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Abstract

The Making of a Makbul Father: A Socio-Political Exploration of Heter-
onormative Fatherhood in Turkey

Miirtivet Esra Yildirim, Doctoral Candidate at the Atatiirk Institute
for Modern Turkish History at Bogazigi University, 2022

Associate Professor Berna Yazici, Dissertation Advisor

This dissertation critically analyzes the notion of heteronormative father-
hood within the context of nationalism. Drawing upon thirty-six formal,
semi-structured, and tape-recorded interviews with lower-middle class men
who identify themselves as Turkish-Sunni-Muslim and have children be-
tween the ages of eighteen to forty, in six cities in the Marmara, Central An-
atolia and the Black Sea Regions, it examines the relationship between mak-
bul citizenship and the construction and experiences of heteronormative
fatherhood.

For the interviewees, the social meaning of fatherhood goes beyond hav-
ing children. It is the ability to shoulder financial responsibilities and differ-
entiate makbul from non-makbul on behalf of their dependents, namely, their
spouses, siblings, and children. Men ground their fatherly authority over
their dependents on some of their qualities, such as being nationalistic and
religious, that enable them to be included in formal and informal networks
of solidarity. However, the difficulties they endured as a child motivated
them to prevent their children from being socially and economically vulner-
able in life as they were. Thus, they have created an environment for their
children to dare to be demanding from their family in many senses. They
invented new mild methods to sustain fatherly authority. But they also com-
plain about being unappreciated. In this sense, they are fathers in-between.
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Ozet

Makbul Baba: Tiirkiye’deki Heteronormatif Babaliga Dair Sosyo-Politik Bir
Inceleme

Miiriivet Esra Yildirim, Doktora Adayi, 2022
Bogazici Universitesi Atatiirk ilkeleri ve Inkilap Tarihi Enstitiisii

Docgent Berna Yazici, Tez Danismani

Bu tez Tiirkiye’deki heteronormatif babalik kavramini milliyet¢ilik
baglaminda elestirel bir yaklagimla incelemektedir. Marmara, i¢ Anadolu ve
Karadeniz Bolgelerinde yer alan alti ilde, on sekiz ile kirk yaslar1 arasinda
cocugu olan otuz alt1 alt ve alt orta sinifa mensup, kendini Tiirk-Siinni-
Miisliiman olarak niteleyen erkekle yapilan yari yapilandirilmis goriismelere
dayanan arastirma, makbul vatandagligin heteronormatif babalik
deneyimleri ve insastyla iliskisini analiz etmektedir.

Gorlismeciler i¢in babaligin toplumsal anlami ekonomik olarak
kendilerine bagimli olan kisilerin, eslerinin, kardeslerinin ve c¢ocuklarinin
adina makbul olant makbul olmayandan ayirmaktir. Kendilerine bagimli
olan insanlar istiindeki bu otoritelerini, resmi ve gayriresmi dayanigma
aglarina dahil olabilmelerini saglayan milliyet¢i ve inangli olmak gibi bazi
ahlaki nitelikleriyle mesrulastirmaktadirlar. Ancak, kendilerinin ¢ocukken ve
gencken  yasamis  olduklar1  sikintilar1  ¢ocuklarinin  yasamasini
istememektedirler. Bu nedenle c¢ocuklarinin bircok anlamda talepkar
olabilecekleri bir ortam yaratmis ve babalik otoritelerini siirdiirebilmek i¢in
yeni yumusak yollar icat etmislerdir. Fakat ayn1 zamanda yeterince saygi ve
takdir gérmediklerinden de sikayetc¢ilerdir. Bu anlamda onlara arada kalmis
babalar diyebiliriz.
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Your children are not your children.

They are the sons and daughters of Life's longing
for itself.

They come through you but not from you,

And though they are with you yet they belong not
to you.

You may give them your love but not your
thoughts,

For they have their own thoughts.

You may house their bodies but not their souls,
For their souls dwell in the house of tomorrow,
which you cannot visit, not even in your dreams.
You may strive to be like them, but seek not to
make them like you.

For life goes not backward nor tarries with yes-
terday.

You are the bows from which your children as liv-
ing arrows are sent forth.

The archer sees the mark upon the path of the in-
finite, and He bends you with His might that His
arrows may go swift and far.

Let your bending in the archer’s hand be for glad-
ness;

For even as He loves the arrow that flies, so He
loves also the bow that is stable.

— Khalil Gibran, The Prophet
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Introduction

I\/I odern nationalism and state-making involve, first, designing wom-
en’s reproductive capacities in accordance with national interests;
second, monitoring whether children are socialized “appropriately;” third,
equating women to nation and appointing them representatives of “cultural
authenticity;” fourth, combining nationalism, militarism, and heterosexist
masculinism; fifth, denying homosexual relationships.'In the same manner,
heteronormativity is “the organizing principle” of Turkish “heteropatriar-
chal-nationalist governmentality.” This form of governmentality aims to
produce “both heterosexual and nationalistic” citizens hand in hand with
“media, family, religion, education, medicine, law, people, places, things,
and other institutions.” Since the beginning of the twentieth century, civic
instruction textbooks have designated the rights and responsibilities of fami-
ly members in order to qualify makbul citizens.> Makbul is a culturally
charged word with Arabic origin meaning legally, socially, and religiously

V. Spike Peterson, “The Intended and Unintended Queering of States/Nations,” Studies in
Ethnicity and Nationalism 13, no. 1 (2013): 61-63.

Paul Gordon Kramer, Turkish Governmentality: A Genealogy of Heteropatriarchal
Nationalism (Bristol: Bristol University Press, 2022), 22-23.

Fiisun Ustel, Makbul Vatandasin Pesinde: II Megsrutiyetten Bugiine Vatandashk Egitimi,
(Istanbul: fletisim, 2019), 23-24.
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acceptable. However, Ottoman Turkish has two forms of “k;” & (qaf) and <
(kaf), which the Alphabet Reform in 1928 amalgamated into one. Since
then, the words originating from the rootsof J« G (qbl)and J—=< (kb )
have merged. Consequently, J/«< (mekbul), which meant “pinioned” and
“prisoned,” is registered under /x4« (makbul).> I would like to preserve, as
well as to remind and open to discussion this added meaning so that makbul
evokes both being accepted and being a burden in terms of limitedness of
mobility for men striving to perform makbul citizenship and fatherhood.
Makbul citizenship requires individuals to identify themselves as Turk-
ish-Sunni-Muslim to be entitled to particular legal, economic, and symbolic
privileges.® However, the makbul citizen entitled to particular privileges is
not only identified as Turkish-Sunni-Muslim but also as masculine and het-
eronormative.” Therefore, “men are expected to bond politically (homoso-
cially) with other men of the state/nation,” as “women are linked to the state
through their fathers/husbands and are expected to bond only through and
with ‘their men.””® Indeed, the nation-state eliminated patrimonial relations
of the Ottoman Empire and granted men equal opportunity in being head of
a household as citizens of the newly established nation-state.® In this man-

LexiQamus, “d}es,a,” accessed June 21, 2022,
https://www.lexigamus.com/tr?search_type=box&_ word=%D9%85%D9%83%D8%A8%D
9%88%D9%84. 1 am grateful to Hiisniye Ayanoglu for helping me search through the
dictionaries of Ottoman Turkish. When | was aware of the second meaning of makbul, |
sought further explanation but could not find any and then asked for her help. She showed
me the word, mekbul. After that, I figured out that it had to do with the letter “k.”

Buyuk Lugat, “Makbul,” accessed June 19, 2022, https://www.buyuklugat.com/osmanlica-
turkce/makbul

Baris Unlii, Tiirkliik Sozlesmesi: Olusumu, Isleyisi ve Krizi (Ankara: Dipnot, 2018), 15.
Dilara Caliskan, “Queer Postmemory,” European Journal of Women Studies 26, no. 3
(2019): 263. Cenk Ozbay and Maral Erol, “Vatandaslik Rejimi, Cinsellikler ve Beden
Siyaseti,” Cogito, 90 (2018): 201-204.

Peterson, “The Intended,” 61-63.

Niikhet Sirman, “Constituting the Modern Family as the Social in the Transition from
Empire to Nation-State,” in Ways to Modernity in Greece and Turkey: Encounter with
Europe, 1850-1950, eds. Anna Frangoudaki and Caglar Keyder (London; New York:
Taurus, 2007), 178-182.



https://www.lexiqamus.com/tr?search_type=box&_word=%D9%85%D9%83%D8%A8%D9%88%D9%84
https://www.lexiqamus.com/tr?search_type=box&_word=%D9%85%D9%83%D8%A8%D9%88%D9%84
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ner, kinship relations serve to ensure the continuity of heteronormative gen-
der identities.’® In order to shed light upon the role of men as the main polit-
ical agent within the heteropatriarchal family, 1 examine the construction
and experiences of makbul fatherhood.

Drawing upon thirty-six formal, semi-structured, and tape-recorded in-
terviews with lower-middle class men who have children between the ages
of eighteen to forty, which is early adulthood period,' in six cities in the
Marmara, Central Anatolia and the Black Sea Regions, | argue that the
greatest fragility of lower-middle class men, who are well prepared by all
the institutions of “the heteropatriarchal-nationalist governmentality” to be
the stern observer and guarantor of Turkish-Sunni-Muslim heteropatriarchal
society is ironically their role of fatherhood.

““The holy trinity’ of Sunni-Muslim-Turk”? does not provide men with
an undifferentiated identity. It is mediated and divided by social class. And
social class is implicated in men’s construction and experiences of father-
hood. The interviewees represent the mainstream. They set their heart on
complying with the norms but struggle realizing their desire because of their
socio-economic limitations. State positions them in the provider role and has
an unwavering trust in their ability to provide for their family as a man.
Thus, it refrains from issuing social policies supporting men’s provider and
care-giving roles.”® Furthermore, because of familialism, social problems
are de-politicized by getting dragged into the realm of intimate relations.™

Gayle Rubin, “Sexual Traffic,” by Judith Butler, Differences: A Journal of Feminist
Cultural Studies 6 (1994): 66.

Léonie Sugarman, Life-span Development: Frameworks, Accounts and Strategies (Hove:
Psychology Press, 2001), 59-60.

Ayhan Kaya, Europeanization and Tolerance in Turkey: The Myth of Toleration (New York:
Palgrave Macmillan, 2013), 3.

Gokhan Topgu, “Varsayilan Aile Kiskancinda Babalik: Tiirkiye’de Farkli Babalik Algilar
ve Sosyal Politika Iliskisi,” Toplum ve Bilim 145 (2018): 56.

Berna Yazici, “The Return to the Family: Welfare, State, and Politics of Family in Turkey,”
Anthropological Quarterly 85, no.l (2012): 103-140. Saniye Dedeoglu, “Veiled
Europeanisation of Welfare State in Turkey: Gender and Social Policy in the 2000s,”
Women's Studies International Forum 41 (2013): 7-13. Zafer Yilmaz,”*Strengthtening the
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Hence, the family is the only social security “card” for citizens.” In this
context, although the interviewees have always struggled to be included in
the patriarchal Turkish-Sunni-Muslim solidarity network, they have taken a
more conciliatory tone regarding their children’s non-makbul demands.
Since they aspire to prevent their children from being socially and economi-
cally vulnerable in life, as they were before, they, as the guardian of the
makbul, negotiate makbul limits without disrupting the organizing principles
of the society. And what motivate them to do so are their difficult childhood
experiences qualified by abject poverty, lovelessness, and being fathered by
an emotionally unavailable father.

Although bell hooks is an African-American folklorist, | believe that her
remarks are meaningful for men living in other social contexts, too. She
draws attention to the fact that men do not always gain “privileges from
their blind obedience to patriarchy,” as patriarchy demands them to “become
and remain emotional cripples.”’® In that sense, men, being emotionally
reflective on their childhood experiences and open to negotiation with their
children, break the “unspoken rule” to “keep the secrets of patriarchy, there-
by protecting the rule of the father.”"’

That is not something expected from the narratives of a generation of
men who are thought to fall under the category of “old fatherhood.” By this
term, | understand lesser paternal involvement at home and greater engage-

Family’ Policies in Turkey: Managing the Social Question and Armoring Conservative-
Neoliberal Populism,” Turkish Studies 15, no.3 (2015): 371-390. Dilek Cindoglu and
Didem Unal, “Gender and Sexuality in the Authoritarian Discursive Strategies of ‘New
Turkey,”” European Journal of Women's Studies 24, no. 1 (2017): 39-54. Basak Akkan,
“The Politics of Care in Turkey: Sacred Familialism in a Changing Political Context,”
Social Politics 0 (2017): 1-20. Simten Cosar and Inci Ozkan Kerestecioglu, Feminist
Politics in Contemporary Turkey: Neoliberal Attacks, Feminist Claims to the Public,”
Journal of Women, Politics & Society 38, no. 2 (2017): 151-174.

Aksu Bora, “Aile: En Giiglii Issizlik Sigortas1,”in Bosuna mi Okuduk? Tiirkiye'de Beyaz
Yakali [ssizligi, eds. Taml Bora et al. (Istanbul: iletisim Yayinlar, 2011), 185-187.

bell hooks, The Will to Change: Men, Masculinity, and Love (New York: Atria Books,
2004), 36-40.

Ibid., 35.
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ment in paid labor outside of it, and unequal division of care work within
the household, in stark contradiction with “new fatherhood” which refers to
“greater paternal involvement at home and lesser engagement in paid work
outside the home, and a shift toward a more egalitarian sharing of caring
responsibilities within the household.” The difference between the two types
is the result of “generational change in gender attitudes” and an increase in
women’s participation in the labor market.'® Thus, “old fatherhood” belongs
to an era when the ideal of the husband-father as the main provider and the
wife-mother as the primary caretaker was unchallenged.

For the last two decades, researchers have tended to diagnose this gener-
ation of men with “a crisis of masculinity,” which is used in literature “to
denote men’s existential state of fear and rage about having their rightful
place questioned and challenged.”*® However, hooks annotates that the crisis
is not “the crisis of masculinity, it is the crisis of patriarchal masculinity.”20 |
can corroborate her by referring to Gayle Rubin. She, pointing out that “cap-
italism” is a powerful word as it implies other forms of production, warns us
not to mistake “the human capacity and necessity to create a sexual world,
and the empirically oppressive ways in which sexual worlds have been or-
ganized.” Namely, “sex/gender system” and “patriarchy” do not mean the
same thing. The former is “a neutral term which refers to the domain and
indicates that oppression is not inevitable in that domain.” As the aim of the
terms is to differentiate “economic systems” from “sexual systems,” the
latter is autonomous to a certain extent. It is not “simply the reproductive

moment of a ‘mode of production.”” Sexual systems design “the biological

Abigail Gregory and Susan Milner, “What is ‘New’ about Fatherhood?: The Social
Construction of Fatherhood in France and the UK,” Men and Masculinities 145 (2011):
589-601.

Deniz Kandiyoti, “Mainstreaming Men and Masculinities: Technical Fix or Political
Struggle?” Masculinities 12, (2019): 32.

hooks, The Will to Change, 40.
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raw material of human sex and procreation” in an “egalitarian” or a “gender-
stratified” way, and that is an example of production in this domain.?

In that sense, for the interviewees, “the crisis of patriarchal masculinity”
seems to have served as a means for redefinition and reinterpretation of fa-
therhood. However, as “men are expected to bond politically (homosocially)
with other men of the state/nation,” it is fundamental to understand the so-
cio-political context, in which they dare to break the “unspoken rule” to

protect the rule of the father.

§ 1.1 Understanding the Socio-Political Context

21

22

23

Crisis has not been peculiar to men in Turkey. “The heteropatriarchal-
nationalist” state institutions have had “existential state of fear and rage
about having their rightful place questioned and challenged,” too. Baris
Unlii, the first scholar to consider Turkishness a contract enacted with the
establishment of the Republic of Turkey as a nation-state in 1924-1925,%
shows that the contract is composed of three articles. First, only individuals
who identify as Turkish-Sunni-Muslim are entitled to particular legal, eco-
nomic, and symbolic privileges in Turkey. Second, it is strictly forbidden to
have sympathy for and pursue political causes with non-Muslim groups. The
third follows the sentiment of the second article and relates to Muslim
groups who object to Turkification.?

In the 1970s, Kurdish socialists began to challenge the tacit contract, ar-
guing that “Kurdistan was an international colony, divided and shared by
Turkey, Iran, Iraq and Syria.” Mobilized by this new understanding, the

Gayle Rubin, “The Traffic in Women: Notes on the ‘Political Economy’ of Sex,” in Toward
an Anthropology of Women, ed. Rayna R. Reiter (New York: Monthly Review Press, 1975),
167-168.

In the Early Republican Period, the legacy of the millet system, the organization of the
Ottoman Empire into ethnoreligious compartments, was still in force. The new Republican
state thus viewed Islam (orthodox Sunni Islam, to be precise) an indispensable component
of Turkishness: “All Muslims in Turkey were potential Turks.” This is why the state con-
siders all Muslims in the country to be Turkish. (Cagaptay, 2006, 159-162).

Unlii, Tiirkliik Sézlesmesi, 15.
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Kurdistan Workers’ Party endorsed and embarked on an armed struggle in
1984. With the armed struggle, the intellectual debate turned into a nation-
wide actuality in the 1990s. Kurdish people, who were forced to leave their
villages, migrated to the metropolitan cities, which resulted in various con-
frontational scenes between Kurdish and Turkish populations. Consequently,
the privileged groups were no longer able to maintain their “impenetrable
ignorance” to the ostracism experienced by oppressed groups. They had to
check and balance their attitude toward the dominant historical narrative of
Turkey as a vulnerable but proud combatant country founded against greedy
and brutal imperial powers. That has shaken the construction of Turkishness,
causing an identity crisis.**

However, there were other social realities leading to the crisis. The 1980
Turkish coup was the beginning of “liberal awakenings” in the form of fem-
inism and Islamism. Since the foundation of the republic, women had been
formally granted “public and legal equality,” whereas their exploitation in
the private sphere had largely been ignored. As the military regime op-
pressed the left in the 1980s, women “found a niche to express their feminist
concerns.” They started calling attention to “domestic violence, sexual har-
assment, control over women’s bodies, and the like.”* Now, the dominant
historical narrative needed to be revisited regarding women’s place in na-
tional history, too. Women, instead of showing gratitude to the early repub-
lic, asked whether they were “actors or pawns” in the Turkish modernity
project.?® They passionately demonstrated that women were no “full-fledged
citizens,” they were just “members of religious/ethnic collectivities, whose
control is relinquished by the state to the patriarchal interests of their com-

Baris Unlii, “The Kurdish Struggle and the Crisis of the Turkishness Contract,” Philosophy
and Social Criticism 42, no. 4-5 (2016): 401-403.

Ayse Giines-Ayata and Fatma Tiitiincii, “Party Politics of the AKP (2002-2007) and the
Predicaments of Women at the Intersection of the Westernist, Islamist and Feminist Dis-
courses in Turkey,” British Journal of Middle Eastern Studies 35, no. 3 (2008): 368.

Deniz Kandiyoti, “Women and the Turkish State: Political Actors or Symbolic Pawns?” in
Woman-Nation State, edited by N. Yuval-Davis N. and F. Anthias (London, Macmillan
Press, 1988), 126-150.
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munities.”’ Indeed, as mothers, they were considered the symbolic bearers
of Turkey’s westernization. They were “occupied and defined, given content
and value,”?® by the newly established heteropatriarchal state. This critical
feminist reading of the national history constituted the second challenge to
the Turkish state and its national ideology.

The third front was opened by the representatives of Islamism, who were
trying to raise their voice in the modern political arena since the 1950s. The
Motherland Party, the winner of the 1983 elections, devoted itself to neolib-
eral restructuring of the economy to gain the confidence of the IMF, World
Bank, and OECD and ultimately to being the recipient of credits unlike the
previous governments.?® The party also liberalized Islamic organizations to
make the youth resistant to communism and other leftist ideals as part of its
Turkish-Islamic synthesis policy. The basic principle of the policy is to
stress a natural continuity between Turkishness and Sunni Islam. Turkey, as
a soldier-nation coming from Central Asia reaches its culmination in the
Ottoman Empire fighting for Islam.* Paradoxically, these practices coincid-
ed with the college headscarf ban, initiated in 1981 to maintain “the neu-
trality principle of public services in a secular state modelled on the French
framework. Thus, since 1980s, the headscarf issue has been a hot topic in
Turkish politics: “Is it an individual right, or an expression of freedom of
religion and conscience?”®!

A crisis requires redefining and reinterpreting things differently. The
2000s has been the period of redefinition and reinterpretation in Turkish
socio-political world. In the 2000s, the Justice and Development Party,

Deniz Kandiyoti, “Women, Islam, and the State: A Comparative Approach.” In Comparing
Muslim Societies: Knowledge and the State in a World Civilization, ed. by Juan Cole (Ann
Arbor: University of Michigan Press, 1992), 256.

Martha L. Fineman, “Images of Mothers in Poverty Discourses,” Duke Law Journal 274
(1991): 289.

Erik Jan Ziircher, Turkey: A Modern History (London: I. B. Tauris, 2004) 278-312.

Jenny White, Muslim Nationalism and the New Turks, (Princeton: Princeton University
Press, 2013), 35-45.

Gilines-Ayata and Thtiinci, “Party Politics of the AKP,” 368.
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which came to power in 2002, started a Peace Process,** emulating a roman-
ticized “flexible and inclusive Ottoman past.” Now, non-Muslim and Ala-
wite minorities were free to open their institutions, the status of divided Cy-
prus was negotiable, Kurdish people could use their language in the public
sphere, and Iragi Kurdistan arose as a diplomatic interlocutor.>® Jenny White
calls this new Turkish identity “Muslim nationalism.” Muslim nationalists
base their subjectivities and expectations from the future on an imperial Ot-
toman past. For them, “everything from lifestyle to public and foreign poli-
cy are up for reinterpretation [...] according to a distinctively Turkish post-
imperial sensibility.”>* Yet the JDP modeled its policies on an ahistorical and
romanticized Ottoman past. The Ottoman Empire was organized by ethnore-
ligious compartments, known as millet system. “The new Turks” rational-
ized the integration of non-Muslim subjects by referring to the system but
without addressing the supremacy of Muslim subjects in the empire. Thus,
their lack of acknowledgement caused “inconsistent policies and false
starts.”*

This is the context in which men, who strive to be successful in perform-
ing a combination of makbul citizenship and fatherhood in Turkey, dare to
be emotionally reflective, opposing patriarchy that demands them to “be-

come and remain emotional cripples.”

§ 1.2 The Study’s Contribution to Literature

32

33

34

35

Differently from the existing literature on fatherhood, this dissertation re-
veals how redefining or reinterpreting things differently in political, social,
and private realms have infiltrated into the construction and experiences of
makbul fatherhood by lower-middle class men. For the existing field re-
search in Turkey predominantly deals with fatherhood as a matter of divi-

For a chronology of the process see: https://hakikatadalethafiza.org/en/chronology-of-
peace-process-in-turkey/

White, Muslim Nationalism, 50.

Ibid., 9.

Ibid., 13.



https://hakikatadalethafiza.org/en/chronology-of-peace-process-in-turkey/
https://hakikatadalethafiza.org/en/chronology-of-peace-process-in-turkey/

MURUVET ESRA YILDIRIM

sion of labor since their participants are mostly fathers with underage chil-
dren,*® and limited intergenerational research with adult children includes
fathers and sons, excluding daughters.>” Other studies either focus on the
political views of fathers’ of underage children® or social policy issues.*
Therefore, in addition to providing a new perspective on studying father-
hood by including a generation of men; the existing literature tends to ex-
clude, this research illuminates the intertwined relationship between child-
hood, manhood, fatherhood, and nationhood.

§ 1.3 The Sample

36

37

38

39

The men whose narratives of fatherhood constitute the basis for the analysis
offered in this study are over fifty years old men, who identify as Sunni-

Cressida Evans, “Turkish Fathers’ Attitudes to and Involvement in Their Fathering Role: A
Low Socio-economic Example,” (master’s thesis, Bogazi¢i University, 1997); Deniz
Dogruoz and Debbie Rogow, “And How Will You Remember Me, My Child? Redefining
Fatherhood in Turkey,” Quality/Calidad/Qualité 19 (2009); Zeynep Tecik, “Fatherhood
Experience of Lower-Middle Class Men: The Case of Eskisehir,” (master’s thesis, Middle
East Technical University, 2012); Sezai Ozan Zeybek, “‘Bu Bebegin Annesi Nerede?:’
Cinsiyet, Babalik ve Armagan Iliskileri,” Toplum ve Bilim 126 (2013): 120-143; Fatma
Umut Bespinar, “Between Ideals and Enactments: The Experience of ‘New Fatherhood’
Among Middle-Class Men in Turkey,” in Gender and Sexuality in Muslim Cultures, ed. Giil
Ozyegin (Surrey: Ashgate, 2015), 95-113; Atilla Barut¢u and Naz Hidir, “Tiirkiye’de
Babaligin Degisen Rolleri,” Fe Journal: Feminist Critiquel 8, no.2 (2016): 27-45; Mother
Child Education Foundation, Involved Fatherhood and Its Determinants in Turkey, 2017.
Accessed July 14, 2018. http://www.en.acev.org/wp-content/uploads/2018/01/1_involved-
fatherhood-and-its-determinants-in-turkey.pdf.

Mustafa Sever, Toplumsal-Kiiltiirel Baglamda Babalik Kurgu ve Pratiklerinin Cocuk
Egitimine Etkileri: U¢ Kusak Babalar Uzerine Karsilastirmali Bir Arastirma,” (master’s
thesis, Ankara Universitesi, 2002); Biisra Yal¢indz, “From Being a Son to Being a Father:
An Intergenerational Comparison of Fatherhood in Turkey,” (master’s thesis, Bilgi
Universitesi, 2011).

Fatma Umut Bespmnar and L. Zeynep Bespinar, “Tiirkiye’de Orta Ust Simif Laik ve
Muhafazakar Kimliklerin Babalik Deneyimleri Uzerinden Irdelenmesi: Benzerlikler,
Farkliliklar, Onyargilar ve Mesafeler,” Toplum ve Bilim 143 (2018): 5-38.

Topgu, “Varsayilan Aile Kiskancinda Babalik,” 95-97.
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Muslim-Turkish, whose work experience is predominantly in manual labor.
Except four, all of them have a rural background. They are predominantly
the children of not-yet urbanized Turkey aiming an “agriculture-led growth”
and “import-substituting industrialization” respectively in the 1950s and
1960s. Thus, they were born to the harsh conditions of village life, and
some had to struggle with abject poverty too. Work was the defining feature
of their childhood experience. The physical and psychological absence of
their fathers was also overwhelming since they had to substitute him as a
boy. Some migrated to cities in solitude to join the workforce at a very early
age. In doing so, they both parented themselves and took care of their moth-
ers and siblings. As a result, they have a common orientation toward lack of
certain things in childhood, be it a feeling of security or basic needs. They
portray men of a particular generation and social class, who shared a similar
“lack” in life. Differently from their fathers, most of them started their own
breadwinner-homemaker family and raised children in urban areas. Howev-
er, starting their family coincided with the country’s neoliberal transition.
Therefore, they raised their children under the influence of new policies that
“focused on identity, locality, consumerism, and a celebratory rhetoric of
free choice.”™

Sixteen of them are primary school graduates; two are primary school
dropouts. One is a high school dropout, four have a high school degree, two
are graduates of a junior college, and one continued his education in dis-
tance learning after he graduated from high school. Five other interviewees
do not represent a normative standard in terms of political stance, marital
status, ethnicity, and religion. Three men, one of whom is Kurdish, are
primary school graduate workers or retired workers. One is a high-school
graduate Armenian goldsmith while one is a grocer with a bachelor degree.

Sevket Pamuk, Uneven Centuries: Economic Development of Turkey Since 1820 (Princeton
University Press: Princeton, 2018), 207-220.

Fikret Senses, “Turkey’s Exprience with Neoliberal Policies Since 1980 in Retrospect and
Prospect,” in The Making of Neoliberal Turkey eds. Cenk Ozbay, Maral Erol, Aysecan
Terzioglu, and Z. Umut Turem (Farnham/Rochester: Ashgate, 2016), 15.
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Interviewing them was englightening to clarify against whom normativity is
constructed.

Building on the interviews conducted with this this sample of men, and
drawing upon constructivist grounded theory methodology,** this disserta-
tion theorizes the interviewees’ interpretations, without ignoring that a con-
structivist approach “not only theorizes the interpretive work that research
participants do, but also acknowledges that the resulting theory is an inter-

pretation.”43

§ 1.4  The Outline and Main Arguments

42

43

The dissertation first explains the research process in the next chapter. Then,
Chapter 3 presents an overview of Masculinity Studies and fatherhood liter-
ature within the field and gives an outline of the field along with research on
fatherhood in Turkey. After the review, | begin to generate data drawing
upon constructivist grounded theory.

First, | problematize the social meaning of fatherhood in Chapter 4.
Each man | interviewed having conditioned himself as a considerate male
member of their natal family and a decent head of household, acted as a
father to his wife and siblings. It is their ability to lead their dependents,
their wives and siblings. Thus, in the case of siblings, their paternal role
overlaps with being a good son. They prefer to act without harming their
father’s paternal image. In that regard, the interviewees’ children were born
into a house where there was an already established pattern of fatherhood,
and the social meaning of fatherhood goes beyond having children for the
interviewees. For them, it is the ability to shoulder financial responsibilities

Grounded theory is a research method developed by Barney G. Glaser and Anselm L.
Strauss as they studied dying in hospitals, which was a taboo subject for even hospital staff
in the 1960s. As they observed how professionals and terminal patients dealt with death,
they developed theories “from research grounded in data rather than deducing testable hy-
potheses from existing theories.” Jennifer Mason, Constructing Grounded Theory: A Prac-
tical Guide through Qualitative Analysis, (London: Sage, 2006), 4.

Kathy Charmaz, Constructing Grounded Theory: A Practical Guide Through Qualitative
Analysis, (London: Sage, 2006), 130.
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and differentiate makbul from non-makbul on behalf of their dependents. In
this context, having a child is a requirement in life like marriage and most of
the time it is another occasion to perform the role of the primary decision-
maker in the family. Accordingly, most of the interviewees did not have
much to say about paternal bond. Some shared stories of illness and accident
that their children or they, for the sake of their children, had suffered a long
time ago to express their tenderheartedness toward their children. However,
they linked these stories to the divine power that rewards or punishes their
family according to their correct or incorrect actions as the head of house-
hold.

In Chapter 5, | demonstrate that the rationale behind men’s fatherly au-
thority over their wives, siblings, and children are some male-specific expe-
riences that had prepared them to be a patriarch with networks of solidarity.
Using Erving Goffman’s term, “moral career,” together with Louis Althuss-
er’s definition of ideology as a conceptual basis, | identify stages through
which the interviewees acquired a classifying system in line with the domi-
nant ideology, nationalism in this case. Men constructed the social meaning
of fatherhood within a nationalist paradigm, aligning social and political
mechanisms to be included in formal and informal networks of solidarity.

Except for a few of them, the interviewees’ life journey began by leaving
their village either for the sake of paid work in cities at an early age or for
military service. However, regardless of the reason, their departure marks
the beginning of their “moral career” as an individual. First, they compre-
hended the terms and conditions of positioning themselves in a world of
paternalistic solidarity. Men, who left their hometown for work at an early
age either sought a fatherly protector or acted as a one. Either way, they
demonstrate that society or nation has some criteria to assess a man as to
whether he is qualified to father or to be protected by a father-like authority.
People acknowledge a man’s paternal authority over another man upon hav-
ing some qualifications. Thus, the interviewees tried to prove that they had
these qualities.

Second, through military service, men intuitively gained the knowledge
of politics of paternity. That is how manhood and fatherhood are constructed
differently from womanhood and motherhood. By that, they learned to posi-
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tion themselves and other men as the citizens whose actions have political
bearings as opposed to women citizens. Thus, they express alienation from
the military by referring to its unintelligible nature, but at the same time
hold on tightly to military service as a patriotic duty in order to be known as
a man capable of defending his nation and honor. Third, they met politics
through different experiences. Their stories uncover the uneasy relationship
between normative manhood, patriotism, xenophobia, and violence. Fourth,
they learned how to deal with the injustice done to them within their com-
munity by staying loyal to their community despite experiences of being
deceived and betrayed. Through these stages, men acquired a classifying
system according to the dominant ideology, nationalism in this case.

Finally, in Chapter 6, |1 examine two intertwined aspects of fatherhood:
First is the men’s narratives of being fathered and the role of such narratives
in shaping their performance of fatherhood. Second is the men’s evaluation
of fatherhood in relation to their adult children’s position within society and
the new mild methods they invented to sustain fatherly authority.

Men’s narratives oscillate between a desire to prevent their children
from suffering in life and complaining about a lack of appreciation of their
fatherhood. They, as children of deprivation, did not embarrass their fathers
for lack of paternal love or basic needs. They did not dare to be demanding
from their fathers. They acted as children, who always live indebted to their
fathers and mothers. When they became a father, they did not give up on this
responsible identity.

This being the case, they have a strong desire to be appreciated by both
their natal family as a son and their own children as a father. Yet to be ap-
preciated by children is a more challenging task. They found new mild
methods to sustain their paternal authority. Although they were referred by
my gatekeepers within the framework of makbul fatherhood, they are the
ones who redefine the limits of makbul fatherhood. However, they feel un-
appreciated.

Since they have not built their own terminology, such as “new father-
hood,” to define their paternal practices, they seem to have developed an-
other strategy to describe their positionality. They tell stories glorifying pa-
triarchal authority of the past to manifest what they waive. Their portrayal

14
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of their father as a stern authority before their helpless childhood selves
serves to express their stark contrast with them: They are fathers who have
acknowledged that a father is never to be properly respected and appreciated
even if he seems to duly accomplish all responsibilities attributed to the bur-
dening task of fatherhood, which never ends.

15






A Cerebral and Corporeal Reflection on Researching
Men as a Woman and Guided Autobiography Instructor

I was looking attentively at Cemil’s deep blue eyes when he supported my

curiosity about fatherhood saying, “You are on the right track!” He was sure
of that; life experiences of fathers are instructive for anyone. | responded,
“Yes, I know!” like an enthusiastic child preparing to listen to exciting sto-
ries.

Our culture teaches us “who is charged with remembering and what
kinds of memories they are charged with keeping. And we learn the cultural
uses of remembering, how certain ways of remembering are elicited,
acknowledged, valued.”* The dialog between me and Cemil, who was one
of the preliminary interviewees, was an indication for how | was to be posi-
tioned during the research process; as a young woman researcher, | inhabit-
ed a position that is less charged with remembering. So, | was there listen-
ing, they were there talking.

As the listener and researcher, | acknowledge that no data is uncontami-
nated by researchers, and no research is carried out outside a broader socie-

Sidonie Smith and Julia Watson, Reading Autobiography: A Guide For Interpreting Life
Narratives (Minneapolis: University of Minnesota Press, 2010), 22.

17



MURUVET ESRA YILDIRIM

tal context; the researcher's biography and social mechanisms influence re-
search. More simply, a person is not only a researcher in the field.? Whenev-
er someone asked me about my motivation to research fatherhood | referred
to my M.A. research | did with women who have had a divorce experience,’
saying that 1 came to realize that the category of fathership carries a huge
emotional burden, which I did not realize before.” During the interviews I
conducted for this research, some women burst into tears or were barely
able to speak when their father was at stake. Interestingly enough, whereas |
was expecting that a storm of emotions would break in mentioning the ex-
husband, women mainly were either at ease with the memory of ex-husband
or they were simply angry. Their sorrow was congested with the father.
Some women were deeply saddened because their father believed their
daughter had married to an irresponsible and incompetent man. On the other
hand, some other women were choleric because their father was the first
man in their life, incapable of offering affection. Then the denomination for
fatherhood resonated as misandry. Such an emphasis on masculine parenting
made me realize that the meaning of fatherhood should be examined exten-
sively to uncover what is beneath. That was my explanation when asked.
Yet, | am aware that growing up with a divorced mother in a conservative
country also influenced my sensitivity to the subject. Another researcher
might have paid no attention to the father figure in women’s stories at all.
But now, at the end of the whole process, | feel, in two separate research
projects | have acted according to the idiom; “better the devil you know than
the devil you don’t.”

Ayse Giil Altinay quotes Ruth Behar who says, “When you write vulner-
ably, others respond vulnerably,” arguing that undoing “methodological mil-
itarism” is possible by “ever-deepening understanding of our positionalities

Paul Atkinson and Martyn Hammersley, Ethnography: Principles in Practice (Routledge:
London; New York, 2007), 15.

M. Esra Yildirim, Yeni Bir Hayat Kurmak/Kadinlar Anlatyyor: Babalik, Eviilik ve Bosanma,
(Istanbul: Iletisim Yaynlari, 2017).
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and limitations.” Researchers make themselves vulnerable as they cover
“their emotions, thoughts, research relationships, and their unstable interpre-
tive decisions.” However, for researchers, it is essential to understand them-
selves to understand how they interpret stories. In order for readers to un-
derstand narrators’ stories they need to understand researchers’ personal and
intellectual relations with narrators as well as the cultural context they live
in. That is against “the myth of the invisible omniscient author.”® As Maria
Mies says, value freedom as a methodological principle “drives women
scholars into a schizophrenic situation” because “they have constantly to,
repress, negate, or ignore their own experience of sexist oppression and
have to strive to live up to the so-called ‘rational,” standards of a highly
competitive, male-dominated academic world.”®

However, as Rebecca Hanson and Patricia Richards show in their recent
work Harassed, although there has been a growing awareness of reflexivity,
qualitative researchers still gloss over the embodied nature of their
knowledge production as if it was only a cerebral undertaking.” Hanson and
Richards, acknowledging the body as a historically situated product and
gender as a performative endeavor, underline that performers are judged as
to whether they “do gender” appropriately. That is a crucial part of field-
work.® How the researcher feels in her own body affects the research. In-
deed, the most distinguishable differences between initial and later inter-
views of the researcher are nonverbal suggestions like sitting posture and

Ayse Giil Altinay, “Undoing Academic Cultures of Militarism,” Current Anthropology 60
(2019): 23.

Susan E. Chase, “Narrative Inquiry: Multiple Lenses, Approaches, Voices,” in The Sage
Handbook of Qualitative Research, eds. Norman K. Denzin and Yvonna S. Lincoln (Thou-
sand Oaks: Sage, 2005), 666.

Maria Mies, Towards a Methodology of Women's Studies (The Hague : Institute of Social
Studies, 1979), 4.

Rebecca Hanson and Patricia Richards, Harassed: Gender, Bodies and Ethnographic
Research (California: California University Press, 2019), 154.

Ibid., 9-11.
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gestures.” In that regard, an embodied reflection refers to a responsibility to
explain how one’s body, in addition to their class, age, and racial identities,
may affect the research process.'® However, it is not an invitation to the re-
searchers to take a center stage. “Rather it is a call to think and write about
how our bodies —the meanings, practices, and experiences that constitute
them— are implicated in the research process.”*! In this framework, my re-
flections are corporeal as much as cerebral.

§ 2.1 My Angled Obscene Presence

10

11

| was at a cafe with my friends near the campus. My friend and | went
downstairs together for the toilet and then saw that the two unisex toilets
were busy. While we were waiting, a middle-aged man with a beard, who
seemed a blue-collar employee, joined us. In a few seconds, he started to tell
an “amusing” story to my friend, who was closer to him, and after finishing
it he laughed, expecting the same reaction from my friend. But, my friend
looked into his eyes and put on an expression indicating what he did was
inappropriate. At that moment, | was relieved that he did not tell his story to
me, because if | were the person he told his “amusing” story, I would not
have been able to put on that criticizing expression of my friend and would
have laughed at his story even if | did not understand anything at all. Each
time | thought about that moment, I questioned why | would have laughed at
his story instead of communicating him that what he did was inappropriate.
That is an excerpt from my autobiographical writings that | sometimes
read to the participants while running small groups of women as a Guided
Autobiography instructor. Guided Autobiography (GAB) is a technique for
documenting and sharing life experiences developed by Professor James E.

Douglas Ezzy, “Qualitative Interviewing as an Embodied Emotional Performance,”
Qualitative Inquiry 16 (2010): 165-167.

Sonya Sharma, Sherly Reimer-Kirkham, and Marie Cochrane, “Practicing the Awareness of
Embodiment in Qualitative Health Research: Methodological Reflections,” Qualitative
Health Research 19 (2009): 1643.

Hanson and Richards, Harassed, 9.
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Birren, an American gerontologist.Since my mother was the second genera-
tion Georgian immigrant born in Turkey, she was not a product of the cult of
domesticity in a Turkish fashion and never trained me to politely give super-
ficial answers to personal questions. So, as a senior student, | took very seri-
ously the request of Prof. Zafer Toprak, who was standing in for our chair of
department, Prof. Edhem Eldem, who was then on sabbatical leave, to write
an autobiography as a thesis. It was my first act of “writing vulnerably” be-
cause it had an audience, a professor. But it was therapeutic, too. Years later,
after my book on women'’s experiences of divorce got published I started to
organize autobiographical writing groups without knowing that it was al-
ready a method developed years ago. By some internet research about writ-
ing autobiography | came across the technique and became the first GAB
instructor based in Turkey. As a GAB instructor, | am used to elicit the most
related experience from my all life experiences for a defined theme. The two
meanings of the word, makbul, which refer to both the comfort of being
accepted and not being able to move freely, provide me a theme regarding
my presence in the field. Thus, | would like to share the excerpt above as |
believe it reveals my affective experience with men of a certain social back-
ground.

There is no single definition of affect theory, which brings together hu-
manities, biology and neuroscience. However, various interpretations of it
refer to timing. They are about “the self running ahead of itself.” How
quicker our brain than we consciously know it and how frequently we use
our emotions as a basis for our actions before we identify them. We can
have anger at or attraction toward another person unnoticing that our atti-
tude toward the person has changed. In that, we experience affect uncon-
sciously. Alternatively, we can acknowledge our anger or attraction and take
it as some authentic information about the person and the way to approach
them. That is “affect as an immediate awareness of reality,” and what most
theorists call emotion. Another third option is to accept our anger or attrac-
tion but focus on their movements within us instead of using them as some
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authentic information about the person. That is “the self-conscious experi-
ence of affect as affect.”*?

Sara Ahmad writing on affect says, “emotions circulate and are distrib-
uted across a social as well as psychic field.” Any object or sign does not
have an intrinsic affective value, instead “the more they circulate, the more
affective they become, and the more they appear to ‘contain’ affect.”® We
stick happiness to “certain objects that circulate as social goods.” As the
objects give us fulfillment “we are aligned” with them. Family, for example;
we expect happiness from it since “we share an orientation toward the fami-
ly as being good.” Without this orientation, the family does not have an in-
trinsic quality to create happiness. When objects do not fulfill our expecta-
tion to be happy, we are alienated from them; we become “affect aliens.”

| am (was) an affectively alienated woman (girl) by the men with the
same generation and social background of the interviewees. As White ex-
plains, individuals in Turkey are supposed to shape their “individual liber-
ties” based on “a collective logic.” They can follow “their personal choices
and motivations within powerful collective frameworks provided by family,
community, and nation.” Otherwise, they risk being considered “dishonora-
ble, impure, non-Turkish, and a threat to the morals and unity of society.”15
Undoubtedly, what White explains has a gender dimension, too. Thus, in my
daily encounters with older men of the same background as the interview-
ees, my reaction is in line with what Deniz Kandiyoti means by “patriarchal
bargain” to be regarded as a makbul woman deserving protection.'® Mean-
ings associated with the female body are passivity, helplessness, and vulner-
ability."” 1 do not prefer a modest style but can let people associate my body

with these meanings so that they do not consider me a threat. Hence my

Marta Figlerowicz, “Affect Theory Dossier: An Introduction,” Qui Parle 20 (2012): 3-5.
Sara Ahmad, “Affective Economies,” Social Text 22 (2004): 120.

Sara Ahmad, “Happy Objects,” in The Affect Theory Reader, eds. Melissa Gregg and
Gregory J. Seigworth, (Durham; London: Duke University Press, 2010), 37.

White, Muslim Nationalism, 16.

Deniz Kandiyoti, “Bargaining with Patriarchy,” Gender and Society 2 (1988): 274-290.
Hanson and Richards, Harassed, 42.
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readiness to be a passive receiver in the event at the cafe | quoted above. |
was aware that what White says would be the internal machination of the
field, too. When we enter a room we sense its atmosphere, “but what we
may feel depends on the angle of our arrival. Or we might say that the at-
mosphere is already angled:; it is always felt from a specific point.”*® In that
sense, the rooms | conducted the interviews in were both rooms in the real
architectural sense as well as being a miniature of the country, angled to its
citizens in umpteen ways. Consequently, during the research process, | os-
cillated between considering my affective experience as some authentic in-
formation and as self-consciously experienced affect.

Jocelyn Crowley, as a woman researching fathers’ rights groups, argues
that interviewees tend to figure out whether the researcher is a “friend or
foe.”® However, the researcher might position the interviewees as a
“friend” or “foe” based on her angled view, too. In my case, I did not con-
sider men “friend” or “foe,” but I certainly did not feel comfortable in their
presence. There were two reasons for that.

First, 1 was not comfortable because of my personal experiences with
men of the same age and social background. Second, James Spradley rec-
ommends that a good informant should meet the requirement of “thorough
enculturation.” That is to say, a good informant is a good implementer of the
culture in which they live and perform everything automatically.”® My initial
access to the interviewees was made possible by acquaintances, and then
both snowball sampling and different gatekeepers brought me to other inter-
viewees. | did not refrain from going out of town because some interviewees
live in two cities, in Istanbul and in their hometown depending on the sea-
son, and some preferred to live in their hometown after retirement, while
some living in Istanbul at the moment dream of going back to their
hometown. More importantly, mobility is one of their defining features. In
other words, most of the interviewees had left their hometown to earn a liv-

Ahmad, “Happy Objects,” 37.

Jocelyn Elise Crowley, “ A Friend or Foe?: Self-Expansion, Stigmatized Groups, and the
Resarcher- Participant Relationship,” Journal of Contemporary Etnography 36 (2007): 606.
Spradley, The Ethnographic, 46-47.
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ing in a different city, and their zeal to settle in wherever they could provide
for their family is a constitutive part of their manhood. In that regard, I con-
tinued interviewing men that both my interviewees and gatekeepers referred
until | started seeing some patterns. Men to whom | was referred were main-
ly those who had to endure many hardships throughout their lives. They
intuitively sought for what Spradley recommended, men with “thorough
enculturation.” For the majority of the interviewees, fatherhood requires
leading a life full of sufferings and struggling with them nobly. In other
words, different ordeals beget fathers, and fathers beget children. They told
their stories thinking that | would honor their sufferings in my writings. In
fact, one interviewee said that if | write anything against him that would be
betrayal. | was not comfortable with the idea of offending them. At the same
time, I did not want to miss any detail that | believed would be useful for the
analysis.

My first discontent was body related. | did not know how to bear my
body as a woman in the field, but I knew I had to present “the relevant
body,” the relevant “cultural capital,” and the relevant “interaction rituals.”?!
By “relevant” I mean that I had to perform as a woman who was “pinioned”
to the traditional features of femininity. | had to be like a hardworking stu-
dent, whose womanhood is meticulously neglected. My appearance, speech,
and mannerism had to be in line with this. At least, it was what my angle of
arrival made me feel. The first reason for my bodily discomfort is that | was
harassed by my close friend’s maternal uncle at my home alone when I was
fifteen years old, and the whole process, too complex to summarize, was ill-
managed. That was my second experience of sexual harassment. The first
one had happened when I was five years old at my caretaker’s house. The
thing is, the families of these harassers were those who taught me “the rele-
vant body,” the relevant “cultural capital,” and the relevant “interaction ritu-
als.” For example, | learned from them how to hug women three times by
holding their upper arms, which regular women attenders of religious gath-
erings perform in daily life. I performed this interaction ritual when neces-

David Calvey, “The Art and Politics of Covert Research: Doing ‘Situated Ethics’ in the
Field,” Sociology 42, no. 5 (2008): 911.
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sary in the field. The families of the harassers occupied a significant place in
my life because | was like an unattended child. After my father had resigned
from public service, he left the country and got a divorce from my mother.
After the divorce, my mother started working at a sweatshop twelve hours a
day. Each morning, |1 would open my eyes in her arms as she was striding
through uphill. I would spend my days at the sweatshop, watching the
workers work and tease each other. In time, the employer, who was always
kind to me, turned his small business into a factory. | spent my years observ-
ing how the cheerful environment of the small sweatshop turned into a “pro-
fessional” working place, rigid and dull. I understand one of the reasons for
this was that my mother, as a woman in her late thirties, had been the oldest
worker there. However, the factory was populated by men, who were peer to
or older than my mother. Their presence, somehow, forced young workers to
be more earnest and grumpy. So, my childhood was surrounded by circulat-
ing strangers, who would take me for granted as long as | was just a kid,
who liked to read. Things changed when | was a teenager. | never forget the
moment, my beloved worker, whom | had always seen as an older brother,
zipped my coat in a brotherly manner to cover my teenage breasts. Here was
the devil | know. During the interviews, | was unintentionally regressing to
my child-self, trying to fade my womanhood.

To deal with this situation, | wrapped myself in the role of a hardwork-
ing student researching to take good grades. But, the role of a hardworking
student has distinct undertones among which the conservative one is the
most acceptable. Thus, at the beginning of the research, | thought that a
knee-length skirt under a long-sleeved shirt would be a fine uniform for the
interviews. However, | realized that a skirt seems too delicate for a young
woman who meets and converses with strange men. A unisex style was
much more convincing. Then, | decided that the pants were just fine. How-
ever, a long-sleeved shirt was a real necessity even if one wears it in 35 de-
gree Celcius. To support this, I can describe a moment in a gatekeeper’s
house. My gatekeeper was my aunt, she would take me to the house of one
of her old acquaintances to interview. | was sitting with a sleeveless outfit,
waiting for her to get ready. When she told me it was time to go, | put on a
crochet cardigan right away. Then, she looked at and approved me with her
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eyes, murmuring “Good.” She was happy that I could tell good from bad in
the eyes of her acquaintance. Our mutual silence on this issue made me con-
clude that she, as a woman who has worked all throughout her life in large
factories with men, had acted as I did in the field.

However, even though researchers “present themselves in one manner or
another, as ‘friend’ or ‘disinterested bystander’ or ‘novice,” people “usually
do reinterpret, transform, or sometimes altogether reject these presentations
in favor of their own.” Therefore, the roles researchers assume in the field
are tentative and open to redefinition.?? Accordingly, despite my intention to
fade my womanhood, | was marked as a woman in the field. In other words,
the interviewees knew where to position my body. Since | was a woman
interviewing older men, almost all interviewees and gatekeepers tried to
introduce me to “pure-minded” and “industrious” men, aiming to prevent
me from contacting with “idle” men. Indeed, sometimes I had to struggle to
reach some interviewees due to their notorious past as a violent husband.
Secondly, most of the time gatekeepers and family members attended the
interviews as active listeners. This was partly because houses were small
and | could not demand other people to wait in the bedroom, but in essence,
people tend to think that it is not appropriate for a young woman to stay
alone with a strange man. A gatekeeper mentioned three potential interview-
ees, who sent a message to me that I could learn whatever | would like to
learn about them from their wives. In other words, | could only interview
women about their husbands’ fatherhood. An interviewee explained why we
should not stay alone by recalling his sister’s neighbors, who gossiped about
him and his sister without knowing that they are siblings. He said that a
woman cannot get rid of a stain on her honor, so we should not be alone. In
this manner, | was positioned both as a guest and novice person, who needs
to listen to the life experiences of a worldly-wise man, thereby approving
his authority in front of his wife, his children, friends, or relatives.

Richard G. Mitchell, “Secrecy and Disclosure in Fieldwork,” in Experiencing Fieldwork:
An Inside View of Qualitative Research, eds. William B. Shaffir and Robert A. Stebbins
(London: Sage, 1991), 101.
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Indeed, “actors have ‘moral careers’: they pass through formal and in-
formal stages and identity transformations —from novice to old hand, from
outsider to insider.”?® The immediate context of the interviews, necessarily,
encouraged fathers to present themselves at the apex of their “moral career,”
and at the same time, as a young woman, located me at the very beginning.
Now, | am aware that | did let it happen because of the reasons | tried to
express. But | also tried to cope with this situation. By asking questions
about their childhood experiences, 1 made an effort to find their relatable
side. As they shared their vulnerabilities with me, | had the impression that
they thought of me as a young person, who has never faced any serious
problems in life. In fact, deep down, I liked not being marked as “the poor
girl.”

However, the position | was assigned did not turn against me. | had a
chance to interview alone, but | have come to realize that men are fond of
speaking in the presence of a larger audience. They enjoy being taken seri-
ously by a crowd of people, thereby speak more eagerly. It also occurred
that upon finishing the interviews, someone from the audience who listened
to the interviewee in silence approached me referring to the untold part of a
story, and sometimes as soon as the interview ended, a discussion started
between the interviewees and his children. During these discussions, | had a
chance to observe the dynamics between the parties.Indeed, 1 did it trying to
stay within the confines of “the relevant” or makbul body. Tim Edensor calls
“our” designated manners informed by “class, gender and ethnicity and age”

for particular contexts “embodied habits.”?*

Thus, my performance of “em-
bodied habits” was informative. After a few interviews, I got myself used to
sitting with a slightly rounded hunch despite my obsession with good pos-
ture in daily life. That was because | had the impression that men find inap-
propriate expressive bodily actions of women, especially if young. | remem-

ber some occasions in which interviewees stared at my hand gestures since

Atkinson and Hammersley, Ethnography, 179.
Tim Edensor, National Identity, Popular Culture and Everyday Life (New York: Berg,
2002), 94.
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it appeared so unusual to them, which I reminded myself constantly to sup-
press.

Researchers can make an effort to diminish the influence they impose
with their presence on people, namely of reactivity, or just monitor it. How-
ever, they can make use of it as well; reactions to the researcher’s presence
provide useful information about different circumstances.? In this particular
case, although I was marked as a woman, | was also getting infantilized. |
conducted four interviews on Eid al-Adha. In one case, my gatekeeper and |
were taken to the living room reserved for women visitors. While we were
waiting for an appropriate time to meet the interviewee, headscarved women
in formal dresses came and went with their children. As they were talking to
each other, they sometimes mistook my gatekeeper and me for older visi-
tors’ daughters. Since they communicated only with the interviewee’s wife, |
could avoid explaining my reason for sitting there with them. | did not feel
that 1 could express them why | was spending the Eid al-Adha in a
stranger’s house. Most of the interviewees seemed to understand why | took
my dissertation so seriously and traveled to different cities. However, their
talkative women relatives, who felt entitled to ask any questions to me by
virtue of being the same gender as me, would disturb me. | knew that ques-
tions about my father’s profession would lead to questions about my life
preferences. So, | was distressed to reveal anything about myself. I only
smiled at the visitors. As the interviewee’s wife also refrained from explain-
ing our reason to be there, they did not ask further questions not to disturb
her. When everybody left, the interviewee came to the room and enjoyed to
talk about his life. However, as new visitors started to come later, his wife
took them to another room, where both men and women sat together. She
was nervous because her husband was not spending his time with their “re-
al” guests. Moreover, as she reminded him of their visitors waiting for him
in another room, he scolded her in front of us. Yet when we finished the in-
terview, she, referring to my gatekeeper and me, told her son-in-law that we
were finally freed from her overtalkative husband. Similarly, another inter-

Atkinson and Hammersley, Ethnography, 16.
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viewee accepted us late at night, after their visitors left. Neither he nor his
wife was concerned about my presence. My gatekeeper and | were only stu-
dents, who worked hard to finish their “homework.” | believe, the identity
of my gatekeeper was also effective on the interviewees’ perception of me.
For example, when the gatekeeper was a former interviewee, who referred
me to his friend, his friend considered me a researcher rather than a student.
Then, | was elevated to the level of the second-person plural.

29 <¢ 2 ¢

“Conservative,” “baggy,” “chaste,” “no makeup,” “drab,” “hair pulled
back,” “serious,” “desexualized,” “defeminized” are the terms women re-
searchers use to define their fieldwork appearance.? Indeed, appearance is a
significant part of coping mechanisms against harassment because women
researchers in the field are forced to negotiate between infantilization or
sexualization “either by resisting it or allowing it to happen.”?’

At this point, I would like to broach the subject of harassment. | pur-
posely created a style fit for infantilization in fear of being sexualized.
However, after | completed interviews, | went to the tailor shop of an inter-
viewee for a small alteration in a short, close-fitting dress thinking that it
would be a nice gesture in return for his volunteering in my research —he
had spent time speaking to me in his tailor shop although cloths were piled
up waiting for him. Nevertheless, | disregarded that my action would pave
the way for being sexualized, and unfortunately, that day ended up with har-
assment in the changing room. | always get my new dresses taken in or their
necklines widened —ever since | had panic attacks in my early twenties, |
have felt like suffocating by neck covering cloths. | wanted him to widen the
neckline of my new dress. After he saw my dress, he first checked the out-
side of the shop through the shop window, saying that people living there
were too conservative and tended to misunderstand anything. Then, he
pushed me behind my back to the changing room in hurry, somewhat jok-
ingly. While he was taking measure, his breathing quickened so much so
that I thought he would have a heart attack, and for a moment, | felt him on

my posterior. | knew it was harassment but could not say anything. A few

Hanson and Richards, Harassed, 112.
Ibid., 63.
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minutes later, a friend of him showed up. While they were having a small
talk, he fixed my dress and then asked me to try on it to see if it was okay. |
wore the dress and said it was okay. My intention was to step out of the
changing room, but he blocked my way and suddenly grabbed my belly,
saying “I did not expect it to be so good.” I got the impression that he did
not want his friend see me in that dress. Maybe because he wanted people
consider him a tailor fixing only conservative women’s dresses and I did not
fit that image. As | was leaving, he repeatedly said that | was at the age of
his daughter and | was like his daughter. I am not sure he said these things
because he knew what he did was wrong or to prevent his friend from think-
ing ill of him because of me.

Hanson and Richards argue that researchers do not know what to do
with this kind of experience and cannot be sure if it counts as data. In order
to explain such situations they apply the term “awkward surplus,” which is
used in “hard sciences” for defining findings that scientists prefer to ignore
because the findings contradict their pre-determined assumptions. Accord-
ingly, women interpret sexual harassment “as part of ‘life,” not ‘work,””
something that “just happens” and put it in the category of “awkward sur-
plus.” Otherwise, they risk being marked “unprofessional.” That glosses
over the fact that researchers act within the confines of power relations. Men
also affect the research process with their social class, ethnicity, religious
belief etc., but they hardly notice it because cisgender men are considered
neutral producers of knowledge.”®

“Because the project team was all female, it was decided that an experi-
enced male social science researcher, also the head of the research company,
should carry out the interviews in the field.” This is the first sentence of the
subtitle, “Data Collection,” in the article, “Unpacking Masculinities,” writ-
ten by three women researchers; Hale Bolak-Boratav, Giiler Okman-Fisek
and Hande Ziya-Eslen.?® The interviews, carried out by a man in seven cit-

Hanson and Richards, Harassed, 155-156.
Bolak-Boratav, et al., “Unpacking Masculinities,” 304-305.
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ies, form the basis of the aforementioned article, a book on masculinities in
Turkish,*® and an unpublished master’s thesis on fatherhood. !

Researchers, irrespective of their gender, are capable of many things but
not of fabricating “affectless identities,”* because they are persons with
stories. Thus, | find Hanson and Richards’ invitation to reflect on the em-
bodied nature of our research experiences meaningful. In line with this, |
admit that during the research process, | was marked as a woman, but |
chose being infantilized as the dialogue between Cemil and me in the first
paragraph shows. Yet this was not a contemplative choice. It was an emer-
gent solution to an emergent problem in the field. For example, when | re-
minded myself of the necessity to control my bodily expressions, | was not
manipulative; | was cringing before the interviewees. However, | know that
power is not something static. As | asked some interviewees about their
daughters’ educational level, they felt threatened because they did not sup-
port their education. Nevertheless, | acknowledge what | experienced was
my cost of access to older men’s world, which is hierarchically structured
based on age and gender.

My second discontent was about the writing process, finding a balance
between my passion to write on anything crucial for the analysis and my
desire not to offend the men who genuinely shared their stories with me. It
was a predicament for me until | accepted the fact that | interviewed people
whose worldviews and value judgments | had almost nothing in common
with.

However, I did not reveal my positionality as it was a “social encounter”
to be managed as well as a “sociologically useful encounter.”*® Since the
beginning of the research, | have felt anxious as if | were an agent to be dis-
closed. In fact, this feeling was not new to me. Since my childhood, | have

Hale Bolak-Boratav, Giiler Okman-Fisek, and Hande Eslen Ziya, Erkekligin Tiirkiye
Halleri (Istanbul: Bilgi Universitesi Yayinlari, 2017).

Biisra Yal¢indz, “From Being a Son to Being a Father.”

Mitchell, “Secrecy and Disclosure,” 99.

Peter Lugosi, “Between Overt and Covert Research: Concealment and Disclosure in an
Ethnographic Study of Commercial Hospitality,” Qualitative Inquiry 12, no. 3 (2006): 549.
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been “interrogated” or subtly scorned by older family members of my close
friends as | have an unconventional family story. My parents’ first spouses
burned to death in different accidents —my mother’s first husband at home,
my father’s first wife in a car accident, exclaiming my father’s name. As
they met, my mother had a daughter and my father two sons and a daughter.
When | was born my father named me after his deceased spouse, Miiriivet.
But they got divorced when | was five, and my father moved to France with
my siblings born by Miiriivet.

