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To make a new world you start with an old one, certainly.

To find a world, maybe you have to have lost one.

Maybe you have to be lost.

The dance of renewal, the dance that made the world,

was always danced here at the edge of things, on the brink, on the foggy coast.

Ursula Le Guin, Dancing at the Edge of the World (1989)
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Resumo

O Movimento de Libertagdo Curdo (MLC) tém sido abordado principalmente em termos de
nacionalismo, conflito étnico, separatismo, terrorismo e, desde os anos 90 com a mudanga
ideoldgica do MLC, de um movimento de libertagdo nacional que luta por um Estado Curdo
independente, por uma democracia radical pluralista no quadro dos movimentos de justi¢a social
global. Eu defendo nesta tese que tanto a micro-analise baseada na construg¢do do estado-nagao, e
a macro-andlise sobre movimentos globais contra-hegemonicos, falham na abordagem critica, ao
manter as meta-narrativas universalistas e o Orientalismo. Estas sdo andlises tedricas, produzidas
no Norte Global e a partir de referentes teoricos centrados no Ocidente, acabam por dissolver os
processos histéricos que tém lugar em extensas zonas de contacto de regides, com configuracdes
materiais, sociais e politicas especificas. Em suma, acabam por ser representagdes ocidentais a
partir dos discursos prescritivos da modernidade ocidental. Estas anélises também negligenciam
0s processos coloniais e imperiais que ainda marcam os projetos de construgdo das nagdes
modernas. Convém ndo esquecer que as diferencas coloniais estio na base do projeto de
formagdo da identidade nacional, que hoje estd no cerne da questdo curda na Turquia. Igualmente,
ao omitirem o colonialismo na sua analise historica, estas perspetivas silenciam e tornam
impensavel outras alternativas, provenientes de tradig¢des, praticas e conhecimentos de longa data
de povos marginalizados e subalternizados que resistiram e sobreviveram ao colonialismo. Esta
tese aborda a Luta de Libertacdo das Mulheres Curdas (LLMC) como a encarnacdo destas
alternativas historicas, e como a principal forca motora descolonial das premissas ideoldgicas do
MLC. O MLC, nos dias de hoje defende a democracia radical, libertacdo de género e uma
sociedade anti-capitalista e ecologica, proposta desenvolvida a partir da Modernidade
Democratica, Confederalismo Democratico e Nagdo Democratica, que desafiam as premissas

basicas ocidentais, patriarcais, capitalistas e coloniais da modernidade ocidental.

A fim de ampliar as andlises para além dos quadros tedricos acriticos, ocidentais e
estadocéntricos, por um lado, este trabalho pretende revelar a ligagdo entre colonialismo,
modernidade e produgdo de conhecimento, que ¢ constitutivo das configuragdes politicas e
culturais hegemonicas estabelecendo as base do sistema mundial contemporaneo. Por outro,

aspira instigar as analises a pensar a partir dos siléncios e auséncias produzidos pelo pensamento



hegemonico, de modo a centrar a criacdo de alternativas emancipatorias nas epistemologias e
saberes que derivam das resisténcias de comunidades que lutam por uma transformacgao social
radical e, especialmente, das mulheres. Para tanto, a base teorica do presente trabalho coloca
em didlogo perspetivas interdisciplinares de geografia politica, criticas pds-coloniais,
Orientalismo, Epistemologias do Sul, teorias feministas e pensamento descolonial. Além
disso, este trabalho realiza uma analise historica critica, para revelar a origem da questdao
curda na constru¢do do projeto de estado-nagdo moderno como parte do colonialismo
otomano e também para mostrar a continuidade da mentalidade imperial na configura¢do da
Republica Turca. Esta analise da continuidade a analise do inicio do MMC como parte das
lutas socialistas e anti-imperialistas, equipado com um discurso moderno equiparando
autodeterminacdo com a construcdo do estado-nacdo, examinando a sua transformacao na
compreensdo pluralista de comunidade, baseada num projeto emancipador ultrapassando os
horizontes da democracia ocidental. Além disso, a LLMC e a Jineoloji, ciéncia das mulheres
livres, construida nas experiéncias histéricas e nos conhecimentos silenciados e

marginalizados, das mulheres ¢ abordado como o impeto por tras dessa transformacao.

Historias de vida e contra-mapeamento sdo usadas como metodologias nesta tese para
reescrever a historia desde o ponto de vista das mulheres Curdas e introduzir relatos
alternativos de colonialismo, opressdo ¢ dominagdo além do historicismo universal e das
narrativas da "alta politica", como também, para fornecer as mulheres, meios para contar as
suas versdes ndo autorizadas e silenciadas da historia. Estas servem também para narrar
contra-topografias transfronteiricas de resisténcia e solidariedade por meio de relatos
interligados do outro lado da histéria colonial. Estas historias de vida ndo apenas, colocam em
primeiro plano as formas de interse¢do de opressdo étnica, racial, de classe, género, religiosa e
cultural, mas também, as experiéncias das mulheres que expandiram os significados de
territorio, identidade, auto-determinacao, emancipacao e autonomia. Assim sendo, as historias
de vida das mulheres Curdas constroem didlogos entre historias locais e globais, revelam
praxis hibridas contra-hegemonicas, e gramdticas que multiplicam as alternativas presentes e
futuras e expandem os horizontes da imaginagao social e politica para alcancar a justiga social

global e a emancipacao.

Palavras Chave: Luta de Libertacdo das Mulheres Curdas, Modernidade Democratica,
Epistemologias do Sul, histérias de vida, sociologia das auséncias/emergéncias, zonas de

contato, democracia sem Estado
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Abstract

The Kurdish Liberation Movement (KLM) has been addressed predominantly in terms of
nationalism, ethnic conflict, separatism and terrorism and since the 1990s, with the ideological
shift of KLM from a national liberation movement fighting for an independent Kurdish state
towards pluralist radical democracy, in the framework of global social justice movements. |
argue, both the micro analyses drawing on nation-state building and macro analyses on counter-
hegemonic global movements fail to critically address the universalist meta-narratives and
Orientalism. These analyses produced in the Global North based on Western-centric theoretical
references end up dissolving historical processes that took shape in the contact-zones of broader
geographic realms with specific material, social and political configurations in the exclusive
discourses of Western modernity. These analyses also overlook the imperial and colonial
processes that still bear upon modern nation-building projects. It should not be ignored that
colonial differences underlay the shaping of national identity, which today lie at the core of the
Kurdish question in Turkey. Equally, by omitting colonialism from their historical analyses, these
perspectives silence and render unthinkable other alternatives issuing from the longstanding
traditions, practices and knowledges of marginalized and subalternized peoples who have resisted
and survived colonialism. This work addresses the Kurdish Women’s Liberation Struggle
(KWLS) as the embodiment of these historical alternatives and as the prime mover of the
decolonial turn of the ideological premises of KLM. Today, KLM advocates for radical
democracy, gender liberation and an anti-capitalist ecological society conceptualized under
Democratic Modernity, Democratic Confederalism and Democratic Nation which challenge the

basic premises of Western-centric, patriarchal, capitalist and colonial modernity.

In an attempt to extend the analyses beyond the uncritical Western-centric and state-centric
theoretic frameworks, on one had this work aims to disclose the link between colonialism,
modernity and knowledge production, that is constitutive of the hegemonic political and cultural
configurations forming the bases of the contemporary world system. On the other hand, it urges
the analyses to thinking from the silences and absences produced by Western-centric modern
thinking so as to center the creation of emancipatory alternatives on the epistemologies and

knowledges that stem from the resistances of communities that struggle for radical social
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transformation, and especially of women. In order to do so, the theoretical basis of the
present work puts in dialogue interdisciplinary perspectives of political geography, post-
colonial critiques, Orientalism, Epistemologies of the South, feminist theories and decolonial
thinking Further, this work undertakes a critical historical analysis to disclose the origin of the
Kurdish question in the modern nation-state building project as part of Ottoman colonialism
and to show the continuity of its imperial mindset in the configuration of the Turkish
Republic. This analysis continues with the examination of KLM’s outset as part of the
socialist anti-imperial struggles with a modernist discourse equating self-determination with
nation-state building and its transformation towards a pluralist understanding of community
based on an emancipatory project reaching beyond the horizons of Western democracy.
Moreover, KWLS and Jineoloji, the science of free women, built on the marginalized and
silenced historical experiences and knowledges of women is tackled as the impetus behind

this transformation.

Life histories and counter-mapping are used as methodologies in this work to both re-write
history from Kurdish women’s point of view to introduce alternative records of colonialism,
oppression and domination beyond universal historicism and narratives of ‘high-politics’, as
to provide women with means to tell their unauthorized and silenced versions of history. They
also serve in weaving together transborder counter-topographies of resistance and solidarity
through interlocking accounts from the flip side of the colonial history. These life histories do
not only foreground the intersecting forms of ethnic, racial, class, gender, religious and
cultural oppression but also women’s experiences that expand the meanings of territory,
identity, self-determination, emancipation and autonomy. As such, Kurdish women’s life
histories build dialogues between local and global histories, reveal hybrid counter-hegemonic
praxes and grammars that multiply the present and future alternatives, and expand the
horizons of social and political imaginations for achieving global social justice and

emancipation.

Keywords: Kurdish Women’s Liberation Struggle, Democratic Modernity, Epistemologies of
the South, life histories, sociology of absences/emergences, contact-zones, stateless

democracy
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Introduction

We must remind ourselves that knowledge and thinking are
halfway houses, that they are judged when they are set to
work.

Spivak (1996, p. 253)

‘The Kurdish Question’ has been an enduring debate occupying the political agenda,
particularly in Turkey, which pivots around issues of nationalism, ethnic difference, minority
issues, separatism and terrorism on one hand and equal citizenship, cultural identity, political,
social and human rights on the other. Since the ‘90s, there is also a growing line of studies
that focus on the ideological shift of Partiya Karkerén Kurdistan (PKK, Kurdistan Workers'
Party) as the central agent of Kurdish Liberation Movement (KLM)! from the lens of global
social movements connected with radical democracy, grassroots politics, self-government and
self-determination. In the specific context of Turkey, with the ‘Peace Process’ launched in
2013, discussions on democratic social transformation providing scope for the
acknowledgment of ethnic, cultural, linguistic and religious multiplicity, their equal
participation in shaping society, and to a certain degree stronger models of local
administration have been invigorated. But unfortunately, these had very short-lived effects
before the state discourse resting on the indivisible unity of the nation and territorial integrity
started predominating the political climate, reproducing narratives of terrorism and
incriminating remarks on the Kurds. The state’s indictment has not only been holding
responsible the Kurdish population, politicians or civil society organizations of terrorist acts
but everyone advocating for a democratic change including the academics and intellectuals
that have called for an end to state violence in the Kurdish regions, return to the rule of law
and the reestablishment of peaceful negotiations with Kurdish political actors, criminalizing
almost an entire population. The state’s domineering of the permitted discourses without
doubt smother constructive and democratic debates, and shroud long-sighted solutions, let
alone allowing the recent political and social proposals of the Kurdish movement to be heard

publicly. The unmitigated clampdowns of the last several decades on every democratic intent

"Here it should be noted that Kurdish Liberation Movement is an umbrella term to refer to all the organizations,
civil society associations and groups that struggle for Kurdish peoples’ emancipation as well as the democratic
civil rights of all citizens with a strong critique against the neoliberal representative democracy and the colonial,
patriarchal and capitalist state. Today this movement represents a much more radical and broader social
transformation struggle beyond a demand for Kurdish national/ethnic liberation uniting women’s, environmental
movements and minority rights. In this work although the focus will be on PKK as one of the principal political
actors that brought under the same roof many different groups the diversity of heterogeneity of the movement
and today its transnational character should not be overlooked.

1



of manifold political parties, institutions, and civil society organizations that the Kurds have
founded, including the ones in collaboration with other progressive forces; the detention of
MPs associated with pro-Kurdish structures or part of the opposition after being expelled
from office with charges on terrorism and the ousting of Kurdish mayors to be substituted
with government-appointed trustees are clear moves to suffocate the alternatives and the

collective call for a peaceful coexistence of different segments of society in Turkey.

Despite all, the Kurdish movement’s resolute endeavors continue to attempt bringing together
the excluded and marginalized sectors with the intention of restoring the democratic
functioning of the political and civil mechanisms in Turkey. KLM has been one of the most
inclusive organized political and social structure in the recent decades that has managed to
provide space, in parliamentary politics as well as through grassroots associations, for the
Kurdish, Armenian, Laz, Roma and Turkish, together with feminists, LGBTI organizations,
workers’ unions, ecologists and activists that fight for social justice and human rights under
the same roof. Moreover the movement has laid down gender parity as a prerequisite in all
domains of the social structure paving the way for women, the silenced half of the population,
to raise their voice publicly alongside other marginalized communities. These late efforts
represent a change in the political strategies and ideological ground rules of the Kurdish
movement setting new goals to build self-governance structures beyond the state apparatus so
as to give back the power to the people, rather than its former venture aimed at building an
exclusively Kurdish nation-state. Without doubt this does not mean that the existing state
structures are ignored. On the contrary the proposals laid down by the KLM since the ‘90s
such as the Democratic Modernity (DM) challenging the basic premises of modernity based
on an understanding of Western-centric, patriarchal, capitalist and colonial universality;
Democratic Confederalism (DC) set forth as a governing structure in which the main
objective is to restore the agency of diverse peoples as empowered actors in political decision
making mechanisms against the monopolistic and authoritarian state model; and Democratic
Nation (DN) as the guiding principle of social unity and community that allows for the
autonomous co-existence of ethnically, religiously and culturally different groups to
counteract parochial, antagonistic and exclusionary conceptions of nationalisms, offer paths to

pursue a radical change in the constitutive configurations of modern nation-states.

As it stands, the shift of KLM’s position from national liberation towards radical democracy

reflects the global transformation of the anti-colonial and anti-imperial struggles of the 20th

century towards decolonial struggles. The former ones have epitomized colonized peoples’



struggles against material and cultural domination of imperial powers fighting for self-
determination conceptualized within the framework of the territorial nation-state and have
been instrumental in the independence processes starting with the mid 20th century. While
the later ones, whose driving force has been the worldwide indigenous people’s resistance
from all continents of the world, Afro-descendant movements, rural and peasant insurrections,
other dispossessed peoples’ resistances and women’s liberation struggles, today invoke non-
westercentric cosmovisions and knowledges to fight against the patriarchal, colonial and
capitalist civilizational world order, offering new potentialities and social and political
imaginations for a different future. Against the hegemonic globality that imposes a
monolithic, oppressive and unjust order these decolonial struggles embody diversity, dialogue
between differences, local/global alliances and hybrid counter-hegemonic grammars and
praxes that open up new horizons for our understanding of emancipation, self-realization and

construction of a shared future.

Given these premises, both the micro-scale investigations based on the conceptual and
methodological limitations of the state-centric perspectives and macro analyses on global
justice movements whose theoretical bases derive from Western-centric historical processes
fail to convey the scope and extent of KLM’s proposals and the new fields of possibilities
they beget. While the former links the political, economic and cultural aspects with ethnic
difference, it hardly questions how the formulation of differences underlie the historic
processes that engender a certain imagining of the modern nation and state and how they bear
on the larger structures of oppression, marginalization, systematic discrimination and
impoverishment. And while the later challenges the authoritarian character and the legitimacy
of the state and question the aftermath of global capitalism and neoliberalism,, they fail to
approach with caution universal claims as well as privileged standpoints entrenched in the
theories mostly produced in the Global North?. Both perspectives on one hand, fall short of
operating with imaginaries outside the limitations of universal meta-narratives, be it the
nation, the state or globalism, and tend to dissolve specific historical process that take place

in diverse geographies in the exclusive discourses of Western modernity.

Especially in Turkey where modern is conflated with that of Western, giving way to
seemingly contradictory yet equally pragmatic tendencies in respect to evading the
discussions on and responsibility for the colonial past, tackling the matter straightforwardly is

long overdue. This over-simplistic equation on one hand produces Orientalist positions

2 Ramnath, 2011; Santos, 2012; Santos & Meneses, 2016; Simpson, 2011. Just a reminder; in this work the
denominations Global North and Western are not used as geographical spaces but as metaphors of power.
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approaching the Ottoman imperial past in terms of political failure, absolutist state of
corruption or stagnation at odds with the ‘new world’ of a secular modernity evaluating it
through standards of European political, economic, social and philosophical traditions. This
assessment does not only induces a break with the past but renders the imperial history
obsolete labeling it as a uniform product of ignorance and backwardness in the face of
progress and civilization that simultaneously blacks out diverging world views, traditions,
customs, modes of social governance and identities that stood in opposition with the colonial
machinery and rationale. On the other hand, examining the past through Western/European
civilizational standards produce a backlash for the one’s who feel excluded from this new
world, that finds its expression in imagining the Ottoman-ruled Arab-Muslim world as a safe
haven of tolerance and justice. Today the glorification of the Ottoman past translates into an
Islamic nationalism as the guiding principle of the politics and the bases upon which the
Turkish society’s identity is being rebuilt. Thus, the second standpoint engages with the past
to suit its present interests, capitalizing on Western/Eastern, Secular/Religious antagonisms
that has troubled the ontological construction of the Turkish nation and state since its
inception. This piecemeal engagement with the imperial past for one thing helps formulating a
partial affiliation with the greater Islamic culture with superior moral values that fell under the
colonial rule of the Western/European Christian world in alliance with the Westernized elites
who betrayed the nation. This historical reconstruction serves the current government to claim
the role of the custodian of the ‘Great Eastern civilization’, the disenfranchised and
subalternized Muslim Umma, and liberate the former territories of the Ottoman empire from
the foreign yolk. Simultaneously, this narrative casts a veil over manifold violences
committed, the usurpation of other people’s lands and resources, the subjugation of their
religion, language, customs, and laws and the population engineering under the colonial rule
and justifies the current imperial politics and the revival of colonial tactics pursued in the

domestic and foreign arenas in the guise of fight against terrorism and national security.

That brings out once more the questions over the ‘Nation’, both as a territorial and
administrative unit, nationality as an exclusive marker of identity, and the intra-imperial
conflicts of the 19™ century as the background of their conception. These phenomena have
drastically changed the political, economic and social circumstances, not only in Turkey but
throughout the world, and yet have been obfuscated by the lack of critical engagement with
the colonial past. Inasmuch as “the most widespread political and geographical export of

imperialism was certainly nationality” (Ashcroft, 2016, p. 3). While colonialism as a long-



established system of oppression, dispossession, marginalization and violence continues under
new arrangements, nationalism in equally transformed configurations serve out to secure the
prominence of today’s colonial nation states in the new global political architecture and geo-

strategic alignments.

Post-colonial theories, the Modernity/Coloniality criticism and Subaltern Studies have
contributed greatly, through the perspectives of a wide array of social disciplines and
geographies, to disclose the aftermath of the European imperial expansion and conquest over
the rest of the world. Their analyses have pointed out on one hand the historical,
technological, socioeconomic, political, philosophical, moral and mental effects of this violent
and unequal encounter restructuring relationships, power dynamics, and models of social
organization in the colonized territories. On the other they served in highligting the role that
anti-colonial and anti-imperial struggles have played in overcoming domination. As such,
these studies disclose how colonialism embodies not merely a physical violence appropriating
territories and wealth as resources, enslaving people, genocides, forced displacement or
imposition of colonial institutions and political practices but also a paradigm that seeks to
represent the world through the particular perspective of Western-centric rationality whose
outcomes have been coercive cultural, social and political assimilation and the conquest of the
cultures and ways of thinking of the colonized territories’ inhabitants. This epistemic
colonization on one hand aspires to domesticate the diversity of the world according to its
scientific references considered as a universal form of knowledge and on the other enforces a
singular Western-centric way of perceiving and making sense of the world. Consequently,
colonialism means a material as well as social, cultural and mental dispossession that deprives
the colonized peoples of their self-determination in the sense to think and decide for
themselves in their own terms creating their non-existence. This in return, is used as a
justification to withhold their right of sovereignty paving the way for artificial symbolic and
physical frontiers to be laid down by imperial powers. Alongside exposing colonialism as a
complex economic, political, social and cognitive project, the insights these works have
provided also challenge both the non-existence of other ways of knowing and the binary
oppositions on which the Western knowledge is founded that consider the Others of lesser
ontological value, such as modern/primitive, civilized/uncivilized, culture/barbarism,
master/slave, man/woman, white/black/mestizo, colonizer/colonized. Further, they have
pointed out to hybrid and heterogeneous agencies as a strategic political project that empower

fluid subject positions comprising the epistemological anchors of counter-hegemonic



resistance. Meanwhile, these reflections, especially of the subaltern studies, have highlighted
subaltern positions which stand outside any given hegemonic articulation and thus cannot be
comprehended through dominant viewpoints and values nor decoded with the tools of
Western knowledge. This on the other hand, rather than implying the absence of the subaltern
voice, draws attention to the incapacity of dominant epistemologies, theories and methods to
perceive the consciousness, self-representations, grammars, ways of enunciation, and agency
of the people who are excluded from Western modern narratives and the silencing structures

they produce.

In view of these reflections, the anti-colonial struggles have also been subjected to criticism
for operating with Western/European master-narratives and conceptual apparatus. These
critiques are especially directed at the ambracement of the idea of universal order of reason
and progress that characterized the modern civilization whose standards have been shaped by
the West’s/Europe’s trajectory and nationalism that defined the only possible form of modern
political identity, subjectivity and collective consciousness. Further, the exclusive focus put on
class and ethnic/national struggles as a response to historical oppression and the overriding of
other forms domination such as gender, that have predominated the ideological framework of
the socialist anti-colonial struggles have been pointed out as one of their fundamental blind-
spots. These blind-spots have been considered to be the source of reproducing the silences
prevalent in modern narratives in thinking about emancipation. Especially the women’s
mobilization within the anti-colonial and anti-imperial liberation struggles geared to achieve
national independence have challenged the deferral of women’s emancipation to post-
independence and thus eclipsing patriarchy as a fundamental component of oppression by
fixating on nation-building. =~ Women within these struggles put on the hotseat the
preponderance of men’s ideals that have shaped the formulation of the ‘free nation’ and thus
overshadowing women’s desires, interests and subjectivity; the silent consent with women’s
subjugation through the control of gender roles and women’s sexuality and the inherent male-
dominant mechanisms within the proper movements. Recently, these narratives coming from
women who struggle within anti-colonial national liberation movements are being given their
well-deserved attention particularly with their confluence with the rising Black, Latin, Asian,
African, Middle-Eastern, Muslim and indigenous women’s resistance among other ones that
defy the white-Western primacy in feminist thought. The impetus of these mobilizations draw
attention to Third-World feminisms that has been marginalized in feminist scholarship of the

Global North and extend the analytical focus on domination and emancipation beyond the



neglected category of gender/patriarchy highlighting the mutual constitutions of ethnicity,
race, gender, class, sexuality and nationality crucial for hegemonic projects. The standpoints
of these non-Western and non-white women’s movements not only demand an intersectional
and multi-layered analysis of domination but also point at the situatedness of knowledge
production. These perspectives compel Western feminisms that universalize all women's
experiences and construct normative and exclusionary subjects first to take into account
radical translocational positionalities structured by the interplay of differences. And further
they expound the complex political consciousness developed by subordinated and
marginalized women who are part of communities in struggle from different geographies of

the Global South.

Kurdish Women’s Liberation Struggle (KWLS) is part of this resurgent anti-colonial
resistances and global justice movements of communities who do not only fight against the
colonization of their territories, the systemic exploitation of the natural world and the humans,
but also against hegemonic configurations that shape the social, the political and the economic
structures of the society, the dismantling of existing local social relations and world views.
Hence these represent struggles for self-determination not only on political and economic
levels but in terms of recovering other ways of knowing and interpreting the world against the
Western dominance. Seen from the perspective of dominant Western interpretation of the
reality and analyzed through liberal conceptions of equality, freedom and justice these
women’s struggles end up being decontextualized and turned into fetishized/aestheticized
images. A clear example of this is the representation of YPJ women guerrillas in the Western
mainstream medias, eclipsing their motives of taking part in the anti-colonial struggle and
what liberation means for these women. Indeed, Kurdish women’s claim of liberation is not
only about gender equality within the existing system but addresses the interconnected
structures of domination underpinned by patriarchy, colonialism and capitalism to offer

radical solutions based on epistemologies that enlarge the repertories of social emancipation.

On the other hand, KWLS does not simply contribute to the global struggle against patriarchy
and multiple domains of oppression but beyond that offer alternative theoretical insights
contributing in overcoming the impasse in which the critical thought produced in the Global
North finds itself, whose premises remain incapable of resolving the problems caused by
colonial modernity. Jineoloji, the women’s science, developed as a theoretical and
epistemological framework based on Kurdish women’s insights, their knowledge and

practices provides an alternative to incite an epistemic break with hegemonic Western world



visions and canons of knowledge production in order to map out truly post-colonial and
decolonized understandings. The markers of such a paradigm shift which can expand the
horizon of possibilities within which a radical social transformation could be fashioned are
outlined in Ocalan’s Sociology of Freedom (2009a). In his writings Ocalan advocates for a de-
linking, a radical break with dominant imaginaries and ways of thinking that sustain the
patriarchal, colonial and capitalist world order and cater to the functioning of hegemonic
structures. And alternately, he sets forth a new epistemological frame as a way to recuperate
longstanding traditions predicated on the subaltern, silenced, marginalized experiences,
particularly women’s standpoints, consciousness, knowledge and practices that have survived
without being totally assimilated into universal accounts of the Western-centric capitalist
modernity, imperial globality and patriarchal order. Jineoloji, applies the concept of de-
linking in re-constructing the past through the ancestral mythology and the discounted
accounts of Kurdish women. Jineoloji’s analyses first of all foreground the inextricable
relation between the subjugation of women and the nature/life and the rise of a hierarchical,
hegemonic, exploitative and male-dominant civilization systems. These explorations set forth
how these civilizational systems have been predicated on the superiority of man/human, and
the will to master over life personified by male gods, rulers, religious figures, warriors.
Further, they extend the analyses to expose how today’s patriarchal nation-states are backed
up by mythology, monotheistic religions, modern philosophy, history and science. Jineoloji
equally denounces the monopolies of androcentric and anthropocentric, profit-oriented
knowledge production whose inception served in the dehumanization and non-existence of the
colonial ‘others’ and the civilizing mission and was instrumentalized in covering the real
economic, military and political goals of imperial powers. This instrumental knowledge is
condemnd for formulating the rationale behind the structures of hegemony while providing
the tools of governance and today for serving to environmental, social, economic destruction
and interest of capitalist economy that has always allied with power structures to colonize
lands, people and territories in order to sustain its constant growth subjugating life to the
demands of accumulation. Yet, Ocalan’s proposals are taken even further by Kurdish women,
going beyond dialectically opposite ways of thinking, the old and the new, West/East,
modern/traditional, civilized/ primitive, colonizer/colonized, universal/particular and forging
dialogical connections with perspectives put forth by diverse struggles and women around the
world. Against the monolithic modern thinking and its abstract universals, KWLS seeks out
connections with other locations and practices and creating networks that promote

pluriversality which can help disengage with dominant mental constructions that cripple our



political imagination. This, I argue, should be treated as the contribution of KWLS in the
contemporary decolonial projects that create transborder contact zones in which a counter-

hegemonic globalization can prosper embodying the true complexity of the world.

Particularly at the present moment when the protracted wars in the Middle-East, in which
Turkey is striving to get the upper hand, involving the same superpowers -this time not as
empires and but nation-states- who have been the main actors of the mapping out of national
borders in the Middle-East during the WWI are reshuffling the political, economic, social and
territorial order of the same regions, the rapacious competition over the natural resources or
the arm trade appetizing all the global players alike, and the business transactions celebrated
discretely, or not so discretely, lurking in the background confirm that behind the discourses
of national security, territorial unity, defense of democracy against terrorism or dictatorial
states lies imperialism and colonialism. And this seems to be the case in the rest of the world,
markedly present in the recent attempts of USA and Russia to gain control over the bordering
territories, beyond their endeavors in remote regions of the world, using the imperial
rationality that underpins the foundation of these world powers. Simultaneously, contrary to
the assumptions of mainstream theories of globalization that dismiss nationalism as
inoperative in a world of supra-territorial connections, revanchist nationalisms prevailing in
the narratives of all these actors today preside over the global realpolitik portraying an image
of a hostile world in which the nations are constantly in attack against the inside and outside
enemies. Their discourses revive the colonial differences of race, ethnicity, religion, culture,
language and in the case of the Middle-East tribal identities to govern the territories in
question through deepened social polarization. On the other hand, state-led politics of
imperialism and nationalism are being challenged both by transnational corporations that are
immune to the legal and financial sanctions and rising independence movements at the heart
of global power hubs. If we look at Europe for instance, rising nationalisms seem to be
polarizing societies internally while casting doubts on the Union from Greece to Britain and
deepening the economic and political cleavages between North and South. From these fissures
surface debates on autonomy reaching back to unsettled colonial questions, like in the revival
of the Catalan independence movement alongside many other less visible regional ones
throughout the European territories giving voice to historically created cultural, linguistic and
identitary alterities conducive to social and political marginalization and economic
inequalities. In other geographies, the claim of independence capitalizing on ethnic and

religious animosities similarly sparked by old and new colonial administrations translates into



a will to benefit from the neoliberal system’s blessings as a fully independent state rather than
an upright opposition to the inequalities created by global capitalism as in the case of
referendum celebrated in Iraq by the self-ruled Kurdish region. It becomes more manifest that
the neoliberal politics and its footing based upon a Westen-centric modernity, referred as the
Capitalist Modernity in Ocalan’s writings — today manifest in governance models oscillating
somewhere between authoritarian capitalism and populism — remain ineffective to resolve the
world systemic crises. Emerging in the territories where the entangled colonial and imperial
history of the Occident and Orient has left deep marks on the social, political, ideological and
economic configurations and that still bear on the current global context, the KLM and
KWLS contribute in the much needed decolonizing turn connecting their anti-colonial/anti-
imperial struggle that advocates today for the construction of stateless autonomy, an anti-
capitalist, ecological society and gender liberation with ongoing resistances and global justice
struggles against the patriarchal, colonial and capitalist world order on a global level. Today
the movement’s narrative foregrounds a pluriversal understanding of territory,
identity/belonging and sovereignty that cannot be fit into monolithic modern political

imaginaries.

In order to capture the diversity and amplitude of these experiences that cannot be reduced to
absolute binary oppositions on which the Western-centric thinking derives from, the
methodologies used in this work draws on perspectives that makes room for connections to
come to the fore. Therefore, this work hopes first to bring out the extent to which colonial and
imperial history was part of intense and complex encounters that took place in the "contact
zones" where disparate cultures met and confronted one another often in highly asymmetrical
relations of domination and subordination (Pratt, 1991, 1992) but also exchanged and adopted
each other's symbols, ideas, techniques, languages and cultures. And at the same time it aims
to put the accent on these social spaces as the settings for converging forms of resistances and
partnerships that were built, unbuilt and re-built in different forms against the empires, their
strategies of colonial governance and subjugation. However, the accounts of those who are
subjected to most acute and systematic forms of injustice, subordination and exploitation by
capitalist, colonialist and patriarchal structures are excluded from the colonial archives, and
their knowledge is discarded as local, traditional or backwards. This epistemicide was a
constituent part of Western/European colonialism that privileged modern science over all
alternative knowledges which did not only involve the waste of other ways of giving meaning

to the world but also the destruction of social practices and the disqualification of the social
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agents that operate according to such knowledges. However, colonialism never managed to
have total control nor obliterate them and indeed these knowledges have laid the foundations
of the grammars of resistances of today. Thus, the Epistemologies of the South (Santos, 1995,
2016, 2018) as a set of inquiries into the construction of knowledge born from the practices
and lived experiences of anti-imperial struggles will be one of the central methodological
pillars of the present work. With this the work aims to display the emergent epistemic
alternatives’ that constitute the building blocks of envisioning concrete utopias against all
systems of oppression and injustice, map out strategies, multiply the possibilities and expand
the repertoires of social emancipation to transform the present and the future. The variety of
struggles and alternatives they bring forth demands a spectral methodological vision that
allows different ideas, presuppositions and theories to get in dialogue and ask questions from
many different perspectives, that is their interplay creating an “ecology of knowledges” that
acknowledges the plurality of truths (Santos, 2010; Santos et al., 2004). From this interplay
emerges new configurations and compositions deriving from different narratives, languages,
and histories giving way to new realities and perspectives that challenge singular truths which

increase the heterogeneity of future possibilities.

On this account, this work proposes to address the Kurdish issue putting in dialogue
interdisciplinary perspectives and negotiating between the multidimensional viewpoints of
political geography, post-colonial critiques, Orientalism, feminist theories and decolonial
thinking. Moreover, it aims to undertake a critical recovery of the past as a way to intervene in
the universalist ‘History’ from the vantage point of the power centers and unearth the silenced
yet interlocking narratives and experiences from the flip side of the colonial history. This way
the work hopes to bring into focus the silenced histories of the ones who were subjected to the
colonial violence as a first step to openly talk about the systematic annihilation policies,
deportations, uprooting of the peoples, land appropriations, burnt villages, habitat destruction,
forced disappearances, homicides, pitting communities who lived for centuries on the same
territories, sharing the same myths, traditions, songs, happiness and sorrows against each
other. With that the work intends to embark on telling stories not only of the Kurds but of the
Armenians, the Assyrians, the Greek Rum, the Jewish, the Arab and the Turks, in short of all
the peoples’ who shared life experiences untold by the authorized versions of the national
history. First and foremost, initiating dialogues to talk about colonial violence, its aftermath
and the current inequalities underpinned by these should be seen as a form of justice that on

one hand acknowledges past abuses and on the other restores the recognition of colonized

3 Meneses, 2014; Santos, 2006, 2018; Santos et al., 2007; Santos & Meneses, 2016
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peoples’ history that has been actively produced as non-existent by official narratives, allows
them to build a collective political memory in their own words that redeems for the absences
and makes them knowing subjects. Settling accounts with the distortions of colonial history is
also a condition for social justice, so that past and present injustices can be treated beyond
being merely a Kurdish problem but as part of Turkey’s colonial heritage and a problem that
needs to be resolved through everyone’s efforts in order to build a common and radically
democratic, and decolonial future. On the other hand, in the face of colonial historicism and
the universal narratives of the empires, states, nations, of the wars and of the powerful, this
work centers on a counter-historical perspective centered on the lived experiences of the
Kurdish women that have different stories to tell about the colonialism, subjugation,
oppression and resistance but also reveal above mentioned entangled stories of the peoples
that go beyond national and ethnic boundaries. Here, counter does not simply mean in
opposition but an effort to unfold collective pasts of different peoples with rich histories and
alternative accounts to tell, in defiance of their non-existence produced by colonial Western-
centric modernity, as to fashion locally, regionally and globally interconnected and plural
historical narratives challenging the legacies of colonial representations and to discuss
sovereignty beyond their dividing lines. In this fashion, women’s accounts expose the
historical significance of reinterpreting the meanings of territory, identity, self-determination,
emancipation and autonomy established on pluriversality that re-frame relations outside
patriarchal, colonial and capitalist structures and beyond the political and administrative
configurations of nation-states through an alternative thinking of alternatives that allow
diverse peoples and communities to build radically democratic societies. Correspondingly,
this work aspires to recount the background of DM, DC and DN through the life histories of
women, their struggle against intersecting forms of oppression, grammars and practices of
resistance and personal interpretations of world historical events. Moreover, the Kurdish
women’s life histories as members of people scattered in different geographies that today
remain mainly within the borders of Turkey, Iraq, Syria and Iran but also include diasporic
communities principally in Europe inherently carry along memories from contested cultural
and political terrains where individual and collective collide and intertwine. These narratives
reassemble and recover diverse experiences, ideas, images and cartographies of belonging and
un-belonging and accounts of dehumanization, exclusion, dispossession and exploitation.
Today the transnational character of KWLS incorporate other elements such as class, race,
religion, culture, geographic location among others laying bare multiple domains that colonial

domination act on and introduce perspectives from different subject positions to these
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histories exposing the heterogeneity of women and their life experiences. The multi-
locationality of these narratives also transcend geographical, cultural and psychic boundaries
and tell interconnected stories of neo-colonialism, neoliberalism and new configurations of
patriarchy linking local and global histories. Moreover, they also weave counter-hegemonic
inheritances that strengthen each other. Focusing on these narratives to set in motion a
discussion of the past that unveil possibilities casted-off and effaced from our collective
memory will help multiplying the present and future alternatives that disprove the
inevitability of what is and inspire what can be, enlivening the faith in the possibility of

radical transformation and becoming its trailblazers.

In view of these, this thesis aims to explore: To what extent the overshadowed experiences of
Kurdish women refashion the global History of colonialism and imperialism by casting light
on the intersecting forms of ethnic, racial, class, gender, religious and cultural oppression in
the formulation of colonial differences disregarded in national liberation discourses and the
canonical historical works; How do their narratives interlace histories of violence and
resistance of different communities divided, classified and controlled within the fixed borders
of modern nation-state and whose past is silenced, customs, habits and identities disassociated
from each other through the official colonial/national historical accounts; What is the role
that women’s connected histories, experiences and practices play in transforming the basic
premises of Kurdish national liberation struggle towards a new social and political framework
to build a democratic and plural society and allow manifold communities to self-govern
themselves beyond the oppressive and exclusionary structures of nation-states and How do
women’s marginalized knowledges and practices today contribute in the construction of
emancipatory theories and decolonial political projects of global social justice through

transnational alliances.

By delving into these questions this work intends to bring to view colonial processes sidelined
in the Western-centric narratives of world history but also within that try to relocate the locus
of enunciation to oppositional identities and resistances of marginalized and subalternized
groups with the intention of connecting local and global histories. In this way the objective is
to expose continuities as well as intertwined nature of world historical processes in which
West/Europe is only but one of many geographical locations from which modernity was
produced, not only to provincialize the West/Europe but to focus on its multiplicity. Moreover,
this shift of locus allows for homing in on oppositional and resistant subjectivities, practices,

and knowledges that have survived being assimilated into Western-centric colonial modernity
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produced in contact-zones to usher present and future utopias to build decolonial, anti-
capitalist and anti-patriarchal alternatives. Finally, this work also hopes to contribute to
creating an ecology of knowledges that acknowledge the plurality of epistemologies and
worldviews through dialogues, mutual learning and solidarity between counter-hegemonic
knowledges, grammars and praxes both from the North and South while highlighting the
sidelined potential of resistance of the Global South so that we can create cartographies that

expand the social and political horizons of radical social transformation.

In Part 1, rather than a literature view of the analytical approaches that tackle the Kurdish
question from a state-centric perspective this part will propose a theoretical and
methodological framework that centers on the relation between modernity and colonialism
underlying the conditions that engender a modern world view whose highest form of political
organization became the nation-state. The objective here is to get beyond the impasse of the
discussions locating the anti-colonial liberation struggles in an either/or position against the
state or reducing their complexity to ethnic and national conflicts, and rather spotlight the
imperial mindset and the colonial differences that played on nation-state’s inception. In order
to do so, post-colonial, feminist and decolonial theories will be put into dialogue to show the
inextricable link between the universalization of the monolithic conception of modernity
based on Western experiences, historic events, developments and thinking and colonialism.
Here it should be reminded that colonialism is not only understood as Western/European
imperial political, military, and economic expansion and hegemony but also as an ontological
and epistemological condition that validates Western/European superiority by excluding and
producing non-existence of other modes of being and knowing. In contrast, this part aims to
urge our analyses to thinking from these absences and marginalized epistemologies not to
pluralize Western-centric modernity but to transform its fundamental premises. As such,
Third-world feminist and decolonial proposals will be brought into the discussion to expand
the horizons of our imaginaries of a different world and producing knowledge. In this manner,
the discussions in this part intend to contribute to analyses on global social and cognitive
justice by taking into account alternatives propounded by subalternized and marginalized
communities resistances as proposed by the Epistemologies of the South. Finally, diaspora
will be addressed as the figurative terrain and breeding ground of potential dialogues and
encounters that transcend geographical and psychic boundaries of nation-states providing
room for pluriversal counter-hegemonic epistemologies, resistances, life-ways, standpoints

and practices to strengthen each other.
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Part 2, will trace the ethical and political issues that bear upon decolonial research
methodologies, including the standpoint of the researcher. Further, it will focus on the urgency
of re-writing history from women’s point of view to introduce alternative narratives of
colonialism, oppression and domination beyond historicism predicated on meta-narratives of
territorial conquest, economic and political domination, and the inter-state relations, that is the
‘high-politics’, considered constitutive of civilization and thus part of universal history. In
order to do so it will aim to bring in silenced and sidelined experiences of women to make
visible their role in world historical developments and struggles against oppression and
redeem the one-sided narratives of modern history. Life histories will be discussed as a
method, counterpoised against the supremacy of written historical accounts, as to provide
women with means to tell their un-authorized versions of history in their own words. With
that, the methodological choice aims for restoring women’s agency, while unsettling the
power relations with respect to positions of researcher- researched, knower-known as a means
to decolonize the research process. These will provide the basis for tracing out counter-maps
that go beyond the physical and cognitive borders of the empires, nation-states and global
dividing lines to bring into open counter-topographies uniting the local and the global against
neo-colonial, neoliberal and patriarchal oppression. These counter-maps are hoped to
destabilize the two-dimensional Cartesian mapping to open up the prefigurative imagination

to the infinite complexity of the world.

Part 3, will tackle Ottoman colonialism and the modernizing efforts during the 7anzimat, the
‘Reordering’ period in the context of 19™ century global imperial contest in African and
Middle-Eastern lands and the subsequent inter-state competition. This historical focus seeks to
higlight how colonial practices were brought inside the domestic territories and borderlands
of European empires that would be determinant in the shaping of nation-states. This chapter
will propose exploring religion, rather than race, as the determinant factor of colonial
difference not only in the mutual construction of the ‘Occident’ and the ‘Orient’ but also of
Ottoman colonialism. The historical analyses will address the role of religious differences in
parallel with the civilizational hierarchies based on the ethnicization of complex and
heterogeneous tribal communities. The arguments in this part aim to reveal, first, how these
elements of colonial difference were used to justify colonial practices of demographic
engineering and the unmixing of multi-confessional and multi-cultural populations to
incorporate/assimilate certain identities or eliminate them during the ‘Turkification-

Islamization-Modernization’ of the empire. Equally it is hoped to explain their role in the
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insertion of territories, resources and people into world capitalist markets and the creation of
fixed territories of the state connecting the colonization of the Balkan and Middle-Eastern
borderlands to Anatolia. Finally, it will analyze how the ‘Kurdish Question’ has been the
outcome of the incorporation of the peripheral zones to the center through the sedentarization
and territorial fixing of mobile populations to the land. Further, this part will discuss the
configuration of the modern state apparatus, its disciplinary, military, economic and political
practices and methods of governmentality that dismantled not only the former administrative
autonomy and local economies but also social structures, vernacular customs and heterodox
traditions. In brief, the analyses are aimed at disclosing the aftermath of Ottoman colonalism
modeling fragmented, hierarchized and homogenized populations through violence and
genocides that pitched communities against each other at a moment when the imperial and

national were coalescing and normative national subjects were being shaped.

Part 4, will focus on showing the continuity between the empire and the republic despite the
positivist and secular republican rupture that aimed to erase the traces of the imperial, Islamic
past. It will examine how the authoritarian nation-building process to create a modern and
Western society was indeed carried on with the same imperial mindset. This part will argue
that the republic have turned the colonial assimilation and elimination mechanisms used
against non-Muslim populations of the empire towards internal others whose pre-capitalist,
traditional life ways, heterodox and vernacular customs and cultural, linguistic and religious
heterogeneity stood in the way of uniform incorporation of diversities in the modern nation. It
will center on the internal colonization process carried out in the name of ending religious
reactionism, tribal resistance, banditry, and prehistorical customs that in practice aimed at
destroying traditional forms of social life and self-governed political and economic practices
as the constitutive elements of Kurdishness through forced settlements, deportations, military
campaigns, execution of tribal and religious leaders, genocides, dispossession and disciplining
through forced education. It will also examine how colonization was gradually redressed as a
problem of underdevelopment and regional backwardness silencing its ethno-political aspect,
that paved the way for the transformation and unequal economic integration of rural
peripheries, exploitation of natural resources and workforce with developmental measures and
transfer of capital to local elites institutionalizing feudal forces. Further it will explore how
destroying the places of historical heritage and memory, inscribing ethno-nationalist symbols
of the Turkishness on the physical space would boil down to the strategies of forgetting,

postponing and canceling of the Kurdish identity. Finally, it will tackle how Kurdish ethnic
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identity has been racialized, and criminalized with the massive migration towards big cities
where Kurdish political identity would be radicalized following the destruction of the natural

environment, devastation of local economies and the sociopolitical rural fabric.

Part 5, will explore the inception of the Kurdish National Liberation struggle within the
context of military coups, and the rising socialist, anti-imperial left-wing struggles, both
against the Turkish colonial state and the Kurdish feudal and bourgeois strata. It will explore
how PKK that became the dominant actor of the national liberation with a discourses equating
sovereignty and self-determination with the establishing of an independent state through
armed struggle emerged as a response to state’s construction of the national identity, the
denial of Kurdishness and violence legitimized as a national security issue that disguised the
political, economic and social implications of continuing colonization. This part will also put
in historical context the Turkish-Islam synthesis starting with the ‘80s that pioneered the neo-
Ottoman discourse of the current government, leveraging multiculturalism and Muslim
identity politics to mask the countries integration with global neoliberal capitalism, the
subsequent deepening of precarization and economic deprivation, and increasing clampdown
on democratic rights. Furthermore, it will highlight the changing nature of the strategies of
material, political and cultural subjugation of Kurds from state of emergency, village
evacuations, military interventions, extrajudicial arrests, imprisonment of Kurdish MPs to
continuing regional development and today urban transformation projects. The discussions
aims to show how these strategies are used not only to destroy Kurdish historical space, or
militarize it while enabling expropriation of resources and dispossession but serve in
stigmatizing the urban poor as terrorist and aim eliminating populations that inhabit territories
where international gas pipeline and energy projects are being negotiated among international
actors. Finally, it will discuss the changing discourse of KLM towards radical democracy
without the state and the building of a plural, anti-capitalist and anti-patriarchal and ecological
society with the collapse of real socialism and inefficacy of anti-colonial/anti-imperial nation
liberation movements to stimulate real emancipation. In addition, this part of the work seeks
to show the role that the rising social justice movements which transcend ethnic/national
liberation claims and bring in a wide array of democratic, ecologists, feminist workers’ and

indigenous struggles demands to the center of politics play on the transformation of KLM.

Part 6, will discuss Kurdish women’s role in introducing gender alongside ethnicity in the
national struggle as well as thinking about colonialism and decolonization. It will tackle how

women’s active participation and mobilization both within the revolutionary movements,
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traditional party politics, including PKK, and in public and private sphere not only challenges
the patriarchal roots of state, family, kinship structures, traditions and the nation based on
masculine ideals but also place gender liberation at the heart of social emancipation. Also, it
will address the interconnected systems of power dynamics related to gender, ethnicity and
class and the gendered nature of colonialism and state violence that mark Kurdish women’s
lives. It will argue that women’s struggles in these multiple domains underlie the current
ideological framework of KLLM and its proposals for the creation of political, economic and
social institutions that ensure radical democracy, autonomy, and the building of an anti-
patriarchal, anti-capitalist, ecological society that harbor social diversity and plurality. Further,
this part will explore KWLS's theorizations as a decolonial turn that proposes a profound
change of mindset through the deconstruct of patriarchal mentality as the grounds of all kinds
of oppression. The arguments in this part will center on the way these theorizations underpin
the construction of non-hegemonic and non-hierarchical subjectivities and relations through a
radical break with dominant imaginaries and ways of thinking that sustain oppression which
would be the cornerstone of self-determination. Finally, Jineoloji will be tackled as a
methodology to systematize the marginalized knowledges, creations, histories and traditional
practices of women as a tool of unearthing emancipatory alternatives to forge epistemologies
and praxes for global social transformation and justice. Equally Jineoloji will be explored as a
method to produce cross border knowledges that come from the resistances of women
globally, their multiple struggles from different geographies, from anti-imperial South to
counter-hegemonic North, strengthening concrete utopias against patriarchy, colonialism and

capitalism.

The final part consists of diasporic Kurdish women’s life histories that narrate the history of
colonialism,. These narratives include the stories of their communities, their families, their
mothers and grandmothers, in which occupation of territories, breaking up of social relations
and uprooting of communities revealing the connected histories of multiple ethnic and
religious groups that inhabited the same territories. Further they unfold what colonialism
meant for these women and how it shaped their resistances. These life histories also expand to
include diasporic experiences and migrations, new shapes that colonialism, capitalism and
patriarchy take as well as transborder solidarity and alliances with other women mapping out
their proper understanding of liberty. Here it is worth noting that these narratives do not
adress liberty only in terms of ethnicity and gender but in the face of multiple and

interconnected forms of oppression, marginalization and dispossession. Moroever, these life

18



histories give the hints of what revolution, self- determination, and autonomy means for

Kurdish women.
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I. Part I Theoretical Focus

21



L.I. Nation-State at the Juncture of Imperial Entanglements, Modernity and Orientalist
Knowledge

The analysis of anti-colonial national liberation movements, such as the Kurdish case, in
many of the scholarly work have been explored through theories on of the nation, nationalism,
ethnicity and their relationship with modern state building that on one hand make use of these
concepts without questioning the primacy of Western/European experiences in their universal
construction, nor the partiality of these accounts that left out the historical entanglements with
broader geographic realms with complex matieral, social and political configurations that did
not match Western modular understandings of these phenomena. This Euro-centrism
prevailing social sciences, expresses itself through the historiography, parochialism of
universal assertions, exaltation of the Western civilization, its Orientalism, and its attempts to
impose a theory of linear progress that takes sociopolitical arrangements that issue from
Western historical processes as the norm (Wallerstein, 1974).Further, what is much more
notable in these academic works is the absence of addressing colonialism and imperialism, as
key components of Western modernity and history that has to do with the partial construction
of the very idea of the West itself. However, the entangled processes between colonialism,
imperialism and nation-states that has been marginalized and downplayed in the writing of
Western history should indeed be brought back to the center of our analyses so that the
enduring colonial legacies that came to shape the nation-states of today can be placed in its

historical context (S. Berger & Miller, 2015b; Bhambra, 2007).

The vast majority of the canonical analyses grounded the emergence of the nation-state as a
result of the large scale social and economic transformation from agrarian feudalism to
industrial capitalism, embodying the emergent notions of reason, indiviuduality and progress
brought on by Enlightenment philosophy and a particular way of mobilizing, organizing and
legitimizing political power predicated on the secular rule of the people who are assumed to
share a common ancestry over a fixed territory set off with the French revolution 4. These
accounts were grounded on the idea of a shared universal and historic trajectory in which
progress meant a linear passage from the former power based on kinship and religion and
extended rule of the empires towards the nation-state, the former belonging to a pre-modern

and the later as the zenith of European political project of modernity (Latour, 1993). Smith

4 Agnew, 1994; B. Anderson, 1983; K. Anderson & Smith, 2001; Anthony, 1990; Brenner, 1999; Gellner &
Breuilly, 2009; Hobsbawm, 1990; Renan, 1990; Smith, 1988, 1989; Tilly, 2017; 1. M. Wallerstein, 2001; Weber,
1976
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(1988) argued that this “myth of the modern’ nation marking a radical break between agrarian
and industrial, traditional and modern, society ,and it views human history as ultimately
progressive in which being modern equals to having a nation and the opposite refers to a pre-
modern era. Further, Andreson argued that this break marking a ‘new beginning’
consequently produced a ‘colective amnesia’ crossing-out the continuity between the imperial
rule and the modern world system predicaed on nation-states. In fact, the world in practical
terms never matched the imagining of it as composed of sovereign nation-states. Indeed,
during the long and turbulent centuries between the 18th-20th Centuries, nation-building and
national identities took shape as a consequence of the empires’ relations with their colonies,
the post-colonial trajectories on one hand and the inter-imperial conflicts on the other. The era
of the emergence of nation-states was the era of the partition of the world in the context of
inter-imperial competition, more and more evident during the 19% and 20" Centuries, which
was paralleled by the extension of colonization. The states that were claimed to represent the
modular form of nation-states were very much colonial empires however hard it might seem
to imagine these two allegedly incompatible entities®. In this regard, as Calhoun duly
affirmed “...the forging of European national states was never purely a domestic affair, nor
even simply a combination of domestic affairs with European international relations. It was
importantly tied up with the development of colonial empires. (Calhoun, 2007, p. 33). Already
at the turn of the 20" century, imperialism in reality was “the expansion of nationality”
(Hobson, 1902, p. 6). On the other hand, nation-building, or at least the initial phase of it, was
not achieved until the end of World Wars® within the European territory and the last ones to
become nation-states were the imperial colonial states of Europe until their colonies formally
gained independence (Mongia, 2002 in Gupta, 2004, p. 269). That is to say, the

‘nationalization’ of the global power system was not only the outcome of one sided colonial

5> Bassin, 1987; Berger & Miller, 2015a; Calhoun, 1993; Spivak, 1989; Walby, 2003. The intense pursuit of
colonial acquisition of the Europeans began taking place at a pace far greater starting with the 18th Century and
intensified even more in the 19th C. As Strang maintains, “In the hundred years between 1780 and 1880, new
colonies were formed at the rate of five a decade. Between 1880 and 1910, new colonies were formed at four
times this rate, or twenty per decade...and by 1914 about 85 per cent of the earth’s land surface consisted either
of colonies (or former colonies) or colonial powers (Strang, 1996, p. 27; I. M. Young & Levy, 2011, p. xi).
Further this period, in the 1880s and 1890s by Germany, Italy, Belgium, the United States and Japan, followed
by other imperial states joined the ’traditional’ colonial powers of England, France, and Russia in the imperial
competition. Also not only the geographical focus of colonization shifted from the Americas towards Africa,
Asia, and the South Pacific but also colonization henceforth involved the incorporation of more or less intact
societies (Bassin, 1987, p. 475).

6 The end of the WWI provoked heated debates about autonomy, sovereignty and if not equal citizenship of the
ethnic groups who did not fit into the dominant ethnic categories of the nation-states yet; “The League model of
collective minority rights thus found itself widely discredited in the wake of the Second World War. For all of the
ravages wrought by mass murder, forced population transfers and border changes during 1939-1948, national
and political space were still far from congruent in post-war central and Eastern Europe.” (D. J. Smith & Hiden,
2012, p. 4),
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domination but with decolonization that the world of nation-states came to take shape’- On the
other hand the Western-centric historical periodization of nationalism overlooked the
relations between metropolitan states and their conquered colonies and territories(I. M. Young

& Levy, 2011, p. xii).

As a matter of fact, historicism is what made modernity, capitalism and nation-state things
that originated in Europe and became global spreading outside it, positing historical times as a
measure of cultural difference between the West and the non-West in which the later was
associated with the traditional, local and backwards (Chakrabarty, 2000; Said, 1994; Werner
& Zimmermann, 2003). This conception of Europe/West not only in its geograpgical sense
but through the universalization of an idea of progress underpinned by the values and
standards of the Western civilization as the unique meaning and direction of history, that is the
imposition of a monoculture of linear time served in the creation and legitimization of
unequal relations of social power (Santos, 2006a, 2016). Fruther, “The dominance of
"Europe" as the subject of all histories is a part of a much more profound theoretical
condition under which historical knowledge is produced in the Third-world” (Chakrabarty,
2000, p. 29).

The marking of difference also signified the classification and ranking of non-Western
cultures, peoples, notions as inferior and also the homogenization of fairly heterogenous
realities generate an epistemic exclusion through their particularization, marginalization and
pathologization (Meneses, 2008b, p. 77). Thereby, the practices and knowledge produced
outside beyond Western world are made insignificant, irrelevant and ahistorical (Meneses,
2007; Santos, 2001). Valentin-Yves Mudimbe who directed attention to the colonial
encounters that have shaped Africa. in his analyses has charged the Western knowledge of
ministering to the Eurocentric project of 'Africanism' as the construction of an image of a
single 'Africa’ according to colonial or imperial standards homogenizing the multiple
identities of the diverse peoples, simplifying non-Western realities and silencing local voices
by analyzing them through Western codes, models and epistemes. He asserted that the
Western knowledge was grounded on an “epistemic ethnocentricsm” which “[is] the belief
that scientifically there is nothing to be learned from "them", [the primitive, the savage]
unless it is already "ours" or comes from "us."” (Mudimbe, 1988, p. 15). Indeed the
colonization meant the marginalization and repudiation of the knowledges of colonized

peoples and of the diversity of their cultures and cosmologies as expressions of irrationality,

7(Bhambra, 2016, p. 201; Cooper, 2005; Duara, 1996; Kelly & Kaplan, 2001)
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of superstition, or their abstaction, at best, to practical and local forms of knowledge whose
relevance was dependent on their subordination to modern science. The civilizing projects of
the colonizers resulted in the subordination of colonized peoples’ customs to the law of the
modern state, their practices to the capitalist economy and the reduction of the variety of their

forms of social organization to the state/ civil society dichotomy (Meneses, 2006).

