulug olarak daha ¢ok
par¢alanmamiza neden oluyor. Gegen giin Avrupa’dan bir arkadagsimiz gelmisti Almanya’dan, sizin
Istanbul’daki idareyi cok begeniyorum dedi ve sunu ekledi:’ Almanya’da Adiyamanhlar bir arada,
Midyatlilar bir arada, Midyat’in kéyliisii bir baska grupta, Mardin Diyarbakir zaten ¢ok fazla yok.
Burada siz hepsini bir araya getirmissiniz’. Ve hakikaten her girdiginiz kilisede bu mozaigi
goriiyorsunuz. Biz bu yapinin bozulmasini istemiyoruz.” The discourse of unity constructs the church
as exclusively the only institution for Siiryani people to gather around and different
institutionalizations render the community vulnerable before the danger of disappearance through
dividing the community. The same discourse that excludes Erol Dora as a non-loyal, non-statist, non-
Stiryani hails the Siiryani subjects under the church’s roof as the only institution to unite around.
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Middle Classness

Construction of the middle class citizen as an ideal of the modern nation-state
provides a domain that the Siiryani can occupy without undue problems through the
myth of equal citizenship. Getting integrated into the division of labor defined by the
modern nation-state is a way of becoming proper citizens. It is supposed to be a safe
path for non-Muslim desire under the conditions of the state’s suspicion on
minorities. The community’s dominant public discourse upon success in trade or
economical well being usually appears in relation with their loyalty to the state. In
Giirdal’s narrative, we witness the articulation of the loyalty to the state, middle

classness and loyalty to the family/community as introversion or ‘closeness’:

Stiryanis live in their own internal world; concerned with their work,
7 237
commerce, familial structure.

Now we are very happy, content in Turkey. Every part of Turkey is also ours.
We go for a vacation as we wish, we eat, drink, travel as we want, no one intervenes
with us. I mean neither we think to claim for a piece of land, nor we want to have a
P 238
rift with the state.

Giirdal assures the state of his community’s submission to the state by
emphasizing consumerist tendencies of his community. As the Siiryani identity does
not have any contradiction with the nation state’s ideal middle class citizen, it is
docile and depoliticised before the state. Rather than demanding certain rights on
certain lands of the country like ‘others’ (Kurds, Armenians) have done, the ideal
Stiryani citizen has access to the country as a whole. Such a discourse construct a
consumerist, middle class Siiryani subject who is supposed to own the country

without any reference to a patriotic investment. An ideal Stiryani knows her/his

37 “Siiryaniler islerinde giiclerinde, kendi ticaretlerine, kendi aile yapilarina, kendi i¢ diinyalarina
doniik yagarlar”

238 «Simdi Tiirkiye den biz son derece mutluyuz memnunuz. Tiirkiye 'nin her yeri de zaten bizim.
Istedigimiz gibi tatilimizi de yapiyoruz, yiyoruz, iciyoruz, geziyoruz, kimse bize karismiyor. Yani biz ne
bir toprak pesinde olmay diistintiyoruz ne de devletle aramizin agilmasin istiyoruz.”
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position before the state’s superior Muslim/Turk citizens but still is able to take an

important position within the division of labor:

Even if they had difficulties at the beginning when they settled in Istanbul for
the first time, they had gradually overcome those. They had quickly adapted to the
speedy rhythm of the city thanks to their strenuousness and determination; in a short
period of time they became adapted to the social life of the city.””’

Stiryanis from Turkey and Middle East, who opened to world, succeeded
important works and built high-level, eye-brightening careers in countries they
live.?"’

It can be argued that as a way of compensating for the foundational lack of
having the ‘minority’ identity, the professional career becomes a way of making up
the Siiryani identity in ‘proper’ ways. Even though they are members of a
disadvantaged minority group, skillful Siiryani individuals are capable of achieving
occupational success as a source of pride for their community. Similarly,

Horeipsikopos Samuel Akdemir emphasizes:

This community, which realized big achievements in every field of life
struggle in a short period of time; made many sacrifices for its people both inside
and outside the country, with all its astute, skilled individuals from every occupation
like busizizgssmen, merchants and industrialists, professional engineers, talented
doctors.

Such a narrative transposes the struggle against the hardships related to the
survival of the community/identity, to a struggle of Siiryani individuals for taking
respectable positions in the division of labor. Through the sterilized narrative of

survival it becomes possible to hail the Siiryani subjects’ sacrifice for their

29 “Istanbul’a yerlesmeleri baslangicta zor olmus ise de daha sonralart bu zorluklar: gitgide
asmislardr. Caliskanliklar: ve azimleri sayesinde kentin hizli donen ¢arkina ¢cabucak ayak uydurmus,
kisa siirelerde sehrin sosyal yasamina adapte olmuslardir.”

http://www.suryanikadim.org/ortodoks toplumu.aspx

0 “Tiirkiye den ve Ortadogu iilkelerinden diinyaya a¢ilan Siiryaniler kisa zamanda ¢ok biiyiik isler
basarmuiglar ve yasadiklari iilkelerde yiiksek diizeyde goz kamastiran kariyerler yapmislardir.”
Samuel Akdemir, Istanbul Mozaiginde Siiryaniler, Tarlabasi Meryem Ana Kilisesi Yayilari, 2009,
s.47.

M “Kisa zamanda yasam miicadelesinin her alaninda biiyiik basarilar elde etmis bu toplum; is
adamlari, tiiccar ve sanayicileri, yiiksek miihendisleri, yetenekli doktorlart ve her meslekten iyi
yetigmis dirayetli bireyleriyle yurt i¢inde ve disinda kendi insanlart igin bir¢ok fedakarlhkta
bulunmustur.” 1bid, p.47.
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community and the church without placing the Siiryani identity in conflict with the
Muslims or the state. Accordingly, the more members of the community increase

their capitals the more the community is supposed to get exalted.

Moreover, an ideal Stiryani who is loyal to the state’s rule and attached to the

community and the church; is at the same time expected to be wealthy:

There are big differences between Stiryanis of Europe and of Turkey.
Stiryanis have low level of education in Europe, they work as workers in the
factories. They lie, they blame the country [Turkey] in order to obtain perminant
residency. Stiryanis from Turkey do one’s military service, pay taxes, have an
occupation, they are owners of house, of jewellery shop from the elites. This is why,
despite they are from my community, I don’t like much Stiryanis who went from
Turkey to Europe. Many Siiryanis in Istanbul don’t like them either.’*

The quotation above has been taken from the discussion forum of the website
“www.sliryaniler.com” below the title “Turkish and European Syriac Christians”.
The narration emphasizes the loyalty of the Turkish Siiryani through the comparison
of the two groups. Bearing in mind the struggle of the Siiryani community in the
diaspora for the recognition of the Assyrian national identity and the Assyrian
genocide, the critique of the European Siiryani as laborer and non-loyal to the
Turkish state, leans on the assumption of the ideal Siiryani as a bourgeois loyal to the
state. On the other hand, such an economical description of the ideal Siiryani also
corresponds to economic rivalry within the community. According to the description
in the official website of the metropolitan of Istanbul-Ankara, the church is pleased

with the economic competition within the community:

Stiryani people work to increase their life standarts, to not staying one behind
another. This fact increases their commercial graphics; influence positively the

2 “Tiirkiye Siiryanileri ve Avrupa Siiryanileri arasinda biiyiik fark vardir. Avrupa’daki Siiryani nin
egitim seviyesi diisiiktiir, fabrikalarda is¢i olarak ¢aligir. Oturum almak i¢in geldigi iilkeye sug¢ atar,
yalan séyler. Tiirkiye’li Siiryani askerligini yapar, vergisini verir, meslek sahibidir; ev, kuyumcu
diikkdni sahibi elit kesimdendir. Bu yiizden her ne kadar kendi toplumum olsa da Tiirkiye den
Avrupa’ya giden Siiryaniler’'den hoslanmiyorum. Istanbul daki cogu Siiryani de hoslanmaz
onlardan.” http://www.suryaniler.com/forum.asp?fislem=cevaplar&kategoriid=4&ustid=4891
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distribution of income. Although their economic conditions are good, there exists
middle and low-income families. But as a percentage, high-income families
constitute the majority.”*

As the church is proud of its wealthy members, members of the community
compete for economic wealth. A wealthy Siiryani is also expected to contribute to
the church in the name of the community. According to this dominant view, even
though there are non-wealthy families within the community they do not represent
the norm of an ideal wealthy Siiryani. So, it should be expected that the members of
the community strive for financial well being not just for the economic comforts but
as a way of becoming a respectable, ideal Siiryani of the community. And the desire
to approximate this ideal corresponds to a model of obedience in relation to the

state’s discourses on the proper minority.
ii1 - The Representative as Father:

In her article “Nation of Women”, Niikhet Sirman describes the sociological
structure of the Ottoman society as an order that has been ruled over by big houses.
She sees Topkap1 Palace as the biggest house in the country and as the model that
represents the relations of order and power. According to this model, the family and
the social order mutually regulate each other; political relations are intertwined with

kinship relations; and the household head is both father and sovereign.***

On the other hand, through the institutionalization of the Republic, the
nuclear family came to regulate the domestic life which is said to be ‘private’. The

institution of the nuclear family came out as the symbol of rationality and modernity.

8 “Siiryaniler, hayat standartlarim yiikseltmek, biri digerinden geri kalmamak icin, geceli giindiizlii
calismaktadirlar. Bu olgu onlarn ticari grafiklerini yiikseltmekte, gelir dagilimlarint miispet yonde
etkilemektedir. Ekonomik durumlart iyi olmasina karsin orta ve dar gelirli aileleri de mevcuttur.
Ancak oran itibart ile geliri yiiksek olanlar cogunlugu teskil etmektedirler.”
http://www.suryanikadim.org/ortodoks toplumu.aspx

*Niikhet Sirman, “Kadnlarin Milliyeti” in Milliyetcilik: Modern Tiirkiye de Siyasi Diisiince, Cilt 4,
Iletisim Yayinlar1, 2002, p.235.
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Structurally it rendered possible a political regime based on the assumption of
equality by making the dependency relations between men illicit while it dispelled
the former hierarchies of the Empire. With the modern nation state, the former
relationship to the sovereign power left its place to a model where the sovereign state
recognized all married men as equal, as the new household heads and as the separate
sovereigns of their families. By empowering the household head as sovereign, the
modern state bypasses the mediation of formerly big houses.”* Meanwhile, a cultural
analogy between the nation and the family become possible through the portrayal of
the nation as a big family which contain ties between the citizens that are similar to

the familial ones.>*°

When we look at the regulation of the minority communities in Turkey, we
see that the state has certified the position of representative as fatherhood. The
community/family is a big house that is dependent on the state through the fathers as
representatives. In this way the state is able to rule over the entire group, now defined
as a religious community (and therefore ‘outside politics’) through its relations with
the group’s representative. In the Siiryani case, after the establishment of the
Republic we see the perpetuation of this mediating position that has been occupied
by the metropolitan and the members of the church circle as the key figures to

represent the community before the Turkish state.

For Sirman, one way of describing the condition of being under the authority
of someone is thinking in terms of representation. Representation is the ‘making

present in some sense of something which is nevertheless not present literally or in

5 According to Sirman, with the law released in 1926 men gained the right for becoming household
head through being husbands. Before, men’s marriage was dependent on the ‘pasha’s approval as
household head. http://www.bianet.org/kadin/insan-haklari/78216-sirman-tmk-erkegi-hem-koca-hem-
reis-yapti

46 «Kadinlarm Milliyeti”, p.243.
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fact’.?*’ It is the authority of the nation state that recognizes the minority citizens as
minorities just through the acknowledged representatives. It recognizes the minority
citizens not just as regular individuals that belong to the household of their nuclear
family but also as persons who belong to their community/family as a big household.
The ‘minority’ community has been recognized as a ‘social compartment’ that
belongs to the big house of the Ottoman rule and the subordinate members of the
household are in fact under the authority of its head. If the Siiryani identity is to be

represented, there are the fathers as representatives to effect this representation

‘properly’.

Since the state is already mistrustful of its minority citizens, it supervises
them through the fathers as representatives.*** In other words, out of the traditional
representational forms there is no space left for the Siiryani citizen to be recognized
by the state as different but equal. Furthermore, in Sirman’s words, the myth of equal
modern citizenship renders these traditional dependency relations invisible.*’ “As
represented members, they exist in the private spheres of life and are, therefore,

invisible or absent from the public sphere.”**

47 Pitkin, H.P., 1967, The Concept of Representation, Berkeley, Los Angeles: University of
California Press, p.8, quoted in Niikhet Sirman, “State, Village and Gender in Western Turkey”, in
Turkish State, Turkish Society, A. Finkel, N. Sirman (eds), London: Routledge, 1990, p.44.

8 According to Yakup’s account, the church circle was trying to discourage him and his friends from
publishing his website by threatening to sue them for using the name Stiryani on the independent
website www.siiryaniler.com in which they independently discuss the issues related to the community.
Or, as a contemporary example, Yakup again took a direct warning from Kenan Giirdal for hanging a
poster dealing with Siiryani issues on the AKM during the ‘Gezi events’. The poster read: ‘Do not
touch my Mor Gabriel monastery — Capulcu Suryoye’. Girdal as the vice-president of the council of
the 12 warned him against the use of the name Suryoye in opposition to the state in public and claims
the illegitimacy of such a representation through pointing out the Prime Minister Erdogan’s words:
“The ones who started will pay for it”.

49 “The Making of Familial Citizenship ”, p.164,166.

39 According to Sirman, “representation thus becomes primarily a gender-specific relationship: it is
men, and not just any men but household heads, who by virtue of their position become
representatives and women, the represented par excellence.” in State, Village and Gender in Western
Turkey p.45.
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The traditional representational schema plays an important role in
constructing the hierarchy within the community by legitimizing and prioritizing the
representative. “The main actors competing for identity and importance are the
representatives, the male heads of households who are thereby given recognition as
active participants bearing responsibility, accountability and authority. As the
representatives of their households, they are judged not only in terms of their own
behavior, but also in terms of the behavior of those individuals over whom they have

authority, that is, those whom they represent.”’

In his talk of eighteenth century France ancient regime, Donzelot argues that
“in compensation for his responsibility toward the authorities that bound him, the
head of the family had virtually a discretionary power over those around him. He
could make use of them for all the operations that were intended to further his etat,
he could determine the children’s careers; decide how the family members would be
employed and which alliances would be contracted. And he could also punish them if
they did not live up to their obligations toward the family, and for this he could get
the support of the public authority that owed him aid and protection in his

endeavor”.??

In Giirdal’s narrative the church circle in Istanbul needs to apply state power
over the Stiryani community in a similar way that Donzelot’s describes ancient
regime. The household head requests the support of the state for the punishment of a
family member who is supposed to transgress the contract between the state and the
community. Giirdal seeks for the dismissal of the Assyrianist officers who work

together with the metropolitan of Mardin-Diyarbakir:

251 :

Ibid, p.45.
32 Jacques Donzelot, “Governing Through the Family”, in The Policing of Families, Pantheon
Books, 1979, p.49.
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... if there is a stranger who occupied your house, you give a request to the
prosecutor. Then you say ‘people, who we don’t want, occupied our house’. You go
to the state, the state come with you, do what is necessary about those people.””

In Giirdal’s narrative these people that came from Sweden talk of
Assyriansim and thus they are unwanted as “non-loyal”. Assyrianism is a
‘dangerous’ tendency in terms of the relations with the state and since they are
‘outsiders’, they are uninterested with that. And we witness again the exclusion of
the non-loyal Siiryani individuals this time as ‘invaders’. So Giirdal and the church
circle wrote an official complaint to the public prosecutor in order to protect their
‘household’ from dangerous outsiders as fathers of their community/family. In
Giirdal’s account, he takes upon himself the responsibility of the community as he
took the responsibility of his family. As they represent as fathers, the community
becomes the family. The bond that makes him serve, at the same time hails the

Stiryani individuals as subordinates:

... All I did was not for myself or someone else, neither for my community; but
for the future of my children, the name of my family here, its honor. This means that
my family is Stiryani community, my children are Siiryani community.”*

His service for his family does not seek for any personal benefits. A father
serves just because of his relationship towards his community/family which also
corresponds to his honor. Simultaneously love and nationhood becomes the names

for his bond to the community:

Think about that! I rush around for many issues with a great pleasure. What
is that for? Doubtlessly it is not for thrusting myself forward but rather it is because

253 .. e . .. . . ..
“...sizin evinizi isgal etmis yabanct bir kimse varsa gider savciya dilekge verirsin. Ondan sonra

dersin ki ‘bizim evimizi istemedigimiz insanlar isgal etmigtir’. Deviete gidersin, devlet seninle beraber
gelir, o kisiler hakkinda geregini yapar.”