So, “How many siblings do you have?” or “Are you a single child?”
have always been difficult questions for me. | tended to give long and com-
plicated answers to simple questions. Whenever people ask these questions,
I still feel confused.

Slavoj Zizek, by referring to Aron Bodenheimer, argues that asking
questions is an obscene act with no regard to its content. “It is the form of
the question as such which is obscene: the question lays open, exposes, de-
nudes its addressee, it invades his sphere of intimacy.” It incites “a sensation
of guilt” which persists despite a true answer because “the guilt is already
admitted on the level of desire; every answer is an excuse.”** Accordingly,
for years, getting simple questions like how many siblings | have has ren-
dered my social presence “obscene” or non-makbul leading to more ques-
tions, and has made me feel as “a threat to the morals and unity of society.”

However, that had helped me in my previous research on women’s di-
vorce experience fit into the context as the women somehow had felt deviant
or non-makbul, too. In other words, we were angled to “the morals and unity
of society” in a similar fashion. Yet, this time, I felt I was at the lion’s den
and tried not to draw attention to my personal life. Another important reason
for my hesitancy in giving information about my personal life is that |1 am
just the opposite of the interviewees” makbul daughter figure. I am an apos-
tate, living with her boyfriend for more than ten years without planning to
reproduce in the near future. | am a woman they do ask their wives and
daughters not to befriend. In fact, this is not something | have not experi-

Slavoj Zizek, The Sublime Object of Ideology (New York: Verso, 2008), 202.
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enced. This was my most relevant experience to comprehend the limits of
women’s friendships in a patriarchal society.

In this context, | should admit to that both getting infantilized and
marked as a woman eased fading my objectionable ideological stance as a
woman. | could act as a young person who has not yet built a story for her-
self. Otherwise, |1 would have had to negotiate my lifestyle —why I am not
married or how my parents permit me to live with my boyfriend, etc., which
I do not prefer at all because it would probably be counterproductive. But,
as Mitchell puts, “secrecy is present in all social actions but perfected in
none of them.”® So, | might involuntarily have leaked out something about
myself, although | am not aware of anything of that sorts.

However, that causes a split in my perception of my own identity. The
interviewer happened to be a person oscillating between a little girl and a
woman, but the author is a grown-up woman with a certain ideological posi-
tion in life. That is the scary element of the research process for me. In other
words, beneath my desire not to offend the men lies my fear of getting dis-
closed as a woman. | feared that my pen would reveal my (ideologically
situated) womanhood, which my cloths had meticulously covered. It has
been no less than a nightmare for me to imagine publishing the research in
Turkish, them seeing it.

Because of the nature of my affective burden, I emotionally resonate
with ethnographers, who underline that “ethics are situationally accom-
plished.”36 Positivist morality, which is based on “the cognitive dimension”
of relationships and considers all behaviors and attitudes to “be known, dis-
covered, or controlled,” denies that no researcher is capable of being “affec-
tively neutered, as if they had no feelings toward subjects or their respons-
es.”®’ Objecting to the positivist ethical understanding does not mean
“‘anything goes’” or “‘one size fits all’” but to view “ethics as contingent,

dynamic, temporal, occasioned and situated affairs.”® Moreover, that is

Mitchell, “Secrecy and Disclosure,” 99.
Calvey, “The Art and Politics of Covert Research,” 908.
Mitchell, “Secrecy and Disclosure,” 99.
Calvey, “The Art and Politics of Covert Research,” 912.
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“arrogant” for researchers to regard their professional ethical standards as
the best for the participants. A sociologist, for example, might harm the par-
1% What happened to Mario
Brajuha in 1983 is an illustrative case in that sense. Brajuha, as a man who

ticipants by just acting sociologically ethica

had worked for many years as a waiter in fancy restaurants, decided to study
dining experience for his dissertation. In order to come up with a specific
research problem he was observing and taking notes on both his colleagues
and the customers. That changed overnight; the restaurant was burned down
suspiciously. The insurance company began to investigate, suspecting arson.
Since the employees told about Brajuha’s notes, the detectives asked him to
hand over his notes to them. Yet Brajuha refused it to protect his informants’
privacy. Although he obsessively fought for their privacy, his bosses and
colleagues strongly condemned him for preventing the conclusion of the
investigation and repair of the restaurant with the insurance money for the
sake of some “esoteric reasons.” Then, the whole incident, which took his
two years and led to many other problems, turned into his main problematic.
That is his defiance of local ethics for the sake of academic ones.*

In my case, | was nothing but a researcher who prioritized the interview-
ees’ preferences. Honestly, I felt I did not have another option since I was
like visiting the old factory or my childhood friends’ families. But now, I
believe, it was the only way to communicate that | respected their limits and
that | was not at their home as a source of aversion. In that manner, | re-
spected their limits by getting dressed the way they are accustomed to see-
ing women at a house, not shaking hands if | got such vibes, and joining
meals as a guest with relevant “interaction rituals.” Still, I knew it was not
enough for most of them since | was not a headscarved woman like their
wives, daughters, and women relatives. Therefore, what | name the inter-
viewees’ preferences are, in fact, the impositions of a hegemonic patriarchal

Erich Goode, “The Ethics of Deception in Social Research: A Case Study,” Qualitative
Sociology 19, no.1 (1996): 20.

Mario Brajuha and Lyle Hallowell, “Legal Intrusion and the Politics of Fieldwork: The
Impact of the Brajuha Case,” Urban Life 14, no. 4 (1986): 454-478.
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culture on women. Thus, I practiced some kind of “patriarchal bargain” in
the field. | was an acceptable guest at their houses as | did not act as a per-
son who is angled to life differently from them.

Erich Goode writes that “field workers, journalists, biographers, and
other portrayers of social life almost inevitably find that the very practice
their craft results in offense to their subjects.”* Accordingly, I am con-
vinced that my bargain has to end in my writing process, but not because it
is the essence of my craft. | started to relate to the act of writing by writing
an autobiography. Since then writing has been an act of self-authorization
and given me a room to act more freely in the Virginia Woolfian sense; this
is my room. Thanks to this, I feel trained for “writing vulnerably.” So, I be-
lieve, by “writing vulnerably,” I have paid my respect to the interviewees,
who genuinely shared their vulnerabilities with me, a non-makbul woman.

§ 2.2 A Question That Fits a Woman Researcher

41

42

The site of a personal narrative qualifies “expectations about the kinds of
stories that will be told and will be intelligible to others.”*? In this manner,
the interviewees and gatekeepers determined the site of the interview, which
then qualified the stories I, as a young woman was supposed to listen to and
provided me with an indirect knowledge about being a good father and the
place of women in Turkey. One of the interviewees, Yiiksel, suggested that I
should listen to “bad” fathers as well in order to understand the meaning of
fatherhood in a deeper fashion. As a result of the dynamics of the research
process to which my perceived identity as a woman researcher contributed, |
formed the main research question about the construction and experience of
makbul fatherhood among lower-class men and the rationale behind giving
this symbolic recognition to some men within society. At first, although |
was not willing to categorize their construction of fatherhood into “old” or
“new” fatherhood, as I analyzed data I realized that it would be helpful to
communicate their narratives with the existing literature and put them under

Goode, “The Ethics of Deception,” 24.
Smith and Watson, Reading Autobiography, 69.
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the category of “old fatherhood.” Additionally, a misunderstanding in the
field encouraged me to do so. Although I interviewed fathers of young
adults, because of a miscommunication | found myself interviewing a man
at the age of the interviewees’ sons in a conservative city located in the Cen-
tral Anatolia. He and his genial wife were very welcoming me so | preferred
to go along. As a caring father to their six-year-old daughter, he angrily said
that while he is taking care of his daughter, like taking her to toilet in front
of older men, they look at him as if he does something ahldkdsz, “immoral.”
Throughout the evening, both he and his wife complained about people’s
conservative perceptions about the role of fatherhood and motherhood. |
understood | had to take generational difference more seriously and accept
that the interviewees fall under the category of “old fatherhood” due to spirit
of the time they became a father. As such, the research focused on the con-
struction of makbul fatherhood within the habitus of “old fatherhood.”

§ 2.3 On the Interviews

All interviews were formal, semi-structured, and | conducted them at the
interviewee’s house, or a relative’s house, at the backyard, or the workplace
from March to December 2019. Just two of them were in a café. Upon the
request of a minority interviewee, | interviewed him at the office of a psy-
chologist friend of mine. All interviews were tape-recorded, and | did not
encounter any problems with that. Except for a few men, the rest of the in-
terviewees said in a dignified manner that they have no fear from anybody
and nothing to hide. One of the interviewees, Metin, explained it such: “We
believe Allah does hear every word coming out of our mouth anyways” to
show his easiness with the recorder. Yet another interviewee Omer, a person
with a leftist ideology said, “I know the system very well. My phone is
spied on for twenty-four hours. So, there is nothing to hide.” The reason
may vary, but | observed that men were at ease with being recorded. Simi-
larly, when | assured them that | would protect their anonymity and use
pseudonyms, most of them said that I could use their full name openly. As a
postscript, since there were two tailors among the interviewees, | prefer to
call the one who harassed me X.
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The cities where | conducted interviews are Ankara, Istanbul, Kayseri,
Kocaeli, Sinop, and Tokat. They are not similar to each other in terms of
size, sectorial diversity, and geography. According to socio-economic devel-
opment level, Istanbul is the first out of 81 cities of the country. It is fol-
lowed by Ankara (2", Kocaeli (4™), Kayseri (17™), Sinop (52"%), and Tokat
(56™).* However, these cities constitute a representative sample in terms of
political dispositions. The Justice and Development Party was the winner of
the elections held in 2002, 2007, 2011, 2015, and 2018 in these six cit-
ies.**That means the interviewees, who left their hometown for wage labor,
did not randomly choose a city to settle. They chose their city of residence
so that they would fade into the crowd without being a marked identity. In
this regard, the cities where | conducted interviews are the cities whose eth-
nic and religious identity is taken for granted. They perfectly represent the
Turkish-Sunni-Muslim identity. Since | was interested in the mainstream,
neither my gatekeepers nor the interviewees referred me to men in cities like
Diyarbakir, a Kurdish city.As | wrote in the beginning, no researcher is a
“neutral collector” of information. Research includes generating data rather
than collecting it.**> In this manner, | apply constructivist grounded theory
methodology. That is “part of the interpretive tradition” studying “how-and
sometimes why—participants construct meanings and actions in specific situ-
ation.” However, a constructivist approach “not only theorizes the interpre-
tive work that research participants do, but also acknowledges that the re-

T.C. Sanayi ve Teknoloji Bakanligi Kalkinma Ajanslari Genel Miidiirliigii, /llerin ve
Bolgelerin Sosyo-Ekonomik Gelismislik Sralamasi Arastirmast SEGE-2017, by Salih Acar,
Mustafa Caner Meydan, Leyla Bilen-Kazancik, and Mustafa Isik
https://www.bebka.org.tr/admin/datas/sayfas/89/seqe-2017_1581687211.pdf. Ankara, 2019.
(accessed June 21, 2022).

“Genel Se¢im 2002,” HaberTiirk, accessed June 21, 2022.
https://www.haberturk.com/secim2002;

“HTSecim 2015,” HaberTiirk, accessed June 21, 2022.
https://www.haberturk.com/secim/secim2015/genel-secim

“2018, 27. Donem Milletvekili Se¢imleri,” HaberTiirk, accessed June 21, 2022.
https://www.haberturk.com/secim/secim2018/genel-secim/iller
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sulting theory is an interpreta‘tion.”46 That is “the construction of a perspec-
tive, an interpretation, or a line of reasoning or analysis,”*’ in which I cannot
deny my authorial presence moving between experience, lay accounts and
social science explanations. This iterative-inductive movement is fundamen-

tal for grounded theorizing in which theory emanates from data analysis.*®

Charmaz, Constructing Grounded Theory, 130.
Mason, Qualitative, 173.
Atkinson and Hammersley, Ethnography, 158.
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Theoretical Background

T he academic endeavor in what is known today as Men’s Studies or
Masculinity Studies or Critical Studies of Masculinity emerged as an
extension of Women'’s Studies in the 1970s. The feminist scholarship of the
time used to frame its fundamental problematic by a functionalist approach
of the 1950s. At the time, sociologists like Talcott Parsons, had maintained
that society dichotomizes sexes in order to function more productively.
Thus, the scholarship employed “the male sex role” and “the female sex
role” theory to explain differences between men and women. However,
questions arose regarding the sex role theory because unless sex is inter-
twined with other social divisions like class, ethnicity, and religion, it does
not have real explanatory power for individual experiences.

Some books emphasized the undesirable consequences of traditional
gender roles and argued that the necessities of masculinity restricted men’s
lives. Some others had pointed out the physiological and psychological ef-
fects of the constraints of gender roles on men. The most influential book
among others was The Myth of Masculinity, published in 1981. In this book,
Pleck argued that the male sex role model does not explain men’s experi-

Harry Brod, “Men’s Studies: A Retrospective View,” The Journal of Men's Studies 21, no.1
(2013): 53-54.
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ences, and his criticisms paved the way for more critiques of the theory.?
The critiques turned into philosophical inquiries of human essence; if all life
features were the result of roles, then we cannot speak of a core or essence
in human. This new non-essentialist thinking was detrimental to feminist
thought that objected to men’s dominance based on an essential self: men’s
dominance prevented women’s essential selves from realizing themselves.
The theory of gender came into prominence amidst those criticisms. Gender
allowed to speak of “a cultural formation on a biological base, without any
prior commitment as to how much was base and how much was cultural
formation” and rendered possible to revise “all canons of knowledge”
through a critical eye. Studies on men found its place within gender theory
by problematizing men just as women.’

Today, Raewyn Connell is a prominent figure in the field.* She came
forward by criticizing the sex role theory. She argued that the terms “male
role” and “female role” relate “a biological term to a dramaturgical one,”
implying “an invariant biological base and a malleable social superstruc-
ture.” We do not talk about “class roles” or “race roles” since we are aware
of power relations within them. However, we can talk about “sex roles” as if
there were no power relations.” The sex role theory lacks the concept of re-
sistance to power. It does not acknowledge that change comes from inside
the person. It cannot explain “girls who become tomboys, the women who
become lesbians, the shoppers who become shoplifters, the citizens who

become revolutionaries.” It resorts to the literature on deviance, which es-

Michael S. Kimmel and Michael A. Messner, “Introduction,” in Mens Lives, eds. Michael
S. Kimmel and Michael A. Messner, (Boston: Pearson, 2007), Xix-xXi.

Harry Brod, “The New Men’s Studies: From Feminist Theory to Gender Scholarship,”
Hypatia 2, no. 1 (1987): 181-186. Cimen Giinay-Erkol argues that we can mark the re-
search on male hysteria in 1800s as the starting point of studies on men. See: “illet, Zillet,
Erkeklik: Elestirel Erkeklik Calismalar1 ve Tirkiye’deki Seyri,” Toplum ve Bilim 145
(2018): 6-31.

Andrea Waling, “Rethinking Masculinity Studies: Feminism, Masculinity, and Poststructur-
al Accounts of Agency and Emotional Reflexivity,” Journal of Men's Studies (2018): 5-8.
R.W. Connell, Gender and Power (Cambridge: Polity Press, 1989), 50-51.
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tablishes a cause and effect relationship by “imperfect socialization” or “role
conflicts.”®

Now, the universal term in Masculinity Studies is her “hegemonic mas-
culinity.” She conceptualizes masculinity deriving the term ‘“hegemony”
from Antonio Gramsci’s class analysis and draws attention to that at differ-
ent times, “one form of masculinity rather than others is culturally exalted.”’
Hegemonic masculinity is a pattern of practice distinguished from other
types of masculinities by its success to dominate women. The term does not
refer to a statistical majority; only a small number of men might practice it.
However, it is undoubtedly the most “honored way of being a man” and
requires “all other men to position themselves in relation to it.”® She argues
that gender is where “biology does not determine the social.” Thus, we
should go beyond gender to grasp it fully. Gender relations are “a major
component of social structure as a whole.” Furthermore, gender is not “a
special type of practice.” It is “a way of structuring social practice in gen-
eral.”®
However, Connell’s theorization has been critiqued by many other
scholars in terms of being too modernist, structuralist, and deterministic.*
Connell presumes the presence of an intrinsic self-agency positioned against
external structures. However, in postmodern thinking, power is conceptual-
ized as “competing discourses which are not externally imposed upon sub-
jects.” Instead, subjects are the products of those discourses. Therefore, so-

cial change comes from contesting discourses rather than self-agency.™

R.W. Connell, “The Concept of Role and What to Do With 1t?,” A.N.Z.J.S. 15 (1979): 13.
R.W. Connell, Masculinities (California: University of California Press, 1995), 77.

R. W. Connell and James W. Messerschmidt, “Hegemonic Masculinity: Rethinking the
Concept,” Gender & Society 19 (2005): 832.

Connell, Masculinities, 71-76. Emphasis added.

Waling, “Rethinking,” 6.

Chris Beasley, “Problematizing Contemporary Men/Masculinities Theorizing: The
Contribution of Raewyn Connell and Conceptual-Terminological Tensions Today,” The
British Journal of Sociology 63, no.4 (2012):756-757.
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Notwithstanding, the tendency to name masculinity persists. In this
sense, Jon Swain’s “personalized masculinity,”12 Tony Coles’s “mosaic

masculinities,”™® Eric Anderson’s “inclusive masculinity,”** Kalle Berg-

5915

gren’s “sticky masculinity”™ are well-known studies.

Jon Swain, “The Role of Sport in the Construction of Masculinities in an English
Independent Junior School,” Sport, Education, and Society 11 (2006): 327-328. His ethno-
graphic work with boys in an upper-middle- class junior school in Greater London demon-
strates that although school culture accepts sporty boys as perfect examples of the dominant
form of masculinity, other boys experience a “personalized” form of masculinity with their
alternative interests. These boys view themselves as “different” rather than “inferior” and
explain no desire to be a domineering character. Instead, to be “helpful” and “kind” is what
matters the most for them.

Tony Coles, “Finding Space in the Field of Masculinity: Lived Experiences of Men’s
Masculinities,” Journal of Sociology 44, no.3 (2008): 238. His qualitative research in Aus-
tralia manifests that some men accept hegemonic masculinity, but do not confirm the idea
that they are subordinated or marginalized by it. Instead, they reformulate dominant quali-
ties of masculinity in terms of the capital at hand —economic, social, cultural, and physical.
In that, they use some features of hegemonic masculinity that they are capable of perform-
ing. They prefer the features privileging them and refuse the rest, defining masculinity in
accordance with their capacity and capabilities. For example, if a man is physically weak he
may rely on his mental power to meet the hegemonic masculine ideal of being strong. Thus
it is similar to a mosaic with its inharmonious segments.

Eric Anderson, Inclusive Masculinity: The Changing Nature of Masculinities (New York:
Routledge, 2009), 86-99. He makes a distinction between homohysteria and homophobia to
develop the term “inclusive masculinity.” He argues that homohysteria is present where
people are aware of homosexuality, and even straight-looking people might be homosexu-
als. The masculinity studies emerged under such a homohysteric culture of the 1980s and
early 1990s. Connell theorized distinct masculinity types by their relationship to hegemonic
masculinity or in reverse thinking, to homosexuality. However, as homohysteria weakens,
different kinds of social actions unfold: men embrace some behaviors and attitudes of the
Other of manhood, gay men, in hypermasculine spaces. For example, men began to be
sexualized “not through muscle, but the avoidance of fat.” Anderson’s “inclusive masculini-
ty” refers to such inclusive attitudes in a culture in which different kinds of masculinities
live together without striving to dominate one another. However, Tristan Bridges and C. J.
Pascoe elaborate hybridity meticulously and show that research on hybrid masculinities
oversees the fact that hybridity serves to reproduce power and inequality in historically new
and mostly unrecognized ways. Some privileged white straight men put a discursive dis-

tance between themselves and “hegemonic masculinity” and borrow some qualities of
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After all, scholars of masculinity studies depend on modernist theoreti-
cal framings even if they use poststructuralist vocabulary. They conceptual-
ize power as structurally oppressive and assume that agency is the source of
social change. However, Andrea Waling, referring to R.C. Gill’s critique of
fetishization of “choice,” argues that “agency is a conditional possibility for
negotiating discourse and subjectivity. It is produced through encounters
with both discourse and subjectivity; it is not preexisting, but rather made
possible as individuals interact with the social world.” Waling, taking reflex-
ivity both emotional and bodily, recommends that we endeavor to under-
stand how men conceptualize and reflect on their practices, instead of de-
tecting which type of masculinity they espouse.®

§ 3.1 Fatherhood in International Literature

15

16

As Lupton and Barclay argue, one has reason to assume that fatherhood is a
significant part of the writing on masculinities; however, it is still not. It is
hardly possible to write a book on femininity without elaborating on the role
of motherhood. However, the literature on masculinity reveals that “issues
dealing with sporting prowess, schooling, work and sexual activity are far
more central to masculinities than the experience of fatherhood.” Masculini-
ties are just about “bodily power and action, physical strength and engage-

ment in education and paid labour.” This academic tendency reproduces the

“subordinated Others” to present “themselves as outside of existing systems of privilege
and inequality.” See; Tristan Bridges and C. J. Pascoe, “Hybrid Masculinities: New Direc-
tions in the Sociology of Men and Masculinities,” Sociology Compass 3, no.3 (2014): 250.
Kalle Berggren, “Sticky Masculinity: Post-Structuralism, Phenomenology and Subjectivity
in Critical Studies on Men,” Men and Masculinities 17, no.3 (2014): 245-246. Kalle Berg-
gren’s “‘sticky masculinity” is different from the previous theories. Berggren, relying on
post-structuralism and phenomenology, argues that theories deal with how masculinity, as a
structure, configures men, but there is discrepancy between masculinity as a structure and
men’s real-life experiences. Sticking together certain bodies with certain signs creates mas-
culinity, and this is a “contested” and “uncertain” process, because distinct discourses affect
men in real life.

Waling, “Rethinking,” 11-14.
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notion “that men’s lives and senses of self are centrally located in the ‘pub-
lic’ rather than the ‘domestic’ or “private’ sphere.” *’ That is an interesting
observation because it shows that the literature on masculinity is on the
track of Fraternité, which is the third article of the French Revolution’s
motto, and as Carol Pateman says is disregarded regulator of the social con-
tract.'® For brotherhood offers consanguinity only for people of the same
generation.”® However, a recent book, Birthing Fathers is an exceptional
study, which introduces us to men who are willing to share the experience of
birthing with their partners and babies.?

Historically, men’s public face has been the major component of our
knowledge of the past. Historians have kept themselves at bay with men’s
private roles as husbands and fathers. However, some scholars developed
models to describe men at their home. Yet they “tended to either romanticize
or demonize men’s familial roles in the past, depicting the preindustrial era
as a time when men were intensely and actively involved in family life, es-
pecially in childrearing, or conversely, as a period men were domestic patri-
archs, who dominated their children and tyrannized their wives.”?!

The historical analysis of fatherhood shows that the normative of man-
hood and fatherhood is malleable based on social and economic conditions.
Accordingly, sociological research focuses on the “new fatherhood” due to
the changes in the socio-economic structures that demand more involvement
in children from men. Anthropological studies refer to the ethnocentric na-
ture of normative parenthood. The area of psychology deals with father in-

Deborah Lupton and Lesley Barclay, Constructing Fatherhood (London: Sage, 1997), 3-4.
Carole Pateman, The Sexual Contract (Cambridge: Polity Press, 1988).

Dieter Lenzen, Vaterschaft (Reinbek: Rowohlt, 1991), 175, quoted in Dieter Thoma,
Babalar, trans. Fikret Dogan (Istanbul: letisim, 2011), 56.

Richard K. Reed, Birthing Fathers: The Transformation of Men in American Rites of Birth
(London: Rutgers University Press, 2005).

Steven Mintz, “From Patriarchy to Androgyny and other Myhts: Placing Men’s Family
Roles in Historical Perspective,” in Men in Families: When Do They Get Involved? What
Difference Does It Make?, eds. Alan Booth, Ann C. Crouter (Mahwah, N. J.: Lawrence
Erlbaum Associates, Publishers, 1998), 4.
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volvement in terms of its later impacts on adult life. Nevertheless, research
is dominantly restricted to the USA.

Anthony Rotundo analyzes American fatherhood ideals since 1600s
comparatively and suggests two dominant forms; the patriarchal fatherhood
between 1620 and 1800 and modern fatherhood as of 1800s.?? John Demos
manifests how the primary parenthood was transferred from the father to the
mother as the domestic and productive life ceased to be overlapping.?® Pleck
proposes that in the 18™ and 19™ centuries, fathers were responsible for the
children’s morality, and then they became the breadwinner and later the sex
role model.** Elizabeth Pleck and Joseph Pleck analyze how the ideal patri-
arch of colonial America turned into “dad,” a closer parent and breadwinner
at the beginning of the 20™ century. After the rise of feminism, he was ex-
pected to become a co-parent.?® Stearns concludes that fatherhood was not a
unitary experience in the past, and fathers have responded to the significant
economic and concomitant family changes creating new fatherly behaviors.
Moreover, the fathers of the modern era have merged cultural and emotional
standards of the 20™ century with the inclinations of the past.?®

These scholars accept the industrial revolution, with its domestic ideolo-
gy as the turning point in the organization of family life; men are away from
home throughout the day while the woman is at home. However, history has
its particulars as well as generalizations. Industrialization is the main story

Anthony Rotundo, “American Fatherhood: A Historical Perspective,” American Behavioral
Scientist 29, no.1 (1985): 7.

John Demos, “The Changing Faces of Fatherhood,” in Past, Present, and Personal: The
Family and the Life Course in American History, eds. Catt S. Gurwitt and J. M. Ross (New
York: Oxford Press, 1986), 45-47.

Joseph H. Pleck, “American fathering in historical perspective,” in Changing men: New
directions in research on men and masculinity , ed. M. S. Kimmel (Thousand Oaks, CA,
US: Sage Publications, 1987), 83-97.

Elizabeth H. Pleck and Joseph H. Pleck, “Fatherhood Ideals in the United States: Historical
Dimensions,” in The Role of the Father in Child Development, ed. M. E. Lamb (New York:
Wiley, 1997), 33-48.

Peter N. Stearns, “Fatherhood in Historical Perspective: The role of social change,” in
Fatherhood and families in cultural context, ed. F. W. Bozett & S. M. H. Hanson (New
York, NY, US: Springer Publishing Co., 1991), 49-50.
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of Western powers during the 19™ century, yet it varied even within the re-
gion itself, and large segments of the world experienced it very differently.
Their practices distinguish colonial fathers from the colonized or vice versa.
The homogenized, linear and progressive history of fatherhood from “stern
moralists” in the pre-industrial era to “distant breadwinners, and occasional
playmates to their children” in the industrial era depicts a global transfor-
mation in social life, but misses the multi-faceted nature of real life.?” Hav-
ing acknowledged this fact, Steven Mintz underlines the effects of specific
economic features and such historical events as “mass immigration, depres-
sion, and war” on fatherhood. He opposes to the idea that fatherhood has
passed the stages from patriarchy to androgyny and egalitarianism, tracing a
linear direction. Instead, he proposes that fatherhood had never been a single
role within the family. The normative fatherhood was distinguished by class,
race, ethnicity, and religion.?® Scott Coltrane and Justin Galt predicate Mintz
by demonstrating that historical documents prove that men in the 18th cen-
tury were engaged with what is called today “women’s work.”? However,
most of the historical analysis of fatherhood is limited to the USA.*

Scott Coltrane and Justin Galt, “The History of Men’s Caring,” in Care Work: Gender,
Labor, and the Welfare State, ed. Madonna Harrington Meyer (London: Routledge, 2000),
21-22.

Mintz, “From Patriarchy,” 5-27.

Coltrane and Galt, “The History,” 22-23.

For a history of American fatherhood see Robert Griswold, Fatherhood in America: a
History, (New York: Basic Books, 1993); L. Wilson, Ye Heart of a Man: The Domestic Life
of Men in Colonial New England, (New Haven, CT: Yale University Press, 1999); S. Jo-
hansen, Family Men: Middle-Class Fatherhood in Early Industrializing America. (New
York: Routledge, 2001); S. M. Frank, Life with Father: Parenthood and Masculinity in the
Nineteenth-Century American North. (Baltimore, MD: Johns Hopkins University Press,
1998); Lawrence R. Samuel, American Fatherhood: A Cultural History (London: The
Rowman &Littlefield, 2015). Some of the exceptions are John Tosh, “Authori-
ty and Nurture in Middle-Class Fatherhood: The Case of Early and Mid-Victorian Eng-
land,” Gender and History 8 (1996): 48-64. Joanne Bailey, ““A Very Sensible Man’ Imag-
ining Fatherhood in England c¢. 1750-1830,” History 95 (2010): 167-292. Harald Fuess, “A
Golden Age of Fatherhood? Parent-Child Relations in Japanese Historiography,” Monu-
menta Nipponica 97 (1997): 381-397. Saori Yasumoto and Ralph LaRossa, “The Culture of
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The sociological quest has a variety of research interests in fatherhood.
Studying representations of fathers is an essential focus detecting stereo-
types, “people’s perceptions of how typical fathers think, feel, and act” in
addition to the ideals “how people think fathers should think, feel, and act.”
Analysis of the everyday experiences of fathers is another interest. Men’s
subjective interpretations of father role along with their other such roles as
husband, worker, and son, is the main focus. Paternal involvement of resi-
dent and non-resident fathers and their impacts on children’s well-being is
another important part of the sociological inquiry about fatherhood.®* As a
consequence of the increase in women’s employment and divorce rates,
changing gender roles, and the acceptance of feminist demands, fathers have
been expected to be more involved with their children.** However, “new
fatherhood” is just an ideological transformation about the role of the father.
Gender roles within the house have changed only slightly. Women still per-
form most of the diminutive responsibilities.*

Fatherhood in Japanese Comic Strips: A Historical Analysis,” Journal of Comparative
Family Studies 41 (2010): 611-627. Jean Delumeau and Daniel Roche, eds., L'Histoire des
peres et de la paternite (Paris: Librairie Larousse, 1990). Werner Schneider, Die neuen
Vdter-Chancen und Risiken: Zum Wandel der Vaterrolle in Familie und Gesellschaft
(Augsburg: AV-Verlag, 1989).

William Marsiglio, “Fatherhood Scholarship: An Overview and Agenda for the Future,” in
Fatherhood: Contemporary Theory, Research, and Social Policy, ed. William Marsiglio
(London: Sage, 1995), 3-12.

L.L. Bumpass, “What is Happening to the family? Interactions Between Demographic and
Institutional Change,” Demography 27 (1990): 483-498. S. Coltrane, “The Future of Fa-
therhood: Social, Demographic, and Economic Influences on Men’s Family Involvements,”
in Fatherhood: Contemporary Theory, Research, and Social Policy, ed. William Marsiglio
(London: Sage, 1995), 255-301. G. Ranson, “Men at Work Change —or No Change?- in the
Era of the New Father,” Men and Masculinities 4 (2001): 3-26. G. Wall and S. Arnold,
“How Involved is Involved Fathering? An Exploration of the Contemporary Culture of
Fatherhood,” Gender & Society 21 (2007): 508-527. C. Shows and N. Gerstel, “Fathering,
Class, and Gender: A Comparison of Physicians and Emergency Medical Technicians,”
Gender & Society 23 (2009): 161-187.

L. Craig, “Does Father Care Mean Fathers Share? A Comparison of How Mothers and
Fathers in Intact Families Spend Time with Children,” Gender & Society 20, no.2 (2006):
259-281. F.F. Furstenberg, “Good Dads-Bad Dads: Two Faces of Fatherhood,” in The
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The topic is not very popular among anthropologists. Barry Hewlett re-
fers to the absence and collects a few anthropological studies in order to
interpret American fatherhood. He demonstrates that normative parenthood
is ethnocentric. While parents make their children do things like eating
something or going to bed in Western families, this culture sounds prevent-
ing the autonomy of children within some African cultures. Moreover, there
are many cultures in which fathers contribute almost nothing to their chil-
dren, but children are mentally and physically healthy. There are some cul-
tures in which children attach to their fathers who do not endorse the quali-
ty-time approach but spend most of their time with children by just holding
them. Intracultural and intercultural research shows that “close husband-
wife relations, equal male and female contribution to the diet, lack of regular
warfare, lack of material wealth (i.e., father involvement is higher in cul-
tures that do not accumulate wealth, such as hunting-gathering societies like
the Aka)” are the factors related to father involvement. More importantly,
Hewlett shows that father involvement increases the likelihood of gender
equality.*

The mainstream Western culture of fatherhood is mostly interested in the
impacts of father involvement in infancy in terms of the social-emotional
consequences in adult life. Indeed, the emphasis upon father-child dyad
gained importance by the 1940s and 1950s as a result of the Second World
War. Fatherless children, particularly boys were considered dangerous to
society. They were considered potential homosexuals and delinquents.
However, in the 1950s and 1960s, the focus shifted again to the mother-
child dyad. After the 1970s psychologists began to pay attention to the fa-
thers.®® As the number of working women increased, fathers’ ability to nur-
ture and participate in routine tasks at home became central. By the 1990s

Changing American Family and Public Policy, ed. A. J. Cherlin (Washinton D.C.: The Ur-
ban Institute Press, 1988), 193-218. Ralph LaRossa, “Fatherhood and Social Change,”
Family Relations 37, no.4 (1988): 451-457.

Barry S. Hewlett, “Culture, History, and Sex: Anthropological Contributions to Conceptual-
izing Father Involvement,” Culture, History, and Sex 29, no. 2-3 (2000): 63-71.

Lupton and Barclay, Constructing, 43-44.
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the fragility of the marriage institution and women’s more liberal lifestyle
were in alarming degree for the conservatives. The founder and president of
the Institute for American Values, David Blankenhorn, and his other sup-
porters in the academic world, for example, related almost every social
problem to the lack of a proper father role. They defended that fathers were
not suitable for caring, but they have a natural inclination to assume leader-
ship roles. The absence of a leader within the family was the root of all so-
cial problems in the USA.*® However, the dominant three types of research
design within the literature to study the impacts of father involvement in
later life contradict what Blankenhorn and others argue. Correlational stud-
ies focused on the father as a male parent and measured the significance of
the father’s masculine traits for the masculinity of the sons. The research
certifies that “the father as a parent” is more significant than “the father as a
male adult” deeming paternal masculinity irrelevant. Studies of father ab-
sence research the children of divorced or separated parents and conclude
that fathers’ nonresidence is destructive not because a male parent is absent,
but because all responsibilities are assumed only by one parent. Research on
involved fathers analyzes the influence of enhanced father involvement on
children and states that father involvement permits children to appropriate
less stereotypical sex roles and increase their cognitive ability thanks to
communicating two distinct persons. Moreover, enhanced father involve-
ment helps fathers express their emotions more freely, and mothers pursuit
their careers.®” The future-oriented understanding of the research on father-
hood mentioned above leaves us with little knowledge on the dynamics of
fatherhood in adult life. Another consequence of this understanding is to
assume the relationship between fathers and children in a unidirectional in-
fluence. Scholars delve into how childrearing affects fathers in terms of

Coltrane and Galt, “The History,” 18.

Michael E. Lamb, “How Do Fathers Influence Children’s Development? Let me Count the
Ways,” in The Role of the Father in Child Development, 5" ed., Michael Lamb (Hoboken,
NJ.: John Wiley & Sons, 2010): 4-8.
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“learning to care for others,” and sometimes position mothers in “a mentor-
ing role™®

The aforementioned literature lacks a political dimension that connects
the construction and experiences of fatherhood with the immediate socio-
political context in which men live as members of a fraternal order, to which
Pateman points. Therefore, the research is a contribution to the international

literature by virtue of its political analysis of fatherhood.

3.1.1 The Course of Masculinity Studies in Turkey

The pioneer to recognize the variety of men’s dominance within a non-
Western context is Deniz Kandiyoti. She argues that different kinship sys-
tems form different ideal masculinity schemes in sub-Saharan Africa and the
Middle East. Consequently, how women cope with patriarchy, which she
calls patriarchal bargains, differs.®® She criticized research practice on gen-
der in Turkey because it focused on just women and did not problematize
masculine identities at all. She came up with new subjects like the relation-
ship between the institutionalized tools of oppression and violence. Her
questions suggested that researchers pay attention to the relationship be-
tween the ways of institutionalizing of power and how patriarchy works.*
Later, she analyzed the internal contradictions of masculine identities in
Muslim societies in different historical periods and geographical contexts.**

Alan J. Hawkins et al., “Rethinking Fathers’ Involvement in Child Care,” in Fatherhood:
Contemporary Theory, Research, and Social Policy, ed. William Marsiglio (London: Sage,
1995): 44-52.

Kandiyoti, “Bargaining with Patriarchy,” 274-290.

Deniz Kandiyoti, “Patterns of Patriarchy: Notes for An Analysis of Male Dominance in
Turkish Society,” in Women in Modern Turkish Society: A Reader, ed. Sirin Tekeli (Lon-
don; Atlantic Heights, NJ: Zed Books, 1995), 306-307.

Deniz Kandiyoti, “The Paradoxes of Masculinity: Some Thoughts on Segregated
Societies,” in Dislocating Masculinity: Comparative Ethnographies, ed. Andrea Cornwall
and Nancy Lindisfarne, (London: Routledge, 1994), 197-213.
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The survey, conducted in 1998 on masculine attitudes in the city of
Eskisehir, is one of the first surveys in the field.** Including men and women
of different social backgrounds, it shed light on the fact that age and educa-
tion level affect gender attitudes in favor of equality; however 95,6 percent
of the participants defined the most important mission of a man as protect-
ing family or becoming a proper head of a household.*®

As manhood entered the literature as a problematic, distinct research
topics emerged. The work of Ayse Giil Altinay, published in 2004, might be
marked as a qualified response to the previous suggestion by Kandiyoti to
research the relationship between institutionalized power and patriarchy.**
Altinay delved into the military and argued that the first citizens of the Turk-
ish republic did not consider military service as a culturally and politically
taken-for-granted phenomenon. However, in time, it has become a service to
the state and a mechanism to produce a national masculine citizen. Now it is
“a rite of passage to manhood and those men who have not been through it
are made to experience a ‘lack.””* However, some interpretations in the
book mistake masculinity for fatherhood. For example, there is a reference
to an old story of a young peasant, Hiismen, who is in the last day of his
military service and very excited because he will have a chance to fascinate
his beloved, Kezban, by what he learned during the military service upon
returning to his village. He imagines that he will be a “commander” at
home, and Kezban will obey him like a soldier after their wedding.*® After

Cimen Giinay-Erkol, “illet, Zillet, Erkeklik: Elestirel Erkeklik Calismalar1 ve Tiirkiye’deki
Seyri,” Toplum ve Bilim 145 (2018): 22.

Oguz Onaran, Secil Biiker, Ali Atif Bir, Eskisehir 'de Erkek Rol ve Tutumlarina Iliskin Alan
Aragtirmast (Eskisehir: Anadolu Universitesi, 1998), 47.

Nadire Mater’s book Mehmedin Kitabi: Giineydogu’da Savasmis Askerler Anlatiyor,
published in 1998, is a pioneer on the subject. It provided ex-soldiers who fought with
Kurdish armed forces in Eastern and Southeastern of Turkey with a space to share their
experiences with the public. However, it does not contain a theoretical analysis.

Ayse Giil Altimay, The Myth of the Military-Nation: Militarism, Gender, and Education in
Turkey (New York: Palgrave Macmillan, 2004), 82.

I thank Prof. Ayse Giil Altinay, who reminded me of the story and encouraged me to
criticize her interpretation of it.

o1



47

48

49

50

51

52

MURUVET ESRA YILDIRIM

enduring many masculine humiliations by commanders and assuming femi-
nine docility towards seniors, military service promises a commandership in
civil life for the sake of being a man.*’

Another scholar Pmar Selek, who illuminates the distressing relationship
between manhood and military service, defines four phases through which a
man becomes a socially accepted man: circumcision, military service, pro-
fession, and marriage. All stages until marriage prepare him for fatherhood,
because fatherhood is self-proving masculinity. A father means an insemi-
nating husband, a protective and handy soldier at home and a decision-
making mechanism for all kinds of family determinations.*® The book inter-
prets the abovementioned story of Hiismen by a reference to his masculine
identity guaranteed by military service; however, Hiismen has the authority
not because he is a man, but because he has the right to detach from his fa-
ther’s paternal authority to a certain extent and start his own. A man can be
the head of household only after completing the fourth phase, marriage, and
through marriage, he can construct his paternal authority as a “commander.”
However, a wife is not enough for a commander to lead, he needs children
too.

In 2004, the periodical Toplum ve Bilim dedicated its 101th issue to
manhood and gave scholars a chance to problematize manhood as a con-
structed, but self-destructive identity.** Some deciphered the function of
socialization processes in forming hegemonic masculine identity based on
the sex role theory.® Some shed light on the cultural codes of hegemonic
masculini'[y,51 and some criticized the fact that studies do miss men’s experi-
ence in the private sphere.

Altinay, The Myth, 77-78.

Pinar Selek, Siiriine Siiriine Erkek Olmalk (Istanbul: Iletisim, 2008), 19-23.

Tayfun Atay, “‘Erkeklik’ En Cok Erkegi Ezer,” Toplum ve Bilim 101 (2004):11-30.

Hilal Onur and Berrin Koyuncu, “’Hegemonik’ Erkekligin Gorlinmeyen Yiizli: Sosyaliza-
syon Siirecinde Erkeklik Olusumlari ve Krizleri Uzerine Diisiinceler,” Toplum ve Bilim 101
(2004):31-49.

Kurtulus Cengiz, Ugras Ulas Tol and Onder Kiigiikural, “Hegemonik Erkekligin Pesinden,”
50-70.

Cenk Ozbay and ilkay Balig, “Erkekligin Ev Halleri!” Toplum ve Bilim 101 (2004): 89-103.
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However, the relationship between nationalism, military service, and
manhood is still one of the most attractive scholarly puzzles in masculinity
studies. Thus, the studies focusing on men’s military experiences are espe-
cially significant since they unearth new dimensions to scrutinize militarism.

Yet, the exclusive nature of the military makes it hard to study it com-
prehensively. Therefore, personal observations of male scholars appear as an
enlightening source. Analysis of Omer Turan, in example, bases on his own
experience of military service and exemplifies how soldiers sneak out and
pretend to follow orders. Without direct observation, it would be difficult to
point out that an exalted conscript of a nation-state is sometimes a faker.>

Other scholars focus on the meaning of conscription for mothers and
demonstrate that a proud mother is a woman who brings up an obedient citi-
zen-son and ignores what his son has to endure during his military service.>
This is a defining feature of the post-1980 Turkey in which fighting with
terrorism has been one of the most prevalent discourses of institutional poli-
tics. Since the ongoing fight has been with the Kurdish armed forces in
Eastern and Southeastern of Turkey, to draw a line between “us” and “them”
is difficult, and individuals have been under constant pressure of proving
patriotism. Thus, compulsory military service serves to tell real patriots
from traitors, and martyrdom is the most precise position for a man to prove
his true patriotism.> Indeed, apart from conscientious objectors, men avoid
this military burden either by hiding from the officials until age limit or by

Omer Turan, “‘Esas Durus:’ Kigla Deneyimleri ya da Tiirkiye’de Zorunlu Askerligin
Antropolojisi,” in Asker Millet Erkek Millet: Tiirkiye'de Militarizm, Milliyetcilik,
Erkek(lik)ler, ed. Nurseli Yesim Siinbiiloglu (Istanbul: Iletisim, 2013), 291-293.

Senem Kaptan, Catlaklarin Golgesinde Militarizm: Tiirkiye’de Askerlik, Annelik ve
Toplumsal Cinsiyet,” in Asker Millet Erkek Millet: Tiirkiye’de Militarizm, Milliyet¢ilik,
Erkek(lik)ler, ed. Nurseli Yesim Siinbiiloglu (Istanbul: letisim, 2013), 358.

Safak Aykag, “Sehitlik ve Tiirkiye’de Militarizmin Yeniden Uretimi: 1990: 1999,” in Asker
Millet Erkek Millet: Tiirkiye'de Militarizm, Milliyet¢ilik, Erkek(lik)ler, ed. Nurseli Yesim
Siinbiiloglu (Istanbul: Tletisim, 2013), 163.
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taking a medical report known as “pink bill” to document their unsuitabil-
ity.56

By the second half of the 2000s, research gained acceleration, and some
prominent inquiries connected socio-economic transformations of the coun-
try to masculinities. Serpil Sancar’s comprehensive fieldwork demonstrates
that as urban capitalist production practices have replaced agricultural pro-
duction, older men do not have much power on young male members of
their family anymore. Therefore, young men in migrated families come for-
ward as the main provider in the suburbs, but rural expectations from the
main provider to act as a paternal protector continue. Consequently, young
men resort to seeking other paternal figures in business life to deal with the
chaotic situation caused by having lost their paternal protection. These dis-
continuities and transitions lead to a “crisis of masculinity.”’

Kandiyoti draws attention to the fact that women demand educational,
professional, and civic rights more and more now, which is concomitant
with the fact that the male provider role does not function as previously.
Men, who cannot provide even for themselves and cannot prevent women
from permeating into public spaces, resort to violence to secure domination.
At this point, many state apparatuses step in to restore masculine domina-
tion.*® This is one of the most important reasons behind the increasing num-
ber of killings of women in Turkey. Masculinity with all toxic features
comes forward. Approvingly, Eylem Umit Atilgan’s analysis on cases of
killings of women in which male murderers openly defended their “right to

kill” on account of women’s unjust provocation reveals something very im-

Alp Biricik, “7. Ok-Militarizm: Vatandaslik, Bor¢luluk ve Ciiriiklestirmek Uzerine,” in
Asker Millet Erkek Millet: Tiirkiye'de Militarizm, Milliyet¢ilik, Erkek(lik)ler, ed. Nurseli
Yesim Siinbiiloglu (Istanbul: Iletisim, 2013), 375.

Serpil Sancar, Erkeklik: Imkansiz Iktidar: Ailede, Piyasada ve Sokakta Erkekler (Istanbul:
fletisim, 2008), 301-302.

Deniz Kandiyoti, “Fear and Fury: Women and Post-revolutionary Violence,” Open
Democracy, January 10, 2013. https://www.opendemocracy.net/5050/deniz-kandiyoti/fear-
and-fury-women-and-post-revolutionary-violence. Also see; Zeynep Kurtulus-Korkman,
“Politics of Intimacy in Turkey: A Distraction from “Real” Politics,” Journal of Middle
Eastern Women's Studies 12, no. 1 (2016): 112-121.
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portant. Although the penal code defines an unjust provocation as something
“illegal,” many male murderers are sentenced to a lesser punishment be-
cause the courts judge that women’s defamations on men’s sexual power,
provider role, or manhood are deemed provocation. Atilgan argues that such
questions make the gap between the discourse of ideal manhood and reality
visible in such a level that men cannot shoulder the burden of proof.> Thus,
Kandiyoti has a point in referring to state apparatuses as the protector of
masculine domination.

Another research informs us that irrespective of socioeconomic back-
ground, men interpret the concept of man enough, or real man as a total ad-
jective implying honesty, loyalty, respectfulness, and honor. They feel under
pressure to be a real man, to be man enough.®® Nevertheless, although men
give utterance to that pressure and hardships, they accept that being man
enough legitimates their hierarchical position at home at the same time.®*
Consequently, they do not seem willing to break away with the discourse of
ideal manhood, even if it is impossible to realize it. As Cenk Ozbay argues,
nobody portrays hegemonic masculinity, and everybody has only some fea-
tures of it. However, the large-scale political transformation of Turkey de-
termines its most defining characteristics. It is obvious that a type of mascu-
linity in favor of science, rationality, and modernity but against religion and
tradition has been in decline. However, the most representative property
behind all masculinities is a neoliberal ethos.®?

The most influential source of difference among masculinities is the
place of residence. Men in rural spaces are more sensitive to what other
people think of them, while men in urban areas do not attach importance to
it. Education is also influential, mainly, as men leave their hometown to

Eylem Umit Atilgan, “Erkeklerin Oldiirme Hakki: Erkeklik Indirimi,” Toplum ve Bilim 145
(2018): 173-174.

Bolak-Boratav, et al. Erkekligin, 264-281.

Hale Bolak-Boratav, Giiler Okman-Fisek, and Hande Eslen Ziya, “Unpacking Masculinities
in the Context of Social Change: Internal Complexities of the Identities of Married Men in
Turkey,” Men and Masculinities 17, no.3 (2014): 310-312.

Cenk Ozbay, “Tiirkiye’de Hegemonik Erkekligi Aramak,” Dogu Bati 63 (2013): 201-203.
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study at university in a different city. Urban life and education affect the
level of individuation of men. In this sense, recent research detected five
prototypes of masculinity facing socio-political changes in Turkey. For “the
provincial-traditional,” a man is like a “commander” or “coach,” and hierar-
chical relations between generations and genders are very important in a
family. “The poor-contradictory” represents poverty and desires conflicting
with current socio-economic conditions and always need to be left behind
for the sake of family, such as choosing a girl to marry. “The seeker of indi-
viduation” is a countryman who demands isolation from his wife and chil-
dren to pursue his artistic interests. He oscillates between modern and tradi-
tional manhood. He claims to be the head of the household but accepts that
his wife has a say on things because she contributes to livelihood with her
income as well. “The traditional urban” has a country background and em-
braces city life. However, he is still in favor of paternalist protection in
many sectors of life and argues that a man shows himself when he has his
own family because a real man is a good provider, and a dictator at home.
“The individualized urban” has an urban origin as well as a proud careerist
with egalitarian attitudes toward his wife and children. The five prototypes’
commonality is an emotional relationship with mother as opposed to a for-
mal one with father. A relatively close relationship with a father is possible
only in an urban setting.®

In a similar fashion, Osman Ozarslan’s field work examines how mascu-
linity is constructed in rural entertainment venues and concludes that three
types of men dominate the nightlife: the well-heeled, the hard-bitten, and the
handsome.®

Differently from other scholars, Cenk Ozbay and his colleagues have
been identifying new research topics regarding masculinities. Based on their
field research on masculinity, homosexuality, and aging, he and Maral Erol
say that aging gay men, refuses andropause and use different strategies to

Bolak-Boratav et al., Erkekligin, 286-297.
Osman Ozarslan, Hovarda Alemi: Tasrada Eglence ve Erkeklik (Istanbul: Tletisim, 2016).
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maintain their social and confident subjectivity.®® In another research, he and
Ozan Soybakis examine the relationship between the “ways of doing mascu-
linity” and the ethea of the dominant political parties with which men are
engaged.®® In a piece of research that he conducted in 2021, he discloses that
homonormative gay men prefer to align with “the state, its institutions, and
heteronormativity, which retains its normative and hegemonic position, as
long as it ensures and enables their existence within the perceived norma-
‘[iVity.”67

Similarly, Salih Can Ac¢iks6z has been raising new research questions.
He investigates how the disabled veterans, who are “valorized through the
masculine ethos of nationalism, and violently expelled from the world of
hegemonic masculinity,” politicize in favor of jingoism in order to remascu-
linize.?® He also discovers that the veterans prefer to be named ghazi, “an
Islamic honorary title denoting a Muslim Champion,” in order not to be mis-
taken for a street beggar, who “is one of the most readily available public
images for the lower-class disabled male body in urban Turkey.”® As is well
seen, scholars take masculinities across different socio-economic back-
grounds and evaluate them within Turkey’s specific conditions. In this con-
text, nationalism, militarism, transformations in the labor market, the crisis
of masculinity, the interferences of state apparatuses with violence against
women, and urbanization come forward as focal points in general.

Maral Erol and Cenk Ozbay, “No Andropause for Gay Men? The Body, Aging and
Sexuality in Turkey,” Journal of Gender Studies 27, no. 7 (2018): 847-859.

Cenk Ozbay and Ozan Soybakis, “Political Masculinities: Gender, Power, and Change in
Turkey,” Social Politics 27, no. 1 (2020): 27-50.

Cenk Ozbay, “Living Like a Hetero: Southern Homonormativity in Istanbul,” Sexualities 0,
no. 0 (2021): 16.

Salih Can Agiksdz, “Sacrificial Limbs of Sovereignty: Disabled Veterans, Masculinity, and
Nationalist Politics in Turkey,” Medical Anthropology Quarterly 26, no.1 (2012): 20.

Salih Can Ag¢iksdz, “Ghazis and Beggars: The Double Life of Turkish Disabled Veterans,”
Ethnologie Frangaise 44, no. 2 (2014): 247-255.
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3.1.2 The Intellectual Location of Heteronormative Fatherhood in
Turkey

Research with a specific focus on heteronormative fatherhood is either out-
numbering investigations on fictional fathers or limited field research with
real fathers in Turkey. As for fictional fathers, novels of the Tanzimat Period
come forward for scholars like Jale Parla and Niikhet Sirman. Parla argues
that when the sultan Abdulmecid was enthroned, he was 16 years old, and
the old institutions and cultural practices were under the attack of Western
norms and institutive practices. Within the solidly entrenched epistemologi-
cal basis of the Ottoman absolutism, all texts, literary or not, were absolutist.
The Quran was not questionable, deductive thinking was superior to any
kind of thinking, good and bad were like black and white, and intellectuals
were in favor of idealism based on mysticism. This epistemological basis
was buttressed against the attacks of Western norms and practices. Intellec-
tuals were in a normative vacuum during this epistemological transfor-
mation. An absolutist culture without a ruler was searching for a symbolic
father in literary texts. The common analogy was between the Tanzimat pe-
riod and a child, who is in need of protection. Therefore, then writers looked
for millet babalig: (a father of the nation).” They assumed the role of the
father, “the guarantor of the absolutist ruler”’* as a guide for the society.
Accordingly, the father, the son, and the home was the most appreciated
triangle of the Tanzimat novels. Within this triangle, in the absence of the
father, the son is left with no moral guide and destroys his family with his
exorbitance all together. Then writers portrayed not only fatherless sons but
also tyrannical fathers who do not deserve to be loved and respected.’® The
family came forward as the most appropriate locus of expressing the just
rule.

Jale Parla, Babalar ve Ogullar: Tanzimat Romammin Epistemolojik Temelleri (Istanbul:
Iletisim, 1990), 18.

Niikhet Sirman, “Gender Construction and Nationalist Discourse: Dethroning the Father in
the Early Turkish Novel,” in Gender and Identity Construction: Women of Central Asia, the
Caucasus and Turkey, eds. Feride Acar and Ayse Giines Ayata (Boston: Brill, 2000), 168.
Ibid.
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Nurdan Giirbilek reveals that the best examples of modern Turkish nov-
els such as the Disconnected and Dangerous Games are under the impact of
orphanhood that fostered early examples of modern literary works. While
Western ideals displaced the traditional father figure, fathers lost their cul-
tural power and turned into sketchy representatives of foreign causes. Nov-
els display fictional fathers, who are underdeveloped in many ways and the
most embarrassing traditional material for their more modern sons and
daughters. Sons ridiculing their fathers before everyone else in order to
build a barrier against everyone else’s hostile harsh words live in an insur-
mountable orphanhood just like the East itself; sons both mature early and
remain as a child, and the East stands like an emotional child facing the ra-
tional West. Giirbilek argues that this is why one of the most famous lines in
Turkish melodrama was Can | call you father?, and that Turks called one of
their presidents “father” for years.73

Some others also interpret uneasy relationships between fictional fathers
and their sons in novels, plays, and movies.”* In contrast, some others ana-
lyze the ideals of a father and son within centuries-old texts such as the
Book of Korkut Ata, the most famous epic stories of Oghuz Turks or Ku-
tadgu Bilig, a political text from the 11" century.” However, M. Bilgin

Nurdan Giirbilek, “Azgelismis Babalar,” in Kétii Cocuk Tiirk (Istanbul: Metis, 2001), 57-
63.

Ahmet Buran, “Metin-Baglam Ilgisi Bakimmdan Ak Gemi’de ‘Babalik’ Kavrami ve Baba-
Cocuk Iliskisi,” Tiirk Diinyas: Dil ve Edebiyat Dergisi 27 (2009): 49-59. Ayse Senem
Donatan, “Erken Cumhuriyet Donemi Tiirk Tiyatrosu’nda Baba Otoritesinin Temsili: Arafta
Kalmis Babalar,” Tiyatro Elestirmenligi ve Dramaturji 20 (2012): 93-117. Hediye Ozkan,
“Ataerki Sadece Kadina mi1 Baski Yapar? Masculinities Journal 2 (2014):135-148. Burcak
Erdal, “Yar1 Tanr1 Babalar ve Onlarin Mahsun Ogullar1,” Suret 6 (2015): 73-94. Duygu
Oylubas Katfar, “Babanin Alfa Karakteri: Tarihi Romanlarda Oglunu Oldiiren Sultanlar,”
Uluslararasi Beseri Bilimler ve Egitim Dergisi 4 (2018): 217-235.

Altan Cetin, “Kutadgu Bilig’de Tiirk Aile Kiiltiiriinde Bir Babamin Ogul Imaji ya da
Siiregiden Bellek/Kiiltiir,” Milli Folklor 85 (2010): 122-132. Fatos Yalginkaya, “Gelenegi
Gelecege Tastyan Ogullar: Dede Korkut Kitabi’nda Baba-Ogul iliskisi,” Milli Folklor 107
(2015): 60-71.
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Saydam’s book is out of type with a psychoanalytic reading of Turkish epic
stories in terms of symbolic meanings of fatherhood and motherhood.

As for field research, the pioneer could be an unpublished master’s the-
sis in educational sciences at Bogazi¢i University by Cressida Evans in
1997. The thesis is based on sixty interviews with fathers of lower socio-
economic class with children aged three and eight and shows that the
breadwinner role swallows much of fathers’ time. Consequently, fathers are
just distant figures and not involved in child care other than make decisions
on a child’s future and education.”” Ensuing investigations were also un-
published master’s theses. One was conducted with eighteen fathers of three
generations in six lower-middle and middle-class families to decipher the
impacts of construction and practices of fatherhood on child education. It
found that first- generation was composed of rigid and authoritarian fathers
who were afraid of emotional closeness on account that they would lose
their authority; second generation fathers were also authoritarian but in a
lesser degree; third generation fathers were not involved in housework and
child care as previous generations, however, they were inclined to see their
disinterest as a drawback. In all families, mothers came forward as primary
figures in educational matters.”® Another master’s thesis in clinical psychol-
ogy consisting of fifteen interviews with mostly university graduate fathers
with adult or underage children focuses on the experience of being fathered
and being a father according to dimensions of hierarchy, emotional sharing,
guidance, and expectations. It concludes that second-generation fathers fa-
vor less hierarchical and emotionally more available relationships with their
children compared to their own experiences of being fathered. Yet they em-
pathize with their emotionally distant fathers on the grounds of life condi-
tions and cultural norms. Accordingly, their breadwinner role prevents their
involvement with children, but differently from first-generation fathers, their
guidance and expectations rest on mutual understanding rather than obedi-

M. Bilgin Saydam, Deli Dumrul un Bilinci: Tiirk-Islam Ruhu Uzerine Bir Kiiltiir Psikolojisi
Denemesi (Istanbul: Metis, 1997).

Evans, “Turkish Fathers’ Attitudes to and Involvement in Their Fathering Role,” 155-156.
Sever, Toplumsal-Kiiltiirel Baglamda Babalik,” 90-91.

60



79

80

81

82

83

84

THE MAKING OF A MAKBUL FATHER

ence.” Another unpublished thesis, based on twenty interviews with pre-
dominantly primary-educated fathers with mostly adult children in
Eskisehir, analyzes intergenerational experiences of fathers in terms of being
fathered and being a father again and discovers two groups of fatherhood,;
“good” and “harsh.” Appreciation of provider role was the common ground,
but harsh fathers are generally decision-makers and sometimes physical
abusers within the family while “good” fathers are more egalitarian men and
have some features similar to “involved” fathers.®

Concerning published works, the field research deals with the issue from
the perspective of care work per se: how much time a father spares for the
child comparing to the mother. For instance, Bespinar did research on “new
fatherhood” experiences of middle-class men and showed that the so-called
novelty is limited to discourse.®! Barutcu and Hidir inquired about pro-
feminist fathers’ attitudes and concluded that their differences from tradi-
tional fathers are also confined to discourse.®> However, Zeybek relying on
his personal experience as a new father, elaborated that fathers have to chal-
lenge against both cultural expectations regarding the limited role of a father
in care work and non-child friendly cities.®

Dogruoz and Rogow studied the programs of ACEV (Mother Child Ed-
ucation Foundation) targeting fathers and explained that fathers are open to
new experiences; however, the pace and level of their change are dependent
upon their social backgrounds.®* ACEV has its research on father involve-
ment in Turkey. Their report presents five categories of fatherhood: tradi-
tional fatherhood; diligent fatherhood, which is less traditional; egalitarian
fatherhood; new traditional fatherhood, which implies some changing atti-
tudes towards daughters; exceptional fatherhood, which refers to men who

Yal¢indz, “From Being a Son to Being a Father,” 183-185.

Tecik, “Fatherhood Experience of Lower-Middle Class Men,” 118-120.
Bespinar, “Between Ideals and Enactments,” 95-113.

Barutgu and Hidur, “Tiirkiye’de Babaligin Degisen Rolleri,” 27-45.
Zeybek, ““‘Bu Bebegin Annesi Nerede?,”” 122-130.