Postcolonial scholarship in general has been integral in questioning precisely this relation
between power and knowledge drawing attention to the role that the creation of the colonial
difference played in the Western claims on universal knowledge. The modernity/coloniality
school, centering on the Colonization of America and the control of the Atlantic after 1492,
argued that the assumption of the universal validity of Eurocentric experiences and values
and their naturalization created a ‘myth of modernity” (Dussel, 1997), that justified the
colonization as a civilizing mission which would emancipate the pre-modern, barbarian,
underdeveloped indigenous people. The modernity/coloniality scholars argued that race has
been the major category of difference used in the classification of the colonized subjects and
the systematization of geo-historical, temporal and spatial hierarchies following a linear
evolutionist perspective based on Eurocentric definitions of modern, civilized and developed.
Thus, the myth of European superiority operating hand in hand with the colonial difference
acted as the legitimization of the colonial administration, subjugation and the articulation of
labor, space and peoples according to the needs of the capitalist and colonial modern world-
system (Quijano, 2000). Further, this combination on one hand set in motion the ‘coloniality
of power’ (ibid) which meant the coercive dissemination of a value system and practices
stemming from an Eurocentric vision of science, technology, knowledge and culture based on
modern rationality imposing dominant ways of perceiving the world in which Europe was
registered as the center of enunciation. And on the other, masked the invisibility and
dehumanization, that is the creation of non-existence of the colonial Others through the
exclusion of local forms of knowledges and belief systems that do not conform to scientific
explanations of the world giving way to the ‘coloniality of knowledge’ (Mignolo, 2011)
through which knowledge about the world was produced exclusively from the privileged side

of the colonial encounter.

On the other hand Kandiyoti warns that postcolonial studies equally runs the risk of
reproducing the spatialities and temporalities of Eurocentric narratives of modernity “to the
extent that they privilege a particular type of colonial encounter between the capitalist

metropolises of the West and their colonies or semi-colonies in the rest of the world”
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(Kandiyoti, 2002, p. 286). The supposed unidirectional narrative of modernity as world-view
that was produced in Europe as the ‘center’ and was then imported to its peripheries silence
the specificity of the colonial practices and the historical conditions of modernity in other
imperial contexts excluded form the idea of Europe. However “[e]very colonial encounter or
‘contact zone’ is different, and each ‘post-colonial’ occasion needs ... to be precisely located

and analyzed for its specific interplay” (Ashcroft et al., 2013, p. 207).

Edward Said’s canonical work Orientalism (1978), considered as an inaugural text for post-
colonial theory and criticism in the field of literary and cultural analyses, has been pivotal as
he brought home the colonial encounters to the contact zones between Europe and the Middle
East where the boundaries that divide them were ambiguous and the colonial difference was

established principally through religion and not race. Orientalism relocated the analyses on

colonialism in a specific geography and period starting with the late 1gth century when the
first waves of decolonization in the former overseas territories of the old empires triggered a
change in imperial power relations followed by a new wave of territorial expansion led by
emergent grand powers in African and Middle-Eastern lands. This new wave engendered a
colonial and imperial encounter between the Arab-Islamic world and the Christian Europe
marking of the Otherness of the Islam and relegating the whole set of social, cultural,
political, economic, philosophical, military, technological, and scientific, in short
civilizational developments of the Islamic world to a bygone era that Europe moved on from,
converting itself into the ultimate ideological and geographical reference point. Said explored
in detail how the West, through its relation with the Middle East and Islam, invented
imaginary geographies of the Orient through images of savagery and exoticsm that
supposedly laid beyond the limits of the Western world. His work has been significant on one
hand as it revealed the way the Western Orientalist discourse produced the East as stagnant,
backwards, despotic, ignorant, hence always inferior and lagging behind a superior, civilized
and developed European and how in virtue of this superiority, the Western imperialism over
the East would be justified. As such Orientalism was a corporate institution for dealing with
the Orient “by making statements about it, authorizing views of it, describing it, by teaching
it, settling it, ruling over it: in short, Orientalism as a Western style for dominating,
restructuring, and having authority over the Orient” (ibid., p. 3). On the other hand, his
analyses pointed up how the selective adoption of a Greek and Roman cultural origin and a
Christian religious and cultural European identity took shape through the omission of extra-

European influences, be it the considerable number of non-Christian Europeans, Jews and the
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Muslims within Europe or the ‘external’ Muslim and Arab ones. In fact, this way the Oriental
did not exclusively mean an inhabitant of a geographical area but would come to mean a
member of a subject race (ibid., p. 92). This way , the Orientalist construction of the world
meant the usurpation of the significations and representing functions of elements that are born
out of other ontological and epistemological contexts and the overriding of these historical
realities. This, may be, what colonialism comes to mean for many that fall between the cracks
of this imagined division, the ones who are condemned to a silent past and refused entrance to
a present.Yet, he also hinted at the paradox that the construction of East and the West as
ontologically and epistemologically distinct entities entailed: This binarism was at the same
time what established the idea of Europe inasmuch as Europe consolidated its identity through
defining the ‘Other’ (ibid., p. 7). Said this way pointed at that the mutual constitution of
“Occident” and “Orient”, or rather the implications of the elimination of Orient and Islam
from the production of an effective history of modernity and how this gave rise to the

misrepresentation of the West itself.

Here the context of this work will entail opening a paranthesis in Said’s thinking or rather
making a reminder in terms of what he also has missed out. While he quite rightly brought
into focus a period when imperial territorial and epistemological borders were to be redefined
over the course of the 18 and 19 centuries, the centerpiece of Said’s explorations was the
colonial encounter between the British, French and later on the American empires on Arab
lands at a specific historical moment. As Bryce advocates this critique on one hand excludes
the Ottoman’s from the model of high colonialism examined by Said and on the other keep
reproducing the singular and binary center-periphery perspective implying an opposition
between the West and the East, the modern and the traditional and yet the age-long existence
of the Ottoman Empire during which it shared an important geographical space as well as a
cultural and civilizational legacy with Europe complicates the terms of the encounter that
cannot be explained through these downright binarisms (Bryce, 2013). On the other hand,
Said in his later work Culture and Imperialism (1994, p. xxx) in which he re-examined his
former arguments, would remark that he British, French, and American imperial experience
"has a unique coherence and a special cultural centrality". This implied that other imperial
formations such as the Russian, the Ottoman, and the Austro-Hungarian cannot be explained
through the experiences created by the European colonialism and should be addressed in their
distinct historical and contextual patterns, but also through their connected paths of

modernization. As such, Orientalism becomes an important starting point for this work to
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shine light on the Ottoman colonialism that has been omitted form the imperial history writing
and disclose how nationalism has taken different forms as part of the connected histories of
what has hitherto acknowledged as separate entities and show the interrelated historical
processes that have shaped not only nationalisms but anti-colonial liberation struggles on both
sides, that still continues to shape people’s lives in the zones where late imperialism and the
building of nation-states took place dividing peoples, geographies, cultures and civilizations.
In fact, “The end of Empire has merely revealed most states to be imperial” (Simpson, 1996,
p. 255), and hence it is fundamental to reiterate that even after the formal independence that
came with the anti-colonial struggles, in the so called post-colonial states, colonialism and
imperialism did not come to an end and the political and territorial expansion of colonialism
across the globe, the incorporation of foreign lands and peoples into the national-imperial
states under the framework demarcated by the metropolises is still an ongoing process under

different forms of neo-colonization.

Indeed in Culture and Imperialism, Said examined how the globalized processes triggered by
modern imperialism brought closer the realities of the colonizer and colonized, making the
overlapping experience of the West and ‘its Others’, especially the East, their co-existence
and the interdependence of different and seemingly oppositional cultural terrains a
prerequisite in understanding history. With his arguments in his later work, Said have
managed to unsettle the insurmontable colonizer/colonized distinction bringing into attention
their mutual constitution and subsequently impaired the conviction that it was the colonizer
who defined the colonized and rendered it powerless. His line of reasoning thereby reinstated
the agency of the colonized and made room for for narratives that speak from the connected
histories of the two that allowed constructions of the colonized to have an influence the
colonized culture as an expression of resistance. While he reminded that the historical
experiences of resistance against empire that came about with decolonization across the Third
World with the assertion of nationalist identities to confront domination and claims of self-
determination created a possibility of advancing knowledge and rewriting history from alterity
including the point of view of the excluded, he contended that these two camps situated
themselves on the plane of an intransigent opposition, they fed off each other reinforcing the

homogeneous and reductionist ideas of nations, geographies, countries and cultures.

Effectively, one of the core claims of emancipation the anti-colonial nationalist discourses
laid out was the reclaiming of history, the power to self-representation and construction of a

national identity against the colonial domination and the expropriation of the past through the
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Western master-narratives (Guha, 2003; Meneses, 2011b). Especially Subaltern scholars
whose critiques drew on re-thinking and re-formulation of forms of knowledge and social
identities authored and authorized by colonialism and Western domination argues that Third-
World anti-colonial nationalisms in search for authenticity in an attempt to refute the colonial
claim that backward nations cannot modernize themselves, accepted the very intellectual
premises of Western modernity and endorsed the universalization of the nation-state as the
most desirable form of political community whose history was written by Europe
(Chakrabarty, 1992b, 2000; Chatterjee, 1993a, 1993b). They argued that anti-colonial
nationalisms did not dismiss the idea of ‘modernity’, the very idea whose epistemic
foundation, frameworks of knowledge and representational structures corresponded to
Western colonial domination nor its concomitant values such as Reason and Progress or the
agency and history of the nation, and ended up consolidating its universality while
reproducing the oriental divisions of backwardness, ignorance and inferiority within the
nation®. As Cooppan express “If, in the various moments of late imperial sovereignty, anti-
imperial revolution, and postcolonial independence the discourse of national has turned on a
certain placing of nations and national subjects, it has equally depended on their displacing:
their existence at once inside and outside certain topographies and temporalities of identity
(the territorial fix, the developmental time line)” (2009, p. 275). Moreovoer, Chakarabaty
(2009) assreted that in setting the West as the archetype of modernity and progress, and ‘the
people’ as lagging behind, the modernizers of formerly colonized countries, either dismissed
the cultural diversity or placed it on a hierarchical scale of civilization letting the chance of
preserving and bringing into view the world’s plural heritage slip into oblivion. In a similar
vein, Chatterjee argued that the interiorizaiton of the modular form of politicaly identity
embodied by the nation-state propagated by Western modernity as the only form for the rest
of the world to chose from, but always from a site of difference set the limits of anti-colonial
resistance and postcolonial states; “Here lies the root of our postcolonial misery: not in our
inability to think out new forms of the modern community but in our surrender to the old

forms of the modern state.” (1991, p. 11).

Further,the universalization and unquestioned adoption of the national historical narrative,
that on one hand eclipsed the diverse nationalisms being charted to build imperial nations at
the heart of empires and on the other the heterogeneity and variety of political identities and
practices that prevailed against the homogenization efforts of the nation-building (Cooppan,

2009; Spruyt, 1996). On the other hand, the Subaltern group also focused on challenging the

8 (Chakrabarty, 1992a; Chatterjee, 1993a; Guha, 2003; Prakash, 1992, 1994)
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colonial and elitist narratives and its representations, making use of the Gramscian ideas on
class struggle and the denial of political voice to social groups that are excluded and displaced
from the socioeconomic structures and denied access to ‘hegemonic’ power. They were
interested in exploring the historiography of the ‘politics of the people’ surfacing in the
popular mobilizations of the peasants, the urban proletariat, the tribals, the ones excluded
from the caste systems, or other groups’ attitudes, ideologies and belief systems that have
been silenced due to their belonging to certain class, cast, age, gender, ethnicity and office or
in any other way and overshadowed by the elites’ culture, the history of states and
nationalism as well as the Marxist historiography exclusively grounded on class
consciousness (Guha, 1984). The term ‘subaltern’ itself became a core concept with Gayatri
Spivak’s essay ‘Can the Subaltern Speak?’ (1988), as a category that included all that has no
voice in the dominant construction of identity and subjectivity and one that is situated in a
constant place of irreversible alterity. For the subaltern theorists, the condition of subalternity
was not solely contingent upon the Western colonial representations of the non-Western
colonies but equally reproduced by anti-colonial nationalisms, the state actors, national elites
and the nationalist historiography that emerged during the struggles for freedom
overshadowing the actions and politics of ‘the people’ within that history®. Likewise Spivak
underlined that not only the texts of empires but also “the great narratives of nationalism,
internationalism, secularism, and culturalism", recurrently used by the anti-colonial accounts,
reconstructed subalternity (1990b, p. 112). Given this, the Subaltern Studies, took on the task
of reintroducing the left out elements, namely the subaltern as the subject of her/his proper
history. These, marginalized histories provide a different reading of history from those of the
elite accounts, that recount from the silences and uncover “the subaltern's myths, cults,
ideologies and revolts that colonial and nationalist elites sought to appropriate and
conventional historiography has laid to waste” (Prakash, 1992, p. 9). So, for Prakash the
purpose was not just recovering the subaltern autonomy but situate subaltern as “a position
from which the discipline of history can be rethought” (Prakash, 1994, p. 1489). In this
manner, Duara argued that history can be rescued from the nation, expanding the narratives to
the multiple imaginations of subjects whose identifications were not limited to ethnic,
national, linguistic or cultural communities but were multiplex, historically changeable, fluid
and internally conflicted (Duara, 1996). And yet, in order to restore the subaltern’s history as
part of the global history, Chakrabarty argued that the supposed universality of Europe, its

reason, science and modern values need to be ‘provincialized’ (1992b). To him,

9 (Chakrabarty, 2009, p. 200; Chatterjee, 1993b, 1993a; Guha, 1984, 1997, 1999)
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provincializing Europe was first, to evince that European ideas are in fact drawn from
particular and local intellectual and historical traditions and therefore cannot claim universal
validity. And second, to lay down the history of modern Europe as an integral part of global
imperialism. Further, provincializing entailed acknowledging that modernity and the alleged
universalist thought is not only a European construction but has already been influenced by

other particular histories that follow imperialism.

Consequently, what has been referred to as the postcolonial came to involve the history of
oppositional criticisms of and resistance to Western colonialism and imperialism as well as
their universal knowledge claim; that is the ideological and political response of the
subalternized and marginalized rather then simply describing a system that comes after
colonialism as the prefix post- may suggest. Then, the post- in postcolonial should be
understood “as a marker of a conceptual move going beyond existing theoretical
understandings of the world” (Bhambra, 2007, p. 15). Spivak similarly, considered
postcoloniality as contravening the imposition of Western knowledge “in terms of reversing,
displacing, and seizing the apparatus of [its] value-coding" (1990a, p. 228). And yet she also
hinted at the limits of the ability of Western discourse addressing problematic nature of the
representation of subaltern subjectivity whose voice, claims and agency get appropriated and
assimilated in the colonial, and equally nationalist postcolonial, epistemological trajectory
that limits the grammars through which the ‘other’ comes to know and narrate its ‘self” and

consequentially misrepresents and speaks for the ‘other’ (Spivak, 1999).

Overand above that Spivak’s compelling reflections also stood out in showcasing the brutality
of modern reason, its silencing discourses and patriarchal codings that reduced women to
epistemically violated and historically muted subjects whose existence was obliterated
(Spivak, 1988). Although many interpretes Spivak’s words as referring to women’s
marginalization as a terrain of disempowered passivity she was infact adverting the
patriarchal striucture of modern reason and knwoledge that excluded other ways of
experiencing the world, acting in it and interpreting reality subjugating knowledges that issue
from these. This way, Spivak’s questioning has shined light on the relaiton between

knowledge production, power and gender.
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L.II. Western Knowledge, Colonialism and Gender

Critical feminist theories, despite the common belief, did not simply bring in ‘women’s issues’
to the agenda of scholarship but first of all have been of crucial importance on challenging the
heteropatriarchal foundations of Western knowledge and pinning on its connection with
domination. Feminist criticism have embarked on exposing the fallacy of Western science’s
claim to objectivity and impartiality, “the god trick of seeing everything from nowhere”
(Haraway, 1988, p. 581), and repudiated the universality of modern reason and knowledge
arguing that knowledge production was situated and constructed from the standpoint of
particular social positions and locations of ‘White European Man’, of the technological, late-
industrial, militarized, racist social order'?. Feminist theories fleshed out how the Western
modern philosophy and science was grounded on the separation of sexes and the hierarchical
opposition between masculine and feminine, in which reason, mind, rationality were
constructed as the privileged domain of Man as the archetype of human and the master
through the exclusion and devaluation of everything defined as its contrasts such as the
emotions, the body, the animal, the primitive, the non-human world as part of the sphere of
feminine associated to irrationality, passivity and codified as non-agents/non-subjects!!. By
conceiving these opposites as a separate and inferior, on one hand man was conceived as the
subject of knowledge whose construction mirrored their concerns while women became
objects of inquiry and observation. Paramount in these criticism is the way they foreground
the epistemologies, ethics, and politics of the dominant forms of science, its theoretical and
methodological assumptions as androcentric, And in doing so, feminist critique argued, the
modern science fixed the men’s perspectives it as the universal norm and the exclusive and
authorized view point that manifested itself as an ideology and tool for control and
domination, systematically silencing the women, decontextualizing their experiences,

misrepresenting their interests and distorting their subjectivity and identity!2.

Further, the tight-knit link between the androcentric epistemology of science and the
subordination of women was expanded by ecofeminist and indigenous theories to include the

nature and the native people categorized as the feminized ‘others’ as to disclose their silencing

10 (Abu Lughod, 1998; Bordo, 1987; Collins, 1993; S. Harding, 1991; S. G. Harding, 1987; S. Harding &
Hintikka, 2003; Hartsock, 1983a, 1983b; Irigaray, 1987; Longino, 1987; MacKinnon, 1982; Narayan et al., 2000;
D. E. Smith, 1974, 1987)

I (Beauvoir, 1949; Bordo, 1986; Griffin, 2016; S. Harding, 1982; Keller, 1984; Lloyd, 1984; McMillan, 1982;
Plumwood, 1993)

12 (Harding, 1987, p. 198, 2004; Hartsock, 1983b; MacKinnon, 1982; Smith, 1987)
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and subjugation by the patriarchal modern reason. Ecofeminists argued that the vision of the
world framed by the modern reason separated society/man from nature/woman defining the
later as a terra nullius, a resource empty of its own purposes or meanings, and hence available
to be conquered, ruled over, molded and cultivated for the purposes of the interests of the ones
who are attributed with intellect and thus justified their colonization in the name of progress
and growth!3. On the other hand, critical feminist theories, have elaborated on the entwining
of the domination of nature, through the insistent image of nature as female, associating the
two with reproduction, fertility and sexuality, and drew attention to how this turned the female
body and sexuality the subject of control but also naturalized the life-giving and life-
sustaining work of women. Making use of theories on the capitalist political economy in the
analysis of patriarchy, these theories drew attention to the exploitation of women’s unpaid
care and subsistence labor as the bastion of primitive accumulation, capitalist relations of
exploitation and the basis of the social division of labor'4. Among these thinkers, Maria Mies
(1986) and Vandana Shiva (1989) made explicit that the contemporary world system depends
on the subordination and exploitation of women, nature and colonies, the latter underlining
the consequences of the Western modern world view on the colonized non-Western and non-
white people’s lives. In Ecofeminism (1993), they argued that the destructive effects of
modern science are felt most by women particularly those living in the ‘“underdeveloped’
South, extending the outlook to integrate gender, race, ethnic and class oppression with that of
the domination of nature while creating a dialogue between Western and Southern feminist

critiques of modernity, colonialism and imperialism.

Beyond women’s subjugation, exploitation and incorporation in the capitalist economies as
commodities, the sexual and racial hierarchies implemented by Western thinking played even
a more important role in colonialism, that operated through the violence subjected on female
bodies. In the European cartographic imaginary the physical possession of the colonized lands
acquired a symbolical feminine nature drawing a parallel between the physical possession of
women while this turned sexual violence into one the mostly recurred violent strategies of
colonization and of ‘taming the savage natives’!>. In this regard, feminist analyses maintained
that the social institution of patriarchy was fundamental to European military conquest,
colonization, economic exploitation of indigenous people, racism and classism, arguing that

civilizing colonialism was indeed inherently gendered (Spencer-Wood, 2013).

13 (Griffin, 2016, p. 201; Mies & Salleh, 1990; Mies & Shiva, 1993; Plumwood, 2003; Shiva, 1989)
14 (Merchant, 1990; Mies, 1986; Mies et al., 1988; Silvia, 2004)
15 (Goldstein, 2001; Mama, 1997; Pratt, 1992; A. Smith, 2005)
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On the other hand, despite the indisputable contributions of Western feminist thoughts in
grasping the true nature of the patirarhcal system and of their analyses on the role that science
has played in its sustenance, their blindspots have also been indicated by non-Western
feminist thinkers who have called into question addressing women’s oppression through the
overly monolithic conception patriarchy a without any clear understanding of the intimate
inner workings of its culturally and historically distinct arrangements nor paying attention to
the multiple axes of domination that play on women’s subjugation. Especially the Third
World, Black, Hispanic and Asian and indigenous feminist!® thinking have brought to
attention the essentialism in White feminist movements and theories formulated within
colonial cultural frameworks which assume ‘Woman’ as a homogeneous and cross-culturally
identifiable category representing a unified voice that overshadowed the experiences, agency
and praxis of women in colonized contexts!’. These multiple feminist perspectives have
questioned the historical construction of gender and pointed out the need to unpack the
intersectionality of race, class, culture, sexuality, ethnicity and religion infer alia moving from
a conception of difference between women and men to an awareness of difference among
women'®, Furhter, post-colonial feminsms have argued that by omitting the specific historical,
socioeconomic and geo-political realities encountered by non-Western women in the Global
South Western feminisms reproduced the axioms of imperialism while created an
universalizing sameness categorizing women outside the Western context that disregarded the
diversity of their conditions, identities and distinct interests (McClintock, 1993; Mohanty,
1984, 2003a, p. 200; Spivak, 1988).

In Under Western Eyes, Mohanty (1984), explored further the privileged geographic
positioning of knowledge production favoring feminist perspectives that originate in the West.
Her work has exposed the parallelisms between the patriarchal Western humanism as an
ideological and political project that represented itself as the center through the

peripherialization of the ‘East’ and ‘Women’ as its Others and the reproduction of images of

16 T am aware of the problematic use of ‘feminism’ to refer to women’s experiences and identities outside West.
Here my intention is far from accommodating women'’s differences in a terminology that derives from a specific
historical experience of the west, and efface particularities nor do I intend to pretend the universal validity of the
word feminism and or present it as an adequate measure of women’s agency obliterating geographic, historic and
cultural differences. Yet, for the sake of a mutual understanding, I use the term to refer to women’s theories and
praxis that scrutinize multiple sites of oppression, silences and marginalization caused by the inextricable troika
of colonialism-patriarchy-capitalism and the struggles that stem from women’s experiences against these. [ will
pick up on the complexity of identifying women’s struggles from diverse parts of the world as feminist along this
work.

17 (Anzaldaa, 1990; Collins, 2003; S. G. Harding, 1987; hooks, 1984, 1984, 1989; Lazreg, 1988; Lorde, 1980;
Minh-Ha, 2009; Mirza, 1997; Mohanty, 1984, 2003a; Moraga & Anzaldaa, 1981; Ong, 1999; Oyewumi, 2011,
2011; Paredes, 2010; Rhode, 1990; B. Smith, 1977; Yuval-Davis & Anthias, 1989)

18 (Anthias, 2002; Collins, 1993, 1998; Crenshaw, 1989, 1990)
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‘third world women” in these particular feminist writings as ‘underdeveloped’, ‘uncivilized’
judging the social, legal, economic, religious, kinship and familial structures that shape the
reality in which these women’s subjectivities take shape” according to Western standards.
Mohanty made explicit that the representations of non-Western women in Western feminism
set in motion a colonialist discourse defining, coding and maintaining first/third world
differences and transformed oppressed women into the “oppressed third world women™ as
victims of social, economic and cultural conditions, male violence and colonial processes and
not as agents capable of counteracting oppression and enact their own strategies, disregarding
their autonomy. Moreover the Western discursive supremacy portray a monolithic and
singular image of the ‘third world’ and the ‘third world women’ that suppress the
heterogeneity of the subject(s) in question which implies a violent structural domination, “that
both signifies and blurs the functioning of an economic, political, and imaginary geography
able to unite vast and vastly differentiated areas of the world into a single “‘underdeveloped’

terrain” (Sangari, 1987, p. 217).

The Orientalist implications of Western feminisms victimizing non-Western women result in
eclipsing these women’s agency and consciousness while sidelining their struggles in the
global narrative of resistance against patriarchy that feminist theories formulat, subsuming
these under the particular locationality of their analyses and discourses, that is the
geographical as well as the epistemological context of their production (Kandiyoti, 1988). As
Sandoval has stated, “Hegemonic feminism appears incapable of making the connections
between its own expressions of resistance and opposition and the expressions of
consciousness in opposition enacted amongst other racial, ethnic, cultural or gender liberation
movements” (1991, p. 11). Especially in rgerads to women’s active participation in national
projects certain feminists condemned the women pushing for gender liberation within anti-
colonial and national liberation movements as misguided as nations and states are regarded as
entities based on women’s subordination and nationalism deeply opposed to women’s
interests (Grewal & Kaplan, 1994; Kaplan et al., 1999; Morgan, 1984, p. 198). Even in some
cases, women who gave primacy to autonomous feminisms organized around gender justice
forced their fellows affiliated with national projects to “adopt an un-hyphenated ideology and

approach” renouncing nationalisms (Vickers, 2006a).

Indeed, feminist research has been fundamental in bringing into the open the gendered nature

of nationalism and the delineation and institutionalization of gender difference by nationalist
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processes (Ranchod-Nilsson & Tétreault, 2003)!°- Feminist critiques demonstrated that the
legitimization of authority and the political project of the nation-states are carried out through
the definition of women’s position and role (Kandiyoti, 1991; Mohanty, 1984). They also
argued that women have been inherently situated as the ‘boundary subjects’ whose sexuality
and bodies were controlled and put at the service of the nation in order to secure the limits of
nationhood, especially one that is based on the ethnic/racial purity, associating women tightly
to community, territory and the future of the nation?°. The nationalist processes attributed
women the roles of biological reproducers of the nation; the transmitters of culture and state
ideology including the patriarchal family structures through state sanctioned roles of mothers
and teachers; social reproducers of national and ethnic differences; and as participants in
political identity struggles?'. On the other hand, feminist theories also argued that not only
women and femininity but hegemonic notions of masculinity and men’s roles have been
defined by nationalism and as a consequence equally demarcating men’s relation with the
nation. While man are imagined to be the agents of the nation, or through the association of
national strength and military power with masculinity have been conceived as potential
martyrs/soldiers/heroes, the ones who protect the nation, women are never imagined as key
players but passive beings or symbols relegated to the role of mother/wife, and who are in
need of protection regardless of the role they play in the construction of the nation.??, . In the
same way, feminist critiques maintained that state, power, citizenship, revolution or
democracy as concepts forming the basis of our modern understanding of the political, are
essentially “masculinist projects, involving masculine institutions, masculine processes...in
which...roles embedded are written primarily by men, for men, and about men” (Nagel, 1998,
p. 243)?3, These analyses on nationalism and the state sustained that the states’ gendered
policies, practices and institutions control and marginalize women not only through definition
of different roles, representations and status for men and women but also by contriving
gendered bodies and subjectivities used as means of domination that sharpened the defining

lines of citizenship?*. By defining the public political space constituting the sovereign state as

19 The list is indeed quite long, see (Jayawardena, 1986; McClintock, 1993; A. Parker et al., 1992; J. J. Pettman,
1996; Radcliffe & Westwood, 1996; Walby, 1992).

20 (Eisenstein, 2003; C. Hall, 1993; Kristeva, 1993; Mulholland et al., 2018; Yuval-Davis & Anthias, 1989)

21 (Elshtain, 1991; Mayer, 2012, p. 201; Nagel, 1998; V. S. Peterson, 1994; J. J. Pettman, 1996, 1996; Radcliffe
& Westwood, 1996; Whitehead et al., 1993; Yuval-Davis, 1993; Yuval-Davis & Anthias, 1989)

22Such that, rape, for example, is considered as one of the ‘dishonoring’ crimes in war, as a direct offense to the
nation. In this sense, war is played out between men with and through women’s bodies, and in ways that are both
material and symbolic (Mulholland et al., 2018).

23 (Connell, 1995; Pateman, 1989; S. Peterson & Runyan, 1991) are other scholars who propose similar
arguments.

24 (Kaplan et al., 1999; Mayer, 2012, p. 201; Mies, 1986, p. 198; Peterson, 1992; Pettman, 1996; Radcliffe &
Westwood, 1996;Ranchod-Nilsson, 1997)
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the terrain of men, women have been contained in the private sphere of the hosuehold, the
familial domain, the realm of affection and spirituality, and thus excluded from the ‘horizontal
brotherhood’ that defined the nation, downgraded to a migrant status and rendered devoid of

civil rights?.

L.III.Moving The Center: Anti-colonial Feminisms and the National Question

While women’s exclusion from taking part in the governance of political regimes that denied
them citizenship have created a certain demonization of nationalism in Western feminism, on
one hand their analyses have been based on an uncritical acceptance of the universal validity
of the foundational elements of Western nation-states, such as modernity, secularism,
capitalism and liberal democracy and seldom tackled how other configurations of nation and
state influenced women’s mobilizations (Vickers, 2002). Further, Western feminist critiques of
nationalism and nation-state overlooked the implications of belonging to a state’s dominant
national, cultural, racial, ethnic, class based communities and heteronormative sexual
definitions or to those of minority or oppositional identities that involved different

relationships with the nation for different women (Pettman, 1996; Vickers, 1984).

In contrast, for non-Western women, and especially for the ones who have been taking part in
anti-colonial struggles, race, ethnicity or nationality formed within specific political, social
and cultural structures and as defining notions of identity have been important elements in
shaping their mobilization against domination and subjugation (Jacoby, 1999; Kandiyoti,
1991; Ray & Korteweg, 1999). Indeed, as opposed to the common belief that places the non-
Western women in a powerless and victimized position against nationalist subordination that
deprives them of their agency, the women partaking in anti-colonial movements proved that
they are not passive spectators but had “... clear visions of how they wanted their lives to
change as a result of their involvement in the nationalist movement” (Ranchod-Nilsson, 2000,
p. 170). The Western feminsit criticism on natioan building processes overlooked how women
and men imagine national communities, participate in state formations in very different ways
and may even support different national projects?®. Herein, postcolonial feminisms made

important contributions to uncover the various ways women who were both subjected to

25 (Alexander, 2014; Chatterjee, 1991; Elshtain, 1991; Enloe, 1993; Pratt, 1990; anchod-Nilsson, 1992)
%6 (Enloe, 1989; Jayawardena, 1986; McClintock, 1995; Walby, 1997; Yuval-Davis, 1993; Yuval-Davis &
Anthias, 1989) .
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national structures, yet were differently but equally engaged in their construction, challenged
and reshaped the nationalist projects and the male-dominant definitions of women’s position
in society (Yuval-Davis & Anthias, 1989). Of course, this is not simply to declare nationalism
as a liberating tool casting aside critical analyses on anti-colonial liberation movements and
their relation to gender. Postcolonial feminist critiques have argued that women in anti-
colonial nationalist processes have been equally objectified, as symbols of the national
emancipation, as repositories and guarantors of the past, and of the national essence by the
modernizing elites or revolutionary leaders (Chatterjee, 1989; Jayawardena, 1986). Further,

Enloe expressed:

Yet nationalist movements have rarely taken women’s experiences as the starting
point for an understanding of how a people becomes colonized and how it throws off
the shackles of that material and psychological domination. Rather, nationalism
typically has sprung from masculinized memory, masculinized humiliation and
masculinized hope. Anger at being ‘emasculated’ — or turned into a ‘nation of
busboys’ — has been presumed to be the natural fuel for igniting a nationalist
movement (1989, p. 44).

Taking the fight against colonialism and capitalism as the subject matter of emancipation,
anti-colonial mobilizations most of the time sidelined patriarchy as a peripheral question that
would wither away once the struggle for national liberation was attained?’. In exchange, these
movements brought to the fore women’s mobilization as a fundamental issue in the building
of a free nation (Alexander & Mohanty, 2013; Radcliffe & Westwood, 1996). In a number of
armed anti-colonial struggles the nationalist gender discourse gave prominence to the image
of warrior women who, as good patriots, took up arms in defense of the home country and its
children (Eisen, 1984; Urdang, 1979, 1989). However, women’s participation in the efforts to
create liberated nation-states have not necessarily translated into emancipation of women. As
Spivak highlighted, “even if, in the crisis of the armed or peaceful struggle, women seem to
emerge as comrades, with the return of the everyday and in the pores of the struggle, the old
codings of the gendered body, sometimes slightly altered, seem to fall into place” (1989, p.
113).

On the other hand, in many anti-colonial contexts, women’s organized struggles have
managed to initiate intense debates on ‘the woman question’ within the national liberation and
on the democratization of the proper movements, struggling to include gender liberation in the
political agenda and to push for broader transformative goals while resisting co-optation by

nationalist discourses?®. By participating in the nationalist movements, in many parts of

27 (Alexander & Mohanty, 2013; McClintock, 1995; Radcliffe & Westwood, 1996; Ranchod-Nilsson, 2000)
28 (Abdo, 1991; Alexander & Mohanty, 2013; Heng, 1998; Moghadam, 1994; Ranchod-Nilsson & Tétreault,
2003; Tétreault, 1994, 1996; Urdang, 1979, 1989; Vickers, 2006b)
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Africa, Asia, and the Middle East, women have managed to advance policy reforms regarding
legal status, conditions of employment and education, voting rights and political participation
etc. (Jayawardena, 1986;Ranchod-Nilsson, 1992). Moreover, women’s movements have not
been carried out only to be treated on an equal footing with men in terms of state policies or
political structures but took place against the backdrop of persisting patriarchal, religious and
feudal structures, exploitative local rulers and traditional family structures that nullified
women’s existence. And as such fighting against colonialism did not only mean fighting
against imperialist domination or a conflict between colonizer-colonized but also one between
men and women within these movements (Ranchod-Nilsson, 2000). Thus for women, even
though things seemed more promising in terms of progressive gender politics at moments of
national mobilization or on the battlefield, it was quite clear that women needed to wage a
continuous struggle to assure gender liberation even after national independence has been
achieved (Mama, 1997; Urdang, 1979, 1989). That is why taking part in nationalist struggles
provided women with the opportunity of breaking out of the confines of domesticity as the
existing framework of relations in which women’s subordination has been traditionally
located, entering in the public arena and challenging the subject position of the patriarchal
nationalist men (Enloe, 1993). As a result, women’s participation in anti-colonial projects one
one hand positioned women’s emancipation as a fundamental and inextricable part of national
liberation on the other altered the projects themselves reconstructing the patriarchal meanings
of nationalism and redefining the community in its new national manifestation as a truly

democratic body?’.

In the last decades, decolonial indigenous and communitarian feminisms, as well as the
feminist approaches to anarchaindigenism have been offering decolonial perceptions to tackle
women’s struggle from a standpoint framing emancipation in relation to communal
sovereignty as opposed to individual liberation or individual rights going beyond the confines
of nationalism and nation-states (Paredes, 2010). First of all, indigenous feminisms
demonstrate how the colonial, modern Western-centric capitalist processes, with the racial
hierarchy and gender politics indoctrinated into all patriarchal administrative machinery, the
insidious paternalism of monotheist religious and educational systems have disintegrated the
communitarian relations, ritual thinking, collective decision-making, and communal land use
practices and economies in which women had political influence both deriving from their
collective strength and as representative of their communities, in the resolution of internal and

external inter-tribal conflicts, and as the ones who collectivized the traditional knowledges

29(Enloe, 1993; McClintock, 1995; Walby, 1992; West, 2014)

39



regulating social relations, between human beings, the natural environment and the non
human sphere3?. Decolonial feminist theories argued that the heteronormative Western coding
of gender served as a powerful tool of domination that on one hand implemented polarized
conceptions of masculine/feminine and man/women deepening and hierarchizing the already
existing differences that were not necesarrily based on biological/anatomical distinctions
which not only shrouded the diverse ways non white and non-Western peoples and cultures
conceived their bodies but also dismantled the lived practices that organized these societies by
defining women in an inferior position to man (Lozano, 2010; Lugones, 2008; Segato, 2014).
On the other hand, they evoked how the imposition patriarchal structures, laws and systems of
governance, including the modern state, ushered in by Western colonialism and modernization
introduced vertical and hierarchical sociopolitical organizations handing in the power and
control over the production, including the production of knowledge and the collective
authority to man transforming women, land, animals and territory to their property and
possession and instruments of labor owned and controlled by the male heads of family, tribes
or ruling class (Cusicanqui, 1997; Paredes, 2010). This way these theories traced how colonial
racial and economic power relations were and remain profoundly gendered, creating a double
economic, political and cognitive domination of the colonized women, and higlighted

patriarchy as the fundamental foothold of (neo)colonialism and (neo)imperialism?3’.

On the ohter hand the perspectives indigenous feminisms present, moving beyond the struggle
for gender equality, uncover the strong tie between sociopolitical, economic and cultural
injustices inflicted by colonialism and practiced against the entire community, the
deterioration of their well-being and aspire to vanquish the colonial structures that oppress
both women and men tough at different levels’?. However, indigenous feminisms equally
draw attention to the need to analyze the relation between hegemony and patriarchy not only
as a result of colonization but also as a reality that has resided in the precolonial cultures
insisting on establishing women’s liberation as a precondition to society’s emancipation and

decolonization?3.

Moreover, indigenous women’s theories do not settle for simply putting on center stage a
systemic analysis of colonialism, exploitation and oppression underpinned by the patriarchal

order but its radical transformation through epistemologies, methodologies and theories foster

30 (Goodleaf, 1995; Hogan, 1981, 1981; Mba, 1982; Oyewumi, 2011; Steady, 1987, 1987; Sudarkasa, 2005;
Sunseri, 2000; Wane, 2011)

31 (Paredes, 2015; Smith, 2008, 2011, 2017)

32 (Fiske, 1996; Hogan, 1981; Nkenkana, 2015; Sunseri, 2000; Wane, 2011)

3 (Arvin et al., 2013; Lasky, 2011; Paredes, 2010; Segato et al., 2011; A. Smith, 2010, 2015)
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alternative modes of liberation that are not necessarily ‘new’ but bear the traces of non-
hegemonic thinking drawing on the ancestral knowledges and collective thought
overshadowed by Western-centric modernity and colonization and reduced to ‘pre-modern’
(Lugones, 2010; Maese-Cohen, 2010). Further, the theorizations of women bring in
frameworks of self-reliance, self-determination and empowerment that not only rely on
women’s traditional power but ones that took shape during the resistance against colonialism
and imperialism (Steady, 1987). As such, these perspectives bring in dialogue decoloniality
with postcolonial studies in order to unthink colonization both as a historical process and also
its contemporary forms. Viewed in this way, the articulation of ancestral visions and the
recovery of historical communal practices on one hand accommodate possibilities of
imagining communal projects that destabilize normative notions of the nation and sovereignty
based on control over territory and closely bounded and ethnically defined communities and
exploring conceptions that are not captured by the colonial, hierarchical, violent, coercive and
patriarchal nation-state apparatus towards communal construction of self-government
predicated on interrelatedness, reciprocity and mutual responsibility; of community based on
nurture and care for not only human beings but also the nature and an idea of autonomy that
respects muliplicity and acknowledges other peoples and communities’ right of existing and
deciding over their lifeworlds34. Further, indigenous feminisms establish a different registry
to approach emancipation from a viewpoint that understands relations within local and global
landscapes to build networks between counter-hegemonic resistances and across geographic,
political, ethnic or any other identitary positions. As such sovereignty, territory, political
power and self-determination is not demarcated by the politics of traditional imaginings of
Western political science but requires an intersectional analysis and a praxis to de-center and
undo multiple axes of oppression based on race, gender, ethnicity, sexuality and class

(Anthias, 2011; Lasky, 2011).

Further, decolonial indigenous feminist theories provide a conceptual framework to reflect on
the geopolitical, spatial and body-political situatedness of knowledge production insisting on
the imperative think and theorize from the counter-hegemonic inheritances of communities
who have suffered the aftermath of the colonialism, capitalism and patriarchy (Cabnal, 2010;
Mohanty, 2003; Smith, 2011). These resistances, land-based practices and knowledges
provide tools to advance democratic societies with a new political culture beyond the
limitations of the Western liberal formulations of nationhood. Instead, new stories drawn from

the subjugated knowledges of oppressed people, and ignored part of Western culture can be
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built on notions of radical democracy, solidarity and mutuality constructing links and
coalitions between different geographies to protest against local nationalisms, religious
fundamentalisms, dominant heteropatriarchal configurations and also global imperialism
(Abu-Lughod, 1990; Plumwood, 2003; Shiva, 1989). Here, ‘feminist democracy’, offers a
strong argument for decolonization not only in epistemological sense but also implying a
transformative collective or organizational praxis centered on thinking beyond colonialism
through action and reflection, advocated Alexander and Mohanty (2013). Feminist
democracy calls for building transnational feminist alliances inclusive of multiple/plural ways
of being in the world, rejecting impositions of singularity or universality that challenge
colonial hierarchies within the state and interstate system in which non-Western feminisms
and place based struggles come to the foreground, envisioning decolonization and enacting
self-determination for all**. Nevertheless, against the limitations of the identity politics, the
question should be whether it is possible to create non-hegemonic selves and movements by
creating affinities and connections between differences, and multiple, over-lapping, and
interacting qualities of others that cannot be ignored as the basis of a global solidarity, a space
of encounter between women whose liberation claims are shaped by different historical,
cultural and colonial contexts?>. However, the claims of transnational feminism should not
infer liberal politics of multicultural recognition that contains social differences within a
capitalist state-led discourse disarming the struggles for liberation waged against the modern
liberal state and transforms them into instruments that assure the system’s continuity
(Povinelli, 2002). Quite the opposite, this implies broadening the unit of analysis from local,
regional and national towards highlighting the entanglements of global processes of
capitalism and colonization to focus on cross-border feminist practices and struggles for
global justice that provide alternatives of social justice to revert the disastrous outcomes of
neo-colonialism, neoimperialism and neoliberalism and through collaboration solidarity
among women from North to South, East to West (N. S. Al-Ali & Pratt, 2009; Grewal &
Kaplan, 1994; Mohanty, 2003b).

A crucial element of focusing on how these entangled processes of colonialism and its new
forms is to engage with historic, affective, social and political dimensions of how the logic of
empires locate and shape the multiple trajectories that have displaced peoples from local and
global sites. The transnational dimensions of local struggles on one hand complicate how the

colonial dynamics operate differently in each context but also intersect in ways that are not

34 (Alexander & Mohanty, 2013; Castree, 2004; Grewal & Kaplan, 1994; Shaw, 2004; Soguk, 2007)
35 (Abu Lughod, 1998; Ainger, 2002; Collective, 2002; Givers, 1988; Marcos, 2010)
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contained in local spaces and on the other bring in dialogue decolonial projects in order to
compare diverse strategies to create common methodologies and course of action. Diaspora in
this sense accommodates a perspective to approach the intricate processes of global
imperialism on the local level within the context not only of nation-building projects but also
of efforts that exceed the parameters of individual nation-states and brings forth spaces of
encounter in contested geopolitical spaces at the heart of metropolitan colonial states in which
resistance just like people and ideas travel and strengthen each other to build a common

workable future and for finding new solutions decentering the West as a reference point.

L.IV. Diaspora as a Third-Space: Disrupting Borders, Connecting Histories

Diaspora, represents figurative and material dislocations to territories outside peoples’ native
lands, where their identities have initially taken form, as a result of colonial relations and
mechanisms clearly linked to wars, political turmoils, persecutions, crisis, occupation and
inevitably the politics of dispossession that follow, and today requires a re-thinking of neo-
colonization, and with it including the refugees, the minorities, the material aspects of migrant
labor and vicious forms of exploitation abusing the informal conditions of the people deprived

of rights in the perspectives that uncovers different angles in the analyses.

Diaspora has been theorized initially charting out the notions of displacement,
deterritorialization dispersion, and thus ineluctably referring to a ‘home’, a center, a locus,
from where the dispersion occurs, and in return homelessness, exile, a homing desire,
attachment-detachment and myths of origin and roots, the invocations of a native culture,
native land and native community, a common identity hard to conceive isolated from the

imaginations and the boundaries of nation, ethnicity and borders36.

On the other hand, diaspora has been used to counter the the ascribed, monolithic, unbroken
and deterministic identities, the binarisms of colonizer/colonized, white/black, East/West and
the primordial definitions of ethnicity and nationness that marked by the colonial relationships
and imperial processes to bring in the irrefutable and in a way discomforting presence of the
colonized others and their subjectivity to accentuate their crossing and transgressions through
the emergence of a new topography of diasporic identities that outlive these structures taking

shape through cultural connections and narrated from multiple and shifting locations and
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subject positions forged in terrains of constant flux3¢ As such diaspora has offered
possibilities for postcolonial discourse counterbalancing the narrative of fixed origins, nations
and their cultures and traditions in their ‘purity’ with notions spreading out to the terrain of
hybridity, in-betweenness, doubleness, transculturation, creolization, métissage, implying new
alignments made across imperial borders through the long history of confrontations between
unequal cultures and forces and insurgent, composite, heterogeneous and intercultural
subjectivities that negotiate and contest the enforced differences and that live with and
through them by fracturing, disarticulating and reinscribing the colonial politics of
representation and master-codes of the dominant culture while reassigns a symbolic meaning

otherwise to the social imaginary of both metropolis and modernity 37.

The transgressive potential ascribed to diasporic subjectivity through hybridity and
multiplicity on one hand has provided a theoretical and political utility that brought to the fore
counternarratives of cultural difference that reinstated the subjugated their agency and power
to unsettle, transcend and influence patters of overpowering difference, fixity and domination.
Moreover, these perspectives have built the groundwork for later on explorations of diaspora
focusing on the rapidly changing forms of transmobility, the flows of people, capital,
commodities and with them information and culture, that takes shape within the time/space of
globalization processes and crossings of multifarious borders, both material and immaterial,
political and analytical. These perspectives built on the myriad dislocated sites that diaspora
offers to contest the hegemonic, homogenizing and normative delineations of identity and
difference, and the prefiguration of new relations of citizenship breaking up with the
undisputed definitions of belonging that ties the subject to the global political system of
nation-states, and the vulnerable position that the diasporic subject finds herself/himself in as
an outsider (Braziel & Mannur, 2003; Dayal, 1996; Trinh, 1991). In view of these, diaspora
space came to be examined as the realm of manifold intersections between spaces and
affinities, heterogeneous terrains of contact zones that take shape in the midst of local and
global positions where contemporary form of transcultural and transnational identities
emerged (Brah, 1996). This transcendence is employed as something positive used in favor of
the excluded as Ong remarked, “Trans denotes both moving through space or across lines, as
well as changing the nature of something. Besides suggesting new relations between nation-
states and capital, transnationality also alludes to transversal, the transactional, the
translational, and the transgressive aspects of contemporary behavior and imagination that are

incited, enabled, and regulated by the changing logics of state and capitalism” (1999, p. 4).

36 (Braziel & Mannur, 2003; Clifford, 1994; R. Cohen, 1996; Gilroy, 1993; S. Hall, 1990)
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However, Dayal expressed reservations about the dangers of the transvaluation of diaspora’s
deterritorialized critical consciousness and the invoking of the multiple attachments, identities
and differential meanings of belongings inciting a global thinking that disunites the
boundaries of the modern nation that might fall into a rootless cosmopolitanism that does not
share the same cultural location with the refugee and exile for whom diaspora is not always a
voluntary condition (1996, p. 49). Cho (2007) similarly has argued that cosmopolitanism from
the vantage point of a liberal democracy and citizenship promotes difference and diversity to
assimilate them, dissociates diaspora from the histories of colonialism and imperialism, the
processes of racialization, globalization, transnationalism and postcolonialism, of grieving for
losses and dislocation. Further other scholars called into question whether the transnational
referent is sufficient to declare the destabilization of unities around nation or ethnicity
(Anthias, 1998; Tololyan, 1991). Despite the putative weakening of the nation-state, T6l0yan
drew attention to exacerbated nationalistic, ethnic and religious fundamentalisms, essentialist,
intolerant identity politics reproduced and reinforced by diasporic communities (T6l6lyan,
1996)%’. Indeed, mobilizing collective resources, identities and loyalties to articulate causes
that support the homeland, formulation of expectations on its future, claims-making strategies
to influence homeland politics as well as the transnational political militancy becomes
important features in defining the tie between diaspora and place of origin or the symbolic
space of diasporic ‘imaginary’ (Axel, 2002; Brubaker, 2005). Diaspora reproduce and
reconstruct this imaginary through community institutions like associations, -civic
organizations, political enterprises of lobbying and mass media and communication networks
(Hassanpour, 2003; Sokefeld & Schwalgin, 2000). Further, there are considerable examples in
which national-liberation struggles begin to take shape and organize in diaspora miles away
from the original homeland, such as the Kashmirs, Sikh, Indonesians, Tamils, East Timorese
and Kurds among many others, contributing to the strengthening of national belonging and
identity by keeping alive the legacy of liberation struggles in the home country or even

become the agents of their formation38.

At the same time, the overriding focus on the homeland that inflates ethnic and national
identities divert attention from long-standing, structured inequalities of class, race, gender and
sexuality(Anthias, 1998; Braziel & Mannur, 2003; Dayal, 1996). Feminist scholars have
placed special emphasis on how the gendered nature of diasporic experiences have been

concealed in theoretical accounts of diaspora overlooking the reproduction of the patriarchal

37Anderson (1992) in his critique of nationalist discourses have also pointed out “long distance nationalism” that
reproduces exclusive notions of community and belonging.
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structures drawing on kinship networks, religious and cultural traditions, norms and values
that make gender, women’s roles and sexuality central concerns of diasporic ethnic projects
and normalize male experiences (Anthias, 1998; Anthias & Yuval-Davis, 2005; Brah, 1996).
Instead they have suggested that theorizing diaspora should address how the cultural and
structural shifts in diaspora influence women in the face of systems of gender subordination
and whether it produces more emancipatory and liberating experiences or not (Anthias, 1998).
Moreover, they drew attention to the diverse ways assimilation and discrimination operates on
racialized subjects, working-class, migrants or for others who are situated at the intersection
of multiple differences under multilayered and intersecting contexts of (post and
neo)colonialism, neoliberalism, and transnationalism. Especially, in times that global
capitalism’s and neo-colonialism's new, more mobile and fluid spatio-temporal configurations
alter our understandings of boundaries in which identities take place, such as the nation and
state, the frameworks of analyses on diasporic identities uncoil towards landscapes of the
complex translocational positionalities faced by those who are at the interstice of a range of
hierarchies and locations which are not fixed but involve shifts ad contraditions (Anthias,

2008, p. 5).

Taking into account the fluid, changing, negotiated, historical, locational, situational and
diverse subject positions then would allow for exposing how the political agendas and
organizational modes of diasporic communities are not fixed but constantly shuffled.
Nevertheless, Dayal attests, “To resist the homogenizing tendencies of "diversity talk" one
must recognize the constitutive heterogeneity of diasporic positionalities and affiliations, and
the shifting (self)-identifications and unpredictable alliances of the diasporic transnational”

(1996, p. 50). Brah’s words also tellingly argue that:

These processes of political identification—of the formation of ‘communities in
struggle’— do not erase the diversity of human experience; rather, they enable us to
appreciate the ‘particular’ within the ‘universal’, and the ‘universal’ within the
‘particular’. However, this politics of identification is only meaningful—indeed,
only possible—if it is based on understandings of the material and ideological basis
of all oppressions in their global manifestations; of the interconnectedness as well as
the specificity of each oppression. And it is only meaningful if we develop a practice
to challenge and combat them all...[B]ut we need to make connections with wider
national and global struggles and movements (1996, p. 93).

Seen in its diversity and simultanous situatedness of diaspora offers possibilities for a politics
of location forged across boundaries of gender, class, race, ethnicity, sexuality, age, culture,
religious or language, aiming to build a common project of affinity and emancipation founded

on a translocal ideolgy of decolonization among communities that have been subjected to
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different historic processes of capitalist exploitation, occidental domination, patriarchy and
other multilayered forms of opperssion and unite practices and cultures of resistance, social
sturggles and political organizations (Brah, 1996; Patterson & Kelley, 2000). This political
project becomes evident in the engagements of “Global North’s Southern others,” namely
diasporic communities living in the North, translating homeland struggles to Northern
audiences that unsettle the Northern political sphere and impel an engagement with other
worlds (I. Demir, 2017). Consequently, diaspora as a space of cross-border movements and
encounters create a terrain for solidarity and bottom-up affiliation not only among
communities from different Global Souths, which had not traditionally engaged with one
another but also with Northern counter-hegemonic globalization projects laying out a
“subaltern cosmopolitanism...whose claims and criteria of social inclusion reach beyond the
horizons of global capitalism...that fight against the economic, social, political and cultural
exclusion generated by the most recent incarnation of global capitalism, known as neoliberal
gloalization” (Santos, 2007, p. 64). In this sense diasporic alliances claims go beyond the idea
of a neoliberal inclusiveness, and further provide the context in which diverse struggles can
learn from each others while shiftings the reference of meanings, of identity, belonging,
modernity, citizenship, resistance and liberation from its Western location towards the ones
produced within the global struggles carved out in the South (Santos, 2000, 2002b). Further,
the convergence between different struggles generate opportunities of decolonization in the
face of Western colonialism and modernity that have produced multiple forms of diasporic

placelessness not only in geographical but also epistemological terms (Kim, 2019).

On the other hand, diaspora as a space of contact zone between communities whose struggles
are built on different historical, geo-political and cultural experiences require an intercultural
translation in order to recover the connection among different critical knowledges and
practices made invisible, positioned as binary oppositions suhc as South-centric and North-
centric, popular and scientific, religious and secular, female and male, urban and rural
(Santos, 2016). Yet translation can be highly ethnocentric when the Other is be made
intelligible in the language and value system of the dominant, when the later’s values are
decontextualized and appropriated (Venuti, 1986). To overcome this unequal relation and the
erasure of one of the sides in question, humbling one’s dominant self, identity, culture and
values, trying to not only understand the other but unfamiliarizing with one’s own identity and
history, learning to see ourselves from a different and critical lens is necessary (I. Demir,

2014). Transnational feminism has taken trasnlation as central issue making possible the
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praxis of political solidarity that connects and disseminates women’s knowledges across
borders, time, geographies, builds bridges between world that seem poles apart and as an
epistemological project that creates critical feminist thinking through a simultaneous self-
reflexivity and interconnectedness to serve as politically empowering alliances®®. As Butler
(2004) has framed in reference to Gloria Anzaldua’s work, it is possible to produce a
multicultural understanding of women or indeed of society it we exist in constant translation,
that makes us realize e that our capacity for social transformation is precisely found in our
capacity to mediate between worlds and cultural connections that make us who we are.
Nonetheless, to avoid the sidelining of racialized, ethnicized, non-Western and Third-World
women’s epoistemologies in the ranks of counter-hegemonic feminism, it is necessary to
make visible and intelligible their organizational practices, counter-hegemonic inheritances,
discourses and espitemologies (Arvin et al., 2013; Smith & Kauanui, 2008). This calls for
theroizing from different geographical and bodypolitical positions based on epistemologies
born out of anti-imperialist, anti-capitliast and anti-patriarchal struggles that bring out a
radical thinking and politics that trouble colonial systems of knowledge as well as its

institutions of domination.

