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ABSTRACT

MULTIDIMENSIONAL LIMINAL THRESHOLD OF THE CITY OF ANKARA:
THE NAMAZGAH HILL

Dagli, Muhammed Said
M.A., Department of History
Supervisor: Assoc. Prof. Mehmet Kalpakli

June 2024

Namazgahs, which can be seen in many Ottoman cities, are open-air places of worship
and they stand out as an overly comprehensive and ambivalent concept that can vary in
their functions, qualities and quantities. Throughout its history, the Namazgah and the
Namazgah Hill in Ankara have served different functions: as a gathering place, a place of
worship, a cemetery and a gateway to the city. While the origins of this Namazgah remain
a mystery, these various functions became particularly evident during the War of
Independence, a critical period that contributed to the establishment of the new Republic.
The aim of this thesis is to compile existing sources on the Namazgah Hill, to determine
as much as possible which functions it assumed and under what circumstances, to show
that it is a multidimensional liminal space for the city of Ankara, to explain that it not
only hosted liminal transformations but also underwent liminal transformations itself, and

as a result, to create a comprehensive historical narrative of the site. For this purpose, the

il



Ottoman and Republic State Archives, paintings, engravings, photographs, newspapers
of the period, the memories of people who used to live or have visited Ankara, and

ethnographic studies about this city will be used.

Keywords: Namazgah, Liminality, Liminal Space, Ottoman Cities, Ankara
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OZET

ANKARA KENTININ COK BOYUTLU LIMINAL ESiGi:
NAMAZGAH TEPE

Dagli, Muhammed Said
Yiiksek Lisans, Tarih Boliimii

Tez Danismani: Dog. Dr. Mehmet Kalpakl

Haziran 2024

Osmanli sehirlerinden birgogunda goriilebilen ve bazi sehirlerde onlarcasi olabilen
namazgahlar, a¢ik hava ibadethaneleri olarak goze c¢arpmakla birlikte fonksiyonlari,
nitelikleri ve nicelikleri ¢esitlilik gosterebilen kapsamli bir kavram olarak goze carparlar.
Ankara’daki namazgah ve onu lizerinde tagiyan Namazgéah Tepe de tarihi boyunca farkli
fonksiyonlar1 {istlenmis, bir toplanma yeri, ibadet alani, mezarlik ve sehre giris kapisi
olarak islev gormiistiir. Namazgah’mn kokenleri gizemini korumakla birlikte, yeni
Cumbhuriyet’in kurulusuna katkida bulunan kritik bir dénem olan Kurtulus Savasi
sirasinda bu gesitli fonksiyonlar1 6zellikle belirginlesmistir. Bu tezin amaci1 Namazgah
Tepe ile ilgili mevcut kaynaklar1 derlemek, hangi fonksiyonlar1 hangi sartlarda
iistlendigini miimkiin olabildigince belirlemek, buranin Ankara kenti i¢in ¢ok boyutlu bir
liminal mekan oldugunu gostermek, liminal doniisiimlere ev sahipligi yapmasinin
yaninda kendisinin de liminal doniisiimlere ugradigini agiklamak ve sonug olarak buranin

kapsamli bir tarih anlatisini olusturabilmektir. Bunun i¢in Osmanli ve Cumhuriyet Devlet



Arsivleri, resimler, graviirler, fotograflar, donemin gazeteleri, eskiden Ankara’da yasamis

ya da bulunmus insanlarin anilar1 ve Ankara hakkinda yapilmis etnografik ¢calismalardan

faydalanilacaktir.

Anahtar Kelimeler: Namazgah, Liminallik, Liminal Mekan, Osmanli Sehri, Ankara
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CHAPTER 1

INTRODUCTION

The Namazgah Hill (Namazgéah Tepe) was the name of the hillside on the
southern border of the Ottoman Ankara, where the city walls once stood and where
buildings of both practical and historical importance to Ankara, such as the Ethnography
Museum and the Numune Hospital, now stand. And the topographical structure that this
hill was named after was called the Namazgah. Throughout its history, this site was used
for various functions: sometimes as a gathering place, as a place of worship, as a
funereal place, and other times as a gateway to and from the city... These functions of the
Namazgah, whose origins are not known for certain, were magnified in its last years, and
it took its place in the collective memory with the spatial roles it played in the War of
Independence that laid the foundation for the establishment of the new Republic. Here,
the people of Ankara started their own National Struggle (Milli Miicadele), waited to
welcome Mustafa Kemal Pasha, who would later become the Commander-in-Chief, saw
off the soldiers going to the battlefront, prayed for the success of the army, treated the
soldiers returning from the front wounded, and buried the soldiers who were martyred.

The Namazgah, which stood out as a premodern liminal space with these features, lost



its functions very soon after these events, with the establishment of the modern
Republic, was replaced by secular buildings and suddenly found itself in the heart of the
expanding metropolis, whereas before it was on the periphery. However, coincidentally,
it found the opportunity to fulfill one of these premodern functions, that of being a
funereal place, for the last time through the Ethnography Museum built on it, carrying
the body of President Mustafa Kemal Atatiirk, upon his passing, for fifteen years.! The
study of this historical place as a liminal space from the Ottoman Empire to the Republic
of Turkey, thus, has become even more interesting and important due to these

historically critical events and phenomena.

Although the story of the Namazgah in Ankara was transformed into an epic
narrative with the War of Independence, its history can understandably be traced back to
the emergence of Islam, several centuries ago. Claiming to carry on the legacy of the
Abrahamic religions that preceded it, namely Judaism and Christianity, Islam, as
opposed to them, has defined the place of worship as any part of the earth (provided it is
clean). In other words, masjids and mosques can be built for Muslims to pray, but a
Muslim does not necessarily need them. This freedom allowed the followers of Islam to
pray even on long journeys away from any town or city. (The fact that Muslims are

obliged five times a day to perform a special act of worship called namaz? adds to the

! After 15 years of temporary residency, Atatiirk’s body was moved to the Mausoleum built for
him. See Koray Ozalp, Atatiirk 'iin Ankara’st 1919-1938 (Ankara: Galatya Yayncilik, 2021), 243-259.

2 Due to its subject matter, this thesis will use many non-English words, especially Turkish ones.
The 17th version of the Chicago Manual of Style (CMOS) will be taken into account in the use of these
words. In this context, words that are found in the Merriam-Webster dictionary will not be italicized and
pluralization will be done as shown in this dictionary (CMOS 17 7.1 and CMOS 17 11.3). For example,
the word namaz is found in the Merriam-Webster dictionary and its plural form is also namaz. Therefore,
in this thesis, where the word namaz and phrases containing the word namaz occur, it will be used without
italics and without the plural suffix. Words that do not appear in the Merriam-Webster dictionary will be
italicized only the first time they are used if they are frequently used, and italicized every time if they are
rarely used. (CMOS 17 11.3) If words that do not appear in that dictionary are used in modern Turkish,



importance of this freedom.) The most practical solution for praying on such journeys
was to designate a specific area as a namaz space, clean it, and then be careful to keep it
clean. The Islamic Prophet Muhammed preferred this method in his travels, and these
places came to be called musalld in Arabic and namazgah in Persian.? Both words in
their respective languages meant “a place of namaz”. (To avoid possible confusion, the
words “the Namazgah” will be used hereafter when speaking specifically about the
Namazgah in Ankara, and the word “namazgah” will be used as a genus noun when
referring to the concept of namazgah in general.) That is to say, the conceptual history of
the Namazgah, the subject of this study, located on the southern border of Ankara’s city
center, dates back to the Islamic Prophet Muhammed, and its name directly translates to

a place for namaz.

It is interesting that despite having such an ancient origin and a story with an epic
ending, the Namazgah has escaped the attention of researchers. Although thousands of
works have been written about the years of the War of Independence, one of the most
obvious reasons why the Namazgéh is usually mentioned in a paragraph or two is
perhaps the difficulty of researching and analyzing it. There are two main difficulties
that stand out in the first instance. The first is that the concept of namazgah itself is too
comprehensive and lacks a precise definition. The second is that it is almost impossible

to access sources, especially from before the War of Independence, that can provide

their spelling will be given according to the dictionary of the Turkish Language Association. Words such
as namazgah and seymen, which will appear frequently in this thesis and will be conceptualized, will not
be italicized and will be pluralized with the suffix -s as in English, e.g. “seymens”. The plural suffixes for
words that are rarely used and italicized will be suffixed with the suffix -lar or -ler as in Turkish, e.g.
“yazlik mescidler”. (CMOS 17 11.3) Names of institutions, organizations, places and people will not be
italicized. (CMOS 17 11.4)

3 Nebi Bozkurt, “Namazgah,” TDV Islam Ansiklopedisi, vol. 32, (Istanbul: Tiirkiye Diyanet
Vakfi, 2006).



important information about the Namazgah. Despite all these difficulties, its importance
in Ankara’s civic history and the fact that it can be studied as a multi-layered liminal

space should be enough to excite researchers interested in the area.

The aim of this thesis is to compile the available sources on the Namazgah, to
construct a historical narrative of this space using the concepts of liminality and liminal
space, and to show that it was a multi-layered liminal threshold of the city. In this
introductory chapter, a brief analysis of the existing literature will be provided, followed
by a discussion on methodology and theoretical framework. In the second chapter, what
and where of the Namazgah will be discussed based on the evidence and a new and
revised portrayal of this site will be presented; and in the third chapter, it will be shown
how it was a liminal space, through an analysis based on its revealed functions. In the
concluding chapter, the disappearance of the Namazgah will be explained, this time as a
liminal stage that directly concerns itself, and we will conclude the historical narrative of
the Namazgéh as a liminal threshold of the city of Ankara, with a brief reminder of all

the findings of this research.

1.1 Existing Literature

As we said before, a comprehensive study, based on evidence, about the
Namazgah has not been conducted so far. An extensive number of books and articles
have been written about the city of Ankara, especially since it became the capital of the
new Republic. Among these works, there are a few that mention the Namazgah only
briefly. However, these mentions are either based on stories passed down orally that

need a form of validation or are limited to a few events during the War of Independence.



An analytical review of the transferred information, on the other hand, has not been done

yet.

One of the most important works about the Namazgéah based on memories and
oral narratives is Seref Erdogdu’s Ankaram* (My Ankara). Erdogdu mentions all the
other features of the Namazgéh very briefly and exclusively emphasizes its feature as an
er meydani (a place in which wrestlers and brave men challenged and squared accounts
with each other). Hamit Ziibeyir Kosay’s Ankara Budun Bilgisi (Ankara’s Ethnology)?
does not dedicate a title to the Namazgah but it provides significant clues about this
place while conveying the other ethnographic features of this city through the stories he
heard from the locals of old Ankara. Kemal Baglum’s Besbin Yilda Nereden Nereye
Ankara (Ankara from Where to Where in Five Thousand Years)® also conveys
significant anecdotes that provide clues about the Namazgah, similar to the works of
Erdogdu and Kosay. Kiiciik Asya 'nin Bin Yiizii: Ankara (a Thousand Face of Asia Minor:
Ankara)’, written by Suavi Aydin, Kudret Emiroglu, Omer Tiirkoglu, and Ergi Ozsoy, is
one of the most comprehensive academic studies on the history of Ankara. In this work,
the Namazgah is mentioned, again, based on mostly oral narratives. Abdiilkerim
Erdogan’s Unutulan Sehir Ankara (The Forgotten City Ankara)® and Istiklal Savasi nda

Ankara (Ankara during the War of Independence)’ (the latter is co-written by Gokge

4 Seref Erdogdu, Ankaram (Ankara: Kiiltiir Bakanligi, 1999).

5 Hamit Ziibeyr Kosay, Ankara Budun Bilgisi (Ankara: Ulus Basimevi, 1935).

¢ Kemal Baglum, Besbin Yilda Nereden Nereye Ankara (Ankara: [n.p.], 1992).

7 Suavi Aydin, Kudret Emiroglu, Omer Tiirkoglu and Ergi D. Ozsoy, Kiiciik Asya 'nin Bin Yiizii:
Ankara (Ankara: Dost Kitabevi Yaymlari, 2005).

8 Abdiilkerim Erdogan, Unutulan Sehir Ankara (Ankara: Akgag Yayinlari, 2004).

® Abdiilkerim Erdogan and Gokee Giinel, Istiklal Savasinda Ankara (Ankara: Ankara Biiyiiksehir
Belediyesi, 2008).



Glinel) and Alptekin Miiderrisoglu’s Sakarya'® also mention the Namazgah, especially
with compilations of various records of memories during the War of Independence.
Those academic studies on Ankara which are based exclusively on written documents
like tahrir and sicil registries, such as Ozer Ergeng’s 16. Yiizyilda Ankara ve Konya (16™
Century Ankara and Konya)!!, Hiilya Tas’s /7. Yiizyilda Ankara (17" Century Ankara)'?,
and Rifat Ozdemir’s 19. Yiizyilin Ikinci Yarisinda Ankara (Ankara in the Second Half of
the 19" Century)'3, either mention the Namazgah superficially or do not mention it at
all. This thesis will utilize all the records from these sources but with a critical

perspective.

While very little of the information about the Namazgah, especially during the
War of Independence, is based on definitive documents such as photographs and
newspaper reports, most of it is based on the memories of people who were in Ankara
for a period or their friends and relatives. The works of Ali Fuat Cebesoy!4, Hifz1 Veldet
Velidedeoglu'>, Yunus Nadi'®, Mehmet Emin Sazak!”, Ali Metin'® (Transcribed and
published by Ziya Oranli), and Mahir iz'® are important in this context. Enver Behnan

Sapolyo’s works?’, which can sometimes be considered as history books and sometimes

10 Alptekin Miiderrisoglu, Sakarya 1. Cilt (Istanbul: Yap1 ve Kredi Bankasi, 1981) and Alptekin
Miiderrisoglu, Sakarya 2. Cilt (istanbul: Yap1 ve Kredi Bankasi, 1982).

" Ozer Ergeng, XVI. Yiizyilda Ankara ve Konya (istanbul: Tarih Vakfi Yurt Yayinlari, 212).

12 Hiilya Tas, XVIL Yiizyilda Ankara (Ankara: Tiirk Tarih Kurumu Yayinlari, 2014).

13 Rifat Ozdemir, XIX. Yiizyin Ik Yarisinda Ankara (Ankara: Kiiltiir ve Turizm Bakanlig
Yayinlari, 1986).

'4 Ali Fuat Cebesoy, Milli Miicadele Hatiralar: (istanbul: Vatan Nesriyat1, 1953).

'S Hifz1 Veldet Velidedeoglu, Anilarin Izinde 1. Kitap (Istanbul: Remzi Kitabevi, 1977) and Hifzi
Veldet Velidedeoglu, Bir Lise Ogrencisinin Milli Miicadele Anilar: (Istanbul: Varlik Yaymevi, 1971).

16 Yunus Nadi, Birinci Biiyiik Millet Meclisinin A¢ilisi ve Isyanlar (Istanbul: Sel Yayimnlari, 1955).

17 Emin Sazak, Emin Bey’in Defteri (Istanbul: Bilgeoguz Yaynlar1, 2009).

18 Ali Metin and Ziya Oranly, Atatiirk iin Simdive Kadar Yayinlanmamis Anilar: (Ankara: Alkan
Matbaast, 1967).

19 Mabhir iz, Yillarin Izi (Istanbul: Kitabevi, 2003).

20 Enver Behnan Sapolyo, Kemadl Atatiirk ve Milli Miicadele Tarihi (Istanbul: Rafet Zaimler
Yayinevi, 1958) and Enver Behnan Sapolyo, Mustafa Kemal Pasa ve Milli Miicadelenin I¢ Alemi



as memoirs, can be utilized in this category as well. In some other memoirs, although the
War of Independence or Ankara is mentioned, no insightful information is given about
the Namazgah, for example, the works of Ali Fuat Tiirkgeldi?!, Halide Edip Adivar??,
Yakup Kadri?, Falih Rifki Atay?*, Ilyas Sami Kalkavanoglu®®, Mazhar Miifit Kansu®°,
Bekir Sami Giinsav?’, Dr. Cemil Topuzlu?®, Rauf Orbay?’, Mehmet Arif Bey*® and Ali

Cetinkaya’!.

Putting the Namazgah in Ankara aside, there are some detailed reference sources
about namazgahs in general. Articles by Nebi Bozkurt®*? and Yavuz Tiryaki®* under the
Encyclopedia of Islam’s “namazgah” title can be considered as the framework. Fuat
Sancr’s article “Yazlik Mescitlere Kavramsal ve Tipolojik Bir Yaklasim” (A Conceptual
and Typological Approach to Summer Masjids)** and Ugur Tanyeli’s article “Musalla,

Idgah, Namazgah: Tanimsiz Bir Mimari Olgu” (Musalla, idgah, Namazgah: An

(Istanbul: Inkilab ve Aka Kitabevleri, 1967) and Enver Behnan Sapolyo, Atatiirk ve Seymen Alay
(Ankara: Ankara Kuliibii Yayinlari, 1971).

2! Ali Fuat Tiirkgeldi, Goriip Isittiklerim (Ankara: Tiirk Tarih Kurumu, 1987).

22 Halide Edip Adivar, Tiirkiin Atesle Imtihani: Istiklal Savas: Hatiralar: (Istanbul: Ozgiir, 2006).

2 Yakup Kadri Karaosmanoglu, Vatan Yolunda (Istanbul: letisim, 1986).

24 Falih Rifk1 Atay, Cankaya (istanbul: Cumhuriyet, 1999) and Falih Rifki Atay, Zeytindag
(Istanbul: Remzi Kitabevi, 1943).

25 {lyas Sami Kalkavanoglu, Milli Miicadele Hatiralarim (Istanbul: Ekicigil, 1957).

26 Mazhar Miifit Kansu. Erzurumdan Oliimiine Kadar Atatiirk ile Beraber (Ankara: Tiirk Tarih
Kurumu, 1997).

27 Muhittin Unal, Miralay Bekir Sami Giinsav'in Kurtulus Savas: Anilari (Istanbul: Cem
Yaymevi, 1994).

28 Cemil Topuzlu, 80 Yillik Hatiralarim (Istanbul: ARMA, 1994).

2 Feridun Kandemir, Hatiralar: ve Séylemedikleri ile Rauf Orbay (Istanbul: Yakin Tarihimiz,
1965).

3 Miralay Mehmet Akif Bey, Anadolu inkilabi: Milli Miicadele Amilar1, 1919-1923 (istanbul:
Arba, 1987).

31 Ali Cetinkaya, Milli Miicadele Dénemi Hatiralar: (Ankara: Atatiirk Arastirmalar1 Merkezi,
1993).

32 Nebi Bozkurt, “Namazgah”.

33 Yavuz Tiryaki, “Namazgah,” TDV Islam Ansiklopedisi, vol. 32, Istanbul: Tiirkiye Diyanet
Vakfi, 2006.

3% Fuat Sanct, “Yazlik Mescitlere Kavramsal ve Tipolojik Bir Yaklasim,” Adiyaman Universitesi
Sosyal Bilimler Enstitiisti Dergisi 13, no. 35 (2020).



Undefined Architectural Phenomenon)?® can be cited as examples of articles that
examine namazgahs conceptually. Muhammet Arslan’s article “Open Air Prayer Places
of Anatolian Seljuk® is important as it tries to classify namazgahs according to their
architectural features and functions. In addition to these, the works of Mustafa
Ozdamar’’, Goksel Erdogan®®, Giil Saridikmen®, Giilhan Benli*’ , and Selma Giil*!,
especially on open-air prayer sites in Istanbul, are known. Regarding the namazgahs in
the remaining parts of Anatolia and the Balkans, works of Hiidavendigar Akmaydali*?,
Unal Taskin and Arife Goknur Parlak*?, Hakk1 Acun**, Baha Tanman*’, Miikerrem

Kiiriim*®, Mehmet Sami Bayraktar*’, Alptekin Yavas*®, Alaattin Dikmen*’, Abdiilhamit

33 Ugur Tanyeli, “Musalla, idgah, Namazgah: Tanimsiz Bir Mimari Olgu,” in Uluslararast
Ugiincii Tiirk Kiiltiirii Kongresi Bildirileri, (Ankara: 1999).

36 Muhammet Arslan, “Open-air Prayer Places of Anatolian Seljuk,” Journal of Turkish
Researches Institute, no. 68 (2020).

37 Mustafa Ozdamar, “Namazgahlar,” Vakiflar Dergisi, no. 20, (1988).

38 Goksel Erdogan, “Topkapi Sarayi’nda Bulunan Mescitler ve Namazgahlar,” Milli Saraylar
Sanat Tarih Mimarlik Dergisi, no. 20 (2021).

39 Giil Saridikmen, “The Namazgah Mosque (The Cavid Aga Mosque) in Bulgurlu from Past to
Present,” Journal of Medeniyet Art 1, no. 1 (2015).

