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Thesis Abstract

Firat Kurt, “Making of Community in the Margin: The Case of Okmeydani”

This thesis aims to understand the experience of living in the margin in Turkey through
the accounts of the inhabitants of one of marginal districts, Okmeydani. To achive this
purpose, this work focuses on a community in Okmeydani, whose members identify
themselves the local people of Okmeydani. Taking the shared understanding of the
members of this community as the point of departure, this thesis analyzes the making of
community in the margin and scrutinizes two common issues in the narratives of the

local people of Okmeydani: public representations and degeneration.

In this direction, first of all, how the local people appropriate, renounce and
reproduce the representations of marginal districts within different public spheres is
examined. At the end of this part, it is concluded that the marginality and normality
constantly produce each other and the marginalized learn how to marginalize others to
imagine their own community and their own norms. Then the other common issue,
namely degeneration, is subjected to an analysis focusing on the transformation of built
life in the district. This part of the thesis examines how the local people narrate the
transformation and what kind of function this narrative structure operates. By analyzing
what kind of themes can find a place and what kind of themes cannot in the narratives of
degeneration, this part of the thesis concludes that the sense of belonging to Okmeydani
and to the imagined community of its local people is produced to stage political
demands within the discursive frame allowed by neoliberalism. The study comes to an
end by a critical remark that speaking of marginality and imagining alternative politics
requires a reflection on the ways of speaking against hegemonic understanding in order

to avoid reproducing the hegemonic language.
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Tez Ozeti

Firat Kurt, “Marjinde Cemaat insasi: Okmeydani Ornegi”

Bu tez, Tiirkiye’de marjinde yasama deneyimini, marjindeki semtlerden biri olan
Okmeydani’da yasayan insanlarin anlatilari izerinden anlamay1 amagliyor. Bu ¢alisma,
bu tiir bir anlamay1 miimkiin kilmak i¢in Okmeydani’nin yerlisi olarak kendilerini
tanimlayan bir cemaate odaklaniyor. Bu cemaatin tiyelerinin ortak anlayigini ¢ikis
noktasi olarak alan bu tez, marjinde cemaatin ingasint ve Okmeydani yerel halkinin

anlatilarindaki iki ortak meseleyi, kamusal temsiliyetleri ve yozlagmayi, tahlil ediyor.

Bu dogrultuda, oncelikle yerel halkin farkli kamusal alanlardaki marjinal semtler
temsiliyetlerini nasil benimsedikleri, reddettikleri ve tekrar tirettikleri inceliyor. Bu
boliimiin sonunda marjinalligin ve normalligin siirekli birbirlerini tirettikleri ve
marjinalize olmuslarin kendi cemaatlerini ve bu cemaatin normunu tahayyiil edebilmek
icin bagkalarini nasil marjinalize edebileceklerini 6grendikleri sonug olarak belirtiliyor.
Daha sonra bir bagka ortak mesele olan yozlasma, semtin fiziksel yapisinin doniisiimiine
odaklanan bir analize tabi tutuluyor. Tezin bu boliimii yerel halkin bu fiziksel doniistimii
nasil anlattigini ve bu anlatinin yapisinin ne tiir islevleri gergeklestirdigini inceliyor. Bu
bdliim, ne tiir temalarin bu yozlagsma anlatisinda kendine yer bulabildigini ve ne tiir
temalarin bulamadigini analiz ederek Okmeydani’na ve semtin yerel halkinin
olusturdugu hayali cemaate aidiyet hissinin, neoliberalism tarafindan belirlenmis bir
sOylemsel ¢ercevede siyasal taleplerin dile gelmeleri icin iiretildigini iddia ederek
sonuglantyor. Bu ¢calisma marjinalligi konusmanin ve alternatif siyasetleri tahayyiil
etmenin, hegemonik dili yeniden {iretmekten kaginmak i¢in, hegemonik anlayisa karst
konusma yollari iizerine yogun bir bigimde diisiinmeyi gerektirdigi yorumuyla

sonlaniyor.
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CHAPTER ONE

INTRODUCTION

The margins in the cities are exceptional places in the sense that they contain the
traits of social and political characteristics of a larger scale, the scale of city, the scale
of nation or even the scale of globe. Marginal space is where the general is
concretized and practiced. Yet what makes them margin is the articulation of the
generality (national ideology, the project of modernization or whatever at stake in
your concern) within singularity, regarding that it is disturbing or challenging to
employ political and cultural projects to some places, i.e. margins (Das and Poole,
2004; Asad, 2004; Ferme, 2004; Ustiindag, 2005). In this sense, margins are thought
with the state as Asad says “the places where state law and order continually have to
be reestablished” (Asad, 2004: 279). However, it would be wrong to assume that the
state mentioned here is a unitary body which merely consists of institutions and
agents. On the contrary, the boundaries of the state is not fixed and the significance
of margins lies in its potential to analyze the different ways of determining
membership and inclusion, inside and outside, the law and the exception (Asad,
2004: 278). Thus the state here starts to refer the law and the general through which
the hegemonic relations within society are constantly reproduced and transformed".
Accordingly margins are not simply geographical places whose boundaries are

determined but anywhere in which these different ways of determination are

! Here I use the term hegemony with reference to the reading of Gramsci by Roseberry: “which is not
a shared ideology but a common material and meaningful framework for living through, talking about,
and acting upon social orders characterized by domination” (Roseberry, 1994: 361)



contested and negotiated. Margins give us traces of a general perspective because the
problematic articulation thereof render what is the general distinctive and apparent,
which would be latent otherwise (Das, 2004).

However, marginal places are generally sought by scholars in postcolonial
contexts, the peripheral areas of cities, or sometimes in socially excluded groups and
ethnicities. But today the most promising analyses of anthropology are coming from
scholars having an eye searching for the marginality within least expected places, the
most ordinary places from where many people do not see anything interesting, rather
than from scholars whose field is quite striking and promising (Pred and Watts,
1992; Pred, 2000; Comaroff, 2001) . The reason behind this phenomenon is, as far as
I can comprehend, the anthropological research after the 1980s aims to uncover the
mechanisms of society and its political signification in everyday life by focusing on
the concrete experience of people. This theoretical and practical turning from savage
places to modern urban space gave us necessary tools to think the ordinary with
theoretical understanding accrued in the intellectual history of modernity. However it
does not mean that the margins are out of date, or that they have been stripped of
their importance; on the contrary, they still are significant for the comprehension of
the social and political constitution of human life. The difference is that anthropology
does not necessarily seek its object of concern in the marginality of margins but in
the mundane of the margins, which makes the margin as marginal. It is because an
exception, a margin, is not an exception or a margin due to its “margin’ness; such an
explanation would be tautological. Its mundane carries its discontent and struggle
within itself, and what an anthropologist should look for are the effects of its
ordinary in the process of being and staying a margin. The effects of the practices

and circulation of information in the margin (in Okmeydani1 for my thesis) create the



meaning of the life in margin as they do in any other place (Lee and LiPuma, 2002).
From this perspective, anthropological research in general and this study in particular
focus on the functions and effects of the circulatory movements of things and words
rather than focusing on relations of causality between past and present, the events
and their aftermaths (Portelli, 1991). Sociological and anthropological explanations
focusing on the historical and structural causalities have a propensity to penetrate a
reality outside of the field, a reality which is not questioned but whose effects are
taken for granted. From this perspective, my purpose in this thesis is not to inquire
the factuality of the narratives; I consider the narratives as a production of truth and
reality in their effects no matter whether they are based on true or untrue beliefs,

reality or unreality”. As Portelli points out:

... Therefore, there are no ‘false’ oral sources. Once we have checked
their factuality and credibility with all the established criteria of
philological critisim and factual verification which are required by all
types of sources anyway, the diversity of oral history consist in the fact
that “wrong” statements are stil pschologically ‘true’ and this truth may
be equally as important as factually reliable accounts (Portelli, 1998: 68).

However, to analyze narratives and practices in the margin is not an easy
task. The components of social and political life in the margin are so dispersed and
smoothed out that the traits which give us the clues to understand the social and

political in general are not apparently distinctive, and for most of the cases these

? Turkey is a country which verifies and supports this claim frequently. The historical debates
concerning political issues like the Armenain question or the Kurdish question strive to cover or
uncover the historical factuality of the events as causes of those questions on the one hand. However,
on the other hand —at the level of everyday life- the historical or so called scientific studies are not
regarded as departure points for people and most of the time ordinary citizens are in favor of
appropriating the official discourse as real (Armenians as mass murderers i.e.) and act as if those
claims were true without hesitation. In accordance with my concerns here, the practices of people,
whether they are based on truth or not, operates in its socio-political reality and those practices can be
our departure points to understand the inner dynamics of the social and political situation today (such
as everyday fascism in Turkey).



traits are those one can consider as the most normal aspects of the life in a margin. In
this sense, the anthropological turn has two effects on the research agenda of the
scholars: first, it opens a new way of field understanding; modern cities and their
inhabitants begin to be a subject of interest. Before, they were taken to be in the field
of sociology, for they were “normal” in contrast to the “savage”; they need to be
commented on and analyzed rather than to be uncovered. Secondly, those who look
at the margins for a better understanding of the general (city, nation and globe) began
to channel their concentration towards the normal within the margin, and find out
that there is no normal at all but just margins everywhere in the sense that sustaining
the norm and transgression of the law are inherent to every power practice regulating
out lives. (Benjamin, 1969; Agamben, 2005; Schmitt, 1985). Thus what seems most
normal and most expected can be the locus of marginality through which we can read
the constitution of the general and its norm, the presence of the state and the
dynamics of socio-political life in Turkey.

Given this frame, the reader is likely to think that I, as an anthropologist, had
such a conviction and perspective that during my fieldwork I had detected and
immediately interpreted the traces of everyday life in Okmeydani and its historical
narration by inhabitants. To tell the truth, it is not an easy task and I had failed to see
what is in front of me for a long time. Indeed what is most visible eluded me and
stayed invisible for months. The reason is simple; people want to talk to me about
how the urban transformation project secretly aims to destroy their district, how the
state wants to degenerate and corrupt their children, the kind of people who came

there and made Okmeydani an uninhabitable place, how “the real” inhabitants (“the”



local people)’ had lost their sense of solidarity, what happened to their old way of
living etc. I had literary drowned by a bulk of issues which seemed to have first
degree priority for a research conducted in Okmeydani. However, taking them as
facts of Okmeydani1 did not bring me anywhere. Their accounts, no matter how
important they were, were hardly providing me with the necessary insight for
understanding the general. All the issues (public representations, Kurdish migration,
apartmentalization, inflow of strangers, loss of security and intimamcy etc. ) were
narrated as exceptions exclusive to Okmeydani. Only after my debates with Sirman
and my friends, I began to suspect the exception in the narratives and its functions.
Rather than taking the narratives as facts, I approached the issue from a critical
perspective and focused on the function of the narratives in the context of daily
practices which I had the chance to see during my participatory observations.
Thereafter the idea of an analysis of collective belonging to the margin and making a
community of the real Okmeydanli in order to understand the norm and its margins in
Turkey was shaped. Consequently, this thesis became an attempt to inquire how the
local people of Okmeydani (as a margin) define their belonging to the district, how
the local people make that belonging unitary and constitute a community of
Okmeydanli, what kind of spatial, social and cultural work operate as the
denominators of this community, which functions they carry today and what kind of
dialogues they create with respect to the norm (the norm of general, the norm of the

public, the norm of the state).

? From now on, I will call my informants “the local people” because those who settled in Okmeydam
—specifically in Mahmut Sevket Paga Mahallesi- around the 1970s call themselves as “the local
people” or “the real Okmeydanli”. These people consider themselves as the original inhabitants of the
area because all the multistory buildings in the district were constructed on the lots of their gecekondu
houses. Considering that I am interested in how these people constitute a collective belonging to the
place, the imaginary community of the real Okmeydanli will be my subject in this study.



Before stating the structure of the thesis and its method of analysis, I have to
explain what kind of data I will use. In the field, I have encountered testimonies
about the past of the district, its social and political history, its problems, and the
present situation of social and political life in Okmeydani. In the second chapter, I
will focus on how the local people get into relations with the different representations
of Okmeydani in different public spheres and how those relations produce specific
kinds of belonging to Okmeydani, which make possible to speak of the community
of the local people. I will not focus on the whole spectrum of representations in that
part but I will use the examples which are in accord with the narratives of the local
people. In other words, I will exemplify the different public representations which
are only mentioned in my field research. This is in line with my aim to finding out
how local people produce their imaginary community through their dialogical and
dialectical relationships with different public spheres. In the third chapter I will use
the narratives focusing on the “degeneration” of Okmeydani. Those accounts will
provide me with the necessary interpretations by the local people concerning the past
and the present situation of the district. There are many continuities and disruptions
regarding everyday life in the district from its first settlement in the 1960s to the
present. There are very limited archival materials to verify my field research about
the matters I am analyzing and it would seem, prima facie, a defect in an analysis
using the historical accounts of informants. I do not intend, however, to use
testimonies about the past of the district as a factual base upon which [ make my
arguments. Rather I purpose to approach historical accounts as a way of imagining
and remembering the earlier ways of the constitution of communal and public aspect
of social life in the margin. I will take the historical accounts as facts, not because

their factuality is out of question but because what is important for me is that the



historical accounts in which intimacy and security had a functional and operational
role in social life have its own functions today. No document can prove the exact
functions and qualities of that. Nevertheless, the new social structure of the district
has its own discontents about the current way of life in the district, its own
interpretation of the transformation. Therefore the traces of Okmeydan1 before the
1990s provide me with an instrument to understand social life and politics in

Okmeydani today.

To understand Okmeydan1 with these concerns, I have focused on a specific
part of the district, namely Mahmut Sevket Paga Mahallesi. I chose that quarter of the
district for several reasons. Firstly, Mahmut Sevket Pasa is a place which is still
considered as the heart of Okmeydani in the sense that most of the political activities
take place in this part. More than 20 political organizations (nearly all of them) are
located in this part of the district. Secondly, the composition of the people in this part
is much more heterogeneous to the extent that one cannot explain the social and
political condition of that quarter of the district merely through ethnicity, religious
sect or place of origin. It is especially important for me considering that this diversity
allows me to refrain from essentialized analysis attributing the marginal position of
the place to origins of people (Alevis, Kurds, people from Tunceli, etc.)*. T am not
rejecting the significance of such social and political characteristics; yet to show the
complexity of life in a margin, Mahmut Sevket Pasa provides me with an opportunity
of speaking marginness from many different registers. They are not only enriching

my understanding but also they make possible to speak of the same with alterity. It is

* In Turkey, there is a general tendency to attribute reactive and dissident activities to the people from
specific place of origin, ethnicity, and religous sects. For example, Alevis and their districts are
considered as dissident or revolutionary as a reaction to the discrimination they are subjected to
because of their religous views. I believe such perspective would be restrictive our understanding with
regard to the conflictual nature of hegemonic struggles in which everyone can be subjected to the
violence of the norm, can be excluded or discriminated.



the very reason why I will not specifically annotate my field entries from which
register they are speaking (whether they are Alevi or Sunni, Kurdish or Turkish, from
Sivas or Erzincan). I specifically chose the intersection points of narratives from very
different registers in order to transcend the essentialized identities and to comprehend
a particular identity”: being from Okmeydani (Okmeydanl), belonging to the
community of the real Okmeydanli. Although Okmeydani is a district larger than
Mahmut Sevket Pasa, this part of Okmeydani is conceived as “the real” Okmeydani
and the people from Mahmut Sevket Pasa as “the real” Okmeydanli. It is the reason
that thereafter I will call Okmeydan1 when I speak of Mahmut Sevket Pasa, and
Okmeydanli (from Okmeydani) when I speak of the people living in Mahmut Sevket
Paga. The last reason that I focus on this part of the district is that the place witnessed
one of the most comprehensive transformation of built environment in the 1990s. In
all Okmeydani, Mahmut Sevket Pasa is a quarter in which the transformation from
Gecekondu houses to multistory buildings had been experienced most rapidly and
most radically. “Apartmentalization” was largely completed within only a couple of
years. New buildings replaced old gecekondu houses with nearly 6 or 7 stories within
an apartment building. Thus the architectural transformation along with the social
and political life in the district was quantitatively experienced in Mahmut Sevket
Pasa at its limits.

At this point, it is necessary to give the history of Okmeydani briefly and then
I will explain how I am going to utilize this historical context for my argumentation.
The first settlers of the district were Albanian farmers but as there is no Albanian in
the district anymore, my story starts with the second comers, those who migrated

from Sivas, Erzincan, Giresun, Ordu, and some other rural areas. This migration took

* It should be noted that all identities are essentialized and performative at the same time. However,
for my concerns here, an identity bound to a specific place, viz. Okmeydani, and its marginal
connotations are the main denominator to understand “the norm-al” with “margin”.



place between the 1960s and the beginning of the 1980s. In Turkey this period
witnessed a huge population inflow to urban areas from the countryside and the way
in which these migrants settled into the city turned into an issue which has been
discussed for the last three decades. These shanty towns have been called as
“gecekondu”s and they have accommodated those who came to the city with
relatively little capital. Taking the fact that these people were the poorest of the urban
population and most of them belong to Alevi sect into the account’, revolutionary
movements were strong in most of the Gecekondu areas. In many places, like
Armutlu, Sarigazi, 1 Mayis Mahallesi, Ornektepe etc. revolutionary groups organized
land distribution for settlers, kept local order, organized political movements (to
demand title of deeds, infrastructure, wage increases etc.), and even provided
infrastructure (including sewage systems and water supply). Within this context,
these marginal places were seen as “places where even the police could not enter”
and they were part of a dissident (or as some call revolutionary) public. The social
and political life there had/has been influenced and shaped through the codes of this
public. This way of living did cease to exist, “places where even the police could not
enter” were practically eradicated after the 12 September 1980 coup d’etat. Yet after
1984, the revolutionary groups began to recuperate though they did not yet manage
to achieve their erstwhile straight. This period can be considered as a return of
“normal” life in the margin and “the places where even police could not enter” were
once again places state forces could hardly enter. Around the 1990s, the gecekondus
of Istanbul faced a threshold; many districts had the opportunity to have title deeds

and to build apartments in place of gecekondus. It is striking that places like

% For a comprehensive explanation of the relationship between Alevi sect and political dissidence, see:
Engin, 1. (2004). Aleviligin/Alevilerin “ideolojiklestirilmesi-marjinallestirilmesi ¢abalarina bir drnek:
radikal bir Alevi kadro hareketi ve dergisi Kizil Yol”. In Engin, 1. (Ed.), Alevilik (pp. 531-545).
Istanbul: Kitap Yaymevi.



Okmeydan1 in which people could not obtain title deeds had entered the stage of
construction as well. And it was a really fast architectural transformation that within
two or three years the whole silhouette of the district had changed. This entailed a
whole series of human relation -private, communal and public- that also underwent a
transformation. New ways of living, new approaches to the problems of the district
and its inhabitants, new ways of interpreting the general (of Istanbul, Turkey or the
Globe), novel ways of conducting inter-personal and social relations began to
develope.

In order to analyze the community of the real Okmeydanli, a specific social,
political, and historical belonging to the area, I will search for the common elements
in the narratives of local people, which, pace Bauman, provide the shared
understanding necessary to imagine any community (Bauman, 2001a: 11). However,
the commonality (shared understanding) does not only unite but also distinguish and
define its limits with this distinction. Although Benedict Anderson seems to refutate
my argument with excluding face-to-face communities (proximate and intimate

communities) from his articulation, at the end he makes a similar remark and states:

...All communities larger than primordial villages of face-to-face contact
(and perhaps even these) are imagined. Communities are to be
distinguished, not by their falsity/genuineness, but by the style in which
they are imagined. (Anderson, 1991: 6)

Thus, taking commonality as an essential part of any collective belonging and
that of making/imagining communities, I assert that there are two common narratives
which discuss several issues. The first one is the narration about the different public
representations of marginal districts in general and Okmeydani in particular. The

other is the issue of degeneration which connects the history of Okmeydant to its

10



present condition. In the second chapter, I will discuss the concepts of public sphere
and representation and try to show their significance to understanding to imagine a
community in the margin. I will argue that the representations within two different
public spheres (“the” public sphere and dissident public) determine the modalities of
belonging to that community by appropriating some of these representations,
renouncing some others and reproducing those representations in order to create their

own norms and margins.

In the second chapter, I will focus on the narratives about “degeneration” in
Okmeydani. I will argue that the issue of degeneration is narrated in a way that
works as a bridge between the past and the present of Okmeydani. Furthermore the
ways of questioning the degeneration at the local level determine the framework in
which people comprehend the transformation of the district. This framework consists
of two focal points: security and intimacy. [ want to analyze the local interpretations
of the loss of security and intimacy through close examinations of the narratives in
which some other social and political aspects of the transformation are excluded. I
want to understand the function of this selective narration and problematization and
subsequently I want to expose the functions of those ways of articulating the issue. I
want to emphasize the agency attributed to the state in the narratives of degeneration
vis-a-vis the agency of the local people and try to explain to whom those narratives
address. For this purpose, I will show the dialogue between the narratives of
degeneration and that of the urban transformation project which threatens the houses
of local people as well as their social lives. | will argue that the degeneration
discourse in Okmeydani is an attempt to attribute a pejorative agency to the state not
to reject the hegemony of the state policies, but to appropriate it in a certain way.

From that point, I want to undercover the traces of a neoliberal weltanschauung

11



(worldview) which penetrates the every aspect of daily lives and shapes what we can

speak and to whom we can speak.

12



CHAPTER TWO

MAKING OF A COMMUNITY IN A WORLD OF REPRESENTATION

In this chapter, I want to analyze the narratives of local people about the ways of
representing Okmeydani and other marginal districts within two different publics; the
dissident public and “the” public. The aim of this chapter is not to understand
different representations of different public spheres. I will not particularly analyze, in
this sense, the divergences and commonalities of public representations. My
departure point is not the materials display various representations regarding the
marginal districts; I am basically interested in how local people see those
representations and what kind of reactions they give concerning the issue. The
purpose of this approach is to understand and examine the dialogical relationship of
the local people of Okmeydan with respect to two different public spheres. I assert
that such examination can pave the way for an interpretation focusing on the
different definitions of being “of a margin” and the ways of belonging to a margin
(Okmeydani for the present work). Furthermore, such analysis, if [ will be able to do
it, can also illustrate the simultaneous constitution of the norm and the margin within
the social in Turkey and more importantly functions between the norm and the
margin help the way the dialogical structure constitutes both. Consequently I will
not look for the “factual” or “real” representations of Okmeydan1 and other marginal
districts; I will analyze and exemplify only the representations mentioned by my

informants in Okmeydani.

13



At the end of the chapter, I will assert that the circulation of particular public
representations in Okmeydani produces a definition of “the local people of
Okmeydani” through dialogical responses to and interplays with those
representations. I will assert that belonging to the margin are constituted in two
ways: First, the local people in a dialogue with the dissident public’s representations
appropriate some representations (like labor, struggle, and morality) and deny some
others (as the enemy of the state or potential militants) and thus attribute distinctive
normative traits to themselves. The second part of this constitution, I contend, is the
dialogical and dialectical relation of the local people with “the” public. I will try to
show that this relation is a way for the local people to be articulated to the norm of
“the” public (read as the norm of general or the norm of the state) by two means.
First, the local people demarginalize themselves by disproving the representation
spaces like their circulating within the public sphere (like the marginal districts as a
source of crime, that of terrorism, the inhabitants of gecekondus as invaders etc.).
Secondly the local people in Okmeydan1 mimic and reproduce the marginalization
strategies of “the” public and implement them to marginalize their own others

(Kurds) thus producing a belonging with exclusion.

First of all, however, I have to clarify some of theoretical tools I will use in
this chapter. The term representation is crucial to understand its function within the
public sphere. The term is generally defined as the production of the meaning of the
concepts in our minds through language (Hall, 1997: 17). Yet the issue has been
discussed to the extent that the term does not simply consist of a strict linguistic
structure in which referee and referent are placed in a secure way. Representation is
rather a relation, pace de Lauretis (1987: 3). This relation is a scheme through which

meaning is produced. I am referring to Mitchell’s argument of representation here
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(Mitchell, 2000). To understand ways of belonging to the margin through dialogical
relations of the local people with different public spheres, it is important to show that
representations of the different public spheres, following Mitchell, have two
functions which are also relevant for my case. On the one hand, the representation
implicitly denies its own reality; there is always a possibility of a lack, a possibility
of misinformation/unreality, that is, the possibility that “it is not the case”. On the
other hand, “in asserting its own lack, a representation claims that the world it
replicates, projects, reorganizes, enacts, or endows with meaning and structure must
be, by contrast, original, material, immediately present, complete in itself, without
lack, undelayed, filling its own time and space —in a word (what we imagine as) real,
colonial European modernity stages the endless set-up that pictures and promises us
this complete, unmediated, self-present, immediate reality” (Mitchell, 2000:18). This
is important for me in the sense that different public representations endow the local
people of Okmeydani with a stage in which they can assert their truths, the truth of
Okmeydani. The truth produced within a relentless oscillation between what is re-
presented (that is the truth) and what is not represented or misrepresented (that is
untruth) provides the local people with the norm of that truth; the norm of belonging
to Okmeydani1 as a marginal district. Thus those representations in different publics,
in a dialectical manner, determine the terms and modalities through which the local
people can talk and create a specific made of belonging. However, I have to add that
the creation of the belonging I will investigate here is a process closely related with

the concept of public sphere.

In 1962, Habermas’s Strukturwandel der Offentlichkeit was published and
the horizon of the social sciences changed to the extent that it became nearly

impossible to write something about the circulation of ideas and events in a society

15



without referring to that monumental work. For my purpose, the concept of the
public sphere is important for it is a mode of relating rather than a structure or a
space. It is significant, at least theoretically, because the mode of relating does
provide the participants reflexive and self-creating circulation which can produce the
active participation of the people in the production of ideas and opinions. Yet the
Habermasian concept of the public sphere attributes a characteristic which constantly
criticizes state policies to that reflexive circulation and production by positing the
(bourgeois) public sphere against state authority (Habermas, 1991). From that point,
Habermas describes the public sphere as the condition for reasoned debates and
communicative rationality. The role of power and that of hegemony in the public
sphere are seriously disregarded by Habermas and this deficiency is rigorously
analyzed by many scholars (see Kelly, 1994 and Calhoun, 1992). However the
relevance of the term for an analysis of contesting discourses is also displayed. The
formation and subsequent reproduction of hegemony in the public sphere are showed
in accordance with successes and failures of public staging —“conflictual emergence
of the public sphere”- (Gambetti, 2005). Regarding the Kurdish question in Turkey,

Gambetti argues that the public sphere provides a ground in which

that antagonism [the Kurdish question] may indeed hinder contact
between conflicting parties, but it nevertheless imposes itself as a
common reality to both sides. The reality of conflict simultaneously
separates and connects the two parties... Political and social actors find
themselves generating new practices or responding to new demands.
(Gambetti, 2005: 17).

Although the emphasis Gambetti puts on the relatively productive side of the
public sphere is important, what concerns me more here is her point that the public

sphere generates and provides a common reality with respect to the particular
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articulation of that reality by different sides. In my case, the local people of
Okmeydani speak and narrate within a scheme produced by different public spheres.
This scheme has a specific regime of truth —a “common” reality- through which the
local people in Okmeydani define themselves and create a belonging to the locality.
However, my case is different than Diyarbakir in which a certain recognition of the
Kurdish issue is produced “without any reasoned debate taking place between the
parties” (Gambetti, 2005: 69). The local participation to the public sphere is not
reflexive, as Warner would put it (Warner, 2005), because the local people of
marginal spaces have no chance to make their voices heard in the mainstream media
and even they can speak publicly, they have to borrow the language of that public
(Champagne, 1999: 51). Instead the local participation to debates consists of
appropriations, renouncements and reproduction of the modalities of representations
and reproduction of norms which belong to different public spheres. However, it can
be argued that the community of the local people in Okmeydani has its own public
sphere which produces the circulation of information in making and delimiting their
community. Yet such analysis needs to explain the precise mechanisms of this
circulation. My field research shows no evidence that the coffee houses or meeting
places operate this function at level of the local people. There is no, as far as my
observations indicate, spatial or printed mediators in making of such public.
Accordingly I cannot find any reason to come up with a term like the public of
Okmeydani, but I can focus on the community of the real Okmeydanii whose
commonality lies in the historical background and narrative construction of some
issues, especially representation and degeneration. The impacts of the different
public spheres come forth at this point. The issue of representation appears in the

narratives as a kind of dialogue in which the local people speak with different public
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spheres and their representations. Although there are no reverberations of the local
people’s voice within these public spheres, there is still a dialogue which is important
for my concerns here. This dialogue is an imaginary conversation between the local
people and the various representations about them in different public spheres. It is
imaginary in the sense that the local people speak as they are speaking to these public
spheres as if their voices are going to be heard. Yet this dialogue is far from being
pointless considering the fact that it produces a common language and a shared
understanding for the local people. This shared understanding makes possible that
these people can identify themselves as the real Okmeydanli, who are real addressees
of the representations in different public spheres. In this sense, I believe it is
important to trace the common elements of the narratives in order to understand the
imaginary community of the local people.

Now, I have to clarify a distinction about different public spaces, which I
have already used up until now: “the” public and dissident public. As much as it
seems to follow the distinction between “the” public and “a” public made by Warner,

my usage of the definite article “the” is different than his. He uses the distinction as:

The public is a kind of social totality. Its most common sense is that of
the people in general. It might be the people organized as the nation, the
commonwealth, the city, the state, or some other community...

A public can also be a second thing: a concrete audience, a crowd
witnessing itself in visible space, as with a theatrical public. (Warner,
2005: 65-66)

I instead, use the article “the” to signify the mainstream media and its
representations of Okmeydan1 and other marginal districts. It is “the” because the
local people refer to the main stream media as the common sense of people in

Turkey, generality. On the hand I use the adjective “dissident” to signify a leftist
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discourse about marginal districts (gecekondu places, whether they are dissident or
not). Speaking in the terminology of Warner, they are both part of “the” public.
However, as | am not interested in different public spheres per se but in the dialogue
that the local people create with those publics, my departure point is how the local
people in Okmeydani name and conceive different publics. This is the reason why |
can easily categorize several diverse discourses of different publics into two.
Because my informants, while speaking of the representations of marginal districts in
general and Okmeydani in particular, create the distinction between “the” public (as
the main denominator of Turkish society, as generality) and dissident public (as how
the leftist or revolutionary people speak of Okmeydani). This is also because I prefer
to refer to those publics in accordance with the direction of narratives I have
collected during my field work. Now I can start my analysis with the representation
of Okmeydan with reference to the dissident public and examine what kind of

effects it produces in Okmeydani.

The Representation of Okmeydani in the Dissident Public

Though there is a remarkable similarity between Okmeydan1 and other marginal
districts, like Omektepe, 1 Mayis Mabhallesi, Gazi Mahallesi etc. the inhabitants of
the district are well aware of the fame of where they are living. Today, considering
more than 20 different political organizations which actively conduct their operations
within the district, Okmeydan is still identified with adjective clauses like “place
even police cannot enter”, “the liberated territory”, “the fortress of revolutionaries”.

It is one of the most politically active districts in Istanbul and within a year countless

demonstrations and press declarations have taken place there. Many politically
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(in)famous organizations located their centre of operations within the district.
However, the adjectives mentioned above are a source of controversy in the district;
they are not taken as given or mere facts. Some inhabitants see them as pejorative
exaggerations that these kinds of public representations render social and political
life in the district harder to sustain or promote. The people rather tend to be more
moderate in their political views unlike those who are favor of a more radical district
in which political organizations conduct their operations more effectively. Yet the
latter is also a group of people who believe these definitions are insubstantial and far
from the real conditions of Okmeydani. Their accounts show that the district is
degenerate to such an extent that it is hard to call it revolutionary district or a

liberated.

All these testimonies are about a particular representation: Okmeydani as part
of a dissident public whose concerns can be categorized within leftist or
revolutionary movements. There is one more public representation of Okmeydani.
There are lots of news in mainstream media, which report events and conditions in
marginal districts and comment on them. Of course there is not a strict border
between different publics in Warner’s sense; many usages, descriptions and idioms
are transferred between these two spheres. For example the famous idiom “the place
even police cannot enter” is used by both, yet the dissident public discourse uses it to
mean “the place is relatively free from state repression and its consequent fascism”
or “a discourse utilized by the state and izs media in order to destroy that partial
preservation from state violence”. On the other hand, the public uses the same idiom
to say “the place is under the control of terrorists or the place where the state has no
authority”. Thus the dialogical relations of the local people with these two different

significations should be analyzed separately.
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One of the recurrent tropes of the discourse of the dissident public in Turkey
are marginal districts which are called “liberated areas”. It is not surprising that after
the September 12, not only headquarters of revolutionary and dissident
organizations, but also most of their offices were located in these areas. Considering
that the coup d’état created a significant regression in revolutionary movements,
many other districts in Turkey and especially in Istanbul could no longer serve as a
base for the operations of leftist organizations. Many district like Giiltepe, Ornektepe
or Umraniye, which were once considered as fortresses of revolutionaries, became
inaccessible for their political operations. As a reaction, revolutionary movements
relatively intensified and condensed their activities in places where they were
strongest and well established. Consequently, the revolutionary movements in
Turkey now believe that a revolutionary civil war will pave the way for socialism

and communism and marginal districts will be the starting point.

The gecekondus of big cities, those of Istanbul in the first instance, are
the sites where revolutionary war is intensified. In a sense, gecekondu
cities are cities wrought by civil war. Fascism is preparing for the civil
war. All the gecekondus, all the poor cities are ours. In order to overcome
this war, we should confine the enemy into the urban centers, by
organizing the people of gecekondus to their smallest unit and creating
the unity and solidarity of gecekondus.’

The above quote clearly shows that revolutionary politics and its dissident
public have serious political expectations from marginal areas of Istanbul. These

expectations of course come with representations regarding those areas. In the

7 “Mabhalleler Bizimdir; Fasist Terore Terk Etmeyecegiz”, Devrimci Sol, June 1996: 8. "Basta Istanbul
gecekondulart olmak {izere, biiyiik kentlerin gecekondular1 devrimci savasin siddetlendigi alanlardir.
Gecekondu kentleri bir anlamda i¢ savas kentleridir. Fagizm, i¢ savasa hazirlanmaktadir. Biitiin
gecekondular, biitiin yoksul kentler bizimdir. Bu i¢ savasi kazanmak i¢in gecekondu halkini en kiigiik
birimine kadar orgiitleyerek, gecekondularin birlik ve dayanismasini yaratarak diismani kent
merkezlerine hapsetmeliyiz."

21



dissident public, the marginal places including Okmeydani are represented in a
particular way. As expected, the discourses of the dissident public examine the
conditions of the marginal places and conclude that the inner contradictions of the

logic of capitalism are most apparent within the margins of the cities:

There was some hinted meaning behind bourgeoisie’s use of the
expression of ‘varos’. Because they see that the gecekondu areas are the
places where the systemic crises are utmostly felt, the contradictions
between the people and the establishment get sharpened at the very most
and that these areas constitute the greatest threat against their power in
the cities. What they have seen throughout the history of struggle in the
gecekondus that took place for about 20-25 years browbeats them. It is
not in vain that Sabanci spews out his grudge against the gecekondus at
every turn.®

In this respect, Okmeydan1 and other marginal districts are imagined as the
locus of antagonism and as a result, these places, it is assumed, carry specific
characteristics. They are defined as “poor” districts and workers’ districts because
the historical background of Gecekondu districts clearly shows that the immigrants
from rural areas were employed as workers in factories and as low-ranking civil
servants in state institutions and municipalities. Nearly all my informants in
Okmeydani, over 35 years old, had worked in such jobs. Their first political
affiliations had been shaped by their working histories and the social life in
Okmeydan1 in which people shared similar work places and practices. Most of my
informants over 35 state that they either had worked as civil servants (garbage men,
truck drivers, construction machine operators, workers in the state economic

enterprises etc.) or as workers in private shipyards around Hali¢. Okmeydani, as a

¥ Ibid. “Burjuvazinin korkusunu dile getirirken "varoslar" demesi bosuna degildi. Ciinkii yoksul
gecekondu bolgelerinin sistemin krizinin en agik hissedildigi, halkin diizenle ¢eliskilerinin en ¢ok
keskinlestigi yerler oldugunu ve iktidarlari i¢in kentlerdeki en biiyiik tehditi olusturdugunu goriiyor.
Gecekondularin 20-25 senelik miicadele tarihinden gordiikleri gozlerini korkutuyor. Sabanci'nin
gecekondulara her firsatta kin kusmasi bosuna degildir.”
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part of marginal districts within discourses of the dissident public has been
represented as an area of restlessness against capitalism and a place in which
revolutionary communities exist. The expectations from Okmeydani and its
following representations within the dissident public can be categorized in three
levels; I want to discuss these three ways of seeing Okmeydani and the dialogical

relationship of the local people with these ways.