L.V. Decolonizing and Pluralizing Knowledge: Epistemologies of the South and Ecology
of Knowledges

In the previous sections this work have attempted to map out diverse approaches drawing on
postcolonial, feminist and decolonial perspectives to expose the connection between the
knowledge production based on the universalist Western understanding of the world, the
androcentric nature of it and the role that scientific rationality and methods have played in the
creation of the myth of Western modernity. While these theories clearly laid bare how the
universal truth claims was directly linked with the institutionalization of the Western colonial
project, this should not mean that the Western critical tradition has been a homogeneous
totality and indeed it has involved a vast array of theories that have been discarded or
marginalized as they collided with the political motivations of capitalism, colonialism and
patriarchy at the roots of Western modernity. Without getting into an extensive account of

these critical traditions within the Western thinking, suffice it to say that their these arguments

38 (Ahmed, 2000; Castro & Ergun, 2017; Costa, 2014, 2016; Costa & Alvarez, 2014; Mohanty, 2003a; Swarr &
Nagar, 2012)
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have been crucial in showing on one hand the rigidity, dogmatism limits of scientific
rationality questioning its claims of absolute truth or objectivity, whose superiority was
secured by excluding other diverse forms of acquiring knowledge based on senses,
cosmovisions, spirituality or experimental reasoning that open creative visions of
understanding the world and on the other how this mythical nature operated hand in hand with
power to bereave people of their autonomy and subject them to authority of the state,
exploitative economic structures or other systems of domination rather than solving the
pressing social problems®. Certainly, Aimé Cesaire, one of the most prominent anti-colonial
intellectuals, had long since denounced the Western civilization’s incapacity f resolving the
problems that have issued as a result of its own ways of thinking; “Le fait est que la
civilisation dite “européenne”, la civilisation “occidentale”, telle que I’ont fagonnée deux
siecles de régime bourgeois, est incapable de résoudre les problémes majeurs auxquels son
existence a donné naissance” (1955, p. 44). Beyond this incapacity, Santos pointed out how
the myth of omnipotence created around Western-centric knowledges results in a massive
epistemic violence, destroying an immense variety of ways of knowing that prevail mainly on
the other side of the abyssal line in the colonial societies and sociabilities (Santos, 2018). The
elimination of other knowledges from the modern understanding of the world not only
restrained the autonomy of non-Western societies to represent the world in their own terms
and starting from their own experiences and subjectivities but also prevented the proliferation
of new critical theories that can foster social emancipation (Bhambra, 2009; Santos, 1995a;
Santos & Nunes, 2004). Indeed, the monolithic modern reason have given way to neoliberal
worldview embodied in the mantra “There is no Alternative”, deepening social inequalities
between the richer and poorer countries as well as but also between the different social classes
in the same countries, and ecological catastrophe, dispossession and deterritorialization
without precedent, curbing social rights, creating legal mechanisms for wage slavery and
unjust transnational agreements that allow the plundering of the Global South forcing people
scratch a living out of the dry ground, provoking wars and with it global refugee crises,
commodifying not only natural resources, health, education and even bodies but also
knowledge, and criminalizing any kind of resistance that complete the task of dispossession
and extermination initiated by colonialism not only in the far away lands but also in the self-

proclaimed geographies of freedom, equality, democracy, justice and human rights in the

39 Feyerabend (1978, 2011[1993]) has been one of the important figures that directly criticized scientific
knowledge and its methods denouncing its tyrannical character and advocated o divorce science from state
authority so that plurality of knowledges can have equal wight in shaping a free thinking and autonomous society
that reject domination
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Global North where the surveillance politics and authoritarian, racist and fascist models of
governance become the rule and the mainstay of the permanent global crisis today. In
defiance of the imposition of an unjust work order counter-hegemonic global resistances are
taking place bringing to view non hegemonic relations based on autonomy and horizontal
decision making, nondestructive economic structures, redistributive and egalitarian
mechanisms that counteract the destructive outcomes of developmentalist extractivist growth,
and social relationships based on mutual responsibility and car and building alliances engaged
in radical social transformation for the collective creation of a just world. These practices
equally multiply and democratize insurgent knowledges that open new horizons and disclose
broader landscapes of epistemological and political possibilities. On the other hand, these are
discarded or reduced to nonexistence through the ways of knowing that underlie hegemonic

modern epistemology.

In order to save our imagination of another world from the grip of the modern monolithic

thinking and the impasse of hegemonic neoliberal globalization Santos, proposes the

“sociology of absences and emergences” (2002a). The former “show[s] that what does not
exist is actually actively produced as non-existent, that is to say, as an unbelievable alternative

13

to what exists” (Santos, 2012, p. 52) while the later proposes “...a future of plural and
concrete possibilities, utopian and realist at one time, and constructed in the present” (ibid., p.
54). The objective of the sociology of absences is to reinstate what has been omitted as
possible alternatives to hegemonic experience and thus reestablish their credibility and
validity. This way not only the field of credible experiences is widened but also the
possibilities of social experimentation in the future are increased beyond the limits of
Western-centric knowledge production (Grosfoguel, 2011; Santos, 2016). In order to do
expand the vision of our analyses that can promote new repertories of social emancipation it is
urgent to take into attention epistemologies and practices that challenge colonialism,
capitalism and patriarchy, to radical proposals that demand social, political and systemic
change (Santos, 2016; G. H. Smith, 2000). “Epistemologies of the South”, proposes creating
an alternative knowledge experiences, practices and grammars of resistance of social groups
from the Global South subjected to injustice, oppression and systematic destruction of their
life-worlds by capitalism, colonialism and patriarchy, that account for emergent epistemic

alternatives to reinvent social emancipation, fuel future possibilities and introduce methods to

transform the planetary consciousness®®. On this account, this proposal also engages in

40 (Meneses, 2008c¢, 2014; Santos, 1995b, 2016, 2018)
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excavating silenced traditions, experiences, outlawed life ways, prohibited languages and
marginalized cosmovisions left out from the set of universal valid truths and made
unimaginable by looking into those sites were these emerged to reclaim them to frame a new
kind of post-abyssal thinking (Santos, 2000, 2007). The recognition of these omitted visions
of the world, epistemologies, identities, and practices on one hand herald the possibility of a
global cognitive justice intimately linked to global social justice (Santos, 2007). On the other

n

hand, they promote an " alternative thinking of alternatives" (Santos, 1998), or “radical
imagination”, that is the ability to imagine the world, life, social institutions as they might
otherwise be and not only dreaming of different futures but bringing those possibilities back
from the past to work on the present. The reawakening of befogged realities corresponds to
the idea of “not-yet conscious”, advanced by Bloch (1923, 1959), as the undisclosed
dimensions of reality lying at the heart of concrete utopias unfolding possibilities thus far
concealed or ignored, and not just the actual, to envisage a radically better present and future.
Utopia similarly was conceived as the driving force behind all revolutionary action for
Landauer, known as the ‘philosopher of utopia’, which did not necessarily mean to invent the
new but to reactivate the old libertarian potential (1907, 1919). the same token, utopia can be
taken as the driving force to inspire action and new forms of sociality drawing on the past,
telling different stories about how the world came to be the way it is, remembering the power
and importance of yesterday’s struggles, and keep them alive in the present (Khasnabish &
Haiven, 2014). Then again, the imaginings of utopia is not exempt form the serious critique of
the past and present (Levitas, 2013). Khatibi for instance identified this critique as a “pensée
autre" (1983) that not only questions the Western-centric system of thinking but also the
groups, communities, movements and peoples’ former social, cultural and political
frameworks that are not always liberating or critical enough to change unequal realities. If
anything, the prominent feature of postcolonial utopianism is critique that re-conceives the
present by re-telling the past, resisting to the tyranny of history and transforms it together with
structures reminiscent of imperialism (Ashcroft, 2016, p. 10). Talking from a different place,
utopia aims to transform practices and mindsets, in order to create a new emancipatory
common sense, that can be outlined epistemologically (Santos, 2003) becoming the
cornerstone of a “prudent knowledge for a decent life” (Santos, 2002b, p. xvi) against the
dominant paradigm of colonial, capitalist and patriarchal order. Then the emancipatory
conceptions become ‘“‘prefigurative politics” that sustain relationships, decision-making,
cultures and experiences that embody the desired society (Boggs, 1977; Breines, 1989). The

vision of utopia located in emancipation and freedom, brings about the transformation of
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coercive power, a certain kind of praxis rather than a specific mode of representation
(Ashcroft, 2016). Utopia addressed in parallel with the Epistemologies of the South as a
means to learn form the anti-imperial South, then comes to mean the reappearance or
recuperation of longstanding alternative traditions and practices of difference that have been
rendered invisible or unthinkable yet have survived at the intrusion of colonialism and are
being practiced in ways irreducible to capitalist and imperial globality (Conway & Singh,
2011; Escobar, 2004). Accordingly two principal issues come to the fore in relation to the
methodological aspects; the first is how to tackle the knowledge production that derives from
the lived experiences and practices of the subalternized peoples that challenge the canonical
theories and dominant understandings of the world serving as the basis to resolve their
immediate needs and the second is how to broaden the horizons of knowledge resetting the
relation between different types of epistemologies decentering the power over knowledge as
well as dissociating it with monopolistic structures and institutions, or any kind of authority

placed over the people.

Particularly in the context of anti-imperial struggles and emancipatory projects whose claims
and criteria of social justice reach beyond the horizons of equal citizenship, legal rights or
self-determination defined by the Western democracy under the administrative structure of the
nation-state and whose conceptions of community, territory, history and memory cannot be
reduced to the modern Western temporalities and spatialities nor social or cultural
constructions, the first point entails recognizing marginalized traditions based on shared
authority and governing in common that represent local ways of resistance against
colonialism (Amster, 2009; Lewis, 2017; Smith, 2005, 2008). Parasram (2015) argues that
this resistance is based in a body of millenary knowledge that is based on a signification of
territory, free from the boundaries of state and nation, that cannot easily fit into state-centric
political history, not because it is not sophisticated enough but quite the opposite is open to
pluriversal understandings of how territory and sovereignty might be constituted*!. These
positions offer a fresh decolonial thinking against the limitations of the nation-state and
spatial and political range of practical solutions to modern/colonial territorial dispute. If taken
seriously, these other possibilities refashion a world outside the dictates of Western-centric
world-system, not as the only legitimate way of being in the world but multiple options to
outweigh the violence enacted by the standardizing understanding of the modernity.
Multiplicity, here, presupposes as cosmopolitan epistemology that promotes pluriversality and

diversity, rather than abstract universality, that value de-hierarchized differences first to create

41Similarly see (Amster, 2009)
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dialogue among knowledges and to further decolonization and creolization (Santos, 2018).
This expansion and amplification would not only make room for an ecology of knowledges
but also underline the diversity of geographies and places of enunciation (Santos, 2002a;
Santos & Nunes, 2004). In this manner, it becomes possible to expose that knowledge that is
pure and complete in itself has indeed never existed but it has always been produced though
constellations of knowledges opening up the way for intercultural dialogues Santos & Nunes,
2004)(Santos et al., 2004). These dialogues provide a scope for the proliferation of a politics
of cultural diversity and mobilization of different collective actors, vocabularies of struggle
and resources that not only can become an antidote to totalitarianism but also entail a re-
imagining of the nation, sovereignty and autonomy in collective and non-territorial terms
established on diversity, heterogeneity and epistemological pluralism. Once our ways of
seeing are freed from the hypnosis of state-centered histories (Scott, 2009), the unquestioned
ways through which institutions of colonially administered modernity lose extraterritoriality
opening up the limits of whats is possible and what is not, and far from seeking only
revolution or the overthrowing of the state, focus our attention on the creation of change and

alternatives in here and now (Graeber, 2009; Milstein, 2010; Shantz, 2016).

Yet, another important point is also to cast a light on the overlooked resistances and struggles
against domination that are overshadowed by macro narratives or the ‘Revolution’ rather than
the multiple revolutions and transformations that happen in ‘lesser’ or ‘smaller’ stories of the
everyday. Accordingly, this demands revealing the multiple and simultenous revolutions that
unfold and diverse histories of women who took part inside and outside the organized
nationalist movements as actors, pushed asaide as lesser narratives by the ideal-typical model
of revolution darwing on men’s accounts and particular narratives of anti-colonial liberation
(Sylvester, 1990). Sheding light on these, would mean, as Sheila Rowbotham framed, a
“rediscovery of our own history — the history which has been obscured and neglected, just as
the specific interests of women have been obscured and neglected, within the dominant
ideology of capitalism, but also, sadly, within the male dominated revolutionary movement”
(1972, p. ix). Moroeover, re-writing and multpliying these accounts through women’s counter-
narratives should be seen as a decolonial turn to free the imagination from the patriarchal
history writing and its macro-narratives as well as a contibution to epistemological pluralism
breaking away from hegemonic knowledges, shifting the frames of these and cultivating a
fuller understanding of the notions such as politics, democracy, justice self-determination and

emancipation. Grounding a methodology on these -counter-narratives contribute to
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problematizing the symbolic order of things and offer a vision through which decolonization

can be laid out differently on the much larger macro terrain.

Yet, as the overall framework of how research should proceed, its rules, views, beliefs, and
values, traditional methodologies need to be critically questioned so that new questions that
address the problems engendered by old and current forms of colonization, capitalism and
patriarchy can be asked. Decolonizing the research then would entail centering on the
perspectives and experiences of the marginalized subjects so their struggles can bring in
emergent forces that produce alternatives as crucial means for the production of a knowledge
for social emancipation and decolonial futures (Santos & Nunes, 2004). This methodological
reconstruction cannot be addressed detached from epistemological concerns bearing upon
who are considered as cognitive subjects, the ‘knowers’ or not and the inclusion of different
kinds of knowledges whose validity should be acknowledged alongside modern positivist
science. Acknowledging the diversity of knowledges equally implies the recognition of
diverse standpoints and historical experiences that create situated knowledges. Subsequently
this requires redefining the limits of knowledge production beyond Western-centric
experiences as well as its androcentric standards. Accordingly the role of the researcher also
needs to be reconsidered not just as someone who analyzes and describes reality using
existing theories and research procedures but with a responsibility to unlearn dominant
patterns. This responsability would lead to considering the potential outcomes of including
distinct standpoints in the general structure of dominant theories and their fundamental
questions that inform the research. Consequently, methodological issues urge us to approach
the ethical and political dimensions of doing research, the influence of the situatedness of the
researcher in the intersecting racial, ethnic, class, gender and cultural structures, as well as the
power relations that these imply. These reflections help us invalidate the objective and neutral
character of scientific knowledge and hierarchic subject- object relations to think about how
these can be transformed into subject-subject relations through methods and construction of
knowledges in which privileges can be used to link research to social struggles against
oppression. I argue that the historical legacy of resistances and the perspectives and roles of
silenced subjects, especially of women and non-Western peoples, in all its complex and often
contradictory manifestations, need to be given central place so that the social transformation
they have brought about can also alter the dominant methodologies and methods of research
in order to decolonize it. In this way methodological concerns inevitably touch upon questions

of methods such as collective research, the critical recovery of history as well as reflecting on
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how academic practices can be linked to transformative social praxis and action so that the
anti-colonial, anti-patriarchal and anti-capitalist epistemologies and knowledges can become
considerable future alternatives. To this end, the next part of this work will approach
methodological concerns that have guided the research process as well as my position as
researcher and the challenges I encountered in undertaking an investigation together with the

women that take part in the KLM.
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I1. Part I Methodological Challenges
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IL.I.Thinking, Speaking and Acting: Ethics and Politics of Engaged Research
Methodologies

The previous discussion aimed to shed light on the principal issues that bear on treatment of
the new political project advanced by the Kurdish movement, gathered under three main
ideological frameworks DM, DC and DN that draw on the marginalized knowledges and
traditions which provide guidelines for the building of anti-patriarchal, an anti-capitalist, and
anti-colonial future and a free society managed by autonomous communities beyond the rule
of nation-states. The diverse post-colonial, feminist and critical political theories were put into
dialogue to lay out the relation between colonialism, capitalism and Western modernity that
lies at the core of current global injustices, dominant economic, political and social structures
that sustain hegemony, exploitation and marginalization while at the same time bringing out
alternatives that are silenced by the acknowledgmenet of Western understandings of the world
as universal truths so that they can foster decolonial alternatives for the collective construction
of a just future for everyone. Although these perspectives do not target specifically the local
historical context of colonialism as a modern political project innately connected to the
foundation of independent nation-states in the former domains of the Ottoman empire, that is
the imperial history of Turkey, they are indeed chosen to situate the Kurdish liberation
struggle as part of the global history and underline the importance of tackling it as part of the
entangled relations that are sidelined by dominant historical accounts predicated on Western
experiences as a way to provincializing Europe as the only center and introduce diverse
histories, geographies and social, political, economic and cultural processes that equally
played out a crucial role in the construction of the world-system. Much as it is important to
clarify the theoretical choices that provide the framework of this work so history can be told
from other overshadowed accounts, in this case the account of the KLM, so that discarded
historical alternatives can come into light, it is important to situate my personal interests and
my own trajectory that led me to undertaking a thesis that takes on rewriting of history not
just as the sight of revealing other truths that are not authorized by official histories of states
but as a personal matter of assuming responsability in taking a stand against injustice. This
should not be understood as a way to center on the importance of the researcher but to the
contrary foster thinking about to the political nature of knowledge and its production, its
situatedness  indicated before against the claims of value-neutral, objective claims of

scientific research, that calls for reckoning how the race, class, culture, ethnicity/nationality,
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age, gender as well as the life experiences, political beliefs, desires and interests of the
researcher, that is the “politics of location’, influences the framework, the questions asked and
the methods used in research as feminist thinkers brough to attention (Harding, 1987; Rich,
1984). While the politics of location urges, particularly Western women, to self-reflexivity
about their privileges and critically situte their own perspective, it is equally important to
place emphasis on ethics and commitement to the transformative potental of knowledge
production as well as a consideration of to whom we, as the researchers, are accountable to

particularly if the explicit end goal of research is social change.

Engaging in social change through research, on the other hand, demands reframing the
individual position of the researchers in a way to highlight solidarity which doesn’t simply
mean producing critical theories to disclose how oppressive social structures and exploitative
power relations are reproduced and legitimized but approaches research as a praxis that arises
from anger springing form injustice and a refusal to accept its inevitability to challenge and
transform these taken as a process of mutual self-liberation through militant research*? . This
foregrounds therelational ethics of struggle and mutual solidarity that enablables constructing
grievances and aspirations of geographically and culturally diverse people as interlinked
beyond the local and particular that recognizes and respects differences while at the same time
reconizing similarities (Olesen, 2005; Routledge, 2009). While political engagement and the
acknowledgement of diversity allows for cross-cultural dialogues to be built on the common
ground of commitement to social transformation and realize fieldwork centered on the
interactions between the researchers and communities positioning the the voice of the
researcher among a plurality of voices of multiple subjects, and move the locus of field work
to multi-sited spaces® they do not automatically do away social hierarchies based on
historical, geographic, cultural, psychic and imaginative boundaries, or the baggage of
imperialism nor with the persisting gaps between Western knowers and representers, and non-
Western knowns and representeds (Abu-Lughod, 1990; Smith, 1999). Indeed, engagement
requires an epistemological positioning that brings forth the potential of marginalized
perspectives, recovers subjugated knowledges that challenge colonialism and oppression as
part of collective and democratic knowledge production essential to realizing social justice**.

Nevertheless, establishing the capacity to see from the perspective of the marginalized might

42 (Adams, 2012; Amster et al., 2009; Graeber, 2004, 2009; Shukaitis et al., 2007)

4 For feminist theories on reflexive anthropology and dialogical ethnograpy see (Abu-Lughod, 1990; E.
Anderson, 1995; Enslin, 1994; Hernandez, 2016; Stacey, 1988) and for engaged relativisims in ethnographic
work (Marcus, 2010; Marcus & Fischer, 1986)

4 (Abu-Lughod, 2002; Brah, 1996; Grewal & Kaplan, 1994; Harding, 2004; Mohanty, 1984, p. 198, 1995,
2003a; L. T. Smith, 1999)
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also entail the risk of romanticizing and/or appropriating the vision of the less powerful while
claiming to see from their positions (Enslin, 1994; Haraway, 1988). To avoid this, Haraway
reminds us to bear in mind the partiality of every identity, and knowing oneself or the other as
an act never finished, whole, “always constructed and stitched together imperfectly, and
therefore able to join with another, to see together without claiming to be another” (1988, p.
586). The links built between these parts then allow us produce knowledge within “webs of
connections called solidarity in politics and shared conversations in epistemology” (ibid., p
590). Then again, the focus placed on the possibility of uniting multiple locations, positions,
identities and subjectivities is not to assume a postmodern possibility of untroublsome contact
on equal terms with differences that accommodate the possibility of confluence. No matter
how much out work strives to create a medium through which marginalized experiences and
knowledges shape the theoretical premises and methodologies, I find it important to
underline here that this work is not claiming to represent an authentic view of the
perspectives of people at think from outside the limitations of modern critical thinking first
because decolonization is not taken as an end goal but a process which is constantly open to
transformation. I am not aiming to discuss at length on decolonizing research, as decolonizing
epistemologies coming from the indigenous and non-Western feminist thought are already
addressed previously in this work. But it is important to point out the works of scholars such
as Linda Tuhiwai Smith, Chela Sandoval, Cherrie Moraga and Gloria Anzaldia who
underscore decolonial research that constantly seeks to frame methodoloies and approaches to
research that foreground the knowledges, voices, experiences of communities in struggle that
fight for anti-colonial liberation and the proper analyses of their social, material and cultural
conditions in connection with activist researchers and scholarship that takes an active and
clear counter-hegemonic position in doing research that supports the aspirations of these
communities, their struggles of self- determination and global social justice while striving to
transform the colonial institutions of research. These perspective create theoretical terrtiories
across multiple borders of subjectivity be it gender, class, sexual orientation, religion, age
ethnicity, or the role we play in our community/group/society, and our personal and political
stance. In this way the possibilities of mapping out methodologies that favor global
exchanges, and create new oppositional subjectivities and agencies, new forms of political
alliances from the contact zones with a grounded sense of our commonalities and differences
that allow us to understand ourselves in relation to others and the society in order to change it
multiply. Furhter, I find it important to reflect on the role that our position as militant

researchers in opposition to dominant discourses and hegemonic structures and similarly the
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set of questions that move us cocerning power, domination, and representation play in
unsettling the boundaries of colonial, patriarchal and exploitative methodologies of research
even though we are not ‘native’ members of communities in struggle but chose to take a stand
against injustice on trick grounds of in-between identities that challenge unbridgable, binary
and rigid differences by identifying ourselves with these comminites with a compexe
awareness of our situatedness and outsider/insider position. With this in mind, this research
instead of claiming a truely decolonized position, proposes smaller steps to eliminate colonial,
patriarchal and extractivist modes of knowledge production trying to "democratizing the
social relations of research" (Salazar, 1991), that is by forging relations of affinity, solidarity
and a commitment in transforming the conditions of oppression and being actively invovled in
the political struggle for that (Enslin, 1994; Mies, 1991). Having said that, one of the
dilemmas that an outsider/insider researcher like myself faces is the inevitable question of
positioanlity which implies that my views and the place where I think, speak and act from is

an inevitable part of this work which brings me to my personal trajectory.

ILIL. Situating the Researcher, Positioning the Research

The chief motives behind this thesis are rooted in my personal convictions about the urgency
of counteracting the devastation triggered by the global neoliberal project by reinventing
practices of radical social emancipation that create a new ecologies of counter-hegemonic
alliances and alternatives against the imposing logic of the oppressive and unjust world order
sponsored by the states whose politics ensure the continuity of exploitative economic and
social relations, dispossession, violent disciplining of bodies and minds, militarized
landscapes of new imperial expansion, ecological collapse that deepens dispossession and
poverty, the unbridgeable gaps between the rich and the poor of the world and polarized
societies ruled under free-market rules, bloodthirsty nationalisms, religious fundamentalism or
organized racism in guise of liberal-representative democracies. My political ideology and
identity have taken shape during many years of militancy, in many different places in Europe
away from my country of origin, taking part in autonomous spaces that experiment with
multiple forms of resistance to the status quo through the building of horizontal and non
hegemonic relations outside conventional and hierarchical political institutions and pursue

building of alternatives based on grass-roots democracy as part of the global social justice
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movements and transnational activist networks. These spaces have been the background of
mutual sharing of experiences, languages, stories, ideas, repertoires of struggle and direct
action and theories that strengthened my ideals on the creation of solidarities across borders
that aim for the creation of new commons as a global front of anti-capitalist resistance. In
these spaces I have not only experienced how to build communities whose force comes from
organized collective action but also was introduced to new worlds of radical imagination
fostered by the anti-globalization struggles sparking since the 1990s from the Global North to
South; marked by the indigenous and peasant struggles against the neoliberal reincarnation of
colonialism through land grabs, privatization of natural resources and destruction of the life
spaces as well as the destruction of local autonomies that inflamed uprisings from Chiapas to
Cochabamba, Buenos Aires to rural areas of Brazil to Canclin alongside the impoverished
regions of Asia from Philippines to Bangladesh, India, Pakistan among others spreading to the
geographies of the Global North from Seattle to Quebec City, to European cities like Rostock,
Gothenburg, Genoa, Paris, Madrid and Prague and many more that all mobilized against the
international trade agreements and enforcement of financial policies controlled by the richest
countries of the world in league with transnational corporate oligarchies and international
organizations such as the World Bank, Internal Monetary Fund (IMF), World Trade
Organization [WTO] who dictate bailout packages and austerity measures to the peripheral
economies of the world producing the widening of the global wealth gap, poverty,
unemployment, undermining the livelihood of the people and food safety while opening the
floodgates of marketization and privatization of public services such as education, health and
social security and dismantling of existing civic and labor rights and protections. In parallel,
transnational feminist movement has been an essential actor in the gowing anti-capitalist and
anti-imperial resistance articulating and consolidating the cross-sectoral localized, grassroots
struggles of women worldwide, through networks such as the World March of Women
(WMW) closely associated with World Social Forum among many others bringing to
attention the unequal consequences of neoliberalism experiences by women, especially of the
Global South, the feminization of poverty; the multiple opressions that the migrant women are
subjected to due to gender, class, ethnicity, race; the increased burden of reproductive and
productive work and the invisibilization of the caretaking assumed by women including
alimentation, health, agriculture; the undermined effects of wars and militarization brought
about by neo-imperalism on women ranging sexual violence, crimes, drugs, human trafficking

and sex trade while foregrounding the women’s role and struggles in democratic, sustainable,
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equitable and gender-just social, economic and political transformation and the recuperation

of land and territories in the face of capitalism, colonialism and patriarchy.

Alternatively, in the European continent the fervor of anti-globalization movements gave rise
diverse mobilizations from Italy to France to Germany against mega-infrastructural projects,
through public-private partnerships in which the profits would flow into the hands of the later,
such as high-speed railways lines, dams, airports, mines, power plants and nuclear waste
storage with destructive economic, social and natural impacts. These mobilizations also
brought about occupation of lands, such as the ZAD (Zone a Défendre) or Hambach Forest,
where these projects were planned putting on the public agenda the defense of nature and
ecosystems against the greedy neoliberal development as well as the recuperation of
collective farming benefiting local communities and building grass-roots networks to develop
alternative economies, climate and environmental policies as well as social relations that
counteract global capitalist destruction. In the urban areas aside from public demonstrations in
defense of public services and housing rights, squatting became a widely used tactical
political tool to draw attention to the creative destruction of cities in the service of global
capital through politics of urban entrepreneurialism, gentrification, urban renewal and mega-
projects that turn urban centers into merchandise for the use of tourism, finance, culture and
sterilized and securitized spaces of middle class consumption, and the consequent
privatization of public space, the unjust distribution of urban goods, destruction of
neighborhoods, the ghettoization, segregation and the clearance of the urban poor and
precarious communities from the city centers, as well as the economic crisis and real-estate
bubbles fueled by an investment boom on construction and the speculation on housing stock
that not only subjects the basic right to housing to real-estate market rules and privatization
protected by unjust property laws promoting capitalist accumulation but also led to a surge in
evictions, social displacement and a new homeless crisis borne out of an affordable housing
crisis. The urban movements and squatting also shed light on the relation between the
neoliberal urban policies and their incremental adverse impacts on refugees, migrants and
racialized populations, struggling to create spaces where everyone inhabiting the urban space
including marginalized populations can exercise the right to the city and get involved in urban
politics and affairs. The spaces re-appropriated by urban movements provided experiences
where alternatives that transform everyday lives can be put in action through direct

democratic forms of decision-making and autonomous self-management without being
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absorbed in political parties or unions of the left, thus redefining the meaning of political

action and liberal democracy.

The connections forged between transnational counter-hegemonic mobilizations and
resistances building North-South solidarities, have bourgeouned common repertories of action
varying from Juntas de Buen Gobierno, popular communal councils and assemblies,
autonomous productive and distributive structures such as agricultural terrains, food
cooperatives, factories, community gardens, social centers, community radios, multilinked
bartering networks, migrant solidarity groups, housing rights organizations and much more
uniting peasants, workers, students, landless people, indigenous, rural communities, women,
youth, LGBTI+ groups, refugees, migrants, ecologists, peace movements, animal liberation
movements, in sum a wide range of actors not only radicalizing democracy but fostering the

imagination of another world as well as the hope in our collective force.

This tremendous effervesenece expanding the horizons of imaginary landscapes and reviving
the faith in global change against the exhaustion of possibilities, the privilege I had in
partaking in those spaces where stories, narratives of popular resistance, ideas and praxis
were shared across borders brought me back to Turkey to Gezi Resistance where I re-
connected with a histories that I have lost central importance for me but has always been part
of my personal story. The following years during which I got involved with various
collectives and groups that I have not been in contact with until then also inspired for me a
growing interest in Kurdish politics especially with the emergent visibility of renewed
political proposals based on the autonomous organization of every ethnic community,
confessional group, gender specific collective or youth to radically change the idea of
democracy and self-determination not grouded on the universalist, homogenized model of
nation-state with its internal and external borders but one that is pluralist, open to different
political formations and one that gives back power to the people. These proposals framed as
Democratic Modernity have presented another vision of society as an alternative to the
dominant understanding of modernity inseparable from linear progress and development
based on capitalist relations and instead conceives a an ecological society grounded on an
ethical economic model that respects life invalidating the superiority of human as the only
rational being that possess the power to dominate and exploit nature in order to satisfy its
needs replacing it with an idea of social ecology based on freedom, diversity and mutuality.
This idea of ethics that oppose hierarchy and domination also set forth gender liberation

restoring women’s agency and will, subjugated in a similar way like the nature, not merely as
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a means to overturn patriarchy but as to empower a knowledge deriving from millenial
experiences of women that are very much present in the collective memory of many different
communities in Turkey and indeed compose one of the main pillars of ‘traditional’ culture.
While my approximation with the Kurdish politics had to do with the convergence of this new
ideological framework of the movement with libertarian, ecologist and feminist ideals that
form part of my identity, and with the enthusiasm bred by this fresh outlook offering real
sovereignty of the people at a time that the frustrution with the neoliberal politics disguised in
representative democracy was becoming tangible, it also provoked a lot of personal
questioning of my privileges and a rethinking about the hushed up histories of the numerous
peoples who have inhabited the same lands since thousands of years but have been denied
their rights to co-exist peacefully. Although Gezi uprisings represented a milestone in terms of
new global social movements whose interests, demands and political strategies differ from the
traditional left whose discourse is based on class struggle, it stimulated estensive debates on
the history of resistance and the legacy of multiple and diverse actors with different
backgrounds who all strived for democratization, putting an end to the military tutelage on
politics, social and economic justice and the recognition of political, cultural, linguistic and
religious pluralism, along the years I spent in Turkey. Given the context I became more and
more interested in this historical legacy, that I have already been acquinted with owing to my
upbringing in an environment in which the left-wing struggles for freedom, political,
economic and social equality, progressive and secular values to build a modernized
country,the intellectual debates around these values and the anti-imperialist resistance led by
workers, students and peasants against the external and internal impositions of capitalist world
order and the democratic achievements during the years of turmoil that witnessed two military
coups have been part of the stories that shaped my political ideas and identity. Then again
hand, I also grew a keen interest in the stories of the peoples, the so-called ‘minorities’ whose
suffering was not only caused by class oppression but had to do with the historical injustices
that underlied the foundation of the Turkish republic, with its authoritarian construction that
forcefully and violently assimilated differences in its unitary construction of the nation, that is
stories that are not only overshadowed by nationalist history but also the lef-wing discourses
that advocated for a social revolution in which identitary differences were considered a
digression from the ‘socialist cause’. IT goes without saying that the suffering lived by the
Greek Rum, the Armenians, the pogroms, exhiles and the killings during the social turmoil of
the 70s and 80s have always been part of the stories I heard in conversations in my family, as

part of the ‘shameful past’ of the republic but always with the background of relating these
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occurences to the fight between social forces that supported exploitative capitalist politics to
gain power and wealth and the ones that fought for equality, freedom and justice. Getting to
know the life histories led me to question other reasons that has always been in the way of
building a just, free and equal society that has to do with the historical and systemic
insjustices which go beyond the ideological premises of socialist revolution and political
economy that silence the ethnic, cultural, religious and linguistic differences as the basis of
subjugation and especially avoids touching upon the colonial and imperial past that lies at the
heart of social traumas in Turkey. Realizing the importance of this imperial past, which
historically has been the terrain of conservative and right-wing intellectuals and politics, made
me realize that witouth settling accounts with this silenced past there is no possibility to come
up with solutions for a peaceful co-existence among Armenians, non-muslim communities,
Kurds, Turks and anyone who continues living on these lands. That is to say if we are
concerned with democracy, justice, peace and equality it is urgent to assume responsability in
the face of oppression and injsutice having their origins in the history much more older and
complex than the one fashioned by the Republic, involving multiple local and global

actorsand today needs to be tackled in the same way that connects local and global histories.

On the other hand, my encounter with Kurdish women who live in diaspora, where our paths
crossed, made me became aware of the amplitude of eclipsed stories and experiences that not
only challenge standpoints of the major political actors be it local or global, national or
imperial that have been dominating the narratives of modern history but also uncover
marginalized subjectivities, traditions, lifeways and knowledges, and entangled experiences
that on one hand draw a much more complex map of the world beyond national boundaries
but also provide insights for building alternative futures transcending the limited lexicon and
praxis of socialist and nationalist revolutions. Consequently, the initial hypotheses of this
work; How does the new ideological framework of Democratic Modernity produces political
subjectivities beyond national ethnic identities building alliances between different social
actors whose demands relate to diverse forms of oppression and hegemony; How do the
concrete proposals propounded by the Kurdish movement stregthen alternatives of autonomy
and self-government against the state; To what extent this new political discourse challenge
the dominant conceptions of democracy and How is Democratic Modernity as a project of
radical social transformation situated in the global map of anti-capitalist counterglobal
movements to build real democracy, and social justice; What are the theorical and practical

contributions of this project in the global and transnational resistance evolved into How can
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the history of oppression, colonialism be retold from the experiences of Kurdish women; How
do these narratives connect the history of diverse communities subjected to oppression; What
other elements of colonialism do they shed light on beyond the nationalist discourse; What
role do Kurdish women’s historic experiences and marginalized knowledge play in the
transformaiton of the Kurdish liberation struggle closely associated with ethnic identity; How
do women’s stories in diaspora map out a fuller cartoography of (neo)imperialism,
(neo)colonialism, capitalist exploitation and patriarchy while producing alternatives from the
contact zones of transborder alliances and How do they contribute in the construction of

emancipatory theories and decolonial political projects for global social justice.

In the light of these, this work invovled first of all a lengthy historical investigation on
Ottoman imperialism, at times overhwelming and complicated owing to the great amount of
studies on the subject and the novelty of history as a field of study that I have never delved
into academically but have always been interested tangentially. Especially the post-colonial
perspectives and the questioning of Western centric modernity, its partial historical narratives
and binary frames forced me to search for perspectives and analyses that approached the
global history of imperialism and the role that Ottoman’s played that call into question
civilizational oppositions and hierarchies in order to shine light on their mutual construction.
Re-centring the locus to these connections was on one hand has been vital to show that the
course of historical events that engendered colonialism, capitalism and hegemonic structures
of modernity were not particular and singular developments emerged in the West/Europe and
influenced the rest of the world but other geographies have gone through historical, economic,
political and cultural developments that both had an impact on the global history and
produced specific forms of oppression, hierarchization and marginalization as well as
resistances and alternative mechanisms that challenged universal configurations. While the
literature view took me more than a year to figure out relevant works that help me devise an
analytical framework that does not approach Ottoman imperial formaiton as a failed state and
thus play down its importance but bring out diverse political structures, agents and forces that
opposed each other to gain power in and against colonial administration in which local
autonomy has always been a central issue, build connections between the imperial political
sturctures and the development of capitalism not only on a local scale but in the global
context and bring in theories that tackle state formation predicated on the cultural and social
specificites in the Middle-East,withouot this historical analysis it would not be possible to

make sense of the continuity of colonialism that lies at the roots of the building of the
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modern-state and bears upon the current problems around self-determination and the Kurdish
question. This historical analysis helped me to identify the mainspring of the conflicts that
today are oversimplified into ethnic and religious terms not starting with the foundation of the
Turkish Republic but at the time of the formaiton of modern imperial nation-states as the
universal adminsitrative structures which homogenized complex religious, linguistic, ethnic,
cultural and socio-political organizational structures that have been discarded as pre-modern
and backwards and fixed the motley, hybrid and mobile populations whose long and
connected histories and interactions have been overshadowed by the official historical
narratives. Consequently, the lenghty historical examination of the Ottoman imperial history
not only aims to recover the importance of the sidelined phenomena that occured as part of
the world imperial history but foreground the complex and entangld histories of all the
peoples’ who have lived and continue to live together in the territories of an old empire and
who have suffered violence, disposession, displacement and genocides during the never
accomplished ‘transition’ from empire to republic, like Armenians, the Greek Rum, the
Jewish, the Arab, the Assyrian and the Turcomans just to name some. Further, it is hoped to
shine light on the historical traces of oppositional developments and wordviews that today
make a comeback with the emancipatory project of the Kurdish movement with DM, DC and

DN.

On the other hand, while trying to shape this plural historical perspective that aims to
establish the centrality of realites, narratives and experiences excluded from the official
history and its monopolizing and homogenizing discourses within the limits of conventional
historicism it became more and more evident that women, their accounts, experiences and
resistances of daily life have always been excluded from the accounts of wars and politics
whose subjects are empires,states, political figures or revolutionary movements told by men
for other men. To set straight the partial and one-sided perspective of history writing, the next
part of this work has been undertaken in various locations in Northern Europe, in the
Netherlands, France and Germany, together with women who are affiliated with Kurdish civil
society foundations and especially with women’s autonomous organizations in diaspora and
take part in the pedagogical and research activities of the Jineoloji Committee of Europe,
doing interviews to re-tell the history from the flip-side. Although women’s accounts
constitute the main body of counter-narratives, I have consulted numerous written documents
such as the guerrilla women’s memoirs and testimonies, the newspapers, journals and books

published by various Kurdish institutions and especially by Jineoloji Committee and
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documentaries and visual material focusing on the lives of emblematic Kurdish women who
have been important figures in the women’s emancipation struggle both in the political and
public arena to become familiar with Kurdish women’s reality and create a solid support for
the research that can reflect their version of history with minimal intervention as possible .
Also, the diasporic context in which the work has been undertaken brought me in contact with
‘internationalist’ women from different cultural backgrounds who work with Kurdish women
in various civil society organizations and associations and academics who work in close
contact with Kurdish women in diaspora. The conversations I shared with them, bot the
internationalist and Kurdish women, as well as the common experience we had during
conferences and workshops in which I took part in both as participant and in organization as
well as the unwritten stories, sometimes personal but most of the time about the leading
women of their communities, traditional figures, grandmothers, mythical female characters
that are the symbols of resistance, guerrilla fighters, women who spent days and nights in
front of prisons in the the squares manifesting for their children and for liberation, the one’s
who sustained families and made possible that the life went on during war times, the ones
who organized popular struggles, all shaped my ideas that are reflected in this work and
encouraged me to me to think about how to write these women’s histories without being
unfair to this legacy so that their histories are not simply added into history but reflect their
agency and the way they see, think about and tell their own lives. Further, my objective in
exposing women’s life histories has been to politicize a memory of resistance that weaves
together stories from different parts of the world so that both the complexity of the past and
present can be evinced, connections between different histories of domination and oppression
can be built while alliances between emergent subjectivities can be forged to create counter-
maps of alternatives can also be forged to transform the present and the future. For this
reason, reflecting on history has been a fundamental part of the methodology that I will turn

to next.

IL.ITI.Whose (Hi)story Is It?

The key role that the writing of history, one that is spatially and temporally centered in the
West, played in the creation of colonial conditions has already been argued in the previous

chapters of this work. Indeed the universalization of the historical master-narratives of
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modernity based on Western experiences set the stage for the colonization, predicated on the
idea of civilizational progress, inflicting territorial dispossession, destruction of cultures,
elimination of millennial traditions, and knowledges through forced implementation of rules
and laws, specific models of political, social and economic administration depriving people
from their liberty, and needless to say lead to genocides and extermination of peoples and
plunder of water and lands, the nature (Gomes & Meneses, 2011; Meneses, 2016). The
writing of history entailed the silencing and ommission of knowledges based upon realites
that did not match the Western understanding of the world and as such the exclusion of
cultures, practices and other histories fom the evolutionist time line of modernity. The
enforced silencing and forgetting of these have been the central moments of colonlization, and
so that being the case, questioning colonialism demands the historicization of the spaces and
times that are removed from the Western-centric world history challenging its mediated
absences and the singularity of the locus of enunciation (Meneses, 2011a). Moreover, taking
into account the absences and nonexistence created by the universal historical narrative
signifies rethinking the previous structures of knowledge and questioning modernity itself
that bear upon their omission (Bhambra, 2007; Meneses, 2011a). On one hand, this makes
possible deconstructing the myth of universal history by bringing in histories discarded as
particular and local that in effect disclose the untold parts of the global history of coloniality
and modernity (Mignolo, 2012, p. ix). Shedding light on these ‘local’ histories consequently
means stating clearly the history of the ‘West” cannot be told without incorporating the
histories of the ‘rest’. This way, the marginalized realities, identities culture and peoples
through the “imperial imaginary” can be included in giving the full account of colonialims
foregrounding the fact that it is not just a one-sided process in which the colonizer is the only
subject fashining the identity of the colonized but involves constructions that are forged in
“contact zones” where the impositions are contested and subjects are constitutied in relation
to each other (Pratt, 1992). Conequently, history can be broadened to involve the interlocking
understandings and practices rather than the disjunction, the separateness or apartheid that
partial accounts of colonialism have been built upon. In this manner the historical vision can
be enlarged towards the intersections of multiple contacts in which Europe is only but one of
the geographies where theser take place and not the center anymore while establishing
historical connections between other regions of the world stripping Europe/West from its
historical privilage (Meneses, 2011a). Also, a historical approach that higlights the entangled
histories, histoires croisées (Werner & Zimmermann, 2003), connected histories (Bhambra,

2007; Subrahmanyam, 1997) helps positioning modernity in a frame of interconnections and
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networks of peoples, geographies and ideas that transcend the boundaries established through
the Western monopoly on the whole system of representation, and its meta-narratives
prefiguring a domain of new facts, new voices deconstruct the monolithic idea of modernity
and open new future possibilities. Such that a re-thinking and re-writing of the past make way
for exposing the dismissed elements from the colonial modernity. As Mudimbe has stated
“[T]he colonial library negate[s] the possibility of a plural rationality and history; the more
recent theories impose them, and would even extend to the understanding of marginalized
experiences in the Western culture itself” (1988, p. 208). Only through recognizing that these
other histories have always and already been present in Western modern history but written
out of it, can we begin to move towards the development of histories that encompasses the
plurality of human communities and their respective narratives (Bhambra, 2007, p. 105).
Further, this would allow us to reread history “not univocally but contrapuntally, with a
simultaneous awareness both of the metropolitan history that is narrated and of those other
histories against which (and together with which) the dominating discourse acts” (Said, 1994,
p. 51). Looking into history through the intersections then would also allow us to bring out the
potential of realites that have survived colonialism and imperailsm or have remained
inaccesible to their domination and that challenge the universalisms of Western social,
political and theoretical categories, imaginaries and institutions (Chakrabarty, 2000; Said,
1994; Werner & Zimmermann, 2003). However, this should not necessarily lead to a
wholesale and indifferent praise of the end of master-narratives nor of the plurality and
difference falling into a relativism, but should help in the recreation of narratives that tell the
unjust relations of power as well as unearthing the histories of resistance coming from
multiple sites that were not given place in the world historical narrative up till now

(Chakrabarty, 2000; Gomes & Meneses, 2011; Santos, 2006b).

To that end, the universal narrative of modernity reproduced by nationalist projects that limit
the field of possibilites also need to be questioned in order to bring to light struggles and
resistances that have been relegated to premoder and thus pre-political (Chakrabarty, 1991;
Guha, 1984, 1999). In this regard historiography that disavows the spatial, temoral and mental
boundaries set by nationalism not only help defy the pre-existing cartograpies and claim the
once colonized freedom of our imagination, as Chatterjee called for (1993b) but also multiply
the subjects of history and other constructions of the political in the face of standardization
and unifying narratives. A postcolonial re-writing of history as such involves taking a closer

look to the ‘other’ histories that were pushed aside as simply local, tribal, traditional,
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backwards or underdeveloped during the mapping and historicizing of the new nation, that
come from various ethnicities, religions, languages, identities, most of them who inhabit the
rural, their imaginaries and constructions of the same territory (Meneses, 2011a, 2014).
Consequently, centering the historical narratives on these “provides a way of incorporating
the experiences of ‘others’ without reducing their experiences to ‘deviant’ particularity or as
mere supplements to existing categories” (Bhambra, 2009, p. 70). Moreover, this inclusion
denotes a theoretical and epistemological shift that allow for the mutual re-construction of
knowledge allowing for diverse interpretations of the world to emerge (Gomes & Meneses,
2011; Meneses, 2014). Yet the plurality of geogrpahies and subjects of history need to be
broadened to tanslocating the locus of enunciation in order accommodate a variety of gender,
racial, ethnic and religious identities so that we can truely think and theorize from and with

difference (Chakrabarty, 2000; Meneses, 2013a; Said, 1994; Wa Thiong’o, 1993).

That being said, it is noteworthy to consider where one is looking to construct alternative
ways of thinking, tehoriizng and historicizing to break up the modern/colonial silences. Here,
remembering and memory play an important part. It is through the act of remembering and
the selection of memorable moments of the past we construct/re-construct both the past and
the future. Still, even the most revolutionary schools of thought have a complicated relation
with the past. Marx (1852) for example, referred to tradition as a burden, “a nightmare that on
the brains of the living, and believed that the new world that a revolution would beget was
only possible when one moved without recalling the old; “when [one] forgets his native

tongue’:

The social revolution of the nineteenth century cannot take its poetry from the past
but only from the future. It cannot begin with itself before it has stripped away all
superstition about the past. The former revolutions required recollections of past
world history in order to smother their own content. The revolution of the nineteenth
century must let the dead bury their dead in order to arrive at its own content.

This indeed, echoes the impossibility of the coexistence of the abyssal line and the linear time
that the modern reason engenders. In this respect, remembering becomes an act of resistance
as opposed to the invisibilizing and the forgetting while history becomes the site of struggle
where European modernity tries to appropriate other collocations of memory (Chakrabarty,
2000, p. 37). This does not imply evoking a romanticized idea of precolonial traditions and
cultures meshed with the rational utopias of anti-colonial nationalisms based on Western
notions of modernization and development in history writing (Berger, 2004) (Berger, 2004).
Differently, a rewriting history can bring in multiplicity of locations where the poticical

consciousness of the marginazlied challenge the legitimate versions of the past inscribed in
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political narratives and the monopoloy of experts using memory as a form of epistemic
disobedience from the standpoint of otherness that underlie different praxes of struggle for
justice (Martinez, 2013; Meneses, 2011a, 2013a; Vazquez, 2009). In this way, history
becomes the tool of a postcolonial method that places the memories of the people relegated to
the ‘third world’ and the ones of the ‘first world” on the same cognitive map with an ability to
read the past and present at once (Bahri, 2004, p. 195). This kind of approach expresses the
double vision of the postcolonial that works “‘backwards’, in terms of reconstructing
historical representations, as well as ‘forwards’ to the creation of future projects” (Bhambra,

2007).

While reconceptualizing history through the plurality of memories and historical narratives
“involves an obligation to think of identity process” and of “spaces of democratizing memory
and of the knowledges that they convey” (Meneses, 2011a, p. 133), several questions come in
sight. For example where to place women in these accounts? Or the migrants? The
undocumented workers? The ones who cannot be contained in the clear-cut definitions of
modernity/coloniality nor in the black and white oppositions and binarisims but reside in
hybrid categories and the ones who do not fit in the identities fabricated within the borders of
nation-states nor through colonial relations but through both local and global flows that
engage with modernity in different ways and reconfigure the perspective from which
dominant historical narrative is written. Featherstone draws attention to “the discovery of the
lesser traditions of history, the suppressed history of outsider groups such as women, slaves,
ethnic minorities, the various ‘step-children’ of Enlightenment, whose significance was
ignored in narratives held together by the sense of the unified onward drive towards progress”

(2006, p. 485).

Feminist thinkers have argued that the modern rationality dividing public-private spheres, the
first conceived as the sphere of men’s business, wars, diplomacy, nation-building, governance,
economy that are matters of high politics and activities constitutive of civilization and the
second as the sphere of the family and the home under the man’s or state’s power in which
women are condemned as the caretakers, concealed women’s actions outside the private
sphere and trusted them aside in a marginal position as politically and thus historically
irrelevant and thus excluding women’s history systematically from ‘universal’ history 4.
Drawing on this absence, they advocated on one hand for the restoration of women’s voices,

activities and consciousness so that they can regain agency while drawing attention to how the

4 (Gadol, 1976; Lerner, 1975, p. 197; J. J. Matthews, 1991; Narayan, 1999; Pateman & Shanley, 1991; J. W.
Scott, 1986; Spivak, 1988; Wiesner-Hanks, 2005; Zinsser, 2000)
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inclusion of women’s histories disclose other turning points in the world historical
development which have been invalidated by the evolutionist narratives of civilization and
universal progress and 4. Scott argued, for if “women's subordination past and present was
secured at least in part by their invisibility, then emancipation might be advanced by making
them visible in narratives of social struggle and political achievement” (1996, p. 2). On the
other hand, feminist scholars laid emphasis on the perils of simply adding women’s narratives
in the male-defined historical canons, calling these efforts as compensatory history writing
that does not challenge the androcentric parameters of historiographic tradition, and thus fails
short of providing previously overlooked facts and reveal how women’s historical experiences
can indeed contribute to a different production of knowledge (Lerner, 1975, p. 197; J. J.
Matthews, 1991). Given that, some feminist analyses insist on re-writing a distinct form
men’s, reflecting the female experience. Nevertheless, it is no less problematic to argue for a
women-specific historical rewriting that overlooks the fact that women’s experiences are part
of the global course of events. Instead, Gadol (1976) argued that the shift in the historical
perspective better be thought not from a secondary, auxiliary or totally distinct but a relational
perspective democratizing the vision of history. However, de-centering the male subject in
historiography does not fully call into question the specific processes of knowledge
production within determinate traditions that exclude women in participating in them nor the
universal concepts and categories that ignore the specificity of women’s experiences
(Hawkesworth, 1989; Lerner, 2004). Basing the construction of a radical epistemology that
aims to transform the wider historical discipline should then involve addressing silences,
challenging absences so that women can reclaim the value of their own experiences, and

provided with the possibility of self- definition*’

Nonetheless, the a singular and timeless idea of Woman reduced to uniform and ahistorical
category as previously addressed overlooking the differences among women has been stressed
by scholars stressing the impossibility of assimilating culturally, historically and
geographically different experiences in universalizing paradigms and a unique history. Scott
argued that the true “work of historical recovery turned up women whose difference from 'us'
needed to be acknowledged and explained” (1996, p. 3). On the flip side, a mere recognition
of difference or acknowledgment of diversity in rewriting ‘herstories’ that tries to forefront
previously ignored subjectivities, such as black, Muslim, indigenous women, is not devoid of

the risk of fitting them into received categories of modern, liberal or feminist or interpreting

46 Felski, 1989; Gadol, 1976; Lerner, 1975;Matthews, 1986; Pateman & Shanley, 1991; Rowbotham, 1990
47 (Gadol, 1976; Glenn, 2000; J. Matthews, 1986; Pedersen, 2000)
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their actions in terms of recognizable within the dominant Western knowledge and so
reproduces distances and hierarchies that disregard their complexity and richness (Sarkar,
2004). This inclusion settles the differences almost as cultural artifacts divorced from political
and economic conditions while silencing the experiences of women in relation to colonial
processes (Sarkar, 2004; Zinsser, 2000). Moreover, it monopolizes the epistemic ground in
which women’s agency is theorized as if it can explain any context in the same manner
erasing the diverse gendered emancipatory or liberating strategies, other more collective
forms of resistance deployed not only in the public but also the ‘private’ sphere (Ali, 2007,
Sarkar, 2004). Consequently the all encompassing claim of diversity forecloses the
possibilities of questioning modern Western concepts and categories of democracy, social
justice, equality, gender, women, human rights, from the standpoints that are fashioned in

other geographies and contexts. Shohat argues;

In the face of Eurocentric historicizing, the Third World and its diasporas in the First
World have rewritten their own histories, taken control over their own images,
spoken in their own voices, reclaiming and reaccentuating colonialism and its
ramifications in the present in a vast project of remapping and renaming. Third-
World feminists, for their part, have participated in these counternarratives, while
insisting that colonialism and national resistance have impinged differently on men
and women, and that remapping and renaming is not without its fissures and
contradictions (2004, p. 183)

However, as this work accentuated before, the main objective is to tell multiple versions of
history that transform the assumption of fixed identities and binarisms inflicted from outside
or self-constructed, a critical re-writing of history that encourages intercultural dialogues
without taking refuge in relativist platitudes nor suppressing heterogeneity of subjects, their
culturally and politically complex background but firmly grounded in the local and particular
experiences that speak back to the monolithic global historical narratives (Morgan, 2009).
These are counter-histories marginalized, distorted or erased by the official histories, told in
multiple contact zones, and in-between spaces “threaded within, between, underneath, around,
inside, and outside of sanctioned colonial, national, and transnational histories bearing witness
to the living past, the present, and the future, belying officialdom's visible and invisible
technologies of power to silence, deny, and obliterate” (Castafieda, 2003, p. xii). Then, the
aim of pluralizing history becomes the reconstruction of the cartography of knowledges and
experiences through a translation and dialogue between epistemes and counter-hegemonic
practices bearing the memories of colonialism and anti-colonial struggles that extend the
cognitive possibilities of modern social sciences beyond their limits and serve as a blueprint

of future praxis (Meneses, 2011b; Santos, 2006b; Santos & Meneses, 2014, 2016).
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Making room for plural and intersecting voices that complicate universal master-narratives is
an indispensable step that takes history from postcolonial towards decolonial, as decoloniality
is primarily an intervention in epistemology. And yet, this does not resolve the matter of
colonial regimes of representation and legibility that assimilates subjectivities, identities and
practices into its own codes and references. In this regard, Western theorizations of historical
resistance and struggles, deriving on certain froms of visibility and subjectivity taking shape
in the public sphare and within the domain of the Political with its rules and institutionalized
praxes needs to be decolonized and its methods need to be reconsidered in order to grasp the
historical significance of other forms of resistences that are composed of the experiences of
marginalized women like the peasant, the indigenous, the poor or the grandmothers women
who may not have written books or taken the central stage in popular uprisings nor
demonstrations in the streets and yet have made resistance against colonialism part of their
everyday life (Paredes, 2010). Equally, our works need to acknowlegde that silences or a
certain invisibility is both a practice and a site of potential resistance and resurgence that
evades colonial comprehension and control and marginalized communities are not responsible
for sharing their knowledge so that it can be accomodated into commodified forms of
legibility, be manipulated as resources in academic works but keep producing thier own
knowledge about themselves and for themselves in their own communities. Moroever, the
scholarly work needs to be learn how to be humble in its claism of ‘giving voice’ to the
subaltern and rethink its priviliges as well as accepting its limits. Nevertheless this does not
mean that the efforts to decolnize knowledge production should be renounced and new
methods need to be reconceptualized so that other forms through which a sense of belonging
to communities and places, a collective memory and resistance, that transfer knowledges can
be the centerpiece of decolonial research. This leads the resarch to approaching the methods
and the principal issues that underlie the reasons why they have been empolyed as a means

and an intent to decolonize the ways of doing research.

II.IV.The ‘Other Women’s’ Herstories

Decolonial research is engaged in giving visibility to other libraries and knowledges beyond
Eurocentric and Western-centric ones developed in the global North, which are based on other

epistemological orders and cartographies of meaning. But beyond that decolonizing
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knowledge also means being the search for liberating perspectives that undo the
epistemological colonization of the mind and the depletion the cultural values of the
marginalized and subalternized groups so they can regard as valuable their own believes,
traditions and knowledge as the basis of a self- understanding outside of the disdaining,
exoticizing and marginalizing classifications and representations of the imperial West. As
such decolonization would mean for subalterns the claim of ownership of their ways of
knowing, imagery, and agency as creators of their own cultures and lifeworlds, that is the
seizing of sovereignty and autonomy in belong to one’s own culture, the capacity to know,
interpret and represent the world independently (Meneses, 2014; Smith, 1999). On the other
hand, research undertaken in Western institutions bring up several aspects in terms of how to
provide scope for other ‘voices’ to express their own realities and the channels through which
these are transmitted. While speaking, writing, publicly manifesting, engaging in politically
recognized institutions to claim subjectivity constitute the commonly approved sphere in
which the resistances and struggles are codified, and their claims is purportedly revealed in
the West, the question remains if there exist other forms through which non-Western
subjectivity is materialized outside these culturally specific intelligible forms. This is a
question that this work cannot answer in its full account yet it remains one of the driving force
and the major component of the constant interrogation behind the search for ‘giving voice’ to
women’s accounts that cannot be reduced to Western understandings or interpretations of
reality. The emotions/affectivity, their embodiedness, symbols, imaginaries, rituals, sounds,
dances, smells, tastes, all that is not ‘palpable’ yet create identity, a sense of belonging to
communities and places, a collective memory and resistance, that transfer knowledges and
thus make up the historical map and narratives still needs to be explored if we want to answer
the question, ‘How to ‘re-write’ history of women if some of us do not use only words to
communicate?’ (Meneses, 2013a). Nevertheless, this is not to overlook the strategies of
subaltern communities to make visible and intelligible their struggles in the departments of
Western academies that which have historically tied to the colonial project nor the efforts of
solidary social scientists engaged in a consistent critique of dominant epistemologies and
offer their work to be a source of militant knowledge to strengthen struggles of social justice
against capitalism, colonialism and patriarchy. Without doubt the former efforts of post-
colonial intellectuals have been invaluable in ‘“address[ing] the metropolis using the
techniques, the discourses, the very weapons of scholarship and criticism once reserved
exclusively for the European, now adapted either for insurgency or revisionism at the very

heart of the Western center”, as Said had expressed (1990, p. 29) but today decolonization
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offers different paths that can fundamentally alter the frameworks of knowledge which also
provides possibilities for the ‘colonizer’ to start seeing and understanding the world through
the contributions of non-colonial languages, epistemologies, cultures, subjectivities and
practices that help overcoming the loss of critical nouns in Western-centric critical theory
(Santos, 2016). There are major accomplishments brought about by methods that respect
traditional forms of communities to reflect their worlds views, ways of life, tell about their
struggles, aspirations of justice, dignity and self- determination such as the projects of oral-
history which allow for intercultural translation and emergence of an epistemic diversity as
the basis of any decolonial project and provide scope for developing hybrid theories and

pluriversal knowledges.