Dogruoz and Rogow, “And How Will You Remember Me, My Child?,”
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assign great importance to fatherhood.® Begpinar and Bespinar compared
fatherhood experiences of secular and religious-conservative men, and drew
attention to that conservative men emphasize the continuity between their
experience of being fathered and fathering. However, their attitudes toward
their daughters are different from those of their fathers. In contrast, secular
fathers stress dissimilarity between their experience of being fathered and
fathering, and strive for educating their children as free individuals. An im-
portant result of the research is that both groups construct their fatherhood
identity as opposed to each other. Conservative fathers disdain secular men’s
attitudes towards their children, while secular men complain about the
emasculating conditions of the country for the seculars and try to prepare a
safe future for their children abroad.® Goékhan Topgu shed light upon expec-
tations of fathers of different socio-economic backgrounds from social poli-
cies in addition to their attitudes regarding manhood and fatherhood. Fathers
of lower-class families, who are less likely to perform care work, expect
economic support, while fathers of white-collar await educational programs
on fatherhood and are more willing to assume responsibility in care work if
their wives are in professional life. But fathers at executive positions are
more prone to equal participation in care work and the most critical group
about social policies. They are in favor of structural changes in a variety of
areas such as tax and education system. The research differs from the previ-
ous literature because it underlines that deficiency of social policies is the
result of the masculinist state’s trust in male heads of the household to pro-
vide for their family.!” However, fatherhood has been mostly a matter of
inquiry in terms of care work per se.

Additionally, a survey on students’ perception of the role of a father in
Cukurova University concludes that the most traditional aspect of young
people is a belief in natural differences between men and women, which
deems mothers the most appropriate caretaker and excludes fathers from

Mother Child Education Foundation, Involved Fatherhood, 13.

Bespmnar and Bespimar, “Tiirkiye’de Orta Ust Simf Laik ve Muhafazakar Kimliklerin
Babalik Deneyimleri Uzerinden Irdelenmesi,” 5-38.

Topgu, “Varsayilan Aile Kiskancinda Babalik,” 95-97.
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care work. However, a father with a more democratic character is the most
prevalent expectation.®® Recent research with fifteen women on how moth-
ers interpret their past experiences with their fathers in a city of the Black
Sea region illuminates that women associate their fathers with playful en-
gagements in the outer world while labeling their mothers as authoritarian.
Some women tend to exalt their fathers as a protector although they did not
have a close relationship. Accordingly, women differentiate their fathers’
fatherhood from their husbands’ who have emotional bonds with their chil-
dren.%

In addition to research with a specific focus on heteronormative father-
hood, other sociological and anthropological works recognize fatherhood as
a subject of analysis. In the first place, research of Carol Delaney attracts
attention. In her ethnographic research, she demonstrates that paternity is a
cultural construct as much as a physical reality. People code the contribution
of men and women to procreation differently; while men provide the seed,
the essence for the child, women just function as a container for the fetus.”*°
She conceptualizes this understanding as “monogenetic procreation” which
implies that “a child is originated from only one source,” which is male.**
An established statement when defining a child in Turkish Babadan olma
anadan dogma (originating from the father, borne by the mother) points out
the same phenomenon by referring to the father as the person who is the
source of life.”?

We can pursue the implications of the same conceptualization within dif-
ferent contexts. In case of divorce, women, who begin to live again with

Figen Karaday1, “Genglerin Babalik Roliine iliskin Tutumlar1 Kendi Babalarmin Davranisi
ve Sosyo Demografik Faktérlerle iliskisi,” Cukurova Universitesi Sosyal Bilimler Enstitiisii
Dergisi 8 (2001): 184-185.

Biisra Kocatepe and Sabiha Bilgi, “Toplumsal Bir Insa Olarak Babalik: Annelerin Yasam
Oykiilerinde Baba Imgesi,” Fe Dergi 10 (2018): 57.

Carol Delaney, The seed and the Soil: Gender and Cosmology in Turkish Village Society
(Berkeley: University of California Press, 1991), 32.

Carol Delaney, “The Meaning Of Paternity and the Virgin Birth Debate,” Man 21 (1986):
496-500.

Saydam, Deli Dumrul 'un Bilinci, 105.
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their parents, are forced by their parents not to take their children’s custody
because the child belongs to his father. ® Children are considered both a
symbol of the previous sexuality of women and an extension of their father.
Carole Pateman also observes the same phenomena within the legal battles
between men and the surrogate mothers, who are not willing to relinquish
the baby. In 1987, the judge in the case of Baby M crystallized the point by
stating that: “The biological father pays the surrogate for her willingness to
be impregnated and carry his child to term. At birth, the father does not pur-
chase the child. It is his own biologically genetically related child. He can-
not purchase what is already his.”**As Selek defines, fatherhood is a posi-
tion to be earned by a man who is circumcised, did military service, and has
a job and sexual experience. It is a multifaceted position; a father has a
woman and children whom he governs and provides.” Failing to maintain a
family is a disaster for men of lower class since their chance to prove their
success as a man is restricted. Accordingly, Sancar makes firm that urban
and rural background and social class position, strongly affect fatherhood,;
however, provider role comes forward as the most acceptable model of fa-
therhood for all classes.”® Indeed, when women have higher income, hus-
bands get jealous of wives’ expenses on their children on account that as a
boy, they did not get the same attention from their parents. They resort to
different strategies such as extreme generosity towards their male friends to
control their livelihood indirectly. They want their wives to become more
frugal and as a result, change their priority in expenses.”” The first field re-
search on the interplay between industrialization and urban life, conducted
in 1961, illuminated the same desire to control. Standing out of the results
was that the father-son relationship was the most troubled relationship by
urbanization within the family structure. The authority of fathers, who used
to execute power over their sons until death, began to shrink. Fathers re-

Yildirim, Yeni Bir Hayat Kurmak/Kadnlar Anlatiyor, 30.
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Selek, Siiriine Stiriine, 19-20.
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garded their sons more rebellious since they demanded to choose with
whom they would marry on their own and a separate house upon marriage,
which occupation they would engage, and their avocation preferences.
However, when fathers were directly questioned whether they were com-
plaining of their sons or not, they did not accept they were because it would
mean that they agreed with the idea that their power was fragile.”® Recent
research on masculine identities identifies that hierarchy defines the rela-
tionship between fathers and sons. Men with a background of traditional and
lower-class families describe their relationship with their fathers by respect
and fear while men of the lower-and lower-middle class define with dis-
tance. Prevention in decision making is the most common experience irre-
spective of socio-economic background. Especially men of the lower-class
are supposed to be docile against their fathers. Their fathers take almost all
vital decisions on behalf of their sons and converse with them only after
their sons perform military service. Some of the men reproach these emo-
tionally distant fathers while some create excuses and try to understand
them. Particularly upper-class men in their forties accept having been ex-
posed to physical abuse of their fathers as a means of discipline. However,
most of the participants justify violence against them and develop empathy
with their fathers. Moreover, at the end of the day, almost all of them agree
that they learned how to be an honest man from their fathers. “This is how
we were taught by our father” is a defensive sentence of for behaviors inher-
ited from the father.*® Accordingly, men, who complain about their own au-
thoritarian and emotionally distant fathers and are emotionally more availa-
ble to their children, are in favor of restrictive parenting, especially when
daughters are involved.’® However, in sharp contrast with men, another
research with battered women and their adult daughters reveals that women,
who were grown up amidst family violence do not assume any responsibil-
ity and blame only their fathers. Moreover, the only minor participant aged

Miibeccel Kiray, Agir Sanayiden Once Bir Sahil Kasabas: (Istanbul: Baglam, 2000), 137-
142.

Bolak-Boratav et al., Erkekligin, 95-128.
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15 expressed that the only remedy for violence is her father’s suspension
from home. Most of the daughters pointed out that they tried to convince
their mothers to get a divorce for many years.* Indeed, accounts in another
research on divorce affirm that children in violent families blame their fa-
thers and help their mothers get divorced.'*

The contrast between the emphatic sons and accusing daughters above is
thought-provoking. Probably gender dimension pulls something afflictive
out of a black hole at this point. Inside families is a “deep family” working
with the violence of any kind without any sort of monitoring.®® The com-
prehensive survey of Ayse Giil Altinay and Yesim Arat with 1800 women on
violence demonstrates that violence is a cycle. Women, who were beaten up
by their fathers in childhood and teenage years, and whose mothers were
beaten up by their fathers, are more likely to be physically abused by their
husbands.’® In 2012, research on family violence showed that of 440 chil-
dren aged between 11-17, 73,4 % witnessed family violence, and 67,9 %
were exposed to psychological violence at least once. Parents defend their
behavior on account of discipline and control.*® In 2014, another research
on violence towards children exhibited that 73,7 % of parents exercise psy-
chological violence. Moreover, children witness physical and psychological
violence within family members by 67,1 % and 67,5 % and against their
parents by 53,7 % and 69,9 %, respectively.’% However, statistics on sexual
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fletisim, 2017), 146-180.
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violations of children rights is still a significant lack. From various presenta-
tions in different congresses and meetings, we know that of all sexual of-
fenses in 2011, 47 % were against children, and in 2012, 112 thousand chil-
dren were registered victims.'®’Aysen Ufuk Sezgin researching sexual
violence towards children within families in Turkey since 1993, declares
that almost half of assailants in all cases in Turkey are fathers or other male
family members holding a fatherly authority over children. She points out
that extended families are prevalent in Turkey, and their dynamics should be
deciphered.'%

Obviously, the existing research with a specific focus on fatherhood pre-
sents some limited knowledge with a focus on care work and educational
matters. However, two facts about Turkey are significant. First, families
regard their children as their asset and prospective citizens instead of citi-
zens whose well-being is under their responsibility.**® Second, a social poli-
cy approach targeting youth is an important deficiency, and family is the
only social security source for adults.*'° However, that does not mean that
the state does not have any policy on youth. The government applies educa-
tional policies based on Turkishness and Muslimness and uses dichotomous
rhetoric stigmatizing non-pious youth. Such an approach paved the way to
the Gezi Protests by demonized young adults in 2013.***

Although masculinity studies scholars take nationalism as a theoretical
framework, fatherhood has yet to be theoretically nationalized. By following
the line of thought that the double meaning of makbul provide, | embark to
show how fatherhood is constructed and experienced in the shadow of Turk-
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ishness and how the privileges granted to the acceptable come with their
limitations.

§ 3.2 Familial Society
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The Foucauldian understanding of governmentality conceptualizes the state

(133

as a historically and contextually shaped unit aiming “‘the conduct of con-
duct’” through a variety of means.**? And the politics of intimacy refers to
the policies and discourses targeting reproduction, sexuality, and family re-
lations. ™

Historically speaking, the structure of the relations in the Ottoman socie-
ty was based on house rather than family. House means “people who live
under one roof and make up a single unit of production and consumption,”
and Topkapi Palace was the largest house.'** As an institution, it formed

115 The bureaucrats of the

“smaller replicas of itself” all over the empire.
empire had been recruited from Christian minorities. They had become the
members of the big house by converting to Islam and marrying women from
the harem. Later, men of Muslim origin were recruited too. Smaller houses
of the members of the big house attracted promising young men to them-
selves from their districts. In the end, the structure produced “the houses as

satellites of each other.”*

In this system, it was crucial to differentiate
those who were to be subordinated from those who were to dominate. One
used to answer “the question ‘who are you?’ by providing the name of the

head of the house one belong[ed] to.” But the question was followed by an-

Nikolas Rose, Governing the Soul: The Shaping of the Private Self, 2" ed. (London; New
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other one, “which serve[d] to place the person more accurately: ‘and what
are you?’” The answer was to name the nature of the bond between the head
of the household and the person in question.117 Thus, all social relations
were political as they designed the codes of belonging to the houses.

However, fin de siecle witnessed the rise of discontent with the political
structure as a direct consequence of the westernizing Tanzimat reforms and
the discovery of the social. Since there was no “physical or metaphoric
space outside” the houses to organize social relations, men were concerned
about how to become a proper man. Thus, books on manners came out to
reduce the anxiety caused by getting involved with strangers. In this vacu-
um, the transformation of the house into the family was the panacea. After
the establishment of the Turkish Republic in 1923, the nuclear family be-
came the norm casting extended families and big houses as archaic. Now,
love was the only source of bond both in private and public realms as the
nation was the product of proper persons, who lived in a culture of intimacy.
“It was through the forms of intimacy pertaining to the nuclear family that
the morality of the proper citizen was to be produced and citizens turned
into the subjects of the modern nation-state.”**® For the Turkish moderniza-
tion project, the national nuclear family was not the institution reproducing
the existing order. On the contrary, it was the institution which was respon-
sible for transforming an already existing political transformation into a so-
cial one.

Accordingly, servitude was abolished. In this manner, by regulations of
the population in 1913, the registry was based on paternal pedigree so that
servants in the houses could be listed under their pedigree rather than under
the masters of houses.” By this act, possession over men by other men was
finally removed. Since then, children have been to be listed under their fa-
thers while women have been added to their husbands’ pedigree as long as
they stay married. ™

Ibid., 155.

Ibid., 149.
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The state supported policies and campaigns to modernize child-rearing
practices as a part of good governance. Women of middle and upper-middle
class backgrounds were encouraged to ask for advice from a family doctor
and ground on scientific principles in child-rearing practices. Popular maga-
zines; pamphlets published by Children’s Protection Society; child-care
courses in urban neighborhoods, dispensaries and clinics, and public exhibi-
tions provided different means to convey the importance of rearing a robust
child for the robustness of children was the index of progress and civility.*?°

Kumari Jayawardena expresses, because “the status of women in society
was the popular barometer of ‘civilization,” many reformers agitated for
social legislation that would improve their situation.” Subsequently, reform-
ers were involved in what Sirin Tekeli considers “state feminism.”** On the
social side, they introduced a civil code based on the Swiss model. Polyga-
my and marriage by proxy were forbidden. Women were granted equal
rights on divorce, custody of children, and inheritance. Muslim women were
allowed to marry non-Muslim men. Nevertheless, the husband was the head
of the family, and women had to ask for permission to work outside the
home. Thus, even on the political side, women were granted enfranchise-
ment in local elections in 1930 and in national elections in 1934, the hus-
band-father was considered the only interlocutor to be addressed by the na-
tion-state.’? That is to say, women were supposed to exchange the rule of
the father with the rule of the husband so that men could be equal.*?®

As is well established by feminist writers, the emphasis upon women is
part of the project of having a seat as a nation-state within the modern Euro-
pean democracies. However, this is only one aspect of the issue if we con-

sider the relationship between colonialism and colonial masculinity. Cynthia

Kathryn Kibal, “Realizing Modernity Through the Robust Turkish Child, 1923-1938,” in
Symbolic Childhood, ed. Daniel Thomas Cook (New York: Peter Lang, 2002)
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Enloe points out that to be nationalist is to resist the colonizer’s abuse of his
women for a man. Moreover, she describes the gendered nature of national-
ism in her much-quoted phrase par excellence: “nationalism typically has
sprung from masculinized memory, masculinized humiliation and masculin-
ized hope.” Colonial men legitimized their actions by referring to the ideol-
ogy of masculinity of the colonized societies; “if men’s sense of manliness
was such that it didn’t include reverence toward women, then they couldn’t
expect to be allowed to govern their own societies.”*** For example, Bengali
men, were ridiculed because they were effeminate and not manly enough to
revere and protect women. The difference between men and women was to
“symbolically define the national difference and power between men.”'?®
Therefore, the modernization of women and the stress upon a robust child
after the War of Independence were to safeguard the indigenous masculinity
against the colonial men’s masculinity. For sportsmanship and respect for
the respectable women were the bases of the colonial masculinity. The colo-
nial man was superior to the colonized because he “had learned how to fight
tooth decay, walk without slouching and properly carry his rucksack, but
also because he had learned the importance of revering women, especially
mothers and ‘the right girl.””*?® Thus the nation-state directed the same
amount of effort to modernize and restrict the modernized women to perpet-
uate the notion of “the right girl.”

Indeed, the modernization project was family-oriented in which modern-
ized women were responsible for modern families while reformist men for a
modern nation-state.*?” A hegemonic family model with a head of a house-
hold governing a wife and children was instrumental for naturalizing politi-
cal power. For family provides an indispensible figure for sanctioning social
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hierarchy within a putative organic unity of interests. Because the subordi-
nation of woman to man and child to adult were deemed natural facts, other
forms of social hierarchy could be depicted in familial terms to guarantee
social difference as a category of nature [...] The metaphoric depiction of
social hierarchy as natural and familial thus depended on the prior naturaliz-
ing of the social subordination of women and children.*?®

Mustafa Kemal Atatiirk used this familiar imagery to reconfigure both
the state and the land. At the time of the Ottoman Empire’s surrender to the
Allied forces, he came forward in the Battle of Gallipoli and refused to de-
mobilize his troops. Then he rallied people in different cities “to resist the
partition and claim the country as their own. The appeal was made to their
sense of honor; they must come to the defense of the Motherland that, he
claimed, had been prostituted under the capitulations and was about to be
mutilated by the partition.” His biographers argue that the way that he iden-
tified his mother with the motherland was the reason of his strong influence
over people. “Peasants did not have to understand the idea of a nation-state
to be motivated to protect their own threatened soil if it was understood as
their mother who was being raped and sold into captivity.” After the War of
Independence, the boundaries of the country were fixed, and the new capital
was established in Anatolia. In Turkish Anadolu means “filled with moth-
ers” or “mother filled.” All those born upon the land were vatandas, “fellow
of the motherland,” similar to the word kardes, “fellow of the womb.”*?*
The physicality of the fellows is from the mother, while the identity is from
the father.

In her ethnographic research that she conducted in a Turkish village,
Carol Delaney demonstrates that paternity is a cultural construct as much as
a physical reality. People code the contribution of men and women to pro-
creation differently; while men provide the seed, the essence for the child,

Anne McClintock, Imperial Leather: Race, Gender, and Sexuality in the Colonial Contest
(New York: Routledge, 1995), 45.
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women just function as a container for the fetus.”**° She conceptualizes this
understanding as “monogenetic procreation” which implies that “a child is
originated from only one source,” which is male.’** So, man is the genera-
tive part who bestows the identity of the child, while the woman is just a
nurturer, like the earth, irrespective of her identity."** Indeed, the nation-
state was a projection of the biologic monogenetic procreation onto a politi-
cal procreation. That the surname Atatiirk (father of the Turks) was given to
Mustafa Kemal by law forbidding taking the same name as either a surname
or name in November 1934 reinforces the analogy.*® The constitution of
1982 predicates the same idea declaring that a child with a Turkish father is
a Turkish citizen, while a child with a Turkish mother and a foreign father is
not. Obviously, the vatandas was just a function of brotherhood for wom-
en’s vatandasiik or citizenship was to be mediated through relation to a man
within the family."*

Niikhet Sirman explains, “In cultural terms, the relation between the
family and the state is cast as an analogy. The nation is understood as the
family writ large.”*® Accordingly, Berna Ekal, referring to Sirman and
White, argues that in Turkey “the state appears as an anthropomorphic entity
that provides for the needy.” As a paternalistic provider, it functions “on the
basis of state benevolence —Father State (Devlet Baba) as opposed to a
rights discourse.”™*® Thus, “the relation among citizens as well as between
citizens and the state is cast in familial terms.”™>" Sirman maintains that “a
national sovereign state” is produced by the discourses on the identity of the
nation, which “simultaneously construct the identity of the proper citizen.”

In this way, “the citizen is endowed with a particular package of rights and
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duties, made the subject of specific operations of power and of a particular
moral subjectivity that differs according to these constitutive discourses.”
She calls the citizenship that is the result of the discourses in effect in Tur-
key “familial citizenship.”138 That merely refers to “relations of hierarchy”
between individuals.’*® The use of kinship idioms among strangers is a
strong manifestation of the citizenship ideology. It is typical for men of the
same generation to call each other kardes (brother), or for younger men to
address to older men as abi (older brother) or for older men to a boy oglum
(my son) within the same class position. In the presence of class differences,
older men of lower-class are more likely to use abi when speaking to
younger men of upper-class. In sex differences, other kinship terms referring
to the non-sexual nature of a relationship are put in usage between strangers.
These idioms invoke socially acceptable behaviors based on age or gender
hierarchy in the absence of codes of conduct to govern a public sphere.*® In
this context, family is the only ideological and moral referential point for all
kinds of political and social relations. Governance rests on a paternalist au-
thority; individuals do not conflict with their leaders and derive their behav-
iors from emotionality rather than rationality."** The morality of relations
excludes calculations. Therefore, people relate with each other in terms of
“sharing,” “hospitality,” or “genelrosi‘[y.”142

Recent research of Pelin Kilinglarslan and Ozlem Altan-Olcay on famil-
ial discourses deployed in two textile factories makes the manifestations of
this comprehension visible in daily life experiences. Family discourses func-
tion differently in those two factories. In the factory, where recruitment
practices depend on informal ties, a boss-father positions workers based on a

hierarchy of age and gender, using “a language of familial reciprocity and
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responsibility” in demanding his dependent-workers to be obedient despite
harsh working conditions, as long as he provides them with access to certain
kKinds of facilities “out of familial relations of care and altruism” rather than
out of right. However, in another factory with formal recruitment practices
workers use a familial discourse to make demands by reminding them of
their familial responsibilities towards their own families.*** Under the im-
pact of such a strong familial discourse, it is both easy and common to
blame a worker, a universally accepted vindicatory, for betrayal to the fami-
ly by a father-boss.'**

Especially after the 2011 elections, granting Justice and Development
Party a third term to rule, the state’s patriarchal discourse has intensified,
and many social problems have been re-articulated in familial terms, em-
phasizing religion and nationalism.'** Elif Babiil argues that a moral econ-
omy of gratitude, in which state officials let their moral inclinations deter-
mine who is worthy or unworthy of human rights, operates in Turkey.
Certain groups, such as politicized Kurdish children or women who are not
in compliance with social norms, are excluded, while those performing the
ideal innocent and victim are granted protection in return for gratitude. Oth-
erwise, human rights might turn into “rights for criminals.”**® We can con-
sider these “criminals” unacceptable citizens, who are not “pinioned” to “a

particular moral subjectivity.”
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Carole Pateman, pointing out the patriarchal undercurrents of the new
civil society, uncovers the fact that although all individuals are assumed to
have the same civil status and imitate “the original contract when, for exam-
ple, they enter into the employment contract or the marriage contract,” only
men have “the attributes and capacities necessary to enter into contracts, the
most important of which is ownership of property in the person.”147 Like-
wise, Unlii borrows the contract as a useful theoretical tool and theorizes
Turkishness (and also any other nationality) as a contract. However, differ-
ently from Pateman, he argues that people sign the Turkishness contract
without intending to do so. The contract, accordingly, functions on an un-
conscious level. All knowledge and ignorance, interests and indifferences,
feelings and apathy are shaped in the shadow of Turkishness.*® This is con-
sistent with what Sirman maintains, who argues that “nation and power are
inscribed in the subject” and to understand how, we need to analyze “the
process of the production of subjectivities that are gendered and national at
the same time.”**°

Both Pateman and Unlii refer to particular legal, economic, and symbol-
ic privileges granted by a contract to certain people, in Pateman’s case, to
men, in Unlii’s case, to individuals who identify as Turkish-Sunni-Muslim.
The concept of contract being a convenient tool, | understand that we can
talk about “a contract of fatherhood”™*® between heteronormative men and
the nation-state (the biggest father), which provide men with certain privi-
leges, as long as they accept that only men are politically engaged individu-
als and all their actions are politically loaded in favor of or against the state.
At this point, we should remember what bell hooks says about patriarchal
burden on men. She says, men do not always gain “privileges from their
blind obedience to patriarchy,” as patriarchy demands them to “become and

59151

remain emotional cripples,”" which means, if men accept that all their ac-

Pateman, The Sexual, 2-6.

Unlii, Tuirkliik Sozlesmesi, 9.

Sirman, “The Making,” 152.

I would like to thank Ayse Giil Altinay for this suggestion.
bell hooks, The Will to Change, 36-40.
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tions are politically loaded in favor of, or against the nation-state, they also
have to agree with that paternal affection is a conscious decision rather than
an emotional outcome based on their children’s ability to represent the mak-
bul. The fathers of the conscientious objectors or the LGBTQ+ individuals
are evaluated differently from the fathers of the martyrs. Therefore, makbul
fatherhood requires men to be “pinioned” to “a particular moral subjectivi-
ty,” which may require them to deny their paternal affection toward their
children for the sake of the nation-state. That makes fatherhood the most
fragile role for the lower-class men, who strive to prevent their children
from suffering in life as they did.

As | mentioned before, Waling argues that “agency is a conditional pos-
sibility for negotiating discourse and subjectivity. It is produced through
encounters with both discourse and subjectivity; it is not preexisting, but
rather made possible as individuals interact with the social world.”*®? In this
manner, by revealing the relationship between “the heteropatriarchal nation-
alist governmentality” and “‘the conduct of conduct’” of the husband-father,
the only interlocutor to be addressed by the nation-state, | politicize father-
hood and endeavor to grasp how makbul fathers produce agency in a famili-
al society.

Waling, “Rethinking,” 11-14.
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The Social Meaning of Fatherhood

Few men brutally abused as boys in the name of
patriarchal maleness courageously resist the
brainwashing and remain true to themselves. Most
males conform to patriarchy in one way or anoth-
er.

— bell hooks, The Will to Change

T he culture of fatherhood is “the norms, values, beliefs and expressive
symbols pertaining to fatherhood” while the conduct of fatherhood is
“the routine activities of men when they are trying to act ‘fatherly.”” Any
given society has distinct cultures and conducts of fatherhood.! We might
refer to contesting cultures and conducts of fatherhood shaped by different
class, racial, ethnic, and religious positions.? Biological relationship with the

Ralph LaRossa, “Historical Study of Fatherhood: Theoretical and Methodological
Considerations,” in Fatherhood in Late Modernity: Cultural Images, Social Practices,
Structural Frames, ed. Mechtild Oechsle (Germany: Barbara Budrich Publishers, 2012),
39-40.

Ralph LaRossa, The Modernization of Fatherhood: A Social and Political History (Chicago
and London: The University of Chicago Press, 1997), 31.
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child, the quality of relationship with the mother, both parents’ view of gen-
der issues, to be a non-resident parent as in the case of divorce, and support-
ive social policies or lack thereof cause permutations of fatherhood.®* How-
ever, Alexandra Macht argues that as the research on fatherhood expands the
terms, fathering and fatherhood should not be used interchangeably. She
clarifies that the father is a biological or social parent while fathering is a
bunch of childcare practices. As for fatherhood, it is “the public meaning of
fathering, the social discourse and cultural beliefs regarding fathers.”* How-
ever, “in the absence of the private sphere” it is not possible to understand
“the public.” If fatherhood is “an unspoken social problem,”® as Jeff Hearn
puts it, | problematize it by not glossing over the private.

Each man | interviewed having conditioned himself as a considerate
male member of their natal family and a decent head of household, acted as
a father to his wife and siblings. Hence, a makbul father is also a makbul son
helping his father perform fatherhood. In that regard, the interviewees’ chil-
dren were born into a house where there was an already established pattern
of fatherhood, and the social meaning of fatherhood goes beyond having
children for the interviewees. For them, it is the ability to shoulder financial
responsibilities and differentiate makbul from non-makbul on behalf of their
dependents.

I draw upon Mary Douglas’s conceptualization of “dirt” to grasp the role
of fatherhood in policing the boundaries. For Douglas “dirt is essentially
disorder. There is no such thing as absolute dirt: it exists in the eye of the
beholder.” Where there is dirt, there is a system to classify things and dis-
credit ill-suited components. In other words, it is just a matter of place;
shoes are dirty on a dining table while are not by themselves. Any contra-

William, Marsiglio. “Contemporary Scholarship on Fatherhood: Culture, ldentity, and
Conduct,” Journal of Family Issues 14, no.4 (1993): 490-504.

Alexandra Macht, Fatherhood and Love: The Social Construction of Masculine Emotions
(Switzerland: Palgrave Macmillan, 2020), 5.

Pateman, The Sexual, 4.

Jeff Hearn, “Theorizing Men, Masculinities and Fatherhood,” in Making Men into Fathers,
ed. Barbara Hobson (Cambridge: University of Cambridge Press, 2002), 254.
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vention of embraced classifications results in dirt.” That “The most im-
portant personal virtue” in the Ottoman Empire was to know one’s platce8 is
not unrelated to this line of reasoning. Indeed, any social and religious ob-
jection was called fitne.® The Arabic word means disorder, mischief, rebel-
lion, sin, perversity, exam, trouble, and even madness. In the Quran it is
written “Your wealth and your children are only a Fitnah.” That adds seduc-
tion to its meanings. However, its widespread usage in Turkey is to express
disorder and mischief.® Thus, fitne might be equivalent to dirt, the quality
of being out of place.

The fatherhood contract that | assume to exist between heteronormative
men and the nation-state determines men’s place in society. It requires men
to act as politically engaged individuals whose all actions are politically
loaded in favor of, or against the polity. In this context, if paternal affection
is a conscious decision rather than an emotional outcome based on the inter-
viewees’ adult children’s ability to represent the makbul, men relate to their
children when they are mature enough to construct a moral subjectivity.
Thus, having a child is a requirement in life like marriage and most of the
time it is another occasion to perform the role of the primary decision-maker
in the family. Accordingly, most of the interviewees did not have much to
say about paternal bond. Some shared stories of illness and accident that
their children or they, for the sake of their children, had suffered a long time
ago to express their tenderheartedness toward their children. However, they
related these stories to the divine power that rewards or punishes their fami-
lies according to their correct or incorrect actions as the head of household.

Mary Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo
(London: Routledge, 2001), 2-37.

Sirman, “The Making,” 155.

Ziircher, Turkey, 13.

Tanil Bora, “Fitne,” Birikim, March 15, 2017
https://www.birikimdergisi.com/haftalik/8217/fitne#. XZLhPtIzbMw.
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§ 4.1  Fathering the Wife

Even when she wants to see a doctor, | have to get
the day off and take her.
— Nusret, Interviewee

“When does fatherhood begin for you?” is one of the questions that I asked
the interviewees. Erkan replied, “Fatherhood begins when you get married.
[You father] your wife first. You watch over her. | mean protecting. Father-
hood means a sense of trust. You call someone father if he is trustworthy.”
When I ask how he fathered his wife, he described it as “Showing her who
is bad, who is good. I was the one who [said her] ‘Talk to this person, but
not to that one. You will make better decisions in future.’” I helped her that
way, and she carried on as I said.”

In The Social Construction of Reality, Peter L. Berger and Thomas
Luckmann argue that we cannot talk about human nature “in the sense of a
biologically fixed substratum determining the variability of socio-cultural
formations.” They say there are “anthropological constants (for example,
world-openness and plasticity of instinctual structure) that delimit and per-
mit man’s socio-cultural formations.” So, we can talk about myriad ways of
being human:

The character of the self as a social product is not limited to the particu-

lar configuration the individual identifies as himself (for instance, as “a

man,” in the particular way in which this identity is defined and formed

in the culture in question), but to the comprehensive psychological
equipment that serves as an appendage to the particular configuration

(for instance, “manly” emotions, attitudes and even somatic reactions). It

goes without saying, then, that the organism and, even more, the self

cannot be adequately understood apart from the particular social context
in which they were shaped.
In this manner, all forms of human action are habitualized by repeating, and
habitualization keeps a person from making a decision. Although there are
many ways to do something, it reduces them to one. So, institutionalization
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occurs when the confusion about carrying something out turns into “This is
how these things are done.” From now on, an institutional world is experi-
enced “as existing over and beyond the individuals who ‘happen to’ embody
them at the moment.”**

In this sense, Erkan defined what other men in another research in Tur-
key defined as “man enough,” the most “honored way of being a man.”*?
Being man enough indicates honesty, loyalty, respectfulness, and honor.*®
Of these qualities respectfulness and honor are related to deciding what is
right and wrong so that the acts of women under a man’s supervision do not
cause dirtiness or fitne. Indeed, as Delaney states, for those who uphold the
monogenetic theory of procreation, women are the ones who are inclined to
“oscillate and shift.”** So, “the public meaning of fathering, the social dis-
course and cultural beliefs regarding fathers™ refer to the qualities of men,
who are able to be man enough, assuming the responsibility of indoctrinat-
ing women into “This is how things are done.”

However, Erkan was the only interviewee, who named what | listened to
almost in all interviews but mistakenly considered irrelevant. For most of
them gave similar accounts and made comments infantilizing their wives
under their fatherly authority. For example, Iskender’s wife moved to a dif-
ferent city by marriage as well, and he described the day as if she was a
child taken from one place to another. However, she was happy because she
found their home furnished with small portable furniture instead of big and
showy things and she saw an armchair and bedroom set for the first time in
her life since she had lived in a slum and slept on a sofa bed before. In gen-
eral, men considered their guidance necessary because their wives moved to
a new place after marriage.

Peter L. Berger and Thomas Luckmann, The Social Construction of Reality: A Treatise in
the Sociology of Knowledge (New York: Penguin Books, 1991), 67-78.

Connell and Messerschmidt, “Hegemonic Masculinity,” 832.

Bolak-Boratav, et al. Erkekligin, 264-281.

Delaney, “The Meaning,” 499.
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Marriage is the last phase preceded by circumcision, military service,
and profession in Selek’s conceptualization of an acceptable man.® So, the
interviewees conceptualize the social meaning of fatherhood in accordance
with chrononormativity, “the use of time to organize individual human bod-

18 and chronobiopolitics, “the sexual ar-

ies toward maximum productivity
rangement of the time of life.”*” Fatherhood begins when men get married
because they, as politically engaged individuals, whose all actions are politi-
cally loaded in favor of, or against the polity, are now “socioeconomically
‘productive’*® and responsible for preventing fitne in their nuclear family;
their nation writ large. For doing this, they are expected to show leadership
when necessary and “pinion” their dependents to “a particular moral subjec-
tivity.”

Recai recounted the evenings he, as a young man in his early twenties,
carried his sixteen-year-old wife to bed after she fell asleep in front of their
guests. A merciful expression covered both his face and voice as he was
speaking about her. Later on, he detailed a dispute between his mother and
wife in such a way that verifies what Pateman argues: “A man’s power as a
father comes after he has exercised the patriarchal right of a man (a hus-
band) over a woman (a wife):”°
| used to host folks from my village at our home. I did not let them go. |
was so. They came from my homeland. [...] The woman was a thief, we
did not know. She had stolen my mother’s underwear. The woman said
to my wife, “You stole it.” My wife said, “I have no mother, no relatives
[to give the stolen garments].” [...] The sugar was stolen. Then my
mother asked my wife, “Did you give the sugar to someone else?” She

said, “No, I did not.” They began to fight. I came home. One is my

Selek, Siiriine Siiriine, 19-23.

Elizabeth Freeman, Time Binds: Queer Temporalities, Queer Histories (Durham and
London: Duke University Press, 2010), 3.

Dana Luciano, Arranging Grief: Sacred Time and the Body in Nineteenth-Century America
(New York: New York University Press, 2007), 9.

Freeman, The Binds, 5.

Pateman, The Sexual, 3.
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mother; one is my aile [family]. | take pity on her, my wife. | cannot say
anything to her, [she is] an orphan. But on the other side, there is my
mother, I cannot go against her. I went to my brother’s, he is older than
me | asked him to pacify them. I spent one or two hours in a coffeehouse
then returned home. It was silent. | asked him about what happened, he
said, “I could not.” I opened up the discussion again. My wife said,
“What am I gonna do with your underwear mother?”” My mother said,
“You gave it to somebody else.” My wife said, “To whom? Am I an en-
emy at your house? | am your daughter; do not consider me a gelin
[daughter-in-law].” They both talked tough to each other. Then, when I
hit my wife’s face with the back of my hand, her tooth was broken. Her
mouth bled. I said, “Go!” Then I asked my mother to be calm. My wife
went inside then my brother followed her. | heard a noise. | went and
saw that my brother laid my wife down with a knife in his hand. He said,
“I will cut you. Do not diss my mother!” I kicked him out saying “You
will never come to this house again!” I gathered my sisters together and
told them “Sit here, listen to me. Mother, you have to choose. If my wife
goes, I will go with her. Or you go and live with your sons.” I was not
her only son. [...] Afterward, my wife figured it out and showed my
mother. The woman had come to our house with an empty bag but her
bag was full. My wife opened the bag and saw that the sugar and other
things were inside it. (Recali)

His definition of his wife as both his family and an orphan, and his wife’s
remarks about her presence at the house confirm Delaney’s explanation re-
garding gender and family in Turkey. In Turkish, marriage means, “the en-
trance into the husband’s household of a gelin [one who comes in] and the
formation of a new conjugal unit (an aile).”® In this framework, the hus-
band owns the house. Delaney sheds light upon that aile has different mean-
ings for men and women. Because aile refers to wife and children, only a
man can have an aile:

Alan Duben, “Turkish Families and Households in Historical Perspective,” Journal of
Family History, 10 (1985): 82.
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When | asked a woman about her aile, there would be a moment of con-
fusion and hesitation and then she would begin to speak about her moth-
er and siblings, that is, the aile of her father. Aile for a woman is her na-
tal family, her family of origin, which she regards with a backward
glance and a feeling of nostalgia. A man often continues to live with his
natal family, which incorporates his aile, his family of procreation. His
orientation is forward-looking; his family is a matter of pride as well as
honor.?
Ahouse, ev is necessary to get married. The equivalent of the word marriage
in Turkish language is evlilik. It means the state of being with a house. To
marry (evlenmek) means to become enhoused. A man can continue to live
with his parents and his family while the woman is enhoused by marriage.

In my previous research on women’s experiences of divorce, house was
described as a place of secrets that should not be disclosed.?” Since the mod-
ernization project did not aim to empower women ““as individuals independ-
ent of the family,” their honor was not considered independent of family
honor. In this manner, violence against women has been interpreted as a
characteristic of “native, timeless, and unchanging” tradition, which has yet
to be replaced by modern institutions. However, as is well seen, including
the institution of marriage, all modern institutions function in comply with
tradition.?® Sirman says that “It is this discursive construction of the tradi-

99 ¢¢

tional that constitutes the secret of Turkish citizenship;” “all citizens can

9924

turn into the abject at any moment.”" Michael Herzfeld’s term, “cultural

intimacy” refers to “those aspects of a cultural identity that are considered a

source of external embarrassment but that nevertheless provide insiders with

9925

their assurance of common sociality.””” In explaining the term, Sirman re-

Delaney, The seed and the Soil, 113.

Yildirim, Yeni Bir Hayat, 103.

Dicle Kogacioglu, “The Tradition Effect: Framing Honor Crimes in Turkey,” differ-
ences 15, no. 2 (2004):120-128.

Sirman. “The Making,” 149-167.

Michael Herzfeld, Cultural Intimacy: Social Poetics and the Real Life of States, Societies,
and Institutions (London: Routledge, 1996), 3.
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fers to a Turkish saying: “the broken arm must remain within the sleeve.”
The saying indicates that “certain things can only be shared among those
who really belong.” 26 S0, violence is intrinsic to the intimate culture of fam-
ilies in the name of preventing fitne as Recai’s story demonstrates. That
means, “This is how these things are done” in a family of a “man enough.”
Nevertheless, men’s protective role is not confined to the first years of
their marriage. For example, another interviewee Mehmet was boasting be-
cause as a baker in a small town he tries to teach his wife, who is also a
graduate of primary school like him, how to deal with people in life:
I make her work now. She cannot accept things. People can lie, for ex-
ample, but she cannot accept it, complains about it. She shouts at people.
I tell her, “When you shout at people, you lose. People are like this. [...]
Today they say this, tomorrow that.” Because she, like my children, nev-
er saw | do such things, when she sees other people do, she hates people.
I tell her, “This is life.”
He positions himself as both his wife’s guide and the only example she can
compare with other people. Therefore, Altinay’s reiteration of an old story
of a young peasant, Hiismen, who is on the last day of his military service
and very excited because he would have a chance to fascinate his beloved
Kezban by what he had learned during the military service, was helpful to
understand what the interviewees tried to convey to me. His imagination of
himself as a “commander” at home and of his wife obeying him like a sol-
dier after the wedding fascinates him because he has gained the right to de-
tach from his father’s paternal authority by starting his own. A man can con-
struct his paternal authority as a commander by enhousing his family.
However, their leadership is not always well received. When Muhittin
described the time when he brought his wife to Istanbul he said, “She had
some issues. She would think deeply, get angry and clench her fists. She had
an illness back then. We [referring to himself] stood up to everything.” As a
janitor at a college, he demanded his wife to work with him at the same

Sirman, “The Making,” 165-169.
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place so that she could be retired, but his wife refused. In that sense, he was
critical of her because she was not docile enough:

| had a manager in the dormitory. He said, “Your wife could come and

work here. She will be tenured after three months. [...] My wife said,

“Why did you marry a woman you could not make a living for?”” Now,

she regrets, but it is too late. [She says] “Why did not you force me to?”

| mean, | am the guilty one! I am a proud person, | mean, when | get an-
gry | do not let anybody make me do anything. I did not make any pay-
ments to Social Security on behalf of her not even for three months. Be-

cause | am angry [with her...] you have to listen to your lord. She did

not. She went against me. Then everything went against her. [...] Now,

we pay to Social Security on behalf of her but she will be retired fifteen

years later. You should not let down a person who cares for you. She did

not listen to me; she lost. She has always lost throughout her life [be-

cause of that]. (Muhittin)

In line with this, the interviewees assumed the role of a second father con-
sidering their attitude toward their wives a test for their manhood. They tried
to show me that they acted like a “commander” toward their wives while
surviving troubles under their leadership. Accordingly, when X talked about
the early days of his marriage he said, “We went through a lot of troubles.
[...] We had a small cooker: when she cooked tea, meat got cold, when she
cooked meat, tea got cold.” However, he closed the topic by explaining his
more than ten-year younger wife’s successes in distance education and said,
“We [referring to himself] have turned sixty. We still help the wife study, we
help the daughter study, though.”

Elizabeth Freeman explains chrononormativity as “a mode of implanta-
tion, a technique by which institutional forces come to seem like somatic
facts.” In this way, “Manipulations of time convert historically specific re-
gimes of asymmetrical power into seemingly ordinary bodily tempos and
routines, which in turn organize the value and meaning of time.”*’ In

“Women’s Time” Julia Kristeva quotes James Joyce’s expression, “Father’s

Freeman, Time Binds, 3.
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time, mother’s species” to refer to “two dimensions that human beings have
occupied.” “Father’s time” suggests “the linear time that men have inhabit-
ed, with its sense of history, destiny, and progress,” while the latter points
out “the realm that women have traditionally occupied: a space that gener-
ates the human species.” In the household “time moves in a circle. Nothing
new really is created —that would be production— instead the old is recreated
or reproduced.”” This performance is blessed by a discourse of domesticity
that designates the domestic world as an ahistorical safe haven shaped by
“love, security, harmony, peace, romance, sexual satisfaction, motherly in-

stincts.”?°

In such manner, women are “pinioned” to a different temporal
reality associated with “native, timeless, and unchanging” tradition with
which violence provides its “assurance of common sociality.” So, when
Mehmet says “This is life” to his wife, he reiterates the fact that he, as a
political animal, has turned his time into history by organizing it “into a se-
ries of discrete units linked by cause and effect.”® He has a different tem-
poral experience from his wife. Motherhood does not begin as soon as she
gets married, but fatherhood does begin for him. He is the inhabitant of the
linear historical time, in which he has built up his identity as a man enough
step by step through circumcision, military service, profession, and mar-
riage. By virtue of that, he is the one entitled to categorize things into dirt or

otherwise.

Noelle McAfee, Julia Kristeva (Oxon, Routledge, 2004), 94.
Freeman, Time Binds, 5.
Ibid., 6.
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§ 4.2 Fathering the Siblings

Since my father was away, the whole responsibil-
ity of our home was on my shoulders. [...] He
would go to work in the construction industry in
May and come back in the tenth or eleventh month
of the year. During the time, | was responsible for
running errands at home. My father would send
us some pocket money. | would buy anything we
needed. Our life was like that. Since | took the re-
sponsibility at an early age, | still feel responsible
for my siblings like a father. One of my seven sib-
lings died, six are left; four are girls, two are
boys. As their brother, I still feel responsible for
them.

— Cavit, Interviewee

Men’s paternal protection is not only for their wives but also for their sib-

lings. Recai’s account perfectly exemplifies a makbul man’s attitude toward
his dependent siblings when needed. Having lost her husband at the age of
twenty-four, his sister with two children and too many debts was helpless.
He began to narrate this by explaining his opinion on women’s employment:

90

| did not let my children work, not my sisters neither my daughters.
They begged me, but I did not let them. I do not want girls to be op-
pressed. | had learned this in my own work life. They [his sisters and
daughters] are ignorant children they were going to be oppressed. My
older daughter said, “I will live with my aunt and take care of her kids.”
I let her go. [...] She went there and began to work. [...] One day she
called me and said, “Come here immediately.” 1T went there. The aunt
came too [with her family]. They were going to take children to social
services. [They said] we cannot look after them. They had said to my
sister, “Either come with us or go and get married.” I had said this is
bullshit. [...] I said to [their aunt and grandmother] “I do not let you take
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them.” [...] I had a gun I kicked them out with that gun. [...] Then I said

[to children], “I will look after you until my death.”

After that day, he helped his sister find a job in a factory through his connec-
tions with Nationalist Action Party. The manager of the factory was the wife
of the owner and she was pregnant. She offered a job to Recai’s sister at
their home after the birth, but Recai’s sister said that she could not say any-
thing without asking permission from her brother. Recai was sure that the
owner and his wife did appreciate his sister because of her response. With
Recai’s permission, she began to work at their home. According to Recai
that was because he had helped her study in nursing school irrespective of
humiliating remarks of other men about him just because he let his sister
study. Having mentioned his father’s advice about helping his sisters study,
he added, “The older one [older sister] said, ‘I will not study.’ I said okay. I
sent her to Quran courses, and then married her off.”

Accordingly, Cemil did not hesitate to change his younger brother’s life
course by his paternal role. His brother left his boarding school in their
hometown to come to Istanbul. In the evening, when Cemil came home
from work, he saw his brother at home while his wife was preparing dinner.
Cemil thought that his brother just wanted to see Istanbul but later realized
that he was planning to quit school. As soon as he figured this out, he forced
his brother to leave home first, and then followed him down the road to slap
him on the face. Having recounted this, he said, “That slap made him study.
He finished high school, thanks to that slap. Now, he is an officer in the pub-
lic hospital.”

In this regard, the resources that the head of household has are divided
between his other dependents and children. | should add that some of the
challenging voices that | heard after the interviews were about the inter-
viewees’ prioritizing their siblings over their children, and I believe that this
might be another research subject about the economical dynamics of ex-
tended families in Turkey.
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§ 4.3 Negotiating Fatherhood and Sonhood

31

32

33

We [meaning him] could not get the sense of fa-
therhood yet, because | always had a father before
me. We [meaning him] could not be a father while
the father was alive, because you were a child to
him. You had a father and you were a child, too.

— Erding, Interviewee

The family has always been used as a socio-political metaphor to represent
the nation as an “affective community” by the early republican clites and
then conservative politicians. Different governments regulated family life in
order to regulate “gender roles, sexuality, and reproduction,” since the fami-
ly has been responsible for policing society “in the direction of Westerniza-
tion, modernization, and later on conservative principles.”*! Moreover, be-
cause of the family’s central role in welfare provision, the state started to
operate as the guardian of the traditional family.** Thus, the social question
was turned into a moral question or “a question of solidarity in family
life.”*

In accordance with this, being accountable to father is a virtue for men.
They, as the most able sons, help their fathers perform fatherhood. Hence, a
makbul father is a makbul son, too. Some performed this role by withdraw-
ing all together, like Erding. Some learned to manage both his authority as a
man and his father’s paternal image. Salim’s story explains the phenomenon
concisely:

My wife was overwhelmed because of living in the same apartment
[with my family]. Rumors were escalating. [Their wives criticized
my brothers saying things like] he works hard, why don’t you work

Yilmaz, “‘Strengthtening the Family’ Policies in Turkey,” 374.
Yazici, “The Return to the Family,” 112.
Yilmaz, , “‘Strengthtening the Family’ Policies in Turkey,” 375.
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hard? He has this and that, why don’t we have them? When they had
no money to see a doctor, my mother used to ask me. | never kept
money from them. | could not make any investments until the year
of 95. I spent all my money on my brothers. [...] There was a con-
tractor from my town, | asked him about a good neighborhood to
live in. [...] Then, it was Sunday, [...] my wife and I saw a house, it
was like a palace. [...] My wife fell in love with the house [...] I felt
ashamed, | could not tell anybody, [because] my brother did not have
a house [...] we bought a house but how could we say it? We came
home I said, “Let’s find a house for my brother too.” [...] Then we
found a ground-floor house. It was very beautiful. [...] My sister-in-
law did not like it. [...] We came near our new house to see another
house. When my brother saw that the man [the contractor] knew my
name, he asked from where we knew each other. | said, “We came
here to see a house.” [...] We saw a house and asked the man about
its price. The man said, “I sell it with the same price, like yours.” My
brother said, “You bought a house here?” I said, “Yes, brother we
did... [...] Please do not say anything to my father. He will be upset
because I did not ask him.” [...] In the morning, I took my father,
mother, my wife and children [to our new house...] I said, “Father,
there is a house, let’s have a look.” [...] We got inside there was a
curtain maker. I said, “Father, this is not the house. It’s downstairs.
We do not have the keys. We came here because a curtain maker
works here, so the door is open. But the houses are the same.” Actu-
ally, we were in the right house | was just making the reality softer
for my father. My father said, “It is a palace! Could you afford it? I
wish I had money to help you.” I said, “If I could afford it you would
be happy, right?”” He said, “Yes, of course! Do something and buy
the house!” I said, “I’ve already bought it. These curtains are ours.”
Then my father gave me a hug and said, “Go with God.”

The story portrays a perfect example of a makbul man who fascinates

both his wife and natal family as a humble “commander” at home who

cares both for his siblings and father’s paternal image. Having excelled

in establishing his authority as a man and protecting his father’s paternal
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image at the same time, Salim acted as a father toward his wife’s natal
family, too, in return for his wife’s good treatment to his parents:
| brought my brothers-in-law and sister-in-law from their homeland
to live and work here. I helped all of them marry. [...] I bought a
house near ours, | was about to rent it for 550 liras, but my wife was
upset because her parents lived in their village. [...] One day, I said,
“I have an offer to you.” She asked, “What is it?”” “Let’s bring your
parents here to stay at our house. [...] I do not charge them for us but
four our three kids. They pay 150 or 300 liras.” She cried because I
acted as a father to them. | gave the house to them. They stayed at
the house for seven years. [...] My father-in-law said, “We are older
in terms of age, but you acted as a father toward all of us, toward my
children.” [...] His children do not call me brother-in-law they call
me brother. If | need anything, they will help me. My wife’s father
would say, “Their father and mother are Salim and Ayse.” My moth-
er-in-law is alive, [...] when my daughters get married I will say,
“My house is big, this room is yours.” [...] I will give her a key and
say, “You can some whenever you wish because your daughter took
care of my parents so well.”
Salim and other interviewees act according to “a collective logic.” They
follow “their personal choices and motivations within powerful collec-
tive frameworks provided by family, community, and nation.” Other-
wise, they know that they have to risk being considered “dishonorable,
impure, non-Turkish, and a threat to the morals and unity of society.”34
Indeed, in a familial society, the morality of relations excludes calcula-
tions. People are expected to relate with each other in terms of “shar-
ing,” “hospitality,” or “generosity.”* The primary reason for that is the
state’s tendency to moralize the social question. The state has always
protected the family, but the Justice and Development Party transformed
the familial ideology “as part of its conservative and neoliberal project.”
It relies on “a model of the idealized three generational family, in con-

White, Muslim Nationalism, 16.
Duben,” The Significance,” 90.
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trast to the nuclear family promoted in the official nationalist discourse”
and puts its discourse into practice through social policies. For the JDP
“‘social policy’ is equal to ‘family policy,”” encouraging younger gener-
ations to take care and live together with their elderly and children in
need of protection to live with their biological or foster family.* In this
sense, the interviewees provide a masculine interpretation of the lack of
a systematic social support system. They, as representatives of “man
enough,” have never attempted to see the social question lying beneath
the moral question. They help their fathers and brothers sustain their
paternal image because they are aware that they are also the inhabitants
of the linear historical time. They are “pinioned” to progression, too. On
the contrary, they expect their wives to take care of their parents because
institutionalizing their elderly is both “non-Turkish” and disruptive to
gender roles.

§ 4.4 Extending Fatherhood

36

We [referring to himself] suffered so much before
being a father that | thought fatherhood is some-
thing like this. [...] We [referring to himself] love

people like a father.

— Metin, Interviewee

Ahmad says that “the skin of the community” is formed by the subjects’

alignment with “some others and against other others.” It positions some

bodies as “the host” or “the body at-home” “who receive others” and some

as strangers. The host can lower strangers to “dirt” or “the body out of

place” through asymmetrical power relations. Referring to Kristeva, she

points out that “matter” is lowered to abject as long as it stands in for

“something else, which comes from somewhere else.” The “somewhere

Yazici, “The Return to the Family,” 116-117
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else” is identified with the negation of I: “the not.” That means something is
abject inasmuch as it is a threat to “who I am” or “who we are.” It signifies
that “‘I” might become the ‘not.”” Ahmad invites us to think the relationship
between things and maintains that something is designated as “disgusting”
because of its relations with other things that have already been designated
as “disgusting.” Anything can be dirty, disgusting or abject through a “met-
onymic contact between objects” which operate as “stand ins” for the threat
of becoming “the not” of “who I am” or “who we are.”’

Salim hesitates to cause fitne in family because he believes that to have a
house while his brother does not is not “pure.” Cemil does not hesitate to
slap his brother thinking that the slap makes way for his “purer” future as a
public servant. Recai, while abusing his wife, did not even guess that his kin
was the source of trouble. He both fights the gendered norms concerning
girls’ education and believes that a job at a house is “purer” for his sister.
Erkan and other interviewees are sure of their way of reasoning about what
and who is “pure” and “dirty” for their wives.

“Market relations involve relations of competition, negotiation and con-
tract which Western society views as separate from and opposed to the rela-
tions of intimacy and nurturance which are associated with the family and
the home.”*® However, in Turkey love is expected to define the way people
relate with each other in the public sphere t00.%® Thus, once the interview-
ees determine what is “pure” and “dirty” on behalf of their dependents, they
confidently extend this role to cover other unrelated people too. That re-
minds of what Delaney points out: All those born upon the land are
vatandasg, “fellow of the motherland,” similar to the word kardes, “fellow of
the womb.”*® One of the most articulate interviewees, Metin, for example,
defined a good man as someone who values “Allah, the prophet, the state,
the flag and is someone who worries about his family, neighborhood, nation,

Ahmad, “The Skin of the Community,” 95-103.

Henrietta L. Moore, Feminism and Anthropology (Minneapolis: University of Minnesota
Press, 1995), 23.

Sirman, “The Making,” 164-165.

Delaney, “Father State,” 186.
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and state.” Adem is not as articulate as Metin, but exemplified what Metin
said. He described his former workplace, a kebab restaurant on well-known
Istiklal Avenue, Istanbul, like a watchtower from where he could monitor
any extraordinary action and warn people if need be. He said he observed
flirting girls and boys in the restaurant and warned girls against some boys
as occasion serves:
I used to ask girls “Come here, girl, your friend cannot afford a cup of
coffee. You paid for it. How can he be a good husband? He will eventu-
ally leave you, if not, marry you then prostitute you in Tarlabasi [Istan-
bul’s infamous slum].” The boss saw me a few times [then told me]
“You [disrupt] people.” I said, “The girl is your fellow countrywoman,
from Rize [a coastal city in the Black Sea region], [but] the boy from
Diyarbakir! [a city in southeastern Turkey]. How come she falls in love
with a boy from Diyarbakir?”[...] I knew what the boy does, he [and
other boys like him] burgle on the streets. We saw them running away
[from the restaurant]. We do not want Kurds to marry girls from Rize, |
mean the Black Sea [...] Because, | know what the boys do, they are all
purse-snatchers.
He said one girl thanked him attempting to kiss his hand for “acting like a
father” to her. Sara Ahmad underlines that some bodies are defined more
“dirty” or “hateful” as a consequence of their specific histories, and bodies
align with each other against some others through “affecting of movement.”
We move toward or away from others as we recognize them as familiar or
stranger.** Adem forced the Kurdish boy to stand in for the negation of
“who we are” and re-forms social and bodily space as an act of fatherhood.
Indeed, in order for men “to trespass on the borders of a woman’s privacy,

they must first access the position of a presumed family member.”*?

Ahmad, “The Skin of the Community,” 106.

Sertag Sehlikoglu, “Intimate Publics, Public Intimacies: Natural Limits, Creation and the
Culture of Mahremiyet in Turkey,” The Cambridge Journal of Anthropology 33, no. 2
(2015): 81.
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§ 4.5 Having a Child

Having a child is a requirement in life like marriage and does not mark the
point in their lives they began to perform fatherhood as in their understand-
ing. Once they shouldered financial responsibilities and established their
paternal authority over their wives or siblings, having a child became anoth-
er occasion for them to perform the role of the primary decision-maker in
the family. They make the ultimate decision as to how many pregnancies
their wives can have, and under what conditions their children are born.
However, in some cases, their authority is tested either by officials at the
hospital or other men with religious authority. For example, X told how he
decided the way his wife gave birth to their daughter:
There was a private hospital. There a doctor did many cesarean sections,
and sixteen or seventeen children were dug up in the garden of the hos-
pital [...] I took my wife to that hospital for examination. The doctor
running the hospital was my friend, he said to me that if he [his wife’s
doctor] suggests cesarean delivery do not accept it. I said okay, [...] but
the doctor prefers cesarean delivery [...] and when he acted like a know-
it-all I punched him.
In the end, his wife delivered their baby with the help of a midwife at home.
He told the story without any reference to his wife’s experiences or any kind
of involvement in the decision. Yet, not every man is proud to have such
power. For example, Omer, a man with non-makbul political and religious
beliefs, emphasized the birth of his third daughter:
It does not matter to me whether | have a daughter or a son but my sis-
ters living in the village were asking me why I did not have a son. Then,
by accident, the third one came out. | said to my wife, we can barely
make ends meet, life is expensive; you should get an abortion. My wife
is a religious person because of her family [...] she said, “I won’t get an
abortion. You should have thought of that before. I cannot commit a
sin.” [...] Then, after the birth, the doctor asked me whether we would
have a child again or not. | said no, we would not. He asked me to sign
[a paper]. That time they finished making a child thing. [...] Probably,
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they had asked my wife, she told them to ask me thinking I might want

to have a boy because the third child was a girl too.

In his story, his wife refused to have an abortion by fear of going against the
will of God, but in the end referred him to decide whether she will give birth
to a child again or not in the future. In other words, he could not exercise his
power over the will of God —his wife’s pregnancy— but after the birth, his
wife delivered his authority back to him on the future of her uterus, even if
he did not seek that authority.

In fact, men’s entitlement to make decisions about the birth of children
is reserved until the birth of a boy. When | asked about the meaning of hav-
ing a child, all of the interviewees without exception mentioned one emo-
tion: excitement. However, excitement is usually interrupted by the birth of
a girl. In that regard, the meaning of having a child depends on the gender of
the child. For example, Erkan said, “Every man desires to have a son so that
his surname persists. [...] I said to my wife half-joking half-serious ‘It does
not matter how many babies you’ll give birth to we’ll continue till having a
son.”” Yet, Acar critically reflected on the days of birth of his two daughters:

We did not have ultrasounds. You did not know whether it was a boy or

a girl. We [referring to himself] are Anatolian, we want a boy. [...] We

were waiting in front of the door a nurse came and said, “Congratula-

tions, you have a son.” We immediately got in the mood. My wife was
inside they did not let us in. I went to buy flowers and came back. Then
my mother approached me and said that we have a girl. | said that it was

a mistake because the nurse said that. [...] Later, we investigated and it

was our daughter. My wife told me that it was our daughter. [...] My se-

cond child was born on 20™ March, 87. [...] When you had a girl, you
expected a boy in the second birth because we live in a patriarchal socie-
ty. She gave birth in a nursing home. [...] As I arrived at the place, my
mother was going down the stairs smiling at me. Because she smiled, |
got that it was a girl too. She said, “Don’t be sad.” But you reacted to it
at that moment. Then she said, “It’s God’s will. Your wife is sick, she is
puerperal don’t hurt her.” Then we [referring to himself] went to buy
flowers for our wife.

He also expressed the pressure his mother put on him to have a son:
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They named the child of our uncle my father’s name. My father’s name
is Riza. A few months later, they changed it to Murat. We are three
brothers. [...] Our wives were pregnant. We, half-joking half-serious
said that we would name the first-born child our father’s name. My wife
was the first to give birth; it was a girl. My second brother’s wife gave
birth to two girls, twin girls. My third brother lives in Germany, his wife
gave birth [to a girl]; four girls. We could not name any child my fa-
ther’s name. [...] My mother told us, “Son, continue your bloodline.
Why do not you make another child? We will take care of him.” I said,
“No, let it go. I have children. My bloodline will continue with them.”