40 Giilhan Benli, “The Use of Courtyards and Open Areas in the Ottoman Period in Istanbul,” in
Advances in Landscape Architecture, ed. Murat Ozyavuz, (InTech). doi:10.5772/55797

4! Selma Giil, “Kadikdy Taskoprii Caddesi Mezarligi (Bat1 Yoniindeki 18. Yiizy1l Mezar
Taslarinin Sanat Tarihi Agisindan Degerlendirilmesi)” (master’s thesis, Marmara University, 2009).

42 Hiidavendigar Akmaydali, “Mihrapl ve Minberli Namazgahlarimiz,” Vakiflar Dergisi, no. 23,
(1994).

# Unal Tagkin and Arife Goknur Parlak, “Cezaevi Olarak Kullanildig1 Yillarda Musalla
(Alaybeyi) Camii,” Journal of History School 11, no. 35 (2018).

# Hakki Acun, “Makedonya-Uskiip Fatih Sultan Mehmet (Tas) Kopriisii ve Namazgahi,” in
Balkanlarda Osmanly Vakaflari ve Eserleri Uluslararast Sempozyumu (Ankara: Vakiflar Genel Miidiirliigii
Yayinlari, 2012).

45 Baha Tanman, “Turhal’in Giimiistop (Dazya) Kdyiindeki Namazgah,” Journal of Art History,
no. 9-10 (1981).

46 Miikerrem Kiiriim, “Aydin’daki Osmanli Dénemi Namazgahlari Uzerine Bir Degerlendirme,”
Journal of Institute of Fine Arts, no. 18 (2007).

47 Mehmet Sami Bayraktar, “Kopriilii Mehmed Pasa Prayer Area (Namazgah) In Vezirkdprii and
Construction Inscription of Sultan Abdiilaziz Prayer Area in Samsun,” Vakiflar Dergisi, no. 37 (2012).

48 Alptekin Yavas, “Bozcaada Namazgah Meydam Cesmesi ve Cebeci Bas1 Es-Seyid Abdullah
Aga’nin Vakfiyesi,” Journal of Art History, no. 18 (2009).

49 Alaattin Dikmen, “Friday Mosques in Mountainous Region in Bursa,” Celal Bayar University
Journal of Social Sciences, no. 1 (2014).



Tifekgioglu®®, Tolga Bozkurt’!, Bahriye Giilay Giilyliz’2, Deniz Demirarslan®® and
Turan Gokge>* stand out. However, the impossibility of using these sources to obtain
information about the Namazgah in Ankara through abstraction will be discussed below,
so that these sources will not be used to construct the historical narrative of the

Namazgah in Ankara.

1.2 Problems with the Namazgih

The concept of namazgah is a bit problematic. Firstly, the concept itself is vastly
comprehensive and a bit ambivalent, and there is no clear architectural or topographical
definition regarding namazgahs which can encompass common features and similar
functions extensively. For example, there are some namazgahs that are so small that can
only accommodate a couple of people at the same time.>> It is an obvious fact that the
Namazgah in Ankara, which is known to host thousands of people at once in certain
situations, can have so little resemblance to those little namazgahs. Some namazgahs are
inside the urban area, and some of them are so far away from urban areas that they are
mostly for the use of travelers.>® Some namazgahs, on the other hand, are located at the

edge of urban areas, like the Namazgah in Ankara. It is, again, obvious that they have

50 Abdiilhamit Tiifekgioglu, “Gelibolu’da Azebler Namazgahi ve Yapimin Mimart,” Yiiziincii Yil
Universitesi Ilahiyat Fakiiltesi Dergisi, no. 2 (1998).

5! Tolga Bozkurt, “The Value of a Lost Inscription About Konya Sultan Square,” Ankara
University Journal of the Faculty of Languages and History-Geography 59, no. 1 (2019).

52 Bahriye Giiray Giilyiiz, “Fetret Era (1402-1413) Structures in Rumelia,” 4l-Farabi
International Journal of Social Sciences 5, no. 2 (2020).

53 Deniz Demirarslan, “Outdoor Worship and Location Relationship — Gelibolu Open Air Prayer
Places,” The Journal of Turk & Islam World Social Studies 4, no. 10 (2017).

5% Turan Gokge, “Sohbetgah-1 Ibadetgah: Namazgahs in the Balkans in View of Evliya Celebi,”
in Internation Balkan Annual Conference Vol 2 (2013).

55 Yavuz Tiryaki, “Namazgah”.

56 Ibid.



understandably different spatial features and functionalities. This comprehensiveness is
the reason why it is impossible to utilize the sources and evidence about other

namazgahs to understand the Namazgah in Ankara.

Namazgah’s being a comprehensive concept will be proved in detail in the
second chapter, yet the problems regarding the study of the Namazgah in Ankara are not
limited to that. There is an observable lack of information about this singular namazgah.
Ankara was not one of the most glamorous cities in the Ottoman Empire, although it
maintained its social and administrative importance for a long time due to the fact that it
was an important trade center and had cosmopolitan demographics. It served as the
capital of Vilayet, as well. It hosted a very important spiritual leader, Hac1 Bayram Veli,
who was the murshid of Mehmed II’s mentor, Aksemseddin. In the first quarter of the
20™ century, it first became the headquarters of the War of Independence and then the
capital of the young Republic. Therefore, it is safe to say that Ankara has always been an
important city, but it has never been a focal point of keen eyes looking for something
equivalent to Istanbul’s Golden Horn, Edirne’s Selimiye Mosque, or izmir’s bustling
harbor. Travelers passed by this city, but they spent so less words on it. Even after
Ankara became the capital, and Ahmet Hamdi Tanpinar wrote his famous Bes Sehir’’, he
spared the least number of pages for Ankara. In this scarcity, structures that are very
important both architecturally and practically or spiritually, such as Hac1 Bayram Veli
Mosque and Ankara Castle, could find their humble places in these travel books, while

the Namazgéh, which can be regarded as a couple of rocks on a hill by the untrained

57 Ahmet Hamdi Tanpinar, Bes Sehir (Istanbul: Milli Egitim Basimevi, 1972).
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eyes, often overlooked. This results in the limited availability of material resources on

this topic.

The city of Ankara had attracted numerous local and foreign travelers throughout
its classical and premodern history, but none of them had ever paid attention to the
Namazgah, and none of them had ever talked about it in detail.’® It is natural that they
would not mention the Namazgah, which can be seen as a pile of stones when not in use,
when there are structures that can be recognized with the naked eye, such as Ankara
Castle, Hac1 Bayram Veli Mosque, the Temple of Augustus right next to this mosque and
the Roman obelisk. In fact, in the paintings and engravings of these travelers looking at
Ankara from the southern facade, topographical elements that can be thought to be the
Namazgah stand out. One of the most prominent of these images is Tournefort’s
engraving, (see Figure 1) and the other is an anonymous oil painting (see Figure 2).
However, it is not possible to see a continuity that supports each other. The oil painting
from the Rijksmuseum in Amsterdam, which has come to be known as the Famous
Ankara Painting, and Tournefort’s engraving contradict™ each other in terms of what can

be deduced to be the Namazgah, which makes it difficult to have a convincing historical

58 Ogier Ghiselin de Busbecq, Hans Dernschwam, Paul Lucas, Pitton de Tournefort, Richard
Pococke, John Macdonald Kinneir, Charles Texier, William Francis Ainsworth, William John Hamilton,
Henry John van Lennep, George Perrot, Vital Cuinet, Henry C. Barkley and Lady Dorothy Mills stand out
among foreign travelers to Ankara. See DA1. Evliya Celebi’s travels also took him to Ankara and he
provided important information about the interior of the city. See Nuran Tezcan, “Evliya Celebi’nin
Ankara’s1,” in Eviiyd Celebi: dogumunun 400. Yilinda, ed. Nuran Tezcan and Semih Tezcan (Ankara:
Kiiltiir ve Turizm Bakanlig1 Yaymlari, 2011).

59 In the oil painting, the Namazgah, for example, stands out as a solitary hill in the middle of a
plain. However, the topography of the Namazgah Hill is the first in a series of hills, starting with itself and
extending all the way to the Ankara Castle. Before one of these hills ends, another begins. Tournefort’s
engraving is more in line with the topography of the Namazgah Hill that can be easily identified today.
When viewed from the south, there is an elevation starting towards the east and this elevation continues
into the city. This elevation is also home to a large plain, in line with the other narratives of the
Namazgah. Again, in keeping with other narratives of the Namazgah, scattered stones can be seen here
and a Gate (which may be the Namazgéah Gate) can be seen next to it.
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reading through them. Thereafter, when it comes to the early 20" century, works that
mention Ankara continue to neglect the Namazgah. Hifz1 Veldet Velidedeoglu, for
example, gives a detailed description of Ankara, provides information about the
appearance and characteristics of the city, and even describes his school located at the
Namazgah Hill. But he does not include the Namazgéh in his portrayal.®® Similarly,
Enver Behnan Sapolyo draws a picture of Ankara through words. He mentions the
Ankara Castle, Cankir1 Gate, Taghan, Karaoglan Street, Balikpazar1 (Fish Market),
Samanpazar1 (Hay Market), Ulus Square, sections of the city, other surrounding hills and
even lakes kilometers away, but he does not invite the Namazgah to this picture.®! This
is because the Namazgah was not a physically prominent structure, but could only be
clearly visible when it was hosting an important event with a crowd on top of it. For this
reason, the public information about the existence and features of the Namazgéh in
Ankara from the classical period up until World War I is generally limited to rumors and

abstractions from other namazgahs which is, again, problematic for researchers.

Although we have not limited this study to a specific time period, the scarcity of
sources from the nineteenth century and earlier naturally confines us to the early
twentieth century. However, this does not mean that we will not consider the limited
number of sources from before these dates. Therefore, we will not specify any time

frame in the title or content of the thesis.

1.3 Methodology and Theoretical Framework

% Hifz1 Veldet Velidedeoglu, Bir Lise Ogrencisinin Milli Miicadele Amilari, 29-32.
6! Enver Behnan Sapolyo, Mustafa Kemal Pasa ve Milli Miicadelenin I¢ Alemi, 88-90.
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The facts that the concept of namazgah is comprehensive and ambivalent and
there is a lack of information about the Namazgéh at hand leave us with few choices. In
this dilemma, the only way to create a historical narrative about this Namazgah would be
to find all relevant data, with the meticulousness of an archaeologist, and carefully
examine the bits of information word by word, without limiting the study with a time
frame or a certain kind of documents. We will utilize all the documents that can be found
in state archives and newspapers, photographs and drawings from state and private
collections, and memoirs of those who lived in Ankara or at least met with some people
who lived in Ankara when the Namazgah was still there, and all other relevant sources.
We will analyze and cross-check all these data together, put them in the framework of
liminality, and show how the Namazgah was a liminal threshold in more than one

dimension.

In social life, there have always been ceremonial events that constitute important
turning points in the lives of individuals or groups. Examples include a boy entering
puberty through circumcision, a group of young men taking up arms against an
approaching enemy army and being sent to the battlefront to protect the homeland, or an
old man going on a pilgrimage to fulfill one of the requirements of his religion. Arnold
Van Gennep, the first architect of this conceptualization, in his work The Rites of
Passage®?, argues that these transformative rituals consist of three stages, the first being
separation and the third reintegration, based on his research on tribal societies. The
second stage, which lies between the separation and reintegration stages, and which

seems to belong neither fully to one side nor fully to the other, is the liminal stage. This

62 Arnold van Gennep, The Rites of Passage, trans. Monika B. Vizedom and Gabrielle L. Caffee
(Chicago: The University of Chicago Press, 1960).
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liminal stage is a “betwixt and between”%3

situation. It is ambiguous, vague, ambivalent,
irregular, unstable, shaky. It is neither inside nor outside, neither uninitiated nor finished,

neither victorious nor defeated. It is a state of suspense.®*

The emergence of the concept of liminality, consequently, led to the emergence
of the concept of liminal space. Originally defined as places that hosted these rites of
passage in tribal societies, liminal space has gained wider usage in recent decades®® and
examples have been sought in classical, post-classical, premodern, and modern societies.
Looking at the history of Ottoman Ankara, places that hosted such ceremonies can be
seen, one of which is the Namazgah. There have been events such as seeing off and
welcoming travelers, congregational prayers, and funerals, which make this place a
liminal space in multiple contexts and in multiple directions. Furthermore, the
Namazgah itself experienced liminal transformations in various instances. This is why,
after rediscovering the Namazgah in the second chapter, this thesis will look for the
characteristics of being a liminal space in its three ritualistic functions: (1) as a place of
departure and arrival, (2) as a place of gathering at the threshold and (3) as a funereal

place.

83 Victor Turner, who rediscovered the concept of liminality decades later, used this phrase in the
title of one of his articles, “Betwixt and Between: The Liminal Period in Rites de Passage”. Victor Turner,
The Forest of Symbols: Aspects of Ndembu Ritual (USA: Cornell University Press, 1982).

%4 Bjorn Thomassen, Liminality and the Modern: Living Through the In-Between (Ashgate,
2014), 7.

% Ibid, 1-14.
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CHAPTER 2

EXPLORING THE NAMAZGAH

Exploring the Namazgah with all its physical and functional features is a difficult
task, which we have laid out in detail. But it is equally rewarding to unravel the true
nature of such a unique space that has hosted different kinds of events with religious,
spiritual, and material meanings. To undertake such a mission requires discussing the
concept of namazgah and showing once and for all why it is too comprehensive and
ambivalent. After discussing the ambivalence of the concept itself, this chapter will
summarize the existing literature’s views on the functions of the Namazgéh in Ankara
and propose corrections to create a new explanation and historical portrayal for it. This
will allow the next chapter to discuss the liminality of this space based on a more

accurate historical narrative.

2.1 Namazgih as an Ambivalent and Comprehensive Concept

Perhaps the one thing that makes it difficult to do a historical study of namazgahs
is that there is no single clear namazgah archetype. More precisely, there is no typical
architectural or topographical landmark called namazgah that has certain common

characteristics shared by all of its examples. It is not possible to categorize the physical
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characteristics and functions of namazgahs in an uncontroversial way. The only common
feature shared by all namazgahs is that people perform namaz on them. However, this
common feature is far away from being distinctive. All mosques, masjids, homes, and
even nearly the entire earth itself are permitted to be used as a place of namaz by Islam
for Muslims.®® There are examples of Muslims praying even in the Christian and Jewish
temples. In other words, “the place on which namaz is performed” is far from being a
definition. There is no second common feature that will cover all examples of
namazgahs. But, in time, researchers started to use this word exclusively to refer the
open-air praying places. With this terminological use, two more common features
emerge: they are open-air spaces and they have at least some kind of a border, even if
not very precise sometimes. Today, in the studies regarding namazgahs, this

terminological use of the word is generally accepted.

This clarification may be confusing and unnecessary as it is an unshakable fact
that the term namazgah refers to open-air namaz places in the first place. However, aside
from the fact that the name “namazgah” literally means the place of namaz without
explicitly referring to any kind of open-air space, there are examples to be considered in
which the word “namazgah” means an indoor masjid. A news report published in 7anin
Newspaper on January 2™, 1923 announced that the Directorate of Education had

declared that namazgahs should be established in schools.®” How we know that these

6 Miifit Efendi’s speech at the Grand National Assembly underlines this fact, by saying that, for
Muslims, nearly every place is a masjid. “Malumu alileridir ki — efendiler! — bizde her yer mescittir.
Miirur ve ubura mani olmamak i¢in tariki ammin gayri herkesin gelip gectigi yerlerden maada diger
mahallerde namaz kilmak caizdir, sahihtir.” See T.B.M.M. Zab1t Ceridesi, Devre: 1, Ictima:90, Cilt: 22,
355. (24.8.1338) https://www5.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d01/c022/tbmm01022090.pdf.

67 «“Mekteplerde Namazgah Tesisi

Bilumum mekatipte birer namazgéh tesisi Maarif Midiiriyeti tarafindan mekatibe tamimen teblig
olunmustur.” See “Mekteplerde Namazgah Tesisi,” Tanin, January 2, 1923.
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namazgahs were not to be open-air namaz places is that Yenisark Newspaper published
another report revealing that these namazgahs were something to be built and require at
least some kinds of materials. The Directorate of Education asks all schools what
materials were needed to establish namazgahs in their buildings so that students can
pray. Responses from these schools come piece by piece and needs are declared. It was
decided to provide the necessary materials in this regard.®® We can deduce that these
namazgahs were something to be built, unlike the Namazgah in Ankara, which consisted
of a couple of stones found here and there. It was not something built diligently.®® While
this was the case for the most famous namazgah in Ankara, to consider that the
Education Directorate would spend a lot to build open-air namazgahs for each and every
school is not plausible. Therefore, it is safe to say that the Directorate used the word
namazgah to refer to indoor masjids. In addition, there are mosques that were built on
what used to be open-air places of worship and are therefore still referred to as
namazgahs. In the Albanian capital, Tirana, a mosque was recently opened, named

Namazgah Mosque because it was built on the site of a namazgah.” Similarly, it is

68 “Mekteplerde Namazgah I¢in Levazim Verilecek

Mekteplerde namazgah tesisiyle talebe ve talebata eda-i salat ettirilmesi i¢in ne gibi levazima
ihtiya¢ bulundugu Maarif Miidiiriyetinden bilumum mekatibe sorulmustu. Mekteplerden peyderpey
cevaplar viirud etmekte ve ihtiyacat beyan edilmekte olup hitaminda bu hususa ait nevakisin ikmali
takarriir etmistir.” See “Mekteplerde Namazgah I¢cin Levazim Verilecek,” Yeni Sark, January 4, 1923.

% In a meeting of the Grand National Assembly of Turkey in 1922, Miifit Efendi, a member of
parliament, complained about the neglect of Islamic mosques and masjids and the lack of attention paid to
them. With his complaint, he revealed a significant fact about the Namazgah, that is it consist of a couple
of stones here and there: “Fakat su teskilati islamiye itibariyle viicuda getirdiginiz mahalle camilerine,
Cuma ve bayram camilerine rica ederim, bugiin atfi nazar buyurunuz. Namazgah denilen Ankara’nin
Gureba Hastanesi civarinda bir cami minberinin taglarinin pargalari kalmis, bir igtimagahi umumi vardir.”
See T.B.M.M. Zabut Ceridesi, Devre:1, Ictima:90, Cilt: 22, 355. (24.8.1338)
https://www5.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d01/c022/tbmm01022090.pdf..

70 “Arnavutluk Namazgah Camii milletimizin emanetleriyle yiikseliyor,” Website of Tiirkiye
Diyanet Vakfi, January 18, 2019. https://tdv.org/tr-TR/arnavutluk-namazgah-camii-milletimizin-
emanetleriyle-yukseliyor/.
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possible to find roofed mosques called namazgah in historical settlements in Central
Asia.”! This is the reason why it is necessary to underline that historical studies use the
word namazgah in its terminological use and ignore the occasional use of it to refer to
indoor masjids and mosques while keeping in mind that each and every use of this word,

encountered in historical records, may not refer to open air namaz places.

The problems do not come to an end even if all these confusions were put aside
and everyone agreed on the terminological meaning, that is namazgah refers to an open-
air place of worship. While namazgah is sometimes used for a place that people
specifically name as such, sometimes the genus name can be used too generously,
creating confusion. The best example of this is that in one of the articles of Anadolu’da
Yenigiin Newspaper, the courtyard of the Hac1 Bayram Veli Mosque in Ankara, where
namaz can be performed, is called “namazgih”.”> As we see here, although there is a
particular place in Ankara that people specifically call “the Namazgah”, an open area in

front of a mosque where namaz can be performed can easily be called namazgah as well.

" Mavlyuda Yusupova, “Islamic Architecture of Uzbekistan (Development and Features),”
Journal of Islamic Thought and Civilization 2, no. 2 (2012): 55.

72 “Ankara’da Tezahiirat

On bin kisilik bir cemaati kiibra yeni efradin celbi miinasebetiyle Ankara’da biiyiik tezahiirat
yapilmis ve on bin kisilik bir cemaati kiibra Cuma namazini eda etmistir.