With the inspiration taken from decolonial oral history projects in this thesis life histories and
counter-mapping have been chosen in order to give the central place to women’s narrations of
their own history in their own words and deciding on what needs to be told about themselves
and the rest of the world and through which alternative maps that transcend physical and
cognitive borders of nation-states connecting transnational geographies and resistances can
me drawn are chosen as the main methods. Through life histories, this work also aims to
expose the heterogeneity of experiences and differences among women to question a
homogeneous and unitary identity and definition of ‘Woman’. Their stories also show the
possibilities of appreciating collective forms of agency and resistance that women have
historically deployed within the ‘private’ sphere- and hence made less visible — to cope with
(gender) oppression. Further, life histories are chosen especially for their orality, a source
principally excluded from the legitimate sources by many historians. And yet, orality for
certain communities is an essential part of the culture and an essential tool of knowledge
transmission. For the Western-centric knowledge, oral traditions and stories are associated
with the tribal, the backward, the local although they are in fact the peoples’ instrument to
resist colonialism by taking force from the native culture. In this sense, through life histories
of women the thesis hopes to take a first step to look for ways to decolonize the proper
research. To the same extent, the work will seek to tell the stories of colonialism and
resistance through the proper words of the Kurdish women, that are much more straight
forward and accessible to many people who have gone through similar experiences compared
to the highly specialized academic language used by a limited number of people and
addressing to a very limited public. Also, life histories are especially favored in order to offset

the researcher-researched, subject-object polarities and try to construct horizontal dialogues
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between peers as much as possible. At the very least, it aims to break up the observer-
observed relation as to try empower women in a research that is centered on their life
histories. Thus, women’s life histories are hoped to facilitate dialogue and collaboration not
only with the academic world but more importantly with other communities who keep
resisting colonialism. Finally, through these narratives, the work aims to create a medium in
which multiple and intersecting issues affecting women’s lives as well as the differing forms
of resistance create a collective political memory that can contribute to future struggles. And
especially, in a context such as Turkey in which unique histories, languages, traditions and
material cultures of many different ethnic and religious communities were silenced through
colonial violence, life histories are vital to uncloak stories of colonialism in order to finally
make amends and also help surface a much needed polyphony as the prerequisite of a
common future. This work advocates that decolonizing the imperial history of Turkey indeed
passes from multiplying the voices and stories to break up with the homogenizing stories of

the nation-state that distorts realities for its own continuity.

It goes without saying that the conversations during which the women were asked to tell their
life histories, my concerns, interests and questions have probably influenced what I was told
and what women kept to themselves. This means oral methods are not unmediated but are co-
created sources including the researcher and the narrator. In this co-creation, our differences
such as the social positions, culture, class, ethnicity, race, political ideologies, sexual identities
inter alia do play an important role in what is being said, how it is being said as well as what
is kept silent. Further, I find it important to note here that my way of interpreting the
information confided in me also plays a role in the outcome. For this reason, the life histories,
in the context of this work are complemented with counter-mapping, that aims to avoid this

simplifications and the distortions that can stem from the multiple interpretations.

Especially, given that the interviews were done in the course of radical political
transformation and in the midst of Turkey’s heavy attacks on the Rojava autonomous zone,
the clashes with ISIS, the Syrian central government, the invasion of Afrin canton, mapping
provided a tool that can touch upon the highly sensitive subjects such as nation, nationalism
and territory without hurting feelings or offending anyone but bringing out these issues in a
less intrusive way. Further, mapping through life histories offered a way to patch together the
long divided territories, peoples, cultures and memories. Similarly maps that have been the
tools of domination and division are reworked in this work to be used against colonization and

to contest the standardizing, exclusionary and immutable discourses of the nation-states. Up
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against the violent erasures, silences and gaps inherent to colonial maps that are drawn upon
territories, this thesis will try to expose different histories and relations that construct
alternative imaginations of geographic understandings. Thus, mapping will be used not in it
the two-dimensional visual plane of cartography but as a tool of social justice that disputes the
colonial descriptions of space, time and memory. As such counter- maps bring into the open
histories and conceptions of space and territory that differ markedly from those represented in
maps produced by modern and colonial rationality, or state’s whose fixed borders separate
historically co-existing populations and confine them in the homogeneous and highlight
intransigent spaces of the nation. Alongside histories of colonialism on local and global levels,
through the mappings of resistance and empowerment the work aims to be a medium to invent
counter-maps that go beyond the borders of the empires and nation-states and global dividing
lines to create new horizons. These geographical imaginations will be handled as important
sites of struggle that can nourish future action and inspire counter-topographies of resistance,
solidarity and collective production of a different future. So against the fixed borders that
prohibit permeability and mixing, the counter-mapping will be used as a method to weave
together women’s life histories as a palimpsest with various visible and intermixed layers.
Finally, diaspora inevitably has shaped the choice of counter-mapping as a method since both
are subjected to limitations, borders as well as openings and entanglements that help
entwining the histories of exploitation and subordination but also of resistance both in the
distant homeland and the here and now of diaspora. As a final note to the method, the order of
the life histories of women have been changed by me — just like the names of the places and
peoples if and when used- according to different unifying threads such as belonging,
unfamiliarity, territory, identity, forced displacements and creation of non-geographical
homelands among others that the narrations inspired. This way I, as the researcher, will be
assuming the role of stitching together these life histories to tell an overall account, which
obviously could have been patched together in many different ways through other lenses.
There is no specific reason for the order of the stories but it definitely took shape through off
the record conversations with women, other quotidian issues we talked about, just like the

poems, songs and books that were exchanged between us.

II.V. Life Histories
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The way the marginalized groups ideas and voices are transmitted and its medium have been a
rather scrutinized issue as addressed at various points of this work. While the Western-centric
methodologies and methods have been criticized for muffling the voices and minimizing the
agency of the groups in question or interpolating what has been expressed by them, decolonial
thinking propounds methodologies and methods that challenge the ‘imperial eyes’ of
dominant modes of doing research and its totalizing, singular, universal and linear narrative
(Smith, 1999). The question ‘Can indigenous methodologies exist in Western academy’
(Kovach, 2010) is a pretty legitimate one raised by indigenous scholars themselves. And as I
have stated before this work does not claim to be an exemplar but aims to base off of
decolonial methodologies and methods as to venture in experimenting ways of decolonizing

the proper research.

Oral histories, its counterpart story telling*® that is frequently referred to among indigenous
methods or personal narratives and life histories*’ used in feminist works provide one part of
the methods used in the present work. Firstly, considering that orality is principally excluded
from the legitimate sources for many historians, reinstating it as a valid source of truth against
the vaunted superiority of the written word (Henige, 1988) would help including realities and
stories of communities for whom orality is an important part of the culture. As Newman
expresses, “Without doubt, oral history is potentially a skill for reproducing political memory,
a method accessible for the first time to the silenced, the inaudible, the disenfranchised:
women, men, working classes, ordinary people” (2003, p. 9). Also such a method is hoped to
challenge the written production of knowledge that is particularly inaccessible to the people
outside the academy or unfamiliar with a highly specialized language used by a limited
number of people and one that precludes the possibilities of dialogue and collaboration (Patai,
1994). Viewed in this way oral history is not only a method but also a theory and a way of
conceptualizing history (Okihiro, 1981). What is different in this kind of theory is that the
views of everyday people, eliciting life histories is an antidote to an overly elitist perspective
in most historiography (Henige, 1988). Thus, the personal histories of Kurdish women in this
work are used as a way of counterbalancing the considerably academic language of the work
and to show that history can be told in a different way. Also their stories are meant as means
to make the work intelligible to other women who might not be comfortable with theoretical

frameworks but could empathize with these stories one way or another. Secondly, from a

4 (Cruikshank, 1988; Grele, 1991; Lawrence & Paige, 2016; Newman, 2003; Okihiro, 1981;
Qwul’sih’yah’maht, 2005; Sium & Ritskes, 2013; Solérzano & Yosso, 2002)
49 (S. N. Geiger, 1986; Maynes et al., 2012; Mbilinyi, 1989; Personal Narratives Group, 1989)
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Western-centric view oral traditions and stories are associated with the tribal, the backward
people, the local although for the anti-colonial thinkers they have been regarded as the
colonized’s instrument to resist colonialism by taking force from the native culture>®. So they
represent the one’s who are pushed out of Western modernity civilization and its dominant

structures like the nation-state.

Likewise with the modernization project of the Ottoman empire and its continuation with the
Republic of Turkey, the existing cultures of non-Muslim and eventually non-Turkish subjects
were suppressed and thus the ancient and unique histories, languages, traditions and material
culture of these communities were ignored. Only recently work that questions the absence of
non-Turkish subjects’ histories from the official historical material and the history of the
Republic while undertaking oral history studies in Turkey in order to democratize
historiography started being produced’!. These oral histories are indeed urgently needed,
especially in Turkey, to de-centralize and decolonize Turkish historiography. Moreover, in this
work they will be used as counter-narratives to state-sponsored historiography of the modern

nation-state.

This way on one hand the storytelling will be used as as a tool to transfer silenced truths,
events and knowledges to do justice to marginalized peoples’ histories and not only give them
equal value in the historical narrative but also carry them into the present (Kovach, 2010;
Qwul’sih’yah’maht, 2005). These stories are also hoped to contribute creating a collective
memory and keeping it alive (Grele, 1991; Hareven, 1996; Smith, 1999). In the specific
context of this work, this is not only hoped for the Kurds but also the Turks and the rest of the
peoples who live in Turkey as a step to relieve the social amnesia, make those ‘particular’
stories part of the official history of Turkey and open up ways to close the gap between
communities. As Smith (1999) commented oral histories also help articulate multiple facts
with regard to history and events, and I believe that decolonizing the history of Turkey passes
from this multiplication of the voices and stories to break up with the homogenizing stories of
the nation-state that distorts realities according for its own continuity. I also see this as part of
doing justice to people who have suffered oppression, negation and violence, a justice of
recognition in terms of dignity, identity, history, and collective biography, as Fraser says
(2010). Further, oral history, specifically the life histories of Kurdish women in diaspora, is

chosen as a method to “weave evidence of our multiplicity” (Creamer, 2006, p. 530), as

30 See for instance Fanon’s Wretched of the Earth (1963)
S1See (F. Aras, 2016, p. 201; R. Aras et al., 2012; Durakbasa & Ilyasoglu, 2001; Isik, 2009; Neyzi, 2004a, 2004b;
Seloni & Sarfati, 2013)

82



women, a category with which I also identify myself with. And yet in this work de-
homogenizing the category of “Woman’ is also one of the objectives which I hope to achieve
through the life histories of numerous women that picture differing visions of place, of family
of community, war, peace, poverty, loss, trauma and violence, who outline clashing visions of
justice, point out intersecting oppressions of gender, ethnicity, class, being a migrant/outsider
and sometime even mirror hegemonic discourses but also talk about resistance, struggle,
liberty and desires. They do not only talk about their lives but the lives of their grandparents,
mothers but also their daughters and granddaughters. So, more than recurring to oral history
as a means of integrating woman into historical scholarship based on canonical sources that
neglected women’s lives (Sangster, 1994), it also tries to locate a women’s past that is real and
knowable (Tilly, 1989) just like Jineoloji, the Kurdish women’s science, also aims to do. With
these life histories, the work also aims to create counter-stories in order to understand and
transform established truths, to contest the ascribed definitions of nation, liberation,
revolution, equality, justice, belonging and identity. This can also be seen as to explore the
construction of women’s historical memory, see how they rationalize, feel and make sense of
the social and material structures that shape their lives®2. Further, oral histories serve as a
medium to accentuate how women confront multiple forms of oppression, express their own
experiences, perceptions and subjectivities to reposition themselves as actors of emancipation
and as a way to strengthen their knowledges to guarantee their place in public and political
life (Vargas, 1992). They equally point out how they understand colonialism, capitalism and
patriarchy through the narration of daily lives, as opposed to the complex theories of social
sciences as well as the dominant understanding of politics that excludes women’s experiences,

accounts and knowledges.

What’s more, life histories make up a method informed by interdisciplinary feminist debates
about research, its objectives, question authority, audience and who benefits from the research
(Geiger, 1990). In this work, these stories are especially favored first in order to offset the
researcher-researched, subject-object polarities and try to construct horizontal dialogues
between peers as much as possible. With the interviews, or rather dialogues, the Kurdish
women are given space to occupy the position of tellers instead of listeners, which tends to be
the case in conventional research methods, and the researcher engages in listening. Most of
the time methods used by social sciences seem impracticable to the ones who do not come
from within the academia or scientific fields. Through story telling as a performance not

alienated from the daily lives of the people like, this work aims to forge closer ties with the

52 (Grele, 1991; Patai, 1994; Personal Narratives Group, 1989; Sangster, 1994; Shostak, 2009)
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women and create conditions of dialogue similar to the ones among family members, friends
or communities. Of course these ties were not created ‘under laboratory conditions’, through
artificial interventions but during the time I shared time and space with women. During
almost a year I got involved in the activities of women who take part in civil society groups-
including the women’s autonomous Jineoloji Committee in Europe- and Kurdish local
assemblies that are part of the DC in France, Germany and the Netherlands where historically
the Kurdish diaspora that emigrated from Turkey has been the most organized in relation with
the political wing of the KLM. The interviews were done with women with whom I hope to
have built relations of trust and solidarity and the work was being discussed with them as it
was being framed as a way to involve them more. The idea of life histories as a method to re-
write women’s history was already being discussed within the jineoloji committee as a
powerful means to intervene in official history writing and accordingly I have discussed the
thesis project and what I was aiming to achieve with it with other women who work actively
in the committees to ask them their opinion, comments and critiques. The main topics to lead
the dialogues were decided together with these women, so that the research agenda can also
be opened up to articulate what is of importance to the women and to redirect our gaze to
overlooked topics. Life histories also bring light to women who shaped lives and
communities, who have been models although these were left silent, and also create a setting
in which women can talk about their traumas, multiple forms of oppression they endured and
keep enduring, their desires and what emancipation/liberation really means for them. Equally,
the life histories are used to create plural narratives that do not only talk about the past but

also the present and the future.

And yet, oral histories are not unmediated, as the source is co-created by the researcher and
the interlocutor. And in this co-creation our social positions, culture, class, ethnicity, race,
political ideologies, sexual identities inter alia do play an important role in what is being said
and how it is being said as well as what is kept silent (Sangster, 1994). Not to forget, the
Kurdish women told their life histories in Turkish, that is a colonial language for them and
even for some one that they learned not at home but in an older age when they started
interacting with others in the public spaces. Although all of the women interviewed spoke
Turkish fluently, expressing themselves in their native tongue would undoubtedly give way to
different and richer accounts. Added to that is my ‘halfie’ position, that in some cases makes
me a stranger, in others ‘one of us’ as owed to the solidarity and common ground based on

liberation that I share with the women and rarely a stranger, certainly bore upon the
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information revealed in our dialogues. Also their knowledge of my ideological sympathies,
combined with their own, could also have shaped our interviews. On account of this previous
information and preconceptions that people naturally have, some aspects could have been
given more emphasis and some were papered over -although I did not feel this was the case at
any point of the interviews. These are being mentioned here following the need to point out
the limitations of the research, especially if the basic premises are based on the partiality of

truth and subjectivity as feminist research hold forth (Geiger, 1986).

Similarly, life histories or any kind of oral history is highly subject to memory and thus is
always susceptible to some kind of selection, bias, evasion or interpretation. In that sense the
representation of history, including oral history, is itself a contested historical event (Newman,
2003). But maybe more than claiming to be an uncontested truth the significance of life
histories is that they provide mechanisms to explore the construction of historical memory and
illuminate the collective scripts of a social group (Sangster, 1994) contending the dominant
narratives that distorts particular realities. As much as it is important to acknowledge that
gender, race and class, and ideologies shape the construction of historical memory, it is
equally telling to track down histories of struggle — anti-colonial, anticapitalist, anti-
patriarchal- of oppression, and occupation and the historic relation to armed struggle,
collective resistance, and liberation life histories can privilege suppressed accounts and voices
that contest dominant narratives of justice, complicate power relations and invite us to revise
our histories. Forasmuch as life histories can combine reflection, interpretation and analysis to

uncover and re-discover the meaning of personal or collective experiences.

On the other hand, this does not only refer to the interpretation of the narrator but also the
researcher. As Geiger (1990) drew attention to, the researcher’s interpretation of the facts and
events do not have to be the same as the same way the narrators interpret themselves or their
lives. This does not take away the responsibilities or the care that the researcher needs to
assume in relation to the people who collaborate in the research. Certainly, women of the oral
historian's community make up a significant part of the audience for the work and the
interpretations produced by the researcher, as they have undoubtedly occupied a prominent
place in the researcher's life and opinions for the length of the period of the research that

cannot be reduced to or objectified as simple data, as she further points out.

For this reason, the oral histories, in the context of this work are complemented with another
method, that of counter-mapping, that aims to avoid this simplification and the distortions that

can stem from the multiple interpretations. Given that the interviews were done in the course
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of radical political transformation on one hand and heavy attacks on the other, that is in the
midst of conflicting emotions, when Rojava autonomous zone was consolidating its social
union and the political system built by different groups living in the are and yet the clashes
with ISIS, the Syrian central government were still going on and especially when one of three
cantons, Afrin, was invaded, plundered and torn down by the mercenaries backed by Turkey,
mapping through life histories seemed like a way to patch together the long divided territories,
peoples, cultures and memories. Further, maps that have been the tools of domination and
division are reworked to be used against colonization and to contest the nationalist and
homogenizing discourses of the states. Here I should note that to my surprise even in
moments of warfare, in none of the women’s accounts Kurdishness was the centerpiece of the
narratives — never referred to attack or accuse other ethnicities of the dominant nations that
have been colonizing their territories — but other forms of oppression, such as class and
gender were made more apparent. In this respect, life histories in this thesis make up the basis
of mapping a collective autobiography portrayed by the women of Kurdish diaspora in their
own terms, symbols, culture and imaginaries while recovering their memories (Davies, 2000;
Davies & Gannon, 2006). Yet mapping will not be used in its material sense to draw out and
delimit territories in its strict sense. When mapping is set side by side with memories it should
be pointed out that the memory of space is never only visual. This memory is equally shaped
through sounds, smells, tastes, bodily practices, the ways people move in space, its nature, the
seasons, and its connectedness to other places among many other sensory cues (Green, 2013).
So the maps are permeated with emotional histories and geographies, food/eating/cooking
together, dancing, singing, rituals and celebrations, in short, all cultural elements through
which people define their identity, their sense of belonging and their resistance beyond the
visual plane of cartographic maps (Meneses, 2013b). Having said that, it is one of the
downsides of a written work that does not provide favorable means to transmit this non verbal
forms of expression that get lost in translation. Even so, this work will attempt producing
‘memory maps’ (Davis, 2004) that articulate individual or collective knowing about lived
experiences, local histories, embodied narratives. This makes a map more than a spatial
record but a holder of history, personal or communal; past and present and future (Vaughan,
2011). This being said, it should not be forgotten that the data uncovered with these narratives
and memory maps are not meant to create generalizing representative knowledge but
highlight conditional facts specific to the group in question and embedded in their temporal
context. The act of remembering is called into play also as the means for drawing parallels

between the concept of self-defense lime-lighted by Kurdish women and self-defense as the
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preservation of identity. Further by documenting what was and is, it is hoped to provoke the

radical imagination for what might be.

I1.VI. Counter-Mapping

Maps, contrary to the common view, do not simply represent the world but it produces the
world through socially and politically formulated set of symbols and categorizations and
political constructions. On that account maps are always situated, ideologically loaded to
convey particular messages and mirror power>?. It has been argued that cartographic
knowledge and mapping is integral to the modernist enterprise itself (Cosgrove & Martins,
2000). And that being so they have served in controlling, subjugating and colonizing
populations. So, since their conception they are deeply imprecated in the colonial project and
the rise of capitalism (Huggan, 1991; Pickles, 2004). It is equally argued that maps’ advance
is parallel to the rise of the modern state and served in the interests of nation-building
(Anderson, 1983; Seed, 1995; Wood et al., 2010). So, on one hand maps reflect colonialism,
property ownership, national identity, race, military power, bureaucracy and gender and in
exchange they serve to ideologically form communities and mark out relationships through
demarcating territories, controlling lands, resources, commodities and people while inscribing
boundaries, identities and subjectivities (Pickles, 2004; Piper, 2002). That is why, “Mapping is
epistemological but also deeply ontological — it is both a way of thinking about the world,
offering a framework for knowledge, and a set of assertions about the world itself” (Kitchin et

al., 2009, p. 1).

When modernity, colonialism and mapping addressed together, it is possible to see clearly that
the colonial project relies on the map and in turn the map relies on colonial aspirations
(Kitchin et al., 2009). For instance, the imperial landscapes in colonized territories were
mapped out using local knowledge that has been translated into tools to serve the needs of the
colonizer, with indigenous territories scripted as blank spaces, empty and available for the
civilizing Western explorer to claim, name, subjugate and colonize (Akerman, 2009; Edney,

1997). Further, the interests cartographical knowledge represented most often meant that

33 (Anderson, 1983; Crampton, 2011; Edney, 1993, 1997, 1999; Kitchin et al., 2009; Pickles, 2004; Wood, 1992;
Wood & Fels, 2008)
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some people were pushed ‘off the map’ because of the erasures, silences and gaps inherent to

their design and that also preclude empowerment (Eades, 2015; Wood, 1992).

Yet the fundamentals of mapping and cartographic knowledge do not go without criticism.
Critical cartography was being formulated with the 1990s as a critique of the power of
mapping, its form and content and at the same time proposed to undo the very premises of the
(1995)scientific outlook behind map-making with a strong influence of indigenous
struggles>*. The epistemological troubling of maps as representations of power-knowledge
created a set of methods that put new mapping practices into service of militancy, social
movements and community justice (Crampton & Krygier, 2018). The term counter-mapping
was first introduced by Nancy Peluso (1995) after the indigenous Indonesian communities’
map-making practices to challenge the state’s formal maps, contest existing state-run systems
of management and control and to claim their rights to territories and natural resources™.
Thereby, methods such as social cartography and counter-mapping emerge as predicated on
critical cartography, allowing us to ask different kind of questions that challenge predominant
power effects of mapping and identify the cracks of existing positions serving as a strategy to
un-border reason (Firth, 2014; Harris & Hazen, 2005; Ruitenberg, 2007). Like so, on one
hand, critical cartographers coming from subaltern or marginalized groups can help
problematize axioms and normative claims mirrored in cartographic processes justifying the
repercussions of Western modern and colonial reasoning on colonized peoples’ lives and
evince that the maps previously seen as objective are in fact fractured and particularistic
(Middleton, 2010). On the other, hand critical maps used as tools of social justice can also
dispute the colonial descriptions of space, time and memory. By bringing into the open
histories and conceptions of space and territory that differ markedly from those represented in
maps produced by state agencies or private companies, counter maps set against multiple
senses of place and time, thus invalidating the binaries such as civilized, developed vs.
savage, backwards resulting from Western-centric modern and colonial rationality. Yet parallel
to undoing the established cartographic discipline and the mentality underpinning it, it is
crucial to document and register the people expelled and erased from dominant cultural and
physical landscapes, dispossession of territories, forced displacements, genocides, that is a

comprehensive account of colonization and make visible the connection between territory and

3This especially left a substantial impact on North American cartographic studies. For distinguished work on
critical cartography form North America, see (Harley, 1988; 1989; Harley & Woodward, 1987; Rundstrom,
1991; D. Wood & Fels, 2008); for works approaching indigenous cartographies (Aberley, 1993; Rundstrom,
1991; Turnbull & Watson, 1993); and a short literature on native map-making practices (Gossen, 974; G. M.
Lewis, 1998, p. 199; G. M. Lewis & Woodward, 1999)

35 For others see (Denniston, 1994; Gatmaytan, 2000; Harris & Hazen, 2005; D. Wood et al., 2010) .
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identity, the processes of exclusion and erasure to re-situate facts on the map once again
(Segalo et al., 2015). Goeman in Mark My Words (2013), in which she reveals settler
colonialism in North America as an enduring form of gendered spatial violence and the
imaginative alternatives to such violence created by native women, highlights that the ‘real’ of
settler colonial society is built on the violent erasures of alternative modes of mapping and
geographic understandings. She expounds how these territories’ social, economic, political,
and inherently spatial construction has a history and a relationship to people who have lived
here long before Europeans arrived in parallel to a history of colonization, imperialism, and
nation-building. Then again Goeman also highlights the imaginative creation of new
possibilities “beyond a recovery of a violent history of erasure and [that] provide imaginative
modes to unsettle settler space” (ibid. p. 2). In her writings re-mapping not only seeks to
regain that which was lost and returning to an original and pure point in history but instead
understanding the processes that came to define current spatialites in order to sustain vibrant

futures.

On that account, the role of mapping in social change will be explored in this work as maps
can “provide the very conditions of possibility for the worlds we inhabit and the subjects we
become” (Pickles, 2004, p. 5).This, alternatively is a way to inventive maps that go beyond
received ideas and order to create potentials for revolutionary imagination and create new
geographies®S. Counter-maps are not necessarily progressive but geographical imaginations
are indeed important sites of struggle (D. Wood et al., 2010). This idea has been articulated by
many since what Deleuze (1986) called as a “new cartography” as a practice that creates new
political geographical possibilities and other, different realities rather than just representing or
analyzing existing ones. In this sense, counter-mapping also has a pedagogical side to it that
helps us question the spatial models and representations that delimit possibilities of imagining
differently, and provide a sort of prefigurative imaginaries that can pluralize the futures going
beyond the hegemonic constructions (Firth, 2014; Nandy, 2000; Stavrakakis, 2011).
Especially when considered how colonialism depends on imposing a ‘“planetary
consciousness” and naturalizing geographic concepts and sets of social relationships, as
Goeman (2013) expresses, re-mapping can be a powerful discourse to unsettle the imperial
and colonial geographies and the boundaries, like state, that affect our current actions as well
as the way we think and imagine in the world. With this pluralization and diversification, it
becomes possible to shift away from the historical monopoly of the state on the cartographic

truth (Elwood, 2008). This is “the geographical imagination” (Harvey, 1973), the ability to
36 (Cobarrubias & Pickles, 2008; Holmes, 2003; Segalo et al., 2015)
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link a social imagination, the co-creation of possibilities to a spatial-material consciousness. It
also suggests to put geographical imagination in the service of radical practice to give shape

to new grounds in real life, here and now but also project them to the future.

In this work diasporic Kurdish women’s life histories and memories will be the basis of these
alternative mappings without forgetting that in any given context there will be multiple,
competing and overlapping discourses. The multiplicity of these narratives are hoped to
cancel out the fixed, totalizing or idealized representations of truth and rigid boundaries and
enable to “open up meanings, to uncover limits within cultural fields, and to highlight
reactionary attempts to seal borders and prohibit translations” (Paulston, 1999, p. 977).
Diasporic women’s discourses map out the structural colonial inequalities in contact-zones
where various cultures, identities and subjectivities encounter, clash and interweave both in
their ‘homelands’ and their receiving countries and thus laying bare multilayered oppression
and the varying scales of these from local to global. Diasporic mappings are, for that,
important for mapping metropolis from within, its power-lines and geographies while they
also offer possibilities of mediating (Awan, 2011). Counter-mapping in this work is employed
as a contribution to the detailed accounts of the production of injustice and processes of
dispossession within and across sites of the Global South from the lens of women, and aiming
to bring together these ‘“‘counter-topographies” of resistance, solidarity and collective
imagination as Katz theorized (2001). In doing so, I hope to multiply the ‘margins’, not in a
geographical sense that are defined in reference to a center or centers but places that are not
totally dissolved in hegemonic orders and thus by giving them prominence level out the
overestimated significance attributed to the center(s). Of course, this is without assuming the
“sameness of oppression” (Mohanty, 2003), but also avoiding the reproduction of ‘otherness’

(113

as in a binary system but rather highlighting the “‘otherhow[s]” as the multiple possibilities of
a praxis” (DuPlessis, 1990, p. 154). Against this background, this work follows suit the
arguments that maps are like propositions about the construction of meaning and conduits of
possibilities as basis for action (Corner, 1999; Dodge et al., 2009; D. Wood & Fels, 2008).
Ensuing from their cognitive character maps “fire up thinking spaces” (Dodge et al., 2009, p.
14) that rouse action and they uncover realities previously unseen or unimagined (Corner,

1999, p. 213). Building on these ideas, the Kurdish women’s life histories will make up the

map of possibilities that have been shrouded and can guide future praxis.

On the other hand, in the field of counter-mapping, the limitations of Cartesian mapping in

representing local geographic knowledges and framing the infinite complexity of local places
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and peoples on the planet within was heavily criticized (Hodgson & Schroeder, 2002;
Wainwright & Bryan, 2009; Walker & Peters, 2001). More, by using ‘the master’s tools’, the
risk of the containment of indigenous cartographic knowledge into state and colonialist
discourses and as to bolster property rights and political authority have been pointed out
(Rocheleau, 2005; Wainwright & Bryan, 2009). In response, this work will draw on the
argumentative and metaphoric more than material capacities of (counter)map making to
expose to view different histories, prove the existence of different narratives beyond the
borders of nation-states and imperial cartographies and generate new possibilities, desires and
imaginaries. Simultaneously, through the agency of life histories, make visible contemporary
intersecting oppressions on both local and transnational level. Further, it is hoped to lead the
way to envisaging maps that lay down new emotional histories and affective geographies and
thus examine non-normative geographies as a form of decolonization’’. Although the present
work manages to go beyond the merely visual domain of cartography and trail into the
linguistic, textual and more personal domains, it still needs maturing to bring out emotions

and senses as ways of knowing, being and doing in the broadest sense.

These mappings will be underpinned by the data collected in archival research first using
official documents that reveal the relationship of the empire and the republic with that of
Kurdish geographies cultural and politically, as well as the documents (memoirs, articles,
videos etc) produced by the Kurdish people on the internet and in the archives of the various
organizations linked with the KLM in Europe in reference to identity, liberation struggle and
gender among other issues. I include in this list the books, articles, songs and tales that the
people with whom I spent almost 2 years with during the research suggested me to read or
listen to. Although these documents will not be visible to a large extent, they sure guided my
conversations with women, brought me to a closer understanding of how they define
liberation, belonging and identity, and shaped my perspective that has influenced without

doubt the framework of this work.

In sum, life histories and counter-mapping will provide the basis of first, re-writing official
historical accounts and bringing into light obscured aspects of colonialism in the case of the
Ottoman empire and the following republic, evince their continuity today expanding the view
towards diaspora and focusing on contact-zones. The simultaneous view on multiple levels,
over and across borders and sharp divides aims to set side by side the differences and

otherness imagined in binary terms and in hierarchical settings, in order to un-draw borders

57 (K. Anderson & Smith, 2001; Craine & Aitken, 2011; Dodge et al., 2009; Thien, 2005; Thrift, 2004)
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that divide and create in their place connections and intersections. And from these
connections, the work hopes to inspire the steps to decolonization and bring out the trails of

alternative futures, especially in context of Turkey.

In fact, as the life histories of Kurdish women unfold in the penultimate chapter, they map out
the same story, but differently, that the previous theoretical and analytical parts of the work try
to illustrate. In such a way, the work becomes palindrome-like which can be read either
starting from the theory to end with women’s narratives or the other way around. Yet it goes
without saying that women’s narratives voice the story through the everyday life experiences
and with a different lexicon that takes out the edge off the exclusive theoretical terminology
and mode of expression and bring it back on its feet on a much more familiar, accessible and
intelligible level. These narrations undeniably illustrate the encounters, the conflicts and the
hybridizations in between the porous contact zones of empires, how regional, imperial and
national boundaries meld into one and other — same in the Balkans as the Middle East- just
like the cultures of different ethnicities, religions and languages, very much similar to the
entwined histories and fate of Armenians and the Kurds. Simultaneously, they reveal the
violence induced by colonialism, the population control and displacements, the genocides
alongside the resistances. Equally, they talk about the changing configurations of oppression
as well as the ones that continue in contemporary forms, forced migration, poverty,
marginalization and otherness including the diasporic context. And just as importantly, these
stories focus on gender as a domain of colonial control and domination as well as one bearing
decolonizing and liberating potentials. Finally, through these stories the work intends to
demonstrate that as much as the circuits of power are entangled so are the dispossession,
destruction of the territories, of local communities, the nature and resistances that link us. It is
precisely for this reason that the decolonization and depatriarchalization of the world is not
only the problem of the subaltern but all of ours. By the same token, it aims to show that the
struggle of the Kurds cannot be separated from the global redistribution of justice, liberation,
democratization and depatriarchalization that is only possible following alternative ways of

thinking, living, feeling and doing outside the hegemonic configurations.

92



93



I11. Part I1I Historical Roots Of Colonialism as a Modern Project In Turkey
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ITI.I.Locating the Ottoman Empire Where Modernities Collide

Recalibrating the hyperbolic value attached to Western modernity is a fundamental challenge
for postcolonial studies and yet in doing so these have not yet been able to completely
overcome fixations on particular periods and geographies, which Dipesh Chakrabarty has
described as the “inequality of ignorance” (Chakrabarty, 1992a). Alternatively this work
suggests to rethink modernity from the spatialities and temporalities where diverse
modernities collide. As Cooper suggests a fuller version of modernity needs to place the
histories of the continental empires that shared space and time with the European colonial
empires of the 19th and 20th Century, such as the Habsburg, the Russian, and the Ottoman,
and even those empires that lay outside Europe, notably the Japanese and the Chinese (2005,

(13115

p. 22). The Ottoman imperial historiography ““perched” between Western historiography, on

the one hand, and the study of the “Muslims/Middle Easterners who matter” (i.e. Arabs, Jews,

(1113

Iranians, Indians), on the other.” and as a ““major non-Western sovereign state whose
destinies were in many ways intertwined with the destinies of India” (Deringil, 2003, pp. 314—
315) hence can serve to rewrite the idea of Modernity from its “impregnant silences”

(Prakash, 1992).

For this reason, I underline once more the necessity to analyze the construction of modernity
at a moment of the emergence of the idea of nation-states and the parallel global territorial
reordering from the contact-zones that can multiply the meanings of both the modern and
shed light on the continuity of the imperial in the national but also open up spaces for the
emergences of alternatives that survived through the nation-states. Parasram substantiates

that:

There are histories and genealogies of thought predating and persisting alongside
allegedly ‘universal’ Eurocentric ideas throughout the long process of colonialism....
Yet such a proposition is nearly inconceivable within the genealogy of modernist
thinking that has constituted itself for many hundreds of years on silencing and
erasing the legitimacy of Other systems of knowledge through discourses of
‘primitiveness’ and ‘lack’ (2015, p. 55).

The Ottoman historicism, for most part also suffered from the obsession of taking the state as
the marker of the highest model of social evolution in the hierarchical conception of
civilization (Guha, 2003, p. 41), which echoed in the repeated viewpoint that approach the
Ottoman imperial history through the narrative of stagnation, failed modernization and the
unidirectional and methodologically nationalist reading of Ottoman decline (Abou-El-Haj,

2005; Adanir & Faroghi, 2002; Finkel, 2005). The first outcome of this is the exclusion of the
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Ottoman imperial policy from modernity and hence the history of the nation-states that came
to take shape with its dismemberment. Whether in the Balkans or Middle East proper; Egypt,
Lebanon, Serbia, Albania or Turkey, the Ottomans in any of those nation-states are relegated
to a past that is not included in the official construction of the new nation although all these
territories physically, politically and socially are shaped by the common modern imperial
legacy (Philliou, 2008). Tying to analyze the Ottoman empire with reference to Eurocentric
construction modernity and nation-state leaves out the constant negotiations that shaped both
the ideological and territorial construction of the imperial nation-states by treating processes
that diverge from the modular accounts or anomalies that would sooner or later end-up
conforming to it although the imperial designs within Europe- such as the Austrian Empire or
the Ottoman’s- yet considered to be exterior to it have survived well into the twentieth
century, if in different forms (Kadercan, 2017, p. 4). And since the 19" up until today very
different imperial and national shapes keep constantly eliding the national and the imperial in

the same territories of Middle-East (Berger & Miller, 2015a, p. 2).

To the contrary, since its onset the Ottoman empire, as with Turkey that followed, was/is
constructed as a mirror with which the idea of modern Europe was formed partly as a
consequence of defining what was not-European (Yapp, 1992). The Western European
classification of the world would constantly redraw a border to define the imperial difference
of the Ottoman and Russian empires to sustain its internal civilizational unity but this
difference was not the same as one drawn between European and the Indian or the Black
(Mignolo & Tlostanova, 2006)°%. Far as it concerns the formation of Modernity and the idea
of ‘Europe’, Kappeler (2011, p. 479) suggests that, the Russo-Ottoman entanglement have
been saliently neglected in the analysis of “imperial intersections” and these empires were

marginalized, though this marginalization was only form a Western European perspective.

Goffman’s words, “When viewed from the West the Ottoman polity seem to have arisen like a monster out of the Byzantine ashes. Evil or

not, as the successor to a major Christian and Mediterranean civilization, both European and Ottoman considered the new state very much a

part of the European world” (2002, p. 12)

3In the dominant Western historical accounts Ottomans were represented as plundering barbarians, Muslim
invaders -at times simply referred to as "Turks"- encroaching the Christian Europe with the take over of
Constantinople from the Byzantine Empire at the end of the 15™ century by the former. This image transmuted to
Oriental despots during the 16™ and 17% centuries and by the 19 century Ottoman’s were no more considered to
be a menace but were seen as the Sick Man of Europe and at best the Eastern Question (Cirakman, 2004; K.
Parker, 2013; Worringer, 2004). These portrayals are on one hand reveling of how the imperial differences
between Europe and the Ottoman’s were shaped, reshaped and maintained through particular geopolitical
chronology in reference to political, philosophical and economical benchmarks of the European modernity
excluding the Ottoman’s from this reality.
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Notwithstanding, trying to analyze the Ottoman empire with reference to Eurocentric
approaches leaves out the constant negotiations that shaped both the ideological and territorial
construction of the imperial nation-states by treating processes that diverge from the modular
accounts or anomalies that would sooner or later end-up conforming to it although the
imperial designs within Europe -such as the Austrian Empire or the Ottoman’s- yet considered
to be exterior to it have survived well into the twentieth century, if in different forms
(Kadercan, 2017, p. 4). And since the 19" up until today very different imperial and national
shapes keep constantly eliding the national and the imperial in the same territories (S. Berger

& Miller, 2015b, p. 2).

In similar fashion, Cole and Kandiyoti assert that in territories that did not conform the linear
path of the development in accordance with the political, economic and social dynamics of
Europe, the state elites “clearly could cobble together new “national” political arrangements
without their countries first undergoing the large-scale shift from agrarian to industrial
capitalism or from kin-based to individualist conditions”, such as in the cases of the formerly
Ottoman Balkans in the 19th century, the Arab lands in the 1920s, and British India (2002, pp.
194-195). Additionally, bringing in the colonial legacy on the nation-building in Middle East
and Asia, alongside the historical specificities of their colonial encounters should also take
into account “the very different modalities and temporalities of their insertion into world

capitalist markets” (Kandiyoti, 2002, p. 282).

During the 18"-19t Centuries when the European empires were not only fighting to acquire
more colonial territories outside Europe but were also competing with each other within the
boundaries of the continent, the Ottomans would find themselves within a complex power
balance of the realignments of the imperial and colonial relations as well as territories in
which they would be pushed to a peripheral status in the capitalist economy (Islamoglu &
Keyder, 1977; Kandiyoti, 2002). With this redefinition of Europe’s boundaries, the landlocked
‘Eastern frontier’, including both Russia and the Ottomans -and later on Turkey-, both of
which were also as the two great geo-political entities that stand in a relation of perpetual
inclusion and exclusion with Europe ‘proper’ would provoke the greatest cause for concern
(Outhwaite, 2006 cited in Bhambra, 2009, p. 3). And it is during this period that most of the
Middle Eastern and Central Asian nationalisms would grow out of or up with World War I
under the complex relations created by the challenge of European imperialism, colonialism
and capitalist competition and almost all national borders of these post-colonial states were

result of an outside imposition that have very little to do with pre-existing ethnic, religious
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and linguistic boundaries (Choueiri, 2005; Prashad, 2008). However, with the divide-and-rule
policies carried out by European powers in the Eastern Mediterranean the porous boundaries
were forced into well-defined and uniform borders, triggering sectarian tensions and laying
the grounds for “the perpetual ‘condition of colonization’ registered in the area following
World War I’ (Kamel, 2016, para. 3). Thereupon, tackling nationalism not merely focusing on
its origins or as an achievement but “a highly contested and negotiated phenomenon that was
formed within a larger context of global geopolitical, capitalist and ideological changes”
(Gupta, 2004, p. 277) would help us bring in the role of imperial contests and their
consequences in varying nationalisms that were being modeled. In fact, during the 19th
Century, “the Ottomans were also facing the very same contradiction that the Russians,
Germans, and British (in Ireland as well as India) were facing: how fo square the business of
empire with the idea of nation and the governing practices of a modern state.” (Mikhail &

Philliou, 2012, p. 738 emphasis added).

Many already challenged the idea that nationalism engendered nations as Gellner and Breuilly
suggested (2009, p. 53) by underlining the state’s practices in shaping nationalism> and the
identification that nationalisms created with the state and not with the imagined nation to be
(Amin & Kaplow, 1982; Connor, 1978; King, 2002). And yet it should be reminded that
“Modern nation-states have to confront or engage with other, including historical,
representations of community” (Duara, 1996, p. 9). The nation-state building efforts of the
19" and early 20" centuries meant the exercise of population politics that was beyond mere
territorial adjustments. The creation of modern rationalized bureaucratic states with unitary
and centralized administrative, legal and political institutions, military organization, education
system, the use of icons and symbols like the national flags, formulation of a common history,
culture and language would be the instruments for the fabrication of a shared national identity,
and all these practices were already taking shape within empires whether in Western Europe
or not. Moreover, these modern institutions were also tools of the implementation of a
disciplinary power both impacting particular societies by creating specialized and separate
functions out of the local practices in order to turn them more efficient and productive and in
parallel molding a modern individual as the political subject obedient and loyal to the modern
states (Mitchell, 1991; Pettman, 1996). The use of modern technologies, the standardization
of weights and measures, the establishment of cadastral surveys and population registers, the
changes in tenure system, the design of the territorial fabric, the organization of transportation

and so on, served as the means to crate the state as the controlling authority on its territories.

% (Amin & Kaplow, 1982; Cole & Kandiyoti, 2002; Rocker, 1998)
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As Scott framed “In each case [of], officials took exceptionally complex, illegible, and local
practices, such as land tenure customs or naming customs, and created a standard grid
whereby it could be centrally recorded and monitored” (1998, p. 2). Further, states also
homogenized political identities through the incorporation of differences along lines of
ethnicity, nationality, race, class, gender, locality or some combination thereof that
hierarchically and territoriality organized subject positions in ways that shape individuals and

collectivities into normative national subjects that disguised differences within the state®.

Modern state also meant the formulation of ‘citizenship’ consistent with the territorialized and
demarcated ideals of the nation building that created differences between and within the
imperial states replacing the previous vaguer idea of frontiers as well as the contingent,
negotiable and porous identities that empires harbored. Nevertheless, all the modern colonial
empires at some point created "imperial imaginaries" (Pratt, 1992) by defining the boundaries
of belonging and loyalty to authority while simultaneously accommodated diverse local elites
and practices. Indeed, maintaining the colonial required maintaining differences through
coercive and/or administrative work that had to be grounded not only discourses but also

institutional practices to work (Chatterjee, 1993b; Cooper, 2005).

However, the administration of difference depended on the mobilization of certain
characteristics to achieve the nation in distinct imperial territories. Chatterjee (1993b) claimed
that the colonial difference created variations in the forms of governmentality in the
metropolitan zones than in diverse colonies. And so were the forms the construction of
national state and identity that worked through the simultaneous assertion of similarity and
difference depending on whether it was enacted in the metropolitan heartlands of empires or
in their colonies (Balibar, 1990). While the analyses of the European colonial empires and
their colonies based this difference to a great extent on race as the defining element of the
metropolitan national identity (Handler & Segal, 1993, p. 1), these identities were also
profoundly entangled with national identity formation in colonial—and early post-colonial—

countries as well as with imperial encounters (Radcliffe & Westwood, 1996, p. 174).

Nevertheless, when the subject matter in question is the Ottoman Empire situated at a
“contact-zone” itself, where the nation building process took shape within the context of the
simultaneous processes of decolonization and the territorial foundation of global interstate

system under the influence of differing interests of various imperial powers (Gupta, 2003;

60 (Chatterjee, 1993b, 1993a; Goswami, 2002; Jayawardena, 1986; Peterson, 1992a; Pettman, 1996; Yuval-Davis
& Anthias, 1989Db)
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Strang, 1996) tackling these colonial encounters, the implementation of colonial practices and
the differences that served in their use only in relation to ‘racialized Others’ prevents us to see
the diverse form colonial state-formation projects took shape (Ivarsson & Rud, 2017; D.
Scott, 1995). Gogek claims that religion and the fluidity of identities; articulating the ethnic,
cultural, linguistic bases of imperial domination have been highly ignored in postcolonial
studies and yet are essential to analyze the colonial formations in the Middle East and besides
necessary to break the ‘rule of colonial difference” strictly predicated on race (2013, p. 79).
Also she adds that in the Ottoman empire imperial management of cross-cutting identities,
differences was not carried out the same way; “the Ottoman “colonial” attitude toward the
nomads or ethnic Arabs may be similar to or different from the officials’ attitudes toward the
Greek Rum, Assyrian, Armenian, and Jewish minorities, Alewites, Kurds, and Circassians of

the empire; the nature of this possible difference needs to be analyzed in depth” (ibid., p. 91).

Indeed empires who maintained ambivalent relations with Europe like the Russian and the
Ottomans, that Tlostanova named “Janus-faced empires: one eye is pointing toward Western
capitalist and dominant empires, while the other looks toward their own colonies” (2003) had
their proper ways of managing their colonial subject. Since the 90s the growing domain of
postcolonial studies that take the 19™ Century started exploring the Ottoman agency,
specificity and its colonial practices as a subject matter. These works, deeply influenced by
Orientalism, by looking at the Ottoman practice especially at the Arab lands, discussed
Ottoman colonialism under the rubrics of ‘Ottoman Orientalism’ and Ottoman man’s burden’
(Makdisi, 2002a); ‘Orientalism Alla Turca’ and ‘Ottoman civilizing mission’ (Herzog &
Motika, 2000), ‘modern Ottoman imperialism’ (Makdisi, 2002b, p. 30), ‘colonial Ottomanism’
(Kiihn, 2007, p. 318), ‘borrowed colonialism’ and ‘the Ottoman colonial project’ (Deringil,
2003). Although their effort to bring in the Ottoman absence in the colonial world history as
well its ‘peripheries’ into the study of colonialism in the specific context of the Ottoman
empire is of great significance to break the prevalence of historical narratives from the
imperial center, analyzing the colonial practices in the local context of the peripheries, or in
other words ‘provincializing’ the Ottoman history, they tend to tackle the modernization
efforts and the colonial practices from the supposed unidirectional narratives of Western
encroachment and on the other matching these practices to the ones of the European colonial
administrators crossing out the specificity of the Ottoman context (Dirlik, 1999; Faroghi,
2010). And thus, analyses based exclusively on an Orientalist perspective focusing on the

power of cultural representation continue leaving out the material and political specificities
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that stemmed form the Ottoman imperial project disguised behind the ‘Ottoman Orientalism’

as well as the construction of colonial difference with reference to other imperial project.

Most of the postcolonial literature have primarily formed its arguments from a developmental
perspective entrapped in the barren binary oppositions of East—West, tradition—-modernity, and
indigenous—foreign or center-periphery model -although has been discredited for the fixity it
implies for unequal power relations (Cole & Kandiyoti, 2002)°!. In this sense bringing in the
specificity of the Ottoman empire, “a state that was simultaneously European yet whose
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broader cultural and political presence diminished the centrality of ‘European-ness’” (Bryce,
2013, p. 108) destabilizes the inherent privileging of Western hegemony over knowledge and
opens up possibilities to create new approaches from the silences and absences (Brower &
Lazzerini, 1997; F. Gogek, 2013; Makdisi, 2002a). Further, the specificities of the Ottoman
colonialism thus turns the common European colonizer vs. non-European colonized

framework on its head (Deringil, 2003; Minawi, 2016).

Ottoman empire, unlike most of the European empires whose colonial experiences were
shaped in relation to overseas colonies which did not share the direct state frontiers with the
metropolitan states, was a land-based empire whose colonies were part of its contiguous
territories. Further, since its outset, the Ottoman empire’s territories were “well-connected
domains” (Firges et al., 2014) that bridged local populations not only across Asia Minor and
Mediterranean under a common world but also across more distant areas in Europe, Africa,
and the Fertile Crescent (Faroghi, 2004; Greene et al., 2000). Thereby the Ottoman history as
a state as well as its frontiers and lives of imperial subjects were highly entangled on a global
scale, very much unlike the sealed identities and civilizational frameworks that are
propounded by nationalist and Eurocentric narratives (Firges et al., 2014; Kafadar, 1995). As
Burbank and Cooper point out:

Empires, in the nineteenth and twentieth centuries, as in the sixteenth, existed in
relation to each other. Different organizations of power-colonies, protectorates,
dominions, territories forced into a dominant culture, semi-autonomous national
regions-were combined in different ways within empires. Empires drew on human
and material resources beyond the reach of any national polity, seeking control over
both contiguous and distant lands and peoples (2010, p. 7).

That is why the institutionalization of the imperial nation-state building needs to be tackled as
a process unfolding in continuous relationship with surrounding areas that were going through

the similar imperial state formation processes (Kasaba, 2011, p. 8), that Minawi called “the

61See (Stoler & Cooper, 1997) for an extended critique of the essentializing nature of mainstream postcolonial
discourse.
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frontiers-cum-borderlands” (2016). Whereof, this works suggest to tackle the imperial nation
building process from the “imperial intersection” to expose the dynamics of competition,
imitation and shared borderlands with constantly changing dynamics of local power

relationships as well as the great variation of centers (Karpat & Zens, 2004; Minawi, 2016).

HLIL.From Imperial Contact-Zones to Settled Frontiers of the Nation

These borderlands were on one hand were in-between zones populated by heterogeneous and
malleable identities, with not only great ethnic and religious diversity but multiple
overlapping cleavages based on language, geography, religion, class, kinship inter alia.
considered to be traditionally incompatible with the modern state power (Bartov & Weitz,
2013; Maroya, 2003). And owing to their location, they have always been subject to dispute
among multiple sovereign authorities whose control meant the both the external demarcation
between these authorities and also internal between the borderland populations and the center.
Thus, they were subject to the construct of political imaginaries in which nations and empires

were made (Gratien, 2015). Maroya defines these colonial frontiers as:

.. a geopolitical area at the edge of politically and militarily controlled imperial
space: a zone of transition of low administrative intensity outside the centers of
empire. It represents an intellectual space as well as a political one, a gray area at the
edge of the ‘known’ — where knowledge defines an empire as much as the actual
physical boundaries — and a mythology of rugged, untamed lands full of high
mountains, savage tribes and brave adventure. The frontier in imperial imagination
is both the domain of the undomesticated frontier-dweller and the zone behind
which lurk the ambitions of the other imperial powers — at the edge of ‘civilization’
but between ‘civilizations’.(2003, p. 271).

That is why, during the reshaping of imperial borders, especially during the 20th Century,
these were the places where the state authorities attempts to fabricate the nations would be felt
the most through the population settlement/displacement policies to homogenize and control
this hybrid and unorderly territories; the replacement of traditional, religious, familial and
ethnic political authorities by the single secular national one; and the supplantation of local
institutions and cultures with the centrally controlled ones. Particularly at moments, like the
19t and 20" centuries when the imperial states were in constant warfare to redefine
nationalizing territorial borders which meant an an urgent need to modernize military

institutions, and the issuing fiscal burdens for their sustenance as well as massive
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demographic shifts which all required the implementation of centralizing administrative and

legal policies to control not just populations but also the territory and the trade.

For the Ottoman empire, by the 19" century its disparate frontier lands that represented
boundaries between the Ottomans, Habsburgs, and newly independent Balkan states; between
the Ottomans, the Persians, and the Arabian Peninsula; and the Ottoman frontier on the Indian
Ocean shared important features. These borderlands were prone to breaking away from the
control of the central government and the Ottoman state, between the 1870s and 1910s
underwent major changes to retain these threatened territories through administrative
measures, as Rogan (2003) stated. In his words, “What is clear is that each generated a
complex history of accommodation and resistance that is as much a part of the history of the
Tanzimat, Hamidian and Young Turk eras as the better-known history of the Ottoman central

lands.” (ibid., p.1)

So, starting with the 19th century, just like the rest of the world, the Ottoman empire’s state-
building methods would be adapted to the new demands of imperialism and the new
modernization strategies would be put into effect to incorporate the empire into the capitalist
logic of expanding Europe (Keyder, 2018, p. 33; Minawi, 2016, p. 3). The internal
modernization and centralization process of the Ottoman empire, starting with the Tanzimat,
the ‘Reordering’ period in 1839 with the reform edict and that ended with the First
Constitutional Era with the establishment of the First Ottoman Parliament in 1876, entailed a
reorganization of the administrative, legal, military and religious institutions, as well as the
legal basis of Ottomanism, the unity and equality among the multi-religious and ethnic groups
with the idea of universal law and individual citizenship. The secular redefinition of the millet
system (comprised of Greek Orthodox, Armenian Orthodox and Jewish as the non-Muslims
and the Muslim millets in general lines) holding together the heterogenous populations of the
empire meant the elimination of group interests within society and their replacement with

general interests best represented by the state (Heper, 1980, p. 91).

Concurrently, the Ottoman territories would be shaped through the wars between the empires
implying the hardening of state borders and the homogenization of society on a global scale in
the course of the imperial nation building processes and massive demographic changes as well
as the various nationalism gaining foothold to trigger anti-colonial compositions in its
different parts, especially the zones that border other empires. Even though the Ottoman
Empire would never be formally colonized, between the 18120 centuries it lost most of its

territories either as a result of the imperial competition as in its African and Middle-Eastern
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borders - Algeria (1830) and Tunisia (1881) to France followed by Syria and Lebanon as
mandates; Egypt (1882) to Britain who would gain control of Tansjordan (today divided into
Palestine, and Jordan) and the provinces of Mesopotamia uniting them under Iraq as well. and
later on Libya (1911) to Italy — or with the post-colonial nation states that were emerging in
the Balkan lands - starting with Serbia in 1804, at its frontier with the Habsburgs, and within
a century including the independent states of Greece, Montenegro, Bulgaria, Romania and

Albania.

On the other hand, Darling reminds us that borderlands were not only separations but ts where
people, goods and ideas were channeled and exchanged, where there were mutual interactions
and continuities that affected the multiple parties involved in their creation (Darling, 2012;
Greene et al., 2000).This implied at once the coexistence of diverse populations and cultures
and violence at these borderlands. The emerging nationalisms that broke up the Ottoman
territories at the end of the 19th and the beginning of 20th Centuries, then, should be regarded
within these circumstances in which neither nationalisms nor identities were created from one
center and in which the local actors with versatile loyalties went along with, resisted or
appropriated the transformations deriving from various centers of power in accordance with
disparate, locally grounded interests and consciousness. As Gogek (2013) affirms, this brings
out the need to underline the agency of imperial communities like the non-Muslims, Kurdish
tribes or Chechen, and Circassian immigrants in negotiating their particular interests with the
Ottoman capital, Western Europeans, and their local counterparts and not as single-handedly
othered, excluded or exploited subjects®?. As Cooper suggest “The most powerful empires
were often in danger of being hijacked by their agents, by settlers, or by indigenous
collectivizes in search of alternatives to cooperation with an imperial center.” and the effects
of these relations were shaped less by grand abstractions than by complex struggles in specific

contexts, played out over time (Cooper, 2005, pp. 23-24).