234« Ben yaptigim hicbir seyi sahsim icin degil, baskast icin de degil, toplumum icin de degil;
kendim i¢in, ¢cocuklarimin gelecegi, ailemin buradaki ismi, serefi, onuru igin yaptim. Bu da demektir
ki benim ailem Siiryani toplumudur, benim ¢ocuklarim Stiryani toplumudur.
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of my love for my community and of that I am a fanatic Assyrian nationalist. There is
no other reason.

According to Sara Ahmed, “to love and to be loved is about fulfilling one’s
fantasy image of ‘who one would like to be’ through who one ‘has’. Such a love is
about making future generations in the image I have of myself and the loved other,
who together can approximate a ‘likeness’, which can be bestowed on future
generations. Within this economy, the imperative to love becomes an imperative to
extend the ‘ideal’ that I seek to have onto others, who ‘can’ return the ideal to me. It
is clear from the extension of self in love, or the way in which love orients the
subject towards some others (and away from other others), how easily love for
another slides into love for a group, which is already imagined in terms of

likeness”.>®

Giirdal’s love as his reason for serving his ‘community’ is an extension of his
ideal upon future generations (including me). The imperative that hail the members
of the household to sacrifice, at the same time enables the perpetuation of the
existing hierarchies in relation to the dominant discourse’s ideal Siiryani. It is an
ideal Stiryani that is loyal to the state, the church and the fathers simultaneously. In
the end, the ideal is, to remember Ahmed, an effect of the process of idealization,

. . 2
which elevates some subjects over others.*”’

Giirdal’s service as a father as representative that manifests his love and

identification with the Siiryani identity also assumes the father’s knowledge to

33 “Dyisiiniin ki bunun gibi bir¢ok noktada her seyiyle beraber biiyiik bir zevkle de kosturuyorum.
Ama bu ne igin, illa ben bi on plana ¢itkacam, kendime géhret kazanacam veya bir sey bekleyecem diye
yapmam. Toplumuma duydugum sevgiden ve koyu bir Siiryani milliyet¢isi oldugumdandir. Baska
hi¢bir sey degil.”

236 “Cultural Politics of Emotion,” p.129.

27 Ibid, p.131.
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1">%8 state that

interpret the state as a way of getting protected. It is a ‘patrimonia
represented as a provident and fearful father; and knowledge of it should be
respected and followed by the represented members of the household. While the

representative’s knowledge and ability to represent constitutes the subordination of

the represented, at the same time provides him symbolic capital in Bourdieu’s terms.

According to Sirman’s usage of Bourdieu, in case of the village, the
household head has a dual function as the representative of the state as well as of the
household itself. This position of the household head within the village, for her, has
two consequences: “On the one hand, we can see how representations and
interpretations of the state are part of the symbolic capital people compete with. And,
on the other hand, the head of the household can be seen as the mediator between the
state and the household as well as the state and the village”.”*® In relation with the
governing of the minority communities as households belongs to the state as the
biggest house, in Sirman’s terms; the representative of the community becomes the
head of his household before the state. Since the members of the represented
household do not have the necessary knowledge; a father is to represent his family

before the state and to protect it from the possible dangers. Giirdal continues:

And of course, the family righteously steers clear of the police and the police
station since they do not know what will happen to them. In fact there is nothing to
steer clear of; everything operates within the scope of legislative framework. But if |

238 Serif Mardin, “Center-Periphery Relations: A Key to Turkish Politics?”, Daedalus, Vol. 102, No.
1, Post-Traditional Societies (Winter, 1973), The MIT Press.

Bourdieu, P., “Maximizing material and symbolic capital”, Outline of a Theory of Practice,
Cambridge: Cambridge University Press., 1977, p.171-83 quoted in Niikhet Sirman, “State, Village
and Gender in Western Turkey”, in Turkish State, Turkish Society, A. Finkel, N. Sirman (eds),
London: Routledge, 1990, p.21.
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had been able to help for such issues, I had even forgotten about my supports. I am
not aware of them.””

Moreover, he has to protect and guide the family on the path to survival by
constantly warning them of the danger of total annihilation. As a father he gives

negative examples:

Since in this sense Armenian people were engaged in a serious rebellion
against Turkey, Ottoman intelligence sources did not forgive and it ended up with
such a result. Surely, the trouble has expanded. It started with the intention of
expelling Armenians from this country. When Armenians resisted against that, they
had the pretext to get inflamed! They moved straight crushing everything. They hung
or cut every Christian they found. They kidnapped the Christian daughters and
women, and buried the rest in mass graves.

His narrative reminds the subordinates of their generational responsibility
through the fear of annihilation: If the members of the family do not pursue the path
that the father’s narrative leads and they revolt against the state (as the Armenians
did), they will be annihilated all together as a family or will have to give up
Stiryani/Christian identity if it is still possible. So, the state, as the sovereign over the
family’s survival, has to be persuaded about the loyalty of the family members. The
fathers as representatives are the ones who claim to know how to relate to the state in
order to get protected. They are the authorities of the traditional relation to the state
to keep the community in a representable form. At the moment the representative
becomes unable to give an account of his subordinates to the state, he becomes
unable to protect the family. Simultaneously, fear becomes a technology of power to

construct the Siiryani subject as submissive to the state and the fathers.

20 “Ve aile de tabii ki hakli olarak da baslarina ne gelecegini bilmedigi icin bir polisten ¢ekinir,
karakoldan ¢ekinir. Aslinda ¢ekinecek bir sey de yok, her sey yasal ¢cerceve icerisinde yiiriir. Ama
boyle noktalarda da ufak bir yardimim dokunmussa da ben yaptigimi bile unutmusum, farkinda
degilim.”

2V “Ermeniler bu anlamda Tiirkiye ve karst ¢ok ciddi bir baskaldirt i¢erisinde orgiitlendiklerinden
dolayt Osmanli istihbarati da bunu affetmedi ve bdyle bir noktaya geldiler. Tabii is ¢ok daha fazla
biiytidii. Ermenileri topraklardan atalim gonderelim diyerek is basladi ama Ermeniler de tabii silah
tutup da karsi koyunca bunlar da siz misin bize vuran! Diimdiiz gittiler, nerede Hiristiyan varsa asti
kesti, kizlarmi kadinlarini aldr gotiirdii, geri kalanimi da toplu mezarlara atti.”
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The usage of the fear of annihilation through the fathers as representatives
does not always take form through pointing out the Muslim violence. Marriage with
a Muslim also represents a danger for the perpetuation of the identity. According to

Erol Dora:

For example, suppose that an Assyrian man marries a Muslim girl.
Tomorrow they will have children, right? The man will want to baptise the child and
the women will refuse to do so. What I mean, these are issues that may lead to
cultural conflicts and these are all real. As I said, reality is what makes a human
free. Sooner or later, you may be married but you will have problems, too. Maybe
you will be divorced and your children will be unhappy, too. It is my contention that
for the reasons of bringing up their own generations and maintaining their self-
existence as a community, it is important for people to have a marriage in harmony
with their own culture.’®

Throughout the interviews with the young Siiryanis, the issue of endogamic
marriage appeared as the most important issue that shapes the experience of being a
Stiryani in Istanbul today. It is a moment that tests one’s belonging to the
community. Besides, through the endogamy the Siiryani ideal operate in the sense
that one might learn his/her and the others position within the community. So, since
the issue of marriage bears power relationships and the issue of endogamic marriage
in Siiryani community in [stanbul is one of the most important facts that enables one
to make sense of his/her identity; experiencing the Siiryani identity in Istanbul
always/already leaves one to the marital webs of kinship and power relations of the

community.

Representatives as fathers mostly touch upon the issue of marriage in their

narratives. Intervention to the subordinates’ matrimonial affairs came to be among

22 “Ornegin diyelim ki bugiin bir Siiryani gidiyor bir Miisliiman kizla evieniyor. Yarin bunlarin
cocuklart olacak, degil mi? O diyecek vaftiz edecegiz, 6biirii diyecek kabul etmiyorum. Yani bunlar
kiiltiirel ¢atismalara vesile olabilecek seylerdir ve bunlar gercektir. Dedim ya, ger¢ek insant dzgiir
kilar, yarin 6biir giin sen evlendin, ama problem yasayacaksmn. Belki bosanacaksin, ¢ocuklarin da
mutsuz olacak. Onun icin aileler evlenirken, tabi ki kendi kiiltiirlerine yonelik olarak bir evlilik
gercgeklestirmeleri, ileride kendi nesillerini yetistirmek baglaminda da, kendi varliklarim halk olarak
da stirdiirmeleri baglaminda da dnemli bir diisiincedir diye diigtintiyorum ben.”
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the most important duties of the household head for the survival of his
community/family. In Erol Dora’s narrative, marriage with a Muslim causes cultural
conflict within the family and the extinction of the cultural identity at the same time.
And this time the fear of extinction operates as a technology to reproduce endogamic
marriage. Even though Erol Dora is excluded by the church circle and said to be in
opposition to its traditional dependency to the state; he speaks within a discourse of
fatherhood that intervenes in the subordinates’ matrimonial affairs. It can be said that
Erol Dora, as a non-dominant father, performs the duties expected from a proper

father in order to prove his capacity for the community fatherhood.
v - Metropolitan and the Council of the 12:

The first Stiryani migration wave to Istanbul took place from the 1830s until
the Republican years. The first migrants were mainly from Simhor, Bitlis, Diyarbakir
and Elaz1g. And the second wave took place starting from the 1950s up till now.**®
Until 1959, the Board of the Beyoglu Syrian Orthodox Church, as the centre of the
community in Istanbul, was administered by non-official committees composed of 5-
6 members at the most. Together with the increasing population of the community in
Istanbul, the committee applied to the Administration of the Foundations for legal
status. With the new regulation, the committee composed of 12 civil members came
to be the only legal institution to represent the community with a direct
responsibility.”** The council of the 12 is a representative community institution
under the roof of the church and the name of 12 is a reference to Jesus’ 12 disciples.
With the Metropolitan, the committee is responsible for the community’s public

affairs. The members mostly belong to the economically predominant families of the

23 Muzaffer Iris, Biitiin Yonleriyle Siiryaniler, Kisisel Yaymlar, istanbul, 2003, s.151.
2% hitp://www.suryanikadim.org/vakif.aspx
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community. They, as the members of the committee, are also inaugurated to their
statuses as representatives with the following oath as a manifestation of their loyalty

to the state:

...We swear on our honour, pride, dignity and Bible that we will conform to
and be committed to laws of Turkish Republic, as we did in past.**”

When we look to the Council of the 12 we see the coexistence of the features
that are in relation with the Siiryani ideal. Manifestation of wealth, proximity to the
church and the State are the main characteristics that are supposed to describe the
members of the council as fathers. While these members, who usually belong to
powerful families, already have symbolic and economical capitals; for Yakup®®
membership brings further capital accumulation:

For every period, definetly there are representatives from certain families,
from big families that aid the Church. For example, there are representatives from
Family T., Family K and Family G. There are some certain grand families; one
member from each of these families takes part in administrative body.”; “These are
titles. It is a title in community and it is also a social title. For example, when
somebody looks at calling card of one of these people, they will mention her/him as

Member of Assyrian Administrative Body. This will open up many gates with regard
to state affairs.’”’

On the one hand, the status as the legitimate representative of the community
brings a social capital that is valid before the state institutions. On the other hand, the

actual or projected relations with the various sections of the state are used in intra-

205« T.C. kanunlarina ge¢miste oldugu gibi bagl kalip riayet edecegimize namus, seref, haysiyet ve

incilimiz tizerine yemin ederiz.”

2% Dissident editor of the first independent, civil print magazine of the Istanbul Siiryani community
which is now defunct and site manager of the contemporary web site: www.suryaniler.com

7 “Her donem kesinlikle belli ailelerden, kiliseye yardum yapan biiyiik ailelerden bir temsilci mutlaka
oluyor. Mesela T ailesinden oluyor, K ailesinden oluyor, G ailesinden oluyor. Belli bagl biiyiik aileler
var, bunlarin bir iiyesi kesinkes yonetim kurulunun icinde oluyor”; “Bunlar hep etikettir. Cemaat i¢i
bir etiket ayri, bir de toplumsal bir etiket. Kartvizitine baktigin zaman Stiryani Yénetim Kurullar
Uyesi diyor mesela. Bu ona devlet nezdinde de bir¢ok kapiyr rahathikla agabiliyor.”
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. .. . . .2
community competition to enhance what Sirman, in reference to Bourdieu®®®,

described as ‘symbolic capital’.

Besides the council of 12, there are the spiritual leaders who represent the
community. Until 1986, deceased Horiepiskopos Samuel Ezber and Horiepiskopos
Samuel Akdemir respectively served as the spiritual leaders of the community in
Istanbul, as the representative of the Syrian Orthodox Patriarchate. With the increase
of the Siiryani population in Istanbul, the council of the 12 requested from the
Patriarchate in Damascus the status of the metropolitan for the congregations of the
Istanbul Syrian Orthodox Church. Thus, in 1986 Mor Filiiksinos Yusuf Cetin has
been consecrated as the Metropolitan of the community in Istanbul by the Patriarch

Moran Mor Ignatius Zakka I. Iwas.*®

Metropolitan Mor Filiiksinos Yusuf Cetin is responsible for the current
Siiryani community in Istanbul-Ankara today. Besides him, there are three more
Metropolitans on duty in Turkey: The Metropolitan of Tur-Abdin*’’, Mor Timotheos
Samuel Aktas; Metropolitan of Mardin-Diyarbakir, Mor Filiiksinos Saliba Ozmen;
and the Metropolitan of Adiyaman and peripheral provinces®’', Mor Grigoriyos
Melki Urek. Amongst 25.000 Siiryani in Turkey, as the Metropolitan of 17.000
Siiryani in Istanbul, Yusuf Cetin is the most important representative of the Siiryani

community in Turkey.

2%8 Ppierre Bourdieu, “Maximizing material and symbolic capital ”, Outline of a Theory of Practice,
Cambridge: Cambridge University Press, 1977.

269 http://www.suryanikadim.org/metropolit.aspx

% Tur Abdin is a hilly region of south east Turkey incorporating the eastern half of Mardin Province,
and Sirnak Province west of the Tigris, on the border with Syria. The name "Tur Abdin' is from

the Syriac language meaning 'mountain of the servants (of God)'.
http://en.wikipedia.org/wiki/Tur_Abdin

2" Mersin, Sanlurfa, Malatya, Gazintep, Elazig, Adana and Antakya.
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The Metropolitan is called Seyyidne by the community, as a term means ‘our
grandfather’; while the priests are called Abbune which means ‘our father’. As the
Seyyidne is head of the church, he is the worldly representative of God’s rule and
since the church is the unique home of the community, the Metropolitan is

symbolically the highest father of the community.

When it comes to the worldly affairs, the Metropolitan is the one who is
‘consulted’. The church circle as the elites of the community who are supposed to be
in ‘contact with the outside’ are pleased with the Metropolitan’s views about the
ways to make the community survive.?’* In terms of the community’s affairs, the

members of the council of the 12 said that they are in conformity with the Seyyidne:

It does not contradict with because it works in harmony with the other
(Seyyidne). Yusuf Cetin is an utterly different man. He comes and joins to our
meetings, as I said, he provides insights for us and gets our opinion but he does not
insist on our doing anything.””

These ways do not transgress the traditional rule of the state to govern the
minorities. According to Giirdal, in comparison to some others (like the metropolitan
of Mardin-Diyarbakir who is prone to Assyranism), Yusuf Cetin does not intervene
in the traditional relation between the elites of the community and the state. In other

words, he remains submissive to the state and depoliticized:

272 The “dissident’ editor of the www.siiryaniler.com website, Yakup says: “...bir heyet kalkar
buradan Suriye ye patrikhaneye gider. Metropolit ihtiya¢lart oldugunu sdylerler ve onlardan
ogrencilerin iginden uygun olan bir tanesini se¢meleri istenir. Buradaki metropolit de béyle bir teste
tabi tutulmugtur. Bundan yaklasik, yamlmiyorsam, 30 sene énce toplumun Miinir Kilimci gibi on
plana ¢ikmus insanlari tarafindan segilmis ve buraya getirilmisti. Onlarin kriterleri: problem
ctkarmayacak, piiriizleri iyi ortecek, zenginlerin her dedigini yapacak kalitede bir insan
yetigtirmekti. ” His narrative posits the cooperattion between the state and the elites to a fundamental
procedure for the electing of metropolitans. But for him, there were also times that the elites made the
‘wrong’ choice: “Bu segimlerinde basarili fakat bazen baltay tasa da vurabiliyorlar. Béyle bir
uygulamayr Mardin ve Diyarbakir metropolitlikleri icin de yaptilar fakat maalesef oraya getirdikleri
insan biraz tahminlerinin disinda birisi ¢iktigi i¢in su anda o dini liderler biraz sorun yasiyorlar.
Simdi onu gorevden almaya ¢alistyorlar mesela.” But, according to Yakup, since that the elites in
Istanbul could not get the necessarry support from the community in Mardin, they could not dismiss
the metropolitan of Mardin.

