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Abstract

INTANGIBLE HERITAGE'S UNCERTAIN POLITICAL OUTCOMES: NAIONALISM
AND THE REMAKING OF MARGINALIZED CULTURAL PRACTICES IN TURKEY

by

Bahar Aykan

Adviser: Professor Patricia T. Clough

The scope of cultural heritage management has been extendetarfigibie to intangible
products in the few last decades. Debates surrounding the fidldritdge raise fundamental
guestions about its inherent political character, calling partiaitantion to the ways in which
heritage programs are dominated by nationalistic concerns. stady examines UNESCO-
initiated intangible heritage making in Turkey. | focus on the compdationship between
heritage and nationalism, and the various levels of heritage makintamfinalized cultural
practices by national governments. This study shows that diebighge protection mechanisms
have diverse and uncertain outcomes even in the same country. Yetexdrained together,
these outcomes reveal how heritage mechanisms nonetheless coatibeedominated by
nationalist government interests. Drawing on interviews, ethnograpb&arch, and content
analysis of UNESCO documents, | offer three case studiescehtréheritage management
programs in Turkey launched by the Justice and Development ParB) @i¥ernment to

safeguard marginalized cultural practices. These are thdeMeSema ceremonyNevruz



festival, and Alevi-Bektg Semah ritual. Radical differences in the Turkish government’s
methods of handling the heritagization processes of these threecgwaghcover a recent
transformation in the official nationalist policy and discourseurk&y, from secularist Turkish
nationalism (of Kemalism) to Islamist Turkish nationalism (o¢ tJIDP). It is these shifting
nationalist trends that make Turkey’s intangible heritage pesctiot only an aspect of the
politics of recognition (in the case of the Mevlevis), but also of mag@tion (in the case of the
Kurds), and misrecognition (in the case of the Alevi-Bgkjaregarding the extent these
marginalized ethnic and religious identities comply with therenirgovernment’'s nationalist

agenda.



ACKNOWLEDGMENTS

This thesis was made possible by the support, encouragement, and guoidamaey
individuals. Foremost, | would like to express my sincerest gratitudey dissertation adviser,
Professor Patricia T. Clough, for her understanding, support and guidamocghout my
graduate educatioh.am very lucky to have had her as my mentor and my advis@uld also
like to thank Professors Stanley Aronowitz and Katherine Verderyerving on my dissertation
committee and for their valuable comments and suggestions. | amtedd® the research
participants, who generously devoted their time to provide me withst®ngal information that
made this study possible. My deepest appreciation goes to myad&fr who shares a large
part of my achievements, and always reminds me that theradis more to life than writing a
dissertation. | dedicate this dissertation to thémheartfelt word of gratitude must go my
parents, Ferda Aykan and Ahmet Cengiz Aykan, and my sisshr,Adkan, for providing me
with unconditional love and supporting my work in every possible way. Thierthsisn is also
in memory of my precious grandmother, Nahide Yalabik, who did notdivsee me complete
this work. Her memory will continue to encourage me for years t@ecdrowe special thanks to
my beloved husband, Idir Bentahar, for always standing by me angl &eiendless source of
encouragement and help in every aspect of my life. Without himdibsertation would not
have been possible. A big debt of gratitude goes to my friend, BiSa&imnber, for her
continuous friendship, and for the hours of phone calls, insights and continuousagecaent
she provided. | would like to extend a warm thanks to my friend Helg@iMey who proofread
this work in its entirety and helped me improve its style. Additiamgreciation goes to my
friends Hale Babadmn, Mehmet Murat Kocga, Zumray Kutlu, Veli Parmaksiz and Pinar

Melis Yelsall Parmaksiz, who generously hosted me in their halmesg my research in

Vi



Turkey, and offered their moral and material support in many othgs.Wast but not least, | am
also grateful to my friends Elan Abrell, Onur Bilginer, Celineoéhemore, Can Ersoy, Juan
Gomez, Bay Kuymulu, Pablo Lapegna, Zeyneps@, Roberta Salmi and Kaja Tretjak for

many insightful conversations during my graduate education.

Vil



TABLE OF CONTENTS

Chapter 1 INTRODUCTION ...ttt e et e et e e e e e e e e e

Method Of RESEAICN. ... e e e 24

Chapter 2 FROM MARGINAL TO MAINSTREAM: THE CASE OF THE MEVLEVI
SEMA CEREMONY .t e e e e e e et e e e e e 32

g0 To (3 Tox 1 o o IR PP 124
A Brief History of the Mevlevi Order...........cccoiviiiiiie i e, 34

Turkey’'s Secularization Policies in the Single-Party Period.................. 39

“Yes to Mevlana, No to Mevlevi Order”: The Kemalist Version

Of MEVIBVISIM ...t e e e 43

The Revival of Sema as a Tourist Spectacle in the 1950s..................... 47
The JDP and the Changlng Dynamlcs of State- Rellglon

Relations in Turkey... PRI o X

The Heritagization Process of the Sema Ceremony..........cccoooeeeeeeiiiieeieeennns 58
CONCIUSION. .. et e et e et e e e e e e e e e e e 72

Chapter 3 KURDISH MARGINALIZATION THROUGH NONRECOGNITION: T  HE
CASE OF THE NEVRUZ FESTIVAL.....coci i e (4

[aY( 010 [¥ o3 1[0] o F Y £ |

The Emergence of Turkey’'s Kurdish Question.................c.coovvvvnnnin. 78

viii



The Revival of Newroz as a Kurdish Resistance Symbol..................... 86

Turkish Nationalism Rediscovers Nevruz.............oceeeiiiinennn........100

The JDP and the Kurdish Question................ccccooeiiiiiiiiiiin i 109
Heritagization of Nevruz as a “Genuine” Turkish Tradition................. 115
CONCIUSION. ..o e e 133

Chapter 4 ALEVI-BEKTASISM FROM A SUNNI OUTLOOK: THE C ASE OF THE
SEMAH RITUAL. ..o e e 135

10T [ 1o o 1 135
A Brief Note on the Alevi-Bekta Tradition.................................138

Kemalist Nationalism and the Alevi-Bekia in the Early
Republican Period............ccoiiiiiiii 146

From the 1960s to the 1990s: Semah Goes Public
as a Folklore ShOW........coooe i 152

The Alevi Awakening and the Revival of Semah as a Religious
e = T o = 159

The JDP and the Alevi Question: A Solution from a Sunni
1) = 11010 166

The Heritagization Process of the Semah Ritual..............................178

CONCIUSION . . e e e e e e e e e e e e e, 192
Chapter 5 CONCLUSION. .. ...ttt ittt e e e e e e e e et e aenaas 194
AP P ENDICES ... oo e e 216

APPENDIX 1. List of Interview Participants..............................216
APPENDIX 2. Criteria for the Inscription on the

iX



UNESCO

BIBLIOGRAPHY

ICH LIStINGS. .t ettt it e e e e 222



LIST OF ILLUSTRATIONS

. Konya Sema performance group conducting the Sema ceremony

in the 2010 Seb-i Arus CelebrationsS. .. .....ooee e o e e e e e e e e e e e e

. Sema Performance in the 2010 Seb-i Arus celebrations at the Konya

Meviana CUUIal CeNLET ...t e e e e e e e e e e e

L NEWIOZ 200 N JZMIr=-d. e e e e e e,

s NEWIOZ 20100IN [ZMIT-2 1 .o e e e e e e e

L NEWIOZ 200N [ZIMIr=-3 . e e e e e e e e e e e e e e e

. NEWIOzZ 20100IN 1ZMIT-4 ... e e e e e e e e

. Semah Ritual conducted by the Semah performance group

of Haci Bekta town in December 2010..........covieiiiiiiii i e e e

Xi

.36

67

130

130

130

130

.143



INTRODUCTION

Recent concern over the loss of cultural diversity extends the sdaglebal cultural
heritage management from the protection of tangible cultural protiudtse preservation of
immaterial cultural expressions (oral traditions, social prestand performing arts) collectively
conceived as “intangible cultural heritage” (ICH). The domirearhework of the protection of
intangible heritage has been set by the recent UNESCO conveamventionfor the
Safeguarding of Intangible Cultural HeritaQCH Convention) that calls upon member states
to draw up national inventories of intangible heritage located irr tieeiitory, to submit
proposals for their inscription on the UNESCO ICH listihgsd to take necessary measures for
their safeguarding. As the only binding global instrument that weslthe safeguarding of
immaterial cultural expressions as intangible heritage (&CI& 2008: 10), and widely ratified
by 139 state-parties (as of November 2011), the ICH Convention hadbstargial and
widespread influence in shaping and guiding intangible heritage nrmaeragepolicies and

practices in the contemporary world.

! Article 2 of the ICH Convention states that intie heritage is manifested in the domains of “dggl traditions
and expressions, including language as a vehict@eofntangible cultural heritage; (b) performimgsa(c) social
practices, rituals and festive events; (d) knowéedgd practices concerning nature and the univééraditional
craftsmanship” (UNESCO 2008: 11). The same Artaddines safeguarding as “measures aimed at enstiring
viability of the intangible cultural heritage, imcling the identification, documentation, researngteservation,
protection, promotion, enhancement, transmissiartjqularly through formal and non formal educatiaa well as
the revitalization of the various aspects of suetithge” (p.12).

2 The ICH Convention has two listings. The princifist is called theRepresentative List of the Intangible Cultural
Heritage of Humanity This list includes cultural practices that arpresentative of the world’s cultural diversity
and are “testifying to human creativity”, whosehildy is at no direct risk of disappearance (UNE32008: 36).
The second list is called thast of Intangible Cultural Heritage in Need of Ungt Safeguardingwhich includes
cultural practices that are “facing grave threatahid “cannot be expected to survive without immiedia
safeguarding” (p. 31). For UNESCO's selection ci@dor the Representative and Urgent Safeguartists, see
Appendix 2. All three cultural practices that | exae within the scope of this study are inscribad the
Representative List.



As much literature has shown, heritage making is a deeply pblitiocess that produces,
legitimizes and sustains the structures of collective ideatity difference; and it is through this
aspect of heritage that the strong bond between nationalism atay@enanagement unfolds.
As the following pages seek to demonstrate, allowing for a goverAndkrded process of
intangible heritage making, UNESCO contributes greatly to the ovezsemation of nationalist
government interests in the intangible heritage management pragidis study scrutinizes
UNESCO-initiated intangible heritage making in Turkey, focgsaspecially on the complex
relationship between heritage and nationalism as it unfolds on véiais of the heritagization
of marginalized traditions by national governments. Relyorg interviews, ethnographic
research and content analysis of UNESCO documents, | offer thsse studies of recent
intangible heritage management programs launched by the cutdashl government within
the scope of the ICH Convention to safeguard marginalized cuftuaatices. These are the
Mevlevi Sema ceremonilevruz festivabnd Alevi-Bektai Semah ritual.Examined together,
these three cases uncover a recent transformation in Turkégialafationalist discourse and

policy, fromsecularist Turkismationalism tdslamist Turkismationalism.

The historical underpinnings of the ICH Convention were laid down abaé tlecades
before it went into force in 2006. One of the foremost efforts foglbleal protection of cultural
heritage was initiated by th@onvention Concerning the Protection of the World Cultural and
Natural Heritage(WH Convention) in 1972. Although the WH Convention has played a pivotal
role in structuring cultural heritage management mechanisrtie ajlobal, national, and local

levels? its limited definition of cultural heritage as “monuments, group ofdingls and sites”




was criticized for privileging Western perceptions and prastof material cultural heritage
while ignoring non-monumental cultural expressions (Smith and Akaga@@: 1). Following

the 1990s, UNESCO'’s approach to cultural heritage was broadened to cover iataggéats of
culture when the protection of cultural diversity, which was fueledhle widely shared fears
that the process of globalization would erase the world’s cultiifierences and plurality,

emerged as one of the key policy priorities of UNESCO (Logan 2007:36).

A first attempt towards the protection of intangible heritage dm international
instrument was th&ecommendation on the Safeguarding of Traditional Culture and Folklore
adopted by the UNESCO General Conference in 1989 (Blake 2002:37).eEbenRendation,
nevertheless, was not as influential as it was expected, andniyaadopted by a few UNESCO
member-states (Deacon et al. 2004:17). The ineffectiveness ofett@miRiendation initiated
practices towards creating a more binding global instrumentbald oblige state-parties to
employ protective measures for ensuring the viability ofr til&angible heritage (Aikawa-Faure
2009: 21). In addition, with the appointment of Koiichiro Matsuura as the @NESDirector-
General during the late 1990’s, safeguarding intangible heriiagame one of the eight priority
programs of UNESCO, causing the organization to conduct various expimgse conferences
and regional gatherings to develop a new standard-setting instréonsafeguarding intangible
heritage (p. 22). In 1998, UNESCO also launched a program calldtesterpieces of the Oral
and Intangible Heritage of Humanityyhich aimed to raise awareness for the protection of

intangible heritage while the ICH Convention was being drafted (Mat2006é: 2).

% As of November 2011, the WH Convention has 72fediscultural properties and has been ratified bg 18
countries, which makes the convention the secorst natified international convention after tBenvention on the
Rights of the ChildEngelhardt 2002: 29).



The 329 session of the UNESCO General Conference adopted the ICH Convention i
October 2003 “without a dissenting vote” (Aikawa-Faure 2009: 13). The dGhVention,
requiring thirty signatories to become operative, entered into foraeril 2006 when Romania
signed the convention as the”?ﬁate-party (Logan 2007: 33). Declaring intangible heritage as
the “mainspring of cultural diversity,” the preamble of the convergtated its raison d'étre as
safeguarding the world’s cultural variety and complexity from‘gnave threats of deterioration,
disappearance and destruction” caused by the “processes of glotalizand social
transformation” (UNESCO 2008: 9). Since then, much literature hasomed the idea of
including nonmaterial cultural elements to heritage manageraedt supported the ICH
Convention as an auspicious event to save these elements from disap(eegrj Bedjaoui 2004;
Kono 2009; Yoshida 2004; Wendland 2004). My study, however, does not focus on the degree to
which the cultural expressions managed within the scope of the convardi@mdangered (if
ever), or whether their protection is necessary. | propose thahtrattempts to safeguard
selected cultural traditions as intangible heritage have wamo-political effects beyond just
guaranteeing their sustainability (if ever); given that, theciele of heritage to be protected has
less to do with the degree of threat they are exposed to, tharnheipolitics of what is to be

considered and managed as heritage, by whom, for what reasons, and with wisat effec

Many commentators already have observed that heritage is n@ithasically nor
authentically valuable; it is rather a socio-political constauctihat involves selecting and
valorizing cultural references of the past for current purposdsirgerests (e.g., Anico and
Peralta 2009; Graham, Ashworth, and Tunbridge 2000; Lowenthal 1998; 20G8s Smith
2006). Heritage, then, “is by no means a neutral category of efetftatbn nor an inherently

positive thing” (Silverman and Ruggles 2007: 3) but an exclusive catéugtrvalorizes certain



objects and practices, while ignoring others (Byrne in Byrne 2009: 28¢5 through this
selective construction process that the socio-political functionrdbbe-making unfolds. Being
“an inherently political act” (Kenny 2009: 152), heritage-makingaisighly contested and
intrinsically exclusionary process that always involves a cermpkgotiation process among a
range of actors on the control over the identification, represemtaind management of cultural

objects and traditions as heritage. To quote Lowenthal,

Heritage more and more addresses similar goals with sistiltegies. But
possessive passions largely fuel these goals and direct tinatsgiss;
heritage is normally cherished not as common but as privaieery.
Ownership gives it essential worth: though heritage is now moresogemt
and like-mindedly cherished, it remains inherently exclusive. (1998: 227)

Heritage is exclusive in nature because it is invariably tipdwith constructing,
restructuring, and claiming collective identities. The procesdenitity formation is driven both
by the politics of inclusion and exclusion: identity is a “meaningrilbed to similarity and
difference”, as Anico and Peralta remind us, “in order to idemtiff some, people also need to
dis-identify with someone else” (2009: 1). The literature on culpnaperty and heritadehas
long been addressing the exclusionary nature of heritage by gietnvéis an aspect of identity
formation and discussing how asserting ownership over cultural sp@ates, and immaterial

cultural expressions contributes to the objectification and legibmaof distinct form of

* As Blake points out, the relationship between timall property” and “cultural heritage” remains irapise, and is
used interchangeably in some cases, while in othdtaral property appears as a subcategory oti@llheritage
(2000: 66), or (we might add) vice-versa. It isoateue, however, that with the extension of thepscof culture

protection from material to immaterial elementgréhhas arisen a tendency (that is neither consiste complete)
to replace the expression “cultural property” byltaral heritage” in the international legal doo&iand related
literature (Brown 2005: 41). In an article that paps this tendency, Prott and O’Keefe (1992) asghat while as
a Western concept, property “implies control by tvener expressed by his ability to alienate, tol@kmnd to

exclude others from the object or site in questign”310), heritage, incorporating “concepts ofydat preserve and
protect” (p. 307), produces “a perception of sonmgtthanded down; something to be cared for andistent” (p.

311). While cultural heritage comes to evoke a igéobal ethic for the protection and sustainmentufure as a
common good, it is in fact a highly politicized aexclusive phenomenon that exposes culture to grieanership
claims (Lowenthal 1998; Rowlands 2004). This stthlys treats cultural heritage as an aspect of rallproperty.

Acknowledging the limitations of the term, howevérghoose to use “intangible heritagieistead of “intangible
property” in this discussion for the very reasoattthe term “intangible heritage” is now widely dda relation to

the immaterial cultural products, and it is alsoESCQO’s term of choice in the ICH Convention.
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collective identities (e.g., Brown 2005; Reddy 2006; Rowlands 2004; Sniith ¥0aterton and

Smith 2010).

While property, in its general and historical sense, has alwaysdi®ut the validation
of private ownership over things, the growth of global political econextgnded the scope of
property relations to manifold levels, when all sorts of tangible iamdaterial things (i.e.,
technical know-how, information, cultural artifacts and expressions and even bod\aargsto
be exposed to ownership claims as “property objects” (HumphreyWandery 2004). The
emergence of new property objects and relations has redasredsed attention in the related
literature over the last two decades. Discussing what constitutes gropgond its conventional
definition as “social relations among people mediated by thinigis’|iterature suggests more of
a relational and situational understanding where neither thingsopsrides nor the relations
through them can be treated as neutral, given, or static (seedda 1998; Hirsh and Strathern

ed. 2004; Verdery and Humphrey ed. 2004)

In the Introduction of the voluméroperty in QuestionHumphrey and Verdery (2004: 1-
25) provide one such critical account to the notion of property, in thempttto call into
guestion the basic assumptions inherent in the classical property widoregard to “persons”,
“things” and *“relations” (p. 6). Arguing that classical propettedry assumes relationships
among already-existing, distinctly separate, and internallypumientities, they rather posit that
the distinction between persons and things might not be absolute (p. 6) gnthitigs or
persons might not be bounded units existing prior to property relapor’sg). This approach
enables us to situate the emergent cultural property clairhgimpblitical context. Providing an
alternative view about property, Humphrey and Verdery statelihadppearance of persons as

bounded units might as well be a consequence of property relationstigate“positing certain

6



things as unitary enables the appearance of unity for the pecsai®in the things are linked”

(. 7).

The ownership claims over heritage, then, allows for the use of ewdkira political
resource to construct and validate collective identities, whergytbup difference is affirmed
through “the possession of a distinct cultural property” (Rowlands 288). Anthropologist
Annette Weiner (1992) has developed the conceptalienable possessiorie explain how the
circulation of particular objects among generations play a vita molthe construction of
collective group identities and their transformation though time, aepsothat makes these
objects intrinsic to the identities of their possessors. In ls@yddentity as a Scarce Resouyce
Simon Harrison (1999) extends Weiner's argument from materiattsbje symbolic practices
(i.e., dress styles, music, songs, sacred sites, styles of discoeiigious expressions, festivals,
and ceremonies). Harrison labels these symbolic practiddersgty symbolsand discusses the
significance of collective claims over their possession and aloimmrthe manifestation and
maintenance of distinct group identities. This, for Harrison, reutbalexclusive, contested and
politically charged nature of these identity symbols, as itestirest on “maintaining an
exclusive association with a distinctive set of symbolic prest and thus, crucially, on the

power to prevent those defined as outsiders from reproducing these markers of igeertd 3).

Although Harrison does not specifically discuss cultural heritaganaidentity symbol,
the literature on heritage has long been claiming it adhizleefor constructing shared identity,
belongingness, and unity as well as for manifesting differend@articularity. The relationship
between identity and heritage become more central especidhe last two decades when the
scope of heritage management has been widened from tangible mklgaspects of culture.

As Blake puts it, heritage-making “has become a much more comaptkpolitical question than

7



it was when preservation institutions restricted their intdeesnonuments and artifacts,” since
intangible heritage is “embedded in the social and cultural wdke cultural communities”
(2009: 46). The fact that intangible heritage is rooted in people other than inah@grcts puts

the issues related to the politics of identity construction directly dtethg of cultural heritage.

Contribution of cultural heritage in the legitimization and manitestiaof a unifying
national identity is well documented in the heritage literaturg.,(€&raham et al. 2000; Hall
2005; Mason and Baveystock 2009; Smith 2006). Heritage serves to fulifiha@ainterests by
underwriting the construction of a shared national identity througlcldims of a distinct and
totalizing national history. As Graham et al. state, heritaage always been a critical tool for
nation-states to promote a collective identity: “imagining ofrd@rnal national homogeneity...
draws inevitably upon a particular representation of heritage andrmlogy of the past for its
coherence and legitimacy” (2000: 56). Yet, in the words of SilvernmahRuggles, “while
heritage can unite, it can also divide” (2007: 3). Heritage is higbhhtested and dissonant in
nature because diverse social groups tend to develop plural versitvespafst, and conflicting
interpretations and values often intersect in a single culhergtiage (Tunbridge and Ashworth
1996). As Graham et al. suggest, “the meshing of heritage and ydientitimplicated in the
patterns and conflicts of privileging and exclusion, of margintidimaand resistance that result
from the fracturing of societies along the axes of classlaye ethnicity and nationalism, which
remain fundamental to the question, whose heritage?” (2000: 41). Hence, clelmtes to
heritage can create and promote national unity and belongingcaénegtiso evoke tension and
conflict, by functioning as a vehicle for asserting altesgatform of identities, often
contradictory and challenging to the homogenizing national narrativethis view, the

identification of the actors who are involved in the making of Ageitand examination of their



interests in doing so becomes critical when analyzing hmvlihkage between heritage and

identity making unfolds in relation to state nationalism and marginalized piomsit

From the point of view of this study, Laurajane Smith’s approachritape is the most
useful. Extending Nancy Fraser's notion militics of recognitiofito heritage, Smith (2007)
discusses how the claims to cultural heritage might have broademoemees for subordinated
groups in achieving economic, political and social equality. “Hegitadpoth a resource in, and a
process of, negotiation in the cultural politics of identity” (p. 188)she reminds us, “conflicts
over the control of cultural heritage must be understood as existihin whe wider parameters
of political negotiations between the state and a range oéstseover the political and cultural
legitimacy of claims to identity” (Smith in Smith 2007: 161). Aating to Smith, then, heritage
is a “moment of negotiation” for the marginalized populations (p. 16%:acknowledgment of
their ownership claims over heritage might open the possibility of the réicogoi their distinct
identity and cultural claims, as well as their access to and power over aotraidi and political

resources (p. 160-161).

In many heritage making cases, however, the voice of margishgeulations is either

silenced, orassigned to the voice of the dominant culture. Smith explainsttirosigh the

®| use the term marginalized populations to retercollectivities such as indigenous, minority amaiigrant
groups or other ethnic and religious populatiora dre at odds with the central state authoritgearepresented in
or excluded from the national imaginary and/or digein some way from the unifying national identitpdel.

® The shift in the world’s social movements in thstldecades from thplitics of distribution(demanding the equal
distribution of socioeconomic resources) to pladitics of recognitior(claiming the recognition of distinct collective
identities) as a remedy for inequality and subatiom, is well documented (Benhabib ed. 1996; Fra8€0;
Taylor 1994). Nancy Fraser’'s approach to politi€sezognition is significant in that she arguesiagaequating
identity politics with politics of recognition. Fsar (2008) problematizes identity politics fortémdency to totalize
and homogenize group identities by overlooking theéividual differences within them, which result the
reification of group identities. In addition, tréag “misrecognition as a free-standing culturalrha(2008: 132),
the identity model disguises the broader links alftigs of recognition with economic disparities gldistribution)
and political inequalities (misrepresentation) era2007). She instead suggests an alternativeoagiprto the
politics of recognition that she calls tretatus modelwhich refers to a politics that aims at “overcoming
subordination by establishing the misrecognizedypas a full member of society, capable of parttipg on a par
with the rest” (2008:134).



concept ofAuthorized Heritage Discours@AHD), referring to a “hegemonic discourse about
heritage, which acts to constitute the way we think, talk and whtait heritage” (2006: 11).
Dominating the professional debates and practices about heritagd;lEtheaturalizes heritage
as “all that is ‘good,” grand, monumental and, primarily, of nati@mghificance” (2009: 35).
One aspect of AHD is the ways in which heritage-making unfeldslation to nationalism.
According to Smith, being both created by and constitutive of theaggalf nationalism, AHD
plays a vital role not only in creating national identity (2006: 88} also in obscuring,
marginalizing or misrecognizing “those identities created gusionceptualizations of heritage

that sit outside of the authorized heritage discourse” (2007: 164).

Heritage-making, therefore, mostly remains at the natiomal Bnd nationalist interests
run deep in heritage related programs and policies (e.g., Hall B@®&ein 2009; Kearney 2009;
Marrie 2009; Mason and Baveystock 2009; Seeger 2009). This makes hersageea in the
creation, manifestation, and legitimization of a unifying nafiatentity that frequently results
in the negation, exclusion, and assimilation of marginalized identitieother words, heritage-
making becomes a tool for national governments to deny the distineis of marginalized
populations from the unified national whole. Drawing examples fromed®&n, Germany,
Denmark, and England, Buciek and Juul (2008) discuss how the heritagetsptbpecare
shielded by national narratives work towards rendering immigdantity invisible. Citing Philp,
Logan indicates the ways in which Myanmar’'s junta is emgagn Buddhist heritage
conservation projects as a means of legitimizing and strengthigmniagyn position and forcing

the Karen and Mon minorities to assimilate into the majority culture (2007: 41).

Being one of the peak organizations that institutionalize the AlDugh its global

heritage management programs, UNESCO contributes greathetprévalence of nationalist

10



interests in heritage-making (Smith 2006: 87-88). As an intergoveramenganization,
UNESCO derives its legitimacy from its member-states, clwvhas a result allows the
organization to refrain from directly challenging state-partor openly intervening in their
domestic affairs. In addition, while the UNESCO conventions operatgotal, national, and
local levels, since international law is made by the natidesstahe national (state) level is
primary in enactmenting any UNESCO treaty (Blake 2009: 47). &D{E heritage protection
programs are no exception to this. Deciding which cultural producte &e designated for the
heritage listings as well as which meanings they would erabsamade at a national level by
state authorities. This makes UNESCO heritage programs vulnéoahéionalist interests and
opens the possibility that national governments will use them astanment for the assertion
and legitimization of a unified national identity. Bulger criteszthe dominant role state-parties
play in UNESCO heritage programs, stating that, UNESCO “déatats are composed of legal
representatives of national governments who are representidgiomn bearers and often
asserting state ownership over the traditional cultural expressf the minority cultures and
indigenous groups within their political borders” (2011: 331). ProblemgtiziINESCO'’s
approach to heritage for ignoring its political aspects, Rolberplterd discusses how UNESCO
aids the efforts of the Chinese government to assimilate Tibetan cultutBeninifying national
Chinese culture by subscribing tangible aspects of Tibetan euttiar the UNESCO WH list as

the joint “achievements of thgeoplesof China” [emph. original] (2006: 250).

The ICH Convention has been acknowledged within some academic caotks
professional practices for endeavoring to minimize the role obmatigovernments in the
making of heritage, for its attempt to come up with a commurased approach mhefining the

scope of intangible heritage, and in selecting cultural pradiictse ICH listsindeed, the vital
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role of the people (tradition-bearers as communities, groups and indgjidmahe making of
intangible heritage, and the centrality of intangible heritagetHfeir sense of identity, self-
definition and belonging, is clearly and vastly recognized inekts tand documents of the ICH
Convention (Aikawa-Faure 2009; Blake 2009). Article 2 of the Convention, nfstiance,

provides a community-based definition of intangible heritage:

The *“intangible cultural heritage” means the practicepresentations,
expressions, knowledge, skills... that communities, groups and, in some
cases, individualsrecognize as part of their cultural heritagelhis
intangible cultural heritage, transmitted from generation to rgéioa, is
constantly recreated by communities and groups...paoddes them with

a sense of identity and continuityfEmph. added] (UNESCO 2008: 11).

As the convention further states, the practices that do not comiblythis definition
cannot be inscribed on the ICH lists (p. 36). Adopting a bottom-to-top apptoaatangible
heritage, the ICH Convention aims to empower the role of commumgt@sps and individuals
in the control over their cultural practices. The Convention’sdiedrly states this in Article 15,
when it asks the state-parties “to ensure the widest possikil@pgadion of communities, groups
and, where appropriate, individuals that create, maintain and trassaoft heritage, and to
involve them actively in its management” (2008: 17). The online gesmuri of intangible
heritage featured on the UNESCO website of the ICH Conventibrerrputs it succinctly:
“intangible cultural heritage can only be heritage when itrdsognized as such by the
communities, groups or individuals that create, maintain and transmit without their
recognition, nobody else can decide for them that a given expresgioactice is their heritage”
(UNESCO 2011a). Furthermore, to guarantee the satisfactidmsoptinciple, the convention
requires the nomination files submitted for the UNESCO ICHlisto provide the proof of the
“free, prior and informed consent” of tradition-bearers in the ideatibn and management of

their cultural practices as intangible heritage (2008: 36).
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Although the ICH Convention is built on the conviction of the need to tvamsthe
power over the identification, control and management of heritage rfedimnal to local level,
the extent to which this goal could be achieved in practice nsnfaghly problematic. The
recognition of state-parties as the key actors in the ingolétion of the Convention contradicts
its endeavor to come up with a bottom-to-top/community-based appadiangible heritage.
Equally important, UNESCO does not have direct contact with comrasinitiany stage of the
implementation of the Convention. As Kearney states, determinationhat wonstitutes
intangible heritage and how it will be managed remains under the eengointrol and authority
of the state-parties; given that, the decision of what to incindte national inventory of
intangible heritage, what to designate to the ICH list, andtbasafeguard listed practices is the
responsibility of national governments (2009: 217-220). In this resped&ESOR’s intangible
heritage program does not differ from other UNESCO heritagemshén serving nationalist
government interests. Munjeri (2009) draws on an exhibition held by China’s Ministultare
titled “Festival of China’s Intangible Cultural Heritage” @NESCO headquarters in 2007, to
show that the central position of the Chinese government in defihgtradition to be
recognized as intangible heritage constructs heritage-makiag effort to promote the unity of
the country through demonstrating the integrity of its cultural tpes (p. 144-145). As he
further argues, safeguarding intangible heritage becomes the eqtighl“safeguarding the
unity of the People’s Republic of China”; given that, the cultural tipes of fifty-six ethnic
groups are represented as the joint heritage of the Chinege (@til45). Cang makes a similar
point when discussing the intangible heritage selection process in: Jdppan has created a
system for selecting and identifying a tradition of heritatpech it deems significant for its own

patrimony and no less for its identity” (in Munjeri 2009: 147). Seeger alsarantne influence
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of nationalism on intangible heritage, when evaluating the nommsatio the UNESCO

Masterpieces of the Oral and Intangible Heritage of Humanity listing

Many of the intangible heritage forms nominated by memlsesthad
some form of geopolitical and/or nationalist importance to the nomgat
country. Dominant groups within a nation often nominated their own
traditions, not those of minority groups within their nations. (2009: 121)

My study, however, does not focus on the exclusion of the traditions rgfirabzed
populations from the national heritage protection programs for tlke & nationalist
government interests. In its aim to cast light on the complexXitite impact of nationalism on
heritage-making, this study rather aims to answer the wayshioh the linkage between
nationalism and intangible heritage unfolds when the traditiomsanfinalized populations are
includedin the national heritage protection programs. | thus focus on lteréage management
programs launched by the current Turkish government to safegua®entiee ceremony, Nevruz
festival, and Semah ritual within the scope of the UNESCO ICH Guiove’ The designation

of these practices as intangible heritage becomes notable wheormigers their long history

of strict state prohibition and restriction. This is largely ttu¢éhe fact that the Kurdish, Alevi-

" The national intangible heritage protection schemere largely absent in Turkey before it becarparay to the
ICH Convention on 27 March 2006. Turkey has beem afithe most active members of the ICH Convenitioits
participation in the drafting stages and legislatad the Convention. In September 2002, Turkey duwsheThird
Roundtable on Intangible Heritage and Cultural Disiey which brought together Ministers of Culture froaventy
two countries (Deacon et al. 2004: 18). The rounldtadopted théstanbul Declarationwhich was pivotal for the
early drafting of the ICH Convention (Aikawa-Fauf009: 35). Moreover, Turkey had a seat at the
Intergovernmental Committefer the Safeguarding of the Intangible Cultural Hage from 2006 to 2010. The
committee operates as the executive organ of tke@Gnvention, and it is responsible for the impletagion of
the Convention, preparation of its operational dives, evaluation of the international assistamcpiests by state-
parties, examination of the reports submitted layesparties, and decision of the elements to beribedd on the
ICH list (UNESCO 2008: 13-14). Turkey also hosthd third session of Intergovernmental Committeetingen
Istanbul in November 2008. As of December 2011 k&wrhas nine cultural elements that are inscribedhe
Representative List of the Intangible Cultural eege of Humanity. The Arts of the Meddah (Publiorgiteller)
and Mevlevi Sema Ceremony were inscribed on the 8018 list of Masterpieces of Oral and Intangible itagee

in 2003 and 2005, respectively, and then incorgaraito the ICH list in 2008. The Karagéz Shadow i Show,
Anatolian Agiklik (minstrelsy) tradition and Nevruz Festival ieenscribed on the ICH list in 2009 and the Alevi-
Bektgi Semah ritual, Kirkpinar Oil Wrestling Festival darfraditional Sohbet (conversation) Meetings were
inscribed in 2010. The ceremonial gkek tradition (a dish prepared for wedding ceremshivas inscribed on the
Representative list in 2011.
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Bektssi, and Mevlevi populations identified with these cultural practaresofficially denied the

recognition of their distinct ethnic and religious identities by the Turkigl.sta

Since the foundation of the Turkish Republic in 1923, the denial and suppression of
distinct ethnic and religious identities for the construction of adgmmeous national identity
has been a conventional state policy (e.g., Cagaptay 2006a; Dressler 201ak#&lavat 2007b;
Oran 2007). Marginalization of these distinct identities is Igrgeoted in Turkey’'s Kemalist
ideology (official state ideology outlined by the views and primsf Mustafa Kemal Atattirk),
which aimed at creating a Turkish nation based on the seculamMustkish unity. Turkey’s
description of the notions of minority and minority rights are basethe 1923 Lausanne Treaty,
which marked the global recognition of the Turkish Republic as theessor of the Ottoman
Empire (Oran 2007: 35). The treaty defined all Muslim elements of the new Republitiuaks
in terms of nationality and all Turkish elements as Muslim mns$eof religion. The only
exception to this definition was the Armenian, Greek Orthodox, andskepopulations,
recognized as non-Muslim minorities and considered “local foeesgwith Turkish citizenship”
(Cetin in Kilinc 2008: 271)While the Lausanne Treaty obliged the Turkish state to rezegni
the non-Muslim minorities and protect their cultural and religioights, such a limited
definition of minority also led to the denial of diversity in terrof language, ethnicity, or

religious beliefs within Turkey’s Muslim-Turkish citizenry (Kabasakeht 2007b: 280-281).

® The Lausanne treaty, which is still in force, wast of the League of Nations treaty series signeitveen the
Allies of World War | (WWI) and the Turkish govermemt. As Oran states, even though the League obhti
founded after WWI employed triple criteria to “dwedi minorities in racial, linguistic and religiowesrms” and grant
them equal rights with the majority population, therkish delegation refused the full criteria aplagable to
Turkey in Lausanne (2007: 35). To Oran, the Lausameaty might be perceived as a precedent foRt#public’s
future assimilation policies toward its distincheic and religious communities; given that, the nepublic
quickly adapted the principles of Lausanne as &nialf doctrine and, since then, insisted on invigkihe criteria
set by the treaty when defining the population ofkey (p. 35-36).
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Kemalist nationalism intended to erase religious and ethnic elites in an effort to
construct “a sense of coherence and unity” (Dressler 2010: 121). Cagaptey that the
Kemalist regime viewed all the Muslim population of AnatoliaTaskish (regardless of their
divergence in terms of ethnicity, language, or culture) and expelotsd to merge into a
unifying national identity (2006a: 102). As he further explains, “not ettinic Turks, but also
other Muslims such as Kurds, Circassians, or Bosnians are rdgasd@urks, while non-
Muslims, especially Christians (including Armenians and Greatkshot, even when they speak
Turkish” (2006b: 61). The neglect of sectarian differences withinmiséso led to the
classification of various religious groups following distinct Iskareliefs (such as the Alevi-
Bektais, Caferis and Nusayris) within the broad Muslim category hetiminated the
possibility for the official recognition of their differenceofn the Sunni Muslim majority
(Tambar 2010: 654). Equally important, fearing that the recognitionthoficeand religious
divergence from the national whole would lead to the disintegratitimeof urkish state, claims
of the existence of minorities (other than Armenian, Greek Orthaalok Jewish populations)
have been criminalized by the state as attempts to damadeati@nal unity and territorial

integrity” of the nation (Oran 2007: 46).

Along with an attachment to Muslim-Turkishness, subscription tccalaeidentity has
also been a crucial factor in determining “the legitimacypaiticularist group identities and
practices in public” (Dressler 2010: 121). The secularization of plifdivas a vital component
of the Kemalist modern nation-building project. Rather than supportmgtian of secularism
that is built upon the separation of the domains of state and rellg@nalism defended the
state’s direct involvement in religious matters, in an effortitmize the role of Islam in public

life (e.g., Dressler 2010; Ozdalga 1998; Shively 2008; Toprak 1981). Thishibrsulgstantial
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constraints on the public manifestation of Islam in Turkey. Islaastevities outside the state
control were discouraged at best, while activities perceived tat#mdhe state authority were
proscribed and criminalized. Accordingly, perceived by the Histn@gime as reactionary and
anti-secularist institutions against the modern Kemalist sgehé Sufi orders were banned in
Turkey in 1925. The law (that is still in force) criminalized eeligious activities and

institutional practices of the Sufi orders, including those of the Mevlevi and dBekier.

As the following chapters will discuss in detail, Turkey's Mevldrdish, and Alevi-
Bektai populations have remained marginalized to varying degrees doeitalivergence from
the dominant national identity model outlined by Kemalism in thy gaars of the Republic.
These populations have not only been denied the official recognitionioflisinct ethnic or
religious identities by the Turkish state, they have also be@ng significant prohibitions and
restrictions against public manifestations of their deviatioom fthe nation’s homogeneous
identity. While these populations as a means to overcome theit andigolitical marginality
have opposed state discrimination and demanded official recognititheiofdifference, these
demands have been perceived as dangerous to Turkey’'s national unity \awal,sand thus

have largely been ignored or rejected by the Turkish government.

Turkey has been going through a significant economic, social, and caloliti
transformation since thislamically rooted Justice and Development Party (JDP) carpewer
in 2002. Since then, the JDP has been functioning as a one-party govefomémtee
consecutive terms; with each election there has been a drantaéiase in its popular vote, and

the JDP has gradually emphasized its divergence from Turkesrsakist heritag€. Arguing

° The November 2002 general elections in Turkeylreduvith a landslide electoral victory of the theztently
established JDP, which received 34 percent of titesvand become the first one-party governmenesig37
(Cinar 2008: 112). The single party governmenthef IDP, headed by the Prime Minister Recep Tayyiogan,
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against the supervision and domination of religion and religious adilitighe state, the JDP
rejects the secular aspect of Kemalist nationalism adeamticratic and restrictive. Instead of the
control of religion by the state, the JDP supports the instittieearation of the state and
religion, as a prerequisite for ensuring the freedom of disteligious groups to demonstrate
publicly and practice their faith. Turkey's Kurdish questidmas long been one of the biggest
challenges against the political and economic stability, domestier and security of the
country. The JDP came to power with a commitment to solve Turkaydish question and to
provide an alternative to Turkey’'s conventional nationalist poliofeassimilation of Kurdish
identity into the “Turkish” national whole. In its first term aasl part of Turkey’s EU admission

process, the government also demonstrated efforts to ease restrictionslish Kultural rights.

Given these circumstances, this study examines recent goverefitets to sustain and
protect the Sema ceremony, Nevruz festival and Semah ritdQairksy’s intangible heritage. Is
“heritagization” (Bendix 2009) of these marginalized cultural trads a response from the JDP
government to the demands of the Mevlevis, Kurds, and Alevi-BeKiar official recognition
of their distinct ethnic and religious identities and collectigits in Turkey? What does the
decision to add these marginalized practices into the UNESCEDII$€ mean? What factors
underlie the heritage designation of marginalized cultural pescin Turkey and what are the
consequences of these designations on communities that practiceDbedingse cases signal a

shift from a “politics of assimilation” to a “politics of regoition” for marginalized identities in

was able to fortify its position by securing 47 gant of the votes in the 2007 general electiond, Ehpercent of
the votes in the 2011 general elections. The JDiRedayet another electoral victory when a packafe o
constitutional amendments (recommended by the govent) was approved by 58 percent of the populatioa
referendum held on 12 September 2010.

There is a tendency in Turkey and in the litemton Kurdish political issues to conceptualize pheblematic
relationship between Turkey’'s Kurds and the Turlsshite as ‘Turkey’s Kurdish question’. According Ntesut
Yegen, the term Kurdish question refers to “a setisparate issues, which, in the last instance, sigbat there
was a lack of integration of some sort between Kuangd the Turkish politics/economy” (2007: 143 tfade 2).
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Turkey that allows for the elimination of political, social, andaleinjustices against them?
Drawing on the case of Turkey, | also seek to answer broadestions underlying the
relationship between nationalism and heritage-making: how do wevitkahe situations where
the cultural traditions of marginalized populations are inscribed omltial heritage listings
through the efforts of national governments? Can these governmiteated heritage programs
be perceived as illustrative of the situations where nationadistetns cease to dominate

heritage practices?

What this study reveals at the outset is that the answdisese questions are neither
straight-forward nor identical. As Reddy states, “one sizg nwa fit all” even for the heritage
protection mechanisms registered within the same county which sHwvs'surprising
complexity” of heritage-making on the ground (2006: 164). This study swsgtiegtwhile the
global heritage protection mechanisms might have diverse and uncautaomes even in the
same country, examined together these outcomes might revealhé&diage mechanisms
continue to be dominated by nationalist government interests. What tiwe® cases share,
indeed, is how they unfold in various complex ways in response tuthent transformation in
the contours of state nationalism in Turkey. As the succeedingechagemonstrate, radical
differences in the JDP government's methods of handling the heategi processes of these
three practices uncover a change in Turkey’s nationalist patidydiscourse, from theecularist
Turkish nationalisnmof Kemalism to thdslamist Turkish nationalisrof the JDP. Preserving the
Kemalist notion of Turkishness as a binding national ideal ands@taertly emphasizing the
common Sunni Islamic ties of the Turkish nation, the nationalism ofifie rejects Kemalist
secular principles and, blending Sunni Islam with Turkishness, pmxl#ie nation’s unified

Sunni-Turkish identity. This study shows that the intangible heritagi@ng of marginalized
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practices reflects this shifting nationalist trend in Turkelyiclv makes heritage-making not only
an aspect of politics of recognition (in the case of Mevlevis)alsd of nonrecognition (in the
case of Kurds) and misrecognition (in the case of Alevi-BeRtavith respect to how these
ethnic and religious identities comply with the alternative natisnalision of the JDP

government.

The following chapter examines the heritagization of the Seememony as a process
that reveals the JDP government’s policy of recognition of the Mewdigious identity and
rights that transforms the Sunni Mevlevi Sufi tradition from agimalized subculture to a
dominant culture. Due to Kemalist secularization reforms thahwetl the Mevlevi order and
abolished its convents in 1925, the Sema performances were prohibifedkiey for about
thirty years. While the Sufi lodges and their activities hawenhbiegal in Turkey since then, the
Sema performances were permitted merely for touristic purdoses 1953 onwards, raising
concerns among the Mevlevi groups over the performances’ loss difioinal religious
significance. Addressing these concerns, the JDP government $ultgessminated Sema to
the UNESCO listing in 2005. The Sema’s nomination file highlighted kewaularization
policies and the subsequent touristization of the ceremony negaitetted performances and

provided solid measures to safeguard Sema’s religious meaning and content.

The heritage declaration of Sema indeed initiated a process, wherelurkish
government came to acknowledge, encourage, and financially and teghmsigafisor the
Mevlevi religious tradition as part of Turkey’s Sunni Muslim cultubespite the ban on Sufi
orders, the unforeseen support the Mevlevis has received from thgall@Ffhment since the
heritage declaration of Sema opened the possibility for a gnaatigitity and popularity of the

Mevlevi activities (including the Sema ceremony) in Turkey's pubphere. While the JDP
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government has yet been reluctant to lift the ban on Sufi ordervdid eausing additional

political tension between the government and the secular stateliggnent), the heritage
declaration of Sema has allowed the government to sponsor and prombtevibei religious

tradition, without initiating fundamental legal changes in the sw@it@®ufi orders in Turkey. The
second chapter thus discusses the Sema’s heritage declarationtingtiwider context of the
recent changes in the relationship between the Turkish state amdncelt suggests that, the
heritagization of Sema serves the JDP government’s nationgéietia by emphasizing Sunni
Islam as a national identity marker and contributes to the govatismefforts to ease

restrictions on and strengthen the authority of Sunni Islam in Turkey.

Discussing how the UNESCO-initiated national heritage prograight allow national
governments a means for pursuing a policyhafirecognitionthe third chapter shows that the
heritagization of marginalized cultural practices is not asvay‘good” in itself It thus puts
forward a totally different narrative, by discussing the hgizetion of theNevruzfestival by the
JDP government to delegitimiznd undermine the Kurdish claims biewroz:* As Kymlicka
suggests, the conventional Turkish nationalism is not based on “ethhisier¢but the forcible
inclusion of a national minority into a larger national group” (1999: 13dlJjowing the early
Republican period, with the rise of organized and widespread Kurdish oppdsithe Kemalist
regime, the denial of the existence of Kurds as a distinct etinoigp and their enforced
assimilation into the unifying Turkish identity has become & gtalicy in Turkey. The Newroz,
a festival to welcome the spring season celebrated in varioas asd Middle Eastern cultures,

has been resurrected among Turkey's Kurds following the 1970s,pasverful symbol of

™ The festival is known by different names dependimythe country, region or sector of the populatiois
celebrated. In the case of Turkéyewrozrefers to the Kurdish name of the festival, whlevruzrefers to its
official name employed by the Turkish state autiesiand the mainstream media for emphasizing tindigh
origins of the festival.
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Kurdish identity and struggle against the Turkish state. In orderewent the association of
Newroz with Kurds, the Turkish government “invented” Nevruz as a $lrkiadition in the
1990s and claimed the Turkish/Turkic origins of the festival (Yanik 2006).Harrison,
Turkey’s Nevruz policy is yet another attempt to incorporate the Kurdish iantitits symbols

into “the greater Turkish whole” (1999: 247).

Although the JDP came to power with a commitment to solve Turkay'dish question,
it has so far provided no alternative to Turkey's assimilatidortsf against Kurds. The third
chapter thus discusses the government’s Nevruz policy in relation to its hatiaganda, which
promotes Turkishness as a national identity marker and aims iatilaissg Kurds into the
unifying Turkish national identity. It shows that, Kurdish claimsNewroz have been entirely
suppressed and marginalized in the heritage making of Nevruz, ffodrt@ dissociate Newroz
with Kurds, and to validate, legitimize, and promote its Turkish eersis the “accurate”

“original” and “transnational” version of the festival.

Drawing on the case of the heritagization of the Semah ritvalfourth chapter shows
that the nationalist motives that underline the recognition of thdeMereligious identity and
rights also ground the JDP government’s policy of misrecognition tsatlie Alevi-Bektsis.

The Alevi-Bektais constitute a heterodox Islamic community with distinct religi principles
and practices that are fundamentally different from the twomiarms of Islam, Sunnism and
Shiaism. Traditionally, the Semah ritual constitutes a part ofCds@® ceremony (the central
religious practice of the Alevi-Bekfis) and is performed as a sacred worship ritual. For many
Alevi-Bektasis, Semah is the equivalent of the five-time daily prayer Namacticed by the
Sunnis and Shias as one of the fundamental requirements of thec I&d&imi With the rise of

political Islam in Turkey after the 1980s, Alevi-Befitahave increasingly been subjected to
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state-enforced policies seeking their assimilation into the Svasiim majority. Alevi-Bektais
responded by forming voluntary organizations and collectively demandingoffieal
recognition of their difference from Sunni Islam (Dressler 2010:1Pi&@. Turkish authorities,

however, remain utterly unresponsive to their demands.

The JDP government successfully nominated the Semah ritual on tB&@DI ICH
listing in 2010. Despite the nomination file that states the full-stapgfocommunity to the
process, the Semah’s inscription on the ICH list is neitheronedd nor accepted by the
majority of the Alevi-Bektsi representatives, who claim it as part of the JDP government’s
recent efforts to (mis)recognize their faith as a subdivisidBuaini Islam. Indeed, claiming that
the recognition of sectarian differences within Islam would dgnurkey’s Muslim unity, the
JDP government has hitherto rejected the demands raised byB&letais to be recognized as
a distinct Islamic group, and instead has insisted on their remygmitthin Sunni Islam. The
fourth chapter thus discusses the JDP government’'s Semah pslipgriaof its nationalist
agenda. It suggests that denying the compatibility of Semah and Namaz l@gdinszed as the
shared worship practice of Turkey's Muslims) and defining Semsadn mystic Sufi ritual (rather
than as a religious practice of a distinct Islamic sect), betage declaration of Semah

contributes to the government’s efforts to assimilate Alevi-Bektato Sunni Islam.

The following chapters provide deep historical accounts to the wayshich the
problematical relationship between these marginalized groups andutkish state has been
unfolding from 1923 onwards. This discussion is necessary in understaringpdtors
underlying the marginalization of distinct ethnic and religious pdijous by the Turkish state,
and how nationalist concerns motivate them. What this discussion raegetdat Turkey’'s

marginalization policies has taken manifold forms changing thirdustory and ranging from
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attempts to deny, criminalize and suppress (sometimes by Wouta) these identities, to

discourage them. The key in all these policies, however, has dessimilate these groups into
the homogeneous national identity. At the same time, these pdimiesserved to redefine or
transform these cultural traditions; from a religious rituakhttourist activity (in the case of
Sema), from a spring celebration into a resistance symbohégirtdse of Newroz), or from a
sacred religious ritual to a public folklore event (in the casBewhah). Last but not least, this
historical account is significant to recognize the role tloetteiral traditions have been playing
in the mobilization of Mevlevis, Kurds, and Alevi-Bekigto resist the enforced assimilation,
and/or lack of recognition they have been facing in Turkey. Publpagiof these traditions,

therefore, has functioned as tactics for negotiating with atateorities, when raising claims to

recognition.