In this work, I contend that the modernization of the Ottoman empire with the intention to
centrally control the society took place in those borderlands both in the Arab territories, the
Balkans and although most of the literature ruled out in the lands where most of the Kurdish
population was settled from the borders of Caucasus to the South-eastern frontiers of the

empire. In Philliou’s formulation:

It would be during this long final half century, from the 1856 promulgation of the
Tanzimat to the demise of the Sultanate in the wake of the First World War, a phase
replete with contradictions between progress and violence, national and imperial,

92Also (Dirlik, 2002, p. 436; Maroya, 2003, p. 269)
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that ‘Europe’ would take shape in contrast to the ‘Balkans’ and the ‘Middle East.’
And it is this phase, when the dizzyingly complex world of Ottoman subjects and
rulers was ripped apart piece by piece, that is inextricable from the Ottoman legacy
remembered in the modern trouble spots of the Middle East and Balkans (2008, p.
669).93

And these events that took place in these territories where various imperial projects collided
in return would be the constituent elements that prepared gradually the foundations of the
Turkish-state that would be founded on the same territories where the imperial center of the

Ottoman empire resided.

As Bozarslan (2013) also brings to attention “Si la Turquie a une histoire propre, expliquant la
formation d’une société et d’un espace politique qu’incarne la République turque depuis 1923,
elle participe aussi a des histoires balkanique, caucasienne, moyen-orientale et nord-africaine,
autant d’espaces dont I’évolution a ét¢ déterminée, jusqu’a la fin du XIX e siecle, voire au-
dela, par la gestion impériale ottomane”. Although, it is important to call attention to the
instance of the continuity between the Ottoman empire and the Turkish republic together with
its complex relations like Mardin’s (2018) analyses reveal, in Affer Empire, but equally
important is the different characters and legacies which modeled the nation-states that broke
off from the imperial peripheries compared to the ones surfacing in the imperial core domains,

which Barkey called the “rump state” (2018, p. 104).

Within the realm of imperial competition, borderlands would become the major sites of
imperial wars®*. At the same time these territories were turned into laboratories of
demographic engineering, that ended up in violent processes of incorporation of the subject
territories, playing off populations against one another, dividing highly diverse groups many
of which had religious and ethnic counterparts and kin across one or several multi-ethnic and

multi-confessional imperial borders. Said noted:

As the struggle for independence produced new states and new boundaries, it also
produced homeless wanderers, nomads, and vagrants, unassimilated to the emerging
structures of institutional power, rejected by the established order for their
intransigence and obdurate rebelliousness. And, insofar as these people exist
between the old and the new, between the old empire and the new state, their
condition articulates the tensions, irresolutions, and contradictions in the
overlapping territories shown on the cultural map of imperialism (1994, p. 332).

63 Eric Hobsbawm (1990, p. 23) has suggested that the mid-19th-century shift in Europe towards a conception of
nation based on ethnicity came about in part as a result of the unification of Germany and Italy, the partition of
Austria-Hungary, the Polish revolts, and the ethnically based movements among Balkan peoples for
independence from the Ottoman Empire.

%For Ottoman Borderlands see (Agoston, 2003; Ates, 2013; Bartov & Weitz, 2013; Karpat & Zens, 2004; Kiihn,
2003a, 2003b) and especially for the imperial strategies in Kurdish zones (Oz, 2003; Sinclair, 2003) among
others.
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Indeed, “migration has always been central to the making, unmaking, and remaking of states”
(Brubaker, 1997, p. 155). And this “unmixing of people” provoked the dissolution of
multinational empires by the shrinkage of the political space and the reconfiguration of
political authority along national lines that resulted in the emergence of a set of new nation-
states. As for the Ottomans, it has been demonstrated that most of the changes begun in the
first three-quarters of the nineteenth century continued throughout the Hamidian period during
which military force and inter-group rivalries would be put to use in order to secure the
homogenization of the social fabric and absolute state sovereignty (Berkes, 1964, p. 255;
Lewis, 1961). Ziircher already argued, “It is now generally recognized that the long reign of
Abdiilhamit IT (1876-1909) in many ways laid the foundations of what became modern
Turkey” (2010, p. 274). Over the period of Ottoman empire’s passage from an ‘empire of
conquest’ to a ‘sedentary monarchy’ (Faroghi, 2010; Kasaba, 2011; Ziircher, 2013), the
different strategies that Ottoman’s used in each colonial territory, be it the Balkans, the Arab
provinces or in the core areas, would become complementary maneuvers and take shape in
mutual interaction as part of the imperial project. Also, the former colonial differences would
be resuscitated and old methods would be restored in the trenchant transformation of the

social structure to lay the foundations of a nation-state and national identity.

Here, the timing of the Ottoman imperial nation building project is also significant. Baker
(2018, p. 61) points out that Ottoman imperial project began at the same time that settler
colonialism and Atlantic slavery began and European trading companies, like the British and
the Dutch East Indian, were expanding colonial power so a comparative history of empire
might ask how these imperialisms were informed by each other. And indeed, the settler
colonialism whose form took shape in sedentarization policies was and important part of
centralization and nation-state formation in non-Western cases”. First of all, these wars would
be the main defining factor of state building® and the national character not only in terms of
religious but civilizational differences. During the course of the perpetual warfare between
the Russians and Ottomans, a new border would built on one hand separating the Orthodoxy
and Islam, forcing the populations to clarify their religious affiliations and on the other the
nomad and the settled (Aksan, 1999). Although the historical analysis attach more importance
to the Russian empire, one also should not forget the contest between the Sunni Ottoman and

the Shiite Iranian identities places as two antagonistic identities which marked another abyssal

% For more detailed analyses on the relation between war and state-making (Skocpol et al., 1999; Tilly, 2017b)
and for feminist perspectives (Charlton & Everett, 1989; Peterson, 1992; Pettman, 1991).
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difference. The cross-border space that constituted the intersection of Ottoman, Persian and
Russian empires was indeed the site of imperial differences and constant flux of communities
and identities. Moreover, in the course of time, the diverse factions united under different
churches would gaining a ‘national’ character intermediated by imperial players which shaped
politics of nation-building and national identities both in Ottoman empire and the rest of the
imperial world around it (Karpat, 1973, 1982). Certainly, the struggle between various actors,
the Russian, French, British and Ottoman to hold sway over religious groups, not only in the
frontier zones between the Russian and Ottoman but also in the Middle East, very much

similar to the contemporary geopolitics would define the future of these regions®.

On one part, the insertion settlement of Muslim populations coming from the Balkans in
strategic places in Anatolia would not only serve for the increase in agricultural production
but also as the means to avoid the creation of territories of non-Muslim majority (Ipek, 1994;
Karpat, 1985, p. 198; Seker, 2013). The inflow of Muslim populations with similar ethnic
identities into Ottoman territories would further serve in the re-formulation of an Ottoman
‘nationality’, namely the idea Ottomanism, under the flag of religion but also in the
construction of many ethnic or tribal nationalisms®’. So it would not be wrong to assert that
“religious ethnicity underpins many nationalisms in the global South and the manner in which
supposedly “universal” social formations can often be successfully co-opted for national
purposes” (Cole & Kandiyoti, 2002, p. 191). As Sir Lewis Namier once said that "religion is
a sixteenth-century word for nationalism" (Marx, 2005, p. 25). Modern nation-builders in fact
invoked religion for purposes of social and political mobilization strategically using past
symbols to subvert the present, and as Safran argues, which meant the replacement of one
(tribal or imperial) political order by another, a national one (2007, p. 34; also Kedourie,

1993).

Simultaneously, the mobility as well as the economic, cultural and administrative autonomy
of the Empire would become cause of concern as the state’s need to centrally control its
territories would increase. On the economic level during the imperial wars, the former
borderlands, mountain passes, waterways and highland pasture lands considered ‘worthless
or ‘unused’ until then would attain value for imperial administrations to be used as military
outposts or economically developing areas over the course of confrontation between imperial

interests (Blumi, 2003). In fact, the restructuring of the existing tax and land revenue systems

% TInterestingly, the ‘Sick man of Europe” was coined by the Russian Tsar Nicolas I around the same time to
define the Ottoman Empire when it was loosing territory on all sides against the rising imperial powers including
Russia.

67 (Berger & Miller, 2015b; Glenny, 2000; McCarthy, 2001; Yegen, 2004)
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would not only be related to the financing of the military power but also take place in relation
with the centralization of the Empire that would transform the local administrative, legal and
economic structures starting form the borders and in time spreading to the core territories.
First, together with the migrations, the ethnic and religious identities became primary factors
in the disputes that emerged during the appropriation of the lands by the Muslim refugees in
which formerly Christian populations dwelt that were being opened up to cultivation by the

central state (Fratantuono, 2019; Terzibasoglu, 2004).

Alongside the settlement of Muslim refugees, the simultaneous forced settlement of nomadic
tribes would be brought into play in order to meet the current needs of the territorial state
being built and be combined with military, economic and cultural concerns such as the
monetization of the economy through tax farms and new land and property legislation to
promote the changes. In the south and south-eastern borders of the Ottoman domains in the
Arab territories, that separated a sedentary and nomadic populations as well as agricultural
activity from nomadic pastoral herding quite similar to the borderlands with the Russian
Empire, the clash between the central state and tribal confederations with relative autonomy
would be the underlying reason of the forceful sedentarization of the tribes — including the
Arab Bedouin as well as Kurdish communities®®. At the same time, the parallel economies
that these local tribes had long established or “illegal” economic activities like smuggling and
brigandage would also be targeted in an effort to economically integrate boundary areas
(Blumi, 2003). Further, the new Land Code was almost certainly intended to offer nomadic
tribes a bait to settle in easily acquirable arable lands” (M. V. Bruinessen, 1992, p. 182).
Anderson (1984) notes that with these restructurings, the tribal organization of nomadic

pastoralism and the kinship ties as their constitutive part were severely undermined.

Further, as Koksal (2006) draws attention the sedentarization of tribes and centralization was
one of the key elements of nation-state formation under the colonial rule. This involved the
increasing control of local administrations primarily applied in the Balkans and West and
Central Anatolia dividing the former semi-autonomous regions into smaller units that can be
easily controlled. Although, form the beginning the administrative readjustments were
conceived to expand further into most of the Ottoman domains, including remote places such
as new as Yemen and Libya which was eventually established by the Provincial Reform Law

of 1864 (Akiba, 2007)%. Put it briefly, in the course of the transformation towards a modern

%8 The list of works that approach sedentarization as a strategy of population control and colonization is long, see
(Asan, 2016, 2019; Bektag, 2019; Blumi, 2003; Cift¢i, 2018; Diindar, 2013; Halacoglu, 1988; Kasaba, 2011;
Khoury & Kostiner, 1990; Koksal, 2006; Minawi, 2016; E.-J. Ziircher, 2013)

®Also (Kiihn, 2003a; Rogan, 2002)
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state, “while the frontier might not have needed the state, by the second half of the 19t
century the state needed the frontier” (Rogan, 2002, p. 9). The agency of the groups who
have been marginalized under the labels of ‘bandits’, ‘savages’, the ones who resisted
progress, in shaping these changes thus is not to be overlooked, contrary to any state-centered

perspective is willing to admit (Blumi, 2003, p. 256).

Altogether, the major goal behind the modernization process was to extend state hegemony
into the farthest lands that were not under state’s direct control and end the former local
autonomous structures (McCarthy, 2001). As Scott (2014: xi) said referring to Ernst Gellner “
‘Ethnicity’ and ‘tribe’ begin exactly where taxes and sovereignty end”. Calhoun reminds
“The eradication of once quasi-autonomous cultures, or their reduction to mere regional
dialects or local customs is continually echoed in the subordination of once vital (and perhaps
still important) differences in the construction of national histories” (2007, p. 53). Thus, the
migrant settlement polities in the Balkans, the North African provinces and Anatolia could be
seen “as integral to Ottoman internal colonization, state building, territoriality, and population
politics...to create, identify, and place “ideal” Ottomans, to categorize and make legible
populations and spaces, and to disrupt and erase existing communities” (Fratantuono, 2019, p.
2). All things considered, modernization strategies were meant either to incorporate/assimilate
certain identities relating them to certain spaces, time sequences, characters or to eliminate

[3

them; “...subdue[ing] the multiple, the discontinuous, difference into the realm of presence”
(Véazquez, 2011, p. 28). Through a systematic production of geographical imagination and
social engineering “...the space of the state was domesticated as the proper place of the
nation. This was the spatial matrix within which local communities hence could be inscribed,
fixed, and ranked” (Hansen & Stepputat, 2001, p. 11). The negative classifications and
representations, for instance ‘backward’, served for this purpose while at the same time

benefited an internal colonization process in which cultural domination was exacerbated with

an economic one.

The concept of internal colonialism has been used globally in a wide array of contexts to
explain diverse situations of geographically-based patterns of systematic inequality through
material exploration and political subordination by the destruction of local values and systems
of social organization of groups deemed ethnically or racially distinct than the dominant
identities or their administration through a group of intermediaries co-opted from the
colonized group; subjugation and acculturation via the imposition of the dominant culture,

language, religion or ways of life that do not occur only through the use of violence but also
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resorting to humanitarian discourses justified by the favorable impacts of civilization(Hind,
1984). Yet the increasingly frequent use of the concept issued from neo-Marxist scholars’
analyses as part of a larger critique of development ideologies and dependency theories to
outline systems of stratification that emerged in postcolonial societies in which class lines and
cultural/civilizational distinctions overlapped and reinforced each other, particularly in Latin
American and later on in the North America in Black and Chicano literature, to explain the
racial effects of poverty and isolation on indigenous communities’’!2, These studies had
strong political implications upholding the existence of ‘suppressed nations’ within nation-
states and thus, it is not surprising that the internal colonialism has become increasingly

popular among groups who claimed greater political power and autonomy (Stone, 1979)7374,

From this standpoint, internal colonialism has opened up to discussion a broader spatial and
temporal model referring to dynamics that cross colonialism from economic and symbolic
angles in the context of peripheral modernity, inter-national and global power systems; that is
to think the notion of ‘internal’ both in relation to the impacts of global systemic and anti-
systemic movements and within national context to understand the historical particularities
(Martins, 2018). In this respect internal colonialism also highlights the connections between
colonial conditions within the borders of modern nation-states and intersecting borderlands
from the historic situations of indigenous and hybrid populations that inhabit these spaces

(Chavez, 2013). Further, internal colonialism bridged the theories on settler colonialism,

70 (Blauner, 1969; Casanova, 1965, 2006; Cotler, 1970; Gutiérrez, 2004; Hicks, 2004; Cusicanqui, 1991;
Stavenhagen, 1965; Berghe, 1978; Williams, 1977)

71See (Martins, 2018, para. 12); “In the post-independence context, throughout the 19th and 20th, descriptive
information were necessary for the management of the national territory and to the political and legal
organization of the community and oligarchic groups. In the second moment, throughout the 20th and 21th the
postcolonial thought moves progressively for the critique to the domination and exploitation in the national and
international contexts. The intellectuals came to raise some deeper understandings regarding the issues of
national development, dependency, imperialism, social movements and democracy. This is the context of the
emergence of the Internal Colonial criticism. In the Asian and African contexts, oftentimes, Post-Independence
thought coincides with the emergence of Internal Colonialism”.

72 Internal Colonialism has been applied to many different contexts all around the world, from Middle-East and
Africa to Asia, Australia to South-Africa, Canada among many others that include ‘internal colonies’ of Europe
such as Wales, Scotland, Pyrenées. For a list of references on studies that are based on the notion of internal
colonialism in various geopolitical frameworks see (Hicks, 2004; Hind, 1984).

73 As Casanova expressed “Aparecieron ligados al surgimiento de la nueva izquierda de los afios sesenta y a su
critica mas o menos radical de las contradicciones en que habian incurrido los estados dirigidos por los
comunistas y los nacionalistas del Tercer Mundo. Atn asi, puede decirse que no fue sino hasta fines del siglo XX
cuando los movimientos de resistencia y por la autonomia de las etnias y los pueblos oprimidos adquirieron una
importancia mundial. Muchos de los movimientos de etnias, pueblos y nacionalidades no sélo superaron la
logica de lucha tribal (de una tribu o etnia contra otra) e hicieron uniones de etnias oprimidas, sino que
plantearon un proyecto simultaneo de luchas por la autonomia de las etnias, por la liberacion nacional, por el
socialismo y por la democracia. La construccion de un Estado multiétnico se vincul6 a la construccion de “un
mundo hecho de muchos mundos” que tendria como protagonistas a los pueblos, los trabajadores y los
ciudadanos (2006, pp. 411-412) .

74 For works on colonialism from different geopolitical contexts see (Comaroff, 1991; Das, 1978; Gouldner,
1977; Mettam & Williams, 2001; Murphy, 1991; Williams, 1977; Wolpe, 1975; Zureik, 1979)
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borderlands theories and migration, disclosing how certain identities in contiguous societies
under colonial conditions became racialized (Chéavez, 2011; Veracini, 2013; and for a critique
Byrd, 2011). Alternatively, other scholars used the term to show the overlooked analogous
colonial relations between patterns of colonization in over-seas territories and that within
metropolitan boundaries of the European or Western states in regards to its peripheries and
pointed out the striking similarities in the discourses of internal colonization and European
imperialism (Hechter, 1972)7. In fact internal colonization was a common phenomenon in
Europe surfacing in the states’ social engineering and population management attempts by
means of scientific, technological, economic and political interventionist policies during the
interwar period (Grift, 2015). Johnson and Coleman expose how the creation of internal
differences and othering processes constituted the groundwork to define the modern nation-
state that entailed the intentional construction of “backward” regions, that were indeed deviant
forms of life, as antithetical to national norms(2012, pp. 863—-864)76. They refer to Yiftachel
(1998) who similarly disclosed the bordering processes within nation-states, the formulation
and maintenance of internal frontiers, as instrumental both to justify interventions in

economically and culturally ‘weaker’ regions and simultaneously forged the unified nation”’.

Meanwhile, these broad outlines of internal colonialism need to be studied with respect to
context sensitive parameters. Verdery (1979), for instance, in her historical study of inter-
ethnic tensions in the Habsburg empire noted the manner in which the dynamics of internal
colonialism could vary according to a society's position within the world economy. In
addition, Osterhammel (2010) proposed an examination taking into account the differences of
internal colonialisms by introducing the idea of “colonialism without colonies”, which does
not suggest the absence of relations of subjugation but situations when colonial dependence is
not established between metropolises and far-away colonies but between dominant centers
and subordinate peripheries situated in the interior of nation-states or spatially congruous

empires.

BAlso Grift, 2015, p. 145. And for a special emphasis on the inquiry of German colonialism see (Kopp & Kopp,
2012; Liulevicius, 2009; Thum, 2013)

76Also (Sidaway, 2000, pp. 18-19)

7Scott’s work, Seeing Like a State (1998, Chapter 2), also makes it abundantly clear that state-making was
already an act of internal colonization making use of practices such as the creation of cadastral maps, the
imposition of surnames, and the reorganization of urban space that served the common objectives of state
simplification and legibility whether in colonial or ostensibly national settings. Eugene Weber in his book
‘Peasants into Frenchmen’ (1976) in the same vein had suggested that nation-buidling itself can be understood as
a colonial activity, an issue further raised by Fernand Braudel (1990). See also Dirlik;*Nations, even in their
origins in Europe, implied the establishment of boundaries and the imposition on disparate local populations of
uniform administrations that erased pre-existing practices of social regulation” (2002, p. 436) and (Krige &
Wang, 2015)
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Most of the time, colonial developments in these circumstances took shape under migratory
and settlement schemes of groups of people loyal to the metropolis in frontier areas to make
use of ‘unoccupied’ land, often far from empty but instead populated by people with diverse
national or ethnic backgrounds or ways of life, to initiate economic and social progress and
increase cultivation by means of modernization of agricultural production as well as security
(Moses, 2008). In fact, prior to the internal colonialism as a concept gained prominence,
Lenin (1956) had already depicted the Russian Empires colonization policies through the
forced migration of populations from the center to its outer steppe regions in order to
introduce commercial farming and its inseparable connection to the development of industry
in its core regions . Later on Gouldner (1977)maintained the same line of arguments to prove
the continuation of domestic colonization of the rural areas by the urban-centered power elite
under the Stalinist rule and how peasants became Soviets’ Indians and the countryside a

continental reservation.

Very much alike, the Ottoman colonial practices assumed increasingly at the end of the
imperial rule the same patterns. Fratantuono (2019) mentions how the word ‘kolonizasyon’
(Tr. colonization) was being employed in the records of the Foreign Ministry for settlement
permission under the 1857 regulations to refer to placing newcomers and immigrants as
agricultural producers in areas of low population. Also the nomadic populations whose
acculturation to the metropolitan culture was never desired by the elite (Aksan, 1999) that
inhabited the colonial borderlands which were simultaneously buffer-zones against the
competing powers would be used as fighting force to do the “dirty work of government’”
(Maroya, 2003). As Kasaba’s work (2011) exhibits, at the end of the empire the usually
pastoral tribes which were most often in set at odds with the sedentarizing impulses of the
imperial administration were leveraged to rid the empire of groups that were considered to be
a peril to the unification of the nation. The Hamidiye cavalry units, a tribal militia composed
of mostly Kurdish tribes that operated in the eastern provinces of the Ottoman empire would
be formed around the same time and “was put into play in the complex game of power that
involved the Ottoman state, Kurdish tribes, Russia, the British, and settled Armenian and
Kurdish villagers (Klein, 2012b, p. 147). Both religion and the partial incorporation of
menacing populations, such as the Kurds, and the pitting groups against each other paralleled
by the changes in the economic and land structure would be the underlying reason behind the
Armenian genocide. Gocek (2011), for instance, argues that not only Armenian but also the

Greek and Kurdish issues initially all originated during the Ottoman era, specifically as a
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consequence of the imperial interactions between the Russians and the Ottoman’s at the end

of 19% Century.

The same use of binaries between ‘civilization’ and ‘underdevelopment ’were to be
continuously used by the Turkish republic as the justifying arguments of the state policies of
migration and settlement that were closely connected with the nationalizing measures, with
heavy implications on Kurdish populations’®. The policies and practices that perpetuate
conditions of internal colonization visible not only in the symbolic violence but
socioeconomic inequality including education, public safety, health, employment, cultural
production inter alia, the plundering of nature and the exploitation of workforce would focus
on the Kurdish ares of the Turkish state. Ismail Besikci (1990) would be the first scholar to
name Kurdistan as an inter-state colony whose work inspired following scholarly analysis on
the economic, social and political conditions of neo-colonialism of the Kurdish populations”.
Further, these works have proved systematic violence and the instrumentalization of
indigenous populations to control the dissident elements to be the very nature of the state’s
ethos; whose undeniable continuity becomes more and more self-evident in the contemporary

policies of the Turkish state.

Therefore, this work sustains that, the foundations of the Turkish nation-state’s key
characteristics would be laid already with the colonial difference constructed not only in
religious terms but also through the encounter between the Ottoman center and its borderlands
inhabited by the nomadic and tribal populations that defined the terms of national belonging.
Such that, it is significant to take into account how the institutionalization and hierarchization
of differences that define the boundaries of the national identity in the Ottoman context took
shape across evolving circles of inclusion and exclusion predicated on differing ethnic and
religious affiliations (Aksan, 1999)%. Calhoun noted that nationalism in this sense “is not
simply a claim of ethnic similarity but a claim that certain similarities should count as the
definition of political community” (Calhoun, 1993, p. 299; see also Barth, 1998). What is
called race in much of the postcolonial literature is in reality a variant of ethnicity and
ethnicity itself is not only a category that differentiates groups linguistically and culturally but
in its core serves in the hierarchical categorization of various dimensions of identity that are

territorially fixed and conflated into a signifier that serves in the disqualification of certain

78 (Ayata, 2011; S. Bozkurt, 2014; Heper, 2007; Ulker, 2008; Ungér, 2008b)
See (Yarkin, 2019)(Yarkin, 2019) for more.
80Also for the construction of national identity in colonial/post-colonial contexts see; (Eisenstein, 2003)
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life-styles from membership to the national community (D. R. Reynolds, 1994)332, Moreover,
ethnicity is invented in the course of cultural, political, and economic struggles during the
construction of the nation, working up the two as mutually constitutive of each other (Alonso,
1994; B. Anderson, 1983; Sollors, 1989). And that being said, this should not mean the
disregard of with what consequences ethnicity was ‘invented’ (Rosaldo, 1990, p. 27). Alonso
(1994) raises the question that the creation of subordinated ethnic subjects with respect to
their asymmetric incorporation and appropriation and their deferentially situated territoriality
in relation to spaces of production, distribution, and consumption during the imagining and
building of nations should be tackled with greater attention. Thereby it becomes possible to
make sense of ethnicity, on one hand, as partly an effect of the particularizing projects of state
formations that produce hierarchized forms of imagining peoplehood (Duara, 1996). And on
the other, the role of the reciprocal construction of ethnicity and nationalism, especially within
anti-colonial struggles that embrace an identity of the self through the countering of colonial
oppression and negation of prior identities which provide the basis for contemporary self-
identifications, comes into view®. However, Dirlik (2002) reminds that this identification
creates an indifference in terms of the reconfiguration of these identities through
contemporary restructuring of power evident in the changing practices of capitalism and the
nation-state. Geertz (1967) also asserts that ethnic sentiments become politicized and indeed
artificially constructed when formerly autonomous societies are forced to reorganize into
state-level social systems and the emerging global structure of capitalism through
colonization. That is why, as Calhoun maintained, ethnicity thought in terms of the basis of a
dominant identity implies autonomy tied to a modernizing state while in respect to
communalisms and tribalisms that involve kinship relations and group solidarity are seen as

reactionary, anti-modern and divisive (Calhoun, 1993, 2007).

Though, it is relevant to note how ethnicity came to replace what formerly had been
subsumed under the tribal or cultural, as a consequence of the dismissal of the word ‘tribe’ in
the 70s by many scholars who considered tribal structures in non-Western settings analogous
to ethnicity as it appeared in Western societies in an effort to eliminate the

civilized/uncivilized dichotomy in anthropological perspectives (L. D. King, 2002). In that

81See also (Alonso, 1994; Radcliffe & Westwood, 1996; Szwed, 1975) and for race (Gilroy, 1990)

82 Chakrabarty remind that the administration of ethnic identities by the political institutions needed the same
fixed and discrete categories that were used in racist discourses and polities and were turned into divisions that
are not permeable that created chasms between diverse groups which cannot be drawn together. In this manner,
he highlighted the parallelism between race and ethnicity as categories that define difference and maintain
subordination (Chakrabarty, 2002, pp. 95-96).

8 (Anderson, 1983; Gellner & Breuilly, 2009); and for a perspective based on race and nationalist see; (Dirlik,
2002; Fanon, 1952, Chapter 5)
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respect, it would be pertinent to question whether this might come to mean that there were
other forms of identity more pertinent than ethnicity in the (pre)colonial period. The fact that
many of the ethnic groups are not only defined in relation to the state as subordinate internal
and cross-cutting identities, but also the states polities were intended to discipline multi-ethnic
populations in composition is overlooked by many postcolonial analyses. Further, alongside
the central place that ethnicity occupied rather than race in the South, the equally pivotal role
of forced migrations in the overlapping imperial spaces is central to the understanding of the
dehumanization of the subjects of ethno-political violence and the hardening of symbolic
boundaries through the translation of these multiple identities into ‘racialized differences’

(Baker, 2018).

Within the scope of the Ottoman empire, Kasaba’s work exposes how tribal identities came to
be codified as ethnic alterity and highlights how tribes and state took shape in a reciprocal yet
antagonistic relationship in the continuous conflicts of legitimacy and ruling power (Kasaba,
2011). This idea is certainly not new. Ibn Khaldun, as early as the 14th Century, in his work
Mugaddimah (1378) had already studied the rise and fall of the state through his theorizing of
the civilizational differences, that he defined as umran, between nomadic tribes and sedentary
societies; the former defined as badawa and the later as hadara in his thinking®*. Yet, umran
was not the equivalent of civilization in the European hierarchical sense but a process which
escaped binary conditions and that delineated manifold modes of living in relation to diverse
communities (Schaebler, 2004). For him tribal groups held a strong assabiyah, solidarity or
group cohesion, among members whose core is the lineage or the community itself, which
enabled them to defeat sedentary people, those settled in urban areas. Assabiyah was not just a
feeling but a collective action (Hassan, 2010). Khaldun predicated that in the nomadic tribal
civilization the hierarchies or subordination did not exist and each one of the members of the
community shared the reputation of the group and yet these tribesmen gradually became
absorbed into a sedentary lifestyle, to which he attributed all forms of social and moral
corruption that came with the luxury normally found in the city, and consequently assabiyah
eroded while a sort of hierarchy developed among the members, with certain individuals
achieving political office or land and others having less power, authority and property (Onder
& Ulasan, 2018). So in fact Khaldun’s idea on state’s appearance was a cyclical construction
in which ruling tribes settled into a life of sedentary existence and formed hierarchical

structures or dynasties causing their decline to be replaced by other nomadic groups with

8 Ernst Bloch ([1935] 1962) made similar comments about how representations of self and the construction of
life worlds related to ideologies of sedentary life and mobility.
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strong solidarity. In such manner, civilization was laid out in multiple forms and temporalities
that coexisted, interacted, interrelated and mutually defined each other. There is evidence that
Ottoman’s were influenced by Ibn Khaldun’s ideas on statecraft (Gratien, 2015; Kafadar,
2001; Kasaba, 2011), especially during the 18th century, and applied it selectively to
understand particular social arrangements and how these could be altered to secure state’s
authority (Fleischer, 1983), and hence the whole rhetorical devices used by them during the
‘civilizing missions’ of the late period in order to avoid being overthrown by the nomadic
tribes that were part of the empire. Nonetheless, the term ‘civilization’ started being used in
varying meanings in the beginning of the 19th Century when the Ottoman officials and
diplomats started building stronger connections with Western Europe®®. The Ottomans used
the conception of civilizational difference that Khaldun laid out between the sedentary and
nomadic societies and modes of life in a way that settled and urbanized cultures were thought
superior and amalgamated it with the European ideas of a universal civilization, a higher level
of social order opposite of ignorance, stagnation, primitiveness and an unproductive existence
which was essential for the modernization and development of the Empire and yet eliminating
its Christian traces (Karpat, 2001). This interwoven ideas of various civilizations within the
Ottoman framework would be the driving force behind the modernization and the-state

making.

This being said the unitary state that was being constructed was impracticable without some
co-operation form the provinces, particularly from the local notables. As far as the tribal
populations were concerned, Ottomans found it easier to control the far away domains— both
territorially and administratively -through the leaders of these inherently mobile groups
(Kasaba, 2011). For instance, the Tribal School established in Istanbul to enroll the sons of
leading tribal sheikhs from Syria, Arabia, Libya, and Kurdistan was an Ottoman device to

transform tribesmen into Ottomans 8¢,

Alternately, in the Balkan provinces, the expansion of the state school system, the imperial
schools, together with the new administrative structures in the provinces, provided the local
notables with the opportunity to obtain offices in the provincial bureaucracy that paved the
way for the structuring of a new ruling class and their incorporation into the Ottoman system
and in return the securing of the balance of power between the imperial center and the

peripheries®’. After all, being Ottoman meant having some kind of relationship with the ruling

85 (Baykara, 2007; Giiler, 2006; Ramm, 2017; Schaebler, 2004)

86 (Hourani, 1969; Rogan, 2002). See also (Deringil, 1998, p. 67):“the transformation of ‘peasant into
Frenchmen’ paralleled the ‘civilizing’ or ‘Ottomanizing’ of the nomad”

87 (Akiba, 2007; Deringil, 1991; Evered, 2012; Finkel, 2007)
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dynasty and being part of its administrative structure (Mikhail & Philliou, 2012). Moreover,
the military modernization and the structuring of the education system were the two main
areas that the Ottoman empire got more and more involved with Western Europe. With the
modernization efforts of the army arose the need of creating military academies to educate the
recruits, a special treasury to pay them and modern hospitals to heal them (Gogek, 2011). And
from these institutions part of the administrative elites of the CUP (the Committee of Union
and Progress), also known as the Young Turks, who compelled the constitutional period of the
Ottoman empire and became nationalist forerunners of the Turkish republic would emerge®3.
The nationalists, typically were members of subordinated ethnic, religious groups who had
been educated in the imperial capital, employed in bureaucracies or somehow significantly
involved with the imperial system (Calhoun, 1993). And anti-colonial nationalisms would be
bestirred by these native functionaries who were both of the new structure of power and shut
out from its rewards, and were keenly aware by virtue of their colonial education of the
fundamental differences that distinguished colonial rule from national politics in Europe
(Dirlik, 2002, p. 436). In the same manner, Young Turks were a constitutive element of the
Muslim groups who lost their homelands at the end of the Balkan wars, resenting the loss of
status and privileges against the non-Muslim minorities whom they saw as benefiting from the
change in the imperial rule with the notion of equality brought by Ottomanism and reforms
(Duguid, 1973; E.-J. Ziircher, 2002). Further, the national identification based on Turkishness
framed by Young Turks would eventually pave the way to the elimination of the non-Muslim
communities — especially the Greek Rums and the Armenian - through collective violence
committed in the name of establishing a nation-state (Gogek, 2011, p. 4). Gellner’s
proposition on nations being an invention of nationalism, a simple awakening too self-
consciousness, is questionable yet he might have been right in suggesting that nationalisms
needed some pre-existing differentiating marks to work on (1964, p. 168). These
constructions played on the prior differences and hierarchies, not only ethnic like the vast
majority of postcolonial analyses argued but also the multiple transversal identities, by

marking internal Others existence in order to construct the self-identity of nations®°.

Meeker upholds a matching argument for the Ottoman empire;

So the Empire generated a state people even before the Republic generated a state
people. The capacity of the imperial project to mobilize the population would have a
direct bearing on the capacity of the national project to mobilize the population. For
to reform a state people that already existed, it would be necessary to address the
very elements that composed that state people, replacing in each instance an

8 (Aksan, 2006; Bozarslan, 2010; Hanioglu, 2001; Hanioglu, 1995; Ziircher, 2014; 2002)
89 (Alonso, 1994; Balibar, 1990; Chatterjee, 1993b, 1993a)
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imperial formula with the equivalent of a national formula: hats for turbans, shoes
for slippers, tubs for hamams, a romanized script for an Arabic script, a secular law
for a sacred law. This means that the Republic would inevitably feature a derivative

Raccioppi and See (2003) evidence the ways in which colonialism and pots-colonial states
structured ethnic confines out of kinship networks and how these were used to exacerbate
inter-ethnic rivalries by referring to Horowitz’s (1985)work which elucidates how claims to
legitimacy of colonial policies, simultaneously consolidated group identities and created
divisions of ‘advanced’ and ‘backwards’ groups. And this hierarchy of different modes of
living and time became the basis of independent nation states that continue to operate within
the old colonial legacies (Duara, 1996, p. 6). Historical inquiries on the Armenian Genocide
have already explored in length the continuities between the Ottoman social engineering and
population politics increasingly getting apparent during the Hamidian period and the
following Second Constitutional Period (1908-1918) as well as the Kemalist era (1919—
1950). So while the anti-colonial claims of the state elites set out nationalism as an ideology
to be a form of egalitarianism, this on one hand obfuscated domination and violence as the
basis of the state-building and on the other rationalized the social relations that are organized
through hierarchical placement of peoples under nation-state system (Sharma & Wright,
2008). Notwithstanding, nationalism is a matter that cannot be narrowed down merely into the
singular and particular ideals of nationalizing elites and instead should be tackled as a multi-
faceted construction in relation to different ideologies and power centers and various groups
of people embedded in these as actors holding power to influence this construction (Ahiska,
2010). The context in which multiple nationalisms emerged in the Ottoman empire likewise
was a process shaped by numerous actors from state elites, to nationalist activists,
entrepreneurs and colonizers, ideologues, locals and newcomers and equally a breeding
ground of opposition to these emerging nation-state ideals (Kafadar, 1995). Although with the
Young Turk revolution “individuals were forced to pick a side — Muslim or Christian, Greek
or Bulgarian, Arab or Turk... there were some, perhaps many, that refused to opt for the
national project (Philliou, 2008). Also, until the I WW, the transformation in political
representation before stiffening in nation-state form had gone through experiments of some
sort of local federalism accommodating the interests of diverse local elites and local practices
that a perspective assuming an inevitable transition from empire to nation-state eschews®!.

Instead, Abou-EI-Haj (2005) suggests to consider nation-state as one of several choices for the

9 (Akgam, 2013; Diindar, 2013; Fratantuono, 2019; Gingeras, 2009; Seker, 2007; Ungbr, 2012a)
1 (Abou-El-Haj, 2005; Kostopoulou, 2016; Mikhail & Philliou, 2012; Tezciir, 2010)
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political re-organization of the society during historic junctures of transition, and therefore

acknowledging the existence of alternatives.

This implies first conceding the state-building as a process that is neither inevitable nor linear
but historical and contingent that requires constant mediation to keep them going (Pettman,
1996). And on the other hand, analyzing the historical conditions of the appearance of nation-
state as the dominant organizational form prepares the grounds for its demise and the eventual
materialization of alternative spatial and political formations (Gupta, 2003). After all, not all

the states discarded alternative forms of organizing power (Vickers, 2006a).

Further, what is more pressing is to affront the interpretations of modernity exclusively in
reference to state formation, such as the literature on multiple modernities, that limits the
multiplicity of modern condition to the multiplicity of national routes to it, by bringing in the
global context of multiple, divergent but interconnected trajectories of socio-spatial change
shaped in relations and dynamics at play with other wider regional, national and transnational
arenas that enable the understanding of critical practices (Delanty, 2006a; Hart, 2002). The
modernizing nationalist narratives already privilege a certain conception of nation, also at
display in anti-colonial nationalisms, which on one hand overrode other identities within a
society-such as religious, racial, linguistic, class, gender, or even historical ones-to encompass
these differences in a larger identity and on the other ostracized the communal and political
constructs of certain groups, the forms of government, economic organization or way of life
proposed and lived by them out of history and modernity (Mignolo, 2011). However, even
when such a neutralization has been temporarily achieved, the way in which the nation is
represented and voiced by different self-conscious groups is often very different (Duara,
1996; Walby, 2003). The colonized whose incorporation into the dominant ideals of nation-
state has never been complete as they were never thought of as part of the colonizing ‘nation’,
kept fostering alternative collective communities and accounts of nationhood within the
ambiguous and transformable borders of national identity (Duara, 1996; Radcliffe &
Westwood, 1996). Keyder (2018), in his inquiry of the Ottoman empire’s legacy, calls into
question the recounting of the story of state formation by looking instead into the histories of
the subaltern, which he suggests still focuses on the formation of the nation-state and instead
propounds exploring historical alternatives at the moment of collapse of empires. In this
manner, it becomes possible to focus on the non-official imaginative geographies and spatial
relations that “provide an analysis of the ‘other side’ to the state project of constituting

national landscape” (Radcliffe & Westwood, 1996, p. 112) that revoke the
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incommensurability of other forms of organizing life that could not be totally worked into the
naturalized collusion of people and territory under the nation form. In that vein, modernity
might be seen as a condition of translation that arise out of the encounter of the self and the
Other, local with global, past and present in response to civilizational and historical
interactions as well as conflicts (Delanty, 2006b). Dealing with modernity, not as the product
of the unique conditions of local narratives, regardless of its geopolitical location, allows
seeing the bigger picture composed of global histories that are not ranked and categorized
according to linear understanding of progress versus backwardness but as intersecting and
cyclical processes. Then, it also becomes plausible to give weight to the realities that presided
the same spatial and temporal framework of Eurocentric modernities and yet excluded from
official narratives as alternatives which unseat universal and almost sacrosanct truths that

confine the imagination.

In conclusion through the inquiry of the Ottoman colonialism this work pretends to disclose
first the contexts of colonial encounters, imperialism and nation-state building that unfolded
during the 19th century Ottoman Empire, which was to be taken over by the Turkish Republic
carrying on the same civilizing logic and similar strategies of an imperial and colonial
mentality manifest in the ethnic/religious Othering, dispossession and the extermination of
ethnicized elements, starting with the Greek Rum and Armenians and continuing with the
Kurds, and the eradication of autonomous structures as constitutive to this modernizing
project. Respectively the Ottoman and Turkish cases will be approached not just as a means to
broaden the Eurocentric reading of modernity but as a moment in which distinct social and
political forms which could not be completely colonized and thus contested dominant
modern/colonial and nation-state centric world system unrolled simultaneously. Through the
inquiry of the colonial conditions that externalized the sociopolitical organization immanent
in the historical memories and life forms of various Kurdish communities as well as their
continuity which bear in themselves decolonizing potentials, this work also aims to
contribute to the probability of restoring of much more inclusive and liberating alternatives
that undermine universal and dominant forms of organizing life and override their

inevitability.
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HLIIL. The Ottoman’s as a World-Empire

The Ottoman Empire ruled over the vast territories of the Eastern Europe, Asia Minor, the
Arabian Peninsula, and North Africa, its domains spread over three continents during almost
over six centuries (1299-1923). It was in the middle of the land and overseas trade routes that
linked Asia, Africa and Europe, hence at the crossroads of local and global flux of people,
goods, ideas and various identities that both constituted the empire’s social structure and
created the spaces of encounter between other imperial powers. During centuries, the Ottoman
Empire expanded over new territories incorporating multi-confessional, multi-lingual and
multi-ethnic populations under its rule. Administratively, the Ottomans inherited forms and
institutional elements of different empires that existed previously -be it Mongolian, Roman,
Byzantine, Seljuk and Islamic-°%;, reworked and merged these into the imperial structure and
through time adapted themselves to the processes taking place both in the direct neighboring
territories of the Persian, Russian, Habsburg empires and the others with which it had a
continuous relationship whether through wars, trade or diplomacy. In other ways, the well-
connected domains of the Ottoman empire were entrenched in a network of imperial
encounters that differed in scale and intensity as part of the worldwide sociopolitical and

territorial transformations.

Undoubtedly, this is not to disregard how the Ottomans established their rule both in the core
and the borderland territories through military conquests but also by strategies of colonization,
to spread a Muslim-Turkic character in the new lands, by the use of pioneer dervishes- the
members of mystical brotherhood- the sedentarization of nomadic populations, particularly
Turkomans, and deportation of ‘hostile’ elements in the annexed territories especially in the
Balkan lands that served in the homogenization of the rural tissue and the transposition of the
imperial mode of urban life. While dervish sheikhs played a significant role in the spread of
Islam by enabling the incorporation of pagan and local non-Muslim beliefs into popular
Islam, thus making the conversion more palatable to the new Muslims, they also played a
considerable part in the establishment of cultural, economic, and even political institutions in
the new territories, foundation of urbanized settlements as well as increasing agricultural

production on the lands that were given to them in return for their military and missionary

92) There are numerous works on the formation of the Ottoman empire, of which the most well-known are the
studies of (Barkey, 2008; H. Bozarslan, 2013; Goftfman, 2002; Inalcik, 1997; Lowry, 2003; Wittek, 1982) for
their scholarly quality
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services in the conquest®. Further, both the settlement of the nomadic groups and siirgiin (Tr.
Deportation) of rebellious groups, whether Muslims or Christians from the occupied Balkan
lands -peasants with insufficient or infertile lands, the poor, the idlers and the nomads- to
distant parts of the empire as preconditions of security, expansion or increased agricultural
production were complementary methods of Ottoman conquest®. This way, Bozarslan (2013)
states, the colonization meant not only a population engineering but also the subjugation of
non-Muslims to new modes of life, that is the imperial core’s traits of an ideal society. On the
other hand, the Ottomans incorporated large numbers of preexisting Christian feudal notables
into the military and ruling class, functioning as local administrators and granted them fief
lands in return for an annual military service (Inalcik, 1954; Lowry, 2003). Besides, the
Ottomans adopted the devsirme system, a “child levy”, and indeed a form of slavery,
signifying the selection of the children of their Balkan Christian subjects who were then
converted to Islam, taught Turkish and trained in the military or civil service of the empire, to
be sent back to the places where they came from to operate as Janissaries -the elite infantry
unites (Lowry, 2008). Indeed, this carrot and stick policy, the incorporation both by force and
the adaptation of the imperial system to the local needs integrating a patchwork of regional
traditions and customs paralleled by providing privileges such as land concessions to the local
elites that collaborated in the conquest of the frontier territories, who would then become the
march lords of the empire, served in the integration of notables in the Ottoman system.
(Barkan, 1938; Lowry, 2013). To be able to govern this multiplicity of practices, peoples and
territories, the Ottoman model of governance was based on a constellation of local notables,
religious functionaries and military leaders, called ayan, notably present in the borderland
provinces equipped with their own private militias, with tax-gathering privileges and
bestowed with political authority that governed the empire as a whole in the 17-18% centuries
and constituted a tributary hub-and-spoke structure that connected the central Ottoman state
with the rest of its territories®. In the Arab provinces, this group of urban intermediaries was
composed of sheikhs, tribal and military leaders, rich merchant families and ulema -religious
teachers of the Islamic community such as theologians, canon lawyers (muftis), judges

(gadis), professors (H. Bozarslan, 2013; Hourani, 1969; Karpat & Zens, 2004). So, the

9 See (O. L. Barkan, 1980; M. Belge, 2005; Inalcik, 1954). Also as Lowry (2013, p. 6) claims; “It was there [in
the Balkans] that the state’s institutions were forged, and it is against this background that we must seek to
retrace the real Ottoman “origins,” i.e., within a geographical and cultural milieu in which the Muslims
themselves were a distinct minority.

% See ( Barkan, 1942; Finkel, 2007; Halagoglu, 1988; Inalcik, 1954; Orhonlu, 1987; Seker, 2013)

%There is a lengthy literature on the Ottoman Empire’s administrative system but for basic and well founded
works see (Barkey, 2008; Faroghi, 2010; Hourani, 1969); alongside studies of Serif Mardin, Halil Inalcik and
[lber Ortayli on Ottoman empire
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Ottoman colonial administration in order to guarantee its dominion, reinforced and sometimes
even reinvented the power of traditional authorities, and in a very pragmatic way allowed the
pre-Ottoman local communal organizations and their leaders to rule — evidently to a certain
extent but with a relatively large marge de manceuvre- in their own territory (Agoston, 2003)
as long as they abode by the rules of the Sultan and fulfilled their fiscal duties. This
decentralized administrative system facilitated incorporating new conquered lands and co-
existence of numerous communities with linguistic, religious, and ethnic differences without
being separated by ethno-nationalist conceptions. Individuals of diverse backgrounds Greeks,
Armenians, Kurds, Turks, Laz, Circassians, Georgians, Bosnians, Albanians, Arabs, Persians,
Jews and -not to mention some smaller groups of Hungarians, Poles, Russians, Italians,
Frenchmen and Germans -built and sustained the imperial project over its lifetime and were
part of its governing institutions in different levels (Kafadar, 1995). Thus, “Ottomans
negotiated between the contradictory, yet also complementary, visions and organizational
forms of urban and rural; nomad and settled; Islamic and non-Muslim; Sunni Muslim, Shiites,
Sufi sects; scribes and poets; artisan and merchants; peasants and peddlers; and bandits and
bureaucrats” (Barkey, 2008, p. 7). This meant that multiple laws and customs, forms of
revenue management functioned differently at the same time, and subgroups did not follow
the same legal statutes under imperial rule negotiating within multiple frontiers that created
direct and indirect vertical relations of imperial integration coexistent with horizontal relations

of segmentation (Barkey & Gavrilis, 2016; Karpat, 1982).

This medley of social fabric was controlled and managed under the millet system that
distinguished the numerous communities as Muslim and non-Muslim subjects no matter
where they resided in the empire whose rights as groups were represented by intermediaries
responsible from governing their communities in terms of religious and legal realms and in
resolving internal and external conflicts®®. During the late Ottoman period, the number of
recognized millets mounted to thirteen, each headed by its millet Basi, the primary
representative directly accountable to the sultan and responsible for collecting the tax from his

followers and each millet was a hierarchically organized religious body with a decidedly

%This is not to imply that Muslims and non-Muslims were entirely equal; for example the non-Muslim
communities’ whose freedom and rights were considered to be guaranteed by the Muslims were liable to an extra
tax burden, the cizye, that the Muslims were exempt from or only the Muslims could bear arms. Bozarslan
(2013) stated “Si I’empire connait des phases de grande tolérance, le syst¢eme zimmi n’introduit pas moins une
inégalité structurelle, qui se traduit dans nombre de domaines, du droit de porter des armes ou de monter a cheval
a celui de construire des lieux de culte, ou encore a 1’obligation de porter des couleurs distinctes. Certains
documents du début du XVI e si¢cle montrent également qu’il est interdit, sous peine d’exécution capitale, de
dresser les croix sur des chemins ou de faire sonner les cloches . Il est vrai qu’on n’observe pas de prosélytisme
auprés des communautés non musulmanes de I’empire (a la différence de la pression agressive de I’Etat a
I’encontre des musulmans non sunnites)”.
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political function (Aboona, 2008; Masters, 2004). There was an overarching Muslim millet
but no Turkish, Arab or Kurdish one, the Orthodox Christians included Greeks, Romanians,
Bulgarians, Arabs, Bosnian Serbs, and the Christians of southern Albania, while Jews and
Armenians composed the rest of the non-Muslim subjects alongside Nestorians, Chaldeans,
Syrians (Catholic and Orthodox) who were considered different communities (Belge, 2005;
Lewis, 1961; Luke, 1936). On the other hand, this seemingly autonomous structure benefited
the state control over diverse groups through religious leaders that acknowledged sultan’s
authority and acting in accordance with state’s interests while isolating these communities
from each other and thereby preventing the consolidation of large-scale territorial movements

against the state (Akca, 2007; Barkey & Gavrilis, 2016; H. Bozarslan, 2013).

Nevertheless, this administrative and fiscal structure and the identitary arrangements that
upheld the social fabric of the expanding empire started being remodeled over the period that
the Ottoman s started losing ground in imperial politics. Indeed, the Ottomans who impelled
European explorations to search for new routes to access raw materials that came from Asia
with the take over of Constantinople in 1453 and thus collaterally take part in the colonization
of the Americas, in the 17th century, like other European imperial states such as Venice and
the Habsburg Empire, began to struggle with limited financial and organizational capacity to
maintain and defend dispersed territories. This was compounded by a structural shift in the
focus of world trade from the Mediterranean to the North Atlantic and East Asia, favoring the
ascendant imperial powers such as the English and the Dutch (Finkel, 2005; Goffman, 2002;
Ortayli, 2004). Abou- El- Haj (2005) propounds that the 17th Century actually had been the
outset of privatization of property and the experimentation with taxing to increase surplus
product and resources for the benefit of the ruling elites and wealthy provincials that both
disrupted the old administrative and political order and changed in the relationship of the
state’s subjects to the land. He suggests that Tanzimat reforms that aimed to respond to
economic crises and the changing world political economy were in reality a culmination of
state practices that had their roots in the aforesaid 17th Century and were not only a
consequence of the European models for change as advocated by many historians. Further he
suggests that not only due to the peasant rebellions against revenue extraction and
privatization ending up in intense social conflicts but also in the face of external aggression,
the central state had become greatly dependent on the provincial magnets for security and
armed forces in the wars with foreign powers. In practice, over the seventeenth and eighteenth

centuries local dynasts and notables had amassed significant power vis-a-vis the central state
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(Ozkaya, 1994). Karpat (2003), confirms that in the following 18th and 19th centuries, the
privatization of the land regime and the emergence of the new elites would indeed constitute

the foundation of the current national states in the Balkans and parts in the Middle- East.

Certainly, in the 18th century the empire would start losing the first lands to the Russian
empire, and fail to keep possession of its Balkan lands at its frontier with the Habsburgs, due
to nationalist revolts. These losses would follow at an increasing pace over the course of the
19th and 20th centuries, for instance during the years of Scramble for Africa that would be
rounded off with the Berlin Conference in 1884, carving up the continent into countries that
disregarded the cultural and linguistic, geographic boundaries of the indigenous populations
and superimposing arbitrary lines which merged disparate groups within the confines of
nation-states, the Ottoman Empire would loose most of its African territories as a

consequence of negotiations between world imperial powers.

At the economic front, during the 19th Century the Ottoman empire also would go through
the Great Economic Depression of 1873-96, the largest long-term price deflation in modern
history, resulting in overwhelming trade and budgetary deficits. And around 30 percent of the
entire government revenue went directly into the coffers of the European-controlled Public
Debt Administration (Akarli, 2006). Further, the former system of bilateral treaties named
capitulations that conceded trading prerogatives such as tax exemptions and low customs to
non-Muslim subjects that traded with European partners were extended and became more and
more frequent in the hope of securing the empire’s place in the world-economy centered on
Europe?” preparing the grounds for the penetration of European capital in Ottoman markets by
facilitating trade activities of European merchants as well as a number of local ‘protégés’,
some of whom were authorized to operate full-scale fondachi, factories, and similar trading
‘colonies’ on Ottoman soil and restricted the empire’s control over its economy (Howard,
2016; Ozsu, 2012). For instance, the Levant Company, a British chartered company
monopolizing especially on textile exports with established commercial centers in Aleppo, as
well as Constantinople, Alexandria and Smyrna controlled not only the eastern Mediterranean
trade, regulated the tariff for the price at which the European merchandise sent to the Levant
were to be sold but the mercantile consul had jurisdiction over civil and commercial disputes
among the company employees, workers as well as other British citizens residing in the
Ottoman Empire and was one of the reasons of British interest in the Middle East and the

Mediterranean lands of the Ottoman Empire in order to secure the “overland” route between

97 For the terms of most capitulations see (Bozarslan, 2010; Susa, 1933; Boogert, 2005)
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the Mediterranean and the Red Sea, as the most important route for communications between
London and India (Epstein, 2015; Wood, 2015)°%. Moreover, other imperial powers such as
France with longstanding economic investments and military ties and Germany with railroad-
building initiatives, along the last centuries of the Ottoman Empire, became influential actors
in the empire’s internal politics (Strang, 1996, p. 38). In consequence, both the debt-
accumulation and the relations of dependence engendered by the influence of a variety of
Western laws and economic dominance established conditions for the Ottoman empire similar
in many respects to those in operation in colonial and quasi-colonial territories (Islamoglu &

Perdue, 2009).

On the other hand, these ascending powers all sought to a certain extent the existence of the
Ottoman empire to consolidate a sphere of colonial influence in its territories, albeit in
different forms than previous periods of colonial supremacy, and also to prevent Russia from
gaining ground. A look back in the instance of the Crimean War (1853-1856) discloses for
example how the displacement of populations along religious lines was actually part of global
imperial politics. During this war, the French and the British got involved on the side of the
Ottomans against Russia as part of the strategy of the former two to hinder the latter's advance
(Figes, 2011) and what happened in the Ottoman- Russian borderlands was the re-location of
the contest between Russia and France over the privileges of the Russian Orthodox and
Roman Catholic churches in the Middle East, Holy Lands of today's Palestine®,
unsurprisingly very much similar to contemporary geopolitics. The protection of the Christian
populations would be a frequently used narrative when it comes to the foreign intervention in
the Ottoman Empire, yet the differentiation and control of the populations along religious
lines was not the result of the encroachment of European powers but also part of Ottoman
empire’s imperial strategies. Ottomanism was propounded in the 19th Century Tanzimat
period in the belief to inspire the loyalty of non-Muslim groups and avoid separatist

tendencies by forming a direct and identical relationship between the government and its

%8For another view of foreign intervention through the global adjustment of the economic, financial, political and
legal systems as a form of informal imperialism and extraterritorial control as marks of the 19" century
imperialism focusing on the European imposed tariff regimes, agreements and concessions favoring European
companies in non-Western contextst such as Ottoman Empire, China, Thailand, and Iran among others see
(Kayaoglu, 2010). And also Strang (1996, p. 39); “Turkish public finances were run by the Ottoman Public Debt
Administration, a body staffed largely by European officials. The Sublime Porte traded reform for European
guarantees. For example, an unpopular edict providing for religious freedom for Christians was worked out by
British, French, and Austrian ambassadors in 1856; its promulgation facilitated Ottoman entry into the Concert
of Europe”

% Interestingly, the ‘Sick man of Europe’ was coined by the Russian Tsar Nicolas I around the same time to
define the Ottoman around the time that it was loosing territory on all sides against the rising imperial powers
including Russia.
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citizens under a uniform and centralized administration working with its own rational
principles of justice, applied equally to all and yet ended up breaking the former millet system
by transforming multi ethnic and religious groups into minorities and majorities!?. On the
other hand, the equality of all citizens on one hand was a strategy to thwart the influence of
Great Powers on the religious groups in the Ottoman Empire and on the other was considered
to be means to mobilize the masses behind the state against the local notables to undermine
their role as intermediaries (Heper, 1980; Hourani, 1969; Karpat, 1972). Nonetheless, contrary
to the Ottoman’s expectations, the promotion of liberal economic policies and the freedom of
private enterprise, together with the deviation of the churches from the religious activities
towards engagement with states legitimizing nationalist principles would stimulate the
ethnicization of non-Muslims communities that prepared fertile ground for the developments

of separatist tendencies (Kamouzis, 2012; Karpat, 2001).