23 “Celismiyor ¢iinkii uyum icinde gidiyor. Yusuf Cetin bambagska bir insan. Geliyor toplantilarimiza
katilyyor, simdi dedigim gibi, bize fikir veriyor, bizden fikir aliyor ama illa sunu yapacaksiniz diye
elini masaya vurmuyor.”
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In our community, spirituals only deals with spiritual issues. For example,
our metropolitan Yusuf Cetin, we are thankful to him, is principal responsible for
priests, their conditions, their needs and shortcomings, and what to maintain for
each of Churches. He is responsible for commingling and integration of the
community, for gathering young people together...”””

The Seyyidne functions as the council’s member responsible of public
relations. Apart from religious ceremonies, he regularly meets with his community
through the celebrations (as for baptizals, engagement or holy days). The meetings
usually take place at the rooms that are next to the church buildings as the

metaphorical home of the community.

The main part of the Seyyidne’s service, as a public relations man, is to
perpetuate endogamic marriage against the danger of disappearance. It is a
fundamental function on the way to the survival of the community. He takes an
active role in introducing the young Siiryani men and women to one another through
social activities such as trips, holidays, picnics, et cetera. Parents are thankful for his
efforts to protect their children from a possible marriage with a Muslim. For them,
the Seyyidne 1s the protecting father assuring the community’s survival and unity.
Members of the council of the 12 also repeatedly emphasized their gratitude towards
the Metropolitan Yusuf Cetin’s admirable efforts on endogamy as the main way for

the community’s survival. Giirdal says:

... He undertakes a mission of striving to make young people to get married
to someone from the community, not to others outside the community. And he
succeeds in that mission extremely good. God bless him.””

For Sara Ahmed, “the turning away from the object of fear involves turning

towards the object of love, which becomes a defense against the death that is

2% “Bizim burada ruhaniler sadece ruhani islerle ilgilenir, bizim Metropolitimiz sag olsun, mesela
Yusuf Cetin papazlardan sorumludur, papazlarin durumlarindan, eksikliklerinden, hangi kiliseye ne
olmasi gerektiginden en basta sorumludur. Cemaati biitiinlestirmekten sorumludur, toplumun bir
araya kaynasmasi i¢in, genglerin bir araya gelmesi igin...”

273« _genclerin birbiriyle evlenip yabancilara gitmemesi i¢in ¢cabalar sarfeden bir misyon iistlenmis
kendinde ve bunu da son derece bagariyla yapryor. Allah basimizdan eksik etmesin.
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apparently threatened by the object of fear. In this way we can see that fear is that
which keeps alive the fantasy of love as the preservation of life, but paradoxically

only by announcing the possibility of death”.*"®

In Giirdal’s speech, the object of fear as ‘stranger’ represents the Muslim.
The Muslim is the one who massacres the Christians or convert Christian women to
Islam and takes them as a spouse.”’” It is the historical enemy figure of our
Christianity which is supposed to be the last castle of the Siiryani identity. The main
antidote against the Muslim threat to survival is to perpetuate endogamy. The father
as representative, who knows the best way for his family’s survival, has also power
on the marital decisions of his subjects. By announcing his love and sacrifice for his
community/family, his Siiryani ideal hails the prospective subjects. Such an
idealization reproduces the hierarchical power relations within the community; and

places the church circle, including Giirdal himself, to the top within the community.

The threat itself is shaped by the authorization of the father’s narrative about
what is and is not threatening, and about who are and are not the appropriate
‘objects’ of fear. It is a fear that hails the Siiryani desire towards the Christian bodies,
the Church, the community and all the mentioned values in relation with them. In
Ahmed’s words, it is the same fear that works to restrict the subordinate bodies
through the movement or expansion of fathers.””® The more fear makes subordinates
stick on to the fathers’ ideals, the more fathers’ ideals gain influence and vice versa.

According to the Chairman of the Foundation of the Siiryani Church, Sait Susin:

276 “Cultural Politics of Emotion”, p.68.

"1 The saying “Even if it is an apple, don’t put it into your pocket. If you have to put it, cut your
pocket to let it fall” represents an example of the negative image of Muslim in the memory of
Stiryanis. The apple refers to‘ the Muslim’ in a way to suggest that even if there might be occasions
that we, as Stiryani Christians have to put the apple in our pocket, the best thing to do is to get rid of it
and stay away from the Muslims as much as possible. (It has been translated from its original in
Arabic.)

28 “Cultural Politics of Emotion”, p.69.
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Seyyidne is metropolitan of Siiryani Ortodox Church. He wants his church to
get bigger with respect to both number of members and physical space. He has to
protect that intention as the leader of that Church, as the Metropolitan of Siiryani
Ortodox Church.””’

According to Susin, as the protecting father of his community, the Seyyidne
normally strives to enlarge his church as the embodied form of the community. This
enlargement necessitates the dedication of the Siiryani individuals and at the same
time corresponds to the expansion of the influence of the fathers as household heads.
The more values related to the church circulate, the more they gain accuracy. In sum,

the more fathers’ ideals get idealized, the more they gain power.

For the purpose of ‘enlarging his church’, besides arranging endogamic
marriages, he finds and brings back to the community and Christianity, the members
whose ancestors converted to Islam in the past.”*® Using his symbolic power, he even
finds adequate jobs or spouses™' to the converted or powerless members of his
community which all together corresponds to the expansion of the fatherhood as

provider and the church’s power.

For Bourdieu, “the technical and symbolic forces of cohesion are embodied in
the person of the ‘patriarch’, djedd whose authority is based on the power to

disinherit, the threat of malediction, and above all on adherence to the values

29 “Seyyidne Siiryani Ortodoks un metropoliti. Kilisesinin daha ¢ok biiyiimesini insan sayisi
anlaminda, mekdn olarak da biiyiimesini ister bunu yapmasi i¢in de oradaki kilisenin bast olarak
bunu yapmak, bunu korumak zorunda Siiryani Ortodoks 'un Metropoliti olarak.”

280 The mentioned converted members are mostly from Adiyaman, Urfa, Elazig, Bitlis, Siirt, Batman,
Sirnak and Diyarbakir.

81 As an example from the interviews done for this study, in 30 years old Sevgi’s account she has
been called directly by the Seyyidne to be introduced to Aziz from Adiyaman as a prospective spouse
with an emphasized reference to his father’s contributions to the church in Adiyaman. Since the
Siiryani community in Istanbul is overdominantly composed of Mardinites, Azizz was complaining
that he was excluded from the kinship networks and he declared that he only recognizes his father and
the Metropolitan in the community (“Bir babamu bilirim, bir de Seyyidneyi bilirim bu toplumda”).
His words also point out the perception of the community father as the one who provides equality to
the community members. But in the end, even the Metropolitan’s threatening for the disavowal of the
young woman does not bring a happy end. Despite the Seyyidne’s intervention Sevgi declares that she
could not feel in comfort with him for his complaints against the Mardinites’ exclusionary network
and one more time Aziz’s “prejudices” about the Mardinite’s exclusion became approved.
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symbolized by hadjadith (from djedd, father’s father, the set of ascendants common
to those who claim the same real or mythic ancestor), the original and historical
community which is the basis of the official units. The patriarch ensures equilibrium
among the brothers by his very existence, since all power and prestige are
concentrated in him”.?** Even though he is said to be in a symbiotic power
relationship with the community elites; the Seyyidne as the grandfather of the
community has a symbolic position within the community similar to Bourdieu’s
patriarch. The Seyyidne as the highest representative of the community has a power
to disinherit and provide ‘equality’ to the ones that are close to the church. And,
being critical against the state represents the limit to the Seyyidne’s efforts to
integrate non-Mardinites or converted members as a way of ensuring the equilibrium.
Questioning of the traditional subordinate and loyal relation to the state is a

dangerous limit for the Seyyidne and the church circle that needs to be controlled and

contained.

According to Yakup’s account, in reference to the above mentioned
independent website and magazine to introduce the Siiryani community to the public,
the Seyyidne talked directly to the parents of the young writers to point out the
dangerous path their children were taking. Even more, in one of his speeches at
church, the Seyyidne pointed out a prominent writer of the magazine for ‘talking too
much even though he is a convert (donme)’. The reason for using the term donme
was rejoining of the young man’s family to the community after living as Muslims in
Adiyaman before. For Yakup, following the words of the Seyyidne the young man
always stood away from the church and the community. In other words, he has been

indirectly excommunicated from the community by the Seyyidne for not being loyal

282 Bourdieu, The Logic of Practice, Stanford University Press, 1990, p.193-194.
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to the state. Moreover, we witness the ‘convert’ as an unreliable subject for the

community either.
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CHAPTER IV

CRITICAL BELONGINGS: LIMITS OF DISSENT IN THE

COMMUNITY

In this chapter I will try to examine the discourses that are critical towards the
community that has been defined by the dominant discourse described in previous
chapters. It is a discourse that represents the community as wealthy, religious and
harmoniously loyal to the state and is reproduced in consensus by the state and the
community representatives. The young men who are barred from fatherhood and the
women through their critical narratives reveal in different ways this consensus on the
Siiryani ‘ideal which elevates some subjects over others’>*. In other words, these
critiques of the community correspond to the revelation of the suppressed subject
positions within the community which are rendered invisible by the dominant
discourse that is reproduced by the state certified fathers as representatives. It can
even be argued that the literature on the Siiryani community in Turkey also generally
renders these subject positions invisible to the extent that it represents the community
as a unitary entity. But these critiques also have to remain within the limits of dissent
in order to belong to the community. The young Siiryanis who feel pressurized by the

patrimonial authorities criticize the community in following ways.

283 Sara Ahmed, Cultural Politics of Emotion, Routledge, 2004, p.131.
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Critique of the Church’s rule

In Yakup and Edip’s critical narratives the church appears as the central
power that has the ability to control the community in Istanbul. Yakup is the editor of
the first independent, civil print magazine of the Istanbul Siiryani community, which

is now defunct, and the site manager of the web site: www.suryaniler.com . His

narrative depicts the church as an institution against the establishment of independent

organizations within the community:

For instance, one of the most important issues of Siiryanis today is their
unability to demilitarize. They have a problem in demilitarization. The church and its
management agencies want to control everything. Under these circumstances, civil
initiatives can’t survive. Let me give an example, about 6 years ago, Siiryanis in
Istanbul attempted to establish a non-governmental organization. However, the
church received this as an action against itself and declared in church
announcements the establishment of such an organization and that Siiryanis
shouldn’t accredit it. This happened for the first time in the Siiryani society; the
emergence of a civil initiative trying to become an organization and report its
demands, but the church hindering it.”**

The church sees this as a matter of struggle against its own power. It believes
that the non-governmental organizations will enter its own territory and lessen its
strength. For this reason, it never wants civil initiatives to form and exist.*®

The church does not just intervene against the alternative institutions to
represent the community, but also against any social gathering that attempts to be

independent of the church. According to Edip**®

they were organizing social
activities to introduce young Siiryani people to each other. Even though their main

intention was to introduce young Siiryani individuals to each other for a possible

2% “Mesela bugiin Siiryanilerin en énemli sorunlarindan biri sivillesememek. Sivillesme sorunlar
var. Kilise ve onun yonetim kurumlari, her seyin kendi kontrolleri altinda olmasini istiyor. Béyle
olunca da sivil inisiyatifler yasama sansi bulamiyor. Soyle bir drnek anlatayim, bundan yaklagik 6
sene once, ilk defa bir sivil toplum dernegi kurulmaya ¢alisild: Istanbul daki Siiryaniler arasinda.
Fakat kilise bu hareketi kendine karst yapilmig olarak gérdii ve kilise duyurularinda bdyle bir
dernegin agilacagini ve Siiryanilerin bu dernege itibar etmemeleri séylendi. Bu Siiryani toplumu
icerisinde ilk defa olan bir sey, sivil bir inisiyatif ortaya ¢ikip derneklesmeye ¢alisiyor, taleplerini
anlatmaya ¢alistyor ama kilise buna engel oluyor”.

25 “Kilise bunu kendi giiciine karsi bir iktidar meselesi olarak goriiyor. Sivil toplum orgiitlerinin
kendi alanina girecegine inaniyor ve giiciinii azaltacagina inantyor. Bu nedenle de sivil inisiyatiflerin
toplum igerisinde dogmasini, yasamasini hi¢bir zaman istemiyor.”

28 43 years old single Siiryani man.
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marriage, people around the Metropolitan intentionally organized the Seyyidne’s
meeting on the day of Edip’s independent meetings in order to prevent their

activities. In the end, Edip came to face with the Seyyidne:

They did it on purpose. After that, we played the theatre piece for one more
day, and they put Seyyidne’s holiday celebrations on the exact same day. He calls me
and says: ‘let me inform you, they do it on purpose, they will have it coincide with
yours, they’ll arrange a celebration, you should know, be careful, arrange another
day’. I went to Seyyidne at once. I sat down and said ‘Seyyidne, the situation is such
and such: we gather the youth, meet among ourselves, let the young ones get to know
each other, play theatre, this is an activity’. He directly said, ‘make religious
meetings as well, like the ones you do for theatre’. ‘We will, Seyyidne’, I said, ‘we
will also do that.” The youth branch that they appointed is responsible for that. If
they can't manage that, if they can't knock it off, what can we do? Then he says ‘come
and take the chair'. Neither my knowledge, my power, nor my time is enough for this.
If I do, I will perform inadequately, I wouldn't begin something that will be loose. My
schedule does not allow me for activities with the youth from 3, 4 pm to 10, 11 pm at
night, 4-5 days each week at the church. Some days I work until 12, 1 at night. I'm
not in the position to do that. I told him this. He said OK. I'm cancelling that day off.
You are doing better work. You gather people around and integrate them. I will tell
them to change the day.”®’

Even though the Seyyidne was opposed to the non-religious character of the
meetings at first, after Edip’s submission to the church’s authority by giving detailed
personal explanations, the Seyyidne appreciated his efforts and allowed the meeting
to take place. It might be argued that Edip’s admittance of the church’s authority
corresponds to their organization’s dependency on the church. Later on Edip had to
close down his ‘independent’ organization because of malevolent gossip and family

pressures. By preventing his efforts to gather the young Siiryani people on the way to

B “Kasitl yaptilar. Ondan sonra bi giin daha tiyatro yaptik, o giine Seyyidne 'nin bayramlasmasini
denk getirdiler. Beni arwyo diyo ki: ‘abi sana haber veriyim, bilerek yapiyorlar, senin giiniine denk
getiricekler, bayramlasma koyucaklar, haberin olsun, dikkat edin baska giine alin’. Aninda
Seyyidne ye gittim abi. Oturdum dedim ‘Seyyidne béyle béyle; gengleri topluyoruz, kendi aramizda
toplaniyoruz, gengleri tamstirtyoruz, tiyatro yapiyoruz, bi etkinliktir’. Iste hemen bana sey dedi
‘tiyatro gibi dini toplantilar da yapin’. Yapariz dedim Seyyidne, onu da yapariz. Onu o sekilde
yapmayla gorevli olan sizin atadiginiz genglik kollar1. Bunu yapamiyolarsa, beceremiyolarsa biz ne
diyebiliriz ki. O zaman gelin baskan olun diyor. Benim ne bilgim, ne giiciim, ne de zamanim bunu
yapmaya yeterli degil. Yaparsam yarim yamalak yaparim, bir ise yarum yamalak girmem. Benim
haftanin 4-5 giinii 3 lerde, 4’lerde ¢ikip gece saat 10°lara 11 lere kadar kilisede genglerle ilgili
etkinliklere zamanmm miisait degil abi. Ben giin geliyo gece saat 12 lere, 1’lere kadar is yetigsin diye
calistyorum. Onu yapacak durumda degilim ben. Onu séyledim. Tamam, oglum dedi. Ben o giinii iptal
ediyorum. Siz benden daha iyi is yapiyosunuz. Milleti bir araya toplayp kaynagtirtyosunuz. Ben
soyliycem onlara giinii degistirsinler.”
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endogamic marriage, the community is able to deprive Edip of his social group
independent of the church (and maybe even of his prospective marriage). Edip argues
that what the church seeks is the preservation of the monopolistic power of the

church on the community:

Why doesn't he want this? Because the church can't manage it. Then they say
'the church wants it but can't make it, however you can.' Then you can make them do
everything. If you can manage to have them do this, you can make them do anything.
Therefore they want us to work under them implementing their commands. They
don't Wa;g(g us to do anything without first asking them. They want to have the
control.