Method of Research

It is significant to highlight at the outset that this stuslyenvisioned as an exploratory
one, as no research had yet to examine the politics of intangiiiegleemaking in Turkey or its
effects on the marginalized populations. In the initial stagesyofesearch, | employed close
readings of the reports and policy documents that the ICH Conventies upbn and examined
the UNESCO documents on the implementation of the ICH conventionrdfieets of the
statutory meetings, intergovernmental committee gatherings,eapdrt meetings) and the
nomination files and management plans that Turkey had submitted t¥NEBECO Intangible
Heritage Center in Paris. What this brief content analgsisaled immediately was the need for

gathering first-hand information to understand better the pobfi¢seritage-making in Turkey;
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i.e., whose ideas are really represented and whose are excluttezl nrmaking of intangible
heritage and for what reasons, goals, and outcomes. Indeed, thereoieramelmingly
homogenized and uniform cultural diversity discourse in the UNESCO dwotamnwith regards
to which, why, and how cultural practices should be managed as phéd gliobal and national
heritage protection programs. Michael Brown explains how the @ocksnaking cultural
products an aspect of global heritage management in the name otipgotecrld’s cultural
diversity contains an inherent paradox:
To solve problems created or sharply intensified by globalization, agsoca
for indigenous rights demand global solutions, leading to a situation in
which proposals to conserve the cultural heritage of indigenous peoples
from the Arctic scarcely differ from those advanced in deferisdative
Amazonians. Most of these plans, however well intentioned, have a
powerful tendency to flatten difference in the interests of phoce
uniformity. (2004: 59-60)
While working as standard setting mechanisms, the internatiagell ilestruments on heritage
protection (including the ones initiated by UNESCO) might have end®@d homogenizing
effects at the legislative and administrative level, to wkin this standardization really occurs
on the ground is an issue that needs to be further addressed. Asidiiisexeks to show, the
homogenizing UNESCO discourse on the loss of the world’s cultural stiwenight well
function as a means for obscuring the actual political interedtgband the national heritage
protection mechanisms and the conflicting and diverse political outcthrgsnight generate in
practice. As the cases of Nevruz festival and Semah ritibafusther detail, employed by
national governments, such UNESCO discourse serves to disguise psdifgr nationalist
aspirations and their manifold effects on the ground.

Equally important, UNESCO stipulates the commitment of nationalrgments to the

rights of tradition-bearers on the identification, management, antbtoftheir heritage, as the
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principal condition for inscribing cultural practices on the ICHirdgt Consequently, the
nomination files for the ICH listing claim the contribution and suppbttadition-bearers to the
nomination processes and to the proposed safeguarding measures. tHag@dESCO is in
no direct contact with tradition-bearers at any stage ofrttamgible heritage-making process,
the content analysis of UNESCO documents is not sufficient to uaddra/hether the tradition
bearers are really engaged in the decision-making processvatged in the management of
their cultural practices as heritage and the extent that tb&ies are heard and the meanings
they attribute to these cultural practices are representdtk iprocess. These queries become
especially significant when the cultural practices to bedggréd are those of the marginalized
populations which constitute a baseline for discussing broader potjtiesitions, i.e. whether
heritage making signals a process of recognition of margethldentities or, as well, the lack of
it. As secondary research is insufficient to answer theafentioned queries, | chose to employ
fieldwork as my primary method.

Current discussion, therefore, is largely baseds0nface-to-face, in-depth and semi-
structured interviews with key actors who could supply informationthen heritagization,
management, promotion, organization and performance of the Sema cer&aeruz/Newroz
festival and Semah ritual in Turkey. In order to grasp the raéiral structure of the process,
the interviews were conducted with key actors derived from twlsagncategories. They were
engaged in varying degrees in the management and conduct of tleeseultural practices both
before and after their ICH declaration. The first group inclubesstate officials and intangible
heritage experts who are involved in the identification, selectrmhpsnagement of these three
cultural practices as Turkey’s Intangible Cultural Heritaged in their nomination on the

UNESCO ICH listing. The second group involves the nonstate actoremgage in organizing,
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promoting, and performing these cultural practices in Turkey. Thevieves with these two
sampling groups, often revealing conflicting interests and diffeiileas, provided significant
insights into the complexity of the politics of intangible heritage-making ikelyur

Founded in 2006 shortly after Turkey ratified the ICH Convention, thangible
Cultural Heritage Department (ICH department) operates uhderurkish Ministry of Culture
and Tourism(TMCT) as the executive organ of the ICH convention in Turkég dffice works
together with the Turkish National Commission for UNESCO IntalegiCultural Heritage
Expert Committee (ICH Expert Committee) to create Turkaéytangible heritage inventory, to
choose the practices to be nominated for the UNESCO listipef@are their nomination files,
and to implement the safeguarding measures in accordancéeviltion plans suggested in the
nomination files. The first set of interviews was carried oith the ICH Department and the
ICH Expert Committee members. | also carried out intervisitls other relevant executives and
personnel of the TMCT. | conducted an interview with a high-rankingCTMofficial
supervising Turkey's ICH related activities, and an interweath a TMCT European Union and
International Cooperation Directorate official, who supervised #maSceremony’s homination
process for the UNESCO listing, as the ICH Department wagstablished back then. | also
conducted two interviews with the experts on the Mevlevi traditiordtbsethe TMCT for the
preparation of the Sema ceremony’'s candidature file folUNESCO inscription, and an
interview with a program specialist in the Division of Cultu@ddjects and Intangible Heritage at
UNESCO headquarters based in Paris. In total, 13 intervieves a@eried out in this category,
two of which were follow up interviews with the aim of pursuihg tssues that were previously

discussed.
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The second set of interviews was conducted with nonstate actors ngagee in
organizing, promoting, and performing the Sema ceremony, Nevruz/Nésatozal and Semah
ritual in Turkey. As the dervish lodges were proscribed in TurkeySéma ceremony came to
be organized by the Mevlevi voluntary organizations after the 1950¢lyraoacentrated in the
cities of Konya (located in central Anatolia) and Istanbul, wiieeeMevlevi tradition has been
historically robust. Turkey has recently witnessed an upsurge inntimber of these
organizations, owing to the JDP government’s support for the public digpldsiam and
Islamic cultural practices in Turkey. As part of this redeafrconducted 6 interviews with the
executive personnel of the Mevlevi organizations and institutes that lbeen engaging in
Sema-related activities in Istanbul, Konya, and Ankara beforéh¢hitage declaration of the
Sema ceremony. In addition, | carried out an interview with a prorifgkish columnist who
writes on Islamic and Mevlevi affairs in Turkey for a maieatm Islamist newspaper. The
respondent also held executive positions in various Mevlevi organizatiotine ipast. | also
carried out 3 interviews with the members of the state-spons@ma Herformance group in
Konya that has operated under the TMCT since 1991.

At present, there are two different public celebrations in Turkegycerning the
Nevruz/Newroz festival. In addition to the interviews conducted witAfMET officials and the
ICH Committee members that take part in the organization amdgtion of the official Nevruz
celebrations, | also conducted an interview with an executive meofbthe International
Organization of Turkic Culture (TURKSQY), which has been assishaglrurkish government
in organizing Nevruz celebrations since the mid-1990s. The large{dealroz celebrations, on
the other hand, have been mostly organized and promoted at the natiaiaby the pro-

Kurdish parties and (legal and illegal) Kurdish voluntary organizatmiter the 1970s. |

28



interviewed with 7 respondents in Istanbul and Ankara who are/wéhated with these
institutions and are/were engaged in organizing the Newroz festiats the 1970s/1980s
onwards. These respondents were also selected for their speardedge on the history of
Kurdish politics in Turkey, and for their active participation in thrganization of Kurdish
political activities.

Especially after the 1990s, Turkey witnessed an upsurge in the nomAlavi-Bektasi
voluntary organizations, which are concentrated in the major @fidstanbul, Ankara, and
Izmir, where the Alevi-Bekts now predominantly live. Similar to the case of the Mevlevi
Sema ceremony, the promotion, organization, and performance ottha&hShas been largely
carried out by these organizations. Today, their numbers exceed huadcedémost all offer
free Semah courses, and regularly organize Cem ceremoniesian@emtah related activities. |
interviewed 15 executive personnel and members of the prominent Bd&tagi organizations
based in Istanbul, Ankara, and Izmir that are involved in Semah dtetativities’? These
organizations were also selected due to the active polittal they have been playing in
framing and expressing the political demands of Alevi-Bgktan Turkey. In addition, |
interviewed with 2 members of the state-sponsored Semah performenge based in Haci
Bekts town (central Anatolia), which has operated under the TMCT si@9¥. | also
conducted interviews with the Mayor of Haci Bektawn and the director of the Haci Bekta
Veli Museum.

The names of the respondents and the titles of the Alevi-Bektavlevi, and Kurdish
organizations that the respondents are affiliated with are withinéfils study. This approach is

chosen for the respondents to somewhat openly express their opinionsrespibading to

2 Among these 15 respondents two of them were Almdes (the religious leader of the Alevis) and twere
Semah teachers.
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guestions on tricky subject matters. Turkey has a deeply troubledyhighen it comes to the
freedom of expression and thought: criticisms against the statdogy as well as certain
government policies and practices remain a criminal offense it time and/or massive
fines®® While designing my research, | realized that several noa-atdbrs had been charged
with “thought-crimes” in the past. During my initial contactshwesearch participants either via
telephone or email, | explained that their names and the ettaciftiheir Mevlevi, Kurdish, and
Alevi-Bektasi voluntary organizations would be withheld, and the records of theviexes
would be kept confidential, if they decided to participate in thislystiBefore the actual
interview began, | provided them my contact information and the ssparmission documents
obtained from the CUNY Graduate Center. Assuring the anonymityhef respondents
contributed greatly to the high research participation ratelevelame respondents hesitated at
first to participate in the research for the aforementionedorea all the contacted persons
agreed to be interviewed (all [but two] permitted the intergi¢avbe taped) after | assure them
that | would withhold their identifying characteristics. Excpttwo carried out in English, the
interviews were conducted in Turkish. | transcribed all the intervend field notes. | translated
Turkish interview quotes into English for inclusion in this study. ifikerviews were carried out
in the cities of Istanbul, Ankara, Izmir, Konya, and Hacl Bgkés well as in Paris and New
York. They varied in length from about forty-five minutes to three hans were carried out
between March 2009 and April 2011. The interviews are numbered from dftg o the order

that they were conducted, while their overview and dates are listed as an Appendix

13 A highly controversial Article 301 of the TurkigPenal Code stipulates that a person who publicylia the

Turkish nation, the Turkish state or its juridigastitutions, the Turkish government, the Turkigtrliament as well
as the Turkish military and security forces shalldentenced to imprisonment from 6 months to 2sydercording

to the 2010 Media Monitoring Report published bg thdependent Communication Network (BIA) “220 pleop
104 of whom were journalists, stood trial in 20h0the scope of freedom of thought and expressionTirkey

(Onderglu and Celik 2010).
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As a Turkish citizen who has lived most of her life in Turkelyadl participated in these
cultural events as a spectator several times before | detmdeonduct this research. Thinking
that reparticipation in these events as a researcher would agduoderstanding on the subject
matter, | also decided to employ participant-observation asopdhis research. To this end, |
participated in two performances conducted by a local Sema parfoergroup in Istanbul in
March 2010 and the state-sponsored Sema performance group as part SeEbtheéArus
commemorations in Konya in December 2011. | also participated iofficeal 2010 Nevruz
celebration organized in Ankara and the 2011 Newroz celebration helohin la the case of
the Semah Ritual, | participated in a Semah ceremony pegtbby the state-sponsored Semah
group in the town of Haci Bektan December 2010 and in two other Semah performances that
were held as part of the Cem ceremonies in March 2011 in Istarii®de Experiences, where |
also found the chance to engage in casual conversations with othepauemnpants, turned out
to be significant in providing further understanding of the cases. Tighirgained from this

research is discussed in the subsequent chapters.

31



The sema is the soul's adornment that helps
it to discover love, to feel the shudder of the
encounter, to take off the veils and to be in the
presence of God. (Mevlana in And 1977: 84)

FROM MARGINAL TO MAINSTREAM: THE CASE OF THE MEVLEVI SEMA
CEREMONY

Introduction

The Sema ceremony, sacred ritual of the Mevlevi Sufi order, praslaimed as
intangible heritage by UNESCO in 2005 due to concerns over the loss of its ssgntabl and
religious meaning. Worldwide concerns in the course of the 1990s tretymced globalization
was “antithetical to the survival of cultural diversity” (Logan 2088) led to the emergence of
the UNESCO intangible heritage protection schemes. By highigygithe vulnerability of
nonmaterial cultural elements against the processes of gldlmlizand social transformation,
UNESCO urged member states to take necessary measurassfaining intangible heritage
located within their borders. What makes the heritagization praoesse Sema ceremony
noticeable, however, is the widespread consensus among its practitivetethe sustainability

of the ceremony had been threatened by domestic political pressures otherdlwrabgnes.

Much literature has so far discussed the loss of Mevlevi religradgion in relation to
Turkey’s Kemalist policies, which placed Islam under the contrdhefsecular state. Indeed,
due to secularization reforms that outlawed the Mevlevi Sufi addrabolished its convents,
there remained no organized Mevlevi order in Turkey following 1925. Serfarmances were

prohibited in Turkey for about thirty years. Although the ceremoneldeed into a widely
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popular cultural event during the years following its revitakmgtits performance as a tourist
spectacle created concerns among Mevlevi groups over the sustgirabitaditional Sema

performances.

While the decree that bans Mevlevism and other Sufi ordersllipreiserved in the
current constitution of Turkey, the pro-Islamic JDP government saftdly nominated Sema to
the UNESCO ICH list as Turkey’s Islamic cultural heritag§énce then, the government has
introduced substantial efforts to protect the religious significaoceéSema from further
deterioration and to revitalize its traditional institutionalisgitknowledge, and expertise. This
led to increased public manifestation of Mevlevi religious identayd popularization of
Mevlevi religious activities in Turkey. This chapter discuskesIDP’s commitment to protect a
devotional ritual of an Islamic tradition that is prohibited by haithin the context of recent
structural changes and tensions in the relationship betweerasthteligion. Unlike Turkey’s
conventional Kemalist notion of nationalism that posits secularisranaaspect of national
identity, the JDP favors an alternative form of nationalismdhb#ines Turkish national identity
along Islamic lines (Duran 2008: 99). While the JDP government hasabé@gorous advocate
of an alternative notion of secularism that would provide freedomlltoelggion without
privileging (Sunni) Islam over any other religious beliefspiiactice, it has followed an explicit
Islamic nationalist agenda for strengthening the role of Sistam in Turkish social and

political life.

This chapter discusses the heritagization of the Mevlevi Semgmnoay within this
context, as a process mgcognitionthat reveals the transformation of previously marginalized
Mevlevi religious tradition into a mainstream national culture teatvored, supported, and

protected by pro-Islamic government polici@® do that, | begin by introducing the Mevlevi
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order and the Sema ceremony, and discuss the impact of Kesealidarization policies on the
Mevlevi religious tradition and practices that were implememetie early republican period. |
then focus on the factors that conditioned the revitalization of thea®eremony in the early
1950s, as a tourist spectacle rather than as a religious Buaequently, | examine the JDP
government’s pro-Islamic policies and the recent debates surroumginglationship between
state and religion in Turkey. Finally, | conclude by discussinglibié¢ government’s efforts to
ease restrictions on public demonstrations of Sunni Islam and pronsbered Sunni Muslim

identity and culture at the national level through the heritagization of the Gaeraony.

A Brief History of the Mevlevi Order

The Mevlevi order belongs to the Sufi Islamic tradition that fesusn mystical aspects
of Islam. Rather than being a strictly defined religious moveme&nfism refers to an
“interrelated network of ideas and practices, all aimed at pedaenderstanding and faithful
pursuit of the QuéEnic message” (Michel 2005: 341). Following théhjrfbntury, Sufism had
been institutionalized into diverse orders of mystics calégtkat, which served significant
cultural, political and social needs during the Ottoman Empireli(li@97). Kreiser estimates
that there were one to two thousand Sufi lodges in the core provindbe &alkans and
Anatolia during the last century of the Ottoman Empire (in SSteém 2007: 45). While their
interpretation of Islam and the Quran showed divergences from th&umfhi orthodoxy
represented by the Islamic religious scholars cdlliedna(Narli 1997), almost all Ottoman Sufi
brotherhoods (including the Mevlevis) subscribed to Sunni Islam. On thehathd, in contrast

to Ulema that mostly focused on the public behavior of the Muslim aontynand “its
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conformity with the body politic,” Sufism emphasized “the spiritlifal of the believer and the
inner dimensions of faith” (Yavuz 2003: 11). As Narli (1997) suggestd, @dérs were
significant in preventing Islam from developing into “a cold amanfal doctrine”. Focusing on
the moral and social wellbeing of the Ottoman public, they not only gedvireligious
counseling and instruction but also delivered social welfare inaim 6f schools, food, and

housing (ibid).

Among Sufi brotherhoods, the Mevlevi order was one of the oldest and enduring
examples @in 2004: 16). The order was founded by the followers of the teacbirg$amous
Sufi philosopher and mystical po&¥levlana Jalal al-Din Rum{Mevlana) after his death in
1273 in the city of Konya. Mevlana’s teachings were based orptineiple of universal
humanism that aims to cultivate the inner self by promoting uddvve and tolerance for all
beings that he considered manifestations of &aoifter Mevlana’s death, his doctrine was
institutionalized by his son Sultan Veled as the Mevlevi Sufi ooflelervishes §in 2004: 16).
During the decades following its founding, the Mevlevi order was orgdnizostly in small
villages of central Anatolia (Gokalp 2005: 284). From thd' t&ntury onwards, however,
Mevlevi doctrine came increasingly to the attention of the Ofttorgaverning elite and
intellectuals (Ocak 1996a: 21), who transformed Mevlevism into anriahgastitution and

enabled the order’s spread within the borders of the Ottoman Enyoir@@QD4:18).

4 Mevlana Jalal al-din Runis known as Mevlana in Turkey, while in most partshe world, as RumiFor more
information on Mevlana and his philosophy, see Halr@007: 231-296; for the organization of the Meviarder
after Mevlana, see Goélpinarli 2006.
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Figure 1. Konya Sema performance group conductiadgsema ceremony in the 2010 Seb-i Arus Celebsation
(photo by author)

One of the major factors underlying the world-wide popularity eMvis has no doubt
been their conduct of the Sema ceremony (also known as the dantérloigwdervishes), a
sacred, whirling performance accompanied by a particular enystsic (see figure 1)° Sema,
which means “listening to music, singing and chanting to attatate of religious emotion and
ecstasy”, is conducted by Mevlevis in the formeis® for the purpose of linking their mind to
the Infinite (And 1977: 84). The whirling ritual has traditionally lexrformed together with
ayin music, a distinctive form of art music that belongs to the Mewheusical tradition:
Mevlevis use sacred instruments, such asiyreed flute) halile (cymbal) and a small double
drum calledkudimat the forefront of the ayin music, which is composed to be accondpayie

lyrics from Mevlana’s poems (Feldman 2004: 49-54).

!> Sema whirling is conducted by spinning counterialise on the left foot in short twists (UNESCO 26)L1The
ceremony is believed to have been introduced bylamevhimself in the 3century and then institutionalized as a
religious practice after the foundation of the Melorder.

®And defines zikr as “the remembrance of God by riygeated enunciation of short invocations whichemvh
recited in congregation, are regulated with brewmthiechniques and rhythmical physical movements tifer
attainment of spiritual effects” (1977: 84). Zilg a major Sufi ritual performed in a collective mar (ibid) by
almost all Sufi orders in varying forms to unitelwGod.

36



The Sema ceremony is not only choreographically distinctive indslg music with
motion, it is also replete with metaphors that reveal the eakgminciples of the Mevlevi
philosophy. In his essajhe Mevlana Ceremony [Turkeyjletin And (1977) interprets a 95
century manuscript that reveals the symbolic explanation of Sema:

The room in which the dance was performed symbolized the year; the
leader himself represented the sun, the life-giver of the earthdancers
turned around him like the planets and the moon. The whirling itself
symbolized the celestial motions —as the earth turns on itsaaxeell as
revolving round the sun, so the dervishes pivot on their feet while making a
revolution of the hall, which was considered the hall of celestial
sound....the whole cosmos is a dancing mystery and that mysticism
recognizes dancing as a symbol of the cosmos. All the creatamngsout

their function in the way fixed by and through the power of the
leader...who represents God. A Mevlevi dervish’s garments are symbolic
his hat represents his gravestone, his cloak his coffin, and his shinites

his shroud...Thesemazenor dancer, extends his arms full length and
horizontally while spinning. Sometimes the right hand is raiset thie

palm turned upward and the left lowered with the palm turned downward.
The symbolic explanation of this posture is that the influence frcaaeme
received by the upturned palm is handed down to the world below by the
other. (P. 93-94)

While traditionally the Sema ceremony was open to view bypth#ic, it was merely
performed in a whirling hall calleBemahanédocated within the Mevlevi lodge. Moreover, only
trained members of Mevlevi community were permitted to activedrticipate in its
performancé’ In addition to Sema instruction, Mevlevi dervishes had to go thrausgpecial
form of training called “1001 days of penitence”. During thisqurihe dervish-to-be resided in

a Mevlevi convent to carry out a set of services including washing dishasing/eserving food,

waiting on tables, laundry service, and cleaning latrines (R@mr 2004a: 27). In addition, the

" Friedlander explains the daily Sema training that Mevlevi initiates were required to go throutyh:smooth-

surfaced board, three feet square and one inch tEgblaced on the floor. In the center of the ldo@ra large,
smooth round-headed nail...The initiate...steps ontdotieerd, placing the nail between the big toe ofléiisfoot

and the toe next to it. His right foot crosseslaft at the toes. While his arms are crossed, raylar left, at the
shoulders, he bows his head and saysallah’ (with the permission of the God). Once he hasnkedrthe Turn,
which usually takes ninety days, the initiate...catualty participate in a sema.” (2003: 116)
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trainee was required to commit to an intense training prodess includes learning the
fundamentals of Mevlevi philosophy, behavior codes and ethics, assnglidying the works of
Mevlana, Islamic theology, Persian and Turkish literature, and éMiewtusic (ibid). After the
end of the training period, the trainee would be initiated dsd®and would choose between
returning to his home or residing in the Mevlevi convent working aachég, whose expenses
would be covered by the Ottoman government (Friedlander 2003:117).

The Mevlevi convents were administered from the central Mevlegelaa Konya by the
lineal descendent of Mevlana, called @elebiand considered as the leader of all Mevlevis. The
Mevlevi order’s centralized administration structure permittectrdditional Mevlevi practices,
including the Sema ceremony, to be instituted in all the Mevlemvents throughout the
Ottoman Empire (Feldman 2004: 40). Furthermore, the close and unproblestationship of
Mevlevis with the Ottoman governing elite and the Sultans theesdémany of whom were
heavily influenced by Mevlevi philosophy), as well as the importar@ncial support they
received from the Ottoman administration (by means of regular paymdtgsrgl contributions
for the renovation of the Mevlevi convents and religious tombs) allowedevism to grow into
one of the most influential and prominent Sufi orders of the Ottomapir&r(Kilic 2009: 18-
20). Consequently, Mevlevi customs and traditions had been well-preservet fcenturies,
until the ban of the Sufi orders in 1925 (Interview 10). In order to utaaefsthe factors
underlying the prohibition of the Mevlevi order and its impact on tngasmability of the
Mevlevi religious tradition and its practices, one needs to obskeveslationship between the
Turkish state and religion and particularly the secularizatiorcipsliissued by the Kemalist

regime during Turkey’s one-party period (1923-1946).
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Turkey’s Secularization Policies in the Single-Party Period

Following the breakup of the Ottoman Empire, the new administratiMustafa Kemal
initially took no measures against Islam and Islamic insbitsti As Yavuz suggests, Islamic
identity rather functioned as the “integrative glue” for the fougdihthe Republic: during the
War of Independence (1919-1923), Mustafa Kemal's administration prdracs@ared Islamic
heritage in order to mobilize diverse ethno-linguistic groups to fine& country and the
Caliphate (the central Islamic institution that symbolized rim@t@onal unity of Muslim
community) from the occupying European forces (2000: 21-22). It veasdairing this period
that the first Turkish Constitution (1921) declared Islam as thgiae of the Turkish state.
Mustafa Kemal was in close contact with Sufi Sheikhs, manywbdm supported his
administration and the national struggle. Having substantial influeves the Ottoman
populace, the Sufi Sheikhs were crucial in mobilizing extensive pabpport for the national
struggle, some allowing their lodges to be used for accommodation eapbiv storage (Kara
2005: 235). The Sufi Sheikhs were also well represented in the €irkish parliament (the
Grand National Assembly) from 1920 to 1923: the Sheikhs of the KonyaeMdeldge and
Hacibekta Bektai lodge were even selected by Mustafa Kemal as the pemhts’ vice-
presidents (p. 236). As one of the respondents put it: “The Sufi ordgeddignificant roles in
the foundation of independent Turkey: looking at the photos of the first parliament, one would be
shocked to see the abundance of parliament members with tradiBafialestments and
headdresses” (interview 6).

The moderate approach of Mustafa Kemal's administration ton]Jd@wever, changed
drastically following the founding of the Turkish Republic. The Wamdipendence came to an

end in July 1923 through the ratification of the Lausanne Treaty, whsth lad to the

39



international recognition of the new Turkish state as the succetsbe Ottoman Empire. In
September 1923, Mustafa Kemal founded the People’s Party and one atentbri 29 October
1923, the Republic of Turkey was proclaimed, with Mustafa Kemakdsst president. During
the early republican era, the People’s Party (which wasmemaas the Republican People’s
Party in 1924) instituted a “power monopoly” with almost no legal opposiand Turkey
remained a single-party regime until the end of the Secontt\Wéar (Ziircher 2007: 176) It
was during this period that the new government under Mustafa lksmimmrked on a systematic
program to modernize the nation. The new regime adopted Kemalisis agdeological
framework and introduced secularism together with nationalismieiézation and economic

development, as fundamental principles of the modern Turkish Republic (Shively 2008: 684).

Although reforms concerning the modernization of Islamic institutions lbdack to the
19" century Ottoman er&,it was after the foundation of the Turkish Republic that thesemsfor
began targeting Islam and Islamic institutions with the airexafuding religion from Turkey’s
social, economic, and political life (see Toprak 1981; Yavuz 2000). The lisemagime
encouraged the secularization of public life and supported the sthtetd involvement in
religious matters with an aim of putting Islam and Islamstiiutions under state control. As
Toprak suggests, from the initial years of the Republic onward,ethieme came to employ a
strict secularization program “to weaken both the institutional aedfunctional strength of
Islam” and to substitute the Ottoman, Islamic cultural traditiothefnation with a Western one

(Toprak 1981: 1). To this end, the Turkish parliament implementedies s secularization

8 During the single-party regime, two political pest the Progressive Republican Party (1924) aedFitee
Republican Party (1930), were founded with the p&sion of Mustafa Kemal yet banned within couplevafnths
of their establishment (see Zurcher 2007: 168-179).

¥1n a recent article, Brian Silverstein (2009) disses a series of reforms initiated by the Ottogmrernment
from the early 18 century onwards that aimed at modernizing and eetring the Sufi orders under the central
Ottoman authority.
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reforms over a quite short period of time. The institution of thepBale was abolished, and
religious courts and schools were closed down in 1924. The abolition efhistsrically well-
established, Ottoman religious institutions was a significapt tetwards reducing the supremacy
of religion over state affairs. Instead, the Directorate of Religiousraffeas established in 1924
under the Prime Minister’s Office to manage and regulagenis! religious activities in Turkey.
Since then, the Directorate has been in charge of “appointing relagious representatives
(imams and muftis), administering mosques and @uschools, organizing pilgrimages, and
issuing opinions on a variety of religious issues” (Adanali 2008:229th&more, the Sufi
orders were outlawed and the Islamic calendar was replactgk I§yregorian calendar in 1925,
the Islamic Civil code was substituted by the Swiss Civil eaod©26, and the Arabic script was
replaced by Latin script in 1928. The article that stated Isiaie religion of the Turkish state
was removed from the Turkish constitution in 1928, and secularism wasleéd in the
Constitution as an irrevocable principle of the Turkish Republic in 1937.

Among these reforms, the one that concerns the Mevlevis the mast dasibt been the
ban on Sufi orders. In February 1925, the first large scale mstegagainst the Kemalist
regime, the rebellion of Sheikh Said (a prominent ¢Nwndi Sufi Sheikh) broke out in the
predominantly Kurdish regions of southeastern Turkey. Although the re@ation of the
leading cadre of the revolt was to form an independent Kurdish gtat@jtiators used the
destruction of religion and particularly the abolition of the Caliplagtéhe basis for mobilizing
the masses against the Kemalist regime (White 2000: 73%7e rebellion was defeated in
April 1925 by the Turkish military forces, and Sheikh Said and leea@ates was captured and

executed. Having been mainly attributed to the gNedndi Sufi order, the revolt prepared the

20 As the third chapter further details, existingditture on Kurdish political affairs often discussiee Sheikh Said
Rebellion as the first large-scale nationalist Hatreorganized by Turkey’s Kurds.

41



ground for the closure of the Sufi orders (Kara 2005: 236), which thergoeat deemed a
potential danger to secular Turkey (Barnes 1992: 46). Soon after theessipn of the revolt,
Mustafa Kemal in his infamous speech in September 1925 publicly anmoiandée first time
that Sufi orders were not part of his vision of modern secular Turkey:
Gentlemen and fellow countrymen, know that the Turkish Republic cannot
be a nation of sheikhs, dervishes and mystics. The truest pathpatihef
civilization; it is necessary for one to be a man who does whéization
dictates. | could never admit to the civilized Turkish communpyimitive
people who seek happiness and prosperity by putting their faith in such and
such a sheikh, a man opposed to the sparkling light of civilization, which
encompasses all science and knowledge. In any case, the lodgeban
closed. (Mustafa Kemal in Barnes 1992: 46)
Three months after this speech, on 13 December 1925, the government dradegel code
677. All Sufi convents were closed down under this constitutional inpmatvolvement in a
Sufi order either as a Sheikh or as a follower, attempts tstadlesh the Sufi lodges, or wearing
traditional dervish garments became punishable by at leastrtioneths in prison. The law that
was implemented immediately, had profound effects on the institustmiature of the Mevlevi
order and the sustainability of its religious practices: itlestof Celebi and Sheikh was
prohibited, all the Mevlevi convents (except the ones that had alieeely converted into
mosques) were closed down, and all the activities held within thdeMeconvents (including
the traditional training of the Mevlevi dervishes, as well astrhi@ing and the performance of
the Sema ceremony) were proscribed. A member of a prominenteWdaimily described
situation back then as,
The ban on Sufi orders marked the end of a more than six hundred years old
Mevlevi tradition in Turkey. Following the ban, the Mevlevi Sheikingl their
families had to leave the Mevlevi convents in a very short perfotnee.
Everybody was in a state of fear: nobody intended to contact each twhe

continue the training of the Mevlevi dervishes or to perform theaSssremony.
(Interview 10)
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Despite that legal code 677 that is still preserved in the rducanstitution of Turkey,
Mevlevism “have remained an above-ground presence” on Turkeysaludtene (Lesser 2004
179). To understand the factors that made such presence possseleuiar Turkey, the next
section focuses on the Kemalist regime’s efforts to redéfieelevism as a profane-humanist
doctrine in line with its secularist vision during the single-party period.

“Yes to Mevlana, No to Mevlevi Order”?": The Kemalist Version of Mevlevism

Many prominent Mevlevi Sheikhs supported the Kemalist seculemzatforms before
the ban on Sufi orders. One example might be the reaction ofalews to the abolition of the
Caliphate. While the abolition raised strong opposition from theioekgsegments of the
society, the majority of the Mevlevis responded to it with reéasilence, some even openly
supporting this decision. As Kugluk indicates, the Sheikh of the centraledeconvent in
Konya, Abdulhalim Celebi, sent a letter to congratulate Mustafad{ for ending the Caliphate
and expelling the Caliph that he described as a pest; other Mevlevi Sheikhendannsessages
to the Grand National Assembly highlighting that the Caliphate mat one of the main
principles of Islam and it had served for personal interests (2AQ77138). The majority of the
Mevlevi Sheikhs also presented a similar attitude towards anobdhénoeersial issue, the hat
reform of 1925, by being among the first to obey the law and fapgldbeir traditional Sufi

headdress with a modern hat (Kilic 2009: 94-1%9).

% sayar 2007: 177
22 Also known as the “hat revolution”, the law aimetdreplacing the traditional Ottoman style hatexhkfezwith a

Western-style one. Wearing a Western-style hat svagry controversial issue at the time, symbolizarg’s
acceptance of Western cultural values (Kilic 2@%):
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The Mevlevis also choose not to react overtly against the nemedgllowing the ban
on Sufi orders and many accepted the secularization reforms reldhive “silence and
compliance” (Kilig 2009: 108). Right after the ban, the central 8ewdonvent was moved from
Konya to Aleppo in Syria by the decision of Abdulhalim Celebi, whte Mevlevi activities
outside of Turkey was administered from -until the Syrian governrdeotded to ban the
Mevlevi activities in the 1950sg(h 2004: 25). When asked about the state of the Mevlevi order
in Turkey after 1925, a member of a prominent Mevlevi family explained how thecled@l677
announced the end of an organized Mevlevi order in Turkey:

In the years following 1925, Mevlevism was not driven underground like
some other Sufi orders. Our ancestors were not against the sBatiesh
state: they obeyed the laws and they chose not to involve in illegal
activities. That's why they never tried to reestablishNtevlevi convents

or to clandestinely continue the order’s activities in Turkeyr affe
prohibition. As these activities are still illegal in Turkey,ldaling our
ancestor's footsteps, we also choose not to involve in illegal t@esivi
instead, we seek legal ways to sustain our traditions. (Interview 10)

As Kuguk suggests, the moderate attitude of Mevlevis toward K&nsalcularization
reforms led to their partial legitimization in the eyes ¢ hew regime (2007:141). Instead of
discarding Mevlevism entirely after the ban on Sufi ordersK#raalist governing elite chose to
highlight its profane aspects that they found congruent with theasedablogy of the Republic.
While the institutionalization of Mevlana’s thought as a Sufi ordas vejected on the basis of
Kemalist secular principles, Mevlana came to be acknowledged $ouriversal humanist
thought and as a “great Turkish philosopher and poet”. This provided Mevld@hisumque
concessions. While all other Sufi convents remained closed, the chlavédvi convent in

Konya was converted into the Museum of Historical Works (renamed as the Mbudaram in

1964) and reopened to the public after a direct demand from Mustafal K&o years after the
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ban on Sufi orders. Mustafa Kemal neither concealed his symfmatMevlana nor considered
his thought and philosophy as a challenge to his vision of modernrséadkay. While he was
openly against the institutionalization of Mevlana’s thought into a &uater, he distinguished
Mevlana from other Islamic scholars by his radical and innovatiiesaphy. Contrary to his
overall distance from all other Sufi orders, Mustafa Kematkedsthe city of Konya and the
museumified Mevlevi convent several times. In one of his visithéoMevlana museum, he
wrote in the guestbook:

Every visitor to Mevlana’s Mausoleum is a refugee from reaaty

dogma...The idea of soaring to God standing, whirling, in motion is a

natural expression of the Turkish genius...Mevlana is a lover of

transformation who transcends the ages...He upheld the princigesiaf

revolution and the freedom of conscience.” (Quoted in Onder, in Halman

2007: 283)

The ideas and activities of a Mevlevi devotee Hasan Ali Yucetkély's Minister of
Public Education from 1938 to 1946, also played an important role in the partial izafitom of
Mevlevism in Turkey’s single-party period. Yucel published variossgs on Mevlevism and
Mevlana and initiated first efforts to translate Mevlana’'s podrosn Persian to Turkish
language (Sayar 2007: 80-106). During Yucel's reign of eightsyghe Ministry of Public
Education published several works of Mevlana, including the first completesh translation
of Mesnevi (his masterpiece) and organized various panels on Mevlana’s philosaghy
teachings (p. 106-119). Sayar claims, however, that while Ylcebwasus Mevlevi, he was
also an ardent defender of Kemalist secular principles andatea&tion of religion from public
life (p. 104-105). In an effort to reconcile his Mevlevism with Kaist secular principles, Yucel

defined Mevlevism as an inner journey on the way to reach Mevldns.jdurney does not

necessitate intermediary Sufi institutions and structure, butioely one should follow the path
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of “Mevlana-ism” rather than Mevlevism (p. 164). Similar to the sdeBMustafa Kemal, Ytcel
supported the ban on Sufi orders in his eddaylana and Mevlevism
Mevlevism is certainly a creation of Mevlana. But it is not @stifution
that he established.Essentially existed neither as a community nor as a
clandestine Sufi order, Mevlevism retained its philosophy and fottesigh
within the public precautions taken by the Republic...and find the
opportunity to diffuse into the university circles and communities Ilga&in
taste of art and poetry. (Yucel in Sayar 2007: 176-177)

After the founding of the Turkish Republic, highlighting Mevleviss @ secular-
humanist philosophy and acknowledging Mevlana as a “great” Turkiskethithe Kemalist
regime authorized and sometimes even financed events for comatiemdieviana, published
his works, and allowed the central Mevlevi convent in Konya to reopem rasseum. The
activities and rituals associated with the Mevlevi Sufi orlewever, were strictly proscribed in
this period: Mevlevi convents were kept closed, and their actiwteze prohibited. Hence, it
can be said that while such government approach to Mevlevism piaadee limited and quite
distinctive opportunities for the conduct of Mevlevi activities inusmc Turkey, the Mevlevi
tradition came increasingly to be removed from its religisignificance. As one of the
respondents puts it,

| have a catalogue prepared by the ministry of Hasan Aleliicthe late 1940s

for an event to commemorate Mevlana. There is literally noiorenf Islam or

Sufism in it. It presents Mevlana strictly as a Turkish hustamnentions the

universal value of his doctrine... This is a good example of how #uhiteys of

Mevlana were systematically removed from their religiogmiicance... This

made it possible to follow his path without committing to Islam &idmic
principles. (Interview 6)
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The Revival of Sema as a Tourist Spectacle in the 1950s

Much literature on Turkish political history has discussed thel@#®s as a period of
resurgence of Islam in Turkey. After the emergence of maltly politics in 1946, the
parliament members that broke off from the Republican People’y FRRP) founded the
conservative Democrat Party (DP) that was headed by Adnadevies (see Zircher 2007: 206-
215). Arguing for a more tolerant policy toward Islam, the DP edamreceive widespread
support from Turkey's conservative and anti-Kemalist segments. AsuZY suggests,
recognizing the failure of Kemalist secular policies in malifj the masses, and troubled with
the increasing support the DP was receiving among the generat, ghbl RPP introduced a
series of reforms for the relaxation of secularist staikcies from 1947 to 1950: elective
religious courses were introduced in public schools, limited numbeligious schools (called
Imam-Hatip Schools) were opened for training prayer leadedsd&livers of sermons, and
yearly Muslim pilgrimage was permitted for the first time in the Turkispublic in 1948 (2003:
60). These reforms, however, were inadequate in restoring the R&Rikarity, and in the 1950
general elections the DP bested the Kemalist RPP by wratiout 53 percent of the votes and
receiving 408 seats (out of 477) in the Turkish parliament (Zurch@r:2817). Instead of
initiating fundamental changes in the secular state structur@Rhehose to pursue the RPP’s
timid reforms for easing the restrictions on the manifestatidslafic values and practices in
Turkey’'s public sphere (p. 233). To this end, #zan (the call to prayer) that used to be
conducted in Turkish was reinstated in Arabic, the Quran waseldavbe recited on the state
radio, and approximately 15,000 new mosques were built (Nereid in Jenkins 2003: 48).

The Mevlevi activities were slowly resumed under the relativelaxed government

attitude toward Islamic identity and practices. Mevlevi groups, whogeities had previously
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been limited to unauthorized gatherings in private houses for penigr8ema, playing ayin
music and reading Mevlana’s works, found new possibilities toipeattteir rituals publicly by
the end of 1940s (Interview 5). Mevlevis finally managed in 1946 ®we@uthorization from
the government to organize tf8eb-i Arus(wedding night), the traditional, annual Mevlevi
commemoration of Mevlana's death {Lof December), in Konya. In his internet article
Kronolojik Olarak Mevlana Ihtifalleri(The Chronology of the Mevlana Commemorations),
Mustafa Ozcan examines the history of the Seb-i Arus festivdlurkey. As he points out,
earlier festivals were modestly organized as one-day evattstluded visits to the Mevlana’'s
tomb, Mevlevi music performances and panels on Mevlana’s life and wtkge these modest
events generated local participation, to Ozcan it was thrtheglefforts of the DP government
that the Seb-i Arus festival gradually developed into the cipyiscipal tourist attraction,
drawing a significant national and international crowd. The DPibatéd considerable
importance and provided some technical and financial assistance &vehe High ranking
government officials, including ministers and deputies, came to ipatecin Seb-i Arus. As
Ozcan states, the scope of the festival was also broadensutei three/four-day-long events
(and week-long events after 1959) such as various Mevlevi musicrtribe Quran recitals,
art exhibitions, documentary film screenings, as well as akeenferences and seminars that
involved topics such as Mevlana’s religious mysticism and philosophy.

The restrictions on the Mevlevi activities were further eagdtn public Sema
performances came to be permitted within the festival schedsleOZcan states, the first
authorized Sema ceremony was performed on 17 December 1953 in Kolhyaing the
request of the Seb-i Arus organizing committee. However, dudeoban on Sufi orders,

permission was granted under the strict condition that the cereshmuyd be conducted as a
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cultural event for “the celebration of one of the great Turkishspoedther than as a religious
ritual (Friedlander 2003: 119). In other words, in order for the cergnborbe performed
publicly, it had to comply with Turkey’s secular principles. Henehile the Sema ceremony
had been authorized by the Turkish government to be publicly perfdoth@ding 1953 (first
annually in the Konya Seb-i Arus festival, then later in othiggscof Turkey and abroad), its
enactment as a cultural event for tourists necessitatedisggmiimodifications in its spiritual
content and structure. A researcher on Mevlevism and the Mexdewvients stated that the
ceremony has been considerably shortened after religious ete(sanh as the Quran and the
Mesnevi readings as well as the Namaz performance), wibier eliminated or minimized to
make its public performance possible in secular Turkey (interview 5).

These earlier performances were also held under strict malieeillance to ensure the
ceremony’s performance as a tourist spectacle rather tham raligious ritual. Friedlander
narrates that during one of the first Sema performances the,paliserving that one of the
performers were praying as he whirled, warned the organizer t@arthat Sema should be for
tourists and not for the dervishes (2003: 119). On another occasion, thedisdjmeroved of the
practice of Sema by young boys, stating their concern that “thtygrow and become
dervishes” (p. 120). A respondent told me a similar anecdote, nectilat an audience member
was taken away by the police in the 1960s, when he got carreeg lamwthe Sema performance
and he himself began to whirl (Interview 6). Consequently, the promMentevi dervishes
protested these incidents at Sema performances, and severaliSldéroke from the Konya
Sema group, claiming that Sema had turned into a tourist shosdI@frder 2003: 120). Their
efforts, however, proved to be ineffective as Sema has gradielBloped into a worldwide

popular event.
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The Sema ceremony is one of the major cultural features obWan#état is extensively
known outside of Turkey. As one of the respondents puts it, “other thadarntioais imperial
architectural monuments like the Topkapi Palace and the Blue MdbguS8ema ceremony is
the best known cultural feature of Turkey in the world; it is dugmwn by a separate name in
the English and French language” (Interview 8). In fact, the aargrhas been popular among
international audiences as the dance of whirling dervishes, |dagehts 1950s revival. Barber
points out that, while the whirling aspect of the ceremony #&tuathe attention of Western
travelers as early as the beginning of th& téntury, it became extensively popular both in
Europe and in the United States after the 1920s as an ecstatigstitddance form (1986: 328-
329). As he further states, during the years the ceremony wasldenbin Turkey, four
independent European choreographers created a dance based on theitaitmarpé the
Mevlevi whirling, all of which received popular attention with penfances in the renowned
theaters of Europe and the United States until the 1950s (p. 331738€®)explains why the
Sema ceremony (or rather its relatively profane versionydwsved not only national, but also
international attention after its revitalization. As Friedlan@@003: 119-120) indicates, the
ceremony that was initially performed as a simple event iny&snlocal theatre (with three
musicians and two performers whirling in their street clothes)y duch large crowds that it had
to be moved to a large gymnasium in Konya as early as 1956. MQsteda states that, around
thirty thousand people, one third of which were foreign tourists, olibeémee1967 Seb-i Arus
events (and various Sema performances conducted by seventy-five [B@formers and
musicians during the festival week).

Sema performance groups secured additional concessions from kehTgovernment

as the popularity of the ceremony has grown gradually. Folgpaminvitation by UNESCO in
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1964, the Turkish government permitted a Sema group to travel to Batisef first public
performance of the ceremony outside of Turkey (Friedlander 2003:E2R)ally important,
UNESCO, in collaboration with the Turkish government, officiallyldiessd 1973 as the year of
Mevlana, and Mevlevi groups had the opportunity to perform the Semenaey in various
countries including France, England, and the United States (And 19)7n8ddition to the
performances in Konya, the Sema ceremony came to be conductedguiaa weekly basis in
Istanbul from the mid-1970s onwards, when the Galata Mevlevi conventcpertiee public
after being renovated and converted into the Museum of Divan Literature (Intéivie

Initial Sema performances were performed by a small grolemevi dervishes who
received classical Mevlevi training before the closure of tlevl&Vi convents (Interview 5).
Increased international and domestic demand for the Sema peréasrlad to the founding of
private Sema groups to perform the ceremony both in and outside ofyT&&ealizing the
potential of the Sema ceremony in the international promotion of Turktey Turkish
government also took the initiative to organize the Sema perforsdrma the 1990s and
established a Sema group (composed of 13 whirlers and 21 musiciddahya to perform
Sema at the Seb-i Arusommemorations and fulfill official international invitations for
promotional cultural purposes (Tanrikorur 2004b: 74). The Konya Sema grbhuppstates
under the Turkish Ministry of Culture and Tourism (TMCT), whose mesmbae employed by
the Turkish state with fixed salaries.

Although the majority of the Mevlevi groups in Turkey welcomed thea-gnereasing
presence of the Mevlevi activities in Turkey’s cultural sceng; g0 raised concerns over the

loss of the spiritual value and the quality of the ceremony. Otteeafespondents, who viewed
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the Sema performance that took place in the Brooklyn Academysichh New York in 1973,
criticized the event for its commercialization as a tourist attraction:
After the performance | was chatting with the musicians lbagkswhile
they were eating their sandwiches. There | learned that gamiaers of the
event actually booked two performances back to back. So, they simply
thought that the place was too small for the demand; and they cokéd ma
twice the money without paying the performer’s hotel expefsesnother
night. Now, from the Mevlevi tradition’s point of view, this was totall
unheard of. It is unethical to the tradition...You can see how the Mevlevi
performance had become a total commercial adventure. Whateaeyade
might have for this being a special or a spiritual event i gmcte you
have a sandwich and repeat it an hour later. (Interview 8)

During the interviews, other respondents affiliated with the Mewgoups recounted
similar anecdotes about the post-1950s degeneration of the trad8emal ceremony. Another
respondent described the reenacted version of Sema as a “toumnstc stew, where dancers
wearing Mevlevi clothes turn for the spectators” (interview 6hatWoften came out in the
interviews was criticism of Turkey’s secularization policés the resultant commercialization,
folklorization, and touristization of the ceremony. Respondents hightigtitat commercial,
esthetic and choreographic concerns usurped pious and ethical ohesSema performances
after 1953 and the ceremony that used to be performed merelyaased devotional service to
God has been reduced to a commercial and touristic show owing enfitbeed absence of
Mevlevism as a religious institution. More precisely, the respusderiticized its performance
in unsuitable settings such as bars, restaurants, private partdsotel lobbies for commercial
purposes. Traditionally, the performance of Sema for financial gaihoutside the Mevlevi
convents was not permitted. Some respondents also criticized tlotioselef performers
according to their physical esthetics and show performances tiaimetheir spiritual awareness

(Interviews 4, 21 and 25). Several respondents raised further conberngte performance of

Sema by people uninformed and ignorant about Islamic values, Mevhéss,eind Mevlana’'s
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works, and emphasized the absence of a regulatory institution witricemfent powers

providing traditional Mevlevi training as the primary factor in this (Inms 4, 7 and 27).

The heritage declaration of a Sufi cultural practice thatgtheernment still technically
prohibits might appear as paradoxical at first glance. On the b#met, the above discussion
shows that unlike the rituals of most other Sufi orders, the n@gdtion of the Sema ceremony
as a tourist activity rather than as a religious ritual amdvidespread popularity both in and
outside Turkey, rendered its state-sponsored public performancélpasssecular Turkey. A
close look at the heritagization of the Sema ceremony, howexeals the ways in which the
intangible heritage declaration of the ceremony and the prdbassfollows afterwards is
influenced by broader political considerations. Before moving on tusksthe heritagization
process of Sema, it is first necessary to lay out thentedDP government-initiated structural

changes in the relationship between state and religion.

The JDP and the Changing Dynamics of State-Religion Relations in Turkey

Since the rise of the JDP to power, the role of Islam in Turkiskigzohas been one of
the main discussions that dominate the debates over Turkey’s futbeeelectoral triumph of
the JDP in 2002 was interpreted by Turkey’s anti-Islamist setynmaes the failure of secularism.
Since then, these segments have been accusing the JDP of putkay'sT#iemalist secular
heritage in danger and of having a hidden agenda to establiste basatd on Islam. These
concerns came to the fore during the first half of 2007. The JDRsndlaation to nominate the
then Turkish Minister of Foreign Affairs, Abdullah Gil (known for his-plamic stand), as
Turkey’s next President introduced substantial political instgbdind tension; the Turkish

military threatened to intervene if the president-to-be woubdaeger Turkey's secular
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principles (Kirsci 2008: 23). The presidential elections also initiated mass pulbliegts called
“Republic Demonstrations” across a number of big cities, where @dsdif thousands poured
out into the streets to show their support for Turkey's Kemalist seculaadeeritVhile right after
the triumph of the JDP in 2007 Parliament elected Gul presider®atttye survived a lawsuit in
the Constitutional Court seeking its prohibition for anti-seculaviéies by just one vote in July
2008 (Hale and Ozbudun 2010: 78).