In this sense, the gender of the child serves to grade masculine qualities of

the father. However, Muhsin’s account shows that having a child might be

an occasion to test the father’s financial power and earnestness toward God:
She was looking through the window, she was crying. I said, “I will not
go anywhere, I am here.” [...] Then I heard things like “The owners of
that patient, your child was born.” We spent two or three days but I
heard nothing about her. She had given birth one day ago but she was
registered with the name Mukerrem [instead of Munevver]. The guardi-
ans did not let me in. They were tough back then. [They said] “There is
no such person here.” [...] Somehow, I could pass through that door. I
looked for her, asked around about her. | went into the delivery room. A
woman held my arm and asked what I was doing there. | said we left the
wife here three days ago, now she is lost. She asked her name. | said
Miinevver. She said, “She is in the room downstairs. She gave birth yes-
terday. Follow me.” I followed her. She held the baby but did not let me
see him. She wanted money to show his face. | had 250 liras, but that
was my whole money. | gave that money to her. She took it immediately.
She did not care whether you had money or not. [...] They said you
could go with your wife. We would leave the hospital but when we en-
tered the hospital, they had said that she had high blood pressure and
might die giving birth. That time, | made a wow that if | could bring my
wife and child home safely | would not let them in without sacrificing an
animal. [...] I asked hodjas, they said that I could not bring them home

[without sacrificing an animal]. [...] Hence, I took them her sister’s
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house. | went to my homeland, Adapazari. When I was leaving the mili-
tary other people had collected money for me to go back home because |
was penniless. That time | had made a wow too. | promised that if 1 fin-

ish military service safely | would sacrifice an animal. | went to our vil-

lage. There were animals. [...] The hodja in the village said that I could

sacrifice animal there for my previous wow that | made leaving the mili-

tary and then asked about my second wow. | said that | promised that if |

get my wife and child out of the hospital safely, I would not let them into
the house without sacrificing an animal. He said I couldn’t do it there

because | must perform it in front of my house. | begged him, saying I

can’t take the animal with me. But he said I should have thought of that

when making a wow. We put it into the trunk of a bus and brought here.
| found someone to slaughter it in front of our home. As the blood was
leaking into the street, we put a bloodstain on their foreheads. Then they
went inside. I said, “I will not let the meat in,” I gave it to my neighbors
to eat.
The account exemplifies the fact that having a baby is more than an emo-
tional experience shared by couples. It is another occasion for men to be
tested either by officials at the hospital or other men with religious authority.
After succeeding on this-worldly and otherworldly tests, he could construct
his paternal authority over his wife and child.

In sum, what the interviewees socially understand from fatherhood goes
beyond having a child. It is their ability to lead their dependents, their wives
and siblings along with the fellows of the motherland. In the case of sib-
lings, their paternal role overlaps with being a good son because they prefer
to act without harming their father’s paternal image. Their stories are to
demonstrate their ability to discern what is “pure” or “dirty.” Therefore,
their children were born into a house where there was an already established
pattern of fatherhood. Consequently, the interviewees interpret having a
child by the emotional and intellectual tools that their established pattern of
fatherhood has been providing them for years.
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§ 4.6 The Dynamics of Paternal Bond: Despair and Grandiosity

Erkan differentiated the role of the father from the mother as he was de-
scribing the very first moments he saw their baby. “When you hold your
baby for the first time you tremble, you kiss and smell it. As you kiss on its
cheeks, it mistakes your lips for breasts [because] it is just hungry.” He im-
plied that a baby just needs its mother. | also heard remarks from other in-
terviewees that they were afraid of holding their babies not to hurt them.
Accordingly, they waited for a period to get closer with their children. Ex-
cept a few, | did not hear any stories related to paternal bond, and | saw men
with a frozen look searching for a story when | asked.

As the social world is objectified, “it confronts man as something out-
side of himself.” But when it is forgotten that “the social world was made by
men —and, therefore, can be remade by them,” the objectivated world loses
its comprehensibility as a human enterprise and becomes fixated as non-
human, non-humanizable, inert facticity.” Critical theorists Berger and
Luckmann call it “reification:”

Reification is the apprehension of human phenomena as if they were

things, that is, in non-human or possibly suprahuman terms. Another

way of saying this is that reification is the apprehension of the products
of human activity as if they were something other than human products

—such as facts of nature, results of cosmic laws, or manifestations of di-

vine will. Reification implies that man is capable of forgetting his own

authorship of the human world, and, further, that the dialectic between
man, the producer, and his products is lost to consciousness. The reified
world is, by definition, a dehumanized world.
In this reified world, institutions dictating how things are done appear as
natural, and roles can be reified too:

The sector of self-consciousness that has been objectified in the role is

then also apprehended as an inevitable fate, for which the individual

may disclaim responsibility. The paradigmatic formula for this kind of
reification is the statement “I have no choice in the matter, I have to act
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this way because of my position” —as husband, father, general, archbish-

op, chairman of the board, gangster or hangman, as the case may be.**
The interviewees, as the husband-father, reifies fatherhood by “bestow[ing]
on it an ontological status independent of human activity and significa-
tion.”** However, fatherhood is a social construct as well as a physical reali-
ty.*® Delaney criticizes anthropologists for focusing on kinship systems in-
stead of “procreation beliefs.” She argues that procreation is considered “a
fact of nature or biology,” while kinship terms are believed to be “the social
recognition and structuring of these ‘real’ true biological relations.” Howev-
er, these terms are the products of “a conventional system of address” which
is not always biologically binding. For “procreation beliefs” and kinship
systems “are not separate from the cultures in which they are found and the
meanings that are given to them.” They are “embedded in and integrated
with an entire system of beliefs about the world.” She mentions the Austral-
ian Aborigines and Trobriand Islanders, for whom there is no something
“out there” “that can be called ‘father.”” They have “no concept of paterni-
ty.” For them, their matrilineal ancestors reincarnate as new members of
their community:

These ancestors, baloma, live on an island, Tuma, not far away. [...]

When a baloma tires of existence on Tuma, s/he decides to re-enter the

substantial world to live again among the people ofhis or her dala. In or-

der to do that, the baloma-spirit must first regress from its aged spirit-

Berger and Luckmann, The Social Construction of Reality, 106-108.

Ibid., 107.

However, the physical reality is not independent from the effect of a specific view of
reproduction. Emily Martin, in her noteworthy article on how science constructs the differ-
ence between the egg and the sperm, sheds light upon the ways reproductive biology pro-
jects gender roles on the functions of the male and female reproductive mechanisms. Tradi-
tional accounts of conception attribute a more active role to the sperm than the egg; while
the egg stays in its place, the sperm comes to fertilize it. However, new explorations pro-
vide new accounts that approve the egg’s active participation in conception, but these revi-
sionist accounts portray the egg as a femme fatale. See, Emily Martin, “The Egg and the
Sperm: How Science Has Constructed a Romance Based on Stereotypical Male-Female
Roles,” Signs 16 (1991): 485-501.
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body to that of a tiny spirit-foetus, small and light enough to float on the
foam of the waves or driftwood to arrive at the shores of Kiriwina where
it will: 1) directly enter a woman who is bathing in the sea; 2) be carried
in a bucket of water to the home of the woman it will enter; or 3) be car-
ried by another baloma spirit and deposited with the woman. Sometimes
the baloma enter vaginally, but more often via the head where they de-
scend on a tide of blood into the womb. [...]The man’s role is to “open
the way” for the spirit child as well as to shape and mould and nourish it,
both in utero by repeated intercourse, and after birth by holding it and
feeding it mashed yams.*
So, the meaning of paternity is connected with all kinds of beliefs and prac-
tices that shape every aspect of life. However, for the interviewees, there is
something out there to call father, and they act based on the statement “I
have no choice in the matter, | have to act this way because of my position.”
Some put forward stories illustrating their tenderheartedness toward
their children. They exemplified their contrast to their distant fathers by viv-
id memories of accidents or illnesses that either their children or they for the
sake of their children had suffered a long time ago. In doing so, they sug-
gested that their children’s suffering was the condition in which they were
able to disclose their paternal bond more freely. However, through these
stories they exemplified how they attribute a determinative power to their
deeds over the fortune of their family. They believe that the divine power
rewards or punishes their family according to their “pure” or “dirty,” or
makbul or non-makbul actions as the head of household.
Muhsin gave a genuine account of the skin problem that his daughter
had when she was a baby, which overwhelmed him in many senses:
She was fat and developed rashes. | could not find a solution. It was im-
possible. | was about to go crazy. There was no cure. When she wet her
bottom, it was the end of the world. It was bleeding. It was that bad. I
couldn’t focus on my work. I checked each pharmacy to seek for a cure.
| went to the doctor too, he suggested a medicine which the government

Delaney, “The Meaning,” 504-507.
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had withdrawn. There was no other cure. You had to check each phar-
macy to find it. If you could not your child would suffer. | asked around
maybe for months. In the end, [...] | went to a pharmacy there was a
woman in there. She said, “[...] my child has the same problem but there
is no medicine, I have to check the stock room.” I said, “God bless you.
Please do it for the sake of God! I do not have much money, the baby is
in a bad shape, and I cannot find peace in life.”[...] She said, “It is not
something that | can find in a minute. There are thousands of boxes of
medicine. [...] Come again in the afternoon.” I dropped by before mid-
day but she said, “I am still searching for it.” At four o’clock, I went to
there again and saw a small box of medicine. It was like my little finger.
[It was] an ointment. [...] If she had said, “Give me your whole salary,”
I would have given it. She said, “I found two boxes. One is mine, one is
yours.” God bless her. [...] We used it just once, it was not necessary to
reuse. [My daughter] recovered immediately.
Having just finished the story, he jumped into another one about a bankrupt
company, where he worked before. At first, it seemed to have nothing to do
with the context but as he kept telling it, | realized that he connected the
story with an accident his son got involved as a kid:
I was working in Tuborg, [...] one day my friends called me and asked,
“Do you want to earn more money?” I said, “Is it something that I can
do?” They said, “The same job, beer job.” [...] I went to the place and
filled a form. [...] My friend was close to the manager. He asked the
manager about my form, but he said that there is no such thing. “Nobody
came here. There is a new man working here but he is not the man you
sent.” I realized that another employee who helped his friend get hired
instead of me hid my form. My friend said, “I sent my friend to the fac-
tory, he filled the form.” [...] The manager asked the secretary about my
application, she could not find it. Then they asked the accounting man-
ager. He hid it. Later he gave up and showed my application. [...] I quit
my job and began working there. It was Marmara Beer. [...] The work-
ers were organizing against the employer [...] I did not understand what
they wanted. [...] One of them said to the employer, “Syndicate is my

right.” Two days later, our company was for sale. [...] It was sold on the
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condition that no worker be hired by the new owner. [...] In the mean-
time, one of my colleagues had collected debts of the company. He had
700 liras, he got it from somewhere he did not remember. Our company
did not accept it because there was no voucher. [...] We received our
compensation payments. We were on the road back home and we decid-
ed to split the money. [...] Before that, I had bought a bicycle for my
son. [...] He fell on his head. I came home with my compensation pay-
ment in my pocket. It was hell. Half of my son’s head was gone; it was
dark. We rushed into the hospital. [...] He was just breathing. He did not
speak. For three days, we went regularly to the hospital but we got noth-
ing. They gave an appointment for six months later. It was urgent! [...]
The doctor said that there was nothing visible. We came home. He did
not eat or drink. [...] One night, he fainted. There was a friend, who had
a car. We got in the car and went to the hospital. They examined him and
said, “We can say nothing. If he vomits, bring him back.” [...] In the car,
he began to vomit. It was green, like poison. The car stank. We screamed
because the car got dirty. The driver said, “Do not scream.” We said, “It
got dirty.” He said, “It does no matter. Let him vomit.” [...] Then my
son got relaxed and said, “Mother, I am hungry.” [...] I thought that we
could save him. [...] The driver got his car cleaned. That money that I
took from the Marmara Beer, the compensation payment finished in
those three or four days. That was because | mixed the halal with the ha-
ram [forbidden by Allah]. The haram wiped away the halal.
He started his story by telling the dishonesty of the accounting manager and
ended implying that he committed the same sin. Out of all dirty details of
his story, the real dirty thing is the money of the bankrupt beer company that
he took from his friend. Its dirt caused trouble for his family. Therefore, a
father, who gains authority from his ability to discern the difference between
“pure” and “dirt,” evaluates his fatherhood with the same criteria that grants
him authority. The area Muhsin feels tested as a father is his ability to make
a living in a pure way. Thus, the thing that makes a man makbul hegemon
over his wife and siblings is not that he always keeps away from “dirt,” it is
his ability to perceive the consequences of his contact with “dirt” and accept
the atonement for his sin.
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Similarly, Bayram was proud because he did whatever he could to save
the life of her wife’s cancer patient son from her first marriage. Since Bay-
ram was not the father of the son, they could not benefit from insurance.
They had to pay for each treatment. At first, Bayram asked his employer for
support, and he helped them. Then his employer solved the problem by reg-
istering the sick son as an employee so that he could benefit from insurance.
While Bayram was telling the story, he concluded that he could manage the
things because he knows how to behave:

I know how to speak, when to sit, when to stand up. There are some men

from our village. They are marauders. They come to the mosque, | see

them, but none of them is a real man. If they had been in my shoes, they
would have died on the roads. Thank God. [...] I am an honest person
toward everyone.
Again, he concluded that the head of household’s honesty determines the
fortune of the family. However, he said that he is a successful head of
household despite his father’s curses:

My father said to me “May your two collars not come together.” I re-

plied, “I won’t bother to button them.” He said, “May you fail to add one

bread to another.” I replied, “I will have one in the morning and one in

the evening.” He said, “May you not find a horse to ride on.” I said, “I

will ride on a donkey.” His words functioned like good wishes [because

of my honesty].
He expressed that his honesty helped him overcome the curses. He implied
the common belief that a father’s curse affects his child only if the father is a
good man. Another interviewee, Cemil showed that the belief is still present
by comparing the impact of a father’s curse with that of a mother’s:

Fatherhood is something glorious. Think about it. A child calls you fa-

ther, when in need asks you to do something, you are the father. You

have to do it. They cannot say you “I want money for gambling or de-
bauchery.” They can say, “I need money for this and that.” What will
you do? You will give it because you are the father. Your rank is high.

[...] If a father says, “Damn you!” let alone cursing, that word will stick

to the child. [A father’s] curse infects the child immediately. If, for ex-

ample, a child misbehaves and you curse him, that child’s two collars
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will not come together. It is over. He is over. You got it? | always sug-

gest, “Even if your son, your child points a gun at you should never ever

curse him, your son or your daughter.” You can see it too during the re-
search, ask [the participants] as to whether they have ever cursed their
children then ask about the condition of their children. You got it? This

is fatherhood; it is different from motherhood. Let me tell you this, a

mother has more rights over the children, but her curse does not infect

her children. It does not matter how much she curses her children. Yet let
alone cursing, if a father says, “Damn you!” just because his child is
naughty at home that word sticks to the child. God does not punish the
child immediately but makes the word stick to the child so that the
child’s two collars will not come together in the future. [Moreover]| the
child’s own child misbehaves too. [God] will make them misbehave. It
goes on like this. [...] A father has this kind of responsibility, and every-
body should consider it.
He portrays a father’s curse like an infectious disease and a responsible fa-
ther as someone who is aware of the damages he may cause if he uses his
extraordinary power. In that regard, a responsible father relates to his chil-
dren like a patriarch because he acts like a powerful commander who is ex-
pected to make fair decisions on behalf of his dependents. Yet as Bayram
exemplified, a father’s curse is deactivated by honesty.

However, all of them recognize fatherhood “as an inevitable fate” for
men who are “man enough.” They reify it by “bestow[ing] on it an ontologi-
cal status independent of human activity and signification.” In doing so,
they erase the distance between themselves and their role. Consequently,
they consider the meanings they produce the products of the ‘nature of
things.””*" Thus, they can act like a superhuman. Recai, for example, as a
father of four daughters described an accident he and his daughter had like a
battleground. He claimed that he would have supported his daughters if all
of them had wanted to study, but only one was willing to go to college.
Thus, he did whatever he could to support her:

Ibid., 107.

108



THE MAKING OF A MAKBUL FATHER

My wife was sick, I took her [my daughter] to Cankir1 for enrollment.
We had an accident in Bolu, Gerede. Our car was overturned. It was our
friend’s car. My ribs were broken. [...] I was in a very bad shape. Five
minutes ago, there had been another accident and five people had died
there. The prosecutor was still there. [...] The governor [...] said to me
“I will get your daughter enrolled. You go to Ankara.” I said, “No, I will
do it myself.” I went [to Cankir1 with my daughter] in that state. I woke
a truck driver up. [...] He got scared when he saw me. My head was
bleeding. I told what happened and said, “I will take my daughter to
Cankir1. I will get her enrolled.” He said, “Okay brother.” [...] We got
off the truck near Cankiri, I had to search for a taxi but I could not stand
the pain. My ribs hurt. In the meantime, a van heading from Kastamonu
to Cankir1 came, I stopped it, [the driver said] “There is no place.” I said,
“We will get on, we had an accident. We will get on.” I took my daugh-
ter [to Cankir1] in that state and got her enrolled in college. What was the
aim? | was going to get her enrolled [in college].
Interestingly, he did not mention his daughter’s preference not to receive his
support under such conditions as if she was an inanimate being. Instead, he
kept describing how bad his condition was when he was hospitalized even-
tually. He acted as a soldier entrusted with ammunition and performed his
duty without accepting any help. Acar shared a similar story in a self-critical
manner:
Even if a boy was younger than his sister, he would be sent to buy bread,
the girl would not be sent. This is a striking example of this. It is like a
wound inside me. [...] We went to school to pay the college tuition. We
got the documents, then I told my daughter, “Sit here and wait for me, I
will pay and return.” The vice-principal objected to me saying “Brother!
Let her do it. You will let this child go out of town. Let her do it by her-
self. Why do you pay? Give the money to her, she will do it.” He was
damn right.
In this context, having a girl is a more challenging task because it assigns
responsibilities on the father that require coping with new situations.
Gokhan Topgu argues that the government in Turkey has always posi-
tioned fathers in the provider role and had an unwavering trust in their abil-
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ity to provide for their family as a man. Accordingly, it has refrained from
issuing comprehensive social policies supporting their provider and care-
giving roles.®® Thus, just like the secret of modern Turkish citizenship is the
fact that by being traditional, “all citizens can turn into the abject at any

9 the secret of fatherhood is that all fathers can turn into a source

moment,
of shame when they cannot take care of their family. In this context, the
media outlets are used to covering the suicide of fathers who are unable to
earn a living for the family. For example, in 2018, a father committed sui-
cide because he could not buy trousers for his son.*® In 2020, a father burned
himself to death in front of the governorship of his hometown because he
could not take care of his children.>* Many other reports expose the fact that
men, as heads of household, do not demand social policies, they commit
suicide when they are unable to bring home the bread.>* That is the flip side
of the coin.

The social policies, or lack thereof, require one to have “an exaggerated
%3 t0 be a proper head of

household. In response, men reify fatherhood by “bestow[ing] on it an onto-

sense of one’s greatness, importance, or ability

logical status independent of human activity and signification.”>* That might
be one of the reasons why fatherhood is “an unspoken social problem.”
The stories of illnesses and accidents are manifestations of despair as well as

grandiosity. Through the stories, men explained their lack of means and at

Topgu, “Varsayilan Aile Kiskancinda Babalik,” 56.

Sirman. “The Making,” 149-167.

Ugur Eng, “Cocuguna Okul Kiyafeti Alamayan Baba Intihar Etti,” Sozcii, September 22,
2018, https://www.sozcu.com.tr/2018/gundem/cocuguna-okul-kiyafeti-alamayan-baba-
intihar-etti-2639574/.

“‘Cocuklarim A¢’ Diyerek Valilik Oniinde Kendini Yakt1,” Sézcii, February 7, 2020,
https://www.birgun.net/haber/cocuklarim-ac-diyerek-valilik-onunde-kendini-yakti-287039
“AKP’nin 20 Yildaki intihar Bilangosu Ortaya Cikti” Cumhuriyet, February 24, 2021.
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1816146

American Psychological Association, “Grandiosity,” accessed July 12, 2022
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the same time attributed a determinative power to their deeds over the fate
of their families. Although | did not hear similar stories from other inter-
viewees, | can state that the same line of reasoning was present in almost all
of them.

§ 4.7 Other Stories

Although minority experiences are beyond the scope of the research, their
stories show how being outside the normative influences their experience of
fatherhood. Differently from other interviewees, fatherhood is a new jour-
ney for them, and protectiveness toward home and family is related to man-
aging risks against their ethnic identity.

The Armenian interviewee, Arman said, “I did not feel like a father until
my daughter called me father,” and stated how he was puzzled by having a
child:

A new individual came to the family, she is made of nothing, | do not

feel as a father, when she is born. Am | a father? She is from me but |

watch her at night, look at her, [then ask myself] what is fatherhood?

What should I do?

He openheartedly explained that the birth of his daughter transformed his
marriage, making him estranged from his wife because of her indifference to
him, and criticized his wife because of her overprotective attitude toward
their daughter. He was the only interviewee who stated that he had to dis-
cover what fatherhood meant to him and mentioned how having a child
transformed his intimate relationship with his wife. He told that although he
wanted to get a divorce when his daughter was sixteen, he did not for the
sake of his daughter, and added, “We are a family now, but do you know
what kind of a family? We are not a family of a mother, father, and child.
We are a family of a big brother, a big sister, and a little sister.” He con-
structs his fatherhood on sacrifice for his daughter. Indeed, he said, “Maybe
| destroyed my own life but I assume that I saved my daughter’s. I assume. |
will stay [in her life] until I got her married.” In that regard, his definition of
fatherhood is not exempt from a protective role:
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You have to protect the family. I liken a family to this; there is a min-
ister of internal affairs and a minister of external affairs. They have
some duties. What does a minister of external affairs do? He protects
his country. Minister of external affairs has to protect his family,
wife, child, daughter, and their honor. [...] But how can you protect
in such an environment? How? You are minority here. Let’s narrow
it down, you are an Armenian. What do | mean by Armenian? Arme-
nian means that you are always an enemy in this country. You are the
first to be attacked. When a soldier dies, he dies because of Armeni-
ans. PKK attacks, it is because of Armenians. Everything happens
because of Armenians. Your house is marked, you get threat messag-
es, mails. When Hrant Dink died, I got many messages, although I
am not such a person. I mean I’'m not political. [...] How can you
bring up a child in such an atmosphere? [...] I had a child but I
wanted to have a boy too [...] but how can you make the second
child? [...] How can you make a child with such a pushed and
shoved identity? You trust what? How can | offer a future to him? If
| had had a son, | would have sent him to the military [as a conscript
soldier.] He would have faced so many injustices. | [would have]
name[d] him Murat [a Turkish name] or something else. Is it fair? Is
it right? Is it ethical? [...] You look at the obituary notes, ten or
twenty people from our community die in a week, but you see no
newborn. We are destined to end.
South African sociologist Melissa Steyn argues that existing inequalities
are based on an “ignorance contract” in which ignorance “is not experi-
enced as a lack.” Instead, the person is carefully educated to be ignorant
of particular “other people’s struggles, pain, joy, and accomplishments,
of their common human worth.” Similarly, while criticizing “white
ignorance,” Charles Mills says that blacks have had to perform as “lay
anthropologists, studying the strange culture, customs, and mind-set of

Melissa Steyn, “The Ignorance Contract: Recollections of Apartheid Childhoods and the
Construction of Epistemologies of Ignorance,” Identities: Global Studies in Culture and
Power 19 (2012): 16.
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the ‘white tribe’ that has such frightening power over them, that in cer-
tain time periods can even determine their life or death on a whim.”’
Within the boundaries of Turkey, the “white tribe” composes of people
who identify as Sunni-Muslim-Turkish, whose privileges are secured by
the Turkishness contract in return for not establishing shared affectivity
with non-Muslim and non-Turkish communities. Arman’s remarks re-
veal that protectiveness toward home and family is not a free-flowing
concept for minority men. The socio-political environment interrupts
their protective affection. They have to protect themselves in the first
place.

However, another minority man, llhami, presented a somewhat more
daring personality, maybe because of the privilege of being attached to a
branch of Islam. Although his anecdote is not directly related to his ex-
perience of fatherhood, | would like to share it to show the different de-
grees of privileges and marginalization. He was forced to marry his ma-
ternal cousin, while he flirted with many other girls in his village in
Kars, located in the northeastern part of Turkey. One of the girls was an
Azeri girl. The girl’s family asked Ilhami’s father to be their son’s kirve,
a man who acts as a sort of godfather to a boy at his circumcision. The
girl’s family tried to prevent Ilhami’s relationship with their daughter
because children of the kirve were considered siblings of the circum-
cised child. Ilhami did whatever was necessary to stop his father from
being his girlfriend’s brother’s kirve, but could not achieve. Although his
girlfriend was considered his sister, he eloped with her to marry. He sar-
castically explained his reason for marriage, “Because I like the gavur
[the infidel], the stranger,” referring to that she comes from a Shi’i fami-
ly. As he was giving this account, his niece listened to him in a great
shock and said that she has never heard of the story. She continuously
interrupted his speech to say that marriage is forbidden between children
of the kirve and siblings of the circumcised child by referring to Hazrat
Ali. Yet Ilhami fiercely refused that and said, “No such thing is written

Charles W. Mills, “White Ignorance,” in Race and Epistemologies of Ignorance, eds. S.

Sullivan and N. Tauna (Albany: SUNY, 2007), 17-18.

113



MURUVET ESRA YILDIRIM

on the book!” Throughout the day, he told religious stories about the
cause of sectarianism in Islam which he fiercely decried. His interpreta-
tion shows his awareness of the arbitrariness of rules that assign purity
and dirt to things. In this manner, their different attitudes, as two differ-
ent minority men, are engrossing in terms of degrees of privileges and
marginalization. That is something needs further examination within the
context of minority masculinities.

§ 4.8 Conclusion

The interviewees, pointing out the difference between having a child and
performing fatherhood, expose the fact that fatherhood is a social construct
as well as a physical reality. The former is a requirement in life like mar-
riage and does not mark the point they began to perform fatherhood. Once
they shouldered financial responsibilities and established their paternal au-
thority over their wives or siblings, they began to perform it. They have a
different temporal experience from their wives, for whom motherhood does
not begin as soon as they get married. As the inhabitants of the linear histor-
ical time, they know the burden of being “pinioned” to manly progression.
Thus, a makbul father is also a makbul son, too. Men learned to negotiate
their paternal authority not to harm their father’s paternal image. In that
sense, the social meaning of fatherhood is the ability to make a living in a
pure way and differentiate the good or “pure” from the bad or “dirty” as a
moral guide. Thus, having a child became another occasion to perform the
role of the primary decision-maker in the family. In that manner, their chil-
dren were born into a house where there was an already established pattern
of fatherhood. Accordingly, except for a few, | did not hear stories related to
paternal bond. Some gave accounts of accidents or illnesses that either their
children or they for the sake of their children had suffered a long time ago to
demonstrate tenderheartedness toward their children. However, these stories
of despair and grandiosity reveal how a man is stuck between an unwaver-
ing trust in his ability to provide for his family and lack of means.
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Thus, exposing “the public meaning of fathering, the social discourse
and cultural beliefs regarding fathers,”®® qualified by social class, allows us
to politicize it because in postmodern thinking, power is conceptualized as
“competing discourses which are not externally imposed upon subjects.”
Instead, subjects are the products of those discourses.>® So, individuals pro-
duce agency by “negotiating discourse and subjectivity.”®

Macht, Fatherhood and Love, 5.

Chris Beasley, “Problematizing Contemporary Men/Masculinities Theorizing: The
Contribution of Raewyn Connell and Conceptual-Terminological Tensions Today,” The
British Journal of Sociology 63, no.4 (2012):756-757.

Waling, “Rethinking,” 11-14.
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The Building Blocks of Paternal Authority

Our so-called struggle for existence is no less
than a struggle for food and love, a struggle to kill
the mass within ourselves.

— Elias Canetti, The Blinding

We [referring to himself] are not a college gradu-
ate, but we are a graduate of life faculty. Now, |
am fifty-five years old, we [referring to himself]
have seen many things until fifty-five years old, so
many things.

— Cemil, Interviewee

T he interviewees grounded their fatherly authority over their wives,
siblings, and children on their male-specific experiences related to the
outside world. Thus, they put forward various life experiences, which
helped them align with social and political mechanisms, to justify their fa-
therly authority. Mehmet told off-the-record that when his daughters say
who their father is people respect and help them if necessary. In that sense,
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the rationale behind men’s fatherly authority over their wives, siblings, and
children are some male-specific experiences that had prepared them to be a
patriarch with networks of solidarity.

I will use Erving Goffman’s term, “moral career” to deconstruct these
formative male-specific experiences serving as justification of fatherly au-
thority. Goffman defines career as “any social strand of any person’s course
through life” while its moral feature is “the regular sequence of changes that
career entails in the person’s self and his framework of imagery for judging
himself and others.” Using the term as a conceptual basis, | identify stages
through which the interviewees acquired the social meaning of fatherhood,
aligning social and political mechanisms to be included in formal and in-
formal networks of solidarity.

While analyzing these stages, thinking of the conceptual basis of “moral
career” together with Louis Althusser’s definition of ideology illuminates
how men learned to form their “framework of imagery” to evaluate them-
selves and others within the framework of nationalism. Althusser defines
ideology as a representation of “individuals’ imaginary relation to the real
relations in which they live.” 2 The stages of a “moral career” demonstrate a
person’s relation with the dominant ideology, nationalism in this case. In-
deed, he argues that ideology operates by “interpellation;” ideological state
apparatuses like religion, school or family interpellate individuals into spe-
cific roles.® These roles are supposed to perform in a nation-state context in
which “the state provides a regulatory apparatus which informs many quo-
tidian actions.” Edensor conceptualizes these activities as “popular compe-
tencies” informed by “class, ethnicity and gender as well as by national
identity” in order to show that there are techniques of eating, washing, mov-
ing, working, and playing routines shaped by common sense.*

Erving Goffman, “The Moral Career of the Mental Patient,” Interpersonal and Biological
Processes 22 (1959): 123.

Louis Althusser, On the Reproduction of Capitalism: Ideology and ldeological State
Apparatuses, trans. G. M. Goshgarian (New York; London: Verso, 2014), 183.

Ibid., 265.

Edensor, National Identity, 89-93.
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Accordingly, the interviewees have constructed their “moral carecer”
through different stages, in which they were “pinioned” to the “popular
competencies.” Some of them made small changes in their “framework of
imagery” to evaluate themselves and others. However, upholding a classify-
ing system according to the dominant ideology lies at the heart of all stages.

Except those who were students in a boarding school after having com-
pleted primary education in their village, the interviewees’ life journey be-
gan by leaving their village either for the sake of a paid work in cities at an
early age or for military service. However, regardless of the reason, their
departure marks the beginning of their “moral career” as an individual. First,
they comprehended the terms and conditions of positioning themselves in a
world of paternalistic solidarity. Men, who left their hometown for work at
an early age either sought a fatherly protector or acted as a one. Either way,
they demonstrate that society or nation has some criteria to assess a man as
to whether he is qualified to father or to be protected by a father-like author-
ity. People acknowledge a man’s paternal authority over another man upon
having some qualifications such as being diligent, discreet, clean, just, reli-
gious, and attentive to his social environment. Thus, the interviewees tried
to prove that they had these qualities. Second, through military service, they
intuitively gained the knowledge of politics of paternity. That is how man-
hood and fatherhood are constructed differently from womanhood and
motherhood. Third, they met politics through different experiences; howev-
er, their point of destination was the same. They went to the point where
they situated themselves as the “host” of the country as performers of Turk-
ishness. Their stories uncover the uneasy relationship between normative
manhood, patriotism, xenophobia, and violence. Fourth, they learned how to
deal with the injustice done to them within their Turkish community by
staying loyal to their community despite the deceiving and betrayal they
experienced. Through these stages, they acquired a cynical personality who
knows with whom to reconcile in order to sustain their networks of solidari-
ty as a head of household.
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§ 5.1  The Protector

As the political economy of the late 1970s and 1980s worked against agri-
culture and small peasant economy in Turkey, indigent peasant families,
disproportionately to wealthy families, began to export labor to cities. This
human flow resulted in a mutual uneasiness between the members of urban
middle-class families and rural-to-urban migrants, who were mostly male.
However, the uneasiness of the migrant masses found its expression in an
arabesque culture which is associated with a lack of harmony with urban life
and symbolized by arabesque music which is also considered a symbol of
vulgar taste by the urban middle-classes and used to be marked as dirt, in
Douglas’s terms.® However, being the source of income along with various
unfamiliar stimuli, city was an anomaly for the migrants. In order to explain
the anomaly, Douglas refers to Sartre’s example of a child, whose hands
meet viscosity, neither solid nor liquid, in a jar of honey.” Sartre’s explana-
tion reveals its relation to us in a genius way:
If an object which | hold in my hands is solid, I can let go when | please;
its inertia symbolizes for me my total power [...]Yet here is the slimy
reversing the terms [...] | open my hands, | want to let go of the slimy
and it sticks to me, it draws me, it sucks at me. Its mode of being is nei-
ther the reassuring inertia of the solid nor a dynamism like that in water
which is exhausted in fleeing from me. [...] In one sense it is like the
supreme docility of the possessed, the fidelity of a dog who gives him-
self even when one does not want him any longer, and in another sense
there is underneath this docility a surreptitious appropriation of the pos-
sessor by the possessed.®

> Korkut Boratav, Istanbul ve Anadolu’dan Sunif Profilleri, (istanbul: Imge, 2004), 110-113.
Ayse Oncii, “Kiireselcilik Caginda Orta Simif Olmanin Kiiltiirel Kozmolojisi,” in Istanbul:
Kiiresel ile Yerel Arasinda, ed. Caglar Keyder (Istanbul: Metis, 2013), 128-129.
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Hazel E. Barnes (London: Methuen, 1966), 609.
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The anomaly is frightening and threatening by that it does not fit by nature
to any of the respected categories, thereby entails reconfiguration of reality.’
When I heard Hakki confidently say, “Besiktas was our dwelling” 1 was
surprised because Besiktas has always been a middle-class neighborhood in
Istanbul. Nevertheless, he and other male migrants like him working in the
construction industry used to share houses in different parts of Istanbul be-
cause their labor power was in demand, although their manner of consump-
tion of urban life was despised. In order to survive the “viscosity” of urban
life the migrants took shelter in “recognizable shapes” of their past. Indeed,
our interaction with the outer world is guided by our “pattern-making ten-
dency” which constructs a secure universe with elements of “recognizable
shapes” and pretends to have unified the ambiguous ones with the rest.% In
that way, they either got to meet an older protective man and embraced him
as a father or assumed the protective role of a son in other people’s lives.
The portrait of a serious-looking man on the wall of Salim’s tailor shop
manifests such a relationship. Whenever Salim looked at his master’s stern
face, his face lightens as a cat in front of a heat source, and he gratefully
mentioned his deceased master, who taught him how to be a tailor in his
hometown. When Salim’s parents stopped to use him as a drudge after he
underwent surgery for hernias at the age of ten, he began to watch over his
father with amulets since his father was believed to be struck by evil spirits
and sometimes lost his consciousness because of that. His older brother liv-
ing in downtown interpreted this monitoring job as idleness and took Salim
to his hardware store as a constructer. That was the first time Salim stayed at
his different relatives’ houses as a guest because he did not want to bother
his brother and his wife and witnessed other children’s lifestyle decorated
with bicycles, clean garments, shiny shoes, and parental affection in public.
He could not imagine himself as a magnet of that kind of attention but
promised that he would be an affectionate father in future. Indeed, “a clean

job” in a warm environment was his immediate desire:

Douglas, Purity, 39.
Ibid., 37.
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It was Wednesday; I never forget. My brother said, “I have pants to give
a tailor. In the evening, after work, we need to handle it.” I said, “Okay.”
[Then] we got out of work, it was cold, in Kayseri winter was hard, my
fingers were freezing. How old was 1? Twelve years old. | was working
on the fifth floor in the construction [...] We came to the tailor shop, it
was cozy, there was a stove inside, two men and my master were work-
ing. My brother was trying on pants. | sat on the chair beside the stove
and looked at my master, journeymen. They were working. They were
well-dressed, clean. I said to myself, “If only my father had moved here,
I would have been a craftsman like them.” In the meantime, [I felt] a
hand on my shoulder. [My master asked] “Did you like our works?” I
said, “You work in a cozy environment; it is not like construction work.”
[Then] he said [to my brother] “Hasan, give this child to me. He seems
handy; I will make him a tailor. Otherwise, he gets wasted.” My brother
said, “Well, take him [...] We have a job to do until Monday, and then I
will bring him.” I was anxious about whether my brother would forget
this or not. I prayed to God [...] On Saturday we finished our work, my
brother said, “Go home, get cleaned, you begin to work in the tailor shop
on Monday.” He did not forget [...] On Monday, he took me to the tailor
shop. [...] It was like a resurrection. All my problems were solved. God
closed all the doors but opened a better one. [It was like] eternity. [...]
After I met such a man, | said to myself that it is the first opportunity
and the only chance of my life.
In a parental vacuum, a male guide is likely to be the critical decision-maker
and protector. In Salim’s case, his master directed him to a different life
from his father and brothers’ who were working in the construction industry.
He gratefully said that whatever he achieved in life is thanks to his master,
who acted as a father to him.

5.1.1 Acting as a Father

Acting as a father is not related to age as Salim exemplified in the previous
chapter. In that sense, Tahsin’s story is characteristic of its type. As a twelve-
year-old boy, he migrated to Istanbul alone and started working on lathe

machine, but since it was “a dirty work,” he resigned and preferred to work
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in the textile industry. At seventeen years old, an old and infertile man with
two wives and an adopted son, one of his countrymen, found him for help
with a textile machine that he bought to work at home. At first, Tahsin re-
fused to help because the man wanted him to stay in his home in which
there were eight housemates, who have migrated to Istanbul from different
cities. Nevertheless, in the end, he accepted and moved to the man’s house.
However, in time he began to feel disturbed by housemates:
They [the man and his wife] earned some money and were happy. [But]
I was uncomfortable. Those eight people could not keep up with the
manners of the householder. Let alone walk around half-naked; I did not
wear pajamas in front of my parents. We used to dress up before seeing
them. We had such manners. [The eight people] had foot odor. This is
the most disturbing thing for me. I have been performing the ritual pray-
ers since the fourth grade. I never quit. [These dirty things] were not ap-
propriate for me [...] I said, “Uncle Ibrahim, I am disturbed [...] How
much money do you get from these people?” He said, “I pay one hun-
dred fifty liras rent for the house; | take seventy five liras from them.” I
said “I will set rules here [...] If they do not follow them, I will give you
that money, kick them out of the house [...] Everybody will wash their
hands and feet. Nobody will walk around without pajamas at home. On
Saturdays, everyone will go to hammam and take a bath. If they do not,
they cannot go to bed without washing their feet [...] If you do not fol-
low the rules, I will leave.” In the morning, I saw the man cry, he said, “I
will do whatever you want.” I said, “Okay, then | give you seventy-five
liras, and everyone will find himself a home.” Before their death, the
woman, [the first wife of the man] praised me very much. She said, “We
will always be indebted to him.”
As a seventeen-year-old boy, Tahsin brought order to an old and weak man’s
house who could not enjoy being the head of household because of his pro-
creational and economic impotence. Indeed, this is the other side of the coin;
if you have no one to look after you, you become someone who looks after
someone in need of protection. In fact, young men perpetuate the father’s
protective and decision-making role in social relations either as an obedient
novice or as a responsible young man enforcing obedience.
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Iris Marion Young highlights the separation between the chivalrous man
facing dangers in the outer world to protect his subordinates and the selfish
aggressor seeking for more personal power to argue that masculinist protec-
tion resembles pastoral power, which by its benign character Michel Fou-
cault positions against repressive power. She uses the logic of masculinist
protection to explain a state’s relation to its citizens, particularly as it
spreads fear among them and expects full obedience in return for protection
against internal and external threats. She says that the security state submits
its every move aiming at an external threat as “the defendant rather than the
aggressor” even if it attacks firstly and internally mobilizes its officials to
suppress any disagreeing interlocutors because only state has “prerogative to
determine the objectives of protective action.”™

In this manner, what becomes evident is that they maintain an ideal ver-
sion of paternal authority, which befits strangers or themselves due to spe-
cific qualifications. Berger and Luckmann say that “Institutions are embod-
ied in individual experience by means of roles.” Different forms of action
have an objective sense as a result of being typified.

In principle, then, an action and its sense can be apprehended apart from
individual performances of it and the variable subjective processes asso-
ciated with them. Both self and other can be apprehended as performers
of objective, generally known actions, which are recurrent and repeata-
ble by any actor of the appropriate type. [...] By virtue of the roles he
plays the individual is inducted into specific areas of socially objectivat-
ed knowledge, not only in the narrower cognitive sense but also in the
sense of the “knowledge” of norms, values and even emotions. [...] To
learn a role it is not enough to acquire the routines immediately neces-
sary for its “outward” performance. One must also be initiated into the
various cognitive and even affective layers of the body of knowledge
that is directly and indirectly appropriate to this role.*?

Iris Marion Young, “The Logic of Masculinist Protection: Reflections of the Current
Security State,” Signs 29 (2003): 4-9.
Berger and Luckmann, The Social Construction of Reality, 90-94.
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In this manner, a man might acknowledge another man’s paternal authority
over himself, or claim the right to impersonate the father upon having suita-
ble gqualifications such as diligent, discreet, clean, just, religious, and atten-
tive to his social environment.

However, accounts demonstrate that the interviewees’ families placed
reliance to their teenage sons’ ability to secure masculinist protection in a
world of strangers. Contrarily, when Ilhami was a teenager willing to leave
his hometown for paid work in Istanbul, he was continuously prevented by
his father and relatives. He praised his father’s hardworking personality say-
ing, “He used to say ‘If Allah won’t reward my work, I will take it by force!’
and he really did,” then said that he was not happy under his authority. He
told different scenic stories of traps his father and relatives set up to prevent
him from living in Istanbul or a different city for paid work. However, hav-
ing managed to escape his hometown, he started a new life working at a
bakery in Eskischir. As a young person interested in poetry, while he was
working he wrote a poem that likens the walls of the bakery to the walls of a
prison. In post-coup years, publication was under strict control, and he was
detained for interrogation about which prison he was in when writing the
poem. His account is meaningful to see the terms and conditions of mascu-
linist protection. The range of masculinist protection covers people with
makbul affiliations. That is why his father and other male relatives had al-
ways prevented him from leaving town.

In that regard, “the moral economy of gratitude,” which situates “gov-
ernmental agents” as “protectors rather than violators” despite many docu-
mentations of abuses of human rights by officers and grants protection in
return for gratitude to only those who successfully perform the innocent and
the victim, is at work.™ This macro reality shapes the micro reality govern-
ing daily life in which “the makbul innocent” and “the makbul victim” has
more resources to find masculinist protection. Anyone attempting to protect
the socially or nationally acceptable can impersonate the father because a

Babiil, “The Paradox of Protection,” 117-118.
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father is positioned as a protector rather than a violator as long as he uses his
paternal authority to protect the socially or nationally acceptable.

§ 5.2 The Cynical Citizen-Soldier: Internalizing Politics of

14

15

Paternity

Military service was a station that could not be passed without stopping dur-
ing the interviews. The accounts on military service were to demonstrate
that during military service men, as male citizens, begin to discover that
they are politically engaged individuals, and all their actions and thoughts
are politically loaded in favor of, or against the state. In that regard, they
begin to internalize politics of paternity as a conscript.

Nationalist projects have always a gendered agenda constructing a “gen-
der difference that was defined and administered by the state.” The first arti-
cle of the conscription law in effect since 1927, declares “every man who is
a citizen of the Turkish Republic, is hereby, given the obligation to perform
military service.” In that, military service is not only the operation for na-
tional defense but also the procedure setting the boundaries between mascu-
linity with the right of “first class citizenship” and femininity.** Thus, citi-
zens are supposed to identify with the state through “a gendered discourse in
which the ideal citizen is inscribed as a sovereign husband and his depend-
ent wife/mother rather than an individual, with the result that position within
familial discourse provides the person with status within the polity.”* For
women can involve in nation-state building through five ways. As biological
reproducers of members of ethnic collectivities; reproducers of the bounda-
ries of ethnic/national groups; ideological reproducers of collectivity and
transmitters of its culture; signifiers of ethnic/national differences —as a
focus and symbol in ideological discourses used in the construction, repro-

Altinay, The Myth of the Military-Nation, 33-34.
Sirman, “The Making ,”148-164.
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duction and transformation of ethnic/national categories; participants in na-
tional, economic, political and military struggles.®
Men have dominated military and state institutions, and most state ac-
tions like “nation-building, the fight for independence, the creation of a po-
litical and legal order, the exclusion or inclusion of various categories of
members, the relations with other nations™ are legitimized by “beliefs about
the nation.”*’ In that, the most “honored way of being a man” or “hegemon-
ic masculinity”*® acts in concert with hegemonic nationalism. Accordingly,
“Every Turk is born a soldier” is a well-recognized foundational myth of
Turkish nationalism.*®Although the first citizens of the Turkish republic did
not consider compulsory military service as a culturally and politically taken
for granted phenomena, in time it has become not only a service to the state
but also a mechanism which produces proper masculinity. It has been “a rite
of passage to manhood and those men who have not been through it are
made to experience a ‘lack.”?° The equivocal message within proper mas-
culinity is
... don’t accept who you are. Conceal your weakness, your tears, your
fear of death, your love for others. Conceal your impotence. Conceal
your potency. Disparage women, since they remind you too much of
your own feminine side. Disparage gay men since that's too near the
bone as well. Fake your behaviour. Dominate others, then you can fool
everyone, especially yourself, that you feel powerful. %
It is hard to distinguish whether the terms, like “honour, patriotism, coward-

ice, bravery and duty” are nationalistic or masculinist. The “microculture of

Nira Yuval-Davis and Floya Anthias, Introduction to Woman-Nation-State, eds. Nira Yuval-
Davis and Floya Anthias, (London: Macmillan, 1989), 7.

Joane Nagel, “Masculinity and Nationalism: Gender and Sexuality in the Making of
Nations,” Ethnic and Racial Studies 21 (1998): 248.

Raewyn Connell and James W. Messerschmidt, “Hegemonic Masculinity,” Gender &
Society 19, no. 6 (2005): 832.

Altinay, The Myth of the Military-Nation, 13.

Ibid., 82.

Roger Horrocks, Masculinity in Crisis: Myths, Fantasies, and Realities (New York: St.
Martin’s Press), 25.
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masculinity” in daily life is in strict relation with nationalism.? In that, the
rationale behind a father’s authority is the fact that he is the only interlocu-
tor within family addressed by state. The concrete mutual recognition be-
tween men and state is established during military service.

Circumcision, military service, profession, and marriage are four phases
through which a man becomes socially (and nationally) acceptable. All stag-
es until marriage prepare him for fatherhood because fatherhood is self-
proving masculinity. A father means an inseminating husband, a protective
and handy soldier at home and a decision-making mechanism for all kinds
of decisions within the family.?®

“A man who has not completed his military service does not appreciate
his mother, father, [and his] woman.” Cemil’s sentence crystallizes a strong
belief in the necessity of military service. None of the interviewees opposed
to that. However, particularly when the tape was no longer recording, | got
to give an ear to explanations on a mutually exclusive relationship between
logic and military service. Iskender expressed it succinctly: “When you are
called up, you leave your logic behind the door.” Other interviewees’ narra-
tives also approved of Iskender’s words. Cemil, for example, gave many
examples of commanders who used to send two or three soldiers to fetch a
remote or an egg. Muhittin told how he was forced by his commanders to
slap his unsuccessful companions when he was successful in training. |
heard other weird experiences regarding military service approving Selek’s
evaluation that military service teaches men how to be careful and avoid
risks in fragile situations by obeying a capricious authority.*

In her ethnographic research on statecraft in Turkey, Yael Navaro-Yashin
following Zizek argues that cynicism defines the everyday political experi-
ence of people in Turkey. In that, people envisage statecraft as a series of
cunning actions but keep the routine going as if they did not think in that

Nagel, “Masculinity,” 252.
Selek, Siiriine Siiriine, 19-23.
Ibid., 202.
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Way.25 In explaining cynicism, Zizek refers to Peter Sloterdijk, who de-
scribes cynical reason as “enlightened false consciousness,” whose bearers
can work “in spite of anything that might happen, and especially, after any-
thing that might happen,” because “the force of circumstances and the in-
stinct for self-preservation are speaking the same language, and they are
telling them that it has to be $0.”% Thus, Zizek opposes classic Marxist false
consciousness and maintains that in contemporary societies people are
aware of the contradiction between the social reality and its ideologically
distorted representation, but still prefer the latter to lead their activities. He
formulates Sloterdijk’s thesis as such: “they know very well what they are
doing, but still, they are doing it.” Since cynical reason is not falsely con-
scious it is “no longer naive, but is a paradox of an enlightened false con-
sciousness,” which is “more like a morality itself put in the service of immo-
rality.”27

Most of the interviewees shared memories of military service in a cyni-
cal manner. They interpreted the military experience as irrational, but at the
same time did not show any hesitation to exalt it. Cemil, for example, told a
military memoir in which he and his companion fell asleep one morning and
were beaten up by the commander later because soldiers should be battle-
ready. He remembers his relief for getting a beat-up because he could have
been taken to martial court, he imagined. However, physical punishment in
the army is not to be ashamed of. On the contrary, it is proof of the high
quality of the Turkish army as displayed by a tale:

The devil says, “I deceive everyone except the [Turkish] military.” How

s0? One day while a commander marches his troop, the devil decides to

destroy the bridge the troop heading toward. [But] when the troop is

close to the bridge the commander commands “Soldier! Stop! Turn left!”

Yael Navaro-Yashin, Faces of the State: Secularism and Public Life in Turkey (Princeton,
N.J.: Princeton University Press, 2002), 159-171.

Peter Sloterdijk, Critique of Cynical Reason, trans. Michael Eldred (Minneapolis:
University of Minnesota Press, 1987), 5.

Slavoj Zizek, The Sublime, 24-26.
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He rotates them. Then the devil says, “I just can’t understand the [Turk-

ish] military!” (Cemil)

The fact that the Republic of Turkey was established as a result of an inde-
pendence war and that the sole organized power of the times was the mili-
tary indicates a belief that the armed forces were the only guardian of the
gradual transformation from an Eastern empire to a Western-inspired repub-
lic. However, if militarism is the organization of “society” from top to toe
based on militaristic rules, it was after the first coup d’état on May 27, 1960
that militaristic legal arrangements began to dominate the whole country
while military service was designed to inculcate a militaristic worldview.?
In that, one cannot understand the machinations of the military is not some-
one who bears witness to a commander making at least two soldiers fetch
something, but the devil. Taking into account that the exclusive relationship
between logic and the military is almost unexceptionally rationalized, men,
having completed military service, might do with complaining about the
unintelligible nature of the military, which is the devil’s job: to complain.
However, loud opposition to militaristic criteria results in delegitimization
or demonization of any opponent considering him equal with the devil. Ce-
mil told how one of his companions during military service murdered a ci-
vilian, who accidentally entered the military zone in a village of Cyprus, and
was not punished thereof. That is because if a man is armed in the military
zone he is either a soldier or just an intruder. Either way, it is believed that
the act of trigger pulling is collective rather than personal.

Recai’s distressing military memoir lays bare the fact leaving no doubt
about the implicit function of military service in men’s lives. One day dur-
ing his military service, he was told that because of his success in training
he was given a right to visit his family and then brought to his home by his
companions. But as he entered his home, he realized that his family is re-
ceiving condolences on the death of his father. At that moment, he found out
why he was brought to his home. After the funeral, he returned to the mili-

Murat Belge, “Askerin Onemini Ogretmek ya da Tiirkiye’de Profesyonel Ordunun
Imkansizhgr Uzerine,” in Erkek Millet Asker Millet: Tiirkiye'de Militarizm, Milliyet¢ilik,
Erkek(lik)ler, ed. Nurseli Yesim Siinbiiloglu (Istanbul: Iletisim, 2013), 183-185.
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tary post and became one of the soldiers preparing to take part in the opera-
tion in Cyprus in 1974. As the troops were embarking on the ship, his mind
was preoccupied with his family. His pensive stance attracted the attention
of a lieutenant colonel on the ship who then scorned him. As soon as Recai
understood that the lieutenant colonel was yelling at him, he pointed his gun
towards him, yelling back “My father is dead!” Thanks to the safety of his
gun, he did not do anything worse, but his next conscious moment was in a
hospital waiting with tied hands. Later on, as he continued his military ser-
vice, he waited for being court-martialed thinking he was either going to be
executed or acquitted. However, a woman lieutenant colonel lawyer brought
him his salvation:
Just like you, she came and listened to me, then said, “You have only
one salvation. You either go to the court-martial or Bakirkdy” [an abbre-
viation used for a historic psychiatric hospital in Bakirkdy, Istanbul]. I
have stayed in the hospital for one month [...] Then I went to the mili-
tary court, [but just before the court] the woman lieutenant colonel said
“When you go there, there will be senior military men, they will yell at
you, do not pay attention to them. There will be a glass of water in front
of them, go and drink it. Then get out. Do not be afraid even if they say
‘Shoot him!” because there is no shoot order.” I went to there, but I was
terrified, as I entered, they were yelling at me, aggressively asking, “Are
you traitor!” in the end I said, “I had enough!” then drunk the water and
went to the door. [They yelled], “Shoot him!” [but I did not return] then
they were convinced that | was mad. | got a military paper certifying my
madness, which I still haven’t received from the civilian hospital.
Recai’s story is interesting because the military directed him to a military
hospital to determine whether he is mad or not, but the hospital referred him
to the most famous psychiatric institution in the country. As soon as he was
admitted to the institution, he was asked to wear a red ribbon signifying his
level of danger. Within one month, he carefully observed other patients with
red ribbon and did whatever necessary to qualify wearing it, i.e. examining
his footbed to see his shoe size when his age was asked. Actually, the red
ribbon rendered him invisible rather than alarmingly eye-catching. When
delving into the relation between madness and confinement, Foucault refers
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to the fact that even in the late eighteenth-century people defended confine-
ment to avoid of dishonor and scandal. For the defenders, individuals who
defame their families were supposed to be confined until they were no long-
er able to involve in any scandalous act.?® Taking into consideration that the
scandalous act happened during the operation in Cyprus, Recai’s red ribbon
signifies the price of his degrading act to the armed forces rather than his
mental state. Interestingly, the two parties know that he is not mentally ill,
but the military agrees to let go of its claim as long as he pretends to be so.
This example displays how men internalize the politics of paternity
through military service. Motherhood is a more embodied form of
parenthood because pregnancy transforms bodily boundaries. In that, the
woman loses her sense of wholeness by the development of another body
inside her body.*® For this reason, the bond between mother and child is
believed to be the result of maternal instinct manifesting itself in all circum-
stances without exception. In that sense, woman is conditioned as a politi-
cally unengaged person living under the control of her chemical messengers.
In contrast, paternal affection is considered a conscious decision rather than
an automatic biological outcome. A child is automatically added to the line-
age of the biological father as Pateman revealed,*! but paternal affection is
not expected to come into existence automatically. The institution that indi-
rectly teaches men nationally “recognizable shapes” of sexuality and politics
through which they legitimize or delegitimize their children is the military.
Paternal affection is considered as much a conscious political decision as
maternal instinct is natural and apolitical. That becomes evident particularly
when paternal affection is directed toward a person who is delegitimized by
governmental forces. A group of mostly Kurdish mothers called “Saturday
Mothers” who, since 1995, have been gathering every Saturday in Istanbul

Michel Foucault, Madness and Civilization: A History of Insanity in the Age of Reason,
trans. Richard Howard (New York: Vintage Books, 1988), 66-68.

Iris Marion Young, “Pregnant Embodiment: Subjectivity and Alienation,” in On Female
Body Experience: “Throwing Like A Girl” and Other Essays (New York: Oxford
University Press, 2005), 50.

Pateman, The Sexual, 213.
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for half an hour to call the government to account for their disappeared chil-
dren under custody, display it par excellence. A similar group of fathers
called “Saturday Fathers” could not have existed because men get easily
stigmatized and punished for turning unequivocally against their right to
“first class citizenship,” granted by the Turkish state after completing their
military service. In other words, they are “pinioned” to “first class citizen-
ship.” A subsequent event after the killing of a relative of a deputy from pro-
Kurdish People’s Democratic Party by police officers is a manifestation of
the ideology. In 2015, twenty-four-year-old Hacit Lokman Birlik was killed
by police officers with twenty-eight bullets, and his corpse was dragged by
police vehicle through the city of Sirnak, in the Southeastern part of Turkey.
Five years later, the judiciary seeks to convict his father Hasan Birlik of
“terrorist propaganda” over attending his son’s funeral by carrying his pho-
t0.32 Accounts of military service demonstrate that through military service,
men begin to internalize that as “first class citizens,” they are politically
engaged individuals, and their all kinds of actions are politically loaded in
favor of, or against the state. What Arman said about having a boy was an
indication of the fact.

However, even Recai did not talk critically of the military. He just ex-
pressed his gratitude toward the woman colonel. Educational, military, and
other governmental institutions reminded the interviewees of memories of
violence, but they did not seem to blame any organs of the state. Instead,
they either resort to an arabesque narration romanticizing their poverty or
express admiration toward the figures of oppression. His commanders beat
Mubhsin because he stole a slice of bread, but he refrained from cursing the
military and associated the incident with poverty. Indeed, Miicahit firstly
praised his stern teacher who resorted to violence to discipline students and
then Sadettin Tantan, a former right-wing minister of internal affairs. He
said that he has never been against getting beaten up to be disciplined, and
although his teacher was a leftist, he appreciated him because he was tough.

Haci Biskin, “Haci Lokman Birlik’in Babasi Oglunun Cenazesine Katilmaktan Hakim
Oniinde,” Duvar, June 28, 2019, https://www.gazeteduvar.com.tr/gundem/2019/06/28/haci-
lokman-birlikin-babasi-yargilaniyor-oglumun-cenazesine-katilmakla-nasil-bir-suc-isledim/.
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The reason behind his admiration for Sadettin Tantan is the same. Having
described how the former minister attacked a businessperson to force him to
shut down his entertainment venue, Miicahit said that the old minister was
an intimidating man yet “the man who had a family appreciated him, [but]
the corrupt did not like him anyway.” However, the extreme example of
robust affective investment in state violence is at work in Metin’s story. He
was a politically active nationalist until being jailed after the 1980 coup
d’état. However, he is proud that he has not sued the Turkish authorities in
the European Court of Human Rights although he was systematically tor-
tured in jail.

In this context, men who take their identity for granted seem to interpret
violence as a characteristic of “who we are.” Any type of violence is neither
“disgusting” nor “hateful” as long as it does not come from “somewhere
else” on which the negation of I, “the not,” resides. Miicahit and other inter-
viewees with a similar background, could align with representatives of insti-
tutions, because they are positioned as “the host” or “the body at-home”
“who receives others.**” That is in harmony with Zizek’s description of life
in “really existing socialism” as an “unspoken pact held between those in
power and their subjects.” In that, while the majority of people are impover-
ished, they believe that they are in a condition granting them more than they
deserve. They violate the law by petty crimes like bribery or black market,
and those in power consent them to do so. Zizek calls the situation a combi-
nation of “cynical distance and an obscene solidarity in guilt.”** Likewise,
the battered soldier is grateful because he is not court-martialed, the court-
martialed is grateful because he is not executed. The military contends be-
cause it both could protect its dignity and show its merciful face by mitigat-
ing its punishments, which can always be harsher.

The psychoanalytic process works through the interpretation of the sub-
jects’ symptoms so that the subject’s enlightenment about the causes of his
symptoms dissolves them. However, in some situations, although the symp-
toms are interpreted, they continue to exist. In this instance, Lacan puts the

Ahmad, “The Skin of the Community,” 103.
Slavoj Zizek, “The Varieties of Surplus” Problemi International 1 (2017): 16.
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factor of enjoyment (jouissence) into the picture. In that, the symptom
pleases the subject like fantasy, a condition he calls sinthome, a neologism
of symptom and fantasy. The symptom prolongs despite being aware of its
cause because in this “radical ontological status of symptom: symptom,
conceived as sinthome, is literally our only substance, the only positive sup-
port of our being, the only point that gives consistency to the subject.”35
Navaro-Yashin describes the condition plainly:
even though he knows, now full well, that this symptom is gradually eat-
ing him up, the subject persists in repeating it. He chooses to live with it,
rather than without it. The imagined consequences of overcoming the
symptom (what looms in the subject’s mind as a possible future of liber-
ation) produce more anxiety (even fear) in the subject than the state of
surrendering to it. The subject signs his own death statement. He’d ra-
ther do that than risk the unknown.*
Men express alienation from the military by referring to its unintelligible
nature, but at the same time hold on tightly to military service as a patriotic
duty in order to be known as a man capable of defending his nation and
honor. Arman, as an Armenian, is not an exception to the rule although he
was exposed to systematic stigmatization in the military. Having said that
non-Muslim conscripts were allowed only in two cities back then, Tokat and
Amasya, he complained that non-Muslims could not claim any military
ranks:
[They say] You are a soldier, you are a Turkish citizen, perform your
military service. You do it but not duly. Let me explain, | was the only
high school graduate of the troop of three hundred fifty persons, but |
did not have, of course in quotation marks, the luxury of being a ser-
geant. It was a luxury for me. When they wanted to choose people for
positions, they came and said, “Sakincalilar step aside!” [Sakincal:
means objectionable or undesirable, denoting non-Muslim minorities
and previously convicted men] [...] We were always at the back. We
were not given any responsibility at the borders. How could it be possi-

Zizek, The Sublime, 80-81.
Navaro-Yashin, Faces of the State, 160.
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ble? [They say] You give a gun to an Armenian, he collaborates with the
enemy and points the gun at you. Because for people an Armenian is al-
ways an enemy [...][But] | am the citizen of the Republic of Turkey, I
do not come from Armenia, | do not consider Armenia my homeland.
My homeland is here [...]
He, as a minority man who seems to have thought of a possible armed con-
flict and his possible reaction to it, said that in any armed conflict, he cannot
point his gun at his homeland, Turkey. In this context, men’s symptom, their
alienation from the military, is related to their manhood. If they fix the caus-
es of their symptom, what will be at stake is their manhood providing them
with “first class citizenship” which is denied to women. That a woman lieu-
tenant colonel helped Recai is not a coincidence. The subject whose actions
are believed to be politically imbued is a man while the woman is construct-
ed as politically unengaged in the service of her emotions. Therefore, men’s
relations with the military as the manufacturer of their “first class citizen-
ship” might be summarized by Wagner’s Parsifal’s words: “the wound can

be healed only by the spear which made it.”3

§ 5.3 The Patriotic or Nationalist Citizen: Building Networks of

37

Solidarity

Men relate to state in a way that they relate to their children, in despair and
grandiosity. They, as ordinary citizens with limited means, protect “father
state,” which is thought to be always under attack. However, they also estab-
lish networks of support through this endeavor. Accordingly, 1 will touch
upon some experiences that the interviewees shared with me to show their
civic pride as a head of household and how they secured networks of soli-
darity with that.