First, the dissident public generally assumes and asserts a specific kind of
history for the marginal district. This historical understanding constructs a legendary
past for marginal districts, through which certain characteristics are attributed to
similar places today and their residents. This perspective can be found in many leftist
and revolutionary journals and bulletins. Considering that [ am not interested in the
different representation of such historical outlook within the dissident public but how
dwellers of Okmeydani see those representations, I will give you one of the
quintessential examples of the historical narrations about marginal districts, which

my informants constantly refer to.

After 1977, the poor people of gecekondu struggled with the state, had to
clash with the state in order to construct a place to take shelter in, to
protect her/his gecekondu against demolition, and for the provision of
road, water, and electricity. And the revolutionaries have stood by these
poor people who migrated from their hometown to arrive in cities, in
search for a place to take shelter, and they guided the struggle of these
people by organizing and educating. Whilst the people of gecekondu
coalesced with the revolutionaries, the gecekondu neighborhoods became
one of the prime targets of fascist terror. We can say that neighborhoods
are the sites where anti-fascist struggle got most violent up until 12
September. The people of poor gecekondus, in spite of all the attacks and
massacres from the state and the NAP (Nationalist Action Party, F.K.),
faced up to pay the price and resisted with the revolutionaries, died as
martyrs and refused to surrender to the fascist terror. ’

? Ibid. “1977'lerden sonra yoksul gecekondu halki basini altina sokacagi bir dam yapmak, yaptigi
gecekondusunu yikima karsi korumak, yolu, suyu, elektrigi i¢in devletle miicadele etmis, hep devletle
catigsmak zorunda kalmistir. Devrimciler de yerinden yurdundan kentlere go¢iip gelen, basini sokacak
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Though there are countless analyses like that, the account above, as short and
brief it may be, gives us some clues how the dissident public narrates and imagines
the histories of these places. The main emphasis of this narration is on how those
people had/have struggled for their basic needs (housing, infrastructure, subsistence
etc.) against state authorities and forces. This history of struggle points to the past
and present of oppressed working class, how they fought against the forces of
capitalism (the police, state institutions, fascist groups supported by state etc.), how
they built a life against injustice and repression, and how they sustained that life
without submission. Furthermore, the emphasis on “the price had been paid”
signifies that the struggle within those districts had caused great losses which are
both a source of pride and an impediment for forgetting their histories. As I have
already explained, I am not questioning the factuality of this historical understanding,
yet it has certain effects over the way local people talk and act.

Okmeydani in this sense is specifically important. It was not build by political
organizations like 1 Mayis Mahallesi, Giilsuyu or Ornektepe; as one of my
informants says “it is because the militants who had worked in those areas were
mainly from Okmeydan1”. Though there could be some exaggerations in this point,
all my informants agreed that in the period between 1970 and 1980 with reference to
the role of Okmeydani in revolutionary activities. Okmeydani was a source of
revolutionary militants active in other urban margins and a suitable place for military

operations carried out by revolutionary organizations. In total, I have conducted over

bir dam arayan bu yoksul halkin yaninda olmus, onlarin miicadelesine dnciiliik etmis, orgiitleyen,
egiten olmustur. Gecekondu halki devrimcilerle biitiinlesirken gecekondu mahalleleri de fasist teroriin
baslica hedeflerinden biri olmustu. Diyebiliriz ki 12 Eyliil'e kadar anti-fagist miicadelenin en siddetli
yasandig1 yerlerdir mahalleler. Devletin, MHP'li fasistlerin tiim saldirilarina, katliamlarina ragmen
yoksul gecekondu halki bedel 6demeyi goze alarak devrimcilerle birlikte direnmis, sehitler vermis,
fagist terdre teslim olmay1 reddetmistir.”
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50 interviews, formal and informal, with local people in Okmeydan1 and I had the
chance to observe that nearly all people who were actively engaged in political
activities during that period went to other urban margins for political operations
(house building, organizing people, providing infrastructure etc.). Moreover, as it
could be expected from a place like Okmeydani, there were many casualties among
those who were revolutionary militants or at least sympathizers. The place is narrated
by local people and other leftist or politically organized people as “a place exporting

revolutionaries” (devrimci ihra¢ eden mahalle).

I have not met anyone who refuses this historical narration. But this does not
mean that all the people in the district appropriate and accept this representation of
Okmeydan1 without hesitation. They are well aware how the dissident public sees
Okmeydan and its history of resistance. I have already mentioned that in the course
of my field work I encountered two groups of people who have settled the area
during the 1970s; one is more moderate in political view and the other is more
radical (regardless of their ethnic and religious origin). The latter group is generally
content with the historical background of the district and its appropriation by

dissident public. One of them said:

Okmeydan is still a source of praise in leftist circles. I mean, when one
says Okmeydani, you take a minute and think. It has a past, a prestige.
Though, unfortunately, that heritage is disappearing bit by bit.
Nevertheless, our youth have been politically more conscious than their
seniors. No matter how much degradation occurs, they are still better
than the others. And this is thanks to the revolutionary past of the
neighborhood. Every family has some memory, perhaps a martyr. '

1% “Okmeydan hala sol ¢evrelerde 6vgii kaynagi. Yani insanlar Okmeydam diyince bir durup
diisiiniiyor. Gegmisi sayginlig1 var. Gergi yavas yavas o miras da kayboluyor ya. Yine de genglerimiz
burada biiyiidiiklerinden siyasi olarak daha bilingli oluyorlar. Ne kadar bozulma da olsa yine
digerlerine nazaran iyidirler. Iste bunun sebebi de mahallenin devrimci gegmisi. Her ailenin bir anis
belki bir sehidi vardir.”
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The account is not exceptional in Okmeydani; many organizations, former
revolutionaries and sympathizers have told me similar things. The representation of
Okmeydan and its “legendary” resistance during the golden era of leftist politics are
assumed to be a protection against the corruption of the district. It is a defense
mechanism through which people can remember values, merits, virtues and
principles of old social and political relations. Those people point that a lot of
transformations and changes happened in the social and political life of Okmeydani
(which I will analyze later) and go on to say that the characteristics just mentioned
were an outcome of old social relations. Nearly all people in Okmeydani are in
agreement with the statement that the transformation of social and political life is the
main source of degeneration of the district and their “legendary” history of
Okmeydan1 was a product of that social and political structure. Thus this historical
representation is a kind of prolongation of the old social relations which cannot be
performed properly in the present conditions of the district. This is the reason why
one of my informants with whom I am close told me “Okmeydani is consuming its
legacy”!!. The people who are still politically active or strong sympathizers assert
that the historical legacy of Okmeydani is one of the few things that create a common
ground among its residents and ensure their belonging to the district. The belonging
in the margin is mediated through its historical connotations; heroism, prices that
have been paid, clashes with the police and fascist groups, demonstrations attended
by ten or twenty thousands people etc. According to the local people, there are not
individual success stories in the historical legacy of the district, but their collective

bravery and unselfish devotion. This narration removes the singular subjects from the

' “Okmeydani cebinden yiyor.”
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scene and provides uniformity to imagine a socio-political life which is believed that

once existed.

I have encountered many conversations between my informants; they talk
about the old events they participated in. Old and middle aged people, especially
men, go to coffee houses and tell the stories of past events to each other. Many
young men and women have heard these stories maybe millions of times; they know
who did what in those times in detail. This passage of information from a
revolutionary generation to the new one is widely believed to be an important
component of the dissident culture of the district. The representation of the historical
legacy of the district within the dissident public provides a sense of belonging to

Okmeydamn for the young generation. One of my young informants told me that;

It is a pride to be from Okmeydani, wherever you go, political groups
wonder about the neighborhood. They exeggerate the place. After all,
they fairly learned it after the anti-NATO demonstrations. They suppose
that all the people in the neighborhood are revolutionaries....And they
also hold back a little bit in there. And the johnnies posing as
revolutionaries play upon this. It’s as if the struggle in the neighborhood
is like the way how blades (delikanlis) behave.'?

Relatively older informants also point to the same tendency within youth
culture in Okmeydani and state that “young people here go outside and show off that
they are from Okmeydani”"®. Thus based on the statements and accounts of the
people with relatively radical political views, the historical representation provides
two things: first, it works as a way of protection; through public affirmation, the old

social and political way of living is affirmed and desired as an objective. It is said

12 “Okmeydanili olmak bir gurur, nereye gitsen soruyorlar orada siyasetler nasil filan diye. Cok
biiyiitiyorlar gozlerinde. Bu Nato eylemlerinden sonra iyice tanidilar zaten. Tiim mahalleliyi devrimci
zannediyorlar... Bir de sey var, biraz ¢ekiniyorlar tabi. Burada devrimci pozlarinda dolagan tiplerde
bunun ekmegini yiyor. Mahallenin miicadelesi sanki sey gibi delikanli derler ya o tiir.”

' “Buranin gengleri de gidip disarda ben Okmeydanliyim diye caka satiyorlar.”
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that many components of this kind of life have lost (solidarity, familiarity,
confidence etc.), yet it is still imaginable within the boarders of the district. In this
sense, it is not a coincidence that the slogan “another world is possible” is still one of
the most effective and widespread slogans in the district. It is important considering
that social structure is a framework which determines what is imaginable and what is
not (Castoriadis, 2007; Taylor, 2002). The second function of the historical
representation of the district is to bridge two generations. It is a cultural and
historical transference from the past to the present. However, this transference is not
the relocation of a certain subjectivity from a generation to another, but a way of
creating new subjectivities within the same geographical area and that of agency
which ensures belonging. They are new because the historical imagination, as it is,
has a historical side; yet the current conditions of the district are far from being what
they once were. I will analyze later at length the transformation of social and political
life in the district, but for my purpose it should be added that present conditions of
the district are radically different than thirty years ago and as a result do not allow to
sustain old social and political practices. Thus through the affirmation of the
dissident public, the historical narration of the district does not recreate old agencies
and socio-political lives but creates a sphere of imagination in which local people use
these modalities within the present condition of the district to make several demands.

The dialogical relations of local people with the historical representation of
the marginal district within dissident/leftist public have another side. My informants
with more radical political views point that telling the history of the margins creates
certain expectations from these places. I will analyze these expectations later. For
now, my concern is to talk about the discontents of these people. One of my

informants has told me:
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Informant: The leftists coming in from the outside have an envision of
Okmeydani. When they come here, they get disappointed. They suppose
that here is like what it used to be in the 70s. Anyhow, what place is as
before. Okmeydan is still the best. Do you know how it is in Gazi, or in
1 May Neighborhood?

Frrat: I kind of how it goes in there. They are not that well.

Informant: Yeah. They suppose that life is what it used to be, but now the
people and the relations are not like the way they were in the past. Now
everybody is preoccupied with their own matters.'

The significance of this account is that the historical representation of the
marginal districts assumes the continuation of old social and political structure within
these areas. The analysis below from a revolutionary journal exemplifies this

assumption:

Certainly, after all these experiences, the oligarchy can see that
gecekondus are the achille’s heel of the cities and that revolution
blossoms here. It is why it takes relevant precautions from their front. It
attacks using every method, every tactic. But all these are futile. Up until
today, it has not been able to choke off the struggle of the people and it
will not be able to stop it.

It is clear that the political unrest within marginal districts is imagined as
something ahistorical and essential. Politically active people and strong sympathizers
in Okmeydani complain of this attitude in an indirect manner. It is indirect because

they do not say the revolutionaries disregard the social and political transformation

' «I: Digardan buraya gelen solcularin kafasinda bir Okmeydani var. Buraya gelince hayal kirikligina
ugruyorlar. Saniyorlar ki buralar 70lerdeki gibi. Neresi kaldi ki? Okmeydani yine en iyisi, bir Gazi, bir
1 Mayis Mahallesi ne halde biliyor musun?

F: Az ¢ok biliyorum, pek iyi durumda degiller.

I: Ha igte. Zannediyorlar eskisi gibi hayat, ama eski insanlar eski iligkiler yok artik. Herkes kendi
derdinde simdi...”

' “Mahalleler Bizimdir; Fasist Terre Terk Etmeyecegiz”, Devrimci Sol, June 1996: 8. “Elbette bu
kadar seyi yasadiktan sonra oligarsinin de gecekondularin kentlerin yumusak karni oldugunu,
devrimin burada gelisip giiclendigini gorememesi diisiiniilemez. Gordiigii i¢indir ki o da kendi
cephesinden tedbirler alma yoluna gidiyor. Her yontemi, yolu deneyerek saldirtyor. Ama tiim bunlar
yine de bosunadir. Bugiine kadar halkin miicadelesini durduramadi, bundan sonra da
durduramayacak.”
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within Okmeydani but they claim that “the revolutionaries do not just get it”. The

example below can clarify this:

They don’t know here, but they try to make politics in here. They
suppose that here is the Okmeydani of the 70s. And then, nobody gives a
support. Five or ten people clamours and then begin to clash. By any
means, they can’t go down to the level of the people. I think this is the
greatest drawback in Okmeydani. There is a need for esteemed
revolutionaries who are integrated with the people, just like in the past.
Yet these types are always far off from the people. They don’t know the
problems of the neighborhood. Some people from outside the
neighborhood told them about here and then they come.'®

This testimony and its similar versions are prevalent among local people in
Okmeydani, no matter what their political affiliation is or which ethnicity they
belong to. The structure of this way of complaining shows that the historical
representation of marginal districts hides the fact that the mythical history of
Okmeydan1 was an outcome of specific socio-political and cultural relations within
the district and the transformation of these relations made it impossible to maintain
that structure. That is because they complain that the revolutionaries do not
understand the needs of the district, they still try to pursue the old objectives like
collective action against the oligarchy or capitalism of the USA. Thus the historical
representation of the marginal districts has advantages and disadvantages for the
social and political life in Okmeydani: on the one hand it attempts to protect the
ideals of the old socio-political structure and to provide the necessary belonging to

those ideals. It reproduces a social norm which would otherwise be lacking in the

' « Buray1 bilmiyor burada siyaset yapmaya galistyor. Saniyor 70ler Okmeydani. Sonra kimse destek
vermiyor. Cikiyorlar bes on kisi bagirip ¢agiriyorlar, ¢atisiyorlar. Halka inemiyorlar hicbir sekilde.
Bence Okmeydani’nda en biiyiik eksiklik o. Eski devrimciler gibi halkla kaynagmig saygin kimseler
lazim. Bu tipler hep halktan uzak. Mahallenin dertlerini bilmiyorlar, disardan onlara bir Okmeydani
gosterilmis geliyorlar.”
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district. On the other hand, however, it fails to comprehend the current situation of
the marginal districts.

There is a second group of people in Okmeydani too: people whose political
views can be categorized as more moderate and middle-of-the-road. They have no
current affiliation with radical leftist parties and organizations even though many of
them had personal histories with leftist groups in the district in this way or that. Most
of them vote for the CHP (Republican People Party) today but then again they attend
demonstrations against issues concerning demolitions in the district. A/evis in this
group do also attend demonstrations about the Alevi cause (like 2 July
commemoration of Sivas Events, 12 March Gazi or 24 December Maras). This
second group is much more compromising in political views and they are
discontented with how the dissident public sees and narrates marginal districts,
particularly Okmeydani. As nearly all people in Okmeydani are struggling to obtain
title deeds for their houses, this group supports the revolutionaries in actions and
demonstrations about this issue. In this regard, the dissident public representation of
the history of marginal districts is still important and necessary for the second group
because the history of Okmeydani as a struggle contains traits of a labor history. As I
have shown above there is a significant emphasis on how the local people in
marginal districts built their houses. The narrative is about how people endured much
suffering and difficulty during the construction of Gecekondu houses. Furthermore it
is also stated that the governments of the 1960s to the 1980s actively promoted the
construction of gecekondus at the margins of the city in order to supply necessary
labor power for the newly emerging industry around big cities. This point has been

examined by scholarly research and it is generally accepted as a fact (Senyapili,
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1982; Danielson and Keles, 1985; Keyder, 1987; Keyder, 2000). A local bulletin

below exemplifies this understanding:

They came to Istanbul from all quarters of Anatolia. They began to work
in the dockyards and factories along the shores of the Golden Horn.
When nobody solved their sheltering problems, they solved them by
themselves. When their incomes did not suffice to buy a dwelling or rent
a house in the center of the city (in those times, our Albanian citizens,
who stayed outside the city and farm the fields that are near the places
where they work, put their lands for sale), these needy workers bought
these lands and resolved their problems by constructing village-style
houses. No one even bought a modicum of land without paying the price.
For if there had not been the land mafia and the administrators of the
times behind the Albanian citizens who sought the lands, the first 15-20
houses that were constructed 40 to 50 years ago upon these lands would
have been pulled down. And if they had not allowed the construction of
any other house, if they had asked ‘where is your title deed’, no one
would have bought these deedless lands and current problems would not
be alive. And then, who are really responsible for this situation? '’

The local people in the district use this aspect of historical representation; to
underline struggle in which they were once engaged to build their houses. This
struggle connotes the value of labor and workers’ rights. Thus the history of struggle
legitimizes the property claims. All people in Okmeydani appropriate this historical
perspective and assert that their houses are rightfully their own property even if state
authorities think otherwise. The discourse of the dissident public in this particular
sense is important for the local people to speak to the state authorities, the general

public, and the dissident public. However, the historical representation also creates

'7 Gelecek Dergisi, Special Issue: 1, 2005. “Anadolu’nun dért bir yanindan is igin Istanbul’a
gelmisler. Hali¢’in kiyilarindaki tersane ve fabrikalarda ¢alismaya baslamiglar. Barinma sorunlarini
¢6zen olmayinca kendi bildikleri gibi maddi gii¢lerine gore bu sorunlari ¢ozmiiglerdir. Aldiklar ticret
konut satin almaya ve sehrin merkezinde ev kiralamaya yetmeyince (o zamanlar sehrin diginda kalan
caligtiklart is yerlerine yakin tarlalar1 ekip bicen Arnavut vatandasimiz arazilerini satisa ¢ikarmistir)
bu ihtiyag sahibi is¢iler de bu tarlalardan yer satin almiglar ve igine koy usulii evlerini yaparak
sorunlarini ¢ozmiislerdir. Hi¢ kimse bedelini 6demeden bir karig toprak almamistir. Ciinkii bu arazileri
satan Arnavut vatandaslarin arkasinda arazi mafyasi ve asil sattiran o giinkii yoneticiler olmasaydi, 40-
50 sene once bu arazilerin iistiin ilk yapilan 15-20 ev yiktirilir, bagka evin de yaptirilmasina kesinlikle
izin verilmeseydi, o zaman “tapun nerede” diye sorulsa idi kimse bu tapusuz arazileri satin almaz,
bugiin bu sorunlarda ortada olmazdi. Bu durumda ger¢ek sorumlular kimlerdir?”
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dissatisfaction among the people from second group. The theme of struggle used in
narrating the history of marginal districts connotes not only the labor and toil of poor
people in building their houses but also connotes the war waged against state
authorities and police forces. Though they are considered as sacred and noble parts
of the history by dissident public, many local people from the second group told me
that the overemphasis on the conflict with the state has detrimental repercussions for
political causes of the district, videlicet title deeds. They believe that when it is
continuously said that people in Okmeydani are in conflict with the state, it becomes

harder to settle the issue of title deeds.

I don’t have any doubt from their good faith. But there is always some
news that goes ‘Okmeydani is good, Okmeydani is well’. It is always the
period of the past revolutionaries that are recounted. And then, somebody
from outside would think that here is a hole of terrorists or the fortress of
the revolutionaries. In fact, there is not such a thing. Okmeydan1 has
changed a lot, people changed a lot. But unwittingly, we probably led
people to remember the old Okmeydan1 and its struggles. And then the
police and the state want to take revenge and always mark here as
unfavourable areas.'

The above quote shows that people fear that the government and police might
retaliate by not granting the deeds. Although the historical representation of the
marginal districts is quite useful in a particular sense, its dialogical relation is not
limited to these districts and the dissident public. Thi history is also heard and seen
by “others” who do not share the same feelings about the issue. In light of the
conviction that the general view of Okmeydani is a contested matter, the second

group is much more in favor of keeping calmness. They generally state that the

'8 “Ben onlarin iyi niyetinden kusku duymuyorum. Ama iste hep Okmeydani séyle, Okmeydani bdyle
diye haberler ¢ikiyor. Hep eski devrimcilerin déonemi anlatiliyor. O zaman digsardan bakan insan goyle
diistiniiyor burasi iste terdrist yuvasi, devrimcilerin kalesi. Yok dyle birsey aslinda. Cok degisti
Okmeydani, insanlar degisti. Iste farkinda olmadan ama farkinda olmadan insanlarin hep eski
Okmeydanini iste miicadelelerini hatirlamalarimi sagliyoruz. Polis de devlet de intikam almak istiyor o
zaman, buray1 hep sakincal1 bolge belliyorlar.”
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revolutionary past and present of the district is a different issue from the “real”
problems of Okmeydan1 and revolutionary and leftist people/groups should be more
careful about possible misunderstandings.

So far I have analyzed the historical representation of marginal districts in
general and Okmeydani in particular within the dissident public. I have tried to
examine this perspective in a dialogical relation with the local people (who I have
divided into two for analytical reasons). I aimed to show the appropriations,
interpretations, relocation and rejection of this history by local people. The historical
representation and imagination of marginal places allow us to depict a political and
social milieu within a political agenda. It is hard, maybe impossible, to analyze and
explain all the political interests and expectations in detail. Nevertheless I contend
that the historical representation and imagination generate expectations regarding
marginal districts and consequently attribute some characteristics to these places and
even produce them. This is an imagination of marginal districts for the dissident
public sphere and it is an attempt to explain the present conditions of marginal

districts and their inhabitants.

Neighborhoods have an incontrovertible significance in our struggle, not
only militarily, but also politically, and they will continue to have such
significance. In this instance, we are not attributing a subjective
importance, a mission to neighborhoods. Either from the point of class
alliances, the composition of the alliances, or the military tactics and
strategies, this is seen as a necessity in the class war that takes as its aim
a revolution. When one looks at it from the point of class, the workers,
civil servants and the unemployed, who are the real mass force of the
revolution, are in this working place; and militarily, rebellions and
barricades basically occur in these sections of the city.19

' “Mahalleler Bizimdir; Fasist Terére Terk Etmeyecegiz”, Devrimci Sol, June 1996: 8. “Askeri
anlamda da, politik anlamda da mahallelerin miicadelemizde tartisilmaz bir yeri vardir ve hep
olacaktir da. Bu noktada mahallelere subjektif bir 6nem, misyon atfediyor da degiliz. Devrim hedefli
bir siniflar savasinin ister sinif ittifaklari, bilesimi agisindan, ister askeri taktik ve stratejileri agisindan
bakilsin bu zorunluluk goriiliir. Sinifsal agidan devrimin temel kitle kuvveti olan is¢isi, memuru,
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The main axis at which different revolutionary discourses coalesce is the
depiction of the marginal districts as a centre of discontent and unrest. The
underlying assumptions and preconceptions within these representations produce a
particular kind of social and political character of the districts and their inhabitants.
They are not factual traits; on the contrary they are analytical and practical tools
produced through the discourses of the dissident public. I have shown that the
historical representation is embraced or renounced according to various positions and
criteria. The same mechanism works to imagine and represent the characteristics of
marginal districts and their inhabitants. The vision of gecekondus and their residents
are discursively produced through the representation of their historical background. |

will analyze these characteristics now.

First of all, according to the representations within the dissident public, the
marginal districts in Istanbul were built by poor working class people who migrated
from rural areas and they are still assumed to be so. However this has changed
following postfordist transformation in the Turkish economy (Kése and Oncii, 2000).
My own observations and interviews with the local people make this point clear. The
first generation came to the district during the 1970s and started to work as low
ranking civil servants or as workers in private shipyards around Hali¢. However my
informants indicate that the work places and practices of the inhabitants have
changed substantially. Now nearly no one who works in a large factory because most
mass production plants moved outside of the city. The few people who work in the

civil service jobs were either employed long ago (in the 1980s or early 1990s) or are

igsiziyle emekgiler bu ¢alisma alanindadirlar; askeri anlamda ise ayaklanmalar, barikatlar esas olarak
kentlerin bu boliimlerinde hayat bulur.”
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employed in temporary jobs as the municipalities and state institutions in which such
work is found have changed their employment policy regarding low ranking jobs.
These institutions no longer employ people with long term contracts (kadrolu)
anymore but hire people with short term contracts (sozlesmeli). Consequently the
new generation within the marginal districts has no chance of finding a secure long
term job unless they are university graduates, which in fact is a very rare

phenomenon.

The employment structure of Okmeydani has thus changed and the youth
unemployment rate has risen. On the other hand, those who had the chance to find a
job are generally employed as temporary workers in the civil service or as workers in
small scale production units (textile workshops, carpentry etc.) and in the service
sector (in fast food restaurants or cafes, in shopping malls etc.). Such jobs in the
private sector are ironically short term as well, considering the fact that those people
change their jobs (in terms of both sectors and work places) frequently. This
employment structure does not sustain the old familial way of living based on a
single breadwinner even when the rent is not taken into the account. Adding to these
circumstances the fact that state authorities do not allow building Gecekondus at the
margins of the city anymore, living in Istanbul is almost impossible for new migrants
(Isik and Pmarciklioglu, 2002: 172-175). As I will show in the second chapter, the
Kurds who migrated to the city after the 1990s and 2000s succeeded to some extent
in settling in the city but their case is sui generis and requires more attention.

If there is no or little chance of sustaining subsistence level within the current
employment structure of the city, how can people in Okmeydan1 continue to reside in
the district? The main reason is of course that they do not pay rent, because they live

in the apartment flats which were built on erstwhile gecekondu land. Secondly, most
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of them (except Kurds) migrated to the city during the 1970s and 1980s when they
had the chance of finding a stable job which they are still working on or they have
already retired. Thirdly, and maybe most importantly, after the construction of
apartments in the place of Gecekondus, the inhabitant coming to the district during
the 1970s and 80s own more than one flat in the newly built apartments. One
Gecekondu turned into an apartment building which has maybe 12 flats, 6 went to
the contractor and 6 went to the “owner” of the land. Although people I have talked
to point out that the additional flats are generally used for children and
brothers/sisters, in many cases people collect rent from the flats, or sell them. To
support this claim, it should be noted that even when all flats were occupied by
family members, there is usually a shop (diikkan) at the entrance of the apartment
building. This shop could be used by its owner either to open up a business (as
retailer sellers, groceries or for a particular period carpentering and textile) or to rent
at relatively high prices (ranging from 1,000 to 2,500 t1)*°.

I have analyzed the employment structure to show that the representation of
the marginal districts as working class districts and imagining their inhabitants as
labourers are problematic for the local people of Okmeydani. These people do not
unquestionably accept the characteristics which the dissident public attributes to
them but they appropriate, reject or reshape those representations according to the
context in which they live. It is certainly true that there are many debates within the
dissident public about issues such as how to define working class and the position of
marginal districts for the revolutionary movements. Besides, the views that [ have
referred to above are not undisputed within the dissident public. Yet they are very

common and widespread and more importantly my field work showed me that the

2% For a similar observation about the profits deriving from Gecekondu areas, see also Bugra (1998).
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local people know almost no other way of representating and imagining the space
they inhabit. Remembering my theoretical point of departure to the effect that I will
not scrutinize the factuality of the narration but their effects and functions, I believe
it is perfectly relevant to look at how people react to the representations and
imagination which are, in their view, prevalent within different public spheres®'. Let
me turn to the analysis of the dialogical relation between the dissident public and
local people. The theme that the revolutionaries do not understand the local situation
continues to be relevant. Many of my informants have pointed out that the
revolutionary people coming to the district have unsubstantiated expectations from

Okmeydani as a result of its depictions within the dissident public:

They suppose that here is a neighborhood of the labourers. There is not
many labourers here, and the ones still living are powerless. After the
building contractors came here, the people of Okmeydani got rich and
began to give no heed to politics. Revolutionaries are still looking for the
people of Okmeydani shorn of houses, apartments, and cars. But the
result is apparent: people are watching the demonstrations from their
houses, coffehouses or local clubhouses. And the revolutionaries can’t
reach them. They can’t deal with the real problems of Okmeydani. Then
what happens? The movement regress further.”

In the gecekondu period, Okmeydan1 was quite different. In every
respect. People were more friendly with each other, bonded with each
other by heart. They depended on each other. There was an exorbitant
poverty. There were not three houses, one car, and a shop, like the way it
is now. When people’s matter was a bread, politics was the unique hope.
But now the situation is different, people want to protect what they have

2 Considering that the debates about the definitions of working class and the position of gecekondu
areas within the revolutionary movement are very dispersed to the point that one can hardly be
informed of all the discussions, the local people in Okmeydani have only a general idea of the debates
and they appropriate the most common forms of representations as given.

2 “Buray1 emekgi mahallesi zannediyorlar. Artik kalmadi emekgi burda olanlar da giigsiizler.
Miitahitler girdikten sonra zenginlesti Okmeydani halki, siyase yiiz vermez oldu. Devrimciler evleri,
apartmanlari, arabalari olmayan Okmeydan1 halkini aryorlar hala. Ama sonug ortada; halk evlerinden,
kahvelerden, lokallerden izliyor eylemleri. Devrimciler de onlara ulagamiyor, Okmeydaninin gergek
sorunlart iizerine egilemiyorlar. O zaman ne oluyor hareket daha da geriliyor.”
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now, if the revolutionaries make a case of this, they may get some
chance.”

Okmeydan is a fortress, a likely story. They don’t even know the people
in the neighborhood and proclaim here as a fortress. Politics stuck to the
pre-1980 period. This is the truth of the matter.**

It is clear in these accounts that the local people do not believe that the
revolutionary and leftist organizations understand the present condition of the district
properly. The historical representations and their consequent imagination of the
people of marginal districts operate with distinctive concepts regarding the categories
of labour, workers, and socio-political milieu encircling these people. The short
circuit appears when the imagined people do not coincide with the “real” people in
the district. But it disappears when they agree with each other in one way or another.
Let me exemplify this accord with an interesting case which I had the chance to see,
participate and follow.

In 3 March 2008, a meeting was held in Simge Diigiin Salonu®. It was held
due to previous events which shocked the district. In 2 March 2008, I was making
one of my ordinary visits to my informants, my friends, in Okmeydani but people
were quite anxious and worried because a raid of state inspectors to the textile
workshops within the district had taken place. My informants told me that the all
workshops (ranging from middle to small scale) were closed due to that raid. Many

workshops either have no licence for production or employ workers without social

# “Gecekondu déneminde Okmeydani gok farkliydi. Nereden bakarsan bak. insanlar daha
kaynagmisti, daha goniilden bagliydi. Mahalleli birbirine muhtacti. Fakirlik diz boyu o donem.
Simdiki gibi ii¢ ev bir araba bir diikkan yoktu bdyle seyler. Insanlar ekmek derdindeyken siyasetler
tek umuttu. Simdi durum bagka, insanlar ellerindekini korumak istiyor, devrimciler bu taraftan
bastirirsa belki birseyler olur.”

* «Okmeydam kaleymis! Daha mahalleyi tammiyor, buray1 kale ilan ediyor. Siyaset 80 éncesine
takilmis. Tsin gercegi bu.”

% Diggiin Salonu is a term to designate a place generally rented for a reception following a wedding,
an engagement, or a circumcision. But in Okmeydani it is also a place for political meetings where
issues at stake are discussed and decisions for action taken.
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insurance illegally. We had no chance of understanding what was happening when a
wave of rumours hit the district: a small scale producer had shot two inspectors with
a shotgun in Dikilitas, then another had shot one inspector and “put a bullet in his
head” saying “enough!” in Ornektepe, then another had shot two inspectors and
killed his own wife and children. There was no way of verifying any of these claims
yet they were enough to mobilize people, which is something hard to achieve for any
political organizations within such a short time. Then it was said that small and
middle scale workshop owners had gone to one of the most radical political
organizations in the district in order to arrange a meeting to discuss the issue. This
surprised me because it was really hard to believe. The manufacturers, however
small or middle-sized, going to a revolutionary party because inspectors had shut
them down, imposed fines on them for employing workers without social security
was really quite unexpected. After that, a meeting was announced and all the people
of Okmeydan1 were called to attend the meeting in which, supposedly, an issue
concerning the whole district would be discussed. At the meeting, things became
clearer and made more sense. The owners stated that they were not employers but

workers:

We are not bosses! We are the real labourers.

Who are really crushed are the workshop owners, we work for nights for
a chickhenfeed. Our workers gaine more than us. We continue to work in
fear that they would become jobless.”’

Fellas, this is not a control, but a pressure. For it is a miracle to work
under such conditions, it is not a reality. Workers are a miracle,
employers are another.*®

26 «“Bjz patron degiliz! Asil emekgi bizleriz.”
27 «Byrada as1l ezilenler atelye sahipleri, ii¢ kurus paraya geceler boyu ¢alistyoruz. Is¢ilerimiz bizden
¢ok kazantyor. Onlar issiz kalmasin diye biz zararina ¢alismaya devam ediyoruz.”
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: 29
We are not there alone; there are workers alongside us.

As can be seen in the quotes above, throughout the meeting, the textile
workshop owners tried to present themselves as members of the working class. It
was a clear attempt to articulate their social position within the district with the
imaginary of the revolutionary groups. By aiming to get revolutionary support in the
district, these business owners tried to mobilize a collective movement against the
government for conducting the raid after a widespread public reaction against the
Davutpasa accident™. During the meeting, those workshop owners were constantly
using the revolutionary terminology of the dissident public and thus attempting to
strengthen the connection between the revolutionary imaginary and their own
practical positions. They narrated their situation as a dissident position. The
indications of that strategy can be seen in the accounts above clearly, but their words

also connoted many idioms and usages other than working class position as well.

The Ministry of Finance announced that they recruited 10,000 agents.
But one recruites agents against the opposing front, against the enemy.
They avowedly mark us the downtrodden as an enemy. They perceive the
enterprises that have to work informally as enemies.’

The aim is to decrease the labour force, to weaken the working class.
They want to get someone work for 250 liras outside the city. We are
also against this exploitation.*

28 «By denetim degil baskidir arkadaglar. Ciinkii bu sartlarda ¢aligmak zaten mucize, gergek degil ki.
Isciler bir mucize, isveren baska bir mucize.”

2% «“Burada sadece biz yokuz; yanimizda ¢alisanlar da var.”

% In 31 January 2008, a workshop producing sparklers without licence exploded and 20 people have
died.

3! “Maliye bakanlig1 agiklama yapmis 10000 ajan aldik diye. Ajan kars: tarafa, diigmana kars1 alinur.
Bunlar biz ezilmisleri agik agik diigman belliyorlar. Kayit digt ¢alismak zorunda kalan isletmeleri
diisman olarak aliyorlar.”

32 «“Amag iggiliciinii diisirmek, is¢i sinifin1 zayiflatmak. Sehir digsinda 250 t1’ye eleman c¢alistiralim
istiyorlar. Biz bu somiiriiye de karsiyiz.”
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In any case, it is not possible to obtain a certificate of approval and these
buildings can’t fulfill the required conditions. The buildings here don’t
have any certificate or a deed anyway. People worked tooth and nail to
construct these buildings and they weren’t given any deed. How would
these workshops get certificates of approval?33

The state encumbers the responsibility of Davutpasa to us. The remedy is
to lay the responsibility upon the government and get unionized. It is
necessary to prepare a manifesto in this terms. We will give minimum
wage, become legalized and determine the contract price. Thanks to
organized struggle, we will avoid contract price cuttings.*

The accounts above are full of revolutionary discourses and analyses; for
example statements above imply that the state sees them as a potential threat like the
revolutionary movement. Furthermore, these statements see the state as conspiring
against the working class in Turkey. This theme is also widespread within the
dissident public —state conspiracies and hidden agendas against revolutionaries. In
addition to that, the emphasis on the collective organization, made by workshop
owners, displays remarkable similarities with the discourse promoting the collective
organization among oppressed classes. Thus I contend that the dialogue between
revolutionaries of the district and workshop owners is shaped through the sphere of
representation within dissident public. Yet there is not a direct transformation from
the discourse of dissident public to the practice of workshop owners; it is a space of
power struggle in which camps present themselves to each other. Compromise is
achieved within this sphere through demands and concessions. I have no knowledge
about the negotiations behind closed doors, but in the meeting the revolutionaries

pushed to arrange a march and a demonstration to make it as radical and militant as

33 “Ruhsat almak zaten miimkiin degil, bu yapilar gerekli sartlar1 saglayamaz. Zaten buradaki binalarin
ruhsati tapusu yok. Halk disini tirnagina katarak insa etmis buralari, tapu vermemisler. Nasil bu
atelyeler ruhsatlanacak?”