Although the current government’s political agenda continues to atawtivislamist
segments of Turkish society, The JDP has adopted a toleramaetate discourse on Islam
since it came to power, and pronounced itself as a conservative-agimparty (Ozbudun and
Genckaya 2009: 24). While not denying its Islamic roots, the JBIE ¢e distinguish itself from
its predecessor pro-Islamic parties “as being much more demogptatalist, and an advocate of
liberal market policies and pragmatic foreign policy” (Kari2008: 24). In contrast to recurrent
economic crises that Turkey experienced in 1994, 1999, and 2001, the Turkish wdwmsom
stabilized under the JDP government. From 2002 to 2007, Turkey had 7.5 pemegea
annual growth, and its foreign investment increased drastically $ran2 billion to $20 billion
(Yavuz and Ozcan 2007: 130). At the same time, inflation fell from aBovéo below 10
percent between 2004 and 2006 (Cghea@and Toprak 2007: 13). Furthermore, Turkey’s foreign
policy entered into a new phrase with the JDP, when the governmbatlesd on a program to
improve Turkey’s relations with its Middle Eastern neighbors.O¥siirk observes, Turkey’s

longstanding low-profile foreign policy with regard to Middle East@olitics has come to

% Turkey has a long list of pro-Islamic Parties eldslown by the Constitutional Court for their asgcular stand
and activities. Eligur (2010: 55, box 2.2) providixe list of these parties: the Nation Party (19483), the
National Order Party (1970-1971), the National 8abn Party (1972-1980) -banned after the 1980 Coidpat,
the Welfare Party (1983-1998), and the Virtue P#t§98-2001). Many politicians with pro-Islamic temcies
have been also banned from politics by the Cortistital Court so far. Following the ban of the V&tRarty by the
Constitutional Court in 2001, the conservative rigkts founded the Felicity Party, while moderatartists came
together under the JDP.
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change substantially as the current government “seeks a higgienal profile for Turkey”
(2008: 75). By setting democratization of the Islamic world asprimary foreign policy
objective, the JDP government seeks to become a “regional bridgeddrethe Western world
and the Middle East; coming from a democratic political paity Islamic roots, the policy
meets with credibility from both sides (p.76-77). As Jenny Whiiggssts, in addition to
“playing its Muslim card by offering to mediate in Middle Eas disputes”, the JDP has also
benefited from its position as a democratic moderate Muslimrgment to establish strong
business ties with a number of neighboring countries (2007: 431).

Unlike its predecessors, the JDP has also pursued Turkey's longivainto become a
European Union (EU) memb&tTurkey's poor human rights record has been one of the key
stated obstacles against EU membership (Falk 2007:%%iithe Turkish government adopted
over two hundred new laws as of 2004 (Yildiz 2007: 808) and nine “HarmoniRsdtkages”
(that included changes in various laws) in the short period bet2@@2 and 2004 (Hale and
Ozbudun 2010: 57) to fulfill the Copenhagen criteria set by the Etheagprerequisite for
beginning accession negotiations with Turk&jmong these nine harmonization packages that
were adopted by the parliament, six of them were during tlyn rei the JDP government

(Ozbudun and Genckaya 2009: 73). Satisfied by the JDP’s effori&|Xlwitiated the accession

% Turkey has a historically troubled relationshighwihe EU: while it formally applied to the EU irpAl 1987 for

full membership (Kabasakal Arat 2007a: 7), it was antil the Helsinki Summit of 1999 that Turkeydhbeen

officially recognized as an EU candidate (Denli 20®7). Turkey's EU accession negotiations are dyrg
suspended at present.

®For more information, see the European CommissiBrigress Reports on Turkey from 1998 to 2008 at,
http://ec.europa.eu/enlargement/candidate-coufttrikgey/key documents_en.htm

% |n order to join the EU, candidate states neefdlfidl the political standards specified by the @mhagen criteria,
which “require that the candidate country have @sotidated democracy, rule of law, and a well-dighbd human
rights regime” (Denli 2007: 97). In particular, key's Accession Partnership document stated theteluneeds to
ensure the freedom of expression and freedom afced®n, to remove restrictions on broadcastingminority
languages, to eliminate the death penalty, andréscpbe torture (Turkmen 2007: 257-258). For aaitked
summary of the legislative reforms introduced byKEy’s harmonization packages, see Ozbudun and Kagac
2009: 73-79.
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negotiations at the end of 2005. The JDP’s pro-EU policies wemed in the international
political arena as proof of the compatibility of an Islamiwgnment with a secular state. Some
international literature on Turkish politics also praised the dBility to reconcile democracy
and Islam without allowing fundamental changes in the secular blatie state and described
present-day Turkey as a genuine model of Muslim democrackddstamic world (e.g., Fuller

2004; Ghanim 2009).

As Lesser observes, the JDP’s leading figures frequentlytdstmn as “a cultural
backdrop for an essentially secular political agenda” (2004: 187). DRe ih fact, often
emphasizes its support for an interpretation of secularismeitfénan Kemalism: instead of the
control of state over religion and religious institutions, the JDRirele secularism as a hands-
off principle requiring government to keep an equal distance frobekfs” (White 2007: 427).
The JDP party program, indeed, discusses the relationship betligemrand the state under
the section of “Fundamental Rights and Freedoms”, and claims that:

Our party considers religion as one of the most important institubbns
humanity, and secularism apee-requisite of democracgnd an assurance
of the freedom of religion and conscienttealso rejects the interpretation
and distortion of secularism as enmity against religion. Bagjcall
secularism is a principle which allows people of all religionsl, beliefs to
comfortably practice their religionsto be able teexpress their religious
convictionsand live accordinglybut which also allowgpeople without
beliefs to organize their lives along these linéom this point of view,
secularism is a principle of freedom and social pe§Eep. added] (JDP
2011)

In his essayReinterpretation of Secularism in Turke%hmet T. Kuru (2006) reads the
recent debates over secularism in Turkey as a shift fromaseftive secularism” of Kemalism

to “passive secularism” of the JDP. To him, assertive sestoiamplies the secularization of

public sphere and restriction of religion to private sphere, whisipa secularism refers to a
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model where the state is neutral toward all religions, allowheg public visibility (2006: 137).
Many others, however, have interpreted the JDP’s discursivetshiiiiassive secularism” as a
strategic decision. “JDP leaders believe that the politeradion generated by secular-Islamist
polarization provides a pretext for the crackdown on Islamic igeatit, as recent history has
shown, for the closure of their political parties”, as Cinar suggés this context, the founders
of the new party realized that attaining and maintaining povaerinedl toning down the political
polarization” (2008: 111). Yildiz further explains, in a political environtnehere the pro-
Islamic JDP’s “survival conditions are closely monitored by teeukar establishment”, a
conservative, democratic identity serves the JDP as a toolchievang political legitimacy
(2008: 45).

While it is hard to claim that the JDP pursues a hidden agermmtert Turkey into an
Islamic state based on Sharia, it certainly employs (Suniamn)sinstead of secularism, as a
“source of Turkish identity” (Goldman 2011: 59). Indeed, in practice, DiEsldivergence from
Turkey’'s Kemalist secular heritage has functioned to removectasts on and strengthen the
authority of Sunni Islam in Turkey. The JDP’s policies to incregseernment funding for the
Directorate of Religious Affairs (DRA) and other Sunni Islarmistitutions, to strengthen the
role and authority of the DRA in Turkish social and political Itfe employ Sunni Islamists in
state institutions, to provide concessions to Sunni Sufi organizatrmh$oagraduates of the
Imam-Hatip Schools, to promote pro-Sunni media and businesses, to preciaecal and
financial support for Sunni Islamic activities and facilitiesi\dato enlarge the scope of
compulsory Sunni Islamic education can be cited as exemplary of thengrmfluence of Sunni
Islam in Turkey. In addition, while the government promotes Sunni Islpractices as aspects

of Turkish national culture and their increased followers comattain wider freedom to
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manifest and practice their faith, (as the fourth chapter fwither detail through the case of
Alevi-Bektasis) the JDP’s Islamic nationalist agenda brings additionsiricions on those
religious groups that do not subscribe to Sunni Islam.

Accordingly, the next section discusses the heritagizationeoMevlevi Sema ceremony
as a process aoécognitionthat transforms the Sunni Mevlevi Sufi tradition from a margiedl
culture to a popular culture, congruent with the JDP governmentagmbn lifting restrictions
on the public display of Sunni Islamic values and activities. Followhegrevitalization of the
Sema ceremony in 1953, the Mevlevi groups raised concerns over thénwalyich restrictions
on the performance of Sema as a sacred ritual initiated yeyarsecular policies, led to the
loss of the ceremony’s religious significance, traditionalitutsbnal setting, knowledge and
expertise. The research | conducted indicates that the heritagind the Sema ceremony can
be considered as a formal response from the JDP government tadnesens raised by the

Mevlevi groups.

The Heritagization Process of the Sema Ceremony

The Sema ceremony was declared a cultural heritage by tksiTgovernment in 2004
and subsequently proclaimed as a Masterpiece of Oral and blwaiktgritage by UNESCO in
2005. As UNESCO finalized the Masterpieces program when theQ@#vention came into
force in 2006, together with eighty-nine other items in the Mpistees Listing, the Sema
ceremony was incorporated into the UNESCO ICH list in thedtisession of the
Intergovernmental Committee Meeting for the Safeguarding ofGkeheld in Istanbul from 4

to 8 November 2008’ The nomination of the ceremony to the UNESCO listing was a @mm

2’ The UNESCO Masterpieces program came into forc00il to be superseded by the ICH Convention ir6200
The nominations on the Masterpieces Listing weraluated by an international jury composed of intaleg

58



decision of the Turkish Ministry of Culture and Tourism (TMCT) a&hd Turkish National
Commission for UNESCO Intangible Heritage Expert Commiit€H expert committee)
(interview 13). During the interviews, the TMCT officials invedl in the nomination process of
Sema also highlighted that the initial request to nominate Serttee dAMNESCO listing came in
fact from the Mevlevi groups who saw the process as an opportunityhdoprotection of
traditional Sema ceremony from further deterioration (Intervidwsand 19). As the ICH
department had yet to be established, the nomination process was sdpbgithe TMCT
European Integration and International Cooperation Directoratervimite 2). Following the
approval of Turkey's “Declaration of Intent” for the ceremony¥ksterpieces listing by
UNESCO, the Directorate was asked to prepare a detailed namirtissier that included a
candidature file, archive photographs, a two-hour long documentary, aewlrairtute long
introduction film (Interview 13). During the preparation of the noriama dossier, the
Directorate worked together with the International Mevlana Foundatied by the “legal heirs
of Mevlana,” in order to incorporate their opinion into the candidatlgeafid the action plan
that details the necessary measures to be taken to gafeégeima from further deterioration
(interview 13). The government also employed a team of elexgerts and researchers
suggested by the Mevlana Foundation for the preparation of the aamndidile (interview 8).

The finalized version of the file included approximately two hundred pafggscuments, while

heritage experts and representatives from releN@®s selected by UNESCO. The Masterpieces nomimatiad
to satisfy somewhat different criteria than the nmtions on the ICH listing. Successful nominatidred to
“demonstrate that the proposed cultural expressiomrsiltural spaces (i) possess outstanding vae Masterpiece
of the human creative genius, (ii) are rooted achltural tradition or cultural history of the comanity concerned,
(iii) play a role as a means of affirming the cudiuidentity of the community concerned, (iv) aiistiiguished by
excellence in the application of skills and techhigualities displayed, (v) constitute a uniquditesny of a living
cultural tradition, and (vi) are threatened wittsafipearance due to insufficient means for safegupror to
processes of rapid change.” (UNESCO 2006: 4)

*® The foundation was established in 1996 in Istablyuhe 23 generation descendants of Mevlana to promote his
philosophy and ethics in and outside Turkey (Iritew10).
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its preparation cost around sixty thousand dollars largely mahéyoudget of the TMCT
(interview 13). UNESCO also supported Sema’s nomination by contrgptifteen thousand
dollars to its preparation (interview 8).

Indeed, the content of the candidature file reveals the ways i wiecviews, concerns,
and interests of the Mevlevi groups were largely addressed dinen§ema ceremony’s ICH
nomination procesS.The file discusses the ban on Sufi Orders as the primary réastme
eradication of the institutional training, religious significanaed sacred content of the Sema
ceremony. It indicates that the factors suggested by UNE$I©Oh as “economic and
technological developments”, “urbanization”, or “acculturation”), had intirdtuences on the
sustainability of the ceremony (Tanrikorur 2004b: 71). The fileeraargues that “historical
constraints and outside pressures” led to the “legal ending of ésimegional structure” and
“the decrease in the size of its community” in Turkey (ibidh @&nline description of the
ceremony featured on the UNESCO website of the ICH Conventionefudescribes these
“historical constraints” and “outside pressures”:

As a result ofsecularisation policigsall mevlevihane [Mevlevi convents]
were closed in 1925...thirty years later, the Turkish governmegéarb to

allow performances again, though only in public...During the thirty years of
clandestiny, transmission focused rather on music and songs than on
spiritual and religious traditions because the latter were faghid@ioday,

the performances have been mostly deprived of tekgious significance

with the consequence that they are no longer perform#éekir traditional
contextbut in front of tourist audiences. The length of the Searamony

has been truncated to cater commercial requirements, and a number of
musical styles related to the rituals are in danger opdeaing altogether.
[Emph. added] (UNESCO 2011b)

The candidature file also discusses Turkey’s secularizatiocigmhbs the key factor in

the eradication of the ceremony’s initial religious meaning, tredses the ways in which these

% The Sema ceremony’s candidature file is not prenidt the UNESCO ICH website. A copy of the nomarat
file was given to me by the Head of the ICH departtrduring our interview.
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policies threaten the sustainability of the ceremony by atigwhe degeneration of its traditional
context:
The unusual legal status surrounding the historical origins of tkeenoery
itself has been the main reason underlying why no legal measures have bee
taken to protect the Mevlevi Sema ceremony against exptoitaor this
reason...neither has it been possible to create any kind of legahnocial
infrastructure to protect its practitioners and the technicdl@kidnow-how
of the tradition, which has been left open to misuse and disrespgbie{S
and Tanrikorur 2004: 104)

More precisely, the candidature file describes the faatgpadting the sustainability of
the Sema ceremony: the gradual loss of the traditional meafitige ceremony as a sacred
worship caused by its commercial performance with an entragéTanrikorur 2004a: 31),
further eradication of the “intimacy and the mystical atmosphefdhe ceremony due to its
practice by larger numbers of performers, for larger audiesmogsn unsuitable places (such as
hotel lobbies, train stations, parties or backdrops for pop star Sifigeesonomic and touristic
gains, and inability of the Mevlevis to take countermeasures agtiase inappropriate
performances due to the legal status of their tradition (Tanrii&@0db: 74-75). The file also
mentions the reduced quality of performances owing to the abolitithre @faditional training of
the musicians and performers after the closure of the Mevlevi can(@&gtbas and Tanrikorur
2004: 110) and failure of the Mevlevi groups to “form public living commusfitsgmilar to the
historical examples due to the legal status of the Mevlevi tradition in Turkey (p. 109)

The ceremony’s candidature file also provides a detailed fiae getion plan (2005-
2010) to restore the religious significance of the Sema cere(&a@lyas and Tanrikorur 2004:

104-128). The plan aims at doing this, without suggesting fundamental legal cferajeas the

official recognition of the Mevlevis and the amendment or annulatidheofaw against the Sufi
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orders) in Turkey's secular structure. When asked about the refsodsing so, one of the
experts involved in the preparation of the candidature file explained,
We tried to see what could be done to preserve the integrity pislcace
without reorganizing the situation of Mevlevi tradition in a fundamental
way... We were not asked to get into the issue of the legal sththe Sufi
orders. | think this was something the government authorities did arut w
to deal with. They did not want to raise further tension among Twgkey’
secularist segments. (Interview 8)

Instead, the action plan lists other measures to provide Mevlevi gwitipgelative
control over defining the basic principles for legitimate Sem#&peances, i.e., the conditions
of how, where, and by whom the ceremony could be conducted. It ieslitett, following the
heritage declaration of the ceremony, a permanent board thgs ltagether custodians of the
Mevlevi tradition would be created (p. 104). The board would be composed dfubsidiary
committees (Sema, Music, Research-Archival Documentation-Pudfisatand Dissemination
Boards) and would work with the TMCT in implementing the action gari05). This board
would also be responsible for defining the details of the ethicalesttetic codes as well as the
conditions to perform the traditional ceremony, the selectiom®{Sema performance groups
and their training according to the traditional Mevlevi methods, laag@teparation of the annual
calendar of activities (ibid). Furthermore, the action plan suggeskving museum to be
established in Konya to provide traditional Mevlevi training andeager a living Mevlevi
community that would accommodate the custodians and the masters of the tradition (p. 109).

The action plan further details measures to be implemented byutkesh government
under three categories: conservation, preservation and disseminatidd-(I28). The measures

under the conservation category include the publication of Mevlana’'s worksc CDs, and

books on Mevlana and Mevlevism by the TMCT, archival research adob and visual
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documentation of the traditional Sema ceremony and restorationnetirdevlevi convents. It
lists further measures such as, the establishment of a MevienamBny Research and
Preservation Center in Istanbul (equipped with a library and arcdswegell as Sema and music
rooms), and publication of a journal on the Mevlevi culture. Measuresissied under the
preservation of the ceremony consist of introducing classes on heatal Mevlevi tradition in
public school curricula, providing classes on Mevlevi music and cultyelhc Music schools,
opening public courses (Sema training, Quran chanting and recitatisneiMeeaching, Persian
language, and Sema costume manufacturing), and organizing coomgefdir composing new
Mevlevi ayin music. Measures discussed under the dissemination @etha include, the
preparation of pamphlets to explain the Sema ceremony, organizdtSema performances in
the traditional Mevlevi convents throughout Turkey following theitaredion, and preparation
of documentary films on the Mevlevi convents, Mevlevi culture, and ethics.

When asked about their thoughts on the heritage declaration of tmeoogreboth the
TMCT officials and Mevlevi respondents emphasized it as digi@ss event that has increased
the international value of the ceremony. They also highlighted/&lys in which the ceremony’s
heritage declaration has initiated significant measures gosateguarding. One of the TMCT
officials, for instance, proudly indicated that the safeguarding psod@d been working
effectively in accordance with the action plan because the goeert provides “all kinds of
skills and funds concerning the safeguarding of Sema” (Interview I4@¢ed, the Mevlevi
respondents often maintained that the ceremony’s heritage atextamitiated a process in
which their concerns were being heard and addressed by the Tgokisinment. During these
interviews, | was often told about the positive impact of the oreastaken by the JDP

government on easing the restrictions on the public manifestatidiesfevi identity and
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Mevlevi religious practices, popularization of the Mevlevi traditiamd aestoring the religious
significance of the Sema ceremony in Turkey. Equally importhet,measures implemented
following the heritage declaration of the Sema ceremony wiea discussed in relation to the
current government’s pro-Islamic policies and its support for Islgmactices. Respondents
acknowledged the government policies that remove restrictions on isldmarkey’s public
sphere and indicated that they have come to experience more freegdauticing their religion
and expressing their religious identity during the reign ofJbP. After defining himself as a
pious Muslim, one of the Mevlevi respondents, for instance, statetfahahe first time in my
life, | feel that | have a government that represents me tandssfor my religion and religious
values” (interview 26).

Indeed, the JDP government has devoted considerable financial anddeelssistance
to the Mevlevi groups since the heritage declaration of themoemg which opened the
possibility for a greater visibility of Mevlevi activities iturkey’s public sphere. While
government authorities do not hesitate to condemn the ban on Sufi ardens-édemocratic and
a violation of religious liberty in Turkey, the JDP has largelyained from taking solid steps on
lifting the ban on Sufi orders, to avoid antagonizing Kemalist segmé&he heritage declaration
of Sema, thus, has provided the possibility for the government to suppopr@mote Mevlevi
religious tradition and its practices without making fundamental gggam the legal status of
Mevlevism and Sufi orders in Turkey. A government official, ifatance, pointed out that the
ceremony’s heritage declaration has set the scene needeapfemienting necessary measures
to protect the ceremony’s religious significance, without dgainth the complicated and
tension-raising legal processes (Interview 13). Another respondeexpart on Mevlevi music

involved in preparing the nomination file, has further explained:
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What often happens in Turkey is that even if there is change, notis
announced as such. Since 1925, there have been a lot of changes in the
relationship between religion and secularism in Turkey, but they mare
announced as changes. The heritage declaration of Sema is naotiffére

think once the government accepted the responsibility for safeggahikn
tradition, the rest is really a fine tuning to see how the leesthers are
chosen, how the materials are collected and transmitted in thevdgsand

how the best studies of the materials are supported. (Interview 8)

The heritage declaration of the Sema ceremony initiated asladt projects for the
restoration of the historical Mevlevi convents from ruins throughout Turpening these
places to the public, the government contributed considerably toghtgocr of new community
gathering places for the Mevlevis, where Sema training counsésperformanceby newly
established local Sema groups, lectures on the specifics of ¢lwéewW tradition, and other
Mevlevism related activities come regularly to be held with massdattee. The world’s second
largest Gelibolu Mevlevi Convent located in the Canakkale province stieweAnatolia, had
been renovated from ruins by the Directorate General of Foundab@is) that operates under
the Prime Minister's Office and opened to the public in 2005 by hka-vice president of
Turkey, Mehmet Ali Sahin. The Gelibolu Mevlevi convent hosts the anSadl-i Arus
commemorations and weekly Sema performances conducted by a leekdviMgroup, who
were trained by the Gelibolu Public Educational Center that tgseuader the Turkish Ministry
of Education. The website of the convent also provides videos and photos arir&emg, as
well as the live streaming of the weekly held Sema pedages in the convent. The GDF
additionally undertook the project to reconstruct the Yenikapi Conventanblgf which was
completely burned down in 1997. The convent was officially opened to the jpuibliay 2009

by the Prime Minister Erd@n. In coordination with the International Mevlana Foundation, the

TCMT organized weekly Sema performances and Mesnevi talks ethikapi convent as part
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of the 2010 Istanbul European Capital of Culture events. The JDP ipaliies and the GDF
also restored and opened to the public other Mevlevi convents (such aslabated in the
northwestern city of Bursa, the central Anatolian city of &=kr, and the southeastern city of
Sanliurfa), which came to host Sema and other Mevlevism redatedties after their opening.
The Afyon and Gaziantep Mevlevi convents were also renovated by tRea@GdDopened to the
public as museums of Mevlevi history and tradition. The museum in Afgorived 100
thousand visitors in 2009 (Cihan News Agency 2010a).

Two months after the submission of the candidature file, the catistt of the Konya
Mevlana Cultural Center that began in 1992 was finally completatdoyyDP government. Its
construction, which was not even half finished by 2004, was accomplish@dety days for
about 9.4 million dollars (Haber7 News Portal 2004). In addition to the hiSakmi Arus
commemorations and the weekly Sema performances by the TM@GJak®ema performance
group (see figure 2), the center hosts panels, seminars, ditiexisi and film screenings on the
subjects of Islam and Mevlevism. Furthermore, Turkey’'s Coundiliofsters finally approved
to establish a state-sponsored organization called the Mevlanarétesestitute in Konya in
2010, whose proposal was waiting for approval since 1953 (Milli G&raatg 2010). Working
with academics as well as graduate students, the Institote tw encourage research on
Mevlana’'s works and Mevlevi tradition and provides financial supportstarh scholarly
activities (Interview 24). During the interviews, | wasaoatsld that the JDP government has
given priority in providing funds to the projects and events proposeithidoyevlevi groups
since the heritage declaration of the Sema ceremony (Interviews 10, 13 and 21).

The government also took additional measures to “increase the promudiqulalicity

of the Mevlevi tradition” (interview 15). Since the heritage detion of Sema, the TMCT gave
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priority to publish studies on Mevlevi philosophy and tradition, works efvisha, booklets
introducing the Sema ceremony, and music CDs of the Mevlevi aerview 19). Equally
important, following the government’s official request, UNESCO dedldhe year 2007 as the
“International Mevlana Year”, which remarkably increased the nurob&ema performances
and Mevlevi cultural activities conducted in and outside Turkey (irgerdi5). The Konya Sema
performance group held twenty four performances in nineteenafffeountries as part of the
Mevlana year activiti€§ (TMCT 2008a: 89-90)The group also receives considerable financial
and technical support from the JDP government: the number of Semamnaerées that the
group has conducted both in and out of Turkey has increased substam#lhing over three

hundred performances (one third of which is outside Turkey) each year (Int@&jew

Figure 2. Sema Performance in the 2010 Seb-i Aelebcations at the Konya Mevlana Cultural Center
(photo by author)

% These countries were Bosnia and Herzegovina, Mefgypt, Belgium, Italy, the USA, Australia, Jap&nance,
Tajikistan, the UK, India, Singapore, Indonesiail€Switzerland, Spain, Syria and Germany.
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Furthermore, Konya’'s Seb-i Arus commemoration festival has lgggsn increased
amount of financial, technical and physical support from the JDP goeetnfter the JDP
came to power in 2002, the festival (that was previously funded orihebionya Municipality)
began to receive considerable funds from the Office of the Primesteli (Interview 26). As a
result, the scope of the festival was widened to cover more thaaleregcultural events on the
subjects of Islam and Mevlevism, including the Sema performamegstic music concerts,
exhibitions, film and theatre shows, conferences, and talks. Theafdstcurrently one of the
leading Islamic events in Turkey, where hundreds of thousands of piousnsldisim all over
the country gather in Konya each December. In 2007, approximately 85 ridopsaple
participated in the Seb-i Arus (that was extended to be cedebi@ seventeen days from 2007
onwards), where thirty-three Sema performances and various othvitiess (exhibitions, theatre
performances, symposiums, conferences, prize-giving ceremonies, dntraational mystic
music festival) were organized as part of the festival (CihawaNAgency 2007). Moreover,
several high-ranking state officials (including the presidemd the prime minister), regularly
participate in the celebrations. The 2007 commemoration was alséicaignin that it was
conducted with the participation of the newly elected presidentuskey, Abdullah Gl
(together with the prime minister, ministers and the JDP degjutin contrast to the preceding
president of Turkey Ahmet Necdet Sezer (known for his firm defdos Kemalist secular
principles), who never attended the events during his term in ¢@iban News Agency 2007).
Seb-i Arus celebrations with narrower content also began to be organized througkeyt Tur

There has also been a significant increase in the partampatithe Mevlevi activities, as
Mevlevism has become more and more popular in Turkey. During the ewsrwith the

representatives of the Mevlevi organizations, | was often told lleadémand for the Sema
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training and Mevlevi music lessons has increased considerably keyl'ur the last few years.
The state-sponsored Mevlevi event, which covers Sema performandedectures on
Mevlevism that is organized weekly in the Konya Mevlana CdltGenter draws a crowd of
approximately two thousand people each week (Cihan News Agency 2010i®). Konya
Mevlana Museum became Turkey’s third most visited museum in 2010t{eft€opkap! Palace
and Ayasofya museums in Istanbul) with over one million six hundredanduwisitors (TMCT
2011). The heritage declaration of Sema has also increased therippp@ilevievism and the
demand for Sema performances outside of Turkey. A TMCT offinditated that there has
been an upsurge in the number of tourists seeking information on Sefbanpaces at the
TMCT’s tourism offices located in Turkey’s international airparisthe years following the
heritage declaration of the ceremony (Interview 13). In additiom,réspondents involved in
organizing and performing Sema mentioned that the number of Semanmmerées they
organized in and outside Turkey has increased after the heritage declaration.of Sema
While the majority of Mevlevi respondents emphasized that the sexleaterest in the

Mevlevi tradition and Sema performances has had a positive irapdabie revitalization of the
Mevlevi culture, they also raised complaints about the lack of saischigainst the inappropriate
representations of the Mevlevi tradition. One of the respondents etdimmmthe views of those
who believe that the increased freedom of Islamic expression niggd to further
commercialization of the Mevlevi tradition:

Today, in Turkey'’s relatively favorable environment for Islaexperience,

anybody could establish a Mevlevi group, open a website and organize

Mevlevi activities. There is enough demand for all these groups Yo/eur

no matter how amateur or commercial-minded their conduct mightube; b

no higher authority to control them. The government authorities should take
urgent measures on this matter. (Interview 5)
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A short walk to Sultanahmet, the leading tourist area of Istanbul,dwastify these
concerns’ The advertisements of “Whirling Dervishes Ceremony” organizeccanducted by
numerous Sema groups embellishes the streets, hotel entrancesn@mas of travel agencies
in Sultanahmet. The cost of these Sema performances ranged3réon50 Euros. It is also
interesting to note that among six different Sema performathartesements that | came across
within a single day in the neighborhood, five had a UNESCO Intangible Hetdgg printed on
them, while only one performance was being held in an actualeMiegbnvent and four
advertisements did not even mention the name of the performing grouplyBeppertant, one
could watch a single Sema performer whirling on a small stage to thepaniment of Mevlevi
music from a portable CD player in most of the tourist coffeehouse&ultanahmet, while
drinking a Turkish coffee or smoking hookah. One of the respondents adfiligtie a Mevlevi
organization based in Istanbul, provides another anecdote:

It was the winter of 2009. | was walking in Gulhane Park [Istgniadien |
came across a Sema performance enacted by a Sema group, whede na
have never heard of before. | could not believe my eyes; heee seere
people whirling in the middle of the park in an area temporakilged with
glass windows. It was a cold day. The seats inside the gkessvare for 35
Euros, while the outside ones were for 20 Euros. There is a big &uthori
gap that needs to be fulfilled to prevent similar incidences frappening.
(Interview 6)

In fact, the government has recently initiated some measuessdnirage the conduct of
Sema according to its traditional religious meaning and cont&et. TMCT Minister Ertgrul
Gunay issued a first-of-its-kind notice concerning Mevlevism and San2908, which was

distributed to the governorships and Mevlevi organizations throughout Turkefotm them

about the conditions under which the Sema ceremony should be performed @0d8b). The

%1 These observations rely on a fieldwork that | aaridd on 4 September 2010 in Sultanahmet areaantis!.
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notice begins by stating that Mevlevism was listed as cultural hebta®ESCO as a tradition
to be protected from further deterioration, and moves on to defina &sm religious ceremony
“that symbolizes the steps of the part to Allah, contains ceiggmystic elements and themes,
and thus embodies detailed regulation and unique practices”. The meticésts several rules
and principles that the Sema performance groups need to obeyammp&ema according to its
religious significance. It states that, the ceremony should npetfermed in settings unsuitable
to the traditional context of the ceremony, where the spectatengresent for another objective
than just viewing Sema and might not contemplate or perceive theiapmeaning of the
performance. The notice further explains that the ceremony shoyldergnacted by people
with sufficient technique and musical abilities and who are consabpsrforming a mystical
practice. It also states that Sema should only be held alohghettraditional Mevlevi music
that is performed live by a Mevlevi music group. Finally, inditgtihat Sema is composed of
various parts with different mystic meanings, the notice stHiat after its meaning and
symbolization is explained to the audience it should be performed in its entirety.

The TMCT also organized some meetings in 2010 with Turkey snipent Mevlevi
representatives to establish a permanent board operating unddt@ie as an official Mevlevi
institution that would set the standards for the Mevlevi acts/gied supervise the Sema groups
(interviews 19). While such permanent board has not yet come irsteroe (as of December
2011), the government embarked on yet another project to safeguarchdh®ral Sema
ceremony, and established the first public Sema School in Konya in Z@glproject is
sponsored by the Mevlana Development Agency, which operates undédviitigry of
Development, together with the Konya Municipality, Karatay Public Etioic Center operating

under the Ministry of National Education, and Konya Social Reseanttsalidary Foundation.
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The Sema School aims at training Sema performers accowlitg ttraditional understanding
and criteria of Mevlevism that includes year-long courses onhn@y and practice of Sema,
Mevlevism and the works of Mevlana. The school began training esgindignts in its first year,
who will receive official Semazen (whirler) certificatapproved by the Ministry of National
Education after the completion of the Sema training (Haber3 News Portal 2011).
Legal predicaments surrounding the status of the Sufi orders haerglyereappeared as

a matter for discussion in political and media circles, as Juckerently seeks to draft a new
constitution. As the pro-Kemalist secular state establishnagné ¢o lose its authority under the
well-supported JDP government, it is not unexpected that the newtgtostimay introduce
some amendments in the legal status of Sufi orders -if the ot tstally lifted. When asked
about the future of the legal status of the Mevlevi traditionurk@y, one of the TMCT officials
further explained the government’s approach to the issue:

There is no doubt that the government has been providing all means of

support to safeguard the Mevlevi tradition. Yet there still sxmime

predicaments surrounding its safeguarding. These predicaments, howeve

are not caused by any financial problems or authority conflictmaSs a

religious practice from its A to Z, and it belongs to a Sufi ortiat is

banned by law. This limits the government’s ability to become #reac

agent in Sema related issues in its fullest sense...The cgoeatnment is

sensitive about Turkey’s Islamic past and heritage, but yonotaexpect

these delicate issues to be answered overnight. | believe thengere

will solve these issues gradually and step by step. (Interview 13)
Conclusion

The heritagization process of the Sema ceremony indicatesay® iw which the JDP

government pursues a policy of recognition of Mevlevi religious idermtitd rights which

transforms Mevlevism from a marginalized subculture to a domioaltdre in Turkey. The

Mevlevi groups have long been highlighting the negative impactukel’s secular policies on
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the sustainability of Mevlevi religious tradition and its praedicThe heritagization process of
the Sema ceremony has hitherto addressed these concerns. Thevéinent has allocated
substantial funds and efforts to restore the significance of eghea&eremony as a devotional
practice since the heritage declaration of Sema, and has taken measaseshe eestrictions on

the public display of Mevlevi religious activities in Turkey. Whilee government has so far
refrained from implementing measures to remove the ban omiSlefis, the heritage declaration
of Sema provides the possibility for the government to legigmsupport and promote the
Mevlevi tradition without getting into the complicated and tensetipaliissues surrounding

legal recognition of Mevlevism as a religious order.

This chapter discussed the process initiated by the heritageatieciaof the Sema
ceremony within the context of the recent changes in theordaip between state and religion
in Turkey. It showed how the heritagization of Sema contributebeactirrent government’s
attempts to lessen the restrictions imposed by Turkey's Kemnsalcular policies on the public
display of Sunni Islamic values and practices. In this respeciiRegovernment’s decision to
safeguard the initial religious significance of the Sema ceremony ist@nsvith its policies on
strengthening the role of Sunni Islam in Turkish social and politfealThis aspect of the JDP’s
nationalist agenda is further detailed in the fourth chapter, winmhdes insight into the JDP’s
assimilatory policies towards non-Sunni Alevi-Bekteeligious identity and culture. It shows
that emphasizing Turkey’s Sunni Muslim unity, the government, in &&tiyely favors a policy
of misrecognition of Alevi-Bektasm that aims at redefining it as a subdivision of Sunni Islam

other than a distinct Islamic sect.
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KURDISH MARGINALIZATION THROUGH NONRECOGNITION: THE CASE  OF
THE NEVRUZ FESTIVAL

Introduction

Nevruz/Newroz is a festival to welcome the spring season, ydwatl around the time
of the vernal equinox, 29of March, and celebrated as the beginning of the New Year inageve
Asian and Middle Eastern cultures. Although there are many accasirits the origins of the
festival, a widely accepted version claims it to be a more3I@00 year old tradition, originated
as the New Year festival of the Zoroastrian belief systedncient Persia before Islam (Prince
2000). The festival continued to be celebrated in Iran after thalaof Islam and adopted by
other countries in the region (Levy 1987: 888). While the festivallebaed in various forms,
the preparation of special dishes and clothes, picnics in open aréastoviamily graveyards,
the elderly and neighbors, and gatherings in public places (for pgngier bonfires and water
streams, and for performing other traditional rituals, dances and)mus activities traditionally

held during the festival.

The festival’s history in Turkey, however, shows how even such modaisioima might
incorporate strong political meanings and affects over timecles suggests that a myth is of
functional value instead of “truth-value,” defined “by the meantngjgnifies for author and
audience” (2001: 151). Especially after the 1970s, Newroz came w&diwated widely among
Turkey’s Kurds more than just as a spring festival, wherag vesurrected as a “Kurdish myth
of resistance” (p. 154) against tyranny and injustice. The attetmps/e Newroz a Kurdish

national character turned it into a powerful symbol of Kurdish itdeatid struggle against the
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assimilatory policies of the Turkish state. Such political overtohdse festival, however, made

Newroz a very controversial public celebration in Turkey.

One of the most problematic relationships of the Turkish Republic hamutat been
with its Kurdish populatiof? While Turkey has the largest Kurdish populace in the world
estimated at between 12 and 15 million (Bozarslan 2008: 334), the Kerdstarecognized by
the Turkish state as a separate ethnic or minority group (see Oran 2004).kdyobiserves that:
“the problem is not that Turkey refuses to accept Kurds as Turkigens. The problem is
precisely its attempt to force Kurds to see themselvesudss.T (1999:134) Assimilationist
policies of the Kemalist one-party regime that were ingtihalized in the initial years of the
Republic, led to the denial and suppression of Kurdish identity and provokdédrtamsposition
among Turkey’s Kurds in return. The Kurdish struggle took a new dimeimstbe course of the
1980s, when the Kurdish nationalist organization, the PRHrtlya Karkaren Kuirdistan
Workers Party of Kurdistan), launched an ongoing guerrilla wacking both state and civilian

targets in Turkey: the struggle between the PKK and the Turkistanyiforces has cost around

* There is no consensus in the literature regardiegorigin of the Kurds. In fact, arguing towardsaxclusive
and homogeneous Kurdish identity proves difficultecto the great variety within the population imnte of

language, religion and geography (Bozarslan 2088).Xurds are Kurmanji, Surani, Zaza or Guraniagees, and
the majority of Kurds (approximately 75%) subscriioeSunni Islam, while Alevi, Shia and Yazidi Kurdse

distinctive minorities (McDowall 2004: 9-11). Histoally, Kurdish society was tribally structured ‘4acal tightly

knit communities” under a traditional leader knoasAga or Bey (Nisan 1991: 27-28). Until the early 2@entury,

many Kurds lived in the mountain villages that fall the border of the Ottoman and Persian Empirkilé\a

significant number of Kurds have moved to big sit{er those seeking asylum migrated to Europe)ntaprity

still live in the area that today corresponds te Iborder territories of Turkey, Syria, Iran andglravhile there are
also some enclaves of Kurds living in Armenia arméaijan (Gunter 2004: 197). Although no precigares for

the Kurdish population exist, their overall numbare estimated approximately as 25 to 28 milliohjclv makes
Kurds the world’s largest population devoid of adeépendent nation state (ibid). The majority of Key's Kurds

are Kurmanji speaking Sunni Kurds, while Zaza spepkAlevis constitutes a significant minority. Mosf

Turkey’s Sunni Kurds have traditionally residedlie mountainous area in eastern Turkey, while nmaw reside
in big cities due to forced or voluntary migratidn. addition, substantial enclaves of Alevi Kurdselin Central
Anatolia. Diyarbakir, the main city of the souttseeegion with a population of about 1.5 millioefarred in some
literature as the Kurdish capital of Turkey.
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40,000 lives so far (Larrabee and Tol 2011: 143). It was during this gbab8lewroz came to
have a widespread appeal among Turkey’s Kurds as a symbol disKudentity and struggle.
Since then, Newroz celebrations have played a salient role in mmodpihundreds of thousands
of Kurds each year, who pour out into the streets throughout Turkey apng@eEwr protest

against the Kurdish policy of the Turkish state.

At first, the Turkish state responded by banning the celebratidfewioz throughout
Turkey. The clashes between the security forces and the pant€iduring the illegal Newroz
celebrations resulted in the death, arrest, and conviction of many.Knodsbeing able to
suppress the Kurdish demands over the festival, the Turkish stagedhtctics following the
1990s, and embarked on a program to institutionalize Nevruz as a Hrurkdition to
disassociate Newroz from Kurdsish claims (Yanik 2006). To this end;iabffNevruz
celebrations came to be organized throughout Turkey to popularize ¥hgzNedition among
Turkey's populace, and particularly among Kurds. While this attehgst largely been
unsuccessful so far, it has been interpreted by many Kurdelass the scholars of Kurdish
studies as the “Turkification of Newroz” and the persistenceudtey’s long-term policy on the

denial and assimilation of Kurdish identity.

In 2009, together with six other countries, Turkey successfully noecirthe Nevruz
festival for the UNESCO ICH list While the JDP came to power in 2002 with a promise of
solving Turkey’s Kurdish question through democratic means, it has $ailétt to develop an
alternative to the Kemalist nationalist policies that groundsctimyentional Kurdish policy of
Turkey. Emphasizing the unifying national identity based on Turkishmessalaborating with

the Kemalist military and the state structure, the JDP rgovent has resisted Kurdish demands

% These countries are Azerbaijan, India, Iran, KgrBepublic, Pakistan, and Uzbekistan.
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for official recognition of their separate identity and thegdl, political and cultural rights. This
chapter discusses the heritage declaration of Nevruz by UNB&@h this context as an
attempt of the JDP government to justify its policies of Kurdiséwgmalization through
nonrecognition. Examining the ways in which Kurdish traditions, intgr@sd concerns have
been left out in the intangible heritage making of Nevruz (infemteo legitimize and promote
the festival as a genuine Turkish tradition), | discuss the JDPrgoeet’s Nevruz policy as part
of Turkey's long-term efforts to assimilate Kurdish identityto the Turkish national

mainstream.

This chapter examines the making of Nevruz/Newroz tradition rnwithe context of
Turkey's Kurdish question. The traditions relating to the festipedcticed less widely
throughout Turkey by Alevi-Bekses, Turkmens or other regional or local groups are outside the
scope of this study. Moreover, as this study focuses on thetasekey in its aim to compare
and contrast the heritagization processes of marginalized culturatesathe Newroz traditions
of Kurds in Iraq, Iran and Syria as well as the heritagizatioegases of the festival in other

countries, lie beyond the limits of this study.

This chapter initially provides a historical background to Turkéusdish question by
engaging in a discussion of the Kemalist Kurdish policy impleeteim the early republican
period, which set the tone for Turkey’s future governmental polenes practices of denying
and assimilating Kurdish identity. Then, | move on to discussaitters that had contributed to
the revitalization of Newroz in the 1970s as a symbol of Kurdightaege to oppression and its
transition into a widespread mass event by the 1980s. Subsequentlys lofo Turkey’s efforts
to institutionalize Nevruz as a Turkish tradition in the 1990s and moue examine the recent
policies of the JDP government regarding Turkey’s Kurdish question. This sedidiowsed by
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a discussion of the ways in which Kurdish interests, concerns, antiotnacire explicitly left
out from the heritagization process of Nevruz. Then, drawing on tRegd@ernment’s policies
to disseminate Nevruz tradition in Turkey, | conclude by discussimgthe ICH declaration of

the festival is in line with Turkey’s conventional Kurdish policy.

The Emergence of Turkey’s Kurdish Question

Historically, Kurds maintained a relatively harmonious relationshigh the Ottoman
authorities. Ottoman citizenship was based on riiéet system, in which diverse religious
populations were allowed to rule themselves under their own reéiged-Eystem. Regardless of
being Arab, Kurd, or Turk, Muslims of any ethnic background were parhefptivileged
Muslim millet with shared rights and responsibilities. Whilengt awareness remained among
Kurds during the Ottoman times, their privileged position in thestrslystem and their piety for
the Ottoman Emperor as the Caliph, the spiritual leader of theiviusirld, prevented Kurds
from raising claims for independence (Cornell 2001: 121). This sityaliowever, began to
change in the last period of the Ottoman Empire, marked by #hefrisationalist movements
within the Empire’s borders that led to the resolution of the oulltiral/ethnic structure of the

Empire.

The Turkish nationalist movement, which had shown a gradual upsurgeesidtiod the
19" century, finally had the possibility of dominating Ottoman politifer the nationalist
Committee of Union and Progress Party (CUP) came to power in (¥a@n 2007: 122).
Equally important, the Balkan Wars (1912-1913) in which the Empirefdast million of its

inhabitants as well as almost all of its European territdtrest is, over 60,000 square miles of
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land including the most developed provinces such as Macedonia, AlbaniEheaa®), made
ethnic Turks a majority population for the first time in the histiryhe Empire (Zircher 2007:
108-109). Claiming Turks as the dominant nation of the Ottoman EmpirelRentensified its
nationalist policies especially after the Balkan wars and dmmbaon a systematic political
program to assemble the Muslim population of the Empire on the baBiglah identity> It
was in this period that Kurdish nationalism emerged as an edu€atdish elite movement (in
response to the upsurge of Turkish nationalist ideas and policies@itdman Empire) and the
first Kurdish organizations and publications aimed at enlivening Khrdiational awareness

appeared, especially in big cities (Oran 2002: 874-875).

The outbreak of World War | (WWI) led to the dissolution of the O#rEmpire and
ended the CUP administration. It also created new possibiliiegshe emerging Kurdish
nationalist movement. The Treaty of Serves (signed in the afterofiahe war between the
Allies of WWI and the Ottoman Empire in 1920) was the firstrimagonal document that
encouraged the Kurds to seek an independent Kurdisi>gtdisan 1991: 31). Unexpectedly,
however, the majority of Kurdish tribes chose to support the Mustafa Kemalisislation and
the War of Independence, regardless of the Serves Treatyffigrad the possibility of Kurdish

independence.

34 For a detailed examination of the CUP’s Turkifioatpolicies, see Ziircher 2007: 85-132;5¥e 2007: 121-124.
For its impact on the emergence of Kurdish natisnalsee McDowall 2004: 87-113.

*Article 62 of the Sérves Treaty stipulated a schemée prepared by a commission composed of apgabint
members of the British, French and Italian govemtsieto grant local autonomy to Kurdish predominargas
lying east of the Euphrates River, south of Armeama north of the Turkish frontier with Syria. Thame article
also required that this scheme would contain thlepiwtection of Assyro-Chaldeans and other minesitin the
area, while the following article required the Tistkgovernment to accept and execute this decisiorthermore,
the Sérves Treaty recognized the right of Kurdsddress themselves to the Council of the Leagidatibns for an
independent Kurdistan in Article 64, which would ¢@nted on the condition that the majority of trepulation
desired independence from Turkey and that the Gbemesidered Kurds capable of such independenke.Serves
treaty, however, was never put into force and eptaced by the definitive Treaty of Lausanne (1983he course
of the Turkish War of Independence. For the fukt tef the treaty, see Brigham Young University’s KdoWar |
Document Archive at http://wwi.lib.byu.edu/indexgBection I, Articles_1 - 260.
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In his essayAtatiurk and the KurdsAndrew Mango (2000) examines the widespread
political campaign that Mustafa Kemal and his associates comdanteng Anatolia’s Kurdish
population to get their support for the War of Independence and h&titist promotion of an
independent Kurdish state. As Mango observes, Mustafa Kemal andbisagess were in close
contact with Kurdish tribal leaders from 1919 by means of tefegy letters and direct
encounters, promoting the unity of Kurds and Turks as Muslim brothergsadimy Kurds to
save the homeland and the Caliphate from the occupation of exterred {prc4-14). Many
Kurdish tribes, as a result, were allied with Mustafa Kemal; Kurdagdps contributed greatly to
the national victory, and Kurdish notables were widely represemtetha first Turkish
parliament (by seventy five deputies), established during theofWadependence (Gunter 1997:

5).

The Kemalist regime had actually recognized the Kurdssaparate ethnicity during the
War of Independence (Cagaptay 2006a: 105). In a telegram that dMu&tafial sent to a
Diyarbakir notable in June 1919, for instance, he declared that h&nvwasour of granting all
manner of rights and privileges in order to ensure the attachmenihe prosperity and progress
of our Kurdish brothers, on condition that the Ottoman state is not split up” (in Mango 2000: 6-7).
In another instance, when negotiations with the Allies of WWItk&r establishment of the
Turkish Republic were in process in 1923, Mustafa Kemal stated irefingrthat he was not

against the idea of Kurdish autonomy in the emergent Republic (p. 15):

There can be no question of a Kurdish problem, as far as weurleeyT

are concerned... wherever tipepulation of a district is Kurdishf will
govern itself autonomoushAside from this,whenever one speaks of the
people of Turkeythey [i.e. the Kurds] should also be included... Now, the
Turkish Grand National Assembly is made up of empowered
representatives both of Turks and of Kurds, and the two elements have
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joined their interests and destinies...To try and draw a sepfucatter
would not be right. [Emph. added] (in Mango 2000: 15-16)

Unexpectedly, however, the Lausanne Treaty (1923) that was sigoetdsab months
after this briefing neither included a model of an autonomous Kurdishrrgoeat nor
recognized Kurds as a distinct group. In fact, the relation wid& with Mustafa Kemal's
administration had been considerably weakened after the founding Réphublic: the abolition
of the Caliphate in 1924 as part of the new Republic’s extensotdasization program drew
reaction from many pious Kurds who supported Mustafa Kemal's astmation during the
Independence War for saving the Caliphate from the occupationeshakforces (Zurcher 2007:
170). Equally important, with an aim of disseminating Turkish nationaaounsness among the
Kurdish populace, the government embarked on a systematic programadicate Kurdish
identity by assimilating it into the Turkish national identiéyd quickly launched policies that
prohibited the public use as well as the teaching of the Kurdish lgag(a 170-171).
Additionally, it enforced the resettlement of notable Kurdish landosviaed Kurdish tribal
leaders in western Turkey (p. 171). These policies were met with harsisicriiamong Turkey’s
Kurds and three organized and widespread Kurdish revolts (SheikhASaiidt, and Dersim),

broke out in the early years of the Republic.

While there had previously been small-scale Kurdish insurgencigbe emergent
Republic, the first severe and widespread Kurdish uprising occurifeebimuary 1925 under the
Nagshbandi Kurdish leader Sheikh S&igdsho mobilized roughly 15,000 fighters (Olson 1992:

264). The Turkish government responded with extensive countermeasumesbliying some

% There has been no consensus among Turkish hissasia whether the rebellion was predominantly matist or
religious in character (see Olson 2000: 69-72). Mowement, however, clearly had both componentsZiksher
observes, “while the leadership was undoubtedlyivated by the desire for an autonomous or evenpedéent
Kurdistan, the rank and file acted from religioustives, demanding the restoration of the holy lavd ahe
caliphate” (2007: 171).
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50,000 soldiers and expending almost a third of its annual budget (Baza@$l8: 339). The
rebellion ended in April 1925 when the Turkish security forces crusieedprising. Sheikh Said

and his associates were captured and executed.

The rebellion marked the beginning of an authoritarian Kemalist o fiegime; in the
name of protecting national security and order, the regime bsedebellion as a pretext to
silence all its opponents (Zurcher 2007: 176). The government, consisteritswnationalist
agenda, chose to frame the rebellion as a reactionary Isiagiggnt to bring back the caliphate,
rather than as a Kurdish uprising (Barkey 2000: 91). As noted in thedimgcchapter, fearing
opposition that would come from religious segments of societygetfime outlawed all the Sufi
orders and prohibited their titles and activities in December 1828aftch 1925, the parliament
had passed a highly controversial law on the “Maintenance ofrOtdat gave absolute
authority to the government to penalize any oppositional politicaligctorganization, and the
media, and the government established two Independence Tribunals for thamyisgntencing
regime opponents (Zurcher 2007: 171). It is estimated that 7,500 peopldriedréy the
tribunals for putting national security in jeopardy, resulting in éiecution of 660 people
(Howard 2001: 95). In addition to banning private media, the regime alsedctisvn the
opposition Progressive Republican Party, which was founded in November 1924eifor
suspected support of the Sheikh Said rebellion and for exploitirgjorelfor political ends
(Zarcher 2007:172). With the exception of a short-lived experiment witithar opposition
party in 1930, there was no active legal opposition to the Kemadjsheeuntil the 1950s (p.