While talking about her preparation for the university entrance exam,
Osman’s daughter said, “My history teachers are discreet men.” Yet I could

not understand what “discreet” exactly meant to her until she added another

Zizek, The Sublime, xxvi.
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remark to her sentence: “[they are] nationalist.” Some interviewees like
Miicahit or Metin are “discreet” par excellence for her criteria.

Michael Billig, criticizing scholars, who maintain that patriotism and na-
tionalism are different things, says, “the force of the claim is stronger than
the empirical data.” For him, patriotism and nationalism are different names
of the same thing.*® Indeed, Miicahit, like an ardent preacher, feverishly
recounted his politically active days saying, “nationalist people do not cause
their country any harm.” He, just like Osman’s daughter, described his
friends from Ulkii Ocaklar1 (Hearths of Ideals), the youth wing of National-
ist Action Party, as “nationalist” and naturally “discreet people.” By attend-
ing their classes on different topics like history, mathematics, geography,
religion, and literature, he became an iilkiicii (idealist) in his teenage years.

However, as the number of members increased over two million across
the country, he said, “It got out of control. All kinds of people joined that
two million.” His memories of the 1970s terrorized by death squads of polit-
ical groups leading to the 1980 coup d’état are worth mentioning to exem-
plify what kinds of people began to call themselves iilkiicii. One day in
Ramadan while a relative and himself were heading towards home to break
fast, he saw a few young iilkiicii men standing on the street looking like of-
ficers. He passed them saluting “Selamiin Aleykiim” meaning May God’s
grace be upon you in Arabic and one of them responded, “Ve aleykiim
selam,” God’s grace be upon you too:

But after taking a few steps, he said, “Wait! Where are you going?” I

said, “None of your business.” Eight or ten people gathered all of a sud-

den. I said, “I do not have to say where I am going to. Who are you? It
does not matter who you are. | saluted you with the name of Allah. Is not
it enough? [...] Are you lilkiicii? No, you are not! You are bandits! [...]

We are going to the hearth now!”[...] As we stepped in the hearth, [...] I

asked, “Who is the head here?” [...] [The head of the branch] came and

said, “Here I am brother. I am listening to you.” I said, “You put a few
bandits on the street, call them back, we are not bandits! We are

Michael Billig, Banal Nationalism (London: Saga, 1995), 55.
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iilkiiciis” [...] He said the leftists used to raid them, so they took

measures. [...] I said, “Okay, there are raids, but I saluted them with the

name of Allah, how come they stop a man saluting them with the name

of Allah?”
He concluded his memoir saying “men without religious knowledge and
belief” got involved in hearths because they wanted to exploit “an tilkiicli
career” and corrupted the whole mechanism. However, his emphasis upon
“an tilkiicti career” uncovers the place of patronage in men’s lives as well. In
the previous chapter, while Recai was describing his fatherly authority over
his siblings, he said he found a job for his sister through his connections
with the Nationalist Action Party. In fact, his connections reached out to the
then Prime Minister Necmettin Erbakan to take his business card, and on
behalf of his sister, he made a job application to a factory with the card. In a
similar fashion, Miicahit secured a network of support thanks to his good
morals.

He told an intricate story to show how effective this network of support
was in his life. As he worked in a factory, he represented a union. After four
years, he decided to run for president of union:

When I was a candidate, I went to the headquarters in Ankara [...] and

asked for impartiality. I said, “If you secure it, I am a candidate.” The

General President Metin Tiirker [...] promised me a just election. [...]

However, in the meanwhile, during the strike, Metin Tiirker came to the

factory [...] and he said the workers, “If you receive a salary less than

500 liras, hang me at the entrance of the factory.” I was beside him, |

tugged at his trousers, he looked at me like this, | warned him saying,

“Do not offer them any numbers.” [...] Later on, when the opponent

understood that he was going to lose to me, he went to the headquarters

and said that Miicahit Karat said that he would hang Metin Beg if he was
elected. [...] In the end, they told me, “We do not want to work with
you.” [...] Then, four naughty men abducted the candidate that became
the new president and fired a gun to scare him. | was not involved in it

but I was informed about it. [...] I called him until one a.m. but he did

not answer. If he had, 1 would have told him to hide for a couple of days.

[...] During the interrogation, he gave our [meaning his] name. [...] The
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police swept the dossier under the mat, but when the governor put pres-
sure on them, they had to proceed. I was detained for nine days. [...] |
asked the men who did this why they gave my name too. They said, “If
you are out [...] the party won’t take care of us.” [...] We [referring to
himself] were appreciated by people, so the party had to protect a person
appreciated.
He also gave an account of how he gained this well-established apprecia-
tion. While he was a union representative, he, along with his coworkers in
the factory, decided to go on strike. His attitude and behaviors throughout
the strike exemplify the good morals that help a man gain appreciation in
many senses:
That was the last [working] day, at three o’clock I told all of them that
everybody would stop working then clean up the workbenches, tools,
everything they use. We will leave everything very clean [because] we
earn our bread here, [and] we will start to work everything spotless in
Allah’s will. They said, “Okay, as you wish.” [...] At five o’clock, the
general manager checked everything and saw that it was all orderly.
[Then] he summoned me and said, “My son, Allah bless you. Thank you
very much.” His eyes were filled with tears. He said, “You really love
this country, this vatan.” [...] Next day the strike began, [...] we put
three or four pickets in front of the door [...] [but] | permitted many
things because the factory had orders to dispatch. What if they hadn’t
been on time? The factory would have been punished. We closed the
door. [The workers] worked secretly. | permitted it [...] In Izmir, there
was Taris [oil olive factory], [workers] set the factory on fire. Then the
factory was closed; nobody was able to buy bread. It was in the seven-
ties, before September 12 happened. Just in the middle of a war between
the rightists and the leftists. | knew all of these. [So] | said, “We will
start earning our bread here again.” [...] But the employer tried to break
the strike. They sent termination letters to fifteen people’s houses [...] |
got that as well. Then | went to the main entrance [of the factory]. The
security guards said, “Please do not come in! Go back!” “Why?” “A no-
tice was written about you, posted on the door.” | had a look at the door,
saw the note: “Miicahit Karat’s entrance is strictly forbidden.” The man
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who thanked me one day before, wrote this. I lost my temper, threw out
the guards then shout under the window of the general manager’s room.
| said something very rude. | said, “You bastard! 1 am not a traitor! |
love the factory more than you do! I protect it more than you do! [...] We
just want what we deserve!”[...] At the end, three or four people threw
me out. | said, “If the notice is not taken back today, | will destroy the
factory!” [...] The thing is that workers were too fond of me. They
counted on me. If | had told them let’s gather and mess up the general
manager’s room they would have done it.
Bread has been beyond the food with its traditional associations, including
honor, dignity, and lawful earning in Turkish culture. Just like Ahmad points
out how something turns into disgusting by its relations to other things,
which have already been designated as disgusting,® the sacredness of bread
permeates the place where it is earned. Miicahit, observing that family is the
only ideological and moral reference point for all political and social rela-
tions in Turkey* presents his filial loyalty to their employer in order to pro-
tect their bread and the place they earn it; their homeland writ large. His
expression, “Am [ a traitor?” to his general manager upon the restriction of
his entrance to the factory demonstrates that his general attitude toward the
factory is a feature of his patriotism.

Ustel analyzes the evolution of Turkish citizenship throughout the mod-
ern Turkish history and coins the term “militant citizenship,” burdened with
duties of which paying taxes, doing military service and obeying the law
were the most basics. However, the young republican regime aimed to shape
all relationships, including the most intimate ones like spousal and parental
in a mechanical way in order to make them serve the secular republican
principles. With this feature, it acquires the standing of a “moral regime”
whose “militant citizens” were supposed to live in a state of “mental mobili-
zation” against the “Other,” which was sometimes the defenders of the An-
cien Régime or the allied occupiers during the war of independence.** Alt-

Ahmad, “The Skin of the Community,” 103.
Aytag, Ailenin, 121.
Ustel, Makbul Vatandasin Pesinde, 174-213.

140



42

43

44

THE MAKING OF A MAKBUL FATHER

hough “militant citizenship” disappeared by transition to a multi-party sys-
tem which championed non-secular governments, after the 1980 coup d’état
it reemerged against “foreign ideologies” allegedly transforming the youth
into the bulk of anarchists.*” Miicahit is one of those “militant citizens” par
excellence. His first memoir and comments on it shed light upon the fact
that what constitutes a true Turkish patriot or nationalist is his reverence to
Allah, and the negation of his identity comes from infidelity. Mentioning of
Allah is a demarcation line between the makbul and the non-makbul.
Young’s division between the chivalric masculinity with courage, re-
sponsibility, and virtue and “dominative,” “selfish” and “aggressive” mascu-
linity is at work here. The former is always “watchful” and “suspicious”
against the outer world, and the female subordinate “adores her protector
and happily defers to his judgment in return for the promise of security that
he offers. She looks up to him with gratitude for his manliness and admira-
tion for his willingness to face the dangers of the world for her sake.”®
Zizek maintains that we are capable of identifying with weakness or
guilt of other people. However, identification is two-dimensional. We identi-
fy both “with the image in which we appear likeable to ourselves” and “the
very place from where we are being observed, from where we look at our-
selves so that we appear to ourselves likeable, worthy of love.” Imaginary
identification or imaginary role always has an answer for the question “for
whom is the subject enacting this role?” which reveals symbolic identifica-
tion. For example, “an extremely ‘feminine’ imaginary figure” acts out
“fragile femininity, but on the symbolic level she is in fact identified with
the paternal gaze, to which she wants to appear likeable.” Likewise, the bold
and manly intimidating personality is the most likeable for the gaze of a
timid and fragile woman because “in imaginary identification we imitate the
other at the level of resemblance,” but “in symbolic identification we identi-
fy ourselves with the other precisely at a point at which he is inimitable, at

the point which eludes resemblance.”**

Ibid., 278.
Young, “The Logic of Masculinist Protection,” 4-5.
Zizek, The Sublime, 117-121.
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Therefore, masculinity performance of the “militant citizen” that is al-
ways “watchful” and “suspicious” against “traitors” and willing to sacrifice
anything for the vatan is constructed based on a symbolic identification with
a fragile entity (vatan) so that a courageous imaginary role comes true: the
more the vatan is vulnerable, the more “militant citizens” are ready to fight
for it. In fact, for the dominant militarist-xenophobic discourse in Turkey,
the Turkish state has always been under attack and waiting for its salvation
because its internal and external enemies are everywhere.*® Suffice it to say,
since the early republican times the Turkish state has assumed a watchful
attitude toward Armenian converts to Islam.*® The patriotic is necessarily
xenophobic.

At this point, Recai’s story is worth telling to see how alignment against
the “other” is constructed. As a teenager, his family moved to Istanbul. In
his new neighborhood, he said, he made friends with whom he frequented
pubs where he met an “Armenian” man. His family was unable to buy new
clothes, but his new older “Armenian” friend gifted many new ones and
took him and his friends to the cinema. He described those days as such:

We were aware of nothing [...] He gave us a small card, which was

something of the leftists. If you were caught with it, you were in prison

for seven years. | mean we were in the hands of the Armenian thing,

Armenian missionary [...] Then I met a girl named Zeynep, she was ac-

tually an Armenian, | learned this after | completed my military service.

[...] I was caught with a book in the military. She had given the book to

me, | was reading it. It was the leftists’ book. We were ignorant then,

didn’t know what it was [...] There was a commander, Allah bless him,
he said, “My son, come here. Where are you from?” I said, “I am from

Erzurum.” He said, “My son are you a Muslim?” “Alhamdulillah, I am.”

He said, “My son, do you believe in Allah?” “Yes, I do sir.” “Who is the

creator?” “Allah.” [...] “If you believe in Allah, what about this book?”

In the book [it is questioned] why everybody is not created equally?

May Allah forgive us! It was against even [Allah]. [It was written] “I

Oztan, “Tiirk Saginda Devlet Fetisizmine Dair,” 429.
Cagaptay, Islam, Secularism, and Nationalism, 159.
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want freedom too! I want equality!” [...] It was written in Turkish, but
Armenians wrote it. It was Armenian deceit. I know it now [...] In
[19]78, Alparslan Tiirkes (founder of the Nationalist Action Party) came
to Fatih, we went there to make trouble. There was Bahri Abi, he saw us
there [...] He took me to a coffeehouse where he lectured to me. Then |
swore to give up and began to support NMP (Nationalist Action Party).
Embracing nationalism and xenophobia was a moment of enlightenment for
Recai and other men like him, who seek true patriotism. Although he stated
that the two persons were Armenian, | should note that he might have con-
sidered them Armenian because of their political stance, as Arman quoted in

the first chapter. That is the point, where Recai and other men like him agree
5547

b

to the “ignorance contract™’ and position themselves as “the body-at-home’

“who receives others.”*®

However, patriotism is not without limitations. Hakki is also a national-
ist and religious man, but his experience demonstrates what might be the
limits to patriotism for a working-class man. While he was talking about his
days in Libya as a constructor worker, I was struck by a word he used: “In
eighty-eight [...] I went back to Libya again, but the firm was not a good one
[...] After one year, we, five or six fellows came together and went on
strike. We left the firm [...] [In time] we became fifty or sixty people and
took the firm to court [because] it did not pay us.” He was a man wearing a
flat cap with suit like a typical conservative peasant visiting town and spoke
with a marked accent related to Central Anatolian people. | was struck, be-
cause for the first time | saw a conservative man with a rural background
mention “strike.” Therefore, | asked as to where he learned to go on strike
and whether there were people directing him. He answered, “Of course,
there were people directing us.” I asked, “Who were they?” He said, “I"d

rather not to tell.” However, I insisted, and he, lowering his voice said,

Steyn, “The Ignorance Contract,” 16.
Ahmad, “The Skin of the Community,” 95.
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“There were Iraqi people of PeKeKe.* Understand?” Then the conversation
went like this:
Me: They directed you?
Hakki: They did. They were in favor of workers. They were the ones
who took our money from the firm.
Me: Really. How come? You already deserved it by the court ruling.
Right?
Hakki: We did, but they did not give us some of our rights.
Me: Like what?
Hakki: Like depreciation and compensation.
Me: The company was getting out of it.
Hakka: It was getting out of it. They went to the company, did not leave
them in peace. They told them “You are going to give these guys their
money.” We couldn’t take the money and put it in our pocket. We were
paid in dinars; we would go to the bank and get a check in dollars in re-
turn then come here to Turkey with the check. And when you gave it to
the bank here, they cashed it. It was like this.
Me: You could not take it by yourselves.
Hakki: No, we could not do it without a translator, a guide. The firm’s
translator did not work for you. But they [people of PKK] know Turkish.
They were within some firms, [they told us] “We are gonna get your
dues.” We gave them two hundred dinars.
Me: They got a commission.
Hakk1: Of course, of course, but two hundred dinars is nothing against
four or five hundred dollars.
The accounts demonstrate that for the interviewees religion and xenophobia
are two essential components of good morals based on nationalism or patri-
otism. These are what make some men “discreet” according to Osman’s
daughter and other people like her. However, when the actual fragility of the
citizen is more overwhelming than the symbolic fragility of the homeland,

Its spelling is interpreted as a signifier of the person’s political stance; right-wing groups

who are against the organization use “PeKaKa” and disparage those who use “PeKeKe.”
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as in the case of Hakki, the “militant citizen” might prefer not to be that

much “suspicious” and “watchful” against “traitors.”

§ 5.4 The Deceived: An Honorable Man in a Perfidious World

50

In her research on how women perform the code of honor in Pakistan, Ben-
edicte Grima discovers that “tears and the endurance of hardships” construct
honorable womanhood. Women believe that if they have never been through
hardships, they have no stories to tell. “With age and hardships, a woman
gains respect, her story becomes known [...] Her suffering is perceived as
action according to the code of honor and morality.” The idea behind it is
that women suffer for the sake of society (nation), and non-suffering means
freedom and selfishness. Any woman who has never been through hardships
“considers herself, nor is she considered by the community, to have begun
living or to have any kind of story to tell.” She is only an “ignorant.”®

Similar to those women, men have a schema to decide who is honorable
or not. According to the schema, decently extracting oneself from a dishon-
est state caused by relatives or close friends is a sign of honorable masculin-
ity. In contradiction with the interviewees’ own claim to know better than
their wives and siblings what is “pure” and “dirty,” they were enthusiastic
about interpreting being deceived as a sign of goodhearted personality. Al-
most all of them had at least one story of deceit in which they had been the
aggrieved side, and the plotlines were similar to each other; they trusted in
someone close to them, the trusted person did something behind their back,
and they did leave the scene preserving their honor without holding anyone
responsible for any harm. Accounts of Muhsin and Nusret epitomized the
understanding.

Muhsin working as a truck driver wanted to buy a truck together with
his boss. However, his brother-in-law, the husband of his sister-in-law, was

Benedicte Grima, “The Role of Suffering in Women’s Performance of Paxto,” in Gender,
Genre, and Power in South Asian Expressive Traditions, ed. Arjun Appadurai, Frank J.
Korom and Margaret A. Mills (Philadelphia: University of Pennsilvania Press, 1991), 79-
84.
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quicker and became partners with his boss in secret claiming that Muhsin
was not apt to buy the truck. As Muhsin informed his boss about his real
intention, his boss promised to buy a bigger one which Muhsin was to drive.
Later, his boss actually bought a bigger truck and Muhsin began to drive it.
But one day, his boss asked Muhsin to let him know before his departure:

He came, took the wheel and said, “Get in.” We got in [...] [Then he on-

ly] let me drive onto ramps. | did not understand whether he was [exam-

ining] my driving or something. When we arrived at Orhangazi he asked
where I eat during the breaks [...] then said, “Let’s go eat [...].” Then he
asked where | change the tire. | said | have never changed a tire. He said

“Okay son.” [...] Fifteen days after that, it was just before the sacrifice

feast, | have never forgotten. That time truck drivers were forbidden to

drive [during the day], we worked at nights. Two of us [him and his
brother-in-law] carried something to Sefakdy. [...] We lost each other
near the [Bosphorus] Bridge in 4th Levent. | decided to pass the bridge
to wait for him. | waited for him, but he had already gone away [...]. In
the morning, at nine o’clock, I woke up and went to the factory with the
truck to check if there was anything I could do. If not, | would go back
home. At tenish, he [his brother-in-law] came saying, “Selamun aleykiim
aghas.” We replied “Aleykiim selam.” What else could I say? Then, the
only thing he said to me was this; “Muhsin, Hasan Agha [his boss] said
something.” I asked, “What did he say, brother?”” He said, “He said that
you quit the truck.” I just said “Okay” and delivered the keys to him. It
was the eve of sacrifice feast; | did not ask anything about my paycheck.
The same day he came across an old friend who helped him find a new job.
After a while, he run into his old boss, Hasan Agha at a repair shop. As soon
as his old boss saw him, he began criticizing him for quitting. Only then
could Muhsin and his former boss understand that Muhsin’s brother-in-law
distorted Muhsin’s records of expenses and lied about everything since the
beginning.

Likewise, a senior friend of Nusret offered him partnership of a nuts
shop because Nusret is “an honest man.” Nusret was not supposed to do
anything but to work on his own at the shop. He accepted the offer and be-
gan to work in return for forty percent of the profit:
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I said, if I work bodily I’ll get forty percent of the profit, you’ll get sixty.

It’s more rightful religiously. Whatever. I made money for him [...]

[But] in 97, he handed the shop over and said, “You got two hundred

million.” Two hundred million. It was worth [just] a thousand dollars.

Still, I am yet to receive that money. [...] Anyway [later] we started a

wholesale trading business together again [...] [One day] it was just be-

fore the sacrifice feast. I said, “Master, I have two kids, I have to dress
them up for the sacrifice feast, | have to buy something new for them.”

He replied “Okay, on the eve go and sell something. Whatever you earn

is yours.” I did what he said, but I earned just a little. Fifteen or twenty

liras [it was almost nothing] in 98. | called him and told about my situa-

tion. He said, “Leave the money, I need it, I’ll sacrifice [a cow].” Then I

went home with nothing. After the feast | collected the debts, wrote them

down, did not take even a penny and quit the job [...] that is maybe be-
cause we are goodhearted, | trust in other people.
Had these kinds of experiences belonged to their wives, it is doubtful that
men would have thought the same way. Now, to be deceived seems to be a
right entrusted to men as a sign of goodhearted personality.

However, there were exceptions. Bayram, for example, was self-
congratulatory because he has been a man that nobody could deceive. As an
evidence of it, he told a story that had happened years ago between him and
a beggar. As he was going to work, a beggar approached him and asked for
some money. He immediately pretended to check his purse out and then
began to grumbling “I forgot my purse at home! Let me go back and take
it.” As he was insisting upon going back home the beggar started to per-
suade him not to go. While he was telling his story, he enacted it theatrically
and then said, “I had money but why giving it away?” He was critical be-
cause the beggar was a young man who was in good shape for work. His
wife was very talkative during the interview, and she praised Bayram for his
hardworking personality. She told that when he began to work in Istanbul as
a teenager, his stepbrother was hospitalized because of an electric shock and
Bayram took care of his stepbrother by selling bottles of water on the street.
However, they both blamed his step brother for being ungrateful. A story of
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ungratefulness between family members was another way of demonstration
of goodhearted personality.

However, differently from other interviewees, llhami and Arman shared
stories of deceit in which they were the deceivers. Both men open-heartedly
said that they deceived their wives because of different reasons. Ilhami even
told that his wife raided his workplace with his relatives when she figured it
out. However, both men underlined the importance of being an honest per-
son instead of good-heartedness.

Waling encourages us to understand how men reflect on their practices
instead of detecting which type of masculinity they espouse.”® However,
Chris Beasley’s concept of “sub-hegemonic” masculinity is helpful to dis-
cern the position of makbul man. Beasley develops the concept by examin-
ing Australian movies honoring a certain kind of manhood against supra-
hegemonic foreign authorities and the marginalized “other,” the Aboriginals.
This “middle ground” manhood is “working-class-inflected” with a “nation-
al/cultural identity” positioned against “more powerful models of masculini-
ty from outside” country “but also as complicit with” “supra-hegemonic
masculinities in the sense of being at a distance from marginalised” others. >
Indeed, stories of deceit are stories of goodhearted personality because in-
justice does not come from ‘“‘somewhere else” which is the negation of I:
“the not.”> Both sides the aggrieved and the deceiver are still members of a
“we.” Moreover, the border object to differentiate “who we are” is not doing
an injustice to a fellow. However, the aggrieved part situates himself in a
small circle encircled by a larger circle to identify with the persona of a
gariban. Nusret said, “This happens when one does not have anybody to
have one’s back. In life, you are either powerful in your job or you have a
powerful family to have your back. I have nobody to have my back.” This
point is where men face the fact that the protector might abuse his power.

Waling, “Rethinking,” 11-14.

Chris Beasley, “Male Bodies at the Edge of the World: Re-thiking Hegemonic and ‘Other’
Masculinities in Australian Cinema,” in Mysterious Skin: Male Bodies in Contemporary
Cinema, ed. Santiago Fouz-Hernandez, (London; New York: 1.B. Tauris, 2009), 63-64.
Ahmad, “The Skin of the Community,” 103.
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People who deceived the interviewees are those the interviewees paid re-
spect to because of some qualities like being from the same town or being a
senior friend. Thus, it seems to be a “popular competency” of men in Eden-
sor’s terms>* to consider a story of deceit a story of goodhearted personality
but not a story of black-heartedness when injustice does not come from the
negation of I: “the not;” an Armenian or a Kurdish, for example. Turkish-
ness is a way of seeing, hearing, knowing and feeling as well as not seeing,
not hearing, not knowing and not feeling.>® This shared zone of affectivity
requires this “popular competency” to stay within the boundaries of the
Turkishness contract.

Their interpretation of deceit is an important indication of their coping
mechanism with injustice done to them within their Sunni- Muslim-Turk
vicinity. As in the case of women finding honor in hardships in Pakistan, a
makbul man in Turkey puts forward stories of deceit in order to prove his
purity and stay as a member of “we” despite everything.

§ 5.5 What about Women?

54

55

Recai, lighting his cigarette, said off the record, “I improved myself working
at Tuborg.” He harshly criticized male workers speaking ill of women work-
ers in Tuzla shipyard, his previous workplace, but gratefully mentioned the
beer company where he learned the twists of urban life like working with
strange women in the same place. Men despised the presence of women in a
shipyard because a woman’s place was home. Women are dirty or fitne in a
shipyard because it is men’s place. He was against this understanding.
However, he was the only interviewee to mention how his approach to
women has been transformed. | assume that the setting of the interviews
prevented them from speaking about their socialization with women. Recai
was an exception, but he talked about his flirts and his relation with women
when | was the only woman in the room. They usually preferred to briefly

Tim Edensor, National Identity, 89-93.
Unlii, Tiirkliik Sézlesmesi, 16.
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talk about the ceremony of asking for the girl’s hand or how they eloped
with their wives. If there was an old fiancé or ex-wife, they avoided talking
about that. However, the interviewees, whom | interviewed in their work-
places or in a café or at a secluded place, were more relaxed about the sub-
ject. Salim, whom | interviewed in his tailor shop, gave an account of his
old fiancé that he left because of her family’s unending demands, by refer-
ring to her violent husband and how unhappy she is now. Acar, whom I in-
terviewed in a café, and Ilhami, whom I interviewed at home when his wife
was at work, were boastful about their ability to communicate with girls
when they were young, complaining about their wives’ jealousy. Exception-
ally, Arman, whom 1| interviewed in the office of a psychologist friend of
mine, was like a confessor when he was mentioning his extramarital affairs.
As they have been working since childhood, | believe that their taciturn atti-
tude about the subject was related to their desire not to hurt their wives or
cause a fitne at home. This being the case, | could not hear their accounts
about socialization with women.

§ 5.6 Conclusion

56

In this chapter, | delineated the production of the interviewees as heter-
onormative fathers by the capacities of a nation-state. Through the stages,
they were “interpellated” into an “imaginary relation to the real relations in
which they live”™® by different events and actors. Their accounts exemplify
the makbul responses to the “interpellation” in different contexts. First, they
comprehended the terms and conditions of positioning themselves in the
Turkish paternalistic solidarity. Second, military service taught them how
manhood and fatherhood are constructed differently from womanhood and
motherhood. By that, they learned to position themselves and other men as
the citizens whose actions have political bearings as opposed to women citi-
zens. Third, they were politicized and situated themselves as the “host” of
the country as performers of Turkishness. They uncovered the uneasy rela-

Althusser, On the Reproduction of Capitalism, 183.
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tionship between normative manhood, patriotism, xenophobia, and violence.
Lastly, they developed coping mechanisms to deal with the injustice done to
them within their Turkish community by staying loyal to their community
despite deceiving and betrayal. These experiences and the line of thinking
that they acquired through these experiences are the rationale behind men’s
claim to paternal authority over their families.
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Fathers In-Between

Thanks to the maternal care of the collegials — the
resistance, as we came to call ourselves — | grew
up. Why do | say maternal, not paternal? Because
there were no fathers in my world. There were on-
ly sires.

— Ursula K. Le Guin, The Matter of Seggri

| had some notes when | was a child. | took notes
about how | would behave when | have a child.
[Because] | have never forgotten what my father
did to me. I used to write them down [with some
rules]. “If a child does something wrong, you
should not scold him.”” That was the first rule for
me.

— Salim, Interviewee

L aRossa argues that feeling “‘ambivalent’ about something is to feel
alternately good and bad about it.” Fathers are continually reminded of

153



MURUVET ESRA YILDIRIM

that, they fail as fathers. They fail “not when compared with their own fa-
thers,” but “when compared with the image of fatherhood which has become
part of our culture and which they, on some level of consciousness, believe
in.”* Salim, the interviewee | quoted above, is proud of being a genial father
to his three daughters in contrast to his detached father. Similar to him, all
interviewees portray themselves as more caring and less oppressive than
their fathers were. They are certainly emotionally more reflective and open
to negotiating the limits of their paternal authority. Although they were re-
ferred by my gatekeepers within the framework of makbul fatherhood, they
are the ones who redefine the “culture” and “conduct™® of makbul father-
hood. Yet, since they have not built their own terminology, such as “new
fatherhood,” to define their paternal practices, they seem to have developed
another strategy to describe their positionality.

They demonstrated that their minds still are full of stories appreciating
patriarchal authority of the past, verifying what Bourdieu argues about sym-
bolic violence. Bourdieu defines symbolic violence as “the transfiguration
of relations of domination and submission into affective relations, the trans-
formation of power into charisma or into the charm suited to evoke affective
enchantment.” For a symbolic exchange to occur two parts have to have
“identical categories of perception and appreciation.” Symbolic domination
is possible when the dominated recognizes the principles in whose name
domination is employed.® Most of the interviewees have “identical catego-
ries of perception and appreciation” with fatherly authority of the past and
recognize the patriarchal principles in whose name they were oppressed.
However, they also criticized their stern fathers in a position of learned help-
lessness. Their portrayal of their father as a stern authority before their help-
less childhood selves serves to express their stark contrast with them. They
tell these stories to manifest what they waive. They tell these stories to

prove that they are not a party to an “ignorance contract,” to which their

LaRossa, “Fatherhood and Social Change,” 456.

LaRossa, “Historical Study of Fatherhood,” 39-40.

Pierre Bourdieu, Practical Reason: On the Theory of Action (Stanford: Stanford University
Press, 1998), 100-102.
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fathers were, as they were ignorant to their children’s “struggles, pain, joy,
and accomplishments.”

The “antimodel” fathers have long been a source of motivation for
men’s commitment to “doing things differently.”® In Bodies That Matter,
Judith Butler says that a subject is formed by “identification with the norma-
tive phantasm of ‘sex,” and this identification takes place through a repudia-
tion which produces a domain of abjection, a repudiation without which the
subject cannot emerge.” In this case, the stern father as a “threatening spec-
»® to the fathers. They do not deny their right
to patriarchal authority, but their cynical reason, enabled by the military, is

tre” is the “constitutive outside

replaced by naiveté. Now, violence is “disgusting” and “hateful” and is not a
characteristic of “who we are,” because their own father inhabits the place
the negation of I, “the not,”’ resides.

As | revealed in the previous chapter, they grew up by acknowledging
another man’s paternal authority over themselves, or claim the right to im-
personate the father upon having suitable qualifications such as diligent,
discreet, clean, just, religious, and attentive to his social environment. They
figured out that their father served an “antimodel;” they are their own role
models. But they are so by not showing an in-your-face attitude toward their
stern fathers. They still observe daily subtleties not to harm their fathers’
paternal authority.

This being the case, they have a strong desire to be appreciated by both
their natal families as a son and their own children as a father. Yet to be ap-
preciated by children is a more challenging task. They have a strong desire
to prevent their children from being socially and economically vulnerable in
life, as they were. Thus, they have created an environment for their children
to dare to be demanding from their family in many senses. In this context, |

Steyn, “The Ignorance Contract,” 16.

Anna Dienhart, Reshaping Fatherhood: The Social Construction of Shared Parenting
(Thousand Oaks: Sage, 1998), 57.

Judith Butler, Bodies That Matter: On the Discursive Limits of Sex (New York: Routledge,
1993), xi.

Ahmad, “The Skin of the Community,” 103.
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examine their narratives of being fathered and the role of these narratives in
legitimizing their attitude toward their children.

§ 6.1 A Denied Childhood

Childhood is the first stage of life-long hardships that most of the interview-
ees had to face. Since they were born into a rural setting, the harsh condi-
tions of a village life circumscribed them. Some were struck by poverty too.
Yet in general, work is both the defining feature of their childhood experi-
ences and how they interpret what life expects from them. The physical and
psychological absence of their fathers was also overwhelming, just like oth-
er responsibilities. They portrayed either an emotionally distant redundant
father who always physically exists or a responsible working father who
regularly goes to big cities to work in the construction industry, but has nev-
er been existed psychologically. In either case, they experienced a lack and
performed to substitute their father as a boy.

In most European countries labor force shifted from agriculture to the
urban sector after the Second World War. However, agricultural employment
was on the rise until the 1980s and started to decline in the 1990s in Turkey.®
That is the result of both peasantist ideology and the lack of systematic so-
cial policies. During early years of the Republic of Turkey, the intelligentsia
was in favor of industry but opposed to industrialization. They dreamed of
an industrial development without dismantling the traditional relations of
production. That is to say, without dislocation of the peasants, because ur-
banization was supposedly the origin of all “social problems” such as class
struggle, unemployment, strikes etc. In this context, peasant life was exalted
as the pure representation of national culture and believed that “joy” was at

the center of production in villages rather than “money” as in urban econo-

Sevket Pamuk, “Agriculture and Economic Development in Turkey, 1870-2000,” in
Agriculture and Economic Development in Europe since 1870, eds., Pedro
Lains and Vicente Pinilla (London/New York, Routledge, 2008), 378-379.
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mies.? Secondly, in the absence of a systematic social security system, peas-
antry functioned to alleviate life conditions for their distressed kith and kin
living in urban areas by supporting them in kind.'® Yet it has become gradu-
ally difficult as Turkey articulated with the global economy in the post-1980
era. However, most of the interviewees spent their childhood in villages, and
their labor force was indispensable for daily life. Only one interviewee who
was born in a village, Hiisamettin, said he had plenty of time to play as a
child because he did not have a father, and his older sisters took care of eve-
rything. A few interviewees who were born in cities said they missed their
childhood and playmates and described some old-fashioned outdoor games.
Indeed, the Value of Children (VOC) studies demonstrate that socio-
cultural-economic contexts are decisive for the type of value that families
attribute to children. Where children materially contributed to their family,
the economic/utilitarian value comes into prominence. In that, families ex-
pect their offspring to perform as a child laborer in earlier ages and old-age
security in adulthood. Children’s behavior toward their family might be a
matter of family honor.™

The interviewees were raised at a time when families mostly attributed
economic/utilitarian value to children. In that, classical patriarchy construed
by “deference based on age, distinct male and female hierarchies and a rela-
tive separation of their spheres of activity”*? was the defining feature of so-
cial relations. Child labor oscillates between masculine and feminine
spheres. Salim, as a six-year-old boy had to struggle with his family to en-
roll in the primary school in their village. When he succeeded to be a pupil
on his own, his mother got angry with him because she did not want him to

M. Asim Karadmerlioglu, “The People’s Houses and the Cult of the Peasant in Turkey,”
Middle Eastern Studies 34 (1998): 74-77.

Ayse Bugra and Caglar Keyder, “The Turkish Welfare Regime in Transformation,” Journal
of European Social Policy 16 (2006): 220.

Cigdem Kagitcibast and Bilge Ataca, “Value of Children, Family Change, and Implications
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Deniz Kandiyoti, “Patterns of Patriarchy: Notes for An Analysis of Male Dominance in
Turkish Society,” in Women in Modern Turkish Society: A Reader, ed. Sirin Tekeli (Lon-
don; Atlantic Heights, NJ: Zed Books, 1995), 306-307.
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spend his time for anything except chores, mainly when his father was

working away in cities:
I was both a son and a daughter [to my mother]. [...] We had farm ani-
mals; I brought and tethered them [...] I was just six years old, but I got
to deal with a ton of things [...] People used to call me “Emine’s daugh-
ter.” My mother’s name was Emine. [They said for me] “He can do any-
thing.” [...] In the evening, the meal was to be prepared. What would be
prepared? Potato, pilaf. Who would prepare them? Salim would.

Hakki was angry at his father’s decisions over his life. He was born in a

village like Salim and struggled to enroll in school:
At seven years old, | dealt with cattle put them out to pasture. At 12
years old, | began to plough. | helped my father. By the way, as | fin-
ished the fifth grade, I got a perfect pass degree. Our teacher, the teacher
of the village was our kin. He asked me “Do you have an identity card?”
There was no [such thing], nobody knew what identity card was. [...] He
said, “I will make you enroll in Hasanoglan [a village institute™ in An-
kara, the capital city], you will be a teacher then [...] We got my father’s
identity card, went to the civil registry, the teacher was next to me, he
said “I will help you get an identity card and make you enroll in the
school.” He showed my father’s identity card [to the civil servant], but
we had not been registered. Even my older sister, who was married, had
not been registered. It was because of [my father’s] being a stupid peas-
ant. [...] Then the teacher came up to my father; it was the time of har-
vesting. My father was threshing with cattle. [The teacher] said, “Uncle,
you will get your son educated, I will help you [...]” My father said “No
way! | have just bought new cattle, if he leaves how can | farm on my
own? I cannot let him go.” [The teacher] came three times to ask again,
but my father refused [...] That’s how we started our life.

His last remarks also point out a subtle understanding of life; it means a

forced acceptance that one has to work. However, his experience is not

Village Institutes were established to prosper rural areas by educating peasant youth. See:
M. Asim Karadmerlioglu, “The Village Institutes Experience in Turkey,” British Journal of
Middle Eastern Studies 25 (1998): 47-73.
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unique. All interviewees who were born in a village were prevented from
schooling. Some were exposed to violence upon their refraining from work.
Mubhsin, for example, was sorrowful while he was mentioning his childhood
responsibilities:
In my childhood] I always wanted to play, but I could not [...] I had no
time. I put cattle out to pasture with my mother [...] My father was in
the village. He had a horse. He beautified his horse and endlessly visited
weddings and frequented taverns. We did not get along well. We never
have. [We had quarrels, because] I struggled not to go with the cattle.
Then they beat me up, my father and my older brothers.
Except a few, the interviewees are predominantly primary school graduates,
and lack of education was a source of sorrow. Cemil expressed how differ-
ent his life would have been if he had studied at university by referring to
his primary school friends’ prestigious occupations in the field of medicine,
advocacy, and prosecution and added “[my friend] used to say ‘You were
the cleverest one among us, but you could not study.”” However, schooling
did not release them from the harsh conditions of village life. During the
research, | got to give an ear to conversations on school memories within
households, which | believe my presence evoked and saw that the memories
are filled with a variety of violence. Men enthusiastically exchanged de-
tailed stories about teachers, other father figures in their lives, who had
beaten them. If the interviewees Tahsin and Bayram knew each other, | as-
sume they would talk about it for hours because they narrated it enthusiasti-
cally. However, while Tahsin is literate, Bayram is one of the two illiterate
interviewees:
When we came from school, firstly we took care of animals then studied
[...] The school was forty minutes away from home, and winters were
really hard in villages [...] Each child brought wood to school to ignite
the stove [...] Whoever failed to bring wood, teachers would beat them
up. Why? One should bring wood so that the stove heats all day.
(Tahsin)
| went to school barefoot; my feet were cold. Even if you learn how to
read and write, you forget it on the road back to home. Then, there was a
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beating. If you were a little late, teachers were ready to beat you to

death. They were just like Israelites against Palestinians. (Bayram)

Yet ill-treatment was not restricted to physical violence. Some were lucky to
continue middle school, but their teachers mocked them because of their
rough peasant dialect. However, as they did not refrain from submitting to
the authority of their father despite everything, they paid respects to their
teachers because deprivation defines all aspects of their childhood. They
used to content themselves with what they had in hand.

Some complained that traditional people in the Anatolia find men who
show love to his wife and children in front of the elderly disrespectful. In-
terestingly, when | questioned about being loved during childhood, the most
readily answer that | got was about the mother and endless longing for her
irrespective of the rural or urban background of the interviewees. Yiiksel
was about to cry talking about his mother. Although | asked a general ques-
tion about being loved during childhood, he brought the subject specifically
to his mother:

My mother loved [me], may God be pleased with her. | received mother

love, but | could not live much with my mother. | went to [boarding

school] at eleven years old. | came back at eighteen years old, and then

married. We could not be together again [...] I am fifty-six, fifty-seven

years old now, but I still yearn for my mother.
Another interviewee, X, with whom | interviewed at his tailor shop, stood
beside me many times and hit my shoulder heavily to describe how he was
treated during his childhood. While hitting my shoulder heavily, he said,
“We were like donkeys!” and imitated his father “Shut up you little shitty
thing!” Then all of a sudden, although the topic was not about her mother, he
burst out whimpering:

[It is] my greatest yearning. I have never lain in my mother’s bosom for

even two days. I have never [...] Now when some of my friends say

something about their mother so-and-so, I tell them, you have nothing to

do, you go to your mother, and lie in her bosom for two or three days.
An open resentment toward the father unfolds when he, the one who is be-
lieved to be in charge of protection, prioritizes his desires over family,

which leaves his children vulnerable towards people’s maltreatment. Fatih,

160



14

THE MAKING OF A MAKBUL FATHER

for example, held his father responsible for both chronic nightmares and
sleep terrors that lasted until his thirties and his shyness preventing him even
from asking a driver of a minibus to stop in a station. He described his
childhood with the word “lack” but did not say anything about the content
of that lack.

However, some interviewees with a peculiar sense of humor like Bay-
ram and Adem named the content of their childhood’s lack without hesita-
tion; food. Yet they did not blame their fathers for their hand-to-mouth ex-
istence. They just repeatedly said the same thing: “We were starving!”
Bayram likened his family’s misery to the poverty of people of Nigeria,
Kenya and Somalia. He said that his father was too old to handle life when
he was a child, while Adem told how he, as the oldest son, left village to
work in return for a sack of flour and a can of oil in town at thirteen years
old. They, like other interviewees described the harsh conditions of child-
hood years as any other hardships of life without mentioning any unmet
need for paternal love.

Salim’s words disclose the nature of the parental aspects of paternity that
men experienced. His father was regularly away as a construction worker in
cities. He said “My father went away and returned, then my mother became
pregnant [...] | do not remember any year in which my mother was not
pregnant,” then continued, “my mother’s two sons died [...] of course, my
father was unaware of them... Only when my brother, named Mehmet, died
at four years old, my father saddened very much.” He preferred to mention
his lost brothers as his “mother’s sons.” However, this does not mean a total
lack of an emotional bond with his father. The word family derives from
Latin famulus, meaning servant, and Roman familia, meaning the domestic
property of a man.* In the absence or malfunction of the head of a family, a
son is supposed to relate to his family based on this definition. Thus, sons
could establish an emotional bond with their fathers based on strong enthu-
siasm for sharing life responsibilities. Indeed, vivid memories about father
are afflictive when talking of misery. Recai, for example, felt like crying

Scott Coltrane, “Fathering: Paradoxes, Contradictions, and Dilemmas,” in Men s Lives, eds.
Michael S. Kimmel and Michael A. Messner (Boston: Pearson, 2007), 450.
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when praising of his father’s fatherhood surrounded by misery. At thirteen
years old, he worked in a brick kiln and secretly bought a new and hassle-
free stove by installments for his mother:

But the man [who sold the stove] was a friend of my father. | did not
know, [I was just] inexperienced in life, [it was] only childhood, I did
not realize that the man was going to tell my father about it [...] My fa-
ther dropped by his store, the man looked at him, and asked “Asik,*® will
you go to the village?” [My father] said “Yes, | will.” [The man] said
“This packet is for you [...]” There were buses in the square of Erzurum.
| went there, saw my father come with the gas cylinder [...] He said
nothing on the bus. We came home, and he said to my mother “Look,
what your son bought for you [...]” They both sat and cried like a child.

He expressed strong gratitude because his father treated him kindly, alt-
hough he behaved without his approval. Likewise, Salim told how he tried
to fill the space left by his father:

When my father was in Istanbul, my mother weaved carpets. My father
was away for four or five months. We had no money. When a carpet
seller came, we earned some money. So, | collected scraps to sell them
to the second-hand dealer, who used to come to our village. [...] T used
to buy my shoes from him. [...] We wrote a letter to my father [...] but it
was going to take a month to get the money my father sent to us. [...]
My mother was highly distressed because there was no money. [...] A
few days later, the second-hand dealer came to the village with shoes,
pants, cloths for children. [...] I brought the scraps that I collected to
him and asked, “Will you buy them?” He said, “Yes.” The vegetable
seller dropped by our village at the same time. He had apples, plums,
pears... [...] Our neighbor had a daughter who was my sister’s age. The
girl took a plum in one hand and a loguat in the other, and put a plum in
her pocket. My sister saw her walking around. She started crying. My
mother did not have money. [...] I asked the vegetable seller if he would
barter with wheat. They were two men, they looked at each other, then,

Asik is a term used for minstrels in the Anatolia.
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one said okay. My sister was still crying for fruits. [...] I put wheat into
oilcans and gave them to the man. [...] God bless him, he filled my cans
with fruits without weighing. My mother knew nothing. [...] When my
sister saw me on the stairs with the cans, she asked about them. I said,
“Look, take them.” She took some fruits and stopped crying. My mother
was upstairs listening to us. [...] Then I saw my mother cry because I
bought them, because | protected my little sister.

Osman, the calmest looking interviewee sternly shared the first life goal he

set when he began the boarding school in town after having completed pri-

mary education in village:
The conditions of the village, you do not know them, the conditions
were hard. People farm, ranch, both men and ladies were busy. Those
days, we went down to Catalzeytin [a town] from the village. | never
forget, [when | was in town] my first aim, | mean | set for myself, was to
have a good job after education then to save my mother, I mean, my
family from the village, from that conditions, [it was] my aim.

Salim’s anecdote explains the conditions of the village life that Osman tried

to convey:
There was no electricity. [...] It was 1974, I never forget. It was spring,
May or June. Three or five street lamps were put in the village. They
were incredible for village children. They were big like pear. [...] Then,
the truck of the General Directorate for State Hydraulic Works came to
the village to provide power to the villagers. There was a transformer
[...] A man came near it holding a walkie-talkie to talk to another man
who was on the hill three kilometers away. They talked to each other.
[...] There were pear lamps swinging from the ceiling like a rope at
home. [...] The man spoke through a megaphone, “Turn the lights on!”
[...] Then the lights were turned on one by one. People applauded. Chil-
dren rushed into their houses. [...] We had oil lamps, my mother found a
box. In the past, there were boxes, Vita Oil boxes, written in yellow. [...]
My mother washed one and put the kerosene lamp in it because the bot-
tle of the lamp was broken. [...] My mother said “Be careful son, do not
break it. We cannot trust the state. There is war. They might cut off elec-

tricity.” [...] In the meantime, the headman came running back, he said
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to the children, go son, call your father, go call your uncle, the men were
his guests. He was preparing for dinner. People gathered, congratulated
each other, and [one of the officials] said repeatedly, “Use it sparingly.”
Nobody understood him. Abdurrahman Abi said, “It is not an oil lamp,
how can we use it sparingly?” He whispered it to the person near him.
They could not ask the officials not to be rude. Then he asked it the
headman of the village. The headman replied, “When you go out turn it
off. That is using sparingly.”
What becomes clear in the narratives is a common orientation toward lack
of certain things in childhood, be it a feeling of security or basic needs. They
portray men of a particular generation and social class, who shared a similar
“lack” in life.® Indeed, they oscillated between the singular and plural

Suffering children had a symbolic place within the zone of national affectivity. Intellectuals
tried to uncover that through the analysis of a poster of a tearful boy that was a well-known
feature of popular iconography in the 1970s decorating low-class spaces. In 1970s, an
advertisement of a bank in Turkey wrote “The crying boy that we see everywhere... The
symbol of our unrealized dreams... Who would be counted as having done one’s own part
unless he smiles...” referring to the poster. (Erdogan, 1999, 39). Later in the 1980s, it was
hung in “grocery shops, coffee houses and workplaces next to portraits of Atatiirk and
Kenan Evren, leader of the 1980 coup and later president.” However, the boy did not look
like “the usual representation of agony in Turkey then: mistreated, undersized, uncared-for
village children who symbolized neglect.” Instead, he had blonde hair with huge blue eyes
and clean clothes. Thus, “He made you think less of poverty suffered from birth, less of a
lack that had always been there, than of a blow suffered later, and most of all of a
motherless or orphaned child.” (Giirbilek, 2011, 121). Its popularity was associated with
almost nationwide unconscious guilt toward children, and scholars argued that adults
embraced the poster as a means to absolution. (Belge, 1997, 184). However, Necmi
Erdogan, pointing out Martin Stokes’s anecdote on arabesque culture in Turkey, maintains
that the poster represented “our inner misery.” Stokes mentions a copper-smith who likened
his childhood to a young movie character who had to steal kebab to feed his younger
brother. He concludes that weaving together the movie and a part of his life in an arabesque
narrative the copper-smith refers to that “everybody carries inside themselves some aspect
of the gariban, the social outcast.” (Stokes, 1992, 131-132). Accordingly, critic Nurdan
Giirbilek states that adults looking at the then ubiquitous poster of the tearful boy identified
with the child: “They felt like abused children themselves, they saw their own suffering in
his face and pitied themselves in the person of that child.” His face was a symbol for virtue
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forms of the first person, while telling their stories. It is not something to be
taken for granted because “the choice of a particular personal pronoun is
inherently political.” “We” might refer to “any kind of collectivity: gen-
dered, generational, racialized, religious, ideological, social, national”
“stand[ing] distinct from ‘them.”’ In Imagined Communities Benedict An-
derson exemplifies how novels and newspapers functioned as a means for
“national imagination” in eighteenth-century Europe. In excerpts from nov-
els, he underlines that “comparable” spaces inhabited by a homogenous
community form the sociological landscape in novels. The first-person plu-
ral narrator evokes an “imagined community” composed of members with
“comparable” experiences, “none in itself of any unique importance, but all
1representa‘[ive.”18

Arman as a minority man, who spent his childhood in Istanbul is not an
exception. He also has the same attitude toward the relationship between life
and work. He said, “Our life began by working at eleven years old” and
quoted the same lack of paternal bond. He described his childhood years as
an emotional battleground between his father and him. After his father mi-
grated to Istanbul from Eastern Anatolia, he built a new life from scratch
and always wanted his children to imitate his zeal:

against undeserved suffering. Indeed, the popular city literature favored the theme of good-
hearted children suffering in big cities paved the way for movies featuring the same theme
in 1960s and 1970s. All of these cultural products presented fortitude in childhood as a
national ideal: “the child in agony is the true embodiment of all national virtues” because
“virtue is born of agony, honour of poverty, and good of evil.” That is the reason behind that
a well-nourished blonde boy instead of an Eastern-looking stunted boy represented agony.
He is “purified of any psychic stain, any resentment or violence born of childhood
suffering. And precisely for this reason, to the extent it displays endurance in sorrow,
honour in trial, this face became a metaphor of pain.” (Giirbilek, 2011, 120-128). In that
sense, narratives of suffering children have an affective value for fathers of a particular
generation.

Ruth Maxey, “The Rise of the “We’ Narrator in American Literature,” European Journal of
American Studies 10, (2015): 1-12.

Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of
Nationalism (New York: Verso, 2006), 30.
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We had no luxury of waking up late. Sometimes my father woke me up
with a kick saying “Are you still sleeping the son of the agha!” My fa-
ther had no mercy on me as a child. Sometimes he got angry with a cus-
tomer or things at his store then he beat me up [...] Although I did not
like his job, he tried to teach me his occupation: tailoring. | was maybe
just a commodity for him. I mean he treated me like a commodity. How?
He used to make me sit on a stool in front of the store, [I was] just a lit-
tle kid, and people passing by saw me stitching. | was like an advertising
material [for his store].

He, like many other interviewees said that his biggest regret is failing to
study at university because his father did not permit, and support him finan-
cially. However, he is also one of some bodies, who are stateless and make
an extra effort to be a self-effacing figure in the public sphere.® He said,
“When we got out playing, we used to call our mother mama in Armenian.
So, we were always warned [by our relatives] to call our mother anne in
Turkish, not mama in Armenian.” Because of the “unique importance”zoof
his suffering as a child, his experience is not “comparable” nationally.

The official history of the Republic of Turkey informed by peasantist
ideology, agricultural and industrial development implicates itself in the
stories of the interviewees, who identify as Sunni-Muslim-Turkish. Neither
their ancestors nor they come from brutally oppressed minority groups with
an alternative historical narrative. In that regard, their childhood memories
are “‘comparable” experiences of men from a particular generation, social
class, and nation. However, as Arman exemplified, deprivation stands out as
an experience that defines a generation, transcending the national. In that
sense, | believe that the usage of “we” implies a generational and social dif-
ference rather than national functioning as a legitimizing factor for fathers’
paternal performance.

Unlii, Tuirkliik Sozlesmesi, 217-241.
Anderson, Imagined Communities, 30.
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§ 6.2 The In-Between Fathers

While I was interviewing Tarik at his workplace, a grocery store, a man in a
shabby outfit came in, and in a few seconds, they began to talk to each other.
The topic easily led to children, and when Tarik asked the man about his
son, the man said that he got his son enrolled in a preparatory course for
university entrance exam, but continued his sentence with a wry smile, “Not
that anything would happen. Just so he won’t say ‘He did nothing for me.’
Otherwise, I know what will happen.” His explanation is the reflection of
the fact that children’s judgments have a place in fathers’ world. However,
similar to the schema regarding having a goodhearted personality and being
deceived, interviewees’ interpretation of fatherhood reveals a preacceptance
that a father is never to be properly respected and appreciated. Cemil’s story
concretizes the mindset well:
There was a man with three sons. His sons asked him “Father which one
of us will be a proper man?” He said, “I don’t know yet. Do whatever
necessary then | will see it.” Then, one of his sons studied at college, he
preferred to study. One became a shepherd. One preferred to be a worker
in a factory like us. The shepherd and worker showed respect to their fa-
ther when he came home from work. The one who studied used to come
from school then ask his father “Which one of us will be a man?” The
father used to reply, “Two of them have become one but the third one I
have been expecting.” The one who studied became a governor and
asked the officials to have his father brought to him. Listen to me care-
fully; this part is very important. Why? Because his father did not be-
lieve in his ability to become a man. But he said to himself, “I am a man
now.” Then, when his father came, he said, “Look at me father, I have
become a man now.” His father said, “Son, you failed again.” He re-
plied, “Why?” His father said, “You had me brought to you, right?” He
replied, “Yes.” “You failed to become a man, son. You are a governor
but it does not mean that you are a man. You had your father brought to
you. What should have you done? Even if you are a governor, you go to
your father and say “God bless you, father. You encouraged me. Let me
kiss your hands and feet. You made me [a governor]. | am a governor
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now. Please come and visit me when you are available.” That is what he

is supposed to do. [...] Let us say a man got richer, does he have a right

to have his father brought to him? No. Why? Because of respect.

The institutional order has to be legitimized “when the objectivations of the
(now historic) institutional order are to be transmitted to a new generation.”
For the taken-for-granted nature of the institutions “can no longer be main-
tained by means of the individual’s own recollection and habitualization.
The unity of history and biography is broken. In order to restore it, and thus
to make intelligible both aspects of it, there must be ‘explanations’ and justi-
fications of the salient elements of the institutional tradition.” Unsophisti-
cated conceptualizations with some “explanatory schemes,” which are “di-
rectly related to concrete actions,” like “folk tales” are tools for
legitimization.?* Cemil told the story because he was aware that paternal
authority, which he has always taken for granted, now required explanation
and justification.

The story personifies the fear of a son, who has been in places where his
father has never been, has seen things that his father has never seen and has
realized things that his father has never dreamed of. We do not know the
father’s profession, but the emphasis upon the relationship between studying
at college and developing a discrete character in family implies the distance
between the studying son’s aspirations and the father’s social background.
The father considers everything he has achieved on behalf of manhood and
expects his sons to follow his lead. In the story, the three sons have the
“identical categories of perception and appreciation” of manhood, but they
perform it differently. The father has a say on his sons’ manhood based on
the symbolic capital of a patriarch, but is willing to appreciate his sons only
if their symbolic capital is not hazardous for fatherly authority. Cemil told
the story with enthusiasm to exemplify ideal dynamics between a father and
his children. However, as he continued to speak, he revealed that he is far
from his perceived ideal:

Berger and Luckmann, The Social Construction of Reality, 111-112.
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| used to stand up when my father came in, we would sit on the floor or
on the sofa, when he came in | used to stand up immediately and offer
him a seat. Now, the girl?®> and Selim used to be busy with the remote or
a cell phone when I come home from work. They do not give a damn
about their father or anyone else. | do not think that it’s only my children
who behave like that. These things are important my dear. Respect is
important. You do not have to like a man to respect him. Respect is the
order of God. God made it. You respect the older and love the younger.
While he was speaking, he did the impressions of his children hanging his
legs over the armrest of the couch he was sitting on. However, he did not
speak in an accusing manner. Instead, he mentioned his feeling of inadequa-
cy as a father:
| have never said no to my children. Why? Do you assume because |
learned it from my father? No, not because of that. [...] Think about it.
My father worked at a factory we grew up with [limited means]. You
would not buy a pair of shoes, when we bought a pair we used to wear
them for three, five or ten years. | have to tell the truth. My wife and |
still discuss about it, I have never said no to my children, [because] I did
not enjoy [my life], but they should. [...] For example, my daughter
goes somewhere, she says, “I feel your gravity even here father.” When
she goes away, I call and ask her, “What are you doing, girl? Is there any
problem? Do you have money?” Really, | do this. | tell this but I cried
much. Why? My daughter graduated from college. | ask myself why |
cannot buy a car for her. | raised my kids well. I did not leave them
without money. Know this. [...] They got the best phone, best clothes. I
did not let them feel distressed. When people see Selim, they believe
that he is the son of a rich man. He even hanged out in Etiler [a fancy
neighborhood] for a while. This is real. | have such a feeling, this is fa-
therhood, when my child asks for money, if | cannot give it | shoot my-

2. This is a phenomenon that | often come across in daily life; some parents with a daughter

and son are tend to talk about their daughter as “the girl” while they talk about their son by
name. During the interviews, | observed the same tendency.
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self and T won’t bleed. [...] Thank God, nothing like that has ever hap-
pened.
He, like most of the interviewees, told how he helped his own father turn his
authority into “affective enchantment” and then exemplified his softer atti-
tude toward his children. That is the interviewees recognize the principles of
fatherly domination. However, they are deprived of “affective enchantment”
that their fathers used to have.

6.2.1 A Lack of Appreciation

Since the dissolution of the military government in the beginning of the
1980s, Turkey has been implementing neoliberal economic policies to re-
structure economic and social life in many respects.?® Privatization, multina-
tional companies, a free market, and foreign goods informed the new order
with the help of advertising industry in such a way that “Opening one’s
business, getting married, owning a house, a car, and home appliances, trav-
eling on holidays, and being financially comfortable came to be the aspira-
tion, TV ads featured families who had ‘made it.” Happiness was measured
on a scale of buying and easily consuming.”** As such, new identity politics
articulated with new consumption patterns.”® Demet Liikiislii, a researcher
of youth, assumes that irrespective of social background, conformism and an
inclination to consumption define youth in Turkey.?® Accordingly, Deniz
Yonucu illustrates how young people detach from a working class culture
through consumption to be in included in the modern world.?’

The new order implicates itself in the interviewees’ lives by disenchant-
ed children with the father. One of the reasons of disenchantment is that

Senses, “Turkey’s Exprience with Neoliberal Policies,” 15.

Navaro-Yashin, Faces of the State, 80-81.

Ilkay Demir, “The Development of and Current State of Youth Research in Turkey: An
Overview,” Young 20 (2012): 98.