3 «“Devlet Davutpasa’nin sorumlulugunu bize yiikliiyor. Care hiikiimeti sorumlu tutmak ve
sendikalagmak. Bu ¢ergevede bir manifesto hazirlamak gerekir. Asgari iicret verecegiz, yasallasacagiz,
fason fiyat1 belirleyecegiz. Orgiitlii miicadele ile fason fiyat kirmalarinin 6niine gececegiz.”
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possible. The workshop owners, on their part, tried to maintain their “sensitive”
position between the position of the oppressed and the position which is close to the
state discourse of law and order. This is the reason for the arguments concerning
what should be done. Some revolutionary groups proposed to walk to Taksim
Square, a place which is strictly prohibited for demonstrations by the state. Then the

short circuit between the imaginary and the practical reappeared instantly:

To those defending that we should go to Taksim: We don’t go to Taksim,
cannot do illegal things. We must organize a protest march to AKP
(Justice and Development Party) building and we must do it with the
people of Okmeydani, together with our workers. Let’s go there and
leave our keys and call the press.>

We cannot succeed by provoking people toward squares. We need to
have an agreement with other regions. Otherwise, they will tear us and
break into pieces.*®

We must be careful in deciding how to react. Both the state and the
media is ready to depict us as terrorists. Let’s do not display an
undesirable image. For there will be workers with us. Suppose we get
into trouble; who is gonna care of the workers’ families? We are thinking
of our workers.”’

Okmeydani has already a bad reputation. The state and the media are
looking for a victim. Don’t make us come to the fore like bait.*®

The equivalence between the people of representation and the “real” people

of Okmeydani cease to operate here. One side demanded revolutionary support in

3% “Taksime ¢ikalim diyenlere: Biz taksim meydanina ¢ikmayiz, biz illegal isler yapamayiz. AKP
binasina bir yiiriis diizenlemeliyiz. Okmeydani halkini da katarak AKP binasina gitmeliyiz.
Iscilerimizi de yanimiza almalryiz. Oraya gidip anahtarlarimizi birakalim, medyay1 ¢agiralim.”

3% «Oyle milleti gaza getirip meydanlara dokmekle olmaz. Diger bolgelerle de anlasmak zorundayiz.
Y oksa bizi paralarlar, lime lime ederler.”

37 «“Verecegimiz tepkiyi belirlerken dikkatli olmaliyiz. Hem devlet hem medya bizi terrorist gibi
gdstermek icin hazirda bekliyor. Istemedigimiz gériintiiler vermeyelim. Sadece biz olsak baska,
yanimizda ¢aliganlarda olacak. Bize birsey olsa onlarin ailelerine kim bakacak. Biz burada is¢ilerimizi
diisiiniiyoruz.”

% «Okmeydani’nin adi ¢ikmus zaten. Devlet ve medya kurban ariyor. One ¢ikip kendimizi yem
etmeyelim”
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order to organize local people in a demonstration against inspectors’ raid. They
presented themselves as oppressed proletarians, and even as the enemy of the enemy
(of the state in this case). At this stage, the imaginary characteristics attributed to
Okmeydan1 within the dissident public are in accord with the position which
workshop owners took in this process. However, when the revolutionaries proposed
that the owners of the small businesses comply with that representation fully
(marching on Taksim, protesting the government militantly), the equivalence was
damaged; but a point of compromise was eventually found. The revolutionary groups
partially supported the demonstration, brought people there and shouted slogans
agreed by all parties (like “We are people, we will win”, “Tax, persecution, torture:
that is AKP”, “AKP is harmful to health and people”)”. The 200 demonstrators
could not go to the AKP building because the process of compromise had not
finished and there was still a dispute regarding whether they should go there or not.
In the end, a press declaration took place. Demonstrators marched within the borders
of the district. The event was represented within the dissident public as an uprising of

the oppressed of Okmeydan.

As it is known tens of workers have lost their lives as a result of
industrial accidents in Davutpasa and Tuzla. Responding to the reactions
against these accidents AKP initiated attacks to the tradesmen in order to
take revenge. AKP sent revenue officers against the tradesmen of the
poor districts who acted like debt collectors and imposed penalty on
every single tradesman. Eventually the tradesmen revolted because of the
collectors imposing penalties on every inspected shop that reached to
millions without earthly reason.*

3% Respectively: “Halkiz Hakliy1z Kazanacagiz, Vergi Zuliim iskence iste AKP, AKP Halka Sagliga
Zararhdir”

*0 http://www.ozgurluk.org/news.php?h_newsid=4583: “Bilindigi gibi Davutpasa'da ve Tuzla'da
meydana gelen is kazalarinda onlarca is¢i yasamini yitirmisti. Is kazalar1 sonrasi olusan tepkilerden
sonra AKP tiim esnaflara intikam amagli saldirilar baslatt:. Maliye miifettislerini Istanbul'un yoksul
semtlerindeki esnaflarin iizerine salan AKP adeta tahsildar gibi davranan bu miifettiglerle her esnafa
ceza Uistiine ceza yazdilar. Girdigi ve denetledigi her esnafa sudan sebeplerle milyonlara varan ceza
kesen tahsildarlar sonunda esnaflari isyan ettirdi.”
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On the other hand, the workshop owners had succeeded in organizing over
200 people and made their voices heard. Each side entered the scene according to
their concerns. The workshop owners’ fear of “to be misunderstood” was prevented
through a series of negotiations and concessions. This fear was about the modes of
visibility within different spheres; how the revolutionaries perceive the “real”
conditions of local tradesmen, how the public in general perceives Okmeydan1 and
its inhabitants, and how the state perceives political action in the margin. However,
this hesitation is not only negative in the sense that they refrain to do some thing; on
the contrary, it is productive in the sense that the hesitation is a manifestation of a
greater framework in which the local people (in this case the owners of the small
businesses) re-configure their belonging in accordance with different public spheres

and their norms.

The Representation of Okmeydani in “the” Public

Up until now, I did look at one part of the public perception of Okmeydani (the
perception of the dissident public) and its dialogical relationship with local people.
Now, [ will concentrate upon the codes and modes of visibility within the public
sphere in general. A careful reader should have already realized the anxieties
regarding this perception on the part of textile workshop owners in Okmeydani. Both
revolutionaries and workshop owners have appropriated and renounced different
imaginaries of Okmeydan1 according to their concerns about how they will be
represented within different public spheres. But “the” public sphere creates
remarkable self-reflection for local people; they are very much concerned with “what

the media will say about their demonstrations™ or “whether they will announce them
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as terrorists or provocateurs” as they have done frequently. Local people in
Okmeydani frequently complain about the representations of the district and its
inhabitants within “the” public sphere. It is important to note that this public
representation is not necessary about Okmeydani directly, but it is enough to create a
reactive circulation of that representation when a pejorative report on any marginal
district in Istanbul appears. In my field research, there are some recurrent themes in
reactions to these representations. The ones I can discern are the discourses about
“the liberated area”, “the fortress of terrorists”, “a place full of criminal types”, and
“the invaders of public lands.”

The first theme is very important for both local people and revolutionary
groups in Turkey. In the 1950s and 1960s, the discourse of development and its
policies shaped the main agenda for all underdeveloped countries (Guinta, 1993;
Senses 2001, Baskaya 2000). In accordance with the popularity of the concept in
those years, the State Planning Organization®' started to conduct new 5 years
development plans which were based on import substitution industrialization as of
1962 (Boratav, 1998: 94). Development discourses created a widespread belief and
trust among every segment of the population in Turkey that poverty and
underdevelopment would eventually be eradicated. Gecekondu districts, the
underdeveloped spaces of the city, cast their votes to right wing parties (the
Democratic Party and the Justice Party respectively) in the hope of becoming
affluent, modern, and urban at last (Erman, 2001). However development economic
policies resulted in catastrophic consequences like high inflation and financial crises
(especially for the working classes around the third world) and started to be criticized

severely in academic and political spheres (Senses, 2001: 108). In Turkey, Ecevit

“! Devlet Planlama Teskilat.
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undertook the task of that criticism and aligned it with a leftist discourse. The leftist
worldview began to spread over the country and the urban poor channeled their
attention and votes towards Ecevit and revolutionary movements. The organization
of gecekondu people by revolutionary groups was represented in the mainstream
media as an uprising, a creation of areas liberated from the authority of the state
(Erman 2001, Aslan, 2004). The revolutionaries of the time, for their part, saw these
spaces as the locus of struggle and resistance in which the inner contradictions of
capitalism were most apparent (Aslan, 2004: 84). After the 1980 coup d’état, many
allegedly liberated areas were “cleaned” (like Giiltepe or Ornektepe) and many
others were weakened by constant police raids and violent suppression (like
Okmeydani, 1 Mayis Mahallesi, or Umraniye.)

In leftist discourse, the term “liberated areas” means “the place is relatively
free from state repression and fascism” a meaning best exemplified by the expression
“places where even the police cannot enter”. However the public representation of
these developments was substantially different and their political and social
consequences for the district were significant. My informants in the district (no
matter what their political affiliations is) point out that the mainstream media has
generally used the term “liberated area” to mean “places which are in control of
terrorists”. In the same manner the idiom “the places where even the police cannot
enter” was taken to mean “terrorists are controlling the district and preparing to
attack innocent people and hard working state officers”. In accordance with the
discourse of the dissident public, the local people point out that this specific public
representation purposely tried to provide a legitimate ground for upcoming police

raids. There some examples of this claim:
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Wherever there is political dissident instead of prostitution, gambling and
drugs it will be labeled as ‘rescued zone’ by the regime. It will say
‘attack, slaughter, burn and destroy!” They have always told the same lie
whenever they wanted to attack a worker district, to shed blood in a
student house or to blockade villages and poor cities. The same story had
been told for decades. The same scenario: make it be in the news of
bourgeois media, repression and slaughter come thereafter...

(...) Because there live poor people. That is, people critical of the regime,
facing the hunger and the injustice; and therefore a potential threat for the
regime whose revolt arrouse fear. Because of this, these districts must be
besieged and hold under pressure where people must be daunted with
slaughter and torture. In order to weaken its organization solidarity must
be destroyed. **

(Concerning a headline about Armutlu as “the liberated area”) But we
can examine Sabah newspaper. How an extraordinary coincidence was
this that the tomorrow’s paper which under normal circumstances would
have been captioned under boasting headlines like ‘Haven’t we told’,
‘Sabah’s warnings get results’ rather reflect a mode of being caught in
the act. Almost an embarrassment. It seems they were afraid of not being
convincing. This ‘coincidence’ is not being mentioned. Sabah is telling
us an extraordinary salutary parable. Yet, it is all about the coordination
of the intelligence service and the police with the media. In the name of
whom was the quite-new Tayfun Hopali there who is being introduced as
a star candidate. For whom is he working? It is sure that Sabah was
informed of the operation beforehand. Police correspondent Tayfun
Hopali has evidently close contact with the security forces. Well then,
was the headline of Sunday’s Sabah ordered by the police? Was the aim
to clear the ground for the operation? Well, is there something beyond
the fact that this issue does not draw attention of any paper or journalist
and I am not able to see it as a non-proffessional. Isn’t it a strange
practice that the media and police department work arm in arm and report
news. Does the Press Council think to investigate the issue? Isn’t it
frightening that there is a possibility a journalist might have invited a
police operation with deadly results.*”

2 hitp://www.ozgurluk.org/kitaplik/webarsiv/vatan/vatan115/kurtaar.html: “Fuhus, kumar, uyusturucu
yoksa, muhaliflik varsa, orasi bu diizenin géziinde “kurtariimis bolge”dir. Saldir, katlet, yak, yik
“bunlar olacak” der! Onyillardir hep ayni yalani séylediler. Ne zaman bir emek¢i mahallesine
saldirmak isteseler, ne zaman bir 6grenci yurdunda kan dékmek isteseler, ne zaman kdyler, yoksul
kentler ablukaya alinmak istense hep ayni yalani sdylediler. Hep ayn1 masal onyillardir anlatildi.
Senaryo da hep aynidir: 6nce burjuva basina haberler yaptirilir, sonra baski, katliam...

(...)Ciinkii oralarda yoksul halk yasar. Yani bu diizene muhalif, bu diizenin agligini, adaletsizligini
yasayan, bu nedenle de diizen i¢in hep potansiyel tehlike olan, isyanindan korkulan insanlar yasar. Bu
nedenle kusatilmali, baski altina alinmali, katliamlar, iskenceler yapilarak gozii korkutulmalidir.
Orgiitlenmesini zayiflatmak icin dayanismasini, yardimlasmasim yoketmelidir.”

* http://www.radikal.com.tr/ek_haber.php?ek=r2&haberno=627: “Ama Sabah gazetesini
sorgulayabiliriz. Bu ne olaganiistii bir tesadiiftiir ki ertesi glin normal sartlar altinda 'Biz dememis

miydik', 'Sabah'in uyarisi sonug aldi1' ve benzeri bobiir makami mansetlerle ¢ikmasi beklenen Sabah'ta
bir sugiistii yakalanmishk hali. Neredeyse bir mahcubiyet. Inandiric1 olmayacagindan korkmus
besbelli, okurlarina bu 'tesadiif'ten hi¢ s6z etmiyor. Sabah, bize olaganiistii bir ibret meseli yansitiyor.
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My informants in the district confirm this interpretation and say that marginal
districts including Okmeydani have been represented in the media as places of terror
and places which should be cleaned. The mainstream media creates this effect,
according to their interpretations, by selecting visual materials and specific parts of
the events happening in the district. It constructs a representation and visualization of

the marginal districts which makes targets for security forces:

The media depicts Okmeydani as a terror base on purpose. Their aim is
to clear the ground for urban renewal. During the protests the media
totally neglects what the police do. Whereas they cry out as terrorist
whenever the protestors respond to police. Then people from every other
parts of Turkey believe that Okmeydani is the home of furious killers.**

The account also provides the reason behind those representations but I will
analyze them later. However, the effect of the representation of the district in the
country is not exaggerated. People in the cities far from Okmeydan1 perceive the
place as a battlefield. A columnist from Alanya has this exact image of Okmeydan1

in his head while speaking of the Kurdish guerrilla movement:

We said, all the statesmen whether civil or from the military should be in
Diyarbakir. We should not leave Diyarbakir to Leyla Zana, Osman
Baydemir and alike. We said that these places shouldn’t turn to rescued
zones like Istanbul’s Okmeydani. If needed we should held meetings of

Ama, istihbarat ve polis teskilati ile medyanin esgiidiimii konusunda. Dumani {istiinden tiiten, star
aday1 bir gazeteci olarak lanse edilen Tayfun Hopali orada kimin adina bulunuyor? Kim i¢in ¢alistyor?
Sabah'in polis operasyonundan 6nceden haberi oldugu anlagiliyor. Polis muhabiri Hopali besbelli
emniyet giicleri ile yakin irtibat kurabilen bir gazeteci. Pekiyi Sabah'in Pazartesi glinkii manseti polis
tarafindan siparis mi edildi? Amag, operasyona zemin hazirlamak miydi? Pekiyi bu konunun hi¢cbir
gazete ve gazetecinin ilgisini cekmemesi bir anlama geliyor da meslekten olmayan ben mi anlamakta
zorlantyorum? Medyanin polis teskilatiyla kolkola haber hazirlamasi nicedir yadirganmayan bir
teamiil miidiir? Basin Konseyi bu konuda bir arastirma yapmay: diisiinmiiyor mu? Gazetecinin,
6liimle sonuglanan polis operasyonlarina ¢anak tutmus olma ihtimali korkutucu degil mi?”

# “Medya Okmeydani’ni bilerek terdr yuvasi gibi gosteriyor. Amaglari kentsel doniisiime zemin
hazirlamak. Burda bir eylem oluyor polisin yaptiklarini gormiiyorlar, géstermiyorlar. Ama eylemciler
karsilik versin hemen terdristler diye bagiriyorlar. Sonra tiirkiyenin her kosesinden insan
Okmeydanini gézii donmiis katillerin yuvasi santyor.”
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the Council of Ministers or Council of National Security in Diyarbakir
for a few months successively. *°

The second theme which recurrently appears within the public sphere is
crime. Especially after the 1990s, the gecekondu areas started to be considered as the
source of criminality. 1 May 1996 was a threshold for the usage of the term “varos”
instead of gecekondu. Since its first public usages*, the term varog connotes
violence, social disarray, terrorism, and radical religious movements (Et6z, 2000;
Erman, 2001). What now exacerbates the situation is Kurdish population who came
to the city as a result of forced migration. They have become a constant source of
fear for those who live in middle and upper class districts. Consequently, the places
where those people live (the varog) are represented as uncanny places in which
anything can happen to “decent” people. Furthermore, the former revolutionary
districts, which are still called “liberated areas” by the mainstream media, were
linked by the discourse of criminalization of urban space as their reputation as “the
fortress of terrorists” was very suitable for such conceptualization. The logic was
simple: terrorists need financial sources and, being illegal organizations, the most
viable solution for this matter is to engage in criminal activities. This logic of the
public representation of dissident activities is widespread in Turkey, especially with
regard to the Kurdish guerilla movement. The mainstream media in Turkey take for

granted that the PKK is financed by drug traffic. In the same manner nearly all

“http://www.yenialanya.com/yazarlar.aspx?KatAd=Y azarlar&Kat1d=9& Y azAdi=Sabih%20Samur&
YazId=91&MakaleID=9529& YazTek2=918273645 Tiim devlet erkdni sivil ve askeri ile
Diyarbakir’da yer alsin, dedik. Buralar1 Leyla Zana ve Osman Baydemir gibilere birakmayalim, dedik.
Buralar Istanbul’un Okmeydami gibi kurtarilmis bélgesi olmasin, dedik. Gerekirse Bakanlar Kurulu
ve/veya MGK toplantilarini en az birkag ay iist {iste Diyarbakir’da yapalim, dedik.

# To see one of the first public usages of the term, Bila 1996. It is not surprising the article was
written just after 1 May 1996, in 6 May 1996.
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revolutionary organizations are represented as criminal groups. The former chief of

police of Istanbul states in an interview:

(About setting public transport vehicles on fire during demonstrations)
These places are burnt under the image of terrorist organization. Like
America’s Harlem. Tomorrow even the state forces will fail to get access
to these districts, and you cannot do it as a person as well. They will
create a universe of their own together with the criminals who will be
released into various districts of Istanbul. You won’t find criminals in
these rescued zones anymore. Look at the regions where such events took
place in the past... In 70’s Umraniye was the district with the biggest
social incidents. What happened to Umraniye in the course of time?
People somehow got the possession of the land and constructed big
buildings. Today everyone got huge buildings there. They have gained
wealth from the land, the buildings. People seeking for rent and members
of the organization with an ideology act together here. A resistance is
obtained against the state. Terrorist and ideological organizations at the
fore with the enclosure of the land, construction of the buildings and
making illegal money at the background.”’

Drug dealing, theft, racketing, prostitution, homicide, usurpation, rape... All
those are favorite themes for the third pages of the mainstream media and blaming
marginal districts for the rise of crime is a generally accepted attitude. The
reverberations of the criminal representation of the marginal districts within
Okmeydani are similar to those that follow the district’s depiction as a “liberated
area”. Though people accept that crime is/was a great problem for Okmeydani, they
further state that the crime rate in the district is lower than in many other places.

They say that there is a process of corruption in the social and political life of

*7 http://www.radikal.com.tr/haber.php?haberno=215972 (About setting public transport vehicles on
fire during demonstrations) Terdr orgiitii gériintiisii altinda yakiliyor bunlar. Asil neden kurtarilmig
bolge yaratmak orada. Amerika'nin Harlem'i gibi, yarin devlet giiciiyle giremez, sahis olarak da
sokulamazsin oraya. Suglularla birlikte kendilerine bir dlem yaratirlar orada. Suclulart Istanbul'un
muhtelif semtlerine salarlar. Bu kurtarilmis bélgelerde suglulari bulabilirseniz bulun bakalim artik.
Gegmis dénemde olaylarin cereyan ettigi bolgelere simdi bir bakin... 1970'lerde Umraniye en biiyiik
toplumsal olaylarin yapildig: yerdi. Umraniye zaman i¢inde ne oldu? insanlar bir yolla arsa sahibi
oldu ve bu arsalarin tizerine biiyiik binalar yapildi. Simdi herkesin kocaman binalar1 var.
Zenginlestiler arsadan, binadan. Rant kazanmak isteyenle, ideolojisi olan 6rgiit mensubu hepsi beraber
hareket ediyor buralarda. Devlete karsi bir direng saglaniyor. Terdr 6rgiitleri, ideolojik orgiitler 6n
tarafta, arsa ¢cevirmeler, bina yapmalar, yasadist yollarla para kazanmalar arka tarafta duruyor.
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Okmeydan1 and that this resulted in the criminalization of the youth to some extent,
yet this, they argue, is overemphasized by the media and the state institutions for
several reasons. These intentionally aim to direct the public attention to Okmeydamn
by presenting it as a “dangerous place” so that the state and big capitalists can
legitimize their plans for the area. The geographical location of the district within the
city is so central that if urban transformation is undertaken in the district, some
groups which are close to the government of the time would benefit from the project

greatly.

So it is the same issue. It is like saying that these places are bases for
terrorism. You see, these are efforts toward depicting Okmeydani as a
criminal place. Ther is a severe smear campaign. You know that incident
of rape. It is told that people are afraid of going out at nights. It is true
that in early 2000 there was such an issue but with the intervention of the
political organizations a consciousness was raised agan and crime
diminished. It is like other places. Is there any place without crime?
Okmeydani even can be the last in criminality. It is one of the secured
districts. But some sections have plans on Okmeydani. They have already
prepared to sacrifice Okmeydani while we have been watching... In 1999
the state put the revolutionaries to the sword, so they began to lose
power, and banditry emerged. These criminal organizations made people
to think like that ‘It would be different if the revolutionaries would have
been there”. They still say this. Aren’t there similar events in Beyoglu or
elsewhere? Yes there are. But there is a deliberate smear campaign
directed toward these districts. We will of course oppose this. **.

*8 «“Yaz1 Dizisi: Metropol Siirgiinleri-3, Okmeydani Beyoglu’nun Arka Bahgesi”. Birgiin Gazetesi, 13
March 2007. Yani ayni1 mesele. Burasi terrorist yatagi derlerkenki gibi. Iste Okmeydani sug
yuvasiymis gibi gdsterme ¢abalar1. Cok ciddi bir karalama kampanyasi var. Su tecaviiz olayini
biliyorsun. Geceleri digar1 ¢gtkamiyor insanlar diye anlatiyorlar. Tamam 2000 baslarinda bdyle bir
mesele vardi ama siyasetler devreye girince, tekrardan bir biling olugunca sug ¢ok azaldi. Yani her
yerdeki kadardir. Su¢ olmayan yer mi var? Hatta belki en az su¢ Okmeydani’ndadir. En gilivenli
yerlerden biri burasi. Ama iste gesitli kesimlerin hesaplar1 var Okmeydan1 hakkinda, onlar
Okmeydani’n1 goktan gbzden ¢gikarmis da zemin hazirliyorlar. Biz de izliyoruz... 1999 yilinda
devletin devrimcileri kiligtan gegirmeye baslamasiyla devrimciler zayifladi, ¢etelesmeler kendini
gosterdi. Bu getelesme sunu soyletti insanlara "devrimciler olsaydi boyle olmazdi". Hala da
sOyliiyorlar. Burada olan olaylar Beyoglu'nda ya da baska yerde yok mu? Var. Ama bilingli bir
karalama kampanyasi uyguluyorlar bu mahallelere. Burada yapilan seylere tabii ki karsi
gelecegiz.1.34
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As it can be seen in the above accounts, the representation of the district as
the locus of crime is a process of legitimization in the view of Okmeydan
inhabitants. The interesting point of these assertions is the fact that the local people
of Okmeydan1 conceptualize the discourse of criminalization within the public
sphere as functioning through a process of marginalization. The narratives of local
people point out that the state seeks public legitimization for the destruction of
Okmeydan1 and the mainstream media (which is supposed to be in the hands of
people closely engaged with a statist discourse) is involved through specific forms of
representations. My field research showed me that the local people comprehend the
process as an exception. These people constantly state that the aforementioned
representations of marginal districts serve hegemonic powers and purpose to show
these districts as a place in which “the state of exception” rules all the time.
However, following Benjamin, [ will argue at the end of the chapter it is not an
exception but a general rule for all unity constitution processes (Benjamin, 1969:
257). But before going into such analysis I have to continue to give all aspects of
public representation of the marginal districts, Okmeydani in particular.

The last theme that I want to discuss about the current representation of the
marginal districts is the discourse of invasion. The representation of the gecekondu
has changed since its first appearance in the 1950s. [ have analyzed some of these
above but for the time being, [ will focus on the period after 1990. It is not a
coincidence that the representation of the gecekondu population as invaders
corresponds to the time when the structural transformation in gecekondu areas
occurred and the people in those areas were relatively getting wealthier. The
gecekondu districts started to be transformed into a hybrid form in which gecekondus

were turned into apartments without any city planning. During this process the public
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sphere produced a new discontentment about those places; whether they were
politically marginal or not, they were thought as invaders who occupied public lands
(Erman, 2001). Though they were considered poor and unfortunate before 1990s
(whether they were politically dissident or not), the profit emerging out of
apartmentalization in the Gecekondu areas made a philanthropist discourse
impossible. These claims have some relevance and the unjust economic profits from
gecekondu areas are clearly demonstrated by scholars (Bugra, 1998, Keyder 2000).
However, as Wedel points, it is suspicious that the representation of gecekondu areas
in the mainstream media as places of unearned income and speculation was
intensified after the urban transformation projects are introduced (Wedel, 2001).
The belief that the people in gecekondu areas illegally occupy public lands is
still widespread. However, many of these places are now registered and the people in
those areas have their title deeds; they are legalized to some extent (Keyder 2000).
On the other hand, there are still many districts and houses which have not yet
obtained an official title deed. Most of those still illegal areas are marginal and
revolutionary districts and Okmeydani is one of them. There are lots of reasons why
Okmeydani has not obtained title deeds and I will explain them later. But now it is
important to note that within the public sphere, the marginal districts are represented
as “invaders” of public property. This representation accords well with the line of
representation of the marginal districts as “terrorist” and “criminal”. People in
Okmeydamn assert that like the other pejorative representations, the discourse of
invaders is a product of marginalization and of manipulation. It is marginalization
because the historical background of Okmeydani act as the ground for the hate
generated in the public sphere and seen as a wound on the surface of the city. The

mainstream bourgeois media constantly tries to eliminate the potential threat of these
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oppressed people who are still a source of anxiety in the public sphere. Okmeydani1
residents see this as manipulation with the state and the media trying to convince the
public that Okmeydani and the other politically marginal districts (Armutlu, Giilsuyu
etc.) are illegally constructed, occupying public property. Thus following Warner,
the public sphere speaks to the general, common sense, to us; it says “they are
stealing from you” (Warner, 2005: 77). This becomes a call according to my
informants, for the media to assert that it is certainly necessary to demolish these

places:

In the media Okmeydani is associated with theft and occupation. Those
who say that... Where were they when we have arrived here? Why could
not they tell that to our grandfathers? It is because they were in need of
them. Now it is over. Okmeydani became a central place and therefore
gained value, so they want to evacuate us. Besides, everyone bear
Okmeydan ill-will. They have suffered so much from us. We must be
awake against that. People become corrupted here in many ways but the
general sensibility about this issue remained same. Everybody is aware of
this ugly game here.*

A news report in a bulletin which was written after the 2005 Kulaksiz
demolition provides another example of a dialogical relation with the public
representation. In the bulletin, it is said that a columnist tried to represent gecekondus
as stealing state land and the people from Okmeydan1 went to him to explain the
situation. The bulletin concludes by asserting Okmeydan1 would not be silent in the
face of this kind of misrepresentations anymore. There is a piece from the

mentioned/complained article:

* “Medyada Okmeydan isgalci hirsiz diye gosteriliyor. Biz buraya ilk geldigimizde neredeydi bunu
soyleyenler. Dedelerimize niye sdylemediler. O dénem ihtiyaglari vardi. Simdi isleri bitti, Okmeydani
merkezi bir yer oldu degerlendi bizi atmak istiyorlar tabi. Bir de tabi Okmeydanina kars1 herkesin
garezi var, ¢ok cektiler bizden. Buna karsi uyanik olmak lazim, buranin insani da birgok agidan
bozuldu ama bu konudaki hassasiyetleri degismedi. Ortada donen ¢irkin oyunun herkes farkinda.”
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Metropolitan Municipality Chief of Reconstruction Simsek Deniz
asserted 218 thousand among 1,5 million buildings are on the public
land. This numbers reveal that from 1960s onwards Istanbul had been
yagmalamak in the full sense of the word. It would be theft if you put a
pen in your pocket in any public office and you will be imprisoned. Yet,
if you steal public land rather than pen they will compete with each other
in providing you sevices like electricity, road, water, bus and sewerage.”’

According to local people in Okmeydani, this kind of representation is
widespread and they are intentionally written. It addresses “the public” to show how

the “invaders” have stolen from her. In the news, it is said:

After his article blaming those consructing buildings on public land in
Vatan newspaper on 26 August 2005 many from Okmeydani called
Mustafa Mutlu to protest him. In addition to this a four people committee
from our commission (Ali Cetkin, Riistem Karakus, Ali Giiler, Ilknur
Bektas) had visited him in her office to tell the truth and to make him
correct his article. He had corrected the article saying that people of
Okmeydani are magdur rather than thieves. From now on, in order to
remind the truth we will visit all the media institutions describing us
through unproper concepts such as occupiers and thieves.”'

To finish describing this dialogue, we need to turn to the response from

Mustafa Mutlu, which is also mentioned in the bulletin:

Ohttp://www10.gazetevatan.com/root.vatan?exec=yazardetay&sid=&Newsid=59359& Categoryid=4&
wid=102 Biiyiiksehir Belediyesi Imar Miidiirii Simsek Deniz, Istanbul'daki 1,5 milyon yapidan 218
bininin Hazine arazisi lizerinde oldugunu agiklamig.Bu rakam da gdsteriyor ki 1960'lardan bu yana
Istanbul, kelimenin tam anlamiyla yagmalanmis! Herhangi bir kamu binasindan tiikenmez bir kalemi
alip cebinize koysaniz, bunun adi "hirsizlik" olur ve hapse atilirsiniz. Ama devletin kalemini
calacagimiza goziiniizii karartip, arazisini ¢alarsaniz, bir de size kanalizasyon, elektrik, yol, su, otobiis
hizmeti vermek i¢in yarisirlar.

3! Gelecek Ozel Say: 1, 2005, “26 Agustos 2005 tarihli yazisinda Hazine arazisi iizerine ev yapanlari
hirsizlikla suglayan Vatan Gazetesi kdse yazari Mustafa Mutlu’yu ¢ok sayida Okmeydanli telefonla
arayarak protesto etti. Ayrica komisyonumuzdan dort kisilik bir heyet (Ali Cetkin, Riistem Karakus,
Ali Giiler, Tlknur Bektas) kendisini biirosunda ziyaret ederek gercekleri anlatt1 ve yazisini diizeltmesi
istendi. Bunun iizerine ertesi giin yazisini diizelten Mustafa Mutlu Okmeydanlilarin hirsiz degil
magdur oldugunu yazdi. Bundan sonra bizim hakkimizda iggalci, hirsiz ya da benzeri yakisiksiz
kavramlari kullanan biitiin basin kuruluglarini benzer sekilde ziyaret edip gergekleri hatirlatmaya
devam edecegiz.”
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My yesterday’s article “Well done Kadir Topbas” was aiming at all the
public land occupiers. I have not received a single reaction from
Sultanbeyli, Umraniye and Gazi neighborhood.. But some citizens of
Okmeydan1 almost attacked me. All of them telling the same as if they
have agreed before: “ 50-60 years ago our fathers and grandfathers came
here illiterate. When they were looking for a land in order to construct a
house to live some people from Albania showed them fields of
Okmeydan1 and said ‘These lands belong to me, I can sell them to you’.
Our fathers believed and the money. Then the state brought electricity,
water and roads to the squatter houses built on these lands. Now you
cannot say we are thieves!” True... In the case of Okmeydani I cannot tell
the people are thieves and I did not....They can be regarded as “magdur”
at the most. Since they have paid for ‘stolen goods’ ! Another example:
In 1970s there a swindler appeared with the nickname Siiliin Osman. He
chose Beyazit Clock Tower and Galata Bridge as his place. Whenever a
poor-fellow with a wooden suitcase, indicating that he has just arrived to
Istanbul, appeared he fooled him by saying ‘let me sell you this bridge,
you will sell tickets and swinging in the money’. Now I am asking you
the beloved squatters of Okmeydani: what if this poor-fellow
grandchildren argue claim for Galata Bridge and say ‘it is my property,
because our ancestors paid for it’. What would you think? What should
be done today? Of course the state should be responsible for the mistakes
of former administrators and problems should be solved ‘in place’.
Housing estates should be constructed in the regions whereupon you
have rights of property. But in return, you have to give up seeking rent
profit from the land that does not belong to you.52

Zhttp://www10.gazetevatan.com/root.vatan?exec=yazardetay&sid=&Newsid=5943 1 & Categoryid=4&
wid=102 Diinkii "Bravo Kadir Topbas" baslikl1 yazim, Istanbul'daki tiim Hazine arazisi yagmacilarin
hedef aliyordu. Sultanbeyli'den, Umraniye'den, Gazi Mahallesi nden tek bir tepki bile almadim. Ama
Okmeydani'nda yasayan bazi vatandaslarimizin deyim yerindeyse saldirisina ugradim. Hepsi agiz
birligi yapmigcasina ayni seyi anlatiyordu: “Bundan 50-60 yil 6nce babalarimiz, dedelerimiz
Istanbul'a geldiklerinde okuma yazmalar1 bile yokmus. Baslarin1 sokacak bir ev yapabilmek igin arazi
aramaya bagladiklarinda, karsilarina Arnavut asilli birileri ¢ikmis ve Okmeydani'ndaki tarlalari
gosterip, 'Buralar benim, istediginiz yeri size satabilirim' demis. Babalarimiz da onlara kanip paray1
vermigler. Daha sonra da devlet bu arazilere yapilan gecekondulara elektrik, yol, su gotiirmiis. Simdi
siz bize hirsiz diyemezsiniz!” Dogru... Ben Okmeydani 6rnegindeki vatandaglarimiza hirsiz diyemem,
zaten demedim de... Onlara hirsiz degil olsa olsa "magdur" denilebilir... Ciinkii paralarini bir "¢alinti
mal"a kaptirmislar! Size bir de 6rnek vereyim: 1970'li yillarda, Siiliin Osman lakapli bir dolandirici
tiiremisti. Beyazit Saat Kulesi'ni, Galata Kopriisii'nii kendisine mekan se¢misti. Ne zaman karsisina
elinde tahta bavuluyla Istanbul'a yeni geldigi belli olan bir gariban ¢iksa, "Gel su képriiyii sana
satayim. Gelen gegene bilet keser, paraya para demezsin" diye onu kandirirdl. Simdi size sorarim,
Okmeydani'ndaki sevgili gecekondu sakinleri: O giin Siiliin Osman'a para kaptiran garibanlarin
¢ocuklari, torunlart bugiin ¢ikip, "Galata Kopriisii benim malim. Ciinkii biiyliklerimiz burast i¢in para
o6demis" dese ne diisiiniirsiiniiz? Peki bugiin ne yapilmali? Devlet, eski yoneticilerinin hatalarinin
diyetini elbette 6demeli ve sorunu "yerinde" ¢6zmeli. Sizlere, "zilliyet hakki"na sahip buldugunuz
bolgelerde sosyal konutlar yapmali. Ama sizler de aslinda size ait olmayan bu arazilerden biiyiik
"rantlar" ummaktan vazgegmelisiniz.
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The dialogue above illustrates my point nicely. Remember that I began my
analysis about the public representation with the theme of “liberated area”. This
indicates the representation of gecekondu inhabitants as “terrorists”, and then local
people as terrorists transformed into local people from whom a lot of “criminal”
types are produced. Now these “criminals” turn into “invaders” in which all people
in Okmeydan are included. This specific form of criminality is based on a specific
conception of law through which the codes of legal and illegal are hegemonically
produced in the public sphere. Yet this is a shifting process in which the conflicting
groups struggle to define what is legal and what is not. Thus, 1.36 tries to present the
marginal district as an example of transgression of “state law”. It is a common
discursive strategy that if you try to support something, you should criticize it as well
so it would appear as an objective analysis. The case is the same of the local people’s
accounts, where Mustafa Mutlu defines “state law” as the preservation of public
property though he also agrees that the state is also at fault: the state and its
institutions provided infrastructure and public service to those who violated the rights
of the public. The circulation of this specific form of legality is not exclusive to
Mutlu’s article; indeed the Turkish public sphere always creates a sense of just and
unjust by including what it excludes. If the state violates human rights it is a shame
but the culprit is the government or specific individuals (miinferif), never “the state”.
Thus the integrity of “the state” is reaffirmed, and the remedy is never substantial or
radical but just to save the day™. In this sense, it is not surprising that like many of
his colleagues Mutlu states that the authorities were wrong and they undertook illegal
actions for populist reasons, but now what is past is past and the current municipality

will rightly demolish the houses of those people and take what belongs to the state.