176).

The regime dealt even more harshly with the Kurds. In fact, telveaKurdish question

was handled in the aftermath of the rebellion set the tone for Tsrkaetyire governmental
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policies and practices denying of the existence of Kurds separate ethnic group and their
absorption into a homogeneous Turkish identity. Asgere argues, rejecting the ethnic
component of the Sheikh Said revolt, the government strictly fraheedh¢ident in accordance
with its modernization and national progress discourse: “As thds<drd not exist’ any more,
those who resisted the new regime could not be the Kurds with anpaghincal cause, but only
the tribes and bandits threatened by the dissemination of modexrpsta¢r into the region”
(2007: 129). The speech made by the chairman of the Independenced@mgtthe trial of

Sheikh Said and his associates, provides a good example of this understanding:

Everybody must know that as the young Republican government will
definitely not condone any cursed action like incitement and pdlitica
reaction, it will prevent this sort of banditry by means of ptecise
precautions. The poor people of this region who have been exploited and
oppressed under the domination of sheikhs and feudal landlords will be
freed from your incitements and evil and they will follow theceght paths

of our Republic which promises progress and prosperity. (Aybarggany
2007: 128)

In addition to the many Kurdish nationalists that were executedshhior imprisoned by the
Independence Tribunals, in 1925, the government also banned the public tee tefms
“Kurdish” and “Kurdistan” by a Ministry of Education decree (Boin@l#009: 172). From then
on, expressions such as “tribal populations that do not speak Turkish” aplépeho do not
share the Turkish culture” (or later in the 1930s, the “Mountain Turks”) began todbystte

authorities and in the Turkish law when referring to Kurds (Cagaptay 2006b: 70).

These harsh measures, however, proved to be insufficient in haltirdisKwnrest.
Another Kurdish insurgence, the Ararat revolt broke out in the eastrkéyas early as 1927.
The Kurdish forces under the commandilian Nuri seized control of the region surrounding

Mount Ararat, now called Mount & (Izady 1992: 62). The Turkish government took even
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firmer countermeasures this time. With the support of Iran an8dkiet Union, the government
suppressed the rebellion in 1930 (Bozarslan 2008: 340) after many vidadeheir populations
were destroyed in a massive military campaign (Inonu in B&aar2008: 340) that included

months of extensive aerial bombing (Olson 2000: 80-89).

In 1934, the government enacted Law No. 2510 for solving Turkey’s Kurdish proble
through a nation-wide project for resettling the Kurdish populations iwé&stern provinces of
Turkey. The law divided Turkey into three zones: regions reseordtié habitation of localities
possessing Turkish culture, regions for the relocation of populatiobs &ssimilated into the
Turkish language and culture, and regions to be closed to habitation (MitR2004: 207).
Although the law by no means mentioned the “Kurd”, the main intentias W extinguish
Kurdish identity by resettling Kurds in the regions where thanstitute less than five percent of
the populatioft’ (ibid). The final revolt in the one-party period broke out in the central Anatolian
region of Dersim (now called Tunceli) as guerilla warfar&é985 when the Turkish government
decided to relocate the Kurdish Alevi population of Dersim under ther @ithe Resettlement
Law. While the region was besieged by the Turkish militargds and exposed to massive use
of poisonous gas, artillery barrages, and aerial bombing, therevarfamtinued for over two
years until the Turkish forces finally managed to suppreseetiadt in October 1938 -after tens
of thousands of people either perished or were deported from the regibo\{dll 2004: 208-

209).

37 As McDowall further explains, while the resettlethdaw was only partially implemented mainly due the
impossibility of relocating all the Kurdish poputat of Turkey (it was approaching three million tae time),
complaints made by Kurdish refugees from the easgpeovinces suggested that “massacres, deporsatiod
forced assimilation were proceeding apace” (200%)2
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The defeat of the Kurds in Dersim marked to a large extentugy@ession of Kurdish
nationalist activities for about three decades in TufRé&pllowing the early Republican period,
with the rise of organized and widespread Kurdish opposition toaergment, the denial of
the existence of a distinct Kurdish identity and forced asdionlainto “Turkish” identity
became a state policy in Turkey. In 1930, for instance, the Turkiiste Rlinister Ismet In6ni
stated that “only the Turkish nation is entitled to claim ethntt mational rights in this country.
No other element has any such right” (in Kendal 1993: 56). In the 1889s[urkish state
officially sponsored pseudoscientific theories called the “Surgliage Theory” and “Turkish
History Thesis,” which claimed that all human languages andzatidn derived from ethnic
Turks, and that Kurds are actually of Turkish origin but have forgotten theuwdgegand culture
due to their geographical isolation (Ki and Winrow 1997:102). While Kurds came to be
viewed as the “mountain Turks” in the eyes of the Turkish stadenationalist elite from the
1930s onwards, anything that relates to this imaginary Kurdish é¢thwas banned. As Barkey
suggests, “the word Kurd disappeared from the lexicon and the Kurdghalge was banned,
names of Kurdish villages and towns were changed into Turkish nartigsmeents were denied
the right to give Kurdish names to their children” (2000:93). Duringiniberviews with the
Kurdish respondents, | was often told about the ways in which such systetate oppression
led many Kurds to refrain from the public display and assertiathesf identity until the late
1960s. One respondent, for instance, described the situation in Diyathakpredominantly

Kurdish city of southeastern Turkey, in the early 1960s:

3 Bozarslan mentions three main factors initiatihig tperiod of silence”: the withdrawal of the Kist armed
resistance as a result of state coercion, weakesfikgirdish nationalist movement in the Middle Edse to the
outbreak of World War Il, the defeat of Kurdish istance in Iraq and Iran, and the emergence ofispaity

politics in Turkey after 1946 that opened the pufigi of Kurds to exert electoral power and theriish notables
to be represented in the parliament- on the canditiat they show some degree of loyalty to Kemal{i2008: 343).
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The Kurdish patriots were so few even in Diyarbakir back then that y
could assemble everyone in a small coffee shop or a restauneng. Were

no Kurdish associations; they would meet in bookstores or coffeehouses to
exchange ideas and to talk about the books they read. Others were
extremely afraid of expressing their identity as any publmnifestation of
Kurdishness would result in their imprisonment. Many were tryingide

their being Kurdish, some assimilated ones were not even awdheiof
Kurdishness... | was assigned as a government officer for the 1965
population census. My post was at the shanty towns of Diyarbakir. Among
the census inquiries, there was the infamous question of mother tongue and
Kurdish was one of the choices. | remember many people who had just
migrated from the isolated mountain villages and who did not know more
than three words in Turkish literally begging me to inscriber thwther
tongue as Turkish. They were in an amazing state of fear. Thieydze

that the government was asking their mother tongue to determik@itts

who would be deported from Turkey (interview 38)

The Revival of Newroz as a Kurdish Resistance Symbol

The late 1960s were marked by the renaissance of the Kurdismalathovement in
Turkey. The rise of the Mustafa Barzani led movement in Ifeeq the 1958 military coup was
significant in encouraging Turkey’s Kurds (Bozarslan 2008: 345). The firgtistupublications,
events and organizations, as well as small-scale demonstratioagts Dersim revolt began to
appear in this period (McDowall 2004: 405). The 1960 military coup in Turkeyevenwset the
stage for the nascent Kurdish movement to take hold and prosper. @A"tbEMay 1960, the
Democrat Party government was toppled by a military coup dadt DP members were
arrested for propagandizing Islamism and jeopardizing Kemalistiples of the Republic
(ZUrcher 2007: 247-248). Shortly after seizing power, the militagynre called for civilian
authorities to prepare a new Turkish constitution. The militagnrended in 1961 after the new
constitution was ratified by a national referendum in June 1961 akitlut 62 percent of the
population voting in favor (p. 246). Hailed as the most democratic corwtitatiTurkish history,

it guaranteed civil liberties including the freedom of educatidigioes belief, and the press,
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and provided political rights such as the right to strike anaote bargaining (Eligur 2010:
60), though without mentioning any specific rights for Turkey's Kur@s the contrary,
disturbed by the inspiration that Turkey’s Kurds got from the Kurdisirgence in Iraq, the
regime chose to pursue Kemalist policies of Kurdish denial andiéstsoin by establishing
regional boarding schools in the predominantly Kurdish rediers by officially supporting
and circulating the view that Kurdishness is a pseudo-identity andsKwere actually of
Turkish origin (McDowall 2004: 406). It was also during this period thany Kurds, who were
increasingly organized around small-scale associations, areested and sentenced by the
military government for threatening national security andngiteng to achieve Kurdish

independence (Gunter 1988: 391).

At the same time, however, the liberal environment initiatedhleyrniew constitution
(accompanied by the growth of international left-wing dissgrdyed the way for the
development of a strong radical left-wing movement in Turkey. Amorajlectuals, students,
and the newly emerging working class, the movement appealed to Kwadg. Bozarslan
mentions the movement’'s open critique of the nationalist policies ofuhiash state and the
incorporation of Kurdish demands in its political agenda (such as thandenfior social justice
and equality for all the citizens of Turkey and the economic develupimehe predominantly
Kurdish areas) as the factors that made the left-wing pobticactive to many urban Kurds
(2008: 345). The radical left-wing Turkish Workers Party, which waedii seats in the 1965
parliamentary elections, was the first political party toogeize the existence of the Kurdish

people (Gunter 1988: 392), when it passed a resolution that statede i$l@eKurdish people in

39 As Yegen indicates, with the goal of assimilating Kurdigbuth into the Turkish identity (by educating them
away from their cultural environment and accordindghe Turkish nationalist principles), state-spiesl boarding
schools remain in operation today: of 299 boardiciyols, 155 are located in the predominantly Kalrdegions of
Turkey (2011: 73-74).
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the East of Turkey...The fascist authorities representing thegralasses have subjected the
Kurdish people to a policy of assimilation and intimidation which hésndbecome a bloody

repression” (Kendal in Gunter 1988: 392).

The late 1960s witnessed a dramatic increase in both the numberlaadcafof left-
wing organizations in Turkey. At the same time, some radicaMefy Kurdish intellectuals and
students began organized associations promoting a separate Kurtisstalish movement
(Bozarslan 2008: 347). In 1969, the Revolutionary Cultural Society of the (R&€SE) was
established as the first legitimate Kurdish organization in TurkeySocialist Party of Turkish
Kurdistan, and the PKKPartiya Karkaren Kurdistan Workers Party of Kirdistan) followed
five years latef? These organizations redefined the Kurdish nationalist movement within t
framework of radical leftist discourse. Following the Turkish, lffe movement declared Kurds
as a nation oppressed by the colonialist Turkish state and workbdnging to life Kurdish
history and culture to unify Turkey's Kurds against the state (Ag@®5: 70). Through the
efforts of these leftist Kurdish organizations, Newroz celetmativith political-national content

gradually gained support among the Kurdish masses as a protest ag&rgifgdsion.

Although there had been failed attempts made by Turkistd Kurdish nationalistsin

the last period of the Ottoman Empire to claim the Turkish or Khrdrigins of the festival, its

0 For more information on associations promotingdistn nationalism at the time, see Gunter 1988: 38R-

“I While Nevruz had been regularly celebrated byQttemans as a public holiday (Behrens 2011: 8)ait hardly
been identified with any ethnic group or a natitstaideology, until the early Z0century. The first attempts to
claim Nevruz as a Turkish national festival cartaeed back to the late Ottoman era, when the Glifrastration
initiated efforts to connect Nevruz to the Turkishtionalist myth ofErgenekon which refers to the legendary
homeland of pre-Islamic Turks in the isolated maimg of Central Asia. As the legend is told, theyview Turkish
families that survived a massacre, took sheltercémturies in Ergenekon until they grew in numbed avith the
help of a blacksmith returned to their homelanarafhelting the mountains @z 2005: 14). According to the
legend, the day Turks left the Ergenekon regioNeésruz day (ibid). Under the cover of its politicaenda for
strengthening Turkish nationalist awareness améegQttoman populace, the CUP administration clairttned
festival as a genuine Turkish invention that waginally celebrated among the pre-Islamic Centralaf Turkic
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real emergence in Turkey as a political symbol occurred fatigwhe revival of Kurdish
nationalist movement in the 1970s. While there are no comprehensivessavailable on how
extensive the practice of Newroz was among Turkey’s Kurds thetil970s, during interviews,
elderly and middle-aged Kurdish respondents often recalled paitigpat the Newroz
celebrations in their childhood. Younger respondents mentioned simiéorattons held by
their elders in the provinces where Kurdish cultural traditions toad large extend been
sustained? These celebrations, however, were characterized as “minor atuttuents” (i.e.,
neither motivated by nationalist ideas nor widespread in natuméaisto the celebrations held
in various Middle Eastern and Turkish regions, where families @gélicommunities gathered
for lighting massive bonfires and jumping over them, having picmcshe countryside,
preparing special dishes, playing games, dancing, and singing. sbngeffect, Kurdish

respondents often indicated that while Newroz tradition persistedgiurds for centuries, its

tribes as a resurrection myth. Official Nevruz betgions were held as “Ergenekon day” by the CURiatration
with the participation of high-ranking officials the years of 1914 and 1915 (Karaman 2008: 13Xrélhre also
some records of Nevruz celebrations after the énideoCUP rule that were held in various citiesamiged by the
nationalist associations during the Independence {téd.), but they were neither widespread nor toomus.
While traditional celebrations for welcoming theriag season (called by different names) enduredutinout
Turkey among various populations (see Kafkasyab52(Karaman 2008; guz 2005; Uca 2007), the Nevruz
festival ceased to be carried out at the natianadl| as it was not adapted by the state as anadtimliday after the
foundation of the Turkish Republic (Yanik 2006: ZB6 As to be discussed in the later section, tloésiens of the
Turkish origins of Nevruz as the Ergenekon Day wesurrected by state authorities following the @99vhen
Nevruz was officially adopted as a Turkish traditisith an aim of suppressing the Kurdish claimsrdiie festival.

“2 The first attempts to give Newroz a Kurdish nasibcharacter also emerged in the earl{) 26ntury, through the
efforts of the KTC (Kurdistan Teali Cemiyeti- Sawiefor the Elevation of Kurdistan). Having been ajte
influenced by the dominant modern nationalist disses of the time, the KTC gave utmost importarccehe
production of a common national history as a guaef an independent Kurdish nation (Bozarslan22@d7).
Indeed, efforts to identify the historical rootstbé Kurds, construction of Kurdish legends, arel flrmation of a
common Kurdish language and script were first ihticed by the writers of the journiih, the publishing organ of
the KTC (Oran 2002: 875). For more information ba tdentification of Newroz as a Kurdish nationalydiuring
this period, see Aydin (2005: 59-64), who in hepublished work, discusses the ways in which theengiforJin
undertook the task of introducing Newroz as a Kshidnvention in an effort to discover and highliglstinctive
characteristics of Kurds and to prove the existesfcKurds as a separate nation. It was not, howewstil the
1970s that Newroz came to resonate as a unifysigteaice symbol among the Kurdish masses.

3 The respondents mentioned Newroz celebrationsihetie predominantly Kurdish provinces locatedha east
and southeast of Turkey, such as Sirnak, KardsBMlalatya, Diyarbakir, Cizre and Hakkari.
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meaning has changed drastically after the 1970s, when it devetdpeal ‘ipolitical event” that
symbolizes Kurdish resistance against the Turkish state repré$sis a middle-aged Kurdish

respondent further explains:

Traditional Newroz celebrations among Turkey’s Kurds persisted theti
late 1960s. | remember my elders lighting a great fire oopaot a hill,
which could be seen from ten villages behind. | was around 6-8 yehrs ol
They would tell me it was Newroz, but | could not understand itsamga
But then, | grew up seeing how these huge fires of the past gdesmadr
time, how the soldiers raided our villages on Newroz days... After the
1970s, with the revival of the Kurdish movement in Turkey, Newroz has
gradually transformed into a political symbol, a day identifiethvihe
Kurdish resistance to injustice. It has become a means ofxpeHssion, a
day for Kurds to express their political demands collectively. (Interview 12)

A brief content analysis of the major daMilliyet*® during the period of 15-25 March
from 1950 to 1980 serves to track the dramatic change in the public mamstiscourse on the
meaning of the festival in Turkey. Until the second half of the 197@sfestival was merely
cited as an Iranian tradition and Nevruz made the news only foelgbration by Iranians in
Turkey. Its association with Kurds, Turks or any other localityhwitTurkey was totally
unpronounced in the newspaper’s pages. A short article dated 20.03.1953, for inetserdesd

Nevruz as the “national and traditional festival of Iranians”, wla@nouncing the Nevruz

4 Similar to the efforts of the KTC in the early "2@entury, the Kurdish nationalist movement of tt@70s
pronounced Newroz a Kurdish tradition, though thriee by incorporating the festival into the legearfdhe Kurdish
heroKawathe blacksmith who was believed to have defediedppressive KinPehakwho had been keeping the
Kurdish people under his tyranny for centuriestiis widely accepted version of the legend narradfesva in fact
defeatedDehakon a Newroz day, which brought the spring seasoKurdistan after centuries. Newroz, in this
respect, was resurrected as a symbol of Kurdishedés freedom, as the day Kurds celebrate theiamcipation
from tyranny. Moreover, by drawing a parallel betwehe despotism ddehakand that of the Turkish state, the
Kurdish nationalist movement came to employ Newasza means to mobilize the Kurdish masses to nsinife
against the state repression on Newroz days. AgD05: 68-84) examines the efforts of the Kurdishical
leftwing press of the time to reformulate Newroz aasymbol of Kurdish resistance to oppression. Aitla
appeared in th&izgarijournal on 21 March 1976, for instance, statedrtfemning of Newroz for Kurds as: “For
many reasons, Newroz has provided guidance forréfellion against barbarism and tyranny. Newrozis
mythological symbol having deep traces in socfal li the Kurds remember in Newroz a cruel despotierrT his
ruler is Dahak. no tyrant is capable of putting people in eterri@dins. There appears a Kawe, Kawe the Smith,
destroys the rule of Dahaks.” (in Aydin, 2005: 787

> Founded in 1950, Milliyet has been one of the majainstream national daily newspapers in Turkdth @ high
daily circulation.
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celebration to be held in the Iranian embassy a day lateriy@ilDaily 1953). Nevruz
celebrations of Iranians in Turkey, telegrams send by state dighdo Iranian consuls, and
series of descriptive articles on the history and customs of Neéwriran made the news in
Milliyet for more than two decades. At the end of the 1970s, however, thelfeativa to be
associated with Kurdish identity, when celebrations organized byatheal left-wing Kurdish
organizations began to make the news. During the week of Nevruz in Wdliyet briefly
mentioned the Kurdish demonstrations that were held against thelTatats in Italy (Milliyet
Daily 1977). A year later, the newspaper wrote about the demoossateld on university
campuses on Newroz day, and mentioned that slogans in Kurdish larfguelges “Long live
Kurdistan”, “death to slavery, long live freedom” and some “plwastated to the Nevruz
festival’) were written on the buildings of Ankara University undlee pseudonynkKawa

(Milliyet Daily 1978).

Indeed, these emergent Newroz celebrations were marginddizadevents held in big
cities, mostly organized by the radical left-wing Kurdish orgamma and attended by Kurdish
university students and intellectuals. During the interviews witiidksh respondents, these
celebrations were often mentioned as “premature events” heldhgitparticipation of relatively
few people. A respondent related the story of his participationNaveroz celebration in 1978,
which was organized by the RCSE in Diyarbakir in a small imgdiall with the participation of
the RCSE members (Interview 12). There, speeches relevam tourdish cause were made,
slogans were chanted, and Kurdish songs were sung. Others mentioned Newratiaetewith
similar content in the university campuses (interview 9) or inntieeting halls of left-wing
Kurdish organizations (Interview 17). The actual revival of Newr®zaawidespread mass

phenomenon, however, took place in the 1980s in Turkey, following the transtornuiti
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Kurdish nationalism from an elite movement into a popular upheaval ppsaked to the

Kurdish masses.

Turkey suffered from an exponential growth in political violence fumman guerilla
warfare between the radical left and rightwing groups in theseoof the 1970% The Turkish
armed forces retook power in September 1980 and immediately iempiedhsevere measures to
stop the political violence. During its reign of three years, rdggme declared martial law
throughout Turkey, abolished the parliament, ratified a new constituti@888 that restricted
civil and political liberties to a great extent, proscribegealitical parties and organizations, and
banned many journals, books, and newspapers. Zircher mentions that 11,500 pesiptd (m
whom were leftists) were arrested in the first six weekswing the coup d’état (2007: 279).
The number increased to 122,600 arrests after a year; most arresteespsisoned, stripped of

Turkish citizenship, or sentenced to death by the military tribunals (ibid).

The military regime was particularly harsh on Kurds. Duringdlyears of military rule,
any reference to Kurdish identity had been stamped as a crimmestatiige national unity and
security of the Turkish state. As McDowall indicates, althoughdfficial figures indicate that
approximately 4,500 Kurds were arrested between 1980 and 1982, accordiegréodrds of
the International League for Human Rights the actual number is tfmame81,000 (2004: 416).
The regime took additional punitive juridical measures; Law 2932 onU#ee of Languages

Other than Turkish” was enacted in 1983. It prohibited the use ofulgidk language without

“ As ziircher indicates, fueled by severe economgesrand weak political governance due to frequbanges in
the coalition governments, political extremism iarRey quickly turned into open violence between lgfé and
right-wing radicals: the number of people who diedssassinations, executions and mass killings fsoth sides
increased from around 230 in 1977 to between 12@01%00 in 1979 (2007: 263) For more informationtoa
growth of political radicalism in Turkey at the #nsee Zircher 2007: 253-277.
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directly referring to if” Many Kurds were prosecuted for speaking, publishing, or even singing
in Kurdish until the law was amended in 1991 (Aslan 2009: 6). The govetrats® banned
Kurdish first names and place names: Law 1587, proclaiming thedntradicted Turkish
national culture, prohibited giving children Kurdish first names, andl®y6 around three
thousand villages were renamed in the southeast of Turkey (McD2@@dl: 427). Although
multi-party politics were allowed to be restored in 1983, reginston the political, civil and

cultural rights of Kurds were not lifted.

Despite these restrictions, however, Kurdish nationalist activdmshold and prospered
following the 1980s. One factor in the upsurge was the impactas$ine Kurdish immigration
to Europe: many left-wing Kurdish intellectuals and students took refuge ap&twllowing the
1980s to escape the punitive measures implemented by the TurkeshEstgtying the liberal
political and cultural environment of Europe, these immigrantdecaiwn Kurdish political
activities. Equally important, the armed struggle waged by Ki€ &jainst the Turkish state in
1979 took off after the end of the military coup and resulted inytthidusand casualties in the
following fifteen years (Ygen 2007: 135). It was when both the Kurdish nationalist movement
in Europe and the PKK resumed the Newroz tradition of the 1970s thabNeelebrations
emerged as a widespread mass phenomenon. From the late 1980s, benaroe a major
protest event associated with Kurdish identity both in Turkey and in Bultopas the day when
Kurds publicly demonstrated their existence and protested the gprécirdish policy of the

Turkish state.

*" The law prohibited “the use of Kurdish languageimlic and private” by stating in Article 2 thaid language
can be used for the explication, dissemination, puilication of ideas other than the first officlahguage of
countries, recognized by the Turkish state (Aslad2 6).
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The early 1980s witnessed the emergence of a robust Kurdish nationaliement in
Europe, headed by Turkey’s Kurds. As one of the Kurdish respondents @heéa living in
France since the end of the 1960s indicated, the Kurdish population of Eudogt@ntively
increased after the 1980s; given that, many Kurdish students afldctotds took refuge in
Europe when Khomeini “declared jihad against the Kurds” after the E%&i@ic Revolution in
Iran, while many others followed from Iraq when the Iran-lragr Wegan in 1980 (interview
38). However, as he claims, the arrival of a vast number ofignamts from Turkey after the
1980 military coup played a much more crucial role in the upsurgeundigh activism in

Europe:

Many Kurds that migrated from Turkey to Europe were educated
intellectuals and students. May-be they were physically heranbaotally

and emotionally they were still in Turkey. They wanted to contitnge t
Kurdish struggle. In Europe, they found the chance to expressdhatity
without any restrictions and to sustain and disseminate theirewltithout

any state repression. (Interview 38)

Van Bruinessen (2000) in his stu@iygansnational Aspects of the Kurdi§uestiondescribes the
ways in which the massive Kurdish migration from Turkey wasifognt in the dissemination
of Kurdish culture and political activities among the Kurdish imamgs of Europe. As he
argues, due to the migration of many artists, intellectaalg,politicians from Turkey after the
1980 military coup, Europe witnessed a swift increase in Kurdishghirtg (p. 10). In addition,
given that the Kurdish language was banned in Turkey, many immiguads learned how to
read and write in Kurdish for the first time by attending thedialr literacy courses organized in
various European cities (ibid). Van Bruinessen also discussesnfluence of Kurdish
immigrants on both the politicization and popularization of the Newrtebions in Europe.
As he argues, while Newroz came to be celebrated in Europe akumdgsh immigrants
(especially among those from Iraq) as a Kurdish national tvadditer its adaptation as a
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festival by the Kurds of Iraq in the 1950s, these celebrations‘yusteoccasions for listening to
music and song, dancing and dining together,” attended by few pgop®. To him, the
politicization of Newroz instead occurred following the arriebimmigrants from Turkey in the

1980s:

In the 1980s, théNewroz parties came to be dominated by Kurds from
Turkey, because ever more migrant workers were mobilized and many
educated people fled from Turkey to Europe. Among the refugees there
were, moreover, Kurdish singers, musicians and actors, who made a
significant impact.Newroz became more and more politicized, however.
Each political party or organisation held its oiewrozcelebrations, which
assumed the character of political rallie®Newrozcelebrations became the
major social events where Kurdish communities visibly manifested
themselves. Whereas in the 1970s a typical Newroz party migtitdreled

by several hundred people, those of the 1990s drew up to several tens of
thousands of participants of all ages. (P. 9)

Parallel to this, involved in the organization of Newroz celetwnatin France from the
1970s onwards, the above-mentioned respondent stated the significatitatotbe Kurdish
immigrants from Turkey played in the popularization of Newroz Ksralish resistance symbol,
not only among the Europe’s Kurds but also among the Kurds in Turkey. His vividotiescof

the issue deserves to be quoted in full:

It is necessary to highlight the impact of Kurdish activism inoper when
discussing the popularization of Newroz among Turkey's Kurds... We
organized the first Newroz celebration in France in 1970. We néitliean
association nor enough money to rent a place back then. A friemihef

from Québec helped us to use a room in the House of Canadian Students in
Paris. We invited our friends and had a modest celebration with at®@nd
people...After the 1980s, however, both the scope and the nature of
celebrations have changed considerably. Everywhere in Europe, even in a
German village with 200 Kurds, Newroz celebrations were beingiaegh

In 1983, over 5,000 people participated in the Newroz celebration that we
organized. These celebrations quickly became events where the raptivat
for the Kurdish struggle was at the highest level. We hosted Kuaidish

icons like Yiimaz Giine{® who were raising demands for Kurdish rights.

“8Yilmaz Guney (1937-1984) is a famous Kurdish ddicector and novelist in Turkey.
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These widespread Newroz celebrations had a significant inpadhe
popularization of Newroz in Turkey. The immigrants would talk about the
Newroz festivals that they celebrated in Europe, when they wehirkey

for holidays. We would distribute Newroz videos into the Middle East
through Beirut: they would be in Syria and Turkey within 10 days.
(Interview 38)

There was, however, one further dimension to the issue. Whilst tligsKunovement
was gaining strength in Europe, Turkey was dealing with a large-&urdish insurgence led by
the PKK*® Founded by Abdullah Ocalan in November 1978 as a small-scale, rafiealrg
university movement, the PKK officially began its armed strugglel979 to establish an
independent state of Kurdistan. Although various Kurds seemed to disfavor its vavteydigns
(Gunter 1988: 395), the PKK managed to establish extensive organizainmdlre and was
successful to a great extent in mobilizing Kurds in Turkey andumoge (Hirschler 2001: 146).
The organization was seriously shaken after the 1980 military cdwgn many of its members
were captured, while its key leaders, including Ocalan, took @eefu Syria. The PKK was
mostly silent during Turkey’s military regime. Following 1984, howewveresumed its attacks
in southern Turkey targeting the Turkish military forces as a®Kurds allied with the state. By
August 1985, around 200 people were killed in about seventy armed incitleatgovernment
took countermeasures by launching the voluntary “village guardsnsysind arming allied
villagers against the PKK, which responded by concentratingtétska on those village guards.
The conditions in the region deteriorated when the conflict deepenelivabeof the villagers
were threatened from both sides for helping the enemy. The numibeops$ that were allocated
by the state reached 200,000 by the early 1990s. The frequentyseperitions organized by

the Turkish military forces in the area resulted in the evamuand destruction of thousands of

9 The following analysis on the PKK is largely basedMcDowall 2004: 420-450.
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Kurdish villages, and the arrest, detention, and torture of many wheosuspected of assisting

the PKK.

The PKK adopted the Newroz tradition especially after the sdtalif@df the 1985, when
the organization began to choose Newroz days for its attacks to attaimamadublicity for its
cause” (Yanik 2006: 287). In 1986, the organization declared to conduct “vaitanks” in
Turkey during the “Nevruz” week: thirty-four soldiers and civiliaas well as twelve PKK
members died in clashes between the PKK and Turkish militmge$ in the southeastern
provinces of Turkey (Milliyet Daily 1986). Henceforth, Newroz be&ions became the center
of attention in Turkey. A national emergency was declared onicariNevruz days” and
predominantly Kurdish south and southeast provinces were on “Nevruz adaery’ March, a
time in which detailed search warrants and random sealrégks were executed by Turkey’'s
security forces. Moreover, additional troops were allocated inethierr, especially in Turkey’s
border with Iraq (the access point of the PKK to Turkey), and theamadil the Turkish

authorities warned against possible attacks to be held on Newroz days.

While Newroz celebrations were banned in Turkey until 1992, Kurds laweged to
celebrate it extensiveRy. The PKK’s call for Kurds to publicly protest against the Turldsite
on Newroz days led to widespread “illegal” Newroz celebratidinese celebrations took the
form of PKK rallies, where tens of thousands of Kurdish men and emofrom every

background, age, and social class poured out into the streets wgdlivg green, and red (the

*0 Organizing public celebrations and gatherings beca very difficult task in Turkey after the 198@ghen
Turkish Law 2911 on “Meetings and Demonstrationsaaed in 1983 banned all organizations, assoomtiand
trade-unions in Turkey from organizing meetingsdemonstrations “beyond their subject matter ancaihje”
until it was annulled in 2002. Moreover, articlofithe law (that is still in force) stipulates thaiblic meetings,
ceremonies, carnivals and receptions, and privatetings to be held by the political parties, tradeons,
foundations, and voluntary and professional astiocis are subject to being granted permission ftbenrelated
governorship. Permission required that gatheringslawful in the Turkish constitution. State auities have
frequently used Law 2911 to justify prohibitions thve celebration of Newroz.
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traditional Kurdish colors). They celebrated Newroz by jumping bwefires, dancing, shouting
pro-Kurdish and pro-PKK slogans and carrying Ocalan posters andsKufldpgs. In 1991,
approximately 150,000 people illegally gathered in Cizre (a smwath in eastern Turkey) to
celebrate Newroz with Kurdish flags and Ocalan pos(#filiyet Daily 1991a). Clashes
between the security forces and Newroz participants increlastically as the Turkish police
and the military forces attempted to disperse the crowds. Thousangksople celebrating
Newroz were taken into custody, tortured, or convicted of beingka fAEmber or of making
separatist propaganda. At times, Kurdish organizations came dutiMéresting tactics to
organize undercover Newroz celebrations. A prominent Kurdish activegdban Istanbul

recalled a Newroz celebration they organized in Diyarbakir in 1991

Back then, it was forbidden to celebrate Newroz in Turkey. Our
applications for Newroz celebrations were constantly rejedsed. we
always found other ways. We sometimes held weddings to celebrat
Newroz. They were real marriages, but people also got togetketebrate
Newroz. In 1991, we printed Newroz invitations clandestinely organiged b
a Kurdish organization pretending to be the marriage invitation @fnNe
and Yilmaz [common male and female first names in Turkey].okbdam
singers from both in and out of Turkey participated in the everthéAvery
end of the event, the police raided the celebration claiminghisatvas a
fake marriage ceremony and took around thirty of our friends into gustod
All the people who participated in the celebrations with the nainidevin

and Yilmaz were arrested. They even arrested a brother aed Sisese
people stayed in prison around 3 to 5 months (Interview 12).

The 1990s brought some relaxation in the repressive Kurdish policitdee ofurkish
state. The rising discontent among Turkey’s Kurds as well asi¢heased clashes between the
PKK and Turkish military forces made it harder for the Turk&fate to deny the Kurdish
guestion (Ygen 2011: 74). The 1991 elections opened up the possibility for the Kurds to be

represented in parliament. The newly established pro-Kurdish Pebpleor Party (HEP) won
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twenty-two seats in the parliament after establishing antceld alliance with the Social

Democratic People’s Party (SHPY1ldiz and Breau 2010: 238).

The then president Turgut Ozal played a major role in the iomiati reforms for a
nonmilitary solution to Turkey’s Kurdish question (Aslan 2009:7). Indeednkitods diverged
from the long-dominant Kemalist policies of denying and suppreskinglish identity.
Identifying himself as partly Kurdish, Ozal addressed Turké§urdish question in its reality
and launched new policies for solving it through reform and di@ogstead of mere
suppression (Barkey and Fuller 1998: 135). During his four years aslgmeshe partially
amended the infamous Law 2932 on “the Use of Languages other thanhTudkiallow
speaking Kurdish in public and Kurdish music recordings (while teacig publishing in
Kurdish was still a crime) and opened diplomatic dialogue wéhilKurdish leaders, Barzani
and Talabani, and utilized this dialogue for indirect negotiatiorts tvé PKK (Gunter 2011: 88-
92). As a result, Ocalan declared ceasefire before the 1993 Newhizh signaled the
possibility of an end to armed struggle and a transformation dPite into a political party
which it predicated on the condition that Turkey accept their proposaidtogue and peace

(Balli 1993). This process, however, ended with the sudden death ofr@maheart-attack on

*LIn her articleActivists in Office: Pro-Kurdish Contentious Patiiin TurkeyNicole F. Watts (2006) argues that
the participation of pro-Kurdish parties in the Kish electoral politics from the 1990s onwards, viied the
Kurdish national movement with the possibility txpeess itself through non-violent means. The Kurdis
participation to the Turkish political system, hoigg has not been without restrictions. The proefah party
members have experienced violent opposition: fr@®11to 2000 over one hundred members of the pralihr
parties were murdered, while many others were isomed (p. 128-129). Three successive pro-Kurdistiegavere
also closed down by the constitutional court fro@®Q to 2005 for conducting separatist propagandanpting
Kurdish nationalism or due to their connectiontte PKK: these are the People’s Labor Party (HEB9@11993),
the Democracy Party (DEP) (1993-1994), and the R&ppemocracy Party (HADEP) (1994-2003) (p.134)eT
Democratic Society Party (DTP) (2005-2009) was aksed down by the constitutional court, and autlye
Turkey’s major pro-Kurdish party is called the Peand Democracy Party (BDP) that succeeded theiD2B09.

99



the 17" of April 1993, and Ocalan declared the end of the ceasefire liygstéizal is gone,

peace has ended” (Yurtsever 1993).

These Ozal era reforms resonated in mainstream public disc@mser (2005) provides
a content analysis of another mainstream dallyrriyet, to demonstrate how articles using the
word “Kurd” increased drastically after the 1990s. From 1984 to 166, 18 percent of
articles used the word “Kurd” when referring to Kurds (the remgi articles employed terms
such as “they, traitors, or separatists”) (p. 599). “Kurd” wasessingly adopted after the 1990s;
from 1993 to 1998 more than one in every four articles employed the “teurd” when
referring to the group (ibid). As ¥en suggested, however, while Kurdish existence was
increasingly recognized in Turkey following the 1990s, this physgatence of Kurds had
hardly been translated into the language of law, and Turkey contiowkshy Kurdish cultural
rights (2007: 137). The next section discusses Turkey’s officiafrdiepolicy after the 1990s as

an illustrative of this situation.

Turkish Nationalism Rediscovers Nevruz

Unable to prevent the celebration of Newroz as a protest eveiply $anning it, the
Turkish government adopted a different strategy after 1990s to idiesdiewroz celebrations
from Kurdish identity and political struggle (Yanik 2006: 286). Sinitethe efforts of the CUP
in the early 28 century to adopt Nevruz as a Turkish national day, the governmentlbffici
declared Nevruz as “the day the Turks left their Central Alstameland, Ergenekon” (Hirschler

2001: 154). Following the adoptation, Turkish authorities embarked on proving Nevruz
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Turkishness as a systematic program to suppress Kurdish clainth@vestivaf? Accordingly,

the then minister of culture Namik Kemal Ozbek issued a notidte 23 of March 1991 that
was sent to the provincial directorates for Nevruz to be henketetebrated through official
festivities organized throughout the country (Milliyet Daily 199Th)rkish authorities justified
this decision by claiming that the origins of the Nevruzidattwere rooted in ancient Turkish

traditions (ibid).

As Yanik suggests, the adoption of Nevruz as a public holiday byutiéc Republics
after the collapse of the Soviet Union in 1991 also played a sigmnifrole in the legitimization
of Nevruz as a Turkish tradition in Turkey; widespread Nevruzbcaii®ns in these countries
were often recalled as an additional proof for the Nevruz beiggnainely Turkish tradition
(2006: 285-286). At the same time, the adaptation of Nevruz by theshistdte employed as a
means to establish closer ties with the Turkic Republics (p. 286)he 21" of March 1993, for
instance, the government organized an International Convention caliedd$irip, Fraternity
and Collaboration among Turkish World”, with the participation of igesg Ozal, Prime
Minister Demirel, various Turkish ministers, and over eight hundepdesentatives from the
Turkic Republics, Asia, and the Balkans (Yinanc and Yildiz 1993). Ingdasch during the
occasion, Prime Minister Demirel emphasized Nevruz as thbraélen of the Ergenekon myth
inherited from one “Turkish” generation to the next (ibid). Aftetching a movie on the exodus
of Turks from the Ergenekon region, event participants forged iroma@anwal as a symbol of
Turks freeing themselves from Ergenekon (ibid). Two years, laéiber Turkish government

organized the first “Nevruz feast” in Ankara with the participatof the culture ministers of

*2|t is interesting to note that the Syrian governtrleas employed a similar tactic from the 1980s amdl, in an
attempt to suppress “the popularity of the Newmstifal among the Kurds by making it a nationaébeition and
integrating it into the official Syrian calendadjel 2009: 136).
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Azerbaijan, Kazakhstan, Kirgizstan, Republic of Tatarstan, antkBesstan (Milliyet Daily
1995). The celebrations involved official parades, concerts and showslofrdoyjroups from
the Turkic Republics (ibid). The organization of Nevruz feasts v¢hparticipation of Turkic
Republics became a tradition in Turkey after 1995. On a similar occasion, in 1996, whemthe t
President Demirel received the culture ministers, ambassadutsaréists from the Turkic

Republics he summarized Turkey’s international policy on Nevruz as:

Most of the communities that celebrate Nevruz are of Turkishnoriffithe
cultural features of different communities are rooted in the smmee and

they share a common history, this means brotherhood and solidarity among
them. It is not important that these people were distanced fromotiaer in

the past. It is rather necessary to look ahead. (Milliyet Daily 1996)

It was during this period that one-sided scholarly works suppdtimgfficial state view

on Nevruz escalated drastically in Turkey. A short essay ehhittvruz in Turkish Culturéhat

appeared in th&urkish Review Quarterly Digedtated as early as 1992 that,

The history of Nevruz is as old as Turkish history... The beginning of
Nevruz goes back to the Legend of Ergenekon, according to which the
Turks went to Ergenekon, and after living there for about 400 years, on 21
March returned,... conquered mountains of iron and regained their
motherland. For this reason, 21 March, the day when winter ends and spring
starts, and the Turks announced their independence is celebrated, as a
festival... We can say that Nevruz is a truly unique Turkish ticadi (P.

51-52)

Similar arguments have since then been made with an aim ofiping the validity of Nevruz

as a Turkish festival in a plethora of publications. A typical putiinaof this sort begins by
defining Nevruz as a common traditional cultural value among Turiggaes on to prove this
by evoking the Ergenekon myth and citing various historical textsTurks. Many such
publications also claim Turkish origins of Nevruz, arguing thatiéwas adopted the tradition
from the Turkish tribes who migrated from Central Asia (e.gqydB 2008; Kafkasyali 2005).

This discussion is usually followed by a list of Nevruz practinesrious Turkic Republics and
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their similarities with the Nevruz tradition in Turkey. Difést names and practices attributed to
the Nevruz celebrations in various regions of Turkey are also attéength and in detail, not
unexpectedly, without mentioning the Kurdish ones. The practices and syattioibisted to the
Kurdish identity and culture are often highlighted as genuinely $rkumping over a bonfire
is declared as an old Turkish tradition signifying the purifaratof the body and mind, and
“yellow, green and red” are claimed as Turkish traditional colorsl¢®ir 2006; Rayman 2002).
The fact that the celebration of the festival was forbidden for a long timerkey is hardly ever
mentioned in these articles; if only implicitly, such as “theebrations in Turkey were
interrupted from time to time” (Bayat 2008: 148). In fact, the Kirdiersion of the festival is
only mentioned at times as a distortion from the original Turkestiitton —and, again, without
mentioning the words “Kurd” or “Newroz”. Ozdemir, for instance, asgthat “Nevruz will be
purified from all sorts of political and ideological distortions that call cultural pollution and

will continue to be celebrated in its original meaning” (2006: 18).

These attempts to redefine and legitimize Nevruz as a Turadhion have often been
seen in the literature on Kurdish studies as an evidence forstiimilatory policies of the
Turkish state against Kurdish identity and culture (see Gunter 2800231; Harrison 2007;
Hirschler 2001). Harrison, for instance, discusses the Turkificatidwesfuz as an attempt of
the Turkish state to suppress Kurdish identity by appropriating yhebas of Kurdish

nationalism as its own:

...this type of appropriation occurs when one group tries to as®nulat
subordinate another, but is unable to suppress or eradicate the other’s
identity; the resort is to appropriate the symbolic praciddke other, and

so redefine its own identity in such a way as to incorporate firaséces.

The Turkish majority, or the state representing it, sought soniéate the
Kurds, not by altering the Kurds’ identity, but by altering andefieihg
Turkishness in such a way as to incorporate Kurdish identity and its
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symbols: unable to make the minority resemble itself, it had teniself
resemble the minority. (2007: 131)

During the interviews with Kurdish respondents, | was also told abouwalys in which the
“Turkification of Newroz” is an unpersuasive strategy thatreaslted from Turkey’s nationalist
concerns. A respondent, for instance, asked “if it was a Turkishidraavhy, then, have they
forbidden the celebration of their own tradition for decades?” (lieer12) Others highlighted
“monist ideology” (interview 36) or “one religion, one language, onenapolicy (interview
17) as ways in which the invention of Nevruz tradition reflectsldng-existing assimilation

policies of the Turkish state.

Not unexpectedly, the declaration of Nevruz as a Turkish tradition froxgloosening
of restrictions on Newroz celebrations in Turkey. Unlike prtatespractices that prohibited the
celebration of the festival, Turkish authorities announced in 1992 that Neauid be
celebrated all over the country, only under the condition that thbragtens be organized to
comply with the law (Erkiner and Kli1992). The PKK replied by stating that Newroz was the
historical day for Kurdish solidarity and called for an uprisirigd(i. The celebrations turned
into bloodshed when more than sixty people died in the clashes betweesecurity forces and
Newroz participants in the southeastern cities of Sirnak, Caré Nusaybin (1992 Newroz
Olaylari 1992). Prime Minister Demirel interpreted the evests #KK campaign against the
Turkish state and declared that while most of the victims wkK#e fAembers, civil casualties
were unavoidable when, provoked by the PKK, thousands of people redgdliedt the security

forces (in Bila 1992). The message was clear: Kurds could celebrate Ngatrant Newroz.

Following the deadly Newroz events of 1992, state authorities adsptadwhat less

brutal tactics. In an effort to disseminate the Nevruz tradémong Turkey’s Kurds, sumptuous
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official Nevruz celebrations came to be organized in various presinith sizable Kurdish
populations. A typical official celebration would be two or three htang. It would be attended
by high-ranking state officials (including military personnelho often gave messages of
solidarity and peace in their long speeches and symbolically pexoold “Turkish traditions”
in front of a limited crowd by jumping over bonfires, cracking eggs, farging iron on anvils.
Compared to the past when high-ranking state officials hardiy\esited southeastern Turkey
(except may-be during election times) these events becarasiats where the state displayed
its presence in the region. State authorities employed difféaents to encourage Kurds to
participate in these state-sponsored festivals. Occasionallylutkesh government chose to
organize big-budget festivities with the participation of high-raglstate authorities to attract
Kurdish crowds. These celebrations were widely publicized through, fllee mass media, and
billboards. Free gifts were often given away in an attemphdcease participation. Two years
after the bloody Newroz, the people of Cizre were invited byTimkish security forces to
official Nevruz celebrations. A two hour event was held with fewi@pants, but in which the
police made speeches to warn the public against the PKK eassist participants in lighting the
Nevruz fire, and distributed Turkish flags and chocolate to childBirgl and Sardan 1994).
This celebration made a top level army officer state, “webrate Nevruz too, but under the
Turkish flag” (ibid). In the 1996 Nevruz, the celebration that was ozgdnin gdir (a small
provincial town on Turkey's eastern border) with the participation othée prime minister,
Mesut Yilmaz, involved concerts by famous pop singers, fireworks,dkdldnce shows, and
the celebration was streamed live on various TV channels SIR&6). In 1997, the notice
issued by the Ministry of Interior Affairs asked the govern@shto organize “vibrant

spectacles” on Nevruz days (Milliyet Daily 1997).
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Despite these efforts, however, the Kurdish public mostly rejettie official state
celebrations. One of the Kurdish respondents explained why the skate tpgpopularize the

Nevruz tradition among Kurds was indeed found to be ineffective:

Newroz has been perceived by the Kurds as an event to demoagtauist
state repression: expecting Kurds to celebrate Nevruz in thenpeeof
state authorities was really absurd. Kurds have kept their dishameeany
activity sponsored by the Turkish state. Due to its repregsilieies, the
state has long since alienated itself from Kurds and their msna
(Interview 38)

Opposing the state policy of Turkification of Newroz, manydéuchose to gather in alternative
Newroz celebrations organized by the pro-Kurdish parties. In 1993, thoesand people
celebrated Newroz in front of the HEP party building in Diyarbakir with théceation of HEP
deputies and party members (Milliyet Daily 1993). Especialigesithe mid-1990s, pro-Kurdish
parties have played a significant role in the systematic addspread organization of Newroz
celebrations in Turkey. While semi-spontaneous local Newrodregiens were previously
organized by party branches in predominantly Kurdish provinces, pro-Kyrditks undertook
the task of organizing Newroz celebrations at the national letezl thie foundation of the DEP
in 1993 (interview 35). To this end, the DEP asked each province to fofiewroz
Organization Committee” that would be responsible for the preparaficdhe authorization
applications to the governorships, determining the necessary gecoeidsures for the
celebrations to be held peacefully, and deciding on the program schedule andsatitiédneld
(interview 35). Not unexpectedly, however, these committees baperienced substantial
restrictions against the organization of Newroz celebrations. Ppécations made by the

Newroz Organization Committees were constantly rejected higy governorships due to
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incomplete information delivered in the application files (Intervig®).>® In addition, the
governorships often shared personal information provided in the nomindaenwith the
security forces which resulted in a Committee members bakentinto custody, interrogated,
or convicted for being a PKK member or making separatist propagamegaview 9). A
respondent who was a member of the Newroz organization committ@esnaksmall city in the
north east of Turkey, recalled his sentencing to four months of presomdking separatist
propaganda when he wrote “Newroz” instead of “Nevruz” in the fdsit895 application file
(Interview 35). Although his conviction was suspended, he recalled othenittee» members

who were sentenced for up to a year of prison for similar offenses.

The celebrations in some Kurdish provinces were occasionally baoneskecurity
reasons, or cancelled at the last minute by state authdiitiesview 12). In fact, security
precautions continued to be at the highest level in the month of Mesplecially in the
southeast of Turkey, where clashes between the Turkish mildecgs and the PKK were at
their usual high level. Turkey was on “Newroz alarm,” just Bkery March for the last several
decades: the military and special task forces were assign@redominantly Kurdish areas,
security checkpoints were established at city access pointthendmber of interrogations and
arrests would increase in the region as Newroz approached. Aathe time, the state took
exceptional measures for the authorized Newroz celebrations tddbaruer tight restrictions.
Any symbols or actions that could be identified with Kurdish ideraitg struggle or the PKK
were banned during the celebrations. The security forces interferedcvdvests shouted slogans

in Kurdish, in favor of the PKK and Ocalan, or against the Turkish. skatests, detention and

%3 Article 10 of Turkish Law 2911 on Meetings and Dmmstrations stipulates that in order to obtain fission for

a gathering, a statement, which includes the pesp@eact date and place, as well as the beginmidgad times of
the concerned event, should be submitted to thevaat governorship at least 48 hours before thateviehe

application file should also include the documehts validate the credentials, occupations, resiedgrermits, and
work addresses of the president and members @tmenittee organizing the event.
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the conviction of many Kurds resulted. Newroz participants had tahgough ID and

background checks, full-body and personal possession searches befong eeteliration areas,
which were closed down by barricades and surrounded by seauggsf Kurdish and the PKK
flags, Ocalan’s posters, placards with Kurdish slogans, and eras with yellow, green, and
red colors were prohibited in the festival areas and were sbeizdtie police. In the 1998
Newroz celebrations in Istanbul, ten thousand participants wereredqu pass through ten
different security check points before entering the festiked,aduring which the police seized

illegal journals, flags and accessories with yellow, red, and grediny@¥iDaily 1998).

The popularity of Newroz, however, endured among Turkey’s Kurds. M#ssewere
gathered in festival areas continued to shout Kurdish and pro-Rigjarsd, carry placards in
Kurdish, open PKK flags, and deliver speeches against the repressiiespof the Turkish
state (sometimes in Kurdish) during the celebrations. When atdb®rities did not issue a
permit for the celebrations, thousands gathered in unauthorized oneseclingy forces often
dispersed the crowds: although few people died, many were injureth@mshnds were taken
into custody during the Newroz celebrations after 1992. Even in 19%hgatine 11,000 people
who participated in the unauthorized Newroz celebrations throughouey, l2l400 were taken
into custody (Milliyet Daily 1999). Moreover, especially aftae 1992 Newroz events, these
celebrations caught the attention of the European left and ititeralapress. Many journalists,
trade-union members and left-wing politicians who flew from Eutopmlebrate Newroz and to
show their support for the Kurdish cause, were occasionally takeoustody or deported from

the country for participating in Newroz.