Ankara, 9 Eyliil (Muhabiri mahsusumuzun telgrathamesidir)

Ordunun takviyesi ve diigmana kat’i darbenin bir an evvel ettirilmesi suretiyle milli gayenin bir
an evvel istihsali i¢in hiikiimetin silah altina davet ettigi 297, 298, 299 numarali efradin celb ve cem’i
miinasebetiyle bugiin Ankara’da fevkalade tezahiirat yapilmistir. Biitliin diikkanlar kapanmis, halk cemmi
gafir halinde aralarinda yeni toplanan efrad oldugu halde pek heyecanli ve biiyiik bir igtima akd etmistir.
Heyecan ve tehaliik i¢cinde Hac1 Bayram Veli Camii Serifi namazgéhina toplanan halkin miktari on bin
kisiyi tecaviiz etmekte idi. Kahraman ordumuzun muzafferiyeti ve diigmanin ricaate baslamasi
miinasebetiye misaki millinin pek yakin bir zamanda istihsal edilecegine dair ¢ok heyecanli nutuklar irat
edilmistir. Badehu on bin kisilik cemaati kiibra halinde Hac1 Bayram Veli Camii Serifinde agik
namazgahta Cuma namazi eda edilmis ve bargahi tealadan ordumuzun nusreti igin istimdat olunmustu.
Belig dualarin kiraatini miiteakip yeni toplanan efrad tehaliikle ve bilyiik seving i¢inde subeye gitmiglerdir.
Heyecani milli son derecesindedir.” See “Ankara’da Tezahiirat,” Anadolu’da Yenigiin, September 11,
1921.
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In other words, even in Ankara, when namazgah is mentioned, it is not a certainty that

the famous Namazgah, which is on the southern outskirts of the city, is referred to.

When all these problems are left behind, namazgah is accepted in its
terminological meaning, and arbitrary uses are ignored, the problems still do not come to
an end, and namazgéh does not cease to be too comprehensive. Different examples of
namazgahs can be very different from each other. It can be a large empty and barren area
outside the city, as in Ankara, or it can be a small and royal area inside the Topkap1
Palace.” Hatta, Aka Giindiiz’in Hakimiyeti Milliye’de tefrika halinde yayimladigi bir
hikayede, namazgah yaptiklari ¢ayirda toplanip namaz kildilar gibi bir ifade yer alir.
Yani namazgah kelimesi, gecici olarak namaz kilmak i¢in belirlenmis alanlara bile

denebilir.

In other words, namazgahs, which are formulated as open spaces of worship with
defined borders, take such different shapes in different places,’* undertake such different
functions, and are even called by such different names that the information we learn

from one namazgah often cannot be abstracted to other namazgahs.

Musalla, yazlik mescid, secdegdh, kiblegah, mesiregah, aramgah, teferriicgah,
set, seki, suffe, makam, cebbdne, mastaba, kubbe...”> These are just some of the

synonyms of namazgah. “Namazgah” and “musalla”, the first in Persian and the second

3 Goksel Erdogan, “Topkapi Sarayi’nda Bulunan Mescitler ve Namazgahlar,” Milli Saraylar
Sanat Tarih Mimarlik Dergisi, no. 20 (2021): 120.

" In fact, in a story written by Aka Giindiiz and published in Yeni Gazete, it is stated that they
gathered and prayed in the meadow where they had designated as a namazgah. In other words, the word
namazgah can even refer to areas temporarily designated for prayer. Aka Giindiiz, “Kurbagacik,” Yeni
Gazete, August 14, 1919.

75 See Fuat Sanci, “Yazlik Mescitlere Kavramsal ve Tipolojik Bir Yaklagim”. See Muhammet
Arslan, “Open-air Prayer Places of Anatolian Seljuk”. See Mustafa Ozdamar, “Namazgahlar,” Vakiflar
Dergisi, no. 20, (1988). See Nebi Bozkurt, “Namazgah”. See Yavuz Tiryaki, “Namazgah”.
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in Arabic, mean the place where namaz is performed. Similarly, “secdegdh” and
“kiblegah” are directly related to the act of praying as well. “Mesiregah” and
“teferriicgah”, on the other hand, roughly mean places to go for an outing. In other
words, these open-space masjids also stand out as promenades. “Cebbane” and
“mastaba” show the use of these spaces as cemeteries, as they literally mean cemeteries.
Although these may be the prominent uses of namazgahs, their functions were not
limited to those mentioned in these names. And it is quite hard to pinpoint which
namazgahs assumed which of the many functions of namazgahs in general, without

singling them out.

A possible solution to that is to reorganize namazgahs under subcategories,
which was tried by Yavuz Tiryaki and Muhammed Arslan. Tiryaki, in the “namazgah”
article of Encyclopedia of Islam, examines the namazgahs in Turkey in four different
architectural categories: (1) namazgahs with mihrab and minbar, (2) namazgahs with
fountains, (3) namazgahs and mihrab stones built next to a fountain, and (4) namazgahs
with musalla stones.”® Muhammed Arslan, in his article “Open Air Prayer Places of
Anatolian Seljuk”, suggests a different taxonomy based on their locations and functions:
(1) maidan namazgahs, (2) caravan/range namazgahs, and (3) summer namazgahs.”’ In
the light of the available findings, the Namazgéh in Ankara appears to be a namazgah
with mihrab and minbar (architecturally) and a maidan namazgah (based on its location
and functions). These categorizations are helpful to put similar namazgahs together and
they provide a possibility to study namazgahs conceptually. However, it is still important

to mind the pitfalls. The presence of a mihrab and minbar in the Namazgah in Ankara

76 Yavuz Tiryaki, “Namazgah”.
77 Muhammet Arslan, “Open-air Prayer Places of Anatolian Seljuk”.
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does not mean that it will share all the other features with other namazgahs that have
mihrabs and minbars. It is, for example, impossible to know for sure that the Namazgah
preserved its initial architectural form and functional features from the beginning to the
end of its time. There is no way to know, for example, in which period mihrab and
minbar were placed here. We should also consider that the functions of namazgahs may
change over traumatic and sudden social and political disturbances. For example, during
the War of Independence, the Namazgah in Ankara assumed the duty of a sihhiye, a
medical center. Other maidan namazgahs with mihrabs and minbars didn’t have to
assume such a duty. To categorize namazgahs, therefore, does not conclude the

ambivalence once and for all.

The mentioned comprehensiveness and ambivalence creates a limitation for the
research of this thesis. The Namazgah in Ankara is a unique place, both among other
namazgahs and in the city of Ankara. If answers to the questions about the Namazgah
cannot be found due to lack of data, it will not be justified to assume that the functions in
other similar namazgahs are undertaken here as well. In other words, it should be taken
into consideration that obtaining information about the Namazgah through abstraction
may be misleading and unsupported speculation. Therefore, in this and the following
chapters, while trying to discover the Namazgah in Ankara, the sources that can be

found directly about it will be used with minimal speculations.

2.2 Topographical and Functional Properties of the Namazgih

Although the sources that can be found about the Namazgah date back to as early

as the classical Ottoman period, the majority of documents that make it possible to
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obtain information about this place date back to the late nineteenth and early twentieth
centuries. The already limited opportunities to obtain information are not enough to
reveal the change and transformation of the Namazgah over the ages. Therefore, the
information about it to be revealed in this subheading will shed light, especially on the
last century of the Namazgah. In order to do this, it is necessary to first start by

determining exactly where the place called the Namazgah exactly was.

2.2.1 Where was the Namazgah?

First of all, it should be noted that when it comes to the location of the
Namazgah, three different widths can be accepted: (1) the plain on which people prayed,
(2) the hill that included the plain, and (3) the entire district that included the hill and its
neighbors... The area where people prayed was the plain on the slope of this hill, where
the Ethnography Museum and the Museum of Painting and Sculpture are located today.
It is possible to verify this on several records. Abdiilkerim Erdogan describes this place
as “a flat-topped hill” and “a large square on top of a small hill”.”® Seref Erdogdu, while
describing a Friday Namaz performed here, says, “The congregation filled the large
plain.”” Crowds of people filling the plain can be seen in photographs taken at this
event and similar events thereafter, which will be examined in more detail in the next
chapter. Although there are no remains of the minbar stones of the Namazgah today,

these accounts and photographs suggest that people would have prayed on this plain

8 Abdiilkerim Erdogan, Unutulan Sehir Ankara, 359-360.
7 Seref Erdogdu, Ankaram, 51.
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where the Ethnography Museum stands today. This plain was the Namazgah, and the hill

containing it was the Namazgéah Hill.

However, the Namazgah’s relationship with its surroundings, especially its
functional connection with the cemeteries in its vicinity, necessitates a broader
contextualization of this site. Based on the information he learned from the people of
Ankara, Hamit Ziibeyr Kosay states that the place where the museum is located was
used as cemeteries of the rich, the place where the hospital is located was used as
cemeteries of the Nogaylar®®, and the place below the hospital was used as cemeteries of
the ordinary people of Ankara.?! In a map published in the Kiigiik Asya 'nin Bin Yiizii:
Ankara®?, it is seen that there was a Jewish cemetery on the outskirts of the Namazgéh,
where the Turkish Aeronautical Association (Tiirk Hava Kurumu) building is located
today, and Catholic and Muslim cemeteries to the north of it. We can also see that these
cemeteries extend all the way to today’s Opera Square. It is reported that the area where
the School of Language and History — Geography (DTCEF, Dil-Tarih ve Cografya
Fakiiltesi) is located today was also a Christian cemetery. 3° Seref Erdogdu directly states
that the Namazgéah was a graveyard and that there was a large musalla stone®* in the
middle of it.%> The examination and analysis of the Namazgéh as a funereal space will be

done in the following chapters. At this point of the discussion, it is sufficient to state that

80 Nogaylar is a Turkic tribe.

81 “Miizahane atrafindaki yir zenginlerin; hastahanenin oldugu yir Nugaylar mezarhig: idi,
hastahanenin altindaki dolek yer Ankaralilarin idi.” Hamit Ziibeyr Kosay, Ankara Budun Bilgisi, 187.

82 Suavi Aydin et al., Map 46 and 47.

8 Abdiilkerim Erdogan, Unutulan Sehir Ankara, 367.

84 Musalla stone is used for funerals.

85 Seref Erdogdu, Ankaram, 417.
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it would not be correct to examine the Namazgah by separating it from the surrounding

cemeteries.

In addition to these, the Namazgah was often associated with the Mukaddem
District to its immediate north and the Hacettepe District to its immediate east. (In fact,
today it is officially considered to be part of the Hacettepe District.) It should also be
noted that the city walls that once ran through here had a gate near the Namazgah,
sometimes called the Namazgih Gate (Namazgah Kap1).3¢ In 1705, Paul Lucas
mentioned this city wall and said that it had 12 gates, seven of which were large and five
of which were culverts.?” Evliya Celebi also states that Cenabi Ahmed Gate (Kayseri
Gate), Arabapazar1 (Namazgah) Gate, and Doganbey Gate (Izmir Gate) next to the Hac1
Dogan lodge are the most important gates.®® So, the Namazgah Gate was not just any
gate, but one of the few most important ones. Just like the issue of cemeteries, the
Namazgah being the entrance and exit gate to the city will be discussed in the context of
liminal space. In this discussion, it will be sufficient to accept that the Namazgah had a

strong connection with its vicinity.

Considering all these together, we claim that the spatial existence of the
Namazgah can be considered in three layers. The area enclosed with a solid line in

Figure 4, that is, the plain where the Namazgah is located, approximately determines the

8 The fact that Ankara has been subjected to ever-increasing attacks since 1600 must have
prompted the city administrators and people to think and take precautions, so the people of the city
organized and built a protection wall around the city.*® Ozer Ergeng has determined from the documents
that the construction of this wall started between 1602-1606 and continued for a long time. See KAG6 - 6.
This wall covered the entire city, starting from Avanciklar in the east, leaving the Cenabi Ahmed Pasha
Mosque inside, passing the Karaca Bey Imaret and extending to Hacettepe and from there to the
Namazgah. It turned from the Namazgah to the Araba Pazari and reached Haci Bayram under Tahtakale
and from there to Debbaghane. See. Hiilya Tas, XVII. Yiizyilda Ankara, 106-107.

87 Suavi Aydin et al., 172.

88 Ibid.
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boundaries of this place in its narrowest sense. Today, there are the Ethnography
Museum, Painting and Sculpture Museum, and Ankara High School in this area. But
when it is necessary to evaluate the Namazgah as a district, we can limit it with Atatiirk
Boulevard in the West, Talatpasa Boulevard in the North, Adnan Saygun Avenue in the
East, and Kizilay Street in the South (inside the dashed borders in the Figure 4). But
beyond this, the close relationship of the Namazgah with the places that were once
outside the southern walls of the city, that is, the places that can be defined as the
Namazgah’s neighbors or outskirts, should not be ignored. We offer a new term to
evaluate the Namazgah with its surroundings, that is the Extended Namazgah. This new
term will refer to the cemeteries that spread from the foothills of this hill to the west and
the train station built on these cemeteries, Hacettepe to the east (which is almost
inseparable from the Namazgah Hill), Mukaddem to the north (which was once
associated with the Namazgah) and plain up to where Celal Bayar Boulevard is today to

the south.

2.2.2 What was the Namazgah?

Sources talking about the functions of the Namazgah mostly repeat each other.
One of the most frequently cited sources is Seref Erdogdu’s Ankaram. Based on
generally accepted information and the narratives of people who used to live in Ankara,
Seref Erdogdu provides the following information: One of the oldest and most famous
neighborhoods of Ankara was the Namazgah. This historical neighborhood, which
encompasses the area where the Turkish Hearth and the Ethnography Museum are

located today, was then entirely a cemetery, with a large musalla stone in the middle.
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Funeral namaz, rain namaz, and often Friday Namaz were held here; imams would give
sermons and read khutbahs®. This is the reason why it was called the Namazgah. In
addition to these, the Namazgah was also a place where seymens®® would duel.”!
Abdiilkerim Erdogan, quoting Alptekin Miiderrisoglu (he does not specify from which
work he quoted), says the following about the Namazgah: Other Anatolian cities had
mosques that could accommodate large congregations, but there was no such mosque in
Ankara. Even the Hac1 Bayram Veli Mosque, one of the largest mosques in Ankara, was
not big enough to accommodate such large crowds. Therefore, the people of Ankara met
their collective prayer needs at the Namazgah. Especially on rainless days, mass prayers
would be held and the khutbah would be read here.?? Kiiciik Asya’nin Bin Yiizii: Ankara,
which was previously mentioned as one of the most comprehensive studies on Ankara,
says almost the same things as Seref Erdogdu, except for the duels, but proposes a very
important detail. Apart from Bairam (Eid) and Friday Namaz, the people of Ankara

would pray here in times of collective distress, asking for God’s help in the face of

trouble. In fact, during the War of Independence, when the Greek armies reached

8 Khutbah is a specific sermon given during the Friday Namaz.

0 Seymen: paramilitary and folkloric regiments and their members, tracing their origins back to
ancient Turkic tribes in Central Asia. Often used synonymously with the terms zeybek and efe. Plural:
seymens.

ol “Ankara’nin en eski ve en meshur semtlerinden biri de Namazgah’t1. Bugiinkii Tiirk Ocagi ve
Etnografya Miizesi’nin bulundugu sahay1 igine alan bu tarihi semt, o zaman tamamen mezarlik olup,
ortada biiyiik bir musalla tas1 vardi. Cenaze namazlari, yagmur duasi ve ekseriya Cuma namazlar1 da
burada kilinir; hoca vaaz verir ve hutbe okurdu. Bundan &tiirii bu semte Namazgah denilirdi.
Namazgah’tan sz agisimiz, bu semtin bir 6zelliginin de bir er meydan1 olmasindandir. Eski Ankara
gelenek ve adetlerinden biri de, birbirine mugber olan, iki efe veya delikanli kozlarini burada paylasirlardi.
Garpta oldugu gibi diiello misali iki efe bigaklarini karsilikli ¢ekerler, mertge vurusurlardi. Buraya her
yigit gitmeye cesaret edemezdi, zira ya 6lmek ya da donmek vardi.” See. Seref Erdogdu, Ankaram, 417.

92 “Oteki Anadolu kentlerinde cemaat bir araya gelerek toplu namaz kilabilecekleri biiyiik
camiler oldugu halde, Ankara’nin en biiyiik camii olan Hac1 Bayram-1 Veli camii bile ancak birka¢ camii
cemaatini alabilecekleri biiytikliiktedir. Bu yiizden Ankaralilar toplu namaz kilabilecekleri, hep birlikte
dua edebilecekleri yer olarak Namazgah’1 diizenlemislerdir. [...] Kalabalik cemaatli cenaze namazlari
burada kilinir. Yagissiz giinlerde Cuma namazlari, toplu halde burada kilinir, hocalar vaaz verir, hutbe
okurlar.” See. Abdiilkerim Erdogan, Unutulan Sehir Ankara, 359-360.
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Haymana, three consecutive Friday Namaz were held here.”® The important detail here is
that the praying in the Namazgah may sometimes not be arbitrary but depends on
reasons, like collective distress. Kemal Baglum similarly underlines that the people of
Ankara performed the Friday Namaz here when they were in trouble.”* In the following

subheadings, the reasons why this is a correct deduction will be shown.

Apart from prayers, there were other functions underlined in several sources. The
Namazgah is described, for example, as a place where pilgrims and soldiers were sent
off. Hiilya Tas and Seref Erdogdu emphasize this function. Recently, even a novel about
sending off soldiers from the Namazgah was written by Mikail Colak, named Namazgah
Tepe (the Namazgah Hill) and published by Tiirkiye Diyanet Vakfi Yayinlar1.”®> As
another function, although rare, some sources report that this place was used as a bairam
place.”® Erdogdu even claims that this was a dueling ground, as shown earlier. Based on
all these, it can be said that the existing literature about the Namazgah briefly claims the
following: The Namazgah was a place where collective worship such as Friday and
Bairam Namaz were performed when the weather conditions allowed since there was no
larger mosque or masjid where these could be performed. Alongside this basic thesis,

some views were also defended, although they were not mainstream: that this was an er

93 “Namazgah, bugiinkii Numune Hastanesi ile Etnografya Miizesi arasinda bulunan alands;
tastan bir minber ve musalla tas1 bu agik alani belirleyen yapilardi. Bayram ve Cuma namazlar1 burada
kilindig1 gibi, Ankaralilar i¢in bir sikint1 oldugunda biitlin sehrin Namazgah’ta namaz kilarak sikintiya
kars1 niyazda bulunmast, bu dertten kurtulmak i¢in basvurulan bir yoldu. Kurtulus Savas1 sirasinda
Yunanistan ordulart Haymana’ya kadar geldiginde pes pese i Cuma namazi Namazgah’ta kilinmigti.”
See Suavi Aydin et al., 280.

%4 Kemal Baglum, Besbin Yilda Nereden Nereye Ankara, 64.

95 Mikail Colak, Namazgéih Tepe (Ankara: Tiirkiye Diyanet Vakfi Yayinlari, 2020).

% Abdiilkerim Erdogan, Unutulan Sehir Ankara, 365. And Hamit Ziibeyr Kosay, Ankara Budun
Bilgisi, 190-191.
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meydant (place where seymens dueled), that it was a bairam place, that soldiers and

pilgrims were sent off here, and so on...

Before discussing the Namazgah as a liminal space, it is necessary to correct the
general view of the Namazgah, explained above, with the findings of this research. This
thesis will (1) propose corrections about the nature of the collective namaz performed
here, (2) accept that soldiers and pilgrims were sent off from here but claim that this was
not the primary farewell center of Ankara, and (3) accept that it might have hosted some
bairams and festivities but claim that this was not the primary location for such

festivities.

2.2.2.1 The Namazgah as a Masjid

So far, no source has been found to prove that people performed Friday and
Bairam Namaz here, as long as the weather permitted. Yet, it is possible to find
documents showing that this was not the case, that performing Friday and Bairam
Namaz in the Namazgah was not arbitrary, and that people gathered in the Namazgah

with special rituals and invitations, especially in cases of distress.

First of all, it is known that there was a mosque of great spiritual importance in
Ankara, the Hac1 Bayram Veli Mosque. Even if the evidence were ignored, it would not
be difficult to guess that the Hac1 Bayram Veli Mosque was used for collective worship
such as Friday and Bairam Namaz primarily. Alptekin Miiderrisoglu’s arguments quoted
above summarize well the idea that would object to this. Miiderrisoglu says that even the

Haci Bayram Veli Mosque, the largest mosque in Ankara, was not large enough to
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accommodate crowded congregations. However, there are documents that will prove this
objection unfair and refute the idea that the Hac1 Bayram Veli Mosque was not preferred
because it could not accommodate large crowds. A Ramadan Bairam ceremony is
described in the issue of Hakimiyeti Milliye Newspaper dated 24 June 1920.°7 In this
news report, it is clear that the Bairam Namaz was performed with a crowded
congregation at Hac1 Bayram Veli Mosque. The word “izdiham” was used here to
describe the crowd, which means “extreme crowd” in Turkish. In other words, although
there was a huge crowd at the first Bairam Namaz after the establishment of the Turkish
Grand National Assembly, Hac1 Bayram Veli Mosque was still preferred due to its
spiritual values. A little earlier, on Friday that corresponded to the opening of the Grand
National Assembly, it can be seen that this mosque was again chosen as the place of
namaz.”® One of the reasons why April 23 was chosen as the opening day of the

Parliament was to coincide with Friday and to benefit from the holy day of Friday, in the

7 “Bayram Merasimi

Haziranin on sekizinci Cuma giliniine miisadif Ramazan Bayrami’nin birinci glinii mutad
muayedeyi resmi Ankara’da merasimi mahsusa ile icra edilmistir.