%3 The debates around 1982 Constitution Law is a well known case for this understanding. Although
nearly all segments of the political life in Turkey complain about the constitutional law, for 25 years
none of the governments coming to the power have changed it but just made countless amendments.
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The answer to this assessment is also strange: the people from Okmeydani state that
they do not anything wrong. But the assertion is different from the representation in
the dissident public; they assert that they are not thieves, that they bought the lands
they now occupy from the people who inhabited the place at that time. The rejections
are based on the affirmation of the legal structure: land ownership. The local people
state that they did not know they had occupied the land illegally, as if they would not

buy, if they knew land belonged to the public.

The local people in my interviews as well as the bulletin mentioned above
point out that their labor over the area makes the place their own; they built their
houses with their hands and they shed blood and tears to build the walls of their
houses. This narrative style is in accordance with the dissident public’s
representation. Moreover my interviewees also state that their ancestors and (in some
cases) themselves thought that the land belonged to the Albanians from whom they
bought them. Thus we have two aspects of the same story: on the one hand, the
idioms of the leftist discourse (hard work, struggle, solidarity etc.) are used for
claiming ownership of land. On the other hand, the language of “the law” is used for
the same reason when saying they bought the land from owners. I assert that the
difference between these two accounts, two rationalities, is about the discursive
reservation the local people have. For the general public, they use the reasoning
which implies private property: they say that they “bought” the land, they paid its
price. For the dissident public, they adopt the discourse of labor and work in order to
claim the right of the lands. Before the law, as in Kaftka’s novel the Trial, they
demonstrate a sense of respect towards the law, because they demand the title deeds
—lawful affirmation and recognition of ownership- from the gate keeper.

Consequently the people of Okmeydani adopt the codes of the public sphere in order

59



to create a dialogue with those who set the rules (state and public institutions). Thus
they learn and use de-marginalization as a way one of the “real” problems of
Okmeydani can be solved. This is a passage from the margin to the norm, from
exclusion to inclusion. On the other hand, they still refer to the dissident public
whose many members have defended the district against the state forces (polices,
municipalities, media etc.). They try to preserve their belonging to and inclusion with
those who are excluded. Although the norm and the law of this other public are still
considered as noble and worthy as having, they refer to that norm cautiously as I
have demonstrated in the case of textile workshop owners. Therefore, the belonging
and inclusion to different publics, the norm and the margin, is achieved through two
different sets of representation and its dialogical relations (representations). The two
visions are represented to two discrete publics. Their functions and effects differ and,
as I will show at the end of the chapter, their consequences are significant concerning
the constitution of the sense of belonging- of the community. But for a last thing I

have to scrutinize another aspect of public representation.

The Archive of Marginalization: The Narratives about the
Former Public Perception of Gecekondu People

It is always better to start by listening to the life stories of the local people to begin
field research, if you are not very much familiar with the field. Because no matter
what you are searching for in a specific place, there are lots of traces you can find in
their life stories and the way they narrate them (Portelli, 1991: xii). My informants
have told me many things about their previous experiences about being in a margin

of Istanbul. One of them is particularly important for this argument. Most of the local
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inhabitants have come to Okmeydan1 during the 1970s, as I have already stated, and
they have endured a lot of difficulties: lack of infrastructure, improper living
conditions and continuous social exclusion. I have already analyzed the
representations of marginal districts within the public sphere and showed
marginalization and exclusion. Now I will look at the previous modes through which
marginalization was articulated in the narratives of local people. I will specifically
examine the narratives rather than archival data because I am mainly interested in the
social and political traits and functions of marginalization within the margin today.
Thus what they remember and how they recall the previous ways of representative
marginalization is more important than the factual ways of representation. However,
I will support their claims with academic studies examining the issue of gecekondus
and their public visibilities in order not to prove that they are telling the truth but to
show the traces of previous marginalizations of Okmeydani inhabitants.

There are lots of themes in the previous ways of marginalization of the
district and its inhabitants within the larger framework of representation of
gecekondu areas. My informants told me that though their district and they are
marginal in many respects, they themselves and the district have changed a lot. I will
analyze these themes (especially the issue of degeneration) in detail in the third
chapter. For the time being, [ want to focus on one of them. My informants point out
that there are great transformations in the district, which cause the “degeneration” of
Okmeydan, yet there are also transformations in the ways of living which resulted in
restructuring the relationship between modern urban space and the margin. It was
clearly stated to me by nearly all my informants that at the time they first came to
Istanbul, to Okmeydani, they or their ancestors had lacked the codes of a modern

urban life style; they did not know how to behave in public places (Taksim square,
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parks, etc.), how to dress, and even how to communicate with the people in Istanbul

who had settled the city long ago and considered as “Istanbulians™*:

Our fathers suffered much when they arrived here. It is not merely
constructing squatter houses. There was job but nobody was considering
you as a person. They were regarding us as invaders coming from the
countryside. There was nothing in terms of money brought from the
village. They were employed in the worst jobs. I mean they worked in the
constructions or worked as porters in the marketplaces. Most of them
initially stayed in bed-sitting-rooms and those living in the city found
them strange, excluded them. They had adaptations problems and became
secluded in Okmeydani.”

When I have arrived I was living at a bed-sitting-room. We were living
7-8 people in a room under inhumane conditions. Everbody tried to bring
his family to Istanbul. At those times all the poor people who came to
Okmeydani lived in these rooms...We were excluded too much. I mean
you don’t know the customs and rules of the city. You follow what you
have learned in the village. With everything, your appearence and
attitude you are different.”®

I was 8 years old when I came. We went to a house in Hacthiisrev. We
hired it from a guy called Hac1. Then he learned that we are Alevi. We
were living 9-10 people in the house. He tried to send us away, he said
‘These are Alevis, lots of people in a room’. He came and pulled out the
roof in the winter, can you believe it? We were left there under snow.
Thereafter my mom found another house. This time she did not tell how
many people we are, she just said ‘me and my two daughters’ so that we
could hire. Then the woman realized we are crowded. We explained the
situation, that we had to lie not to live in the street. Thanks to her she
showed understanding.”’

>* For a broader discussion concerning the Istanbulians —the real people from Istanbul (istanbullu)- see
also Bartu (2001) and Oncii (2000).

>3 Babalarimiz buraya geldiginde ok ¢ekmisler. Sadece Gecekondu yapimu filan degil. is var ama
sana insan goziiyle bakan yok. Bizi kdyden gelmis istilacilar olarak goriiyorlarmig. Kdyden
getirdikleri pek birsey yok para babinda. En kotii islerde ¢alisiyorlar, iste amelelik yapiyorlar
ingaatlarda, pazarlarda, halde hamallik yapiyorlar. Cogu ilk geldiginde bekar evlerinde kalmis (....)de.
Sehirli insanlarda garipsemis dislamis bunlart. Uyum saglayamamuslar, kapali kalmiglar
Okmeydani’nda.

%% Ben ilk geldigimde tarlabasinda bekar evinde kaltyordum. Yedi sekiz kisi bir odada insanlik dist
sartlarda yasiyorduk. Herkes ailesini Istanbul’a getirmek icin galistyordu. Okmeydanina o dénem
gelenlerden parasi olmayanlar hep bu bekar odalarinda yasadi... Cok dislaniyorduk o dénem biz; yani
bilmiyorsun sehirde adab kural nedir. Kdyden 6grendiklerini uyguluyorsun. Her seyinle, kiyafetin
halin tavrin bir bagka goriintiin var yani.

37 {Ik geldigimizde buraya 8 yasindaydim. Hacihiisrev’de bir eve geldik, kiigiiciik bir yer. Haci diye
bir adamdan kiraladik. Sonra duymus biz aleviyiz, evde de 9 10 kisi kaliyoruz. Bizi evden atmaya
calistyor; diyor “Bunlar aleviler igige yastyorlar, birsiirii insan tek odada kaliyor”. Kis vakti geldi
catiy1 soktii, inanabiliyor musun? Biz dyle kar altinda kaldik... Sonra annem baska bir ev buldu. Bu
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The accounts above give us a general perspective of the situation in
Okmeydani during the 1970s. Remembering the fact that nearly all the gecekondu
owners had come to the district within that period (the local people of Okmeydani,
the real Okmeydanli, as Okmeydanian vis-a-vis Istanbulian), most of my informants
had encountered similar marginalization and exclusion processes. When they
mention the first time they came to the district, their narratives generally focus on the
public perception about them at the time. As it is clear in the above accounts, the
pejorative distinctiveness they carried was a sign from which one could not escape
easily. Their bodies, their movements, their clothes, their families kept reminding
them that they did not belong to the city where they work and live. The perception of
gecekondu people within the public is their first marginalization; it is earlier to the
representations of the marginal districts as liberated areas, the source of terrorism,
the home of criminals and invaders (Erman, 2001). If the later version of
marginalization has a hybrid characteristic which contains both political and social
reasons for marginalization and exclusion, the earlier ways are relatively more social.
My informants recount that it was not that their political affiliation disturbed the
people in Istanbul, but how they looked and how they acted. It is important that they
still remember this marginalization and thus provide me with necessary accounts to
follow the line of a history of marginalization which is a part of the communal
memory in Okmeydani.

According to my informants, the vision of “Okmeydanli” as “large families”,

“employed in the worst of jobs” (construction laborers (amele), porters (hamal) etc.),

sefer soylemedi tabi kag kisi oldugumuzu, iki kizim bir ben dedi. Ancak tutabildik. Sonra o kadin
dgrenmis kalabalik oldugumuzu. Iste durumu anlattik, sokakta kaldik mecburen yalan syledik diye.
Sagolsun kadin anlayisli ¢ikti.
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“those who are still village people” and “those who do not know urban culture” has
vanished. This is a success story. The local people “the real Okmeydanli” learned
how to behave in the city and they no longer stick out in public places now. The old
representation does not correspond anymore to the way they are now. One of my

informants said:

Okmeydani people know how to behave and what to put on anymore.
Easier said than done, they have been living here for about forty years.
There is still a longing for the village; for the life there or something tho.
But they also adopted the city life. New generation is Istanbullite from
head to toe, yet being much of wannabes, but they haven’t gone through
the difficulties that their fathers did. Their only problem is
unemployment.”®

It is clear from the above that the new generation fells no problem with urban
life style whereas their fathers had learned it in time. As they managed to build
gecekondus, they then managed to turn gecekondus into apartments, their material
success has spilled over to social life and reached some measure of inclusion and
demarginalization™. In this particular sense, the term “real Okmeydanli” designates
two characteristics. First, the term stands for those who struggle against moral
deficiencies, political corruption and economic exploitation, as I have analyzed
before. This first characteristic speaks to the dissident public. The second
characteristic signifies those who struggled against marginalization and exclusion
within “the” public sphere (public perception) and succeeded to some extent. Thus

marginalization in the margin appears as a simultaneous process of exclusion and

3% Okmeydan1 halk: artik nasil davranmasi nasil giyinmesi gerektigini 6grendi. Dile kolay kirk yildir
buradalar. Gergi hala bir kdye 6zlem duyma, oradaki hayati arzulama filan var ama sehir hayatini da
benimsediler. Geng nesil tamamen Istanbullu zaten, gerci 6zenti ok ama babalar1 gibi bir zorluk da
¢cekmediler. Tek sorunlari igsizlik.

% However this success story is mainly limited to the relative social inclusion to the urban sphere. The

discourse of degeneration accompanies the process and transforms it to a story of loss regarding the
social norms and proper ways of living. I will analyze this aspect in detail in the following chapter.
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inclusion. This simultaneity is important in understanding the effects and functions

of marginalization.

Conclusion: Belonging to a Margin through
Demarginalization and Remarginalization

In this chapter, I have analyzed the codes and modalities of representations of
marginal districts within different public spheres and their dialogical relations with
the local people living in one of those districts, viz. Okmeydani. I have pointed that
two different public spheres, that is the dissident public and the public, produce two
discrete ways of representation through which local people are included and
excluded simultaneously. Accordingly, the inhabitants of Okmeydan1 get into a
dialogical relation with those representations, which local people use to negotiate the
terms of demarginalization and inclusion. Yet there is another function of
marginalization.

What is marginalization? Marginalization is a process through which the
norm, the general, the totality are produced and articulated to everyday life
incessantly. It constitutes totality, belonging (the identification with the general or
the “rest”), and unity through various representations and depictions. The state, the
public and the community creates their own totality, their sense of belonging and its
unity by excluding and marginalizing the other, more properly by producing “the
other”, its margin (Das and Poole, 2004). It is not a conscious performance. It means
that the state, the public or the community does not aim to marginalize in order to
create its integrity. There is no integrity before marginalization; they coexist with
relentless simultaneity. To understand this point, I prefer to refer to Lacan. Lacan has

pointed that “the Other” is not a way of producing identity (which means self
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integrity/unity), the self. The self appears at the very moment of the appearance of
the other; the self is no more than othering (Lacan, 2006: 79-80; Stavrakakis, 2002:
17). Thus state, public and community coexist with their margins. It is the very
reason why Benjamin says “the state of exception is the rule” because the unity of
the totality is all about delimitation, determining the margin; and the rule and the
exception are equivalent (Benjamin, 1969: 257).

Yet the marginalization for the marginalized is not a one way street, when an
entity defines its margin, either margin is transformed from the other to the same
(normalized or neutralized) as a result of the process or it transforms the totality and
itself and produces a new entity. [ have tried to exemplify and analyze the ways of
creating unity (a collective belonging) through dialogues with two different publics.
Before the 1980s, the constitution of unity in Okmeydan1 was largely created in a
struggle against the state which was a political opponent at the time and against the
public which excluded them socially and politically according to the appearance of
the inhabitants (their looks, size of family, behavior etc.). However, it is widely
narrated that the sense of homogeneity and belonging within the district was
achieved not only through dialogues with the state and the public but also through
the aesthetic and social structure within the district at the time. That structure
changed and new modes of belonging were needed. I will analyze the transformation
of the built environment and social structure at the margin in the second chapter. But
the new modes of belonging that the transformation necessitates are also relevant
here. I assert that within the dialogical relations described above, the inhabitants of
Okmeydani as the margin had/have not only learned the ways of demarginalization
and inclusion, but also learned how to marginalize others for the constitution of their

social integrity, i.e. their local community. Thus I contend that the local people keep
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the codes of marginalization in reserve and use them to recreate a sense of belonging
to their own community in Okmeydani. The most remarkable example of this process
is the issue of Kurdish people in the district.

After 2000, Okmeydani witnessed a wave of Kurdish immigrantion to the
district. No one exactly knew why and where they came from, but most of the local
people in the district are in an agreement with the statement that the political and
social conditions in Okmeydani have deteriorated after Kurdish population in the
district increased. When I asked what the most important problem of Okmeydant is,
my informants —nearly without exception- say three things: title deeds, degeneration

and Kurdish people as a source of degeneration.

A lot is changed after the Kurds arrived, but in bad terms. People got
broken off from each other, the air got nasty in the neighborhood. I mean
I don’t blame this situation tho. ®

I heard this statement several times and it is very common for local people to
accuse Kurdish people for the current condition of the district. But what is interesting
comes forth when I ask them why and how Kurdish people degrade the district. They
start to explain the reasons one by one and the themes which they use to explain the
negative effects of Kurdish migration include a number of truth statements: First
Kurdish people are terrorists. Their case is justified to some extent because the state
violated them for a long time. Yet their political cause is overshadowed by their

militant methods which are generally interpreted as out of joint.

% Kiirtler geldikten sonra ok degisti Okmeydani, ama kétii anlamda. Insanlar birbirinden koptu,
mabhallenin havasi bozuldu. Yani su¢glamiyorum ama durum bu.
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Look, I wanna have a word on Kurdish struggle: now, we are against the
state this is all right; we know what happened. But they don’t know how
to do politics tho. Bang off, leap out, throw molotov, burn down the
buses. . Then the neighborhood reacts, there it is, people look with
hatred.

They set forth violence a little too much. Naturally, the media uses it. But
they are not wrong, let me tell you something: there was an action here
the other day; they prepared some molotov cocktail against the police.
This is not all right but let’s say it happened. Apparently the police didn’t
show up and they threw the molotovs at the cars from that overpass.
Apparently one of them hit a car which has a pregnant woman inside.
God forbid, nothing happened. But what’s this? They throw the molotovs
in order not to waste them.”

Okmeydani is full of PKK people; constantly peeping out in action.
There’s no peace left for us.”

Politically active people, as it can be seen above, understand the issue not as
pure terrorism and sheer violence. However their conceptualization also connotes the
term “terrorism” with emphasis on excessive violence and political mayhem. On the
other hand, the people in Okmeydani, who are not politically engaged, see all the
Kurds in the district as members of the PKK. They claim that those people are the
ones who terrorize the district and spoil the public image of Okmeydani. They state
further that the most important reason behind the degeneration of the district is the

exponentially increasing Kurdish population.

Another theme is the accentuation of the criminal nature of Kurdish people.

Many people in the district stated to me that even though not all, many Kurds are

%! Bak ben kiirt miicadelesi hakkinda bir sey sdylemek istiyorum; simdi devletin kargisindayiz bu
konuda eyvallah, neler oldu bitti biliyoruz. Ama bunlar da nasil siyaset yapilir bilmiyorlar. Hemen
firla disar1 molotof at, otobiis yak. Sonra mahalleli tepki veriyor, insanlar iste nefretle bakiyorlar.

62 Yani burada siddeti fazla 6n plana ¢ikariyorlar. Medyada bunu kullaniyor haliyle. Ama haksiz da
degiller sana birsey anlatayim gecen giin burada eylem oldu bunlar molotof hazirlamis polise karsi.
Bu da uygun degil ya hadi oldu diyelim. Polis gelmemis bularda su {ist gegitten arabalarin {istiine
atmislar molotoflari, hamile bir kadinin bulundugu bir arabaya denk gelmis. Allahtan bisey olmamig
da. Ama var m1 bdyle birsey ya, molotof bosa gitmesin diye atiyorlar.

% PKKIi dolu artik Okmeydani siirekli ¢ikiyorlar eylem yapiyorlar huzurumuz kalmadi.
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“dark” people in the sense that they are engaged in criminal, illegal, and immoral

relations.

I can’t say all of them are completely nasty, sure there are good ones
among them. But it is one out of a hundred. The rest is drug, hijacking,
theft, what ever you are looking for.**

... lllegitimate stuff is many. We don’t blame all of them. The guy steals,
does that, when he’s arrested he is off with saying that he is for DTP.%

Now that one should be politically alert when talking about Kurds.
Especially, when nationalism is rising as such. But this is a reality, the
Kurds are tend to gang up a bit in Okmeydani: illegal stuff, drugs etc. are
in the control of Kurdish mafia. That’s the reason why you cannot say
Okmeydani people’s anxieties are mistaken.*®

The account 1.49 illustrates an attitude typical of the local inhabitants who
are still politically active. Though they do not want to fall into a position which they
see as a state position, they affirm that Kurdish people in general are more prone to
perpetrate crime. The fear of criminality is directed to the Kurdish population, and
yet Okmeydani has rarely witnessed crimes which were committed by Kurds. I came
to this conclusion because the local police officers that I had the chance to speak to
clearly pointed that other than political criminals (it means leftist revolutionaries and
the Kurdish movement), there is a very low rate of crime in the district. Furthermore,
when [ asked what kind of criminal activities were perpetrated by Kurds, the local
people can not give an example but just a statement like “you know, they do such

things”. The function of this diversion is analyzed a little bit later. But now let me

6% Simdi hepsi kotii diyemem, iyi olanlarda vardir aralarinda. Ama yiizde bir. Digerleri uyusturucu,
gasp, hirsizlik ne ararsan var.

%5 . Gayrimesru isleri de cok. Hepsini suglamiyoruz. Adam hirsizigimi yapiyor, sunu yapiyor,
yakalandig1 zaman ben DTPliyim diyor. Isin i¢inden siyriliyor.

%%Simdi siyaseten Kiirtler hakkinda dikkatli konusmak lazim. Hele milliyetcilik bu kadar yiikselirken.
Ama su bir gercek Okmeydani’nda az da olsa Kiirtler ¢etelesmek egiliminde, yasadisi isler,
uyusturucu vs. Kiirt mafyasi kontroliinde. O yiizden Okmeydani insaninin bu kaygilarini tamamen
yersiz oldugunu diisiinemezsin. 1.49
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continue with other themes through which Kurdish people are located within the
dialogical space of everday.

The use of the term “invaders” to signify Kurdish people in the district is very
prevalent. Many of my informants told me that Kurdish people in Okmeydani aim to
get control of the district. Because the district is relatively safe, considering the
positive content of the term “liberated area” (that is to say, relatively free from state
oppression), Kurdish people try to turn the district into a fortress of the Kurdish

movement in Istanbul.

This place is literally invaded. PKK will make this place its castle. The
state allows it because Okmeydani is the castle of revolution. So that they
can enter the neighborhood more easily. This situation suits both sides’
books. We are crushed in between.®”’

Yet they are not only renting houses but also buying them. In short, total

invasion. | hear myself, with my ears, the guy saying ‘from now on here
,68

we are

When the local people describe Kurds more specifically, the pejorative
perspective above continues within the narratives. If the traits attributed to Kurds can
be subsumed under political representation, these more specific descriptions can be
seen as social representation of the Kurdish people among the local people of
Okmeydani. Accordingly, the local people in Okmeydani state that Kurds are not
wanted or welcomed within the district because they rent the flats of Okmeydan1 and

then they live there with up to 20 people. They have dozens of children, because

%7 Burasi resmen istila edildi. PKK buray: kale yapacak. Devlette buna izin veriyor iinkii Okmeydani
devrimin kalesi. Béylece daha rahat girebilecekler mahalleye. Iki tarafin da isine geliyor bu durum.
Arada biz eziliyoruz.

6% Artik sadece kiralamiyorlar ev de satin aliyorlar. Yani tamemen istila. Ben kulaklarimla duyuyorum
ya adam diyor “bundan sonra burada biz variz”.
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Kurds do not think of their children’s future and their education. They just bear them

and throw them into the streets.

They came here after 2000. Then people were puzzled of what was going
on. All wacky people... They came as tenants, they smashed up the
houses. They come as two persons then they happen to end up thirty.
Uncles, siblings, a thousand relatives... After all, each of them has ten
children. They have babies without thinking. The folks here are
foresighted and enlightened people, naturally they find it strange.®’

Most of my informants point to the “indecent” and “inhuman” ways Kurds
live in and work. They are crowded, dirty; they work in the worst jobs as porters,
laborers, garbage collectors. If they do not work in those lowest ranking jobs, they
are employed in textile workshops for the lowest wages, thus reducing wages in
general and many people in Okmeydan1 became unemployed. Moreover, regarding
the population of Kurdish people per family, they work for less but as they are
numerous, they earn more than anyone else. It is considered unfair because they

make other people (local inhabitants) unemployed within this process.

As I said, they live 20 people in one apartment. They do all kinds of jobs.
No matter how much they get paid, they never mind what kind of work
they do. Being 20 people together, that household gets 4-5 billion. Then u
happen to see that they had bought a house. In this way they conquer the
neighborhood.”

% Buraya geldiler 2000’den sonra, insanlar sasirdi ne oluyoruz diye. Acayip acayip adamlar. Kiraci
olarak geldiler evleri mahvettiler. Iki kisi geliyor bakiyorsun yirmi otuz kisi olmuslar. Amcalari,
kardesleri, bin tane akrabasi. Zaten onu gegtim her birinin on tane ¢ocugu var. Diisiinmeden ¢ocuk
yapiyorlar. Buranin insanlari ileri goriislii aydin insanlardir, bu tiir seyleri garipsiyorlar haliyle.

70 Dedigim gibi bir evde 20 kisi yasiyorlar. Her tiir islerde ¢aligiyorlar. Ne kadara galistiklari 6nemli

degil, hangi islerde ¢alisiyorlar bakmiyorlar. Yirmi kisi olunca o eve 4-5 milyar giriyor. Sonra
bakiyorsun ev almiglar. Boyle bdyle ele geciriyorlar mahalleyi.

71



As far as | observe, the last social trait of Kurdish people is that they came
from a rural area and they do not know how to behave in a city. Their clothes and
their looks always signify their backward village origin. It is a common complaint
that Kurdish people are violent and that they do not know how to communicate. For
example, a café owner told me that when a dispute occurs between him and a
Kurdish man, the Kurd one brings dozens of people along and tries to assault him.
Although such confrontations happened to him several times, no serious incident has
happened up until that day, thanks to his connections with revolutionary groups. Yet
this representation is so widespread that even small children use the same structure to
define Kurds. The daughter of one of my informants, who is only 10 years old, told

me:

Informant: Kurds are overcrowded, being slanted to doing drugs and
violence. They instantly lay into the fight all together.

Daughter: Mom, tell him what happened at the park. A Kurdish woman
and another woman squabbled. Apparently they did not let her in the
queue for the swing. Woman said she would call her relatives and they
would smash all of them.”’

It is clear that the testimony of the little girl contains similar discursive

elements which are in circulation in everyday dialogues within the district.

Above I have presented the ways of representation of Kurdish people within
the district. Those representations include themes like “Kurds as terrorists”, “Kurdish
people as criminals”, “Kurdish people as invaders”, “Kurdish people with large
families”, “Kurds having a lot of children”, “Kurds who work in indecent jobs for
low wages”, and “Kurds who belong to the rural culture and do not know urban

behavior”. All these ways of representations correspond exactly to the representation

! Goriigmeci: Kiirtler kabalik, uyusturucu ve siddete egilimli. Hepsi birden kavgaya daliyorlar.
Kizi: Anne anlatsana o parkdaki olayi. Kiirt bir kadinla bagka bir kadin tartismislar. Kadina salincak
sirast vermemigler. Kadin dedi ¢agiririm siilalemi hepinizi 6ldiirtirler.
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of marginal districts and their inhabitants, which I have examined in this chapter. As
we already saw, the local people of Okmeydani consider similar representations of
themselves as a way of marginalization and exclusion which are performed for
several purposes including the demolition of the district and degeneration of the
political dissidence. The point here is that the marginalization process does also teach
how to marginalize to create social unity, a sense of community. It is not a
coincidence that one of the few things that the local people in Okmeydan share are
representations of Okmeydani thus turning this representation into a means of
making of their own community. In this sense, the identity of the “real” Okmeydanli
is largely based on the marginalization of Kurdish people. The through which this
marginalization is effected are exactly the same as the modes that they were once,
and still are subjected to. By pointing the marginal nature of the Kurds, the local
people create a totality and a homogeneity -the identity as Okmeydanli-, while at the
same time demarginalizing themselves and including themselves in the norm. While
he speaks of the postcolonial context, Taussig states “the self is inscribed in the alter
that the self needs to define itself againsts.” (Taussig, 1993: 252). Bauman and May

make the same point for every communities:

An out-group is precisely that imaginary opposition to itself that the in-
group needs for its self-identity, for its cohesiveness, for its inner
solidarity and emotional security. (Bauman and May, 2001b: 31)

I believe that this structure resembles the discussion about Orientalism
remarkably. Said, in his monumental work, shows that the west defines itself through
the definition of the other —the east/orient— (Said, 1995). Yet there are strong
criticisms against his work, such as having totalized the orient “while defending it

from the negative stereotypes of the West” (Zubaida, 1990: 360). As Zubaida shows,
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Timothy Mitchell successfully demonstrates that the west and modernity are only
possible with the performance of a distinction between the west (modernity) and east,
through simultaneous and continuous exhibition of this double difference (Zubaida,
1990; Mitchell 1991, Mitchell 2000).

In this manner, to marginalize is to invite to the norm; it is an invitation to
return from deviation to the general course. Thus it is, in a way, inclusion; you either
include the other qua the other or pave the way for the transformation of the other to
the same. This is the very reason why the margin and norm coexist. When local
people in Okmeydan1 show how marginal Kurds are, they become more normal, they
belong to the norm more than Kurdish people do. Two forms of belonging appear
instantly and simultaneously; to the public and to the community of the real
Okmeydanli. The reason of the conveyance of the marginalization is that the totality
and its delimitation -its margin- coexist but not in a stable manner. The boundaries
between the margin and the norm liquidly change (Bauman, 2000: 193). These
boundaries have to be reproduced. The historical and social memories of the local
people in Okmeydani work as reserves for this reproduction. Consequently, the
formerly marginalized can be significant agents for the reproduction of marginal

representation.
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CHAPTER THREE:

COMMUNITY, TRANSFORMATION AND DEGENERATION

In the previous chapter, I have tried to show that the representation of marginal
districts within the public and the dissident public provides the local people with the
necessary tools to recreate integrity and totality through which the sense of belonging
and commonality can be produced. These tools are the sources of demarginalization
and remarginalization; as they demarginalize the local inhabitants some of the time
they let those people marginalize the other groups, especially Kurds at other time. I
have tried to show that the margin coexists with the norm and their dialectical

relations are important to think of politics today.

Yet the modalities of the constitution of a sense of community I have
mentioned in the first chapter are only a single part of the everyday life in
Okmeydan1 and there are several other social and political mechanisms through
which the local inhabitants produce their belonging to the district. Following
Ustiindag, the narratives constituting belonging provides the clues needed to interpret

not only Okmeydani but also the world we are living in.

In other words, through the term belonging, questions of attachment to
people, things and places, the language within which these are articulated
and felt (narrativity and performativity), and the ways in which all of
these constitute experience and subjectivity (political, gendered, moral,
ethnic, classed and so on) could be brought to the forefront. Accordingly,
migration has been partially rescued from being dealt with through the
worn out paradigms of modernization and urbanization and access to
capital and power and has instead become a way of talking about desire
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and loss, and morality and political community—all those categories that
give meaning to how modernization, urbanization, capitalism and
political power are lived, experienced and narrated (Ustlindag, 2005: 79).

In the light of this perspective, I want to take a theme which is the most
common issue for people who define themselves as “being from Okmeydan1”
(Okmeydani). The local people, without exception, complain about a process called
“degeneration” (yozlasma). For the local people, the theme degeneration works as a
production of collective belonging to the space with interpretation and understanding
of their own situation, that of “where they are at” (Gilroy, 1991). The term
degeneration is central for the definition of Okmeydani1 and its interpretations. The
narratives [ have collected during my field research show me that the issue of
degeneration has a distinctive narrative structure in which a lot of social, political,
and economical components of the life in Okmeydani brought together. Moreover,
the narratives of degeneration start with a historical depiction of Okmeydani before
degeneration. This historical outlook provides the local people with the ideal norm
which is supposed to fill the discontentment of the present situation and with a
common history which recompenses the sense of estrangement they are experiencing
today. As Tonkin points, the remembering is an oscillating process between the
world and the self (Tonkin, 1995: 105); consequently the intersection points within
the historical narrations of Okmeydani can give us traces necessary to think of
outside of the self —the local community or the general. In this sense, it is not
surprising that the historical narration of Okmeydani is a necessary component to
understand what degeneration means in Okmeydani1 today, how it connects the local

people to each other, and maybe more importantly why it connects at all.
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I hope to answer s series of questions at the end of the chapter. Why do
people see the transformation of the district as degeneration rather than normalization
of a gecekondu district? Why do they start their depiction of the degeneration by
describing Okmeydani before the 1990s? How do they relate the process of
apartmentalization with degeneration? What kind of social life and norms they
imagine and attribute to the past of the district and through which mechanisms were
those norms and characteristics lost? What are the recurrent themes in the narratives
of degeneration and what are their functions? These are just some of the questions in
my mind.

In this chapter, I firstly want to describe the history of gecekondu areas in
general so as to trace the similarities and differences between Okmeydan1 and other
districts. Secondly, I want to talk about the commonalities in the narratives of the
district’s history. This part will give me insight to discern the specificity of
Okmeydani as it is described in the narratives. I will try to show that the issue of
intimacy/familiarity on the one hand, and security on the other hand are constitutive
traits for the local people to speak of degeneration. In the third part, I will closely
examine how security and intimacy was imagined as the most significant experience
of Okmeydan1 before the 1990s. I will argue that the narrative representation of old
Okmeydani asserts that the local people are the agents of sustaining and producing
control/security and intimacy/familiarity. The same narrative structure posits the
state as the main perpetrator destroying solidarity and resistance. In the fourth part I
will specifically and exclusively focus on the appearance of degeneration in the
narratives of the district. I will try to understand the issues of insecurity,
estrangement and ambivalence and how they are articulated to the community of

local people in Okmeydani. I will analyze in detail the components of degeneration
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narratives and the discontent with the condition of Okmeydani after the
1990s’apartmentalization. I will also argue that degeneration and all the mentioned
deficiencies in the district are attributed to the state in remarkable accord with the
historical narrative. I will state further that in the narratives, the partial recuperation
and resistance against degeneration are seen as the social and political merits of the
local people. Thereafter, I will show that all these degeneration narratives exclude
some other elements of social life in Okmeydani. I will show that the changing
character of labor power, working practices, provision of social security and
education are not included as a part of transformation and degeneration. In the
conclusion, I will discuss the reasons why some parts of transformation
(estrangement, strangers, crime, apartmentalization etc.) are seen as degeneration and
some others are only recalled in nostalgic yearning and in private conversations as if
they were not significant. [ will try to argue that the degeneration narratives are the
ways the local people speak to the state, shape their demands, and provide the ground
for appropriating the norm of the state (the norm of the general). [ will argue that the
issue of title deeds and urban transformation project are the main incentives and
means for that appropriation. Following Berlant, I will contend that the emphasis on
security and intimacy throughout the narratives concerning degeneration (from the
historical depiction to the evaluation of the present situation) are determined by the
neoliberal characteristic of the state. Demanding from the state to regulate or
consider security and intimacy, i.e. operating emotions, does notably correspond to
the neoliberalism reigning over the world today (Berlant, 2004: 4). Furthermore I
want to argue that the emphasis on security and intimacy is a way of asserting the
agency of the local people in front of the state and to show that this agency is not

reactive as it seems, on the contrary this assertion is in line with neoliberal politics
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which seeks deregulation and empowerment of local actors (Rose, 1996: 56-57). 1
will also show that in a very similar manner, the local people cannot speak of the
postfordist transformation of labor, working, social security and services. As long as
the issues are removed from the agenda of the state (that is social state) like provision
of employment and social security, the local people cannot speak of them because

there is no addressee for such issues anymore.

Gecekondus in Turkey

Gecekondu as a term means “built over night” and it really corresponds to the literal
meaning it designates. After the migration wave of the 1950s, there was a serious
housing problem. It was a dilemma because newly blossoming industries within the
urban areas (especially in Istanbul) desperately needed labor force which lacked in
the big cities at the time. Yet the new comers did not have enough financial resources
to settle in apartments or any other urban accommodation. People from rural areas
had no choice but to build their houses on public or private lands. The state had
implicitly agreed to this kind of transgression though the demolitions took place in
small numbers. However few in numbers they may have been at the beginning of the
period, immigrants found a way to prevent demolitions to some extent. They rapidly
built their houses because to demolish a completed house was much more difficult
and socially/publicly displeasing. Thus the gecekondus built in one night so as to
make an outsider see a silhouette of a house no matter how indecent it may be to live
in. These houses were built on slopes close to factories and were empty.

Gecekondu districts began to appear in this context. As mechanization in the
agriculture increased exponentially, the labor power required in agriculture

decreased. Along with the introduction of fertilizers on a large scale, the prices of
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agricultural products fell to the point that small scale agriculture became
economically insufficient for many villagers (Robinson, 1958; Kiray, 1998; Karpat,
1976; Senyapili, 2004; Keyder, 1987). However, at the beginning neither the urban
public nor the central government was content with the emergence of gecekondu
districts (Senyapili: 2004). After the developmentalist discourse accelerating the
agricultural transformation was introduced by the Democrat Party in the 1950s, the
gecekondu areas started to be seen as a transitional phenomenon and the inhabitants
of gecekondu houses were eventually expected to turn into modern/urban citizens
(Karpat, 1976; Erman, 2001). In the 1960s, the Justice Party started to promote
gecekondu settlements openly as a result of its populist policies as well as the
increasing need for labor power in the developing industrial sector (Bugra, 1998:
307). However, the 1970s witnessed a shift in this approach. On the one hand, the
public perception of gecekondu areas started to be shaped around the concept of
“liberated areas” and on the other hand, leftist politics channelled their operations
and organizations towards those districts. Rather than being the vote reserves for
right wing parties, the gecekondu districts turned into loci of dissident politics
(Erman, 2001). But the 1980 coup d’état changed the whole picture: leftist
organizations were disbanded to a large extent, their operational capacity decreased
significantly, and the gecekondu areas started to be “places the police could enter”.
As a result of the neoliberal policies of Ozal and his subsequent decentralization of
state institutions, municipalities became the main addressee for the demands of
gecekondu people (Ergiider, 1989).

The neoliberal agenda of the 1980s resulted in the legalization of gecekondu
settlements with “title allocation document” (tapu tahsis belgesi) and a

comprehensive decentralization of the municipal system. These policies aimed to
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bring spontaneous apartmentalization in gecekondu districts, which was supposed to
lower the costs of planning and construction of organized and planned apartment
districts. Permission given to construct multistory houses was assumed to activate the
internal dynamics in the local land market and attract the interest of construction
firms (Demirtas, 2007: 116). The lands of gecekondus, consequently, were rapidly
commercialized and considerable profits could be derived them (Bugra, 1998).
Apartmentalization became a widespread phenomenon and the silhouettes of
gecekondu districts, with small exceptions, turned into places with tall buildings and

narrow and labyrinthine cobbled streets.