According to Edip’s critique, the church strives to repress every organization
that is independent or to absorb them to increase its own power but in Edip’s words
they, as Siiryani individuals, ‘endure in order not to get excluded’*™. In these
narratives on the community the church as the institutional form of paternal authority
is also the power to assign one as a respected Stiryani father. Edip thinks that it is the
church and its dominant norms that have prevented him from getting married and
establishing his own family*”". In other words, his wish to be a father thwarted by the
church’s understanding of paternalism while his general critique of the church as a
monopolistic power simultaneously conceals his search for a domain that would

enable his ( liberal, secular, tolerant) fatherhood independent of the church.

Like Edip, Yakup also criticizes the church for wanting to monopolize
authority, but the main difference in his narrative is his emphasis upon the church’s

closeness to the state. This closeness, for him, leads the church to suppress

28 “Niye istemiyo? Kilise yapamiyo ¢tinkii. O zaman ‘kilise istiyo yapamiyo, sen yapiyosun’ oluyo. O
zaman sen her seyi yaptirtabilirsin. Sen bunlar: yaptirtabiliyosan, herseyi yaptirtabilirsin onlara.
Onun igin istiyorlar ki onlarin altinda onlarin verdikleri emirleri uygulayalim. Yani bana sormadan
bir sey yapma. Benim elimde olsun istiyo.”

2 «“Baz1 seylere katlaniyoruz abi. Niye katlaniyoruz? Toplumumuzun icinde dislanmamak icin
katlanyoruz.”

0 “Hayatimda en ¢ok sevdigim ne biliyor musun Selim? Cocuk. Benim yanima bir tane ¢ocuk koy,
ben beg saat onla oynarim abi. Bayiliyorum ¢ocuklara, aile kurup kendi ¢cocugum olmasi lazim ama
ben bunlari ¢cekeceksem evlenmem abi ve evlenmiyorum da. Benimki protesto abi.”
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independent organizations that might threaten the dominant representation of the

community on which the state and the church are in consensus:

We decided to put together a website that will have our own articles, that will
tell about our culture with our names. It was the year 2001 when we decided this.
With a crew of 5, we initiated the first website that tells about the Siiryani culture in
Turkey. Naturally, this formation drew the reaction of the church and the men of the
cloth. They threatened us with prosecution. They propagandized against us in the
society, telling that we were doing this for money and that our goal was to divide the
society. After hearing these accusations we demanded a meeting from the
administration and from Metropolit. We gathered with them. The meeting was quite
tense, I remember it as if it was yesterday. They threatened us with prosecution. They
claimed that only they could use the name Stiryani and that if we continued to use
this name, they were going to sue us. That day I brought a book to the meeting. Its
name was Siiryanis of the Middle-East, from Aziz Koluman. I said to the head of the
management of the time, Yakup Tahincioglu 'Mister Yakup, I wonder if this author
asked for permission from you when writing this book.' Seeing the book and unable
to providggtlzn answer, Yakup Tahincioglu got angry, took the book and threw it on
the floor.

The Assyrianist tendencies of young Yakup and his friends came forward
together with their emphasis on the use of Syriac language and minority rights®** was
well known by the church circle especially since Yakup worked under the roof of the
church in order to publish a community magazine. His experience of working for the

church magazine took place before his attempt to produce an independent

PV “Kendi yazilarimizi, kendi kiiltiiriimiizii, kendi ismimizle anlatacak bir site kurmaya karar verdik.
Bu 2001 senesi falandi kurmaya karar verdigimizde. Bes kisilik bir ekiple Tiirkiye 'deki Stiryani
kiiltiiriinii anlatan ilk siteyi kurduk. Bu olusum tabi yine kilise ve din adamlarimin tepkisini ¢ekti. Bizi
mahkemeye vermekle tehdit ettiler. Hakkimizda toplum iginde, bu isi para karsiligi yaptigimizin,
amacimizin toplumu bélmek oldugu propagandasi yapildi. Bu iftiralart duyunca yonetim ve
Metropolitlikten bir toplanti talep ettik. Onlarla bir araya geldik. Toplanti olduk¢a gergin ge¢misti,
diin gibi hatirliyorum toplantyi. Bizi mahkemeye vermekle tehdit ettiler. Siiryani ismini kendilerinden
bagska kimsenin kullanamayacagini, eger bu ismi kullanmaya devam edersek bizi mahkemeye
vereceklerini iddia ettiler. Ben de o giin toplantiya bir kitap getirmistim. Kitabin adi Ortadogu
Stiryanileriydi. Aziz Koluman in kitabi. O zamanki yénetim kurulu baskam Yakup Tahincioglu 'na
“Yakup Bey, acaba bu arkadas bu kitabt yazarken sizden izin aldi mi?’ dedim. Tabi kitabi gériip
argiimamma karsilik veremeyince sinirlendi Yakup Tahincioglu ve kitabt alip yere firlatti.”

2 As it has been mentioned previously, the rights discourse posits the minorities to a legal domain
that their rights defined clearly. On the other hand ambiguity of the church’s traditional paternalistic
relation to the state provides representative and interpretative power to the church before the
community as well as it bestows further power to the state in the face of the community. So the
alternative attempts to represent the community (as Erol Dora and Yakup) criticize the church for
evading the use of rights discourse. In other words, it is a contradiction between the demand of a
contract with the modern state that clearly defines the minority rights and the traditional patrimonial
relation between the state and the church.
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magazine™”. This attempt has been perceived by the church circle as a threat to the
unitary representation of the community. In Yakup’s view, their independent efforts
have been reflected by the church circle to the community as the efforts to divide the
community. Since a divided community is assumed to be more vulnerable in view of
the danger of disappearance, malevolent gossip circulated within the community was

a way of excluding them and rendering them silent.

On the other hand, it can be argued that Yakup’s reference to Aziz Koluman’s
book implies that he as a Siiryani has the same right as the Turkish writer to use the
name Stiryani. Such an equation of the Siiryani and the Turkish subjects distorts the
consensus between the church and the state which necessitates the subordination of
Stiryani subjects to the community’s dominant representation as it has been defined
in the previous chapter. While the fathers as representatives declare the illegality of
the use of the name Siiryani independent of the church, Yakup and his friends bypass
them and attempt to interpret the intentions of the state by themselves. It can be
argued that the myth of equal citizenship helps the dissenting Siiryani subjects to try
to establish their autonomy from the paternal authority of the church. Nevertheless,
they still need the tacit ratification of the church in order to be recognized by the
community at large. Similarly, in Edip’s narrative, the church appears as an
oppressive institution but it is still the highest authority to defer to in order to be

recognized as Stiryani.

Furthermore, for Yakup, the church uses its symbolic power to influence the

families to control their children so that the fathers and the state are in consensus:

23 Later on this magazine will be closed by the church’s pressure on the parents of the young
volunteers of the magazine.
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For instance, Metropolit calls the parents of the child. He meets with them in
private and tells them that their son is following a wrong path. He tells them that if
their son continues like this, something bad could happen to him, and that he wants
to help. The institution of Metropolit is a very important one among Siiryanis. All
Stiryanis attach great importance to this institution, they have great respect for the
people running it. Everything he says is like a sacred law for them. They try to do
whatever he asks. To fulfill the wishes of Metropolit, they take their sons aside and
say 'Look son, this is not a good way to follow. Such and such could happen to you.
These are illegal things, we never deal with such things. Look, Metropolit loves you.
Because he loves you, he summoned us and told abut you. We don't want anything
bad to happen to you'. They convince their sons and detract him from us.”**

One more time the father as representative warns his subordinates about the
dangers outside. Yakup’s attempt to make the Siiryani identity visible to the Muslim
public, his possible transgression of the assumed consensus between the church and
the state might harm the community’s conditions of existence. Because of the fact
that the father as representative knows the best way for the survival of his family, the
subordinates remain submissive to the church’s power and the familial appears as a
domain of power over the young Siiryani subjects. For Edip, the church’s spiritual

effect on the community corresponds to ‘brainwashing’:

This is not possible with a single person. They brainwashed the people quite
effectively. Our mothers get brainwashed in the church.””’

According to Sirman’s study, “the dominant image of the state as provider, an
image is reproduced by its local representative and emulator, the household head.

This image reinforces the nature of everyday social relations and gender identity

% “Mesela Metropolit cocugun anne ve babasini bir sekilde yanina ¢agiryor. Onlarla bag basa
goriigiiyor ve ogullarimin yanls bir yolun icinde oldugunu ifade etmeye ¢alisiyor. Bu yolda giderse
bagsina ilerde kotii isler gelebilecegini, onlara yardim etmek istedigini ifade ediyor. Tabi Metropolitlik
Stiryaniler arasinda ¢ok énemli bir kurum. Biitiin Siiryaniler ¢ok énem verirler bu kuruma, basindaki
insana ¢ok biiyiik saygi gosterirler. Her dedigi kutsal bir yasa gibidir onlar i¢in. O ne isterse yerine
getirmeye ¢alisirlar. Bu Metropolitin isteklerini yerine getirmek icin ogullarmn alip késeye ¢ekerler.
‘Oglum bak, yanls yapryorsun, bu yol giizel bir yol degil. Basina sdyle sdyle seyler gelir. Yasadisi
isler bunlar, hi¢bir zaman bunlarla isimiz olmaz. Bak Metropolit seni seviyor. Seni sevdigi i¢in bizi
cagirdr bunlar séyledi. Biz de senin basina kétii bir sey gelsin istemiyoruz’ diye ikna ediyorlardi ve
bir sekilde bizden uzaklagtirtyorlardi.

295 “Bj kisiyle bu olmaz. Halkin da kafasini ¢ok giizel yikamuislar. Annelerimizin kafasim kilisede
yikiyorlar.”
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within the village.”** Similarly, fatherhood within the community as representative
of the household before the state reproduces the familial roles and the mother, on the
other hand, appears to domesticate and reproduce ‘proper’ Siiryani individuals within
the context of the gendered division of labor. If the father is to provide necessary
connections with the state for the protection of the family from the dangers ‘outside’,
the mother is to reproduce the members within the family/community. Indeed,
throughout the interviews, the dominant representation of the proper Siiryani woman
appears to be the subordinate who remains loyal to the household head’s rule®”’, is

beneficial to her community and the church, marries a Siiryani man and raises proper

(or ideal) Stiryani children.

In fact, Edip’s narrative posits the mother as an agent of the church’s
oppression in relation with the dominant Sziryani norms and the loss of the mother is
the worst experience that a man can ever have.””® As a Siiryani man whose greatest
problem throughout his narrative is the world of norms that prevent him from having
power as a Stiryani father, a power which is reproduced through mothers, points to

the loss of the mother as a loss of the bonds that tie him to his Siiryani identity.

‘Our mothers get brainwashed in the church’ was the last sentence of Edip’s
critical narrative towards the church’s intervention to their independent social
organization. After uttering the mentioned last words, he wanted me to stop the voice

recorder as if we came to a discursive limit. Even though, we, as young Siiryani

2% “State, Gender, Village”, p.22.
»7Furthermore, It is worth to mention that the wedding swear on bible that preaches the woman to be
obedient towards the household head in the name of God and Christianity as a domain that love of
man towards woman and woman’s commitment towards the community/family coincides with the
gender construction of the Stiryani women as subordinate. The mentioned oath that takes place in the
Stiryani church weddings is as following: “Ey kocalar, Mesih kiliseyi nasil sevip onun ugruna kendini
feda ettiyse, siz de karilarimizi oyle sevin”, “Ey kadinlar, Rab’be bagimli oldugunuz gibi, kocalarimiza
bagimli olun. Ciinkii Mesih bedenin kurtaricist olarak kilisenin bagsi oldugu gibi, erkek de kadinin
basidir. Kilise Mesih’e bagimli oldugu gibi, kadinlar da her durumda kocalarina bagimli olsunlar”.
http://incil.info/arama/Efesliler+5:22-33

8 “Erkeklerin hayatinda yasadigi en kotii olay nedir biliyor musun? Annesinin élmesi.’

>
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people, are critical of the dominance of the church and the community of its norms,
we should know when to be silent. There are still limits to Edip’s critique of the
familial roles and the church’s spiritual power. His Siiryani identity that enables Edip
as a man who might be able possess the patrimonial power, at the same time endows
him the fear of losing the identity through a confrontation with the patrimonial
authority or losing the mother. His critical belonging to Siiryani identity is composed

of these fears that lead to silence as a precondition of remaining a Stiryani.

To sum up, together with Yakup, Edip is critical of the church’s monopolistic
power. Both are deprived of their efforts to find a space independent of the church to
realize their ideals. Even though their criticisms have different objects, it can be said
that they both feel castrated by the dominant views that are reproduced by the fathers
of the church circle. But in different ways they still seek to be recognized as Siiryani
fathers, so it can be said that their narratives are in consensus with fatherhood but not

with the fathers of the community.
Critique of the Istanbul Community through National Identity

As it has been mentioned in previous chapters; Yakup’s critique points to a
consensus between the church, the community elite and the state. On the one hand,
the community is being represented as a non-ethnic, religious entity in
correspondence with the state’s discourse on minorities. On the other hand, the state

permits the community elites to prosper economically:

The relationship of the Stiryanis with the state is one based on self-interest.
When Siiryani's left Mardin, Midyat and settled in Istanbul, for the sake of
surviving... And most of them succeeded, I mean they made good money, good
capital. They were forced to get involved with the state to increase the value of the
capital.. Therefore they made concessions from their identity to the state. They tried
to appear with the identity that the state wanted them to. It was like this: There is a
dress that the state wants to put on the minorities. It wants to see them in a religious
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dress. Siiryanis put on that dress willingly. Because they too have such a claim: 'We
are talking in the same language with the messiah Jesus'. But on the other hand their
national identity was put aside. Siiryani language, Siiryani identity, Siiryani culture
became of secondary importance and our involvement with the state made us lose
our own personality, our own language. We got assimilated voluntarily.””

In this account we see the positing of wealth, religious identity and loyalty to
the state in contradiction to the Siiryani ‘national’ identity, language and culture.
According to him, representation of the community as a religious entity corresponds
to the denial of the authentic national essence and its assimilation into the middle
classness. For him, the general inclination of the upper-middle class Istanbul
community is to prefer the economic interest to authentic cultural identity. The
Metropolitan of Istanbul, as the representative of the overhelming majority of the
Stiryani population of Turkey, is in contradiction with the metropolitans of Mardin

and Midyat who are inclined towards Assyrianism:

... there was the Mor Gabriel case two years ago, you must have heard. The
surrounding villages sued against the land of Mor Gabriel Monastery and the
process is still going on. In this process the Arami sect never gave support. However
there is a monastery and its land to lose at the end of the case. A destructive result
for Siiryanis. When they needed to support each other, no one cared. This is
something painful. They left these people alone, just because they weren't like them,
they weren't thinking like them. But these two Metropolit's are giving up a legal fight
like lions over there. They are going to cases on their own. They are in a struggle to
be admired but the Istanbul Siiryanis who are in close contact with the state
somehow closed their eyes to this case. They are acting as if this has never
happened. This is not a nice situation, it makes one sad.’”’