Demet Liikiislii, Tiirkiye 'de Genglik Miti: 1980 Sonrast Gengligi (Istanbul: lletisim, 2009).
Deniz Yonucu, “From the Place of the ‘Dangerous Classes’ to the Place of Danger:
Emergence of New Youth Subjectivities in Zeytinburnu,” MA Thesis, (Bogazi¢i University,
2005).
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most of the interviewees are men who began working a paid job at a very
early age to contribute to the sustenance of the house without their fathers
asking. In other words, they become of help to the family, unharming the
fatherly authority. On the other hand, their children’s help is to be invoked.
Their narratives oscillate between a desire to prevent their children from
suffering in life and complaining about a lack of appreciation of their fa-
therhood. Cavit, for example, compared his generation to the younger gen-
eration and gave voice to his feeling of inadequacy as a father in the form of
accusations toward his children:
As kids, we would celebrate to have some halvah or fruit at home. Yet
they do not. They want different things. You cannot catch up with to-
day’s generation. I have never gone on a sea vacation like Antalya, Mer-
sin or Izmir. | never had the opportunity. Yet my children have. They are
still not happy. They cannot be satisfied. They have different expecta-
tions from life. [...] Yet even if we were hungry we would not let our
parents feel unhappy, we used to be patient. We swallowed it, and life
went on. [...] Today’s generation is not satisfied. [They seek] always the
better, the more. They are so. We cannot do anything about this. We can-
not overcome it. We cannot explain it to today’s generation so that they
become normal again.
He exemplified what Arlie Russell Hochschild names “emotion work” or
“deep acting.” It is “the act of trying to change in degree or quality an emo-
tion or feeling” to be appropriate to the immediate situation.”® He, like many
other interviewees, was a good performer of “deep acting” to sustain the
“affective enchantment” of his father’s authority, when he was a child. Now,
he is disappointed with his disenchanted children, who refuse to perform
“deep acting.” The difference between him and his father is that he had to
verbalize his need for his children’s financial help. He complained, “My
children have never supported me financially. They could not find a decent
job. They could not finish the school,” although his children got a college
degree. In fact, he was critical of his eldest daughter since she pursues a

Arlie Russell Hochschild, “Emotion Work, Feeling Rules, and Social Structure,” American
Journal of Sociology 85 (1979): 561.
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master’s degree instead of working a paid job to contribute to the sustenance
of the house.

One of the most striking moments during the research was when the son
of Tahsin resembled himself and his brother to Ziraat Bank, a state-owned
bank. Tahsin was telling that his son from his first wife called and asked for
help with his marriage preparation:

He talked to my wife. We decided to help him. [...] I said, “I will buy

five bracelets, furniture and stuff that he and his fiancée need.” We orga-

nized a beautiful wedding. I bought everything for them. [...] My chil-

dren helped me too. We helped them as a family.
At this moment, his son interrupted his speech and playfully told me “We
are, you know, Ziraat Bank.” His two sons, my gatekeeper and | laughed at
this non-malicious joke. Yet Tahsin continued to speak raising his voice.
Half an hour later, he brought the subject back here, “My children give me
[money] when | need. They lend each other too. We have a shared budget. If
anyone is pressed for money everyone is ready to help.” While I listened to
the record, | noticed that he raised his voice again saying this. This time his
son interrupted his speech to say, “As long as we can, we support [the
house]. This house is a family | mean it is a house because there is a family
here. So, each one of us will try to support [the house].”

At this point, | would like add that most of the interviewees consider a
non-working wife the evidence of a husband’s competence in making a liv-
ing, but some invoked their wives’ help too. Eight of the interviewees urged
their wives to work in a paid job after years of marriage. Cemil explained
the difference between men of his generation and his father’s generation
saying, “You cannot make a living unless both the wife and husband work.
If only a man works, he cannot make a living. Yet, he could do it in the
past.” Similarly, Muhsin stated that his biggest mistake in life was not to
permit his wife to work:

Everything is about making a living. As your income increases, you feel

relieved. [...] I wish [I permitted her to work] It was my biggest mis-

take. | prevented her from working. I did not know. In our village, wom-
en would not be allowed to work outside. We did the same thing, be-
cause we were raised like that. We did the same thing, but it is wrong.
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Wrong. Why wrong? God forbid! If we did not have children, if | di-

vorced her, what would she do? [...] If she had begun working ten years

ago, | would have been much more comfortable.
Deniz Yiikseker focuses on the affective dimension of poverty caused by the
poorly functioning social state mechanism and argues that indebtedness is
the cement of the Turkish society. The sense of indebtedness shapes individ-
uals’ relationship to family, community, and political society. It reproduces
power relations and conflicts by naturalizing them. People cannot escape the
idea that they owe to their families as children and to state as citizens. Re-
ferring to previous research, which shows that children feel guilty when they
enjoy their childhood while their father and mother bear the burden of pov-
erty, she says that in the idealized Turkish family, children cannot pay their
debts to their fathers and mothers. Similarly, citizens are born with an un-
payable national debt.”® Indeed, Cemil’s anecdote exemplified it well. Alt-
hough there is no an encouraging father in the story the son is expected to
say “God bless you father. You encouraged me. Let me kiss your hands and
feet. You made me [a governor].” This was what Cavit defined “normal” in
his critique toward today’s generation.

The interviewees established an emotional bond with their economically
distressed fathers through sharing life responsibilities. They appreciated
their wives because they endured deficiencies together. However, their chil-
dren refuse to relate to them through responsibilities. X expressed it well
while | was interviewing him at his small tailor shop. Before speaking, he
wiped the sweat off on his forehead with a piece of fabric in his hand, then
wiped the sewing table with the same piece and said:

Your children do not like you eighty percent. I used to tell my son, “Son,

| earn my life here. | do not do anything illegal. | earn everything here. |

never pauperized any of you.”
Not pauperizing their family is a tactical locality in a fatherly defensive po-
sition. Thus, losing it is fatal as what Muhsin told about the crisis in 2002
reveals:

Deniz Yiikseker, “Tiirkiye Toplumunu Birarada Tutan Nedir? Toplumsal Tutkal Olarak
Borg,” Toplum ve Bilim 117 (2010): 12.
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For nine months, | saw what hunger and poverty meant in 2001 during
the crisis. | failed to pay rent for nine months. There was no electricity,
no water. They were not cut, but | could not pay [the bills]. [I had] debts.
God bless him, I have a friend from Konya, he lives in Konya now. He
helped me. He was a worker at a glass factory. When he bought two Ki-
los of something, he bought a kilo of the thing for me too, not for a day
or two, but for nine months. [...] We got through nine months like this.
She [my wife] got sick. We had kids. There was none to take care. [...]

In the end, I said to myself, “If | cannot manage this, I commit suicide.

If | cannot take care of my children, | commit suicide.” I thought it.
However, they are also aware of that not pauperizing their family is not
enough. In the above quote Cemil said, “My daughter graduated from col-
lege. I ask myself why I cannot buy a car for her” and added, “[...] when my
child asks for money, if I cannot give it I shoot myself and I won’t bleed.”
What motivates them to act in that way is their experience of deprivation, as
Muhsin stressed:

Mubhsin: | have never seen a wedding or a party until I was eighteen. Un-

til I was nineteen, | never wore a normal pair of shoes.

Me: What did you wear?

Muhsin: Rubbers. Black rubbers. My cousin bought me my first shoes

before I was conscripted. [...] Its size was 35. It was too small. | re-

member it very well. [...] I suffered a lot. I work hard so that [my chil-
dren] will not suffer, too.
Accordingly, most of the interviewees deal with unending responsibilities
toward their children and some of them told that they feel unappreciated. X
gave an account of how much he struggled as a father:

Since 2015, my son’s damage to me is five hundred thousand liras. He

got divorced, sold my share of a house. | said him not to, but no. He did

not listen to me. He wronged. Now, | pay two thousand liras to my

grandchildren. I bought a house. When my son got divorced, | said my
daughter-in-law that as long as she takes care of my grandchildren | take
care of her. They got divorced, the kid [referring to his son] promised to
pay five thousand liras a month, but he never did. | like my grandchil-
dren [...] my daughter-in-law does not have parents, | cannot leave them
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on the street. [...] Fatherhood never ends for us. We cannot say goodbye
[to our children] like Europe[ans], when they turn eighteen.[...] We are
tenderhearted, we suffered a lot, [we] want our son, our daughter not to
suffer.
Hakki was another interviewee, who asked me questions about my earnings
implying that 1 am a burden to my family because | pursue a graduate de-
gree. He said over and over again, “I have always carried nine people on my
back” off-the-record. He is a man whose fatherly authority is tested by ur-
ban life. He tried to live his life the way his father did, he went regularly to
different countries and cities for construction jobs while his family stayed in
his homeland. However, when his sons grew up they collaborated with their
mother and moved to Istanbul. He was about to cry as he was telling the
whole story:
Bahtiyar called me and said, “Father, we came to a wedding in Istanbul
and rented a house.” They went to the wedding of his uncle’s child, of
[my wife]’s brother’s child. Then, relatives told my wife that you have
grown-up sons, why do you live in that town? Move here. Your sons will
work at the sock factory. [...] I said, “You have already rented a house.
Do it if you want to.” [...] T have been carrying Istanbul on my back
since [19]72. We grew up with the bread of Istanbul. We made a living
because of it. It is a good thing to be in Istanbul for those who can earn
some money. However, it did not work for us. | have lost. | have lost
everything.[...] When I was in our homeland, I went abroad to work and
then bought a tractor in cash. | bought our house in cash. | could save
money there. You did not [have to] spend much. You did not [have to]
pay rent. You spent sparingly. You could save much more money. [...]
We came to Istanbul, and I could not save any money since 2002.
In fact, the thing that unsettles him is that he has to live an urban life that is
disenchanted with his abilities as a father. He lives both in his homeland and
in Istanbul, but his wife refuses to go back to their homeland even for a
short period:
| stood on my own both in my homeland and in the city. | raised my kids
in the village as if they were urban kids. Everyone was proud of my
children. 1 used come to Istanbul, while travelling | used to buy clothes
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or stuff, people in our village could not get their family dressed by such
clothes but I could. [...] Everyone was jealous of my wife. I did not let
her work outside. I said her, “You will not go to work. I will go regularly
and put money in your pocket.” Now, our neighbors ask me “What caus-
es conflict between you? We know you, you did not force her to work,
you did not keep her without food and water, you took care of her, you
went abroad and opened a bank account for her.”
He was upset because he does not have any influence on his family. Yet, he
said that despite everything disturbing him, he continues to support his chil-
dren whenever they ask for help. Similarly, Yiiksel stated that whenever her
daughter calls on him to stay at her house for a week or ten days he under-
stands that his daughter and son-in-law are in financial trouble. He was
proud of himself because he always supported them.

However, Aslan, who, as a divorced father, does not represent normative
standards, stated that he did not involve in his son’s wedding process not
because he has been living apart from his children for the last two years but
because he does not have enough financial resources:

Aslan: | did not go [to the house of the girl to meet her parents] because

I was divorced. I said [to my son] “Either I and my relatives come with

you or she [his ex-wife] and her relatives.” He chose her.

Me: Did you say anything?

Aslan: No, not at all. Even I could avoid a financial burden. [...] Let’s

say, if that day | had had twenty thousand liras, | would not have let my

[ex] wife go. I would have intervened. I would have gone. [...] I would

have said, “She will not come with you, I will.”

He is a divorced man, hence his ease to accept his inadequacy as a father.
He knew that he is not the normative father, who keeps his family intact at
any cost. Indeed, when | asked about the time he began to feel the difficul-
ties of fatherhood he explained it in terms of financial inadequacy:

When children are grown-ups. When they began to ask for money. Par-

ticularly, when things were bad. | mean, our industry was bad too. Five

and six months of a year were null. My wife did not work until 2004 or

2005. She began to work later. Specifically, | had a hard time when chil-

dren were at college. | had a very hard time.
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Thus, divorce relieved him from responsibilities that Cemil defined as
indispensable qualities of fatherhood, and he has already accepted that he is
not able to create “affective enchantment” that his father had.In this context,
the neoliberal ethos implicates itself in the interviewees’ lives by disen-
chanted children with them. Their disenchanted adult children make them
accept their despair. Although they desire to prevent their children from suf-
fering in life as they did, they do not have the means to achieve this goal.
So, they complain about a lack of appreciation of their fatherhood.

6.2.2 A Generation That Dares to be Demanding

Ilhami as a minority man, is not an exception. His memories are full of sto-

ries upholding patriarchal authority, but he does not act like one:
My soul is bound by my father. One day, it was a feast day | went to a
payphone to call my father. | swear, | was holding a cigarette in my
hand. When it was my turn, I was smoking, but when | was talking to
my father, | was both crying and hiding the cigarette in my hand. When |
finished, 1 got out. There was an old man behind me. He did not speak
on the phone, approached me and asked, “Who did you talk to?” I said,
“My father.” “Where is he?” I said, “He is in Kars.” He kissed me on my
forehead, started to cry with me and said, “Good for you, there are 1700
kilometers between you and your father and you are speaking on the
phone hiding the cigarette.”

To express to what extent he respected his father he added, “Believe me |

have two children but | have never taken them in my arms in front of my

father.” However, his relationship with his children is in stark contrast:
I have two children and we do not have a father and child relationship.
We are like friends. My daughter calls me llhami. It shows something
for me. | mean we are like friends. [...] As a man who is hungry for the
love of a father, | never projected it to my children. [...] A father has to
know who he is, but a child should know that her father is an unbreaka-
ble castle.

He defined his relationship with his children as friendly, but condemned his

cousin because he behaved disrespectfully toward his father:
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I see it in my own environment, my uncle’s son sits next to his father,
crosses his legs and waves his rosary in front of his father. He is your fa-
ther you do disrespect him in the worst way.
Obviously, he is more tolerant toward younger generations. Yet he still does
not refrain from appreciating his father’s generation:
How could you love fourteen children? When I compare a person’s habit
of mind with that of the person of thirty, forty, fifty years ago, | see that
the old habit of mind is much better than the mindset of a person of this
technology age today. I mean, [...] if he had shown his love toward his
fourteen children, he would have gone crazy.
Differently from him, his brother told him, “When our beloved deceased
father carried his grandchildren on his shoulders I would go crazy. My fa-
ther, who never loved me, carried his grandson on his shoulders.” Ilhami
defined his brother’s critique on their father’s attitude as “indiscretion.” In-
terestingly, in Nusret’s account, his son writes a different end to the same
story, exemplifying the stark contrast between the interviewees’ generation
and their children’s:
My brother had a baby. | liked him. | hugged him. Then, my older son
told me, “You never hugged us like this. When you hugged him, my
heart was broken.” [...] Since | have been the only breadwinner, my
mind was always preoccupied with making a living. In doing so, | real-
ized that 1 have made my children miserable. Now, | never oppose to
them about anything, never, because otherwise they hold grudges. | nev-
er expected that. The boy who told me that is twenty-two years old, he
has just come back from military service. [...] When my twenty-two-
year-old son said this to me, | was petrified. Now, | do not hug or show
compassion for any baby in front of them.
When I asked whether he held grudges against his father, he said, “Yes.”
Then I commented, “But you never told it.” He replied:
| did not have such luxury, like my children. Did I hold grudges? Yes, |
did. I d... I d... I did. I mean, he was oppressive. He would beat me up.
He was well disciplined. He would not forgive a single mistake. | felt the
whole world was mine, when he died.
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That is another explanation verifying that children’s judgments have a place
in fathers’ world. This is the “luxury” that the interviewees’ children’s gen-
eration has. That might be a direct consequence of the fact that “the auton-
omy of the growing child is no longer seen as a threat to the family,” as
Cigdem Kagitcibasi argues.®® However, as | will show, it has a gender di-
mension.

6.2.3 A Role with Many Obligations

Tarik defined the role of parents as helping children handle difficulties in
life and specified that he goes to Friday prayers in order to protect his
daughter with a piercing and an asymmetrical haircut from malicious com-
ments of conservative people in their town. Omer, as a leftist man suggested
that children are prone to be disenchanted with the world rather than the
father and positioned fatherhood in a wider picture to show that it is a role
with many obligations with little support rather than a source of authority:

Cigdem Kagitcibasi, Family, Self, and Human Development Across Cultures: Theory and
Applications (New York: Routledge, 2017), 146. She argues that the new socio-economic
factors brought about a new family type in “the Majority World with cultures of related-
ness.” She conceptualizes it as “the family model of psychological/emotional interdepend-
ence.” She maintains that the individualistic worldview originated from the modernization
theory expects “the family model of total interdependence” to switch to “the family model
of independence.” The first is prevalent “in rural/agrarian/low-affluence contexts,” in which
the child’s dependence “is ensured through an obedience-oriented socialization and authori-
tarian parenting,” while the second is prevalent “in urban/industrial/high-affluence con-
texts,” in which “both emotional and material investments channeled toward the child.” The
relational or separate self is the product of these family systems. However, in “the family
model of psychological/emotional interdependence,” family bonds are important, but au-
tonomy is valued too. “It is now acceptable for the young person to look after his or her
own (material) needs given that the elderly parents’ needs are provided for by alternative
means, such as old-age pensions and the like.” Additionally, “with changing lifestyles,
autonomy of the growing child becomes functional. That is, autonomy becomes an asset for
success in school and urban employment that require active decision-making, agency, and
innovation rather than obedience.” Thus, the product of this family model is “the autono-
mous-related self,” which “integrates within itself both autonomy and relatedness.” (138-
147).
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I am a retired worker under the conditions of Turkey. [...] My pension is
higher than that of other retired people because I retired from the public
service [...] But is my pension enough for my family? It is not. It is
4000 liras. It is better than that of other people. My father-in-law worked
for 35 years but has a pension of 1300 liras. | have worked for 17 years
in the public service. [...] My pension is good, but when it comes to life
conditions, [my daughters are] two university students in other cities.
Last year one rented a house with her friend in Balikesir. It costs 700 li-
ras. Two persons pay this. She has to make a livelihood too. She wants
to dress and adapt to her environment too. They cost 1500 2000 liras to
me per month. Now, my other daughter will leave to study too. She
could not find a place in the dormitory. [...] Now I have to spend my
pension on two of them. We have a life here too. [...] Their older sister
will marry. There will be expenses for her too. [...] There are certain
things that the family of the bride is expected to do. [...] So, I am a fa-
ther in Turkey. | have to think about these things. | am their father | have
to help them live certain things. What kinds of things? They should not
worry about livelihood. They expect it from me. You are a father you
help me study. They think so. If you cannot afford, you should not have
let me enroll at university in there. My middle daughter says so now.
She is right. [...]As they grow up, as they socialize, [it becomes harder.]
And the society, the system makes them a wannabe. They say my friend
has that brand phone and wears from that store. | have no brand new
sneakers. | have no brand new boats. [...] The system makes them a
wannabe. They are under the effect of it with their friends. In the end, it
affects family. Family is father at the individual level. Mother does not
get involved in anything, saying “I am a mother.” I am a primary school
grad, as my wife. So, | always worked but my wife never did. [...] My
middle daughter dreams of being rich. She says, “I am gonna be rich af-
ter finishing the university.” How? She does not know how. She will be
disappointed. | want the system to break down right away so that she

won’t be disappointed.
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6.2.4 Exercising Authority

Some interviewees like Metin, Acar, Miicahit, and Erding could exercise
power over their children’s life choices by virtue of their “affective en-
chantment.” After graduating from high school, Metin’s two daughters con-
tinued their education in distance learning and married because he preferred
so. Acar gave an account of his impact on his daughter’s preference to study
in the Guidance and Psychological Counseling program instead of Law
School. At the first year, she decided to quit school and she returned home:
She came back a few months later and said, “I will not study. I will go to
Law School next year.” At this point, your paternal instinct is at work. |
said, “You will go back and finish that school, then come back here and
start to work. If you still want to study law, you will. | am the father,
what I say will be done. It is over.” I did not compromise. The next day,
| bought her ticket and sent her back to the school.
He said that she is happy with the choice and still seeks his guidance on
important matters. However, Miicahit was remorseful about his attitude to-
ward his daughter’s schooling:
| did a great mistake. | am honest about it. It was a moment of thought,
later, I regretted much, but it was too late. | did not let the girl study. I
mean, if she had had an interest in school | would have supported her.
She did not show any success in primary and middle schools. She was
not interested in classes. I was honest to her. I told her, “If you study you
have to study well, not just pass grades. Success is important. Otherwise,
I will not let you study. You stay at home and prepare your dowry. | am
honest to you. If you study, I support you but if you continue like this, |
will not.” I am at ease because I told her this. She did not change. So, I
said, “Stay at home and prepare your dowry.” But I should have let her
get a degree of high school at least.
Yet, his “affective enchantment” did not affect his son, who married a girl
that Miicahit did not like and then got a divorce. Erding also intervened in
his son’s schooling. He did not let his son study at university forcing him to
work a paid job. Yet, he was at ease because he said that his son was learn-
ing about life.
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In this context, the interviewees, as children of deprivation performed
“deep acting” as a requirement of respect toward fatherly authority. They
did not embarrass their fathers for lack of paternal love or basic needs. They
did not dare to be demanding from their father. They acted as children, who
always live indebted to their fathers and mothers, as Yiikseker describes.
When they became a father, they did not give up on this responsible identity.
Fatherhood, in an age of conspicuous consumption, never ends for them.
However, they feel unappreciated. They do not have a terminology to define
this reality, but they have stories glorifying patriarchal authority of the past.
At first glance, these stories might seem as a sign of homesickness for the
position of patriarch. Honestly, I had conceptualized their state as being “pa-
triarchsick.” However, a nuanced analysis lays bare that they tell these sto-
ries to show a “threatening spectre” or “constitutive outside” to fatherhood.
They tell these stories to manifest what they waive. They tell these stories to
prove that they are not “antimodel” fathers, like their fathers were, but are
fathers who are never to be properly appreciated by children.

§ 6.3 The Mores and Fatherly Authority

31

32

The interviewees’ construction of fatherhood is not independent from their
children’s ability to construct a socially or nationally acceptable personality.
Unlii maintains that the Turkishness contract requires that each head of
household is responsible for keeping the family members within the limits
of Turkish affectivity.** Thus, men’s status of makbul fatherhood partly de-
pends on their progeny’s ability to see, hear, know, and feel in a certain way
as well as not to see, hear, know and feel particular things.* In this frame-
work, I will examine the interviewees’ evaluation of fatherhood in relation
to their adult children’s position within society and the methods they invent-
ed to sustain fatherly authority.

Unlii, Tuirkliik Sozlesmesi, 214-215.
Ibid., 16.
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While I was at Tahsin’s home, he just ignored me in a subtle way and
expressed admiration for his children’s morality by looking only at his rela-
tive’s eyes, who was my gatekeeper. He said none of his children would take
any lost wallet on the street and told a story of a lost wallet that he returned
to the owner. The interviewees shared similar accounts about the fate of real
or imaginary full wallets entrusted to their children to show that honesty is
their intrinsic asset and the most important inheritance to their children. In
this manner, Tahsin’s words about his children’s and his own morality result
from his will to prove that he is a qualified man to father his children and be
respected by society. By virtue of their good morality, he and his children
are not a source of danger causing disorder. Instead, they maintain order,
which is considered more important than the well-being of the individual.
Cemil’s words crystallize the understanding:

If a man disturbs the society, not an individual or person, but the society,

he is a nuisance. [...] If a man disturbs the majority, he is bad, [...] but if

a man is bad at home, [the inhabitants of his] street cannot say he is bad.

Why not? Because, he does not disturb the street.

As such, unqualified or dirty fathers are the source of fitne disrupting com-
munal harmony. Indeed, it was a pride for the interviewees that their chil-
dren were never a reason for complaint within their circles. In that sense, the
interviewees have been striving for keeping their children within the limits
of Turkish affectivity. Cavit, for example, oscillated between condemnation
and pride as he was talking about his eldest daughter, who quit wearing
headscarf and his headscarved younger daughter:

My parents have the religious knowledge; they read Qur’an. I did not

teach my children how to say Bismillah, because my parents did. My

children know how to read Qur’an, perform prayers, my parents taught
them. [...] Daily prayers, ablution, wearing a headscarf are important
things. [...] Fatmanur used to wear a headscarf but quit. [...] | let her do.
| did not pressure her. If they were headscarved | would be happy, but |

did not pressure them. [...] But my Esma wears a headscarf. That makes

a difference for me. She gives me confidence, | find her that way warm-

er, and she can create a different atmosphere. She carries out our long-

lasting customs. That gives me peace of mind. [...] Now, my two daugh-
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ters do not use headscarf. | respect them. There is nothing we can do
about it. 1 do not pressure them. But Esma is different. | am proud of her.
Because of his insistence to interpret his daughter’s decision as something
he allowed to happen, | questioned about the time her favorite daughter be-
gan to wear headscarf he said, “She has never opened her head” as if she
had been born headscarved. Then he criticized his youngest daughter:
She has never used headscarf. She was born and grown up here [Istan-
bul]. Because of the habits of this place, she has never. She sometime
wore a [long, prayer] skirt, performed daily prayers [...] but then quit.
Upon hearing this, |1 wanted to find out more about his eldest daughter and
asked about what he felt when she made her decision:
| did not receive it well. I got upset. | could not accept it at first but I did
not pressure her so that she would not face any trouble at school or
workplace because of me. There was a headscarf problem at schools be-
fore. They were considered extremists or something like that, so I left it
up to her so that she would not face such things.
As such, some interviewees portrayed a more permissive and softer image
toward their daughters than their sons in educational matters. | believe that
“the image of fatherhood which has become part of our culture and which
they, on some level of consciousness, believe in,”** persuaded them that
their daughters are also the inhabitants of the linear historical time. Thus,
they expect their daughters to progress in life, too. However, in general, they
do not apply the same rules to their daughters and sons, because unlike sons,
the private life of daughters can disturb “the street.” Salim exemplified it
well by his daily warnings he makes to his three daughters: “Do not spend
my money on cigarettes. Do not spend my money on rak:, alcohol, gam-
bling. Do not go to a bar. Spend my money on books, food, helping the for-
lorn.” In accordance with that, the interviewees are more rigid in handling of
challenges from their daughters. Muhsin, for example, said he slapped his
daughter in the face once because he found a pocket of cigarettes in her bag:

LaRossa, “Fatherhood and Social Change,” 456.
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| caught my daughter with a pocket of cigarettes. There was a pocket of
Muratti in her bag. | did something that I did not usually do. It is not my
custom to rummage through anything, but I rummaged through my
daughter’s bag and | found a pocket of cigarettes. | did it because | was
worried. [...] Then she said, “It is not mine. It is my friend’s.” | slapped
her in the face. [...]She was fifteen or sixteen years old, which is an
event that happened six or seven years ago.

It was the only occasion in which he resorted to physical violence to control

his children. Acting with the same motives, Salim did not put pressure on

his daughters, but stalked them in disguise when necessary:
This is something | got in life. If you do not claim ownership of what
you have, somebody else will. As to girls, you should not overwhelm
them; you should be friend with them. [...] The youngest girl goes to the
library. She is always at the library. [...] One evening, my wife said,
“She will be at the library till ten o’clock.” I said, “Okay, I am not here
till ten. If she asks, tell her that I am at the coffeechouse.” [...] I wore a
hood and went to the library. | got inside and sat somewhere. | checked
it out, but she was not there. There were stuff wandering inside so that
nobody does something wrong. | mean there were guards. | asked them
whether the place had another floor. One said that there was another
floor and a cafe too. [...] I went down the stairs [...] and saw that they
were sitting there; three girls and a boy. They were studying as a group.
They were all quiet. I got behind the door and called her. “Where are
you girl?” “Father, I told my mother, I am at the library. I will be late.
They did not tell you?” [...]  hung up and took a glass of tea. I sat there
until ten o’clock. They got outside. There were dirty cafes around the
place [selling] hookah, beers and whatnot. There were many hooligans
in front of the door. Their hair shaped by hair gel, which is I never like.
They got outside. | put the hood down on my head. They were walking,
and one girl was with my girl. They went down to the subway station |
used the elevator. We got inside through different doors. [...] We got off
the subway [...] and they separated at the bus station, the girl walked
across the street [...] there was a hospital, where my friend’s son worked
as night security. 1 would introduce my daughter to him because he is
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like her brother he would protect her. I crossed over and said, “Psst!”
She did not look back. She walked faster. Then I said, “Hey!” She said,
“Father! What are you doing here?” I said, “I went to the coffeehouse
with a friend of mine, now, I am going back home.” I did not tell her.
Otherwise, she would not trust me.
Later, he stalked her again but showed himself to his daughter and her
friends that time because he promised her to visit her in the library. Acar
resorted to a more affective path to protect his daughter’s morality during
her teenage years:
She fell in love in high school, was over with classes and escaped from
school. [...] Her teacher warned me saying, “Be careful about her. She is
getting away from classes [...] We sat and talked. But, you know your
child, if she stares at a definite point and does not listen to you, you
know that she has already made her decision. | mean whatever you say
is meaningless. We began to write to each other at home. Because you
say something but she did not understand. | sat and wrote. She wrote
back to me. We wrote to each other so that it would be solid. | mean we
were at the same house, she was sitting on the sofa across me, | wrote on
a paper, as if we were texting. [...] Those letters remained until a few
years ago. Then | destroyed them because there might be something in
them that her husband should not see. [...] But I never stalked my chil-
dren, never intended to find their fault. When | went to school to take
them | parked in front of the school door so that they would see me
when they got outside.
His method worked in that, he said, his daughters still consult with him
about anything related to their private and professional lives. For example,
when his daughter, who is an officer in Istanbul, was commissioned during
the coup attempt in 2016, she called him to ask what to do because a shoot
order was issued. He said that he suggested her that she should follow the
orders. Yet he summarized his experience of being a father to his two daugh-
ters as such: “Being a girl’s father made me a humanist, I began to under-

stand and love people more.”
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6.3.1 The Way of Sons

Fathers seem to have already accepted that the rules are not for their sons.
With respect to sons, they were ready to make teasing comments. Muhsin
said, “He does not recognize the rules. When I say, do not do that, he does
that on purpose. This is his way.” Cemil found the mores responsible for the
inequality:
You easily break the heart of a girl but at the same time, you tame her
more easily. A girl easily learns what is right and wrong. You cannot
make a boy learn them. This is real. A boy does not follow what you say
like a girl. Why is it so? It is in our mores; girls, ladies are of secondary
importance.
As a reflection of this understanding, some interviewees, who have both
sons and daughters, were prone to talking about their sons more, and during
one of those moments, I asked an interviewee, Hiisamettin, why he replied
my questions in relation to his son, glossing over his daughters, he said:
“Because he is the one who will become a father.” He was proud of his son
for his ability to express himself in plays as an amateur actor and told what
he expected from his son in return for his fatherly support:
I told him “Do whatever you want to do. I am not a stern father, but you
watch your manners among people. You observe our mores. Do not of-
fend anyone. I wish people come and tell me ‘This is your son, ma-
shallah; he is on his best behavior. He is respectful.” You do not need to
study at university, you do not need to be a doctor, you can be a coolie,
he coolie is a man too, he works for a living, but be a man that every-
body appreciates.”
In this context, sons have a wider range of freedom as long as they do not
become a cause for complaint within their circles. Muhsin’s account corrob-
orated the statement, exhibiting how men apply different rules to their chil-
dren based on gender:
I told him, “You can smoke as much as you like in front of me, but do
not smoke in front of me in public. This is my only demand from you.”
We are father and son but we are like friends. But, in public, you switch
back to father and son. I mean, if he smokes in front of me in public it

means, “I do not recognize you. I can do whatever I want to. [ am free.”
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Sometimes, we drank alcohol together. We did, it is the truth. In fact, we
came across in an entertainment. Then we came across again, but | told
my friends, “Excuse me, I cannot come with you because my son is
there. | cannot join that crowd. If we have fun let us go to another place.
But I cannot join the same society with my son.” They said, “What about
it?” I replied, “No, no way. He is there. When I go to the same place, he
will either leave or sit and drink with me. Some tolerate it, but later, they
will make gossip of me, saying ‘Look, the Sergeant’s®* children do not
recognize him. They drink together in public.” People will say that.” I
have no problem in private.
Obviously, to an extent, the interviewees do not consider the autonomy of
their sons a threat to their family. However, they believe that the autonomy
of their daughters can damage their family at any time. They permit their
sons to have “individual autonomy within relatedness” * but demand their

daughters to have “the related self” whose “boundaries are permeable.”

6.3.2 Keeping Assertive Daughters within Limits

Daughters with permeable boundaries can be assertive though. As long as

they stay within the makbul boundaries, fathers expect their daughters to be

autonomous at a certain level, as Recai expressed:
My daughters would adapt to any environment. They stopped when you
told them to stop, but you could not tell it a boy. You cannot tell them to
stop at some point. [...] We have yet to clear this mindset. Man or wom-
an, if they are not confident, they cannot live. They live as a meek per-
son. My wife, for example. She has always been a meek person. We
would go to a doctor she could not explain her situation, wondering if
the doctor would get angry with her, because her father had oppressed
her. [He would tell her] “Shut up! Girls do not talk! The father will
speak!” [...] I took her to a psychiatrist, the doctor asked her age, she

Sergeant is his nickname.
Kagit¢ibasi, Family, Self, 363.
Ibid., 109.
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was fifty-two or fifty-three, but she said, “I am forty-seven.” 1 told,
“Does not your forty-seventh age end? You are fifty-two years old.” The
doctor was a woman, she said, “Get out. It is none of your business. Our
age does not interest you. We are either forty or thirty. Get out, do not in-
terfere!”
That’s it. Fathers used to be like this.
Yet, girls can be assertive without going beyond the makbul limits. While
talking about how he connected to his granddaughters, he informed these

limits:

Why? It does not interest me. It was my fault. She asked her.

I did not beat them up. Not even a slap. [...] My daughters scorn my
grandchildren. | encourage my daughters to talk to their children not to
yell at them. Recently, I took my granddaughter to Kadikdy. I showed
some girls and said, “Look at these girls, they are drinking alcohol, you
see their state. Is it good?”” She said, “No, grandpa.” Then, I showed her
other people. “Look at them. What are they doing? Is that family good or
not?” She said, “No, grandpa, this family is good, not that.” I said, “Well
[...] but that family. Everybody curses them. That is the bad way. You
choose your friend well. Have two clean friends instead of ten.”
It is ironic that as a man, who worked at a beer factory, has a bad judgment
for women who drink alcohol. Since he does not criticize men for the same
reason, the mores, not his religious belief is what makes him critical of
women for drinking alcohol. His explanations imply that girls are responsi-
ble for maintaining social harmony by observing the makbul limits:
I would say, “Girl, adapt to environment. [If there are] covered families,
you cover your head too.” [...] I mean, if people are covered, cover your
head. The environment does not adapt to you, you adapt to it. There was
a girl here, she would put her dress in her bag [at home] then change it
[somewhere else]. My sisters did not cover their heads too, I don’t ask
people “Why is your head not covered.” [I don’t care] whenever you
cover [your head]. Derya, the one who is a teacher, has always been un-
covered. One day, she came and told me “I will cover my head.” I said,
“Inshallah.” She would grow her nails, I would tell, “Trim them!” She
used to say her mother, “Don’t interfere with my things.” My wife
measured the time between home and school, when the girl was late she
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got out. [She was like] where are you? [...] [The girl was like] but
mother, my friends... I said, “No, bring your friends home.” When she
brought her friends, I met her friends’ families too. I met one’s family
then I told “Girl, don’t let this one in. She is bad. Her mother and father
were bad too.” In the end, she was convinced. [...] You should choose
family environment and their friends, [...] a boy can protect himself but
a girl cannot. [...] If a girl is stained, her life is over.
In this framework, a girl is expected to be assertive as long as she does not
counteract with the mores. Indeed, he shared how his youngest daughter
conflicted with a dean at university on behalf of her religious belief:
She studied in [...] for two years, in the second year she squeezed the
dean’s throat. The dean called me. I was working in the shipyard. He
said, “Your daughter squeezed my throat. I will sue her.” It was because
of religion. He was an atheist. She read Qur’an. [They had discussed]
whether there is a god or not. | thought they would not let her live there
peacefully. I asked her what to do. She said, “I will transfer to another
university.” I said “Come here, it does not matter which university.” Her
first choice was not successful. She transferred to [...] University. There,
she came second but they did an injustice to her. She objected. We hard-
ly stopped her. Her fiancé, mother-in-law, father-in-law were here. She
was engaged that time. [But] we hardly stopped her.
Similarly, the most self-critical interviewee, Acar was proud of his younger
daughter’s idealism. He said he interfered with his daughters’ jobs to protect
them when necessary and gave a very heartbreaking example:
There were boarding schools known as YIBO here. My daughter was
working there. There was sexual harassment. She was staying over-
night a month. There, girls told her. Next day, she came to me she
did not speak to her mom. She said, “I want to talk to you about
something.” We talked for four or five hours because families might
reject their daughters, girls might deny, the opposing side might take
a stand against us. We talked about all. I said, “Give up.” This is pa-
ternal instinct to protect. I said, “Give up, talk to families, they do
something.” [...] My daughter said, “No father.” She was not mar-

ried that time. She said, “It will be on my conscience. I cannot for-
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give myself in future if I do not do anything.” I said, “You know bet-
ter.” Next day she talked to the principal. He rejected, because the
harasser was the vice principal. [...] Then she asked me to go with
her to the counseling center. We did. [...] YIBO was closed because
of this incident. [...] Then other incidents happened [...] I told her to
stay away. We were threatened, they accused her of defamation, she
was threatened too. [...] I told her not to get involved in such things
again. In the meantime, she got engaged, married and got away from
these things.

Contrarily, Omer was critical of his daughters because they are politically

less active:
My wife saw my humanistic side but also knew that | am faithless.
[...] If her family knew my way of living, my ideas they would not
let us marry. If they find out, they take their daughter back now. I
mean religion is such hostility. My in-laws practice religion in every
sense. They get angry with their sons and daughters when they do
not practice religion. [...] So, my wife pressures our daughters not to
follow their father. [...] I sometimes take my children to the events
of the party. [...]. But sometimes they are affected by their mother.
[...] Their mother are used to say them, “Don’t follow your father’s
opinion.” She can’t spell his ideology or system, [but in fact she
means it]. She has such concerns. The government imprisoned many
innocent people. Sometimes my wife tells me her concerns; “Be
careful, you have three daughters. If anything happens to you, they
cannot carry on their studies. I cannot take care of them. [...]” She
also warns our daughters, asking them not to join any movement.
For example, my oldest daughter met the youth organization of the
party when she was a freshman but she was corrupted later because
of her mother. [...] She had become a member of Syndicate of Edu-
cational and Scientific Labor at my insistence. | told her the syndi-
cate would protect her. At the start of her tenure, in [...] district of
Diyarbakir, the district director of national education summoned her
to ask why she is a member of the syndicate. [...] It coincided with
the time FETO attempted [to overthrow the government] in 2016.
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She said, “I will leave the syndicate.” But she was not alone. Ninety
percent of her teacher friends left the syndicate. It coincided with
that time. She could not resist. Because she does not have such con-
sciousness, she left the syndicate. [...] She probably likes her way of
life because she knows how the party works from her youth. When
she is in the party, she gets tired, has stuff to do, has to resist the sys-
tem. She does not prefer it, finds comfort in her way.
Nevertheless, girls do not easily claim “their own way.” While | was at Os-
man’s house, her daughter came home from a preparatory school for the
university entrance exam at the end of the interview and as soon as she met
me, we began talking about her preparation process for the second time.
During the conversation, Osman said, “What if you slap in the face” yearn-
ing for his stern teachers at his vocational high school and complained about
the corruption in the education system that does not let teachers beat stu-
dents up. He told that his teacher slapped him in the face once because he
made a dangerous mistake while working with a lathe, and thanks to that
slap, he never made the same mistake again. His daughter immediately ob-
jected to him and disaffirmed any kind of violence at schools. She said that
the slap worked for him because he had already been a student conscious
enough to realize the damages of his mistake. The quarrel continued by her
complains about people’s reaction to other people’s visible identities. She
was a headscarved young girl wearing a long and loose dress with yoke and
harshly criticized that people always expect her to be a well-mannered girl.
She was very clear that feeling obliged to act in that way makes her feel
tired.

In that sense, daughters challenge to fatherly authority and sometimes
ally with their mothers. When I was at Iskender’s house, his wife sat beside
me and after the interview, she whispered to me that their newlywed daugh-
ter has flirted with her husband for a longer time than her father knows. She
was proud that they successfully managed a lie together for years. Men do
not permit their daughters to flirt for long periods, because they consider it a
sign of the malevolence of the groom-to-be. It is important for them to mar-
ry their daughters off to a man of honor, like themselves. This is a subject
that all interviewees irrespective of their background, agree upon. Metin
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expressed that he did not care about the financial situation of his sons-in-
law, instead, he valued their morality:
They take care of my most precious assets. They were both students
when they stood before me. [...] We talked to the older groom for two
and a half minutes. [...] I do not know how to play soccer, | do not un-
derstand trade at all, there are many subjects | do not know about, there
are many subjects | am ignorant of, but | think I understand a man.
[When I sized up him] I thought he is a man enough.
Arman reflected on the issue similarly:
In my opinion, [I do not approve if] he is an Armenian, but does not
take care of his family. Let him be a Sunni or Alawite, it does not
matter, he should take care of his family. He should take care of his
wife, his children. He should make them happy, not upset. This is my
only expectation as a father. If it comes true, | can die without a de-
sire unaccomplished.
However, | should add that Arman supported his daughter to flirt with dif-
ferent persons so that she could compare them and take a life changing deci-
sion more wisely.

6.3.3 Daughters-In-Law Testing Fatherly Authority

For most of the interviewees, who have sons and daughters, only sons had

the privilege of testing fatherly authority by wrong partnerships and mar-

riages. When Hakk1’s daughter-in-law wanted to divorce, he defended his

son against his in-laws:
She said, “I cannot live with her [her mother-in-law].” I wanted to sepa-
rate their house. But she did not want it. Then I said, “If you don’t want
him, take him to court!” Her family waited us to do it, they thought they
would earn something from it, but we did not. It dragged on for two
years. Then they did. I hired a lawyer right away. [...] After that, I mar-
ried the son off. The second bride is from a village nearby ours. She had
married and divorced too.

Miicahit, too, was not happy with his daughter-in-laws, but he said, his son

disregarded his comments:
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Although young men live with their father, sometimes they do not
listen to their father’s advice. For example, a person can feel it. It
would be easier to get along, no matter who she is, if he married
someone from my homeland, but it is difficult to get along with the
people of the Iskenderun, especially of Adana. They met in Ankara,
while he was studying at military university. He told me. Fathers
hear it last, mothers always know before. We met the family of the
girl, but as soon as | saw them, | said, “Look son, give up on this,
when you have time. You cannot get along with them.” He said,
“No, | love her.” | said, “Son, at first, it looks like love, but over
time it turns to a knife and cuts you.” [...] They married for eight
and a half months. We are people of moderate means. [...] If | have
a lira, 1 will make a living according to a lira. [...] You need a fami-
ly to adapt to this. But they were not like that. | sensed this as soon
as | saw them. You know what | mean? It took him three years to
pay the debt he owed in eight and a half months.
In a similar fashion, llhami complained about his daughter-in-law off-the-
record when we stayed alone, because she is a religious Sunni girl wearing
nigab and teaching Qur’an in the neighborhood. However, the most striking
comment on daughters-in-law comes from Aslan, who, when | asked where
his son met his daughter-in-law, said, “We found her on the street” and told
how his son met his daughter-in-law at a protest against the government.

All these comments confirm that, except for fathers like Omer, fathers
resort to different methods to keep their children within the makbul limits
not to let them be a source of danger causing disorder or fitne. Because that
their children were never a reason for complaint within their environment
validates their performance of good fatherhood. For example, as Acar typi-
fies, they do not want their children to conflict with state institutions. Both
Acar and Recai implied that their daughters’ way to marriage was the reason
leading them to the right path. They, like other interviewees, pushed their

daughters to make a patriarchal bargain, securing “protection in exchange
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for submissiveness and propriety.”’ Acar suggested to his daughters that
they should not get involved in any conflict with state institutions, while
Recai admonished his daughters to adapt to the sensitivities of their entou-
rage. In that sense, Cavit’s daughter was the bravest to break her chains. But
Cavit preferred to interpret her decision as something resulting from his
permissive and softer fatherhood. Indeed, all interviewees, unlike their fa-
thers, who had resorted to violence, resorted to more affective ways, im-
proving their codeswitching skills to maintain both their closer relationship
with their children and their father image in their entourage. However, with
respect to daughters, they do not hesitate to resort to violence, as in the case
of Mubhsin.

§ 6.4 Conclusion

37

38

Waling, arguing that “agency is a conditional possibility for negotiating dis-
course and subjectivity,” recommends that we endeavor to understand how
men conceptualize and reflect on their practices.® In this manner, | try to
understand how the interviewees conceptualize and reflect on their paternal
subjectivities.

Their military and other life experiences taught them to be cynical and
not being critical of violence, but they prefer to treat their children based on
what they learned as a child worker; they acknowledged another man’s pa-
ternal authority over themselves, or claimed the right to impersonate the
father upon having suitable qualifications such as diligent, discreet, clean,
just, religious, and attentive to his social environment. They do not deny
their right to patriarchal authority, but their cynical reason is replaced by
naiveté. | believe, this is the result of being emotionally reflective on their
difficult childhood experiences. Abject poverty, lovelessness, and being fa-
thered by an “antimodel” father motivated them to prevent their children
from being socially and economically vulnerable in life, as they were. Simi-

Deniz Kandiyoti, “Bargaining with Patriarchy,” 283.
Waling, “Rethinking,” 11-14.
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lar to the schema regarding having a goodhearted personality and being de-
ceived, for them, fatherhood requires a preacceptance that a father is never
to be properly respected and appreciated. They accept that they are not ca-
pable of creating “affective enchantment,” and that their children, born to
the culture of conspicuous consumption, are not willing to perform “deep
acting,” as they were, and dare to be demanding in many senses.

Since they have not built their own terminology to define their paternal
practices, they describe their positionality by telling stories glorifying patri-
archal authority of the past. Their “antimodel” fathers are their “threatening
spectre” or “constitutive outside,” enabling them to redefine the “culture”
and “conduct” of makbul fatherhood. Yet, this does not mean that they do
not continue to uphold patriarchal rules. Except for fathers with a non-
makbul social background like Omer and Arman, they apply different rules
to their sons and daughters to keep them within the confines of makbul lim-
its. However, that is understandable considering that these limits are also the

limits of their networks of solidarity.
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Conclusion

he men whose narratives of makbul fatherhood constitute the basis for

the analysis offered in this study are over fifty years old, who identify
as Turkish-Sunni-Muslim, whose work experience is predominantly in man-
ual labor. Almost all of them come from a rural family. They are predomi-
nantly the children of not-yet urbanized Turkey aiming an “agriculture-led
growth” and “import-substituting industrialization” respectively in the
1950s and 1960s.> Thus, labor is the most encompassing feature of their
childhood experience. Moreover, the physical and psychological absence of
their father forced them to substitute him as a boy. They exemplify men of a
particular generation and social class, who shared a similar “lack” in life.
Differently from their families, most of them started their own breadwinner-
homemaker family and had children in urban areas during the country’s ne-
oliberal transition.

They are men who are qualified to enter into “the contract of father-
hood” between heteronormative men and the nation-state, which provide
men with certain privileges, as long as they accept that only men are politi-
cally engaged individuals and their all actions are politically loaded in favor
of or against the state. Therefore, | embarked to expose the relationship be-

Pamuk, Uneven Centuries, 207-220.
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tween “the heteropatriarchal-nationalist governmentality” and their con-
struction and experiences of fatherhood.

In this manner, first, drawing upon Douglas’s conceptualization of “dirt”
| problematized the term fatherhood and pointed out the difference between
having a child and performing fatherhood. What the interviewees socially
understand from fatherhood goes beyond having a child. Once they shoul-
dered financial responsibilities and established paternal authority over their
wives or siblings, they began to perform it. They have a different temporal
experience from their wives, for whom motherhood does not begin as soon
as they get married. As the inhabitants of the linear historical time, they
know the burden of being “pinioned” to manly progression. Thus, in the
case of siblings, their paternal role overlaps with being a good son. They
prefer to act without harming their father’s authority.

In that sense, makbul fatherhood is the ability to make a living in a pure
way and differentiate the good or “pure” from the bad or “dirty” on behalf
of their dependents. Therefore, their children were born into a house where
there was an already established pattern of fatherhood. Consequently, the
interviewees interpreted having a child by the emotional and intellectual
tools that their established pattern of fatherhood has been providing them for
years. They experienced a tension between an unwavering trust in their abil-
ity to provide for the family in a pure way and their socio-economic vulner-
abilities because of the lack of comprehensive social policies. They solved
this problem by considering fatherhood “as an inevitable fate, for which the
individual may disclaim responsibility” and reifying it by “bestow[ing] on it
an ontological status independent of human activity and signiﬁca‘[ion.”2
Thus, grandiosity and despair informed the dynamics of their paternal bond
with children. However, the interviewees with non-makbul affiliations like
Ilhami and Arman portrayed different figures. llhami decried all established
rules about the “pure” and “dirty,” at least in terms of ethno-religious sensi-
tivities and refused to be the ultimate decision-maker, while Arman ques-
tioned what fatherhood is and tried to discover its meaning for him after

Berger and Luckmann, The Social Construction of Reality, 107-108.
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having a child. Nevertheless, all interviewees agree to that fatherhood has
something to protecting and preserving home. Yet protectiveness toward
home and family is not a free-flowing concept for minority men, because
socio-political environment interrupts their protective affection. They find
themselves in a position to protect themselves in the first place.

Second, the rationale behind men’s paternal authority over their wives,
siblings, and children are some male-specific experiences that had prepared
them to be a patriarch with networks of solidarity. By exploiting Goffman’s
term, “moral career,” | deconstructed these formative male-specific experi-
ences serving as justification of fatherly authority. Except those who were
students at a boarding school after having completed primary education in
their village, the interviewees’ life journey began by leaving their village
either for the sake of a paid work in cities at an early age or for military ser-
vice. However, whatever the reason is, their departure marks the beginning
of their “moral career” as an individual. First, they comprehended the terms
and conditions of positioning themselves in a world of paternalistic solidari-
ty. Men, who left their hometown for work at an early age either sought a
fatherly protector or acted as one. Either way, they demonstrate that society
has some criteria to assess a man as to whether he is qualified to father or
not. People acknowledge a man’s paternal authority over another man upon
having some qualifications such as being diligent, discreet, clean, just, reli-
gious, and attentive to his social environment. Thus, the interviewees tried
to prove that they had these qualities. Second, through military service, they
intuitively gained the knowledge of politics of paternity. By that, they
learned to position themselves and other men as the citizens whose actions
have political bearings. Third, they met politics through different experienc-
es; however, their point of destination was the same. They went to the point
where they situated themselves as the “host” of the country. Their stories
uncovered the uneasy relationship between normative manhood, patriotism,
xenophobia, and violence. Fourth, they learned how to deal with injustices
done to them within the Turkish community by staying loyal to their com-
munity despite deception and betrayal. These experiences and the line of
thinking that they acquired through them are the rationale behind their claim
to paternal authority over their families.
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Third, | examined their narratives of being fathered and the role of these
narratives in legitimizing their attitude toward their children. They, as chil-
dren of deprivation performed “deep acting” as a requirement of respect
toward fatherly authority. They did not embarrass their fathers for lack of
paternal love or basic needs. They did not dare to be demanding from their
father. They acted as children, who always live indebted to their fathers and
mothers, as Yiikseker describes. Most of them have “identical categories of
perception and appreciation” with fatherly authority of the past and recog-
nize the patriarchal principles in whose name they were oppressed.

However, they figured out that their father served an “antimodel;” they
are their own role models. But they are so by not showing an in-your-face
attitude toward their stern fathers. They still observe daily subtleties not to
harm their fathers’ paternal authority. They criticize their stern fathers in a
position of learned helplessness. Their portrayal of their father as a stern
authority before their helpless childhood selves serves to express their stark
contrast with them. All interviewees portray themselves as more caring and
less oppressive than their fathers were. Although they were referred by my
gatekeepers within the framework of makbul fatherhood, they are the ones
who redefine the “culture” and “conduct” of makbul fatherhood.

This being the case, they have a strong desire to be appreciated by both
their natal families as a son and their own children as a father. Yet to be ap-
preciated by children is a more challenging task. They have a strong desire
to prevent their children from being socially and economically vulnerable in
life, as they were. Thus, they have created an environment for their children
to dare to be demanding from their family in many senses. They invented
new mild methods to sustain fatherly authority. However, they feel unappre-
ciated.

Since they have not built their own terminology, such as “new father-
hood,” to define their paternal practices, they seem to have developed an-
other strategy to describe their positionality. They describe their positionali-
ty by telling stories glorifying patriarchal authority of the past. They tell
these stories to manifest what they waive. They tell these stories to prove
that they are not a party to an “ignorance contract,” to which their fathers
were, as they were ignorant to their children’s “struggles, pain, joy, and ac-
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complishments.”® They tell these stories to show that they are fathers who
are aware that they are never to be properly appreciated by children.

Their “antimodel” fathers are their “threatening spectre” or “constitutive
outside,” enabling them to redefine the “culture” and “conduct” of makbul
fatherhood. Yet, this does not mean that they do not continue to uphold pa-
triarchal rules. Except for fathers with a non-makbul social background like
Omer and Arman, they apply different rules to their sons and daughters to
keep them within the confines of makbul limits. However, that is under-
standable considering that these limits are also the limits of their networks
of solidarity.

In this context, for lower-middle class men of a generation that falls un-
der the category of “old fatherhood,” makbul fatherhood qualifies those
men, who suffered a lot but was able to secure a network of patriarchal
Turkish-Sunni-Muslim solidarity by virtue of being diligent, discreet, clean,
just, religious, and attentive to their social environment. It qualifies those,
who never hesitated to take responsibility on behalf of their dependents and
could provide a living in a pure way. It qualifies those whose adult children
have never been a source of complaint in their circles. Lastly, it qualifies
those who are emotionally reflective on their childhood experiences and
flexible enough to redefine the limits of makbul fatherhood by acting more
permissive and approachable for their children to maintain the dignity of
both their children and their own. So, ironically, although the experiences
and the line of thinking that they acquired through their “moral career” are
the rationale behind their claim to paternal authority over their families, the
rationale behind giving them the symbolic recognition of a “good” father in
the habitus of “old fatherhood” is their ability to redefine the “old” makbul
boundaries.

Steyn, “The Ignorance Contract,” 16.
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Appendix A Information on the Interviewees

1. Muhsin, father of one daughter and a son in their twenties, is a fifty
five-year-old, primary school graduate driver in a factory. He was
born in a village of a small city located in Marmara Region, but after
having completed military service migrated to Kocaeli, an industrial
centre, for paid work. His daughter is a graduate of middle school
and married while his son is a graduate of industrial school and sin-
gle. Both his wife and son work to contribute to livelihood.

2. Yiksel, father of one daughter in early thirties and a son in late
twenties, is a fifty five-year-old retired man with a vocational high
school degree. He was born in a village in the Black Sea region
where he currently lives. His children studied in religious vocational
school and both are married, but his daughter lives in Istanbul.

3. Hakki, father of three daughters and four sons, is a primary school
graduate retired man in his sixties. His children live in different cit-
ies, but he lives both in Istanbul and his village in an inland city of
the Black Sea region. His only one son has high school degree which
is the highest level of education among his children.

4. Cavit, father of three daughters and a son in their twenties except the
thirty one-year-old daughter, is a primary school graduate construc-
tor worker in his fifties. He was born in a village of the east coast of
the Black Sea region and after marriage he migrated to Istanbul for
paid work. His three daughters have bachelor’s degree while his son
is a high school graduate. Except the oldest daughter, his children
are married. At the time of the interview he was unemployed be-
cause of the crisis in construction industry in Turkey.

5. Recai, father of four daughters in their late twenties and early thir-
ties, is a primary school graduate retired man. He was born in a vil-
lage of the East Anatolian city then migrated to Istanbul with his
family as a teenager. But after many years he decided to move an-
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other city in the same region where he currently lives. His one
daughter has bachelor’s degree, and all of them are married.

Osman, father of one daughter and a son in their twenties, is a fifty
seven-year-old, vocational school graduate retired man. He was born
in a village of the west coast of the Black Sea region and later mi-
grated to another city in the Marmara Region for paid work. At the
time of the interview, his daughter was preparing for university en-
trance exam while his vocational high school graduate son worked as
a technician.

Salim, father of three daughters of who two are in mid-twenties
while one is a teenage, is a fifty five-year-old primary school gradu-
ate tailor. He was born in a village of the Central Anatolia and then
moved to Istanbul for paid work where he currently lives. His two
daughters are married and have bachelor’s degrees while the young-
est one is a student in high school.

Cemil, father of one daughter and a son is a primary school graduate
factory worker in his fifties. He was born in a village of the east
coast of the Black Sea region and migrated to Istanbul where he cur-
rently lives. His daughter pursues graduate degree while his son is a
high school graduate. At the time of the interview, his daughter was
a grad student and his son was unemployed.

Tahsin, father of four sons, one from a different mother, and two
daughters is a primary school graduate house agent in his fifties. He
was born in a village of the east coast of the Black Sea region then
migrated to Istanbul where he currently lives. After having complet-
ed middle school, his sons began to work and his daughters went to
Quran School. One of his daughters is engaged and one is legally
married, but both of them are religiously married.

X, father of a daughter and a son, is a sixty-year-old primary school
graduate tailor. He was born in a small town in the Marmara Region
then moved to Istanbul where he currently lives. His thirty-one-year-
old son is a private driver with a high school degree and twenty-
nine-year-old daughter is a nurse pursuing a graduate degree in nurs-

ing.



11.

12.

13.

14.

15.

16.

Fatih, father of two daughters in early twenties and a nineteen-year-
old son, is a primary school graduate baker in his fifties. He was
born in a village of the west coast of the Black Sea region then
moved to Istanbul where he currently lives. His daughters pursue
graduate degree, while his son is preparing for the university en-
trance exam.

Iskender, father of a son and a daughter in late twenties, is a high
school dropout worker in a supermarket chain in his fifties. He was
born in the capital, and then moved to Istanbul where he currently
lives. His daughter is a teacher while his high school graduate son
works in a store as a sales clerk.

Nusret, father of two sons in their early twenties, is a fifty-year-old
primary school graduate cleaner in a fancy shopping mall. He was
born in a village of the capital, and then moved to Istanbul where he
currently lives. His two sons have been working since their middle
school graduation.

Hiisamettin, father of three daughters at twenty, sixteen and twelve
years old and a twenty-two-year-old son, is a vocational high school
graduate forklift operator at forty-five years old. He was born in a
small village of a city in Central Anatolia, and then moved to the
center of the city where he currently lives. His son studies at univer-
sity in the same city, while his eldest daughter is a vocational high
school graduate.

Acar, father of two daughters in early thirties, is a fifty-eight-year
old high school graduate retired man. He was born in a village in the
Central Anatolia, and then moved to another city in the same region
where he currently lives. His two daughters have bachelor’s degree
in educational sciences, but one of them works as a teacher while
another one as a police officer because of the chronic problems in
the central appointment system through which teachers are recruited.
Miicahit, father of two sons and a daughter in late twenties and early
thirties, is a sixty-two year-old vocational high school graduate re-
tired man. He was born in a village of a city in Central Anatolia and
moved to the center of the city where he currently lives. His daugh-
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ter is a middle school graduate while his two sons have bachelor’s
degree in educational sciences working as police officers because of
unappointment of teachers.

Mubhittin, father of a daughter and a son in twenties, is a fifty-three-
year-old primary school graduate janitor at a public university, but
works as a concierge as well. He was born in a small village in the
Black Sea region then moved to Istanbul where he currently lives.
His son is unemployed with a bachelor’s degree in journalism while
his daughter studies management at a private university and works
part-time in different jobs.

Metin, father of a fourteen-year-old son and three daughters in their
twenties, is a sixty-six-year old former worker of a conservative po-
litical party. He was born in a village in the Central Anatolia then
moved to another city of the same region where he currently lives.
He graduated from a college of education, but has never been able to
work as a teacher because of his political activism. His son is a high-
school student while his two daughters are high-school graduates
and one has a bachelor’s degree.

Mehmet, father of three daughters in their twenties, is a fifty-year-
old primary school graduate shopkeeper. He was born in a village in
the East Black Sea region then moved to a town of an inland city of
the same region where he currently lives. His two daughters have
bachelor’s degree while one of them is a high-school graduate.

Tarik, father of two daughters at twenty four and eighteen years old
and a six-year-old son, is a fifty-three year old grocer. He has bache-
lor’s degree in statistics, but have never worked in a job related to
his degree. He was born in a town of an inland city of the Black Sea
region where he currently lives. His older daughter is a pharmacist
while younger one is a freshman in another city.

Erkan, father of one daughter and two sons at twenty-five, twenty-
one and ten years old respectively, is a fifty-three years old shop-
keeper. He continued his education in distance learning after he
graduated from high-school. He was born in a town of an inland city
of the Black Sea region where he currently lives. His daughter pur-
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sues graduate degree while his older son is an undergraduate student
in another city.

Mesut, father of two sons at twenty-eight and thirty-one years old, is
a sixty-one-year-old shopkeeper. He was born in a village in the west
coast of the Black Sea region and studied at college of education in
the same city. After his graduation, he worked as a primary school
teacher, but he quit and worked as a driver in Istanbul. Now, he runs
a cafe in his homeland with the help of his high school graduate old-
er son. His younger son has a bachelor’s degree in engineering and
lives in another city.

Bayram, father of two daughters and two sons in their early and mid-
thirties, is a primary school dropout retired man. He was born in a
village in the west coast of the Black Sea region then moved to Is-
tanbul for paid work. But after his retirement he moved back to his
village leaving his children behind. His four children are primary
school graduates and work since their teenage years.

Adem, father of three sons at forty-one, thirty-five and twenty-three
years old and a thirty-eight-year-old daughter, is a primary school
dropout retired man. He was born in a village in the west coast of the
Black Sea region then moved to Istanbul for paid work. But after his
retirement he moved back to his village leaving his children behind.
His four children are primary school graduates and except his daugh-
ter his three sons work in Istanbul.