The Common Historical Narration of Okmeydan1 and
its Emphasis on Degeneration

The history of Okmeydani narrated by the local people is by and large in accordance
with the general historical background of gecekondu areas. However there are a lot
of deviations from the common history of gecekondu districts and I contend that
those divergences are closely related to the marginal position of the district then and
now. My informants started to tell the history of Okmeydani as a narration of
degeneration and the collapse of the existing social and political life. They depict a
beautiful milieu before the 1990s’ concretization process (betonlasma), and then they
narrate a period of decay although there are some recuperative moments within it.
Now I will give you a brief account of this history as it is narrated and afterward I
will dwell on some of its recurrent themes. But it is important to note that these are
not the all things they say about the past of the district. My informants have told me a
lot of things concerning the previous condition of the district and that of local people.

Yet when I ask them about the current condition of Okmeydani, they started to give
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me a story which displays how splendid the Okmeydan of the gecekondu houses was
and how it turned into such a hybrid place in which the old social relations
disappeared and a sense of insecurity and estrangement started to dominate its life.
The story of Okmeydani starts with the migration process of local people to
the district. Although the first new comers arrived in Okmeydan1 between the 1950s
and the 1960s, most of my informants came to the district between 1970 and 1980.
But the structure of the narration remains unchanged for the local people, considering
that the information flow is shaped within the context in which migration is closely
related with kinship and place of origin. Consequently everyone in Okmeydani told
me that the district was created on the lands occupied by Albanians. It is not clear
how the Albanians came and settled; some tell a story to the effect that Atatiirk gave
the land to these people after an unknown migration of Albanians to Turkey. Some
tell another story in which it is Fatih Sultan Mehmet provided Albanians with those
lands so they could cultivate it to meet the needs of the city. At the beginning of the
1960s, the immigrants coming from all over the country began to settle to the district
and they bought land from Albanians. My informants emphasize that they did not
know that the land was owned by the Fatih Sultan Mehmet Foundation, which was
established by Fatih Sultan Mehmet himself to keep the land as a military training
area until the end of the time (Isli and Isli, 1993). After the first settlement,
immigration rapidly increased. As it is told by many informants, there was no land
available after the end of 1970 so the leftist organizations had no chance to distribute
lands for the new comers as was the case for 1 Mayis Mahallesi or Ornektepe. The
houses were built as independent, detached units with their gardens which separated
houses from the street. Streets were shaped according to the mutual agreements

between concerned households, those who were directly affected by the contours of
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the street because there was no urban planning conducted by either state authorities
or any revolutionary organization. In this sense, the streets and their position within
the district, as my informants point, were the spaces over which different conflicts
and subsequent agreements took place. The streets had important social functions
besides this relatively conflictual nature: people sat on the streets, cracking sunflower
seeds, and seeing who was coming and who was going. My informants frequently
describe how the streets were much more friendly places then to the extent that one
could wander around without any sense of insecurity. People felt a warm and
friendly atmosphere enveloping the district just by passing through the streets. There
were also public places in which people could see each other and meet people from a
different place of origin. These public places were the coffee houses in which people
carried out discussions about politics and the problems of district as well as speaking

about daily issues which produce proximity and intimacy between unrelated people.

The revolutionaries of that time are depicted as “real” revolutionaries who
looked just like ordinary people in Okmeydani. No matter how many revolutionaries
lived in the district, the state and police forces did not dare enter. As a result of the
proximity provided by the architectural structure and its consequent sense of
security, there was a strong local resistance against the state especially in issues
concerning everyday life. My informants told me that the strong political and social
solidarity among the local people at the time made the district safe from fascist
groups, police forces and state officers. Particularly last group, the state officers, was
a consistent treat for the local people since illegal use of land and electricity within
the district was a common rule. Although I have stated at the beginning that I will not
delve into the matter of validity and factuality of the historical narrations, it may be

rewarding to substantiate the argument with a little piece of historical data. Here is a
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part from one of the leading newspapers in Turkey, Cumhuriyet (10" May 1972),
mentioning collective action taken by the local people in Okmeydani against state

authorities:

Despite all its dangers the folks here (Okmeydani) have been using the
electricity in this way. Despite all sequels, prosecutions and fines... Bro,
the power line has downright 220 volts. The nylon cables do not have the
capacity to bear this power. Melting with time it becomes conductive,
causing death. In spite of this fact, the electricity is drawn out off to the
houses and the state property is used illegally. IETT administration gave
10% of them to the courts, the investigations were held against them.
Some of the cases ended with 3-6 months imprisonment and the
executions were deferred. Other cases are in process. The three state
officials who led to the opening of the case were beaten by the people of
the neighborhood and they stayed in the hospital a couple of days. After
this incidence no state officials went to Okmeydan1 and Caglayan.’*

The above quote is a publicly known incident indicating the relatively out of
reach status of the district for the state. Along with this local sovereignty against state
inspectors, the local people speak of the relative immunity of the district against
police forces which are still defined as enemies of the district and the revolutionaries
living in the area. They state that security within the district was, like the
infrastructure, provided according to the local rules defined by the inhabitants and
revolutionary groups. They say the police and state forces did not aim to ensure
security just wanted to destroy the ways security was created because such an act

was understood by state authorities as a challenge to the sovereignty of the state. I

7 Biitiin tehlikelere ragmen yillardan beri buranin insanlari (Okmeydani) boyle elektrik kullanmaya
devam edegelmisler. Yapilan ihbarlara, agilan kovusturmalara ve cezalara ragmen... Haval hattin
iizerinden tam 220 volt gegmektedir. Naylon kablolar bu giicii tagiyacak durumda degildir. Zamanla
eridiginden, tizerine dokunmakla iletken olmakta ve 6liime yol agmaktadir. Buna ragmen evlere
elektrik gekilerek devletin mal1 kanunsuz sekilde kullaniimaktadir. TETT idaresi bu durumda elektrik
kullananlardan ancak 10 unu Adliyeye vermis haklarinda sorusturma agtirmistir. Davalardan birkagi
3-6 aylik cezalarla sonuglanmis ve cezalar tecil edilmistir. Diger davalar ise devam etmektedir.
Davanin agilmasina sebep olan ii¢ idare memuru semt sakinlerince doviilmiis, yedikleri dayaktan
giinlerce hastanede yatmiglardir. Bundan sonra higbir memur Okmeydani ve Caglayana ugramamaistir.
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will analyze this aspect in detail after giving you a general narrative of the history of
the district and its degeneration but it is important to note that the emphasis on the
local conduct of security through intimacy and familiarity is a central theme in the
narrative of old Okmeydani. Though the ways of conducting security were closely
connected to political affiliations within the district, those affiliations are narrated
with strong connotations of familiarity and proximity as in the case of former

revolutionaries being depicted as one of them.

The structure of narration about Okmeydani shows a remarkable rupture at
this point. After depicting how beautiful the appearance of Okmeydan1 was, how
intimate the interpersonal relations within it were, and how a sense of security had
been felt at the time in the area, the picture of Okmeydani turns into a dark, shadowy
place in which one misses the former intimacy and propinquity, one feels a strong
sense of insecurity, creating a yearning for the times when there was no doubt about
safety. All this turn comes forth when the words “concretization” (betonlagma) and
apartmentalization (apartmanlasma) are uttered. My informants say there was a raid
of building constructors (miiteahhit). These sinister people, as it is narrated by most
of my informants, convinced the local people to convert their beautiful gecekondus to
apartment buildings. Starting around 1989, most of the gecekondus turned into
apartments within only 3 years. Through transformation of built environment, there
was a great change in every aspect of life in Okmeydani. My informants began to
complain about the new appearance of the district: the buildings they say became
uglier, lots of concrete blocks created a gloomy atmosphere, and the streets turned

into suffocating labyrinths within which one constantly feels uneasiness.

Along with the transformation of the physical appearance of the district, there

were several social consequences as well. Many people came to the district as
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tenants; they were total strangers to the local people in contrast to the migration
process between the 1960s and the 1980s, which was a result of either kinship ties or
place of origins. They had no way of registering the tenants. Admittedly there were
many different place of origins and unrelated people in the district before the 1990s,
yet by living together in a gecekondu district and struggling against state forces
collectively, they had the chance of creating a local belonging through which people
could identify themselves as Okmeydanli (from Okmeydani, belonging to
Okmeydani). After concretization, those who identify themselves with the locality
faced a problem which was difficult to solve: the name Okmeydanii had once
connoted the place, the people living in that place and their ways of living within it;
yet there are now lots of other people who do not share those traits except that of
living in the same district. The concretization and the following increase in
population are connected to strangers immediately within the narratives of local
people. When I asked them to recount the history of Okmeydani, my informants took
the question as a chance to show how Okmeydani degenerated and transformed even
though the local people in collaboration with revolutionary organizations produced a
kind of preservation of Okmeydamn as if the former social and political structure has
been kept intact. The whole story was told to me by nearly all my informants to
prove that “you think Okmeydani is a special place but you should have seen it
before, it was much more than you can imagine” and it is a way of asserting that
“...and all this degeneration is about apartmentalization and strangers coming to the
district”. I will give you a detailed analysis of the representation of the history of
Okmeydan1 within local people’s narratives later on. So it is better to give a general
outline of this historical narration for now and to continue with the depiction of the

district after concretization. The narrative structure thus connects the architectural
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transformation with the inflow of strangers to the district and then the narratives of
local people start to link strangers with the decay of social life and the fall of moral
values in Okmeydan.

My informants identify strangers as the main cause of degeneration; when
they came, the sense of familiarity was gone. Since then, the streets have been full of
people whose faces are unfamiliar. The circulation of people is so fast that once you
think you know some one, s/he disappears the next day and you begin to doubt who
s’he was really. Public places like coffee houses became unsuitable because many
people who are not known by the local people came and there is no way to register
them. The cause of uneasiness is mainly because of the possibility that s/he might be
an undercover agent (sivil) or a sinister person who plans to harm others.
Furthermore, as revolutionary groups are still strong in the district today, one can be
labeled as a militant even if it is not the case’. The apartments exacerbated the
situation because gecekondus had provided necessary social and physical structure
through which familiarity could be constructed. People started to live with strangers
in the same building without knowing their names or who they were. The feeling of
insecurity intensified. In addition, the crime rate started to increase. Thefts, murders,
robberies, rapes, drug trafficing, prostitution, racketing, gangs began to be seen,
crimes which were totally unknown until that time, they say. Local norms were
suspended. Insecurity and severe ambivalence haunting the district led people to
break old social ties; they started to go to village associations (kéy dernekleri) in
which only people from the same place of origin can enter and enjoy old coffee
houses practices. The coffee houses did not vanish during this process; on the

contrary their numbers multiplied. Yet the new coffee houses were different than

" In Turkey, it is generally known that such sort of accusations and illegal punishments by state
authorities are so widespread that the term “execution without trial” (yargisiz infaz) is a part of
everyday speech to name this propensity.
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their predecessors; my informants underline that in practice, the new coffee houses
are exclusively for the people from the same place of origin. It is in practice because
there are no visible signs which signal such distinction as it is the case for village
associations. But everyone knows which coffee house belongs to which groups; one
belongs to the people from Erzincan, another to the people from Hafik. At the same
time night clubs in which women sex workers are employed and the coffee houses in
which people gamble came into the scene. Even local people, my informants

specifically highlight, are involved with those places.

Fortunately, the end of the millennium and its first months witnessed a great
achievement in the struggle against degeneration within the district and a
recuperation period followed. The political organizations led people through this
recuperation. But at this point I have to give you some information about the
revolutionaries in the district in accordance with the accounts of my informants. The
revolutionary groups were so strong until the 12 September coup d’etat that along
with the alliance of the local people, Okmeydani was, as it is told, impenetrable for
police forces and state officers. But the 12 September was a breakdown as was the
case for the whole country. Many militants were arrested and sentenced and political
cadres were disbanded because they either had to leave the country or were in jail.
The police began to control the district. However, 1984 was a resurrection and
revolutionary groups took back the district from the hands of state security forces.
But the transformation in the built environment —concretization- had decreased their
efficiency and capacity to operate and the police started to enter the district again.
The year 2000 was another resurrection; the discontent about degeneration, among
the residents of Okmeydani, resulted in a propensity to support revolutionary groups.

My informants say “the people (local people) realized how important the
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revolutionaries for the district”. They led local people. Many demonstrations took
place within the district against degeneration. The name “degeneration” started to be
uttered to designate the current situation that the district is in and the solution for it.
Demonstrations turned into attacks to the places well known for prostitution and
gambling. Molotov cocktails were thrown and many raids were conducted.
Revolutionary squads started to watch the district, they fought against local gangs.
Many were seriously wounded; even some revolutionaries were killed during
confrontations. In the end, the district was allegedly cleared; the night clubs were
forced to close (except three of them, it is said that they have close friends in the
government and police department), gambling was ended, drug dealing was stopped,
thefts and robberies significantly decreased and public places (in this case, parks)
became secure again (especially for women).

However, nearly all my informants underline that the current situation of
Okmeydan1 was and is far from what it was. It is true that the degeneration within the
district was stopped to a great extent but the sense of security they once had never
returned. There are still strangers residing in the district and the sphere of the
unknown is still large. It is particularly clear in the statement which was made
several times by nearly all the local people I met: “yes the streets are cleaned and we
appreciate it so much. Yet it does not mean everything is alright, no one can know
what people are doing in their flats”. The statement shows that the sense of insecurity
cannot be overcome with the presence of strangers. In addition to the strangers who
came to the district until 2000, another migration wave aggravated the already
existing uneasiness within the district. The historical narrative takes a final step and
it explains the current condition of the district with reference to that last migration

process. After 2000, the Kurdish population increased within the district; the local
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people do not know where they came from but it was and still is clear that Kurdish
people deteriorated the social and political life in the district significantly. In the
previous chapter | mentioned the representation of Kurdish people in the accounts of
local people and following the same representation, the historical narrative of the
district concludes with a negative view of the effects of Kurdish migration on the

99 ¢

district. The final stroke came from these people: being “terrorists”, “criminals”,
“savages”, “invaders”, and “crowded dirty families”, Kurds produced further
estrangements and insecurities within the district. Some of my informants even argue
that Kurds are the sole reason of the condition Okmeydani is in. Though they are
relatively small in number, this view (Kurdish people as the reason which destroys
the intimacy and security) is shared by most of my informants.

So far I have described the general outline of how local people narrate the
history of Okmeydani. I have not substantiated this history with my informants’
accounts because first, there is no single account exemplifies the structure of the
narration briefly. There are many interruptions and divergences which make it
impossible to come up with a single example. I have tried to give you the
sequential/temporal structure and the recurrent themes through which “a” history and
“a” presence in the district are produced in the dialogues with local people. The
second reason is that, following the first reason, the available data I can use is much
more suitable for a thematic analysis. Two themes emerge continuously in the
historical representation: familiarity and intimacy on the one hand, and security and

social control on the other hand.

Concretization operates as the turning point of local history giving rise to the
two themes of history in Okmeydani. As I will try to show you below, the

transformation in the built environment articulates familiarity/intimacy and
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security/control to the construction of local community and the belonging to that
community. [ have no factual data to confirm the validity of the argument that the
transformation in the built environment resulted in new possibilities and
impossibilities regarding the constitution of local identity. We know that single story
houses within gardens are a feature of gecekondu areas and a few of them are still
left standing in Okmeydani. But, of course, there is no way of knowing whether this
ensured intimacy and security as claimed in the narratives. Furthermore this study
does not aim to analyze the transformation per se. The questions I am interested in
are: why do my informants make connection between the structure of the buildings
and the quality of social life? Why do local people see “strangers” and feel
“insecure”? What does this mean? Are these two aspects the only things which have
changed or are there any other characteristics and traits that have also changed but
that are barely mentioned in the narratives? Are there any other reasons for or
consequences of the changes in the district which appear in different contexts than
the story of degeneration and history? And why do these two aspects come out so
strikingly obliterating others? What does this foregrounding of security and
familiarity tell us by excluding other aspects and to whom is this narrative
addressed?

These are very serious problems and they have to be handled carefully, for
the possibility of overinterpretation and misinterpretation is always present. My
participant observation and the narratives I have collected will be my main sources. |
will analyze how the accounts of transformation can explain familiarity and security
in the narratives. To start such a close examination, I propose to follow the same
sequential structure in the historical narratives of the district. Firstly I will analyze

the narratives of the district before concretization and specifically focus on how

91



intimacy and security are articulated to those narratives. Then I will go on with a
close reading of the testimonies mentioning concretization and what was lost of the
old way of life. After covering both side of the narration, [ will start to look at the
points which are related to the process of concretization but get to be articulated only

in other contexts.

The Nostalgic Constitution of a District:
An Intimate and Secure Place

One of my closest informants told me once: “When there were gecekondu houses
around, people could see each other; they were chained to one another””*. The
expression is very important as it is very poetic; nearly all of my informants mention
this mutuality of the gaze when speaking of gecekondu houses. Statements such as
“every one knew each other”, “we saw each other everyday”, and “we greeted every
one as we walked through the streets” are very common. The gecekondu times are
described as offering people a large visual field so that one could see many things at
the same time. An inhabitant could see all his/her neighbors when s/he get out of
his/her house. Some of my informants point that the architectural traits of gecekondu
houses were very suitable for this omniscient gaze. A gecekondu house is an
independent and detached unit surrounded by a small garden. Considering the fact
migrants from rural areas, including the local people of Okmeydani, were deprived
of necessary financial and legal sources to live in modern apartments in the city or to

build apartments in empty lands, houses in Okmeydani1 had to generally

accommodate a large family in a limited number of rooms and a small garden.

7 «“Burada gecekondular varken insanlar birbirlerini gérebiliyorlards, insanlar birbirlerine
mahkumdular”.
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Enlarging the home or garden was nearly impossible since it was either a matter of
money or appropriating empty lots around. The latter case was also dangerous since
ongoing migration put land at a premium and conflicts would always be possible. In
this context, the garden had two functions, my informants tell me: first they could be
used to enlarge the house when financial conditions got better or family size
increased even more. Secondly, the migrants coming to the district were rural people
used to live and work on the land. Gardens were used to cultivate, supply water for
the house, and for daily leisure””. The last feature is especially important because the
social use of the garden is closely related to leisure practices. Meals were eaten in the
garden and it was always possible to invite a guest to share the food. Circulation of
neighbors within the street and the district was high because every gecekondus had a

garden and reciprocity (in terms of food) between houses was very common.

When here was a squatter we were more close to each other. That is, you
go to sombody’s garden, eat there, they offer you fruits. They come to
you as well. In Okmeydani, we were like a family, nobody was bewaring
of another.”®

The familiarity among neighbors was created by this practice of reciprocal
exchange and enlarged to cover the inside of the houses as well. It is commonly
stated that the inhabitants at the time used to go to each other’s houses at night to
drink tea and coffee and to converse with each other. What is underlined in these

narratives of reciprocity is that religion and place of origin were not important.

73 It would be helpful to note that the features and functions of the garden in this context are very
similar to other places and cultures. Delaney displays a similar structure for the porches of houses in
US, a social phenomenon which had lasted until the 1950s (Delaney, 2004: 56-57).

7® Buralar gecekonduyken hepimiz daha i¢ igeydik. Yani gider oturursun birinin bahgesinde yemek
yersin, meyve ikram ederler. Onlar sana gelir. Okmeydaninda hepimiz bir aile gibiydik, kimse
kimseden sakinmazdi.
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Let me tell you something, when this place was a squatter, this was a
very closed society, or we were too social. For example, here across to
our house there were people from Ordu or Giresun, we visited each other.
Let me say, in Ramadan, we did not fast, but they visit us and we ate our
lunch. In 12 Imams, we fast and we went to their houses. '’

What is described is a kind of harmony that seems strange today. Mauss
states that exchange is a significant mediator through which different communities
are defined. The gift is also significant for inter-communial relations and for the
production of belonging to the space which is shared by multiple communities
(Mauss, 2000). Accordingly, I contend that the high sociability between different
communities is closely related with the architecture of the time. As my informants
say, the gardens were the points through which people saw each other and acquaint
themselves with the other people. The significance of the garden is the possibility of
surveillance it allows. That one can see the other and be seen by the other
continuously results in either animosity or familiarity. Of course the sphere of vision
can/could also be hostile in Okmeydani. There are stories of enmities between
neighbors but they are relatively small in number and furthermore they are related
with land disputes. Besides, those disputes, as it is told by many of my informants
tended to be short-lived considering that the constant threat of demolition and raids
by state inspectors required a strong solidarity among inhabitants and the intimate
social life and thus forced them into quick reconciliations.

Another aspect of the architectural significance of garden is its position
between house and street. Gardens in gecekondu areas are a gate opening to streets;

while you are eating or resting you are in the view of the public, because it is not

77 sana bir sey sdyleyeyim mi burasi gecekondu semtiyken o kadar kapal bir toplumdu ki, ya da ¢ok
sosyaldik mesela burada karsimda ordulu Giresunlu vardi biz birbirimizle ¢ikardik mesela, diyelimki
ramazanda biz orug tutmazdik yemek yerdik onlar gelirdi biz yemegimizi yerdik ondan sonra
ramazandi 12 imamlar geldiginde biz orug tutardik onlarin evine giderdik.
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only your neighbors who can see you but also anyone passing through the street can
see you. Yet the public characteristic of streets in Okmeydan1 does not mean
modernity in the sense of anonymity (Berman, 1995). On the contrary, the local
people describe the whole area including streets with expressions signifying a sense
of propinquity. Being adjacent to each other, the gecekondus in Okmeydani created
streets that were all similar. These similarities include architectural, social and
economic aspects. Architectural similarities are mentioned above. The social
similarities are generally related to the habitus of the local people. The migrants
came from rural area and though there were remarkable distinctions within the daily
practices in discrete villages, pace Bourdieu, a rural life style was articulated to the
urban sphere in similar ways (Bourdieu, 1990: 56). In this respect, the architectural
similarities between gecekondu houses can also be read as a consequence of a
combination of rural practices and the exigencies of migration to urban areas. Last
but not least, there are significant similarities in their economic position. Yet what is
more significant is that the historical narration of the district and that of degeneration
do not refer to this aspect. These similarities are narrated in different contexts and the
points excluded from the historical narrative are important in interpreting the
structure of the narrative and the way degeneration is explained. I will tackle this
issue in the following part of the chapter. For the time being, let me continue with the

analysis of the built environment and the social structure.

The streets in the district are described as an expansion of the garden. If
gardens are understood as a combination of more private and less public
characteristics, the streets are less private and more public because the leisure
activities (eating dried fruit and nuts or chatting with local people) had taken place

with the constant company of acquaintances. In the garden, friendly encounters were
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simply possible but they were not main incentive to spending time in there. As for
streets, my informants say that they went out in order to see the people of the district.
They narrate streets as space of socialization. There was a continuous flow of people
in the street at the time but its velocity and composition differed from the modern
urban space. It is interesting that my informants remember the composition of the
people instead of the velocity. Velocity came to the scene when they speak of the
jobs they were employed in. It is important for my argument but it firstly requires
providing the reader with a meticulous analysis of the narration of degeneration, only
then can I analyze velocity. While my informants complain of concretization, they
speak of the composition of the people in the streets. They recurrently emphasize that
they see the people they know in the streets. They say they were like a family outside

their houses:

That is, in that period we were like a family here; when you go out,
everyone knew each other, said hello to one another. In those times we
were seeing each other. You know, the solidarity was much better.”®

The metaphor of family is prevalently used by my informants to depict the
social life of the district before concretization. It is not really exclusive for
Okmeydani considering that familial codes in the social life of Turkey have a
prominent place through which the modernity has been experienced in Turkey
(Sirman, 2004, 2005). However, I believe that this historical representation of social
life in Okmeydanu is also closely associated with the narratives of gecekondu
architecture. The detached but adjacent houses are depicted along with a sense of

proximity through which people could get acquainted with each other. In this

" Yani o dénem burada hepimiz bir aile gibiydik; disar1 ¢iktiginda birbirlerine selam verirdi herkes,
tanirlardi birbirlerini. Hergiin goriiyorduk birbirimiz o zamanlar. Dayanisma ¢ok daha iyiydi yani.
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context, the familial proximity of the household could expand to the other people in
the district by the space created by gardens. Taking the narratives and architectural
structure into account, gardens and streets were the imaginary conduits of
socialization in the margin. Apart from gardens and streets, the coffee houses were
also important in being acquainted with people from different regions and of

different religious sects.

You cannot compare the coffee houses of those times to todays’. They
were not exclusive for the other people, to such degree. People from
every different group were coming. It was possible to find all the people
of the neighborhood in coffee houses. Laz, Kurd, Alevi, all kinds of
people. People from various places of origins saw each other. 7

This depiction of coffee houses is important in the sense that they are seen to
extend familiarity to people from other streets and through a set of exigencies (that I
will mention later), a solidarity is imagined and narratively constructed for that
period. Here, I should note that the functions of coffee houses in Turkey are similar
to that. According to Sirman, coffee houses are significant places in which equality
among strangers is produced and consequent commonality (‘“communitas” in Turner)

is created;

These agonistic exchanges striving to produce equality often take place
in the coffee shop, around drinking table, or in front of vending kiosks.
Rounds are bought, cigarettes offered, card games played with a strict
view to ensure that no exchange will distrupt the assumed egalitarian
nature of the relationship. (Sirman, 2004: 6)

" Yani simdi o zamanin kahveleriyle bunlar karsilastirilamaz. Bu kadar ige kapanik degildi oralar.
Her kesimden insanlar gelirdi. Tiim mahalleliyi orada bulabilirdin. Lazi, kiirdii, alevisi hepsi ama.
Farkli yerlerden insanlar birbirlerini gorebiliyorlardi.
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On the other hand, the definition of strangers are not bounded with place of
origin, ethnicity or religious sect as it is pointed in the narrative I have quoted. This
aspect of the coffee houses is again not exclusive to Okmeydani1 and in fact the
function of coffee houses as a meeting place for different people goes back to the
Ottoman period™. However, the significance of the narratives mentioning coffee
houses before apartmentalization lies its emphasis on visibility (the ability to see
other people frequently and regularly) and its functions. I contend that the narratives
of my informants point that the sphere of visibility which is shaped by architecture
and social structure of the time was constitutive for their local community (the
community of Okmeydani). In other words, the historical construction of the sphere
of visibility (whether it is factually relevant or not) produces an imagined community
of Okmeydan1 before the 1990s and provides the local people with a possiblity of
belonging to that community today. This belonging connotes the intimacy of family
in narratives and it is not surprising considering the shifting lines between private
and public in gardens, streets, coffee houses and even in gecekondus. This intimate
belonging paves the way for an imagined sense of security through which local
people in Okmeydani understand their current social conditions. Now [ have to
consider how this theme of security takes place in the historical representations of the

district and to analyze how it is narrated by the local people.

The intimate and familiar atmosphere narrated by my informants is infused
by a strong sense of security. The theme security is sometimes implicit in the
historical accounts. The intimate social relations are overemphasized to give this

S€nse

80 Cengiz Kirly, in his thesis on Ottoman coffee houses in Istanbul between 1780 and 1845, points that
although it is generally assumed that the coffee houses within the period were public spaces through
which the ethnic and religious boundries are reproduced and sustained, the period on which he focuses
clearly shows that the coffee houses were places in which people from different religions and
ethnicities come together, exchange information and converse with each other (Kirli, 2000).
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People from all generations long for the past, so I miss Okmeydani of
that period. Whenever a man said take this to my house, you would take
that thing to his house. The woman did not ask, who send this to me, this
was not the case. The doors were open to everybody. Everybody visited
each other. Everybody saw each other. Everybody was in the
neigborhood till night. After I just returned from military service I go out
to the street; the boy in the street asks me, ‘who you are’. You don’t
recognize, you don’t know. Everywhere is full of people you’ve never
seen.

The above account was given after I and my informant talked about the crime
issue in the district. The same points are frequently mentioned when the local people
speak of the history of Okmeydani (especially before concretization period). Some of
the times my informants explicitly and directly mention that the fear of crime was

something unknown in Okmeydani:

Ganging, thieving, usurpation were not an issue in that period. I know it
from myself, I could go to all the houses without nobody saying
anything, like you were a member of a family. Anyhow, the doors were
open. There wasn’t locks, they were not needed, that you knew
everybody.*

The historical narrative of the district provides local people with the
imagination necessary to explain their current condition in the district. In the
subsequent part of the chapter [ will analyze the issue of security after concretization
via these historical representations. For now, it is important to note that intimacy and

security are not insignificant themes for which local people nostalgically yearn; on

81 “Her yastan insan gegmisi dzler ya, ben de o zamann (before the 1990s) Okmeydanini 6zliiyorum.
Herhangi bir adam birseyi al bunu evime gétiir dedigi zaman alirdim onun evine gotiiriirdiim. O kadin
ne sorardi bunu kim géndermis diye; 6yle bir dava yoktu. Herkesin kapisi agik. Herkes herkese gider.
Herkes birbirini goriirdii. Herkes aksama kadar mahallede. Simdi sokaga ¢ikiyorum, ben askerden
geldim, sokaktaki ¢cocuk sen kimsin diyor. Tanimiyorsun, bilmiyorsun. Daha once gérmedigin
adamlar hertarafi sarmis.”

82 Cetelesme, hirsizlik olaylari, gasp filan o dénemde s6z konusu degildi. Kendimden biliyorum her
eve girer ¢ikardim kimse birsey demezdi. Sanki aileden biriymisim gibi. Kapilar zaten agik, kilit olay1
yok. Thtiya¢ yok ki. Herkesi taniyorsun zaten.
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the contrary these are most impending issues through which the inhabitants must
give meaning, speak to different agents, and create a belonging and identify
themselves according to the structure of that belonging.

Narrating security in the district of the past gives us the necessary context to
problematize the imagined social structure of the time. Setha Low gives remarkable

insights for this connection when she talks about very different contexts:

Based on an ethnographic study of public space and power in Latin
America, [ demonstrated that the interaction of social production —the
social, economic, ideological, and technological factors involved in the
physical creation of the material setting- and the social construction- the
phenomenological and symbolic experience of the setting- determine the
meaning and form of architectural design (Low 2007: 256).

And she continues to state that;

In other words, a built environment is co-produced through a complex
interplay of social production and social construction that creates a site
(Low 2007: 256).

In this regard I want to analyze the sense of security according to how the
local people of Okmeydani associate security and intimacy with different
architectural structures in their narratives. Such analysis can provide the possibility
of understanding how the local people explain the transformation of built
environment and which kind of functions their narratives operate in giving a meaning
to this process. Taking into account that the architectural structure and the social
relations interactively produce each other, this cyclical structure is important to
produce the sense of security but this sense occurs by no means without any
mediation. The articulation of intimacy and security come out in these interstices as

mechanisms of social control (or imaginations about social control). Bauman
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provides us with an approach that can broaden our perspective. He argues that social
control in the towns before modernity was sustained through the social structure in
which people can see each other continuously. He defines this mechanism as
symmetrical control because every one sees and controls each other without a central
organization like police forces or state institutions. He further states that this
structure had ended as a result of huge inflow of strangers but this point will be
examined when I will talk about the period after concretization and its consequent
inflow of strangers to the district (Bauman, 1987: 58-62). What is important here for
us to understand is the nature of symmetrical control and its relation with the
architectural structure.

Remembering the accounts of intimacy, the local people depict familiarity
within the district with constant references to the architecture of gecekondu houses.
My informants recount that the sphere of visibility was much wider than today’s
Okmeydan1 and everyone was visible to each other. Neighbors were like family
members in the sense that they could enter the houses without being noticed or rather
without causing inconvenience. Of course these narratives contain a lot of
exaggeration but it is evident that the imagined family of Okmeydani is constituted
on the basis of this visibility. If anyone did something wrong, it was expected to be
seen by this family. The accounts of my informants indicate that this symmetrical
control created a strict prevention against the transgression of the law of community
(like theft, prostitution, using drugs, gamble etc.) and thus provided security for the
district. Moreover this control produced an integrity and belonging through which
the local people at the time identified themselves as Okmeydanli. The forms of social
control also allowed people to register events and people in Okmeydani. I develop

the concept of registering in order to explain the sense of security gained by locating
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people in the district even when they are not seen. In other words, the historical
narrative of the district emphasizes that having the knowledge of “who”, “where”
and “when” was an important source of the imagined security at the time. My
informants state that in Okmeydan1 before concretization people knew each other by
the space they occupy. It was known very well whose house was where. My
informants frequently refer to the spatial mapping strategy based on such registering
when they speak of the local people, even though some of them do not live in
Okmeydani1 anymore. They say that that person had lived at right side of the park or
this person had a gecekondu two houses behind another person’s. To know who lives
where is a way of ensuring that if something goes wrong, you know where to find
him/her. Time also was another element to place people: people knew when someone
goes to work, when s/he returns, when he goes to coffee houses, or when s/he sits on
the garden. It is important to remember that these people had worked in similar jobs
(in the municipality and dockyards especially) and the temporal arrangements of
their lives were basically shaped by this employment structure but my informants do
not like to talk about the kinds of work people were engaged in when talking about
the degeneration of the district and its historical background. This reticence will be
an important part of my argument.

The social construction of security within the historical narratives of the
district is not an arbitrary emphasis as nearly all the accounts I was able to obtain
make the same point. I argue that the reason behind the emphasis on security is to
claim that the people of Okmeydan1 were able to handle security issues of the district
and to create a safe environment to live in. Intimacy and familiarity I have analyzed
function as the basis of this claim; the “natural” environment created by the “real”

Okmeydanii provided the possibility for the social control and security. At the end of
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the chapter I will argue that the addressee of this assertion is the state and its
neoliberal incarnations. Yet there is still a lot to understand the imagination of
security in the district before concretization, so [ will skip another aspect which is
also substantial for my argument.

Up to now I analyzed the theme of security through the architectural structure
of the district and its consequent social characteristics including the sense of
intimacy. I have supplemented my analysis with visibility as a material result of the
architecture and the techniques of registering that visibility allows. Yet [ have stated
in the second chapter that any community and its belonging, even if it is a marginal
one, require a marginalization of another, creating an excluded in accordance with
the creation of unity. Now [ will look at the representation of the state within the
historical narratives of Okmeydan1 because as far as I can see, the historical
imagination holds the state as the other of Okmeydani, as its enemy. The police
force, civil servants, and fascist groups, which are thought as a part of institutional
practice of the state, are all included as others in those narratives.

When my informants talked about how secure Okmeydani was, they insist
that the state security forces (official and undercover ones), the public civil (who try
to demolish the district and to control the place by penalizing unauthorized use of
public services —like it have been demonstrated above with the news of Cumhuriyet),
and fascist groups were the outsider they had to struggle against. It is stated that the
people in Okmeydani were not only successful in maintaining order within their
social life but also in maintaining order against those coming from the outside trying
to destroy the status quo of the district. While narrating how they maintained the
order in Okmeydan1 before the 1990s, the political characteristics of the district

become more apparent than ever. This struggle is nearly legendary and it is stated
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that the revolutionary organizations were very different than their current versions in
many aspects. Thus I have to provide the reader with a general overview of the
revolutionary organizations within the historical imagination of the district before the
times of concretization.

Accounts clearly state that the revolutionaries did not often engage in the
issues regarding the social order within the district unlike today. They entered the
scene of social order only when something extraordinary happened like someone
informing the police of a fugitive revolutionary. This kind of transgression was taken
as a serious betrayal and resulted in the death of that informer. Besides the fact that
my informants point that it was a rare phenomenon, it is worth to point that this kind
of punishment was conducted out of public sight, where no one could see what
happened but everyone knew about it. This attitude, according to my informants, is
in contrast to the mentality of revolutionaries today. The sphere of visibility now is
the central frame in which the definition of “being revolutionary” is made and the
performance of revolutionary acts is exhibited. The stereotypical outfits (which are
distinct from the ordinary people), the revolutionary demonstrations within the
district (besides demonstration against demolutions, they are relatively new and were
introduced just after the 1990s), or protesting graffiti on the walls (which also belong
to the period after the 1990s) are all parts of this new ways of conducting the sphere
of visibility.

On the other hand, the familiarity and intimacy I have analyzed above are

also used to describe the revolutionaries of the time.