299 “Siiryanilerin devletle iligkisi biraz ¢ikara dayanan bir iliski. Siiryaniler Mardin’den Midyat tan
cikip Istanbul’a yerlestikleri zaman ayakta kalabilmek, tutunabilmek adina... Ve ¢cogu da basarili oldu
vani giizel paralar kazandilar, giizel sermayeler yaptilar. Sermayenin degerlendirmesinde devletle
iliskiye girmek zorunda kaldilar. Bu nedenle devietle iliski kurarken kimliklerinden taviz verdiler.
Devletin onlart gérmek istedigi kimlikle gériinmeye ¢alistilar. Yani séyle oldu: Devletin azinliklara
giydirmek istedigi bi elbise var. Onlari dini bir elbise i¢inde gérmek istiyor. Stiryaniler de bu elbiseyi
seve seve giydi. Ciinkii kendilerinin de boyle bir iddiasi var: ‘Isa Mesih’in konustugu dille
konusuyoruz’ falan. Fakat diger taraftan ulusal kimlik ikinci plana itildi. Stiryani dili, Siiryani kimligi,
Stiryani kiiltiirii ikinci plana itildi ve devletle bu iliskiye girmemiz kendi benligimizi, kendi dilimizi
kaybettirdi. Kendi istegimizle asimilasyona ugradik.”

300« iki sene once Mor Gabriel davasi oldu duymussundur. Mor Gabriel manastir topraklarinin
aleyhine ¢evre koyler tarafindan davalar a¢ildi ve siire¢ hala devam ediyor. Bu siiregte hi¢bir zaman
Aramici kesim destek vermedi. Halbuki davamn sonunda kaybedilecek bir manastir ve topraklart var.
Stiryaniler igin bir ytkim sonucu. Birbirlerine destek olmalart lazimken hi¢ orali olmadilar. Bu aci bir
sey. Sirf onun gibi degil diye, onun gibi diisiinmiiyor diye bu insanlart orda yalmz biraktilar. Ama bu
iki Metropolit orda aslanlar gibi hukuksal bir miicadele veriyorlar. Tek baslarina davalara gidip
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The Istanbul church’s Aramean view that represents the community as a
religious entity, opposes the Assyrianist stances of the Metropolitan of Mardin-
Diyarbakir and the Metropolitan of Midyat. The Metropolitan of Mor Gabriel
monastery even voiced his concern regarding the property rights on the lands of the
monastery in a meeting in which the religious representatives of the Armenian,
Jewish and the Protestant communities, the Turkish and the German Prime Minisiters
were present in the Prime Minister’s office in 25" of February 2013.%* Although the
purpose of the meeting was to listen to the problems of the minority communities,
the complaint of the Metropolitan of Mor Gabriel, especially in front of German
Prime Minister, made the other minority representatives uneasy since it seems to
prove the dominant perception of non-Muslim minorities in Turkey as collaborators
of Western powers and hence as enemies of the state. Together with the
representatives of other minority communities, the representatives of the Istanbul
community also made their reaction public against the Metropolitan’s confrontation

with the authorities of the Turkish state.
For Yakup, the church’s tendency to side with the status quo is illegitimate:

Another problem is that Siiryanis don't make their problems public enough.
Because the church is the only dominant power, the existing problems can't be seen.
For example, Siiryanis' have a problem of language. Even one percent of the
Siiryanis in Istanbul can hardly speak the langauge of Siiryanis. This is a terrifying
statistics. The number of people who know Siiryani language is very low. There is no
education either. Non-governmental organizations tried to do projects several times
but they weren't helped as well. The church is always in the mindset of 'if my people
have problems, I will deal with it, don't interfere.’ but this never resolves the issues.
For example Siiryanis had the problem of foundation, they had no foundations in the
real sense in the huge city of Istanbul. Tarlabasi Meryemana Church in Tarlabasi is

geliyorlar. Takdir edilecek bir cabamn icerisindeler fakat devletle yakin iliskiler icinde olan Istanbul
Stiryanileri nedense bu davaya gézlerini kapatmig durumdalar. Sanki boyle bir olay olmamug gibi
davranyorlar. Bu giizel bir durum degil, insan iiziiliiyor.”

3% With the last ‘democratization package’ belongs AKP government, in 08.10.2013 the lands
belonging to the monastery have been returned.
http://www.radikal.com.tr/turkiye/mor_gabrielin_arazileri_iade edildi-1154504

392 http://www.ntvmsnbe.com/id/25425 123 /#storyContinued.html
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the sole foundation that Stiryanis have. When they dedicated their possessions, rich
people didn't dedicate to the church, they still don't. The church has all the initiative.
If the church wants something, it is done, if not, it is not done.” “To this day, the
church never responded positively to a request. Heavens know why, it still doesn't.
Withdrawn to its shell, it plots on getting closer to the state.’"”

So, according to Yakup, the church interprets state action in a way to preserve
its dependency relation with the state and hold the traditional power it derives from
it. By contrast, Yakup seeks to establish a domain of power outside the church’s area
of influence. Yakup’s use of the term ‘still” seems to suggest that he thinks that the
Turkey has changed and that the church is unnecessarily fearful of the state. So, by
interpreting the new era as an alternative to the church circle’s supposed traditional
loyalty to the state, Yakup tries to bypass the church’s interpretative mediation and
attempts to represent an ethno-linguistic Stiryani identity. It is at the same time a
modernist demand which argues that there is no need to desist from demanding

ethnic rights from the state anymore and assumes the legitimacy of the modern state.

To sum up, in Yakup criticizes the Istanbul church from point of view of a
Stiryani national identity. For him, since the church is dominated by elite rule and
economic interests, and since they obtain this only through the consent of the state,
they prefer the wealth to the authentic Siiryani identity. His critique of the
community’s fathers as representatives rather than fatherhood itself, with which the
state and the representatives are in consensus, can be interpreted as the dissent of a

Stiryani male who is excluded from a possible fatherhood for his ‘non-dominant’

39 “Diger bir sorun, Siiryanilerin sorunlarim yeterince ortaya dokememesi. Kilise tek hdkim gii¢
oldugu icin var olan sorunlar ortaya ¢ikmiyor. Mesela Siiryanilerin dil sorunu vardur. Istanbul’daki
Stiryanilerin yiizde biri bile Stiryaniceyi zor konusuyor. Bu korkung bir istatistik. Siiryaniceyi bilen
insan sayisi ¢ok az. Bu konuda egitim de verilmiyor. Birkag kez sivil toplum kuruluglart ¢alisma
yapmak istediler, onlara da yardimct olunmad.. Kilise her zaman vatandasimin bir sorunu varsa ben
¢cozerim siz karismaymn anlayisinda ama hi¢cbir zaman bu sorunlart ¢ézmiiyor. Mesela vakif sorunu
vardi Siiryanilerin, koskoca Istanbul’da gercek anlamda vakiflar: yoktu. Sadece Tarlabag:
Meryemana Kilisesi Siiryanilerin sahip oldugu tek vakif. Zengin kisiler mal miilk vakfettikleri zaman
kilisenin adina vakfedemiyorlardi, hala da éyle. Siiryaniler bu konuda bir girisim de yapmiyor. Her
sey kilisenin inisiyatifine kalmis. Kilise isterse bir seyler yapilir istemezse yapilmaz”. “Kilise bugiine
kadar kendisine gelen hi¢bir talebe olumlu yaklasmadi. Ne hikmetse hala da yaklagsmiyor. Kendi
kabuguna ¢ekilmis bir sekilde, ‘deviete nasil yakin olabilirim’ in hesabi icerisinde.”
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views. So it can be said that while his narrative is in opposition with the ethnic
homogenization policies of the nation state and the church’s rule, it is in consensus
with fathers as the proper representatives of the community. In other words he seeks
another Siiryani community to represent and a representative domain that would be
democratic and liberal, and would be able to criticize the ethnic homogenization
policies of the state. The same narrative that is subversive towards the consensus

between the community fathers and the state conceals the power of fatherhood.

Competition for Manhood

One of the implications of fatherhood as a position is its capacity to protect
the family/community from the dangers outside. One has to compete with others in
order to become a respectable, proper father within the community. For Sirman, it is
a competition that takes place not only with regard to economic superiority, that is

material capital, but more importantly it is a competition for ‘manhood’.*%*

Moreover, according to Bourdieu, “the homogeneity of the mode of
production of habitus (that is, the material conditions of existence and pedagogic
action) produces a homogenization of dispositions and interests which, far from
excluding competition, may in some cases engender it by inclining those who are the
products of the same conditions of production to recognize and pursue the same

goods whose rarity may arise entirely from this competition.”*

If we assume the Siiryani community in Istanbul as a habitus, seats of the
council of 12 appears as a domain of competition for manhood within the community
since the council is the ‘highest’ representative institution of the community that is

recognized by the state. When we look at the members of the council of the 12

304 «State, Gender and Village”, p.22.
393 < ogic of practice”, p.192.

115



throughout the years, there we see the dominance of a number of wealthy families
who have usually been close to the church for generations. In other words, the
economic and symbolic capitals valid within the community overlap in the council’s
profile and the council appears as a target of critique for the ‘excluded’ Siiryani men.
In the critiques of Yakup and Edip, the council appears as an undemocratic,

exclusive entity which is dominated by these big families:

Yakup: Every period there is always a representative from particular families
that make donations to the church, from big families. For example from Tahinci
family, Kilimci family, Giizelis family. There are specific big families, one member
from each of them definitely enters the administrative board.”; Edip: “Can Sait,
being a president, solve a problem in Midyat, in Mardin, in Deyrulzafaran on his
own, without making calls to 3 people, 2 people? Can he solve it without consulting,
tell me about that? Can Sait brother do anything without calling Miinir brother from
Kilimci's, Miinir brother from Tahinciogullart's, -1 don't know his name, his fathers
name- one from Asil's?>"°

For Edip, the ‘figurehead’ president is unable to operate without the alliance
of the household heads of ‘big’ families. Moreover, according to Yakup’s account,
the elections are not fair because of the intervention of the former councils and the

Metropolitan:

I once stumbled upon these elections. I was spending most days of the week at
the church because I was issueing a magazine. [ was together with Metropolit. It was
again a period for the election of a new administrative board. I saw the old board
members go to the room of Metropolit with a list. I was also in Metropolit's room, 1
listened to the conversations. The head of the old board said 'Dear Metropolit, this is
the list of the next board. We discussed among ourselves, and decided on these. If
you approve, the new administrative board will consist of these names.' to Metropolit
in front of my eyes. And those twelve people all got elected. There were 15
candidates.’"”’

39 “Her donem kesinlikle belli ailelerden kiliseye yardim yapan, biiyiik ailelerden, bir temsilci
mutlaka oluyor. Mesela Tahinci ailesinden oluyor, Kilimci ailesinden oluyor, Giizelis ailesinden
oluyor. Belli basli biiyiik aileler var, bunlarin bir iiyesi kesinkes yonetim kurulunun iginde oluyor”;
Edip: “Sait abi bugiin kalkip bana baskan olarak, 3 kisiyi, 2 kisiyi aramadan, Midyat ta, Mardin de,
Deyrulzafaran’da bir sorunu kendi basina ¢ozebilecek mi? Danismadan ¢ozebilir mi, bana onu sdyle?
Sait abi bugiin Kilimcilerden Miinir abi, Tahinciogullarindan Miinir abi, Asillerden —ismini,
babasinin adim bilmiyorum- su 3 kisiyi aramadan bir sey yapabilecek mi?”

37 “Ben bir kere bu secimlere denk gelmistim. Dergi ¢ikarttigim icin haftamn biiyiik bir boliimiinii
kilise icinde gegiriyordum yani. Metropolitin yanindaydim. Yine bir donemdi, yeni bir yénetim kurulu
segilecekti. Eski yonetimin elinde bir listeyle metropolitin odasina girdigini gérdiim. Ben de
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In Yakup’s account, there is the further exclusion of the unapproved

candidates not approved by the elites through a mechanism of gossip:

They make no difference, we are making these elections only for show. They
see the situation like this: Let's say twelve people from that list nominate themselves
as candidates. And besides them x, y, z also nominated themselves. The gossips and
rumors start right away about x, y, z. That man is evil, he attempted to do such and
such but wasn't successful, he lived at the community's expense. Negative
propaganda starts. Such and such is a convert, there are people who turned to Islam
in his family.””

We see in Yakup’s narrative that to have ancestors or relatives who converted
to Islam and returned to the faith in the past makes one fall out of favor since it puts
the person’s loyalty to the community in question. Furthermore, one’s economic
failure in private life also might overshadow his/her’” candidacy. As it has been
mentioned for the ideal Stiryani man, an ideal council member is expected to forge
good relations with the Muslims outside the community, but not to get too involved
so that links to the Siiryani community lose their strength. Such economic success

also brings possible benefits to the church and the community:

During the 90's, there was a teacher named Hanna Karanfil in the
administrative board elections. She declared herself as a candidate. She was
probably the 13. candidate from here. She was a middle class Siiryani who lived in
Kurtulus and was teaching for a living. But although she received enough votes, she
wasn't taken to the administrative board because she was not rich. She didn't make a

Metropolitin odasindaydim, konusmalart dinledim. Yonetimi birakacak olan baskanin Metropolite
gelip ‘Sayin Metropolit, bizden sonraki yonetim kurulunun listesi bunlar. Aramizda konustuk, bunlari
tespit ettik. Onaylarsaniz yeni yonetim kurulu bu isimlerden olacak’ diye konustugunu duydum kendi
gozlerimin oniinde. Ve o listedeki on iki kisiden on ikisi de se¢cimde se¢ildiler. 15 aday vardi.”

8 “Hicbir onemi yok, biz gostermelik bir segim yapiyoruz yani. Oylara séyle bakiliyor: Diyelim o
listedeki on iki kigi adayligini koyuyor. Onun disinda da x, y, z adayligini koydu. O x, y, z’ ye karsi
hemen dedikodu mekanizmalar: calismaya basliyor. Iste bu adam kétiidiir, bu isi yapmistir basaril
olamamistir, cemaatin parasim yemistir. Olumsuz propagandalar yapilmaya bagslaniyor. Iste bu
donmedir, ailesinde Miisliiman olmus insanlar vardir.”

3% Maribel Magzelcioglu has been elected as the first woman member of the council in 26.11.2006. It
is worth to mention that she came forward not with economic success but as the president of the
woman’s branch of the Moda church in the official representation of the church.
http://www.suryanikadim.org/reyono/default.aspx?s=14&b=4&p=3

In 20.11.2011 Semra Abaci as a woman’s branch member has also been elected and presented without
any referance to her professional career. So it can be argued economic success is something
exclusively expected from male candidates. In the same year, painter Lolita Asil has been elected with
an emphasis upon her career as a painter but not with any references to economic success again.
http://www.suryanikadim.org/yonetim.aspx
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situation out of this not to disrupt the peace in the society. The order came from high
above, from Metropolit.*"’

Yakup, maintains that if the mechanism of gossip does not work and an
‘improper’ candidate comes to be elected, the metropolitan can directly prevent the
membership. Economic wealth one more time appears as the criterion to design the
hierarchy within the community that excludes the middle classes from fatherhood of
the community. It is the heads of the elite families of the community who hold
control of the church and the community and prevent the ‘usurpers’ such as Hanna
Karanfil, Yakup or Erol Dora from becoming community leaders on the basis of their
good relations with the Turkish state. But it is worth to mention that the elites are not
exempt from power struggles and intra-rivalries besides their struggle against the

above mentioned ‘improper’, non-ideal, non-loyal, non-wealthy, et cetera Siiryanis.

As it has been mentioned in previous chapter, the traditional relations with the
state define the Siiryani ideal in relation with the community’s dominant discourse.
This is an ideal that can be perceived as an effect of the process of idealisation,
which elevates some subjects over others’''. This very practice of elevation and
exclusion leads to an intra-community competition. With Bourdieu, I want to argue
that the conditions that led the community to develop measures for self-protection
also give rise to an intra-community competition among Siiryani men. While to be
intertwined ‘too much’ with the Muslim outside brings with it the danger of
disengagement from the community, it is at the same time, the means to acquire

capitals to become a powerful man and a respectful father.

319 “90°l yullarda, yonetim kurulu secimlerinde Hanna Karanfil adinda bir 6&retmen vardy. Adayligini
koymustu. 13. adaydi herhalde burada. Kurtulus 'ta yasayan, ge¢imini ogretmenlikle saglayan, orta
halli bir Siiryani’ydi. Fakat zengin olmadigi icin, yeterli oyu da almis olmasina ragmen, yonetim
kuruluna alinmadi. O da toplumda bir tatsizlik ¢ikmasin diye bu olayt biiyiitmedi. Emir biiytik yerden,
Metropolitten gelmisti.”

3 “Cultural Politics of Emotion”, p.131.
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In Bourdieu’s words, “the domestic unit, a monopolistic grouping defined, as
Weber said, by the exclusive appropriation of a determinate type of goods (land,
names, etc.), is the site of competition for capital, or rather, for control over this
capital, a competition which continuously threatens to destroy the capital by
destroying the fundamental condition of its perpetuation, that is, the cohesion of the

. 12
domestic group.”