All of this, on the other hand, is not to reduce the Ottoman history to the history of wars or
suggest that European imperial infringement was the only reason behind its demise but show
that the empire was embedded in the imperial contest between various centers of power,
involving both control and leveraging of religious identities!?! and economic competition in
the course of changing configurations of capitalist accumulation, as part of new colonial
arrangements were no more taking place in forms of direct occupation but foreign

interventions that all reshaped the Middle- East.

In the second half of the 19th Century the Ottoman government started undertaking a series of
modernizing reform to adapt the state to the modernizing global political system as well as to
changing capitalist economies and conditions of the world markets that included the
reorganization of the fiscal system, a new land code as well as a common measurement
system, the foundation of a central bank and stock exchange, the construction of roads, canals,
rail lines, telegraph networks and post offices, the foundation of printed press, together with
the foundation of ministries such as education, public health, the establishment of mass
schooling with the first universities and scientific academies, the realization of the first
population census and the implementation of universal conscription. Over this period, the

government paid particular attention to the construction of modern transportation and

100See (Colak, 2006; Heper, 1980, p. 198; Karpat, 1982, 2018; McCarthy, 2001; Onar, 2009; Quataert, 2005)
101For instance Akarli highlights: “In contrast to the basically liberal mood that had prevailed earlier in the
century, religious fervor was becoming an increasingly conspicuous aspect of internal and international politics
in the age of high imperialism with rapid industrialization and its concomitant social problems. It is not a
coincidence that the Dreyfus affair, the Zionist movement, and the Irish question emerged in this period, just as
the laicist French government made peace with the church and worked hand in glove with militant missionaries
around the world.” (2006, p. 350)
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communication networks and economic infrastructure investments in Anatolia as well as the
Arab and North African territories which have always been the vital locations that provided
the capital with primary assets such as gold coming from Sudan and Egypt and resources such
grain products, cotton and spices, soap, olive oil, especially from Syria, which were also the
basic goods of international trade with Europe (Inalcik, 1997). The urge to control the
domestic markets and compete in the international arena, leading to transformative steps, in
order to improve the economic and political integration of the distant provinces, notably the
Arab ones, into the Ottoman state, and to facilitate the transportation of military forces, not
only changed the economic structure of the Ottoman territories but also remodeled profoundly

the administrative and the social arrangements.

On another note, on the eve of WWI most of the infrastructure construction such as canals
railways and ports not only in Anatolia, and Arab territories were mostly funded by foreign
investment including Britain, France and Germany and if not technological expertise of the
foreign engineers were sought for their design. Notably the foreign investment in railways had
been a matter of imperial competition to profit from the agricultural potential of the Ottoman
territories and ports but also link the far-flung European colonies in order to transport goods
and boost industrial development. Most of the infrastructure building in the Balkans were
realized by the British, French, Austrian, Belgian and the German companies to open up many
new trade opportunities with western Europe while the British capital had a great share in the
construction of railroads especially in Egypt, to shorten its reach to India, while Germans
were involved in parts of the Anatolian railways and especially the Baghdad railway, to
connect Berlin with Baghdad, from where they wanted to establish a port in the Persian
Gulf'®, In the meantime, Syria became a region of particular interest and the scenery of
contest between the French and British due to its close relevance to Hejaz railway, the only
transport infrastructure entirely funded by the Ottoman government with the grants of its
Muslim subjects, as well as the ones such as the Muslims of South Africa (Kologlu, 1995).
Indeed, the Hejaz Railway which had one and in Medina, northern Saudi Arabia and ended in
Damascus, Syria passing over Transjordan where it opened up to the Mediterranean sea in
Haifa and Acre ran through the 4ajj pilgrims route and had been a Pan-Islamic project of great
significance for the Hamidian regime to assert a unifying Islamic identity and legitimize the

sultan’s religious authority at a time of political, economic and social turmoil proving the

102See Pamuk (1987) for foreign investments and trade in the Ottoman Empire at the age of imperialism. Also,
Earle (1923) for an interesting survey on how the construction of this railway set the scene for imperial
competition among Great Powers, although his work omits the Ottoman interest and role in its construction.
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Ottoman capacity in mastering modern technology while had a direct bearing on the
Bedouins, urban Arabs and amirs of Mecca (Ozyiiksel, 2014; Talbot, 2015). Alongside the
railroads, telegraph lines, and improvement schemes and the construction of dams as well as
large-scale irrigation projects, such as the Konya Valley irrigation project, granted to the
Anatolian railway company with German capital (S. M. Hanioglu, 2008; Ozyiiksel, 2014),
and the Hindiyya Dam 1911-131%3; in Iraq on Euphrates river as part of the irrigation project
of Mesopotamia with the help of British engineers (Money, 1917) constituted the Ottoman
initiatives to modernize production and create an economy capable of competing in the global
economy while conceding rights to foreign capital to utilize the water resources and conduct
exploitation of mineral and oil in the territories of investment. Although the production of
goods such as silk, carpets, glass, agricultural goods besides minerals, gas and tobacco grew
these did not amount to a major boom in the development of Ottoman industry (Hanioglu,
2008). Here, it is hard to dismiss the fact that Middle East is a ‘shatterbelt’, as coined by
Cohen (2014) whose internal division and fragmentation has been intensified by pressures
coming form competing powers. Hence, as a region, its transformation has been shaped by the
actions of not only the regional powers but also of the great powers who sought to control the

use of the region’s vast energy resources or prevent or limit a rival’s access.

Nonetheless, this is by no means to dismiss the relevance of Ottoman colonial policies in
shaping the sociopolitical and geographical structures of its colonial domains. As Minawi
(2016) expresses, in The Ottoman Scramble for Africa, although the relatively weak position
of the Ottomans vis-a-vis its neighbors compelling them to accept unfavorable economic and
political arrangements that makes it appear as if the empire was partially colonized by its
powerful allies, Ottomans sought to avail themselves of the situations by doing what all the
empires were doing around the time to take part in the new world order when notions of
sovereignty are changing but also to guarantee its very own sovereignty playing other empires
off each other in order to maintain autonomy. Minawi affirms that the Ottoman Empire was
actually striving to figure out new ways of exerting rule in Africa, just like its
contemporaneous empires the British and the French, not only by expanding the role of state
institutions in the provinces, through the extension of infrastructure such as telegraph lines as
well as diplomatic maneuvers to assert claim to sovereignty by proxy of the provincial

officials or local leaders but also by relying on international legal terms. Referring to these

103An interesting work on how Ottoman’s used water warfare and the disruption of the ecosystem to weaken
certain tribes controlling areas around Euphrates river by changing the course of the rivers or constructing canals
and dams to dry out or flood the areas that sustained their livelihood see (Husain, 2014)
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international agreements, Ottomans claimed parts of Sub-Saharan Africa as the “hinterland”
of their remaining North Africa provinces like it did during the Berlin Conference, and even

organized military campaigns to expand its territory into regions such as modern-day Yemen.

Further, the infrastructural investments and technological advances benefited the Ottoman
government to ensure labor flow from rural to urban areas to resolve manpower shortage in
further production, tying underdeveloped ares to to the developing markets by opening remote
areas to capital investment as well as controlling tribal populations that have been until then
fairly autonomous in economic and political terms. The settling of the Muslim immigrants
coming from the Balkans along the railways with the concomitant enactment of the Land
Code in 1869 that established private property and commodity-producing households by
authorizing the distribution of the state lands and issuing title deeds to these families in
Anatolia on one part (Pamuk, 1987, Chapter 6). And yet differently in the rural south in Syria,
Lebanon, Palestine, Iraq and South-eastern and eastern Anatolia, the land code that was
intended for settling the tribes, Arab, Bedouin or Kurdish, as a means to increase tax revenue,
production and security, induced the emergence of absentee lords or local tribal chiefs and
sheikhs who became a rentier class making use of the laws to obtain personal estates and large
tracts of lands as well as their proxies benefiting from these transformations, and parallel
buttressing feudal or semi-feudal relationships while relegating the rest to share cropping
tenants'%4. So in practice, the state’s plan to weaken the local sheikhs backlashed and yet both
the changes in the land structure, the following transition from nomadic to agricultural life
and the technological advances such as the railroads, dams and canals, that served in the
expansion of cultivable land and in the effective centralization of the Ottoman administrative,
political and economic structures vitiated tribal composition, crossing over and dividing the
lands that upheld these communities and undermining the traditional economic organization
based on long distance transport and animal husbandry requiring extensive pastureland'®. As
might be expected, these changes aroused unrest in tribal society winding up in rebellions,
especially within the segments that were adversely affected the most, while through
inducements and alliances Ottoman or not, the imperial powers with direct stakes in the
region had to incorporate the local power-holders in the new system for the survival of the
state or cooperate with them to control the regional economies (Hathaway, 2002; Karpat &

Zens, 2004; Rogan, 2002). Consequently, the state’s penetration in the tribal society together

104 See (Aksan, 1999; Bektas, 2019; Farouk-Sluglett & Sluglett, 1983; S. M. Hanioglu, 2008) For the Iraqi
territory and Bedouins see (Baer, 1957; Nakash, 1994)
105 See (Akarli, 2006; Bektas, 2019; Nakash, 1994; Rogan, 1994; Shahvar, 2003)
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with the settlement process disrupted the internal functioning of these societies based on
traditions and customs as well as internal organizational dynamics. For instance, the sheikhs
who served as symbols of the ancestors, as arbiters in internal disputes regulating the
communal order and peace became severed as these figures started participating in the
imperial hierarchies at the expense of their communities and gain a superior status in relation
to their kin or in some instances they were replaced by aghas, while creating disunion within
the ruling households of the tribes and thus inducing inter-tribal conflict (Bektas, 2015; M. V.
Bruinessen, 1992; Haj, 1991; Miles, 1919). The state’s modernization and centralization
policies held sway predominantly in territories populated by Kurdish communities not only
altering the semi-sovereign social structures but also their relationship to state power as well
as with the rest of the indigenous populace that inhabited the same regions, such as the
Armenian, Chaldaean and Nestorian Christians and Assyrians, Yezidis or Turcomans among

others, defining the imminent conflicts that would issue from these preluding the WWI.

ITL.IV. Kurds as the advantaged subjects of the Ottoman rule

The diverse Kurdish peoples roughly inhabited the territories shaped by several mountain
chains, the Taurus to the Northwest and Zagros to the East, the area spreading over the upper
Mesopotamia plains bounded by the Tigris-Euphrates river system, two of the most
significant water-courses in the Middle-East, towards the highlands of Armenia passing
through Lake Van and down in the East reaching towards Lake Urmiya in Iran expanding to
Northern Iraq in the South. The region, apart from being home to the headwaters of two of the
most significant water-courses within the Middle East also possesses important oil and
mineral deposits. It was also crossed by major overland trade routes between Asia, Europe,
Russia, and the Arab Middle East!%. All of which increased, and continue to increase, its
importance in terms of interstate control and conflict. On the other hand, the Kurds, until the
twentieth century, have been sharing these territories with Armenians — the other major
indigenous community especially in Eastern in Anatolia- Turcomans, Arabs, Zaza, Jews,
Christians, Yezidis and other sects and several other small ethnic and religious groups- such

as the Syriacs (also named Assyrians or Arameans), who included all Aramaic-speaking

1%6Dyring the Achaemenid period, King Darius’ Royal Road, from Susa to Sardis via Arbil, ran through
Kurdistan. It later lay along the Silk Road, and all major routes from East to West, until the opening up of sea
routes in the fifteenth century. For the British Empire, it lay on the overland route to their imperial jewel, India
(O’Shea, 2004)
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Syrian-Orthodox, Protestant, Catholic, Nestorian and Chaldean Christians and even some
Gypsies named Poga or Lom- adding up to the ethno-linguistic and religious medley of these
lands!'?7. And that is why the extent of the Kurdish lands are difficult to define with precision
not only due to the lack of documentation and investigation but the nested nature of different
cultures and ethnicities as well as the conflicting claims made by the various groups and the
sensitivity surrounding such a long-standing border zone. As a consequence, all these
identities overlapped instead of being considered as belonging to internally homogeneous,
sharply differentiated, externally or hermetically bounded social units, creating ethnically
mixed villages and multiple loyalties!?®. The Kurdish people have not belonged to a single
religion or have not spoken a single Kurdish language; there are different religions/sects and
dialects in the region (Bruinessen, 1992, 2000, 2005). Despite being far from homogeneous,
tribal or kin-based affiliation and those of territory, being neither purely one nor the other,
constituted the basis of the Kurdish social organization although belonging to a tribe was not

grounded in religion or to a certain extent ‘ethnicity’!%° though most of the large tribes have a

07For a historical investigation of how the designation “Kurd” had ambiguous meanings due to the
interwovenness of different groups, cultures and languages in the region, see James (2014); for the blending of
Arab Bedouin and Kurd based on a supposedly common way of life almost synonymous with ‘nomad’ or 4jam
(non-Arab/Iranian) due to lingustic difference by Arab authors; or as a consequence of shared living spaces with
Armenian through the indistinct use of the term Zizdn, known to be used in eastern Armenian dialects as a
pasture in the mountains and used today to refer to summer pastures in Kurdish and employed to define a
specific geographical and territorial complex inhabited by Armenians and Kurds (2007). The author calls
attention to the political undertone of both the use and vagueness of these terms that put to use to differentiate or
on the contrary shroud difference in order to claim superior ethnic origins. Similarly; in the The Kurds: An
Encyclopedia of Life, Cultre and Society Maisel quotes “citing the work of 10th-century scholar Hamza al-
Isfahani, Russian-born orientalist Vladimir Minorsky noted that the Persians “were accustomed to call the
Daylamites “Kurds of Tabaristan” as they used to call the Arabs “the Kurds of Suristan, i.e. of Iraq ...” further
observing that other Arab and Persian authors from the 10th century used the term to describe “all Iranian
nomads from the Western Persia, such as the tent-dwellers of Fars” (Minorsky, 1943, p. 75) the Persians “were
accustomed to call the Daylamites “Kurds of Tabaristan” as they used to call the Arabs “the Kurds of Suristan,
i.e. of Iraq...” further observing that other Arab and Persian authors from the 10th century used the term to
describe “all Iranian nomads from the Western Persia, such as the tent-dwellers of Fars”. This has led a number
of scholars to conclude that the term Kurd was originally a socioeconomic designation, being synonymous with
the term “nomad,” and only later came to refer to a specific ethnic community (Jwaideh, 2006; Nikitin, 1956).
And also McDowall (2005, p. 9): “But we also know that by the time of the Arab Muslim conquests of the
seventh century AD, the ethnic term *Kurd® was being applied to an amalgam of Iranian and iranicized tribes,
some of which may have been indigenous *Kardu®, but many of which were of semitic or other ethnic origin. In
Israel today there are Jews who describe themselves as Kurdish, and we can describe the Assyrian Christians
who coexist with Muslims in Kurdistan and speak one of the Kurdish dialects, as Kurdish by culture also.
Although the Kurdish people are overwhelmingly Sunni Muslim, they embrace Jews, Christians, Yazidis and
other sects (e.g. the Alevis of central Anatolia, and the Ahl-e Haqq in southern Iranian Kurdistan)...Arab lineage
among the Kurds is not all imagined. Arab descent had a very special practical role among the Kurds for both
religious shaykhs and for the chiefs of tribal confederations”

108 See Sykes (1908) for a detailed monograph on the Kurdish tribes of the Ottoman Empire in 1908, in spite of
the non-negliable prejudiced, Orientalist language he used, almost to the degree of racism, with detailed accounts
of knit together elements of culture, garments, languages and tribes locations and migration routes exhibiting the
coexistence of diverse ethnic groups within the tribal structure.

109 “Most Kurds in Turkey have a strong awareness of belonging to a separate ethnic group...There is, however,
by no means unanimity among them as to what constitutes this ethnic identity and what the boundaries of the
ethnic group are.” (Bruinessen, 2000, p. 613)

132



hierarchical structure, with a leading lineage, a number of commoner clans/lineages, client
lineages and subject non-tribal peasantry in which Armenians, Nestorians, Assyrians or
Yezidis among others constitute the populations under the vassalage of these tribes.
Bruinessen defines the Kurdish tribe as “a socio-political and generally also territorial (and
therefore economic) unit based on descent and kinship, real or putative, with a characteristic
internal structure..It is naturally divided into a number of sub-tribes, each in turn again
divided into smaller units: clans, lineages, etc [or larger tribal confederations]...Actual
political allegiance to a lineage becomes more important than real kinship” (1992, p. 51).
While tribe is taken as the primary structure, the Kurdish populations have been fairly
heterogeneous composed of non-tribal — especially in the low-lying areas in the foothills and
on the plains- pastoral (semi-)nomadic and sedentary agriculturalist groups combining
transhumant animal husbandry (McDowall, 1996, 2005). The mountain tribal nomadic
lifestyle with that of the plain’s agriculturists was in symbiosis and thus trade and exchange
took place between a variety of lowland centers and Kurdistan’s diffuse population (O’Shea,
2004). Aghas and sheikhs, as religious leaders, are the main figures with political influence
who administered justice and impose solutions to settle inter-tribal feuds and represented the

tribe in relation with the outside state structures (Bruinessen, 1992).

Since the earlier times the Kurdish independent tribes resided the borderlands of many
different dynasties and empires, at times fighting against and at others collaborating with
these'!?. And after the mass conversion to Islam, between the seventh and ninth centuries,
most of the time fought for the Islamic dynasties as military allies (Arfa, 1966). As O’Shea
argues “[T]his region forms the cultural margins of several adjacent territories, and certainly it
can be demonstrated that it has long acted as a buffer zone, both by accident and design,
between rival regional and colonial powers all parts of Kurdistan are marginal, ethnically,
geographically and economically to their host states, and exist as classic frontier regions
(2004, p. 10). During the 16th and 17th Centuries, they would be the main power-brokers in
the course of the contest between the Iranian Shi’i Safavid dynasty and the Ottomans, that
would play an important part in the formation of “oppositional” Alevi and “establishment”
Sunni identities in the Ottoman Anatolian territories,[that] still resonate and are imagined
today” (Houston, 2007, p. 404), while the Kurdish complicity with the Ottomans in
overcoming the Shiite would contribute to the Islamisation of the rural areas, their integration
in the imperial system and the spatial and temporal legitimization of the Ottomans as the

supreme representative of the universal dar al-islam (house of Islam) (Bozarslan, 2013). In

110 For an early history of the Kurdish tribes see (McDowall, 1996, Chapter 2; Ozoglu, 1996)
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that sense the Kurdish populations living in various territories of the empire were “among the
‘privileged’ subjects of the Sultan during the Ottoman period, as part of the dominant Muslim
majority and thus the relation between the Kurds in Anatolia during the Ottoman period was
through religious — Sunni -proximity rather than ethnic ties as opposed to the Shiite Kurds in

Iran (S. Simsek, 2004).

Constituting a buffer-zone in the polynodal realities of the Middle-East, during the reign of
Sultan Selim I (1512-20), an important Kurdish figure Idris Bitlisi was charged with
establishing an administrative framework of the Kurdistan in return for their services in
fighting off the Iranian forces to secure the Eastern borders of the empire and Kurdish
prominent families thus gained important positions in the newly formed semi-autonomous
Kurdish emirates as local rulers with hereditary land rights and exemption from taxes or other
Ottoman interference, with total authority to decide on the successor rulers of these units!'!.
The parts of the Kurdish territories that were not given autonomous administrative status were
divided into some twenty sanjags, some of which were to be governed by centrally appointed
sanjagbegis, while in others, called ocaklik, yurtluk or Ekrad beyligi (‘family estate' or
'Kurdish sanjaq') governorship was to remain within the Kurdish ruling family, in which the
central government had the right to intervene, but only members of the ruling family were
eligible for office''?; an agreement as part of the balance of power and mutual
interdependence between the state and the influential tribes -not only Kurdish but also

Turcoman and Arab- in the frontier zones.

This new administrative structure indeed was fundamental for the Ottoman state which
needed to restructure the dispersed Kurdish political groups into more uniform and less
threatening units above the tribal level and preserve and consolidate the political power of the
Kurdish nobility (Ozoglu, 2004). Consequently, Ozoglu (1996) and Bruinessen (1992) claim
that, due to the unequal relation between the State and the tribes and emirates, it could be
assumed that they were in fact State’s creation. However, Kurds were not passive partners at
all in the state-tribe interaction; during the 16th Century the Kurdish allegiance to the Safavid

and Ottoman empires fluctuated depending on their political interest while by becoming part

111 (Gunter, 2009; Maisel, 2018; McDowall, 2003; Ozoglu, 1996)

12 (Bozarslan, 2013; Bruinessen, 1992; Oz, 2003; Sinclair, 2003; Tezcan, 2000). Also as Agoston asserts
(Agoston, 2003)(2003) during the 16th Century the Ottomans were forced to follow a flexible administrative
practice in most of its frontier provinces accepting the pre-Ottoman administrative, legal and economic
arrangements and had to rely on village headmen, "elders" or "notables of the province"(a'van-i vilayet), who
were wealthier peasants generally chosen by their fellow-villagers from within the community, in places such as
Hungary and Georgia alongside Eastern Anatolia.
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of a larger and stronger political structure, the Kurdish beys, secured and consolidated their

political power over their subjects (Ozoglu, 2004).

However, during the 19th and early 20th centuries the rationalization and centralization of
provincial administration, paralleled with the interventions in the regional economies, the
transformation of property relations stemming from the commercialization of agriculture and
the settlement of the tribes!'3 as well as the outside interference in Anatolian as well as the
Middle Eastern territories of the empire would alter greatly the status and administrative
organization of the Kurdish tribes. Correspondingly the tribes, and mostly the local elites,
would start pursuing private interests and increase of their political and economic resources
while the state would attempt settling nomads and take over regional trading center and routes
affecting the tribes relation to land — shift from nomadic to agricultural economy, shrinkage in
pasture lands and the breaking down of large units working in agriculture or the increase of
sharecropping- and to one another (Klein, 2012b). It is well documented that the state
managed to carry out sedentarization mainly through mediating wit tribal authorities or
through agricultural incentives and subsidies to make settlement appealing to the peasants

(Kéksal, 2006).

With the gradual disintegration of the Ottoman empire and the contraction of its territories
tightened by Russian, French and British expansionist ambition and also with the numerous
revolts — not only in the Balkans bu also such as the Egyptian governor Kavalali Mehmed
declaring an independent state and even marching into Syria in 1831 and a year later
penetrating deep into Anatolia- the Empire would be squeezed into Anatolia which was
already going through intense population changes not only with the Muslim immigration from
the Balkans, Crimea, and Caucasus, dealt previously in this work, but later on between 1912-
1924 alone, the population exchanges between the Ottoman empire and Greece increasing the
Muslim inflow mostly during the rule of the Committee of Union and Progress (CUP). During
this turmoil the Ottoman government, in an effort to establish control over its remaining
territories notably in the frontier zones, started appointing governors and military
commanders from the imperial center to remove the semi-autonomous Kurdish tribal leaders

from their ancestral fiefdom!'%. Also, with the provincial reform of 1858 the Ottoman’s

113See Jwaideh (1984) for the implications of land tenure policies and social change in Iraq during late Ottoman
times

114The main disaffected centers that the two sultans successfully sought to subdue were as follows: “1. The
Mamluk dynasty of Baghdad. 2. The local ruling family of Abd-ul-Jalil of the pashalic of Mosul 3. Various
Kurdish emirates spread over many regions of ancient Assyria and upper Mesopotamia, notably 3a. The emirate
of Baban (region of Sulaimania), b. The emirate of Soran (Rawanduz), c. The emirate of Bahdinan (Amadia), d.
The emirate of Botan (Jazerah), e. The Kurdish section ofthe emirate of Hakkari and many other centres in
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reorganized the administrative arrangements to strengthen the central control and also to
avoid forming large provinces with powerful governors specially in the areas with complex
ethnic compositions while incorporating the local notables in the provincial bureaucracy, in
fact the government sometimes even redefined administrative borders to adapt them better to
zones of influence of the various tribes (Aydin & Verheij, 2012). With the reforms, Macedonia
and Albania inhabited by Slav, Greek, Albanian, and Turkish populations was divided into
five provinces, whereas Eastern Anatolia inhabited by Armenians, Kurds, and Turks, the
number of provinces was increased from three to five in the 1870s as part of the policies to
further reduce the size of these sub-units to better manage them!'>. Yet, in contrast, Diyarbakir
Province, at the end of the 19th century, considered still the capital of Northern Kurdistan
remained a supersized administrative entity, was enlarged up to the city Van, located on the
Caucasian border, encompassing parts of the modern Turkish provinces of Sanliurfa, Mardin,
Elaz1g, Batman, Siirt and Sirnak, as well as parts of today’s Northern Syria and Iraq as the
centers will to unify and rationalize the military and administrative resources especially in the
big urban centers of the peripheral territories (H. Bozarslan, 2018; Tezcan, 2000). Diyarbakir
was denominated as the ‘Kurdistan Eyaleti’ (Kurdistan province) recognizing the region as a
political and administrative unit rather than just being a geographical identification, between
1846 and 1867, as a move to aim establishing direct control over Kurdistan (Ozoglu, 2004,
pp. 61-62). Diyarbakir, After the Conference of Berlin (1878), became known to Europeans
as one of the six ‘Armenian vilayets’ - Erzurum, Van, Bitlis, Diyarbekir,
Mamuretiilaziz/Harput, and Sivas as part of historical Armenia, which widely overlapped with
Kurdistan- the area in which reforms for the benefit of the Armenians were to be applied

(Jongerden & Verheij, 2012)!16

On the other hand, despite the aims to centrally control the empire, the Ottomans were aware
of the force of the local leaders in mobilizing important economic resources and large
numbers of fighters, and thus in this period they pursued, at least to a certain extent, politics
of manipulating the various groups in the region so that no one element became powerful
enough to challenge Ottoman sovereignty and subsequently supporting and empowering

particular tribal leaders against others (Dag, 2014; Duguid, 1973; Ozoglu, 2012).

present-day southeastem Turkey. 4. Many powerful Arab tribes, in particular the Shammer Jarbah. 5. The Yazidi
tribes of Sinjar and Shaikhan. 6. The independent Syrian Jacobite tribes of Tur Abdin. 7. The independent
Assyrian (Nestorian) tribes of Tiyari and Hakkari” (Aboona, 2008, p. 160). See also (Arakon, 1995; Aydin &
Verheij, 2012; H. Bozarslan, 2010; Maisel, 2018) for more on the topic

115 (Akiba, 2007; Duguid, 1973; S. J. Shaw & Shaw, 1977; E. J. Ziircher, 2014)

H6For an inquiry on the resistance and Kurdish rebellions triggered by the reforms see (Atmaca, 2019; Dag,
2014)
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Nevertheless, with the overall dissolution of the emirates, leveraging the power vacuum,
religious sheiks replaced the aghas as mediators in tribal disputes, building vast fortunes and
tribal followings (Bruinessen, 1992; Vali, 2016). On the other hand, rather paradoxically when
considered the centralization efforts, during the Hamidian period in the 19th Century, the
Ottomans activated a multitude of antagonistic Kurdish tribes and a substantial number of
tribal confederations or individual tribes replaced the few dozen former autonomous or semi-
autonomous Kurdish polities, becoming the most important political and social components in
Kurdistan while deepening the feudalization of Kurdish society (Bruinessen, 2019; Celil,

1992; Yadirgi, 2017).

Sedentarization and the transition to agriculture were two indivisible strategies that buttressed
the feudalization creating differences between the settled and nomadic tribes, favoring the
economic status of the sheikhs and turning them into landowners and thus alienating them
from their tribes as they became accountable for the organization of forced labor and other
communal works serving the state and the central authority rather then the community
interests. Consequently disputes on land and water started arising and the sheikhs had to do
the arbitration that generated relations of patronage while the tribal society became more and
more fragmented and group solidarity diminished. This meant the dissolution of customary
laws and rights that regulated tribal communities and in fact benefited the Ottomans that
aimed to "civilize" the nomads, instill the sharia among them, and force them to settle their
disputes in religious courts rather than according to tribal custom, in which the sedentarization
served as a tool (Deringil, 1991). Although most of the Kurdish tribes were Sunni Muslims,
sedentarization and the concomitant transformations aimed at the Sunnification of the
‘heretical’, that is the heterodox populations -such as the Alevis, Yezidis etc as it would
become apparent in the state’s later crackdowns on these communities and the subsequent
revolts- which can be understood as a policy of internal colonization and to legitimize the
Hamidian political power internally (Deringil, 1998). Be that as it may, even while the
Ottoman Empire was undergoing partitioning and its politics of population control through
forced migrations and sedentarization, the circulation of people within its borders continued.
As Kasaba asserts, “In addition to pastoral nomads, migrant workers, especially Greeks and
Kurds, moved back and forth between various regions of Anatolia and between Western
Anatolia, the Aegean islands, the Greek mainland, and beyond. Pastoral nomads and other

rural people traveled long distances to work in harvests in Southern Anatolia, and itinerant
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merchants continued to conduct business that straddled the rapidly changing borders of the

old and new states (2011, p. 234).

On the other hand, many emirs who did not accept the weakening of emirates’ authorities and
fought against the center were sent to exile with their family members as far as Albania,
Crete, Mecca, Tunisia and Egypt!!7. Conversely, in the regions subdued by the center, men
were immediately forced into military service and ruthless taxation was introduced(Aydin &
Verheij, 2012). The Ottomans also employed too often during this period tribal irregulars
raised by the Kurdish sheikhs; among those fighting with the Ottomans in the Crimean War
against Russia was the Caf tribe becoming one of the largest Kurdish tribes at the turn of the
20th century in Southeastern Anatolia and Northern Iraq or Kara Fatma of the Cerid tribe who

led her men to the front and was put on a salary by the central government (Kasaba, 2011).

Yet, it was also quite frequent that the tribes or even the antagonistic leaders in the same tribes
allied themselves with different states that were the Ottoman Empire, Iran and Russia in the
late 19% century — for instance the Alevi Kurds of Dersim, during the Crimean War in 1854,
and 1877-7 or Bedirhkan Bey!'®, the leader of Cizre-Botan’s traditional ruling house- and
since World War I with Britain, playing off the states against each other according to their
interests (Bruinessen, 2000; Eppel, 2014). In a period when several empires were going
through turbulent times that were to be decisive in their ends, Kurds as the inhabitants of the
borderlands that became a matter of the wars vacillating between imperial powers to secure
their conditions was almost inevitable. And with the WWI, the political circumstance in both
Ottoman and Iranian Kurdistan changed as Russia and Ottoman forces clashed on these
territories ignoring Iranian sovereignty in the process — indeed very much like what is going
on today’s Syria. Many Kurds in this period served in the Ottoman military fighting against

Russia and took part in Ottoman operations in Mesopotamia (Maisel, 2018)

During this turmoil, especially from the second half of the nineteenth century, there were
several revolts headed by sheikhs, leaders of the mystical religious sects (farikdts) who came

to play increasingly prominent political roles after the 1850s. Ozoglu (2004) notes that in the

7Y Atmaca, 2017; Hanioglu, 2008; Koksal, 2006; McDowall, 1996=

118 Bedir Khan family was known for the resistance to imperial powers as well as being renegades as the sided
with different powers . Muhammad Bedir Khan was known side with the Ottomans in the Ottoman—Egyptian
conflict, took part in the slaughter of 7,000 to 10,000 Nestorian—Assyrian Christians in 1843 and was awarded
an Ottoman military rank, while his grandson the Abdurezzak, began touring the Ottoman-Iranian frontier,
building support for an anti-Ottoman rebellion and to secure an independent Kurdistan, and for sought the
support and protection of Tsarists Russia (Eppel, 2008; Maisel, 2018; McDowall, 1996) and for a detailed
discussion of the relations between Bedir Khan and the Nestorians, see (Jwaideh, 2006). The Russians also
fomented the tribes, not only the Bedr Khan but also the Alevi Kurds of Dersim during the Crimean War to
constitute an insider counter-power in the Ottoman territory (McDowall, 1996)
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Kurdish provinces the local notables belonged mostly to the Sufis, especially the
Nagshbandis, descending from the Kurdish tribal nobility, and also from families whose
leaders managed to secure local administrative positions and in some cases these categories
overlapped. Later on these groups took the lead in ‘nationalist’ revolts. Although the
definition of ‘nationalist’ needs to be analyzed carefully here as the tribal and communal
relations that make up the idea of a Kurdish ‘nation’ is quite different than the state’s claims
on the Turkish ethnic-nationalism. The largest and most significant of these revolts were those
led by Seyh Ubeydullah, in 1880, and ultimately Seyh Said in 1925. The Sheikh Ubeydullah
revolt in 1880 instantiated how Kurds were not indeed passive pawns in the imperial conflicts
and were aware of the idea of nationalism’s increasing importance, when the Nagshbandi
Sheikh Ubeydullah rallied some twenty thousand Ottoman and Iranian Kurds to claim an
independent Kurdish state, against both the Ottomans and Iranians, and explained to British
officials that he was rebelling in the name of the Kurdish nation (Ates, 2014; Reynolds,
2014). Yet, Martin van Bruinessen, in his Agha, Sheikh and State (1992) has demonstrated
that this rise to power of the sheikhs and the resulting tensions and conflicts were not entirely
‘nationalist’ claims but was partly a consequence of the Ottoman centralization, that triggered

the unseating of local Kurdish leadership and later on against the Republican secular reform
of the 1920s'"°.

In the late 19th century several events would define the transformation of the eastern
borderland provinces whose importance was largely determined by threats across borders:
The competition between Iran and the Ottomans, and later on the wars with the Russian
empire; the population shifts leading to sedentarization120 and Muslimization of Anatolia
becoming an official nation-state building policy notably with the CUP government; the
newly acquired rights for the Christians with the Tanzimat reforms combined with the
increasing economic inequality between the Muslims and the Christians of the Empire;
growing importance of urban non-Muslims in global trade, finance and industry together with
the buttressing of nationalist interests, particularly the Armenian nationalism supported by the
Russian Tsar, leading to the plans to establish an independent Armenian state — in the Lake
Van region, territories inhabited equally by the Kurds -with the Treat of Berlin in the
aftermath of the Ottoman Russian war and the appearance of the Armenian
revolutionary/nationalist movement Hunchak (Reynolds, 2011, 2014; Verheij, 2012); the

disturbances caused by the nomadic and semi-nomadic tribes pillaging the settlement of

119 See also (Ainsworth, 1842; Aydin & Verheij, 2012; Jongerden & Verheij, 2012)
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peasants, to which most of the rural Armenians in the Eastern regions belonged, on their

seasonal migrations (Aydin & Verheij, 2012; McDowall, 2003).

The disastrous events that would follow, the unleashing of rampaging violence would take
place especially in the six eastern provinces, Diyarbakir, Harput, Erzurum, Van, Bitlis, and
Sivas districts. Home to a considerable number of Kurds as well as Armenians and under the
watchful eyes of both by the European administration to oversee the realization of the reforms
that would benefit the Armenian population and demarcated by the Ottomans under the
jurisdiction of the Fourth Army, much like a region under ‘State of Emergency’ rule, curiously

resuscitated by the Turkish republic a century later (Klein, 2012b; Ungér, 2012a).

ITL.V. The Creation of the Sociopolitical space of the Kurds: From Settlement to
Genocides

Over this period, the Ottoman government activated its policy to conquest and control and yet
not de-tribalize the “tribal zone” in its periphery in order not to sacrifice their military
potential but still tie the Kurds to the empire, integrate and ‘civilize’ (Bruinessen, 2019; Klein,
2012a). Ironically to fend off the external threats and increase its grip in the frontier zones, the
state was dependent on nomadic or semi-nomadic, largely Kurdish, tribes. The state policies
of the Hamidian period oriented towards the Kurds aimed at selectively co-opting some of the
tribes and tribal leaders to be able to re-integrate the seemingly ungovernable eastern

Anatolian regions into the empire.

In 1891, the Ottoman regime gathered some of the (Sunni Muslim) Kurdish tribal leaders -and
some Turcoman and Arab tribes -to form the Hamidiye Light Cavalry regiments to back up
the regular military. At the end of the 19th century there were around 55 regiments
commanded by their own tribal leaders under the command of the military general who
reported directly to the sultan whereas the Ottoman civilian administration had no jurisdiction
over these regiments (Klein, 2002). The main purpose of Hamidiye was to control the frontier
zones with Russia to counterbalance not only the growing Armenian revolutionary movement
but also, through tribal proxies, establish effective control over the local population, whom
the state barely was able to tax or conscript such as the Kurdish (semi-)nomads but also the
Armenian and Kurdish peasantry liable to the aghas beyond state’s control (M. V. Bruinessen,

2019; Jongerden, 2012; Klein, 2011, 2012b). One of the common practices of the Ottoman
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authorities during this period was to settle groups from the Hamidians in Armenian villages
gradually becoming the owners of the land, livestock, horses, and crops and forcing

Armenians to become simple laborers (Yadirgi, 2017).

Further, these units also were envisaged to integrate the Sunni Muslim Kurds into the
Ottoman state system (Duguid, 1973) which was also enabled through the Agsiret Mektebleri
(The Tribal Schools) that provided education and later on incorporation in the ruling class of
the sons of the Hamidian tribal chiefs (Akpinar, 1997; Bruinessen, 2019; McDowall, 1996).
Rogan saw the tribal schools as part of state’s efforts to incorporate the tribes not just into the
political system, but as a means to “advance the state- sanctioned supranational identities of
Ottomanism and Pan- Islamism among the marginal communities inhabiting the frontiers of
its Arab and Anatolian province.” (1996, p. 83). Moreover, the state sought to rein the
rebellious families, whose leaders were forced into exile, by recruiting their sons who were
educated in the tribal schools into the higher levels of the state bureaucracy, as had happened
to the Kurdish lord of Cizre, Bedir Khan Beg, and the religious leader Sheikhs Ubaydullah of
Hakkari, both of whom led large-scale uprisings that were considered proto-nationalist by
later generations (Bruinessen, 2019; Jwaideh, 2006). These two constituting the tribal policy
of the Ottoman empire, consolidated on one hand the tribal leaders local power and loyalty to

the state while extending Ottomans’ indirect rule over the region.

On another note, some of the tribal leaders taking part in Hamidiye regiments were notorious
bandits and raiders whose incorporation to the cavalry meant state backing meaning virtual
impunity, and concession of numerous titles, ranks and even salaries, and complete freedom
of action in pursuit of wealth extracted from he Armenian and Muslim peasantry and
townspeople in addition to increased power at the expense of other rival tribes introducing a
fracture in the Kurdish tribal order (Ak¢cam, 2006; Bruinessen, 1992, 2019; Duguid, 1973;
Klein, 2011, 2012b)!2°. One of the most sought after booty the Hamidian regiments were after

120 Bozarslan would report referring to the words of Bedir Khan on Kurds and Armenians, “Before [Abdiilhamid
II] ascended the throne, the Kurds were knowledgeable and civilized people, having brotherly relations with
Armenians and avoiding any kind of confrontation. Then what happened? Did [Kurdish] civilization and
knowledge turn into barbarity, ignorance, and organized rebellion? Who else carries out the atrocities in
Kurdistan but the members of the Hamidiye divisions, who are armed by the sultan and proud of being loyal to
him. For example, there is Mustafa Pasha, the head of the Miran tribe, within the borders of Diyarbekir
[province]. He used to be a shepherd ten or fifteen years ago in his tribe, and was called ‘Misto the Bald.” We do
not know what he did to become a favorite of the sultan, but his talent in creating scandals appealed to the sultan,
who thought that he would assist in shedding blood and hurting people. He made him a pasha and introduced
him with the title of Commander of a Hamidiye division. Now imagine what such a man is capable of doing—a
traitor whose own son has even become an enemy to him, and a person who has outraged his daughter-in-law.
Would he not butcher the Armenians and pillage the Muslims?”, (Abdurrahman Bedir Khan, “Kiirdler ve
Ermeniler [Kurds and Armenians],” Kurdistan, No. 26, (1 Kanlin-i Evvel, 1316 [Dec. 14, 1900]), in ( Bozarslan,
1991)
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was land, much of seized through landgrabs of Christian land and property, particularly the
Armenian’s since they could be easily denounced as secessionist traitors bu also the Kurdish
peasantry, triggering further land disputes and facilitating the emergence of new large-
landholding groups in the region already promoted by the Land Code of 1858 while
contributing to their growing dispossession or reduction to tenancy while some of them were

forced to emigrate (Klein, 2012b; Reynolds, 2014; Terzibasoglu, 2004).

Dispossession, ethnology-religious conflicts fomented by imperial powers and increased
poverty caused by wars would lead up to social turmoil and in 1894, in the mountainous areas
of Sasun and Talori, on the border of the provinces of Bitlis and Diyarbekir, with a majority
Armenian population, an anti-Armenian violence erupted, spreading to the surrounding rural
areas but also triggering clashes in the capital, Istanbul, and all over the Anatolian provinces

121 Indeed, as Kaiser expresses, “depuis le

of the Empire between Armenians and Muslims
Congres de Berlin de 1878, ‘la question arménienne’ était au cceur de ‘la grande question
d’Orient’ portant sur 1’avenir du monde ottoman, question qui avait été formulée a 1’échelle
internationale a la fin du XVIIle siecle” (2010, para. 4). In this wave of plundering, killings
and pogroms, that would be named the Hamidiye massacres Kurdish irregular tribesmen also
took part alongside government troops, officials and the police, killing thousands, pillaging
markets and shops, burning down entire Armenian villages (Deringil, 2009; Diindar, 2008;
Jongerden, 2012; Verheij, 2012). Besides, other smaller Christian groups such as the
Assyrians would also be the targets of this collective violence (De Courtois, 2004) which

would continue well through the early 20th century throughout and after the WWI with the
foundation of the Turkish Republic.

On the eve of the WWI, as an immediate result of the violent contest for imperial power
among all of the world empires of the period, the Young Turks, taking advantage of the
commotion within the Ottoman territories, would stage a coup inl1908 forcing the
reinstatement of the constitutional regime, instated instituted in 1879 only to be disbanded bu
Sultan Abdiilhamid II, and deposition of the Sultan. In 1915 the CUP would come to power
whose policies would turn against the left over Christian populations of the old empire as well

as the enfranchised Hamidian tribes. Among the first initiatives of the new governments was

121 The tension between the Kurds and Armenian populations was already palpable prior to the break up of
events;“As one Kurdish poet lamented, “It is heartbreaking to see the land of Jazira and Butan [Bohtan], I mean
the fatherland of the Kurds, being turned into a home for the Armenians” and “Should there be an Armenistan,
no Kurd would be left.” (Reynolds, 2014, p. 36)

For a concise analysis of the Armenian-Kurdish relationships and the historical background that lead to
the Kurdish involvement and the animosity created between the two groups devised and whose foundations were
laid by state policies see (Kieser, 2010)
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to to disband the Hamidiye, arrest and punish Kurdish brigands, and back the efforts of
centrally appointed provincial governors to enforce laws, including taxation and conscription
and rank Hamidies under the Tribal Light Cavalry Regiments (A4siret Hafif Siivari Alaylar).
Yet, the arrests of Hamidiye chieftains and their eviction from Armenian villages, shrinking
their power combined with the threat of losing the lands they had usurped from Armenians
pushed many Kurds towards revolt (Bozarslan, 1991; Klein, 2012; Reynolds, 2014). Many
Hamidiye commanders retaliated the clampdown by crossing the border with their regiments
and animals to Russian and Iranian territories and aligning with Russia with the hope of

forming autonomous Kurdistan or regaining their former privileges.

While the lawlessness of the irregular militias were a cause of unrest, the dissolving of
Hamidiye exacerbated the conflicts, and even deteriorated the situation of the
Armenian/Christian population, as Jongerden claims, in contradiction to established ideas
about the role of the Hamidiye regiments, some actually were involved in the protection of the
Christians (2012). With the Kurdish revolts, Syriacs and Assyrians also suffered severe
assaults, (Gaunt, 2012); events that were left out of the histories of violence that took place
during these years of unstoppable violence. For the Kurds, this was a period of commotion as
well. Not only because the linking of territorial sovereignty to ethnicity generated a polarizing
current that, in the context of the existing political volatility, made it impossible the mutual
co-existence of the Kurds and Armenians in the same territories (Reynolds, 2014) but Kurds

were also going through internal divisions coupled with physical partition.

While the WWI was going on, almost thirty years after the Berlin Conference, in a very
similar way that parceled the Ottoman lands in Africa, the imperial powers would advance
colonial interest towards Middle-East to reshape territories according to economic and
political interests. While the WWI was still going on, the secret Sykes-Picot agreement
signed in 1916 would stipulate the division of the Ottoman's Arab provinces — including the
Kurdish regions- into areas of future British and French control. It is also interesting to see
that when the distinct maps created by these two events are explored it is possible to observe
that the eastern limit of the continental map created by the Berlin conference almost coincides
with the regional map shaped after Sykes-Picot. Need not remind that the end of colonization
in neither of these areas was complete in the sense that the influence of the imperial powers
continued even after the foundation of the nation states. On the North-eastern front Georgia

and Armenia!??> were given international recognition. The European map after the WWI was

122 As one Kurdish poet lamented, “It is heartbreaking to see the land of Jazira and Butan [Bohtan], I mean the
fatherland of the Kurds, being turned into a home for the Armenians” and “Should there be an Armenistan, no
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the reflection of the dissolution of all continental empires in Europe, giving way to the
emergence of nation-states. For the Ottoman Empire, eventually, right after the end of WWI,
its capital Constantinople as well as some provincial cities in the southeast, south and Aegean
Anatolia would be occupied by British, French, Italian and Greek forces at the end of the war.
On the other hand, the Turkish Republic would have to fight between 1919-1923 to have its
‘Wilsonian moment’ of self- determination, and secure a national territory that would be

declared upon the Anatolian remains of the dispersed Ottoman Empire.

How this period was lived by the Kurds, especially the nomads might be best told in the

words of a man from Baghdad:

Like most of the states in the Middle East it was invented by two men, one French,
one English, during the First World War. Georges Sykes and Sir Mark Picot, they
were called. You know, they just met up in London and decided in secret between
the two of them how it would all be. The defeated Ottoman Empire would be
dismembered, and new countries -Palestine, Transjordan, Iraq, Syria, Lebanon -
simply invented out of the bits for the convenience of the two colonial powers that
would rule them. The British, of course, already controlled Egypt and Sudan. Iraq
was made out of three leftover villainy (provinces) of the Ottoman Empire. In 1920,
they said they would give the Kurds an independent state, Kurdistan; in 1923, they
just forgot all about it, according to the whim of the moment. They created states
that were no nations, just sets of lines drawn on the map according to their interests.
There had been no borders or boundaries between us all. The whole of the Empire
was open from one end to the other. There were different regions, of course, ours
was Upper and Lower Mesopotamia, as it always had been. Then their boundaries,
drawn in the fluid sand with their barbed wire, marked out their new 'protectorates',
empty they said except for a few nameless tribesmen like my great grandfather and
grandfather who did not need to be consulted about what was good for them.
Nomads have no rights. They are not really there at all (Young, 2003, p. 35).

ITIL.VI. From CUP to the Turkish Republic: Settling, Ruling and Territorializing the
Ethnic Nation

Following the seize of power, the Young Turk Committee of Union and Progress resumed the
drive for centralization and Turkification of Anatolia. CUP that started as an oppositional
union, /ttihad-1 Anasir (Unity of the [ethnic and religious] Elements), composed of civilian
officials and professionals, journalists and intellectuals, members of empire’s cosmopolitan
elite from various ethnic elements of the Ottoman Empire against the absolutism of the Sultan
and with the goal of safeguarding the empire) from disintegration. In its early stages
numerous ethno-religious components of the empire, / was represented in the parliament as a

reflection of the Ottoman nation composed of Turks, Arabs, Albanians, Armenians, Greeks,

Kurd would be left.” (Ahmad, 1994, p. 55)
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Bulgarians and Jews (Hanioglu, 2001; Kayali, 2013; Ziircher, 2002). As opposed to its
Islamist undertone of the Ottoman nation generated by the previous regime of Abdulhamid,

religion was not an opposition nor a differential element for taking part in the nation.

And yet, progressively, and especially after the Balkan Wars, CUP’s political orientation have
shifted towards an aggressive interpretation of Ottomanism stressing the Turkish ethnicity as
the dominant element of the Empire and its Islamic character, causing unrest amongst the
non-Muslim populations who have been cooperating with the committee until then!'?3 (Arai,
1992; Hanioglu, 2002; Ulker, 2005). The period that started with the CUP government almost
until the passage to the multiparty period during the Turkish republic, that is until the 1950,
would be indeed an era that would set its seal on the state’s mentality that is whose essence
was built upon mass violence in order to create a unitary nation state. And it is important to
draw attention to this strong continuity of the forms and institutions that created this of mass
violence during this period, between the CUP era (1913-1918) and the Kemalist era (1919—
1950), that Ziircher named Young Turk era (1992).

Ziya Gokalp, ethnologist and sociologist intellectual and a Kurdish descent from a family of
eminent notables and landlords of Diyarbakir, was one of the most prominent ideologues of
the CUP, first as a leading figure in the local branch and later the central committee to ascend
to the National Parliament in August 1923. Gokalp laid the foundation of the ideological
frames of Turkish nationalism under the principles of “Turkification-Islamization-
Modernization” in his major works (Gokalp, 1959, 1968; Karpat, 2009). Gokalp opposed
Ottomanism first because he believed that the Empire accommodated several nations with
independent cultures and thus it was impossible to create an idea of a common homeland, and
secondly he was an ardent advocate of reconciliation with the Western civilization, that he
called the contemporary civilization (tr. ¢agdas uygarlik). Besides, he highlighted the
importance of the Turkish ethnicity and Islam as the moral code that made up the national
character and maintained the takeover of the state by one nation, the Turkish. Further, Gokalp
was a devoted positivist, a pragmatist disciple of Durkheimian theories and his ideas
oscillated between social Darwinism and eugenics, justifying the state intervention and
modern governmentality to create a desired society weeding out the detrimental elements that

prevent its advancement. He also opposed to the liberty of civil society and defended that

123 Although initially the CUP was a medley of races and creeds, political refugees and exiles abroad in the background, the
state officials educated in the Western-type Ottoman schools, which had been established in the Empire during the 19th
century for the training of the bureaucracy and the military and some of whose members fled to Europe under Abdiilhamid’s
oppressive regime, unsatisfied with Tanzimat, who came together under the aim of putting and to the Sultan’s autocratic rule.
And yet shortly after the 1908 revolution, “Turkish nationalism rapidly replaced the idea of «Ottomanism». The triple
ideological formula of the Young Turk regime now became Westernism, Islamism and Turkism.” (Ergil, 1975, p. 46).
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order could only be established by martial law, glorifying the army and military discipline
(Bozarslan, 2013, p. 500)'?4. Indeed, in 1914, shortly before the Armenian genocide, Gokalp

would write the following verses in his poem Red Apple (Kizil Elma):

The people is like a garden,

we are supposed to be its gardeners!

First the bad shoots are to be cut

and then the scion is to be grafted (Gokalp, 1974)!2

Further, his ideas on economics were inline with corporatist nationalism proposing the
development of an industrial base and fostering of a Turkish bourgeoisie as the prerequisite
for national economy (Ungér, 2008a; Yadirgi, 2017). Although the Republic of Turkey under
the lead of Kemalist ideals would later on diverge from some of his ideas, Gokalp’s political
orientations were very effective over CUP’s politics (Korkusuz & Kutluk, 2016)!2°. And in
constructing the idea of the nation, the elimination of non-Muslims, as part of the population
politics inherited from the Ottoman’s would be one of the founding stones of the republic.
Particularly, the increasing threat felt by the advance of Russia alongside recent wars with
Iran and anxiety of being betrayed by the Armenians, served as a pretext to eliminate the non-
Muslim commercial classes, the Armenian and Greek, who had long dominated the trade and
financial sectors'?’, and their substitution with Muslim-Turks that would create the basis of
the national bourgeoisie!?®. In 1908, the local Unionist committees started organizing a
boycott against the non-Muslim merchants mobilizing both workers and Turkish Muslims
merchants along the Aegean coast and a year later the pogroms taking place in the southern
regions, like Adana, would clearly have an anti-Christian tone (Bozarslan, 2010). Even an

official association was created in order to better organize the boycott (Cetinkaya, 2004). As

24Implementation of such a nationalist program by a civil-military elite with a social Darwinist outlook that had
been procured by militarist and nationalist German military doctrines17 17. For the socialization of the Young
Turks along with militarist and nationalist German doctrines see (Nezir, 2001).

125 Zygmunt Baumann in Modernity and the Holocaust (1991) elucidated that modernist ideals of calculated
reason, social engineering and governmentality culminating in brutal acts of mass violence, such as the
Holocaust, were indeed constitutive of the idea of modernity rather than being its consequence. Baumann came
up with the metaphor of the “Gardening State” (p. 91) to define the modernist mindset that categorizes its
‘others’ as a cancerous growth on the otherwise healthy body of a civilized society, an impediment on its linear
path of progress, and thus deserving of elimination.

126For the political ideology of the Young Turks see (Aksin, 1987; Georgeon, 1980; M. S. Hanioglu, 2006; Heyd,
1950; S. Mardin, 2016)

127 «“What distinguished the burgeoning Ottoman bourgeoisie from the European one, however, was its multi-
ethnic character. The original Ottoman bourgeoisie comprised the minorities, whose access to economic capital
(due to their structural restriction to urban commercial activities within the empire) and connections with Europe
enabled them to establish many joint companies, banks and industrial enterprises. Yet, unlike their Turkish
Muslim counterparts who specialized in either the military or the state bureaucracy, the Ottoman minorities did
not have the social and political capital that would have enabled them to sustain and reproduce their economic
transformation of the empire” ( Gogek, 2011, p. 19)

128 (Seker, 2005, 2013, p. 201; Ulker, 2005; Ung(‘)r, 2012b; Erik Jan Ziircher, 2000). Keyder (1989) also exposed
that the Language Reform of 1915 and the ban o the use of foreign languages for economic transactions also
served to promote the participation of Muslim-Turks in economic activities
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Bozarslan propounds, the Muslims were seen as the sovereign people oppressed by an elite of
‘usurpers’, equivalent of the Third Estate in pre-revolutionary France, and were identified as
the “microbes” threatening the biological existence of Muslim Turks (2010, p. 503). At the
eve of the 1914-15 mass violence against the Christian subjects, especially the Armenians,

Ziya Gokalp was already calling for revenge against “our former slaves” (1981, p. 156).

By 1914-15, the CUP administration started carrying out a systematic campaign of genocide
against the Armenians'?® alongside other Christian populations, as part of its nationalist
population and social engineering policies, encompassing physical destruction, deportation,
forced assimilation and religious conversion, and memory politics, aimed at building a nation-
state and ethnically homogeneous national territory, especially in the heterogeneous
borderland regions including the eastern provinces of Anatolia and also Syria, and with
particular attention paid to the treatment of ‘minorities’!3?. In the summer of 1914, boycotts
and expropriations escalated into kidnappings and assassinations of Greek businessmen and
community leaders, and even wholesale deportations of villages; forcing the Greeks emigrate
to Chios or Greece, abandoning their territory to the benefit of Ottoman Muslims (Mourelos,

1985; Ungor, 2008a, 2008b).