The revolutionaries were different in that period. The revolutionaries
were not apart like these. So to say, there was not much difference among
us, they were more close to the people. They were wearing dress like us;
but they were clean not like a vagrant. Their clothes were ironed, when
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you saw in the streed, you would pay respect to them. They were setting
an example for the local people, they were shaving everyday and going
out after that. There was a revolutionary morality like that. Before 90’s,
there was an cultivated athmosphere, and all people were esteem of those
cultivated revolutionaries. This is not about being Alevi, everybody
complied with it. But the revolutionaries were the ones who were
educated and who knew the manner of behavior. **

The intimacy had disappeared. Formerly, there was salutation
(selamunaleykiim). In those days, you would not be suspicious about the
intimacy of the leftists. The revolutionary organizations are exclusing
themselves, they think they know everything. Never be a worker, he says
he knows more than me. Today's revolutionaries are separated from
people. They don’t know the meaning of work or labour but here they try
to tell about it to me. Can you believe it, he has never worked in his life
and he is telling me what! Previously the revolitonaries were the ones
who are among people. After working all the day in docks, they came
here and did the political activities. When he was among the people, you
did notr suspect about him. When the man comes and asks me ‘Is there a
problem?’, this makes me disconnected. What is the the different
between rightist mafia? The way he asks is the problem. In the past, they
came here ask if we were fine or not. There were people who knew good
manners."*

The above descriptions of the revolutionaries of the past point to three
distinctive features which are absent in their contemporary counterparts. These traits
reveal the current unease among local people and they speak to the revolutionaries in
a dialogical manner. To start with, revolutionaries of the past looked like everyone

else in the district; there was no visual sign to designate a revolutionary. This might

%3 0 dénem devrimcileri simdikilerden ¢ok farkliydi. Devrimciler ayri durmuyorlardi bunlar gibi. Yani
fark yoktu aramizda, ¢ok daha halka yakin bir durum vardi. Bizim gibi giyiniyorlardi ama temiz, dyle
serseri degil. Utiilii filan baktin m1 sayg1 duyard1 herkes. Ornek insanlard: hergiin tras olur sokaga dyle
cikarlardi. Oyle bir ahlak vardi, devrimci ahlaki. 90 éncesi ortamda okumus ve okumuslara sayg1
gosteren bir ¢evre vardi. Bu alevilikle alakali degil herkes katiliyordu. Ama o devrimciler egitimli ve
uslubu bilen adamlardi.

% Samimiyet ortadan kalkt1. Eskiden selammaleykiim vard1. Eski solcularin samimiyetlerinden
siiphelenmiyordun. Orgiit kendini soyutluyor, herseyi ben bilirim diyor. Iscilik yapmamus, isciligi
benden iyi bildigini sdyliiyor.

Simdiki devrimciler halktan ¢ok kopuk. Is emek nedir bilmezler gelir bana anlatirlar. Haytinda hig
caligmamamis inanabiliyor musun gelmis bana ne anlatiyor. Eskiden devrimciler halktan insanlardi.
Aksama kadar tersanede belediyede calisir gelir burada siyasi faliyet yiiriitiirdii. Halktan olunca
samimiyetinden kugkulanmazdin. -Adam bana gelip sordugunda “sorun var mi1?” ben kopuyorum.
Ulkiicii mafyadan ne farkin kalryor. Sorus tarz1 sorunlu. Eskiden burada gelir hal hatir sorards, ne var
ne yok diye sorardi. Adabi bilen adamlar vardi.
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seem uninteresting considering the fact that the most of the revolutionaries also came
from Okmeydani in general, but I remind you that the narrative makes a point of
underlining this difference. For example, my informants say that those people
dressed in the same way as the local people, which is not the case any more. They
had worn clean clothes and shaved regularly. They seemed, as it is generally stated,
tidy and manly (adam gibi). These are all seen to be in opposition to present day
revolutionaries. Many informants argue that the revolutionaries then were setting an
example for children and the other men and women in the district; they were the
idols of local people. Secondly, my informants state that the revolutionaries at that
time worked in similar jobs. This is a sign for the people I have interviewed that the
revolutionaries knew what labor and laborer meant. As a revolutionary who fought
against the exploitation of labor power and for the working class, they knew the
living and working conditions of the working class, which is something lacking
today. Thirdly, the old revolutionaries knew the everyday life in the district very
well. The historical narratives emphasize that the revolutionaries of the past had the
manners (adap); they knew how to speak to the local people (in the streets and in
coffee houses), how to treat them (neither distant and aloof nor casual and informal —
laubali-), and how to offer something to and demand help from people. I contend
that the narratives of the revolutionaries are important in the sense that they
amalgamate intimacy/familiarity and security/control into a single representation.
Along with the revolutionary struggle against the state and capitalist groups, these
people were the actors of protection against the demolition of the district (remember
that the demolition is understood as a plot conducted by governments and big
capitalists) and assaults by the police forces and civil servants. Thus the

revolutionaries are described as one leg of social control that served to maintain
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order. While the local people maintained the social order within the boundaries of
Okmeydani through visibility and familiarity, the revolutionary groups maintained
order and security within the social and political arena. The narratives indicate that
even at this level, the same familiar and intimate aspect of control operated even if
the scope was larger than the previous one. The revolutionaries were one of them;
this expression reproduces a sense of symmetrical control even when the nature of
the relationship is dramatically different. The conflict between the state and the
revolutionaries is narrated as a part of the social structure of old Okmeydani. In the
level of narrative, the success of struggle against state forces is linked to the local
people but not in an immediate fashion as it is case in social control within the
district. However, the emphasis on the similarity between revolutionaries and the
local people creates a bridge between the local people and the control of state forces.
Being “like one of them”, revolutionaries represent the social and political strength
of the inhabitants per se at the time. Thus I argue that the same assertion [ have
presented above subtextually reappears; “we were able to control the district and
sustain security even against the forces outside (the state) which attempt to destroy
that balance”. This will be again an important part of my argument to the effect that
the addressee of the historical narrative is the state and the people’s expectations
from it. Now, if [ was able to depict the place of revolutionaries within the historical
narrations of the district, I can continue to analyze the role of the state before
concretization in those narratives. This role will be helpful to understand how the

local people speak to the state at the end of the chapter.

The state in its various forms appears within the narratives as the other of the
district. The local people narrate the times before concretization as marked by a

strong sense of unity and integrity against the state and its agents. These accounts, as
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I have already stated above, revolve around several themes: the demolitions in the
district, the police force attempting to control the area, and fascist groups attacking
the district. I assert that the narration of the architectural and social structure of the
time is made possible by imagining a sphere of visibility in which familiarity and
symmetrical social control are mutually constituted and this complex structure is
seen as determining the modes of encounter with the state.

The first and the greatest threat for the security of the local people are the
demolitions in the district. This was and still is an impending threat for the people of
gecekondu districts. The possibility that only thing they have can be taken away from
their hands requires a strong sense of solidarity against state forces (demolition teams
assigned for the task by the government, the police forces or the municipality).
Having the knowledge to fight against state forces, revolutionary organizations
assembled meetings in coffee houses to arrange demonstrations and organize
resistance against demolitions. Solidarity was a requirement to resist the demolitions
since, as the historical accounts point, the demolitions at the time came unexpectedly.
A crowd was needed to deter the state forces. My informants assert that large crowds
could be mustered because of the common cause (in this case, demolition) and an
intimate social life through which people could safely assume that the person next to

him/her will not leave.

The historical accounts portray a second scene in which the state appears as
an intruder aiming to destroy social solidarity within the district. The police force is a
key factor here. The famous title “a place where even the police cannot enter” was,
according to my informants, much more relevant in those days than now. The police
force was able to enter the district only with a raid supported by a heavy backup of

police officers. These raids aimed to apprehend specific revolutionaries and to
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intimidate local people with revolutionary tendencies. Yet my informants point that
those raids was relatively few in number and a continuous control over the district by
the police was out of question. For the police, patrolling the area with few officers
was like a suicide, there could be deadly attacks from revolutionaries who were

supported by the local people.

A couple of days ago, they arrested three boys from ... organization in
front of our eyes. They laid them down, beat them, sweared to them.
Even, they shot to a citizen from upper floors who protested them. In the
past, four of them would come to Okmeydani and took those kids... That
was impossible! They could not get out of here.*

The emphasis of the account above is the strong solidarity with the
expression “in front of everyone’s eyes”. I think it is not a coincidence that the issues
about visibility, intimacy and security operate in such instances. The strong social
control is the ground over which the local people imagine security within the district.
This control, along with the familiar revolutionaries, can uphold its sovereignty even
against state forces. This assumption can be verified, if we consider the undercover
police officers (siviller). Undercover police officers are one of the most frequently
mentioned issues regarding the current insecurity reigning over the district. My
informants, nearly without exception, state that they are now unable to identify who
is an undercover police agent and as a result they can not trust people easily
anymore. The historical narratives are full of successful unmasking of undercover
officers. Visibility provided the local people with the necessary tools to identify
those intruders. The local information network was so efficient that if someone came

to the district, everyone knew there was an unknown person wandering around. The

85 Gegenlerde iki iic ...li genci burada herkesin gozii 6niinde tututkladilar. Yere serdiler, dovdiiler
kiifrettiler. Hatta kars1 ¢ikan iist katlardan bir vatandasa ates bile ettiler. Okmeydani’nda eskiden dort
kisi gelecek o ¢ocuklart alacakti. Miimkiin degil! Cikamazdi buradan.
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revolutionaries and local people watched his/her movements, and searched him/her if

they deemed it necessary.

Police could not enter here. But undercover police could. But formerly,
we knew who was the undercover police, who was the citizen. When a
pedlary enters, we realize it. What can a pedlary do in this neigborhood,
can he sell something? One day (...) catched one of them, took to a nook
corner. It was a place that no one could see him. Put the gun and ordered
‘get undressed!’. Miserable, he was trembling. We searched on him but
could not find anything. Then we released him. He ran away. In reality,
he log‘g his way. But commonly, those were police. Then we sent them
back.

Even the undercover police could not enter in this neighborhood, before
concretization. Even if they came, everybody was aware that it was
police. They took him to a corner, search on him and expel after beating
him. There was a solidarity of this kind.*’

These accounts give us an important clue about the imaginary construction of
the district within the historical narratives. The narratives are all about how intimacy
and social control produce a remarkable unity and solidarity that allows local people
not only register each other completely but also register its enemies. In this sense, the
only stranger for the district was its enemy —state—. The control of those strangers
was incessantly sustained so the sense of security and that of intimacy was not only
maintained but also reinforced. The mythical narratives concerning the fight against
state forces produce another level of belonging for the local people through which
they can imagine a more coherent sociability within the district. Remembering that

the historical narrative has a dialogical aspect, these themes are also speaking to the

% Buraya polis hig giremiyordu. Ama sivil polis gelirdi. Ama biz kim sivil kim vatandas biliyorduk
eskiden. Bir seyyar satici girdi mi hah derdik diistiiler. Ne isi var seyyar saticinin bu mahallede.
Burada m1 is yapacak. Bir giin (....) yakalad1 bir tanesini, ¢ekti kuytu bir kdseye. Kimsenin
gormeyecegi bir yer. Dayadi silahi, soyun dedi. Zavalli tir tir titriyor. Aradik falan hi¢ birsey ¢ikmadi.
Sonra saldik kaga kaca gidiyor. Meger yolunu sagirmis. Ama genelde sivil ¢ikarlardi. Biz de adabinca
geri yolardik.

%7 Betonlagmadan once buraya sivil polis de giremezdi. Girerdi ama hemen insanlar anlardi. Koseye
cekip ararlardi, doverler mahalleden kovarlardi. Oyle bir dayamisma vard.
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present situation in the district. In this sense these accounts provide specific
interpretations for the meaning of strangers in the today’s district, the allegedly
conflictual relationship between the state and local people, and even the function of

revolutionary organizations today.

Fascist groups before the 12 September coup d’état were a part of the state’s
violence and intrusion in the district and made the function of revolutionaries even
more apparent. Revolutionary groups are imagined as a product of the social
structure based on intimacy and confidence by extending social control and security
to a larger domain. Revolutionary groups were deterrents against the infiltration of
fascist groups and they would patrol the district against fascists as well as police
forces. In this perspective, my informants frequently say that without revolutionaries

the district could not exist:

Before 80’s there was clashes all the time. Leftists were always in front
of the door. My mother gave them food all the time. We could stay there,
thanks to them. If there wasn’t state, the fascists would kill us. If the
politicians were not here between 76 and 80, we could not survive here.
Not because demolishing, we could not live here. Why, because here was
a liberated district. They could not enter here. Not just the police, fascists
could not come forward from the crossroad to here. They would not
allow us to live here. **

Thus, I assert that the historical narratives aim to represent the social intimacy
and confidence that ensured social and political resistance which in turn allowed the
life in the district to continue. The significant emphasis, I believe, is the agency of

the local people in creating the atmosphere of the district. The historical narratives

% Siirekli catisma vard: 80 Gncesi. Solcular hep kapidaydi, annem siirekli yemek verirdi. Onlar
sayesinde orada kalabildik. Devlet olmasa fasistler keserdi bizi. Bak simdi biz burada duramazdik
siyasiler burada olmasaydi 76 dan 80 e kadar. Yikilir degil yasanmazdi, niye ¢iinkii burasi kurtarilmig
bolgeydi. Buraya giremezlerdi. Polisi ge¢ sagcilar dortyoldan buraya gelemezlerdi onlar yoksa
yasatmazlardi bizi burada.
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complain about the intrusive agenda of the state and thus they pave the way for an
interpretation of the causes of degeneration. As I will show you in detail in the
following part, the local people blame the state for the degeneration of the district
and apartmentalization thereof. I argue that the historical articulation of the
imaginary social structure of the time (however it may be relevant) provides the local
people with an assertion that they were able to maintain social order within the
district and it was the state who always wanted to destroy social life in the district.
Within the same trajectory, the role of the state as a pernicious actor penetrates into
the discourse of degeneration after the 1990s as the initiator and agent responsible for

the process of degeneration.

To sum up, I have analyzed two themes which incessantly (re)appear within
the historical narrative of Okmeydani, i.e. intimacy and security. The ideal social
norm imagined by my informants revolves around these concepts. By scrutinizing
the historical narratives depicting Okmeydani before 90s, I tried to understand the
narrative constitution of intimacy and familiarity in accordance with the architectural
structure of gecekondu houses. My aim is not to find factual verification for the
narrated social milieu but to demonstrate the link local people make between
material structure (architecture) and social structure. Along with an architectural
configuration, the local people imagine a particular life in the district, which
produces codes of familiarity and intimacy. I contend that the familiarity depicted in
those representations produces a sense of confidence that resulted in a sense of
security whose absence today is a great source of unease among the inhabitants. To
say it in more analytical manner; (I) the historical representation relates the physical
structure of the gecekondu era with the imagined intimacy and familiarity. (II)

Intimacy and familiarity are the ground upon which social confidence and reciprocal
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social control could be produced simultaneously. (IIT) The second aspect paved the
way for the sense of security for which the local people long so much.

This triangle constitutes the ideal norm for my informants. My informants’
accounts imagine this norm as a product of their agency and a sine qua non of their
existence during the time narrated. The norm was sustained by those people within
the boundaries of the district without any mediation; in other words, the historical
representation points that neither state authorities nor political organizations were
needed for a sense of security to exist within the district. Only intruders —outsiders
like undercover police agents- made the contribution of the revolutionary groups and
their knowledge necessary. Yet the ideal norm was again sustained by a specific kind
of revolutionary who could act according to that norm. It is the reason why they
depict the revolutionaries of the time as “one of them” and imagine as people who
could be registered with familiarity and intimacy. Thus the security provided by the
revolutionaries is imagined as an extension of the existing social structure. On the
other hand, the danger and insecurity came only through the state and its agents (the
police, undercover agents, fascist groups, demolition teams, state inspectors etc.).
The narratives assert that the ideal norm of their social existence had been
successfully defended against this enemy until the 1990s —concretization-. So the
narrative gives us two agents; the state as a negative one and the local people as
positive one. These two agencies, however simple they may seem, are the crucial
components for the local interpretation of the current situation of the district.
Accordingly the whole story that [ have analyzed in this part is a dialogue between
the local people (my informants) and the other actors. This dialogue speaks about
and speaks fo. It speaks about the present of Okmeydani not in the sense that there is

something really at issue in Okmeydani, but in the sense that the local people see
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something as an issue and other things as not. The selection of problems of
Okmeydani defines to whom the dialogue is addressed. Why is it that there is no
place in the historical representation for working histories or local struggles about
health, social insurance, and education? These issues are important since
unemployment, lack of social security, and poor education possibilities for young
people are so endemic problems in Okmeydani. I believe the answers lies in the
question of to whom the dialogue addressed. However this last question needs further
background; because the picture is meaningful only with the narrative explanations
of corruption and degeneration. So I will look at the other half of the historical
narration (after the 1990s). Then I will analyze the off-screen of the complete
historical narration; what is not told in the narratives of degeneration and I conclude

my chapter with why they are not told.

The End of a Dream: Estrangement, Degeneration, Insecurity

The historical narration of the district displays a remarkable breakdown with the
transformation of the built environment. My informants emphasize that within
roughly 3 years, the whole silhouette of Okmeydani changed dramatically. Along
with the architectural transformation, nearly all aspects of social life in the area
turned into something which the local people complain about. The historical
representation starts with the physical aspect and then continues with the social side

of the phenomenon. I will follow the same sequence in my analysis.
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In 90, all the days were construction. Constructors, like marketing
people, spreaded over everywhere. They sold the people the houses.
Because of this, we rapidly became like this. %

The above account, with very little variations, is the general point of
departure for people to tell how Okmeydani turned into a dark, gloomy place. The
building contractors are depicted as “those who come from nowhere” and “those who
deceive/persuade people to build apartments in place of gecekondus”. This
representation is meaningful as I will show that the local people see the state is
responsible for the degenerations of the district and the narration of the building
contractors serves this interpretation efficiently. For now, let me continue my
analysis with the transformation of physical space based on the new architectural

structure.

The building contractors brought a new face to the area; the apartment
buildings with 7 or 8 stores/floors rose quickly. The houses, gardens and streets
which played important roles for the constitution of the social imaginary vanished.
The visibility through which the local people could get to know each other and
control each other in a symmetrical manner became impossible to sustain. In one
sense, the proximity was intensified; the density of people per square meter became
much higher than life in gecekondu houses. In an apartment built at the place of one
gecekondu house, there could be 20 flats which accommodated up to 100 people.
However, proximity and intimacy/familiarity are diverged in apartments. Now
proximity means a density full of strangers and thus a sense of insecurity and a
constant threat. Remember the function of the garden; a twilight zone which

mediates the private area with the public sphere. The possibility to see and to be seen

%990 yilinda hergiin insaat. Miiteahhitler pazarlamaci gibi birden etrafi sardi. Insanlara su kadar ev vs.
diye pazarladi. Illa ev olsun, hizl bir sekilde bu hale geldik.
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is not a threat but poses the possibility of invitation. Inviting friends and neighbors
was seen as part of social life. But in apartments, invitation is narrowed down to
closest friends, and the proximity created by the new architecture came to mean an
uninvited gaze or threat. The account below exemplifies this aspect of the

transformation.

This is worse than squatters. We are looking inside of each others’
houses. When I drink tea in my balcony in the morning, the man on the
other side stares at me. In the era of squatters, you were sitting in your
garden, it was clean. Now we hand down to each other. Her son,
husband look at each other as they are falling from the balcony. If I have
a squatter of my own with a gren garden, nobody can look at my house.”

Visibility is no longer able to sustain the old social structure which is narrated
as a mythical life infused by familiarity and security. The physical and architectural
possibility of symmetrical control in which people can see and control each other
simultaneously and continuously is now gone. This is, to a different degree, also

relevant for a similar place viz. the street.

People from all generations long for the past, so I miss Okmeydanit of
that period. Whenever a man said take this to my house, you would take
that thing to his house. The woman did not ask, who send this to me, this
was not the case. The doors were open to everybody. Everybody visited
each other. Everybody saw each other. Everybody was in the
neigborhood till night. After I just returned from military service I go out
to the street; the boy in the street asks me, ‘who you are’. You don’t
recognize, you don’t know. Everywhere is full of people you’ve never

Secn. o

90 «Simdi daha kétii gecekondudan. i¢ ige bakiyoruz. Sabahleyin ¢ay igsem balkonumda, karsimda

adam ‘beee’ diye bakiyor. Gecekondu zamaninda bahge igerisinde oturuyordun, temizdi. Simdi birebir
icimize sarkiyoruz birbirimizin. Oglu kocasi bdyle balkondan diiser gibi birilerine bakiyor. Kendime
ait giizel bir gecekondum olsa, bahgeli yesil. Kimse benim evime bakamaz.”

! “Her yastan insan gegmisi 6zler ya, ben de o zamanmn (before 90s) Okmeydanini 6zliiyorum.
Herhangi bir adam bir seyi al bunu evime gotiir dedigi zaman alirdim onun evine gétiiriirdiim. O kadin
ne sorardi bunu kim géndermis diye; dyle bir dava yoktu. Herkesin kapis1 agik. Herkes herkese gider.
Herkes birbirini goriirdii. Herkes aksama kadar mahallede. Simdi sokaga ¢ikiyorum, ben askerden
geldim, sokaktaki ¢cocuk sen kimsin diyor. Tanimiyorsun, bilmiyorsun. Daha dnce gérmedigin
adamlar her tarafi sarmis.”
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The spread of insecurity over the district reaches public places as well. The
old coffee houses in which different people (in terms of place of origin, religious
sects, and ethnicity) met and saw each other turned into exclusive places in which
only those whose places of origin are the same can enter and enjoy. The former
social control cannot be applied to the coffee houses anymore. If the coffee houses
were opened to everyone in the district, then unfamiliar and dangerous strangers
could come as well. There is no way to register them spatially as was the case before
the 1990s or to create acquaintance through seeing. Consequently the same strategy
(symmetrical control) is recreated on a smaller scale. Village associations were
established, and the coffee houses became exclusive to a specific place of origin.
People started to go to places in which who can be seen was in a way regulated and
determined. This allowed recreating the lost sense of security to a certain extent. This
is a limited success because scope of solidarity was narrowed down in accordance
with the difficulty to cover people whose origins were unknown. The exclusivity in
search of security intensified the process of estrangement among the local people.

The situation can be seen clearly in the accounts below:

Coffee houses came to an end because of the village associations. The
rest are similar to the village associations, the coffee houses of the people
wha are from Sivas, Erzincan or Giresun. At least their name is coffee
house.”

After this place is full of strangers, people became asocial. They returned
to their villages. They found a place to shelter but they played into the
hands of those who want to shatter the neighborhood.”

%2 Kahvelerde bitti bu kdy dernekleri yiiziinden. Kalanlarda bir nevi kdy dernegi, iste Sivasl kahvesi
Erzincanli kahvesi, Giresunlu kahvesi. En azindan adi kahve.

% Yine de sen ben girsek bir bakarlar kim bunlar ne istiyorlar diye. iletisimimiz koparildi.

Buralar yabancilarla dolunca insanlar iyice i¢ce kapandilar. Kendi kdyliilerine dondiiler. Kendilerince
siginacak bir liman buldular ama mahalleyi par¢alamak isteyenlerin ekmegine yag siirdiiler.
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After the increase of the village associations, the solidarity ended. When
these places were introduced, everybody turned into his own small world.
The coffee houses were much better than the village associations, there
was every kind of person in the coffee houses; Laz, Kurd. You see the
same people in the village associations. They close themselves; only
spend time with the people from their village. When you go the
association of Hafik, indeed I am from Sivas, they look at me as [ am a
stranger. Because of that, the coffee houses are better, conversations were
much more better.”*

What is important about this interpretation of the new venues for socialization
in the district is not only the relationship between architecture and social control, but
also the subject of this transformation. The above accounts implicitly indicate a third
person singular pronoun -someone or something- establishing these new places of
socialization. However, many other accounts explicitly accuse the state for the
implosion of social life within the district. My informants frequently told me that the

state had conducted a policy of “divide, break, and destroy” in Okmeydani.

Look carefully the developments after 90; building permits, village
associations, pubs, night clubs, gangs, drugs. All the time state is
supporting them. The only goal is to anaesthetize the people of
Okmeydanu, to bring them to their knees.”

In the narrations of local people, the state as a tranquilizer reappears in the

different stages of the degeneration of Okmeydani. Like a drug dealer, the state is

94 Koy dernekleri ne zaman ¢ogalmigtir dayanigma bitmistir. Herkes i¢ine kapandi bu mekanlar
gelince. Kahveler kdy derneklerinden iyiydi, kahvede her tiir insan vardi, lazi kiirdii. K6y derneklerine
gidince kendinden bagka kimseyi gérmiiyor insan. Kapatiyorlar kendilerini, sadece kendi koyliileriyle
oluyorlar. Simdi su Hafiklilerin dernegine girsem, Sivasliyim aslen, adam bakiyor kim bu diye? Sivil
miyim diye korkuyor. Sivil olsam ne olacak? O yiizden kahveler daha iyi, kahvelerde daha giizel
muhabbet ediliyordu. -

9% «“Dikkatli bak 90 sonrasi neler neler ¢ikty; insaat izinleri, koy dernekleri, barlar, pavyonlar, ¢eteler,
uyusturucu. Devlet destekliyor bunlar1 hep. Tek amag Okmeydani halkint uyusturmak, yola
getirmek.”
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sinister and makes the people of Okmeydani inert. As the last account demonstrates,
the agency of the state is constantly returning trope in the narratives of local people.
Along with my analysis this theme reappears and helps me verify my argument at the
end of the chapter. For the time being, let me continue with the examination of
narratives about degeneration. To understand better how the local people interpret

the transformation of the district, I have to focus on the theme of the stranger.

Strangers

All my informants point that the familiar and intimate atmosphere of the old social
structure is a past they long for. Along with the huge inflow of unknown, foreign
people to the newly constructed multistory buildings, the sense of strangeness
reached the every corner of the area. This sense created a serious estrangement which
is also related with the reconfiguration of social relations that I have partially
discussed above. A coffee house owner (exclusive to people from Erzincan) states
this feeling quite strikingly: “I myself became a stranger here after the 1990s”*°. The
expression is descriptive for the all narratives I have collected. The local people state
that estrangement is a direct result of the increase in the number of strangers who
cannot be kicked out as they could do for peddlers. But who the strangers are is a
controversial question even considering that the nature of the stranger is its
intractability.

The metaphor of “strangers” is generally used as a metonymy for the Kurds
people in the district. As is stated in all the accounts, the Kurdish migration to

Okmeydani took place after 2000, with the Kurds constituting a majority of the other

% <90 sonrasi ben kendim bile yabanci oldum burada”
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for the local people. Yet this explanation is insufficient regarding the fact that
narratives point the 1990s as the turning point after which strangers began to appear
in the district. I argue that the reason behind this shift is the same local knowledge
which I have called registering. The historical accounts point to a form of social
control based on visibility and a spatial registering of the individuals. Visibility is
impossible to serve as the sphere of control today and spatial registering is all the
much more problematic given that in the place of a gecekondu housing at most a
couple of dozen people, now nearly 100 people live. But the logic of registering
through visibility was reproduced to control the people in the district. The most
suitable candidates for such registering are Kurds.

My informants frequently describe Kurds in a pejorative manner. I have
already discussed the extent and function of those representations in the first chapter.
What [ want to add here is that detecting Kurds through imaginary qualities functions
in the everyday life in Okmeydani as a reestablishment of the sense of security. The
Kurds, as strangers and consequently as the undisputable source of degeneration, are
identified with traits like “place of origin”, “number of children”, “manner of
behavior” and “clothing”. It is a very well known fact that nearly 2 years ago, the
local people of Okmeydan1 who are naturally the owners of the flats in the district,
assembled a secret meeting (allegedly without informing the political organizations
in the area) and informally decided to not rent their houses to Kurds. The place of
origin is the main denominator for such discrimination because it assumes that the
imagined Kurd totally corresponds to all the traits cited above. The political
organizations, however, intervened in the process and put a stop to such intensive
precautions. I personally do not think the real disincentive was the political

organization since the all my informants —Kurdish or otherwise- clearly indicate that
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the Kurds generally tend to pay higher rents for the flats in order to break down the
unwillingness of the owner to rent their flats to a “stranger”. However, my interest
lies in unearthing how the local people interpret changing social and built life and
how they strive to come up with a “norm” which will regulate social life as it was the
case before the 1990s. As registering by “place of origin” fail for this or that reason,
they employ another trait as a code of the norm which has already lost: number of
children is asked to prospective renters. Still it is not difficult to handle such question
since Kurds can lie as can anyone else. The question of “the manner of behavior” and
“clothing” appears in case these two other indicators fail to detect Kurds. I have two
explanations for this phenomenon. First, the Kurdish imagination is not a unitary
one. Indeed it is; but in the level of “objet petit a” as Kurdish people with capital K
(de Lauretis, 1987). The pejorative usage of the term Kurd includes all traits
mentioned above but it is not an uncommon statement that “of course not all Kurdish
people like that”. This maneuver signifies that the symbolic and reality do not always
correspond. There is always a possibility of belonging to the other Kurds who are
“not like that”. So the array of Kurdishness varies and the Kurds who who try to
settle in the district use this possibility as a tactic. The second reason that can explain
the phenomenon is the financial aspect. Kurds work with their all family members so
they can endure ethnicity-based price oscillations. I believe these two reasons are
both relevant however to different degrees. One of my Kurdish informants illustrates

the two-sided phenomenon very clearly:

After 2000 it became difficult to rent house to Kurds. First they ask how
many children do you have. If you say the truth they wo’t give you the
house. They are saying that Kurds came and Okmeydan1 is degenerated.
But the prices of the estates increased. But nobody is mentioning this. In
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Kurds, everybody in the family works. Children as well work for a living.
We pay higher rents in these conditions. °’

But registering strangers as Kurds is not an exclusive strategy for renting
houses. Social exclusion is another aspect, through which the dangerous strangers
can be contained within a sphere of security. The traits mentioned above function as
a tool for the local people to determine who can be dangerous to know. If anyone has
visible signs of Kurdishness, s’/he would most probably be avoided. Yet this
registering, seemingly as efficient as visibility was before the 1990s, fails to some
extent and contributes to the sense of estrangement among local people. The quote “I
myself became a stranger here after 1990 is meaningful here. One of my female
informants, who resembles Kurds because of her dark skin, complains about the

confusion regarding those registers when she moved to another flat in the district:

When I rented this house [ was wearing a red scarf. During one month
anybody did not talk to me. Then a woman asked me where am I from, I
said I am from Sivas. They asked me why did I not tell them that. They
thought I was Kurd, that’s why nobody talked with me. **

This confusion is not a rare example of the ambivalence reigning over the
district. The fear of undercover police is so prevalent that everyone can be
considered as one of them. It is the reason why one of the accounts above illustrates
how the people in a village association are suspicious of my informant as an

undercover police officer. Considering the fact that even strategies of registering

%72000°den sonra Kiirtlere ev verme zorlasti. Sorduklart ilk soru kag gocugun var. Dogruyu sdylesem
vermezler, yalan sdylemek zorunda kaliyoruz. Diyorlar Kiirtler geldi Okmeydan1 bozuldu. Ama emlak
fiyatlar1 yiikseldi. Ama bunu kimse konusmuyor. Kiirtlerde herkes ¢aligir. Gegim i¢in ¢ocuklarda
calisir. Biz bu sartlarda yiiksek kira 6diiyoruz.

%8 “Ben evi tasirken kirmizi bir sal takmistim. 1 ay hi¢ bir komsu kadin gelip benimle konugmadi.
Sonra sordu biri nerelisin diye dedim iste Sivasliyim. Niye sdylemedin dediler beni Kiirt sanmiglar o
yiizden gelmemisler.”
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Kurds can fail, undercover police agents are not easily identified. Before the 1990s,
the low population density and the relatively slow circulation of people had rendered
social control possible but the architectural transformation and subsequent inflow of
strangers changed this. Now, apartments are full of strangers who are spatially close
to the local people but personally distant. This aspect of the stranger, namely the
eerie combination of proximity and distance, is inherent to the experience of
modernity in urban sphere (Simmel, 1971: 145). Bauman refers to this ambiguous
condition of the stranger as the divorce of physical density from the intense
sociability (Bauman, 1993: 86). Furthermore he adds that the insistence of staying as
stranger as against going away is what makes them uncannier (Bauman, 1991: 86)”°.
The outcome of this “modern” transformation in Okmeydan is the harsh
ambivalence against which local people have fought and tried to delimit but only
succeeded to a limited degree until today. Ambiguity has many aspects: uncertainty
about title deeds, the expected urban transformation project, and an unordered social
life. The first two of these will be analyzed later, but the latter is also important to
understand the interpretations of insecurity in Okmeydani. The confusion about who
is who and the indeterminable characteristics of strangers are reasons creating
insecurity. I have already exemplified the ambiguity in registering Kurds and
undercover police officers, but there are countless accounts showing the same

confusion for very different groups and peoples. A leftist says:

%% 1t is realy interesting that Marshall Berman makes a similar remark about a poem of Baudelaire, the
eyes of the poor. Baudelaire depicts a couple who are disturbed by the stare of a poor family in a
Parisian coffee house. Berman interprets the scene as that the abjectness of the poor family, the reason
why the poor are problem, lies in the fact that they will not just go away (Berman, 1995: 209). In my
opinion, this picture is only meaningful with a cross reading. Setha Low, in a very different context,
states that when the people in gated communities live with strangers (ethnic difference is the
denominator for the definition of strangers here) they get used to each other through constant contacts
and conversations (Low, 2004: 142). What she misses is that the people in gated communities share
what the couple and the poor family do not share in the poem of Baudelaire, the economic class. In
this respect, the local people of Okmeydani have the dream of doctor and lawyer tenants, which refer
to a distinctive social and economic position, as against the current tenants who are poor and generally
Kurd.
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They always confuse PKK and Kurds. Recently our friends went up there
to intervene an event, then I went there, people were talking as if Kurds
saved that woman'"

Another one:

We found out that there is a house which is used for prostitution over
there. Our friends went there and did the necessary. The people were
saying that thanks to Kurds that they saved them."'"!

On the other hand one of my Kurdish informants states a similar problem:

We were worried about the danger posed by criminal types at the park
above. Especially at nights, women had to call their friends to cross the
street. We went there and sold tea. We fought, we beat them and we took
the park. We brought peace (huzur) and security to the park. The park
became a secure place, a place suitable for families. People started to
come along and enjoy the natural atmosphere. Then ... (a leftist
organization) took it from us. We had no power to resist like we do now.
And the people think that it is them who saved the park. Everyone thinks
the same. As if it was not us.'"”

Another Kurdish informant talked about another story which resembles the

prostitution case my leftist informant talked about above. I am not sure whether they

were speaking of the same event or not and it was not possible to clarify the issue at

the time.

Up there (the place called Anadolu Kahvesi) there was a couple having
inappropriate relations, we were hearing rumors about them. Nobody was
doing anything about it. We have always been sensitive to these kind of
issues. Our youth went and talked to them. Next day the man had
disappeared because he was frightened. After that we did not hear
anything about him. You know what is so tragic, everybody thinks ... (a
revolutionary organization) did it. It is not important that who is the

19 Bizi siirekli PKK ile Kiirtlerle karigtirtyorlar. Gegenlerde bizim ¢ocuklar yukarda bir olaya
miidahale etmisler sonra gittim insanlar konusuyor iste Kiirtler kurtardi kadin1 diye.

%" Yukarda fuhus yapilan bir ev tespit ettik, arkadaslar gitti gerekeni yapmuslar. Insanlar aralarinda
konusuyorlarmig Kiirtler sag olsun bizi bunlardan kurtardilar diye.

192 This account was noted in English because there was a possibility of police search at the time so
had to note them in English as a relative precaution.

124



perpetrator, but in this way our contributions to the neighborhood are
being ignored.'®

Maybe the best account I have about the overwhelming ambivalence in the
district belongs to a man I had the chance to speak to on the street. He stated that he
had lived in Okmeydani for nearly 40 years and then he began to complain about the
demonstrations held by PKK members. Yet the demonstrations he mentioned were
conducted by a variety of actors in the district and only a few of them included

members of the Kurdish guerrilla movement.

—If the police doesn’t come here, if it does not agitate, there won’t be any
incident. But PKK has strengthened here, always makes demonstrations.
They’re going out everyday. Recently, they were demonstrating, it was
two days ago. (a demonstration held by leftist groups collectively) They
are young kids, it’s a pity. The police was attacking them, so that they are
members of PKK. It has been one or two weeks, they arrested these
youth ((he mentions about the arrest of young militants of Revolutionary
Path) They are giving Okmeydani a bad reputation.

—Isn’t there any other political group? Is there only PKK?

—Dominantly PKK and House of People (the association controlled by
Revolutionary Path).

—Close to the Park

—Yes. PKK claims that they founded the park. (In fact, the Revolutionary
Left asserts the right of usage of the Park). They changed its name. The
name of the park is Fatma Girik Park (A film actriss and a former major
of the district) They have a militant her name is Sibel Can (Turkish
Arabesque Singer) I guesss, they call the park with her name. (Sibel
Yalc¢in —a militant of Revolutionary Left who killed by police to save his
comrades when she was 17 years old).'"

19 yukarida (the place called Anadolu Kahvesi) para karsiligi miinasebetsiz iligkilerde bulunan bir
kadin ve kocasi olacak adam hakkinda seyler duyuyorduk. Kimse birsey yapmiyordu. Biz bu
konularda hep duyarli olmusuzdur. Genglerimiz gittiler, konustular. Adam korkudan ertesi giin
kaybolmus. Bir daha haberi gelmedi. Ama aci olan ne biliyor musun, herkes... (a revolutionary
organization) yapt1 santyor. Onemli olan kimin yapt1g1 degil ama bizim mahalleye katkimz gozard
ediliyor bdyle boyle.