Endogamy is one of the most important ways of protecting the community
from outside influence, and for the dominant discourse of the community, one of the
most important good according to which men compete is the availability of the
possible bride. In Bourdieu’s words, it also corresponds to a competition for “the
capital to provide the ability to contract ‘good’ marriages, to command respect and to

be men of honour™!?

that reproduce the means to become a proper Stiryani father.
Stiryani men compete for the social and cultural as well as economic capital
described by the Siiryani ideal in order to become proper Siiryani fathers and need to

get related to the ‘outside’ in order to gain further power ; but this very relationality

also represents a threat to the cohesion of the community.

In effect to Edip, as a man who explains that he is still a single man as a

protest against the community”'*, the competition might destroy the community:

... we say 'lf he did, why shouldn't I?' and we destroy ourselves. I mean, are
we that rich as a society? We have nothing indeed as a society. Actually forty percent
of our society is in very bad conditions. And all this has been hidden. An uncle or
another person helps but this has limits. We will have explosions very soon. Like the
times we had migrations from Mardin to Istanbul, to Sweden... this is a blasting

312 <L ogic of Practice”, p.192.

313 Ibid, p.31.

Y “Bayilyorum ¢ocuklara, aile kurup kendi ¢ocugum olmast lazim ama ben bunlart ¢ekeceksem
evlenmem abi ve evlenmiyorum da. Benimki protesto abi.”
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point. Why? When you cannot obtain anything materially or morally, you have this
feeling to run away.””’

Edip thus links Siiryani migration to istanbul and Sweden to this kind of
competition which hides the fact that in reality the community is poor.*'® Escape is
actually just a fantasy in Edip’s account since we see that he does want to be part of
the community. What he articulates as an ideal is a community that is more liberal,

tolerant of difference and more secular.

Edip is critical of almost every aspect of community lifeways. One of his
trenchant critiques is directed to forms of conspicuous competition, which he links to
the smallness of the community. This face to face communal way of life prevent the
Stiryani from living a modern life, and this, in spite of the fact that the Siiryanis think

that they are modern:

... our Stiryani society doesn't have any problem my friend. We are enemies of
ourselves. We do all we do to ourselves and by ourselves. We cannot do either
together or apart. We don't now each other's right, we are each other's enemies. The
fundamental frame of all the events we have been going through is actually our
jealousy for each other. Anyone who earns the same amount of money as we do,
she/he can live all her/his life with the amount we earn in one year. But we spend in
two months all the money we earn in one year. Why? Because we have to be in
competition with one another. Because of this competition, we have an unusual
amount of cost.”"’

35« Vay o yapmus ben niye yapamiyorum?’ diye kendi kendimizi katlediyoruz. Yani bugiin toplum

olarak bu kadar mi zenginiz? Toplum olarak hi¢chir seyimiz yok ashinda su anda. Toplumumuzda su
anda yiizde kirk batak halinde. Ve bunlar hep gizleniyor. Amca yardim ediyor, day yardim ediyor, o
yardim ediyor, bu yardim ediyor ama bir yere kadar. Bir yerde bir patlak verecegiz ¢cok yakinda. Hani
bir zamanlar Mardin'den Istanbul'a, Isve¢'e go¢ olaylar vardi ya... Bu bir patlama noktasidir. Niye
patlama noktasidir? Maddi ve manevi agidan bir sey alamadigin zaman baska bir yere kagma diirtiisii
gelir insane.”

*1° His narrative conceals the oppressive practices towards the community as the reason of migration.
As it has been mentioned in previous chapter, It can be argued that his concealment is in relation with
the dominant discourse of the community that is to be harmonious with the state. So, the cause for the
Siiryani migration becomes not the Muslim violence but intra-community competition.

317« bizim Siiryani toplumunun problemi yok abi. Biz kendimizin diismaniyiz. Biz ne yapiyorsak
kendi kendimize yapiyoruz. Biz ne birbirimizle yapabiliyoruz, ne de birbirimizden ayri yapabiliyoruz.
Biz birbirimizin hakkint bilmiyoruz, birbirimizin diismaniyiz. Yasadigumiz bu olaylarin ana ¢ercevesi
aslinda birbirimizi ¢cekemememiz. Bizim su an toplumda kazandigimiz parayt herhangi biri kazansin,
bir yilda kazandigimiz parayla omriinii gegirir. Ama biz bir senede kazandigimiz parayt iki ayda
yiyiyoruz abi. Niye yiyoruz? Ciinkii rekabet i¢inde olmamiz lazim. Bu rekabet yiiziinden anormal
sekilde masrafimiz var.”
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The hostility that emerges from this competition produces conditions that
threaten the existence of the community as Siiryani and in a contradictory way,
pushes Siiryanis towards each other for protection. Thus Edip defines a vicious
circle: competition breeds protection, which breeds more competition. He, later on,
relates this rivalry, that can be named as competition for manhood, to endogamic

marriage:

How many billions you're gonna earn? Two billions, three billions... This is
not a business. What are you going to do with that, will it be sufficient? They say it
won't and you cannot open. So what am I going to do; I will work somewhere. No,
you cannot. Which men in our society works somewhere? How many of them? We
have an important standard...’'®

We cannot work at every job. There is only one reason to it, again related to
the marriage.’"

The definition of the ideal Siiryani as wealthy and the intra-community
rivalry for manhood makes a good marriage an accepted way of becoming an ideal
Stiryani and a respected, proper father. It is a path that necessitates considerable
capital which represents the precondition for Siiryani men to become proper fathers
of their own household. **° In other words, the Siiryani ideal presents wealth as a sin-
qua-non of Siiryani manhood. This wealth, that includes social and symbolic capital,
also enables one to contract ‘good’ marriages which open up the possibility for

further wealth that empower him on the way to become ideal Siiryani father. Thus,

318 “4bi ka¢ milyar kazanacaksin? Iki milyar, ii¢ milyar... O da is degil. Ne isin var orda ya, yetecek
mi sana? Yetmez diyorlar ve acamiyorsun. E ne yapacagim, bir yerde ¢alisacagim. Yok abi
calisamazsin. Toplumumuzda hangi erkek bir yerde ¢alisiyor abi? Kag kisi? Abi bizim énemli bir
seviyemiz var...”

319 “Biz her isi yapamayiz. Yapamamamizin tek bir sebebi var, yine eviilige baglaniyo.’
320 On the other hand, even though the Metropolitan Yusuf Cetin’s (even personal) warnings towards
the community members to evade extraordinary marital expenditures which supposed to represent an
obstacle before the endogamic marriage and perpetuation of the community’s survival and he is said
to support the prospective marriages ‘in necessity’ through the sources of the church in order to
encourage the endogamic marriage; it is worth to mention that the extraordinary martial expenditures
and a high cost wedding is still a norm especially among the elite families that are usually close to the
church so that the manifestation of wealth keeps representing an ideal for the ordinary Siiryani
marriages.

>
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Edip’s emotional narrative is a critique of a man that has been prevented from

becoming proper man in accordance with the Siiryani ideal:

This fear was inside me. Will I be able to marry, to set up a family? Do you
know what I like the most in my life, Selim? Children. Put a child next to me, I would
play for five hours with that child. I adore children. I should have a family and have
my own kids, but if I am going to suffer all this, I would not marry and I don't. Mine
is a protest, my friend. I loved three people in my life, two of them were Muslim.
Can't I get married? I won't get married; I am happy. Nobody in the society lives
what I live. I enter or exit with whoever I want. I am not scared at all. But what do 1
become everywhere I go? That's the thing...””’!

Even though his narrative posits his celibacy as a protest against the
economic and symbolic rivalry within the community, he does not marry a Muslim
and seeks the recognition of the community. It is a community that designates one
path for becoming a proper Siiryani man and according to this norm, despite the
hardships of endogamic marriage, the single man is not a respectable person. Edip
feels he has to suffer all the problems posed by the community in order not to be
excluded.’”? Even though he is said to earn well, he argues that his (and the

community’s) unhappiness stem from this insistence on endogamic marriage.

You know what, solve my marriage problem, take away my obligation to
marry a Suryani, I am the happiest man on earth. I'm making monthly average of
eight to ten billion money now.’”

As a man who is supposed to be prevented from fatherhood, i.e. from power,
Edip’s narrative reveals the rivalry for manhood within the community. At the same

time he assumes that there is no problem in the relation between the Siiryani and the

32V “E bu korku icimdeydi benim. Evienebilecek miyim, aile kurabilecek miyim? Hayatimda en ¢ok
sevdigim ne biliyor musun Selim? Cocuk. Benim yanima bir tane ¢ocuk koy, ben bes saat onla
oynarim abi. Bayiyorum ¢ocuklara. Aile kurup kendi cocugum olmasi lazim ama ben bunlar
¢cekeceksem evlenmem abi ve evlenmiyorum da. Benimki protesto abi. Ben hayatimda ii¢ kisiyi ¢cok
sevdim, ikisi Miisliimandi. Evlenemiyor muyum? Evlenmem abi ben mutluyum. Benim yasadigimi su
anda kimse toplumda yasamiyor. Ben istedigimle giriyorum, istedigimle ¢tkryorum. Hi¢bir korkum
yok. Ama her gittigim yerde ne oluyorum? Eh iste...”

322 “Birbirimizle evienebildigimiz i¢in mecburuz bazi seylere katlanmaya. Bazi seylere katlaniyoruz
abi. Niye katlanyoruz? Toplumumuzun i¢inde dislanmamak i¢in katlaniyoruz.”

32 “Bak ne diyorum, benim evlilik problemimi ¢oz, benim Siiryani biriyle evlenme zorunlulugumu kes,
diinyamin en mutlu erkegi ben olurum. Ben aylik ortalama su anda sekiz on milyar para
kazanyorum.”
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Turkish state. It is a critical belonging that posits him within the community through
a limited critique that assumes silence but at the same time promises a position of

patriarchal power.
Normal versus Community

Citiques of the community’s marriage strategy are usually articulated from
notions of modernity, humanity or citizenship. In the critical narratives of young
community members, these notions seem to provide a fundamental position for
critique. They criticize the oppressive community practices as patriarchal or

traditional and they do this from a point of view that they see as normal or neutral:***

We are financially and morally superior than they are. We have to be far
more superior. I see that life is their life. They are happy. We're not happy. We are
currently in depression.’”

The term ‘they’ in this quotation refers to friends Edip has in Izmir and we
can assume that they are not Stiryani. These others are supposed to be independent
from the norms and kinship ties that bind them to community. It can be inferred that
these others are people who lead a ‘modern’ liberal way of life. He evaluates the
community’s and his own well-being in comparison with this assumed domain out of

the community’s world.

% For example, Sevgi frequently gives references to her friends from ‘outside’ in order to evaluate
her relationship with the Siiryani candidate for marriage. Meanwhile marriage appears as a domain
that depicts the community as an exception, as a deviation from the norm: “Bizim cemaatte de varmag
boyle diizgiin insanlar”; “Yani bu toplum... Bu toplum demiyim, normalde olsa...”’; “Yani evlenmeye
kadar giden siiregte inanilmaz, normalinden fazla seyler yasaniyo . In reference to Melin Levent
Yuna’s work, I will assume that this common space is created by the discourse of modernity
introduced by Turkish nationalism. Melin Levent Yuna, Identity Construction: Self-Narration of
Educated Turkish Jewish Young Adults, Bogazigi University, 1999, p.12.

32 “Biz maddi, manevi agidan onlardan ¢ok distiiniiz. Cok iistiin yasamamiz gerekiyo. Bir gidiyorum ki
hayat onlarin hayati. Mutlular. Biz mutlu degiliz. Hepimiz su anda depresyondayiz.”
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As has been mentioned previously, Edip’s criticisms focus on endogamy and
the norms related to it. According to him, the church’s pressure towards endogamic

marriage is the unavowed secret of the community:

Sait Susin doesn't tell you this. Today, when you talk to Sait Susin, as whom
does he speak with you? He speaks with you as the current leader of the Assyrian
society and he can't denigrate the society. He has to tell lies when it is needed. He
also has to show bad things as good ones. Because he feels pressured when they
gather together. Like the pressure of Seyyidne on your family. Today, perhaps we
would not be in these situations if it had not been for Seyyidne. We could have been
worse or better. They go to our families and pressure them that people should be
from the society, people from the society. All people all over the world marry people
who they love as people; we're just in our own community... Brother, have you seen
anything like that in any other country in the world? You went to Europe, did you
hear anybody saying that 'l have to marry a Christian? They are marrying Chinese
people and Japanese people.’*’

The men whom I have interviewed are, as men, able to claim alternative
forms of power within the community so that they define different ways of becoming
household heads. Edip and Yakup’s criticisms address the church circle as the power
behind the oppression within the community. It is this which keeps young men under

the control of the church fathers and this is a secret that needs to be concealed.

Accordingly, for Edip, endogamy is an oppressive practice that is against
humanity and Europe appears as the norm to compare and criticize the community.
The Stiryani by contrast, live as a minority and therefore have to comply with
majority norms while those who are in the majority, like Europeans and Turks, can

escape these restrictions.

326 “Bynu sana Sait Susin séylemez. Bugiin Sait Susin'le konustugun zaman Sait Susin senle ne olarak
konusuyor? Senle Siiryani toplumunun su anda bagkani olarak konuguyor ve toplumu kétiileyemez.
Icab ettigi zaman yalan konusmak zorunda. Kotiileri de iyi gostermek zorunda. Ciinkii toplanildig
zaman buna bu baski yapiliyo. Ailene senin Seyyidne 'nin yaptigi baski gibi. Bugiin belki biz bu
hallerde olmazdik Seyyidne olmasaydi. Daha da kétii olabilirdik, daha da iyi olabilirdik. Ailelerimize
gidip baski yapiyorlar ille toplumdan insan, toplumdan insan diye. Biitiin diinyadaki insanlar insani
insan diye sevip evleniyor, biz sadece kendi i¢imizde... Diinyada hi¢bir iilkede boyle birgey gordiin mii
abi? Avrupa'ya gittin ‘yok ben Hristiyanla evlenmek zorundayim’ diyen duydun mu? Cinli'yle
evieniyorlar, Japon'la evieniyorlar.”
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An interesting elision is accomplished here: Minority as a lack in numbers is
confounded with minority as a lack of power vis-a-vis an ‘other’ so that endogamy in
the end appears as a product of face to face relations in a small community rather
than a technology of power imposed upon a subordinated community by a dominant
one. He is thus able to blame the victim, the self, the Siiryani, rather than blame the

powerful. In that too, he acts like a proper Stiryani.

The Stiryani community in Sweden too gets its own share of damnation. It is
a ‘fanatic’ and ‘close’ community that is unable to take part in the Swedish life while

the Stiryani community in Istanbul manages to become a part of Turkish life:

Don't count Sweden. Our people who left Turkey are very bigoted and come
from an extremely closed society. People who fled from here, and are organized
under the guise of religion have to stay connected to each other. They are Midyatl.
Brother, it is very bad that they have to stay connected to each other... Their
situation is not very nice there. Brother, go there... It is not nice at all. They
gathered among themselves, they held on to each other. There is beauty of it too but
they are living a very restricted life. Indeed, they live a very restricted life. Like the
old Kumpkapi days here. But that's not nice.””’

According to Edip, the Stiryani in Sweden live as a close community because
they all come from Midyat. To be from Midyat in dominant Mardinite discourse
represents a patriotic Siryani identity that is both religious and ethnicist and

functions as a sign of backwardness in Edip’s narrative.**® By contrast, he wants to

321 “Isye¢'i sayma. Bizim Tiirkiye'den gitmis bagnaz, ¢ok kapali bir toplum. Buradan kaganlar orda
gidip din kisvesi altinda toplanmislar ve birbirlerine baglh kalmak zorundalar. Bunlar Midyathlar.
Bunlar abi birbirlerine bagl kalmak zorunda olduklart i¢in ¢ok kétii... Onlarin hali orda ¢ok giizel
degil. Git abi orda... Hig giizel degil ya. Kendi aralarinda toplanmuslar, tutmuslar birbirlerini. Yani
giizelligi de var ama ¢ok kapali bir hayat yagiyorlar. Hakikaten ¢ok kapali bir hayat yaswyorlar.
Burdaki eski Kumpkapt hesabi. Ama bu giizel degil. ”

328 Midyat and the central district of Mardin were the two biggest settlements of Siiryani community
in Turkey until the mass migrations in the second half of the twentieth century. This split also
represents the biggest socio-cultural fragmentation among the community in Istanbul. On one hand,
Stiryani population lived in the villages of Midyat known to have predominantly a peasant lifestyle,
speak in Stiryani language and are said to be more patriotic about Stiryani values and traditions. On
the other hand, Siiryani population live in Mardin is prone to engage in trade, speak in Arabic
language and are said to be concerned more about ‘worldly’ doings. These two groups may even have
different churches at Diasporas that can be perceived as an indicator of the fragmentation mentioned
above. I am aware that the picture above is a caricaturized one but nevertheless, it is important for
giving an idea about Mardinite Edip’ comment about the Siiryanis from Midyat.
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base his own masculine power on a liberal, laicist identity that would allow him easy
access to the dominant society and the possibility of transcending the disadvantages

of belonging to the minority Siiryani community.