Further, during the WWI, especially in the eastern province through simultaneous acts of
murder, massacre, population exchanges, religious conversion, assimilation and seizure of
property, the population engineering policies of CUP underlined by political, demographic
and economic concerns would uproot and exterminate most of the Christian populations -
Armenians, Greeks, Syriacs, Chaldeans but also Yezidis!3!- of empire to create by 1923 an
ethnically Turkish nation-state. During the genocides, initially the Armenian notables and
artisans were arrested, put into jail tortured, their possessions confiscated, following
massacres in entire villages during which all kinds of war atrocities were witnessed from rape
of women, entire populations being sold to Muslims as slaves, seizures of land and properties
and deportation'32. In regions where the majority consisted of Armenian populations, these
resulted in the almost total elimination of Christian populations and in places where Kurds
and Armenians co-habited, the irregular Kurdish tribes and militia men, as well as local elites

pursuing self interests became accomplices in these acts of crimes133 — not to exempt the

129 For detailed studies on the Armenian genocide see (Akgam, 2004; Bloxham, 2005; Dadrian, 2003; Diindar,
2008; Hovannisian, 2017; Reid, 1992; Seker, 2007; Ungor, 2008a)

130 See also for an overview of the foundation of a homogenized Turkish national space through population
policies especially targeting the ‘minorities’ (Kieser, 2013; Seker, 2013)

131 (Gaunt et al., 2017)

132 See (Schaller & Zimmerer, 2013; ngor, 2008a)and for the Armenian cases (Bloxham, 2003; Bozarslan, 2010;
Gingeras, 2009; Ungor, 2012; Ungér & Polatel, 2011)
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other Muslim populations such as the Turks, Arabs and Circassians from complicity-
encouraged by state officials and later on rewarded with financial benefits134. Certainly, there
have been others who tried to protect the victims with whom the shared the same territories
from being perished, whether Armenian, Yezidis or Assyrians, against the threat of being
eliminated if caught in helping, and in some cases the non-Muslims who agreed on conversion

were taken to their sheikh by the Kurdish villagers'33

Furthermore, just a year before the genocide, the government established in 1913 the
Directorate for the Settlement of Tribes and Immigrants (Iskdn-1 Asdir ve Muhacirin
Miidiiriyeti, IAMM) initially for two purposes: To advance the sedentarization of the many
Turcoman, Kurdish, and Arab tribes, and to provide accommodation for homeless Muslim
refugees, expelled from the Balkans and Russia. And later on it would be expanded to
incorporate four branches; Settlement, Intelligence, Transport, and Tribes'**. This indeed
would be the sign of a larger design of demographic transformation that the Young Turks had
in mind. The directorate summoned a Scientific Council headed by Ziya Gokalp and led
detailed ethnographic research on the demographic and anthropological characteristics of
various ethnic — Armenians, Turcoman and Kurdish Kizilbas tribes,- and especially non-Sunni
religious -Ahi, Kizilbas, and Bektasi- groups of Anatolia!3s, that Ungér compared to the
methods of Western European colonial administrative machinery through the acquisition of
knowledge to manage these populations and using new technologies of population policies as
well as mass violence (Ungdr, 2008, 2012). These field studies later on would form the basis
of the ‘Reform of the East’ plan in Turkey, in the 1920s (Bayrak, 1994). And indeed, in 3 May
1915 Talat Pasha, the minister of the interior, issued orders for the integral deportation of all
Armenians, under the name of ‘resettlement’ to Deir ez-Zor, in the Syrian desert, starting with
the northeastern provinces, which would be the beginning of the deportation of virtually the
entire population of Ottoman Armenians in Anatolia, while open-air concentration camps
were designated along the lower Euphrates river in contemporary Syria (Ungor, 2012, p.
278). According to Gilingdr the deportations were meant to “ensure that Armenian social life
of any significance could never arise again, especially in the eastern provinces”(Ungér, 2008,

p. 152)13¢ In parallel, Talat Pasha urged the Fourth Army Command to court-martial any

133Interview conducted with Temel family (Derik) in Bremen, 21 March 2002 in (Ungér, 2002, p. 129)(Ungér,
2002, p. 129). Interview with Nejat Cemiloglu in (Diken, 2014, pp. 134—135). Interview with Esat Cemiloglu in
(ibid., p.154)

134 (Diindar, 2013; Jongerden, 2007; Orhonlu, 1987; Ungbr, 2008a)

135 For a brief overview of Young Turk ethnographic research see (Diindar, 2008, pp. 43-50)

B%For an interesting analysis of how the railways serve din the Armenian deportations, and the German
collaboration in these deportations especially on the Baghdad Railway line see (Kaiser, 1999)
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Muslim who collaborated with Christians (Ungdr, 2012, p. 71). By the autumn of 1915, most
Armenian settlements were depopulated, community leaders eliminated and their property -
farms, businesses, factories, workplaces, ateliers, and bazaars- were confiscated or allocated
to Muslims loyal to CUP, contributing to the aims of Turkifying the economy (Ungér, 2008, p.
25).

On the other hand, the deportations served in another way in the Turkification of the
Anatolian territories through the resettlement of Muslim refugees in evacuated places,
dispersing non- Turkish Muslim ethnic groups among the Turks in a way that their population
should not exceed five or ten per cent of the Turkish population (Diindar, 2013; Seker, 2005).
While the Young Turks saw no other option than using violence -extermination or forceful
conversion- against the Christian nations as their cultural and economic superiority and
religion were considered an impediment against Turkification; the non-Turkish Muslims such
as Kurds, Persians, Arabs were to be Turkified through administrative measures and education
(Ungdr, 2008, p. 219). When considered the intrinsic violence of homogenizing efforts in the
course of nation-state foundation on an imperial scale'?’, as Ungér appoints in reference to
Keiser, the Kurds and Armenians became differential victims of violence ranging from
assimilation to annihilation for similar reasons'3®. Ziya Gokalp had indeed long ruminated
over the need to assimilate or acculturate the Kurds and indeed he made detailed
investigations on the Kurdish tribes. In his view, Kurds already not much different than the
Turks as they share a common religion and maintained that the Kurds who led a sedentary life
in villages were hardly distinguishable from Turks, and yet the tribal loyalties and the
attachment to sheikhs were a disadvantage against their incorporation in the nation and the
civilized society (Gokalp, 1999; Heper, 2007; Ungér, 2012). That is why Gokalp advised
bringing Kurds from the mountains and settle them in the valleys and urban centers by
providing land or empty them either in construction or in the military so that they would give
up their backward, ‘illegal’ ways -or said differently pastoral nomadism, tribal social structure
and uncontrolled cross-border economic activities named by the state as smuggling and
contraband- and civilize/modernize. Settlement and de-tribalization then became part of
state’s deliberate assimilation policies of the Kurds to the superior Turkish culture and nation-

building (Bruinessen, 2019, pp. 145-146).

13701ker wrote (2005, p. 653): “Turkification was a project of nation-building, aiming to keep the unity of the
empire under the domination of a Turkish national core”.
138 (Kieser, 2000, pp. 156-167) in Ungér, 2012 also (Reynolds, 2014)
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The imagery of barbarian and uncivilized Kurds was being reproduced in the public opinion
as well. A nationalist writer of the republican newspaper as understood by the name,

Cumhuriyet (Republic), Yusuf Mashar wrote

Even though they may be more capable than the redskins in the United States, they
are — history is my witness — endlessly bloodthirsty and cruel... They are completely
bereft of positive feelings and civilized manners. For centuries, they have been a
plague for our race... Under Russian rule they were prohibited to descend from the
mountains, where they did not lead humane and civilized lives, therefore these
creatures are really not inclined to profit from civilization... In my opinion, the dark
spirit, crude mental state, and ruthless manners of this Kurdish rabble is impossible
to break (Cumhuriyet, 18, 19, and 20 August 1930, p.3 quoted in Ungbr, 2002, p.
303)

As a matter of fact, the Young Turks referred frequently to these images of savagery and
barbarism to dehumanize the Kurds, portray them as inherently inferior and primitive men
and women, quite differently than the Ottoman attitude towards the Kurds who saw them as
equal members of the Muslim community (ibid.). These served as the means to justify the
violence used against the Kurds in the years to follow. Subsequently, the destruction of the
Armenians in 1915 was followed by westward deportations of, and by extensive campaigns of
mass violence against Kurds. In 1916, the CUP, ordered the mass mass deportation of Kurdish
communities from the eastern provinces, especially targeting the Kurdish tribesmen who had
allied themselves with resistance against Young Turk rule or with Russians and the notable
families, sheikhs and tribal chieftains as it was considered necessary to break up the tribal
loyalties and prevent them from preserving their traditions, migratory habits and languages,
by settling them separately in Turkish-populated areas so that they could be assimilated'°.
The Kurdish migrant populations were broken up in groups not exceeding 300 people and
dispersed in such a way that they would not make up more than 5% of the population in the
areas where they were resettled. In the final analysis, it is quite inevitable not to remember
Fanon’s words on how colonialism works through inflaming separations within communities,

turning people against each other and capitalizing on these differences for its own sake:

The violence of the colonized, we have said, unifies the people. By its very structure
colonialism is separatist and regionalist. Colonialism is not merely content to note
the existence of tribes, it reinforces and differentiates them. The colonial system
nurtures the chieftainships and revives the old marabout confraternities. Violence in
its practice is totalizing and national. As a result, it harbors in its depths the
elimination of regionalism and tribalism. The nationalist parties, therefore, show no
pity at all toward kaids and the traditional chiefs. The elimination of the kaids and
the chiefs is a prerequisite to the unification of the people (1963, p. 51).

139 (Diindar, 2013; Heper, 2007; Jongerden, 2007; Seker, 2005; Ungér, 2008b)
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In short, resettlement practices became primary tools of assimilation and the nation-building
process during the final period of the Ottoman empire, once the non-Muslim elements were
eliminated from the nation territories. The project of re-organization of the Ottoman state and
the centralization that formed part of it turned out to carry a heavy ethnic-national content.
And the oppression and the endeavor of controlling the frontier zones, considered as the
‘peripheries’ from the Ottoman state’s view, was an inseparable part of the Ottoman
reformation (Yegen, 1996, p. 223). With this in view, the expulsion of both the Christian
populations and the non-Turkish elements, notably the Kurds, from eastern Anatolia was a
highly monitored process, commissioned to IAMM to make sure that none of the non-Turkish
elements retained their kinship loyalties or culture to guarantee the integrity of the national
territory through its Turkification and indigenous communities could be removed from places
of cultural and historical memory. The social engineering and population policies that laid the
foundations of the nation formation, coupled with relocation policies continuing well into the
Turkish Republic triggered a period of violence, counter-violence and multiple victimization
impacting numerous groups with differing ethnic and religious characters (Diindar, 2008;

Reynolds, 2014; Ungor, 2012).

In conclusion, the Ottoman colonialism, especially with the Tanzimat period has been
determinant in the shaping of a common identity out of the multi-confessional social fabric,
and the fixed borders of a centralized state mechanism, that has been the foundation upon
which the Turkish Republic would be built. In this period the unmixing of populations and
sedentarization processes were to be used as the methods of transition from empire to nation
state during which religion and the ethnicization of tribal identities were used as the markers
of colonial difference. The resulting violence transformed the frontier lands of the empire
from the Balkans, to Caucasus to the Middle-East that still bear the legacy of this imperial
past and continue to be the trouble spots of the modern world. Ottoman colonialism was not
just a transcendental logic based on domination, as defined by coloniality, but an extensive
machinery that had a broad range of physical, moral and mental consequences shaping
educational, religious, military, legal or governing institutions, and political, economic and
social practices that ratified colonial relations. Although the Ottomans have been excluded
from the Western-civilization, Ottoman colonialism as an epistemic project derived from the
same precepts that attempted to represent the world through a monolithic world view that
strove to bring under control the multiple and diverse other epistemologies according to its

forms of knowing and making sense of the world. The Christian West/Muslim East opposition
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assuming a pattern in connection with the global imperial conflicts starting with the 19"
century marked an imperial difference that indeed mutually defined the supposedly separate
civilizations. However, the colonial projects materializing during the transformation towards
modern nation-states proved that, despite the presumed distinctness, colonialism on both sides
involved the simultaneous homogenization and hierarchization of the populations according
the modern rationality. As such the colonial violence not simply aimed at destroying the local
epistemologies and different ways of inhabiting the world in line with the ideal of the new
society that was to be formed but meant the total negation of the social, political and moral
references, practices and institutions of the diverse peoples who have lived in the same
territories, in other words their non-existence. The colonial narrative imaginary based on
binary oppositions of civilized/barbarian, developed/backwards, modern/pre-modern
translating the identitary particularities, ways of life, customs, beliefs and social relations of
indigenous populations in terms of modern colonial references assisted the progress of
colonialism by situating them on the other/opposite side of the abyssal line excluded from the
superior state of modern civilization defined as a universal standard. On one hand this
exclusion meant the denial of the capacity of these communities to decide for themselves, that
is the ability to self-govern and the right to self-determination. This in turn prepared the
grounds for artificial frontiers of the nation-states to be implemented which subjected people
to territorial appropriation, dispossession, genocides, forced dislocations and cultural
assimilation. On the other hand the colonial imaginary equally served to define the ‘insiders’
and ‘outsiders’ of the unitary nation being fashioned through the colonial violence, playing off
communities against each other such as the Kurds and Armenians alongside other multiple
non-Muslim groups. The differences were turned into ethno-religious and socio-geographic
conflicts unsettling the historical basis of shared sovereign power among multi-ethnic and
multi-religious communities while containing them within the limits and sovereignty of the
nation-states. Further, the spatial and temporal matrix of Ottoman colonialism, at the time of
global imperial contest and transformation, undergirded on one hand the distinct nationalisms
emerging in its far-fetched yet interconnected domains. And on the other hand it established
the sociopolitical and legal configurations as the foundational violence legitimizing
colonization with its administrative structures and institutions that reproduced the oppression

and disciplining on a daily level affecting the lives of ordinary people.

It goes without saying that nationalisms that issued during the disintegration of the empire and

following independence were manifested in distinct forms combining many different
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tendencies despite the common imperial past. Yet their common denominator has been the
reproduction of colonial institutions, this time in reference to the politics of independent
nation-states in whose construction the colonial differences determined by religious
differences and ethnicization of life ways played a role in varying intensities. Consequently in
each independent state internal colonization processes took different patterns in the course of
post-independence. In the specific context of Turkey colonial processes brought about the
Turkish and Sunni character of the nation to be. These elements served in defining the
populations whose identities represent the ture character of the nation and also the ones who
are entitled to govern. At the same time, regarding the populations who were considered to be
more easily assimilated into the nation, for instance the Muslim Kurds, the colonial machinery
operated through ‘softer’ means that rather than coercion sought for the collaboration. These
softer strategis included the inclusion of local elites and power holders in the mechanisms of
colonial administration and control through education or military recruitement or providing
them with political and economic benefits. The politics of co-optation not only meant the
creation of social and class differences within these communities but also served to ‘separate
the wheat from the chaff’, discriminating certain populations and detaching their common
history from each other, as history has proved in the case of Armenians and Kurdish
communities who inhabited the same lands devastated by the brutality of colonialism. This
the reason why, despite the republican rupture the Turkish republic and its colonial legacy
should be analyzed in view of this historical background that evinces how the colonial
violence used against the non-Muslim elements of the empire were directed towards the
‘internal’ others, locating the Kurdish Question at the hearth of the contemporary problems.
Today these problems need to be addressed in relation to the continuing colonial project that
the nation-state carries on and the issue of self-determination and self-government not only in
a political sense but as the right to exist according to different epistemological grounds

invalidated by modern colonial modernity.
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IV. Part IV The Turkish Republic and the Kurdish identity as its Constitutive ‘Other’
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IV.I. Kurds as the Internal Others of the Turkish Republic

The beginning of the 20™ century marked the formal occupation of the Ottoman empire with
the end of the WWI, and the beginning of the Turkish War of Independence that lasted
between 1919 and 1920, during which the Young Turks as the predecessors of the founding
elite of the Republic tried to mobilize the whole population, against the emergency of foreign
occupation or more precisely in order to erect a nation against Western colonialism. During
these years of wars, a series of international agreements shaped the national territory of the
Republic of Turkey, the first of which being the Paris Conference that implanted the idea of
‘self-determination’, following Wilsonian ideals. With this conference the idea of the
‘nation’'*" was carved on the ground, devising new boundaries following a different logic
than the ethnic, religious and identitary social realities in the region while the new frontiers
mirrored a new form of imperial rule in the region. As Al-Barghuti (2008, p. 4) reminds,
“their Middle Eastern colonies got their formal independence and, because of the way they
were structured and the elites that governed them, continued to behave as colonies”.
Following, the Treaty of Sévres was signed in 1920 dividing the Ottoman Empire’s lands into
European spheres of influence -Greeks, French, British, and Italians- while recognizing an
independent Armenian state and promising the Kurds a region in the Taurus Mountains- east
of the Euphrates river, south of to be Armenia and north of Syria and Mesopotamia.
However, Sévres was nullified with the, Treaty of Laussane, in 1923 marking the final
national borders of the new Turkish Republic and dividing the Kurdish territory into Turkey,
the British mandate of Iraq, and the French mandate of Syria making them minorities in each
of the newly formed states (Izady, 1992)!'4!. The problem was not only the division along
simplified ethnic lines but also the fact that with the final treaty, the idea of nations was

irreversibly territorialized. With the post-WWI, the dominant order under nation-states

140There is a dominant narrative that bases its argument on the creation of ‘artificial states’ by the imperial
powers in the Middle-east after the WW-I. This view assumes that the heterogeneity of the communities in the
Middle-east was seen as an impediment for the emergence of ‘nationalist’ ideals for the imperial powers that
consequently depicted them as racially, ethnically and culturally diversified populations lacking the capacity for
self-government and no aspirations for independence. The bearer of these ideas simplified the ethno-religious
differences to ethnicity creating homogeneous states (Fontana, 2010). On the other hand Kamel (2016) suggests
that this simplification should be avoided as there has been traces of awareness of territorial and national
consciousness and the identifying and differentiating characters of various groups living in the middle-cast was a
complicated set of ethnic, sectarian, linguistic and cultural levels. He suggests both the artificial borders
perspective and the search for a modern ‘national’ identity are simplifications and all contemporary national
identities are imagined and constructed like any other one in history.

141 See also (Culcasi, 2006) for a historical analysis of how Kurdistan was geographically constructed through
narratives and mappings.
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superimposed political and administrative boundaries with ethnically defined homogeneous
populations (Bowman, 1921). Thus the former idea of an imperial world system with
contiguous permeable frontier zones came to an end yielding to well-defined national borders.
Nonetheless, as Ignatieff (2003) suggested, the normative ideals of the new nation-building
rarely matched up to reality and the new nation-building efforts justified by appeals to the
right to self-determination looked a lot like its discredited imperial predecessor as the
practical implementation of new nation-building and self-government became a new guise, an

"empire lite" masking a resumed form of "imperial tutelage”.

Turkey’s modernization project was epitomized by a highly centralized and authoritarian
model influenced by French Jacobinism, taking to heart the positivist motto of "progress and
order", as Gole (1997) reveals, undertaken by intellectuals and a technical intelligentsia -
engineers and technicians- who had received a secular and Western style education. This
modern republican secular configuration was inculcated by the moral and pedagogical
“didactic secularism” of the Kemalist ideology (Gellner, 1981, p. 68) and a social engineering
process that imposed a modern way of life as a medium to reach the contemporary level of
civilization and European level of development, that Ahiska would call the “Occidentalist
fantasy” of the republican elite (2003, p. 365). The setting of a division line between modern
and traditional, therefore, entailed a unity, a shared universal and historic trajectory (Latour,
1993) between the West and the emerging Turkish republic. As Hobsbawm (1990) argued, in
order to achieve a national state, invention and social engineering has been essential
strategies, even more so if the political unit is carved out of the remains of multicultural
Empires — such as the Ottoman Empire. For the secular republic, nationalism operated as a
modernizing ideology, a practice (Keyder, 1997; Yegen, 2007) and a tool for the “uniform
incorporation” of diversities which formerly existed within the Empire, through the
suppression of the ethnic, linguistic and religious heterogeneity of the population (Salamone,

1989).

In fact, following the eradication of the Armenian populations, the population exchange
agreement signed between Greece and the Republic of Turkey in 1923, would stipulate the
exchange of over a million Greek Orthodox Turkish national descent from Anatolia with
approximately four-hundred thousand Muslims arriving from Greece and the Balkans!4?. This
was just about the last step to secure the identity of the new Turkish nation, as following the

population exchanges, the Ottoman Muslim population -including Turks, Kurds, Caucasians,

42Various scholars handled with the population exchange between the Ottoman empire and Greece; see for
instance (Hirschon, 2003; McCarthy, 2002; S. Pamuk, 2005; Seker, 2007; Stephen, 1932)
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Bosnians, Albanians, Lazs- became the dominant group in Anatolia. The rulers believed that
the Ottoman Muslims could be easily naturalized but for that they had to be civilized. And the
transformation of from a religious identity towards a modern and national one was only
possible by means of a secular state and society (Colak, 2006). To this end, a ‘mission
civilisatrice’ with a series of dramatic and authoritarian reforms and institutional changes
were put in motion “...to take the whole nation across the frontier from one civilization to
another” (Lewis, 1961, p. 3), which all marked the will to change the signs of ‘ignorance’,
‘religiousness’ or any kind of traditional element identified with the Ottoman empire that were
seen as a hindrance to progress and civilization'4. While many have argued that the Kemalist
ideology of the Turkish state had its origins in the political and cultural blueprint of a certain
social order that had started taking shape in the final quarter of the Ottoman Empire — most
indicatively the centralization and institutionalization of the national identity'44- a national
identity formulated as the part and parcel of political independence called for the “...the
dismantling of those pre-capitalist structures, especially ruling dynasties and religious
orthodoxies, that stood in the way of needed internal [modernizing] reforms” as Jayawardena
reminds, “...and by reforming and rationalizing existing structures and religious and cultural
traditions. In short, [the nationalists] had to challenge and change the old order, sometimes
radically, while reviving what were defined as the true and pristine traditions of a distant and

independent past” (1986, pp. 3-5).

Soguk (1993) identifies the national elites as “Orientalized Orientals”, whose idea of
modernity was based on differentiating the new nation-state from its imperial past to secure
its position amongst other existing and emerging European nations and who treated the people
needing of guidance and education to transform into modern and developed subjects. In their
conception of modernity, especially the rural and tribal structures as well as the religious
character of the Ottoman society became the subjects of ‘othering’ (T. Bora, 1998). Many of
the reforms and institutional changes realized by the Kemalist regime can be analyzed through
this perspective; the substitution of the Arabic alphabet with the Latin one that generated a
considerable number of illiterate populace overnight, the adoption of the Gregorian calendar
instead of the Ottoman one, the Hat Law abolishing the traditional fez and installing a

Westernized dress code, the secularized education reform among others. These were meant to

143 See Scott (1998) for the incorporation of high modernist ideals through authoritarian power and
delegitimizing the past and also Anderson (1983) on the state-led construction of unity through nationalism and
disengagement with the past.

144 See (Deringil, 1993; Seker, 2007). And for a brief overview presenting Ottoman background of these
principles see(Colak, 2006; Dumont, 2019; Toprak, 1995; Ziircher, 2001)
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modernize the nation but more importantly were indicative of the civilizing logic of the
Republic that carried on a colonial mentality attributing backwardness, tradition and

religiousness both to its imperial past and to its “peripheries’ (Ungér, 2012).

The erasing of the Ottoman traces also meant the invention of a new historiography as the
new national mythology under the guidance of the Turkish History Society; “Ottoman history,
culture and literature were rejected and replaced with a new myth of Central Asia and
Anatolia to form a ‘civilized’ Turkish culture and identity. History was highly politicized; the
aim was to rediscover the civilized and cultured essence, the talent of the Turks, to tie the new
culture to their prehistoric past” (Colak, 2006, p. 590). Colak underlines that the
reconstruction of history and national identity aimed at othering the Ottoman-Islamic past
which belonged to another time, an archaic one, that had to disappear eventually in the face of
the continuing march of progress represented by the modern regime, and henceforth
pronounced illegitimate (ibid.; 591). Indeed, as Yegen argues, marking the beginning of the
‘official” Turkish history!# with the Turkish War of Independence in the state historiography
was a striking move that meant, the palace, Sultan and Istanbul; the caliphate, Islam, and
tradition; the Circassians, Laz and Kurd; the CUP, the freedom and Entente and Vahdettin;
Cemal, Talat and Enver, all belonged to some other historical realm, not to the past (2006, p.

193).

Further, the setting of a modernity as the crux of the nation, a character that the people lacked,
or what the Orientalist attributions of the nationalist elite implied, in reality involved “not just
to draw a line between societies, but also to draw a line within...particularly pronounced in
societies that self-consciously stand on the border between the occident and the orient”
(Carrier, 1995, pp. 22-23). Zeydanlioglu suggest that these divisions when considered their
implications within nation-states that “objectify, stigmatize and essentialise a particular

geography, ethnicity and culture” need to be examined with greater attention (2008, p. 156).

First targets of the Republic was the areas that had been the traditional strongholds of the

institutionalized Islam of the ulema (higher religious class) in the Ottoman Empire -the state

145The emphasis on the historic origins of the Turks, as a tribe who came form Asia to Anatolia has been a central
piece of the official Turkish history. The critically acclaimed communist poet Nazim Hikmet also paid homage to
this foundational myth in one of his poems the “Invitation”: “Galloping from far Asia/ and reaching out into the
Mediterranean like a mare’s head— this country is ours” (translation mine). Years later, a Laz poet Abasisi
responded to his verses; “Isa nenaz mu itkven Nazimi ¢kimi/Isa nenaz miz mu utkun/Ckun; Xirxineri ntsxenepete
var moptit/Mitis dobadona var goptit/Mitti mitis getasule var bzonit/Hak borthit!” “Never has a truer word been
spoken, dear Nazim/Never has a truer word been spoken /We; did not arrive here on neighing horses/We did not
saunter on nobody’s land/We did not grub up nobody’s garden/ We were already here!

(https://www.gazeteduvar.com.tr/forum/2020/02/29/davete-icabetsizlik-biz-buradaydik/ )
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bureaucracy, education and law- and followed the offensives on religious elements in social
life and popular Islam (Seker, 2007, p. 52). The abolition of the Caliphate, the religious courts
and shutting down convents might be considered as the decisive stroke creating a radical
rupture between the Ottoman past, its opposite ‘other’, and the newly founded republic. In
reality this was a move to control the rural areas viewed as backward, parochial or the local,
ignorant whose core character was shaped by this religious and traditional essence. And, in
order to introduce progress and civilization in these backwards areas, the state turned to
disciplinary narratives. The People’s houses founded in 1932 and Village Institutes became
the pedagogical instruments to disseminate secular ideas and the state’s ideology, while

fighting ignorance and consolidating the central authority’s power in the countryside.

At the same time, the Turkish Republic perpetuated the demographic engineering politics
inherited from the Ottoman empire to formulate a unitary national identity through a series of
assimilation and elimination mechanisms (Zeydanlioglu, 2008) further differentiation the
‘insiders’ and ‘outsiders’ of the nation. The Kurds along with other minority populations were
to be the main target of these Turkification processes and subjected to the increasing
militarization and authoritarianism of the state. During the War of Independence (1919-1922)
the Kurdish population was represented as an important component of the soon to be born
Republic of Turkey by Mustafa Kemal underlining the Kurdish-Turkish fraternity!4®.
Although, the Treaty of Lausanne in 1923 ensured the de facto Turkishness of the country
ruling out any possibility of framing an ethnic claim on identity except the officially
designated one. The treaty recognizing only non-Muslims as minorities and denying the
Kurds its difference revealed the ideological perspective of the state situating the Kurds not
exactly as its other but its similar other. Gradually the alliance between the Kurds and the
founding elite was severed due to the disappointment of not achieving the promised Kurdish
homeland during the Treaty of Sévres that became definitive with the establishment of state
frontiers dividing the Kurdish tribal groups in Turkey, Iran, Iraq and Syria with a strict frontier
control — police, military and customs- which threatened their existence as social and

economic entities paralleled with the increasing repression of the tribal authority, as well as

146 Another record indicating that the founders of the Republic had at one point acknowledged Kurds to be an
ethnic community with group rights can be found in the minutes of the Ankara Assembly, when it articulated that
a kind of autonomy was to be granted to the Kurds. ‘Building a local government in the lands inhabited by Kurds
was defined as a part of the ‘Kurdistan policy’ of the Ministry of Council. This policy too had been endorsed by
Mustafa Kemal. In a public interview held immediately before the proclamation of the Republic, Kemal stated:
“In accordance with our constitution, a kind of local autonomy is to be granted. Hence, provinces inhabited by
Kurds will rule themselves autonomously. [...] The Grand National Assembly of Turkey is composed of the
deputies of both Kurds and Turks and these two peoples have unified their interests and fates” (Yegen, 2010, p.
68)
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the continuous dispersal of Kurds in the Western parts of the country, all of it to create a ‘no
man’s land’ in the Kurdish zones paralleled with state’s attempts to inculcate a ‘Turkish’ spirit
and the idea of civilization in the minds of the Kurds (Bozarslan, 1998)'4’. The final straw
would be the abolition of Caliphate in March 1924, uprooting the religious element that kept
both societies, the Kurds and the Turks, together (Bozarslan, 2004, 2008; Bruinessen, 1992).
The already existing unrest triggered by intensified Turkification, secularization and
authoritarianism, bursting out first in Koggiri uprising in 1921 in the Alevi Dersim area that
was repressed with violence provoking fears of suffering the same fate as the Armenians
(Bozarslan, 2008; Kieser, 1993) was followed by a succession of revolts until 1936, leaving

deep imprints on both the history of Kurdish nationalism and that of the Turkish Republic.

In 1925 Diyarbakir became the setting of another revolt, initially organized by the Azadi
(Liberty) Committee, whose leadership was composed of Kurdish intellectuals and officers,
arrested in 1924, who shared the same background and education with the Unionist and
Kemalist elites and considered the tribal chiefs and religious brotherhoods to exploiters and
obstacles preventing the Kurds from accessing 'civilization’. However these intellectuals, due
to the weakness of the urban middle classes, were obliged to rely almost exclusively on rural
forces who opposed the state’s encroachment in the traditional society (Bozarslan, 2008a, p.
340). The rebellion led by a Kurdish religious dignitary, the Nagshbandi Sheikh Said of Piran,
set a pattern that would dominate almost all the Kurdish uprisings in Turkey and elsewhere in
the Middle East until the 1970s and marked “a confrontation between an authoritarian and
‘modernist’ state and a traditional society, its way of life and values (Bozarslan, 1988, p. 133,
translation mine)'*8. Two years later, in 1927, Khoybun (Kr. Being Oneself) committee,
composed of military and political Kurdish figures based in Middle Eastern and Western
countries, directed mainly by the Bedirkhan brothers, organized an uprising in cooperation
with the Armenian Revolutionary Federation, Tasnaksutyun. Led by political magnates, the
revolt's forces, however, emanated from rural areas, among them former Hamidiyes and
tribes that had collaborated with the Kemalist forces, to suppress the Sheikh Said rebellion
(Bozarslan, 1998, 2008a).

These insurgencies gave the government a pretext to silence all opposition by proclaiming the
Law on the Maintenance of Order, prolonging the martial law and reinstating the

Independence Tribunals, one in Ankara, another in Diyarbakir. The strategies to tame the

14TThe incoproation of the Kurds in newly found nation-tates and as part of imperial politics can be best read in
(McDowall, 2003, bk. II: Incorporating the Kurds)

148A1s0 see other works which addressed the modern/traditional conflict between the Republic and the Kurds and
the consequent rural revolts Bozarslan, 2008a; Olson, 2013; Bruinessen, 1992.

161



Kurdish zones included deportations of the rebellious groups, massive military campaigns
involving the occupation and destruction of many villages and their populations , villagers
were routinely disarmed, stripped of their belongings and while some Kurds managed to take
refuge leaving the cities towards the mountainous and hard to reach zones of the North-East,
many Kurdish tribal chiefs were executed by these Tribunals (Bozarslan, 1988; Ungor,
2008b). The state interventions after the revolts followed the methods of the destruction of the
Armenians a decade ago in the same region and the same unit who took part in the genocide,
known among the population as the “butcher battalion” (Tr. kasap taburu), conduced the

killings of the Kurds'#.

Starting on with the mid-1920s, coercive measures of the government and the
Turkification/cultural assimilation efforts became harsher; including the bans on Kurdish
newspapers and journals and on the use of Kurdish language in public space, or in fact any
other language than Turkish forcing the public use of Turkish!>° alongside juridical and
military practices, forced migrations, assassinations and exile of intellectuals and local
leaders. After 1925, all Sufi orders were also formally banned in Turkey and most Kurdish
Nagshbandi sheikhs, including those not involved in the Sheikh Said uprising, were sent into

exile, as they were quite effective in uniting and mobilizing various tribes (Bruinessen, 2019).

During these years the state discourse represented the Kurds in multiple ways. On one hand,
the Kurds as bandits, rebels, ruled by superstitions who live in the hidden and invisible
‘Orient’ of Turkey facilitating state interventions to bring civilization to these uncivilized
areas (Zeydanlioglu, 2008). On the other, by the late 1920s, state historians and social
scientists started building a new ancestry for the Kurds, asserting that Kurds were
descendants of Turcoman tribes, and thus “Kurds were no longer members of a ‘sibling
nation’, but ‘Mountain Turks’, who had ‘forgotten’ their Turkishness or were in ‘denial’ of
their Turkish origins and who needed to be told the ‘truth’” (ibid., p.7). On an another account
they were depicted as a feudal ethno-class whose aim was to destroy the Turks and thus this
feudal Kurdishness was to be destroyed so that the ‘assimilated Turkish peasantry could
regain its original Turkishness and purity (Bozarslan, 2008a, p. 341). But most remarkably, it

was their backwardness, traditionalism and the tribalism and thus their pre-modernity. And

149nterview with Nihat Isik conducted by Seyhmus Diken, published in Diken, 2014, pp. 259-261 cited in
Ungdr, 2009

150 The campaign conducted ‘Citizen, Speak Turkish’ was part of the state’s Turkificaiton efforts which was not
directe donly against the Kurds but t was also underpinned with the goal to form a Turkish-Muslim commercial
class by curbing the remaining power of the non-Muslims in the country’s economy (Aslan, 2007; Bali, 2000).
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that is why in the 1920s and 1930s, the resistance of the Kurds to the centralization and
consolidation of state power was recast as a question of the endurance of tribal relations
(Yegen, 1999, p. 563). In this manner, the state that wanted to conceal the issue: “As to the
Kurdish revolts, they were accused by the mighty ideological machine of power as
‘reactionary’, ‘obscurantist’ and ‘feudal’” (Bozarslan, 1988, p. 124 translation mine). And as
Yegen displays, “In this sense, when the Kurdish question was reconstituted as an issue of
political reaction, tribal resistance, banditry and regional backwardness, it involved a
signification of the traditional forms of social life, elements/figures of Islam, and the
peripheral economy, i.e., the constitutive components of the social space wherein Kurdish

ethno-political identity was constituted.” (1999, pp. 566—7).

Such that, tight after the Seikh Said rebellion an ‘Eastern Reform Plan’ (Sark Islahat Plan)
was prepared by the regime to govern the Kurdish region “in a colonial way”, disarming the
local tribes, giving full authority to governors to be responsible form enforcing punishments
and execution and whose offices would also become military headquarters, and proposed that
the region be Turkified through forced re-settlement (Bayrak, 1994, pp. 256-257). The word
Kurdistan, in these plans was consciously avoided so as to cross it out and the area was placed
on the records as the ‘East’ (Yarkin, 2019). The investigations made to compose the Eastern
Reform plan also were used in formulating the “Settlement Law” (Iskdn Kanunu) of 1934,
which served both in the deportation of the insurgent groups and the assimilation of the Kurds
in general, in an effort to create a national homeland of the Turks (Jongerden, 2007a, Chapter
5) and destroy a nation as regard to the Kurds (Besik¢i, 1990). The settlement plans,
following in the footsteps of CUP’s strategies, became a panacea for both solving the problem
of assimilation and settlement of the Muslim migrants coming from the former Ottoman
territories of Greece, the Balkans and the Soviet Union and to eradicate the Kurdish tribalism
by absorbing these non-Turkish elements through dispersing them among Turks'>!. With the
settlement law the country was also physically divided into zones of Turkishness and foreign
elements; while the immigrants of Turkish origins, fit for being civilized, were to be settled in
areas along the international borders -Syria, Iraq, Iran and the Soviet Union- as well as certain
parts of the Kurdish southeast, alongside roads, railways, and borders linking the state center
with a rebellious periphery, so that the density of the culturally Turkish population could be

increased and villagers of Turkish ancestry could be ‘tied to land’ in the Zone 1; some Kurds

31The settlement of the Kurds as part of state policies of forced assimilation and genocide is a theme addressed
by many of the works regarding the Kurds in modern Turkey; see (Bayrak, 1993, 1994; Besikei, 1991;
Bruinessen, 1994; Jongerden, 2007a; Oktem, 2004; Seker, 2013; Ungor, 2012; Yegen, 2007)
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could be deported to Zone 2, predominantly areas in the western parts of Turkey including the
areas in which it is deemed desirable to establish populations which must be assimilated into
Turkish culture while all their belonging would be forfeited to the state'>2; Zone 3 would be
territories in which culturally Turkish immigrants would be allowed to establish themselves,
freely but without assistance of the authorities; in small and scattered rural settlements in
areas difficult to access that did not pose a significant security problem but also regarded as
incompatible with modernity; Zone 4 would include all those territories that were to be
evacuated and those which may be prohibited entry for public health, material, cultural,
political, strategic or security reasons (Besik¢i, 1991; Bruinessen, 2019; Jongerden, 2001,
2007a). Further, Article 9 of the law would reveal that nomadism, especially linked with a
tribal life, was still a problem for the state; as it stipulated; “nomads not culturally Turkish
will be collectively dispersed and settled in towns that are culturally Turkish”, that “those of
whom espionage is sensed... and nomads who are not culturally Turkish will be expelled
beyond national borders” (Ungér, 2008b, p. 268). With the enforcement of political
boundaries compelling nomads to change their migration routes or to settle completely, the
already impaired nomadic life would be almost brought to an end with the settlement law
(Bruinessen, 1992, p. 17). In parallel, the law announced that the administrative authority of
the tribe, including all previously recognized rights were to be abolished, the tribal chiefdoms
and sheikdoms eliminated, their property liquidated and families immediately deported to
avoid new ones from sprouting up and so that they could be melted into the Turkish
population, implying a direct attack on tribal life and leadership (Ungér, 2008; Yegen, 1999).
Diyarbakir province became one of the Turkification zones, as the state was concerned that
the former locals, the Kurds, Syriacs, and Yezidis living now in Syria, and Armenians who
were “working for the establishment of a greater Armenia and unified Kurdistan” were
collaborating with their friends and family in the region to disrupt the national order and thus
they or anyone related to their families by profession or by marriage should be denaturalized
or deported (Ungér, 2008, p. 278). Indeed, Ungodr nightlight that, one of the evaluation
reports of the policies implemented, would reveal; “The spirit of the law is assimilation and
internal colonization... to dismember the territorial unity of the Kurds” (ibid., p 277,

emphasis mine).

I32Bayrak reveals that, in a secret document entitled “The Confidential Circular on the Turkification of the
Subjects of the Settlement” (Iskana Tabi Tutulanlarin ‘Turklestirilmesi Uygulamasina Iliskin Gizli Genelge)
dating January 1930, the document ordered assessment of villages with ‘foreign’ names and ‘foreign’ inhabitants
and the dispersion of these ‘foreigners’ over Turkish villages in order to make them Turks (1994, pp. 506-509)
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Dersim, a loosely defined district on the Taurus Mountains in central Eastern Anatolia, hardly
accessible with narrow valleys and ravines, inhabited by a large number of Zaza speaking
small tribes, mainly of the heterodox Alevi/Kizilbas sect socially different than the Sunni
Kurds, and partly of Armenian descents who either converted to become Alevi Kurds or
escaped from the 1915 Genocide, was another territory that became the target of state’s
violence and assimilation policies (Molyneux-Seel, 1914). The merging of Kurdish and
Armenian cultures has left traces both in the local Zaza dialects and in popular belief
(Bruinessen, 1994). A year after the settlement law, the Assembly passed a special law on
Dersim, ‘Law for the Creation of Tunceli”, Turkifying the name of the city and making it a
separate province placed under a military governor with extraordinary powers to arrest and
deport individuals and families. The political authorities justified the interventions by framing
the Kurdish question as an issue of backwardness, banditry and unruly tribes settling their
conflicts according to their own ‘primitive’ tribal law with complete disregard of the state that
needed civilized methods to cure this sore in these poverty and disease-laden lands (Besikei,
2013; M. Bruinessen, 2000; Yegen, 1999). The modern ways of life were introduced with the
construction of roads and bridges, police posts and government mansions in every large
village provoking unrest that provided a reason for the pacification campaign of 1937-38 in
Dersim and the carrying out of the first large-scale deportations under the 1934 law. Besikci
suggested that the state’s assaults in Dersim were indeed directed at bringing a definitive end
to the Kurdish autonomy, whose first targets were tribal and religious institutions as well as
the Kurdish notables (H. Bozarslan, 1988, p. 128). Once again, intellectuals such as Nuri
Dersimi and rural forces led by a religious dignitary Seyyid Riza, played a decisive role in this
revolt, which was suppressed by the massive extermination of both rebels and civilians!33. In
many accounts the violence experienced during the military campaign in Dersim was deemed
to be analogous to the Armenian genocide!>*. In reality, the state’s intents to destroy the tribal
life-world was underlied with the literal effort to build the nation, through the restructuring of
the villages and rural areas, making them disciplinary environments (Nalbantoglu, 1997), in
order to turn the villagers and peasants into Turks infusing them with a nationalist conscience

and a Turkish lifestyle (Bozdogan, 2001; Jongerden, 2009).

153 (Besikei, 2013; Bozarslan, 2008; Bruinessen, 2000) and Dersimi, 1952 for a personal record of the Dersim
massacres.

154See for example an interview with historian Zeynep Tiirkyillmaz who has been working on genocide and
assimilation policies in Dersim used by the Republicans,, where she compares Hannah Arendt’s ‘Banality of
Evil’withthe Dersim genocide (Dersim hatirati, 2020,
https://www.gazeteduvar.com.tr/gundem/2020/01/15/dersim-hatirati-kotulugun-vucut-bulmus-hali/) and also
Dersim in the words of Laments” (Salttk & Tas, 2016) that contain intervies with the survivors of Dersim
Genocide.
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Another interesting point is the particular focus on women and young girls that are seen as the
first ones to be taken away from their Kurdish communities and assimilated to create
exemplary ‘Turkish” female models. Tiirkyilmaz (2016) demonstrates how education also
have been an important part especially in the Turkification of Dersim Alevis, and how
vocational boarding schools, especially the ones in the neighboring city of Elazig, that
become predominantly Turkish and Sunni Muslim after the extermination of Armenians in
1915, served as the “civilizing factory” for the girls that the Turkish soldiers took away from
their families or the ones who became orphans after the massacre. The General Staff of the
period Marshal Fevzi Cakmak would in fact see these boarding schools in the areas as part of
the “internal colonization” of the region (Ungor, 2012). The whole are would be ruled under
the martial law between 1925 to 1946, leaving no room for resistance under conditions of
heavy oppression, silencing of the opposition forces, dispersed communities in a geography of
massacres, until the transition to multi-party regime. Education, did serve both for the
Turkification and the spread of regime’s propaganda during the Republican period and was
one of the centerpieces of the “internal colonization” (dahili kolonizasyon) of the eastern
provinces (Besikei, 1990; Ungor, 2008).While many schools in the Southeast were renamed
after local Young Turk figures, such as the Ziya Gokalp high-school, and the nationalist
curriculum was being taught to countless students, the People’s Houses (Halk Evieri), whose
personnel in some cases consisted of CUP veterans, were being placed as sites of

dissemination of the Kemalist revolution and the education of the people (Jongerden, 2009,

Ungér, 2008).

On the other hand, the course of nation building continued both ethnically and economically
through the dispossession of the remaining non-Muslim populations, through the
discriminatory 1942 Wealth Tax (Varlik Vergisi), especially targeting Jews, Greeks,
Armenians, and Levantine and forcing who were unable to a forced labor camp near Erzurum
(Ungér & Polatel, 2011, p. 103). The economic destruction and dispossession continued and
reached its apex in the 6-7 September 1955 pogrom in Istanbul, looting Greek shops and
destroying Armenian businesses, and killing non-Muslim community members'>>. Eventually,
oppressive practices and assimilating policies reached to the extent that there has been a
policy of “Turkification” in every aspect of live; from education to culture and even to the

economy (Aktar, 2000).

155E6r an Armenian account of the incidents see (Biberyan, 1998)

166



The constituent element of the period that comprised the nation-building period, starting with
the Ottoman Empire and lasting until the multiparty period was the mass violence that wiped
off the non-Muslim elements that provided the basis of creating a Turkish nation, not only
ethnically or culturally but also economically; including the 1909 Adana massacre, the violent
expulsion of European Muslims especially after 1912, the 1915 deportation and genocide of
Armenians and Syriacs, the 1921 Kocgiri and Pontus massacres, the mass violence against
Kurds from the 1925 Sheikh Said conflict to the 1938 Dersim massacre, the 1934 anti-Jewish
pogrom in Thrace, all the way up to and including the 1955 pogrom against Greeks and
Armenians in Istanbul, among other incidents that broke out (Ungér, 2008, p. 17).
Undoubtedly the annihilation of non-Muslims together with the eradication and/or
assimilation of Kurds constituted the essence of the organization of inclusion and exclusion,
especially in the Eastern provinces, but in general the foundations of the Turkish nation, by
creating a Turkish-Sunni Muslim ethno-national territory. So, the state devices to construct the
Turkish nation extended from deportation and massacres in the case of Armenians, population
exchange in the case of Rum — the name given to Eastern Orthodox Christians/Greeks of the
Ottoman empire- division in the case of Arabs and ethnic homogenization, discrimination and
assimilation for the Kurds, as Yegen (2014) expresses. No matter the strategies used by the
state, the daltonism of the Turkish Republic’s racist vision surfaced indiscriminately in the
sense that it did not differentiate between the Kurds, Armenians and Rums who were placed in
the same category of the nations others. Put another way, the non-Muslims and the Kurds, the
former religiously alien and the later in terms of its life-ways, being the ‘strangers’ in
Bauman’s (2004) words, the ones who do not fit in the clear and unambiguous definitions of
identity, and whose loyalty we can never be sure of, the internal ‘enemies’ or traitors although
they are somehow one of ‘us’, represent “the other of the state, whether local, political,
religious, or other communities that are imagined to be located outside, but in relation to, the
state” (Hansen & Stepputat, 2001, p. 22). Thus, in the mutual relation between the state and
its others, these communities whose social identities, practices and allegiance become
elements that states “are formed against,” (Corrigan & Sayer, 1985, p. 7). And yet, this

stranger-hood, if included in some manner in the existing definitions could become tolerable.
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IV.II. Post-Republican Era and The Kurds

Once the Turkish state consolidated the military and political order, it was time to strengthen
the economy when on one hand the Turkish ruling classes have pursued a policy akin to that
of the Ottoman state exploiting traditional hierarchies and hindered the necessary reforms for
social and economic development -such as the never achieved land reform and restoring the
lands usurped during the genocides and dispossession -safeguarding the interests of traditional
and local power-holders. The transition to the multiparty regime and the accession of the
Democrat Party (DP) to power indicated the increased weight of market oriented economic
strategies paralleled by populist politics. DP made its mark not as a party of state elites but a
party that addressed rural masses pushing forth traditional elements such as religion set aside
by the founders of the Republic and the revival of the periphery with its repressed culture. The
populism that DP pursued was in fact a cover up to get the political support of the
conservative segments of the society and in reality encouraged the access of the big
landowners coming from the peripheral and rural areas to become central agents both in
politics and economy. This politically and economically advantageous move meant on the
other hand the incorporation of the ‘underdeveloped’ areas kept out of market’s intervention
into the central economy and thus the exploitation of their natural resources to meet the needs

of the metropolitan areas.

And as to the Kurds, as Besik¢i set forth, once any possibility of resistance was extinguished,
the state offered two options to the ‘Kurdish ruling class’, the aghas and the sheikhs who by
then was constituting part of the wealthy land owners; to collaborate with the state or to be
exterminated like Sheikh Said (Besike¢i, 1990, p. 4). The landed and/or religious Kurdish elites
who cooperated with military and civilian government officials as well as the mainstream
neoliberal political parties who came to power after the 1950s consolidated their positions by
taking part in political-party-based patronage politics, while the state’s policies of co-opting
Kurdish notables pursued the institutionalization of the feudal hegemonic forces!>® while
deepening the divisions amid territorially segmented Kurdish tribes (Besik¢i, 1990, 1992;
Bruinessen, 1992, 2002). As a result, asserts Yadirgr (2017), the Kurdish rulers disavowed
their Kurdish origin and sided with the state apparatus not only in order to be integrated to the
Turkish political system but also secure the control of Kurdish villages which became their

political fiefdoms as a consequence of this political collaboration. On the other hand, in the

136For an in depth analysis of the political economy of the Turkish Republic see Keyder, 1979.
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1950s, to be able to integrate the Kurdish region into the Turkish market, and carry out state-
led development programs, such as the mechanization of agriculture, the Kurdish question
was reconstituted in terms of a socio-economic problem of underdevelopment and regional
backwardness, which was consistent with the traditional discourse predicated on pre-
modernity, political reaction or banditry, all of which must be eliminated, that would be
refereed as © the Eastern Question’ from thenceforth, and at the same time served to silence
the ethno-political aspect (Yegen, 1999, p. 565). One of the most characteristic texts of the
discourse of regional backwardness is found in the program of the government founded in
1969 by the Justice Party (JP), the successor of the first ruling party after the transition the
Democrat Party (DP):

Another important issue we stress is that of the development of the eastern region.
The development of all the regions of our country, the territorial and national
integrity of which is indivisible, is a constitutional necessity.... Our aim is to bring
all regions of Turkey to contemporary levels of civilization. It is for this reason... we
see the necessity of introducing special measures in the regions where backwardness
is massive and acute. The aim of these special measures is not to create privileged
regions, but to forge integration (ibid., p. 564).

Consequently, the region that never received state investments, started getting public services,
and yet Besikc¢i (1990, 1992) asserted that, in exchange, colonial and assimilationist policies
were put into practice to curb a possible ‘national awakening’ that might have resulted with
the amelioration of material conditions of the region. Besik¢i was the first intellectual to name
the Turkish state policies against the Kurds as ‘internal colonialism’ while in more recent
works, others also have referred to Kurdish territories of Turkey as an ‘internal colony’ in
reference to the socio-economic marginalization and ensuing unequal center-periphery
relations (Entessar, 2009) or the denial of Kurdish ethnic identity, forced assimilation and
Turkification policies, bans on Kurdish language, changing the names of Kurdish towns,
villages and settlements, destruction of Kurdish cultural heritage, forced displacement and

resettlement, and forced education in Turkish (Gunes & Zeydanlioglu, 2013).

Subsequent to state-led developmental measures and a furthered emphasis on
industrialization, the rural areas including the Kurdish regions underwent a profound
transformation whose economic integration not only meant the exploitation of natural
resources but also the workforce. Following, massive migrations took place towards big cities
disrupting the existing social and economic structures. This migration wave incited hemserilik
(relationships based on the place of origin or village) structures in the cities providing an
ongoing attachment with the countryside and keeping the unity of social structure for the

Kurdish population as a form of safety net. Thus, the ‘peripheries’ started recreating itself at
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the center, especially in small ‘colonies’ of urbanized poor where they settled. Meanwhile, the
discourse stressing the differences of “civilization” and “development” deepened racial, legal,
religious, rural, urban and class inequalities, eventually dehumanizing the rural, in which the
Kurds constituted a great part. The spatial segregation and marginalization was reproduced in
the squatter areas where the Kurds were mostly resettled in form of a stigmatization
mechanism passing through ‘the rural’, ‘the disadvantaged Other’, ‘the undeserving Other(s)’
and ‘the culturally inferior Other(s) as and lately ‘the threatening Other’ (Erman, 2001).
Moreover, the stigmatizing and labeling are translated into racial and identitary segregation in
a colorblind neoliberal world and crystallizes itself most clearly in cities (Balibar, 1991;
Balibar & Wallerstein, 1991), becoming more and more manifest when symbolic violence
coincides with an economic exploitation (Fanon, 1963)!57. Similarly for the Kurds, poverty
was most of the time equated with crime, turning the relationship between cultural disdain and
economic discrimination into ‘racialization of the Kurdish identity’ in which racial
characteristics are attached to cultural formulas of inferiority and superiority (Ergin, 2014)!%3,
As Radcliffe has propounded, in this respect, internal colonization comes to mean, not only
economic, political and social domination of natives by the natives but also “the systematic
exploitation and Othering of ethnically or spatially distinct populations in postcolonial states”

(2005, p. 295).

In the following years to come the state policies kept altering the Kurdish regions social and
spatial fabric through regional development projects and interventions that actually turned out
to be the means of govern ability in the area, erasing Kurdishness from public and cultural
domain as well as the official historiography. As a matter of fact, the re-organization of the
rural areas was of crucial importance for the consolidation of the nation space and its
Turkification (Bozdogan, 2001; Jongerden, 2007a). For instance, with the law of 1959,
villages and natural landmarks with non-Turkish names were changed and by the year 2000,
over 12,000 villages amounting to every third village in the country had been renamed, while

throughout the republican era, hills and mountains have been inscribed with the crescent and

157Also (Foucault, 2003; Mbembé, 2003) on the relations between the symbolic violence, economic exploitation
and dehumnaization.

158%When compared with Zureik’s (1979) study on Palestinian’s as Israel’s internal colony that is underlay by the
transformation of the indigenous Arab populations economic and social structure the context of superimposing a
capitalist economy upon a traditional peasant social order, especially after the establishment of the Israeli state in
1948, it is possible to observe many similarities. Zureik’s observations such as an asymmetrical development
between Arabs and Jews, creation of pockets of Israeli hinterland in the midst of areas with native concentration,
transformation of the Palestinian villagers into wage workers with sub-proletarian status and a justificatory
ideology created by the settler regime to dehumanize the native populations, along with their culture and way of
life, so as to fit the hegemonic purposes and needs of the colonizer, could all be applied to the Kurdish
population’s situation in Turkey
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star, the symbols of the Turkish flag, and slogans such as ‘Happy, who calls himself a Turk’
(Ne Mutlu Tiirkiim Diyene!) and during the Kurdish conflict in the1980s hundreds of such
inscriptions and signs were installed all over the Southeast, especially in areas which were
considered non-loyal to the state (K. Oktem, 2004). Oktem (2008) asserts that these were not
only the means of the exclusion of non-Turkish people but the nationalist incorporation of
their space in order to consolidate the nation-state’s hegemony, which was achieved, notably
in the Southeast, through administrative measures and policies of destruction and neglect of
the other’s cultural heritage as a form of extermination of the ‘other’ as a material and
historical entity and to render its traces in space and time invisible; of dispossession and
transfer of capital to indigenous/local elites, just like what had happened during the genocides
and pogroms; of reconstruction of cultural memory through the creation and dissemination of
a hegemonic historiography or toponymical strategies of renaming and the inscription of

ethno-nationalist symbols on space.

What is more, particularly after the coup d'état of 1960, the military government extended
previous techniques like forced resettlement and sociological/anthropological research, into
the cultural and political domain, such as the ban on any other language than Turkish in
election propaganda disseminated in radio, television or any media; the launch of Turkish
radio stations in Kurdish regions that broadcast radio programs prepared by propaganda
specialists as well as local Kurdish songs with Turkish lyrics, as an intent of deliberate
extermination of a language, or “linguicide” or publications ‘scientifically’ arguing that the
Kurds originated from Turanian tribes, strategies which were all elaborated in the report
entitled “The Principles of the State’s Development Plan for the East and Southeast”,whose
main goal was to accomplish the complete assimilation of the Kurds (Akar & Diindar, 2008;
Nezan, 1993; Zeydanlioglu, 2012). Moreover, the number of boarding schools increased
notably in South-eastern Turkey, while suns of prominent Kurdish landowning families were
handpicked by state officials to be educated in universities to create model citizens among the

Kurdish population (Besike¢i, 1992; Yadirgi, 2017).

Taken all together, the disciplinary tools, coercion, dehumanizing narratives, a series of
assimilation and elimination mechanisms and the imposition of the hegemonic discourse of
Turkishness generated through a crisscross of statism and modernist narrative, served as a
means of “forgetting, postponing and canceling” of the Kurdish ethnic identity (Yegen, 2006,
p. 120). While, “[T]he constitution and exclusion of Kurdish identity was intrinsically related

to the project of transforming an a-national, de-central and disintegrated political,
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administrative and economic space into a national, central and integrated one” (Yegen, 1996,
p. 226). Notwithstanding, despite the state’s expectations of pacification through assimilation,
and also boosted with the effects of the urbanization of Kurdish population, a strong Kurdish
political movement was formed around the university milieu influenced by the socialist and
anti-imperialist ideologies that dominated the political scene in the late 1950s, beginning of

the 1960s.

IV.IIL.The First Organized Kurdish Oppositions in Republican Turkey

With the 1960s, a group known as the ‘Easterners’ formed by university students who would
become outstanding figures in Kurdish politics in the years to follow -including for instance
Musa Anter a dissident writer and journalist assassinated by JITEM (Gendarmerie Intelligence
and Counter-Terrorism Organization) in 1992- would advance the internal colonial narrative
and also point out to the clientelist networks and relations of subordination and personal
interests between propertied traditional Kurdish elites, the “Kurdish comprador bourgeoisie”,
and the Turkish state structure. The Easterners voiced their ideas that challenged the local
Kurdish collaborators and threatened at the same time the role of the state in numerous
‘Eastern Meetings’ and protests in the Kurdish part of Turkey becoming the first platforms in
Republican Turkey where the Kurdish demands could be vocalized'®. Ad yet, in 17 June
1959, forty-nine leading Kurdish intellectuals were arrested, with the demand of capital
punishment, leaving the name 49ers as one of the historical benchmarks of Kurdish national

movement in Turkey.