1% __Buraya polisler gelmese, tahrik etmese olay ¢ikmaz bence. Ama burada PKK ¢ok giiglendi, hep
eylem yapiyorlar. Hergiin cikiyorlar. Iste su gecenlerde bir gosteri daha yaptilar (a demonstration held
by leftist groups collectively) iki giin 6nce daha. Gencecik ¢ocuklar yazik degil mi? Polis de saldirtyor
bunlar PKKIi diye. Bir iki hafta oluyor tutukladilar bunlarin genglerini. Okmeydani’nin da adin1
¢ikartyorlar.

—Bagka siyaset yok mu burada sadece PKK mi?

—En ¢ok bunlar bir de halkevi var asagida.

—Parkin orada.
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The abovementioned ambivalence in the everyday life of Okmeydani is a
direct consequence of the transformation of the district, resulting in the impossibility
of maintaining the old ideal norm regulating the social encounters within the area.
The norm my informants imagine once regulated the area through intimacy and
familiarity has a definitive function within the narratives as I have presented in the
case of representation of the district before the 1990s. The familiar and intimate
constitution of sociability in line with the built environment which makes
interpersonal relations meaningful within the narratives cannot function today. Even
though we have not a thorough factual verification for the former sociability, pace
Portelli, the narrative constitution of social and political life provides the local people
with an ideal norm through which they interpret today’s Okmeydan1 (Portelli, 1991).
The ideal norm is not something with which people can operate in a stranger world.
Of course it is a part of the ideal norm, especially considering that the norm they long
for creates an imagined community. However the real function of such longing lies
in its dialogical use and I will show why and how the myths of old Okmeydan1 and
its norm make possible the local people to speak to the state and its own norm.
Ambiguity plays a critical role because it leads me to see how the local people
through these narratives enter into dialogue with the state. What a careful
examination of these narratives show is a causal relation between the architectural
transformation, estrangement, ambivalence and insecurity. The trick of the magician
is the roles of discrete agencies for the social reconfiguration of the district. These

different roles attributed to different agents can be understood in a framework which

—Evet. O parki da PKK liler biz kurduk diye iddia ediyorlar. Adin1 degistirdiler. Orasi Fatma Girik
parkidir. Bunlar Sibel Can diye mi ne bir militanlar1 varmis onun adin1 vermisler
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assigns responsiblity for degeneration and for relative recuperation. So I will
continue my analysis by now turning my attention to the issue of insecurity as a
result of ambivalence on the one hand, and an uneven reestablishment of the social
control, on the other hand. In order to see the agencies of degeneration and
recuperation within the narratives of local people, we have to focus on how the local
people narrate the degeneration process in terms of responsibility (who is responsible

for degeneration and who is for recuperation).

My informants’ narratives draw a picture of Okmeydani in which strangers
come to the district, causing ambivalence and estrangement among the local people.
Ambivalence and estrangement are the themes which appear mostly in contexts
referring to the sense of insecurity in the district. I am intentionally using the term
insecurity because our conversations with the local people point that Okmeydani is
not a dangerous place, it is much more secure than many other districts in Istanbul.
They never use the adjective “dangerous” to describe Okmeydani. A few interviews
with police officers of Sisli, Beyoglu and Kulaksiz police stations verified the low
level of crime incidents in the district. [ have explained more clearly the public
representation of Okmeydani as a source of crime in the first chapter. But the local
people were still insisted in using the term “insecurity” (giivensiz) though they stated
that there was no intensive criminal activities in the area. Thus I have concluded that
the term insecurity refers not only to a criminal threat but to a variety of issues which
are at the end connected to the alleged hidden agenda of the state. According to my
observations and conversations with the local people, the range of insecurity includes
the issues of ambivalence, strangers, apartments, degeneration, the problem of title
deeds, and the impending urban transformation. I have already analyzed how the first

three of them interactively contribute to the sense of insecurity. Now I will turn my
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focus to the issue of degeneration as a result of the coming of strangers and ensuing

ambivalence.

According to my informants, degeneration which they take to mean the loss
of old ideal norms started after the concretization of the district. The local head of a
leading revolutionary organization in the district narrates the issue for a leftist

newspaper in the following way:

I came here, to this neighborhood from Sivas in 1979. Those days people
were building the gecekondus collectively. During the municipal
elections in 1982, the roads of the neighborhood were builded. After
1989, with the coming of the contractors and the concretization, the
collectivity among the people of the neighborhood disappeared. MHP
won the next municipal elections, then CHP got it again, in the end
Okmeydan1 became a concrete jungle which is out of breath. Meanwhile,
a degeneration occured in which we don’t know and control each other.
Formerly there were efforts to stop the influx of the bad things to here,
now tl}aa;[ frustration, that sense of owning the neighborhood is on the
wane.

Though the account does not give us a comprehensible analysis about how
and by which mechanisms the social life before the 1990s had vanished, I have
already tried to understand the issue through a close reading of the narratives of
inhabitants. The connection between the new social structure as a consequence of
architectural transformation and the moral degeneration in the district is especially
apparent in Musa’s words. All my informants agree that after the 1990s, the ideal
norm of the old district and its social practices disappeared and an “immoral

economy” started to operate within Okmeydani. This immoral economy is named

1% Ben 1979'da Sivas'tan geldim bu mahalleye. O zamanlar insanlar gecekondularini el biriligi ile
yapiyorlardi. 1982 yilindaki belediye segimlerinde buraya yol yapildi. 1989'dan sonra miiteahhitlerin
girmesi ve apartmanlagmayla birlikte mahalleli arasindaki kolektif dayanisma da yok oldu. Sonra
belediye se¢imleri oldu tekrar, MHP'li bir belediye ald1, sonra CHP'ye gitti ve hava almayan bir beton
y1ginina doniigtii mahalleler. Bu arada da birbirimizi tanimadigimiz, birbirimizi denetleyemedigimiz
icin yozlasma da agiga ¢ikti. Eskiden insanlarin buraya kotii seyleri sokmamaya yonelik ¢abalari
vardi, simdi o heyecan, sahiplenme duygusu zayifladi.
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“degeneration” by revolutionary organizations and they see it as a simultaneous and
intentional (on the part of the state) strategy to undermine local support in most of
the former revolutionary districts in Istanbul. In this regard, there seems to be a
linguistic transference from revolutionary organizations to the local people but [ am
not well qualified to discuss this aspect, partially since my concern is a little bit
different. Yet, the range of application of the term degeneration within everyday
usage can be seen in in-dept interviews. The term is most frequently used on the one
hand to designate criminal acts such as theft, prostitution, gangs, drugs, robberies,
and rape; on the other hand, it is used for crimes such as political and social inertia,
gambling, and selfishness. It is often narrated that the moral and criminal are closely
interrelated in a spinal cycle of deterioration. This structure of causality is one of the
three sources of the sense of insecurity in Okmeydani. The other two are the
ambiguity concerning the ownership of the lands their apartments occupy (via title
deeds and urban transformation) and the ambivalence brought by strangers, which is
something I have discussed above.

As it is stated by everyone in Okmeydani, degeneration had been the biggest
problem for the local people until 2000, which is ironically the date when the number
of the Kurdish population in the district begins to rise. The most frequent stories
about degeneration I have encountered focus on prostitution, gambling, drugs, and
gangs. Prostitution and gambling go hand in hand in the narratives because the main
actors on those scenes are the local inhabitants themselves. My informants recount
that night clubs were widespread between 1996 and 1999. These were places where
the local people went to chat and flirt with “prostitutes” even though the drinks were
much more expensive than in normal/decent pubs. Families got uneasy about the

situation and discord spread. The husbands became habitués of the night clubs and
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even some nights the district witnessed fights in front of those clubs, some resulting
in serious injuries and deaths. On the other hand, gambling took place in the new
coffee houses that I have mentioned above and the local people of Okmeydam
frequently visited those places. Even some of my interviews with the local people
turned into a series of confession about how bad they were, taking each other’s
money (r1zk). Musa gives an exemplary account in the same interview from which I

have quoted above:

They sell drugs in front of schools, they orient our girls to prostitution.
There are some houses (used for prostitution) that we have found out,
they know it but turn a blind eye on it. There is gambling in some coffee
houses in the neighborhood. These negative incidents break up and
disperse the families. In 1996-1998 period there were a lot of
demonstrations here. What’s more, there was an increase in the numbers
of shops selling alcohol without license. Because here is seen as the
backyard of Beyoglu, these kind of places were moved to Okmeydan.
Eventually, these places turned in to pubs and night clubs. In 97" we
collected 1500 signatures to avoid these places in the neighborhood. We
went to the head of the district (kaymakam), did not give an answer to us.
We appealed to the municipality, they told us that it is the police who
conduct Okmeydani, they knew that those places were operated without
license, but they had nothing to do about it. Yet, if a restaurant does not
have a license, the municipality immediately closes it. Anyhow, they
closed those places for 25 days, in order to prevent peoples’ reaction,
then they moved on. When the oppositions of the people were dense, the
owners close them by themselves. '

The part I have taken is an example of the degeneration process; it also

implies the agency of the state behind the scene. I will closely examine this aspect as

1% «“yaz1 Dizisi: Metropol Siirgiinleri—3, Okmeydani Beyoglu’nun Arka Bahgesi”. Birgiin Gazetesi,
13 March 2007. ...Hap satilmaya baslandi1 okullarin kapilarinda, geng kizlarimizi fuhusa
yonlendiriyorlar. Tespit ettigimiz evler var mesela onlar da biliyorlar buralari ama géz yumuyorlar.
Mabhallemizde kumar oynatiyorlar bazi kahvehanelerde. Bu olumsuz gelismeler aileleri pargaliyor,
yikiyor. 96-98 arasi burada yiiriiyiislerin ¢ok oldugu bir donemdi. Bir de ruhsatsiz i¢kili mekanlarin
yogunlastig1 bir zamandi. Beyoglu'nun arka bahgesi olarak goriildiigii i¢in o mekanlar buraya
taginmaya baslandi. Sonra da bu yerler en son bar, pavyona doniismeye basladi. Buralarin kapanmasi
i¢in 97'de 1500 imza topladik ve 6nce Kaymakamliga gittik, bize cevap vermedi. Belediyeye gittik,
Okmeydani'na polisin baktigini, buralarin ruhsatsiz oldugunu ama bir sey yapamayacaklarini
sOylediler. Ama mesela lokanta igleten bir esnafin ruhsati yoksa belediye hemen kapatiyordu. Yine de
halkin tepkisini 6nlemek i¢in 25'er giin kapattilar bu mekanlari, sonra devam ettiler. Halkin tepkisi
yogunlasinca mekan sahiplerinin bir¢ogu kendiliginden kapatti.

130



my purpose is to show that the kind of dialogues above calls the state to take action
in a neoliberal manner by accusing the state of introducing the process of
degeneration while seemingly fighting against it. But for the time being, I have to
delve into the representation of degeneration in the narratives of local people to

complete the picture.

In a manner similar to the process described above, gangs became a source of
trouble for the district; they were racketeers, haggling passers-by, selling drugs,
degenerating the youth. What is interesting about thi picture is that the accounts
relate that the first members of those gangs were among the children of the local
people. Yet my informants somehow link the rise of gangs with the raid of strangers.
Of course one might contend that as the social control based on former ideal norms is
gone, the control of the self (their own families) like that of strangers became
impossible. However it is interesting that they narrate the process of degeneration as
something totally out of their control and outside their participation. Their agency is
appropriated only when local people took the matter in their hands to clean the
district and it is against the state plans to cause the degeneration of the district. For
example when they speak of the fight against gangs which was conducted by the
members of revolutionary groups, they call the revolutionaries “our boys”. However,
as I have showed above, it is also a common complaint that revolutionaries are not
like them. They became one of them only when a successful action (like driving
gangs away) was accomplished.

In general, the struggle against degeneration has been the main agenda of
revolutionary organizations for nearly 15 years. This policy has many purposes
including the fight against crime, renewal of political consciousness, and resumption

of the old ideal norm. As I have already argued, this project and its discourse are
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appropriated by the local people in a particular way that [ will not analyze. Yet my
purpose is still relevant considering that [ am interested in the expressions and
apparitions of the term degeneration in everyday encounters. Local people see
themselves as the main actors of the struggle against degeneration. Musa, even as a
member of a revolutionary group, emphasizes the role of local people in the

recuperation process and states that:

Recently, people are gathered again. We are trying to make a campaign
against degeneration. Actually it is a proplem that the state has to solve.
It is written in the constitution, too. Yet the state is immediately reacting
a democratic demonstration, but not see when a burglary happens, if sees,
do not do anything about it. '’

The account is significant as well as widespread in Okmeydani. The narration
attributes the agency of recuperation to the local people who are considered as still
having the ideal norm which defines Okmeydani before the 1990s. The local people
talk about recuperation as a direct consequence of remembering their lost values and
traits. Many informants point that there is a strong tradition of social and political
resistance against unfairness and immorality. They say Okmeydani has a tradition, a
history, a legacy through which local people display a morality and a norm. Though
the process was initiated by revolutionaries, the local people gathered thousands of
signatures, participated in several demonstrations against night clubs and drug
dealers, and even assaulted those places. The narratives show that after the closing of
the night clubs, the fight against degeneration continued for one or two years

intensively. The skirmishes between gang members and revolutionaries took place at

197 Son zamanlarda insanlar yeniden bir araya geldiler. Y ozlasmaya kars: kampanya yiiriitmeye

caligiyoruz. Aslinda bu sorun devletin ¢6zmesi gereken bir sorun, Anayasa'da da yazar. Ama
insanlarin demokratik bir eyleminde karsisina hemen dikilen devlet, bir hirsizlik oldugunda bunu
gbrmiiyor, goriiyorsa da hicbir sey yapmiyor.
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this time (approximately between 1999 and 2002). Those incidents, as I have pointed
out, are narrated as victories of “our boys” against “the corrupt”.

This narrative is a way of extending the sense of community the local people
have. The narratives place the revolutionaries before the 1990s as part of the district.
The same procedure is working here to some extent. When they speak of the events
they were in some way involved in (like the fight against degeneration), the identity
of Okmeydan starts to include revolutionaries; however when the matter is much
more general to society and not directly related with the district (like social security,
working conditions, or minimum wage), the revolutionaries turn into pretentious
youngsters who do not know “the real issues of Okmeydan1”. It is quite striking that
the same tactic is employed to define Kurds as explained above. This possibility of
being “one of us” or “acceptable to us” is based on a particular way of life, public
appearance, family structure which can be defined as modern. I argue that a specific
kind of community defines and delimits the sphere of social and political ideal (the
norm) in the district. This community has a dialogical aspect which speaks to the
state and makes certain demands from it. Those demands are closely related with the
“real issues” of the district. In this sense, the narration of the fight against
degeneration corresponds to some of the real issues. But what is more important is
that the narratives of degeneration attribute agency to the people of Okmeydani in the
same way that historical narratives do. My informants, I argue, claim that they are
the agent protecting the district, saving it from corruption, pursuing a decent and
harmonious life. And they are doing it in spite of the sinister agenda of the state and
its policies. Yet as I have pointed earlier, this vilification of the state does not
correspond to the studies focusing that how unexpected alliances are established

between people in gecekondus and the central government. Ustiindag argues in a
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very different context that people in gecekondu areas (specifically in Esenyurt) create
such an alliance by redirecting corruption charges and accusation of injustice from
the central government to the local authorities (Ustiindag, 2005). However, my case
display that the local people do not direct their accusation anywhere but directly to
the state. Yet this produces another kind of alliance which needs to be analyzed in
order to understand the cultural and political mechanisms of governing in the new
world order. To achieve this purpose, [ have to add a significant dimension of the

narratives, viz. the state.

The State

The state appears everywhere in the narratives of local people about the current
situation of the district. The historical narratives contain a little about the state and its
agency and even when it is mentioned, it simply says “we could protect the district
against the state in terms of social and political matters.” Still, the agency of the state
is always depicted in a pejorative way. The uses of the term also continue to
designate a strong resistance against state authority and praise for the revolutionary
dreams. Yet this is only a first impression. I will try to show that the case is the
reverse and is peculiar to Okmeydan1 because of its historical background and
current situation. To scrutinize the phenomenon of the state within the narratives of
local people, I propose to make a distinction which is obvious in my interviews. This
distinction is between the direct manifestation of the state and its spectral apparition.
My informants mention, on the one hand, the personal and material encounters with
the state (as direct manifestations) and on the other hand they explain the problems

of the district with reference to the hidden agenda of the state (as spectral
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apparitions). Thus in the latter case, there is not a material acttion of the state that we
can verify by observation, because even the local people cannot provid me with
concrete examples of such acts. However, this double form of state as represented in
narratives points to interesting forms of addressing the state and representing the

district.

The direct manifestation of the state consists of three recurrent themes: the
police force, the issue of title deeds, and the urban transformation process. The police
is the main instrument of violence of the state, aside from the military. For a
politically marginal district like Okmeydani, as it is case for all the others, the
frequent confrontations and encounters with police officers are a part of everyday
life. The significant point concerning the police force is that it is either absent or
overpresent. When they are needed, as when there is criminal activity, they do not
show up. But when they are not needed they are present to annoy people. They use
brutal force against “innocent” demonstrations; instead of criminals, they arrest those
who fight against criminals; they adorn the district with checkpoints and search
ordinary local people yet they do not check drug dialers and gangsters. Ercan states

in a newspaper:

Beyond all these, there is double standard. In some districsts, security is
provided, in some districts, not. We cannot see any police when we say
that there is burglary in Okmeydani, but when there is a press
declaration, police comes here, before hours. There is burglary,
usurpation, prostititution, everything, here. There is not any house which
is not burgled. People went to police station and informed about it, but
they could not get any results. In some places some measures are taken in
order to prevent these incidents but in such places the state is doing
everything to get rid of these places. In order to demolish the
revolutionary dynamic, they open the way for the things that the youth
would demand.'®

"% T{im bunlarin Gtesinde ¢ifte standart uygulaniyor. Bazi semtlerde asayis saglanirken buraya hig
dokunulmuyor. Okmeydani'nda hirsizlik olay1 var dedigimizde higbir polis géremeyiz mesela, ama
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And when Musa mentions about the local resistance against night clubs, he
points:
For example, in 98’ there was a fight in one of those places. The chief of
police of that period, Hasan Ozdemir, amass here five thousand police.

Snow masked snipers, black uniformed officers. Exactly five thousand
police.'”

This specific manifestation of the state exacerbates the sense of insecurity in
the district to the point that my informants say that the state is the source of
insecurity instead of being its provider. Furthermore, the rumors about the number of
undercover police agents contribute to this sense of insecurity. As I have explained
above, the possibility of someone being an undercover police agent is so high that the
sense of insecurity has another dimension which is directly linked to the state as a
cause of insecurity.

Another manifestation of the state is with regard to title deeds. Nearly
everyone in Okmeydani went to the Directorate of Foundations (vakiflar miidiirliigii)
or the Office of Title Deed (tapu dairesi) at least once and they have lots of stories of
how the state (as municipalities, title deed bureaus or offices) is unable or unwilling
to issue their title deeds. The problem arises from the fact that they are in fact
squatters on the lands that belong to a foundation (Fatih Sultan Mehmet Vakfi). My
informants say that when they settled in the area, they thought that the lands belong

to the state. Indeed I have shown in the first chapter that the local people claim they

basin agiklamasi denildiginde saatler oncesinden gelir polisler. Bugiin buralarda hirsizlik, gasp, fuhug
her sey var. Hirsizliga maruz kalmamis ev kalmadi. Insanlar karakola gidip sikayet ettiler, ama hicbir
sonug alimmadi. Bagka yerlerde bir takim 6nlemler aliniyor ama bu tiir yerlerde devrimci dinamigin
tasfiye edilmesi igin her seyi yapiyor devlet. Var olan devrimci dinamigi yok etmek i¢in gengligin
ragbet edecegi seylerin oniinii agiyor.

1% Ama mesela 98'de tek bir kavga oldu bu mekanlardan birinde. Dénemin emniyet miidiirii Hasan
Ozdemir buraya 5 bin polis bir den y1gd1. Kar maskeli, keskin nisanc1, siyah giyimli vs. Tam 5 bin
polis.
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had paid the price of the lands to the Albanians and with this claim they try to create
a dialogue with the state in monetary terms. However, according to my informants,
the state authorities have two claims; one is that the land belongs to the foundation so
they cannot do anything about ownership. Secondly, the land of Okmeydani is a

historical site (sit alant), and the laws force them to demolish the district.

My informants contend, on the other hand, that the historical claims of the
state authorities are based on the obelisks which were erected in order to signal the
place an arrow (which was shot by an important person of the time-like a Sultan) had
fallen. The local people see those obelisks as mere stones which are used by the state
to legitimize the demolition of the district. They state that these are ordinary stones
and most of the texts inscribed on the surfaces are gone. They say “the state sees the
stones but cannot see the people in the district”. The aspiration to be seen by the state
is the significant part of my argument. It points to the fact that the local people do not
reject the state but want to be recognized by it, to be seen and embraced by it. It is
important to understand this longing for recognition for my analysis. I hope it will
make clear and meaningful that it is not a coincidence that the narratives of local
people, whether focusing on the past or the present, revolves around the issue of
security and intimacy. Now we need to look at the last manifestation of the state, the
urban transformation project, to see how these issues are linked to the desire to speak
to the state.

The urban transformation is one of the main agendas of the public sphere as
well as that of the state. In Okmeydani, urban transformation gradually became a
major threat. First the rumors started to the effect that the project would include
Okmeydani in the future. The ambiguity concerning the issue was clarified to some

extent when the official web site of the Istanbul municipality clearly stated that the
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greatest demolition would take place in Okmeydani. The uneasiness among local
people spread quickly; many demonstrations were organized, and signatures
protesting the plan of municipality were collected. The expression of the discontent
was again quite similar to the discontent about the title deeds and obelisks. Many of
my informants complain that the state via urban transformation project sees the area
as an “empty place” without any inhabitants. As the state sees the obelisk instead of

seeing local people, the state again sees the field/area not the people live therein.

They have this urban transformation project. They see us as an empty
area in this project, as if there is not any people living here, they say ‘we
have a new plan for this neighborhood, you will not benefit from this
plan. If you are land owner, we will settle you to another place, then you
will become indebted to us and pay it.” They do not consider the tenants,
the people who own five storey buildings. They give only one apartment
and you get into debt for it, we are against this.''°

According to all my informants the reason behind that attitude is the extreme
value of land in Okmeydani and the dissident stance of the local people. The first
reason is told by my informants as “the houses of Okmeydani would be 500,000 or
1,000,000 tl if the title deeds were issued”. The high profitability rate in the area is
something which “the state and powerful capitalist would not allow the local people
to enjoy” (bize yedirmezler). The aspiration to be seen by the state comes again forth
here with the plea “include us in the plan as well”. I have countless narratives
concerning this aspect, all very similar to the interview in Birgiin. Ercan clearly

illustrates my point:

19 Onlarin simdi bir Kentsel Déniisiim Planlari var. Bu planda buray1 bos bir arazi olarak goriiyorlar,

sanki burada insanlar yagsamiyormus gibi, 'biz buraya yeni bir planlama getirecegiz, bu plandan siz
faydalanamayacaksiniz. Ev sahibiysen biz seni baska bir yere yerlestirecegiz, ondan sonra sen orada
bize borglanacaksin ve ddeyeceksin' diyorlar. Kiracilar1 diigiinmiiyorlar, 5 katli evi olani
diisiinmiiyorlar. Sadece bir ev veriyorlar ve seni tekrar borglandiriyorlar o ev i¢in, biz de buna kars1
¢ikiyoruz.
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Actually the interest of the capital is here because the place of
Okmeydani is valuable. It is close to E-5 and E-6, it is near to the city
center, thus they will sell the lands for lower prices to their supporters. At
that time, the value of an apartment here will be five hundred billion or
one trillion. For that reason they say to the people of Okmeydani “you
will go to the remotest places of the city, you will go to where we show
or to wherever you can go. Then they will make here a different place.
We are saying that include us into that plan. In this latter case, schools,
parks, everything can be constructed. But they have in their minds to
build skyscrapers here, because the ground is solid. Their target is
differer}tl.1 To break up the district, to end the struggle here are their other
targets.

The negative role attributed to the state defines two hidden agendas which are
interrelated; to exclude local people from the high profits which will be derived from
the exchange value of the land in Okmeydani. Secondly, the local dissident
solidarity, which is assumed as an alternative authority and control mechanism in
opposition to that of state, is a target for state forces because it is a challenge against
the state on the one hand, and it is an obstacle for the demolition of the district and
transforming the area as a center of capitalist relations (with skyscrapers and huge
modern residences) on the other hand. The problem of title deeds exacerbates the
situation, considering the fact that there is a constant possibility of demolition in the
district and the local people have no legal rights to resist such operation. The only
power they have is their solidarity organized around political organizations. This is
the reason why large numbers of people are attracted to the demonstrations against

demolitions and urban transformation. The only nodal point that connects all local

"1 «“Yaz Dizisi: Metropol Siirgiinleri-3, Okmeydani Beyoglu’nun Arka Bahgesi”. Birgiin Gazetesi,
13 March 2007. Aslinda biitiin sermayenin gozii burada, ¢linkii Okmeydani'nin yeri giizel. E-5'e, E-
6'ya yakin, sehir merkezine yakin, dolayisiyla buralari birilerine peskes ¢cekecekler. Burada o zaman
yapilacak bir dairenin degeri 500 milyar ile 1 trilyon arasinda degisecek. Onun i¢in de burada yasayan
insanlara siz bizim gosterdigimiz sehrin licra kdselerine, nereye olursa artik, ¢ekilin gidin biz buray1
baska bir sey yapacagiz diyorlar. Biz diyoruz ki bu plana bizi de dahil edin. Okul olur, park olur her
sey olur o zaman. Ama buranin zemini de saglam olugu i¢in onlarin kafalarindaki, buraya gokdelenler
dikmek, amag farkli yani. Mahalleliyi buradan dagitmak, miicadeleyi kirmak da diger amag.
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people (original inhabitants) is their apartments. Many slogans against state were
shouted in demonstrations. However in my interviews, in accordance with the
account of Ercan, the local people demand the state to include them in the urban
transformation project. They do not want to lose five houses and take one flat outside
of Istanbul. The process generally works in this way in Turkey and indebts people
live in the areas of transformation. Moreover they add another demand which is also
very significant. They do not want to be spread over Istanbul (to different districts,
different housing estates built by Housing Development Administration of Turkey -
TOKI). They want to stay together. This togetherness, however, does not include all
the population of Okmeydani but the local people who shared the same history. One

of my informants exemplifies this discourse:

I don’t think that anybody will be against the transformation. But it
differs from transformation to transformation. If he will extirpate me, if
he throws me to another place, this is not transformation. I am not against
the transformation, but I want to live in the same place in better
apartments. I would give my two apartments in return to a better
apartment. But this is my place, I do not want to be separated from here, |
work here, my home is here, my friends, relatives are here.''?

The account signifies many things; first the state is invited to bargain
(including the number of houses to be exchanged). Secondly the emphasis over the
continuity of social life in the district is important. Yet this is not, [ contend, out of
social gratitude (the nostalgic yearning for the past) or a mere fidelity to neighbors. It
is a fear of the possibility that the sense of insecurity and estrangement can

deteriorate further. The same informant (who is from Sivas) clearly states:

"2 Degisime kimsenin kars1 gelecegini sanmiyorum. Ama degisimden degisime fark var. Beni
buradan sokiip atacaksa, bagka bir yere gétiiriip sey yapacaksa o da degisim sayilmazki. Ben kentsel
doniisiime karsi degilim ama beni buradan atip siirmeden yine birgey yapacaksa burada yapsin ben de
bu ayn1 yerde yasayayim daha iyi konutlarda. Tki konutumu verip adam gibi bir evde oturmak isterim.
Ama buras1 benim yerim kopup gitmek istemem ¢alisiyorum evim burada arkadaglarim akrabalarim.
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I grew up in this surrounding so, I acquired some attitudes. I have a
certain life style and certain habits. If I am sent to another place, they
cannot change my habits immediately, thus there should be a period of
time. That time I will be a stranger for them. I will be from Mardin for
them. If someone takes me to Etiler, I will be a Kurd of Mardin for
Etiler.'"

I propose to read these lines with the account above from the same informant.
Together they give us another reason about their fear of urban transformation. They
are afraid of being estranged and marginalized by other people, like they do to
Kurds. Yet the above quote also gives us the motive behind the demand from the
state. They want the state to see them, to take them into the account but in a specific
way: without transforming it, without turning them into strangers. They demand the
state to regulate their inner most feelings —the sense of estrangement-. This is a very
postmodern gesture because the point is to be embraced by the totality and its norm
via singularity. The local people demand to be articulated to the state the way they
are (with their social life). Of course “what they are” consists of friends, families and
a familiar atmosphere around the district not of revolutionaries who are already
containing the risk of being “other than us” (in contrast to “one of us”). This is
perhaps the reason that the local people say if the state issues the title deeds or
provides a reasonable solution (such as the one my informant states above) to the
urban transformation problem, there would be no place for revolutionary
organizations in the district. I therefore contend that charging the state with a hidden
agenda has a specific function. This charge attributes the corrosive aspect of the

transformation of the district to the state on the one hand, and the

'3 Ben bu ¢evrede yetismigsem belli seyler almisim, belli yasam tarzindan geldigim i¢in belli
aligkanliklarim var. Bagka bir yere gonderseler bu aligkanliklarimi degistiremeyecegime gore belli bir
zaman ge¢mesi lazim. O zaman ben onlar igin yabanci olacagim, ben onlar i¢in Mardinli olacagim.
Beni Etilere de gotiirse ben Mardinliyim.
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constitutive/recuperative agency to the local people, on the other. Yet this is not a
complete rejection of the state as a whole, as it would seem prima facie. On the
contrary it is demanding the presence of the state as a whole, in all its aspects. This is
the reason why the local people call the state to regulate their innermost feelings (the
sense of estrangement-the sense of intimacy); they do not demand jobs, social
security, or education from the state as their history are fraught with such struggles.
On the contrary, they only recall security and intimacy of the past. I hope I will
clarify and substantiate this point thoroughly in the conclusion. However, I have to
complete the picture with the issue of the spectral apparition of the state before I can

complete this argument.

The spectral apparition of the state is a term I use to designate the presence of
the state in the district which has no valid verification or proof other than rumors and
common sense. The undercover police agents are one such example. As [ have
explained, these agents are described as being untraceable and indistinguishable from
the normal people in contrast to the pre-90s period when they could easily be
discerned. The state and its instruments are imagined as having totally penetrated the
district, having become almost a part of it. Anyone can be one of them (so everyone
can be “other than us”) and thus dangerous and harmful. The statement of a carpenter

in the district illustrates the point:

—I think they(the undercover police) all know everything about the
events. They know who is doing what. Who is shopping from which
marker, who is from which political group. They have many people who
are traveling around.

—I know. They were telling me, they knew who is the undercover police.
Saying this or that.

—There are some ordinary men that you would never be suspicious about.
It could be your neighbor or a shopkeeper. If it is the the bottle gas man,
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he can get into all the houses. And he has a transmitter. How can you
figure it our?''*

It is obvious that the spectral apparition of the state as allegedly omnipresent
undercover police agents is a source of insecurity. It was so before the 1990s, but to
uncover such an officer was an easy task. Now they are a constant source of
insecurity and it exacerbates the sense of estrangement by making trust almost
impossible. One of my informants brilliantly underlines this aspect by saying

122

“sometimes I even doubt that [ may be an undercover police agent!” However, this
agency of the state corrosive to the life in Okmeydani is not limited to undercover
police agents. Nearly all negative aspects of contemporary Okmeydani are in a way
attributed to the state. These negative aspects of life in Okmeydani can also be
considered as spectral apparitions since the whole explanations regarding their
occurrence revolve around the notion of the hidden agenda of the state. I am not
saying that these charges are false, on the contrary taking into the account that the
history of Turkish Republic is full of hidden agendas (as it is the case of Ergenekon

or Susurluk file). However, my point is to understand how these accusations

function.

The agency of the state as degeneration includes all the problems concerning
security and intimacy. The local people strongly assert that the building contractors
and the permission for building apartments are a part of the state’s hidden agenda
aiming to destroy solidarity and resistance in Okmeydani. Strangers are another part

through which the state attempts to corrupt the district and to turn it into somewhere

14 _Bence bunlarm (sivillerin) olaylardan herseyden haberi var. Kimin ne yaptigindan haberleri var.

Kim hangi bakkaldan aligveris yapiyor, kim hangi siyasetten. Bunlarin el altinda dolasan birgok
adamlari var.

—Biliyorum, artik tantyorlarmus sivilleri sdylilyorlardi. Su sudur bu budur diye.

—Onlarin bagka hi¢ tanityamayacagin siradan insanlar1 var, hi¢ siiphelenmeyecegin. Komsun olur,
burada esnaf olur. Bir tiip¢ii olsa her eve giriyor ¢ikiyor. Telsizi de var. Nasil anlayacaksin.
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like Tarlabasi or “the backstreets of Beyoglu”. The crime, gambling, gangs,
prostitution, drugs are the ways through which the state drugs''> Okmeydanli. The
accounts above blame the state for not preventing such criminal activities. Even

Kurds are sometimes thought as in an accomplice with the state:

The tenants are from south east Anatolia. In my opinion the they came
here form Tarlabasi. The state did it on purpose. Okmeydani is a castle,
the state knows this. Now I am habitant of this place. Look how many
habitan‘{?6 are there. But when there is a fight, Kurds come with 50
people.

The narratives represent the state as “unable or unwilling to issue title deeds”;
“seeing the stones instead of people”; “seeing the empty place but not the people”;
“bringing building contractors and apartments”; “degenerating Okmeydan1”;
“promoting the crime and immorality” and finally as “preparing to demolish the
district with the urban transformation project”. All the representations indicate a
point of confrontation with the state. The assertion of such a stance of confrontation
and feeling of animosity is narratively substantiated by the local people by
representing the local people (themselves) as the agents of partial recovery. The
historical representation of Okmeydani is important here because the historical
narratives attribute the agency of the constitution of the sense of security and that of

intimacy to the local people at the time. The narratives depict a historical picture of

Okmeydani in which the local people sustain control and security via their intimate

51 deliberately use the verb “to drug” because the local people in Okmeydani generally use
“uyusturmak” to recount degeneration in the district. It is also interesting that the few police officers I
had chance to speak to use the same word to describe the young revolutionaries in Okmeydani: “they
are all drugged”. I believe a study focusing on the relationship between the language of crime and the
language of politics in Turkey would be fruitful for analysing neoliberal reconfiguration of the state.
For an analysis which seeks similar questions, see Comaroff and Comaroff (2006).

"6 Kiracilar giineydogudan. Tarlabagindan buraya geldiler bence. Devlet bunu bilerek yapti.
Okmeydani bir kaledir, devlet bilir bunu. $imdi ben buranin yerlisiyim. Buranin yerlisi ne kadar bak,
ama Kiirtler bir kavga olur 50 kisi gelirler.
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and familiar way of living. Above I have already presented something quite similar;
the ongoing degeneration is said to be halted to some extent by the local people. The
narrative constitution of the local people as ameliorating and recuperating the process
of degeneration seems the exact opposite of the imagined function of the state as the
degenerating and corroding agent. However my thesis advisor warned me about the
apparent contradiction between these two sides in the narrations. Following her
comments, I contemplate over the issue and review my notes and recorded
interviews.

At this point something is surprised me. When the local people talk of the
degeneration and the fall of the former ideal norm, they do not mention issues like
employment, social security or education for which they had fought for a long time.
They informed me about these aspects not in the conversations focusing on
degeneration, but in the nostalgic accounts of their past in the district, their youth,
their childhood. They blame the youngsters (revolutionary or not) for being
uncultivated, unemployed, vagabonds, bloodsuckers of fathers. However, while they
relate the sense of insecurity and estrangement with the architecture, strangers
(Kurds and the others), or the state, they do not seem to complain about their children
and their neighbors apropos of anything at first glance. Considering that what is not
mentioned is constitutive for an understanding of what is mentioned (de Lauretis,
1987 and Zizek, 1994), I will now briefly look at the other side of history, a dark side
on which the light is cast when the issue is not seemingly related with the

degeneration of the district.
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The Dark Side of the Story; the Penetration of Capital:
Temporality, Structure and Culture

The interviews I conducted shows that the only discontent is not degeneration based
on the intimacy and security. These issues which produce discontent are interesting
in the sense that they do not relate to a specific discourse as it is the case for
degeneration. In contrast to the narrations of degeneration, these problems do not
provide a basis for social and political resistance against the state. Certainly it would
be wrong to expect the local people to connect every issue to the state and its
policies, yet it is also meaningful to look at which themes are discussed with
reference to the state and its hidden agenda and which are not. It is only in this way
that the function of the themes selected in reference to the state can be understood. I
call this part “the dark side of the story” for the issues I will mention here are
frequently spoken in contexts where the state retreats and other actors emerge. This
is why, I contend, my informants have extremely dispersed reference points for
issues of social security and also so on as against the issues of estrangement and
insecurity for which reference point is the state without exception. For the other
issues, my informants refer to registers like modern youth culture, personal
degeneration as a consequence of increasing wealth, Kurdish insatiability, lack of
moral strength or regard for their fellows etc. Though it can be assumed that my field
research is not sufficient to connect those divergent accounts in a single analysis, it is
still meaningful to note that the case of degeneration is much clearer and common.
The function of the degeneration narrative, in this particular sense, is sociologically
relevant and the diversity of discursive structures with which other issues are

discussed signifies a relative incoherence. I assert that incoherence exists here
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because those issues are not easy to be placed in the new world order, and there is no

register to allow them available to the people of Okmeydan.