Sabahleyin erkenden Mustafa Kemal Pasa Hazretleri maiyetlerinde Erkan-1 Harbiye-yi Umumiye
Reisi Miralay Ismet Bey ve yaverleri bulundugu halde Hac1 Bayram Veli Camii Serifine muvaselet ederek
dogruca mahfili mahsusta ahzi mevki eylemislerdir. Camide pek biiyiik bir izdiham vardi. Ahali, mebusan
ve Kuvay1 Milliye’nin kiymettar kumandanlarindan Ethem Bey ve miifrezesi efradi, riiesa ve memurini
hiikiimet hi¢bir merasim ve tesrifata tabi olmaksizin diz dize, omuz omuza saflar teskil eylemislerdi.

Mustafa Fevzi Paga’nin en arka saflarda Mehmetgiklerin arasinda miitevaziyane edayi salat
eylemeleri, bilhassa nazari dikkati celp ediyordu.

Mustafa Kemal Paga Hazretleri bayram namazini miiteakip camiden ¢ikarak, avluda bulunan
Haci1 Bayram Veli tiirbesini ziyaret ve bazi zevatin tebrikatini kabulden sonra cami kapisinda bulunan bir
miifreze piyade ve polis efradi tarafindan selamlanarak maiyetleri ile beraber otomobile rakib olmuslardir.
Bu sirada askeri bando ii¢ defa selam havasi ¢almig ve ahali, milli kuvvetler, asker esir halifeleri i¢in
“Padisahim ¢ok yasa!” nidasiyla dua etmislerdir. [...]” See “Bayram Merasimi,” Hakimiyet-i Milliye, June
24, 1920.

98 “Vatanin istiklali, hilafet ve saltanat makaminin kurtarilmasi gibi en miihim ve hayati vazifeyi
ifa edecek olan Biiyiik Millet Meclisinin kiisat giinlinii Cumaya tesadiif ettirmekle mezkar giiniin
mebrukiyetinden istifade ve kiisattan dnce bilumum mebusini kiram hazeratiyle Hact Bayram Camii
Serifinde Cuma namazi da eda olunarak envar1 Kur’an ve salattan istifade olunacaktir. Badessalat hilyei
saadet ve sancaki serifi hdmilen dairei mahsusaya gidilecektir. Dairei mahsusaya dahil olmadan evvel bir
dua okunmasiyla kurbanlar kesilecektir.” See HA4 — 310
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first place.”” Likewise, an important spiritual center such as Hac1 Bayram Veli Mosque
was chosen. Yunus Nadi uses strong adjectives to describe the size of the crowd that day.
According to Nadi, Hac1 Bayram Veli Mosque, which could only fit a thousand or a
thousand and a half people, was so full that when Mustafa Kemal Atatiirk and his close
circle of advisors arrived, it was nearly impossible to find a place for them to pray. The
crowd was so cramped that it was impossible to perform namaz properly.'® People had
even filled the courtyard of Hac1 Bayram Veli Mosque and the streets leading to it
completely.!°! But even though it was known that Hac1 Bayram Veli Mosque would not
be able to accommodate this crowd, it was still chosen to pray on this important day, not
the Namazgah. It is possible to expand on these examples. In the news report titled
“Ankara’da Tezahiirat” (Chanting in Ankara) published in Anadolu’da Yenigiin
Newspaper dated September 11, 1921, it is stated that a congregation of more than ten
thousand people performed the Friday Namaz in the Hac1 Bayram Veli Mosque and its
courtyard.'? In the news titled “Milli Miicahede Icerisinde Uciincii Bayram” (Third
Bairam during the National Struggle) published in Hakimiyeti Milliye Newspaper dated

June 12, 1921, it is said that the voice could only be transmitted to the congregation by

% Yunus Nadi, Kurtulus Savasi Amlar: (stanbul: Cagdas Yayinlari, 1978), 310.

100 Ali Metin, Atatiirk’s adjutant, says that some people could not perform namaz at all. See Ali
Metin et al., 83.

101 “Daha sabahtan herkes en biiyiik bir bayramin zevk ve setaretine istirak etmek iizere
evlerinden disariya ugramislar, kadin erkek, ¢oluk ¢ocuk, haline gore herkes all1 giillii en giizel elbiselerini
giyerek Hac1 Bayram Cami’i ile Biiylik Millet Meclisi igtimagahu ittihaz olunan binaya kadar azami bir
kilometre kutrundaki daire dahilinde bulunan biitiin arsalari, bazan damlarinin tepelerine kadar biitiin
binalar1 doldurmak iizere her tarafi istildya koyulmuslardi. Yerli yabanci biitiin Ankara bu ¢evre igine
sikismaga caligtyor, fakat miimkiin olmadig1 igin tastyor, tastyordu. [...] Istiap kabiliyeti (igine sigdirma)
nihayet bin, bin bes yiiz kisilik olan Hac1 Bayram Cami’inde dahi erkenden mevki almaga acele edenler
cok olmustu. Oyle ki Mustafa Kemal Pasa ve arkadaslarma yer bulmak icin bilahara hayli miigkilat
¢ekilmis, hayli ugragilmak mecburiyeti hasil olmustu. [...] Haci1 Bayram Cami’inin Cuma namazina istirak
edebilenler cami’inin iginde yerlerinden kimildayamiyacak kadar kucak kucaga idiler, kapilardan
tagmislar, mermer avluya dolmuslar, mezarlarin tizerine ilismisler, sokaklarda mevki almislardi. Bu sartlar
iginde usulii dairesinde ibadete imkan yoktu.” See Yunus Nadi, Kurtulus Savasi Anilari, 313-314.

102 «“Ankara’da Tezahiirat,” Anadolu’da Yenigiin, September 11, 1921.
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three muezzins!'®® to show how crowded the congregation was in the Friday Namaz
performed on Haci Bayram Veli Mosque.!'%* Considering all these events, it can be
clearly seen that the claim that Hac1 Bayram Veli Mosque was not enough on crowded

days and that is why people prayed in the Namazgah is not true.

If Friday and Bairam Namaz were not performed in the Namazgah even on such
important days when that much of a crowd would come together, then which namaz
were performed here? To answer this question, it is necessary to look at the common
characteristics of the namaz and other prayers performed at the Namazgah. When these
examples are examined, it will be seen that the situation of being in distress, which is
reminded between the lines of Kiiciik Asya 'nin Bin Yiizii: Ankara, comes to the fore. The
first meeting held in the Namazgah during the War of Independence was about the
troubles caused by the occupation forces in the city and the public’s general discomfort
with the occupation.!% It is understood that the next big the Namazgah meetings
corresponded to the times when the Turkish army was fighting on the front, and the
people came together and prayed to God for the success of the army.!% The fact that
three consecutive Friday Namaz were performed at the Namazgah when the enemy army
approached Ankara shows that the occupation stress increased.!?” In addition, it is seen

that the Namazgah was used for funeral namaz of some of the Turkish soldiers who

103 The presence of three muezzins here indicates the size of the congregation. Before the
development of loudspeaker technology, in such crowded prayers more than one muezzin would be evenly
spaced in the congregation, repeating the imam’s instructions loudly and carrying them to the
congregation at a distance.

104 «Milli Miicahede Icerisinde Uciincii Bayram

Hac1 Bayram Camii Serifinin havlisinden tiirbeye kadar tagsan cemaat kitlesine ancak tiglincii
miiezzinin giir sadas1 erisebiliyordu. [...]” “Milli Miicahede I¢erisinde Uciincii Bayram,” Hakimiyet-i
Milliye, June 12, 1921.

105 Brdogdu, 55-56.

106 Examples and analysis will be provided in the next chapter.

107 Aydin et al., 280.
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returned wounded from the front and then passed away.!%® As a result, it can be said that
the Namazgah was not a place where Friday and Bairam Namaz were mostly performed,
weather permitting, but rather a place where people came together to perform prayers in

times of distress and asked for help from Allah.

Before moving on to the next topic, it would be useful to briefly touch on the
issue of rain namaz and funeral namaz. If the research is deepened, more definitive
information can be given about where rain namaz were performed in Ankara. However,
considering that rain namaz were made in open areas and that lack of rain was a stressful
situation and that rain namaz was actually a request for help from Allah, it can be said
that the speculation that these namaz were performed in the Namazgah is plausible.
Regarding funeral namaz, it is known that the area around the Namazgah was a
cemetery, so it is probable that funeral namaz was often performed here, and it is certain
that some of the funerals of martyrs were performed here during the War of
Independence. But it should not be forgotten that there were many cemeteries in Ankara,
both inside and outside the city, and funeral namaz could be performed in many different
mosques and masjids. For example, Yunus Nadi talks about a funeral ceremony in Hact
Bayram Veli Mosque.!? In other words, although it is true that funeral namaz were
sometimes performed at the Namazgah, there is no clear information about how often

this was the case.

2.2.2.2 Farewells and Welcomes in the Namazgah

108 Abdiilkerim Erdogan, Unutulan Sehir Ankara, 361.
199 Yunus Nadi, Kurtulus Savasi Anilari, 386.
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Another issue that is sometimes mentioned when talking about the functions of
the Namazgéah is that this was a place where soldiers and pilgrims were bid farewell. A
much more detailed study can be done on the existence of such a function in the
classical and premodern periods. However, for now, there is no definitive information on
this issue for those periods. If it is needed to speculate about sending off pilgrims and
soldiers, it can be said that the Namazgah was a suitable area for this. During the period
when the city had walls, the Namazgah Gate was one of the important gates to the south
of the city. It is known that even when the city walls were removed, the city did not
develop in the south direction until the Republican period. In other words, this place
stood out as the southernmost point of the city for centuries. Especially considering that
the pilgrims would be moving towards the south, it would not be surprising if they were
sent off from this direction. In addition, it is known that pilgrims and soldiers were sent
off with ceremonies, prayers, and even animal sacrifices. As a place of worship and
prayer, the Namazgah was a very suitable place for this. So, at first glance, it seems

reasonable that it was a send-off point for soldiers and pilgrims.

However, there is data to support and contradict this view at the same time. The
concept of the Extended Namazgah, the need to think of the Namazgah together with its
surroundings, was introduced in the previous subheadings and becomes important in this
discussion. First of all, the name of the neighborhood just north of the Namazgah was
Mukaddem District, and the name of the neighborhood just east of it was Hacettepe
District. The names of these neighborhoods are quite striking. The word “mukaddem”
means “precedent”. The word mukaddime, a derivative of this word, refers to the

beginning. In other words, Mukaddem District can be seen as the beginning of the city.
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In addition, it can be deduced from Ozer Ergeng’s works that the name of Hacettepe
District comes from Haci Tepesi District.!'° Hac1 Tepesi can be translated into English as
Pilgrims’ Hill. The names of these neighborhoods reinforce the idea that the Extended
Namazgah was the entrance and exit area of the city and that it was the place to send off

pilgrims.

There is a written record indicating that the Namazgah was a soldiers’ send-off
point, yet it is in the early 20" century. In the news titled “Yeni Gazilerimiz”!!'! (Our
New Veterans) in the issue of Hakimiyeti Milliye Newspaper dated September 9, 1921, a
soldiers’ farewell ceremony is described in detail. Since this document will be analyzed
in the next chapter, it is sufficient for now to know that the ceremony took place in the
Namazgah, it had a detailed schedule, and this news article was a call for the people of
Ankara to attend the ceremony. This stands out as data that supports our previous
speculations. It strengthens the idea that soldiers may have been sent off from the

Namazgah before.

Despite all these, other findings show that the Namazgah may not have been the
first choice for sending off soldiers and pilgrims. We see that Akkoprii (White Bridge),
as another landmark representing the entrance and exit on the west side of the city, also
undertakes this function. Alptekin Miiderrisoglu, in his work describing the Sakarya
Battles, points to Akkdprii as the place where soldiers were sent off to the front and
veterans returning from the front were welcomed.!!? Seref Erdogdu tells how the

soldiers returning from the Balkan War were welcomed in Akkoprii with tears in their

10 Ozer Ergenc, XVI. Yiizyilda Ankara ve Konya, 30.
1 “Yeni Gazilerimiz,” Hakimiyet-i Milliye, September 9, 1921.
112 Alptekin Miiderrisoglu, Sakarya 1. Cilt, 230-231.
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eyes.!!3 Abdiilkerim Erdogan goes back even further and explains that the soldiers who
went to the 1877-1878 Ottoman-Russian War and returned were sent off and welcomed
in Akkoprii. Based on the Ankara Vilayet Newspaper, the book Kiiciik Asya’nin Bin
Yiizii: Ankara reports that fifteen thousand people attended the welcoming ceremony
held in Akkdprii for a battalion that returned to Ankara on September 4, 1886.!! In his
work, Ankara Budun Bilgisi, Kosay names the lament of grandmother Kezban for her
sons who went to military service, as Akkoprii Lament.!!> Elsewhere, Kosay states that,
according to what he learned from old Ankara residents, valuable and rich people were
welcomed further west in Sincan Village, while the poor were welcomed in Akkoprii. !¢
Thus, although it is true that there were cases in which farewell ceremonies took place at
the Namazgah, it is also true that the primary location for farewells and welcomes was

AKk&prii.

Akkoprii’s name is mentioned in sending off pilgrims as well as sending off
soldiers. Since pilgrim farewells are less crowded and more ordinary events, information
on this subject is a lot more limited. But in Kosay’s work, sending off a pilgrim is
described in detail. Since, again, this detail will be included in the following chapters,
for now, it is enough to know that the pilgrim candidate first stops by the Hac1 Bayram
Veli Mosque with a crowd accompanying him, and then they go together to Akkopri,
where he leaves the crowd at there and continues on his way.!!” However, it should be

taken into account that people’s preferences for pilgrimage routes may have changed at

113 Brdogdu, 34-35.
114 Aydin et al., 286.
115 K osay, 43.

116 Ibid, 131.

117 Ibid, 188-189.
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different times due to economic and security reasons. It is known that the pilgrimage
caravan route starting from Istanbul in the eighteenth century had stops in Eskisehir to
the west of Ankara, Aksehir to the south-west and Konya to the south.!!® The fact that
Hijaz is located to the south of Ankara helps us to conclude that it is more meaningful to
move towards the south, i.e. towards Konya, to meet the caravan. It would be a
meaningful inference that someone travelling from Ankara to join the caravan in
Eskisehir would be seen off at Akkdprii in the west, while someone travelling from
Ankara to join the caravan in Konya would be seen off at the Namazgah in the south.
The singular example cited by Kosay may be the story of a pilgrim candidate travelling
westwards due to the various circumstances of the time. A more detailed study on the
pilgrimage routes of the people of Ankara is needed to reach more definite conclusions
on this subject. With this little information and a little bit of speculation, it will be
accepted that the Namazgah was a send-off point for pilgrims, just like for the

soldiers.!'!?

2.2.2.3 Other Functions of the Namazgah

One of the two most repeated functions of the Namazgah was to perform prayers
here, and the other was to hold farewell/welcoming ceremonies for soldiers and

pilgrims. But apart from these, there were other proposed functions of the Namazgah:

18 T atif Armagan, “XVIIIL. Yiizyilda Hac Yolu Giizergahi ve Menziller (=MenAzilii’l-Hacc),” in
the Journal of Ottoman Studies, no. 20 (2000): 73-118.

119 The Namazgah and the site on which it is located may have been a place through which
Christian pilgrims passed and even saw off. One of the identified pilgrimage routes passes through Ankara
and continues southwards through Gdlbasi. See Fatma Sengiil, “Orta Anadolu’da Bizans Donemi
Hiristiyan Hac Yollar1,” in Ankara Hact Bayram Veli Universitesi Edebiyat Fakiiltesi Dergisi, no. 7
(2022): 11-29.
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the Namazgah could be a gathering place, a game field, a festival place, and even a

courtroom. It is essential to reveal these and critically analyze them.

First of all, it should be noted that there is a general acceptance that wrestling
events took place in the Namazgah. Kosay gives details: The dellals'?® give notice in
advance that the wrestlers will wrestle after the namaz on Friday so that people gather
here. Government officials attend, as well. They spread a carpet in front of the mihrab
and the oiled pehlivanlar'?' wrestle here. Police forces ensure security. The money
collected from people and the money given by the government are collected and
distributed to the winning pehlivan.'*? According to this information provided by Kosay,
we see that the pehlivan wrestlings held in the Namazgah were organized as official
organizations within a certain discipline and order. What Seref Erdogdu says is largely
parallel to what Kosay says. Erdogdu argues that these wrestling matches were held
under the auspices of the Governor himself. He mentions that the excitement was

increased by constantly playing drums and zurna while the game was going on.!??

Seref Erdogdu, in addition to pehlivan wrestling events, mentions duels between
seymens. Erdogdu, while explaining the traditions and customs of old Ankara, says that
two seymens who harbored deep animosity towards each other confronted at the
Namazgah, drew their knives, and fought like a duel in the Western cultures. He adds
that these fights must result in the death of one party.'?* This event is not an event that

we can find examples of in other works or confirm with official or unofficial documents.

120 A person who shouts loudly in crowded places to announce something or an event to the
public.

121 “Pehlivan” refers to wrestlers.

122 Ibid, 191 and 197-198.

123 Brdogdu, 190-191.

124 Ibid, 417-424.
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Erdogdu bases this on a story he heard from his father. According to this story, a young
man named Ali, who is strong for his age, challenges one of Ankara’s most famous
seymens, Ahmet Aga, to a duel because he cannot receive the respect he thinks he
deserves. The words indicating that he wants to duel are “I would like to meet you and
go to the Namazgah”. The term “going to the Namazgah” means a call for a duel,
according to this story. Ali and Ahmet Aga come to the Namazgéah, but Ahmet Aga, who
thinks that this brave young man will be of great benefit to the society and that his death
will be a waste, rejects the duel and makes peace, saying “I will not stab a lamb that will
become a ram.” Although this story strengthens the idea that this place was a place for
wrestlers to show off their power, it needs confirmation. Therefore, we will accept that
the Namazgah may have hosted pehlivan wrestling events, but will leave the issue of

whether it was a duel area or not to future studies.

As for the discussion of whether the Namazgah was a place for bairams and
festivities, there are counterintuitive findings that suggest this place might have hosted
events related to Christian and old Iranian festivals, like Easter and Nauruz'?>, rather
than the most eminent Muslim bairams like Ramadan Bairam and Corban Bairam (Eid
al-Adha). In rare cases, Bairam Namaz may have been performed here. (In previous
subheadings, it was shown that the main preferred place for Bairam Namaz was Haci
Bayram Veli Mosque.) After these namaz, people may have celebrated each other’s
bairam here. However, it is not possible to find sufficient evidence regarding this, and
there is no convincing data as to whether this place was used as a holiday festival area.

Nevertheless, in Kosay’s work, the events that took place in the Namazgéah on the days

125 A Persian holiday celebrated on the days corresponding to the vernal equinox.
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of Nauruz and Easter are described. Nauruz days almost coincide with Christian Easter
days. People of Ankara, according to Kosay, say that in those days they used to gather at
the Namazgéh, sit on stones, eat food, light fires, and jump over them.!?¢ As for Islamic
holidays, it seems that their festivities took place mostly in the Hamamonii Square and

Tahtakale.!?”

It is possible to find accounts of young people playing games in the Namazgah
and its surroundings, apart from these bairams and festival days. While explaining how
young men used to catcall beautiful girls, Kosay gives the following example: “While
playing ball at the Namazgéh, a boy catcalled a woman he had his eye on”.!2® Of course,
in this context, what is important is not that he catcalled a young girl, but that he was
playing ball at the Namazgah. Similarly, Mahir Iz, who moved to Ankara when he was a
child due to his father’s work, says that they used to play a game called “mayna” on the
plains at the foot of the Namazgéah.!?® Again, of course, it is not possible to determine
with certainty how often similar events and games took place in the Namazgah.
However, based on oral narratives, it can be claimed that the Namazgah was a place
where people used to play games and come together on some feast days. But with the

available data, it would not be correct to define this place as a festival area.

2.3 Redefining the Namazgih

126 Kogay, 190-191 and 203.

127 Kemal Baglum, 67. Aydin et al., 281-282. Kosay, 192.
128 K osay, 64.

129 Mahir Iz, Yillarn Izi, 50.
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All these discussions and the information that has emerged offer us the
opportunity to create a new, rectified and detailed explanation of the Namazgah. We
know how it ended, even if we have no information about its beginning. We are largely
certain where it corresponds geographically and topographically. While we know that it
can undertake many different functions for a wide variety of needs of people and society,
it is not possible to determine with certainty all the functions it may have undertaken so
far. To a large extent, we can also determine which other areas or buildings of the city
share the functions we know the Namazgah has assumed. With all this in mind, this
thesis offers the following paragraph as the historical explanation and portrayal of the

Namazgah.