Acceleration of Turkey’'s EU admission process in the early 200@gther with the

current government’s relatively moderate discursive stance atiaelto Turkey's Kurdish

108



guestion, introduced some timid reforms regarding Kurdish cultural righisse efforts,
however, were not followed by major policy changes, and thus proved to uféciasat in
providing a solution to Turkey's Kurdish question. For an insightful aisalyso the factors
underlying the intangible heritage declaration of Nevruz, thevatlg section discusses the
stance of the JDP government in relation to Kurdish identity ightsr It examines the ways in
which the JDP fails to depart from the Kemalist notion of Turkistionalism that outlines

Turkey’s conventional Kurdish policy.

The JDP and the Kurdish Question
One of the most interesting results of the 2002 general electiomsrkey was the
substantial support the JDP gained among Kurdish voters. For théinfies since the active
involvement of pro-Kurdish parties in politics following the 1990s, a nya@as party won a
majority of the vote in predominantly Kurdish areas, by defeating the losgrexdominance of
Pro-Kurdish parties in the region. The JDP won about 32 percent of tieivdlee eastern and
28 percent in the southeastern regions of Turkey; the pro-Kurdisly pa&EHAP won
approximately 21 and 27 percent of the votes, respectively (Bahar 200Th@3JDP came to
power in 2002 with a commitment to solve Turkey's Kurdish question thraigghocratic
means. Instead of increasing security and military meadtnieesDP argued for further steps in
granting Kurdish cultural rights and recognizing Kurdish culturecutidiral activities. The JDP
party program, for instance, discusses Turkey’'s Kurdish Questider the section of “the East
and the Southeast” and claims that:
The event, which some of us call the Southeastern, others call tlesHur
or the Terror problem, is unfortunately a reality in Turkey...Théural
diversity in this region is considered richness by our RPadiy condition

that Turkish remains the official and instruction language, our Peggrds
the cultural activities in languages other than Turkish, including
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broadcasting, as an asset which reinforces suqgports the unity and
integrity of our country, rather than weakens.itSince solutions based on

a perception of d@ureaucratic and authoritarian Stately solely on the
concept of security, in the long term they exacerbateptbblems even
further. On the other hand, approaches based on the perceptions of a
democratic Statend up in reinforcing the unity and integrity of our nation
in the long term, although they may be met with concern initialysTit is

a necessary step in the solution of the problem to realize thptdbhkems

in the region cannot be fully solved with just economic development
policies, and that above all, approachesich recognize cultural diversities
within the framework of the democratic State of law should prdtzaiiph.
added] (JDP 2011)

Although the PKK and the pro-Kurdish parties have been the major attewresenting
Kurdish interest since the 1980s, the Islamically-rooted JDP ttr@stad many conservative
Kurds who attach more importance to their religious than ethnittitiggYavuz and Ozcan
2006: 106-107). The JDP’s critique of Kemalist secular principlesdigasissed in the previous
chapter in relation to the Mevlevi Sema ceremony. During theti@te campaign in the
predominantly Kurdish regions, the JDP often highlighted its disapprovalrgky’'s Kemalist
policies as well as the dominant role that the military playesr Turkey’s political scene; by
stating “we suffered from this Kemalist ideological stabel its military as much as you Kurds
did,” the JDP managed to attract many Kurds who objected to thmli&t state structure and
ideology (Yavuz and Ozcan 2006: 108-109).

Since then, however, much scholarship has criticized the current goverfonenot
offering a long-term and solid strategy in relation to thetsmh of Turkey's Kurdish question
and for not departing from the conventional nationalist discourse rootedrkeyls Kemalist
heritage on the denial of Kurdish identity (e.g., Duran 2008; Hale abddbn 2010; Larrabee
and Tol 2011 Oktem 2008a; Yavuz and Ozcan 2006). Although the JDP came to power with a

promise “to redefine the state and deconstruct its Kemalistogig' by incorporating Kurdish
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demands, the party’s main policy until 2005 had been to deny publiclyxtberee of the
Kurdish problem (Yavuz and Ozcan 2006: 109-110). In contrast to the above-meméoted
program that comments on the Kurdish question as a reality, imibec€2002 Erdgan boldly
declared that “there is no Kurdish problem in Turkey: you creatprtitdem by believing that it
exists. If you deny it, the problem disappears” (in S#um@005).

At the same time, however, in the first years following the’dDiBe to power, the
government, deeply endorsing the EU objective, quickly passed &faichts permitting limited
Kurdish cultural expression in Turkey. The previous government had wli@eeh steps toward
easing cultural restrictions on Kurds by amending Law 2932 onu&beof languages other than
Turkish” to allow publications in the Kurdish language (Bahcheli aodl12011: 106). The JDP
pursued “democratization reforms”. The learning of different lagge and dialects by Turkish
citizens that has been allowed in Turkey from 2002, has enablefbiheding of private
institutions that teach Kurdish. In 2004, regulations on the languagadb Rnd Television
broadcasts were amended to allow private radio and television broagcasthe Kurdish
language. Moreover, the state-owned Turkish Radio and Television Capof@RT) began
broadcasting in Kurdish for 45 minutes each day until in 2009 TRT dgarb&4 hour
broadcasting in the Kurdish language. The JDP government alsodth#tie lifting of the state
of emergency that the previous government initiated, which since 1@87heepredominantly
Kurdish areas under the complete control of the Turkish securiteddiBahcheli and Noel
2011: 106).

These reforms led to the gradual flourishing of Kurdish cultur@iges in Turkey. A
respondent who own a Kurdish publishing house in Istanbul mentioned thatttietioas on

publications in Kurdish language have eased in the recent yet@rsiew 11). He further stated
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that while there have been court cases against them, theyndialveen convicted for publishing
in the Kurdish language since the Turkish authorities neither havenbmenough finances to
examine the content of all Kurdish publications. Similarly, anotegpandent who is a director
of a Kurdish association in Ankara that provides free Kurdish lesadisated that they face
relatively fewer restrictions from the current government ndigg their activities in the
association. He also added that the demands for Kurdish languagaslesre in constant
increase, and they currently have over three hundred students (int&&)eNevertheless, as
Kurdish respondents often highlighted, these timid reforms weréohotved by major policy
changes, and the JDP remained mostly reluctant in taking furtimerete steps on solving
Turkey’s Kurdish problem? As one of the respondents indicates,

While my existence used to be denied in Turkey by any mearang to

be accepted as a reality. For instance, there is a TV difaoneed by the

state that broadcasts in my language. These are of coursécaignsteps.

Yet, if they tell us to be satisfied with this much, they shduidw that

these reforms are not sufficient enough to solve the Kurdish probleen.

Kurdish existence in Turkey should be secured by law and not be taken
away. (Interview 12)

** As Ozbudun and Genckaya states, Kurdish demastisrically vary between “relatively modest onestsas the
recognition of their separate cultural identity g&hd cultural rights... to the other extreme of regioautonomy,
federation and even secession from Turkey” (2089: @ver the last years, however, the common demeaided
by the Kurdish political and cultural elite, theopkurdish parties, as well as the leader cadrehefRKK have
greatly shifted to the moderate side. As LarrabebTeol suggest, “the Kurdish struggle is increalsifging played
out in the political rather than the military domiaithe PKK renounced its conventional rhetoric @adhe rather to
emphasize the cultural and identity dimension efklurdish cause, calling for a degree of autonoatlgar than an
independent Kurdish state (2011: 147-148). Theth&urargue that the majority of Turkey's Kurds athamed the
idea of secession, not only because an indepemdedish state has no international or regional supput also
because Kurds are now geographically spread thmugfurkey, mostly living in large cities; Istanbuwlith its two
to five million Kurdish inhabitants, is the largekurdish city in Turkey (p. 148). Today, the majKurdish
demands include: redefinition of Turkish nationdéntity in such a way as to allow the official rgodion of
Kurdish existence, identity and rights in Turkeye tcomplete removal of the restrictions on Kurdistiural and
political activities, introduction of public eduéan in Kurdish, and the right to use the Kurdisphalbet -especially
when giving Kurdish names to children-, the annafaof the 10 percent barrier for the parliamentalgctions
(that highly restricts the representation of pra-dish parties in the parliament), general amnestytlie PKK
members, and the cooperation of state authoritiéls pro-Kurdish parties and Ocalan for solving tkerdish
guestion.
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Although it came to power with a promise of solving Turkey’'s Kurdisiestion by
democratic means, similar to the preceding Turkish governméwts]JQP, ignoring Kurdish
demands and largely incorporating itself into the Turkish anjlitand the state, has thus far
brought no major policy changes that would contribute to the solution aésbe. The EU
induced process of reforms on Kurdish cultural rights was sgvererrupted following the
mid-2000s, when Europe’s support for Turkey’'s EU membership had declinextkedaty
(Bahcheli and Noel 2011: 110). Simultaneously, finding the governmédfaissansufficient in
fulfilling Kurdish demands, the PKK ended the ceasefire, which hah leffective since
Ocalan’s arrest in 1999, and resumed its attacks on state amhdailgets in Turkey (p. 108).
In 2006, the PKK was responsible for over six hundred deaths (p. 109). RevRiK attacks,
together with the interruption of Turkey’s EU accession process;tdd the JDP towards taking
a conventional Turkish nationalist stance. In 2008, for instance,ePktmister Erdgan
famously stated that: “We said one nation, one flag, one country,aiee Bhey objected to this.
Those opposing this have no place in Turkey. They are free to I€Mibiyet Daily 2008) As
the PKK is known to conduct its attacks from its bases in thendulountains in northern
Irag, the JDP government swiftly authorized Turkish military ojpana in Iraq (Bahcheli and
Noel 2011: 109). The government also enacted a highly controversiatmatifaw in June
2006, which enlarged the definition of terrorism, criminalized anyoaaupport for the PKK
and the Kurdish cause as an endangerment to the unity of the natiotigldeded security
measures throughout Turkey and especially in the east and soutiygass (Duran 2008: 995.

Many pro-Kurdish party members, as well as journalists and gsholho are openly

%5 The law provides imprisonment for up to three gefar making “propaganda” in terms of shouting slog and
carrying banners in support of terror groups, ciomgone’s face during demonstrations, and wearyrmgb®ls or
uniforms of outlawed groups (Turkish Daily NewsDnran 2008: 103, footnote 13). Broadcasting theestants of
terrorist organizations, or publishing the idesstiof public officials or informants involved in taarrorist
operations and activities also became punishabtibyto three years of imprisonment (ibid).
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sympathetic to Kurdish demands have been convicted or imprisoned undatittezror law. In
addition, adopting the traditional “no negotiation with terrorist” disseusften utilized by the
previous Turkish governments, the JDP largely ignored the call frerprb-Kurdish parties and
the PKK for cooperation. In fact, as Oktem (2008a) states, thendBRBctively been supporting
a politics of disengagement with the pro-Kurdish parties in itstaireplace their dominance in
the predominantly Kurdish regions: the pro-Kurdish party municipalitave had to face with
increased economic and political marginalization, and the pro-Kumksty deputies and
members have had to go through constant investigations (which efté up with their
imprisonment) for collaborating with the PKK. Similarly, duringiaterview, vice co-president
of the pro-Kurdish party, that is now called the Peace and Damp®arty (BDP), indicated
that both the political and economic marginalization of the BDP amdntiprisonment of the
party members for terrorism-related crimes increasedicafly during the reign of the JDP
government:

The government’s policies on Kurdish issue are nothing but Janus-faced.

While the government authorities often highlight the importance of

democracy and human rights at the international arena, they atarttyns

bringing more restrictions on Kurds to express themselves through

democratic means. They have not only rejected all our calls @boaodite

for the solution of the Kurdish problem, but also brought all kinds of

economic and political restrictions on us. Every day, there is anothe

investigation or a court case launched on one of our party members; we

have never faced this much persecution and imprisonment since the 1980

Coup détat... There are also economic restraints. Despite our

representation in the parliament from 2007 onwards, our party cannot get

any treasury grants from the state. Even the parties repedsen the

parliament with just three deputies had previously received enormous

amounts of treasury grants. Realizing that we would be representiee

parliament, the JDP brought a seven percent barrier as a conditianyf

party to receive treasury grants in 2007. (Interview 35)

The JDP’s unwillingness to provide an alternative to Turkey’'s comraitpolicies of

denying, repressing and assimilating Kurdish identity,pdeed the discontent among Kurds
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against the JDP’s policy. Prime Minister Egdo was faced with a massive Kurdish boycott
during his visit to Diyarbakir before the 2009 municipal elections, #ned city’s public
transportation and ninety percent of its shops were closed for yhte geiotest Erdgan’s visit
(Larrabee and Tol 2011: 146-147). Indeed, the government’s loss of iKgtgiport came into
view in the 2009 municipal elections, and the JDP was severelyteléfbegp the pro-Kurdish
Democratic Society Party (DTP) in the predominantly Kurdish regions (p. 147)

Overall, while the JDP government initiated some timid effort®é&sing the restrictions
against public manifestations of Kurdish culture, it has so ferdféao develop an alternative to
the Kemalist nationalist policies in promoting Turkishness as aingifational identity marker.
Instead, collaborating with the Kemalist military and theestttucture, the government has
quickly adopted the conventional nationalist discourse on the monolithic Rundgonal
identity (Duran 2008: 99), while any attempt of divergence from itecamce again to be
pronounced as a threat to the national integrity and security afotlngtry. Scrutinizing the
heritagization process of Nevruz, the next section provides furthghtnsto the JDP’s policy
of nonrecognition towards Kurdish identity and culture by showing hawdigh claims on
Newroz have been totally suppressed and marginalized in an effordrhote and disseminate
its Turkish version as the “accurate”, “original” and “transnational” versif the festival both at

a national and global level.

Heritagization of Nevruz as a “Genuine” Turkish Tradition

Similar to the Mevlevi Sema ceremony, Nevruz was declasezlural heritage by the
Turkish government in 2004 as part of the application for the UNESCQeMaes listing

(interview 2). This time, however, the initial incentive for NevsuUZH nomination came from
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the government of Iran, when the Iranian Culture Ministry got ircliowith the TMCT'’s
Research and Education Office for nominating the festival as dhemon heritage of the
countries in the region. Subsequently, the government of Iran organized a “Caogdihedting
of Countries Celebrating Nowrouz” in Tehran from 7-10 August 2004, in which thengogets
of Iran, Afghanistan, Azerbaijan, India, Kazakhstan, Kyrgyzstan, Rakigajikistan, Turkey,
and Uzbekistan agreed to prepare a collective nomination file ¢(b&eadi 2008: 110). While
a common dossier was submitted for the festival's inscription oriViheerpieces listing in
2005, it was rejected by UNESCO due to incomplete data, and Nevaumelaible for the

UNESCO Masterpieces list (interview 2).

When the ICH Convention entered into force in 2006, the nominating steiesp
decided to complete the candidature file and renominate the fesiiva# inscribed on the
Representative List of ICH (Samadi Rendi 2008: 111). This timendneination process in
Turkey was supervised by the ICH Department that was edtallin 2006 under the TMCT as
the executive body of the ICH Convention in Turkey. The second “Cooirtjnsliieeting of the
Countries celebrating Nowrouz” was organized in Tehran from 2Bu2just 2008, and a
common nomination file was drafted by the representatives from nbngnatate-parties
(Samadi Rendi 2008: 111). Accordingly, Nevruz was subscribed onto thdidtitd in the
fourth session of the Intergovernmental Committee meeting f@dfeguarding of the ICH held

in Abu Dhabi from the 28 of September to thé'®October 2009.

Although the fourteen-paged nomination file is neither as comprehensiveasor
descriptive as the candidature file of the Mevlevi Sema GCamgmit provides substantial

information on the ways in which Kurdish customs, interests and valeresexplicitly left out
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in the representation of the festival (UNESCO 2009). The nominateddscribes the festival

as,

Novruz, Nowrouz, Nooruz, Navruz, Nauroz, Nevruz is celebrated 21
March, which is considered as New Year holiday and the beginning of
Spring. There are various ceremonies, rituals, and cultural evelits he
within every family and community. It enjoys traditional gamgsecsal
cuisines, respect for nature, performances in music and dances, oral
expressions and literature, handicrafts and painting masterpi@ces
particular miniature arts). Values of peace and solidarity, oécaion and
neighbourhood, cultural diversity and tolerance, healthy life-sayid
renewal of living environment are promoted and transmitted from
generation to generation during this cultural event. (P. 1)

The Kurdish name of the festival, Newrozas not mentioned in the above description;
while it was also not cited among the names attributed to gtevdkin Turkey, —i.e. the
Ergenekon festival, New Day, Egg festival and Sultan Nevruz et2).(fhe fact that Kurds in
Iran, Iraqg, Syria and Turkey celebrate the festival extensewad that Newroz has been declared
as the national holiday in Kurdistan Regional Government of Iraq, isasnat stated in the
nomination file. The file also remarks various myths attributechéoféstival in the Indian,
Iranian and Central Asian mythologies, and mentions the “famousktBbznyth” (another
name given to the Ergenekon myth) from Turkey (p. 2), yet nowhere imnldbement the
Kurdish Kawa myth mentioned. Moreover, when the nomination file deslctibe rituals
performed during the Nevruz celebrations in Turkey, practicds asiqumping over bonfire, and
folkloric performances (p. 3), even the participation of high rankirgiaf in the public
celebrations (p. 7), were cited among Turkey’s Nevruz traditiorasn agthout mentioning the
Newroz traditions of Kurds. In fact, the file actually mentidms word “Kurd” only once when
it describes the fire rituals in Iran: “There are someixgls at the Eve of Nowrouz/...among
some groups such as Kurds and Zoroastrians.” (p. 3). Overall, thesKuNdiwroz tradition is

marginalized from the representation of the festival to suldvel that someone who had no
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prior knowledge of the festival would never have guessed thedegicelebrated extensively
among Kurds. While such marginalization of the Newroz tradition islyigconsistent with the
community-based approach the ICH Convention has sought to introduce tddhe heritage
management, it has gone surprisingly unnoticed by UNESCO.

In fact, Nevruz’s nomination file clearly fails to satisfjet UNESCO criteria for
inscribing cultural practices on the ICH list. The ICH Conventigoukites that “consideration
will be given solely to such intangible cultural heritage isscompatible with existing
international human rights instruments, as well as with the requirementgwdinmespect among
communities, groups and individuals” (UNESCO 2008: 11). While UNESCO dkdde
subscribe Nevruz onto the ICH list by claiming that such an ptsmni contributes to “mutual
respect among cultures” (Decision 4.Com 13.03), it is hard to imagat such an effect would
occur when it is noticeably rejecting Kurdish Newroz traditiomerk though the festival's
nomination file states “values of peace and solidarity, recatiofi...cultural diversity and
tolerance” (UNESCO 2009:1) as identifying characteristidh® festival, it is also interesting to
note that UNESCO did not take into consideration thousands of Kurds whodiegavebeen
tortured and/or imprisoned in Iran, Iraqg, Syria, and Turkey during tinedgecelebrations, when
inscribing the festival on the ICH list.

Equally important, UNESCO concluded that Nevruz's nomination satisties
community-participation criteria for the ICH listing by stat that: “the nomination has been
greeted with the enthusiastic support of local communities, allltgroups, academic
institutions, practitioners and individuals concerned with the safegqugaadithe element, and

their consent has been obtained for the elaboration of the nomination” (Decision 4.Com 13.03).
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The nomination file, however, includes letters of support signed bNCtHeExpert Commission
Members of the nominating countries. The nomination dossier explair®dhish in protocol as
a result of the difficulty of “obtaining consent on the part of bearers” in a multinational
territory, but assures that “the documentation campaigns...conductpcefgare the present
Nomination File were based, primarily, upon the prior consent on thefthe bearers, in all of
the nominating countries” (UNESCO 2009:9). The research | conductedyémuvelicates that
contrary to the Sema ceremony’s ICH nomination process, whempth®ns of the Mevlevi
groups were largely incorporated into the overall proposal, the IGi#rELommission and the
TMCT neither contacted, nor sought the assent of any communitiesjzatyans, or individual
practitioners during the preparation of the nomination file of Nevrhis ihcludes respondents
who are actively involved in organizing and celebrating Newroz, whaiored that they were
informed about this process from the media after the UNESCO rdecfta had actually
happened. Under these circumstances, the question thus arises: hoe masdinalization of
the Kurdish Newroz tradition been justified during the festivaksithgization process in
Turkey?

Denying Kurdish claims over the festival, the heritage-m@lof Nevruz provides no
alternative to the official Nevruz policy that Turkey has beeloviohg from the 1990s onwards.
During the interviews, stressing the national character offékBval and emphasizing its
widespread practice by “all the people of Turkey’, TMCT officand ICH Expert Commission
members strictly rejected the identification of the festwigh Kurdish identity and culture- and,
occasionally, without mentioning the words “Newroz” and “Kurd”. Annber of the ICH
Expert Commission, for instance, explained the factors underlyindettision to approve Iran’s

proposal and contribute to the nomination process: “there is a deep-M®tadz tradition in
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Turkey; we thought it was significant to nominate a practica teflects Turkey's whole
national profile” (interview 3). When asked about the reasons behindiragtahe consent of
ICH expert commission members instead of practicing-commsandiging the nomination
process, the respondent further explained:

Nevruz is a practice that doewt belong to any localityor specific
communityin Turkey. All the people of Turkey are part of this tradition
There over 40 thousand villages who organize various activities tomelc
Nevruz. If you prioritize docality, it would be neither real nor scientifically
true... We discussed this problem of community representation in the
UNESCO conference. It had been decided that if the tradition ig bein
practiced by everyone in a given country, then all the country bectme
community. Since it is impossible to get the consent of the erdtren, we
decided that in certain cases like this one, the ICH expert dteermight
represent the community. [Emph. added]

There was a mutual understanding between us as to what this essghdsicality” and
“specific community” referred. When asked about their thoughts on tlitades declaration of
the Nevruz festival, the Kurdish respondents, however, criticized thg the Turkish
government employed such declaration to exclude Kurds from the pr@cekdo claim the
festival as its own. One of the respondents criticized the exclusionary oatbhesdeclaration by
stating that:

| am not against the idea of heritage declaration of NewrodNgSCO.
What | am against is the exclusion of Kurds from the procesdge whi
registering the festival under the name of certain groups arahsaBefore
they declared Newroz as a Turkish festival, now they call Tugish
cultural heritage... Both the government, who nominated the festival a
Turkish tradition and UNESCO that accepted it, are currentiglved in

the cultural genocide against the Kurdish civilization...How could Kurds

participate in this process through myths, practices and meahiaigdoes
not belong to them? (Interview 12)

Another respondent reacted to the heritage declaration of Nesraz Taurkish tradition by
asking, “How could one turn his back to millions of people celebratingrblz every year, and

focus on marginalized celebrations practiced by fewer people ie sdlages? If you ask the
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people of Turkey what they associate the festival with, | wonder fawy will recall those
practices.” (Interview 36)

The research | conducted, however, indicates that, instead of the tguanftithe
participants, the “quality” of the celebrations was taken into dbmesideration during the
heritagization process of Nevruz. When asked explicitly about #s®mne for excluding Newroz
tradition from the representation of the festival, the experts ralelant TMCT officials
emphasized the “purely cultural” nature behind such reasoning. Ththerf explained the
Kurdish version as a distortion from the festival’s initial mearand highlighted the ways in
which Newroz celebrations “do not follow the original tradition,” “doext have the proper
format,” or else Kurds “ascribe inaccurate meanings” tdeksval (Interviews 23, 15 and 20).
When asked whether the ICH declaration of Nevruz would have ant effe@asing the
restrictions on the manifestation of Kurdish identity and culture, ainthe TCMT officials
replied furiously: “you should ask these questions to the politicamsoffice deals firmly with
cultural tasks and not with political projects!” (Interview 15) Hentolding to a highly
problematic and stark separation of culture and politics, the Neestizities were mentioned
as “fake” and “ideological” celebrations for political ends tdamage the initial meaning and
purely cultural experience of the festival. While it goes witlgaying that the denial of Kurdish
Newroz tradition is a political decision per se, the officiakiar of the festival adopted by the
Turkish state after the 1990s is specified as confirming téitit&al meaning of the tradition,”
hence to its “unpoliticized” and “appropriate” version. In this respibet ICH declaration of
Nevruz by UNESCO, adds to the validity of the official Turkishsiar of the festival. In short,
the Kurds are once more invited to celebrate Nevruz in its fafigiTurkish meaning, but this

time as approved by UNESCO. In the words of a high-ranking TMCT official,
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| am not at liberty to express my thoughts due to my position, botdesay

that we are not claiming Nevruz merely as the cultural fygritd Turks. It

is the cultural heritage of all the Middle Eastern and the r@leAtsian
people. It symbolizes the arrival of the spring season; its symninelaning

is unity, solidarity and fertility. The UNESCO declaration poveis. We

do not say that the Kurds should not celebrate Nevruz, but they should
respect its tradition. This process shows that fake ideologieanings
assigned to the festival for political ends are meant to fadg.gInterview

19)

As discussed in the previous chapters, the ICH Convention does not senas dhke
acknowledgement of the universal value of certain cultural practiges prestigious global
institution. By assigning cultural practices to the UNESCQ, Imsttional governments also
commit to their management and sustenance. While the Mevlevi Senexmony’s candidature
file for the UNESCO listing provided page-long descriptions ohigative impacts of Turkey’s
Kemalist secular policies on the loss of the Sema ceremony’s religgpufscance, the Nevruz’'s
nomination file did not provide any such information regarding the troublsriiof the
practice in Turkey. Moreover, contrary to the detailed action plah aimas to restore the
religious significance of the Sema ceremony in line widmmunity concerns, the Nevruz
nomination file only mentions vague measures, most of which are nactlglirelated to the

safeguarding of the festival but to the ICH in gengtal.

As Yanik suggests, the TMCT *had and still has a very instruahaote in the
‘invention’ of the Nevruz tradition” in Turkey (2006: 296). Accordingly, whesked about why
specific safeguarding measures were not cited in Nevruz'snadiom file, one of the TMCT

officials stated that the Turkish government has been taking aegessasures for the

% These measures include, creating inventorieseopthactices concerning the festival, launchinggioreal network
among the ICH related research institutes and rgrgstablishing community learning centers forgheservation
of living traditions, creating training manuals fetudents and teachers on the protection of the #DH its
integration to the school curricula, developingjects on capacity building among experts, and agegraduate
programs on the management of the ICH (UNESCO 28)9:
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safeguarding of Turkey’'s Nevruz tradition since the early 1990eryietv 15). At the same
time, however, recognizing that official Nevruz celebrations haeo¢ achieved mass
participation, respondents who were involved in the nomination process witizZNeften
mentioned the necessity to disseminate the tradition among thesRAupkipulace. Not
unexpectedly, neither the prohibition of the festival for decadesta@uiurkey’s nationalist
policies, nor the recent advent of official Nevruz celebrations mantioned as factors when
discussing Nevruz’s lack of popularity in Turkey. In fact, by adoptaognt UNESCO discourse
on the loss of the world’s cultural diversity, Nevruz is represkas a practice forgotten among
the Turkish populace due to the “inevitable” processes of modernizaton sacial

transformation. A high-ranking TMCT official further explains:

Historically, Turks were one of the civilizations that celéddaNevruz
most vividly. It is one of the traditional Turkish values that fell into oblivion
due to the process ahodernization This was nota conscious politics
[Emph. added] (Interview 19)

It is significant to see how this discursive shift towardegaérding Nevruz as intangible
heritage actually serves for disguising nationalist politroatives behind the policies on the
popularization of Nevruz tradition in Turkey; given that, such policiegwstified as efforts to
sustain an ancient Turkish tradition, other than as endeavors to defyrthgh claims over the
festival. During interviews with TMCT officials and ICH gert Commission members,
dissemination of Nevruz traditions among the Turkish masses wasl el fundamental in
safeguarding the festival. One of the ICH Expert Commissionbaerexplained the measures
to be taken on the safeguarding of Nevruz: “culture is a dynamic plemoomof course in
today’s conditions you cannot ask people to go to the countryside and do pioaicaportant
thing is to disseminate the Nevruz tradition through formal and irfloreducation and

awareness-raising projects” (interview 23). Another Commissionbéetmghlighted the urgent
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need to document Turkey’'s Nevruz customs in order to sustain the “gerieatares of the
festival for future generations (interview 3). In addition to thi§MCT official explained their
long-term aim to withdraw the governments’ provision from thelmaitions, after ensuring that

“the masses could celebrate Nevruz without government support” (interview 15).

TMCT officials further highlighted that the heritage declaratainNevruz generated
additional interest in the government’s sustaining the festivahigh-ranking TMCT official
mentioned that the government currently sponsors week-long actastiagpackage-program in
all cities and towns that involve various events “for explaining antsinitting Nevruz tradition
in its original manner and themes” (interview 19). These includdeamic seminars and panels
on Turkey's Nevruz tradition, annual Nevruz marathons, concerts, recepidnbitions, and
other social events. Nevruz souvenirs are prepared by the TMCT thistoduted in these
nation-wide events. There are additional activities to dissemiinatevruz tradition among the
younger generations. Turkish customs on Nevruz are currently taeiggt as part of Turkey’'s
public school curriculum, and the 2bf March is celebrated with various activities in public
schools. Furthermore, the Ministry of National Education organizesnaaide painting, essay,
and poetry competitions among primary and secondary school childtea wieme of “Nevruz
in Turkish culture” and sends an annual notice to all public schools to agedine widespread

participation of students in these competitions.

Equally important, during interviews with the TMCT officers andHIExpert Committee
members, | was told that the ICH declaration of Nevruz pavedv#lyefor an ever-increasing
dialogue between Turkey and the Turkic Republics. An ICH Expertn@ssion member, for

instance, highlights the instrumental role the Nevruz’'s ICH datoben plays in strengthening the
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relationships with the Turkic Republics, which he believes would eveynthalp erasing the
domestic tensions over the festival in Turkey:

UNESCO'’s decision proves that Nevruz is a very strong traditiachneg

a wide geography. We could do a lot of things on behalf of Nevruzawge c

for instance, eat a dinner just talking about different Nevruz ipesctvith

people from Turkic Republics. Hence, instead of focusing just on Turkey,

we should consider Nevruz within a larger geography. | think tHishelip

us to eliminate the domestic conflicts over the festival, andgitien our

relationship with the Turkic republics (interview 20).

It is significant to mention the role of the International @rgation of Turkic Culture
(TURKSQY) in this process. Established in 1993 with an aim of pnogidb-operation among
“Turkish-speaking countries,” TURKSOY has been working togethé@h whe Turkish
government in organizing the Nevruz celebrations in Turkey since 19@5viaw 22)°’ Not

unexpectedly, Kurdish customs and activities relating to Newroz bhese excluded from the

event schedule. Deputy General Director of TURKSOY explains:

We never got in touch with Kurdish groups of any kind during this process.
As TURKSOQY, we are not interested in the political aspedii@iruz but

we rather aim to highlight the cultural significance of theidat Our aim

is to transform Nevruz to a festivity celebrated by everyanEurkey with

joy and happiness; to welcome the spring season, the increasalight

and the end of difficult winter conditions. (Interview 22)

TURKSOQY did not contribute directly to the subscription of Nevruz toUNESCO ICH list.

Deputy General Director of TURKSOY, however, indicated thatdfganization has raised
special interest in safeguarding Turkic intangible heritage fatigwthe ICH declaration of
Nevruz. TURKSOY has had three meetings with member statese 2008 to identify their

shared cultural features and to prepare joint nominations on the UNES€Gst. He further

>’ TURKSOY’s headquarters is located in Ankara, theitl of Turkey. Its member states are the RepuDli
Azerbaijan, Republic of Kazakhstan, Kyrgyz RepubRepublic of Uzbekistan, Republic of Turkey, Tuskmistan,
Altai Republic, Republic of Bashkortostan, Gagauffiéoldova), Republic of Khakassia, Turkish Repubdit
Northern Cyprus, Republic of Sakha (Yakutia), Rdjpull Tatarstan, and Tyva Republic.
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stated that following the ICH listing of Nevruz, TURKSQY orga&uizeveral events in France
and in the USA with the participation of various artists from Tyr&ed Turkic Republics to
promote and popularize Nevruz at the international atémarkey hosts the annual Nevruz
celebrations jointly held by the TURKSOY member states onwek of 2 of March in
Ankara. TURKSOY contributes greatly to the organization of thelebi@ions by planning the
activities to be held, and the selection of folklore, dance, music, aatiglgroups to be invited
from Turkey and Turkic Republics to participate in the Nevruz cdiebsa (interview 22).
These events are broadcast live on the Turkish state television channel TR#& enethéoned in
the mainstream media as lively events with a mass audieheetefearch | conducted in the
2010 Nevruz celebrations, however, demonstrates the ways in whichdedersedia can be

deceptive.

On 21 March 2010, armed with my digital recorder and cameraslimwankara to
partake in the official Nevruz celebrations organized by TUGKSn collaboration with the
Greater Municipality of Ankara, the TMCT, and the Governorship dia#a atGenclik Park
TRT Channel 1 was broadcasting an all-day long program calledt&010”. | was watching
in my hotel room one of the ICH Expert Commission Members, whom lirtadviewed a
couple of days ago, live on TV explaining the significance of the d€tlaration of Nevruz by
UNESCO “in proving how the festival does not belong to any localffjtiis is the first time
that the festival has been inherited by the whole world”, atuitiker claimed, “three billion
people on earth today celebrate Nevruz.” It was Sunday, the weahgrl®@asant, and Genclik

Park, with its central location, was a popular destination for mdaihd lower-middle class

* These events were held at the UNESCO headquarteParis and the Council of Europe’s headquartars i
Strasbourg in 2010; and at the UN General Asserdalyin New York, New York City’s Town Hall and Laoln
Theatre in Washington DC in 2011.

126



families of Ankara. In addition, the event would be broadcast live ol &Rl extensive
advertising had been done to inform the people of Ankara about thezZNestivity at Genclik
Park. Thinking that it might be difficult to find a suitable placéhim the expected crowd to
view the spectacle, | left early to arrive at the park bel@©0 am, the official event starting

time.

After being searched by police officers, | arrived at tbstival site bedecked with
Nevruz posters, balloons and Turkish flags to find that my concerns #bouwrowd were
actually unfounded. The festival ground was separated by a stage sidersnd a designated
protocol area seating on the other. There was a crowd of peopleprotbeol area reserved for
Turkish state officials as well as representatives fronTthkic Republics. Apart from hundreds
of police officers, however, there was only a modest crowd oeédbnee hundred surrounding
the stage, mostly journalists and cameramen, as well as daheeugic groups participating in
the celebrations. There was also a crowd of children and fimaities in front of a building
overlooking the festival area, waiting to receive free Nevruzpgitks that included t-shirts and
balloons (with “happy Nevruz” printed on them), Turkish flags, Nevruz owobooks, and

dolls.

The program began around 11:00 am with the Turkish national anthem follmwed
protocol speeches. Prime Minister Egdno’s Nevruz message that wished peace and solidarity
among the nations celebrating Nevruz was read. The Generatddiog the TMCT’s Research
and Education Directorate, Mahmut Evkuran, gave a speech to report imsdhgtion of the
festival on the UNESCO ICH listing: “Today Nevruz is a sharelural value among twenty-
two different countries”, he said, “UNESCO accepted this realitg officially declared Nevruz

as the shared cultural heritage of humanity”. His speech wasvéal by that of the State

127



Minister of Turkey, Faruk Celik, who offered a succinct summarywk@y’s official Nevruz

policy:

Being a significant part of our history and culture, Nevruz lisbrated with
enthusiasm not only in our country, but all over the “Turkish” world, in the
Balkans and in the Middle East. Nevruz is a strong and deejdsate
that connects us with the millions of our relatives. Thereforghauld be
the duty of each Turkish citizen to see the Nevruz festivahagpportunity

for our society to unite, to celebrate it in its authentic foamd not to
permit its abuse by some exploiters. Endeavor to transformieafest joy

and happiness into a separation element, into a political tool, grehtest
mistake that could be made against our country and nation.

Following the speeches, the event presenter invited the protocdbeneno carry out
“traditional Turkish Nevruz customs”. It took approximately ten minébeshe state officials to
jump over a bonfire, work iron on anvil, and knock eggs together. Thergrand secondary
public school children who won nationwide essay and poetry contests timethe of Nevruz
received their awards from the protocol members. The number adgpsdurther decreased as
the event progressed. Many chose to enjoy other park faciatiesrrthan viewing the spectacle.
The celebration ended with the performances by dance and music droopghe guest
countries’” and | left the festival area with journalists, thinking that desffie government’s
substantial efforts, the masses still disfavor official Newalebrations. In contrast to these
official events, where the number of state officials, police officers,@anaalists far exceeds the
members of the audience, a typical Newroz festivity, howevdr,afffacts thousands. The
Newroz celebration that | participated in on 20 March 201izimir, the third largest city in
Turkey, clearly indicates how these two celebrations differ sotisiist not only in their scale,

but also in their meaning, content, and purpose.

* These countries were Azerbaijan, Kazakhstan, Kstgh, Republic of Bashkortostan, Gagauzia (Mokavi
Turkish Republic of Northern Cyprus, and Bulgaria
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On a Sunday morning around 10.30 am, | arrivefzatir's Giindgdu Square, where
Newroz celebrations were allowed to be held. Although permissiothé event was given by
the governorship just a day before, security measures had afreawlget up. The whole district,
in fact, looked like a war zone. The square was encircled by gmiceeades and access to the
festival ground was limited to a series of small gates surraubgeolice officers doing body
and personal possession searches (see figure 3). Turkishrynfilitees with long-range rifles
were situated on apartment rooftops overlooking the festival argeouBding streets were
closed to traffic to accommodate the panzers and thousands of pdiesgsofvaiting in the
buses to intervene in case of conflict. About four thousand police sffizere on duty to
provide security during the Newroz celebrations in Izmir (Métifege Daily 2011). Despite
these security measures, the festival area was packed hetisands of men, women and
children of all ages, dressed with yellow, green, and red and \getiaditional Kurdish
costumes. The square was full of clusters of people who were rapattigans and making
peace signs, dancing and singing songs in Kurdish languagedigee4i 5 and 6). Many were
waving flags with yellow, green and red colors and carryingaptisc that read “We will
strengthen the fire of Kawa against all Dahaks”, “Peace guodlEy for the Kurdish Nation” or

“Long-live the Fraternity of the Kurdish Nations.”
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Figure 3. Newroz 2011 in Izmir-1 (photo by author) Figure 4. Newroz 2011 in Izmifghoto by author)

Figure 5. Newroz 2011in Izmir-3 (photo by author) Figure 6. Newroz 2011in Izmi(ghoto by author)

Soon, loud Kurdish protest music -mostly revolutionary and nationalistrastfeame to
fill the Square. As | do not know Kurdish, | could only pick up certain wditds “PKK”,
“Ocalan,” and “guerilla” among the lyrics. Everybody, including ¢faerly women and even the
children, were participating in the songs. There were small groupsagfle lighting bonfires
and jumping over them. Seeing that | was taking notes, a middleragedapproached me.
Without asking who | was or what | was doing there, he said: ‘€meneither choose their
parents nor their nationality: we were born Kurdish, but we areagainst Turks, we are just
against the system.” Our talk was interrupted by the crowd pragethie passing police
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helicopter by whistles and slogans. A young man standing next tecaed applauses when
he cried out furiously: “This is our day, leave us alone! Get olecé!” The event continued
with a one-minute homage for the “Kurdish martyrs”. The audiémee listened with silence to
the voice recording that Rgdn Demirel left before she burned herself to death on a Nedanoz
in 1992 inizmir to protest Kurdish repression in Turkey. Applauses, whjstled slogans
followed. When the crowd began shouting pro-Ocalan slogans, the mesenter warned the
crowd not to “go beyond the suggested slogans.” He continued, “Today i®Neaance, have
fun, and light the fire of Kawa against the tyrants!” Prominkntdish activists delivered
speeches highlighting the significance of Newroz for the Kurdislisesacriticizing the
government’s repressive Kurdish policy, and demanding the officialgngon of Kurdish
presence and legal acknowledgement of their political, cultadhkavil rights in Turkey. These
speeches were followed by Kurdish protest music concerts intedrbgtslogans and cheers.

Although the event continued until the evening, the security forces did not intervene.

While Newroz celebrations still keep their political overtones,tsddewroz events are
relatively less violent. As the above description illustrates,ctebrations, however, are not
without restrictions. Newroz events are still held under tight surveillapseake authorities. The
Newroz participants have to go through several security checksebtfey can access the
festival areas (or the city centers in the predominantly Kianadigions), and they are often shot
with cameras from the military helicopters. Moreover, hundreds @flpeare still arrested each
year in Newroz celebrations across Turkey. In Istanbul jtse#inty-nine people, some of whom
were children, were detained after they opened an Ocalan pos28dn(CNNTURK News
Portal 2010). Equally important, during interviews with Kurdish reseots | was often told

about the ways in which Law 2911 on “Meetings and Demonstrations” cstilktitutes a
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significant obstacle against the celebration of Newroz withostricdons in Turkey. These
respondents often raised concerns over the ways in which stateitées have the final word on
“if, where and when” the celebrations would be held. One of the Kurdsggondents provided

an example from the celebrations in Diyarbakir:

State authorities do everything to isolate the Newroz fesfroash the
masses. For instance, the official Nevruz celebrations are heldgt the
Diyarbakir city center, while the celebration area assignedN&wroz is
20km outside of the city. We try to provide free bus services ttesitwal

area. But it is impossible to transport hundreds of thousands of people.
They, however, still manage to come. Many wake up around 5 a.m. in the
morning and walk all the way to the area. The ones with cas give free

rides to the pedestrians. (Interview 35)

Indeed, despite these restrictions, the number of Newroz participants keepsygrach year. In
2010 about 100 thousand people celebrated Newroz alone in Istanbul, while 30dhooisze

officers served during the celebrations in Istanbul (Zamany3lL0). Approximately 300
thousand people celebrated Newroz in Diyarbakir in 2011 (Sabah Daily 2@filE),about 100

thousand people participated in the celebrations in Istanbul (Daljlditder, and Can 2011).

Overall, the above discussion clearly demonstrates that Turkegisaeor to Turkify
Newroz has been largely unsuccessful so far. Despite the heattagi of Nevruz as part of
government attempts to justify and promote the validity of Nevruza agenuine Turkish
tradition, Newroz continues to be a powerful symbol of Kurdish ideatitystruggle in Turkey.
One of the Kurdish respondents explains why Turkey's attempts agstisiate Kurds from

Newroz have been unsuccessful thus far, through the Kurdish resistance to feirodetams:

| do not believe that these efforts to Turkify Newroz would eventually result
in the abandonment of the Newroz tradition by Kurds. On the contrary, as
long as Turkey's repressive assimilation policies against Kardientity

and culture continue, Kurds will pour out into the streets on Newroztdays
react against state oppression. But the heritage declaraticewwbis still
significant in demonstrating that we are moving towards more aspar
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and isolation between Kurds and the Turkish government. | believe that if
Turkey does not put an end to its policies of assimilation of Kuras int
Turkish identity and guarantee Kurdish existence by law, it bdl
impossible for Turkey to solve its Kurdish problem. (Interview 38)

Conclusion:

The previous chapter discussed the critical impact of natiocalisternon the selection
and management of intangible heritage through the case of thevW8elma ceremony. The
heritagization of Sema reveals the ways in which the JDPrigment favors a policy of
recognition of Mevlevi religious identity and rights in line wiits political agenda that
emphasizes Sunni Islam as a unifying national element. Drawingh® case of Nevruz,
however, this chapter demonstrates that heritage-making does naysakillow for an
inclusionary process that favors, acknowledges, or promotes mazgthalultural practices.
This is because heritage-making might also serve the goversmaitibnalist interests when it

is employed to pursue a policy of nonrecognitimn¢gleny and delegitimize marginalized groups

recognition claims in an effort to construct a unifying national identity.

The UNESCO declaration of Nevruz as Turkey's intangible heritagetions to
legitimize and promote the validity of Nevruz as the “accurabeiginal” and “transnational”
version of the festival both at a national and global level. Equafpprtant, it serves to disguise
the nationalist motives behind the “Turkification” of Newroz. Claimitigat the political
overtones of the Newroz celebrations damages the “original meaamdy™*purely cultural”
experience of the festival, and employing the UNESCO discourgbeotoss of the world’s
cultural diversity, the JDP government justifies its policiestlom dissemination of Nevruz
tradition in Turkey as an effort to sustain and revitalize an ancient Turketiana other than as

endeavors to suppress Kurdish claims on Newroz. Hence, unlike theglzation of the Sema
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ceremony, which shows the JDP government’s support and promotion of MeviyiSurkey’s

common Islamic heritage, Nevruz’s heritagization reaffirms the govent’s efforts to deny and
suppress Kurdish identity. In this respect, the JDP governmenttsidpolicy is congruent with
Turkey’s long-term efforts to assimilate Kurds into the “TsiKi national identity; and thus
reveals the ways in which the JDP’s nationalist stance showdiveogence from that of

Kemalism on the promotion of Turkishness as Turkey’s national identity marker.
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ALEVI-BEKTA [1ISM FROM A SUNNI OUTLOOK: THE CASE OF THE SEMAH
RITUAL

Introduction

Semah is a religious ritual conducted exclusively by Turkey’s Alekid&iepopulation®®
Having a “quite autonomous interpretation of the fundamentals of IgMarhoff 2003: 94) and
distinct religious principles and practices, Alevi-Baldacan best be described as a heterodox
Islamic community. Their central religious service is aead@athering ceremony callégin-i
Cem(henceforth the Cem ceremony) that is usually held weekly orsd@ay evenings. Instead
of practicing the five-time daily prayddamazfor worshiping God, Alevi-Bekt adherents
instead perform the Cem ceremony for the purpose of “attairghgious fulfillment” and
showing loyalty to Haci BekgaVeli, and the twelve Imams (Shankland 2004: 4b).
Traditionally, the Semah ritual constitutes a part of the Cerancony, and is practiced as a

sacred “ritual movement system,” other than as a “separate dance(@mitkmen 2005: 252).

69| am following Elizabeth Ozdalga (1998) in my wfehe term “Alevi-Bektai” when referring to both the Alevis
and Bektais (unless | mention their differences or quoteesath Her reasons are based on the fact that Abeaisd
Bektssism belong to the same religious tradition; as stetes “although Alevis and Bekisy, upon a closer
examination, cannot be treated as one and the shen&gct that these orders often shared the sateeafhd beliefs
justifies grouping them together” (1998: 23, fodn®). Traditionally, one of the most pronouncetfedénces
between the two traditions is that while anyonel@dnecome Bektd, one has to born into an Alevi family in order
to be considered as one. However, both Alevism Bekiasism originated from the same source, the doctrine o
Haci Bekta Veli, a Sufi saint who lived in Anatolia in the L8entury (Mélikoff 1998: 9). Sharing the same Helie
system, their differences have been mostly sodatharacter (Mélikoff 2009: 25). Historically, Bekis were
educated urban elites who followed the Bekg&ufi order representing the organized and institalized form of
the belief, while Alevis were semi-nomadic rurahwounities and tribes concentrated in central Amatdlélikoff
1998: 9). Many Alevis, however, also followed thekiBsi order. The difference between Alevis and Begkthave
come to be less pronounced, especially since 19808en Alevis migrated to the cities (Massicard 2068).
Currently, “Alevi” is often used as an umbrellanein general public discourse in Turkey and in tetated
literature, when referring both to Alevis and Balda

® The twelve Imams are the descendants of the Prdgbeammed (Ali, Hassan, Hiiseyin and his nine other
descendants). Like Shia Muslims, Alevi-Befsaalso believe that the twelve Imams are the tsirisuccessors of
Mohammed.
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The ritual is performed to the accompaniment of the chantimgligious songs and the music

made bysaz(long-necked lute).

Up until the 1960s (a time characterized by large scale-taH@ban migration of
Turkey’s Alevis), the specifics of the Semabh ritual were unkntmvnon-community members.
Due to the Sunni oppression that they faced under the Ottoman rule Baldgis performed
their religious rituals in absolute secrecy for centuries. |&Vthieir support for the Kemalist
reforms in the early Republican era is highly debatable (Ess2007), Alevi-Bektgs came
to have a relatively less troubled relationship with the central authaetythé foundation of the
secular Turkish Republic (Ozdalga 1998). Nonetheless, under the Kem#dithat promoted a
new national identity based on the unity of secular Muslim-Turksntimeecognition of their
distinct religious identity “has been the price they had to papdorg accepted as a legitimate
part of the nation” (Dressler 2010: 126). As Sokefeld puts it, “even todlayis continue to

lack any kind of formal and collective recognition as Alevis in Turkey” (2008a: 270).

Tambar suggests that when Semah finally gained public visiinilitye 1960s, “this very
visibility has been justified, legitimated, and sanctioned by disesuthat re-inscribe a unitary
vision of the nation” (2010: 658). In other words, “the category of folkhnowided a legitimate
avenue of public recognition” for the Semah ritual (p. 668). Alevi-Bektbegan to show a
growing concern about the adverse impact of folkloric represemsaof Semah on the ritual’s
sacred content and spiritual purpose following the revival of “AleVesna religious movement
in the 1990s. The movement became largely successful in renidptlee religious performance

of Semah among the Alevi-Bekt@ommunity.
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Many Alevi-Bektgis organized around voluntary organizations to react against the rise
of political Islam in the 1990s. Indeed, with “the embrace of Suslam” by the Turkish
government following the 1980s (Van Bruinessen 1996:A8)yi-Bektasis have increasingly
been subject to state-enforced policies seeking their aggoniinto the Sunni Muslim majority.
This chapter is an attempt to show that despite its claimsmnad st an equal distance from all
religions, the JDP government’s “Alevi policy” is no exception te.thn fact, many Alevi-
Bektsis claim that they experience further restrictions due to tbeigg dominance of Sunni
Islam in Turkey under the JDP rule. Alevi-Bejtaorganizations have held a series of
demonstrations across Turkey with tens of thousands of people, opposiray¢nengent and
demanding their official recognition as a distinct Islamict s a condition of their acceptance
as equal citizens of Turkey. Nonetheless, arguing that the réiocogaf sectarian differences
within Islam would damage Turkey's Muslim unity, the JDP governmejeicts the distinct
religious identity of Alevi-Bektgis. Instead, consistent with its nationalist political agenda, the
government favors (mis)recognizing Alevi-Befitam as a Sufi tradition, i.e., as a subdivision of
Sunni Islam.

The Semabh ritual was inscribed onto the UNESCO ICH list, iffittiresession of the
Intergovernmental Committee Meeting for the Safeguarding dfdHeheld in Nairobi on 15-19
November 2010. This chapter discusses the JDP government’s policies arithgization of
Semah as part of its nationalist efforts to assimilate ABskitasism into the unifying Sunni
identity. Despite the UNESCO documents that claim the full-supgaitte community to the
heritagization of Semah, my research reveals that it ifareitelcomed nor supported by the
majority of the Alevi-Bektsi representatives, who claim that their ideas on the defindiuh

management of Semah are manipulated and distorted during thesprGtamiing that Semah
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constitutes a crucial component of their worship (just like Namé&arithe Sunnis), they oppose
the government’'s Semah policy for intentionally and systematioarepresenting the ritual’s
religious significance for Alevi-Bek§gs by labeling Semah as a Sufi tradition within Sunni
Islam, rather than as a religious ritual of a distinct Islamic sect.