Women too complain about endogamy, but without positing alternative forms
of power, since they, as woman, would be barred from power in a modern as well as
a traditional society. Sevgi a 30-years-old woman criticizes the community’s rule of
endogamy and sees the intervention of the family in the marital process as

‘abnormal’;

The event of affiance is not changing easily in our society, in the community. |
mean amazing things, more things happen than normal times in the process leading
up to marriage. What is it? The event is no longer what two people are experiencing
when families enter into the process. Families are entering into the process and
intervening. Doesn't matter how much you know yourself, no matter how you have it
all together, you necessarily get affected.’”

1 also get affected from this in some ways although I say that my family is
decent and we are different from others.”’

Sevgi, contrary to Edip, just want to be protected from family intervention.
However, in the quote above, the link between families and the community is not
spelled out. This becomes clearer when she talks about the difference between her
family and the other families in the community. The others are traditional Stiryani
families and it is through them that she feels the influence of an invisible oppression

of the community:

Actually, was it my fault in most of this, or wasn’t? Of course it wasn't also
my parents’, but my family's influence and pressure also was great, unavoidable. An
invisible pressure. You know, how they say the invisible hand in economy. Here is an

32 “Bizim toplumda, cemaatte sozliiliik olayr ¢ok zor gelisiyo. Yani evlenmeye kadar giden siirecte
inanilmaz, normalinden daha fazla seyler yasaniyo. Nedir bu? Aileler isin i¢ine girdigi zaman iki
insanin yasadiklarindan ¢ikiyo artik olay. Aileler isin igine girip miidahalelerde bulunuyo. Sen
kendini ne kadar bilirsen bil, akli basinda ne kadar olursan ol illaki etkileniyosun.”

30 “Her ne kadar benim ailem diizgiin, digerlerinden farkliyiz biz desem de bi sekilde ben de
etkileniyorum bundan.”
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invisible pressure too. Well, I could not overcome it, I could not run away, I was not
that strong, and so I experienced these happenings.”’

Her family is different but not different enough and even she herself is not
strong enough to confront them all. One can argue that it is Sevgi’s assertion that her
family is different from the rest and her identification with it that makes the
oppression that she complains about ‘invisible’. In other words, her identification
with her family, ties Sevgi to the community through the recognition of her family’s
difference from the rest of the community. Sevgi’s differentiated identification with
the community, defines her critical ‘belonging’ to it and her critique keeps her within
the limits of the community/family. The community is something to be criticized but
not to be left behind so that a critique of the oppression becomes possible as far as

one assumes as discursive limit the bonds that ties one to the community.

Moreover, different than the previous male interviewees’ (as ‘household
heads’ or prospective household heads) who direct their critique towards the
community fathers, Sevgi’s narrative is not directed to any particular institution.
Rather, in Sevgi’s account, it is an ‘invisible oppression’ that her family is just
‘partly’ engaged in. It can be argued that she is related to the community through the
mediation of the household head as representative of the family and through the
assumption of her family’s difference, her dependency relation to the family
becomes ‘invisible’ in her own words. The myth of modernity that renders this
dependency relation invisible, simultaneously functions as a tool to criticize the

community with:

The education of the girls is very unnecessary and a superfluous thing in our
society. So I graduated from high school when I turned eighteen, and while I was

3V “Hani cogunda, hepsinde hata bende miydi, degil miydi? Tabi ki ailemin de degildi ama ailemin de
biiytik etkisi, baskist vard ister istemez. Gértinmez bi baski. Goriinmez bi el derler ya hani
Ekonomi'de. Burda da gériinmez bi baski var. Ha ben bunu yenemedim, tizerine gidemedim, bu kadar
gii¢lii olamadim, bu olanlar: yasadim”.
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thinking to go to university after college graduation, suddenly I came to face the
necessity of marriage332
Of course, there would be marriage, but I have plans for university now.

333

Here, we see the opposition between the modern subject as educated and the
patriarchal community’s expectation from the young woman to marry as soon as
possible. She criticizes the community as a traditional, patriarchal entity does not
respect women’s education. On the other hand, education also protects her from the
pressure to marry.

But it might worth emphasizing that it is not just the modern values which
provide protection from the pressure to marry. In Sevgi’s narrative, we also see the

concept of ‘destiny’ that provides a similar tool for protection alongside the

modernism:

1t is luck. I'm not saying that marriage shouldn't happen. I'm not that stupid.
Don't I also want, like my friends to have children but everything... There's
something called destiny. I mean predestination...””*

The destiny that gives coherence to her critical narrative, at the same time
enables her to remain a ‘smart’, ‘proper’ woman and a member of the community
still through her recognition of the family and the endogamic marriage. It is possible
to interpret ‘destiny’ as a liberal tool against the familial pressure and intervention on
marriage. It appears as something preferable to the community’s pressure before her

personal capacities. In fact she says:

‘I should do something; I should succeed in something too.’, ‘I could not do
it so far, but after this I'll do it. I'll say that this life is my life’, “... I'll do what 1
consider is the right way.””

32 “Bizim toplumda kiz ¢cocugunun okumasi ¢ok gereksiz, liizumsuz bir sey. Yani ben onsekizimi
doldurdugum gibi, liseyi bitirmisim, mezun olup tiniversite hayatini diigiintirken bi anda isteme
olayiyla karst karsiya geldim”

333 “Evlilik tabi ki olucak ama su anda éniimde okul var.’
3% «Kismet ya. Ben demiyorum evlilik olmasin. O kadar da sey degilim, aptal degilim ki. Istemez
miyim ben de, yagsitlarim ¢oluga ¢ocuga karismis ama her sey... Yazgi denen bisey var. Yani alin

”

yazisi...

]
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Sevgi, who counsels and shows references for her actions throughout her
narrative, claims her independence at the end of the text. Her desire for gaining her
agency, at the same time reflects her critique of the pressure to marry. In spite of the
fact that she has a new suitor that her family insists she has to see, she decides to go
to and stay in England for two months with the reluctant approval of her family. In
Sevgi’s narration, this decision signifies her agency against the intervention of her

family and the kinship network of the community.

It can be argued that Sevgi’s desire to obtain her independence corresponds to
the modern woman’s critique of the community as an oppressive entity and her
efforts to assume autonomy before patriarchal kinship oppression. Her narrative that
delegitimizes the proper, subordinate Siiryani woman in the community and
introduces her agency independent of the kinship ties, simultaneously seeks the
family/community’s recognition so that the gendered oppression of women remain
‘invisible’ in Sevgi’s words. One can say that this very invisibility points to Sevgi's
own Stiryani subjectivity that prevents her from contravening community practices.
It is a critical belonging which is possible through a critique of the community with
modern notions and invisibility that corresponds to silence before the limits of this

critique.

There are also the limits of dissent in Melissa’s narrative despite the fact that
she transgressed the endogamy. Melissa, after 10 years of conflict with her family,
married a Muslim-Alevi man two months before the interview and the emphasis in

her narrative was overdominantly on the hardships they lived in relation to her

333 “Bj seyi de yapiyim, bi seyi de beceriyim.”, “Ben bunu yapamadim simdiye kadar ama bundan
sonra yapicam. Bu hayat benim hayatim diycem”, *...kendi bildigim dogrular iizerine gidicem”.
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transgression of endogamy. For her, the mentioned hardships were in relation with

the pressure of the community as a minority:

I actually believe in my parents being progressive, but because of the
pressure of the congregation they are forced to reject many things. The fact that my
mom and dad sit on the same table to drink raki shows that they are actually not this
kind of people. But you are forced to deny a lot of things when you are (living) in a
minority.

Similar to Sevgi, Melissa’s narrative posits her parents as ‘different’ and their
‘modern’ tendencies have become defeated by their obligations to act as members of
a minority community. The community has to survive at all costs and endogamy
perceived as the main way to perpetuate the Siiryani community. For Melissa, since
they belong to a minority community they have to deny her marriage with a
‘Muslim’. In her account it is a necessity that leads her parents to deny her marriage.
And the same narrative posits the traditional community in opposition to modernity.
Her sister in law’s interpretation of Melissa’s mother also represents the same

dichotonomy:

My aunt -my brother's wife- told me "your mom looks very communitarian,
but at the same time she's trying to be so modern and therefore contradicting, the
problem of this contradiction will come up years later'. Indeed, I did something like
this and my aunt is not talking to my mom right now. She is very furious towards my
mother. Because my aunt is very conservative.”’

Melissa criticizes her sister-in-law, who does not recognize her marriage, for
being a ‘fanatic’ and modernity one more time appears as a position from which to
criticize the oppression of the community/family. But talking to me, a member of the

community, makes Melissa pose her criticisms against the community within the

3¢ “Ben aslinda annemle babamun ileri goriisliiliiklerine inaniyorum ama cemaat baskist yiiziinden
bir¢ok seyi reddetmek zorunda kaliyorlar. Annemle babamin ayni sofraya oturup raki igmesi aslinda
boyle insanlar olmadigim gosteriyor. Ama igte bir azinligin icinde olunca bir stirii geyi inkdr etmek
zorunda kaliyorsun.”

37 “Yengem -abimin karisi- ‘senin annen ¢ok cemaat¢i goziikiiyor ama bi o kadar da modern
davranmaya ¢alistyor ve ¢eligiyor, yillar sonra bunun problemi yasanacak’ demisti. Nitekim ben
badyle bir sey yaptum ve yengem su an konusmuyor annemle. Cok hirsli ona karsi. Cok bagnaz ¢iinkii

”

yengem.
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limits of a submissive Siiryani woman that seeks recognition for her Siiryani identity.
Despite the fact that she recognizes me as ‘critical’, she keeps her critique within the
limits of the community, and, except for mentioning community pressure and the
fanaticism of her brother and sister-in-law, she does not pose any serious criticisms
towards the community. It can be argued that as a way of her critical belonging to the
Stiryani identity she also knows where to be silent.

Indeed, the young Siiryani interviewees of this study simultaneously seek the
recognition of the community and a critical posture towards the communal pressure
as individuals in their narratives. Their modern selves that are supposed to be
autonomous are meanwhile constructed in reference to the communal bonds. One
may say that their critical position towards the patriarchal and excessively
interventionist community takes for granted the autonomous individuality as a
modern norm and consequently renders invisible the same capacities within the
modernity.**® Moreover, the critical position towards the community without
reference to the historicity explaining the conditions in which the community

becomes a ‘minority’ corresponds to the discourse of the “proper’ Siiryani. In this

3% According to Tekge “it is not simply the idea of self-realization that is critical here, which has
existed in pre-modern Europe as well as in other cultures, but its association with an autonomous,
‘free’ individual. Hence the dichotomy between societies typically characterized by one or the other
type of marriage, essentially draws on the distinction between the presence or absence of self-willed,
self-contained individuals, and leaves no conceptual space for personhood where orientation to desires
and the claims of others are as much a part of the self-image as orientation to a unique self.”
Contrarily for her, “assent to social norms, and rationality or the exercise of agency are not necessarily
incompatible. Attributions of agency to actors, and hence the evaluation of whether choice was
exercised, need not always use the view of the person embedded within the dominant social imaginary
of the West, which typically sees the individual not only as culturally distinct, but prior to society and
culture, even in conflict with them.” And she concludes with that “intense reflexivity is required in
those contexts where selthood is constructed and maintained through negotiating multiple claims by
and on others. This is particularly the case in societies where selves are constructed by continuously
choosing and balancing normative, sentimental, and practical requirements of one’s relationships to
different others, rather than by continuously drawing boundaries between an essentialized,
decontextualized self and others.” Belgin Tekce, “Paths of Marriage in Istanbul: Arranging choices
and choice in arrangements”, Ethnography Vol 5(2), p.194- 195.
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vein, the clear-cut distinction between the pre-modern minority and the supposedly

‘modern’ majority conceals the bonds that construct the ‘proper’ Siiryani.

To sum up, in the young Siiryani interviewees’ critical narratives towards the
community, modernity is opposed to tradition and the community is criticized for
being too traditional. The oppressive patriarchal tendencies are thus relegated to
tradition without any sense that modernity too is patriarchal. At the same time, in
their critiques, men in fact define another more enlightened form of patriarchy while
women want to see what life would bring to them. It might be said that, while
modernity provides a position to young Sziryani individuals to criticize the
community as patriarchal, oppressive or traditional it, at the same time conceals the
dependency of the community to the state. And it might become possible to speak
about the Siiryani subject that is in between oppressive, patriarchal community
practices and a modern discourse that renders the Siiryani identity as a deviation

from the norm which is reproduced by the modern state™.

Endogamy: The Limits of Belonging

It has been mentioned that throughout the interviews with the young Stiryani
individuals, endogamy appeared as a crucial issue for the experience of belonging to
the Stiryani community in Istanbul. According to the dominant discourse of the
community it appears as something that transmits the norms, roles, ideals,
expectations that place one within the community. The issue of endogamy serves as a
critique of the community which is thereby charged with not being modern and not
respecting humanity. It is an unpleasant, traumatic moment that questions the loyalty

of the young Siiryani to the community/identity.

3% As it has been mentioned in the previous chapter, it is a modern state that is also known as a
Muslim state to remember the ‘converts’.
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For Edip, endogamy as the only institution that holds the community together
is also its only problem:

We're experiencing everything. The Assyrian society is experiencing
everything. Our only problem is to get married. There is one single pressure since
our childhood and youth times: to marry. Our society doesn't have other problems
anyway"; " ... all of us in the community are currently concerned of marriage, fear of
starting a family, nothing else."; "The Assyrian community has no preoccupation, all
our troubles lead to marriage. For example, we are making a forum in the church;
the forum topic for example is technology in the Assyrian society, the benefits and
harms of technology. This topic is spoken for 15 minutes; in the 20th minute
somehow this issue comes to marriage. We are organizing a forum, for example
about medicine in Assyrian society, our doctors talk about medicine for 15 minutes,
then again in the 20th minute the subject comes to marriage. Brother, take out the
marriage from Assyrian community, then let’s see where society is going to. Look,
who keeps this society?**’

In his narrative, endogamy appears as the greatest oppression and the source
of fear in the experience of being a Siiryani. One should marry a Siiryani (or with a
‘Christian’ in the worst case®*') in order to not to get excluded. Indeed, as
intervening to marriage is the most efficient way of maintaining power within the
family/community, marriage appears a domain of power and contention that both ties
one to the community and oppresses at the same time.

We all are currently concerned about establishing family. We are able to
marry each other so we are compelled to tolerate some things. We put up with some

30 “Biz her seyi yasiyoruz. Siirvani toplumu her seyi yasiyor. Bizim tek sorunumuz evlenmek. Tek
baski var ¢cocuklugumuzdan, gengligimizden beri: evlenmek. Bizim toplumumuzun baska bir sorunu
yok ki zaten”; “...hepimizin su anda toplumda korkusu evlenmek aile kurma korkusu, baska bir sey
degil. ”; “Bu Siiryani toplumunun hi¢bir derdi yok, bizim biitiin derdimiz evlilige ¢ikiyor. Biz mesela
forum yapryoruz kilisede, forumun konusu attyorum ne, Siiryani toplumundaki teknoloji, teknolojinin
yararlart ve zararlart. 15 dakika bu konusuluyor, 20. dakika déniip dolasip bu konu evlilige geliyor.
Atwyorum Siiryani toplumunda tip konulu bir forum yapwyoruz, 15 dakika doktorlarimiz tipla ilgili
konusma yapiyor, sonra yine 20. dakikada konu evlilige geliyor. Stiryani toplumunda evliligi ¢ikar
abi, bak toplum nereye gidiyor. Bak bu toplumu tutan var mi?”.