Saffet, father of three daughters at thirty-two, twenty-five and twen-
ty-six years old and a twenty-two-year-old son, is a primary school
graduate seaman. He was born in a village in the west coast of the
Black Sea region then moved to Istanbul for paid work. Since then
he has been working as a seaman. His three daughters have college
degrees while his son is still studying at university.

Erding, father of two sons at twenty and thirteen years old and a
nine-year-old daughter, is a primary school graduate shopkeeper at
forty-three years old. He was born in a village in the west coast of
the Black Sea region then moved to Istanbul for paid work. After
having experience in different jobs he decided to go back to home-
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land where he lives now. His son has high-school degree while his
younger children are still students.

Ahmet, father of three sons and two daughters in their twenties and
thirties is a primary school graduate construction worker at fifty-nine
years old. He was born in a village in the east coast of the Black Sea
region then moved to Istanbul for paid work, where he currently
lives. His two children were primary school graduates while three of
them graduated from a religious high school.

Omer, father of three daughters, is a sixty-two-year old primary
school graduate retired man. He was born in a village in the Central
Anatolia then moved to the center of the city where he currently
lives. He has worked as tailor throughout his life but now he is a rep-
resentative of a leftist political party. His two daughters in their
twenties have bachelor’s degree while his eighteen-year-old daugh-
ter is a freshman at a university in another city.

Arman, father of a daughter in early twenties is a high-school gradu-
ate goldsmith in his early fifties. He was born in Istanbul where he
currently lives. His daughter is college student.

Aslan, father of a daughter and a son in their twenties, is a primary
school graduate retired worker in his fifties. He was born in in outly-
ing district of Istanbul where he currently lives alone. He got di-
vorced a few years ago. His children have college degrees.

Ilhami, father of a son and a daughter in early thirties, is a primary
school graduate worker in his fifties. He was born in a village of the
East Anatolia then migrated to Istanbul where he currently lives. His
children are high school graduates.



Appendix B Interview Questions

These questions were the ones that | asked in all interviews, but not neces-
sarily in this order. In general, my questions varied based on the flow of the
conversation.

Can you describe your relationship with your father?

What was your position within your family?

How was your experience of being fathered?

Did you spend your childhood with your family?

Do you have a quality that makes you stand out among other

men?

6. Do you remember the day your children were born? How was it?
How did you feel?

7. What does fatherhood mean for you?

8. When does fatherhood begin for you?

9. When does fatherhood end for you?

10. What is the difficult part of being a father?

11. Do you see similarities and differences between you and your fa-

ther?

12. When you compare your childhood to your children’s, what do

o > N e

you see?

13. When you look at your children, do you see similarities or differ-
ences?

14. Is there any difference between raising boys versus girls?

15. What do your children do?

16. Do you have any story related to be deceived.

! This was a question that the stories pushed me to ask. After more than ten interviews, |

started to ask this question because the interviewees tended to give accounts of being
deceived as proof of being an honorable man.
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Appendix C  Quotations in Turkish

4.1  Fathering the Wife

Benim yurt amirim vardi. Gelsin hanimin dedi ise baslasin, ben onu ii¢ ay
sonra kadroya aldiracagim. [...] Hanim da bakamayacagin kariy1 niye aldin
dedi. Simdi pisman oldu ama is isten gecti. [...] Sen niye beni zorla
getirmedin bilmem ne, yine ben suglu oldum. Ben de gururlu bir insanimdir,
sinirlendigim zaman asla bir daha sey yapmam yani. Ug aylik bir sigorta
bile yaptirmadim. Yani sinirlendim ya. Eger {i¢ aylik bir sigorta bile
yaptirsam yine kurtarirdi baya bir sey. Aradaki boslugu o6derdi. Bagkur
yaptirdim. Baz1 seylerde beyin istedigini yapacan yani anladin mi1. Yapmadi
bana tersine gitti. Tersine gidince her sey tersine tepti. [...] Simdi yaptirdik
ama on bes sene sonra filan emekli olacak. Senin iyiligin i¢in senin seyin
icin diislinen bir insan1 kotli yormayacaksin ama beni dinlemedigi i¢in hep
kaybetti hayati1 boyunca da hep kaybetti. (Mubhittin)

Ben koyden geleni bizim eve getirirdim misafir ederdim, disarda
koymazdim yani. dyle de bir huyum var. onlar da memleketten geldiler. [...]
Kadin da hirsizmis, biz bilmiyoruz. Affedersin annemin kiilodunu, atletini
caliyormus. Hanima diyor ki sen aldin, ¢aldin. O da diyor ki benim anam
yok bir seyim yok. [...] Seker ¢alintyor, kizim sen sekerleri bagskasina mi1
verdin? Anne vermedim. Bunlar birbirlerine girdiler. Ben de isten geldim.
Biri anam biri ailem. $imdi ona aciyorum, bir sey diyemiyorum hanima.
Yetim. Bir sey diyemiyorum. Bu yanda anam, kars1 gelemiyorum. Ben de
gittim bu abime dedim ki, dedim git anneme hani abimdir ortayr bulsun
dedim. Git dedim onlara kiz dedim, annemle hanimi baristir dedim. Bir iki
saat kahvede oturdum ben, dedim barismislardir, ben de gideyim. Geldim,
ses yok. Ne oldu dedim, edemedim dedi. Ben de actim davay1 bdyleyken
bdyle, hanim da anlatti, dedi ben ne yapacagim senin dedi affedersin atletini
kiilotunu, sutyenini. Ne yapacagim ben dedi anne dedi, suydu buydu.
Annem de o da dedi ki sen onu baskalarina verdin dedi. [Hanim da] kime
verecegim ben? Ben diisman miyim senin evinde dedi, ben senin kizinim

dedi. Gelin olarak gdérme beni kizin olarak gor, suydu buydu. O sert
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davrand1 bu sert davrandi. Bu arada anneme bir sey sOyledi, ben de elimin
tersiyle hanima vurunca disi kirildi. Agzi kanadi. Git dedim. Anneme dedim
ki ya sen de sakin ol dedim. Hanim gitti abim de pesinden gitti. Ben de
dedim abim biiyiik, sen niye gidersin yardim etmeye, agz1 burnu, baktim bir
bozuntu geldi, gittim ki abim yatmis bigakla kesiyor bunu. Seni keserim,
anama karsi gelme [diyor]. Benim heyheyler geldi. Geldigim gibi boyle
yakasindan tuttugum gibi onu firlattim. Defol evden dedim, bir daha benim
evime girmeyeceksin dedim. Benim evime gelmeyeceksin dedim. Annemi
aldim ortaya, kiz kardeslerimi aldim, dedim oturun buraya. Anne dedim ya,
ben bu giderse ben de gidiyorum ya da dedim git ogullarinin yaninda kal
dedim. Sade ben degilim oglu. [...] Sonradan isi hanim seziyor, anne diyor

gel buldum. Bos cantayla gelip dolu ¢cantayla gidiyor kadin evden. (Recai)

Ben calistinyorum onu. Calistirtyorum onu simdi, bazi  seyleri
kabullenemiyor. Sen bugiin yalan konusuyorsun ona, ona alisamiyor. Bu
diyor niye bdyle yapiyor diyor. Bagirip ¢agirtyor. Diyorum ki hanim buna
bagirdigin zaman onu kaybedersin. Insanlarin yapisi béyle. [...] Bugiin insan
farkli konusuyor yarin farkli konusuyor. O benim hanim onu gérmedigi i¢in
bende, cocuklarim da &yle, bende Oyle bir sey gormedigi i¢in disarda
gordiigii i¢in insanlardan bu sefer nefret ediyor ama bu hayat boyle diyorum.
(Mehmet)

4.2 Like a Father for Siblings

Babam disar1 ¢ikmak zorunda oldugu icin evin yiikii tamamen benim
tizerimde oldu. [...] Mevsimlik calismaya giderdi insaata, mayis ayinda
giderdi onuncu on birinci ayda geri donerdi. Bu siire zarfinda evdeki
hayvanlarla ilgili tarlalarla ilgili biitiin isleri evin mesela ihtiyaglar
konusunda olsun ben iistleniyordum. Babam bize arada har¢hik gonderirdi.
Carsidan ben aliyordum. Bu sekilde bir hayatimiz oldu. Ben sorumlulugu
erken yasta aldigim i¢in babalikta da halad ben kardeslerime karsi babalik
duygusunu hissediyorum. Ben bir tane kardesim 6ldi, yedi kardes, alt1 tane
daha var, dort kiz iki oglan, hald ben onlarin bir abisi olarak

sorumluluklarini hissediyorum, tagiryorum. (Cavit)
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Ben cocuklarin hi¢birini ¢alistirmadim. Kiz kardeslerimi de kizlarimi da.
Yalvardilar beni ise koy diye. Ben istemiyorum kizlarin ezilmesini. Is
hayatinda oldugum i¢in biliyorum. Bunlar da cahil ¢ocuk, yine ezilecek.
Benim biiyiik kizim ben gideyim halama bakayim dedi. lyi, git dedim.
[...]Gitti iste orda bir is buldu calist1 iki ii¢ ay kadar. [...] Bir giin telefon
etti, baba dedi acele gel dedi. Cabuk gel dedi, gittim. Ne oldu? Dedi
halasigil geldi ¢ocuklar1 yurda gétiiriip vereceklermis. Biz bakamayiz. Kiz
kardesime demisler ister gel bizimle kal, ister kocaya git. Yahu Oyle
sagmalik olur mu dedim yani. [...]Cagirdim halalarini, gel halasi, gel
buraya, babaannesini de c¢agirdim. Dedim gel bak bdyle ben yurda
vermiyorum. [...] Bende de o zaman silah vardi. Silahi ¢ektim, bunlari

evden kovaladim. [...]Dedim ben 6lene kadar size bakarim. (Recai)
4.3 Negotiating Fatherhood and Sonhood

Biz daha babaligi anlayamadik. Anca yeni yeni ¢linkii babamiz vardi
Onlimiizde. Biz baba varken baba olamadik yani c¢iinkii sen de ¢ocuksun

onun yaninda. Senin de bir baban var, sen de bir cocuksun yani. (Erding)

Hanim da bu arada zaten ayni binada oturmaktan bunaldi. Dedikodu
cogalmaya basladi. Bizim iste yaptiklarimizi gelinler, bizim yiiziimiizden
abilerimle kavga ediyor. Iste bak o calistyormus sunu var senin niye yok
filan falan bdyle dedikodular oluyor. Anam sdyliiyor buraya sonra ondan
sonra bazen oluyor ki mesela doktora gidecek paralari olmuyor annem
geliyor benden [istiyor], hi¢ esirgemiyorum g¢ikariyorum veriyorum. 95
senesine kadar hi¢bir yatirim yapmadim. Boyle posetle para kazaniyordum.
Hep kardeslerime [harcadim ...] Bir tane sey vardi bu evi aldigim miiteahhit
vard1 bizim hemsehrili, ya buralarin en giizel semti neresi dedim [...] Pazar
giinii [...] evi gordiik, ev degil saray. [...] Hanim akt1 boyle akt1 eve. [...]
Herkesten de utaniyorum, sdyleyemiyorum, abimin evi yok. [...] Evi aldik
ama nasil soyleyecegiz? [...] Eve geldik, kimseye sdylemeyecegiz. Dedim
ki abime de bir ev bulalim. [...] Abime de giris katinda bir ev bulduk. Cok

giizel. [...] Yengem begenmedi. [...] Benim evin oraya geldik, o [emlake¢1]
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Salim Bey filan deyince adam abim nerden taniyorsun dedi. Dedim ya iste
ev bakmaya geldigimizden dedim iste buraya da baktik da. [...] Geldik
oraya dedi ki iste ka¢ para, valla Salim Bey dedi buray1 dedi sana verdigim
fiyattan veririm. Abim sen burdan daire mi aldin dedi. Aldik abi dedim. [...]
Abi dedim babama sOyleme dedim. Aramizda kalsin dedim danigmadan
aldigim i¢in iiziiliir belki diye. [...] Sabahleyin babamla anami aldim hanimi
da aldim c¢ocuklarla beraber [...] babam dedim bodyle bir yer var dedim, bak
dedim. [...] Babamla igeriye girdik, adam perde takiyor. Bura degil baba
dedim anahtar yok, bunun bir alt kati. Oranin anahtar1 yok da buraya girdik
adam calisiyor da ayni evin alt kati dedim. Dogru eve girdik aslinda.
Babami aligtirtyorum ya. Lan oglum saray gibi ev lan dedi. Oglum buraya
giiclin yetecek mi dedi ya. Param olsa da keske yardim etsem oglum, alsam
dedi. Ondan sonra alsam iyi olur degil mi sevinirsin degil mi dedim.
Sevinmez miyim lan dedi. Ne et et al oglum buray1 dedi. Ben buray: aldim
dedim. Bu perdeler bizim perdelerimiz, takiliyor. Puh sana dedi. Ondan
sonra babamin bir sarilis1 vardi bana, ya oglum Allah yolunu acik etsin dedi.
(Salim)

Kaymbiraderimi, baldimizi, hepsini buraya getirdim memleketten, onlar1 is
gii¢ sahibi yaptim. Hepsi, her biri burda hepsini evlendirdik, maddi manevi
hi¢ eksik etmedim. [...]JEvin yanindan bir daire aldim, kiraya verecektim.
Hanim {iziiliiyor annesi babasi kdyde diye [...] bes yiiz elli liraya kiraya
veriyordum o zamanlar. Eve geldim hanima dedim ki sana bir teklifim var
dedim. Neymis dedi. Aldigimiz eve dedim anneni babani oturt, ¢cagiralim
gelsin onlar1 oturtalim [...] seninle benim hakkimi almayacagiz, {i¢ tane
cocugun hakkini alacagim ama dedim. Ug kizim oldu o zaman. 150 lira 300
lira kira versinler bize otursunlar. Hanim agladi. Yani babalik yaptim onlara
diye. Verdim evi, aldik evi buraya getirdik. Yedi sene oturdular, hala dua
eder diye inanirim kaympederim rahmetli oldu burda. Dedi ki biz yas olarak
rakam olarak biiylikmiisiiz ama dedi sen bizim hepimize babalik yaptin dedi.
[... Cocuklar1] hi¢ eniste demezler bana hep abi derler. Simdi mesela bir sey
olsa ¢agirsam hepsi kosa kosa gelir. Hep babasi sey derdi ne olacak anasi
babas1t kim ki Ayse’yle Salim derdi. Simdi kayinvalidem var mesela [...]

cocuklar evlenip giderse evim kocaman ev, su oda senin anne derim, [...]
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sen benim evimde kal. Istedigin yerde kalabilirsin ama bu oda senin. Buraya
istedigin zaman, bir de anahtar yaptiracagim ona istedigi zaman gelip
kalacaksin ¢iinkii senin kizin benim anama babama Oyle bakti. Ben de sana
anne dediysem bu ev senin. (Salim)

4.4 Extending Fatherhood

Biz baba olmazdan evvel de ee Oyle 1zdiraplar yasadik ki hatta dedim ki
herhalde babalik bdyle bir sey [...] biz ayni, baska anneden babadan

dogmus insanlara olan sevgimizi de bir baba gibi [gosteririz]. (Metin)

Kizim gel buraya diyorum sana bir sey diyecegim diyorum. Bak diyorum
arkadas edinmigsin ama cebinde bir kahve parasi yok. Sen veriyorsun. Bu
sana ne kadar kocalik yapar? Seni yolda birakir. Buralarda Tarlabaslarinda
seni evlenir, kotli yollara diisliriir dedim. Patron da birka¢ kez sahit olmus
benim [bu yaptigima], ya usta diyor sen diyor biitiin milleti diyor [rahatsiz
ediyorsun], ya dedim senin dedim hemsehrin, Rizeli, kiz Rizeli, ¢ocuk
Diyarbakirli, niye Diyarbakirli kiza goniil versin? [...] Sevdigi ¢ocugu ben
biliyorum nerelerde ne yaptigini, ara sokaklarda hirsizlik yapiyorlar. Yani
bankadan mesela sen para ¢ekiyorsun, ben orda miiessese calistirtyoruz yani
lokantada goriiyoruz kacarken. Bu tip bu tir adamlara tanidigimiz bir
tanimadigimiz bir kiz olsa da ona ben tasvip etmiyorum. Biz istemiyoruz
yani bdyle bir Kiirt nasil alsin bir Rizeli [...] iste yani Karadeniz, Bati
Karadeniz neresinden olursa olsun, ben tasvip etmiyordum. Onlarin ¢iinkii
ne yaptigini biliyorum. Hi¢ iyi bir ¢ocuklar degil yani. Hep kapkager.
(Metin)

4.5 Having a Child

Ozel hastane [vardi]. Orda bir doktor baya seyleri ee sezaryen yapmus,
cocuklar baya hastanenin bahg¢esinde o zamanlar yanilmiyorsam on bes on
altt tane c¢ocuk cikarttilar. [...] Ben de hanimi oraya muayene etmeye

getirdim. Kizimin dogumunda. Doktor dedi ki dispanserin sahibi dostum,

215



sakin dedi sezeryan derse dedi kabul etmeyin dedi, tamam dedim. [...]
Doktor sezeryan yapmak istiyor [...] biraz ukalalasinca doktora ben bir tane
vurdum. (X)

Kiz erkek benim i¢in fark etmiyordu. Kéyde yetisen kdyde duran ablalarim
falan hani niye oglun olmuyor senin bir tane daha yap falan filan diyordu
ama kazara bir tane daha en kiigiik oldu. Hatta ben esime soyle de dedim ya
zaten zor geciniyoruz, iste geginemiyoruz, zorlaniyoruz iste hayat pahali, gel
bunu aldiralim falan dedim, esim de biraz ee sey, nasil sOyleyeyim, kendi
ailesinden kaynakli ¢ok dindarlar [...] Yok dedi, onu dedi zamaninda
diisiinecektin, ben ¢cocugu aldirmam, onun giinahina girmem. [...] dogumda
doktor geldi [...] dedi tekrar ¢gocuk yapmak istiyor musunuz? Dedim yapmak
istemiyoruz. O zaman suraya dedi bir imza at bakayim dedi. O arada iste
cocuk olma olayin bitirmisler. [... Esim] esime sorun demis herhalde. Hani
bu da kiz ¢cocugu olunca iigiincii de, acaba hani erkek cocugu tekrar ister mi
diye. (Omer)

Ultrason falan yok ya hani, erkek mi kiz m1 diye bir sey yok. Anadolu
cocuguyuz illaki erkek olsun istiyoruz. [...] Bekliyoruz kapida, hemsire
geldi, dedi oglunuz oldu goziiniiz aydin olsun falan. Hemen havalara girdik
falan. Esim giremiyoruz tabii dyle sey yapamiyoruz filan. Ben hemen gittim
bir ¢icek yaptirdim falan geldim. Sonra annem geldi dedi ki oglum dedi
nurtopu gibi bir kizimiz oldu falan. Dedim anne bir yanlislik olmasin iste
hemsire hanim bdyle dedi falan. [...] Tabii ki sonra arastirdik ettik tabii ki
kizimiz. Esim de sodyledi bu bizim kizzimiz falan diye. [...] 87'nin 20
Mart'inda ikinci kiz ¢ocugum diinyaya geldi. [...] Birinci ¢ocuk kiz olunca
ikinci gocugu erkek bekliyorsunuz. ataerkil toplumda yasadigimiz i¢in. onu
dogumevine gotiirdiik. [...] Vardim dogum yapmis. Annem merdivenden
geliyor, merdivenlerden iniyor, bana giilerek iniyor, ben anladim tabii kiz
oldugunu giilerek inince. Uziilmek yok dedi. Tabii bir reaksiyon
gosteriyorsunuz yani o an i¢in. Sonra dedi ki oglum dedi iste Allah'in
takdiridir, esin hastadir lohusadir, kirma falan filan dedi. Artik gittik cicek
yaptirdik esimize geldik. (Acar)
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Amcamizin oglunun adin1 babamin adim1 koydular, Riza babamin adi.
Birkag¢ ay sonra da ¢ocugun adin1 Murat diye degistirdiler. Biz li¢ciimiiz de
iic erkek kardesiz [...] Uciimiiziin de esi hamile. Dedik ki ilk dogan ¢ocuga
hem ciddi konusuyoruz hem saka yollu konusuyoruz, ilk dogan cocuga
babamizin adin1 koyacagiz. ilk benim hanim dogum yapti. Kiz. Ikinci erkek
kardesimin esi dogum yapt1 iki tane kiz, ikiz kiz. Ugiincii erkek kardesim,
Almanya'da onlar, yurt disinda yasiyor, onun hanimi1 dogum yapti, dort tane
kiz. Babamin adin1 koyamadik. [...] Annem de o diinyasiyla bize sunu
soyledi. Dedi ki oglum dedi iste soyun yiiriisiin. Niye dedi hani bir ¢ocuk
daha yapmiyorsun, biz biiyiitiiriiz dedi. Sudur budur falan dedi. Yok anne
dedim, birak dedim. Benim c¢ocugum var, soyum yiiriiyecekse onlarla

yiirlisiin dedim. (Acar)

Simdi bu li¢iincii kattan camdan bakiyor, agliyor pesimizden, ben diyorum
ben gitmiyorum ben buradayim. [...] Yukaridan haber geliyor stirekli, iste
filanca kisinin hastanin sahipleri, iste goziiniiz aydin ¢ocugunuz diinyaya
geldi, haber geliyor. Bizim iki giin oldu yok, ii¢ giin oldu yok, yok. Bu bir
giin olmus dogum yapali, ismi Miikerrem diye yazilmis, kapida giivenlikler,
girilecek gibi degil, hakikaten ¢ok zordu o zamanlar. Kapidan gegirmiyorlar.
Hastanenin igine insan salmiyor. Oyle birisi yok diyor. [...] Ben bir sekilde o
kapidan gectim. O kapidan gectim, bunu artyorum ama nasil dolaniyorum
hastanenin i¢inde. Ta dogumhanenin i¢ine kadar girdim. Bir tanesi hemen
yakaladi beni. Kadinin biri kolumdan. Ne yapiyorsun sen burada dedi. Ne
yapacagim dedim ya {i¢ giin 6nce kartyr getirdik kar1 kayboldu. Ismi ne?
Dedim Miinevver. Dedi Miinevver asagida yatiyor dedi. Nerde yatiyor?
Dedi dogum yapti. Diin dedi dogum yapti o. Nasil diin dogum yapt1?
Asagida ismi yok. Dedi gel pesimden. Gittim. Bunu [bebegi] hemen aldi
kadin, saklar gostermez. Gostermiyor. Harclik alacak. O yana doniiyorum
yok bu yana déniiyorum yok. Bozuk param yok. Iki yiiz elli lira param var,
biitiin para. Bagka yok. Ya ne yapayim simdi. Versem bana yok. Vermesem
gostermiyor. Hasta bakici. Neyse, mecburen verdik parayi. Aldi hemen
cebine soktu parayi. Senin paran var mi yok mu bakmryor ki. [...] Dediler ki
bunu gotiirebilirsiniz, ¢ikarabilirsiniz istediginiz zaman hastaneden. Yav

hastaneden c¢ikaracagiz da ben bunlarin ikisi hastaneye yattiklar1 zaman
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yiiksek tansiyonu oldugunu soylediler, dediler ki burda dogum yaparsa
dediler yani 6liimle sonuglanabilir. Biiyiik hastanelere gotiir. Ben de o ara
kendi kendime i¢imden dedim ki eger bunlar1 dedim sag salim dedim geriye
getirebilirsem kurban kesmeden dedim eve sokmayacagim. [...] Sorduk
hocalara dediler ki bu sekilde dediler evine getiremezsin. [...] Bunlari
kardesinin oraya biraktim. Hemen ayni giin Adapazari’na devam ettim. Bir
de demin dedim ya askerden gelirken baskalar1 benim parami topladi geldi
clinkli ben ¢ok sikintilar ¢ektim eger dedim ben bu askerligi sag salim
bitirebilirsem dondiigiim zaman dedim bir tane adak kesecegim. Simdi kdye
gittim. Hayvan var. [...]. Hocayla konustum [...] dedi ki askerde adadigini
dedi burda kesebiliriz [...] digerini dedi nasil adadin. Dedim ki digerini de
esimle dedim ¢ocugumu sag salim hastaneden ¢ikartabilirsem kesmeden eve
sokmayacagim dedim. Orda dur dedi hoca. Onu dedi burda kesemezsin. Ne
olacak? Onu dedi orda kesecen. Hoca etme eyleme orasi neresi orasi neresi,
ben bu hayvani nasil gétiirecegim. Onu dedi adak adarken diigiinecektin. [...]
Otobiisiin bagajina koyduk getirdik. Evin Oniinde getirdim ben hayvani
buraya [...] birini buldum kurbani kapida kesecek diye, bunlar geldiler
kurban kapiya yatirildi, kesildi kan1 akarken bunlar tizerinden gecti, ikisinin
de alnina kan siirdiiller gec¢ti igeri [..] dedim ki evime kesinlikle

sokmayacagim. Dagittim komsulara, yiyin. (Muhsin)

4.6 The Dynamics of Paternal Bond: Despair and Grandiosity

Tombul oldugu i¢in seylerde yara, caresini bulamiyoruz. Pisik oluyor,
caresini bulamiyorum. Miimkiinii yok. Oyle bir sey ki ya ¢ildirma[ma]k elde
degil artik. Cildirma[malk elde degil. Tedavisi yok. Altin1 1slattig1 zaman
kiyamet kopuyor. Artik resmen kanamaya basladi. O derecede oldu. Artik
ben isi giicli biraktim. Calistyorum ama Oylesine calistyorum. [...] Her
eczaneye girip soruyorum, bdyle bdyle bir seyim var buna bir ¢are. Doktora
da gidiyorum ilag¢ veriyorlar, yok. Yok. [...] En sonunda [...] bir eczane var
bir baktik kadin var eczanede, dedi ki kardesim senin derdin bende de var
dedi, benim ¢ocugumda da var ayni hastalik ama dedi bu ila¢ yok. Dedi ki
depolar1 karistirmam lazim, dedim ki ne olur Allah rizasi i¢in yani gercekten
cok zor durumdaym. [...] Oyle hemen bir dakika bakmayla bulunacak bir
sey degil dedi. Arkada dedi binlerce dedi ila¢ var [...] sen dedi 6gleden
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sonra bir ugra dedi. Ben 6glen olmadan gittim kadinin yanina. Dedi ki daha
artyorum. lyi. Saat dort gibi aksam bir daha gittim. Gittim ki yani soyle
serce parmagim kadar bir ila¢ kutusu. Merhem. [...] Bana dese ki maasini
ver verecegim. O haldeyim. Dedi ki kadin iki tane buldum, birini sen kullan
birini ben kullanayim dedi. [...] Bir kere kullandik ikinciye gerek kalmadi.
Hemen iyi oldu. (Muhsin)

Tuborg'da ¢alisiyorum [...], dediler ki daha gok paraya ¢alismak ister misin?
Daha ¢ok paraya calismak isterim de nerde dyle bir is? Dedi ki adam ben
seni dedi bir yere gondereyim, orda dedi ¢alis. Dedim ki yapabilecegim bir
sey mi? Oglum aynmi is. O da bira isi. [...] Formu ben doldurdum igeri
verdim. [... arkadasim miidiire] diyor ki abi diyor ben[im] dedigim adami
yapmadin diyor almadin diyor ben bir adam gonderdim diyor almadin.
[Miidiir] diyor ki oglum kimi génderdin de almadim diyor ya. Ben diyor
sana bir adam gonderdim, almamigsin ise diyor [...] bir tane sekreterimiz
vardi, soruyor diyor ki kizim diyor boyle bdyle diyor birisi gelecekmis, bir
form getirecekmis falan diyor, getirdi miidiiriim diyor formu. Nereye
koydun? Filan yere koyduyduk. Git oraya bak diyorlar, form yok. Ya
diyorlar burdaki formu kim [ne yapt1?]. Muhasebe miidiiriine soruyorlar
burdaki formu kim aldi. Saklamis, vermiyor. Neyse, daralinca ¢ikartiyor
formu adam. [...] Marmara Bira diye bir firma [...] bir sekilde ben burdan
Tuborg’dan yakami kopardim. [...] Burda da seylere karistik, karistik
derken sendika olaylarina [...is¢ilerin] ne istedikleri belli degil [... bir is¢i
Jsendika dedi benim hakkim dedi ben alirmm. [...] Iki giin sonra bir duyduk
firma satilik [...patron] sart koymus, bu ¢alisan personelden demis bir tane
is¢1 almayacaksmn. [...] O arada bizim piyasay1r gezerken artik firma
kapaniyor ya yanimdaki arkadas bir yerden para almig, zamaninda 700 lira
para. Yav simdi paranin sahibini bulamiyoruz. Sirket parayr almiyor.
Makbuz yazmamiz lazim bir yerden veresiye tahsilat almisiz, bir karisiklik
olmus, yazili alinmamis para. [...] Tazminatimiz1 aldik. Aksam oldu dondiik
geri geliyoruz bu tarafa. Dedik boyle boyle. Madem dedik bunlar bu paray1
kabul etmiyor, dedim arkadas o zaman gel yanimdaki adama, kardes pay1
yapalim bunu. Paranin yarisi senin, al dedim hadi bunu da gotiir. Yarisini

dedim sen al yarisin1 ben alayim. [...] O arada da oglan kiigiik daha bisiklet
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almistim [...] evin Onilinde diisiiyor kafasinin istiine asagi. Tazminatim
cebimde [...] bir geldim eve, kiyamet kopmus evde. Cocugun kafanin bir
tarafi yok. Simsiyah. Hemen apar topar acile [...] sadece nefes var, konusma
denen hicbir sey yok. Akl1 basinda ama korkmus hi¢bir sey konusmuyor. Ug
giin biz bunu gotiirdiik getirdik. Gotiirdiik getirdik oraya. Uc giin. Gétiir
getir gotiir getir gotiir getir yok! Bize gilin verdiler, tam alt1 ay sonraya. Acil
bu ya! [...] Doktor dedi ki su an goriiniirde higbir sey yok ama dedi ileriye
doniik ne ¢ikar bir sey diyemem dedi adam. Iyi, aldik getirdik. Getirdik de
yemek yiyemiyor. [...] Baktik bir aksam gene oturuyorlar asagida teyzesinin
evinde baktik yine fenalasti bu, bayilir gibi oluyor ikide bir. Orda bir
arkadas vardi, [...] taksisi vardi onun. Bindirir bindirmez arabaya [...]
adamlar muayene ettiler, bir sey yaptilar dediler ki bir sey diyemeyiz [...]
dondiik geri geliyoruz [...] Oyle bir kusmaya basladi ki ¢ocuk arabanin
icinde yemyesil zehir kusuyor ve kokudan arabanin i¢inde duramiyoruz.
Oyle kokuyor. Simdi biz araba batti diye bagiriyoruz, adam diyor
bagirmayin, mal sahibi. Yav dur iste araba batti. Size ne diyor ya batarsa
batsin, kussun ¢ocuk, ellemeyin. [...] Neyse bu kustu. Igini bosalttr. [...]
Anne karnim a¢ benim dedi. Dedigi tek kelime bu. Karnim a¢. Rahatladi.
Heh dedim, tamam dedim kurtardik dedim. [...] Arabasini temizlettirdi
adam. O para, Marmara'dan aldigim para benim ii¢ gece dort gecede bitti. O
ic yiiz elli milyonun i¢inden bitti ¢iinkii ben helalima haram karistirdim

orda. O onu goétiirdii. (Muhsin)

Ben var ya ben lafimi bilirim, ben konugsmami bilirim. Ben oturdugum
kalktigim yeri bilirim. Bizim kdyden birkag¢ kisi var, ¢apulcular, ¢apulcu,
camiye geliyorlar, bir tane adam yok. Onlar olsa hep o6liilerdi yollarda.
Geberirlerdi. [...] Allah’ima siikiirler olsun karnim herkese karsi dogru.
(Bayram)

Babam dedi ki bana Allah iki yakani bir araya getirmesin dedi,
iliklemeyiveririm dedim. 1ki ekmegi iist iiste kodurtmasin dedi, birini aksam
yerim birini sabah yerim [dedim]. Allah dedi ¢atal tirnakli kosturtturmasin,
esek kosuveririm dedim. Hep onlar dua yerine gecti. (Bayram)
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Baba gergekten serefli bir sey yani, tamam mi? Diisiin ya bir ¢ocuk sana
baba diyor veya bir ihtiyaci olunca baba sunu yap diyor, sen babasisin, bunu
yapacan yani. Bana ben kumar oynayacagim para ver diyemez sana veya
ben hovardaliga gidece§im para ver demez degil mi? Ben suraya gidecegim
para ver baba, ne yapacaksin? Vereceksin ¢ilinkii babasin neticede yani.
Merteben yiiksek. [...] Bir baba bir ¢ocuguna ah derse, ilenmeyi birak,
ilenme isini birak, ah dese var ya o ¢ocuga yapisiyormus. ileng geciyor,
duasi gegiyor aninda. Aninda. Bir kisi ogluna veya kizina ilense, ¢ocuk
diyorum sana yaramazlik yapiyor misal babasina veya anasina evde
huzursuz yaramaz sen de i¢inden gelerek bdyle ona kotii dualar etsen o
cocugun iki yakasi bir araya gelmiyor daha. Bitti. Bitik yani. Anladin mi1?
Ben bunu sdylerim hep. Herkese derim. Oglun, ¢ocugun sana silah da ¢ekse
derim bak silah, ilenme. Kotlii dua yapma. Kiz olsun erkek olsun c¢linkii
sonu¢ var ya o bunu arastirma yap bulursun zaten gittigin yerlerde, sen
cocuga ilendin mi de, ondan sonra ¢ocuklarin durumunu sor ona, anladin
mi1? Hani iste hani babalik var ya bu babalik annenin yerine ge¢cmiyor he
sOyleyeyim ben bunu. Aslinda ¢ocugun iizerinde en fazla hakki olan anne
ama ilenci gegmiyor ¢cocuklarina. Annesi ne kadar ilenirse ilensin, ne kizina
olsun ne ogluna ge¢gmiyor ama babasi ilenmeyi birak bak, bak benim
diyelim moralim bozuk ¢ocuk sey yapti, of be bunu niye yaptin boyle dedin
mi yapisiyormus ona. Aninda vermiyor Allah onu. Ona o seyi yapistirtyor
yani onun iki yakasi bir araya gelmiyor. Onun ¢ocugu da ona yapiyor.
Yaptiracak. Bu zincirleme gidermis. [... ] Bana ¢ocuk silah da ¢ekse ben
ilenmem. ilenmeyeceksiniz [...] sonra émiir boyu hayatim sen karatmis
oluyorsun o ¢ocugun. Ilengin geciyor senin, duan gegiyormus [...] babaligin

boyle sorumluluklari var, bunu herkesin uygulamasi lazim. (Cemil)

Hanim hasta, ben onu Cankiri’ya gotlirdiim, yazdirmaya. Bolu Gerede’de
kaza yaptik. Arabay1 devirdik. Bizim arkadasin arabasi. Benim kaburgalar
kirildi. [...] Her taraf dagimik benim, arabayr marabay: kaldirdilar, Bolu
valisi dedi ki bizden bes dakika 6nce de orada bes kisi 6lmiis. Saver manci
da daha ordalar. [... Vali] dedi ki ben yazdiracagim, sen git dedi Ankara’ya.
[...] Yok dedim ben kendim gétiirecegim. O sekilde gittim. Gittim bir tirciy1

kaldirdim. [...] Adam beni goriince korktu. Kafam gdéziim kan. Korkma
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dedim. Boyleyken bodyle dedim, benim kizi Cankiri’ya gotiirece§im
yazdiracagim, dedi abi tamam. [...], Cankiri’nin 6niinde indik. Ordan bir
taksi maksi bulsam gidece§iz ama duramiyorum. Sancidan Oliiyorum.
Kaburgalar igeriye batiyormus. O arada Kastamonu’dan Cankir1’ya minibiis
geldi, kdy minibiisii, durdurdum, yer mer yok, dedim valla biz binecegiz.
Millet bizi goriince hayrola gecmis olsun [dedi], dedim biz kaza yaptik biz
binecegiz. Gotlirdim o sekilde kizimi yazdirdim {iniversiteye. Maksat ne?

Onu yazdiracagim.(Recai)

Ondan kiiciik de olsa erkek kardes ekmek almaya gonderilir, kiz ¢ocugu
gonderilmez. Hatta bunun ¢ok carpici bir 6rnegi, boyle icime yara gibi ok
gibi oturan bir sey. [...] Universite harcini yatiracagiz, okula gittik, formlart
aldik, ben dedim ki sen otur kizim ben yatirayim geleyim dedim. Ordaki
midiir yardimcist birak kardesim dedi ya, kendi yatirsin ¢ocuk dedi. Sen
bunu sehir disina génderiyorsun dedi. Birak dedi ya kendi yatirsin. Sen niye
gidip

yatirtyorsun dedi. Ver paray: gitsin dedi. Hakikaten ¢ok dogruydu. (Acar)

4.7 Other Stories

Aileye yeni bir birey gelmis, yoktan var olmus, hi¢ kendimi baba gibi
hissetmiyorum yeni dogdugunda. Baba miyim ben? Bu benden oldu ama
geceleri izliyorum bakiyorum ya babalik nedir yani ne yapmaliyim ne
etmeliyim? (Arman)

Aileyi korumak zorundasmniz. Ben aileyi suna benzetirim. Icisleri bakani
vardir, disisleri bakani vardir. Igisleri bakanmimn goérevleri vardir disisleri
bakanmin gorevleri vardir. Digisleri bakanmi ne yapar? Ulkesini korur.
Disisleri bakani ailesini korumakla miikelleftir. karisini, ¢colugunu ¢ocugunu,
kizin1 bilmem nesini, iste onlarin 1rzini. [...] E simdi boyle bir ortam i¢inde
ne kadar koruyabilirsiniz, ne kadar edebiliriz? Ciinkii siz burda azinliksiniz.
Azmlhig biraz daha filtreleyelim, siz bir Ermeni’siniz. Yani Ermenilikten
kasit nedir? Ermeni kastt sudur, siz bulundugunuz iilkede hep bir
diismansiiz. Hep topun agzinda olan kisisiniz. Efendim bugiin bir asker

oliir bilmem ne olur Ermenilerin yiiziinden olur, PKK saldirir Ermenilerin
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yiiziinden olur. Bilmem ne olur Ermenilerin yiiziinden olur. Daireleriniz,
oturdugunuz apartmanlar isaretlenir edilir, tehdit mesajlar1 gelir, mailleri
alirsiniz, iste ne bileyim Hrant Dink 6ldiigli zaman ben sayisiz mesaj aldim.
Ustelik de benim yani hi¢ dyle seylerim olmadi. yani siyasi. [...] E bdyle bir
ortam igerisinde nasil bir ¢ocuk yetistirebilirsiniz? [...] Bir kiz babasi
oldugunuz gibi bir de erkek babasi olmak giizel bir duygu olsa gerek. [...]
Ama iKinci bir ¢ocugu neye giivenerek yapacaksiniz? [...] Boyle itilmis
boyle iste oOtelenmis bir kisilikle boyle bir kimlikle nasil c¢ocuk
yapacaksiniz? Neye glivenip de. Nasil ben ona gelecek vadedecegim? Bir
erkek oldu askere gonderecegim, bir siirii haksizliklarla karsilasacak. Ismi
belli olmasin diye Murat koyacagim ismini. Bilmem ne koyacagim falan
filan. Bu hak m1? Bu dogru mu? Etik mi? [...] Oliim ilanlarma bakiyorsunuz,
haftada onlarca yirmiser tane bizim cemaatimizden iiyeler var dlenler var
ama onun yani sira bakiyorsunuz dogan kimse yok. Biz bitmeye yiiz tutmus

durumday1z. (Arman)

5. The building Blocks of Paternal Authority

Biz iiniversite mezunu degiliz ama hayat fakiiltesi mezunuyuz. Simdi ben
elli bes yasina kadar gelmisim, elli bes yasina kadar ¢ok seyler gordiik yani,
neler gordiik biz. (Cemil)

7.1 The Protector

Carsamba giinii hi¢ unutmuyorum, abim dedi ki terziye bir pantolonum var
dedi, gidelim de onu alalim aksama isten ¢ikalim, tamam dedim. insaattan
¢ikmisiz hava da soguk. Parmaklarim, Kayseri’nin sogugu c¢ok soguk olur,
parmaklarim tutmuyor sanki. Ka¢ yasindayim? On iki yagindayim, ingaatta
besinci katta calistyorum. [...]. Terzi diikkanina girdik, sicacik, icerde soba
yantyor. 1ki tane adam ¢alisiyor bir de ustam calistyor. Oyle {isiimiisiim ki
abim pantolonu deneyecek ya, sobanin yaninda sandalye var sandalyeye
oturdum sdyle, soyle duruyorum. On iki yasinda bir ¢ocuk. SOyle ustama

bakiyorum, kalfalar1 ¢alisiyor, iistii basi tertemiz, dikis dikiyor. Zamaninda
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iste buralara babam gelseydi boyle bir sanat sahibi yapsalardi, i¢imden
boyle gegiriyorum. O ara omzuma bir el, ne o ¢ok mu begendin
caligmalarimiz1? Ne giizel tertemiz calisiyorlar insaat isi gibi degil dedim.
Abim kabinden ¢ikti. Hasan dedi bunu bana versene dedi, ben dedi bunda
bir 151k goriiyorum, ben bunu terzi yapayim. Ne yapacak disarda bu ¢ocuk
stiriim stiriim siirtinecek. Abim al senin olsun lan dedi. [...] Abim dedi ki ya
dedi hafta sonuna kadar bir isimiz var dedi, oray1 bitirelim de dedi pazartesi
sana getireyim teslim edeyim oglan1 dedi. Beni. Aman Allah’1m ya rabbim
diyorum abim insallah unutmaz beni. Insallah baska is ¢ikmaz da abim
direkt beni buraya getirir. Sabah aksam bdyle dua ediyorum yani. [...]
Cumartesi giinii iste saat 6glende bitirdik geldik isi, abim dedi ki bana ben
dedi nalbura gidecem sen de eve git banyonu yap giizel temizlen bir de tirag
ol, pazartesi giinii dedi terziye baglayacan dedi. Unutmamis kurban olayim
ona ben. [...] Pazartesi giinii getirdi beni ustamin oraya verdi. [...] Iste o
benim hayata doniis yeriydi galiba ya da ee onun adina ne derler bilmiyorum
ama senin teriminle sdyleyebilir miyim bilmiyorum. Yeniden dogus gibi.
Biitlin sikintilarim bitti. Allah biitiin kapilar1 kapatt1 bana dyle bir kap1 act
ki. Sonsuzluk. [...] O diikkkana girdikten sonra ben bdyle bir adamin eline
diistiikten sonra dedim ki bu benim herhalde ki hayattaki ilk firsatim ve tek

sansim diye diistindiim. (Salim)
5.2 Acting as a Father

Az buguk ellerine para gecmeye bagladi, biraz da sevinmeye basladilar.
Daha sonra ben orda rahatsiz oldum. O sekiz kisi o evde oturanlarin hani hal
ve hareketlerine ayak uyduramiyorlar. Ee simdi orda kadincagiz orda mutfak
var, ger¢i bizim annemiz yerinde ama ne olursa olsun ben babamin
karsisinda anamin babamin karsisinda birak boyle yar1 ¢iplak gezemem ki
ben hani birak biz pijamayla biz iistiimiizii bagimiz1 giymeden babamizin
anamizin Karsisinda dikilemeyiz yani. Oyle bir terbiye gérmiisiiz. Ayak
kokular1, en gicik kaptigim sey, ondan sonra ben ilkokul doérdiincii siniftan
beri namazimi abdestimi orucumu tutan insanim. Yani hi¢ birakmamisim.
Bana ters geliyor. [...] Dedim rahatsiz oldum. Ayak kokuyor, dedim ki

[...]sen bunlardan kag para aliyorsun dedim. Dedi buraya dedi yiiz elli lira
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para veriyorum eve dedi, yetmis bes lirasin1 onlardan aliyorum dedi. Dedim
ben buraya bir kural getirece§im dedim [...] dedim bu sekilde devam
ederlerse dedim o yetmis bes lirayr ben verecegim sana dedim, bunlar
hepsini at burdan dedim. [...] Herkes dedim elini ayagini1 yikayacak, pijama
giymeden evinde i¢cinde dolagmayacak, bir. Ondan sonra herkes dedim her
cumartesi giinii gidecek dedim. Ondan sonra hamama gidecek banyosunu
yapacak dedim. Banyosunu yapmasin, ayaklarin1 yikamadan dedim yataga
yatma yok. [...] Bunu yapmazsaniz dedim ben birakiyorum dedim. Adam
baktim sabah agliyor, o kadar durumda agliyor, sen ne diyorsan dedi o olur
dedi. Tamam dedim yetmis bes liray1 ben veriyorum dedim, dedim goziiniin
yasina bakmadan o zaman herkes kendine ev bulsun. Tamam m1? Hala bak,
hala daha 6lmeden 6nce kac yere gitmis beni sdylemis kadin, biz demis

onun hakkini veremeyiz, miimkiin degil. (Tahsin)

7.3 The Cynical Subject

Seytan demis ki her seye demis aklim er[iyor], [herkesi] sasi[rti]yor da bi
askeriyeyi sasir[tlamiyorum dermis. O da nasil oldu biliyor musun? Bir
komutan simdi askeriyeye yiiriiyiis yaptirtyor, rap rap bandoyla yiiriiyiis
yaparlar ya. Seytan simdi diyor ki bunlar1 ben diyor bu kopriiden asagi diyor
dokeyim. Hayal, dyle hayal, seytan diyor ki [onlar] bu kopriiye gelince, bu
kopriiyli gocilireyim. Kopriiniin basina geliyorlar, komutan diyor askeerrr!
Dur! Komutan bdyle durur hani, tam kopriiyii gegmeden kopriiye geliyor,
asker dur! Sola don! Geri yliriiylis yaptiriyor. Seytan bu sefer diyor, orda

diyor seytan, ya diyor bu askerin isine aklim ermiyor benim diyor. (Cemil)

Ayni sizin gibi geldi boyle beni dinledi, anlattim. Dedi ki tek bir kurtulugun
var, ya divan-1 harbe gideceksin ya Bakirkirkdy'e. Bakirkdy'de bir ay yattik.
[...] Ordan rapor aldik askeri mahkemeye ciktik iste, albay dedi ki kadin
albay, simdi girersen oraya dedi, subaylar var riitbeli biiyiik riitbeliler, ondan
sonra bagirirlar cagirirlar, sen subaya nasil karsi geldin divan-1 harbe
verecegiz. Fazla dedi sey etme ortadaki dedi, subaylarin onilinde dedi sey
var, su var, bardakla su var, git onu al i¢ dedi, ondan sonra ¢ik kapiya dedi,
vur, vur deseler bile korkma dedi. Vur emri yok dedi. Ben gittim oraya ama
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hakikaten korktum zaten, kelli felli adamlar, igeri girdim ulan bagiriyorlar
cagiriyorlar, vatan haini misin sen, savasta su bu. Eeh dedim suyu aldim
kafama diktim, [gittim] kapiya, asker vur, vur. Demisler tamam deli. Askeri

rapor verildi deli diye, yani sivilden daha almamistim o zaman. (Recai)

Sen askersin, sen Tiirk vatandasisin, askerligini yap diyorlar sana.
Yapiyorsun ama hakkiyla yapamiyorsun. Soyle, {i¢ yiiz elli kisilik boliikte
bir tek lise mezunu bendim ama benim ¢avus olma gibi bi bana goére tabii
tirnak i¢inde liiksiim yoktu ¢iinkii o hak bana taninmiyordu. Simdi birileri
gelirdi, iste birilerini segecekler, dnce derlerdi iste sakincalilar ayrilsin.
Icerde yatmis girmis, siyasi tutuklular, bilmem neler yani. Biz hep geri
hizmetteydik. Bize dis nobet filan verilmezdi. Nasil olacak yani Ermeni
birine silah vereceksin, ondan sonra catigmaya girecek, karsi diismanla
isbirligi yapip da sana naumluyu c¢evirirse. Clinkii insanlar i¢cin Ermeni her
zaman bir dismandir. [...] Ben T.C. vatandasiyim, ben buraya
Ermenistan'dan gelmedim, kaldi ki ben Ermenistan1 zaten kendi vatanim

kabul etmiyorum. Benim vatanim burasi. (Arman)
7.4  The Patriotic or Nationalist Citizen: Building Networks of Solidarity

Gegctik yliriidiim. Soyle ii¢ bes adim agilinca hop hemserim bi dakka dedi,
nereye gidiyon? Sanane dedim. Sekiz on kisi varlar. Hemen toplandilar.
Sana gidecegim yeri sdylemek mecburiyetinde degilim dedim. Kimsin? Kim
oldugun da 6nemli degil, gecerken sana Allah'in selamini verdim. Yetmez
mi dedim. [...]. Sen iilkiicii miisiin lan dedim. Eskiyasiniz siz dedim lan [...]
hadi yiirii dedim surdan derneklerine varak dedim. [...] Ulkii ocagina vardik,
[...] kim lan buranin baskani dedim. Buyur kardas dedi, dedim ki oraya
koymussun ii¢ bes tane eskiya, bu eskiyalar1 ¢agir dedim, bizeeskiya degiliz
kardas, biz iilkiicliyiiz. [...] Solcular biliyon mu baskin yaparlarmig, bunlar
da oraya tedbir almiglar. [...] Baskin varsa dedim ben ordan gecerken selami1
Allah'in selamini vermisim ben, Allah'mn selamini veren adami gevirirler mi
lan orda? (Miicahit)
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Ben aday olurken genel merkeze gittim Ankara’ya[...] ben tarafsizlik
istiyorum dedim. Bana bunu saglarsaniz ben bu iste adayim dedim. Bana
s0z verdi genel bagkan bak rahmetlik oldu gitti, Metin Tiirker. [...] Fakat bu
ara grev esnasinda Metin Tiirker fabrikaya gelip [...] is¢iye bir vaatte
bulundu [...] dedi ki arkadaglar size bes yliz bin liradan asag1 eger maas
alirsaniz kapiya nizamiyeye ipi hazirlayin orda beni asin dedi. Ben de sOyle
yaninda oturuyorum. Pantolonundan soyle ¢ektim, sdyle ne var dedi bana
bakti, hocam dedim ki baskan rakam verme. [...] Karsimdaki rakip
kaybedecegini akli kesince genel merkeze gider Ankara'ya, Ankara'ya varir
der ki Miicahit Karat diyor ki sizin hakkinizda eger ben buraya sube baskani
olarak gelir de secilirsem Metin Bey'i getirecegim burda Metin Bey'i
asacagim diyor. [...] En sonunda bana sunu dediler, biz dediler ki arkadas
biz seninle g¢aligmak istemiyoruz. [...] Hasili vesselam tuttu dort tane
yaramaz adam tut sen sendika baskanimi kaldir gotiir korkutmak amaciyla
bir tane silah sik, ondan sonra, hi¢bir alakam yok. Yalniz sunu sdyleyeyim,
olay1 yapacaklarindan bilgim var. [...] Evini aradim, telefonla, gecenin saat
birine kadar aradim cevap vermedi. Cevap verseydi ona diyecektim ki su
anda evini birak git, iki glin evine de gelme diyecektim. [...] E bizim
ismimizi vermis [...] Burda emniyet de davayr dosyay1 siimenalti etmis,
atmig rafa. Ele almayacaklarmis ama wvali baski yapinca dosyayi
cikartmiglar. [...]. Tam dokuz giin gdzetim altinda kaldim. [...] [Isi yapana]
niye bunu bdyle yapiyon oglum dedim, seni bu isin i¢inden ¢ikarirsak [...]
teskilat bizimle ilgilenmez [dedi]. [...] Disarda da sevildigimiz i¢in sevilen

insan1 parti mecbur tutacak. (Miicahit)

Greve gidecegiz, bir giin biitiin atdlyeleri dolandim, biitiin herkese dedim ki
saat {ligte simdi o giin son biliyon mu 6glenleyin 6glenden sonra saat licte
herkes her tiirlii isini tezgdhini kapatacak, tezgahlarmi tertemiz piril piril
temizleyeceksiniz, biitiin her tarafi tezgdhinizi, aletinizi neyiniz varsa
temizlenecek, piril piril gidecegiz ha, fabrika bizim ekmek kapimiz, piril
piril da gelip baslayacagiz Allah'in izniyle dedim. Herkese biitlin talimat
verdim, gezdim gezdim tek tek. Tamam bagkan sen nasil istiyorsan Oyle
dediler. Saat iicte herkes isini birakmis, ee bi dolandim gene herkes baktim

temizlik yapiyor, saat beste de fabrikanin genel miidiirii dolanmis. Bakmig
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tezgahlarin hepsi piril piril tertemiz, [...] ondan sonra bir de baktim beni
cagiriyor, gel de bir goriiselim. Buyur miidiir bey dedim, dedi ki oglum
Allah raz1 olsun, ¢ok tesekkiir ederim dedi. Gozleri doldu adamun.
Gergekten dedi iilkesini, vatanini seven insan sensin dedi. [...] Bir giin sonra
grev bagladi [...] ti¢ dort kisi oraya kapiya grev gozciisii koyuyorduk [...]
¢ok g6z yumdum ben yani ¢ilinkii o fabrikanin siparis tezgahlar1 var,
zamaninda yetismese ne olacak, ceza yiyecek fabrika yazik giinah degil mi?
Kap1y1 kapattik, gizliden calistyorlar, ben ona géz yumdum. [...] izmir'deki
Taris, fabrikay1 yaktilar, ondan sonra fabrika kapandi sonra da herkes
ekmeksiz kaldi. 12 Eyliil'den onceydi iste yetmisli yillar. Tam sag sol
kavgasinin kizigik oldugu donemlerde Taris't yaktilar. Onun igin bunlari
bildigim i¢in ben fabrikanin, ekmek kapimiz dedim ben buray1 ha biz gene
gelip burdan biz ekmek yiyecegiz. [...] Tabii isveren de durmuyor, grevi
nasil kiralim onun seylerini yapiyor, on bes kisinin evine mektup
gondertmisler, is akdiniz feshedildi diye. [...] Benim evime de geldi. Ha
fakat ben nizamiyeye vardim, nizamiyeye vardim, ee seyler giivenlikg¢iler
aman gadani alayim igeri gelme diyor. Niye? Hakkinda yazi asildi. Ne yazist
lan! Yazi asildi. Kapiya bir vardim baktim ki, Miicahit Karat’in nizamiye
kapisindan igeri girmesi kesinlikle yasaktir. Bu yaziyr astirmis. Bir giin 6nce
bana tesekkiir eden adam bunu yazdirmis. Benim sigorta bir atti, bekgileri
bir saga sola savurdum, ta genel miidiiriin odasinin altina vardim ama orda
biraz c¢ok terbiyesizce konustum. Seni serefsiz pezevenk! Ben vatan haini
degilim! Bu fabrikay1 ben senden daha ¢ok seviyorum, daha ¢ok korurum
dedim. [...] Biz alin terimizi istiyoruz! [...] En sonunda beni ii¢ dort tane
giivenlikc¢iyle disar ¢ikardilar. Orda dedim bu yazi bugiin kalkmazsa dedim,
bu fabrikay1 senin bagina yikarim dedim [...] ama su da var, is¢i seviyordu,
isci giiveniyordu bana. Isciye desem ki gelin girin la suray1 genel miidiiriin
odasin1 darmadagin edin desem darmadagin ederler. (Miicahit)

Neyin ne oldugunu bilmiyoruz [...] ama bize bir kart vermisti, soyle su
kadar kart, onu yakalattig1 zaman zaten igeriye bir girdin mi yedi sene
cikamazsin. Yasakti. Solcularin seyiydi. Yani anlayacagin biz Ermeni
seyinin eline ge¢mistik, anladin m1 simdi, o misyonerlerin eline ge¢mistik o

zaman. [...] Ondan sonra Zeynep diye bir kizla tanistim ben, o da aslinda
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Ermeni’ymis. Sonradan 6grendim, askere gidip geldikten sonra 6grendim.
[...] Askerde yakalandim, kitabi, bir kitap verdi ben de okuyordum o kitab.
Solcularin kitabiydi. Biz o zaman cahildik ya. Ne oldugunu bilmiyorduk.
[...] Bir komutanimiz vardi, Allah mekanini cennet etsin. Dedi ki oglum gel
buraya dedi, nerelisin sen? Dedim Erzurumluyum. Oglum dedi Miisliiman
misin dedi, elhamdiillillah komutanim dedim Miislimanim. Oglum dedi
Allah var m1 dedi. Var komutanim. Peki dedi yaradan kim dedi. Dedim
Allah. [..] Ya allah var dedi bu ne dedi, o kitapta herkes niye esit
yaratmamis [yaziyor]| Allah, hasa! Ona bile kars1 geliyordu. Ben de 6zgiirliik
istiyorum. Bana da esitlik olsun [yaziyordu]. [...] Tirkce yazili ama
Ermeniler yazmiglar bunu. Ermeni oyununa [geldim] simdi ben onlar1 hep
anliyorum. [...] [19]78'de rahmetli Alsparslan Tiirkes Fatih'e gelmisti. Biz de
gittik onlarin oraya orda sey ¢ikaracagiz, kavga c¢ikaracagiz. Bir abi vardi,
Bahri Abi diye, orda bize rastladi, [...] ald1 gotiirdii beni bir kahveye.
Fatih’te. O kahvede bana 6giit, nasihat verdi ondan sonra tovbe ettim.

Ondan sonra MHP’ye gectim. (Recai)

Hakka: Tabii ki yonlendirenler var.

Ben: Kim yonlendirdi?

Hakki: Oray1 sOylemeyeyim.

Ben: Niye? Bir sey olmaz, ne olacak?

Hakki: Orada Irakli Pekekeliler vardi. Anladin m1?

Ben: Onlar m1 akil verdiler?

Hakk1: Tabii ki. Onlar is¢i yanlisi. Onlar is¢i yanlisi. Hatta bizim paralari
sirketten alan onlar oldu.

Ben: Gergekten mi? Nasil oldu? Ama davayla siz zaten kazandiniz.

Hakki: Dava kazandik da bazi haklarimizi vermiyorlardi.

Ben: Ne gibi mesela?

Hakki: Yipranma hakki, tazminat gibi.

Ben: Kagiyorlardu.

Hakki: Kaciyorlar. Sirketin gittiler yakasina yapistilar, bu adamlarin
paralarin1 ¢ikaracaksiniz, vereceksiniz [dediler]. Simdi cebimize alip da
gelemiyoruz, oranin, o zaman parayi. O para dinar olarak veriliyor, bankaya

gidiyoruz bankaya dinar yatirtyoruz karsiliginda dolar ¢eki aliyoruz, dolar
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cekiylen geliyoruz buraya, Tirkiye'ye. Onu da burda bankaya verdigin
zaman bozuyor. Boyle.

Ben: Ama siz zaten mahkemeyle kazandimiz o hakki. Gidip kendiniz
alamiyordunuz.

Hakki: Alamiyorduk, terciiman, kilavuz olmayinca alamiyorduk. Sirketin
terclimani da sana terclimanlik yapmiyor. Onlar Tiirk¢e biliyorlar, girmisler
boyle birka¢ sirketin igine, sizin haklarmizi biz alacagiz [dediler],
verdigimiz de ikiser yiiz dinar onlara.

Ben: Onlar da komisyon aliyorlar?

Hakki: Tabii, tabii ki ama iki yliz dinar bugiin dort bin bes bin dolara kars1
hicbir sey degel.