After introducing the Alevi-Bekta religious tradition and the Semabh ritual, | discuss the
impact of the early Kemalist policies on the Alevi-Bgktaligious identity and traditions; then,
| relate this to the redefinition of the Semah ritual as an elementrkish national culture in the
1960s. | proceed by discussing the return of Alevi-Bgkt religion following the 1990s and
how it paved the way for Alevi-Bekfacommunity’'s readaptation of their religious traditions,
including the Semah ritual. Subsequently, examining the JDP goversnmiesponse to the
demands raised collectively by Alevi-Be$iga for recognition of their religious difference, |
discuss how the government interprets Alevi-Bgkta from an exclusively Sunni outlook. |
conclude by discussing the government’s policies on the heritagzait the Sema ceremony,

and how these policies contribute to its efforts to “Sunnify” Alevi-Bgkta

A Brief Note on the Alevi-Bektasi Tradition

Similar to the Shias in Iran and the Nusayri Alevis in Syriatk@y’'s Alevi-Bektai
community displays strong religious devotion to the fourth Caliph Ah;ia-law and the cousin

of the Prophet MuhammédThe Alevi-Bektais, however, constitute a distinct Islamic group

2 The exact number of Alevi-Bekia in Turkey is unknown as the Turkish national stendoes not record
sectarian differences among Turkey’'s Muslim popotat(Tambar 2010: 654). In the literature, the dapon
estimations of Alevi-Bektas in Turkey ranges from 10 to 30 percent of Tuitkeptal population; however,
Shankland argues that, they are “unlikely to ber @@eper cent, and perhaps nearer to 15 per c2803;20). This
makes Alevi-Bektgis the second largest religious group after thenSumajority in Turkey. Turkey also has a
minority of Azerbaijani speaking Alevis in the EadtTurkey whose beliefs and rituals resemble ntoréhat of
modern Iran, and a minority of Arabic speaking Aleemmunities that compare closely with the Nus#yevis of
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with heterodox religious identity, belief and rituals. The Alevi-Bgikddherents pay homage to
their patron saint, Haci Bekt&eli.?® While the doctrine of Haci Bekta/eli started to spread in
Anatolia among the Turkmen tribes and the Ottoman army from thedmtury (Ocak 1996b:
233), Alevi-Bektaism as it is known today, emerged in thé” X@&ntury when it blended with

Shiaism owing to the rise of Safawid propaganda in Anatolia (p. 238).

The Alevi-Bektai belief system differs from both the Sunni and Shia Islam in folani
ways. As Ocak suggests, following a quite unmethodical and deeplicahystamic theology
with traces from Shamanism, Manichaeism, Buddhism, and Shiaismbdhief system could be
defined as syncretic Islam (1996b: 246-249). The Alevi-Bekisubmit to a traditional set of
moral rules and principles and “claim to live according to the iflmetin) meaning of religion
rather than its externatghir) demands” (Van Bruinessen 1996: 7). They do not usually attend
mosque services or follow the five pillars of Islam, the esslergiguirements of the Islamic
belief as accepted both by the Sunnis and Shias. The majority of AlevisiBaktas not practice
Namaz, fast, or giv&ekat(alms) during Ramadaf{, or make pilgrimage to Mecda contrast

to Sunnis and Shias who follow the guidance oflthemas their religious leader, Alevis follow

Syria (Van Bruinessen 1996: 7). Around 3 to 4 williAlevis are also of Kurdish origin (Nigogosian969 44).
Whether Kurdish Alevis define themselves througligi@us or ethnic lines is a matter for debate. Fmre on
Kurdish Alevis, see Shankland 2003 and Van Bruiee$997.

% The biography of Haci Bekta/eli is mostly based on a historical work calielJyetn me which was written
at least two hundred years after his death andesasignificant historical errors and contradictarformation on
his life (Ocak 1996b: 230-231).

% Alevi-Bektasis fast for twelve days during the month of Muhairéo moan for the death of Hiiseyin and his
followers in the battle of Kerbala. During this jmef, festivities are limited and instruments aretkalent (Markoff
1993: 102).
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the leadership of thBede while Bektais follow that of theBaba®® Whereas Sunnis and Shias

worship in Arabic, Alevi-Bektgis worship in Turkish.

The Ottoman Empire had a pronounced Sunni character from the beginmieg. T
nomadic Turkmen tribes of Anatolia who followed a heterodox Islaniib, faowever, had a
relatively unproblematic relationship with the central Ottomahaity in the early years of the
Empire (Ocak 1996b: 267). This situation has changed considerably frafticentury, when
these Turkmen tribes were influenced by the Shia Safawid movesnentllied with Shah
Ismail in the rivalry between the Sunni Ottoman and Shia Safawich$dy (Ztrcher and Van
der Linden 2004:123-124). It was during this period that these Turknies @ppeared in the
Ottoman documents &azilbas (redhead), who were declared rebellious heretics to be executed
whenever apprehended (see Imber 1979jhe massacres of Kizilpaommunities by the
Ottomans became even more systematic following the end ofvtigyrin favor of the Ottoman
Empire (Massicard 2007: 33). Having been secluded from their rcemtéran, Kizilbg
communities managed to survive by withdrawing to remote rurak apd practicingaqiya
(religious dissimulation), pretending to be Sunnis whenever they hadctavith outsiders

(Zeidan 1999: 76).

Bektsis enjoyed relative tolerance and acceptance under the Ottoneacorapared to

their Kizilbg counterparts. Having found support among the professional andO#idman

% The duties of Alevi and the Bektaspiritual leaders are quite similar, involvingnctucting traditional religious
services, directing religious ceremonies and madjagocial problems among community members. WAl&yis
believe that Dedes hold spiritual powers due tdrtHecent from the holly lineage of the Prophet Muimed
through the twelve Imams, the Beditareject such hereditary leadership, and deterrthie# spiritual leaders by
election (Camurglu 1998: 82-83).

% Mélikoff explains that the term Kizilgaemerged in the 5century at the time of Sheikh Haydar (the fathfer o
Shah Ismail) as the name of the Safawid suppovieesing red headgear and came to have a bad repuitathe
Ottoman Empire, with connotations of rebelliousnasgd being an infidel (2009: 52). In fact the teitavi, which
literally means the followers of Ali, is a recenvéntion that emerged in the™8entury (p. 51).
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army of Janissaries, Bektsm was institutionalized into a heterodox Sufi order in the dadfy
century during the reign of Sultan Bayazid Il (Kiiguk 2002: 20). Massimentions the role that
Kizilbas revolts might have played in the support the Bg&taeceived from the Ottoman
authorities during this period; by supporting Beldgm, the authorities might have aimed at
controlling rebellious Shia-influenced Kizibacommunities by integrating them into the
relatively conventional and centralized Bekthelief (2007: 34). At the same time, however,
increased affiliation of Kizilgacommunities with Bektgsm led to further unorthodoxication of
Bektaism owing to the introduction of Shia elements into the doctrine (p3534’
Nevertheless, the Bekiaorder remained robust as an official doctrine of the Janissand

spread out across the Empire, especially in Anatolia and the Balkans.

This situation radically changed in 1826, when the Janissary army was abofiditbdra
replaced with a modern army by Sultan Mahmud Il. The Be&tder, as a result, was officially
proscribed, its adherents were vastly executed, and all thesBlektges (except the ones that
were given over to the Nakendi order, -such as the main Bektadge in Haci Bektg were
closed down (Ozdalga 1998: 24). The Bektarder, although legally banned, still functioned
unofficially under the Najbendi authority until the resolution of the Ottoman Empire. As
Kicuk (2003) states, the Bekitaorder’s activities resumed about thirty years after liha.
While the Nakibendi Sheikhs functioned as the official head of the BeKktalges, their
purpose, more symbolic than practical, merely limited to maintaitiegcommunication with

the Ottoman authorities (p. 210).

" The Kizilba influence on Bektasm led to the reorganization of Bejitan into a dual structure (Massicard 2007:
35) ofyol evladi(children of the path) andel evladi(natural descendants). Claiming that Haci Bekteli had no
children, yol evladifollowed theBaba as their spiritual leader, and accepted voluntagmbership to the order,
while believing Hacl BektaVeli actually had childrerhel evladifollowed the spiritual leadership of tigelebi,as
the direct descendant of Haci Bekteli (Norton 1983: 74-75). From the i@entury onwards, the Bektdodges
accommodated both the Celebi and Baba (p.75). Windleurban Bekta population mostly accepted the authority
of the Baba, village groups mostly accepted thbaitly of the Celebis (ibid).
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Despite their noncompliance with the orthodox interpretation of Islangua religious
traditions of Alevi-Bektgis have survived for centuries through their conduct in strichtieol
and secrecy. One example is the Cem ceremony, the cehgi@u® service of Alevi-Bektas.
The Cem ceremony sharply differs from other Muslim worshipals by the occasional
consumption of alcohol during the ceremony and its conduct in the accongpa@hmusic and
dancing by both men and women, who are called concomitantigresoul). These aspects of
the ceremony led the Alevi-Bekta to be subject to insulting rumors from the Ottoman times
onwards, -the most notorious rumor being that they practioen séndi{candle extinguish)
during the Cem ceremony which implies that they put out the caadigégartake in sexual

orgies, even in incest (Soileau 2005: 98).

Traditionally, the Cem ceremony took place in the Bgktalges or in the largest house
of the Alevi village, although it came to be organized from the 189@se new urban Alevi-
Bektsi gathering places calleGemevi(gathering house). Not having a fixed length, a typical
Cem ceremony might last up to four or five hours (Shankland 2004:Th@).ceremony is
performed in the Turkish language, and its enactment involves the conduatzé duties by
the twelve assistants of the Cem in the direction of the spiliéaaer®® In addition to its
practice as a form of worship to God, the ceremony also angths an instrument of judicial

decision to solve intra-community problems and disagreements undsupkeevision of the

®Fuat Bozkurt explains the twelve services of thenCeeremony (2007: 32-35). The spiritual leader &isd
assistantRehber(guide) fulfill the first two services by directirthe ritual. TheCeragci (light keeper) accomplishes
another service by managing the light, #aci(saz player) by playing the saz and singing religi songs, the
supurgeci(sweeper) by symbolically cleaning the ritual@pn front of the dede and tgézcl(watch-keeper) by
ensuring the order of the ceremo®polucu distributes the traditional alcoholic drinknikgi provides the security
of the village during the ceremony, and #&pici (gatekeeper) guards the entrance door, not leftireggners in.
Kurbancicooks the sacred meat and prepares the sacretiaksta,” Kuyucuburies the left-overs of the sacrificed
animal, and finally theSelmandistributes the sacred water to the participanttha end of the ceremony. It is
believed that if these services are not properlg,hghat is to be eaten and drunk after the cergnvasuld be ill-
gotten (p. 32).
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spiritual leader (see Shankland 1993: 55-58). A community member migtdtégorized as
duskun (fallen), if she/he is found guilty of a serious crime. Thgkdd might be forbidden to
take part in the religious ceremonies, excluded from daily sod@taction, or prohibited to
work with other community members in daily tasks; in extrem&sans (such as when ghiin

is found gquilty of murder, theft or adultery) he/she is excommtetdcdrom the village
(Shankland 1993: 57). Although showing some variance, a typical Cemargreniso involves
lectures on the Alevi-Bekga belief and rituals, recitations from the Quran, narrations of
religious stories, and invocations callgdlbank chanting of religious songs callegfes,and

performance of the ritual dance of Semah.

Figure 7: Semah Ritual conducted by the Semah peréfioce group of Haci Bektégown in December 2010 (photo
by author)

While the exact origin of the Semah ritual is unknown, some titeraraces it back to
the pre-Islamic rituals of the Central Asian Turkic tribesZlBirt 2007; Erseven 1996). Many

Alevi-Bektasis, however, believe Semah to have originated fronKindar Semahi(Semah of
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the Forty) in the time of the Prophet Muhamnigwhile the Semah of Forty is the most widely
practiced form of Semah today, the Semah performanceshaigoregional differences in terms

of the choreography, number of performers and religious songs that are clanted.

While the Mevlevi Sema ceremony and Alevi-Bgkt&emah ritual are occasionally
confused with each other due to the resemblance of their namdetha similarity of their
spiritual content’* there are structural differences between the two in termsheif
choreography, dance figures, and body postures, as well as thieal etodes and rules of
conduct. One of the unique aspects of Semah is its performance byvboidin and men
together, in contrast to the public conduct of Sema by men and itdeppesgformance by
women. Traditionally, both the performances of Sema and Semahregtrieted to outsiders;
Sema, however, was performed as a public ritual open to the inspection-devlevis, while
Semah remained as a secret dance, strictly forbidden to bdge®mm-community members.
The Semah performers did not receive a particular trainingoanto turn Semah as in the case
of Sema but rather learned it on-site watching older genergtenigrming it during the Cem
ceremonies. Both Sema and Semah performers whirl in aasifarm avoiding bodily contact

(see figure 7). However, the Sema is performed spinning on onau@momously by holding

%9 Oztirkmen narrates the story of the origin of Sernfithe Forty: “the Prophet Mohammed visits a grai
thirty-nine people who were indifferent to his ngwising Islamic thought. At the meeting they oéfdrthe Prophet
a grape and told him to divide it into forty eqpalts. When he said that it is not possible, onthei squeezed the
grape and offered one drop to each. All of themevwger moved by this event that they all began wigrlincluding
the Prophet himself, who then decided that thesmplpeare true saints. Treemahsare therefore believed to be
derived from this original whirling of the forty pple... and they are believed to have been modifiedanous
ways depending on regional differences...” (2005: 52

0 For the detailed description and characteristfogsadous Semah forms, see Bozkurt 2007: 37-11% dibcusses
around thirty different forms of Semah performed urkey at present.

7' Both the Sema and Semah are rituals practicechéoptirpose of religious worship. The terms SemahSema
drive from the same root (Bozkurt 2007:2). Howetke, person who performs Semah is caletnahgiwhile the
act itself is calledSemah dénmekiurning Semabh); in contrast to the use of thent&emazerfor the Sema
performer andsema etmefmaking Sema) as the name of the performance.
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both arms horizontally and motionless in the air, while the Semah perforroeestogether with
synchronized steps in a line or in a cirfdeing each other and moving their arms up and down

(Bozkurt 2007: 12).

The conduct of the Semah ritual is usually composed of three comsquants; it begins
with the agirlama that involves slow motion arm and walking movements, continues with the
yeldirme performed with faster steps and arm figures (said to tenitae flying birds), and is
finally followed by thehizlanma(not always performed), which is composed of more complex
and intense figures (Markoff 1993: 105-106). In addition to the particulay Qestures, the
conduct of Semah should also follow certain moral codes and rulessixpref its religious

significance. Markoff explains:

The go6zcl [watch-keeper], one of the twelve assistants of the dadg du
the ceremony, has the responsibility of choosing semalh] perforamet
monitoring their movements as they dance. Once he has made hisnjecis
he motions to various men and women with a subtle gesture or touches
them with a sacred stick known @sik or dayak...the selected individuals
make their way to the central area in the room in order to niekettial
niyaz (bowing, prostration to the religious leader that can include kissing
him on both knees, on the chest, or the floor in front of him) to the dede.
The dede gives his blessings and recites a prdye) (n which he asks for

a blessing from Allah, Muhammad, the twelve Alid imams, and Haci
Bekts;, for all the members of the community...Once the musicians begin
to play, the dancers, who can number from one to sixteen or more,
acknowledge one another with dignified and respectful bows or symbolic
embraces...During this time, the audience observes in silence, s@neti
swaying from side to side in response to the rhythm and sensual appe
the music. (1993: 105)

The aforementioned specifics of the Semah ritual had been prgctiokhown to the
outsiders until the 1960s, owing to its performance strictly asobdite secret Cem ceremony.
The second chapter has discussed the dramatic and abrupt impadkemiilest secularization

policies on the sustainability of the Sema ceremony. Semapisblic practice by tradition,
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whose preparation and exercise heavily relies on the institutiedaditructure of the Mevlevi
order. The Semabh ritual, on the other hand, was traditionally condurctgrivacy and in the
absence of an external public audience. Additionally, its performeggpaired neither an
institutionalized training nor a special spatial setting. Tlaaspects of Semah enabled the Alevi-
Bektsis to practice the ritual relatively free from stateemention in the initial years of the
Republic. This is, however, not to say that Kemalist nationalistipslihad no impact on the
Alevi-Bektasi community. The Bekta order was not exempt from the ban on Sufi orders.
Moreover, the institutionalization of the “Kemalist ideal of ethaund religious unity” in the new
Republic led to the nonrecognition of their distinct religious iderfyessler 2010: 126). This
prepared the ground for state-enforced policies to intedxi@-Bektasism into the Turkish
national culture, and then, with the rise of political Islam in Tyra#ter the 1980s, into the

Sunni Islamic one.

Kemalist Nationalism and the Alevi-Bektais in the Early Republican Period

The Alevi-Bektgis’ relationship with the Turkish state is a matter for debat¢he
related literature. While some Alevi-Bekitgroups sided with Mustafa Kemal during the War of
Independence, it would still be misguided to assume their overall suppanany rather chose
to ally with the opposing forcdéMuch scholarship, however, assumes their prevalent support

to Turkey’'s Kemalist tradition and to its secular principlesfrthe early years of the Republic

2 During the War of Independence Mustafa Kemal apgied Alevi-Bektsis in search for support: he exchanged
letters with the Alevi-Bekta leaders, and even visited the main Bgktadge in Haci Bektatown in December
1919 and stayed there for a night (Kuguk 2003: A28) Bruinessen, however, states that the Aleyaarticipation

in the War of Independence... was at best half-hea(t2D7:10). The Koggiri Rebel organized by tKardistan
Teali Cemiyeti $ociety for the Elevation of Kurdistan) in 1920 wagported by both the Kurdish and Turkish
speaking Alevis (Dersimi in Van Bruinessen, 1990). 1n addition, Kicik indicates that some Bgidadased in
Istanbul supported the Ottoman government againsstda Kemal (2003: 200). For more information be t
attitude of Alevi-Bektgis during the Independence War, see Kiiciik 2003sMaixl 2007: 48-52.
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(e.g., Shankland 2003; Ozdalga 2008; Zeidan 1999). It is true that dfeginguyears of harsh
discrimination as heretics under the Ottoman authority, the new atiraiitin’s emphasis on
creating a modern Turkish nation appealed to some Alevi-Bsk{®zdalga 1998: 24).
Massicard, however, suggests that the resonance of the Keidalés among the Alevi-
Bektais is a phenomenon that has developed gradually after the 1960s, archmeyto the

fore with the rise of political Islam in Turkey after the 1980s (2007: 48).

Having been neither particularly supported nor privileged by the Ketnragime, the
Alevi-Bektasis have also been given no special concessions after the fiaundathe Turkish
Republic. They were, in other words, expected to be integrated intortbgying homogeneous
national sum, at the expense of abandoning their distinct religionistyd@irh 2008: 111). The
previous chapters have examined how the Kemalist nation-building ppog@ubted a secular
Muslim-Turkish identity model for the creation of a homogeneous natmnaénry. Granting
official minority status only to Armenian, Greek Orthodox, and Jewmmmunities, Turkey
uniformly labeled all other elements as “genericdllirk or, likewise, Muslim” in regards to
citizenship (Shankland 2003: 159). Furthermore, claims of divergencestroima unitary model
were perceived as a danger to the existence of the Turkighastd thus remained repressed
(Dressler 2010: 126). As a result, the majority of Alevi-Bgiktaame to stress their Turkishness
to form legitimate links with the Kemalist state (Shankland 20@320). Turkey’s neglect of
sectarian differences within Islam, however, led to the offidia$sification of the community
within the broad Muslim category and eliminated the possibilitheir recognition as a distinct

religious group (Tambar 2010: 654).

Secularization of public life had been an integral component of the lisém@dern

nation-building project. The Kemalist regime proscribed and crimedlall Islamic activities
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that it saw as a danger to its authority. The second chapursded the ways in which the
Sheikh-Said revolt (1925) set the ground for the ban on Sufi orders. Soon after the suppression of
the revolt, the Sufi orders were declared as reactionary andeauniarist institutions against the
modern Kemalist ideals. Accordingly, the regime enacted tlaeniofis Legal Code 677 in 1925

that closed down all the Sufi lodges and criminalized all Sufviaes. Even though, as a
heterodox doctrine, the Bektaorder radically differed from Turkey's other Sufi orders
subscribed to Sunni Islam, it was not exempt from the ban on Sufi ofiderBekta lodges

were shut down, and all public and institutional activities of the obédeame illegal after

192573

Although Sufi activities were eliminated from Turkey’s public sphé¢he Turkish state
“chose from the outset not to withdraw from the field of religionrelyt’ (Shankland 2003: 14).
Kemalism reinforced the state’s direct involvement in religi matters to minimize the role of
religion in Turkey’s social and political life. To this end, insted defending a secularism that
was built upon the notion of the separation of the domains of religion atej Bemalism
supported the regulation of public manifestations of the former dyatker. It was during this
period that compulsory religious education was excluded from the @mdblaol curricula, calls
to prayer came to be conducted in Turkish, and Muslim pilgrimagéamsed. Placing religion
under the control of the state not only served for the restructuririglash along with the

Kemalist ideals and principle¥,it also paradoxically institutionalized Sunni Islam as theestat

1t is significant to note that unlike Mevlevis, eMi-Bektais could not secure any concessions from the
government in the one party period. While the KomMgvlevi lodge was opened as a museum in 1927r (@ftkrect
demand from Mustafa Kemal), the Haci Bgliadge was converted into a Faculty of Agricultuaad the lodge’s
properties were given to the use of the state mmseand public libraries (Kugiik 2003: 193). The dedio convert
the lodge into a museum was released years aftetadféuKemal’s death in 1960 (p. 206).

" As Ozdalga states, in an effort to reform and muide religion in the early republican period indiwith the
Kemalist principles, the government created a caaion “to purify, simplify and intellectualize thmosque
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religion in Turkey. The Directorate of Religious Affairs (BRwas founded by the Kemalist
regime in 1924 as a state institution to manage and regulateidsieligious services throughout
Turkey. Moreover, following the ban on Sufi orders, mosques becanmalh&egitimate public
institution for Muslim worship. Mosque expenses were paid by the state, and asratrserved
as state officers. The regime also founded public Imam-Hatpds, which trained those who
delivered sermons and led prayers and would be employed in mosquabhemnstate-sponsored
religious institutions. Adopting an exclusively Sunni understanding laimis these state
institutions, however, denied all other Islamic interpretations inotudhose of the Alevi-
Bektsis. In a way, being Muslim came to stand for being Sunni Musglithe Turkish national
context.

Neither the ban on the Bektaorder nor the institutionalization of Sunni Islam by the
state generated collective public opposition from the Alevi-BektaVhile the ban on Sufi
orders technically prohibited Alevism as well (the title ofdBefor instance, was also banned
under Legal Code 677), having minimum contact with the central ataberity, many Alevi
communities continued to practice their religious traditions iraiedl villages during the early
Republican period (Shankland 2003: 28). The impact of Kemalist nationalistepobn the
urban Bektgis was relatively more pronounced. After the abolition of the Bektaer, some
prominent Bektgis went to Albania, and continued their activities there. The Biektaer
remained strong in Albania in the 1930s, having between 150,000 and 200,000 followers
(Rregullore e Bektashijvet Shqiptare in Birge 1991: 100). Many qtbarthe other hand, chose
to stay in Turkey and tried to adapt to the new regime. Kiguk argaesdme Bekigs tried to

console themselves by claiming the compliance of fundamental glaacof Bektgism with

services” and found state institutions to trainotbgians who would preach “in an enlightened artelliectual
atmosphere” (1998: 21).
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Kemalism, and praised Kemalist reforms for freeing thekiShr populace from religious

domination and for providing individual freedom and rights (2003: 195-196).

The self-identification of the majority of the Alevi-Bekis as Turkish allowed for their
positive public perception in the early Republican pefid@he secular principles of the
Republic led to the promotion of Turkishness rather than Sunni-Isldhe gédominant national
identifier” (Shankland 2003: 20). With an aim of disassociating aedulrkey from its Ottoman
roots, the regime emphasized “the pre-Islamic, Turkish roothefnation” (p. 156). This
allowed for the legitimization of Alevi-Bek§sm as a reminiscent of pre-Islamic Turkish culture,
and thus as an alternative to the Ottoman religious tradition, whashclaimed as reactionary
and non-Turkish (Massicard 2007: 44). The Alevi-Bgiktaconduct of religious rituals in
Turkish, their closely knit community structure, and even their meacti endogamy came to be
perceived positively, as efforts to preserve Turkish civilaatand culture. For instance, an
article published in 1926 in the journailirk Yurdu(Turkish Land), official publication of the
state-sponsored nationalist association called Turkish Hearts,amathtthat the Alevi-Bek$a
way of life contributed greatly to the Turkish national ideals otquting the Turkish language,

race, and blood (Sait in Birge 1991:14).

As Massicard suggests, Alevi-Begitan was in fact subjected to a policy of selective re-

appropriation following the foundation of the Turkish Republic: while somésofeligious

” The Kemalist promotion of a homogeneous TurkishiMusnational identity, however, resulted in a quite
troublesome relationship between the Kemalist regamd the Kurdish Alevis. As Shankland suggesthilé the
Turkish Alevis can stress their Turkishness, anddiglh Sunnis their religious bond with the contenapgp
Republic, neither route is available to the KurdAkvis in any straightforward way” (2003: 19). Tipeevious
chapter has discussed the implementation of thel FSsettlement Law to assimilate Dersim’s KurdislevA
population into Turkish national identity. When thepulation of Dersim rebelled against this politye Turkish
military forces responded harshly, which resultethousands of deaths, and the destruction of ledisdof villages
in the region. As Shankland indicates, restrictionghe Kurdish Alevis are still harsher than thekish Alevis and
the Sunni Kurds today, as they constitute a higipprtion of asylum seekers in Europe (2003: 19)
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aspects (such as its heterodoxy and religious community struetere) marginalized, some
others were integrated into the Turkish national culture (2007: 45). ThistMiof Education
published a book on Bekigooets, and the Bekgiliterature was taught in the public schools as
part of Turkish literature courses in the 1930s (Birge 1991: 14). In aadldAievi-Bektgi folk
singers and poets were claimed as representatives of Turkishah&ulture; removing religious
traces from the traditional Alevi-Bekiasongs and poems, they came to glorify the Turkish
nation in their works (Massicard 2007: 45). Alevi-Bgktatuals were also redefined as pre-
Islamic Turkish customs in this period. Birge (1991) mentions a ipsorh feuilleton on
Bektsism, written by Ziya Bey and published in the Yenigun daily in 193anasxample. Ziya
Bey argued that the Bektarituals, in which women and men participated together in social
equality, were in fact the perpetuation of ancient Turkish natiohalls, which came to be
conducted in secrecy due to the restrictions Bekfaced under the Ottoman authority (p. 99-

100).

The impact of the Kemalist nationalist policies on the sustdityabf the Semah ritual
was relatively less damaging than that of the Mevlevi Seenamony in the early Republican
era. The practice of Semah as part of the secret Cemaeyqgmarsisted both among the urban
Bektsis and the rural Alevis in private house-gatherings. In an intgre@nducted by Hilya
Kicuk, Turgut Koca Baba (the former head of the Eryek Baba 8éé¢aye in Istanbul) claimed
that among urban Bekfia conducting Cem ceremonies in private house-gatherings increased
after the ban on Sufi orders (2003: 196). He further explained thdtathen Sufi orders had no
detrimental effect on sustaining the Cem ceremony, as hislpriBaktasi lodges were
accessible only to the members of the order, and the Cem cegrenas held at private

gatherings even before the ban on Sufi orders (ibid). Nonethake#s the case of other public
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manifestations of the Alevi-Bekgiatradition, when Semah finally gained public visibility in the
course of the 1960s as part of the attempts of Alevi commun#gidpt to the urban context, its
conduct was legitimized as a national folklore element rakizer &s a religious worship ritual in

Turkey (Tambar 2010: 665).

From the 1960s to the 1990s: Semah Goes Public as a Folklore Show

Turkey has experienced from the 1950s a massive rural-to-urbaationgdue to rapid
urban industrialization. With a considerably higher migration rate that of the rural Sunni
communities, many rural Alevis came to settle in large Tur&sés (mostly Istanbul, Ankara,
and Izmir) and in foreign countries, predominantly Germany (Ozdalga 20@3: The rural
Alevis gradually adopted to the urban context: many first-walesiAmmigrant families who
found employment in low-paying blue-collar jobs due to their relatidelw education
background and lack of craft skills (Massicard 2007: 53), came to experience ad upydity
owing to the upsurge in the number of educated Alevis (Cathwd®98: 79). The impact of
urban migration on traditional closed-community structure of Alexs profound. Sahin states
that, traditionally, a cluster of Alevi villages in a certaggion belongs to a particulacak
(hearth) and is assigned to a Dede, who occasionally pays teiditese villages to conduct
religious services, such as performing Cem or to lecture on theuytans of the tradition (2005:
471). These strong social ties between the Dede and his follawensdyich the Alevi social
system had relied on for centuries, started to loosen when thes Dedkl not perform their
religious duties due to the geographical dispersion of their felil®\ibid). Moreover, the Dedes

began to lose religious authority among the urban Alevi population, asiéeeled to work in
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daily jobs in order to survive in an urban environment (Massicard Z3)7Equally important,
the shared urban space strengthened the bonds between the Alevi immigrantsraBekidds,

whose difference came to be less pronounced after the 1960s (p. 56).

Urbanization, together with the liberal environment initiated byrk&y's 1960
constitution, opened new possibilities for the public expression of -Blekigi identity and
culture. The first political party with an Alevi-Bektaemphasis, Birlik Partisi (The Party of
Union), was established in 196BA few Alevi-Bektai periodicals and journals with limited
circulation also appeared in this period (Massicard 2007: 55). Mgréfisantly, traditional
community networks that used to be maintained by the bond betweddettesand their
followers were reestablished by the newly emerging, urban veojumissociations from the
1960s (Sahin 2005: 471). Adopting new practices to enliven the AlevigBdiddition in an
urban context and providing sites for uniting its adherents, thesaasstwhave since played
an ever-growing role in the manifestation of the Alevi-Bgkidentity in Turkey’’ The first
Alevi-Bektasi public events were introduced by these associations in the fopmbldic Cem
ceremonies, festivals, music concerts, and special community diasergll as seminars and
lectures on the specifics of Alevi-Bekit@raditions (interview 43). The introduction of Semah as

a separate and independent public performance also occurred in this period.

" The minor Party of Union was closed down in Turkéer the 1980 Military Coup. While some effortere later
introduced by the Alevi-Bekis to establish political parties, they were mosthguccessful. In contrast to Turkey's
Kurds who are largely organized around the pro-klrdharties, Alevi-Bektds chose to organize in voluntary
institutions. In the course of the 1980s, markedh®y emergence of Sunni Islam as a strong socthlpafitical
force in Turkey, the majority of the Alevi-Bekta came to support the Kemalist RPP (Republicarple&nParty)
based on their belief that its secular stand coulthil the rise of Sunni domination in Turkey (@i®009:90). For
more information on the political organization bétAlevi-Bektagis in Turkey, see Guler 2008; Massicard 2006.

" Alevi-Bektasi organizations have functioned as the voice ofARektasis in Turkey, playing a salient role in the
framing and expression of their political demands will be discussed in the following pages, tealremergence
of the Alevi-Bektai organizations as a powerful political force, haee occurred in the course of the 1990s when
the “Alevi movement” came to gain widespread sttkrg Turkey.
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The Semah ritual, which was conducted in secrecy for centgaewed some degree of
public visibility for the first time, when it was performed astpaf the Cem ceremonies
organized by the Alevi-Bek§a organizations in urban settings. Massicard mentions the
organization of the first public Cem ceremony by the Haci Beké&i Tourism and Promotion
Association in Ankara as early as 1963 (2007: 55). Although these ceesmveerie conducted
for and by the urban Alevi-Bekfiz, they were public events opened to foreign inspection
(interview 33). The 1960s also witnessed the first performanic€&mah out of its traditional
context. Oztiirkmen discusses the conduct of Semah independently froranthee@mony in
social community gathering events organized by the Alevi-Bektganizations, where event
participants performed Semah to celebrate their reunion (2005: 253yedhemergence of
Semah as a popular stage performance, however, was brought alibet Hgci Bekta Vel

festival.

Following the mid-1960s, the festivals organized for the commeroarati notable
Alevi-Bektasi saints emerged as a new tradition among Turkey’'s Alevi-Bisk(Soileau 2005:
92). Being the first event of this kind, the annual Haci BeW&li commemoration festival has
been the most popular Alevi-Bektacultural event in Turkey. In 1950, the conservative
Democrat Party government amended the law on the ban on Sufi trddtsw for religious
tombs belonging to significant Turkish ancestors to be opened fwutiie by the Ministry of
Culture. Accordingly, the main Bekidodge located in the Haci Bektéown of Negehir was
renovated and opened as a public museum on 16 August 1964. AlewiBestaured
permission from state authorities to organize a state-sponsorést ement on the opening day
of the museum for commemorating Haci Bgkteli. Since then, the festival has been held

annually in the month of August as a three-day-long event. Not unegpechowever,

154



permission for the festival was granted under the condition thdtoitlé¢ be conducted to

commemorate a “great Turkish thinker” rather than an “Alevi-Bgki@nt”. Norton explains:

Since 1953 the Mevlevis had been allowed an annual whirl in public in
Konya for the benefit of visitors, so the Bektashis followed thergpte

and put on their three-day celebrations as a tourist festival hogddaijj
Bektash, who was portrayed as a great Turkish philosopher. The emphasis
on Turkishness become strident and insistent...Now, Turkish Bektashis take
every opportunity to put forward Hajji Bektash as a sort of patrant séi
Turkey. This, of course, is popular with Turkish audiences and, Bektashis
hope, will make the authorities reluctant to clamp down on their aesivi

So, Hajji Bektash is portrayed as having been sent from Khurasarmawi
divine message specifically for Turks, a Turkish pioneer in Anatalia
Turkish liberator... Articles in the national press around festivag tiake a
similar line, emphasising the Turkishness of the Order, its agsoagith

the Janissaries and its contributions to pure Turkish language and
literature’® (1983:80)

The mainstreanMilliyet daily, for instance, referred to the event as the “festivaliHfer t
commemoration of the great Turkish thinker Haci BgRktali” until the late 1980s when the
Alevi-Bektasi character of the festival came forwdrdn addition, the festival program was
heavily combined with a nationalist agenda. The festival began witffiaral ceremony that
involved practices such as crowning the Mustafa Kemal Atatimks$, paying homage to him,
and singing the national anthem. This was followed by speechesréeliby state authorities
(the president, the prime minister, and the culture minister jpatisci frequently in the festival),
who regularly praised Haci Bektéor his contributions to Turkish civilization, language, and
culture. The festival also included spectacles with nationalighdéke such as the 1973

competition for the “folksinger” who best expressed Mustafa Keftatirk (Milliyet Daily

BAlthough Norton identifies the festival strictly as‘Bektai’ event, it has never carried an exclusively Bgkta
character, and both the Alevis and Beldgarticipated greatly in the festival from itglgayears onwards.

" The details on the conduct of the Haci Bgiktammemoration festival is based on a brief corgatysis of the
major Milliyet Daily, on the articles around the festival time durihg period of 14-20 August from 1964 to 1990.
Milliyet came to mention the festival as the “internatidiestival for the commemoration of Haci Bekideli”,
from the 1990s when it gained an international atigr.
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1973). In fact, the word “Alevi” or “Bektdl’ had been almost absent in the representation of the
festival in mainstream public discourse. TMdliyet daily kept referring to the Alevi-Bektia
artists participating in the festival as “folk musicians” “éwlk music singers”, and to their

religious hymns as “Turkish folk songs”.

Although it was blended with nationalist concerns, the Haci Bdé&stival has played a
salient part in strengthening communal identity and solidarityrgnflevi-Bektais. It has also
provided the possibility for the sustenance of their traditions. Inudysthat provides an
ethnographic account of the Haci Bekfastival, Mark Soileau suggests that the festival has
served as one of the largest communal Alevi-Bgleeents, gathering a considerable crowd in a
single place and time (2005: 92). During the three days thedksias held, Alevi-Bektas that
are otherwise geographically dispersed, found the opportunity to ebtalidser ties with each
other (p. 95-96). Many town residents opened their houses to host fpatiticipants who could
not find places to stay or restaurants in which to eat due tantited number of facilities the
region offered (Interview 31). Soileau also states that thévdestllowed Alevi-Bektais to
collectively practice traditional religious practices: festivatipgants paid visits to the tombs of
the Alevi-Bektai saints, sacrificed animals for the saints or for fulfilliagrzow, and prepared
traditional dishes to distribute to the crowd (2005: 93). In additionatditional activities, the
staged music concerts, poetry recitals, theatrical represastaif important historical events,

public Cem ceremonies, and Semah shows were held as part of the festivalesiheztil

The first public performances of Semah as separate stage sleogvsilso introduced as
part of the Haci Bektafestival program, which immediately attracted great intefresn the
Alevi-Bektasi public (Interviews 42 and 46). While the Semah shows had been dhe ofost

eye-catching and essential activities of the festival frisnearly years onwards (Interview 31),
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there was hardly any reference to its Alevi-Bgktdaracter in the mainstream public discourse
until the 1990s. Similar to other public manifestations of Alevi-Bgta at the time, the public
conduct of Semah was legitimized in the eyes of the Turkisé atal larger public as a display
of Turkish national culture. Thiilliyet Daily recurrently referred to these Semah performances
as “folklore shows” or as “folk dances particular to the regidiie word Semabh, in fact, was
inexistent in the journal's lexicon when referring to its perfarogaas part of the festival
program until the mid-1980s. Although these Semah performances undoubézaiyymore than

a dance spectacle for many festival participants, the wayas performed, however, would

resemble many other folk dance shows.

In contrast to the previous occasions where the distinction betwegrerioemers and
the spectators of Semah was hardly existent (event participsedsto participate collectively in
the turning of Semah), the festival program involved performabgespecific Semah groups
organized in the form of stage shows that were meant for consumptiamassive audience
(Soileau 2005: 102). These staged Semahs were first conductethbgrsateur groups, who
occasionally performed Semah in other community events orgambygetthe Alevi-Bektai
associations (Oztirkmen 2005: 253). From the 1970s, however, the fbstiaal to host Semah
performances staged by trained dancers from non-Alevi-Bektckgrounds (ibid). It was
during this period that Semahs began be widely performed indepesfdinatir context in the
Cem ceremony, by folklore dance groups in various spectacles inyJuanke in national and

international folklore competitions (Tambar 2010: 68%).

80 Hztirrkmen discusses (2005) the first folkloricfpenance of Semah by the Bawici University Folklore Club in
Istanbul, where she narrates the story of Dyri@enc, the originator of this new tradition. Beiag Alevi saz
player migrated to Istanbul in the early 1960s, &participated in the activities organized by thacHBekta

association and later in the Karacaahmet assogjabip playing saz to accompany Semah performanzed5Q).
Geng came to teach Semah to the members of tBazitd University Folklore Club (where he was emgdyas a
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Oztiirkmen (2005) outlines two factors underlying folklore club interegterforming
Semabhs. Firstly, having been disguised for centuries, Semahs pdeaenéw dance genre for
folklore clubs in search of novelties in their dance repertoire to attractdenaes’ attention (p.
249). At the same time, in the political conjecture of the peri@dpérformance of Semah came
to carry a symbolic political meaning and was staged &gsrin “of protest” to express left-wing
ideas, when it was too risky to voice them by other means (ild)ing the 1970s, which was
marked by the radical polarization between right and left wingigoin Turkey, many Alevi-
Bektais, turned to left-wing politics taking “active roles in almoktieftist organizations, from
trade unions to parties and underground leftist associations”, ast@meagainst the rise of
right-wing movements that “used Islam for mass appeal” (Sahin:2405) %" The strong
association of Alevi-Bektgs with left-wing movements also led some of their historficplres,
symbols, and rituals to be adopted by the movement. Norton (1983), tlonxdascomments that
the Haci Bektgifestival carried a predominantly leftist character in therse of the 1970s. The
festival committee invited radical left-wing singers, wsteand musicians from non Alevi-
Bektai backgrounds, who presented Hacl Bglda an opponent of fascism, Western capitalism

and American imperialism (p. 8F.

tee maker), when the club members wanted to stage part of their folklore spectacle (p. 25B)was also the
Bogazici University Folklore Club that held the firSemah performance by a folklore club in the Hackt&e
festival; Geng¢ could not gather a Semah group flosnneighborhood and asked the members of the @ub
perform in the festival with him (p. 253). This fmmance was followed by others: another such Semah
performance, for instance, had taken place in thel BBekta festival by the Ankara University folklore club in
1984 (Milliyet Daily 1984)

8 During this period, Alevi-Bekiis became the target of deadly attacks by radight-wing organizations due to
their strong association with left-wing movemem{mong the attacks targeting Alevi-Bekigafrom 1978 to 1980,
one that occurred in the city of Kahramanmgsoutheastern Turkey) in 1978 was the deadligsichwesulted in
the killing of 111 people, and wounding of morernthh 000 people (Jongerden 2003: 84). Another swedlg
attack occurred in the city of Corum (central Adiaforesulting in the killing of 51 and wounding ofore than 200
people (Kaleli in Jongerden 2003: 84).

%2 This transformation in the tone of the festivalrfr Turkish to leftist, however, brought restricsainom the right-
wing government. In 1976, three “folksingers” wesecluded from the festival program, two students ajoested
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The nonconformity of the Semah shows with the traditional Semdbrpances were
increasingly pronounced by more complicated stage settimgs paofessionalization of
performers, who presented choreographed and rehearsed performancesteftainment
purposes in contrast to the spontaneous and ritualistic conducts of Serhelively by Alevi-
Bektsi adherents (Soileau 2005: 103). The performance of Semah no doubt contrduted t
Semah’s identification as a “staged folk dance genre” rathan ta ritual performance
(Ozturkmen 2005: 258). At first there was no collective reactiom fAlevi-Bektais to the
folklorization of Semah. Many thought that these Semah perfa®saimtroduced Alevi-
Bektaism to a larger general public in Turkey and softened the falgedpres against them
(interviews 31, 39 and 43). However, conduct of Semah by non-communitpeng as part of
folklore spectacles and for entertainment purposes, were incrgasihgllenged by the
community following the emergence of a robust “Alevi” movementunk@y in the 1990s that

succeeded greatly in reclaiming Semah as an Alevi-Bialdiggious tradition.

The Alevi Awakening and the Revival of Semah as a Religious Practice

The 1990s were marked by the revival of Alevism as a religious mevein Turkey
The Alevi-Bektais’ return to religion was underlined by two mutually related cuoaiitical

factors. Firstly, as discussed in the previous chapter, the 198aryndup not only put an end

for making communist propaganda (when they disteiban illegal journal), while many others wereaitedd in
police stations during the festival (Milliyet Daily976).

%3 Especially from the 1990s, “Alevi” came to be usedan umbrella term both in the related acadeitei@ture
and mainstream public discourse when referrindiéoAlevi-Bektai identity. Mélikoff states that this is due to the
fact that while the Alevi identity comes forward Turkey’s socio-political sphere, the Bejitédentity is pushed
underground (1998: 12). While the majority of th@luntary organizations define themselves as bo#wiAand
Bektsi, many also share the notion that Alevism cont#a supra-identity of the community, while Bglgm is a
subculture within Alevism (see for example the diitin of Alevism at the Haci Belga/eli Culture Association’s
website, http://www.hbvkd-oss.nl).
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to radical left-wing movements in Turkey but also marked thganbéng of an era of strict
restrictions on the manifestation of leftist ideas. On the othed, heurkey witnessed the rise of
political Islam in the 1980s when the Turkish state came to pratmetéurkish-Islam synthesis
as an official ideology to counterbalance the influence of radéfawing movement (Van
Bruinessen 1996:8}? Discussing the Turkish state’s official approach to Sunni Islamgreat
departure from its Kemalist heritage, Van Bruinessen explains Tavkey's political

conjuncture of the 1980s contributed to the Alevi revival:

Religious education, previously an optional subject, was made obligatory.

The Directorate of Religious Affairs was strengthened, numermavg

mosques were built and imams appointed—not only in Sunni towns and

villages, but also in Alevi communities. Among the Alevis, one efiéthe

changes was a renewed interest in Alevism as a religionréahén the

1970s most of the young Alevis had completely rejected religion athd ha

only taken pride in Alevism as a democratic social movementathed of

the left gave rise to reflection on Alevism as a cultural drehtas a

religious identity. (1996:8)

In 1989, Turkey’s prominent journalists, academics, authors and gutist®gether an

Alevi manifesto (published in 1990 in various major daily Turkish newspapeith which “the
Alevi identity made its first influential public appearanc&rhan and Goker 2000: 102). As
Vorhoff states, for the first time with this text “the Aleléclared themselves openly not only as
a political force, but also as a religious community clainthegright of self-determination and
official recognition.” (1998: 31) Indeed, defining Alevism as anbhaeof Islam like Sunnism, the
manifesto publically announced the existence of Alevis as iadisg¢ligious group and declared

their demands to halt legal, political, and social discriminatgainst them (Alevilik Bildirgesi

1989). It stresses that while the freedom of religion and conscisngearanteed under the

8 Blending nationalism with religion, the TurkisHam synthesis claims the inseparability of Sunnishta identity
from the Turkish one. Van Bruinessen suggests“thlaat began as a confused doctrine combining feremkish
nationalism and Muslim sentiment, formulated by raak group of right-wing intellectuals as an answer
socialism, was virtually elevated to the statusftitial ideology”. For more on Turkish-Islam Syetsis and the rise
of political Islam in the 1980s, see Toprak 1990yvénc ed. 1991; Zircher 2007: 288-306.
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Universal Declaration of Human Rights, the Turkish state deniesxiséence of Alevism by
describing it within the Sunni whole. It further argues that, wBileni Islam is officially
represented by the DRA and promoted by the Turkish state, Alevisttdorde their religious
identity due to the state restrictions and widespread prejudideedbunni population against
them. The manifesto goes on to list the Alevi demands to be ac@gpesphal Turkish citizens,
and calls for the Sunnis and the Turkish state to change theiiveegtitude towards Alevis,
the DRA to stop mosque construction in the Alevi villages, and the Ataditions to be

presented in the Turkish media and in the public schools.

The real emergence of Alevism as a robust movement, however, occurred in the ftourse o
the mid-1990s, when the community became victim to Islamist-nasbnablence with no
protection from the Turkish state. Since 1989, Alevi-Bgktaave been annually organizing a
festival in the central Anatolian town of Sivas for commemoraRirgSultan Abdal, a famous
Alevi-Bektasi poet and rebel who lived in Sivas in the 16th century (Sokefeld 2008b: 6#)eOn
2" of July 1993, however, the festival turned into bloodshed when an astanyidt crowd set
the Madimak Hotel on fire after a Friday Prayer, and killed 37 pefpbst of whom were
Alevi-Bektasi writers and artists) in the arson. The event was covered exbnsn the
international media. Thdew York Time§1993), for instance, described it as “the worst outburst
so far of fundamentalist violence in Turkey”. The mayor of Saad the security forces were
accused of sympathizing with the Islamists and for not interfannthe events, they were,
however, never trieff Over fifty people were sentenced to imprisonment for settingated on

fire. The parliamentary commission investigating the issue, howeaused the festival

8 n a police film shot during the events (that viesked to the press), one hears an order given fhenpolice
radio for not stopping the Islamist crowd (Van Bregsen 1996: 9).
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participants for provocating the Islamists in the matter “opldigng prohibited literature, the
shouting of ‘revolutionary slogans’, the invitation of Aziz N&&ithe moving of the festival that
year to the [predominantly Sunni] city of Sivas from the provin@ad(predominantly Alevi)
town of Banaz, and the loud playing of drums whilst the faithful veereéhe way to Friday

prayers” (Stokes 1996: 195).

Another series of deadly events occurred in March 1995 in Istanb@@ominantly
Alevi neighborhood of Gazi when police shot into a mass of protestorendérating against
several recent drive-by shootings in the neighborhood that had kiiedAlevis; the event
resulted in the killing of another fifteen people (Van Bruinessen 1996).9The Turkish state
authorities visibly sided with right-wing police officers acaligé the killings: the majority of
these officers were acquitted, -even a police officer accusddlliofy seven people had his
imprisonment reduced from twenty-four years to one year and one ifJomterden 2003: 86-
87). In contrast to only about two dozen police officers that wengetidoy the Turkish courts
for killing civilians, more than one hundred people from the Gazi neighborhood wegedtiar
participating in illegal demonstrations (Marcus 1996: 26). Thesectrents played a salient role
in mobilizing Alevi-Bektgis across Turkey against radical Islamist violence and state

discrimination. One of the respondents relates:

From the mid-1960s onwards, Alevis and Begistacame to gather around
village associations, which later took the names of prominent -Slekissi
figures® It was, however, the Sivas and Gazi massacres that led to a

8 Aziz Nesin is a prominent Turkish author, who ieed considerable opposition from Turkey's consévea
Islamic segments, when he stated his will to t@esBalman Rushdie’s controversial botble Satanic Verses
Turkish in 1993.

8 The 1983 Law on Associations banned the orgamizatif distinct religious groups as associations and
foundations for the purposes of supporting a spmertligious identity, as such actions were defiasdattempts to
damage the unitary state structure and the fundianemnciples of the Turkish Republic (MassicaD8: 76). Not
being able to openly express their objectives,Alevi-Bektasi organizations were named after significant Alevi-
Bektasi saints, such as Hacl Bektseli and Pir Sultan Abdal, this prohibition wasmeved in 2002 as part of the
EU harmonization packages (p. 77).
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massive explosion in the number of Alevi-Bektarganizations and their
members throughout Turkey. We openly saw that the Turkish state didn’t
protect our rights. We realized that if we wanted to be trezqedlly in all
spheres of life and to live without facing discrimination in Turkese
needed to be organized, to fight for our rights and to voice our claims
collectively. (Interview 33)

Indeed, following the mid-1990s, Alevi-Bektadentity became more visible in Turkey’s
public sphere. Erdemir details the signs of such visibillig: publication of a great quantity of
books and journals on Alevism, an upsurge in the number of the voluntary atgarszand
their memberé® the founding of various local and national radio stations serving thé Alev

audience, the visibility of Alevis in Turkish visual, print and cybezdia, and the increased

willingness of Alevis to present themselves as “Alevi” (2005: 939-940).