! According to the Chairman of the Foundation, Sait Susin: “Seyyidnenin mutlaka cemaatinin kendi
icinden evlenmesini istemesi ¢ok dogal, ¢ok hakli. Ama tabi giiniimiizde sartlar degisti yani birak
yvalniz Siiryanileri, Hiristiyanlar da baskalariyla da evieniyor. Bu bir akis, bunu énlemeye imkdan yok.
Ama tabi biz azinlik oldugumuz i¢in, az oldugumuz igin bizden baska cemaatle evienmemell,
evlenmesin diyecek degilim. Ama baska bir cemaat ya da baska bir dinden birisiyle evli olan bir insan
o azinlik grubu i¢inde eriyorsunuz, bir eksiliyorsunuz.” So it can be said that even though the best
option for a ‘father’ is to keep the community members within the endogamy, marriage with the
members of other Christian communities is perceived as tolerable considering the reduced non-
Muslim and Siiryani population in Turkey.
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things, man. Why do we put up? We put up with things in order not to be excluded
from our society.”*

We will not care about each other and live comfortably if we solve this
marriage problem.”*

The place where our life is defined, our environment, our sense of
establishing a family, everything will calm down when it disappears, but for that
indeed a disaster has to take place.’**

In his narrative the issue of endogamic marriage one more time appears as an
obligation that a Siiryani cannot stay indifferent to in order to not to get excluded. It
can only be abolished by a disaster that corresponds to the abolition of the identity
since that getting rid of the identity is a discursive limit. The same bond that
assembles the members, demands endogamy as duty and knowledge of the

connotations with one’s family name plays an important role in marital relations®*:

As Edip if I do that I will destroy my family. I will destroy my family, not only
myself. I will destroy my sister, my brother, my uncle's children, and my uncle. So
many qualities have given to the son of Sevim and Cemil Yaltik; can a girl be given
to that family? Let’s leave a side if a girl can be given to that family, is a girl been
asked from that family?**°

Transgression of endogamy corresponds to disloyalty or disrespect towards
the community, for Edip and thus brings a negative connotation to the family’s name
that affects negatively the marital future of other family members. In his account, the

loss of ability to marry a Siiryani corresponds to an end as a Stiryani.

Women are even more vulnerable before this moment. In Sevgi’s narrative,

marriage is inevitable:

2 “Hepimizin derdi su anda aile kurmak. Birbirimizle evlenebildigimiz icin mecburuz bazi seylere
katlanmaya. Bazi seylere katlaniyoruz abi. Niye katlaniyoruz? Toplumumuzun icinde diglanmamak
icin katlaniyoruz”

3 “By evlilik sorunu ¢ézersek birbirimizi umursamayacagiz ve rahat yasayacagiz”

M “Hayatimizin belirdigi yer, ¢evremiz, aile kurma duygumuz, o kayboldugu zaman her sey
rahatlayacak ama bunun i¢in de hakikaten bir felaketin olmast lazim”.

35 According to Bourdieu, “it is hardly an exaggeration to claim that the group’s whole matrimonial
history is present in the internal discussions over each intended marriage”. - Pierre Bourdieu, Logic of
Practice, Stanford University Press, 1990, p.195.

3% “Ben Edip olarak bunu yaparsam ailemi bitiririm. Ailemi bitiririm, tek kendimi bitirmem. Ablam:
bitiririm, kardesimi bitiririm, amca ¢ocuklarum bitiririm, dayim bitiririm. X, Y ogluna o kadar
terbiye verilmis; o aileye kiz mi verilir? O aileye kiz mi veriliri birak, o aileden kiz mi istenir?”
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I also have experienced the marriage which is an unavoidable fact of this
life. "

In her account marriage appears as something that is out of one’s control and
endogamic marriage act as a discursive limit to stay within the community:

I'm saying no, I mean absolutely not. I mean we don't have something like
that**

The ones who marry a Muslim do not belong to ‘us’ as a Siiryani anymore
since that he/she becomes disrespectful towards the community:

1 told my father that what right he has to say that. What have I done wrong so
far? Did I get married with a Muslim? Have I shown disrespect towards something
in the community? I just could not do it with that person.”*

Sevgi’s marriage to a non-Muslim can become evidence for being a proper
Stiryani woman to be used against her father. Despite she feels under pressure of the
community/family, recognition of the self through them is key to constructing a
morally acceptable life course. As a proper Siiryani woman she is not just the one

who does not marry a Muslim but at the same time the one who does not even intend

to have a relationship with a Muslim>:

1 didn't leave anything with any person coming from outside of the community
due to things which are internalized subconsciously and yet I never experienced
something.”’

Marriage with a community member becomes a duty to display loyalty
towards the community and an imperative in the name of the perpetuation of Siiryani

community/identity. So, it can also become the responsibility of the family elders to

bring the younger member of the family to the order back. Indeed, in 28 years old,

1l

¥ “By hayatin kagimilmaz bir gercegi evliligi ben de yasadim.”’
M “Hayir diyorum yani kesinlikle olmaz. Yani béyle bir sey olmaz bizde.
3 “Ne hakki var bunu demeye diye de séyledim babama. Ben simdiye kadar neyi yanls yaptim? Ben
bi Miisliiman'la mi evlendim? Ben topluma bi saygisizlikta mi bulundum? Ben sadece bu insanla
yapamadim.”

39 1t is worth to mention that in Sevgi’s narrative about the endogamic marriage, ‘out of community’
becomes ‘Muslim outside’ rather than non-Siiryani. Especially in the last 20 years, it is said that with
the acceleration of migration and the gradual decrease of the Siiryani population in Turkey, non-
endogamic marriages raised and marriage “at least” with a Christian started to be perceived as
‘acceptible’.

3V “Bilincaltina yerlestirilen bir seyden dolayr da cemaat disinda bi insanla da sey olmadim, hi¢ bir
zaman bir seyler yasamadim.”

”
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single Ibrahim’s story we learn that after verbal warnings against his thoughts about
marrying his ‘Muslim’ girlfriend, ibrahim has been taken into custody by the police
and was deported to the Netherlands by the instruction of his family elders.’>

Even if these examples are exceptionally strict measures to protect the
community, it can be said that the pressure is very strong. Even Edip, who spends the
whole interview criticizing the community, warns me against a ‘transgressive’

marriage:

So the day after tomorrow, I'm guessing you will be thirty-thirty five, you will
get married with eyes shut when you are in an age of marriage and I am sure you
will regret in five or six years and you will realize that your love has finished once
you turn and look back.™

According to him, marriage with a ‘Muslim’ brings unhappiness anyway.
Regardless of communal pressure, he still chooses and recommends submission to
the community rather than risk exclusion. This is a Siiryani subject positioned
between the community pressure accompanied by the fear of exclusion on the one
hand, and the fear of an uncertain future accompanied by exclusion on the other. This
fear leads to Stiryani identity becoming a burden that necessitate the knowledge of

. . . . 4
where and when to remain silent. So, Edip’s emphasis of ‘escape’’

might become a
fantasy of salvation from the oppression that one experiences in belonging to a

‘minority’ community. One might argue that this very oppression even led Serdar

#32 {brahim and his family migrated to Holland when ibrahim was 8 years old. Later on his
relationship with his girlfriend led him to settle in Turkey and start to work with his maternal uncles.
According to his narrative, the elder uncle who through his contacts arranged his arrestment, later on
“saved” Ibrahim from police office and arranged a last minute plane ticked to Netherlands for him.
The police also interrogated his girlfriend for the fact that she helped him for the so called robberry of
a bank in Netherlands. According to Ibrahim, he had a ban for entering Turkey and his girlfriend
believed to the accusations of the police and Ibrahim’s family. In the end they broke up.

333 “Yani yarn 6biir giin, atiyorum otuz-otuzbes, evlenme ¢agina geldiginde bunu yapmaya kalktigin
zaman goziinii karartip evleneceksin ve emin ol bes alti sene sonra ¢ok pisman olacaksin ve bir doniip
bakacaksin ki fark etmeden sevgini bitirmigsin”.

3%« ‘cok yakinda bir patlama yasanacak’ dedigim patlama bu. Mardine geri doniis, Isve¢ e kagis,
bagska iilkelere... ”, “Bu bi patlama noktasidir. Niye patlama noktasidir? Maddi ve manevi agidan
birsey alamadigin zaman bagska bir yere kagma diirtiisii gelir insana. Suanda oturuyorum ama ¢ok
arkadasim var Izmir'de. Kafamda diigiiniiyorum: bunlar mi yasiyor, biz mi yasryoruz?”
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356

Dénmez>™ (

and some other probable victims ") to commit suicide. In the last letter

he has left, Serdar says:

I am tired of loving and being loved. It is always me who is suffering.”’

It would not be an exaggeration to argue that Serdar’s destiny was in relation
with the mentioned oppression related to endogamy. He may be just a Stiryani who
was not able endure the burden of silence as interviewees of this work seems able to.
A Stiryani subject is in between the oppression and exclusion and this in-

betweenness makes him/her vulnerable.

333 Serdar Dénmez was a 34 years old, single Siiryani. He was working at Bakirkdy Midas Jewelry
Company -which also belongs to Siiryani owners- and was living with his family in Yesilkdy/Istanbul.
He committed suicide on 09.03.2009 through drinking cyanide.

3% As an example from this work’s interviewees, Melissa declared that she seriously thought of suicide
many times during the years that she was in a relationship with her recent Muslim husband.

337 nSevmekten ve sevilmekten yoruldum. Aci ¢eken hep ben oluyorum."
http://www.haberler.gen.al/2009-03-09/enerji-icecegine-siyanur-katarak-intihar-etti/
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CHAPTER V:

CONCLUSION

In this thesis I studied the Siiryani community in istanbul. I draw attention to
the power relations within and without the community and the way they shaped
Stiryani subjectivity. I problematized the homogenous representations of the
community and the cost of such representations on the Siiryanis in Istanbul. The
ethnographic research I conducted for this thesis constituted interviews with
community representatives and young Stiryanis. 1 analyzed their narratives by tracing

the notions of threat, paternalism, and modern desire in them.

In the second chapter, I provided a brief account on the historical formation
of the Siiryani community in Turkey. I historicized the process within which the
church became the sole authority as the mediating institution between the community
and the state. I argued that within the ambiguous domain between the statuses of
equal citizenship and being a minority, pre-republican forms of governing the
religious groups still played an important role in governing the community. I also
gave an account of the ‘advanced liberal’ governing of the community in the era of
2000’s multicultural tolerance. Thus I discussed the church as a site of change and
continuity that institutes a patrimonial form of power and control over the

community.

In Chapter Three, I discussed the ways in which men in the position of
community leadership maintained their authority by reproducing patrimonial power
relations. Following the conditions of perpetuation of this patrimonial power today, I
emphasized the importance of the Metropolitan and the church board as the

representational mechanisms whose role in governing the community has generally
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been overlooked. I demonstrated the power of this traditional mediating institution in
reproducing the dominant representations of the Siiryani in Turkey. And, I argued
that the norms defined by this representation actively produced and reproduced the

community.

As fathers of the community, these representatives claim to know the proper
ways to maintain the survival of the community. In this respect, they represent the
community/family before the state and promote a discourse of endogamy as the
necessary condition for survival as a community. The claim over controlling
marriage is a claim over regulating thoughts and emotions. Hence, marriage emerges
as a crucial domain in the management and reproduction of the community. In this
mechanism, threat functions as a technology of power to suppress the dissent within
the community and to fashion a discourse of “unity.” Moreover, the acuteness of the
danger of extinction, a possible Muslim violence or state’s discriminatory policies
play an important role in the formation of the discourse of a “threatening outside.”
With regard to this patrimonial form of power, the claims to represent the community
usually reproduce these discourses of fatherhood, even though they oppose to the

power of the church.

According to various studies, under the conditions where such a threat does
not seem to play a role in identity building, Syriac communities in Sweden have
developed antagonistic positions based on religion versus nationalism.**® Even
though ethnicist or nationalist positions also exist within the Stiryani community in

Turkey, we witness that they are subject to a considerable pressure of a discourse

338 Naures Atto, Hostages in the Homeland, Orphans in the Diaspora: Identity Discourse Among the
Assyrian/Syriac Diaspora Elites in the European Diaspora, Leiden University Press, 2011; David
Gaunt, “Identity conflicts among Oriental Christian in Sweden”; Cultural Diversity, Multilingual and
Ethnic minorities in Sweden, International Conference 2-3 September 2009 — Stockholm, Sweden
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based upon the threatening outside. Since the field research conducted for this project
was limited to Istanbul and there are considerable differences between the formation
of Stiryani identity and the experiences of the members of the community in Turkey,
Sweden, and Syria or in Istanbul and Mardin, it might not be convenient to apply the

conclusions drawn in this study to Siiryanis outside Istanbul.**

In my discussion of the “community fatherhood” as a patrimonial position of
power, I emphasized the similarities between the discourses of the representatives
from different positions (as ethnicist vs. religious). But it is also worth to mention
that, in terms of narrative construction, there are differences among the
representatives from the same alliance or there are similarities between the
representatives of opposing camps: For instance, even though they are in the same
alliance under the roof of the church, while Giirdal, as a civil representative, presents
a discourse of loyalty to the state with reference to Turkish nationalism, the clergy’®’
construct such a discourse with reference to Christianity and God. Similarly, as
discussed in chapter two, both Sait Susin and Erol Dora, who would be considered in
opposing views, develop their arguments about the community rights and the

relations with the state in reference to globalization and the European Union.

Finally, in the fourth chapter I focused on the narratives of the people who
feel oppressed by the patrimonial power that functions as a control mechanism over
their lives. For the young/single Siiryanis, marriage is perceived as a crucial way to
belong to the community or as a critical domain to escape from what they define as

the community pressure. In the narratives of the young generation, notions of

3% Throughout the thesis I also gave place to the heterogeneities within the Istanbul community in
terms of political view, gender, class and hometown.

369 As Metropolitan, Mor Filiksinos Yusuf Cetin, Priest Horeipiskepos Samuel Akdemir or the
Patriarch Ignatius Zakka I Iwas.
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individualism, modernity, or destiny emerge as main points of reference in their

relation to the constraints brought by the expectations of the community.

While male interviewees related their criticisms towards the community to
the norms defined by the elites and the church, female interviewees did not direct
their criticism to any particular institution. While men’s criticism towards
community fathers were far from challenging the notion of fatherhood itself, in the
narratives of women it was possible to trace that they did not relate to the community
through such power positions. While men saw themselves as the subjects or
addressees of the discourse of fatherhood, thus criticized the community
representatives and their practices, for women, the major problem resided in the
structure itself, hence they put more emphasis on individual freedom. But,
considering the limitations in their critiques with regard to the paternal authority, it is
suffice to say that, silence appeared as a heavier duty on the shoulders of Stiryani
women. In that sense, while this study addresses the significance of gender relations
in organizing the community life, the specific experiences of Stiryani women and the
way they develop strategies to deal with the patriarchal organization of community

life remains as a subject for future research.

Since transgressing endogamy is supposed to result in non-recognition of and
exclusion from the community, people develop various strategies to deal with this
cost. While 43 years old Edip argued that he remains single as a protest against the
community, Melissa, who is married to a ‘Muslim’ man, still seeks the recognition of
the fathers’ community, through telling about her “transgression” with an abstention
that implies, as a proper Siiryani, she still knows where to remain silent. While
Yakup criticizes the community for being elitist, he is proud to be married to the

daughter of a communist Siiryani poet from Syria. Sevgi is “finally” married to her
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Armenian husband after two “unlucky” engagements with Stiryani men that she
narrated as painful memories. While Ibrahim could choose to live in Netherlands

1
36 In

with her Muslim girlfriend, Serdar committed suicide for his “hopeless” loves.
all these narratives, endogamy and the norms that regulate it emerge as a central

issue to deal with as a Siiryani and the Siiryani community as an entity to manage all

these internal/external problems in order to survive.

Thus, I argue that the control over marriage and reproduction has a significant
capacity in governing the Siiryani community. Focusing on the narratives related to
marriage, enabled me problematize the domain between marriage and minoritisation
with regard to the reproduction and the contemporary governance of the community.
Hence, this thesis is a reading of the Siiryani subjectivity in Istanbul by focusing on
the institution of marriage and the narratives and practices that regulate it. I argued
for the centrality of marriage in governing the Stiryani community in Istanbul by
regulating lives. In other words, the community further regulates these lives, as a

response to the state’s regulation of them.

%1 In his last letter Serdar said: "Sevmekten ve sevilmekten yoruldum. Aci ¢eken hep ben oluyorum.” -
http://www.haberler.gen.al/2009-03-09/enerji-icecegine-siyanur-katarak-intihar-etti/
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