The Namazgah was a multipurpose, open-air prayer space located on the
southern border of Ottoman Ankara, which disappeared in the first quarter of the 20th
century, in the area bordered by today’s Atatiirk Boulevard, Talatpasa Boulevard, Adnan
Saygun Avenue and Kizilay Street, where people of Ankara used to come together, pray
and ask for help from Allah, especially in times of stress, and a place where they used to
perform funeral namaz and bury their dead. Since it was an open-air space on the
threshold of the city, it used to undertake different functions as needed, such as being a
farewell and welcome location and being the area for wrestling events. However, none
of the functions undertaken by the Namazgah were specific to itself. The Namazgah,
which does not stand out as the first choice in almost any field, was, on the other hand,

the only place that undertook all of these at the same time.
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CHAPTER 3

EXPERIENCING THE LIMINALITY

In the previous chapter, we explained what should be understood by the
Namazgah and what its functions were and were not. Upon this explanation, we
presented a new and rectified explanation for it. In this chapter, we will discuss the
Namazgah as a liminal space, based on this new portrayal. However, to argue that it was
a liminal space requires first and foremost a discussion of what should be understood by
the term “liminal space”. If we take the ethnographer and folklorist Arnold Van
Gennep’s research on rites of passage in small-scale societies in the early twentieth
century as a starting point and think of liminality in its narrowest sense, it might not be
possible to find a rite of passage in the classical sense at the Namazgah. On the other
hand, if we take the literature which has become widely accepted almost a century after
Van Gennep that considers almost all thresholds, literal or figurative, as a liminal space,
the Namazgah can be indisputably considered as one, because the Namazgah was once a
physical gate, and turned into an abstract gate with the disappearance of the city’s outer
walls. But we will neither accept liminality in its narrow usage as it was a century ago
and restrict all the possibilities nor will it rely on the simplicity of “every passage is a

liminal space”. By evaluating the characteristics of the liminal stage of the rite of
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passage, we will establish what to look for in the events and phenomena that took place

at the Namazgah.

First of all, it is important to remember that rites of passage are basically rituals.
Gennep’s work was based on traditional ceremonies such as funerals, weddings, births,
circumcisions and New Year’s celebrations, in which a transition from one state to
another occurs, a state begins, or a state ceases.!*® Although transformations that are not
very ceremonial and not built on specific rituals can sometimes be considered rites of
passage, it is necessary to limit this to exceptional examples and not to diminish the
representational power of the concept of liminality. Therefore, in the events and
phenomena to be analyzed at the Namazgah, this thesis will look for ritualistic and
ceremonial elements. For example, it will not be the subject of this thesis for a person to
leave the city through the Namazgah Gate on his own, without any concern for the rest
of the community. Furthermore, a transformative effect such as moving from one state to
another, initiating or terminating a situation or event should also be sought. For example,
the children arbitrarily playing ball at the Namazgéah, mentioned in the previous chapter,
should not be considered as a subject of liminality unless a specifically transformative or

initiative effect is shown.

The liminal stage, the second stage of the three-stage rite of passage, expresses a
state of being “betwixt and between”. The first academic who used this phrase for
liminality was Victor Turner, who rediscovered the concept of liminality years later, with

his book The Forest of Symbols.'*! Turner took the concept of liminality out of its

139 Arnold van Gennep, The Rites of Passage.
31 Victor Turner, The Forest of Symbols: Aspects of Ndembu Ritual (USA: Cornell University
Press, 1982), 93.
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narrow meaning and started to examine it in tribal and non-tribal societies and
reinterpreted transitional situations together with people’s reactions. One of the things
Turner particularly emphasized in the context of liminality was ambiguity, which was
also mentioned by Van Gennep. Turner chose to express this with the phrase betwixt and
between, which means neither this nor that.!3? This phrase expresses a temporary
ambiguity, where established roles and rules disappear and roles and rules specific to
that ceremony begin to apply. The liminal stage should especially possess this ambiguity.
Therefore, the third and final component to look for, in the events and phenomena that
took place in the Namazgah, is the disappearance of established roles, the leaving behind
of the familiar, the situation in which the new situation has not yet started, i.e. the state

of being in an ambiguous and vaguely situation, namely, the betwixt and betweenness.

In summary, the phenomena and events that took place at the Namazgéah will be
shown to be ceremonial, transformational/initiating, and betwixt and between. However,
this thesis does not claim that these elements can be found in all the functions of the
Namazgah. It has already been argued that the Namazgah can have a wide range of
unrelated uses. It has even been shown that it can be reorganized and used according to
the needs of the moment, outside of its established functions. In order to claim that the
Namazgah was a liminal space, it is not necessary that all the events that took place here
had these three elements. This thesis will evaluate the three most common uses of the
Namazgah, namely (1) as an entrance and exit area of the city of Ankara, (2) as a
meeting place for the people of Ankara and the surrounding towns for special events,

and (3) as a sthhiye (medical center) and funereal place.

132 Tbid.
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3.1 The Namazgah as a Place of Departure and Arrival

Two phenomena and one event on departure and arrival will be analyzed and the
liminality of the Namazgah will be discussed through these. In the previous chapter, we
show that one of the two phenomena, namely the pilgrim farewells, is a speculation in
need of evidence. Therefore, pilgrim send-offs will be briefly mentioned and the soldier
send-offs, for which there are definitive sources, will be discussed in a little more detail.
Once these two phenomena have been established, the Extended Namazgah will be
analyzed for one of the largest and most ritualistic welcoming events the Namazgah has
ever experienced: the arrival of Mustafa Kemal in Ankara, in late December 1919. After
presenting the data on each of these phenomena and one event, the rituals,
transformations/initiations and betwixt and betweenness in these will be discussed and
the claim that the Namazgah was a liminal space as a point of departure and arrival will

be reiterated.

3.1.1 Liminality in Farewells for Pilgrims

While it is a speculation that pilgrim journeys may have sometimes started from
the Namazgah, even if this is taken as a fact, how this may have been done needs further
speculation. Hamit Ziibeyr Kosay, who wrote the book Ankara Budun Bilgisi (Ankara’s
Ethnology) by compiling the records of what he learned from the locals of this city,
describes a pilgrim farewell with details. In this account, the rituals of bidding farewell

to the pilgrim begin at the pilgrim’s house and end at Akkoprii, an old bridge nearly a
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kilometer away from the city to the west. One cannot help but assume that a pilgrim
send-off that might have ended in the Namazgah would have been undertaken in a
similar manner. It cannot be said that a ritual that ends at the Namazgah, instead of
Akkoprii, should have been different, apart from the endpoint. Therefore, this thesis will
look for elements of liminality based on the details of Kosay’s pilgrim farewell records

and remembering the typical causes and consequences of a pilgrimage.

The following details of seeing off a pilgrim are entirely based on Hamit Ziibeyr
Kosay’s records, which will be followed by our analysis in the next paragraph.
According to Kosay'*3, the process of seeing off the pilgrim begins one week before the
date of departure, when the pilgrim informs the sheikh that he is going on a pilgrimage
and asks to be farewelled. The right day for the pilgrimage is Thursday and the
preparations begin on Wednesday. On Thursday, the sheikh!3* arrives at the pilgrim’s
house with his followers. As he arrives, the murids'®® shout and dhikr!3¢ with bells and
dombeks'?’. They also carry a sancak (banner). When they arrive in front of the house, a
person appointed by the pilgrim sacrifices a corban!8, The corban is slaughtered on the
threshold of the pilgrim’s house and the blood of it flows on the threshold. The murids of
the sheikh quickly pick up the corban and take it to the tekke'*. Here the sacrificial meat

is cooked. Meanwhile, at home, the pilgrim first looks in the mirror and then steps on it.

133 Kosay, 188-189.

134 Leader of a sufi order. Kosay does not specify what order did this sheikh belong.

135 Followers of sufi orders.

136 Dhikr or zikr means “the ritual formula of a Sufi brotherhood recited devotionally in praise of
Allah and as a means of attaining ecstatic experience”. “Dhikr.” Merriam-Webster.com Dictionary,
Merriam-Webster, https://www.merriam-webster.com/dictionary/dhikr. Accessed 11 May. 2024.

137 Kind of a hand-held percussion instrument.

138 Corban is the animal to be sacrificed.

139 The lodge or the monastery of the sufi order.
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People pour a jug of water'#? to ward off the evil eye and then break the jug. When the
pilgrim leaves the house, they put him on a horse, put a shawl around his neck, dress
him in a yellow fur coat and wrap a silk turban around his head. Then, the journey
begins with the convoy. At the front of the convoy is the sheikh. Behind him come the
dervishes, reciting loud dhikr, stabbing themselves with skewers and stamping
horseshoes on their backs.!*! The pilgrim candidate follows behind them. During this
journey, the candidate gives alms and tips to people from time to time. The women who
are the household members of the pilgrim candidate follow behind, weeping. They stop
and pray at the tombs seen on the way. They visit the Hac1 Bayram Veli Mosque and
tomb as well. They move together until they reach the edge of the city. The point where
the pilgrim candidate leaves the city and those who see him off is this threshold. The
pilgrim candidate gets off his horse here. He greets and kisses those who come to greet
him. They give their helallik (mutual forgiveness).!*? The dervishes continue their music

and dhikr. After this, the pilgrim gets back on his horse and leaves the city.

The analysis of this record by Kosay, provides the best explanation of how the

beginning of a pilgrimage was full of rituals and symbols. According to this, when a

140 There is a belief that pouring water behind the person going on a journey will protect them
from trouble. For an example, see Ayhan Karakas, “Cukurova Yoresi Gegis Torenlerinde Su Odakli
Uygulamalar Uzerine Bir Degerlendirme,” HUMANITAS — Uluslararast Sosyal Bilimler Dergisi 2, no. 3
(2014): 117.

141 The miracles described here indicate that these dervishes belonged to the Rufai’s Dervish
Order. On Rufaiism, see Mustafa Tahrali, “Rifaiyye,” TDV Islam Ansiklopedisi, vol. 35, (Istanbul: Tiirkiye
Diyanet Vakfi, 2008). However, it must be remembered that a convoy may include dervishes belonging to
more than one order. This will be seen in Mustafa Kemal’s arrival in Ankara. Therefore, although the
characteristics here indicate Rufaiism, this does not mean that all the dervishes in the convoy were Rufai
dervishes.

142 1t is still an ongoing tradition for people going on a pilgrimage to ask for helallik. Asking for
helallik is basically asking for forgiveness from people for a kind of sin called kul hakkini ¢ignemek
(violating other people’s rights), which is caused by people’s failure to fulfill their responsibilities towards
other people and is highly shunned by Muslims. Asking for forgiveness is usually reciprocal and is
expressed in the reciprocal verb “helallesmek”. Regarding the kul hakk: and helallesmek, see Mustafa
Cagricy, “Kul Hakk1,” TDV Islam Ansiklopedisi, vol. 26, (Istanbul: Tiirkiye Diyanet Vakfi, 2002).
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would-be pilgrim embarks on a pilgrimage, it is a matter that concerns not only himself
but the whole community. The carrying of the banner, which will be seen frequently in
the events to be analyzed later, shows that this is an important and more than ordinary
ritual. The details of the sacrifice, especially the pouring of the blood of the corban on
the doorstep of the pilgrim’s house, have symbolic meanings. Sacrificing a corban was
seen, in Islamic societies, as a deed that would protect people from troubles.!*3 In this
example, the slaughtering of the sacrifice and especially the pouring of its blood on the
threshold of the house can be said to be a symbolic act of worship for the safe return of
the pilgrim to his home. There may also be symbolic meanings for the pilgrim candidate
to look in the mirror and step on it, which was specifically told by Kosay in his record,
but we couldn’t find any data on what this might have meant. Another ritual practiced to
ward off the evil eye and calamities is the pouring of water from a jug and breaking the

jug. Similarly, giving alms is also associated with warding off trouble.'#*

The fact that all these symbols and rituals are specifically related to accidents and
calamities, and that the pilgrim candidate asks for forgiveness from people before
leaving, is directly related to the fact that he is embarking on a journey that will last for
months and is full of dangers. As soon as the pilgrim candidate says goodbye to people

at the threshold of the city and leaves, he has left his safe home behind. The only thing

143 Abdullah Kahraman, “Kurban Ibadetinin Hikmeti,” in I. Uluslararas: Islam Kiiltiir ve
Medeniyeti Sempozyumu: Kurban, ed. Ahmet Eksi, Abdurrahman Bulut, Ahmet Emin Dag and Ahmet
Faruk Goksiin (Istanbul: Ensar Nesriyat, 2022), 192./ Vejdi Bilgin, “Sosyolojik A¢idan Kurban: Bir
Ibadetin Déniisiimii,” in 1. Uluslararas: Islam Kiiltiir ve Medeniyeti Sempozyumu: Kurban, ed. Ahmet
Eksi, Abdurrahman Bulut, Ahmet Emin Dag and Ahmet Faruk Géksiin (istanbul: Ensar Nesriyat, 2022),
198. / Karakas, Ahmet Canan. “Kurban Paylasma ve Maneviyat Iliskisi.” In I. Uluslararast Islam Kiiltiir
ve Medeniyeti Sempozyumu: Kurban, edited by Ahmet Eksi, Abdurrahman Bulut, Ahmet Emin Dag and
Ahmet Faruk Goksiin, 212-222. istanbul: Ensar Nesriyat, 2022.

144 Giving alms is also believed to be a deed that will ward off trouble. A hadith is narrated that
alms repels trouble and prolongs life. See Cetin Kaska, “Forty Hadith in Persian Verse with an Unknown
Poet,” Journal of Ottoman Literature Studies, n0.29 (2022): 796.
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he leaves behind in the city is not his safety. He has also left behind all the adjectives
that define him in society: being a husband, being a son, being a father. In addition to
these, the titles that define his economic activities will also be left behind. If he is a
barber, he will leave his barbering, if he is a tailor, he will leave his tailoring in the city
of Ankara and take on his new title, that of a pilgrim candidate. He will temporarily
leave all these attributes that define him, and when he completes his journey and returns,
he will regain these attributes. But in addition to these, he will also acquire a new title
that he will wear forever: Hact. This title, which is given to people who complete at least
one pilgrimage, will not only be an epithet but will redefine all his relationships. In
Islam, it is believed that the pilgrimage erases sins.!# For this reason, especially the
elderly make a special effort not to acquire new sins as the older sins have been erased,
some even give up trading for fear of haram involvement in the business, and try not to
lie or commit unlawful acts. Therefore, as a “Hac1” they come to be seen as a
trustworthy person. All these are examples of transformations and transitions

experienced by pilgrims during and after the pilgrimage.

The place where all these transformations are most intensely experienced, and
the suspense point of the journey is the point of departure at the threshold of the city.
Here the person is now referred to as a “pilgrim candidate”. He has not yet become a
haci, but he has shown his will for the pilgrimage and is respected for it. He has left his
family ties and responsibilities behind, but he has not yet physically separated from

them. He is no longer in the city, but he has not yet completely left his safe space. In

145 Salim Ovﬁt, “Hac,” DV ]Slam Ansiklopedisi, vol. 14, 1stanbul: Turklye Diyanet \/akfl,
g
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other words, not quite like this nor quite like that. The pilgrim candidate is here betwixt

and between.

In sum, the pilgrim farewell is a liminal situation where established roles start to
disappear and new attributes are acquired. If the Namazgéh or the Extended Namazgah
has hosted pilgrim farewells, like Akkoprti, it is reasonable to consider it as a liminal
space, because it has all of the three elements sought intensively. Yet again, whether it

hosted this kind of farewells or not is a matter of speculation.

3.1.2 Liminality in Farewells for Soldiers

Military send-offs are similar to pilgrim send-offs in terms of liminality, but this
time it is possible to create a historical narrative based on evidence rather than
speculation. The previously mentioned Hakimiyeti Milliye news report dated September
9, 1921 and titled “Yeni Gazilerimiz” (Our New Veterans) can be analyzed in a little

more detail here.'#¢ This report explains that the war is continuing in favor of the Turkish

146 “Bugiin Namazgahta icra Olunacak Nusret Duasindan Sonra Parlak Bir Alayla Subelerine
Gideceklerdir

Kahraman ordumuz on bes giinliik emsalsiz cidali ile kat kat fazla bir diigman1 azim telefatla
durdurmaya muvaffak oldu. Simdi ise kendisine taarruz ederek oniine katmak iizere bulunuyor. Bu
sevingli giinlerde ise hiikiimetimiz yeni smiflari silah altina davet etti. insallah yeni gazilerimize bu melun
Tiirk digmanini takip ve aman dilenmek vazifesi nasip olacaktir.

Bunun i¢in, bugiin Namazgah’ta biitiin halki ile nusret duasi okunacak ve Cuma namazi cemaati
kebir ile eda edilecektir. Bu muazzam giinde biitiin dindaslarimizin arzi1 viicut edecegi sliphesizdir. Bu
miihim i¢tima i¢in atideki program kararlastirilmstir:

1- Merasime miktar1 kafi polis, jandarma, inzibat memurlar istirak edeceklerdir.

2- Askeri musika takimi merasimde hazir bulunacaktir.

3- Belediye Muavinligi tarafindan davul, zurna temin edilecektir.

4- Her mevki bu vatan evladinin tesyii i¢in miktari kafi ath bulundurulmasini temin edecektir.

5- Keza her mevki mintikasi dahilinde bulunan sancaki serifleri igtima mahalli olan namazgaha
ihtiramat1 mahsusa ile getirecektir.

6- Celp ve cemi bildirilen efradin heyeti ihtiyariyeleriyle birlikte namazgahta Cuma namazini eda
ve duada hazir bulunacaklardir.

7- Miidafaay1 Hukuk ve Belediye riyasetlerine yapilacak merasime istirakleri i¢in tebligat ifa
kilmmugtir.
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nation, that new soldiers will join the army, and that the people will gather at the
Namazgah to bid farewell to these soldiers who will join the army. Unlike the pilgrimage
farewell, the ceremonies here are not organized by sheikhs and dervishes, but directly by
the officials of the city. It is stated that police and gendarmerie officers will be present to
ensure the event is safe and peaceful. In the pilgrimage farewell, dervishes were
reportedly playing music with percussion instruments and chanting loudly; here, a
military music team is reportedly taking part in the ceremony. It is also stated in a
separate article that drums and zurnas'4’ will be provided by the municipality. Again, as
in the pilgrim farewell, one of the symbols of this event is seen as bringing a banner.
Each region is expected to bring its own banner with special dignity. This ceremony is
crowned with prayers such as Friday Namaz and victory prayers. To summarize, the

soldier farewell phenomenon is carried out in a ceremonious manner.

The transformation that takes place during the military farewell ceremony is
actually quite obvious. A young man who had been a shopkeeper, a cook, or a teacher
until the previous day is conscripted to fight the enemy armies that are gradually
approaching Ankara, and perhaps become a martyr. He leaves his safe space of his city
and his family and joins a new chain of command. His journey has three main
possibilities, all three of which point to a profound transformation. A soldier can run

away from the front and become a deserter. In this case, he is not accepted by the public

8- Biitiin merkez vilayet sekenesinin bu vazifeyi vataniyeye kosan gazilerin nusret duasinda hazir
bulunmak iizere namazgahta i¢timalar1 liizumu vesaiti miinasibe ile ahaliye teblig edilmistir.”

“Yeni Gazilerimiz,” Hakimiyet-i Milliye, September 9, 1921.

147 Zurna is “a traditional Middle Eastern shawm.” See. “Zurna.” Merriam-Webster.com
Dictionary, Merriam-Webster, https://www.merriam-webster.com/dictionary/zurna. Accessed 28 May.
2024.
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and becomes a bandit.!*® The second possibility is to be martyred fighting for his
homeland and religion, which religiously is one of the highest honors a Muslim can
earn. The third possibility is to return as a veteran and reintegrate into society. Although
he used to be accepted as a child who hadn’t even grown a mustache yet, he will now be
respected as a veteran who fought for his homeland regardless of his age. In other words,
taking up arms for war and going to the front, with or without the possibility of
returning, is an act that transforms the individual and society’s attitude towards him

forever.

Again, the place where these transformations are most intense is at the threshold
of the city, the point where the soldier separates from society. Here the roles are not yet
fully established. Those who have been recruited have put on their uniforms, maybe
even picked up their rifles, but they have not yet started to fight. The cold face of war
may have begun to come alive in their eyes, but the possibility of being martyred by a
stray bullet has not yet arisen. They will be leaving their families and their cities, but for
the time being the people of the city and their families are moving with them. In other
words, the prospective soldiers have started to break away from their old social roles and
statuses, they have started to take on their new roles, but this change has not yet been

fully realized. They are betwixt and between.