It was also during this period that the Alevi-Bekteeligious traditions came to be
reclaimed and reappropriated by the community, owing largelfigcetforts of Alevi-Bekisi
organizations. From the mid-1990s onwards, the Dedes gradually regaimedrdéisége and
authority over the community as spiritual leaders, when the Aekigi organizations
appointed them to perform traditional religious services (suatirasting funerals, weddings,
and Cem ceremonies). Equally important, the construction of new Ispttiatures called

Cemevias urban places of worship originated during this period (Sahin 20052478 Alevi-

8 |n addition to hundreds of local Alevi-Bektaorganizations across Turkey, the Pir Sultan AbGalture
Association (1988), the Alevi Culture Associatiofi®91) and the Cem Association (1995) have 64, dfx 10
branch offices respectively, throughout Turkey ¢aDecember 2011). At present, the Alevi-BaktBederation
(2002) unites 31 Alevi-Bekgaassociations and their over 170 branch offices fhnction throughout Turkey. On
the differences amongst these organizations ing@ftheir definition of Alevi-Bektgism and their approach to the
‘Alevi’ politics, see Erman and Goker 2000.

8 The Cemevis can only function under the name wifucal centers’ in Turkey, as their identificatias a place of
worship is unlawful to the Turkish constitution thenly recognizes mosques as Muslim places of viprstheir
construction is generally sponsored by the comrgueniid managed by the Alevi-Bekiarganizations, while the
construction of Cemevis by the municipalities sharg for the Alevi-Bektsi political support is not uncommon. In
addition to the Cem ceremonies, these places hist dlevi-Bektai related social and educational events such as
courses, panels and charity dinners.
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Bektsi organizations began to organize regular weekly Cem ceremonibg i@Gemevis and

sometimes in a special room in the organization’s building arranged to hosie@amonies.

Receiving ever-increasing attention from the Alevi-Bgktadherents, these Cem
ceremonies also provided the possibility for the performance of Semds ritual context.
During my fieldwork, | participated in two Cem ceremonies organizedifigrent Alevi-Bektai
organizations based in Istanbul in March 2011 and had the chance to witaessdigious
conduct of Semah. Both occasions were open to the public with a highpaaidit rate, and my
presence was welcomed. However, despite being the only ‘outsidéotbnoccasions, | was
expected to actively participate in the ceremony and move witlertved by following their
body gestures and movemefitBoth ceremonies took approximately three hours, and Cem
participants performed Semah towards the end of the ceremony. §hsligim variances from
each other and from the traditional Semah performances descrithediterature, these Semahs
were conducted by non-professional Cem participants. After gettendplessings of the Dede,
about fifteen mostly middle-aged men and women came to tunals® the accompaniment of
hymns sang by the dede, with rather spontaneous movements, ina#fitsabnd in a state of
spiritual emotion. While they were turning Semabh, other participaats sitting on the floor

side by side facing Semah area and swaying together with the rhythm.

In addition to the religious performance of Semah as part of ¢he @e Semah shows
have continued to be performed independently from Cem ceremonies #letheBektasi

adherents. The performance of Semah by non-community membersAteth@ektai events

% n both instances, some Cem participants entestdta of trance during the ceremony. | witnesseti men and
women crying loudly, hitting their legs and chesiisd shouting the name of holy figures. In one siceg a man in
his thirties began to cry loudly, moving aroundhis knees and strongly hitting himself. The Gogtie watch-
keeper) intervened by throwing water on his face streking him harshly.
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ceased to a large extent in the course of the 1990s, when theBaldai organizations,
following the example of Folklore Clubs, introduced free Semah miginourses. Oztirkmen
states that the first Semah training course was opened uomup Geng in 1986 in the
Karacaahmet association, after he retired from his job at tgazBp University to train a Semah
group that would perform in the Haci Bekti@stival (2005: 254). By the end of the 1990s,
nearly all the Alevi-Bektg organizations in Turkey offered a free Semah training coutse. T
Alevi-Bektasi youth developed a keen interest in these courses. Given that pildassbave
provided no religious education other than that of the Sunni Islam, ybasg Alevi-Bektais
had the chance to learn not only how to turn Semah, but also the spetifies Cem ritual
(Oztiirkmen 2005: 254). Currently, almost all the Alevi-Bgktaganizations have a “Semah

group” composed of young Alevi-Bekta and trained by Alevi-Bek$ateachers.

The Semah performances, in fact, turned into one of the most powsgribbls for
Alevi-Bektasis to publicly assert their distinct identity from the 1990s onwafti® Semah
groups affiliated with the Alevi-Bek$a organizations started to perform staged shows with
slightly varying choreographies and specific costumes througholey.ufhese shows were
incorporated into all kinds of events attended by Alevi-Béktauch as festivals, charity dinners,
music concerts, conference openings, weddings, and television shamstijevpolitical party
rallies and new business openings). Moreover, separate Semah\eesnbrganized by various
Alevi-Bektasi establishments. An Alevi radi®adyoBarls (Radio Peace) has organized a Semah
event annually since 2001 in Istanbul called “Turning Semah for Pedwye thousands of
Alevi-Bektasis gather in a stadium to view performances by various Semah gtiupg\levi-
Bektsis also secured some support from the Turkish government in the 18§dsing the

Semah performances. In 1997, following the example of Sema perfamgeng in Konya, the
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Turkish government founded a Semah group in Haci Bé&ten to perform in the Haci Belta
Veli festival and in official state events such as the protoatimgs and conferences. The
group operates under the TMCT and its members are employeeé Oytkish state with fixed
salaries. The Semah group has also performed daily Semah ishtivestown of Hacl Bekta

since the opening of the Hacl Bekieli cultural center in 2001 (interview 29).

In recent years, however, Alevi-Bekis came to express growing concern about the
adverse impact of “folkloric” Semah spectacles on the Semah{gous significance. During
my fieldwork, | encountered several discussions by Alevi-Bektan how the conduct of Semah
solely for entertainment purposes and in the events unrelated tdethieB&ktasi cause (such as
business and conference openings, protocol meetings, weddings andefalgtmtacles) is
detrimental to the sacred content and spiritual purpose of Semah.réspsedents stressed the
essentialness of the Semah courses for the socialization dflélieBektasi youth into the
tradition. They also stated their support (or at least toleratovnjonducting Semah at Alevi-
Bektsgi community events, mentioning their significance in creatingngier bonds among
community members. The Semabh ritual was declared an intangiblegadaitdJNESCO in 2009
when these concerns were brought to the attention of the gendua py Alevi-Bektai
organizations. Before moving on to discuss the heritagization pro€&msmah, however, it is

first necessary to give some background on the JDP government’s Alevi policy.

The JDP and the Alevi Question: A Solution from a Sunni Stance
The JDP secured a third consecutive term in the government in th(Jihegeneral

elections in Turkey and increased its popular vote (by three petoeabout fifty percent of the
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votes. The increased role of Islam in Turkish society and mgliticwever, continues to be the
main concern of the anti-Islamist segments of the societybthates the JDP government for
putting Turkey's secular structure in jeopardy. At the level ofalisse, the JDP rejects the
control of religion by the state as antidemocratic and idspeaposes an alternative notion of
secularism that would provide distinct religious groups the freedoxptess and practice their
faith. Accordingly, the JDP party program states that:

Our Party refuses to take advantage of sacred religious valmesto use

them for political purposes. It considers the attitudes and peactihich

disturb pious people, and which discriminate them due to their religieass

and preferences, ati-democraticandin contradiction to human rights and

freedomsOn the other hand, it is alsmacceptabléo make use of religiofor

political, economic and other interests to put pressure on people who think

and live differently by using religion. [Emph. added] (JDP 2011)

As Warhola and Bezci suggest, the JDP’s Alevi policy becomedlésmatic of its
orientation towardlaiklik [secularism]” (2010: 447). In recent years, Alevi-Bgigacame
collectively to assert their aspiration for an “official @gaition as a community legitimately
different from Sunni Islam” (Dressler 2010: 126) and greatly agreed on thre@nmeiples that
would hinder their assimilation into the Sunni wh8i@he Alevi-Bektais, first of all, demand
the exclusively Sunni Directorate of Religious Affairs (DRi#) be completely annulled or
downsized. As Dressler explains,

Alevis accuse the DRA of trying to assimilate them into nsaeam
Sunnism. They claim that they are discriminated against bipR¥% since
the type of Islam the latter sponsors would one-sidedly be basédeon
Sunni tradition; that DRA employees are almost exclusively Samai,in

its activities, such as its publications and sponsored events, thezatgani
of religious education, the interpretation of Islamic law, policeggarding

%1 Despite having different political stances and rapphes to Alevi-Bekigsm, a great majority of the Alevi-
Bektsi organizations agree with the priority of theseingiples. The centralization of the Alevi-Bekta
organizations from the 2000s onwards with the fatioth of the Alevi-Bektgi Federation (2002) contributed to the
formulation of these common demands to a greanéxte
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places of worship, and the organization of religious holidays follow the
Sunni and disregard the Alevi tradition.” (2010: 125)

Secondly, Alevi-Bektgs disapprove the compulsory religious education in public
schools due to its overwhelmingly Sunni content, and ask for its totahation from the public
school curricula, or at least its reformulation as an electivese’® Last but not least, Alevi-
Bektais demand the official recognition of Cemevi as places oskhipr which would open the
possibility for their legal recognition as a distinct religimsnmunity. Given that the Turkish
state only recognizes mosques as places of Muslim worship.etinev@ can only exist under
the status of “cultural centers” in Turkey. As Yildinm (2011)testathe nonrecognition of
Cemevis as places of worship brings both legal and financiahirgstron the community: it
denies the Cemevis exemptions from property, electricity, and teates, and makes worship
activities in the Cemevi technically unlawful. Moreover, AlevikBgis experience obstacles in
opening Cemevis, as the denials of permission or long delays on d#ugiests for the
construction Cemevis are not uncommon (USCIRF Annual Report 2009).

Indeed, the demands of the Alevi-Bektaommunity are technically in line with the
notion of secularism that the JDP government claims to promotex@interviews with Alevi-
Bektsi respondents, | was often told that fulfillment of their demandssséeges the conditions
of a “genuine” secular state, in which neither the state nagioeliinterferes with the other’s
affairs. Claiming Turkey’s Alevi question as an issue of its ailing impl&ation of the principle

of secularism, a respondent stated that: “a secular stab@isligious by definition: recognizing

92 |n fact, the issue of compulsory religious edummativas also brought before the European Court ofidfuRights

in 2007. While the court ruled that religious ediara should be elective for the Alevi-Bekis (given that its
curriculum only covers information about Sunni i8)a the government rather decided to briefly codevi-
Bektgism as part of the course content (USCIRF AnnugdRe2009). The new content of the course, however,
criticized by the community for reducing their aldato “a mystic order within Islam” (ibid).
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Sunni Islam as an official state religion while denyingeotlslamic interpretations, conforms
neither to the principle of equality nor to that of secularismte(view 31). Another respondent
further explained:

If the Turkish state is based on the principle of secularismredationship

with it cannot be defined through the legitimacy of our faith. Howefine

our faith is our problem. If an individual is calling himself soniag, then

he should be accepted as what he says he is... A seculailatataot have

the right to question the legitimacy of any religious identibjess it is

against the general social morality or it is detrimentah&ftnctioning of

the society. Yet, Sunni Islam is the only legitimate religiaentity in

Turkey. We react against this because we claim that thgnitiom of our
religious difference is our fundamental right. (Interview 37)

The JDP government, however, has thus far rejected the demands byigddvi-
Bektssis. In fact, during my fieldwork, | encountered several discusdignélevi-Bektgis on
how the government instead pursues an active policy to assirhiggeinto Sunni Islam. These
respondents indicated that they face further constraints due toothimg institutionalization of
Sunni Islam in Turkey during the reign of the JDP. The increasibeence of the DRA in
Turkish social and political life is often mentioned as illusteadf this situation. The budget of
the DRA rose remarkably under the JDP government, reaching 2dh kdbllars in 2011
(CNNTURK News Portal 2010). In 2007, the DRA received th Highest budget among the
fifty public agencies: this was twice more than the budget of €T, 2.3 times more than that
of the Ministry of Foreign Affairs, 35 times more than thathe Supreme Court, and 45 times
more than that of the Council of State (Hurriyet Daily 2006). SomeeiAektagi respondents
stated that they objected to financing the pro-Sunni policidseoDRA with their taxes, as they
ran counter to the interests and values of Alevi-Belkdammunity (interviews 31, 37, 39 and
43). During these interviews, | was also told about the intensificaf the assimilation policies

of the DRA against the Alevi-Bekgia under the JDP rule. A rapid increase in enforced mosque
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construction in Alevi villages is mentioned as an example. Anutvecmember of an Alevi-

Bektai organization noted that,

Today, we have more mosques in Turkey than the entire Arab peninsula.
We are not against the construction of mosques; but they should be built,
when and where they are needed. We do not use mosques for amy reaso
But when the Alevi villagers ask for a school, water or el@tt, the
district governors tell them: “let’s build a mosque in youtageé first, and

then we will see”... Then the DRA constructs a mosque and asaigns
Imam, who calls to prayer five times a day. If this is not acpobf
assimilation, then I don’t know what it is! (Interview 33)

Some respondents proposed that instead of financing mosque constructi@iRAhe
should build Cemevis to serve Alevi-Befitaommunity (interviews 31 and 34). The attitude of
the DRA regarding the status of the Cemevi, however, is loud and skading that the
construction of Cemevi is not under the responsibility of the DRAHernvery reason that it is
not an alternative to the mosque according to the Islamic pl@scithe DRA asserts that
mosques are the places of worship for all Muslims, including Aekitssis. A statement of the
previous vice president of the DRA, Necati Tayyas, T& exemplary of this perception: “If you
ask Alevis they will say that they are Muslim. So that theeyMuslim, their place of worship is
the mosque or their home. The Cemevi cannot be considered as a plamrshop; it is a house
of carousing, they play saz there” (@kn Daily 2003). While Tawas dismissed from his
position due to harsh critiques he received from Alevi-Bgktammunity for calling their sacred
place a “house of carousing”, the government’s assessment ofttieedtthe Cemevis in fact is
in line with that of the DRA. In response to a parliamentary tgqpresegarding the opening of

Cemevis as places of worship, the State Minister MehmetnAgldimed that places other than

mosques and masjids could not be considered as places of Muslim warsthiphat their
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definition as “social and cultural facilities” would be more appwpr{Haber7 News Portal
2005).

As Yildirnm (2011) states, even though the DRA does not have a bindialgstatus in
Turkish law, the government constantly relies on its opinion to ddewi-Bektasi identity and
demands. She mentions, as an example, the continuing court case op¢hedvinyistry of
Interior Affairs to close down the Ankara-based Cankaya Cemevi Datish Association due
to the description of the Cemevi as a place of worship in its $ghite. As she states, following
the Ministry’s demand for a clarification on the status of @emevis, the DRA sent a
communication (No. 1773) to the Ministry on 17 December 2004. It stadedittis not possible
to consider cemevi and other places as places of worship becawsamAlwhich is aub-group
within Islam cannot have a place of worshogher than mosques or mesfmasjid] that are
common places of worship within Islam” (emph. add&#sed on this opinion of the DRA, the
Ministry asked the association to remove the particular sttt from its statute. When its
founding members rejected the DRA'’s opinion as irrelevant, the tlirapplied to the court to
close down the association (Yildirrm 2011). One of the responddéitized the government’s
constant reliance on the DRA’s judgment as a manifestation of its antasspolities:

A secular state is, by definition, profane. Yet, Turkey is nateaular
country; it is increasingly becoming a modern Sheikh ul-Islafmefc
Ottoman Islamic institution in charge of managing the stateligious
affairs]. For instance, when the Prime Minister makes a comment
Alevism, Bektaism or Cemevis, the head of the DRA could warn the Prime
Minister by stating that ‘everyone should mind their own businessesie...T
sermons delivered at the Friday prayers are now centralizeédebiRA.

The imams now deliver the same messages in every mosque thubugho
Turkey. Is there any difference of this from the fatwa of Sheikislam?
(Interview 37)

From the mid-2000s, for the first time in the history of thepudic, Alevi-Bektai

organizations began to hold widespread demonstrations throughout Turkey tst phate

171



government’s assimilation policies (interview 33). In 2008, about 50 thouslawdBektasis
gathered in a demonstration called the “Grand Alevi Rally” in AaKg&llrriyet Daily 2008). In
order to respond to the increasing political salience of the community and to atidcesserns,
the JDP government launched in 2009 an official program, the “Alevating” (Warhola and
Bezci 2010: 446). The Ministry of State held seven workshops from June@0@8uary 2010
as part of the initiative, chaired by the State MinisteTwfkey Faruk Celik and moderated by
Dr. Necdet Subga, the Alevi initiative coordinator of the Prime Minister's ©#. In Minister
Celik’s words, the workshops were designed to “readdress andagvahajor problems and
requests of the Alevi citizens in line with the democratic andamunghts principles” (Alevi
Calistaylari Nihai Rapor 2010: xi). Each workshop was conducted with thecipation of
Turkey’'s political, religious, and cultural elite (including non AlevikBsgis), who shared
opinions on their interpretation of Turkey’s Alevi question and its ptesssolutions’® The
workshops participants were selected by the government, and the opsksare held closed to
the public and the media. In an article that evaluates the workdkepdet Suba mentions the
Alevi initiative as part of the government’s efforts to “bring thge underrepresented and
mistreated communities... with the aim of developing a discourdeeimrea of religious rights
and freedom, as it is included in its political program” (2010: 114). WBulea! acknowledges

the Alevi initiative as a historical event taking positive andoéehte steps on to solve Turkey’s

% The first meeting that was held on 03-04 June 200hkara hosted thirty-six representatives frotevkBektasi
associations and foundations as well as the Aldigious leaders. The second workshop was held8ojuty 2009

in Istanbul with thirty academicians who have proetliworks on Alevi-related issues. The governmegamized
the third workshop on 19 August 2009 in Ankara vilie participation of thirty-eight Islamic theolagis and the
representatives of the DRA. The fourth workshop waganized on 30 September 2009 in Ankara with the
participation of thirty-three representatives frahe trade-unions, human rights and religious ozgitns and
businessmen associations, while the fifth workshaopught together twenty-seven representatives fittenmedia

on 11 November 2009 in Istanbul. The governmenanized the 8 workshop with the participation of thirty-six
parliament members and politicians on 17 Decemb@02n Ankara, while the final workshop was coneualcbn
28-30 January 2010 in Ankara with thirty-nine peEipants who took part in the previous workshops.
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Alevi question (p. 110), the initiative instead experienced signifiopposition from the Alevi-

Bektai community, which condemned it as the government’s attempt to Sunnify them.

The first workshop was held with the participation of prominent ABmkissi
representatives who collectively requested official recagmitf their faith and, reinstated the
fulfillment of the previously mentioned demands as the conditions di sewognition. In
addition, they demanded that the Madimak Hotel, where the Sivasaeregsok place, be
transformed into a Museum of Disgrace. The subsequent workshops, howereheld with
the extensive participation of Sunni politicians, media executivdgjiores leaders and
academics (some of whom were known to be openly hostile to the-Béktgi demands), in
contrast to fewer Alevi-Bek$arepresentatives. This prompted some prominent Alevi-Bekta
organizations to protest the workshops, claiming that the Alevi ingiatas taking place in the
absence of relevant representatives of the community. In the vedrds respondent, the
government showed its “true colors” by choosing to “discuss Ale\ls their Sunni opponents”
(interview 45). The criticisms peaked when OkKeendiller (the main suspect of the 1978
KahramanmaraMassacre) was invited to th& @orkshop. Although the organizing committee
withdrew his invitation due to excessive protests, many Alevi-Bekiganizations boycotted
the workshops, declaring their distrust of the sincerity of the rgavent in addressing their
concerns and interests. Comparipendiller's invitation to the B workshop with welcoming
Hitler to a Jewish conference, the vice-president of the Aekitasi Federation, Ali Kenanglu,
stated that Sendiller’s invitation revealed how the Alevi initesthad become a means to insult

them (Birgiin News Portal 2009).

Despite these harsh critiques, the government completed the worksitgss, and the

final report written by Sulsa was released to the public in March 2011. While the government
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authorities often valued the Alevi initiative as a significanépsttowards meeting the
community’s demands, the initiative in fact failed to hit the kmemnong Alevi-Bektgis. Two
other grand Alevi rallies that were organized by the collalmradf several Alevi-Bekta
organizations to demonstrate against the process in Istanbul and lzmight out tens of
thousands of Alevi-Bektss. Indeed, the majority of Alevi-Bekfis believe their demands to be
systematically misrecognized by the government and claenAllevi initiative an attempt to
assimilate Alevi-Bektgsm into Sunni Islam. Based on a nationwide representative suheey, t
Alevi Report published by the Institute of Strategic Thinking (RREEmMonstrates that only 2.6
percent of community members claimed the government’s Alevaiiviéi to be sufficient in
solving Turkey's Alevi question (SDE 2009: 52). More significantly, 59.8grd@rmentioned the
Alevi initiative as part of the JDP’s efforts to sunnify Alevis contrast to 21.9 percent, who
highlighted it as the JDP’s attempt to solve Turkey’s social problems (p. 56).

The measures taken and proposed by the government in the afteiniain Alevi
initiative greatly justified the community’s concerns over thecgss. The Madimak Hotel, for
instance, had recently been expropriated by a cabinet decree. Thenngener however
redesigned it as a “Science and Cultural Center” instead otiselwih of Disgrace to avoid
drawing a reaction from the Sunni masses. Not unexpectedly, thisiome encouraged
considerable protest from the Alevi-Bekt@ommunity. Instead of abolishing the compulsory
religious education from the public school curricula or makingeittate, the government chose
to revise and broaden the content of the courses to cover AleasBe&ahd other non-Sunni
Muslims, such as Caferis and Nusayris, as a subgroup within (Ssiann). While Alevi-Bektgi
respondents deeply criticized the content of the courses, they gilsaldhat teaching their faith

as part of the compulsory religious courses adds to the disation against them, as these
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courses are taught by the Imam Hatip and Theology school geadulb receive an exclusively
Sunni training (interviews 33, 31, 40 and 44). Rather than downsizing or dissolving the DRA, the
government has initiated efforts to broaden its scope by establashiAdevi-Bektai branch to
operate under the supervision of the DRA.

Equally important, the Alevi initiative process signaled no changhe government’s
approach to the legal status of Cemevis. The official recogndf the Cemevi as a place of
worship is especially significant for Alevi-Bekta as it would open the possibility for their
official recognition as a distinct Islamic sect. Relying thie thoughts of prominent Sunni
figures, however, the government rejects the recognition of émee@ as a Muslim worship
place on “theological grounds”; claiming the mosques as the only letgtimadlic institution for
Muslim worship. In the words of the State Minister Faruk Celik:

The workshop participants reached a consensus in terms of gramgahg le
status to the Cemevis. Yet, the question of what kind a statuil ibe
brings along two significant discussions. The first one is rbladethe
theological dimensiorof the issue. Academicians competent in theology
state that despite the existence of different religious irg&fons and
sects, there is only one place of worship in Christianity and Judaisd
also thatthe place of worship in Islam is uniquand acceptance of other
places of worship would evoke incongruous connotations. Another subject
matter that was discussed during the workshops wdgsdhaédimensiorof

the issue. At this point, Law no. 677 on the abolition of Sufi Brotherhoods
that is... directly related to the principle of secularism hashdamentally
decisive role. [Emph. added] (in Birgiin News Portal 2011)

As a matter of fact, however, removal of legal constrantshe recognition of Cemevis
as houses of worship does not necessitate any changes in Leg@®Zods mentioned earlier,
although Legal Code 677 closed down the Bgltalges and banned the Alevi-Befiteeligious

titles, the Cemevi is not mentioned within the scope of the law grtt@abolished places of

worships simply because it is a recent invention that was nonexistent in 1925. WhdeiCare
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not technically banned by the Turkish constitution, they are not pariguhentioned by it

either. Therefore, the legal recognition of the Cemevis as pbdeesrship could be achieved by
just adding the word “Cemevi” in the regulatory statute of the tDaoctson Law No. 3194 that

defines places of worship as “mosques, churches and synagoguesh@309:1). The final

report of the Alevi initiative, however, discards such proposition tygcthe Sunni participants
who claim that the potential definition of the Cemevi as a wprghace would result in the
disintegration of Islam and would sabotage national unity and sojidaf4.0: 172). Instead, it
recommends the conduct of further research to specify a fottmatlavould legally recognize
Cemevis but without calling them a “place of worship” (p. 176).

In fact, while the final report rejects the compatibilitytbé Cemevi and the mosque, it
hints towards the recognition of Cemevi as a Sufi convent. The reptes ghat during the
workshops “the Sunni participants highlighted the necessity to rdwaskaw on Sufi lodges for
the Cemevis to gain a legal status” (2010: 164). It also mentionshieaduggestion was not
welcomed by the majority of the Alevi participants, who disadjnegh the definition of their
faith as a Sufi tradition and highlighted the importance of theoba®ufi orders for the struggle
against reactionary Islam (p. 113). Nonetheless, insisting on timtidaefof Alevi-Bektgism as
a Sufi tradition (p. 175) and holding the “oppressive” state practieesed by Turkey's
institutionalized secularism responsible for Turkey's Alevi qoest{p. 106), the final report
takes the side of the Sunni representatives. Therefore, adoptirgrlst 8enni interpretation of
the Alevi question and noticeably serving Sunni interests, ther&palt recommends the lifting
of the ban on Sufi orders for the Cemevis to achieve a legal .skataddition to serving as a
means to assimilate Alevi-Bekta into the Sunni national identity, the Alevi initiative, then, also

contributes to the government’s political agenda for lifting iE@&ns on Sunni Islam. Not
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unexpectedly, claiming that their core demands remain unsettled, RAbaw-Bektssis
“resolutely rejected” the final workshop report (Warhola and B2@tD: 447)izzettin Dgan ™
who actively contributed to the workshop process and participatédirbdihe first and the last
meetings, severely criticized the final report:

We once again sadly witness the exploitation of Alevi citizgasidwill...

These reports show that instead of giving constitutional rightsewaiglthe

JDP government wants to use Alevism for disguising its aims terbet

organize Sunni Islam and to transform the [Turkish] state into a Suats
(in Ergin 2011a)

Although the heritagization of the Semah ritual was not partigulfidcussed in the
process, its timing corresponded to the Alevi initiative. Duringrimgevs with TMCT officers
and ICH Committee Members, however, | was often told their timiag a mere coincidence.
These respondents argued that the Alevi initiative and the leertagaration of Semah are
totally unrelated processes and claimed that “purely cultoealons underlie the heritagization
of Semah. A Committee member, for instance, explained thesome® for designating the
Semah ritual to the ICH listing: “Semah is a strong cultel@ment: it is a visual performance,
composed of religion, dance, costumes, music, choreography, and a sphddsophy”
(interview 23). The TMCT officer in charge of supervising ti@HI related activities also
claimed that:

Our activities on intangible heritage are totally outside the dbome
political agenda. We don’t have any political interests; our coniseonly
the cultural and artistic principles of intangible heritagéersonally, |
would like to address the issue [ICH designation of Semah]etmpving
Semah from its religious and politicaimensions and considering its
cultural aspects... For me, the significant question is how to changh

sustain the Semah ritual for further generations as an importaotatul
heritage. (Interview 19)

% jzzettin D@an is the president of the Cem Foundation and kwpashairman of the Federation of the Alevi
Foundations. He is criticized by many Alevi-Bektactivists and organizations for entering into d'talose
relationships with the Turkish state” (Sokefeld 80085)
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The majority of the Alevi-Bekta respondents, however, often mentioned the emphasis
on “culture” when describing Semah, as a pretext for denyinggligious significance for the
community. During these interviews, the respondents were highlyicilept the goodwill of
the government concerning the heritagization of Semah whicloftas discussed in relation to
the current government’'s policies regarding the Sunnization of AlekiaBs. One of the
respondents stated that “all these Alevi initiatives and herieglarations are, in fact, designed
as parts of a package program and implemented by the governmaetite its own Alevi”
(interview 37). Another respondent likewise claimed:

| find it strange that all of a sudden the government felt thed rte
safeguard a practice that has existed for hundreds of yearsevamd

stronger than before today. | believe their aim is not tagsafel Semah but
rather to deny its spiritual meaning for us. (Interview 43)

The next section, therefore, discusses to what extent the AlktasB@erspective on the
definition and management of Semah is misrepresented in the riteakagization process and
in what ways this relates to the government’s efforts to ireel&levi-Bektgism as a subgroup

within Islam.

The Heritagization Process of the Semah Ritual

Bottom-to-top community-based approach that the ICH Convention seeksoduce to
the field of heritage management has been discussed in the prevamisrs. In an attempt to
reverse the dominant position of experts and government authoritiesanion-bearers in the
identification and management of intangible heritage, the Conventiols #tatefor a cultural
practice to be subscribed into the ICH listing, it needs teebegnized by tradition-bearers (and

not by the experts and state officials) as part of theireshaentity and legacy. One of the ICH

178



expert committee members further explains the significana@mwimunity participation in the
ICH Convention:
When a cultural practice is nominated for the UNESCO ICHnfstithe
NGOs, associations and foundations representing tradition-bearers should be
consulted on their thoughts and opinions about the process. The initial question
is, of course, whether they want this practice to be listedNgIXLO. If they
are against this process, one cannot go ahead and nominate thee practic
regardless of the opposition of the community. If they support theurallt
practice to be listed as intangible heritage, then the secondajubsttomes
what kind of safeguarding measures they think it is necessaystain this
practice for future generations. If we don’t get the community’s stifigothe

nomination process, the nomination would be rejected in the UNESCO
meeting. (Interview 20)

The case of the heritagization of Nevruz, however, demonstratedattsein which the
aforementioned conditions might not always be satisfied when ingghitural practices to the
UNESCO ICH list. In examining the nomination file of Semah, fors¢ gets the impression
that, this time, the TMCT has done a better job in representingaaity values and interests.
In contrast to the Nevruz nomination file, which completely leaus#Kurdish Newroz tradition
when describing the ritual, the Semah file identifies the peadaiclusively as the religious
tradition of Turkey's Alevi-Bektgi adherents (UNESCO 2010: 4). Moreover, the TMCT
conducted fieldwork on various Semah traditions in the regions of ToKagcllar, Denizli and
Haci Bekta (where Alevi-Bektgis communities predominantly live) before the preparation of
the nomination file (interview 15). The TMCT also contacted approeinéorty Alevi-Bektgi
institutions during the process; asking their written opinions on the$e inscription onto the
UNESCO ICH listing and on the measures to be implementedsf@afeguarding (interview

14). Furthermore, these institutions were invited to a meeting lyetdebTMCT on the 9 of
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August 2009 (henceforth the August meeting) in Ankara to finalizenomination dossier, to
which thirteen representatives from Alevi-Bektarganizations attendé&d (UNESCO 2010:9).
As the third chapter has shown, the action plan of the Nevruz nomifi¢diganoposed
rather vague measures, most of which were not directly delatehe safeguarding of the
festival. The Semabh file, however, cites specific safegngraieasures to sustain Semah, to be
taken by the TMCT together with other public institutions, the meaha the Alevi-Bekta
organizations (UNESCO 2010: 7-8). Indeed, the nomination file is noteceakhat the Turkish
government officially commits to providing financial and technggbport to the Alevi-Bekia
organizations to sustain the Semah tradition. The long-term measopased in the action plan
include: making inventories of the “authentic forms of semahs,” prepand publishing
educational materials (such as films, books, catalogues, docum&ntame a website), and
providing “technical assistance as regards to financing andldégn” to the Alevi-Bekisi
community on issues relating to Semah training. The file listhér long-term measures such
as: initiating a Semah training program for transmittingtthdition to further generations and
organizing annual “Semah Days” activities with the participabbrcommunity members. In
addition, the nomination file mentions various short-term measuremnfancing the visibility
and the awareness of the Semah ritual: organizing photography aexhanitions as well as
painting, poetry, and short story contests (in 2010), preparingematbnal Semah symposium
(in 2010), taking necessary measures to establish a Semah muge20i2) and creating a

coordination committee for the implementation of the action plan.

% These organizations are the Erenler Educationdl @uitural Foundation, the Sahkulu Foundation, @em
Foundation, the Alevi Institute, the Haci Bektdeli Educational and Cultural Association, the VAldBektssi

Federation, the Alevi Cultural Associations, thékiyaba Cultural Association, the Association faustaining the
Garipdede Shrine, the Istanbul Alevi Cultural Asation, the Turkish Culture and Haci Bektdeli Research
Center, the HAKEV Educational and Cultural Founoiatiand the Kayseri Haci Bekta/eli Foundation for
Cultural Research.
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The action plan also lists specific measures to be taken hy-Bédktasi organizations
such as: carrying out academic studies and publications regasdimgh, opening Semah
courses, and encouraging the conduct of Cem ceremonies (UNESCO 2010:8). The
responsibilities of the public institutions are mentioned as: gakirasures necessary “to open
new premises for Alevi-Bekgacem rituals”, establishing “public institutions and institutes in
universities regarding Alevi-Bekgafaith and culture,” transferring necessary funds from the
TMCT and Prime Ministry Promotion Fund to the appropriate organizatayrthie preparation
of a documentary and the academic publications on Semah, and provichagcidl and
technical assistance to Alevi-Beitassociations and foundations working on semahs” (p. 9).

While the examination of the Semah nomination file gives the isspe that the
heritagization process of Semah was conducted with the collaboraiibsupport of Alevi-
Bektsi community, my research demonstrates that their ideas otefiretion, representation,
and management of Semah were largely misrepresented in thespriboesg the interviews,
the TMCT officials claimed that they received positive reactfrom the Alevi-Bektg
organizations to the heritagization Semah. One of the respondentssttorce, stated that the
August meeting was a success in that the Alevi-Bek&presentatives gave an affirmative
opinion to the Semah’s UNESCO ICH listing and agreed on the safBgg measures to be
implemented after its heritage designation (interview 14)tify my fieldwork, however, |
discovered that the government practices on the heritagizati®ansédh were neither demanded
nor welcomed by the majority of the Alevi-Bekitaepresentatives that | interviewed within the
scope of this research, including those who participated in the Aogeting® In fact, among

fifteen respondents that represent various Alevi-Bekbtaganizations in Turkey, only two

% | interviewed seven of thirteen representativesnfrthe Alevi-Bektsi organizations that participated in the
August meeting.
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(affiliated with the organizations known for their close relationshipis thie JDP) acknowledged
the ICH declaration of Semah as a positive event that représergsodwill of the government
in preserving and acknowledging the Alevi-Bgkt&raditions (interviews 49 and 50). The
majority, however, were overtly opposing, or at best highly skaptt the process. These
respondents often discussed the heritagization of Semah in relatiba Alevi initiative and
thus as part of the government’s efforts to (mis)recognize Aektgism within Sunni Islam as
a Muslim Sufi tradition, rather than as a distinct Islamict.s®ne of the participants to the
August meeting claimed that the government’s real intentionsherhéritage declaration of
Semah had already become evident in the meeting:

In the meeting, they gave us a booklet describing the processes and

safeguarding methods to be discussed. At the back of the booklet, these was

picture of Haci Bekta Veli with a quatrain that was supposed to be his,
praising fasting and performing Namaz. Everybody was asking e#wer

about this quatrain. Among us, there were people with extensive knovdédge

Alevism and Bektgism, but nobody ever heard of this quatrain... This is

significant in revealing the real intentions of the governmentir Ho¢ual aim

is obviously to modify our faith according to their Sunni mindsete(inew

33)

A close look at the heritagization process of Semah betf#aias these concerns. To
begin with, while the nomination file states that “requeststtierinclusion of the element of
semah in the national inventory, its safeguarding and registratiorthe [UNESCO]
Representative List” came from Alevi-Bektacommunity (UNESCO 2010:9), none of the
Alevi-Bektasi institutions that are part of this research had contacted thiesth with such a
request or heard of other institutions doing so. During the intervielwarned that all the
respondents that were affiliated with the Alevi-Bgktarganizations were informed about the

process, when they received a letter from the TMCT proposing therguion of the Semah

ritual to the ICH listing. More significantly, in contrast to ttlaimed support of the community
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by the government to the heritagization of Semah, the majorityevi-Bektai representatives
that | interviewed were critical to its identification astatdl heritage in the first place and thus
rejected the nomination of Semah for the UNESCO ICH listifges€& respondents mentioned
that Semah constitutes a religious practice for Alevi-Bekjast like Namaz is for the Sunnis,
and its categorization as intangible heritage would serve todimits religious significance for
the community. A respondent, for instance, harshly criticized thed€rlaration of Semah by
stating that,

| believe the heritage declaration of Semah serves as piue gbvernment’s

plan to destroy Alevism. This is ridiculing my belief and isiasult to my

religion. Semah is my worship ritual. Is it a concern of the wasldmunity to

protect the movements of Namaz or a Christian ceremony? WMewp, t

protecting our Semah becomes the world’s concern? This is an idsiezibe

me and my God, why do the government or UNESCO wish to intdarfate

(Interview 17)

During these interviews, respondents often rejected the heatagizof Semah by
claiming religion and culture as closely-related yet sspadomains. They supported this
argument by associating Semah with the religious practicethef belief systems (such as the
Namaz, Baptism or Confession) and discussing how their declarationtaagible heritage
would be inappropriate to their religious significariéetHighlighting possible detrimental
international repercussions of labeling religious practices asralheritage, another respondent

claimed:

Semah is our Namaz. If the government considers Semah as codititad)e,
then they should consider Namaz the same way. Can you think of the

9 While it is stated at the ICH Convention’s webshat religion is not a domain of intangible hegiga “cultural
practices and expressions inspired by religionstlisas rituals and festive events) are mentionepaaisof the
definition of intangible heritage (UNESCO 2011cinc® “religious practices” are not mentioned witliie scope
of the ICH Convention, the practices such as NaaraZonfession are not entitled to be considerethtasgible
heritage. Given the community’s emphasis on Seneihgba religious rather than a cultural practides same
argument might also apply to Semah.
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worldwide consequences of the declaration of Namaz as intangiiikgkerit

would serve as a good reason for another World War. (Interview 41)

These concerns were also communicated to the government and thebyestime
Alevi-Bektasi organizations during the Semah’s heritagization process. Theoreait a
prominent Istanbul-based Alevi-Bektdoundation to the Semah’s nomination on the ICH list is
exemplary of this situation. The foundation was informed about theggoehen the TMCT
asked their written opinion about Semah’s nomination for the UNESCO li€lithg.
Subsequently, the foundation’s executive board organized a meetingheitAlévi-Bektai
religious leaders to discuss the subject-matter, and decidgibtse such a nomination on the
grounds that Semah constitutes a “religious worship” rather theultaral heritage” (interview
47). The foundation then elected a committee to prepare a manusgpipa®zing the religious
significance of Semah and held a subsequent meeting to creatanaon written statement
opposing the Semah’s nomination for the ICH listing (interview 4Bg Jtatement first argues
that there is an underlying difference between the concept ofealtal religion and claims that
“while the source of religion is God, that of culture is the soti€tjt then opposes the Semah'’s
classification as cultural heritage, arguing that such definis inappropriate to its traditional
religious significance; in the same way it is inappropriatdetiine the Muslim Friday Prayer as
cultural heritage. The organization sent this document to the rel@W4GT office a month
before the August meeting (interview 47). Furthermore, a reprasve from the foundation
who participated in the meeting delivered a speech clearly oppdkangSemah’s ICH
nomination (interview 48).

Indeed, the respondents who participated in the August meeting 8tate many event

participants rejected the content of the nomination file presedmyethe TMCT during the

% The president of the foundation gave me a copghi@tocument during our interview.
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meeting, which ended with the TMCT’s proposal to hold a subsequerttngieAlthough
expecting the TMCT to notify them about the whereabouts of the sutysndeeting, they were
instead informed by the media that Semah had already beenedeataintangible heritage by
UNESCO. One of the respondents explains:

We discussed the safeguarding measures one by one, but we coalcim’ane

agreement on them. What's more, some organizations were against the

Semah’s nomination for the UNESCO listing. That's why, the TMCT

proposed to prepare a document summarizing the discussions, sendvitato us

email, and then hold another meeting. Some months later, | read itagéer

designation of Semah in the newspaper. They have our contact information and

everything...They neither called, nor contacted us by any other nseaes

(Interview 33)

Paradoxically however, in contrast to the Nevruz's nominationtlitéeé included a letter of
support signed by the ICH Expert Commission members, that &etimah included the letter of
informed consent signed by all the representatives who patédipa the August meetiry.
Stating that “the communities concerned were consulted during tnénhakon process, and
provided their free, prior and informed consent to the element’s noomhatiNESCO decided
that Semah satisfied the criteria for its inscription on the ICH listigon 5 COM 6.43).

In my research, | surprisingly discovered that not all of thpoms$ents who had their
names and signatures on the letter of informed consent werelyaetwate of this fact; given
that, three among seven respondents who participated in the Augehgndid not recall
signing the letter (Interviews 33, 34 and 48). | realized thisrwa respondent became very

suspicious of my research project’s legitimacy. She could notefigut how | had accessed her

name and knew about her participation in the August meeting. Wdaepidined that | accessed

% The Letter of informed consent attached to theination file includes the title of the organizatirihe name of
the representatives, and their signatures. It réads hereby, approve and support the studies wcted by Turkish
Republic Ministry of Culture and Tourism for thesamiption of"Semah"on the Representative List of Intangible
Cultural Heritage of Humanity in 2010.” The lettef Informed Consent of the Sema ritual can be asmksat
www.unesco.org/culture/ich/doc/download.php?verfie®4461.
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her name through the letter of informed consent available on theSONHCH website and
showed her a copy with her signature on it, she was very surpssglte did not recall signing
such a form (interview 34). A similar dialogue also took place mtwae and another
respondent when he explained that he had signed a document before the meetidghgeigha
that it indicated his participation in the meeting only:

- ...There was no such thing as signing anything. We participatdhin t
meeting and they told us that they would reinvite us for a second
meeting.

- But there is a signature of yours on the letter of informed consent?

- | only signed a form indicating that | participated in the tinge | did
not sign any letter of informed consent. In every meeting yon ai
document indicating that you participate in it. | even asked for a
photocopy of that form. They told me that they would send it via email.
| cannot believe how they deceived us! (Interview 33)

Even the representative of the aforementioned foundation clearly opposedheritage
designation of Semah has a signature on the letter of infacorexnt. During our meeting, this
representative explained to me that he learned about this situahen, the foundation sent
another written statement to the TMCT objecting to UNESC@tssibn to inscribe Semah on
the ICH list (Interview 48). He further stated that the foundattas subsequently informed by
the TMCT that their representative approved the process byngidineé consent form. As he
stated furiously,

This is a real scandal! ...In the meeting, the TMCT ofiscieed to impose

their opinions on us to convince us to approve the heritage declaration of
Semah. But | didn’t think they would go this far... | remember sigran
document indicating my participation in the meeting, and this wasitdfi
before the meeting started. | don’t remember signing any other @otum
Neither before or after the meeting, nor during the lunch bresk,tley
mentioned any consent form to be presented for our approval... | weat ther
to read the statement rejecting the intangible heritagesstditthe Semah.

As a representative of our foundation, | told them that we do not taccep
Semah as intangible heritage but as a component of our worship... | have
already checked the form and saw that the signature is miné dimihot
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put my signature under that text. How could | sign such a document,lwhen
am clearly opposing it! (Interview 48)

This situation makes it even harder to understand on what grounds theatomfile
claims that the written opinions of the Alevi-Bejitarganizations as well as the outcomes of the
August meeting were taken into consideration during the Semah’s nmmingtocess
(UNESCO 2010:7). Instead, a great majority of the respondentseapirey the Alevi-Bekta
organizations believe their opinions to be deliberately and systathamisrepresented in the
nomination file. These respondents often criticized the content ofdhmenation file for its
representation of Semah out of its religious significance, and &sdkloric element. The
nomination file categorizes Semah into two groufg®ri (private) Semahs, representing its
religious performance as part of the Cem ceremonyDayat (public) Semahs conducted “for
the purposes of teaching theemah cultureto the younger generations or simply [for]
entertaining [emph. added] (2010: 5). None of the Alevi-Beakteespondents, including the
ones declaring a positive opinion on the heritagization of Semahptasach a categorical
division. A Semah teacher, for instance, noted that all Semahs are of religomutaimse:

| found these concepts very odd. There is no such thing as public oeprivat
Semah. There are regional differences in the performancenddSeet all

is one and the same, performed for the purpose of showing devotion to God.
Even if | begin to turn Semah at this very moment, | would do so asfpar

my worship. (Interview 42)

During these interviews the respondents explained that the AlevasBekganizations
do not provide Semah courses only for the purposes of teaching how temoah,Ssmphasizing
these courses as significant means to socialize the urbanBdkiasi youth into the tradition.

One of the respondents mentioned the difficulty of practicing ttragtitions, due to the

urbanization of the community, and emphasized the importance of Semabkeg in

187



familiarizing younger community members with the details hedirt faith (interview 43). In
another instance, a Semah teacher explained the content of the Gamsdh he offers: “if |
teach how to turn Semah for fifteen minutes, | explain for an houspkeifics of the Cem
ceremony and the foundations of the Alevi-Begkthelief, its fundamental concepts and
terminology” (interview 46). The practice of Semah for the purposéentertainment”,
however, is something that the community has long been reacangsgds one respondent put
it succinctly “go and tell any of us that Semabh is a forner@ertainment, if you want to break
our hearts” (Interview 44). Another respondent explained that owirtgeteftorts of the Alevi-
Bektsi organizations, there is now a growing reaction among communitybersnagainst the
conduct of Semah for entertainment purposes:

At first, we didn’t react against the performance of Semahealdimgs, in

bars and at music clubs for entertainment. We wanted our ritudle to

publicly available, and to be viewed by others. Yet, when Semahmieeca

part of music videos or even, supermarket openings, the Alevigekta

organizations took a joint decision to react against these inappeopriat

conducts of Semah. They came to emphasize Semah’s religiougcaiyref

and stopped organizing Semahs for entertainment purposes... Our

foundation arranges charity dinners to support the Cemevis. Fiveagaars

each dinner included a Semah show, now we don’t include them anymore;

or when we do, we make sure that it is performed at the vety ls¢dore

our Dede gives his blessings. We mention in all our meeting$S#mah is

our religious ritual and practicing it for entertainment is asult to our

faith. Our efforts are now widely supported by the community and these

Semah shows are disappearing... It is really disappointing tthaeevhen

we are showing such awareness on the issue, the nomination filesdef

Semah as a form of entertainment. (Interview 43)

Alevi-Bektasi respondents also criticized the safeguarding measures offerd¢dei

nomination file as attempts to represent Semah out of itsawdigignificance. One respondent
opposed the TMCT’s plan to establish a Semah Museum by claiimétg“Semah is not a

cultural object to be presented in the museums, it is a religi@sice: have you ever heard of
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any Namaz museums?”(Interview 45) The government’s proposal on lagriéémah training
courses was also criticized as an attempt to diminish liiggotes meaning of Semah. One of the
respondents asked cynically: “who will teach Semah in these coulsesSunni Religious
Affairs personnel?” (Interview 39) The majority of the respondstated that if the government
were to sustain the tradition of Semah, they would rather do detwdaving the rest of the
initiative to the Alevi-Bektsi organizations, by providing them with technical and financial
support.

Not unexpectedly, the subscription of Semah to the ICH listing leasded no financial
or technical support from the government to the Semah related prajedtactivities so far,
despite the government’s commitment to do so as part of the Seawiwn plan. In fact, none
of the measures mentioned in the action plan had been put into @i@stiof December 2011).
Following the heritage declaration of Semah, for instance, twaiAektai foundations jointly
applied to the Prime Ministry Promotion Fund for a funding with a jpnaject to organize
Semah symposiums and festivals with an aim to create a ¢ultal@gue at international level
among the academicians, researchers and the Semah performensefind of ten monthg°
Their application, however, was rejected. One of the respondents involieel preparation of
the project explains why:

| cannot really be specific, but we learned through unofficiahcblks that
some forces within the government decided that it would be unsuitable to
provide financial support to us. Yet, in the meeting organized byM@T
[August meeting], they were assuring us all kinds of finansigdport...

They basically used us; they contacted us only to get our sigrature
(Interview 37)

1% The respondent involved in the preparation of fiisject gave me a copy of the project dossierngugur
interview.
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Another respondent that participated in the August meeting coditdoteICH office of the
TMCT to ask their assistance in finding a Semah teacher, orfdg toformed that she should
contact the Konya Sema group to send them a Sema teacherndint84). As she claimed, “It
is a real shame that the officers, who are supposed to be geafaustaining the Semabh ritual,
cannot even differentiate Semah from Sema: | never contacted them agandtrearreason.”
Indeed, the sharp contrast between the government’s response tattye lteclaration
of the Mevlevi Sema Ceremony and to that of the Semah ritualdesfurther insight into the
government’s overwhelmingly Sunni lenses. While the government provigla§icant funds
and efforts to enliven and popularize the Mevlevi tradition as aneeleof Turkey’'s Islamic
heritage, it largely neglects the Alevi-Bejitiradition. In the words of a respondent, “it is as if
they are the offspring and we are the stepchildren of this goufihe Mevlevis receive
considerable funding from the government, while we receive nothinigr¢iew 33). Indeed, in
contrast to the increased support that the Seb-i Arus celebregicgised from the government,
the Haci Bekts festival has experienced serious budget cuts from the TMCT hen@rime
Ministry Promotion Fund (Interview 31). In addition, the project thats vapproved by the
previous government to construct a stadium for hosting the festivaitiastwas suspended
when the JDP came to power (Interview 31). Not unexpectedly, wiglgovernment provides
significant resources and assistance to the Konya Sema gneuidati Bekta Semah group is
largely neglected. The number of members of the Semah group hadsktifrom thirty in
1997 to twelve in 2011, and despite their requests for additional personnelhéver been no
hirings (interview 30). One of the members of the Semah group eggiaw this affects their
performances: “We can only perform a limited part of our ntepe, if one of us is off-duty or

has a health problem, we cannot figure out which Semah to turn with fewclpeople”
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(interview 29). Another member of the Semah group explains the waywhich the
government’s neglect towards them relates to its Sunni outlook:

The Mevlevi group of Konya is in every government organized cultural
event; we are not even called for ten percent of those eventsalBoegee

us more like a folklore group. When we are called by the governtaent
perform in an event, it is very rare that such an event refatdsge Alevi-
Bektsi faith. We mostly perform in the protocol meetings. The Mevlevis,
on the other hand, represent Turkey at an international level. Theymperf
nearly everywhere in the world. We are never asked by the rgoeet to
perform Semah outside of Turkey. Since 1997, we have participated in three
international events; in Belarus, Macedonia and Albania, where ttesBe
culture is still alive. So the demand actually came from therhis i all
because, the Sema is part of Sunni culture, and Semah is not. Tlee prim
minister visits Konya every year during t8eb-i Aruseven his presence is

an act of support for the Mevlevi tradition. In contrast, he neveraséiot

in Haci Bekta. (Interview 30)

Having been neither requested nor approved by the Alevi-Beki@emah’'s heritage
designation has brought no financial or technical support from theydizétnment to the Alevi-
Bektai institutions so far. The above discussion shows that, denying theuslsignificance of
Semah for the Alevi-Bekggs, the heritagization of Semah is consistent with the goverrsnent
nationalist agenda to assimilate Alevi-Beksan into Sunni Islam. Indeed, the “theological
restrictions” that are discussed regarding the recognition o€Cémeevi as a place of worship,
also applies to the recognition of Semah’s religious significance. Ohe od$pondents relates:

It has been one and a half years since the heritage declarat@smaih.