The most significant issue that [ want to talk about in this part is employment.
The history of labor power in Okmeydani is no way different than that of Turkey.
The first migrants of Okmeydani had been employed as porters, labourers, etc.
Thereafter, the local people who came to the district between 1960 and 1980 started
to work in docks around Hali¢ and in municipalities as low level civil servants like
garbage men or drivers. In the conversations not focusing on degeneration (like
stories of nostalgic yearnings or intimate chats after the recorder is turned off, or
after I stop taking notes), people start to tell stories about the trade unions, working
practices, and labor movements of the time. The type of work in the past seems to
have a number of characteristics: social security (and health insurance) was common,
employment security was relatively high, working hours were inflexible, and the
circulation of labor power among different sectors was limited. Most of the local
people are now retired or they are still working in the same jobs so as to complete a
couple of years necessary for their retirement. It can be easily argued that the former
social life of the district had been shaped by the employment structure of the time.
Working in the same place creates a common practice for the daily lives of the
inhabitants; they were members of the same trade union, they were seeing each other
while working, they were going to work at the same time and coming from work at
the same hour. Those shared practices had an obvious contribution to the social life;
the imagined ideal social norm which sustained the sense of security and that of
intimacy at the time had been produced by such a daily routine. Yet my informants’
accounts as I have showed above link the existence of the norm to two themes,

specifically intimacy and security, with reference to the architecture, the social and
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spatial proximity this produced and the possibility it provided for symmetrical social
control. There is no space within these accounts for employment and the experience
of work at the time. I assert that that these themes have no place in the narratives of
degeneration is a consequence of the cultural modalities of neoliberal (or advanced
liberal) world which has no space for these kinds of themes to be addressed to the
state. This approach can be further verified if we look at the accounts charging youth
culture or young revolutionaries with being irresponsible, lazy, vagabonds or blood
suckers unlike themselves and the former revolutionaries. But now, there is no way
to speak to the state and its neoliberal policies regarding the issues of employment.
Nearly all my informants know that there are no stable and secure jobs in the private
or public sector. They point out that the municipality employs people with short term
contracts and low wages and the renewal of such contracts are not very frequent and
even if contracts are renewed, wages tend to stay constant (unlike the 1990s). Thus
there is a shift from the central policies creating insecurity and low payments to
blame personal/generational deficiencies.

The same narrative structure can easily be found when local people are
complaining about Kurds. The local people generally accuse the Kurds of working
for low wages and causing unemployment (especially among their children). Yet
they also mention the free market economy (specifically China) caused the textile
industry to deteriorate to the extent that the number of workshops in Okmeydani has
decreased by 90 per cent. The case I described in the first chapter can be another
example: the textile workshop owners in collaboration with political organizations
complain about the raids of the state inspector to close workshops employing
workers illegally, and they assert that it is impossible to pay the wages people

demand and the social insurance payments at the same time. They even say that
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halving the social insurance payment will not be a solution since they already pay
none of it and barely survive. The demand from the state is to retreat from the district
so as that they can deal with the situation by themselves. The local people can argue
even after the meeting that unemployment is due to the insatiability of Kurds who
work for less. Thus I believe that the contradiction cannot be explained by the lack of

information of the local people but a result of an ideological enframing of the issues.

The same strategy may be found in discussions about the uncultivated young
generation. The lack of necessary education (including high schools and universities)
is narratively related to the laziness of the youth, although many of our conversations
point that the local people know, but cannot accept as fact, that the state is unable to
provide education. The young people and the revolutionaries in the district are
defined as knowing nothing about the world and the country they live in; they do not
read anything including the bulletins they hand out. Yet the complaint is directed
towards personal insufficiencies and deficiencies and there is no clear confrontation
with the state as it is the case for degeneration or architecture or urban

transformation.

I have argued above that the narratives represent the state as “unable or
unwilling to issue title deeds”; “seeing the stones instead of people”; “seeing the
empty place but not the people”; “bringing building contractors and apartments”;
“degenerating Okmeydan1”; “promoting the crime and immorality” and finally
“preparing to demolish the district with the urban transformation project”. However
the state as “degenerating Okmeydani through its education policies” or
“transformating employment” or “not ensuing social security and employment

stability” does not appear in the narratives. Of course it can be argued that the

former representations are about the unique relationship between the state and
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Okmeydani, in other words those representations are specific to Okmeydani. On the
other hand, it is very difficult for the local people to produce such representations
because they are not directly related with the district but with the whole country in its
totality. Yet I would reject this inference since what happens in Okmeydant is not
specific to it. The title deeds, urban transformation, the criminality and degeneration
are not exclusive themes for Okmeydani, but a part of general policy of the state in
all marginal areas or poor districts. Thus the appropriation of themes in the first part
(title deeds, obelisks, apartments, criminalization, urban transformation etc.) as an
exclusive policy of the state and the appropriation of the latter ones (transformation
of education, employment, social security, health care etc.) as general state policy
allows me to examine the function of this distinction/selection as part of a neoliberal
discourse. However what is important here is that the interpretation by the local
people of some of the state policies as part of a hidden agenda is not a rejection of
the state or the sign of an antagonism between the state and the people of
Okmeydani. What is not said against the state makes me think of “what can be said”
in a dialogue (however imaginary) with the state, in which local people make their

demands in that I would like to call neoliberal terms.

As a Conclusion: The Marginalization of Normalization

Before connecting all the issues into one comprehensive analysis, | have to briefly
recapitulate what I have done so far. I started my analysis with “the general history
of gecekondu areas in Turkey” in order to provide the reader with a general

understanding of areas alike Okmeydan1 and consequently with enough knowledge

to see similarities and differences between Okmeydani and the other gecekondu
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districts (whether they are revolutionary areas, former revolutionary areas or have
never been revolutionary). Then I continue with “the common historical narration of
Okmeydan1”. This part is written to clarify the temporal and sequential order of the
story of Okmeydani from beginning to the present. In my field research, the
historical narrative of the district was a part of my conversations with the local
people. Without asking my informants, all of them tried to tell me the story of
degeneration in Okmeydani. First they depict the ideal/mythic version of Okmeydan1
which belongs to the period before the 1990s; then they start to narrate the
degeneration of the district, reaching up to the present. Two themes in those
narratives that appear recurrently are: Intimacy and security. To discover why they
(re)appear persistently, I analyzed these two themes in accordance with the temporal
horizon which is provided by the common historical narration of Okmeydani. Thus I
divided the subsequent part into two; “the nostalgic representation of Okmeydan1
before the 1990s” and “the end of a dream” as the representation of Okmeydani after

the 1990s.

In the “nostalgic representation of Okmeydan1”, I embark upon an analysis of
the architectural structure of the time in accordance with the narrative depictions.
Then I continue with use of architecture and the spatial arrangement of the district
and its social functions within the narratives of local people. At the end of the
chapter I have made several remarks: (I) in the narratives, the physical structure of
the district and its usage before the 1990s prompt a depiction of a social life based on
intimacy and security. (II) Intimacy and security interactively produce and are
produced by a social life based on symmetrical control and visibility. (IIT) This
picture provides the local people with a sense of security for which they are longing

today. Then I argued that two aspects of this representation are important: first it
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overemphasizes the issues of security and intimacy. Secondly, the local people
narrate themselves as being the actors who are responsible for creating the sense of

security and intimacy.

In “the end of a dream”, I started with architecture again and showed that (I)
the local people believe architectural transformation resulted in a huge inflow of
strangers. (II) Along with the new architectural structure and the inflow of the
strangers, a severe sense of ambivalence started to reign over the district. I analyzed
in detail the consequences of ambivalence and demonstrated its corrosive effects
which make it impossible to sustain the old social norms and lives. The symmetrical
social control and intimacy among inhabitants are narrated as vanished in this
process. (III) Moreover the sense of ambivalence created a social estrangement
among the local people. After pointing those three features of the narratives about the
degeneration, I concluded that all of these are part of the sense of insecurity which
the local people articulate as the loss of intimacy and security of the former social
life of the district. Then I have closely examined the narrative explanations of the
transformation of the district from an ideal to a degenerate place, and I have come to
the conclusion that the local people define two agencies in this process; one is
responsible for the fall, and the other is the agent responsible for sustaining what is
left from the early period trying to restore the old norms in Okmeydani. The former
agent in narratives is the state; it is represented as the locus of negativity, as
“bringing building contractors to the district in order to break the solidarity”;
“unable/unwilling to issue title deeds and leaving the local people in a serious state

99,

of ambiguity”; “causing the inflow of strangers and even the increase of the Kurdish

population”; “encouraging criminals and exacerbating the moral degeneration”; and

finally “aiming to demolish Okmeydani through the urban transformation project”.
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On the other hand, the agency of local people is represented as resisting against the
hidden agenda of the state summarized above. With their “history”, “legacy” and
“tradition”, they see themselves as mounting a strong resistance against the process
of degeneration and even succeeding to some extent.

However, lastly I have shown that loss of security and intimacy are far from
being the sole problems of the district. There are many things that have changed and
their negative influences can be detected by examining conversations which do not
focus on the issue of degeneration and through our field observations which is shared
by the local people as well (for example the transformation of work and the retreat of
the state from the social sphere).

On the basis of my analysis from the beginning of the chapter to here, I assert
that the representation of Okmeydani as passaging from the ideal social life to a
degenerate state is a story of marginalization. Yet this story of marginalization
narrates a general, normal, transformation process of all gecekondu areas in Turkey
as a whole. In Turkey, nearly without exception, gecekondu houses turned into
apartments by the permission of municipalities. This permission paved the way for
the inhabitants of gecekondu houses to give the land their houses occupy to
contractors in return for several flats in the apartments which were built in those
lands. For the aspiration to be modern and “normal” (belonging to the norm of the
modern urban space), they exchanged their old living environment. The state policy
initiated and supported this transformation in order to compensate for its failure to
provide jobs, wealth and services (Keyder, 2000). This is the reason behind why
many studies read the process of architectural transformation as a success story
(Ayata, 1996; Erder, 1996; Erdogan, 2001; Erman, 2003). Furthermore, narrating the

process as a success story does not only belong to academic field but, as Ustiindag
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shows, the inhabitants of gecekondu areas also narrate apartmentalization as their
own success stories, as how they have become modern citizens and urbanites
(Ustiindag, 2005). According to those stories, both the state and the people in
gecekondu areas see the transformation as part of a process of modernization and, in
this specific sense, as a part of normalization. However this modernization project
fails in a specific manner. It created a hybrid form of urban space fraught with
narrow streets, ugly buildings, “dangerous” tenants on the one hand; big apartments
and their “rich” owners on the other hand. This form creates its own norm which
makes holding these contradictory components of the social life in former gecekondu
districts together possible. This norm is constituted as following: modernization
turned into a success story for the owners and marked the beginning of a cycle of

"7 (Pinarciklioglu and Isik, 2001). It is the only way for the

poverty for the tenants
inhabitants of former gecekondu houses to be articulated to the norm of generality
(the norm of the state) ''®. This model is the norm and marks a process of
normalization for marginalized, even in hybrid terms, applies to Okmeydani too. The

picture depicted by the local people of Okmeydani as a process of degeneration is, in

effect, a picture of normalization for Okmeydant; it is the modernity of Okmeydant,

"7 Ustiindag shows that the poor tenants are articulated to this hybrid norm through stories of
suffering and bad luck, which, at the end, mask the unequal social and economic relationships
producing their poverty. This kind of appropriation of the hybrid norm by the poor is also their only
way to belong to the modernity in marginal districts (Ustiindag, 2005).

"8 use “the norm of the state” and “the norm of generality” synonymously. Remembering my
definition of hegemony (a common material and meaningful framework for living through, talking
about, and acting upon social orders characterized by domination), I assert that a mentality —a state of
mind- which functions in a (somewhat) structural manner that we call the state is unlikely to be
challenged by the general norm of the society (the norm of general). They should be, to a large extent,
coextensional regarding the fact that there cannot be two hegemonic discourses which are
contradictory at the same time. For a contradiction among different discourses or norms, there should
always be a distinction between hegemon and dominated, norm and margin, law and transgression. In
this sense, I tend to put the state as hegemon and alongside the norm of generality, because it seems to
me unlikely that a norm of the general (a hegemonic norm) and a norm of the state would be
contradictory to each other. Of course there is constant struggle between the hegemonic discourse and
dominated ones and there is always a possibility for every discourse to be hegemonic. This is the
reason why Allan Pred calls every discourse, other than hegemonic one, would-be hegemonic (Pred,
1995: 20-21).
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not the modernity of an upper-class district like Etiler. However it is important to ask
at this point: how we can explain the fact that the local people in Okmeydani see this
architectural transformation as a story of marginalization (of degeneration) instead of
a story of success?

The answer to this question is basically that the state has not yet issued title
deeds for Okmeydani and consequently has a legal advantage in its project of urban
transformation in Okmeydani. Normalization and its hybrid norm are seen as
marginalization by the local people because it is a constant threat to any form of
belonging. Consequently, it is out of question for the local people of Okmeydan to
appropriate that hybid norm when urban transformation project would demolish their
houses. The ambivalence reigning over the district is a manifestation of the
impossibility to be a part of Okmeydan1 defined by the hybrid norm mentioned
above. Without title deeds, Okmeydani, whose position in Istanbul is seen to be at
the heart or the centre by the local people, is one of the cheapest districts in the city.
Although it is close to many centers of Istanbul (like Taksim, Besiktas, Topkap1) and
it is modern in many terms, the rents and real estate prices are very low.

Thus the local people are in an equivocal position: on the one hand, my
informants state “unfortunately you cannot find any doctors or lawyers as tenants
here”, they have to live with those who migrated from rural areas (Kurdish people) or
poor people who cannot afford high prices. These “other” people are in a sense the
objects which remind them of the fact that they couldn’t modernize enough to live
with doctors or lawyers. However what makes the situation equivocal is that they do
not sell their houses and try to settle somewhere else. At first I thought that it is
because they do not want to break off their old social ties. This is one reason indeed

with an unexpected turn. The main reason for their unwillingness becomes apparent
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when I find out that a particular expression is widely used by the local people: “A
flat after the urban transformation will cost between 500,000 and 1,000,000 tI” (as
against approximately 100,000 tl per flat today). The local people thus have the little
choice of either living in an insecure, estranging district or selling their houses and
going to somewhere else but abandoning the prospective income which will come
from the flats when the title deeds are issued or the urban transformation takes place
in a way that will include them.

The role of the state in the current state of ambivalence in the district is clear
in this specific sense (about title deeds and the urban transformation). Yet the story
of marginalization tells much more than issues of title deeds and urban
transformation. Remembering that insecurity and estrangement are the main themes
of the story of degeneration, I argue that security and intimacy are the main reference
points for the local people in order to speak to the state. These themes are also
contributing to the shift of agency in the architectural transformation
(apartmanlasma) from the local people to the state. As I have stated above, in Turkey
the modernization of gecekondu areas and turning them into districts full of
apartments are the result of the collaboration between the state and gecekondu
inhabitants. After all, it is the local people who sold their gecekondus to building
contractors in return for apartment flats. The local people of Okmeydani attribute this
agency to the state with an explanation of a hidden agenda working exclusively in
Okmeydani. As I have shown above, the state is held responsible for the coming of
the building contractors. However, the refusal of their complicity and blaming the
state is not an ideological cover for their participation; it is rather a way of belonging
to the general norm (the norm of the state). This gesture is not a refusal to

acknowledge complicity, but it is the result of an impossibility to speak according to
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any other norm. There is no other way to speak to the state. The only terms they can
speak to the state in is through security and intimacy.

Blaming the state is not limited to the buildings (title deeds, the urban
transformation and building contractors) but includes all the parts of the degeneration
discourse: strangers, crime, and immorality. But I have also shown above that the
local people are the ones “who went to night clubs and gambled in the new coffee
houses”; it was their children “who used and sold drugs, and created gangs”; it was
the local people “who rented their flats to strangers and Kurds for higher prices”; it
was the local people “who went to the village associations and exclusive coffee
houses”. Yet the state is narrated as a tempter, a provoker, and an initiator. The state
is narrated as that “which tries to turn Okmeydani into Tarlabasi (backstreets of
Taksim) with nightclubs and coffee houses in which people gamble”; “which
promotes theft, drug dealing and using, and gangs”; “which channel strangers to
Okmeydan1 with apartments which are built by the state as a part of its hidden
agenda”; and “which even brought Kurds to the district”. The state has done and has
been doing all those things according to its hidden agenda which aims to destroy
both the solidarity and the material wellbeing of the district to use the valuable lands
for capitalist purposes. I am not interested in the factuality of those assertion, they
might be true. My purpose, as I have repeated countlessly during my analysis, is to
understand the function of this narrative shift. It is for this reason that I have included
tha way agency is apportioned in the narratives of the local people and which issues

they do not mention in accounts of the degeneration.

The other side of transformation is the agencies of the local people as
occluding and reversing the degeneration process. The historical representations, |

contend, aim to give us a picture in which security and intimacy were sustained by
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the local people even in the presence of the malicious interests of the state. It
basically says “we were able to sustain security and social control by ourselves even
against the state”. The narrations concerning degeneration (the narration of the
present in a sense) produce a context in which the local people are still effective in
protecting the district from the outside threats (the state and its agents -stranger,
Kurds, undercover police agents, criminals, immoral people etc.). New ways of
regulating the ambivalence and controlling the district are produced by the local
people. This narrative structure posits the local people against the state with
reference to the continuous conflict through which the local people define themselves
and attribute a positive agency to themselves. I argue that the meaning of this
positing is the claim, which is the same as that in the historical narratives, that “we
are still able to sustain social control and security to some extent even in the presence

of relentless attacks from the state™.

This shows that the local people narrate Okmeydani with the historical
representation and the story of degeneration in a dialogical way. This dialogue
include many sides; old and new, modern and rural, the same and the other, or the
local people and the state. I have intentionally emphasized the last couple, not only
because it is more explanatory (or more fundamental) than the others, but also
because my purpose is to understand advanced liberalism. I contend that this
liberalism lies deep in that dialogue. The narrative that [ have given you so far is a
dialogue of which three features are essential. (I) the dialogue personalizes (making
the whole process exclusive and intentional to Okmeydani) the state with a narrative
marginalization of the process which hegemonic discourse sees as normalization.
This exclusivity provides the local people with means of speaking to the state with

the terms defined in a world of neoliberalism. The second feature comes forth this
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point: (II), the specific dialogue I have analyzed excludes the issues and themes
which have no correspondence in the world of neoliberalism. The local people of
Okmeydan1 have a legacy, a history, a tradition as my informants say, yet they work
to sustain issues of security and intimacy not those of labor, poverty, exclusion, or
social policies. They had, in the past, fought for and suffered from those themes and
issues as well, and these appear constantly between the lines of our conversations.
But these themes, as | hoped I showed above, are unable to create a dialogue with the
state. They are dispersed and without reference in contrast to the issues of security
and intimacy (as estrangement). What can be spoken and what cannot be are
determined by the neoliberal enframing which excludes the themes and issues that
are as important as the other components of the degeneration discourse. And this

brings us to the last trait of the dialogical structure of narratives.

(IIT) Security and intimacy frames the dialogue with the state. I argue that the
demands inherent in those narratives are in fact about the issues which are constantly
broached in the narratives: security and intimacy. The plea “include us to the plan” is
crucial to understand what the local people demand from the state. They want to be
seen by the state (instead of stones or empty places), to be embraced by the state with
its norm. They long for the normalization which was once promised but failed.
However the embrace they demand is a substantially different form of inclusion than
that developmentalist state had offered before. They do not want a normalization that
will transform their lives; they recognize their singularity and want to be included as
they are. Following Jameson, the cultural logic of late capitalism and its ideological
functioning are very well in line with this attitude of the local people. This new

cultural logic “allows for the presence and coexistence of a range of very different,
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yet subordinate, features (Jameson, 1991: 4)”'"°. The local people can expect nothing
from the state but to allow themselves to maintain their social existence which is
already deteriorated due to the transformation of built life in the district. This is the
reason why they do not want to be separated from each other; not because they want
to protect or recreate their old local community, but because they do not want to feel
estranged in Okmeydani or in a new locality. They do not want to be like Kurds
(Mardinli or Diyarbakirli in my interviews). They are afraid of to be the strangers/the
others for the other communities (like imagined communities of Etiler or Akmerkez).
They call to a state which is powerful and omniscient to regulate their innermost
feelings (intimacy and estrangement), a state which will take their emotions into the
account. This calling state is so neoliberal in this sense; moreover it consequently
will respect their singularities. The whole picture displays an echo of the postmodern
cultural politics of the neoliberal state.

To make this point clear I should explain the term neoliberalism I use for my
argument. Neoliberalism, pace Dean, is mode of problematization of the welfare
state and its features such as bureaucracy, rigidity, and dependency formation. The
logic of neoliberalism recommends the reform of individual and institutional conduct
so that it becomes more competitive and efficient. Neoliberalism seeks to effect this
reform by the extension of market rationality to all spheres, by the focus on choices
of individuals and collectives, and by the establishment of a culture of enterprise and
responsible autonomy (Dean, 1999: 210). The emphasis here is the empowerment of
different actors for the various regulations of the social life, which are conducted by

the developmentalist/welfare state. Rose explains the phenomenon as following:

119 Zizek also makes a similar argument with a close reading of Jameson’s text and concludes that the
respect for particular within neoliberal universalism is an ideological mechanism purposing to
reproduce capitalism hegemony (Zizek, 1997: 44). He further argues that such kind of embracing the
particular is far from being anti-nationalist. On the contrary, its longing for authentic and self-enclosed
communities is an inverted and disavowed racism (pp. 50).
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Although strategies of welfare sought to govern through society,
“advanced” liberal strategies of rule ask whether it is possible to govern
without governing society, that is to say, to govern through the regulated
and accountable choices of autonomous agents —citizens, consumers,
parents, employees, managers, investors- and to govern through
intensifying and acting upon their allegiance to particular “communities”
(Rose, 1996: 61).

The emphasis on the empowerment of the communities in the process of the
neoliberal transformation is significant for my argument. Regarding the fact that the
local people in Okmeydan1 demand the state to empower themselves for the
sustaining security, the neoliberal connotations within the narratives of degeneration
is clear'®. However, to explain why the local people long for a state which takes
their desire of not being strangers of some other people, we have to refer Berlant
(2004). She employs the term “an emotion in operation” to explain the mechanisms
of the empowerment mentioned above (Berlant, 2004: 4). She points out that by
operating compassion, the neoliberal logic (in her terms: Republican thought) makes

the empowerment of communities possible:

In asking individuals and local institutions to take up the obligation to
ameliorate the suffering that used to be addressed by the state,
compassionate conservatives see themselves as moral actors: for rather
than imposing solutions from on high, as it were, compassionate
conservatives believe that local institutions will best be able to serve the
less fortunate persons who come forward for help. All social membership
is voluntary in this view. By insisting that society’s poorest members can
achieve the good life through work, family, community participation, and
faith, compassionate conservatives rephrase the embodied indignities of
structural inequality as opportunities for individuals to reach out to each
other, to built concrete human relations. (Berlant, 2004: 3)

120 For a similar observation about the empowering communities for the governing social sphere, see
Comaroff and Comaroff
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Thus longing for the embracement without transformation and for the state
which consider their sense of estrangement corresponds to the logic of neoliberal
empowering. The local people want to prevent a forthcoming estrangement by
emphasizing that the state is unable to provide security for the area and if the
conditions of the old social environment are restored, they will sustain order and
control more efficiently. Cruikshank’s observation would be explanatory for our
point:

By politicizing and governmentalizing as many areas of social life as
possible, by multiplying as far as possible the number of public spheres,

citizens were held responsible for the promotion of social stability.
(Cruikshank, 1996: 245).

The transference of agency from the local people to the state in the narrative
contributes, if not produces, the demands from the state, which I have just
mentioned. The state is responsible for the current degeneration in all its aspects and
local people are responsible for the ideal condition of Okmeydan1 before the 1990s
and for the partial security in the district now. I argue that this frame implies that
they did/do not want the state to provide security with the police force but leave it to
the social control of the local people. They further argue that they have lost their
capability to ensure security because of the state. They demand the state to recognize
this capacity and develop policies accordingly. They hope for an urban
transformation project that will replace Kurds, dangerous poor tenants, and
undercover police agents with tenants who are doctors or lawyers. Thus the whole
picture is reversed: the refusal of accepting local agency is a way of claiming for
agency. To blame the state is a way of stating demands in a manner of neoliberalism,
which determines what can be problematized —security and intimacy not labor, social

security or education. Through urban transformation, a possibility to retrieve the old
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secure and familiar life appears in the horizon, but without jobs, political concerns,
or social insurance.

Consequently, a total rejection of the state can be a strong call to include it,
the state of exception can be the norm, and those who are the most marginal have the
possibility to turn into the most normal (if it is really possible). The prima facie
confrontation can be read as a conversation with the state. But I repeat that it is not
because the local people in Okmeydani are opportunist in a political sense or
accomplices of the state. The world we live in cannot provide the people with a
language in which we can demand out-of-date things like jobs, justice, social security
or social equality. It is our responsibility to create that language; pace Benjamin it is

our responsibility to create a real state of emergency.
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CHAPTER FOUR

CONCLUSION

“...understanding is limited, but misunderstanding is limited, too”

Maurice Blanchot (1981)

In this study, I analyzed how the sense of belonging to a marginal district is produced
to stage political demands within the discursive frame allowed by neoliberalism. My
departure point is to understand marginality in a margin from the narratives and
accounts of those who are considered as marginal. Okmeydani in this sense was a
field in which people constantly talked about the condition of the district in terms of
their own experiences and several representations produced within different public
spheres, which continuously influence their everyday life. Thus [ have come to the
point that if anyone wants to understand marginality in Okmeydani, s/he should also
understand how the inhabitants place themselves in it while speaking of Okmeydan1
and defining its problems. I asserted that the narratives about Okmeydani1 provide
some inhabitants (who came to the district between 1960 and 1980 and had
gecekondu houses whose lots are occupied by apartments today) with a shared
language through which they imagine a community of the real Okmeydanli. In this
light, I focus on the two most common themes within the narratives I have collected
during my field work: how the different public spheres narrate marginal districts and

their consequent effects on the everyday life of the inhabitants. This side of my study
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can be conceived as the dialogue the local people enter into with the world outside —
with different public spheres and their different norms, with which the norm of the
community of the real Okmeydanli is constantly defined and accorded. On the other
hand, the people I have interviewed continuously talk about the degeneration of the
district as a way of connecting the imagined past to the present and thus a way of
creating a narrative unity in which the local people can position themselves. This
side of the study can be conceptualized as a dialogue of the local people entered into
with the world inside —with their current selves, former selves, and their current
others. Within this structure I tried to analyze and understand the functions these two
sides have and I asserted that they are two distinct modes of constituting the district
as a community. In this sense, the meaning of being from Okmeydani, the real
Okmeydanli, is defined through how other people see Okmeydan1 and how they see
themselves. These are the most common issues the local people discuss and therefore
are constituting of community and identity.

In the second chapter, I started my analysis with the question “what do local
people think of their representations in the public sphere?” I firstly showed that the
relevance of the concept “the public sphere” as a scene in which meaning is
produced through the circulation of information and ideas. However I have argued
that unlike the views of Habermas or Warner, public spheres are not reflexive at local
level. The dialogical relations of the local people with respect to the different public
spheres are reflexive and dialogical in the sense that they appropriate, renounce or
reproduce, in their daily lives, the representations of their locality by various publics.
I divided the representations within public spheres into two: “the” public and the
dissident public, the mainstream media/public and revolutionary public respectively.

I showed that these publics produce two kinds of representations regarding marginal
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districts in general and Okmeydani in particular. Consequently these two public
spheres provide the local people with two different norms and registers regarding the
meaning of Okmeydani as a place. With regard to the dissident public, the local
people appropriate some representative descriptions (like labor, struggle, and
morality) and renounce some others (as enemies of the state or potential militants)
according to the context, and subsequently create the norm of what Okmeydani is
and of who the real Okmeydanli are. On the other hand, I also tried to shed light to
the dialogical and dialectical relation of the local people with “the” public. I argued
that this relation is a way for the local people to be articulated to the norm of “the”
public (the general norm or the norm of the state) in two ways. First, the local people
demarginalize themselves: they prove, through constant refutations and rejections of
the representations circulating within the public sphere (showing marginal districts as
a source of crime, of terrorism, the inhabitants of gecekondus as invaders etc.), that
they are not marginal as “the” public representations claim. [ emphasized that this
gesture is not being against the hegemonic articulation of marginal districts to the
norm of the totality. On the contrary, these refutations pave the way to the
articulation to that norm towards which they are ostensibly antagonistic. Secondly
the local people in Okmeydani learn the representative strategies of marginalization
in the process of resisting those representations. Furthermore, the local people mimic
and reproduce the ways of marginalization produced within “the” public and they use
them to marginalize their others (Kurds) in the process of producing/imagining the
community of the real Okmeydan/i. I have ended my chapter by remarking that
anthropological and subaltern studies should carefully approach the margins because
there is a relentless dialectic between the norm and the margin, and the marginalized

can turn into the agent of marginalization.
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In the third chapter, following the concerns of the preceding chapter, I focus
on another theme which recurrently appears in my conversations and interviews with
the local people in Okmeydani. The most important problem they emphasize is the
degeneration of the district which they say started at the beginning of the 1990s and
is still going on today. The story of the degeneration in Okmeydani is a narrative
which connects the past with the present. The narratives concerning the degeneration
of Okmeydan1 produce a common language through which local people can define
their community with reference to their common understanding of the present of
Okmeydani. I have examined the conditions and functions of this communal
discourse through a close inspection of the narratives about degeneration. I believe
such an examination is necessary to understand the difference of Okmeydani from
other marginal districts including those which are considered as revolutionary and
those named as gecekondu districts. Many anthropological studies show that
inhabitants of the marginal places (especially gecekondu areas) narrate
apartmentalization as their personal success stories (Nazan, 2005; Tugal, 2003). I
have analyzed the narration of degeneration with respect to the architectural
transformation of the district. These narratives of degeneration based on architectural
transformation provide me with a general imaginary about Okmeydani1 which
includes what was/is/should be the social norm of the district and what corrupts or
reinforces this norm. The norm is most apparent in two themes which are
intermittently referred to by the local people: intimacy/familiarity and security. The
narrative of degeneration produces a story depicting a loss of intimacy and security
in Okmeydani. I aimed to understand the emphasis on the security and intimacy with
a close reading of the accounts of local people that I have collected during my field

work. In order to achieve this purpose I have employed a structural division through
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which I could focus on the periodization the narratives perform and the explanations
and understandings of the local people regarding the issues of security and intimacy.
A brief history of gecekondu areas in Istanbul provided a general
understanding of areas like Okmeydan1 and thus with the knowledge needed to see
similarities and differences between Okmeydani and other gecekondu districts.
Thereafter I focused on the narratives concerning Okmeydani before the 1990s when
the apartments had not yet replaced gecekondu houses. I looked at how intimacy and
security appear in those narratives and concluded that the ideal norm of Okmeydan1
is constituted around those two concepts. I pointed out that according to the
narratives, the architectural structure of the time provided the local people with a
possibility of symmetrical control through which they could see and control each
other and thus imagine a social milieu based on security and familiarity.
Furthermore, I have stated that the narrative representation of old Okmeydani also
makes an assertion that the agents sustaining control and intimacy were the local
people. In the third part of the chapter I have scrutinized the degeneration in
narratives. | have pointed that the beginning of degeneration in Okmeydani is
positioned with the building contractors and the transformion of gecekondu houses
into multistory buildings. This then allowed strangers to come and rent the flats and
thus changing the old social structure. A sense of estrangement began to reign over
the district and local people started to complain about the loss of intimacy and
familiarity. The sense of estrangement exacerbated with the increasing crime rate and
moral deterioration (gamble, prostitution, drugs etc.). A recuperation process
followed that period and the district was partially cleaned by the local people in
collaboration with the revolutionaries in the district. Yet the narratives I have

collected underline the feeling that Okmeydani is far from being like what it was;
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strangers (the tenants) continue to be a source of uneasiness and the increase in the
number of Kurdish people in the area aggravate the situation. I have emphasized that
the general explanation for the loss of intimacy and security is that the state
deliberately attempts to corrupt Okmeydan1 and spread the sense of insecurity
through several strategies including building contractors, apartments, strangers,
undercover police agents, policies promoting crime and immorality, the ambiguity
concerning title deeds and the urban transformation project so as to destroy the
solidarity among the local people and then demolish Okmeydani in order to
appropriate its prime lands. On the other hand, the narratives of degeneration
attribute agency to the local people as the protectors of the old social norms which

are hardly sustainable against these attacks of the state.

My argument for the second chapter is shaped in a small section where I look
at what is not mentioned in the narratives of Okmeydani. I demonstrated that security
and intimacy are not the only denominators of social life in Okmeydani1 before or
after the 1990s’ apartmentalization. Pace De Lauretis, I argued that what is not seen
in a picture is as important as what is. In this regard, the story of degeneration and
the fall of old social norms in Okmeydani produce the way of belonging to the
community of the real Okmeydanli —the local people- and provide this community
with a common historical narrative which emphasizes some parts of social life in
Okmeydan1 and excludes others. What are not mentioned in the narratives of
degeneration include the structure of work, the daily practices of working in
factories, dock yards or municipalities, the social security which was prevalent
among the local people at the time, their struggles for jobs, social services, education
etc. Those themes, I have pointed, appear in contexts different than the issue of

degeneration (like private conversations or nostalgic yearnings for the past). I have

169



pointed out that although those issues can be a source of discontent, they are not

attributed to the state unlike the issues of security and intimacy.

At the end of the chapter I have argued that the local people posit themselves
as the agents sustaining the ideal social norm against the state as the agent corroding
the social solidarity in order to create a dialogue with the state. I have examined the
narratives of the urban transformation project which is expected to come to the
district and demonstrated that the themes of security and intimacy are closely related
with their demands from the state regarding this very important issue. The local
people want the state to transform the district by including them into the project. The
fair policy they assert is that the state gives them the flats from the apartments that
will be built as a result of the urban transformation project. Even if the state should
place them into another area, their social environment should be protected and taken
into the account because they do not want to be “strangers” of some other people.
From these two points I have concluded that the total rejection of the state in the
narratives of degeneration calls and summons a presence of the state which is
neoliberal to the extent that it takes the innermost feelings of the people into the
account, namely the state which should prevent the people from estrangement. This
part articulates an urban transformation model that differs from that of the state. It
asks for inclusion in social wealth and prosperity, it speaks against new forms of
marginalization entailed by the way the city is being transformed. Moreover, | have
showed that another expectation from the urban transformation project also
reinforces my argument. The local people frequently state that if the value of their
houses increases with the title deeds or the urban transformation project, their tenants
will be affluent and cultivated people like doctors and lawyers instead of dangerous

poor tenants and Kurds. Thus I have claimed that the narrative of degeneration as a
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loss of security and intimacy is a way of calling to the state in a neoliberal manner. I
have also asserted that the reason why some issues are not mentioned within the
narratives of degeneration is that there is no way to call the neoliberal state to act in
such matters. I have argued that the neoliberal framework penetrates to the every
aspects of the social life, it seems impossible to speak to the state on issues like
labor, social security and education. I have pointed that this situation is not because
the people in Okmeydani are accomplices of the state but it is because there is no
language in the world of neoliberalism to demand things like work, social security or

education from the state.

This thesis is an attempt to understand marginality in Turkey by examining
ways of belonging to a marginal district in Istanbul, namely Okmeydani. However
what this study lacks are the voices of those I had no chance to mention or even hear:
women, Kurds, or children. I believe their accounts and experiences will enrich
future studies and provide us with a better understanding of marginality. For this
study, my main motivation is my discontent with the ways of speaking of
marginalities in the social sciences in general and in anthropological studies in
particular. I have tried to show that a margin is necessarily in interplay with the
norm, and the language which we use to resist the hegemony of the norm can very
well be the limits of our understanding of the world, the local and the people. To
assert an alternative to the hegemonic norm, the rule of the world as one of my
informant puts it, we have to criticize how we speak of marginality, exclusion or
injustice and to whom we speak. I believe only after such reflection can we create a
language through which it will become possible to speak against hegemonic power, a

language which will produce the real state of emergency (Benjamin, 1969).
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