3.1.3 Liminality in Mustafa Kemal’s Arrival in Ankara

¥ A good example of deserters becoming bandits is found in Velidedeoglu’s memoirs. See Hifz1
Veldet Velidedeoglu, Bir Lise Ogrencisinin Milli Miicadele Anilari, 25-29.
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Greetings and farewells may not always be around a specific phenomenon. The
greetings and farewells of singular people in singular events can also be considered
within the scope of liminality. The most epic example of this in Ankara’s recent history
is Mustafa Kemal’s arrival in the city just before the War of Independence, in late
December 1919. This was an event that gathered almost all the elements of liminality in
itself. It was not just an event that took place at the Namazgah, but an event that began
within the city center of Ankara, encompassing the Namazgah and extending across the
region that this study calls the Extended Namazgah, and even further south to Dikmen
and Golbasi. What is important here for the ethnographic knowledge of this city is not
how Mustafa Kemal came to Ankara, but how the people of Ankara welcomed him. In
this section, this welcome itself will be analyzed and discussed through Enver Behnan

Sapolyo’s accounts.

The following details of Mustafa Kemal’s arrival are based on Sapolyo’s
accounts, which will be followed by our analysis in the following paragraphs. According

199 the people of Ankara learned Mustafa Kemal’s intention to come to

to Sapolyo
Ankara (which was scheduled for Saturday, December 29), and they erected a banner at
the Namazgah the day before his arrival to invite people for Friday Namaz to both pray
for the liberation of the homeland and to inform people about Mustafa Kemal’s arrival.
When Saturday came, they went down to the south of the city to meet Mustafa Kemal
Pasha, some going as far as Dikmen and Gdlbasi, others coming to the Namazgah and

the Station Line at the threshold of the city to wait for him. Mustafa Kemal and his

companions stopped for each group that greeted them, greeted their greeters, and moved

149 Sapolyo, Kemal Atatiirk ve Milli Miicadele Tarihi, 357-377.
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to the next group, until they reached the outskirts of the Namazgah, the threshold of the
city of Ankara. Instead of entering the city from here, they turned their direction towards
the Ankara Train Station to the west, greeted those who greeted them there, gave a
powerful warning to the occupation forces located at the Station,'>° turned their direction
into the city once more and came directly in front of Haci Bayram Veli Mosque.
Afterward, they went to the Government House and Mustafa Kemal rested there. He,
again, met with the people gathered in front of the Government House and spoke to
them, then went to the room reserved for him in the Vilayet Mansion and, thus, the

welcoming ceremony came to an end.

But the most important event that was not mentioned in the previous paragraph
was the creation of a seymen procession (seymen al/ayt). Seymen processions were
ethnically and religiously ceremonious events with very strict traditions. According to
Sapolyo!>!, the procession was formed on Red Days (Kizilca Giin). Red Days refers to
days of national importance such as times of national catastrophe, the collapse of a state
and the establishment of another state. On the day Mustafa Kemal was to arrive in
Ankara, a seymen procession was formed. Seymens from surrounding villages and
towns came to Ankara and resided in inns. A banner was hoisted in front of Sar1
Ahmed’s Coffeehouse, also known as Efeler Kahvehanesi, located near Ulucanlar
District. Seymens gathered here and moved to Hac1 Bayram Veli Mosque with the
banner, sacrificed a corban in front of Hac1 Bayram’s tomb gate, accompanied by

prayers, and then the procession was officially begun and set off. At the front were

150 See also Ali Metin and Ziya Oranli, Atatiirk’iin Simdiye Kadar Yaymlanmamis Anilar:
(Ankara: Alkan Matbaasi, 1967), 50.
151 Sapolyo, Ibid., 360-377.
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drummers and zurna players. Their ceremonial attire made them look like shamans, and
the drummers played their drums along with various zeybek-like!>? dances. Behind them,
a robust and physically strong seymen carried the banner of the Seymen Regiment. The
two seymens next to him were marching with their machetes held aloft. Between the
drummers and the banner bearers, two strong and powerful seymens with bushy beards
were marching with their axes on their shoulders. Behind these people at the front of the
procession, other seymens were marching, shouting loudly, and sometimes playing
zeybek, with machetes in their hands. Behind these seymens on foot were the seymens
on horseback. Behind them marched dervishes belonging to various orders. Rufai
dervishes performed miracles such as touching a heated iron to their tongues and
inserting skewers into their bodies. Following the dervishes were the craftsmen’s guilds
belonging to various professions. Each of these guilds carried a banner representing
themselves. Behind them, the teachers and students of schools marched with banners
representing their respective institutions. This procession went as far as the south of the
city, where they dispersed and began to wait for Mustafa Kemal in various places along
the southern line. Those waiting at the threshold of the city were divided into two

groups, one group waited at the Namazgah Hill and the other at the Station Line.

The welcome of Mustafa Kemal and the Green Army, who was believed to
redeem the independence of the nation, in Ankara was not carried out with ordinary
fervor, but with a systematic ceremony, a ceremony based on traditions. Sapolyo

describes how sensitive the rules of this ceremony were by quoting his dialogue with

152 We have already mentioned that one of the synonyms of the word seymen is zeybek. Zeybek
is more like the western Anatolian equivalent of seymen. There may be some confusion here, because the
traditional dance that they play is also called zeybek. The zeybek mentioned in this paragraph refers to the
dance.
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one of Ankara’s famous seymens, Yagcioglu Fehmi Efe.!>® According to him, the
seymen procession has strong religious characteristics. For example, there must be a
sacrifice of corban. The seymen procession cannot move without this sacrifice. Fehmi
Efe gives an example of a certain Halit Efe. During Halit Efe’s leadership, one
procession marched without the sacrifice. Feeling that one of the customs is missing,
Halit Efe asks if the sacrifice has been slaughtered. When he receives a negative answer,
he says that the seymen procession must have a sacrifice, and since none has been made,
he sees himself as the sacrifice for this procession. He then falls to the ground and dies
immediately. Fehmi Efe says that this is why they adhere to the customs of their
ancestors and that the seymen procession must act according to these strict rules. In
short, the creation of the seymen procession was a very ceremonious event and the

customs of this ceremony seemed to be fatally important.

Mustafa Kemal’s arrival in Ankara and the way the seymen procession welcomed
him signaled a very serious transformation, and this transformation was as much about
society as it was about Mustafa Kemal himself. The motto “the seymen procession is
formed on red days”, and the fact that the arrival of Mustafa Kemal and his Green Army
in Ankara was referred to as a red day directly indicates this transformation. In fact, in
the eyes of the seymens of Ankara, that day was the time when a state collapsed, and a
new state was founded. Their prophecy and determination would prove correct, and the

foundation of the new Turkish State would be laid in Ankara. Mustafa Kemal, on the

153 “Seymen alayinda dini merasim vardir ve muhakkak kurban kesilir. Kurban kesilmeden
seymen kalkmaz. Bir zamanlar Ankara’da Halit Efe adinda birisi zamaninda seymen diiziiliir, fakat kurban
kesilmeden alay yiiriiylise geger. Adetlerden birisi eksik oldugunu goren Halit Efe kurban kesilmedi mi?
diye sorar. Hayir cevabini alinca, o halde Seymenlerin kurbani benim! diyerek yere diisiip derhal 6liir. ..
Bu sebeple biz ata torelerine ¢ok riayet ederiz, onu aynen yapmiya ¢alisiriz.” Sapolyo, Ibid., 363.
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other hand, would stop being a dismissed Ottoman Pasha who traveled around Anatolia
trying to convince the people to join the National Struggle, and would become both the
commander of a regular army and the political leader of the new state. In other words,
Mustafa Kemal’s arrival in Ankara meant a transformation for Mustafa Kemal, for the

people of Ankara and for the whole nation.

The situation of this commander arriving in Ankara, at the threshold of the city,
greeting the people, integrating with the city, was a situation in which the roles were
ambiguous. On the one hand, he was now the leader and the decision-maker, but he had
no say in the course of the ceremony. There were two striking examples of this. The first
is what Sapolyo quoted from an interview with Mustafa Kemal:

They took me from Yenisehir towards the Station. At that time, the British

commander, who occupied Ankara, was sitting in the Station. They organized the

ceremony in this way to show them the fury of the nation!...!>*

Mustafa Kemal, who would henceforth be the primary decision-maker, had no say in the
flow of the ceremony that day. A second example occurred when they visited the Haci
Bayram Veli Mosque and Tomb. It was a spiritually and culturally important place for
the people of Ankara and was often visited for such ceremonies and events, as can be
seen in the various events mentioned in this thesis. However, Mustafa Kemal did not
understand why they had come here and asked the Governor and was told that it was just

a visit.!>> This example shows that he had no detailed knowledge of the progression of

154 “Beni Yenisehir’in bulundugu yerden Istasyon’a dogru gétiirdiiler. O zamanlar Ankara’y1
isgal eden Ingiliz kumandan, Istasyon’da oturuyormus. Onlara milletin galeyanim gostermek icin
merasim tertibatini bu sekilde yapmuslar!..” Sapolyo, Ibid, 372.

155 “Mustafa Kemal, Hac1 Bayram Veli tiirbesine girdi; yaninda bulunan Yahya Galib’e:

- Burada ne yapacagiz?..

Yahya Galib:

- Maksat yalniz bir ziyarettir, o kadar!..” Ibid., 375.
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the ceremony, he didn’t even know why they were visiting some of the places they were
passing by. That is to say, Mustafa Kemal arrived in Ankara, was welcomed as a
liberator commander, and then his leadership as a military and political leader was
accepted and handed over in the welcoming ceremony. During this event, on the other
hand, Mustafa Kemal’s role became ambiguous, he simultaneously played the roles of a

leader and a guest, in other words, he was in a state of betwixt and between.

When Mustafa Kemal arrived in Ankara, half of the people waited at the
Namazgah Hill and the other half at the Station Line, located inside the Extended
Namazgah. Another group went further south and welcomed him in Dikmen. It should
be noted, however, that the welcoming and farewell ceremonies of the people of Ankara
are not always events that take place directly at the Namazgah, but sometimes (as in the
case of the pilgrim farewell) a series of events that begin within the city and extend to its
threshold. In other words, the landmarks that form the threshold of the city, such as the
Namazgah, the Station and Akkdprii, are the meeting and parting places of these larger
ceremonies. Transformation is most intense here. Roles become more and more
ambiguous here. Nothing is exactly like this nor exactly like that. With this
characteristic, the Namazgah can be identified as one of the places that host the liminal

stage of the passage, especially during ceremonious welcoming and farewell events.

Ankara’s Namazgah Gate may have hosted hundreds of thousands of such non-
ceremonial crossings. This study limited its subject matter to ceremonial crossings. As
for the speculation that pilgrim farewells are made from here, liminality was examined,
albeit on a probabilistic basis. As another phenomenon, the liminality of soldiers’

farewells was examined through a newspaper article showing a definite example. As a
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result of the examination of all these phenomena and events, the three elements that we
seek for liminality were intensely identified. At the entrance and exit of the city, people
were experiencing a transformation through ceremonial events and at this very threshold
they were experiencing the state of being neither inside nor outside, both inside and
outside. So, as one of the entry and exit points of Ankara, the Namazgah was a liminal

threshold between the inner city and the outside.

3.2 The Namazgah as a Gathering Place

In addition to being a threshold for entering and exiting the city, it is also
important as a meeting place for those inside and those outside the city. In this section,
we will show and analyze this gathering function of the Namazgah, but this time, instead
of a transformation or transition, we will see insiders and outsiders meeting on a
common ground to discuss important issues, to pray against stressful situations and to

Initiate actions.

3.2.1 Mehmed Pasha’s Trial

A good example of meetings of the insiders and outsiders, and one of the
possible reasons for such a meeting, is in the sultan’s edict about Dervish Mehmed
Pasha, the only official written source on the Namazgah in the pre-modern period that
we could find. The mentioned document is a Sultan’s edict to a certain Mevlana Ali,

dated back to 1121’s Shawwal (m. 1709).!% The edict starts with a summary of what

136 BOA, A.{DVNSMHM.d.00116 150/1212 (H-20-10-1121) reads: “Trabzon muvakkut:
Mevldna Ali zide fazlihuya hiikiim ki, bundan akdem Ankara Sancagi’'nda vaki bazi kaza ahalisi
tarafindan hald ber vechi arpalik livayr mezbura mutasarrif olan Dervis Mehmet Pasa’dan Divani
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happened before between Dervish Mehmed Pasha, the governor of Ankara Sanjak'>’,
and his plaintiffs from Kokler Village. When plaintiffs had complained against the
Pasha, he was in the countryside for an important task. That’s why Mehmed Pasha was
summoned with an affidavit so that the hearing could be held. Pasha came to the place
known as the Kafir Spring, which is 15 minutes away from the city. Here, he made peace
with the people of Kokler Village and their subasilar: (chiefs), and he was acquitted, the

disagreement between them was ended, and the census was declared.

However, some of the dyan (prominent people of the city), who were not initially
involved in the case, sent news to cazas (other towns in the sanjak) through callers
saying, “Let those who complain about Dervish Mehmet Pasha come” for the trials to be
continued. People gathered in the town (Ankara) with cemmi kesir'>® to testify against

Pasha, and those who could not come appointed vakils (representatives) to replace them.

Hiimayunuma tesekki olundukta mahallinde ahvalleri ser ile goriiliib icrayr hak olunmak tizere Dergdhi
Muallam kapucu baslarindan Ahmed dame mecdihu miibageretiyle sadwr olan emri serifim mucibince
Medineyi Ankara’ya gelindikte pasayr miimaileyh bazi kapusuz levendat taifesinin def’i mazarratlari iciin
tasrada bulunmagla miirafaay: ser’ iciin tarafi ser’den miirasele irsal olundukta pasayr miimaileyh ser’i
serife ve emri miinife itaat ve inkiyad ve sehre rub saat karib Kafir Pinari dimekle maruf mevziye niizul ve
livayr mezburda asil davacilart olan Kokler Zeameti karyelerinin subasilart ve re 'ayalarryla sulh ve ibra
ve kat’1 niza ve tahriri ser’ olunduktan sonra ashabi arazdan nefsi sehrden ve ahaliyi kazanin a’yanindan
olub kaziyyede medhali olmayan bazi kimesneler pasayr miimaileyhden davasi olanlar gelsiin deyu kaza
ve kaza miinddiler nida ettirip ve davaya gelmeyenler taraflarindan ademler tayin idiib bazilarini
sartlayub ve bazilarini nezre kestiiriib ve cemmi kesir ile nefsi Ankara’ya geliib lakin fesat olmak
ihtimalinden pasayr miimaileyh mezburlarin cemiyetlerinde esnasinda nefsi sehre varmayub haricinde
vaki Namazgah nam mahalde meks ve beher kazadan onar adem ve tarafi ser’den naib geliib benimle
veyahut vekilim ile miirafaay: ser’ olsun deyu haberler géndermegle mezkurlar asla i1ska eylemeyiib ve
pasayr miimaileyh bizimle miirafaadan eba ve imtina eyledi deyu hevasina tabi naibden bir tarikle ilam
alib ol veghile gadr murad eylediikleri miibagiri miimaileyh tarafindan deri devlet medarima ilam
olunmagla sen ki Mevianay: mumaileyhsin hususi mezbur ictin bil-fiil Rumeli kadiaskeri olan Mevlana
Mustafa ademallahii teala tarafindan mevla tayin olunmugsundur imdi mahalline varub Mevlanayt
miisartinileyhin ilami mucibince miibagir tayin olunan [] zide kadrihu marifetiyle pasayr miimaileyh ile
kendiisiinden hukuk iddia eden hasimlarimin ahvallerine temam hak iizere ser’le istima’ ve icrayt hak ve
sthhati iizere deri devlet medarima arz ve ilam ettiresin deyu yazilmistir fi evasiti sevval 1217

157 Sanjak is a subdivision of a vilayet.

158 The term “cemmi kesir” is used for people who had the “authority of negotiation” between the
official authorities and the community in the Ottoman classical period, either openly or secretly, and who
were seen in front of the public with this authority. Sometimes it refers to the whole society. See Ozer
Ergeng, Osmanli Tarihi Yazilari: Sehir, Toplum, Devlet (Istanbul: Tarih Vakfi Yurt Yaymlari, 2012), 442-
453.
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Yet, since Pasha was worried about the possibility of quarrels and conflict, he did not
enter the city; he waited with his cemiyet (community) in a place called the Namazgah
outside the town. He sent news saying, “Ten people and a naib (representative of a
district) should come from each district to hold a trial with me or my vakil.” However,
complainants took this as an evasion making excuses. They received an official

document from a naib, saying that “Pasha refused to attend the hearing.”

To settle this issue, Mevlana Ali was appointed to go to Ankara, see the case
between Dervish Mehmet Pasha and those who complained about him, hand over the

right to the right and inform the Sultan about the latest situation.

We see that Dervish Mehmed Pasha suggests the meeting to be held at the
Namazgah outside the city and that he and his community camped there. Dervish
Mehmed Pasha, coming from outside Ankara, arrives at the Namazgah at the threshold
of the city, but does not want to enter the city. This document shows that the meeting did
not take place in the first stage, and that an official was appointed to deal with the
matter. It is not known whether such a meeting took place here afterward or not. But
Dervish Mehmed Pasha’s decision to meet at the Namazgah clearly shows that he saw
the Namazgah as a place where those insiders and outsiders of the city could meet at a

common location.

This document was particularly important in showing that the Namazgah could
have been a meeting place for those inside and outside the city, located at the threshold.
The fact that it is unknown whether this meeting took place, and if so, how it took place,
makes it impossible to explore elements of liminality in this case. For this reason, we

will content ourselves with saying that this document is an example of the Namazgah’s
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multifunctionality, and since there are documents and even photographs of gatherings
during the years of the National Struggle, elements of liminality will be sought in these

later gatherings.

3.2.2 The Jihad Khutbah

The most important meeting at the Namazgah just before the War of
Independence was the Jihad Khutbah, which lit the spark of the National Struggle in
Ankara. Before the Jihad Khutbah, in the days when the occupation movements were
accelerating, the discomfort and stress of the people of Ankara pushed them to take
action. On May 29, 1919, two weeks after the occupation of Izmir by Greek forces
began, the people of Ankara organized a “Rally to Protest the Greeks™ in the city.!>® The
people of Ankara also showed their reaction against the Istanbul Government and the
Imperial Palace. In September of that year, Governor Muhittin Pasha, who tried to
implement the policies of the Istanbul Government supporting the British occupation in
Ankara, did not receive any support from the people of Ankara, and the representatives
of these people, who contacted the government leader Damat Ferit Pasha to complain
about the governor, declared that they did not want this governor, and when they did not
get the response they expected, they declared their de facto autonomy, saying “the
people of Ankara do not recognize a grand vizier like you or your sultan”.!* They
arrested Governor Muhittin Pasha, they prevented the newly appointed governor by the

Istanbul government from entering the city with the threat of arrest, they elected their

159 Brdogan, Unutulan Sehir Ankara, 363.
160 Brdogdu, 49-51.
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own governor, and they gave Yahya Galip Bey, whom they chose as governor, the title of
“Hakan”, which was traditionally given to the rulers of Turkic states, to show their

insubordination against the Istanbul Government and the Palace.!®!

By October of the same year, a gathering was organized at the Namazgah, not
only for the residents of the city, but also for people from the surrounding villages and
towns. This gathering, which took place on Friday, October 5, was secretly announced to
the public in advance. And it was said that banners would be hoisted on either side of the
place where the khutbah would be delivered at the Namazgah, to mark the importance
and ceremonial nature of this gathering.!%?> Abdiilkerim Erdogan, in his book Unutulan
Sehir Ankara (the Forgotten City Ankara), notes that the crowd that filled the plain of the
Namazgah on October 5 consisted of young and old people from the city center and
surrounding villages.'® In the photographs taken during that sermon, it can be seen that
a group of people, which could be considered quite crowded for the Ankara of that day,
listened to the sermon given by Beynamli Haci1 Mustafa Efendi. In these photographs, it
can also be seen that a banner was hoisted on either side of the stones on which

Beynamli Hac1 Mustafa Efendi delivered his khutbah.

This gathering went down in history as the meeting that convinced the people of
Ankara to unite and fight for the National Struggle. In his fiery khutbah, Beynamli Haci
Mustafa Efendi said that the only way to salvation was to unite and take up arms, kissed

the banner, and invited people to jihad.!®* With the participation of the people who

161 Ibid., 53.

162 Ibid., 55

163 Erdogan, Ibid., 363

164 Brdogan, Unutulan Sehir Ankara. 364.
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responded to this invitation, the Ankara National Regiment was established, with Mufti
Borekeizade Rifat Efendi as the Regiment’s Sancaktar (Banner Bearer), Haci Atif
Efendi as the Regiment’s Mufti and Hafiz Mehmet Efendi, the orator of Hac1 Bayram
Mosque, as the Regiment’s Imam. The regiment expanded with the participation of
around four hundred young men from the gendarmerie cadets and reached a
considerable number with the participation of three thousand prisoners released from
penitentiaries.'® This meeting at the Namazgéh resulted in the people’s formal and de

facto acceptance to enter a total war.