The government didn’t contact us for any purpose. | see now that tbey us
us to obtain an official permission. We do not want to be safeguarded,
defined or interfered with. They should leave us be. We can solve our
problems, turn our Semah, and find ways to sustain it by ourselveseir. Th
actual aim is yet to marginalize the practice of Semad igious ritual

and popularize its folkloric artifacts. If they were to sustaeam&h, they
would first recognize the Cemevis as places of worship. We shouwther

words, turn Semah as a cultural activity, but then go to the mosguayto
with them. (Interview 43)
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Conclusion:

Since the JDP came to power in 2002, the relationship between rsthteligion has
become an issue of heated debate in the political and public aréakeay. The second chapter
examined how despite its claims to stand at an equal distamee &il religions, the JDP
government instead advances an Islamic nationalist agenda tkattgestrengthen the role of
Sunni Islam in Turkish social and political life. The governmentavApolicy provides further
insight into its Sunni outlook and how it brings additional restrictionsx@mSunni Islamic
groups in Turkey. The JDP government denies the demands of AlevisiBaktathe recognition
of their religious difference, claiming that it would damageShani Muslim unity of the nation.
It instead favors an explicit policy of misrecognition of AlevelBssis, in an effort to redefine
their faith as a subculture within Sunni Islam; claiming AleekBsism as a Muslim Sufi
tradition, regardless of community members demanding to be ypedcas a distinct Islamic
sect.

This chapter showed that by rejecting the religious sigméeaof the Semah ritual for
the community and misrepresenting their perception of the rituain&bionalist ends, the
heritagization of Semah has added to the government’s assomilatlicies towards Alevi-
Bektsis. Relying on the opinion of the Sunni authorities that stress the rsaing of
fundamental Islamic principles and the unity of Turkey's Istansommunity, the JDP
government rejects the compatibility of Semah and Namaz, andsclaie latter as the only
legitimate worship practice for Turkey’'s Muslim community. lctfathe ex-president of the
DRA, Ali Bardakgslu, explains it all:

We are not against the Cem ceremony, but Islam is not an oltknueen
that the DRA personnel or even the DRA president could easilyagevis

We can consider neither the Mevlevis’ Sema nor the Alevis’ Semah
zikr ritual of another Sufi brotherhood as worship that is comparable
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Namaz. This is the fundamental approach of Islam and is beyond our
domain. (in Muderrisglu 2008)

193



CONCLUSION

As Michael Brown and other heritage scholars have noted, théhtast decades have
seen a major growth in the field of cultural property, whersdspe that was limited to the
“portable works of art and architectural monuments that embodietistary and identity of
particular peoples or nation-states”, was broadened to include noianatdtural elements
(2005: 40). UNESCO'’s decision to adopt the ICH Convention in 2006 has no doudxd ther
policies and practices for the management of nonmaterial cultlemlepts (as intangible
heritage) onto a global level. Concerns over the loss of culturaisdivéhave been the major
factor in the implementation of the Convention as a binding intematinstrument. Requiring
state-parties to identify and manage intangible heritagetedcaithin their borders, the
Convention aims at ensuring their safeguarding against theatetery effects of globalization
and social transformation. In this study, however, | chose not &geng a discussion whether,
for what reasons, or in what ways intangible heritage, or paatlguhe cultural practices that |
studied, needed to be safeguarded. Instead, claiming heritage-nakegl¢éeply contested and
exclusionary process, | have explored the vital political questinderlying intangible heritage:
what is to be considered and managed as heritage, by whom, for wdais;eand with what

effects.

The scope of heritage management has been extended in thesfeledades, but the
debates surrounding the field of heritage still raise fundamnguoestions about its inherent
political character. Problematizing UNESCQO’s approach to heritagprivileging national over
local perspectiveghe literature on cultural property and heritage calls attemtidhe ways in
which UNESCO heritage programs are dominated by nationalmticeens. This study focused

on UNESCO-initiated intangible heritage-making in Turkey in #engpt to render more
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understandable its influence on marginalized populations and how sugéncdl unfolds in
various complex ways in relation to broader national political psasesin this respect, |
discussed the heritagization of marginalized cultural pradtic€arkey as a process that reveals
the parameters of recent transformation in the contours of stabmalgm; from secularist
Turkish nationalisnof Kemalism to thdslamist Turkish nationalisnof the JDP government.
Drawing on interviews, ethnographic research, and content analysiNEESCO documents, |
sought to demonstrate how the heritagization of the Sema cereNmnyz festival, and Semah
ritual contributes on various levels to the JDP governments’ nationalist agenda.

There is a symbiotic link between heritage and identity. Titezature on cultural
property and heritage has long been concerned with how ownerships abai heritage are
invariably tied up with constructing, restructuring and legitimiztogjective forms of identity
(e.g., Brown 2004; Graham et al. 2000; Hall 2005; Rowlands 2004, SilvemdaRuggles 2007;
Smith 2007). Collective identities, as the first chapter of thislys has explored, are often
formed through claims of mutual attachment to a historic pastighataterialized in certain
objects, places, and traditions. In this respect, as Anico andasugigest, cultural heritage
provides a substantial material and symbolic assistance for identityustios, “both serving as
a resource for the representation of identities and a ptaciésfperformance” (2009:1). The
processes of inclusion and exclusion operate simultaneously in timatimn of collective
identities: assumptions about group similarities, as often arguealjilyhaely on other
assumptions about intergroup differences. Whereas shared heritageagasounity and
belonging among some persons, it does so by excluding others frarhesitage: “all heritage
iIs someone’s heritage and inevitably not someone else’s,” as Grahaah remind us,

“ultimately, because it is what and where we say it is ftlietal variable being ‘we’) then one
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person’s heritage is the disinheritance of another” (2000: 93).liGorg interpretations,
meanings and narratives of the past often overlap in a singlageetradition, site or object: —
this is what makes heritage, according to Tunbridge and Ashworth (1i88ynant in nature.
Heritage, in this respect, “is closely linked with power” (Aniand Peralta 2009:1) with a
complex and ongoing process of negotiation and conflict among multiple irgevaps over the

right to define, interpret and manage cultural heritage.

Heritage has no doubt been a significant tool for the assertidragds national identity,
history and culture. Graham et al., indeed, narrate how nationatidnheritage, as we know it
today, co-emerged in f9century Europe: “The nation-state required national heritage
consolidate national identification, absorb or neutralize potentialypeting heritages of socio-
cultural groups or regions, combat the claims of other nations upterritery or people, while
furthering claims upon nationals in territories elsewhere” (2000). 1BSpecially in the last
decades, however, with the rise of politics of recognition as acte# means of struggle for
marginalized populations against the economic, political and sne@lalities, cultural heritage
came to be pronounced as a tool for claims of difference freotalizing national narrative.
According to Laurajane Smith, claims to cultural heritage demonstrative of claims of
communal identity, which might assist subordinated groups to achieveerfupolitical
legitimacy (2009: 160). Struggle over the control of heritage sites and ofged{sve might add,
nonmaterial cultural expressions) takes place in an arena wlames on the recognition of

communal cultural identity circulate to inform and legitimize other cldaoreqquity (p. 161).

One fundamental question regarding dissonant heritage is then howtcanthational
and local values, interests, and purposes are worked out in hedtegaes. Heritage-making

often reflects the dominant narrative, and this is often the natmmal UNESCO heritage
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programs, projects, and activities are no exception to this. Much ssifiplahas so far
problematized the ways in which UNESCOQO’s approach to culturatalgeti though possibly
unintentionally, allows for privileging national over the local ins¢se(e.g., Askew 2010;
Beazley 2010; Blake 2000; Kearney 2009; Marrie 2009; Shepherd 2006). Biakzesr
cultural heritage practices in the contemporary world (including tabEINESCO) by claiming
that “the decision as to what is deemed worthy of protection anérpagien” is a political
decision that is “generally made by State authorities on nafievel and by intergovernmental
organisations-comprising member States-on international level” (B&)0iIndeed, nationalist
concerns mostly take over community interests because whaeisrepresented in UNESCO
heritage lists are cultural practices, objects or sites tdmred importance. UNESCO heritage
mechanisms thus often “play into the hands of those assimilatigoisgrnments” (Marrie
2009:178). Examining the inscription of the Hiroshima Peace Memorail{i&ku Dome) by the
Japanese government onto the UNESCO World Heritage list in 199d8eBeecusses how the
process has served the Japanese government “to silence theo¥aioesnly the non-Japanese
victims of the atomic blast but also of the survivors” (2010: 45).aidaes that as the UNESCO
membership extends only to national governments, the narrativearéhgromoted through
UNESCO heritage programs are often selective and hegematicnal narratives that
considerably undermine “the representation of minority cultureseimaic minorities within
nation-states” (p. 60). Showing how the discourses and meanings surroundiGgnbaku
Dome was “wholly constructed and manipulated by the Statée#and by ICOMOS to meet
nationalistic and international diplomatic imperatives,” Beazlayns that even though deemed
to be a depoliticized practice, the subscription of places onto theliWls in fact deeply

politicized, contested and malignant (p. 62).
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The ICH Convention’s endeavor to reverse the dominant position of national
governments and experts over communities in the making of intang@rleage has been
detailed in the previous chapters. When asked about how the ICH Conversfpamd® in
relation to the aforementioned critiques, a program specialiseiDivision of Cultural Objects

and Intangible Heritage at UNESCO headquarters in Paris enthualgsigplained:

This [ICH] Convention differs from other UNESCO heritage progrdar

its taking the issue of community involvement and representation more
seriously. The older Conventions have problems in their approach to
community involvement in heritage management. They provide more of a
top-to-bottom approach to heritage, where the experts and government
officials choose the practices to be selected as heritage aiu# @& how

they could be protected. The 2006 Convention aims to reverse this
approach. It stipulates that working with communities is a musllyd¢he
request for safeguarding intangible heritage should come from comesuniti
and not from the experts or government officials. (Interview 1)

At least at the discourse level, the ICH Convention can be cordiderédhe most
community-friendly UNESCO heritage program. The convention, in @amattto formulate a
community-based definition of intangible heritage, stipulates thatder for a cultural practice
to be inscribed onto the UNESCO ICH list, it needs to be rootedeitraditions of any given
social group as an element that provides a sense of belonging amdicaiidentity. A TMCT
official further relates:

Let me give you an example from a highly controversial araatangible
heritage: the cultural practices relating to food preparatiatiican
musakka [eggplant dish with minced meet], for example, cannot be
considered as a constituent of intangible heritage, because, thas ¢list
about how to cut vegetables and mix them in a certain way... Just know-
how isn't enough. This practice neither has a place in the culttueiuse

of a community, nor provides people with a sense of collective ideBtity
take, for examplekeskek[dish made with lamp chops and wheat]. In certain
regions of Turkey, it is a crucial component of marriage cerermpp@i
cannot organize a wedding withoutskek. Hence, given that marriage is a
significant community ritual, kfek can be considered as the intangible
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heritage of any community who prepare the dish as part of weslding
ceremonies. (Interview 2)

Equally important, UNESCOQO'’s selection criteria for the IC$litig clearly specify that a
successful nomination has to be prepared with the widest-possibleipadidn of the
community and should demonstrate their free, prior and informed consém ttomination
process:’! Despite the efforts of UNESCO to empower the role of tradliesrers in the
identification, selection and management of intangible heritagenaagjovernments still play a
decisive role in the implementation and administration of the Comverithis often allows for
domestic political concerns to take precedence over communitystsened needs. UNESCO,
in fact, has no direct contact with tradition-bearers at aagesof the enactment of the ICH
Convention. It also provides no mechanisms to control whether the @&imierred standards are
really met on the ground. As Askew (2010) suggests, limited pres¢ridBESCO on a local
level allows for the marginalization of community perspectived iaterests by rendering the
process vulnerable to the political priorities of national governments:

...the World Heritage List and others (now including ‘Intangibleitdge’)
validates the continuing activities of UNESCO as an arbitecuttural
status and inclusion - it is a harmony that obscures the forsigopfession
and manipulation of symbols by its member states which pursueotheir
ideological agendas by appropriating globally-endowed status. tBdbpi
best intentions of its advocates,...UNESCO is a complicit panneation-

states’ domestic projects of cultural reification and dominatibskéw
2010: 40-41)

The Turkish case, in fact, provides a good example on how the intangiblgderitaria
of UNESCO can easily be disregarded on the ground, for meetingfyoolitical ends (and in

quite creative ways). As the heritagization process of the udefastival and Semah ritual

101 Being very vague, however, the criteria introduftether complications to the field of heritage ragament in
terms of who decides who is eligible for represgpttommunity values, interests and concerns, wiadifegps for
signing the consent forms, or how many consent $owould be sufficient for each nomination to meet tCH
criteria of UNESCO.
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demonstrate, the content of the nomination files and consent forms sabitiNESCO might
be incorrect or misleading when it comes to community représantand involvement. For
instance, the nomination files, which claim to have the support omconties in the heritage
making process, can be submitted without the knowledge of tradition-feareeven when
community representatives openly express their disapproval to thengwrdis heritage
policies and practices. What's more, the validity and reliabdftyhe consent forms becomes
highly questionable when they are signed by heritage expetelaif of communities, or by

community representatives unaware of signing them.

While the cases of Nevruz and Semah clearly fail to meetrttezia for the inscription
on the ICH list, UNESCO chose not to intervene, -even when informedrbgnunity members
about this situation. In an interview with the president of a prominwi-Bektai foundation
based in Istanbul, concerns were raised about the inability of conmsuta have a voice or
place in the UNESCO'’s heritage practices to express theirooginjiinterview 47). As the
president further explained, their foundation recently informed the UNHSE8enter in Paris
that their ideas on the Semah ritual were marginalized andooiatdd in the nomination file,
and that the consent forms submitted to UNESCO were inaccuraterthidess, the UNESCO
authorities indicated that the institution could not get involved in damissues, and that they
should instead bring their concerns to the attention of the rel&X@T office (interview 47). |
have encountered several similar discussions during my fieldwookhiey Alevi-Bektai as well
as Kurdish respondents on how the top-to-bottom approach of UNESCO tablgareyitage
allows for the neglect and manipulation of community perspectivesenms) and interests by
national governments seeking other political objectives. In the wordspoésident of another

prominent Alevi-Bektsi organization in Istanbul:
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| found the UNESCQO'’s approach to intangible heritage highly probiemat

Of course it is important for UNESCO to work with the TMCT, this is

giving all the power over the control of Semah to the government.y The
[UNESCO] should have also communicated with the relevant Alekisgie
institutions that would better represent the community’'s perspeatide
ideas on Semah. If you work only with the TMCT, you will only get the
government’s approach on the issue, which misrepresents the community’s
interests for its own political purposes. (Interview 43)

During interviews with TMCT personnel and Expert Committee mespbexvas often told that
“purely cultural” reasons and interests grounded the decision to norttieaema, Nevruz and
Semah for the ICH listing. Quite unexpectedly, however, duringlenfalp interview with the
previous Head of the ICH department, she agreed with the KurdishAbkawitBektasi
respondents on how the selection process is conditioned by wideicgbofdctors and

calculations:

Of course these three traditions are strong traditions of Turkey,ukiey

has many other strong traditions. | am not supposed to say thisedGtH
department is not independent from the political conjecture of Turkey.
There is a specific ideology behind all this. | cannot be spduitidet’s say
that we had cases when we nominated a cultural practice beagugh-
ranking government officer asked us to do so. (Interview 18)

My intention is not to propose that there is a consciously and dgrdédigned hidden
agenda or a single clearly-defined motive behind the heritamizaf these three marginalized
practices by the JDP government. | would like to suggest, howé&atrthieir heritagization as
representatives of Turkish national culture greatly serve tivergment’s nationalist agenda.
Examined together, these three practices display how intanig#sieage making unfolds in
various complex ways in response to the emergent nationalist treddskey The previous
chapters provided insight into the alternative nationalist vision andypalithe JDP government
that signals a shift in Turkey’s official nationalist nainratfrom Kemalist nationalism (that

promotes a unifying secular Muslim-Turkish identity), to that of Ji# (that supports the
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nation’s Sunni-Turkish unity). The current government’s use of ndisomadoes not diverge
from Kemalist nationalism in promoting Turkishness as a natiolealtity marker. At the same
time however, the JDP government disapproves of the secular asp€etaaifst nationalism as
antidemocratic and restrictive. The JDP, in this respect, pursister@mined policy of removing
restrictions on public manifestations of Sunni Islam in an attéonptomote a unifying Muslim
national identity and culturelt is these present nationalist tendencies that make Turkey’'s
intangible heritage practices not only an aspect of politics adgration (in the case of the
Mevlevis), but also of nonrecognition (in the case of the Kurds), asicognition (in the case

of the Alevi-Bektais) with respect to whether or in what ways, these marginhktlenic and

religious identities comply with the current government’s nationajishda.

The Kemalist modern nation building project also employed Sunni Istarwhich 80 to
85 percent of the population subscribes (Zurcher and Van der Linden 2004ad #2 binding
national force, in its aim to promote a new national identity basedhe unity of secular
Muslim-Turks. Nevertheless, Islam was not a “dominant nationalifahin Turkey up until
the 1980s (Shankland 2003:20). While the Kemalist project defined tioa @&t both Turkish
and Muslimin regards to citizenship, it also promoted the secularization ofgplifelias part of
Turkey’s modernization program. Supporting a notion of secularism basdge esagulation of
religion and its public manifestations by the state, the Kaitnagime quickly launched policies
that required the state’s direct involvement in religious nmsatiéthile these policies led to the
institutionalization of Sunni Islam as the official state fielg its public presence remained
highly restricted due to the limitations imposed by the sezakzon policies. The regime thus
banned and criminalized all Islamic institutions and activities weaie opposing state authority

and were deemed to be reactionary and non-progressive (such adighat€athe Sufi orders,
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religious courts and schools). At the same time, it introduced tager iastitutions (such as the
DRA and Imam Hatip schools) that would deliver Sunni religious sesvand instructions in
line with the modern secular principles of the new Republic.

As Hale and Ozbudun suggests, “Not unexpectedly, Turkish Islamigsphave found
themselves at odds with the secular character of the Keématien of nationalism” (2009: 75).
The JDP does not reject its Sunni Islamic background. Nonethelesakibyg a conservative
rather than overtly Islamist stand, the JDP separates fitspifits predecessors (at least at the
level of discourse) by suggesting an alternative form cfilseism that would remove the
restrictions on the display of any religious beliefs —and witpautleging Sunni Islam over any
other religious belief. Defining secularism as a “principlefreedom” in its political party
program, the JDP argues against the supervision and domination of reygiba state, while
supporting the separation of the domains of state and religioncasdition of democracy.
Although the discursive stand of the JDP has been praised in saneaimmnal media and
literature for providing an ideal model for the reconciliation of Islanh wécular democracy, the
JDP’s attempt to redefine Turkey’s principle of secularismveseits interests by removing

restrictions on and strengthening the authority of Sunni Islam on domestic grounds.

Having a strong orientation toward Sunni Islam, the JDP governmergasgiegly
confronts Kemalist secular national identity to further an Istamaitionalist agenda, directed at
redefining Turkish national identity along Islamic lines (8ur2008: 99). The government
overtly and exclusively supports Sunni Islam in an attempt to emzeh#és role as a binding
force in the construction of shared national identity. At the séime, it perceives the
recognition claims of distinct Islamic groups as damaginguttdy’s Sunni unity and solidarity.

Despite the JDP’s claim to stand at an equal distance framligibns, Prime Minister Erd@n,
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for instance, often describes Islam as the “cement of Tuskisiety.” The intensification of the
authority of the DRA in Turkish politics, the increase of governnfanting for Islamic
institutions and activities, the dramatic increase in the emmoyraf pro-Islamists in state
positions, the rapid growth in the number of mosques and people attendingdheces
throughout Turkey, and the upsurge in the organization and observance of pabiic Elents
and practices, can all be cited as examples of the growitityiimmalization and influence of
Sunni Islam in Turkey. While Sunni religious traditions gain in popylanid an increase in its
followers achieve wider freedom to display and practice thém fander the reign of the JDP
government, its attempts to further an Islamic nationalist agendg@ additional restrictions on
those religious groups that do not subscribe to Sunni Islam. Deregtayian differences within
Islam not on the basis of Turkey’s secular principles but, this,ton the basis of a purported
uniformity of Islamic theological principles, the JDP pursues @ive policy of assimilating
diverse lIslamic elements into a unifying Sunni identity. Examy government policies
regarding the heritagization of the Sunni Mevlevi and non-Sunni Aekisi traditions, the
second and forth chapters provided further insight into the JDRwitsihationalist agenda and
its effects on marginalized religious communities. Emphasizing€ly’'s Sunni Muslim unity,
the JDP openly acknowledges the Mevlevi tradition as Turkey’'s Sunrlirviberitage. At the
same time, however, it pursues an active policy of misrecognitiah denies the distinct
religious identity of Alevi-Bektgism in an attempt to redefine it as a subdivision of Sunni Islam.
The heritagization process of the Sema ceremony reveals how the JDP govéanors

a policy of recognition of Mevlevi religious identity and rightsat gradually transforms the
Sunni Mevlevi Sufi tradition from a marginalized subculture to thenstiieam. During my

fieldwork, |I was often told by participants affiliated with thdevlevi groups that the
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heritagization of the Sema ceremony initiated a process whereconcerns were heard and
addressed for the first time by the Turkish government. The MendBgious tradition, indeed,
came to be financially and technically supported and offic@bmoted as the representative of
Turkey’s Islamic heritage under the reign of the JDP. Whilggtwernment has not so far taken
a concrete step on lifting the ban on Sufi orders (to avoid aleFtingey’s Kemalist segments),
government authorities never hesitate to express their disapprovalawf @77. The
condemnation of the ban by the government as anti-democratic ander@ s#olation of
religious freedom in Turkey has been frequently discussed in pbhtichkmedia circles as the
JDP’s attempt to set the tone for lifting the ban on Sufi ordexS ukkey currently seeks to draft
a new constitution under the JDP government, it is expected that wheamstitution would
bring some legal relief in restrictions on Sufi orders, -if the ban is not tbfely.

The heritage declaration of Sema has so far served the gamrim support and
promote the Mevlevi religious tradition and its practices withowkingafundamental changes in
the legal status of Sufi orders in Turkey. Despite the ban on Sufispttle heritage declaration
of Sema serves both government and community interests and functeassng the restrictions
against the public manifestation of Mevlevi religious practicesaddition, providing greater
visibility of Mevlevi activities in Turkey’'s public sphere, heritzation of Sema allows for the
further popularization of the Mevlevi tradition in Turkey. While unticestly, the public
presence of Mevlevis in Turkey was mostly limited to Semaopadnces or music concerts
organized mostly in Istanbul and Konya for touristic purposes, todaleMeeligious activities
are increasingly visible and popular among pious Sunni Muslims throudliokey. Since the
heritage declaration of the ceremony, the government has providedranaeasing amount of

public funds to sponsor and organize various Mevlevi activities angteo® a national and
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international level, ranging from Sema and Mevlevi music coueseb performances to
symposiums, lectures, and publications on the Mevlevi tradition. In litle tve ceremony’s
action plan, the TMCT also issued a notice against the conduct of &esnde of its traditional
religious significance and etiquette. Also recently, the first ipubevlevi institution for
providing traditional Sema training and for teaching the specdfcthe tradition has been
founded in Konya. Equally important, the Sema performances are now ledthgegularly in
various state-organized cultural events, such as protocol meetings| oéiceptions, conference
openings and banguets. The state-sponsored Mevlevi Sema group conducfseSemeances
weekly in Konya and frequently all over the world.

Receiving an increased amount of financial and technical supportfi@movernment,
the Seb-i Arus celebrations of Konya became one of the prirgaphering events for hundreds
of thousands of pious Muslims throughout Turkey. Moreover, several high-garstatie
officials, including the president and the prime minister, rebufaarticipate in the celebrations.
Hence, the celebrations in Konya have recently developed intoja mskamic festival in
Turkey, including over week-long events of several Sema shows anéwleusic concerts,
Islamic art expeditions, as well as panels, symposiums, atds®n the specifics of Islam and
Mevlevism. Furthermore, celebrations with similar but narrower obmtEme to be organized in
other cities throughout Turkey. The government also contributed to theapaptibn of the
Mevlevi tradition by renovating various Mevlevi convents in Turkey franms and opening
them to the public. Despite the ban on Sufi orders, these placesa@éunetion as community
gathering places (though under the name of museums or culturatsjemthere the Sema
training courses, Sema performances enacted by newly dstablscal Sema groups, lectures,

meetings and other Mevlevi related activities are held regulatymaiss attendance. In addition
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to the Mevlevi convents, the government also established a resestitiite to encourage and
financially support studies on the Mevlevi tradition, together withucalltcenters and museums
for hosting various Mevlevi events and activities.

While the second chapter discussed the heritagization of the Seramd@y as part of
the government’s efforts to promote the Mevlevi tradition as amesie of Turkey's Sunni
Islamic culture, the fourth chapter revealed how similar natidnalidgives underline the JDP’s
policy of misrecognition towards the Alevi-Bekim In fact, the Alevi-Bekta demands for
equal rights (official recognition of their non-Sunni religious idgnand place of worship,
downsizing or annulation of the DRA, and elimination of compulsory oelgicourses from
public school curricula, or, at least, their reformulation astieke courses) are technically in line
with the notion of secularism that the JDP government claims togteorAs Oktem suggests,
however, with a “pious Sunni Muslim mindset, the AKP [JDP] can reathonly to those
Alevis who are already assimilated and to those who are wilimgtegrate themselves into the
fold of Sunni Islam for one reason or another” (2008b). The JDP is thiusgwo recognize
Alevi-Bektasism as an Islamic religious tradition; yet, to redefine i @sibculture within Sunni
Islam. The government has so far largely ignored the Alevi-Begf@ams for recognition as a
distinct Islamic sect, and pursued policies to assimilate thénthe unifying Sunni Islamic
identity. A recent declaration of the Prime Minister Ex@uo, in fact, explains it all:If being an
Alevi means loving Hz. Ali, | am a better Alevi than all Alév{;n Ergin 2011b) During my
fieldwork, | have encountered several discussions by Alevi-Biekégpondents about being
subjected to further discrimination due to the growing institutionadizaof Sunni Islam under

the JDP government. To them, while the JDP argues for a gspul#tat would provide
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freedom for all religions, in practice it rather follows aniacpolicy of Sunnification towards
the Alevi-Bektais. In the words of the president of an Alevi-Bgktarganization:
If they [the JDP] were to stand at an equal distance telajions, like they
repetitively mention, they wouldn't talk about religious freedom onlgnvh
it concerns the Sunni practices. A secular state should be prdfaaanbt
decide on a specific religion for itself... Yet in Turkey, owingtie IDP’s
overtly Sunni politics, Sunni Islam has become a structure that inetegor

and manages the state itself. This has greatly increasegphessive state
policies that aim at the Sunnification of Alevism. (Interview 44)

The forth chapter discussed how despite the government’s clairhef@utcess of the
Alevi initiative for addressing the Alevi-Bekfiademands, the process has been condemned by a
majority of Alevi-Bektgis. Claiming that the government manipulates their demands, éwe Al
Bektai organizations protested against the Alevi initiative. Tens of tmulssaf Alevi-Bektais
participated in the grand Alevi rallies co-organized by the pmentiAlevi-Bektai organizations
in various cities, to react against the JDP’s assimilgtotigies against them. Indeed, the Alevi
initiative process has revealed how the government reads Turkdgis question from
exclusively Sunni lenses. The official recognition of Alevi-Bgigiam as a non-Sunni Islamic
sect was rejected on “theological grounds”, citing the opinion oDRRA and other prominent
Sunni figures, who claim that the acceptance of sectarian different@s lsiam would threaten
Turkey’s Islamic unity. The demand of Alevi-Bekitaon the official recognition of Cemevi as a
place of worship was also refused on similar grounds, stating that rsosgeiethe only
legitimate public institution for Muslim worship.

The measures that the government has taken so far in theohaoteing Turkey's Alevi
guestion also reveal how the process functions for the JDP governnerhéo its assimilation
policies against Alevi-Bekigs. Instead of downsizing or annulling the DRA, the government is
now working on a plan to widen its scope, by founding an Alevi-Bektanch that would

operate under the supervision of the Sunni establishment of the DiRRelfroore, rather than
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annulling compulsory Sunni religious education from the public schoolcalaror making it
elective, the government chose rather to broaden the content adusleggucation: starting from
this education year onwards (September 2011), compulsory religious caonsss Alevi-
Bektsis and other non-Sunni Muslims, such as Caferis and Nusayrisuasligision of (Sunni)
Islam. In addition to serving as a vehicle to Sunnify Alevi-Bg&ta, the Alevi initiative also
suits the government’s nationalist political agenda for liftm@gtrictions on Sunni Islam.
Defining Alevi-Bektgism as a Sufi tradition within Islam, the final workshop report, for instance,
holds the ban on Sufi orders responsible for the emergence of Tarkéwi question and
suggests its annulment, -regardless of the majority of the Alevi-gBekitet reject this definition
and support the ban on Sufi orders as a measure against readstararyHence, manipulating
and misrepresenting the demands of Alevi-Bgkfathe government once more reveals its
interest in lifting the ban on Sufi orders.

It is not only the timing of the heritage declaration of Senhah ¢orresponds to that of
the Alevi initiative. My fieldwork has revealed that contraryttie case of the Sema Ceremony,
the heritagization process of Semah was neither demanded nor weldynthe majority of
community representatives, who often discussed the process iorétathe Alevi initiative and
thus as part of the government’s efforts to redefine Alevi-Bektawithin Sunni Islam. These
respondents, most of who were contacted by the government duringrifagization process of
Semah, stated that the process greatly manipulated and nsergpecke their ideas on the
definition and management of Semah. One thing often mentioned was gt Senstitutes a
religious practice for the Alevi-Bekfis -just like the daily ritual practice Namaz is for the
Sunnis. Thus, its categorization as intangible heritage is inajpg®w its religious significance

for the community. In addition, the content of the nomination file, inopthe action plan, was
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criticized for its efforts to represent Semah as an ementit element. Although these concerns
were communicated to the relevant government bodies, Semah waskb&aabserthe ICH list
without any modifications to its content and meanings of the normimdiie. In fact, the
government’s attitude towards Semah has been loud and clearbuhes&emah as a Muslim
Sufi tradition (just like the Mevlevi Sema Ceremony), the J@®ernment denies the
compatibility of Semah with Namaz and claims Namaz as thieiahworship practice among
Turkey's Muslims. In this respect, rejecting the religiougngicance of Semah for Alevi-
Bektssis, inscription of Semah on the UNESCO ICH list allows the goventis nationalist
agenda to legitimize and promote its own interpretation of the Aektsi religious identity
both at a national and international level.

The heritage declaration of Semah is relatively recent, aisdhard to claim that the
government is yet following an active policy of Sunnization of Semait. iiexpectedly,
however, Alevi-Bektgis were given no financial or technical support from the governmehéeto
Semah related activities. Furthermore, the government showedm® il departure from its
assimilatory policies against Alevi-Bektadentity and tradition. The sharp contrast between the
government’s response to the heritage declaration of Mevlevi $ereaony and to that of
Semah ritual provides further insight into the government’'s Sunni outlgdhile the
government is taking strategic measures to sustain Mevidititm in line with community
demands, none of the long-term or short-term measures mentioned ah’Seaction plan has
been put into place so far. The TMCT never contacted Alevi-Beldpresentatives once their
signatures were obtained for the consent forms. Equally impoitentetuests of Alevi-Bekia
organizations for financial and technical support for Semah relatedtias have also been

rejected by the government, regardless of the action pldngtleantees the government’s
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commitment to provide such support. The JDP government contributes goethitycreation of
new public gathering places for Mevlevis by renovating Mewewivents and opening Mevlevi
cultural centers throughout Turkey. Cemevis, on the other hand, stilVeeno financial support
from the government. Moreover, their construction is facing seves&ictions by state
authorities, while enforced mosque construction in Alevi populatecs asean the rise. In
contrast to the increased support the Seb-i Arus celebratiosisedom the government, the
Haci Bekta festival is suffering from significant budget cuts. In additigovernment authorities
are rarely present at the festivals, including Recep Tayypg@n who has never visited Haci
Bekts as prime minister. Last but not least, while the Konya Seawmapgepresents Turkey in
various state-sponsored events in and outside Turkey, the Hacs Bekteah group is largely
neglected, not even having sufficient group members to properly carry out Setfoaimg@eces.
When it first came to power, the JDP also intended to incorp&aidish identity into
the national whole on the basis of Sunni Islam. As Yavuz and Ozcan wLddesntifying
secularism as a cause of division between Turks and Kurds”, theafiid? presented “its own
solution —‘Islam as cement’- to end the societal polarizatiofudkey” (2006:103). At first, the
JDP’s Islamic stand and its divergence from the conventionalakst discourse appealed to
many pious Kurds. The government also showed some timid gesturespowving Kurdish
cultural rights in line with the requirements of the EU adraisgirocess. However, the fact that
these efforts were not followed by major policy changes andatings for solving Turkey’'s
Kurdish question increased the discontent among Kurds. As a result, Phbegian to lose its
Kurdish support to the pro-Kurdish parties. In the words of LarrabdeTlal, Kurdish identity

ultimately proved to be more significant to Turkey's Kurdish popotathan any other issue
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(2011: 147). Equally important, finding the government’s efforts inadeguabeeting Kurdish

demands, the PKK cancelled the ceasefire in 2006.

When the PKK attacks were increased, the government responded bfyimgods
moderate Kurdish policy which had until then downplayed the militargsomes against the
PKK and highlighted the unity of Turks and Kurds based on their shared Slamic identity
(Duran 2008: 99). From 2006 onwards, the JDP government came to embriaegsTlang-
term nationalist stand that presents Turkishness as a unifyiiogalaforce. Adopting Turkey’s
conventional “one state, one nation, one flag” policy against the Kuddislands (Duran 2008:
99) and cooperating with the Kemalist military and state structime JDP quickly re-
implemented Turkey’s zero-tolerance policies against terroriginsaparatism. Counter-attacks
by Turkish military forces targeted the PKK camps i laaad predominantly Kurdish regions in
eastern Turkey. Several Kurdish intellectuals and politiciare weprisoned for collaborating
with the PKK or attempting to divide the unity of the nation. Aesult, as Yavuz and Ozcan
observes, Turkey has been further polarized along ethnic linegydbe reign of the JDP, as the
government “has not only failed to develop a coherent policy towhed&urdish question but

has actually sharpened the conflict” (2006: 104).

Oktem suggests that “the strategy of neglect of the “othetiklural heritage is a long-
term administrative policy linked to the cultural priorities @¢dl and central governments, and
might probably be seen as an extension of the strategy of destrwadbeit in times of peace”
(2004: 566). Focusing on the heritagization of Nevruz by the JDP goeaetrio further Turkify
Newroz, the third chapter showed how the JDP’s Kurdish policy contsibiateTurkey’s
conventional nationalist policy (outlined by Kemalism) to assimilatrdish identity into the

Turkish national mainstream. In fact, both the cases of Semah RidaNevruz typically
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involved marginalization of community views, concerns, and interests rdageemaking by a
national government seeking nationalist ends. However, while teeo€t&emah has shown how
community claims on the ritual have been redefined, manipulated, angpresented in the
name of national unity, the case of Nevruz illustrated a much radreal and aggressive form
of marginalization, where the very community of tradition-beatead been redefined as
Turkish, entirely neglecting, suppressing, and delegitimizing Kurdish clairtteedestival.

In line with Turkey's official Nevruz policy adopted in the 1990w festival was
inscribed onto the UNESCO ICH list as a traditional Turkish custamout even mentioning
the words “Kurd” or “Newroz”. This was justified by claimingeiNroz as a “fake” tradition,
which deteriorates the “accurate”, “original” and “transnatioffalikish meaning of the festival
and damages its “purely cultural” experience for political endshik respect, UNESCO’s ICH
declaration of Nevruz plays into the hands of the Turkish government to th@walidity and
genuineness of the official Turkish version of the festival both aational and international
level. Equally important, the ICH declaration has provided new pbsswito disguise the
nationalist political motives behind the policies on the popularizatidheoNevruz tradition in
Turkey. The government has justified its efforts to disseminatBlélveuz tradition in Turkey in
the name of safeguarding Nevruz as intangible heritage; asseffosustain and enliven the
“true” meaning of an old Turkish tradition, other than as endeawaterty the Kurdish demands
over the festival. Overall, the heritagization of Nevruz providdsay®ther example, where
Kurdish claims to distinct identity and culture are rejectedhieyTurkish government as part of

ongoing state efforts to assimilate Kurds into Turkish identity through cogméion.
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Since thelslamically rooted JDP government came to power in 2002, Turkey le@ms be
going through a remarkable process of change that has been sdransigrming the country’s
social and political life. Such transformations can be attributethe¢ocurrent government’s
departure from the Kemalist nationalist-secular principles, wheevily circumscribed religious
expression and advocacy in Turkey's public sphere from the eartg péahe Republic. A
nation-wide representative survey run by Cghuand Toprak in 2006 as a follow up of a study
they conducted in 1999, shows that the JDP’s nationalist policies resonahg the majority of
Turkish citizens, who define themselves increasingly in religietss. When respondents were
asked to locate themselves on a religiosity scale of 0-10,atkeeof people who identified
themselves as “extremely religious” (10) and as “very mligi (7-9) rose from 6 to 12.8
percent and from 25 to 46.5 percent between 1999 to 2006, respectively (200Mobver,
respondents who recognize “being Muslim” as their primary ideh@ts increased from 35.7
percent in 1999 to 44.6 percent in 2006, and those who describe themselvas firsing
Turkish” remained second with a slight decrease from 20.8 t019.4nperdaile those who
described themselves as “the citizen of the Turkish Republic” assilefrom 34.1 to 29.9

percent (p. 44).

The three cases that | have examined within the scope oftticig gnfold in various
ways in response to how Mevlevi, Kurdish, and Alevi-Bgkidentities conform to these
shifting nationalist trends in Turkey. Heritagization of then&eceremony points to the current
government’s policy of recognition of Sunni Mevlevi identity and rightd demarginalize and
actively promote Mevlevi religious tradition as Turkey’s Isiaroulture. This policy not only
eases the institutional restrictions on the manifestation of Meidentity but also serves to

popularize Mevlevi tradition and its activities in Turkey. The cases ofudeand Semah, on the
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other hand, indicate that intangible heritage can also be used @ana to force marginalized
groups to adopt dominant national identity and culture. While heritemjizaf Semabh is in line
with the government’s policies to assimilate Alevi-Bgkidentity through its misrecognition
within Sunni Islam, heritagization of Nevruz conforms to a more leofstirm of assimilation

through nonrecognition that denies a distinct Kurdish identity.
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Appendix 1

List of Interview Participants

Interview 1- UNESCO Program Specialist, Division of Cultural Objects atahtyible
Heritage UNESCO Paris HeadquartBesis, 20 March 2009

Interview 2- Department Head, Turkish Ministry of Culture and Tourism Intaggibl
Cultural Heritage DepartmeAinkara, 03 July 2009

Interview 3- President, Turkish National Commission for UNESCO Intangibletdtgr
Expert Committee

In addition to being the President of Turkish National Commission foE®DBO, the
respondent represents Turkey in the Intergovernmental Committegndysedor the
Safeguarding of the Intangible Cultural Heritagekara, 07 July 2009

Interview 4—President, Istanbul-Based Mevlevi Association

Founded in the early 1990s, the association offers private Semadrand ayin music
courses. The association has a Sema performance group that sobduetekly
sgectacles in Istanbul. The group also performs Sema in other attiess Turkey and
abroad upon requesstanbul, 22 July 2009

Interview 5- Art Historian and Researcher on Mevl&onvents

The respondent was a member of the team that prepared the Meanm{ic.?eremon%’s
candidature file for UNESCO’s Proclamation of Masterpiecat®iOral and Intangible
Heritage of Humanitylstanbul, 24 July 2009

Interview 6-Journalist and Columnist

The respondent is a prominent columnist who writes on Islamic a&aweM affairs for a
mainstream Islamist newspaper in Turkey. He previously heddute positions in
various Mevlevi associationstanbul, 24 July 2009

Interview 7-President, Istanbul-Based Mevlevi Association

Founded in the early 1990s, the association offers private Sema cduises a Sema
performance group that conducts Sema spectacles three timeskanwistanbul. The
group also performs Sema in other cities across Turkey anddalman request.
Istanbul, 25 July 2009
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Interview 8- Professor Emeritus of Art

The respondent was a member of the team that prepared the I\/MinaiCeremor_l%/’s
candidature file for UNESCO’s Proclamation of Masterpiecat@fOral and Intangible
Heritage of HumanityNew York, 12 December 2009

Interview 9- Novelist and Writer on Kurdish Issues

The respondent has actively been involved in Kurdish politics simcentti-1970s. He
has also held executive positions in various voluntary Kurdish orgamgaind engaged
in organizing Newroz celebrations in Turkéstanbul, 14 March 2010

Interview 10- Board Member, Istanbul-Based Mevlevi Foundation .
The foundation was established by a prominent Mevlevi family inrtioe1990s. While
the foundation does not offer Sema courses or have a Sema group, ites a
performances with other Istanbul-based Mevlevi associations abudssy and abroad.
Istanbul, 15 March 2010

Interview 11- Owner of an Istanbul-Based Kurdish Publishing Company

The respondent has actively been involving in Kurdish politics sinceniti1 970s. He
has also held executive positions in various voluntary Kurdish organizamoinsngaged
in organizing Newroz celebrations in Turkéstanbul, 15 March 2010

Interview 12- Writer on Kurdish Issues

The respondent has actively been involving in Kurdish politics sinciat&el970s. He
has also held executive positions in various voluntary Kurdish orgamgatnd has
engaged in organizing Newroz celebrations in Turk&gnbul, 16 March 2010

Interview 13- Project Coordinator, Turkish Ministry of Culture and Tourism European
Integration and International Cooperation Directorat&ara, 17 March 2010

Interview 14- Branch Chief, Turkish Ministry of Culture and Tourism Intangible
Cultural Heritage DepartmeAinkara, 17 March 2010

Interview 15- Department Head, Turkish Ministry of Culture and Tourism Intaggibl
Cultural Heritage DepartmeAinkara, 18 March 2010

Interview 16- Folklore Researcher, Turkish Ministry of Culture and Tourisranigible
Cultural Heritage DepartmeAinkara, 18 March 2010
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Interview 17- President, Pro-Kurdish Party

The respondent is a Kurdish-Alevi who has actively been involving bdtliidish and
Alevi politics since the early 1970s, and engaged in organizingpusarNewroz
celebrationsAnkara, 19 March 2010

Interview 18- Follow-Up Interview (See Interview Bnkara, 19 March 2010

Interview 19- General Director, Turkish Ministry of Culture and Tourigtnkara, 20
March 2010

Interview 20- Follow-Up interview (See Interview Hnkara, 20 March 2010

Interview 21- President, Ankara-Based Mevlevi Association S
Founded in the early 2000s, the association offers private Mevlevinaysic courses
and organizes Sema events with other Mevlevi associatmisara, 22 March 2010

Interview 22- Deputy General Director, International Organization of Turkic W@alt
Ankara, 23 March 2010

Interview 23- Turkish National Commission for UNESCO Intangible Heritag@edtt
Committee Membelzmir, 21 July 2010

Interview 24- Director, Konya-Based Mevlevi Research Center
In addition to being an Assistant Professor of Literature andefasianguages in a
public university, the respondent has recently become the Directostateasponsored
Mevlevi Research Center in Konya. He previously held executiveigusiin various
Mevlevi associations and foundatioksnya, 12 December 2010

Interview 25- Sema Whirler, Turkish Ministry of Culture and Tourism Konya Sema
Performance Grouldonya, 13 December 2010

Interview 26- Director, Turkish Ministry of Culture and Tourism Konya Sema
Performance Groulonya, 13 December 2010

Interview 27- Vice-President, Istanbul-Based Mevlevi Foundation (See Intervieforl0
Details)Konya, 14 December 2010

Interview 28- Sema Whirler, Turkish Ministry of Culture and Tourism Konya Sema
Performance Group _ _ _
The respondent is also the founder of a highly popular website oraiMeahd Mevlevi
tradition in TurkeyKonya, 14 December 2010
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Interview 29- Director, Turkish Ministry of Culture and Tourism Haci Bek&emah
Performance Groubaci Bekta, 15 December 2010

Interview 30- Semah Dancer, Turkish Ministry of Culture and Tourism Haci Bekta
Semah Performance Grotfaci Bekta, 15 December 2010

Interview 31- The Mayor of Hacl BektaTownHaci Bekta, 16 December 2010

Interview 32- The Director of Hacl BeksaVeli MuseumHaci Bekta, 16 December
2010

Interview 33- Executive Board Member, Ankara-Based Alevi-Bgk#sssociation
Founded in the early 2000s, the association offers free Semah candsesganizes
various Semah events and weekly Cem ceremonies. It unites overlaueBéktasi
associations throughout Turkeynkara,17 December 2010

Interview 34- Executive Board Member, Ankara-Based Alevi-Begk#sssociation
Founded in the mid-1990s, the association offers free Semah and mussescand
organizes weekly Cem ceremonies as well as Semah perfasahckara, 17
December 2010

Interview 35- Vice Co-President, Pro-Kurdish Party _ N o
The respondent has actively been involving in Kurdish politics and &wpag
organizing Newroz celebrations in Turkey since the late 1980kara, 18 December
2010

Interview 36- President, Ankara-Based Kurdish Association

The respondent has engaged in organizing Newroz celebrationskgy®ince the early
1970s. He founded an association in the early 2000s that provides Kurdish &anguag
lessons as well as organizes panels and symposiums on Kurdish Askara, 18
December 2010

Interview 37-Board-Member, Ankara-Based Alevi-BefitAssociation
The association does not offer Semah courses but organizes vanoais ieéated events
together with other Alevi-BektaassociationsAnkara, 19 December 2010

Interview 38- President, Paris-Based Kurdish Association

The respondent has organized Newroz celebrations and receptions iy dkabroad
since the late 1960s. He is also the founder of one of the masingmt Kurdish
associations in EuropParis, 11 February 2011

219



Interview 39- President, Izmir-Based Alevi-BektaAssociation
The associatiooffers free Semah courses and organizes music concerts akigi @em
ceremonieslzmir, 21 March 2011

Interview 40- President, Izmir-Based Alevi-BektaAssociation _ _
The association offers free Semah courses and organizes Wsgklgeremonieszmir,
21 March 2011

Interview 41- Alevi Dede, Istanbul-Based Alevi-Bektd&oundation

The respondent performs religious services and duties, and leadse@amogies three
times a week. The foundation that he is affiliated with offee® Semah courses.
Istanbul, 24 March 2011

Interview 42- Semah Teacher, Istanbul-Based Alevi-Bgikf@undation _
The respondent has been working as a Semah teacher in various Adegi-Be
associations and foundations since the mid-198€mbul, 26 March 2011

Interview 43- President, Istanbul-Based Alevi-Beitkoundation
The foundation offers free Semah courses, and organizes Sematmpades and
weekly Cem ceremoniekstanbul, 27 March 2011

Interview 44-President, Istanbul-Based Alevi-Be§tAssociation

The associations a branch office of a prominent Alevi-Bekitaassociation that was
founded in late 1980s, and has more than 60 branch offices throughout Turkeseat.pr
The branch office offers free Semah and music courses, andizaganusic concerts,
Semah events and weekly Cem ceremotsggnbul, 29 March 2011

Interview 45- Board Member, Istanbul-Based Alevi-BeitAssociation (See Interview
44 for Details)istanbul, 29 March 2011

Interview 46- Semah Teacher, Istanbul-Based Alevi-Bgkéssociation .
The respondent has been working as a Semah teacher in various Agi-Be
associations since the late 1998&anbul, 29 March 2011

Interview 47- President, Istanbul-Based Alevi-BejtRoundation

Founded in the mid-1990s, the foundation has over 10 branches and 30 Cemevis
throughout Turkey. It organizes weekly Cem ceremonies. The foundzd®mecently
stopped offering Semah courses and organizing separate Semah evertts itue
concerns over the folklorization of Semédtanbul, 30 March 2011
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Interview 48- Board Member, Istanbul-Based Alevi-Bejit&oundation (See Interview
47 for Details)istanbul, 30 March 2011

Interview 49- Alevi Dede, Istanbul-Based Alevi-BektaAssociation _
The respondent performs religious services and leads weekly cemmonies. The
association that he is affiliated with offers free Semah coustesbul, 31 March 2011

Interview 50- President, Istanbul-Based Alevi-BejtRoundation
Established in the late 1990s, the foundation offers free Semamuasid courses and
organizes weekly Cem ceremoniesanbul, 02 April 2011

221



Appendix 2

Criteriafor the Inscription on the UNESCO ICH Listings

Selection Criteria for the Inscription on the UNESCO Urgent Safeguarding List as set out in
Chapter 1 (1.1) of the Operational Guidelines (the nominationiles should satisfy all the
below mentioned criteria to be inscribed onto the List):

U.1 The element constitutes intangible cultural heritage as defmé\rticle 2 of the
Convention.

U.2 a.The element is in urgent need of safeguarding because itgtyiabiat risk
despite the efforts of the community, group or, if applicable, individaald State(s)
Party(ies) concerned; (or)

b. The element is in extremely urgent need of safeguarding kedassfacing
grave threats as a result of which it cannot be expected to swvitiveut immediate
safeguarding.

U.3 Safeguarding measures are elaborated that may enable theuityn group or, if
applicable, individuals concerned to continue the practice and trar@missithe
element.

U.4 The element has been nominated following the widest possible pditicigdhe
community, group or, if applicable, individuals concerned and with thesy, frior and
informed consent.

U.5 The element is included in an inventory of the intangible culheatage present in
the territory(ies) of the submitting State(s) Party(ies)lefined in Article 11 and Article
12 of the Convention.

U.6 In cases of extreme urgency, the State(s) Party(ies) mmtcbas (have) been duly

consulted regarding inscription of the element in conformity withicker 17.3 of the
Convention.
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Selection Criteria for the Inscription on the UNESCO Urgent Safeguarding List as set out in
Chapter 1 (1.2) of the Operational Directives of the ICH Convembn (the nomination files
should satisfy all the below mentioned criteria to be insibed onto the Urgent
Safeguarding List):

R.1 The element constitutes intangible cultural heritage as defmérticle 2 of the
Convention.

R.2 Inscription of the element will contribute to ensuring visibilindaawareness of the
significance of the intangible cultural heritage and to encawgaglialogue, thus
reflecting cultural diversity worldwide and testifying to human creativit

R.3 Safeguarding measures are elaborated that may protect and promote é&m. elem
R.4 The element has been nominated following the widest possible jpatibci of the
community, group or, if applicable, individuals concerned and with thes;, frior and
informed consent.

R.5 The element is included in an inventory of the intangible culheatage present in

the territory(ies) of the submitting State(s) Party(ies)@fined in Article 11 and Article
12 of the Convention.
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