55 The Deceived: The Honorable Man in a Perfidious World

Adam geldi arabaya, direksiyona kendi gecti bin dedi bindik. [...]
Rampalara geldik arabayi bana verdi [...] Orhangazi'de dedi ki oglum dedi
yemegi nerde yiyorsunuz? [...] Gir dedi bir yemek yiyelim. [...] Oglum
lastigin dedi patladiginda nerde yaptirtyorsun veya dedi lastik alman
gerektiginde nerden aliyorsun? Dedim ki abi seytan kulagina kursun benim
ne lastigim patlad ne lastik almam gerekti. Oyle bir sey gerekse zaten senin
haberin olur. Tamam oglum dedi. [...] Aradan bir iste on bes giin ya gecti ya
gegmedi bayram iizeri, kurban bayrami hi¢ unutmam, o zaman kamyon
yasag1 var, bayrama iki {i¢ giin kala kamyoncular calisgamiyor, hep gece
calisiyor. Sefakdy'de bir yere malzeme gotiirdiik ikimiz [kayinbiraderimle].
[...] Kopriide 4. Levent'in orada bir yerde biz birbirimizi kaybettik, dedim ki
kopriiyii geceyim, bekleyeyim gelsin. Ben onu bekliyorum o ge¢mis gitmis.
[...] Ben sabah kalktim saat dokuz, gittim arabayi c¢alistirdim gotiirdiim
fabrikaya. I varsa yapacagim yoksa birakip bayrama gelecegim. Saat dokuz
buguk veya on gibi bu geldi. Agalar selamiinaleykiim dedi, aleykiimselam
dedik, ne diyecegim baska? Bana tek dedigi kelime su; Muhsin dedi Hasan
Aga sana boyle diyor dedi. Ne diyor abi dedim, arabay1 biraksin diyor dedi.
Tamam dedim ¢ikardim anahtarlar1 teslim ettim. Bak arefe giinii. Benim

alacagim var, verecegim var sormadim. (Muhsin)
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Ben de dedim ki madem bedensel ¢alisacagim yiizde kirki benim olsun
altmis1 senin olsun, hak gegmesin dedim. Neyse o adama para kazandirdim.
[...] 97 senesinde diikkan1 devretti, senin hakkina iki yiiz milyon para diistii
dedi. Iki yiiz milyon. iki yiiz milyon para da bin dolar yapiyor. O paray1 da
hala tahsil etmis degilim. [...] Biz ondan sonra onunla beraber toptanciliga
girdik. Yani diikkan isini biraktik toptancilifa dondiik, [...] toptancilik
yaparken, kurban bayramiydi, dedim ki usta dedim benim iki tane ¢gocugum
var, ben dedim ¢ocuklarin iistii bas1 yok, bunlara bir seyler almam lazim,
bana para ver. O da bana dedi ki, arefe giinii piyasaya ¢ik, satis yap, yaptigin
satig1 al gotiir, arefe gilinii de ben piyasaya ¢iktim, piyasay1 gezdim ama tabii
arefe dolayisiyla pek bir sey olmadi. Ciizi bir miktar para toplandi. On bes
yirmi lira yani o zaman sene 98 filandi. Telefon ettim, dedim bdyle boyle
sen dedi o paray1 oraya birak, ben kurban kesecegim [dedi]. Dedim usta, ben
bdyle boyle demistim. Ben dedi kurban kesecegim dedi paray1 birak. Ben de
o Oyle sdyleyince ben de eve bos gittim. Ertesi giin bayramdan sonra biitlin
piyasadaki esnaflardan alacak parami toparladim. Kurusu kurusuna yazdim,
bir lira parasina da tenezziil etmedim. Getirdim parayr teslim ettim.
Hesabimi verdim, isi biraktim ¢ektim gittim, [...] bizim bu iyi niyetimiz,

giivendigim i¢in belki de. (Nusret)
6. Fathers In-Between

Bazi notlarim da vardi benim ¢ocukken. Notlar almistim. Cocugum olursa
nasil davranirim ona diye. Babami hep babamin bana karsi davrandiklari
seyleri ¢ok hi¢ unutmazdim yazardim boyle. O notlarda sey soyle, gocuk bir
yanlis yapinca onu azarlamamak gerekiyor. Birinci kural buydu benim igin.
(Salim)

6.1  ADenied Childhood
Hem oglu hem kiziyyim [annemin]. [...] Hayvanlarimiz var onlari
getiriyorum, bagliyorum. [...]. Alt1 yasindayim ben diinya is yapiyorum.

[...] Salim Gyle oldu ki sey diyorlardi bana artitk Emine’nin kizi. Annemin

ismi Emine ya. Her ise kosuyorum. iste Emine’ nin bu kizi. Her isi yapar bu.
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[...] Aksamleyin yemek yapilacak mesela ne yemek yapilacak? Patates
yemegi, bulgur yemegi, o bulgur ayiklanacak, onlar1 kim yapacak? Salim
yapacak. (Salim)

Yedi yasinda yine, fakirlik, babam koylii oldugundan dolay1 okiiz, o
zamanlar kosu olarak traktdr olarak okiiz vardi. Okiizlerle, onlarla ugrastim,
otlatim, biiyiidiim geri on iki yasima geldim, ¢ift siirmeye basladim.
Babama yardimci oldum. Bu arada okulu bitirir bitirmez de besinci sinifi,
pekiyiyle diploma aldim. O arada 6gretmenimiz, kdylin 6gretmeni yakin
koyliimiizdii, bana dedi ki babanin niifus kagidi, senin niifus kagidin var m1
dedi o zaman, yok niifus kagidi neyi, hickimse, bilmiyoruz. Niifus kagidi
kim tastyor? [...] Dedi ki ben seni Ankara Hasanoglan'a yazdiracagim ordan
ogretmen ¢ikacaksin dedi. [...] Babamin niifus kagidini aldik, niifusa vardik,
O0gretmen yanmimda Ogretmen sey yapiyor niifus kagidi ¢ikarttirip ben seni
yazdiracagim diyor. Vardik niifusa, babamin niifus kagidini verdik, ne
kayitta varik daha ne dogumda varik ne bi sey, hatta biiyiik aplam gelin oldu
getti, daha niifusta yok. Bu kadar geri kafali, geri zekal iste koyli. [...]
Simdi 6gretmen babamin yanina geldi bdyle harman zamani diiven siiriiyor
okiizlerle, amca dedi su cocugu okutacaksin, ben de yardime1 olacagim. [...]
Babam dedi ki yok ya ben daha yeni 0kiiz esek diizdiim, ben o giderse ben
rengberlii nasil yapacam, ben yapamam gonderemem. Ug kere geldi
babamin yanmna reddetti babam. Yok dedi génderemem dedi. Oyleligine
hayata bagladik. (Hakk1)

Oyun oynamak istedim oynayamadim hi¢. [...] Yok, zamanim yoktu.
Hayvan otlatiyordum. [...] Babam koyde, gezerdi. At1 vardi, atin1 giizel
stislerdi, o diiglin senin bu diigiin benim o meyhane senin bu meyhane
benim gezerdi. Anlasamazdik. Oldum olasiya anlasgamadim. Hayvanlara
gitmiyorsun diye, he ben gidiyordum mesela gitmemek i¢in ugrasirdim,
doverlerdi hep. Babam, abilerim. (Muhsin)

Okuldan geldigimiz zamanlar 6nce onlar1 sey ederdik daha sonra da

derslerimizi yapardik. [...] Okulla evin arasinda da kirk dakika yiirlime

mesafesi vardi ve o zaman kis ¢ok oluyordu kdoylerde. [...] Okula da
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elimizde sobay1 tutuslamak i¢in yakmak i¢in herkes birer tane odun
gotiirlirdi. [...] O odunlar1 gotiirmeyenleri 6gretmenler doverdi. Neden? E

odun gotiirecek ki orda soba yansin aksama kadar. (Tahsin)

Ben yalinayak gitcem okula aksam gelicem ayaklarim cisciplak soguk,
Ogrensen bile okuma yazmay1 yolda gelirken yine unutuyorsun. Sonra
dayak, biaz gec git okula, dove dove dove dldiiriiyorlardi 68retmenler. Ayni
bildigin Israil ne yapiyorlar seylere Filistinlilere ayn1 bizim dyle yasantimiz.

Ayniyd1 bizim yasantimiz. (Bayram)

Annem severdi, benim annem Allah razi olsun. Annem, anne sevgisini
almisimdir ama annemle ben fazla yasayamadim. Mesela on bir yasinda
gittim, on sekiz yasinda geldim, annemle fazla, ondan sonra evlendik, gene
beraber olamadik, hala gene beraber degiliz yani. [...] Ben mesela kag
yasina gelmigim, elli alt1 elli yedi yasindayim ben, hild annem diyorum ya,

yani bana sey geliyor yani. Hala ben annem diyorum yani. (Yiiksel)

Mesela benim en biiyilkk ukdemdir, gidip annemin koynunda iki giin
yatmadim. [...] Simdi bazi arkadaslarim anlatiyor iste analarindan falan,
diyorum ki oglum yapacaginiz ¢ok bir sey yok, ananin kucaginda gidip iki

lic glin yatacan. (X)

O adam da babamin arkadasiymis, bilmiyorum cahil, ¢ocukluk ya,
bilmiyorum ki babama sdyler. Niye gizli yapiyorsun? [...] Babam da tesadiif
oraya giriyor, oturuyor falan, [adam] bdyle bakiyor diyor ki asik kdye
gidecen mi? Gidecem diyor. O paketler de sizin ha! [...] Erzurum
meydaninda bizim arabalar kalkiyor oraya geldim, baktim babamin elinde
tiip geliyor [...] hi¢c sesini ¢ikarmadi. Arabada gik demedi. Eve geldik
anneme dedi ki bak oglun sana ne almis [...] oturdu ¢ocuk gibi agladilar.
(Recai)

Babam Istanbul’dayken tabii annem hali dokuyor, babam dért ay bes ay

gidiyor ya. Bizde para yok. Halic1 gelirse para verirse oluyor. Ben bu arada
eski demir, ylin, ondan sonra boyle eskiciler gelirdi o zaman simdi hurdact
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diyorlar [...] gelince satardim ayagima ayakkabi neyi kendim alirdim. [...]
Babama mektup yazicaz [... ama] babamin para gondermesi, anneme, eline
ulagmasi bir ay. [...] Annem O6yle bunalmis ki rahmetli para yok. [...] Bir iki
giin sonra eskiler alinm diyen sey var ya o eskici [geldi], hem eskiler aliyor
gelirken de mesela ¢ocuk ayakkabisi getiriyor, cocuk pantalonu getiriyor,
bluzlar getiriyor, [...] biriktirdiklerimi adama vardim dedim ki ya bunlar1 alir
misin? Alirnm dedi. Bu arada o alirim derken sebzeci geldi. Sebze meyve
satiyor. Yenidiinya, erik, kayisi, seftali, elma, armut [...] Kiz kardesim de
daha kiigiik, komsu almis elmayr armudu seftali neyse, c¢ocuk, karsi
komsumuz onu kiz kardesimin yasinda bir kiz1 var, kiz bir eline erik almis
bir eline yenidiinya almis cebine iste baska bir erik koymus, dyle gezerken
benim kiz kardesim goérdii onu ben de istiyorum diye aglamaya basladi. Yok
ki alsin anam. [...] Sebzeciye vardim dedim ki arpayla bugdayla veriyor
musun dedim, yanindakine bakti, iki kisiler, bugdayla verelim dedi. Kiz
kardesim kapida agliyor. Ben de istiyorum, erik istiyorum iste yenidiinya
istiyorum diye. [...]Tenekelerimiz vardi sOyle iste yag tenekeleri olur, bir
tane doktiim ona doldurdum, bir tane, kosarak gittim adama verdim. [...]
Allah raz1 olsun adamdan tartmadan dolduruyor seyi o benim tenekeleri.
Annemin haberi yok. [...]Benim kardesim merdivenleri, onlar1 goriince
kosarak bir geldi bana dogru abi onlar ne dedi, dedim bak al. Bir ondan ald1
bir ondan ald1 bir tane de cebine koydu ag[lamasi], kesildi. Annem
merdivenlerin {stlinde bizi dinliyor. [...] Annem aghiyor. Hani o ¢ocugu

kimseye sey yapmadik ya. Aldim ya onu. (Salim)

Koy sartlar1, siz bilmezsiniz, o donem sartlar agirdi, yani ekim dikim
yapiyorlar tarlayla ugrasiyorlar, hayvancilikla ugrasiyorlar, erkekler de
bayanlar da ¢ok yogun, yogun oluyorlar. O zamanlar Catalzeytin’e inmistik
koyden hi¢ unutmuyorum. ilk hedefim sey demistim hani, annem rahmetli
giile giile bir is sahibi olmak hani okuyup, ondan sonra annemi, ailemi daha

dogrusu o kdyden, o sartlardan kurtarmakti hedefim. (Osman)
Elektrik yok [...]1974 hi¢ unutmuyorum. Boyle daha yeni yaz geldi,

cicekler agryor, demek ki mayis ay1 oluyor herhalde o zaman. Mayis haziran
gibi, kdye sokak lambasi falan yapmis koymuslar, iic bes tane. Yani koy
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cocuklart i¢in miithis giizel boyle lambalar nasil biliyor musun? Eskiden bi
lambalar vardi bdyle biiyiikk armut gibi. [...] Kdye Devlet Su Isleri’nin
kamyonu geldi. Elektrik verilecek ve herkesin. Trafo var [...] boyle adamin
elinde telsiz gibi, {i¢ kilometre seyi varmis, bizim kdye ii¢ kilometre bir tepe
var, adamin biri ordaymis, orda ii¢ kilometre 6biir koyde bir adam varmis. O
ona bildiriyor o ona bildiriyor [...] Evlerin hep armut lambalar1 boyle ip gibi
sallantyor. [...] Soyle elinde bir megafon var boyle kirmizili bir megafon
var, adam diyor, herkes diyor elektrik lambalarinin diigmelerini agsin. [...]
Bir de boyle tik tik tik 1siklar yandi, bir alkis ben o arada kosarak herkes
cocuklar evine gidiyor. [...]Gaz lambalar1 var [... annem] bir tane kutu
buldu. Eskiden sey kutular vardi, Vita yag kutular1 vardi, sar1 yazil, [...]
anam onu yikamis, gaz lambasimi oraya koymus. Sisesi Kirik [¢linkii
lambanin]. [...] Ne olur ne olmaz devletin isi belli olmaz diyor tamam mu.
Savas da var keserler neyim diyor tamam mu. [...] Bu arada muhtar kosarak
geri geldi, neyse cocuklara dedi git oglum babani ¢agir, git oglum amcant
cagir gelsin, adamlar misafir ya. Onlarin yaninda yemek hazirlayacak filan
diye onlara. Adam geldi, ti¢ bes kisi iste falan toplandi, kardesler Allah
hayirli etsin iste bilmem ne diye sey, [gorevli dedi ki] aman haci idareli
kullanin ha! [...] Idareli kullanin ha! idareli kullanalim da nasil idareli
kullanacak onun idaresini bilmiyor ki kimse. idareli kullan demeyi bilmiyor.
Sey Abdurrahman Abi miydi neydi, lan gaz lambasi degel ki fis diye
soglindiriyim dedi ya, bunu ne edecek dedi idareli kullan, nasil kullanacaz.
Yanindakine diyor, sormaya bile cesaret yapamiyorlar yani saygida kusur
etmemek i¢in gibi galiba. Muhtara gel dedi, muhtar idare nasil olacakmis
sdyle bakaymm. Bir yere giderken agik birakmaym kapatin. Iste idare bu.
(Salim)

Sabahlar1 ge¢ saatlere kadar yatip keyif yapmak gibi bir seyimiz, liiksiimiiz
olamazdi. Aganin oglu yatiyor musun deyip tekmeyle uyandirdigini bilirim
babamin beni. Babam hani ¢ocuktur, ilkokul ¢ocugudur bilmem ne deyip de
acidigt ettigi yoktur yani. Bazen miisterisine kizardi, islere kizardi, kalkar
doverdi ederdi yani. [...] Hi¢ sevmedigim halde kendi isini 6gretmek isterdi.
Terziligi. Ben onun i¢in belki o zamanlar bir metaydim. Yani meta olarak

kullanirdi. Ne gibi? Diikkanin 6niine koyardi bir tabureye, kii¢iik ¢cocuk, iste
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orda dikis yaparken gelip gecen goriiyordu, ediyordu. Bu bir reklam
malzemesi gibi. (Arman)

6.2 The In-Between Fathers

Adamin ii¢ oglu varmis, ondan sonra hangimizden adam olur demis adama,
adam da demis ki su anda ben karar veremem. Okuyun, c¢alisin, ondan sonra
adamliginiz1 o zaman 6grenecegim demis. Ondan sonra simdi oglunun biri
okuyor bunun, okulu se¢iyor, okumayi, ona gidiyor biri ¢gobancilig1 segiyor,
biri de isciligi seciyor yani. Bizim gibi iste fabrikada ¢alisan. Ondan sonra
simdi cobanhi@ secenle isciligi secen saygr gdsterirlermis babasina. Isten
gelirmis mesela adam, yorgun da iste calisiyor, iste saygi sevgi. Okumay1
secen simdi gelirmis okuldan, gelirmis ondan sonra hi¢ bdyle okuyom
ayagina filan ondan sonra neyse bu baba dermis simdi okuyan, hangi oglun
demis adam olacak demis, oglum ikisi adam oldu da birini bekliyorum daha
demis. Neyse, adam okuyor ediyor kaymakam oluyor, adamin oglu.
Kaymakam oluyor diyor ki haber veriyor simdi gidin diyor babami getirin
diyor. Iyi dinle bak, burasi ¢ok énemli, babami diyor buraya getirin diyor.
Niye? Bana diyor adam olamazsin dedi diyordu ben adam oldum diyor.
Simdi babast ondan sonra gidiyor. Baba diyor bak diyor ben diyor adam
benden diyor adam olamaz dedin diyor ben diyor su anda bir miilki amirim
diyor. Adam oldum diyor. Oglum diyor sen yine adam olamamissin diyor.
Adam simdi niye diyor? Sen diyor babani diyor ayagina kadar ¢agirttiran
getiren degil misin diyor. Evet diyor. Sen daha olamamigsin oglum diyor.
Olmamissin diyor. Bak. Buraya bak. Sen kaymakam olmayla adam olmus
mu oluyorsun? Baban senin babani sen ayagina ¢agirtyorsun. Ne yapman
gerekiyordu adam [olmak i¢in]? Kaymakam vali olduysan, sen babanin
ayagina gideceksin, baba bdyle boyle diyordun Allah razi olsun, beni tesvik
ettin, tetikledin ettin, ben senin ayagina geldim. Senin elini ayagini 6peyim.
Beni sey [kaymakam] yaptin. Ondan sonra ben iste filan yere memur oldum
kaymakam oldum, bilmem ne oldum, miisait zaman oldugu zaman gelirsin.
Yapmasi gereken buydu normalde adam olan kisi. [...] Paray1 buldu diyelim
bir adam zenginledi. Ben simdi kendi babamin yasinda bir adami1 veya bir

babami oraya ¢agirma liikstim olur mu ya? Niye? Saygidan. (Cemil)
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Onceden rahmetli babam gelirdi tamam mi1 mesela disardan o zaman boyle
koltuk falan yok ya sey var sedir deriz biz sedir, tahtadan bdyle, oturak
koymuslar veya yerde otururduk, ondan sonra hemen kalkardim babama
derdim mesela ge¢. Simdi bak ¢ocuk kiz olsun Selim olsun ben mesela isten
geliyorum, benimkine gore konusmuyorum herkese gore konusuyorum,
boyle kumanda elinde veya telefon, eh babam geliyormus Ahmet gitmis
Mehmet gitmis hic. Iste bunlar ¢ok 6nemli giiliim. Iste her isin bas1 saygi.
Bir adam1 zaten sayarsan sevmek zorunda degilsin. Saymak soyle bir sey
zaten Allah'tan. Allah boyle yapmis, sen biiyiige saygi kiigiige sevgi

gostereceksin. (Cemil)

Hig hayir ¢cikmadi agzimdan. Niye? Ben babamdan gordiigiim i¢in degil [...]
Simdi bak diislin, benim babam fabrikada ¢alistyordu, biz dyle sey biiyiidiik
yani, ayakkabi nerde Oyle aliyorsun, biz ayakkabi alsak belki ii¢c sene bes
sene on sene giyiyorduk yani. Dogruyu konusacaksin. Ondan sonra, simdi
ben hatta bazen hanimla konusuyoruz o konuda anlasamiyoruz, hi¢ hayir
demiyorum [diyorum] sana ya, ben yasamadim onlar yasasin diye. [...]
Simdi bak mesela benim kiz simdi bir yerlere gider baba diyor ta diyor
ordan agirligini hissettiriyorsun diyor bana. Tamam mi1? Ne yaptin kizim, ne
ettin yavrum. Bir sikintin var mi, paran var mi [diye arar sorarim]. Vallahi
bak. Simdi bak, ben simdi burdak konusuyorum yani ben ¢ok agladim,
ondan sonra, niye agladin? Simdi mesela benim kiz iiniversiteyi okumus,
bitirmis, ben bunun altina bir araba niye alamiyorum? Anladin mi1? Cocuga
bir yani aslinda ben ¢ocuklari iyi yetistirdim, parasiz birakmadim. Bunu bil.
[...] Telefonun en iyisi onun oldu, elbisenin en iyisi onlarda olmustur, sikinti
yaptirmadim, hala ¢ogu der yani Selim’i goren bir fabrikatdr ¢ocugu
zanneder, zaten bir ara Etiler’e takiliyordu. Bu bir ger¢ek yani, yalan
konusmaya gerek yok. Ondan sonra ama bak soyle bir his var bende biliyor
musun? Babalik gorevini bir adam mesela benim ¢ocugum baba bana
har¢lik ver dedigi zaman ben bunu veremezsem var ya hani ben kendimi
hani o anda kursunlasam benden kan ¢ikmaz. [...]Allah’ima ¢ok siikiir bu

zamana Oyle bir sey olmadi. (Cemil)

237



Bizim cocuklugumuzda biz pazardan gelen bir helva, meyveye bayram
yaptyorduk. Onlar buna ragmen bayram yapmiyorlar mesela. Cok daha
farkli seyler istiyorlar. Yani yetisemiyorsun bugiinkii nesle. Bugiinkii nesle
yetismen zor, yetismen zor. Ben mesela dmriimde bir deniz kenarma bir
Antalya bir Mersin bir Izmir gibi tatile gitmis insan degilim mesela. Boyle
bir seyim, imkanim olmadi1 benim. Ama benim ¢ocuklarimin gittigi yerler de
oldu. Hala yani mutlu olamiyorlar. Memnun olamiyorlar yani. Hayattan
farkli beklentileri var. [...] A¢ da kalsak agikta da kalsak annemize babamiza
bir mutsuzluk hissettirmezdik yani, sabrederdik. Sineye ¢ekerdik, o sekilde
giderdi. [...] Var olan nesil bugiin doymuyor, yetinemiyor. Yani hep daha
iyisi, daha fazlasi. Bugiinkii nesil dyle. Pek yapacak bir sey yok. Bunu
asamiyoruz. Bugiinkii nesle bunu anlatmak izah etmek normal dondiirmek

gibi yok yani gérmiiyorum dyle bir sey. (Cavit)

Bu benim hanimla konusuyor diyor boyle boyle. Biz de karar aldik gittik
diintirciilik yaptik. [...] Ben dedim bes tane altin yaparim, mobilya
ihtiyaclar1 neyse gerekirse onlar1 yaparim. Giizel bir diigiin yaptik. Her
seyini aldim. [...] Bak ¢ocuklar da bana yardim ettiler sey ettiler biz ailece
[yardim ettik]. (Tahsin)

Artik her sey gecim, kazancin rahatladik¢a kendin de rahatliyorsun. [...] En
biiyiikk hatayr orda yaptim. Calismasin diye ugrastim. Ne bileyim. Simdi
bizim kdy yerinde ¢alisan kadin1 disarda calistirmazlar. Biz de dyle gordiik,
Oyle sey yaptik ama yanlis. Yanlis. Niye yanlig? Simdi Allah gecinden
versin, cocuklar olmasa. Ben bosanmis olsam ne yapacak? [...] On sene 6nce

calismaya baslasaydi ¢ok rahat olacaktim. (Muhsin)

Cocuklarin seni yiizde seksen begenmiyor. Ben ogluma diyorum ki oglum
ben ne yaptimsa burda yaptim, benim gayrimesru bir isim yok. Ben ne
yaptiysam, ne kazandiysam burdan kazandim. Sizi hicbir seye muhtag
etmedim. (X)

Tam dokuz ay bak tam dokuz ay aglik nedir yokluk nedir orda gordiim.
2001'de. Krizde. Tam dokuz ay. Kira vermedim. Elektrik yok. Su yok.

238



Kesilmedi ama 6deyemiyorum. Hep borg. Allah razi olsun Konyali bir
arkadasim var simdi Konya’ya yerlesti. Az da olsa adam elinden geldigince
yardim etti. Cam fabrikasinda is¢iydi adam. Kendine iki kilo aldiysa bana
bir kilo almis. Olmadi yarim kilo almis. Bu bir giin degil, iki giin degil, tam
dokuz ay. [...] Dokuz ay i¢inde hanim hasta oldu, ¢ocuklar var. Bakan yok.
Ag, susuz, evin i¢i rezillik. [...] En sonunda dedim ki yav arkadas ben bu isi
yapamayacagim, intihar edeyim dedim ya ¢olugum c¢ocuguma ekmek

gotiiremiyorsam intihar edeyim. (Muhsin)

Mubhsin: Ben on sekiz yasima girene yani askere gidene kadar diigiin,
bayram, dernek bilmem. Senede bir veya iki kere berbere tiras olmaya
giderim, ben yaklasik on dokuz yasina kadar normal ayakkabiy1 ayagimda
hi¢ gérmedim.

Ben: Ne giyerdin?

Muhsin: Lastik ayakkabi ,kara lastik. Onu da o ilk ayakkabiyr da bana
daymmin oglu askere gitmeden aldi. [...] 35 numara ayakkabi aldim. ¢ok
kiigiiktii cok da iyi hatirhyorum. [...] Ben ¢ok ¢ektim, o yiizden elimden

geldigince ¢ektirmemek icin ¢ok ugrastyorum.

Mesela 2015'in {igiincii ayindan beri benim oglumun en zarar1 bana bes yiiz
milyon. Bes yiiz milyon. Esinden ayrildi. Benim aldigim dairemin hissesini
satti, yapma oglum dedim, yok. Kafasina gore takildi. Yanls seyler yapti.
Mesela ben simdi torunlarima her ay iki bin liraya yakin para masrafi
ediyorum. Dairesini aldim, yani sey yapmadim. Mesela benim oglum
esinden ayrildi, ben gelinime dedim ki benim torunlarimin basinda
durdugun siirece sen benim basimin tacisin. Hi¢ sikinti yok. Sen benim
torunlarimin basinda durdugun siirece. Onlar ayrilmiglar ¢cocuk her ay bes
yiiz lira nafaka verecegim demis, hicbirisini verdigi de yok. Ben de zaten
torunlarimi ¢ok seviyorum. [...] Benim gelinimin annesi yok babas1 yok, ben
onlar1 sokakta birakamam. [...] Babalik bizde bitmez, biz Avrupa gibi on
sekiz yasinda hadi bak isine diyemeyiz. [...] Biz simdi yufka ytirekli
oldugumuz i¢in biz ¢ektik, kizimiz ¢ekmeyecek, oglumuz c¢ekmesin
[istiyoruz]. (X)

239



Bahtiyar bir telefon etti bana, baba dedi, ee soyle, biz Istanbul’a diigiine
geldik dedi, annemle falan filan, diigiine geldik dedi ya burdan da dedi bir
ev kiraladik. Dayisinin ¢ocuklarmin diigiiniine gidiyorlar, [hanimin]
kardesinin ¢ocuklarinin diigiiniine. Ondan sonra oraya da gelince diyorlar ki
ya sizin gelin var, yetismis oglan var, su var bu var, siz daha orda ne
duruyorsunuz. Gelin. Aha c¢alisin burda, ¢orapta ¢alisin, surda ¢alisin. [...]
Gocliyorsaniz  gociin  dedim, kiralamigsiniz madem. [...19]72'den beri
Istanbul’u tasiyorum. Istanbul’un ekmegiyle biiyiidiik. Gegindik. Sey yaptik.
Istanbul’a gelmek iyi bir sey ki kazanan icin. Bir seyler kazanan i¢in. Bizim
icin hi¢ iyi olmadi. Ben ¢ok kaybettim. Her seyi kaybettim ben. [...] Ben
koydeyken disar1 gittim geldim traktorii hemen pesin aldim. Yine gittim
geldim evi pesin aldim. Oralarda para birikiyordu. [...] Istanbul’a geldik.
2002’den bu yana ben {ist listiine bir sey koyamadim. Biriktiremedim.
(Hakk1)

Kimseye muhtag etmedim. Kdyde olsun sehirde olsun. Herkes beni sehirli
cocugu gibi yetistirdim kdyde. Herkes benim ¢olugumla ¢ocugumla [gurur
duyardi]. istanbul’a ¢ok gelip gidiyorum ya, gelir giderken bir elbise alirdim
bir sey alirdim, kdyde dyle elbiseleri herkes alip da giydiremez mesela. [...]
Mabhallede benim hanima imrenmeyen kimse kalmadi. Bir ise gondermedim.
Sen sakin ige gitmeyeceksin, ben gelir giderim, har¢ligin1 cebine doldurur
ceker giderim. Yan mahalle der ki ya, bu sey araniza nasil girdi, nifak nasil
girdi. Nifak araniza sizin nasil girdi. Sen yani surda takip ediyoruz,
goriiyoruz, bir ise gondermedin, a¢ koymadin, perisan etmedin, disar1 gittin,

bankaya giderken hesaplari iizerine actin gittin. (Hakk1)

Aslan: Ben hi¢ gitmedim. Esimle ayr1 oldugum i¢in ya dedim ben dedim
gelirim onun tarafi gelmez, ya o gider benim tarafim gelmez. O onu segti.
Ben: Bir sey dediniz mi?

Aslan: Hayir, hayir tam tersi. Biraz da maddiyattan kurtuldum. [...]
Atryorum o giin mesela elimde yirmi bin lira olsa hanim1 hi¢ konusturmam
sokmazdim devreye ben giderdim. Kesinlikle ben giderdim. [...] O

gelmeyecek ben gidiyorum. Ben dyle derdim.
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Cocuklar yetisince, benden para istemeye baslayinca. Biraz da sey olunca,
islerimiz de kdtiiydii. Yani bizim sektoriimiiz de kotiiydii, yilin alt1 ay1, bes
ay1 bos geciyor. Tabii, 2004, 2005'e kadar esim calismadi, ondan sonra
calismaya basladi. Bilhassa cocuk iiniversiteye giderken mesela baya

zorlandim yani. Baya zorlandim. (Aslan)

Ruhum babamin iizerinde. Yine bir giin bir bayram giiniidiir, tabii o
zamanlar evimde telefonum yok, bayram sabahi kalktim ankesorlii telefona
gitmisim babami artyorum. Yeminle soyliiyorum elimde sigara, sira bana
geldi sigara iciyorum ama babamla sohbet ederken hem de agliyorum bir
taraftan, sigara da avucumda sakli. Neyse konusmam bitti disar1 ¢iktim.
Arkamda bir tane yaslh bir adam var. Konusmadi dedi yavrum hele gel boyle
beni kenara aldi, dedi sen kiminle konustun, babamla dedim, nerde baban,
dedim Kars’ta. Adam kalkti alnimdan Optii ve o da benimle aglamaya
basladi. Dedi helal olsun sana, bak aranda 1700 kilometre mesafe var, arti

telefonda konusuyorsun, sigaray1 sakliyorsun. (ilhami)

Benim iki tane ¢ocugum var hi¢ boyle baba evlat iliskisi yok. Bak iki tane
cocugum var ikisiyle de arkadas gibiyim. Kizim bana Ilhami der, bu da bana
ayr1 bir sey veriyor. Yani bir arkadas gibiyiz. [...] Baba sevgisini
yagsayamayan, baba sevgisine a¢ birisi olarak ben asla ¢ocuklarima bunu
yansitmadim. [...] Yeter ki baba babaligin1 bilsin ama c¢ocuk da babanin
yaninda [oldugunu] baban[nin] c¢ocuk i¢in yikilmaz bir kale oldugunu

unutmasin. (ilhami)

Simdi gorityorum fazla uzakta degil, amcamin oglu, baba yaninda oturur ayak

ayak listiine atar elinde tespih sallar. Ya bu baba ya, buna saygisizligin en

biiyiigiinii yapiyorsun. Yani babaya bundan bagka bir seyim yok. (Ilhami)

On dort ¢ocuga sevginin neyini verebilirsin? Ve o zamanin yani sdyle sdyleyeyim

sana bundan otuz, kirk yil oncesinin elli yil dnceki bir insanin kafa yapisiyla

simdiki kafa yapisini yan yana getirdigim zaman o elli yil dnceki kafa yapisi

simdiki bu teknoloji caginda olan insanin kafa yapisindan kat kat ilerde oldugunu

gOriiriim. [...] [Babam] acaba [sevgisini] on dort kisiye bolseydi
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ne yapabilirdi? Kafayi tirlatirdi. (Ilhami)

Kardesimin ¢ocugu var, kiiciik, onu sevdim. Aldim kucakladim. Benim oglum
kalkt1, bliyiik oglum dedi ki bizi dedi hi¢ boyle kucagina alip sarmalamadin dedi.
I¢im parcalandi dedi onu kucagina aldigin zaman dedi. [...] Tek basima calistigim
i¢in evime para kazanip evimin ihtiyacin1 gormekti, ben orda mesela ¢ocuklari ne
kadar magdur ettigimi orada farkina vardim. Simdi o yiizden simdi iki ¢ocukta da
higbir zaman g6ziiniin iistiinde kasin var demiyorum. Hi¢ demiyorum c¢iinkii kinci
oluyorlar. Ben hi¢ beklemiyordum mesela. Bana bunu sdyleyen ¢ocuk yirmi iki
yasinda ya. [...] Bana bunu sdyleyince ben dondum. Simdi ¢ocuk sevemiyorum

ben onlarin yaninda. Simdi onlarin yaninda ben ¢ocuk almam kucagima. (Nusret)

Benim onlar gibi dyle bir likksiim yoktu. Ben kin tuttum mu? Evet. Soyle tuttum,
tutmus, tuttum. Cok seydi, ee baski ¢ok kullaniyordu. Déverdi. disiplinliydi, ufak

bir hatay1 affetmezdi. Vefat ettigi zaman sanki diinya benim olmugstu. (Nusret)

Ben tiirkiye sartlarinda bir is¢i emeklisiyim. [...] Diger emeklilere bakarak belki
maasim yiiksek, kamudan emekli oldugum i¢in [...] ama aldigim maas bugiinkii
i¢in aileme yeterli mi? Yeterli degil. Yetmiyor. Ben dért bin lira aylik alryorum. Iyi
bir aylik diger emeklilerin maaglarina gore. Benim kaympederim mesela 35 sene
sigortas1 yatmig. Adamin 1300 lira maas1 var. Mesela. Ben kamuda 17 sene
calistim. Benim maasim 4000 lira. [...] Benim maasim iyi ama hayat sartlarina
girdigim zaman iki tane liniversite 6grencisini ben [okutuyorum, disarda birisi ev
tuttu, gegen seneki Balikesir’deki ev tuttu arkadaslariyla, 700 lira kiras1 var. iki
kisi verecek bunu. Bunun evi gecinecek. Orda bir gen¢ kizin giyimi kusami
topluma adapte olmasi nerden bakarsan bak bana bir buguk iki milyara mal oluyor
aylik. En az bir buguk milyara mal olacak. E simdi bu da gidecek. Seysi ¢ikmadi,
adin1 sen sdyle, yurt ¢ikmadi. [...] Simdi ben aldigim maas1 bu iki gence stvamam
lazim, vermem lazim, harcamam lazim. Burda da kendimizin bir ge¢imi olacak.
[...] Ablalarinin evlenme seysi var, onun masraflart olacak. [...] Yani kiz tarafinin
yapmasi gereken birtakim masraflar var. [...] Tiirkiye sartlarinda ben babayim iste
yani. Bunlar1 diislinmek mecburiyetindeyim. Ben bu c¢ocuklarimin babastyim,
onlara bu seyleri yasatmam lazim. Neyi yasatmam lazim? Gegim seyleri olmamasi

lazim. Onlar bundan, onlar benden bunu bekliyorlar. Sen babasin diyor, beni
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okutacaksin diyor bir yerde yani. Eger seyin yoksa okutacak durumun yoksa beni
hi¢ oraya yazdirmasaydin diyor simdi mesela ortanca kizim. E dolayisiyla hakli.
[...] Biiyiidiikge, topluma girdikg¢e bir de toplum, sistem 6zenti yetistiriyor, benim
arkadasimin diyor su marka telefonu var diyor. E benim arkadagim diyor falanca
magazadan giyiniyor falanca spor ayakkabim yok diyor. Falanca bilmem ne
botum yok diyor [...] sistem onlar1 hep Ogiitiiyor, hep iste O6zenti yapiyor. Bir
seyleri parlatiyor. Bilmem ne yapiyor. Onlar da arkadaslariyla birlikte onun
etkisinde kaliyor. E o da kime yansiyor, doniliyor dolasiyor aileye yansiyor. Aile
bireyde baba. Anne elini etegini ¢ekmis. Ben bir anneyim [diye]. Zaten ben de
ilkokul mezunuyum ama esim de ilkokul mezunu, dolayisiyla hani hep erkek
calistig1 icin esim pek caligmadu. [...] Ortanca kizim, hayal kuruyor, iste ben okulu
bitirdigim zaman sdyle zengin olacagim, boyle zengin olacagim diyor. Ya nasil
olacak onu bilmiyorsun ki iste. Yarn hayal kirikligina ugrayacak. iste ben de o
hayal kirikligina ugramamasi i¢in bu sistemin bir an evvel kokiinden yok olmasi

lazim diisiincesi var bende de. (Omer)

Birka¢ ay sonra geldi bu, piliy1 pirtiy1 toplamis, dyle tabir ederler ya ben
dedi okumayacagim. Bir sene sonra tekrar Hukuk Fakiiltesine gidecegim.
Iste burda babalik icgiidiiniiz devreye giriyor. Dedim ki gideceksin, o okul
bitecek, geleceksin, goreve baslayacaksi. Sonra hukuk okumak istiyorsan
okuyacaksin. Ben babayim dedim. Benim dedigim yapilacak. Bitti. Hi¢
taviz vermedim. Hemen ertesi giin tekrar biletini aldim geri génderdim.
(Acar)

Ben biiyiik bir hata yaptim onda. A¢ik sdyleyeyim. Bir anlik bir diislinceyle
hareket ettim ama sonradan pigsman oldum ama is isten gecti. Kizi
okutmadim. Okutmadim derken yani kendisi okusaydi benim ona seyim
yoktu, ben okumasi taraftariydim ortaokulda, ilkokulda bir bagaris1 olmadi.
Pek hevesi olmadi. Ben acik¢a sdyledim yani ortaokuldayken dedim bak
kizim okuyacaksan iyi oku. Oyle aburcubur sinif gegmeyle is olmaz. Basari
onemli. Yoksa okutmam dedim evde oturur ¢eyizini hazirlarsin. Ben agik
konusuyorum dedim. Okuyacaksan sonuna kadar okuturum ama bu sekilde
gidersen okutmam ama bunu sdyledigim i¢in de rahatim yani. Pek sey

yapmadi ben de tuttum o zaman otur evinde ¢eyizini hazirla dedim ama ne
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olursa olsun en azindan bir lise diplomasmi aldirmam gerekiyordu.
(Miicahit)

6.3  The Mores and Fatherly Authority

Bir adam toplumun, toplumu rahatsiz ediyorsa, bireyi degil sahs1 degil yani,
toplumu rahatsiz ediyorsa o adam sikint1. [...] Cogunluga bir adamin zarar
varsa ¢ogunluga bak, o adam kétii ama [...] evde bir adam kotii diye bu
sokak bu adama kotii diyemez. Niye diyemez? Sokaga zarar1 yok adamin ki.
(Cemil)

Annem babam benim dini bilgileri iyi insanlar, ikisi de Kuran okur, ben
cocuklarima bismillah ¢ekmeyi dahi 6gretmeyen bir insanim yani annem
babam yapti bunlart. Onlarin hepsi Kuran okumayi, namaz kilmayi1 benim
cocuklarimin hepsi bilir, hepsi Kuran okur, annem babam bunlar1 yapti
basardi yani. [...] Namaz, abdest, kapali olmak mesela bunlar 6nem arz eden
seyler. [...] Fatmanur kapaliydi da yakinda acti. [...] Ben de serbest biraktim.
Baski yapmadim. Kapal1 olsalar sevinirdim. Daha beni mutlu ederdi ama
baski da yapmadim. Zorlamadim. [...] ama Esmam kapali. Daha farkli bir
sey oluyor bana karsi tabii ki. Daha giiven verici oluyor bana, daha sicak
geliyor o sekilde olmasi. Daha farkli bir ortam yaratabiliyor yani. Oteden
beri gelen adetimizi, téremizi uyguluyor mesela bdyle bana bir huzur
veriyor. [...] Simdi iki tane kizim agik. Saygi duyuyorum yapacak da ¢ok bir
sey yok. Zorlamiyorum ama Esma’nin durumu farkli. Onunla da gurur
duyuyorum. (Cavit)

O hi¢ kapanmadi yalniz. O burda dogdu biiyiidii. Buranin seylerine [aligskin],
o hi¢ kapanmadi. Arada [basortii] takardi, etek giyerdi, basortiisii takards,
namaza dururdu, basortiisiinii ¢ekerdi falan. [...] Ik bastan uyguluyordu
daha sonra iste uygulamay1 da kesti yani. (Cavit)

Cok 1yi algilamadim, iiziildiim. Kabullenemedim ilk basta ama okuluyla

meslegiyle bir ilgisi olur benden dolay1 bir sikintiya ugramasin diye iistiine

de gitmedim, serbest biraktim. Mesela okullarda eskiden basortiisii sorunlari
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filan ¢ok oluyordu ya dinci goriiliiyordu, farkli algilaniyordu falan, dyle bir

seyle kars1 karsiya gelmesin diye kendi iradesine biraktim. (Cavit)

Kizimi bir kere ben sigarayla yakaladim, bir kere yakaladim. Muratt1 paketi
vard1 ¢antasinda, hi¢ yapmadigim bir seyi yaptim, adetim degildir dyle bir
seyl kanstirmak kizimin ¢antasim karistirdim ve sigara yakaladim.
Huylandigim i¢in baktim. [...] Ondan sonra dedi ki bu benim degil baba
dedi, arkadasimin dedi. Sadece bir tane tokat attim. [...] On bes on alti

yaslarinda falandi. Bundan alt1 yedi sene 6nceki olay. (Muhsin)

Ne olursa olsun hayatta sunu 6grendim, senin olan seye sahip ¢ikmazsan
baskalar1 sahip ¢ikar. Kiz ¢ocuklarinda su var, sikmayacaksin ama onlarla
arkadas olacaksin. [...] Kiicliik kiz kiitiiphaneye gidiyor. Miitemadiyen
kiitiiphanede. [...] Hanim dedi ki bugiin dedi kiitiiphadneye gidecekmis saat
ona kadar ordaymis dedi. Tamam dedim. Ben ona kadar yokum dedim
sOylerse baban kahveye gitti de dedim. [...] Ben burdan gittim kiitiiphaneye,
kapiisonu taktim kafama, sapkayr giydim, iceriye girdim, oturdum bir yere,
baktim, iki kath orasi. Yok. Gorevliler dolasiyor icerde. Kimse yanlig
yapmasin diye, icerde bekgiler var. Giivenlik. giivenlige dedim ki ya buranin
tek kat m1 bagka bir yeri var m1 buranin, abi alt katta bir yer daha var dedi.
Ayrica kafe var. [...] Indim merdivenlerden asagi, baktim alt1 tane kap1 var,
[...] bir baktim orda oturuyorlar, ii¢ kiz bir erkek. Grup yapmuslar, hic
kafalarin1 kaldirmiyorlar. Ses yok. Hep ders galistyor ¢ocuklar. Kapinin
arkasina gec¢tim, [araylp sordum] kizzim nerdesin. Baba ben anneme
sOyledim, ben kiitliphdnedeyim, ge¢ gelecegim biliyor musun haber verdiler
mi sana [dedi]. [...] Gegtim ordan bir ¢ay aldim arkam1 dondiim kapiya. Saat
ona kadar oturdum orda. Bunlar ¢iktilar, etrafinda da c¢ok pis kafeler var,
nargileler, biralar, bilmem ne, etrafinda. Kapida bir siirii zibidi. Tipleri
gorsen boyle var ya, joleli joleli saglar, hi¢ sevmedigim tipler. Onlar ¢ikt1
ben de kapiisonu kafama indirdim, onlar yoluna gidiyorlar, otobiis duraginda
bir tanesi bizim kizla beraber geliyor, onlar otobiis duragina, bizimkiler
metroya, hemen metronun ben de asansérden indim. Baktim onlar bagka
kapidan biniyor, ben de baska kapidan bindim. [...] Metrodan indik [...] eve

gelmeden otobiis duragi var orda kiz bu tarafa gidiyor bizimki o tarafa
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gidiyor, orda ayrildilar, 1siklar var 1s1iklardan gecti bizim kiz [...] hastane var,
oranin gece glvenligi de arkadasimin oglu [...] onla da tanistiracagim ya
firsat olacak, hani gece geliyor ya bir sey olursa orda baksin diye, ondan
sonra kizima da sOyleyecegim ki iste bak burda abin var burda, sey olmaz
diye. Isiklardan gectim, hist yaptim boyle tamam mi. Bakmiyor. Hizli hizh
yiiriidii biraz. Alo dedim. Aa baba ne yapiyorsun burda dedi. Kahveye gittik
dedim arkadasin biri gel dedi, geri eve gidiyorum, ondan sonra sdylemedim.

Soylersem simdi giivensizlik olur.

Iste gitmis kor kiitiik asik olmus lisede. Dersler bitmis, [...] bir hocas1 beni
uyardi, dedi ki biraz daha dikkat edin, dedi konulardan uzaklasiyor. [...]
Oturduk konustuk ama yani bir de ¢ocufun bir seysi var ¢ocugunuzu
bilirsiniz, sabit bir noktaya bakiyor da sizi dinlemiyorsa bilin ki o kendi
kararin1 vermistir. Yani ne deseniz bostur yani artik ondan sonra. Evin i¢inde
yazigsmaya bagladik biliyor musunuz? Yani ¢iinkii bazi seyleri sdyliiyorsunuz
anlamiyor. Oturuyorum yaziyorum. O da bana cevap yaziyor. Yani
yazistyoruz bir de kalict olsun diye. Yani evin i¢indeyiz mesela oturuyor
karsimda, kanepede oturuyor, ben burdan yaziyorum. Mesajlasiyormusuz
gibi. [...] Hatta o mektuplarin bir kismi birka¢ sene Oncesine kadar
duruyordu. Bir sekilde sonradan ben imha ettim yani. Ben kaldirdim ¢linkii
belki de o mektuplarin igerisinde simdi eslerin de gérmemesi gereken ne
bileyim i¢inde kotii anilar da oluyor. [...] Higcbir zaman gizli sakli takip
etmedim ¢ocuklarimi, yani onlar1 ofsayta diislireyim, hatasin1 yakalayim
bulayim falan demedim. Okuldan almaya giderim tam okulun kapisinin

oniine ¢ekerim arabayi. Cikinca beni gorsiinler diye. (Acar)

K1z ¢cocugunu daha hem tez kiistiiriirsiin hem tez yola getirirsin. Yani yanligi
dogruyu tez 6grenir kiz cocugu. Erkek cocuguna ogretemezsin. Bu gercek.
Erkek ¢ocugu cok lafa gitmez kiza bakarak. Ondan sonra simdi nasil oluyor
bu acaba, simdi kiz hani bizim tabii 6rf ve adet geleneklerimizde var ya hep

kizlar bayanlar iste ikinci planda. (Cemil)

Ben dedim ne istiyorsan yap, ben kisitlayici bir baba degilim ama toplum
icindeki hareketlerine dikkat et. Orf adet ananelerimize dikkat et. Kimseyi
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kirma, tizme. Yani herkes desinler ki ya bu senin oglan, masallah ¢ok efendi
bir ¢ocuk, ¢ok akilli bir ¢cocuk, ¢cok saygili bir ¢ocuk desinler. Higbir yeri
kazanmasan da olur benim i¢in. Doktor da olmasan olur, amele ol ama
amele de bir insan o da ekmek parasi kazaniyor ama herkesin takdir ettigi

bir insan ol. (Hiisamettin)

Ben dedim ki buna benim karsimda istedigin kadar [sigara] i¢, toplum iginde
dedim karsima ge¢ip igme. Bak bu tek istedigim senden bu dedim. Simdi biz
ikimiz baba oguluz ama iki arkadas gibiyiz ama topluma girdi mi baba ogula
doniiyorsun. Yani toplum i¢inde ictigi zaman babanin karsisinda sigara, sen
kimsin hesabina geliyor. Yani ben istedigimi yaparim, ben hiiriim. Ben
dedim buna, yeri geldi oturduk beraber alkol de aldik. Yapmadik desem
yalan olur. Bir eglencede denk geldi o da. Ondan sonra gittik baktik yine
denk geldi, dedim kusura bakmayin arkadaslar, ben gelmem buraya. Niye?
E dedim benim orda benim boyumda oglum var. Ben dedim girmem o
topluma. He gideceksek dedim baska bir tarafa gidelim. Ayni topluma
girmem ama gideceksek baska bir yere gidelim ama dedim ben o topluma
girmem. E ne olacak? Dedim yok arkadas. O toplumun i¢inde bu da var, o
toplumun i¢inde bu da var simdi ben gittigim zaman ya bu gidecek ya da
benimle oturup igecek. E simdi orda onu hos karsilayan da var muhabbet
esnasinda ama yarin bir giin derler ki bak iste ¢avusun cocuklar1 hi¢ insan
tanimiyorlar. Toplum i¢inde beraber oturup igiyorlar. Bunu derler. Bas

basayken hicbir seye sikintim yok. (Muhsin)

Kizlarim her ortama yatiyordu. Dur diyorsun duruyor ama erkege dur
diyemiyorsun. Baz1 yerde dur diyemiyorsun. [...] Halad bu zihniyeti
temizlemedik. Halbuki erkek olsun kadin olsun kendine giiveni olmadi m1 o
hayat1 yasayamaz. Eziklik yasar. Benim hanimim iste, hep ezik yasamistir.
Doktora giderdik, doktorda kendini anlatamazdi. Acaba doktor bana kizar
m1 ¢linkii baba baski yapmig, “Sen sus! Kiz kismi konusmaz, baba
konusacak!” [diye 6gretmis]. [...] Hanim1 gotlirdiim ben psikiyatrik doktora,
hanima sordu ka¢ yasindasin dedi, hanim elli bir elli iki yasindaydi dedi ki
kirk yedi yasindayim. Ya dedim senin hi¢ kirk yedi yasin bitmiyor mu
dedim, elli iki yasindasin. doktor bana dedi, kadindi, ¢ik disar1 dedi, sanane
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dedi bizim yasimizdan, sen ne karisiyorsun biz kirka da gireriz otuza da
gireriz, ¢ik disar1 dedi, karisma dedi. Simdi niye? Sanane, kabahat benim.

Ona soruyor. Iste eskiden babalar da dyleydi. (Recai)

Dovmedim, bir tane fiske vurdugum yoktur. [...] Torunlarima da aynisim
soylilyorum, anneleri bagiriyor, babalari bagiriyor, bagirmaym. Izah et.
Aldim gecen Kadikdy’e gittim, bak kizim dedim bak onlar icki igiyorlar,
kizlar, o hallerini gériiyor musun? O iyi mi? Yok dede dedi. Iste dedim,
ondan sonra 6yle bak dedim. Bak onlar orda ne yapiyor? Bu aile mi iyi bu
aile mi 1yi? Ya dede bu aile iyi. Bak ne giizel dedim [...] ama o aile, herkes
onlara lanet okuyor. Iste kétii yol budur dedim. Arkadasini iyi se¢. On tane

arkadasin olacagina iki tane arkadasin olsun. Temiz olsun. (Recai)

Ben derdim ki kizim bak bu muhite uyun, kapal aile. Sen de kapali ol. [...]
Ortam kapaliysa kapali ol, ortam sana degil, sen ortama uyacaksin. Burda
kiz vardi, ¢antasina koyuyordu orda elbiseleri degistiriyorlardi. Benim kiz
kardeslerim de agikti, ben niye agiksin demiyorum, ne zaman kapanirsan
kapan. Derya hepten aciktr. Ogretmen olan, bir giin geldi dedi ki ben
kapanacagim. Hadi insallah dedim. Tirnaklar1 uzatirdi, kizim onlar1 kes kes
kes. Annesine diyordu ki her seyime karismayin. Hanim okulla evin arasini
Olemiistii, bir dakika gecti mi hanim ayakkabilar1 giyip hemen gidiyordu,
nerdesin? [...] anne arkadas... Hayir. Arkadaslarin1 getir eve. Arkadaslarini
getirdi mi o arkadaslarmin aileleriyle tanisirdim. Bakayim aileleri nasil. Bir
tanesinin ailesiyle tanistim, dedim bunu koymaycaksin eve kizim. Bu
yaramaz. Ana da yaramaz baba da yaramaz. Sonunda dedigime geldi. [...]
Aile ortamini, arkadasini segeceksin. [...] Erkek bir yerde kendini savunur

kiz cocugu savunmaz, [...] kiza leke geldi mi hayat1 soner. (Recai)

[...]’da iki sene okudu bir sene okudu ikinci senenin yarisinda dekanin
girtlagini sikmis. Dekan telefon etti bana ben de bir iste calistyorum.
Tersanede. Senin dedi kizin benim girtlagimi1 sikti dedi mahkemeye
verecegim. Bu dinsizlik davasinda, ateistmis dekan. Bu da Kuran okuyor.
Allah vardir yoktur suyu buyu. Ulan bunu burda yasatmayacaklar. Ne
yapalim edelim. Dedim kizim ne yapalim. Baba dedi yatay sey varmis gecis
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varmis. Ben onu yapacagim bu tarafa. Burda nereyi tutturursan tuttur. Iyi
dedim. Onun en ¢ok istedigi kars1 taraftaydi oras1 olmadu. [...] Universitesini
kazandi. Yatay olarak. Burda da ikinci oldu, hakkini yediler. Orda da isyan
etti. Zor durdurduk. Nisanlisi, kaynatasi, kaynanasi gelmisti o zaman

nisanliydi orda. Zor durdurduk. (Recai)

Burda yatili YIBO dedigimiz yatili dgretim okullar1 vardi, kizim orda
gorevli. Orda kiz ¢ocuklarina taciz olayr [oluyor]. Kizim iste ayda bir giin
falan nobette kaliyor, yatili. Orda kiz ¢ocuklar1 buna anlatiyor. Ertesi giin
kizim geldi bana baba dedi, annesiyle de konusmuyor, seninle bir sey
konusmak istiyorum dedi. Anlatt1 konuyu bana ama konuyu biz dort bes saat
konustuk c¢linkii bu konunun ortaya cikmasi hem aileler agisindan
reddedilme olay1 var, ¢ocugun inkar olay1 var, kars1 tarafindan cephe almasi
var, bu isin yargi ddnemi var falan hepsini konustuk. Dedim ben vazgeg. Iste
yine babalik icgiidiisii koruma i¢gilidiisii. Vazgec¢ cilinkii bunu aileleriyle
konus onlar bir 6nlem alsin. [...] Dedi ki kizim hayir baba dedi o zaman ben
¢ok, bekar o zaman, ¢ok vicdanen rahatsizlik hissederim dedi. Bunu
yapmazsam kendimi dedi affedemem dedi ileriki yillarda dedi. Sen bilirsin
dedim. Ertesi giin gitti okul midiiriiyle konustu. Okul miidiirii siddetle
reddetti, yani bdyle bir sey olmasi miimkiin degil dedi ¢iinkii taciz yapan da
miidiir yardimcist. [...] Baba dedi birlikte seye gidelim rehberlik merkezine.
Gittik. [...] Yani bu olay yiiziinden YIBO kapatilds. [...] Sonra burda baska
olaylar oldu. [...] Dedim artik uzak duracaksin kesinlikle. Biz tehditler
almaya basladik. Iftira atiyorsunuz dediler kizzma. Kizimi tehdit ediyorlar.
[...] Bir daha dedim kesinlikle bu islere bulasmayacaksin. Bu arada

nisanlandi evlendi derken bu islerden uzaklasti. (Acar)

Insancil  yoniimii gdriiyordu ama dinsiz oldugumu da biliyordu.
[...]Jevlenirken benim bu yasantimi, bu diisiincemi bilmis olsalar bu kiz1 bana
vermezlerdi. yani daha hala mesela simdi eger acik etsinler bu yasta
kizlarmi geri almaya c¢alisirlar. Yani din bdyle bir sey yani karsithk. ¢linkii
onlar dinini bes vakit namaziyla her seysiyle yasiyorlar mesela. kaynanamla
kaynatam. kizlarina da kizarlar erkek c¢ocuklarina da kizarlar niye namaz

kilmiyorsunuz, neden dininizi yagamiyorsunuz [diye ...] Anneleri bazen
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baski da yapar aman kizzim bak babanizin izinden gitmeyin diye. [...]
Cocuklarimi zaman zaman ben partinin etkinliklerine gotiiriyorum. [...] He
zaman zaman da annelerinden etkileniyorlar. [...]. Annelerinin de seysi var
ya, kizzim aman babanizin diisiincesine veyahut da onu da sdyleyemez de
hani ideolojisine sistemine sey etmeyin. Basiniza is getirirsiniz falan. o tiirlii
endiseler de var. bu hiikiimetin bircok insanlar1 hani sug¢suz yere igeri
atryorlar bilmem ne yapiyorlar, zaman zaman esim de bu kaygilara bana dile
getirir hani dikkat et. bak ii¢ tane kiz cocugun var senin. senin basina bir sey
gelse hapishaneye girsen o ¢ocuklarin iste egitimi yarim kalir. ondan sonra
ben onun arkasindan kosamam. [...] Onun i¢in iste kiz ¢cocuklarina da kendi
cocuklara da burdan iste dikkat edin her harekete kendinizi kaptirmayin
falan filan [diye akil veriyor]. Mesela en biiyiik kizim iiniversite birdeyken
partinin genclik kollartyla falan tanigmisti ama annesinin seysiyle yozlasti
sonra. Uzaklastirdi. [...] En biiyiik mesela parti gencligiyle tanismist1 o da
annesinin yiiziinden geri durdu. Yoksa o da partinin bir neferi olacakt.
Benim 1srarimla Egitim-Sen’e iiye olmustu. Ol kizim hi¢ degilse seni
sendika korur ney demistim. Orda da gittigi ilk kadrolu 6gretmen olup
gittigi yerde Diyarbakir’in [...] il¢esindeki ilce milli egitim miidiiri
cagirmis, sen bu sendikaya niye iiye oldun demis dogrudan dogruya. [...] Bu
tam iste Egitim-Sen’liler falan da isinden edilme noktalar1 vardi ya birkag
sene Once su sey kalkismasinda Fetociilerin 2016°de 15°te iste, o doneme
rastliyordu. Ben dedi sendikadan istifa edecegim dedi ama sadece bu degil.
Biitlin 6gretmen arkadaslarinin yiizde doksani sendikalarindan istifa ettiler.
[...] Bu da o doneme denk geldi. O baskilara da sey edemedi. O bilince tam
sahip olmadig: i¢in sendikadan istifa etti. [...] Biraz da bu tiir yasant1 onun
hosuna gidiyor herhalde c¢linkii partinin nasil ¢alistigini az ¢ok biliyor.
Gengliginden. Onun i¢in partiye girdigi zaman yorulacak, oniine is gelecek,
ondan sonra iste sisteme kars1 miicadele etmesi gerekecek. O da onun isine

gelmiyor. Bdyle rahat ediyor. (Omer)

Benim en kiymetli varliklarima sahip ¢ikiyorlar. Karsima dikildiklerinde
ikisi de 6grenciydi. [...] Biiyiik damatla iki buguk dakika kadar konustuk.
[...] Ben top oynamay1 bilmem, ticaretten hi¢ anlamam, bilmedigim bir¢ok

konu var, cahili oldugum bir¢ok konu var ama adamdan anladigimi
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zannediyorum. Dedim ki bu adam gibi adam. (Metin)

Bana gore Ermeni olmus ama ailesini sahiplenmemis, hayirsiz bir evlat
olmaktansa birakin Siinni olsun Alevi olsun ama ailesine sahip c¢iksin.
Karisina ¢oluguna cocuguna sahip ¢iksmn. Onlari mutlu etsin. Uzmesin, tek
beklentim bir baba olarak bu. Bu boyle olduktan sonra benim géziim arkada
gitmez. (Arman)

Ben dedi yasayamam artik o kadinla dedi. Nasil kandirdilar, nasil sey
yaptilarsa. Ee sonu¢ dedim? Sonug dedi, siz bilirsiniz dedi. Ben dedi daha
onunla yagsayamam. E ayr1 indirelim, e yok. Ben dedi gitmem. Bu is burda
bitmez, bu is mahkemede biter, istemiyorsan verirsin mahkemeye dedim.
Beklediler biz verelim de bizden biraz bir seyler koparacaklar zannettiler,
para pul esya sunu bunu. Biz de vermedik. iki sene siiriincemede kald.
Kendileri veriyorlar ondan sonra, ben de bir avukat tuttum hemen. [...]
Hemen yeniden everdim oglan1 da ben de. Ikinci gelini de yakin kdyden

aldik. Onun da basindan bir olay ge¢mis, o da evlenmis bosanmis. (Hakk1)

Gengler her ne kadar babanin yaninda dursa da bazen babanin sozlerini
tutmuyor yani. Mesela bir insan bilir. Benim bu yoremden biriyle
evlenseydi kim olursa olsun gecinmek biraz daha kolay ama Iskenderun
tarafinin hele Adana tarafinin insaniyla ge¢inmek zordur. Bunlar Ankara’da
tanismislar iste, astsubay okulunda okurken tanigmislar. Geldi bana acilds,
bdyle boyle dediler. Babalar en son duyar da analar duyar her zaman. Gittik,
kizin ailesiyle tanistik, fakat ben goriir gérmez Allah var simdi dedim bak
oglum gel yol yakinken don bu isten, bunlar senin ne yapina uyar, ne tipine
uyar, ne gecimin olur, ge¢inemezsin. Yok ben seviyorum dedi. Dedim oglum
bak ilk dnce bu sevgi gibi goziikiir ama zamanla torpiiye doner adami dmiir
torplisii gibi yontar. [...] Sekiz buguk ay evli kaldilar. Biz orta halli bir
aileyiz [...]bir lira param var benim, ben bir liraya gore gec¢inecegim. [...]
Buna uyum saglayacak karsinda bir aile lazim. Fakat bunlarin yapilar1 dyle
degil yani. Bunu ben goriir gérmez sezdim. Anlatabiliyor muyum? Sekiz

buguk aydaki borcunu ii¢ senede 6dedi. (Miicahit)
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