3.2.3 Gatherings During the War of Independence

After that meeting, which lit the spark of the National Struggle in Ankara, the
people of Ankara met at the Namazgah for other Friday Ceremonies!¢®, especially when
the intensity of the war increased, and people from the city and surrounding villages and
towns met here, on the periphery of the city, and prayed for the victory of the army.
Newspaper reports on these gatherings are readily available. On August 27, 1921, while
the Battle of Sakarya was in full swing, Hakimiyeti Milliye Newspaper published a news
article titled “Namazgah’m Asirdide ve Yesil Mihrabi1 Oniindeki Igtima” (The Gathering
in front of the Old and Green Mihrab of the Namazgah). This news article mentions that

the people gathered at the Namazgah the previous day prayed for the victory of the

165 Aydin et al., 347.

166 The reason for distinguishing between the concept of Friday Namaz and Friday Ceremony in
this study is to avoid any possible confusion of meaning. The Friday Ceremony should be understood as
the entire event, from the beginning to the end, including the namaz, the khutbah, and all the social
interactions before and after.

63



army.'®’ In this report, we learn that people were called to the Namazgah by announcers
in advance, that thousands of people came, that they dhikr loudly, that they performed
the Friday Namaz and listened to the khutbah.!®® What is also interesting in this text is
that the gathering almost turned into a political meeting!%’, i.e. some important people
came to the front of the congregation and made speeches, and the congregation
interacted with chanting, crying, dhikr and prayers.!”® The gathering even took on an
international aspect when the ambassador of Afghanistan made a speech and announced

that he would donate money to be spent on the relatives of the martyrs.!”!

167 “Ankara’nin dindar, fedakar halki diin Cuma namazini giines altinda eda ile ordumuzun fevz
ve nusretine dua eyledi. Kardes Afganistan’in muhterem sefiri tarafindan irat edilen meviza — Sultan
Ahmet Han Hazretleri mecruhlarimiza ve siiheda yavrularina sarf edilmek iizere iki bin lira teberru ettiler.
— Halkimiz bu i¢ctimadan gozyaslarini silerek ayrildi.” More in the footnotes that follow. Namazgah’in
Asirdide ve Yesil Mihrab1 Oniindeki Ictima,” Hakimiyet-i Milliye, August 27, 1921.

168 “Diin sehir icerisinde dolasan dellallar ve davullar Ankara’nin dindar ve fedakar halkini sehir
haricindeki Namazgéah’a ordumuzun Nusret ve satveti i¢in duaya davet ediyordu. Bugiin binlerce miimin
Cuma namazini asirdide namazgéah’in yesil taglari iizerinde eda eylediler bol otlarin iizerine dindarane ve
mutiane diz ¢oken miimininin giines ve gok kubbe altinda kemali husu ile ibadetleri pek ulvi bir manzara
teskil ediyor tekbir ve tehlil sadalar1 Ankara afakinda pek tatli akisler husule getiriyordu. Miiezzinler
tarafindan ¢ift ezanlar ve Namazgah’in tagtan minberinde hutbe okunduktan sonra Cuma namazi itmam
edildi.” More in the footnotes that follow. “Namazgah’n Asirdide ve Yesil Mihrab1 Oniindeki I¢tima,”
Hakimiyet-i Milliye, August 27, 1921.

169 We can say that Friday Namaz already have a political and social identity. In a parliamentary
speech, Seyit Bey, a member of parliament from Izmir, explains that Friday Namaz is a political act of
worship and that is why the namazgahs in cities were created. “Cuma namaz1 siyasi bir ibarettir. Bayram
namazi da dyledir. Onun i¢indir ki biiyiik sehirlerde ve kasabalarda kilinir. Kdylerde kilinmaz. Bizim
meshebimizde, yani mesheb-i hanefide kdylerde Cuma namazi sahih olmaz. Mutlak sehirde olacak. Cars1
ve pazari olan kasabalarda kilinacak ve miimkiin oldukga bir yerde, bir camide kilinacak. Onun i¢indir ki
evvelleri sehir i¢inde veya sehir kenarinda sureti mahsusada ihzar edilmis meydanlarda kilinirdi, o yerlere
namazgah denir. Hala bazi sehirlerde namazgah denilen yerler vardir.” T.B.M.M. Zabit Ceridesi. Devre:2,
Ictima: 1, Cilt: 7. (3.3.1340)
https://www5.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d02/c007/ehttbmm02007002.pdf.

170 “Namazi1 miiteakip Balikesir Mebusu Vehbi Bey mimber 6niindeki mermer miiezzin mahfiline
c¢ikarak atideki mevizayi irat etti: [...] Vehbi Bey’in mevizasindan sonra Ankara Mebusu Hacit Mustafa
Efendi, diismanin hiicum ettigi ordunun, Islam’in yegane ordusu oldugunu, ordunun muvaffakiyeti biitiin
Miisliimanlarin ve dinin muvaffakiyeti bulundugunu beyandan sonra pek miiesser bir dua kiraat ettiler,
cemaat bu esnada kendini zapt edemeyerek hiingiir hiingiir agliyor ve tekbir sesleri her tarafi inletiyordu.
[...] Sonra Tunalt Hilmi Bey “Orduya” siirini insad etti ve alkislandi.” More in the footnote that follows.
Namazgah’in Asirdide ve Yesil Mihrab: Oniindeki Ictima,” Hakimiyet-i Milliye, August 27, 1921.

17! “Bu tezahiirattan pek ziyade miitehassis olan kardes Afgan Devleti Miistakileyi Islamiyesi
Sefiri Sultan Ahmet Han Hazretleri kiirsiiye gelerek Lisani Farisi ile atideki hitabede bulundular. Nutuk o
esnada parga parga cemaati miislimine sefaret miistesari tarafindan Tiirk¢eye terclime edildi. [...] Sefir
hazretleri nutuklarini bitirdikten sonra 1000 liras1t mecruhlarimiza, 1000 liras: sitheda evladina sarfedilmek
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After the decisive victory in the Battle of Sakarya, another news article titled
“Namazgah’ta” (At the Namazgah) was published in the Hakimiyeti Milliye Newspaper
dated September 17, 1921. In this article, it is seen that the people gathered at the
Namazgah were both thankful for the victory and asking for God’s help for the
upcoming battles of the war that had not yet been completed.!”? This example has
similar elements to the previous example. Here, too, various prayers were recited, some
verses from the Qur’an were repeated, especially the secde (prostration) verses’”3, and
the congregation prostrated collectively. Again, speeches are made, the participation of
the Afghan Ambassador is emphasized, and this time Tunali Hilmi Bey recites a poem
titled “Miisliiman Birligine Davet (Invitation to Muslim Unity). That is to say,
international cooperation was emphasized in this meeting as well. About a year later,
when the Turkish Army’s definitive victory was realized, people again gathered at the
Namazgah for thanksgiving and prayers. The article titled “Namazgah’ta Cemaat-i
Kiibera ile Dua” (Prayer with a Great Congregation in the Namazgéh) published in the

September 9, 1922 issue of Hakimiyeti Millive Newspaper describes this gathering.!”*

iizere Hilali Ahmer’e iki bin lira teberru ederek hamiyeti islamiyelerini izhar eylemislerdir.” Namazgah’in
Asirdide ve Yesil Mihrab1 Oniindeki Ictima,” Hakimiyet-i Milliye, August 27, 1921.

172 “Sakarya zaferini tesit ve yeni muvaffakiyetlere nailiyet tazarruati igin bu cuma giinii binlerce
Miisliman Cuma namazint Namazgah’ta eda etti. Cuma namazindan evvel Kurani azimiigsan tilavet
edildi, ve sehrimizin ulema ve mesayihinden miirekkep bir heyeti muhtereme tarafindan Selaten Tiincina
duast tilavet edildi. Namazdan sonra secde ayetleri okunarak defaatle cemaati miislimin secdeyi siikkrana
kapandi ve hitaminda Biiyiik Millet Meclisi Mescidi Serifi imami Asitaneli Hac1 Hafiz Sabri Efendi
tarafindan pek belig bir surette fetih ve nusret duasi tilavet edildi. Seriyye Vekili Hasan Fehmi Efendi
Hazretleriyle mebusandan birgok zevat ve Afgan sefiri Sultan Ahmed Han ve miistesar Mehmed Giilhan
Hazerat1 ve vali Ihsan Bey ve Bolu’dan gelen on bir kisilik heyet ve zevat saire de Namazgah’ta
bulunuyorlardi. [...] Bolu mebusu Tunali Hilmi Bey kiirsiiye gelerek Misliiman Birligine Davet
namindaki siirini Afgan Sefaret Miistesarina tevdi ile beraber siirini insad etti. [...] Cemaati Miislimin
ordumuzun muvaffakiyetinden dolay1 siikranlar ve dualar ederek dagildi. Diin Ankara pek kutsi ve
vatanperverane bir giin daha yasad1.” “Namazgéh’ta,” Hakimiyet-i Milliye, September 17, 1921.

173 Some specific verses in the Qur’an, when recited, compel the reciter and the listeners to secde.
To secde means to prostrate.

174 “Diin Cuma olmak miinasebetiyle, Ankara ahalisi muzaffer oldugumuz zaferin siikranini
cemaati kiibera halinde Haliki Kéinat’a ref” i¢in namazi biitiin halkin istirakiyle Namazgah’ta eda ettiler.
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We see similar elements in this example. On that day, the announcers announced that
Friday prayers would be held at the Namazgah, banners were erected near the mihrab
and the minbar, the Friday Namaz was performed, verses of secde were recited and
collective secde was performed. In addition, music was played on percussion

instruments, dhikr was shouted and sacrifices were made in gratitude for the victory.

The Namazgah hosted these and many other gatherings during the War of
Independence. These gatherings were usually held on Fridays corresponding to the
heightened intensity of the war and the times of victory. Fridays were holy days in which
the people were already religiously obliged to gather for Friday ceremonies. These
gatherings were an occasion for people to pray, strengthen their unity, collect aid for the
army and express their gratitude to Allah. However, the discussion of the liminality of
these events is not as straightforward as the discussion of liminality in the welcome and
farewell ceremonies described in the previous section. While elements of ceremonial
qualities and being in a state of betwixt and between can still be easily seen, it can be
said that transformation or transition has been replaced by taking action and

strengthening unity.

3.2.4 Liminality in the Gatherings

Daha sabahtan salati cumanin Namazgah’ta eda edilecegi menadiler tarafindan vasitasiyla sehrin
her tarafinda [...] teblig olunmus ve diikkanlar kapanmisti. Vaktinden evvel ahali feve feve Namazgéah’a
toplanmaya ve nim bulutlu semanin altinda kemali husugla namaz vaktinin hululiine [...] bulundular.

Namazgah’in tarihi ve asardide, tag mimber ve mihrabina camii seriflerden [...] getirilmis
sancaklar ve bir al bayragimiz rekzedilmisti. [...] Cuma namazinin edasindan sonra secde ayetleri
okunarak her bir ayette ayri ayr1 hazirun [secde] ve siikrana kapandi. [...] Sonra [...] Ankara Miidafay1
Hukuk Cemiyeti ve belediyesi tarafindan getirilen [...] kurban kesildi. Dervisan kudiimler ve halileler
calarak ayrildilar, halk da kiime kiime dagilip gitti. Bu suretle Ankara zevk-i ruhéni bahseden mesut ve
miibarek anlar yasamig oldu.” “Namazgah’ta Cemaat-i Kiibera ile Dua,” Hakimiyet-i Milliye, September 9,
1922.

66



The Friday Namaz itself, which Muslim men are required to attend every week,
is itself a ceremonious event, as the name says. In addition to these ceremonies, in which
various prayers are recited and namaz are performed collectively in a certain way and
the imam reads a khutbah and speaks to the people, talking about whatever the important
event of the time is and giving advice and warnings to the people, some extra ceremonial
images and symbols can be seen in the Friday ceremonies held at the Namazgéah during
the War of Independence. This ceremonialism is evidenced by the hoisting of two
banners at the Namazgah on October 5, 1919, when the Jihad Khutbah was delivered,
the kissing of the banner by Beynamli Hac1 Mustafa Efendi who delivered the khutbah,
the loud collective recitation of specific dhikrs in subsequent gatherings, the recitation of
secde verses and the collective prostration of the congregation, the slaughtering of

sacrifices, and the playing of kudiimler and halileler'” by the dervishes.

In these four examples, chosen from the beginning, middle and end of the heated
days of the war, different emotions were experienced intensely according to the course
of the war and actions were taken in accordance with these situations. In the first
example, known as the Jihad Khutbah, the people launched their own local National
Struggle. When the intensity of the war increased, the issue of donations was brought to
the agenda and even the Afghan Ambassador explained the donations they were making
there as an example. After the war ended in victory, they offered prayers of gratitude and
sacrifices to show their appreciation to Allah. One of the main purposes of all these
gatherings was to raise the collective emotions of the people to strengthen unity and

solidarity. In fact, this unity and solidarity was not limited to the people of Ankara but

175 Kudiim and halile are percussion instruments often used by sufi orders. The plural of kudiim is
kudiimler, and the plural of halile is halileler.
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also gained an international character through the Afghan Ambassador who attended the
gatherings. The poem titled “Invitation to Muslim Unity” recited by Tunali Hilmi Bey

proves this.

The Namazgah was seen as both part of the city and outside of it and was itself in
a state of betwixt and between. Those coming from inside the city and those coming
from the surrounding villages and towns met here; for outsiders, it was a question of
getting closer to the city, for insiders it was a question of moving away from the city.
What was common to both groups was that they broke away from the traditional
characteristics of Friday Namaz and ceremonies, they prayed in a different place from
where, in a slightly different way from the way they had always prayed on Fridays. On
the one hand, these gatherings were religious gatherings, but on the other hand, they
bore the traces of a political rally with speeches by prominent members of society; on
the one hand, prayers were performed in the traditional way, and on the other hand,
important decisions were taken collectively, like a city council. They were not like an
ordinary Friday ceremony at the Hac1 Bayram Veli Mosque, nor were they like a
political rally in Taghan Square that aimed to send a message to the international
community. It was neither exactly like this nor exactly like that. It was a little bit like

this and a little bit like that.

Although not as straightforward as the welcome and farewell ceremonies
described in the previous section, the gatherings at the threshold also carry elements of
liminality and reinforce the thesis that the Namazgah was a multi-dimensional liminal

space for the people of Ankara. In short, the Namazgah was a gathering place at the
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liminal threshold where people established links between each other and between them

and the divine.

3.3 The Namazgah as a Funereal Place

The Namazgah was shown to be a threshold for people, separating the inside and
the outside of the city. In addition, the Namazgah was a meeting place at a threshold, and
in the examples discussed, it was also a space of communication between humans and
their god. In this section, the fact that the Namazgah is also a threshold between the
material world and the metaphysical world will be demonstrated through the fact that it
was also a funereal place. Ceremoniality, transition, betwixt and betweenness will also
be clearly demonstrated here. In order to do this, we need to start by analyzing how

funerals in general are seen as a liminality.

Scholars who are the inventors of the concepts of liminality and rite of passage
often cite funerals as one of the most obvious examples. Arnold Van Gennep, for
example, devotes an entire chapter to funeral ceremonies.!’® He describes in detail the
liminality experienced by those who migrate from the world of the living to the world of
the dead and the ceremonies around it. On the other hand, Turner underlines that these
ceremonies are a rite of passage not only for the deceased but also for those left
behind.!”” For the deceased, if they have an afterlife belief, the funeral ceremony
signifies a transformation from the physical world to the afterlife, and if not, from

existence to non-existence; for some of those left behind, the funeral ceremony can

176 Arnold van Gennep, 146-165.
177 Victor Turner, 8-9.
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mean being orphaned or widowed. This recreates both their personal lives and their
status in society. In addition, there may be other changes, such as the selection of a
successor if the person has a job, the division of inheritance if they own property, and
the payment of debts if they have any. In other words, as Arnold Van Gennep and Victor
Turner pointed out at the very beginning, and as academic studies have frequently
pointed out since then, funeral ceremonies are one of the most prominent rites of passage
for both the deceased and the living, and the places where these ceremonies are

organized are one of the most obvious liminal spaces.

When it comes to the funeral ceremonies held at the Namazgah, and when it is
necessary to rely on the memoirs describing the funeral ceremonies that took place here
rather than the funeral prayers as a phenomenon, the fact that this place almost turned
into a martyrdom during the years of the National Struggle will come to the fore, and
therefore, the sources of the National Struggle are to be utilized. However, in order to
show that this is not limited to soldiers’ funerals, the popular story of Fikriye Hanim’s

death and burial will also be discussed.

3.3.1 Examples of Funerals in the Namazgah

It has already been mentioned in previous chapters that the Namazgah and the
Extended Namazgah area, which refers to the Namazgah and its surroundings, have been
used as a cemetery since at least the Romans. However, during the War of Independence,
the Gureba Hospital on the Namazgah Hill, like many other hospitals in and around
Ankara, was overflowing with wounded veterans, and the soldiers who died during their

treatment there were buried in the Namazgah, which corresponds to the last years when
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this area was used as a cemetery and magnifies the funereal characteristics of this area.
Enver Behnan Sapolyo reports that not only hospitals but also schools, hotels and
households were used to house wounded veterans, especially during the Battle of
Sakarya.!”® Hifz1 Veldet Velidedeoglu, who was a student at Ankara High School
(Ankara Sultanisi) at the time, recounts that the Gureba Hospital, later renamed Numune
Hospital, was overflowing with the wounded, and when this and other large and small
health centers in the vicinity were not enough, a part of their school, located in the
Namazgah, was converted into an infirmary.!” In fact, for this reason, students,
including Velidedeoglu, had to end their academic year early in the year 1920.!%° In other
words, at that time, Gureba Hospital was not the only place where the wounded were
housed, but the Namazgéah, which was home to one of the two most important hospitals
in Ankara and where even the Ankara High School was used as a hospital, stood out as a
significant szhhiye (medical center) in Ankara. In fact, with the hospitals opened later,
especially on the southern and eastern slopes of the Namazgah, the name of this

neighborhood would become literally Sihhiye.

The testimonies that this place was used as a medical center can be increased.
Abdiilkerim Erdogan tells that those who were wounded during the Balkan Wars came
to Ankara by train, were taken from Station to Gureba Hospital to be treated, those who
were treated returned to the front for the Canakkale War, and those who were martyred

during treatment were buried in the Namazgah.!8! Interestingly, as if this need had been

178 Sapolyo, Mustafa Kemal Pasa ve Milli Miicadelenin I¢ Alemi, 162.

179 Velidedeoglu, Anilarn Izinde 1. Kitap, 92.

180 Hifz1 Veldet Velidedeoglu, Bir Lise Ogrencisinin Milli Miicadele Anilar: (Istanbul: Varlik
Yaymevi, 1971), 13.

181 Brdogan, Unutulan Sehir Ankara, 361.
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known beforehand, just before the Balkan Wars, it was decided to build a road between
Station and the Namazgah, and an auction was announced to be held in June 1911. The
announcement of this auction can be seen in the Senin Newspaper dated June 15,
1911.'%2 The road mentioned in this announcement physically strengthened the
connection between the Namazgah and the Station within the Extended Namazgah and
became a way for the wounded returning to Ankara by train from the Balkan Wars to be
transported to the Gureba Hospital in the Namazgah. According to Abdiilkerim Erdogan,
from that time onwards, the Namazgah became a kind of martyrdom because of the

soldiers who were martyred during their treatment at the Gureba Hospital.!®?

Alptekin Miiderrisoglu gives a somewhat poetic account of the Namazgah as a
medical facility and cemetery. Miiderrisoglu tells us that funeral prayers for martyrs
were frequently held at the Namazgah, that the soil was constantly waving like a sea
because of the martyrs buried there, and that these waves had been receding for four
hundred years since the siege of Vienna and had now reached Ankara.'®* With this poetic

narrative, Miiderrisoglu uses an emotional reading of history to portray the Namazgah’s

182 “Tyruk ve Muabere Idaresinden / Esame-i Vilayet: Ankara Vilayeti / Nev’-i Insaat: Ankara
kazasi civarindan gegen Namazgéh Istasyon tariki ingaat: / Bedel-i Kesf: 25438 / Hitam-1 Miinakasa: 15
Haziran / Aski Miiddeti: 28 Haziran

Balada esamisi muharrer yollarin ingaat ve tamirat: hizalarinda gosterilen meblag ile miinakasaya
vaz olunmus olmagla talip olanlarin serait-i ihale ve insaiyeyi 6grenmek ve tenzilat-1 icra eylemek tizere
mahallerinde nafia komisyonuna ve dersaadette Nafia ve Ticaret Nezaretinde komisyonu mahsusuna
miiracaat eylemeleri...” “Turuk ve Muabere Idaresinden,” Senin Gazetesi, June 28, 1911.

183 Brdogan, Unutulan Sehir Ankara, 365.

184 “Giinlerdir, Namazgéah’ta giinde birkag kez cenaze namazi kilimiyor, ardindan musalla
taslarina sirali cenazeler topraga veriliyordu. Bunlar, Sakarya boylarinda yaralanarak Ankara Hastahanesi
getirilen ve orada 6len savasgilardi.

Namazgah’in topraklari, altinda bir cisim kimildiyormus gibi, boyuna dalga dalga kabartyordu
son giinlerde. O cismin ilk gectigi yerlerdeki tiimsekler yassilagmaga bagslarken, yeni ulastig1 yerler lokma
ogiiten bir avurd gibi siskin duruyordu. Bunlar arasinda yeni kazilmis gukurlar vardi. Bunlar da kanlt
kefenleriyle birazdan gelecek nasiplerini bekliyordu.

Bu mezarlar, dort yiliz yildir Viyana kapilarindan geriye dogru Tiirklerin kabarttig1 sehitler
denizinin son dalgalarrydi. Topragin altindan yukar1 dogru yiikselen bu dalgalar, dort yiiz yildir gerileye
gerileye Ankara mezarlarina gelip dayanmisti.” Alptekin Miiderrisoglu, Sakarya 2. Cilt, 213.
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frequent hosting of martyrs’ funerals as the end of a four-hundred-year-old story.
Abdiilkerim Erdogan adopts a similar emotional narrative. He, for example, compares
the color of blood on the shirts of martyred soldiers with the redness of the sunset.!®3

This in fact exemplifies how the transformation of the Namazgah into a Martyr’s

Cemetery can have an emotional impact on social memory.

Memories of the Namazgah as a martyrdom, poetic accounts by authors such as
Miiderrisoglu and Erdogan, and later books about Ankara do not provide material
evidence that it was used as a cemetery. It is photographs that fulfill this need for
evidence. In his book Ankara in the War of Independence, Abdiilkerim Erdogan presents
three different photographs, from different collections, of martyr funerals at the
Namazgah. The first of these photographs, Figure 14, shows privates in their military
uniforms burying their fallen comrades, surrounded by a large crowd. This crowd
strengthens the idea that more than one body was buried in that ceremony. The second
photo, Figure 15, is more close-up than the first, so it does not show the size of the
crowd. Here, however, the presence of soldiers in military uniforms is more clearly
discernible. In the third photograph, Figure 16, a burial process is barely visible in the
back left, while a coffin with a Turkish flag is clearly visible in the center-left. This flag
indicates that the body belongs to a martyr.!8¢ In the crowd, military personnel and

civilians are seen together. In all three photographs, the empty and arid area seen in the

185 “Namazgah’m diizliigiinde ve civarinda kanli gémleklerin ‘al rengi’ aksamin gurubuyla
yaristyor sanki. Sehitlerin kucagina alan Namazgéah’in toprak rengi de degisiyor yavas yavas. [...]
Yazilacak ¢ok sey vardir Namazgah bir lisana gelse.” Erdogan, Unutulan Sehir Ankara, 366.

136 To this day, the Turkish flag is only placed on the coffin at the funerals of former presidents
and martyrs. See the Turkish Flag Law. “Tiirk Bayragi Kanunu (no. 2893)”, Resmi Gazete, 18171
(September 24, 1983).
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background shows the outer plain of the city, which had not yet been opened to

settlement, and which became the center of the city in the Republican era.

Before examining the liminality of the Namazgah as a funereal place, it is
necessary to give an example other than the news of martyrs, but it is not possible to
come across such an example in the sources. Martyrs’ funerals can be proved based on
memories and photographs that were available at the time, albeit very limited. However,
when it comes to the funerals of ordinary people, it is very difficult to find sources for
them. In Yunus Nadi’s memoirs, he describes a funeral prayer held at Hac1 Bayram Veli
Mosque.'*” In the second chapter of this study, it was already mentioned that Haci
Bayram Veli Mosque may have been more pioneering in these functions. Nevertheless,
when one wants to find an example of the Namazgah, it is possible to mention the story
of Fikriye Hanim, even if it is a somewhat weak anecdote. Fikriye Hanim was a young
woman in love with Mustafa Kemal Pasha. However, when she fell ill and went abroad
for treatment, she was heartbroken as she received the news that Mustafa Kemal had
married Latife Hanim. She returned to Turkey, attempted suicide in her grief, and was
treated by Dr. Omer Vasfi Aybar at Gureba Hospital, but died suddenly due to high fever
at a time when it was thought that her treatment was going well.!®® In his book
Atatiirk’iin Ankara’st 1919-1938, Dr. Koray Ozalp, based on Atatiirk’s adjutant, Ali
Metin, claims that Fikriye Hanim’s body was buried in the Namazgah.'®® However, this

story has recently become more complicated. In his article titled ““My aunt did not

87 Yunus Nadi, Kurtulus Savasi Anilari, 386.

188 Koray Ozalp, 54.

139 “Simdiki Etnografya miizesinin bulundugu bu tepe [Namazgéah Tepe] ve yamaglari Tiirk
mezarlig idi. Fikriye hanimin mezari oradadir.” Ali Metin and Ziya Oranli, Atatiirk iin Simdiye Kadar
Yayinlanmamis Anilar: (Ankara: Alkan Matbaasi, 1967), 91.
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commit suicide, they shot her in the back’”!? in Milliyet on February 28, 2010, Can
Diindar reported that he had met with Fikriye Hanim’s nephew Abbas Hayri Ozdinger,
who claimed that the death was not a suicide but a murder and that the burial place of his
aunt was unknown. It is this claim that makes the fact that Fikriye Hanim was buried in
the Namazgéah a weak anecdote. The purpose of this thesis is not to reveal what
happened to Fikriye Hanim. The possibility that she was not buried at the Namazgah
does not refute the thesis that the Namazgah could also have been seen and used as a
civilian cemetery. The story of someone who died while being treated at Gureba
Hospital and was buried in the cemetery at Namazgah is enough to show that this was

possible at the time.

3.3.2 Liminality in the Funerals

The liminality of the Namazgah as a funereal place can be analyzed on two
different levels. The first is that it is a liminal space in terms of hosting the transition of
people from the material world to the spiritual world. The second is the liminal stage that
it itself directly experienced during the years of the National Struggle. For the first one,
all three elements predetermined beforehand will be analyzed. However, since the
second is not a daily event, but a process spread over years, it will not be possible to

look for a ceremoniality in its classical sense.

190 Can Diindar, “‘Halam intihar etmedi, sirtindan vurdular’,” Milliyet Online, published February
28, 2010, https://www.milliyet.com.tr/yazarlar/can-dundar/halam-intihar-etmedi-sirtindan-vurdular-
1204802.
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The studies in the literature on the liminality of the ceremonies performed upon
the death of a person have already been explained at the beginning of this subheading.
Here, the discussion of ceremoniality can be completed by making some additions about
the funeral rites of Islam and the funerals of martyrs. In Islam, the bodies of the
deceased are carefully washed and buried after a special namaz, accompanied by prayers
and without a coffin (a coffin is used only to carry the body of the deceased), wrapped in
a white, stitchless cloth called a kefen (shroud).!! It is believed that here their bodies
and souls will live a grave life (kabir hayatr) until the Day of Judgment.!®? (The life in
the grave itself could be the subject of another study on liminality). Islam attributes a
very special value to martyrs. It does not accept them as dead. Surah Al-Bagarah, verse
154 says: “Never say that those martyred in the cause of Allah are dead—in fact, they

193 Their bodies are not washed. Instead of

are alive! But you do not perceive it.
shrouds, they are buried in the bloody clothes they wore in battle.!** These are symbolic
indicators that martyrs are not actually considered dead. There is no plausible reason or

record that the ceremonies for the martyrs buried during the years of the National

Struggle were performed contrary to these rules.

The transition and betwixt and betweenness in funerals and burials is also very
direct. The person has completed his earthly existence and has started to wait for the

afterlife. His spouse, friends, relatives and other townspeople are obliged by religious

191 Mehmet Keskin, “Kefen,” TDV Islam Ansiklopedisi, vol. 25, (Istanbul: Tiirkiye Diyanet
Vakfi, 2022).

192 Siileyman Toprak, “Kabir,” TDV Islam Ansiklopedisi, vol. 24, (Istanbul: Tiirkiye Diyanet
Vakfi, 2001).

193 Qur’an, 2:154. https://quran.com/al-bagarah/154

194 Fahrettin Atar, “Sehid,” TDV Islam Ansiklopedisi, vol. 28, (Istanbul: Tiirkiye Diyanet Vakfi,
2010).
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and social rules to prepare him for this final journey and to offer their prayers. The time
between the life of this world and the life of the grave, i.e. the washing of the body, the
prayers, the prayers and the burial, is an in-between state in which the person is neither
fully in the life of this world nor fully in the life of the grave. His responsibilities and
powers in this world have disappeared, but his interrogation in the life of the grave has

not yet begun.!®> He is not right here, nor is he right there.

The liminality experienced by the Namazgah itself contains different elements.
The Namazgah, which was shown in the previous sections that it could be used as a
court of law in times of need, was transformed into a medical facility during the years of
the National Struggle. To put it more accurately, the Namazgah, which had already been
functioning as a small medical center for some time, was instantly transformed into a
larger medical center that transformed itself and its surroundings. Established roles
disappeared and new and temporary roles were assumed. The best example of this was
the Ankara Sultanisi located on the Namazgéah Hill. Originally designed and used as a
school, the building was temporarily converted into a hospital. The classrooms were
used as infirmary rooms. Students were relieved of their responsibilities and had to leave
school early. Similarly, a temporary operating room was built next to the existing
hospital.!”® The Namazgéh, a place that people used to visit occasionally, was
overflowing with people who lived and died in those days. The land that used to be
known as a cemetery was now also known as a martyrdom. This change, in which the

established began to disappear, the boundaries of predetermined functions were blurred,

195 Siileyman Toprak, Ibid. .
196 Abdiilkerim Erdogan and Gokge Giinel, Istiklal Savasimda Ankara, 268.
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and the boundaries of some functions expanded, gave the Namazgah a much more

sacred and deeper meaning in the eyes of the society than its traditional meanings.
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CHAPTER 4

CONCLUSION

At the end of all these discussions, we can say that Namazgah was a liminal
space where people entered and departed the city, met at the threshold, and were seen off
to their final resting place until the end of time. It hosted liminal events in at least three
different dimensions (entry-exit, meeting at the threshold and becoming a funereal
space), regarding at least three different kinds of subjects, sometimes individuals (as in
the case of Mustafa Kemal), sometimes for groups (as in the case of the farewell of a
group of soldiers), and sometimes an entire city (as in the case of Ankara as the main
headquarters and later the capital of the state). In addition to these, as the Namazgah
underwent a sudden and unpredictable transformation starting from the years of the War
of Independence, it would itself become the subject of liminality. After the
transformation it experienced with the war, with modernization and with Atatiirk’s

revolutions, it experienced a brand-new liminal transition.
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After all, modernization and revolutions are times when the old order is
delegitimized and a new order is established,'” and within this transformation,
liminality is intensely experienced. Old identities give way to new identities and the
roles of people, phenomena and institutions begin to change.!*® In those years of change,
roles, rules and identities become uncertain and ambiguous, thus betwixt and between.
These processes took place in the modernization of Europe with the separation of the
secular from the sacred.!®® A similar situation can be seen in Turkey’s modernization and
Atatiirk’s revolutions after the War of Independence. Along with a new identity of
citizenship, new institutions, new roles, a new capital city comes to the fore: Ankara.
Located at the intersection of the old city and the new modern capital city, the
Namazgah stood out as one of the most striking examples of this transformation, as it

left the sacred and embraced the secular.

Revolutions require new interpretations of established structures.?® At the end of
the War of Independence, during the construction of a new secular state with Atatiirk’s
revolutions, one of the places that was subjected to a new interpretation was the
Namazgah, which would host two of the most important examples of early republican
architecture. Two years after the end of the war and the proclamation of the Republic,

the idea of building a National Library here was first considered,?’! but for some reason,

197 Bjgrn Thomassen, Liminality and the Modern: Living Through the In-Between (Ashgate,
2014), 2009.

198 Ibid, 117.

199 Tbid, 131.

200 Ibid, 209.

201 We can see from the newspapers of the period that in 1925, a tender was called for the
construction of a National Library on the Namazgah land. “Istanbul Vilayeti Maarif Miidiiriyetinden.”
Aksam, October 27, 1925. “Istanbul Vilayeti Maarif Miidiiriyetinden.” Millet, October 27, 1925. “Istanbul
Vilayeti Maarif Miidiiriyetinden.” Son Saat, October 27, 1925.
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this idea was abandoned, and the site was set aside for the construction of a museum.?°?
The Gureba Hospital was modernized and became the Numune Hospital, and in the
following years more hospitals were established here and the east and south of the
Namazgah became a sthhiye (medical center). The west and southwest sides of the
Namazgah were soon filled with buildings belonging to educational institutions, the
Radio Building (Radyo Binasi) and the Turkish Aeronautical Association (Tiirk Hava

Kurumu).?%

This space, where soldiers were sent off to the front, prayers were offered,
sacrifices were offered, and funerals of martyrs were held just a few years before that,
began to bear the symbols of the health, education and cultural breakthroughs of a
modernizing and secularizing Ankara. One of the most outstanding instances of this was
the performance of the first Turkish opera in the Turkish Hearth Building in the
Namazgah. Ozsoy Opera, written by Miinir Hayri Egeli upon Atatiirk’s special request,
was performed here in 1934, during the visit of the Shah of Iran, Pahlavi.?** In other

words, the Namazgah, once a multifunctional and sacred empty hill, was re-interpreted

as the new face of the new Turkey with modern buildings and modern functions.

We have already mentioned that the Namazgéah, which underwent this

transformation with Atatiirk’s revolutions, once again experienced one of its pre-modern

202 “Gureba Hastanesi civarinda Namazgah namiyla maruf olup miize binasina tahkik olunan
mabhal ile kabristan muhafazasi i¢in evvelce ¢ekilmis olan duvardan meskiir sahaya miisadif kismin bila-
bedel miizeye terkine dair tezkire Evkaf Miidiiriyeti Umumiyesine tevdi edilmistir.” BCA. Muamelat
Genel Mudiirliigi. 139/996/11 (1926).

203 In addition to these, we can also see that surrounding lands were opened for development for
private enterprise. In a 1926 announcement published in Hakimiyeti Milliye, we can see an advertisement
for the lease of a plot of land that could be used for various purposes such as a movie theater or a garage.
It is also stated here that the Namazgéah is one of the most select neighborhoods of Ankara. “Sehrimizin en
mutena mevkiinde; Namazgah’ta Evkaf Miidiiriyeti karsisinda etrafi duvarla muhat sinema, garaj
vesaireye elverisli vasi’ arsa kiraya verilecektir. Taliplerin At Pazari’nda Ser Attarzade biraderlere
miiracaatlari.” “Kiralik Arsa,” Hakimiyeti Milliye, August 13, 1926.

204 Koray Ozalp, Atatiirk iin Ankara’st 1919-1938, 184-185. See also Atatiirk’s photos in that
building, Figure 17 and 18.
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functions, that of a funereal space, by carrying Atatiirk’s body for fifteen years, this time
with modern ceremonies (i.e. not with kudiim, halile or dervish dhikrs, but with a
military band). With the burial of Atatiirk’s body in the Mausoleum in 1953, the

Namazgah also came to an end, functionally, melting into the city and disappearing.

Sihhiye Bridge, just south of the Namazgah, is where the new city (unofficially)
begins. The Opera Square, which is reached by coming from here and passing through
the foothills of the Namazgah, is the point where the old city begins. The road between
these two points, in other words, the foothills of the Namazgah, continues to exist as an
invisible bridge between the old city and the new city. But there is no longer a place,
landmark or monument officially called the Namazgah.?* It is not called the Namazgah,
the Namazgéh Hill or the Namazgah District anymore, it is considered part of the
Hacettepe District. In other words, it continues to be a liminal passage, yet, without a

name.

205 The Namazgéh has started to come to the attention again in recent years. In 2021, the
chairman of the Victory Party (Zafer Partisi), one of Turkey’s nationalist parties, drew attention to the
neglect of the Namazgah Hill, home to martyrs. (See “200’e Yakin Sehidin Yattig1 Namazgah Tepe’de
Skandal Goriintii,” Sozcii Online. Published October 28, 2021. https://www.sozcu.com.tr/200e-yakin-
sehidin-yattigi-namazgah-tepede-skandal-goruntu-wp6734464.) In late 2023, on the 100th anniversary of
the Republic of Turkey, ilber Ortayly, in his book Cumhuriyet’in Dogusu: Kurtulus ve Kurulus Yillar:
(Birth of the Republic: Years of Independence and Foundation), expressed his discontent that the
Namazgah did not receive the necessary attention and that parking lots were built on top of it. (See ilber
Ortayl,, Cumhuriyet 'in Dogusu: Kurtulus ve Kurulus Yillar: (Istanbul: Kronik Kitap, 2023) 185.) A few
months before the publication of this book, the Ankara Municipality announced that a monument would
be built at the Namazgah Hill. (See “Namazgah Tepesi’ne Anit Bentderesi’ne Yesil Alan,” Hiirriyet
Online. Published August 17, 2023. https://www.hurriyet.com.tr/yerel-haberler/ankara/namazgah-
tepesine-anit-bentredesine-yesil-alan-42316519.) At the time of writing this thesis, no such monument has
yet been erected at the Namazgah Hill.
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FIGURES

Figure I: Tournefort’s Engraving of Ankara.

Suavi Aydin, Kudret Emiroglu, Omer Tiirkoglu and Ergi D. Ozsoy, Kiiciik Asya 'nin Bin Yiizii: Ankara
(Ankara: Dost Kitabevi Yayinlari, 2005), 173.
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Figure 2: the View of Ankara Painting.
Gezicht op Ankara (View of Ankara), Anonymous, Rijksmuseum, Amsterdam, Inv. No: SK-A-2055
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Figure 3: Map of the Namazgah, in relation with other landmarks. This map is prepared
by us, using Google Maps’s plain view, to show the location of the Namazgah relative to
other important landmarks of the city of Ankara.
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Figure 4: Map of the Namazgah, including current buildings and landmarks in and near.
This map is prepared by us, using Google Maps’ plain view, to show the location of the
Namazgah with the modern buildings currently located in this area.
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Figure 5: The crowd marching from Hac1 Bayram Veli Mosque to the Parliament after
the Friday Namaz on April 23, 1920.

Abdiilkerim Erdogan and Gékge Giinel, Istiklal Savasinda Ankara (Ankara: Ankara Biiyiiksehir
Belediyesi, 2008), 156.
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Figure 6. People waiting for the crowd marching from Haci Bayram Veli Mosque to the
Parliament after the Friday Namaz on April 23, 1920.

Erdogan et al., 157.
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Figure 7: The crowd in front of the Parliament on April 23, 1920.
Erdogan et al., 159.
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Figure 8: Bairam Festivities in Hamamonii.
Aydin et al., 282.
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Figure 9: Bairam Festivities in Hamamonii.
Hamit Ziibeyr Kosay, Ankara Budun Bilgisi (Ankara: Ulus Basimevi, 1935), 192.
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Figure 10: Beynamli Hac1 Mustafa Efendi delivers the famous Jihad Khutbah.
Erdogan et al., 98.
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Figure 11: People listen to Mustafa Efendi’s khutbah.
Erdogan et al., 99.
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Figure 13: People listen to Mustafa Efendi’s khutbah.
Abdiilkerim Erdogan, Unutulan Sehir Ankara (Ankara: Ak¢ag Yayinlari, 2004), 369.
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Figure 14: Martyr Burial in the Namazgah.
Erdogan et al., 195.
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Figure 15: Martyr Burial in the Namazgah.
Erdogan et al., 214.

107



FRRREETT I 5D ; I R o T

Figure 16: Martyr Burial in the Namazgah.
Erdogan et al., 295.
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Figure 17: Atatiirk in the Turkish Hearth Building.
Koray Ozalp, Atatiirk’iin Ankaras1 1919-1938 (Ankara: Galatya Yayincilik, 2021), 131.
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Figure 18: Atatiirk and Inénii in the Turkish Hearth Building.

Koray Ozalp,

132.
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