Between the years 1960-1980; during a political ferment that witnessed the first coup d’etat in
1960 followed by 1971 Turkish military memorandum and a second coup in 1980, the
collaboration between left-wing groups -such as Dev-Yol (Revolutionary Path), Kurtulus
(Liberation), THKP-C (Turkish People Liberation’s Party-Front), THKO (People’s Liberation
Army of Turkey), TIKKO (Liberation Army of the Workers and Peasants of Turkey) and
nationalist socialist TIP (Turkish Workers’ Party) among others- and the Kurdish groups
organizing resistance outside the tribal relationships and various political parties with a range
of ideological inclinations under the umbrella of socialist politics, whether with stronger

nationalist or anti-imperialist undercurrents or inclinations towards armed liberation

159For more on Easterners see (Besikei, 1992; Gambetti & Jongerden, 2015; Giindogan, 2015; Yadirgi, 2017)
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proliferated'®. In this period many different political structures emerged varying from
political parties, the oldest being TKDP (Kurdistan Democratic Party of Turkey) Established
in 1965, followed by several others such as KIP (Kurdistan Workers' Party) and KUK
(National Liberationists of Kurdistan), fractions of Kawa, Rizgari (Liberation) and its break-
away Ala Rizgari; TKSP (the Socialist Party of Kurdistan Turkey) and PKK, alongside some
other smaller groups such as Tekosin (Struggle), Stérka Sor (Red Star) and Pékanin
(Realization) and Kurdish associations such as the DDKD (Revolutionary Cultural
Associations of the East) and DDKO (Revolutionary Cultural Hearts of the East) (Jongerden
& Akkaya, 2011; Tezciir, 2009). Despite the significant organic relationship between the
Kurdish and Turkish left and a middle ground when it comes to anti-imperialist discourses,
this relation had not been able to produce real solutions to the Kurdish question in Turkey.
Akkaya (2013) affirms, there has been two different approaches to the Kurdish question at
that time; the first being the “backwardness and feudality” and the second as ‘a national and
colonial’ question, particularly the denial of Kurdistan as a colony by the Turkish left. In fact,
as Casanova suggested “The nations’ struggles against imperialism and the class struggle
inside every nation and on a global level overshadowed the ethnicities’ struggles inside

nation-states” (2006, p. 413 translation mine).

On another note, the socialist Kurdish political parties grappled with to put an end to tribal
loyalties, and especially the more and more openly exploitative relationship between aghas
and the peasantry, to be able to mobilize them along class lines. The new loyalties such as
those of nation and class were hoped to override the primordial ties and yet instead of
disappearing completely these different loyalties interacted with and mutually modify each

other (Bruinessen, 1992, pp. 6-7).

The colony status of Kurdistan, for these parties, was not the result only of the Turkish state’s
colonial politics but its Kurdish collaborationist who usurp the people also had were
personally involved and thus equally responsible. Kurdistan Socialist Party’s (Partiya
Sosyalista Kurdistan, PSK) founder, Kemal Burkay, for example, in a conference in London
in 1984, postulated a similar description of Kurdistan, and hypothesized that one of the
reasons for socioeconomic underdevelopment in Kurdistan was its colony status: The states

that have divided Kurdistan have reduced each part of it to a colony:

160 For the relation between revolutionary Turkish left and the Kurdish movement see (Akkaya, 2013; Bozarslan,
2012; Giines, 2009, 2012; Jongerden & Akkaya, 2012; Tezciir, 2009)
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“When compared to Western countries, Turkey, Iraq and Iran are backward
countries. Yet, within the last 40-50 years, important developments have taken place
[in each of these countries]. Despite [these developments] there exist major
developmental divergences between Kurdistan and the remaining parts of these
countries.... The vast natural resource wealth of our country [Kurdistan] is an
important factor in its division and the poverty endured by our people [Kurds]. The
states that have apportioned Kurdistan and their imperialist chiefs have aggressively
plundered and scrambled the natural and mineral resources, reducing our country to
a colony. We are yet to see a development policy from Turkey (1995, p. 5)

IV.IV.Neoliberal Era and the Kurds

If you look at the pictures on the front pages of the newspapers at home now, all
those pictures of dead people...people shot by terrorists and separatists and the army
and the police, you’ll find somewhere behind it all that single word; everyone’s
doing it to be free... You have to be firm, you have to do your duty. You have to kill
whole villages if necessary — we have nothing against the people, it’s the terrorists
we want to get, but we have to be willing to pay a price for our unity and freedom

Ghosh,(2005,p. 241)

After the 1980 military coup, anti-Kurdish policies crystallized with the creation of a new
constitution that sanctified Turkish ethnicity and the Turkish language as the core element of
citizenship, while bans on the use of Kurdish language in public and private spaces were
carried into effect to thwart the growing Kurdish ethno-nationalist formations (Yavuz, 2003).
Together with the increasing discontent amidst the Kurds prompting the consolidation of
PKK, and the escalating conflict between the group and the state forces, especially after
PKK’s declaration of armed struggle against the state in 1984, the anti-colonial resistance was
tried to be suppressed under the guise of a national security problem. From 1987 until 2002, a
state of emergency was maintained in the Kurdish southeastern region of the country,
resulting in violent practices such as forced disappearances, torture, and extrajudicial killings
almost at a scale of deliberate ethnic cleansing and the enforcement of large-scale village
evacuations and their destruction in an attempt to contain the Kurdish dissidents and reassert

control over contested territories (Icduygu et al., 1999).

During the 1980s, on the other hand, the impacts of neoliberal economic policies and their
social repercussions were being felt even greater. Moreover, a ‘Turkish—Islamic synthesis’!®!
emerged as the new state discourse, set forth by the elected government that put an end to the
three years of military rule. The new national identity proposed drew close to a neo-
Ottomanist cultural identity, featuring the cultural pluralism of the empire presuming a
tolerance towards minority identities, be it religious, ethnic or linguistic, while an economic

liberalism and decentralization process was taking place in order to articulate the national

161 Also see (Giliveng, 1991)
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economy with the changing global markets, and reinvigorate the economy through private
investment!®?, This, in exchange meant the acceleration of capitalist expansion and the
simultaneous uneven geographical development'®3. On the cultural level, the effects of
globalization entailed, not only for Turkey but across the world, the opening of spaces for
plural identities to have a voice in the public and political sphere and hence an upturn in
identitary politics. In that sense, the Turkish-Islam synthesis propounded by the government
was not positioned as counter-hegemonic, but as being part of globalizing Western world and
perfectly aligned with the global capitalist system (Atasoy, 2003; Colak, 2006). This new shift
and opening up to the ‘global world’ implied, starting with the 1990’s especially for the
Islamist groups “engage[ing] in a process of “rethinking” the West, westernization and

modern/western political values” (Dagi1, 2005, p. 21)164,

On the other hand, the stress on Islam as a shared identity would be used in the years that
followed by different right-wing governments as a tool to muffle the Kurdish nationalism
(Yavuz, 2003). That being said, the elements of the Kurdish nationalism that cannot be
incorporated in the discourse of religious brotherhood and multiculturalism bowdlerize from
claims of equality and recognition, equated with terrorism and separatist tendencies, was to
be worked out once and for all for the smooth functioning of global capitalist economic

mechanisms.

Thus, over the next ten years, on one hand the bans on the use of Kurdish and celebration of
Newroz (the Kurdish new year) was removed as a step to acknowledge the Kurdish cultural
identity, though only in its sterilized form, and on the other the state’s iron rule was felt

through the ‘War on Terror’ launched with the Anti-Terrorism Law of 1991 and the foundation

162The President at the time, Turgut Ozal, was the founder of a globalized neoliberal economy in Turkey taking
up the example of America. In fact he is known with his unrelenting will to turn Turkey into ‘little America’
together with a group of American-educated technocrats establishing strong relationships with institutions such
as IMF, World Bank, OECD, the WTO. For an analysis of the economic policies undertaken in this period see
(Onis & Senses, 2007). And for Ozal’s synthesis of Islam with neoliberal policies see (Aral, 2001).

163See also Lefebvre (1976) and for a present-day analysis Brenner (1999). It should also be noted that different
than Europe where state-capitalism relation was already taking place in the 18™ and 19™ centuries, market-
oriented arrangements were being implemented during the Tanzimat period of the Ottoman Empire and
continued with the Turkish republic

164 There has been several attempts to assert Islam as a political expression though various political parties during
the 1970’s and 1980’s, but they were banned under ‘reactionary’ and anti-secularist accusations during the coup
d’états. Although the secular and modernized logic of the Turkish republic tried to bar the encroachment of
religious elements and their public visibility, it never managed to eradicate them. Also it should be noted that
there was an anti-western Islamic tendency under the “National Outlook Movement” during the 1970’s. Their
critique was directed towards the westernization project undertaken by the republicans yet in order to
counterbalance the ‘West’ they called for the creation of a strong economy based on the heavy industrialization
that would empower an Islamic economic integration and set the country free from the western domination. In a
way, they were absolutely against the western civilization yet “modernization and development” were seen as the
precondition of liberation from its hegemony.
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of the Regional State of Emergency Governorates during the high intensity war between the
armed forces of PKK and the state, resulting in the homicides, extrajudicial killings,
displacement of entire Kurdish villages to cities and devastation of the Kurdish territory
incorporating the Turkish military to the everyday life in the Kurdish rural areas. Further,
Gokalp’s aeonian policies to liquidate nomadism and mountain pastoralism to settle and
civilize the Kurds are carried into effect by the president at the time Turgut Ozal who believed
that these were indeed the root causes of the Kurdish question, its savagery and
backwardness, and strengthened the idea of autonomy defended by PKK. His final solution
involved the evacuation of villages and the wholesale deportation of this mountain population
to western Turkey while recruiting tribal militias (korucu, the ‘village guards’) form the local
Kurdish families to conduct counter-insurgency operations against the PKK -very much alike
the Hamidiye units during the Ottoman rule- along with economic investment in the parts of

the region that were effectively controlled by the State!6>.

As for example, the Southeast Anatolia project (GAP), was designed as the biggest regional
development project in Republic’s history, on the grounds of eliminating regional
development disparities as it was proclaimed by the state authorities. However, the
aftereffects of the project, that end up inciting irremediable topographic, demographic and
socioeconomic changes, made the primary objectives susceptible and the project was
reclaimed as the exploitation and colonization of natural and human resources of the Kurdish
region in order to meet the increased energy consumption and the requirements of
industrialized western parts of Turkey (Aytar, 1991; Besik¢i, 1990).Further, others have
argued that beyond being an attempt to ensure the socioeconomic integration of the Kurds
into the dominant order during escalating conflict (Nestor, 1996), there were ulterior motives.
The control of water has been at the center of the relations between Turkey, Syria and Iraq as
upstream and downstream states and shaped the dynamics of the Kurdish question as both a
domestic and international concern (Carkoglu & Eder, 2001) - that still holds true as a current
geopolitical concern in the zone- as well as the dam constructions that are not only related to
the international power play between different countries that have stakes in the region, but
also as complementary means of counter-insurgency, to cut off PKK’s mobility, and social

control mechanism to manage populations'®, while destroying the Kurdish culture by wiping

165For literature on village evacuations see (Asan, 2019; Aytar, 1992;Belge, 2011; Bozarslan, 2000; Bruinessen,
1994, 2019; Jongerden, 2007a; Klein, 2011, 2012a; Nederland-Koerdistan, 1995)

166See (Bilgen, 2014; Harris, 2002; Hatem & Dohrmann, 2013; Jongerden, 2010; Ozok-Giindogan, 2005) on
how GAP and dams became tools to control rein in the Kurdish population.
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out history and material culture or in fact literally flooding spaces of memory, human habitats

and forcing a wave of mass resettlement (Bilgen, 2018; K. Oktem, 2004; Yadirg1, 2017).

The spatial reorganization of the Kurdish lands and with it the obliteration of the social fabric
that took shape in this space surely has been at the heart of the colonial policies, both during
the Ottoman and Republican rule. The state authority saw the village evacuations as an
opportunity to remodel the rural settlement pattern and increase the productivity of the
countryside through a rationalist structure that was specified in a so-called master plan for
return of the previously displaced population in the East and Southeast Anatolia Return to
Village and Rehabilitation Project Sub-Regional Development Plan in 2001 (Dogu ve
Gilineydogu Anadolu Bolgesi Kdye Doniis ve Rehabilitasyon Projesi Alt Bolge Gelisme Plani)
that was never accomplished (Jongerden, 2009; Oyan et al., 2001).

IV.V.AKP (Justice and Development Party) Rule, Authoritarian neoliberalism and the
Kurdish Issue

In 2002, the Justice and Development Party’s accession to power on one hand symbolized a
counter-power against the repressive secular regime silencing the Islamist population and on
the other brought into view an even more accentuated discourse referring to an Ottoman past
representing a bridge between the West and East as the cradle of all civilizations!®’. The
allusions of neo-Ottomanism, building on the prior Turkish-Islam synthesis, also served to
capitalize even more on the symbol of justice and multicultural tolerance of Islam towards all
cultures (T. Bora, 1998). Though in time it turned out being an exclusive claim of justice for
the supposedly cast out conservative populations who did not have equal access to political
and economic resources -although the course of events after the 80s military coup laid the
way open for the incorporation of conservative segments both in political and economic

spheres'®- and a subaltern discourse as a tool of the populist'® politics of AKP.

167The referral to the Ottoman past was not new for Erdogan as since the time he was the Mayor of Istanbul he
began actively organizing cultural events commemorating Ottoman past. Especially his opening speech of the
Istanbul European Capital of Culture in 2010, when he accented the bridging past of the Ottoman empire and the
simultaneous inauguration of the “Panorama 1453 History Museum” depicting the history of Istanbul since its
conquest by the Ottoman Empire were the cherry on top.

168Similar to other analyses on the political economy of Islamic insurgence in Turkey by the mid-1990s with the
Welfare Party see (Onis, 1997). In this article, Onis also focuses on the economic sources in the mobilization of
Islamist politics (p. 758), both the works of Yildiz Atasoy (2005) and Tugal, (2009) argue that the discontents of
neo-liber-alism and the losers of the new accumulation regime supported Islamic-oriented political parties as a
new alternative and solution for their problems

169For the neoliberal populism of AKP see (Bozkurt, 2013)
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In the Party program, such as democracy, human rights, law and justice were reproduced as
the founding values of the civilized Western universalism, of which Turkey was also a
member. At the same time, Turkey’s renewed relationship with the EU not only required the
accentuation of democracy and human rights but concurrently opened up the way for
sweeping neoliberal economic reforms and structural adjustments championing unfettered
markets, integration with the international business community, deregulation and privatization
practices and especially shifting the economy to the construction sector and financialization of

the economy (B. Oktem, 2005).

On the other hand, the restoration of Turkey’s imperial legacy was one of the underlying
motives of this neo-Ottoman vision while on the cultural level, during the first years of AKP
rule, this manifested itself as an endeavor to reach a new consensus among the country’s
multiple identities, be it Muslim, secular, Western, Turkish or Kurdish even though Islam was
conceived as the overarching shared identity amongst all differences. Against this backdrop,
the Kurdish cultural identity was not seen as a threat against the state as long as they
maintained a sense of loyalty and demands for cultural and political rights could be
accommodated in the framework of multiculturalism and Muslim identity; the reason why the
national/ethnic dimension or the colonial conditions of the Kurds were by no means
mentioned as they were never seen as true candidates with whom the state would henceforth
share the political sovereignty (Kiicik & Ozselguk, 2016). In such a way that,
multiculturalism became a perfect disguise to incorporate differences in the established power
structures of the nation and the state, as means to reproduce social, economic and political
inequalities and expand the logic of neoliberal politics resulting from these asymmetrical
power structures that render cultural differences completely compatible with this market
driven global economic rationale!”. That is to say, the oversimplification of the Kurdish
question along the lines of a basic demand of cultural recognition, dissociating it from how
the denial and exclusion of ethnic and cultural identity naturalizes exploitation, disguises the
root causes of economic and political inequalities that stem from colonial relations (Kiigtik,
2015). Thus multiculturalism and the tolerance of cultural differences that it implies,
consciously lapses into silence when it comes to the link between the systemic exclusion of
certain identities both from the idea of nation as well as access to basic resources and services

as equal citizens and how these identities are easily turned into a reserve army of cheap labor.

170For critiques of this neoliberal multiculturalism and its intrinsic relation with the perpetuation of relations of
exploitation see (Tubino, 2005; Walsh, 2010).
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Because, in the colonial space, the symbolic violence overlaps perfectly with economic

exploitation.

While Besik¢i has addressed the internal colonization of the Kurds with the Republican
period, it is evident that the current state policies perpetuate the similar colonial logic under
neo-colonial practices. Unlii (2014) also asserts that Kurds are only incorporated in the idea of
nation as long as they remain loyal to the ‘Turkishness Contract’; a set of written/unwritten
and spoken/unspoken agreements among the Muslims of Anatolia based on ethnic position
and certain ways of seeing, hearing, feeling and knowing — as well as not seeing, not hearing,
not feeling and not knowing, or in other words as long as they keep silent against the
ideological/cultural decimation. Such that the denial of Kurdishness in practice unfolds in
various forms of institutionalized racism in Turkey, that on one hand embraces the Kurds only
as the “prospective (Muslim) Turks” (Yegen, 2014)- or by dissolving them culturally in
Turkishness. In order to do so, the state mobilizes its resources to discipline, and amend them,
as Kiiciik (2015) asserts, to become like ‘one of us’, one of those patriots who love their

homeland.

On the other hand, the state violence that operates through repudiation, spatial and class
segregation enables the expropriation of the resources and their transfer to the center,
dispossession, the severe labor exploitation and the articulation of human capital as cheap
labor in the market while preparing the grounds of ruling the colonized through a different set
of rules, a state of emergency by depriving the marginalized populations, the Kurds, from
their language, memory and self-worth (ibid; p. 63). Kiiciik adds that this institutional strategy
to govern the geography in question under the “rule of unlawfulness” turns the Kurdish
population into mere objects by excluding them from political processes, by overlooking its
political will and as a consequence makes the Kurds a disposable population whose murder,

extermination and deterritorialization is justifiable (ibid; p. 64).

In deed, the AKP’s rule in the Kurdish region during its almost two decades of administration,
fit literatim the above cited definition of colonial rule. During AKP’s early years of
governance, the state of emergency in the Kurdish zone was put to an end and several
linguistic and cultural rights were granted such as the introduction of Kurdish as an elective
language course in schools and establishment of the Kurdish language TV station in 2009, in
practical terms very much alike the policies that Abdiilhamid pursued, such as removing the
ban on Kurdish in the educational field and policies of slim cultural recognition while

accommodating differences with a Pan-Islamist policy in order to forge alliances with
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‘Kurdish brothers’. Further that year the government announced a “Democratic Kurdish
Initiative” that intended to reform politics and the terms of recognition of the Kurdish identity
through negotiations. For a while it seemed as if the ultimate enemies of the Turkish state, the
Islamists and the Kurds, were reshaping the politics of ‘modern’ Turkey. The democratic
initiative was presented as “The National Unity and Fraternity Project” '”! underlining the
unitary structure and indivisible national community, though with a tone of plurality and

fundamental rights and freedoms!72.

On the other hand, the AKP government has been launching large-scale military actions
against the PKK, including forays into northern Irag—an area from which the PKK operates
with relative freedom. As the 2000 ceasefire gave way to renewed hostilities in 2004, the AKP
reinforced military strikes with harsh anti-terrorism legislations that has been used to restrict
Kurdish-nationalist politics. The Anti-Terror Law of 2006 and the Penal Code allowed the
government to punish not only Kurdish militants taking part in the armed conflict or PKK’s
cadres, but anyone—whether a politician, a civil society activist, a journalist, or a peaceful
protester—who expressed sympathy for the Kurdish cause or opposed the governments
repressive and violent politics. The detrimental impact of this law on the rights to free

expression, fair trials, and due process has been serious notably from the 2010 onward!”3.

The peace process that officially took place only in 2013 and the following events showed
that ‘national security’ and ‘terrorism’ was never renounced in the state’s discourse.
Additionally, mass arrests took place against the members of the political wing of Kurdish
movement, including the Kurdish Communities Union (KCK) while the Kurdish Democratic
Society Party (DTP) was closed down. Many politicians affiliated to other Kurdish parties
were detained along with Human Rights activists and journalists. Gradually escalating
military operations reached its peak in 2015 resulting in on- and- off curfews in various
Kurdish cities in Turkey, especially Suri¢i, Diyarbakir, killing many civilians. And recent
extension of the ‘war on terrorism” among innumerable incidents has been the charges pressed
against 1128 academics who signed a declaration denouncing military operations against the
Kurds in southeastern Turkey. The intensification of the ’national security against internal
enemies’ discourse thus served the essentialization of the Kurdish identity under the ‘terrorist’

label along with its demonization and dehumanization while it helped forming an image of

1MISorular1 ve Cevaplariyla Demokratik A¢ilim Siireci Milli Birlik ve Kardeslik Projesi (Democratic Initiative
Process Q&A: National Unitiy and Fraternity Project), 2010
172For more on Kurdish peace process (Yegen, 2015)

173 See the Human Rights Watch report written by Sinclair-Webb (2010)
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indivisible unity of the state and the Turkish society and consolidated the Kurds otherness
within the Turkish state. On the other hand, it is not a coincidence that state’s onslaught
exacerbated in a period when Kurds both outside and inside Turkey- in several cities and
villages- declared autonomy and self-government underlining their legitimate claims on
Kurdish identity both cultural, social and political. But another thing that went unnoticed
during the political turmoil was a simple declaration that explains the other side of the
Islamist modernity whose flag bearer is today AKP: After the operations in Suri¢i not only
causing deaths and displacement of the population but also damages of historical buildings
under protection as well as residential buildings, the governorship declared that the houses of
the civilians will not be rehabilitated but will be rebuilt under the urban transformation
projects meaning they will be upgraded and the population will be displaced!’*. The cold-
bloodedness of the declaration aside, this summarizes the stark intensity of the development
policy under taken by the government175. Indeed the urban transformation has already been
launched by the Mass Housing Administration (TOKI) in Diyarbakir’s historical district
accommodating a poor population of internally displaced migrants and rural migrants since
2010 when AKP’s policies were being more and more crystallized in terms of a relation
between modernization and development on a global scale, and currently is being
implemented unmitigated. As Escobar (1995) asserted the modern reality undeniably is
colonized by the development discourse which can be seen clearly in the politics of the
Turkish government. Today the strategy to construct dams to flood large rural areas in the
Kurdish part in order to prevent PKK during the 1990’s is being replaced by the
reconstruction of cultural and historical parts of the South-Eastern Turkey that implies the
reterritorialization of the Kurdish region pursuant a renewed empire-nation building ideology
that not only tries to integrate the zone into market forces but dissolve it in the uniform and
exclusive idea of the nation175. Currently, three main projects, Diyarbakir-Suri¢i!”>, Mardin
and Hasankeyf-Batman — three historical and cultural references of the Kurdish territory -are
all marking the state’s physical presence in the urban fabric and the ostracizing the Kurdish
culture and history while altering the population structures in the poorer areas. Also the
urbanization, the increasing land prices that follow and the dominant effect of real-estate led
economy over production inevitably initiate social and political changes articulating these

sites in the new geo-economic order of neoliberalism. The capitalist modernist policies take a

174 For an analysis of the continuities in the politics of space, depopulation strategies and transformation of class
distinctions to political distinctions see (Geng, 2016)

175See (A. S. Yiiksel, 2011) for the relaiton between the spatial transformation taking place in Diyarbakir, a
symbolic place for the Kruds and the Kurdish movement, within the exigencies of neoiberal era.
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toll not only symbolically but also alter social relationships in the Kurdish area. On the other
hand, TOKI becoming one of the main and almighty institutions with almost no restrictions
on plan making, implementation and decision making, transforms urban areas that have high
rent-gaining potential all around the country and the historic urban centers in big cities
displacing the urban poor. The global neoliberal transformation of urban spaces both increases
social inequalities and through the discourse around squatter areas stigmatizes them as
‘breeding grounds’ of ‘terrorism’ and simultaneously reduces poverty to radicalism concealing
the relationship between cultural identity and poverty. Certainly this stigmatization is nothing
new, the squatter areas have always been exposed to othering processes since the 1950’s, as
mentioned before. In addition, the destruction of the rural areas together with sites of
historical value that carry an important cultural memory for the Kurds continue full blast
bringing along population displacements just like the previous periods and the securitization
of the Kurdish territory 176. Such that as part of the regional development project GAP,
which still awaits to be completed, 402 high security military outposts — in addition to the
existing ones — were constructed in the Kurdish region in 2010, in addition to 1,000,000 land
mines buried in Turkey, most of them in the Kurdish region while 46,113 village guards were

appointed by the Turkish state (Yarkin, 2015).

On another note, increasingly coming into prominence is the emphasis places on the neo-
Ottoman ideal both in domestic and foreign policy of Turkey!’¢, having a direct influence on
how the state is handling the Kurdish question. While a sense of grandeur in former Ottoman
lands is becoming more tangible in the economic sphere, especially with Turkey’s growing
interest and its mercantilist policies in the Middle East and North Africa (MENA) which
cannot be neglected in the analysis of the AKP’s approach to the Arab and larger Islamic
worlds (Tagpinar, 2012), it becomes increasingly apparent that the colonial mindset of the
Turkish state that it inherited from its Ottoman predecessor is setting the tone of its politics.
On the domestic stage, AKP has been progressively instilling a Turkish national identity with
a Sunni Muslim character as the unitary and singular identity of the state and thus of the
country at large -as much like its forerunner Kemalist elite, the state and the nation are
inextricably linked in its ideological construction- that becomes tangible in the national
historical narratives voiced in almost every public speech delivered by the president, the
revivification of public heroes that symbolize the glorious Muslim/Ottoman essence and

strength, the symbols being used in national celebrations and conservative values that are

176See (Volfova, 2016) for an analysis of AKP’s selective use of Ottomanism, during 2002-2013, to place Turkey
as an important actor in global capitalism and regain a dominant role in the region
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being inculcated to the coming generations through the recent state interventions in the

curriculum (Koyuncu, 2014).

In return, the same mindset resonates in foreign relations, in the form of a great aspiration to
recover the Ottoman grandeur. The former prime and foreign minister Davutoglu, assigned
with the ‘restoration’ of the state according to the needs of the new era and dribbled with
political Islam (Akyazici, 2009), for instance claimed that Turkey has finally succeeded in
making its presence felt in the Balkans, Caucasus, and Middle East and should become central
country -a much more ambitious goal set for the Turkey compared to the former ‘bridge’
allusion - in setting the political agendas in these places (Saragoglu & Demirkol, 2015). In a

speech Davutoglu gave in Sarajevo in 2009 he stated:

Yes, whatever happens in the Balkans, Caucasus, or Middle East is our issue. Sitting
in Ankara, I drew a thousand-kilometer circle around my office. There are twenty-
three countries. All of them are our relatives and they expect something from
us...Our foreign policy aims to establish order in all these surrounding regions. For a
Western or other diplomat from another part of the world, a Bosnian issue is a
technical issue to deal with, like a technical process. For us, it is a life and death
story...Like in the 16™ century, when the rise of the Ottoman Balkans was the center
of world politics, we will make the Balkans, Caucasus and Middle East together
with Turkey the center of world politics in the future. This is the objective of Turkish
foreign policy and we will achieve it (quoted in Demirtas, 2012, pp. 236-237).

In another speech, this time coming from Erdogan who was the prime minister at the time, in
the 4th Ordinary Congress of AKP in 2012, he was also hinting at the imperial identity that
was being tailored and the frontiers of the new vision of the empire-nation, with Pan-Turkic
and Pan-Islamist orientations, by saluting all the Muslim groups “fighting for independence”
from Syria to Palestine and all the Muslim countries in Africa to Middle East and claiming to
represent all the territories of “the Middle-East, the Balkans, North-Africa, Caucasus, Europe,
Asia and Africa”!”’. Erdogan would continue to fuel old hostilities between Sunni and Shiite
groups in the following years, notably supporting the Sunni political groups that emerged
from the ‘Arab Spring’ after the fall of authoritarian regimes in Egypt and Libya as well as
the Sunni armed fractions that fight against Assad’s regime in Syria. Particularly the backing
of Jihadist mercenary forces, and armed fractions fighting against the Syrian regime but also
used as proxies against the People’s Protection Units (YPG/YPJ), the armed force of the The
Autonomous Administration of North and East Syria, also known as Rojava, to terminate the
autonomous and democratic federation found in the region under the auspices of the Kurdish

Democratic People’s Party (PYD) - webbed to the PKK by ideological ties and embedded,

7For the full text of his speech in Turkish https:/t24.com.tr/haber/basbakan-erdoganin-konusmasinin-tam-
metni,2 14180
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veteran PKK cadres- in the bargain proved out to be the continuation of Ottoman policies of
pitting local groups against each other and backing up certain tribes and offering material
enticement to alter political affiliation!”®. Further, the names of the Turkish backed militia,
such as the Al Sultan Murad Brigade named after the Ottoman Sultan and commanded by
ethnic Arabs whose enmity against the Kurds are historically fomented by various states, are
more than symbolic in the war waged on the Kurds. Turkey also does not hold back sending
troops to Syria on the pretext of a ‘safe zone’ to fight terrorism and launches incursions into
Syrian soil particularly aiming the Autonomous Zone and as might expected civilian killings,
looting, extrajudicial executions and ethnic cleansing occur on a daily basis. In addition to
displacement of the local population among which the Kurds predominate, the current Turkish
government employs the Syrian refugees as a tool for its aims of population engineering in
Northern Syria. Aside from being used as Erdogan's pawn to extort European Union with the
threat of steering the refugee flow into Europe, recently it is being circumstantiated that
refugees are being forced back to resettle179, especially in the Turkish invaded areas with the
Euphrates Shield and Olive Branch military operations in an effort to settle ethnically Arab
population to increase their number against the Kurds, a strategy used by the Baath regime
known as the Arabic Belt180. Amidst the war, the president Erdogan, have the audacity to
suggest building houses of 250-300 m?, in the safe zone, with gardens around where they can
cultivate!”, naturally implying to use TOKI as the contractor, in order to undertake an ‘urban
transformation’ project in an area of 185 million m?, whose worth would add up to 300 billion
Turkish Lira'8°, While on the other hand, the country has already opened various branches of
Turkish post-offices in the Turkish invaded zones in Syria'®!, rebuilt hundreds of damaged
school buildings and continue its construction activities, to be carried out in the rest of Syria,

as Erdogan has proposed!®?.

Construction is undoubtedly not the only profitable field in the war. On one hand, Turkey has
been playing a double game between US and Russia -as a proof that the influence of the
former colonial powers continues to shape the politics in the region and on the other hand as a

proof that the Turkish state indeed is permeated with an Ottoman political heritage- to be able

178See (Gunter, 2016) for the use of jihadists and (Al-Hilu, 2019), 2019 for forced resettlements of displaced
refugees

1780 that “instead of ready-to-eat fish they could learn how to fish themselves”, in Erdogan’s own words
https://tr.euronews.com/2019/09/05/erdogandan-guvenli-bolge-de-ev-onerisi-suriyelilere-bahceli-evler-yapsak-
orada-ekip-bicse

1%0https://www.gazeteduvar.com.tr/yazarlar/2019/10/12/her-sey-beton-icin-mi/

181 https://www.aa.com.tr/tr/dunya/ptt-firat-kalkani-bolgesinde-subeler-aciyor/977265;
https://www.sde.org.tr/ortadogu/ptt-afrinde-sube-acti-haberi-8177
182https://www.bbe.com/turkce/haberler-turkiye-47284666
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to gain a seat as one of the great powers in the Middle-East, although it seems to be headed
for a fall rather than gaining superiority vis-a-vis other actors. On the other hand, war is being
turned into ‘profitable’ business for the country. The looted goods, diesel, grains, oil, cars,
hardware and machinery seized by the Turkish-backed militias in northern Syria, and barrels
of oil smuggled by the Islamic state (ISIS) and traded with Turkish business people, customs
officials and intelligence agents seem like trinkets compared to the deals Turkey has been
making with the countries involved in the Syrian war: Direct deals with the farmers in the
occupied zones, around Aleppo to buy grains, the Turk Stream (Tiirk Akim) pipeline which
will carry Russian natural gas to southern Europe through Turkey alongside recent deals on
other energy sources such as coal and oil and the construction of nuclear central between the
two countries; major investments in the military industry -and the development of an
electromagnetic rail gun- named SAHI after the weapon used by Fatih Mehmed the II to
demolish the walls of Istanbul by the emperor- export of arms both from USA and Russia that
amount to almost 10 billion dollars, and possible deals on the oil fields in the invaded zones
that are have not come to light yet. Top it all, the determination to become a Great Power
combined with the imaginings of an Ottoman revival brings Turkey on the verge of going into
war with Libya, a former Ottoman territory, with stories circulating about Turkish officials
efforts to buy off the mercenaries that it has been using in Syria to fight in its name in
Libya!83. Obviously these plans cannot be thought independent of the presence of oil in
Libyan territory nor from the contest between the current political actors with vested interests,
such as Russia who sees this as an opportunity to strengthen its position in the Mediterranean
as well as Northern Africa allowing it to approach Europe from the South. And nor can the
foreign policies carried out on the Kurdish groups can be thought apart from the
religious/sectarian interests of creating a Sunni block, a desire of both USA, Saudi Arabia,
United Arab Emirates, against Iran, again a proof that neo-colonialism is not only a buzz word
but a striking reality in the Middle-East, where religious differences entwines with conflict of

economic interests and rivalries to secure a place amongst global powers.

Beyond that, especially 2010 onward, the situation in the Kurdish regions in Turkey turned
into an open war, resulting in thousands of civilian deaths, continuous bombings and military
presence, suicide bomb attacks targeting pro-peace activists and supporters of pro-Kurdish
parties, paralleled by urban warfare and curfews in the many Kurdish cities -such as Sur,
Cizre, Silopi, Nusaybin, Yiiksekova that are historically known for resisting centralizing

efforts- some of them bordering Syria and the Iraqi conflict zone and holding organic ties with

183 https://www.gazeteduvar.com.tr/yazarlar/2020/01/2 1/suriyeden-libyaya-trajedi-sevkiyati/
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the Kurds in these cross-border territories. Meanwhile the states determination to eradicate
PKK extended to an international level when, in January 2013 three Kurdish female political
activists, among whom was Sakine Cansiz one of the co-founders of the PKK, were
assassinated in Paris by a Turkish secret agent connected to the Turkish national intelligence
service. Especially since the 2015 elections, when the pro-Kurdish party HDP (The Peoples'
Democratic Party) party won 13 percent of the vote, securing seats in Parliament for the first
time, the states crackdown on the Kurdish region sharply escalated. The open war waged on
the whole Kurdish population without exception, the dismantled human bodies next to animal
corpses left to rot in the streets, the corpse dragged behind a tank, a dead and tortured female
body alongside which the soldiers take pictures in a proud manner, decapitated remains
thrown into the rivers together with the debris left over from the wrecked houses, racist and
threatening writings on the walls that read “Love it or Leave it” - an eerily familiar slogan of
the Ku Klux Klan adopted by the Turkish supremacists- more than a hundred human bodies
found in a basement burnt to death after the military crackdown, appearing on press as scenes
that are exposed as examples to potential dissidents, since the beginning of the curfews, the
impunity of Turkish soldiers who bulldoze into houses at night killing children'#* become the
sheer proofs that, this is a colonial war, waged against a fabricated image of an ‘enemy’, the
‘racialization’ of society’s others, permitting the exercise the sovereign right of death and
making possible the murderous functions of the modern states (Mbembé, 2003)!85. The
punishment of the criminal or the human body itself becomes the place of inscription of the
sovereign power while the excessive use of violence reiterated in the everyday life consolidate
the state’s ‘Stateness’. In such sense, the placing of the Kurdish population in the ‘Other’
category whose existence is recognized as a threat to the life of the State and its subjects, as
an absolute danger serves to justify its elimination to secure the life and the security of the
people; but more than that the legitimacy and the endurance of the state itself. And further, the
wholesale equation of an ethnicity with ‘terrorist’ label “is the abyssal response to what is
perceived as the threatening intrusion of the colonial in the metropolitan societies.” The

(3

modern abyssal thinking is today “...bearing greater pressure from the logic of

184 Accordingly, as Hansen and Stepputat assert “The body of the criminal, naked and humiliated was, in other
words, the necessary double of sovereign power, its necessary surface of inscription. The tortured body
transformed itself into something else, an object of collective projections of the plebeian crowd whose presence
was essential to these performances of sovereignty” (2005, p. 11.

183“The state of siege is itself a military institution. It allows a modality of killing that does not distinguish
between the external and the internal enemy. Entire populations are the target of the sovereign. The besieged
villages and towns are sealed off and cut off from the world. Daily life is militarized. Freedom is given to local
military commanders to use their discretion as to when and whom to shoot. Movement between the territorial
cells requires formal permits. Local civil institutions are systematically destroyed....Invisible killing is added to
outright executions.” (Mbembé, 2003, p. 30).

186



appropriation/violence, called upon to deal with citizens as non-citizens, and with non-citizens

as dangerous colonial savages” (Santos, 2007, p. 62).

This intrusion is in fact not the presence of an ‘alien’ population, but the new political
paradigm asserted by the Kurdish movement that challenges the monopoly of the state,
replacing oppressive political power with horizontal and autonomous ways of organizing all
aspects of life. To impede the efflorescence of the Democratic alternative proposed and
carried out by the Kurdish movement in Turkey, the state is pursuing the same processes of
political and administrative pacification as its colonial predecessors — which Scott (2008)
refers to as the ‘last great enclosure’ - as an effort to seize the political will of the Kurdish
population. Most of the municipalities in Kurdish-majority cities and towns are today
administered by Ankara-appointed trustee governors, while the legally elected mayors are
deposed, arrested, and jailed with charges of “terrorism” and collaboration with PKK
alongside the imprisonment of Kurdish MPs, including the former co-presidents of HDP. Such
that, the AKP authoritarianism has culminated in the mass arrests increasing not only the
vulnerability of Kurdish institutional politicians but also threatening the democracy in the
country spreading the repression to all segments of the society and depriving all the citizens
from basic liberties such as liberty of expression and organize manifestations in public space
to roll back workers' rights. Also it is not a surprise that women’s achievements are the first
under attack, taking into consideration the intolerance of women’s presence in the public
space late alone the political sphere and the increasing misogynist ideology pronounced
everyday by the current regime. For instance, The head of a women’s co-operative in the
Kurdish region surmised that “today sixty per cent of the women’s movement are in prison,
they have been arrested. So the institutions are woefully underpopulated” (TATORT
Kurdistan, 2013, p. 109). One of the first thing that the appointed governors are doing is to
shut down the cities’ women’s co-operatives and reverse many of the implemented reforms in

favor of gender equality (Giirsel, 2016; HDP Europe, 2017; Human Rights Watch, 2017).

The result of the hegemonic struggle between the AKP and the PKK and the Kurdish
movement in the context of heavy state coercion exceeds the limits of Turkey. Since the
beginning of the war in Syria in 2011 and the simultaneous declaration of the Autonomy in
Rojava, TOKI has started building a wall along covering 764 of the 911 kilometers Turkey-
Syria border under the pretense of preventing refugees and smugglers entering the country
and to drive ISIS away from the border area while in fact it is quite clear that one of the main

objectives of this fortification is to stop the advance of the Kurdish militia, the People's
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Protection Units (YPG) as a tool of counterinsurgency!®6. Further, this cross-border
intervention should be read in relation to the above mentioned neo-Ottoman territorial and
political claims of the current government that leverages the discourse on terrorism to not
only harbor nationalist sentiments against the ‘separatist’ populations that threaten the
indivisible unity of the nation and thus have power over the definition over what defines
Turkishness within the limits of the nation but also justify the neo-imperial claims over the
former Ottoman territories expanding the idea of the nation drawing on the unity of the great
Muslim world, the Ottoman idea of Umma, that underlies the neo-Ottoman ideology of the
state apparatus. AKP as the flagman of a promise to wed Islamic tradition to Western
liberalism, fulfilling the frustrated fantasies of the Turkish society to tantamount Western
civilization and, as Kiigiik and Ozselcuk assert, filling the gap of a regime crisis, carried this
promise to “grandiose proportions, transubstantiating and inflating itself into an imperial
imaginary built on recovering the lost unity of the Muslim community (umma), while
assimilating within this civilizing mission the Turkish national peace process with the Kurds”
(2019, p. 12). On the other hand the boosted imaginary of national, through religious
confraternity, against the rest of the world that wants to cripple the ascent of the Turkish
nation, creates a heavy dependence on state, one that disciplines and exploits its own citizens,
while on the other hand ignites institutional and generalized societal racism that prevents a
new language of democratic politics to emerge, including a new language of class politics.
Kiiciik and Ozselguk claim that, the symbolic degradation of Kurds to the status of an internal
colony is not only necessary for the ruling status quo but at the same time “it provides a useful
means of disciplining and restraining the class struggle by converting the violence of
racialized antagonism into the domesticated hierarchy of capitalist labor markets. In fact, this

interpretation is still too embedded within the old critical framework of colonialism” (2019, p.

16).

In sum, the current state of affairs need to be addressed as an outcome of the imperial legacy
of the Turkish Republic and the colonial differences that served as the bases of the national
identity. Against this background, following the elimination of the non-Muslim populations,
the Kurdish identity became the subject of ‘racialization’, and the key component of defining
who is to be considered a legitimate member of the nation and who is not. Further, the revival

of the Islamic character as constitutive of nationness should also be tackled in reference to the

186 Once the construction is complete, it would be the third longest wall after the one at the USA-Mexico border
and the Great Wall of China, quite similar to the Israeli built fortification around Palestinian lands of Gaza
strip.See also (Antonopoulos, 2017)
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secular project of modernity that marginalized religious, rural and traditional identities as
backwards and as an impediment to the modernization. Yet, despite the subalternization of
religious identities, Sunnism was leveraged in order to render legible and control complex and
heterodox populations, inscribe, fix and rank them in the space of the homogeneous nation.
This was paralleled by the standardization of local customs and autonomous modes of
governance to centrally control them. Today’s soaring conflicts indeed have to do with the
selective construction of not only the nation predicated on colonial differences but also the
nationalist history shrouding the multiple and conflicting assertions on how the nation was to
be defined. Certainly, the construction of the nation did not go without the contest between
different fronts with diverse ideas, that still underlie the current social struggles. As such, it is
worth noting that the Turkish post-independence nationalist history fashioned through a
liberation narrative, both from the foreign imperial occupation and from the old Ottoman
yolk, with an assertion of secular modernization against the theocratic rule in order to take
part in the universal civilization was much more complex than that given its contentious
relation with the colonial historical past. In this vein, the reduction of the historical matter of
contention to religion veils the inter-ethnic conflicts engendered by the colonial and imperial
mindset configuring the founding rationale of the Turkish nation-state. In this sense the idea
of the nation draws on a political legacy that contains various ambiguities that need to be
explored and herein the importance of an alternative historical examination becomes essential
to cast light on these eclipsed elements. Having said that there is no doubt that the secular
modernity process served both to break up with kinship and religious loyalties that challenged
the unitary national belonging and to exclude certain religious populations from the
administrative and economic power structures. The resurrection of Islamic politics in the
1990s therefore could be approached as the manifestation of the above mentioned
nationalisms ousted by the positivist and progressive republican ideology. And today these
politics find a fertile environment to gather strength and assert influence over public opinion
with a discourse challenging the monocultural and authoritarian model in favor of the
subalternized populations. On the other hand, this should not only be understood in regard to
the multicultural identity politics that gained prominence with neoliberal globalization. In
addition to this the contest for economic power and the retrieval of the political authority by
segments marginalized by republican process of modernization also need to be taken into

account.
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In this respect the criminalization of Kurdish identity and political organizations should also
be analyzed within the context of the political and economic project of incorporating
populations, lands and resources in the global capitalist system in guise of multicultural neo-
Ottomanist discourse. Simultaneously, the outlawing of Kurdishness helps justifying the
elimination of any alternative that radically challenges the colonial, capitalist and patriarchal
foundations of the state as proposed by the movement. On one hand, it is true that the
political economist perspective has proven to have its flaws first in explaining the rise of
nationalism contingent upon a linear change from agrarian to industrial societies and the
expansion of market economies assumed as a universal model. And second due to its neglect
of gender without taking into account the different social and political positions women
occupy in different geographical contexts which allowed them to articulate common and
diverse interests. Nevertheless, it should not be discounted as it hints to the continuing process
of colonization and its social, political and economic practices although its analyses need to
be rectified by feminist and postcolonial perspectives. Moreover, it is equally noteworthy to
underline that despite the oppositional discourse of political Islam in Turkey, these practices
substantiate that it has never negated the Turkish ethnic character of the nation-state and
indeed has been one of its fervent advocates since its inception. The crackdowns on the
Kurdish political movements, alongside the increasing discrimination and suppression of
ethnic and religious minority populations, women, working class, dissident sexual identities
and many other groups struggling to democratize politics and exercise self-determination
indisputably reveal that the project of sovereign state in Turkey is still structured upon the
ideal of a monolithic nation. The exercise of sovereign power, especially through
necropolitics fabricating images of a public enemy and justifying the use of violence over
bodies, lives and labor of the Kurdish populations, on one hand indicate that state’s
‘Stateness’ is inscribed in daily life through ‘racializing’ the society’s ‘others’. And on the
other, this racialization, which operates not through race or color but the creation of formulas
of inferiority/superiority and dehumanization, serves to mute any mobilization seen as a threat
to its own existence to make clear who is entitled to exercise sovereign power. These others
either are forced to denounce their identities or to consent annihilation. And in the contrary
case the ongoing politics of colonial sovereign power makes sure that they are
simultaneously disciplined and marginalized by declaring certain segments of the population
and identities as illegitimate. In view of these, the essence of the Kurdish Question today,
framed in terms of terrorism, separatist violence and at best as ethnic conflict, needs to be

analyzed in relation to the counter-hegemonic political proposals advanced by the Kurdish
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movement. The movement’s demands on radical democracy, pluralism, autonomy, gender
liberation and ecological society challenge the understanding of self-determination laid out by
modern-nation states whose foundations have been laid by the empires. For the very reason,
this work urges on analyzing the historical emergence of the modern colonization in relation
to the building of the nation-state in the context of Turkey so to address, in the first place,
some of the central preoccupations of contemporary discussions. And further, it intends to
understand both the specificity of political, social and cultural relations and the historical
roots of the challenges standing in the way of decolonization. Therefore, the next part will
tackle the KLM as an anti-colonial response proposing alternatives against the colonial
nation-state. This being said KLM should not be understood as a monolithic and univocal
structure but a formation that incorporates many different tendencies and multitude of
initiatives, voices and contradictions. And for that it is important to understand the genealogy
of KLM, today whose primary actor is PKK, and its connections with other left-wing
democratic struggles to display the sociopolitical and historical context of its inception. This
understanding is also necessary to be able to mediate upon the nature of its participation as an
important actor in the historical processes and its consequences that can lead us to interesting
and yet difficult questions about the continuity of colonialism within today’s context and

resistances against it.
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V. Part V From National Liberation to DM
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V.I.The Revolutionary Kurdish Liberation Struggle, Anti-colonialism, Anti-Imperialism
and the National Question

The modern Kurdish liberation struggle has been frequently discussed in reference to PKK, as
the principle actor that has unified diverse Kurdish fractions and organizations with the claim
of establishing an independent state and form a united Kurdistan. And yet, it is important to
understand the geneaology of PKK having its origins in the revolutionary left of Turkey and
the anti-imperialist socialist struggles both nation and world wide to be able to trace the roots
of the liberation struggle as well as its changing discourses towards radical democracy within
the context of global transformation of democratic struggles. PKK, as the principal actor of
Kurdish liberation struggle, was formed by several Kurdish and Turkish left-wing university
students who came from within diverse revolutionary structures. The revolutionary left in
Turkey, especially during the ‘60s and ‘70s represented a broad spectrum of voices that
converged on the anti-imperialist resistance and yet their modus operandi varied when it came
to questions such as the ultimate objectives of the revolution, the ‘national’ question and self-
determination, vanguardism, or pacific vs. armed resistance. This was a period in which one
could observe the exacerbated divide between the state and civil society as well as the
intensification of relationships of exploitation and exclusion. The consolidation of national-
developmentalist political regimes on one hand accelerated capitalist expansion and on the
other aggravated the uneven geographical development!®’. In such circumstances PKK
emerged as a Marxist-Leninist national liberation movement, defining itself as part of the
workers-peasants anti-imperial struggle, aimed for an independent and socialist Kurdistan (H.
Bozarslan, 2008b). Many Kurdish militant intellectuals asserted the colonial status of
Kurdistan'®® under the Turkish administration as “a colonialist and sub-imperialist unit
dependent on the imperialist world system” (Marasli, 2010). The colonial rule was not the
only target of PKK. The party also condemned the ‘feudal collaborators of the Turkish
bourgeoisie”, the big landowners and aghas perpetuating tribal ties and the patronage
relationships as the root cause of exploitation, domination and underdevelopment of

Kurdistan (Ocalan, 1978).

187See also Lefebvre (1974, 1976) and for a present-day analysis Brenner (1999). It should also be noted that
different than Europe where state-capitalism relation was already taking place in the 18th and 19th centuries,
market-oriented arrangements were already being implemented during the Tanzimat period of the Ottoman
Empire and continued with the Turkish republic

138In many texts written by Kurdish political groups the colonial status of Kurdistan was being claimed for an
analysis see (Akkaya, 2013; Besikei, 1990; Collective Book, 1976; Maragli, 2010)
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Besides, the international anti-imperialist liberation struggles and socialist movements such as
the ones in Palestine, Mozambique, Angola, Vietnam, China, and Cuba among others equally
influenced the Kurdish movement’s rhetoric of revolution and the defeat of colonial rule. The
weight of these were openly expressed in the founding declaration of PKK; “Kurdistan
National Liberation Struggle in the leadership of PKK is an integral part of the world socialist
revolution that socialist countries, national liberation movements and the proletarian
movements constitute the fundamental force” (PKK, 1978, p. 37 translation mine). It is worth
noting the almost equal weight of the idea of autonomy and democracy that was vocalized by
socialist liberation struggles with that of nationalist narratives in PKK’s ideological
construction. Socialist struggles emerging within contexts of internal colonialism surely did

have an organic bond:

[L]os fenomenos de colonialismo interno, ligados a la lucha por la liberacion, la
democracia y el socialismo...aparecieron ligados al surgimiento de la nueva
izquierda de los afios sesenta y a su critica mds o menos radical de las
contradicciones en que habian incurrido los estados dirigidos por los comunistas y
los nacionalistas del Tercer Mundo. Atn asi, puede decirse que no fue sino hasta
fines del siglo XX cuando los movimientos de resistencia y por la autonomia de las
etnias y los pueblos oprimidos adquirieron una importancia mundial. Muchos de los
movimientos de etnias, pueblos y nacionalidades no so6lo superaron la logica de
lucha tribal (de una tribu o etnia contra otra) e hicieron uniones de etnias oprimidas,
sino que plantearon un proyecto simultaneo de luchas por la autonomia de las etnias,
por la liberacién nacional, por el socialismo y por la democracia (Casanova, 2006, p.
411).

Indeed, PKK’s stress on self-determination and national sovereignty became a binding agent
that aimed to unify the heterogeneous Kurdish populations and numerous movements under a
nationalist ideology and the goal of establishing an independent state through armed struggle
(Giines, 2007; Yarkin, 2015)'#. As Yavuz argued, “In the formation of this new politicized
Kurdish identity, class questions have been perceived in national (Kurdish) terms. Kurdish
nationalism offered a space within which class and regional differences could be suppressed.
In short, it was the PKK which ended the mutually constitutive relationship between Islam,
tribe, and nationalism in favor of the latter” (2001, p. 11). On the other hand, Bozarslan
(2006) presented two different facets of the Kurdish resistance; one being the rural side which
was not nationalist in the beginning that was against the State by definition, as an impediment
in the face of self-determination of a society that historically held the power in terms of its
own politics. And the second one being the Occidentalized elite capable of producing a
nationalist discourse that stood against the state because it was ‘Turkish’. This second one

would be determinant in the creation of a nationalist liberation struggle, as Bozarslan stated,

189For the Kurdish political structures founded before PKK and the party’s evolution since its inception see
(Jongerden & Akkaya, 2011).
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until the 1990’s when the Kurdish movement went through an internal ideological
transformation that would lead to the rejection of a nation-state as the basis of its claims and
identitary foundations. At the same time, like many anti-colonial liberation struggles that
replicated the practices of the colonialist in the very effort at nation building (Dirlik, 2002),
PKK would follow a similar line. Such that, in his later works Bozarslan argued that the
politicization of Kurdish ethnicity and the formulation of the liberation struggle in nationalist
terms was an outcome of the dialectic relationship with the Turkish state and its nationalist
and assimilation politics (Bozarslan, 2000). Respectively, PKK, as the secularized heir of the
Kurdish resistance, partially as a consequence of “learning from the States” produced symbols
such as the leader, flag and nationalism by Kurdifying them, that served equally as
“....elements of internal cohesion, of group building” (ibid., p. 26). Further, the new
nationalist narrative also appealed to the use of “national Kurdish myths of common ancestry
and past differentiated from that of other groups in the area” (Giines, 2009, p. 259). The
invocation of a different past also acted as a means to delegitimize the feudal relationships
that broke up the cohesion among different Kurdish communities and laid the way open for
the enhancement of a nationalist claim that would free the Kurds from the grip of relations of
patronage and exploitation. Much like what Aschcroft, Griffiths and Tiffin expressed, “Both
colonial nation-states and anti-colonial movements employed the idea of a pre-colonial past,
or ethnicity, “...to rally their opposition through a sense of difference, but they employed this
past not to reconstruct the pre-colonial social state but to generate support for the construction

of postcolonial nation-states based upon the European nationalist model” (2013, p. 170).

Although PKK aspired to establish a solidarity bloc among workers, peasants, intellectuals
and youths since its formation and sought support in rural areas, much like most of the
Marxist classic historiography, mobilizations around kinship/tribal or relations were not
considered as qualified to lead a modern political revolution from a scientific socialist sense
as they lacked the class consciousness and much less capable of seizing state power. The
Party was the only agent able of act as the engine of social revolution and an organism that
could perform all the functions of a state. Armed struggle was regarded as the only course of
action to succeed in social revolution and deemed necessary against the state’s continuing
attacks. The armed struggle also provided the means to build the idea of Kurdish nationhood.
In Bozarslan’s words; “A military Kurdish movement acts generally as a would-be-state,
trying to appropriate the principal symbols of sovereignty that defines a state” (2000, p. 29).

This strategy was in equal measure part of the methods used to mobilize civilian populations
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and assert the power of anti-colonial struggle and not simply a mirroring of the State. As
Fanon put it; “...for the colonized people this violence, is invested with positive, formative
features because it constitute their only work. This violent praxis is totalizing since each
individual represents a violent link in the great chain, in the almighty body of violence rearing
up in reaction to the primary violence of the colonizer...The armed struggle mobilizes the
people” (1963, p. 93). Eventually, the escalation of violence paralleled with PKK'’s
declaration of an armed struggle'” in 1984 marked the begging of one of the bloodiest
periods in Kurdish-Turkish relationships. The “People’s War” lead by PKK is represented as a
step to emancipate the Kurds from the chains of submission and assimilation, to awaken them,
to break the chains of submission and assimilation and for the Kurds who have forgotten their
culture and language to rediscover their true selves, as reiterated throughout PKK’s history by
many political figures'’!. In many of these narratives the declaration of people’s war is
depicted as the first bullet to wake the Kurdish people who forgot their roots from the ‘Sleep
of Death’, against the enslavement of the Kurds or against the colonizer, the capitalist

modernity, dictatorship and fascism.

While most accounts that approached the Kurdish resistance, did and keep doing so in
exclusively political terms or from an oversimplified angle focusing on nationalism and
separatism, these lose sight of the different components of the resistance. The argument that
Kurdish nationalism took shape in reaction to the assimilationist policies of the Turkish states
contains much truth. Notwithstanding, it falls short of shedding light on the ambivalence and
pluralism inherent in Kurdish political identity in Turkey (Tezciir, 2009). Actually, the
articulation of colonialism in the people’s war narrative, cast light on the subjugation of minds
as well as bodies of the colonized!®?. Fanon also pointed out; “...colonialism is not simply
content to impose its rule upon the present and the future of a dominated country. Colonialism
is not satisfied merely with holding a people in its grip and emptying the native’s brain of all
form and content. By a kind of perverse logic, it turns to the past of the oppressed people, and

distorts it, disfigures and destroys it” (1963, p. 149).

190 PKK members are trained for the first time in Beqaa Valley, back then occupied by Syria, in the beginnings of
the 80s, together with many other revolutionary organizations such as the Popular Front for the Liberation of
Palestine (PFLP), Democratic Front for the Liberation of Palestine (DFLP), Al Fattah and the The Revolutionary
Path (Dev-Yol) from Turkey, alongside the Italian Brigate Rosse and the German Rote Armee Fraktion (RAF).
Towards 1982, the PKK moves to northern Irak with around 300 fighters, and settles in the military and
ideological training base of the party that continues to function even today.

191 See for example an interview done with Cemil Bayik, the co-president of the KCK executive committee, done
in 2018, in which the 15 August, the day PKK declared armed resistance against the Turkish state is
commemorated as “The Revolution of Resurgence” (“15 Agustos Kiirt’iin kaderini degistirdi”,

http://yeniozgurpolitika.net/15-agustos-kurtun-kaderini-degistirdi/ ).
192 This subject is discussed in detail previously in Part I
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The resistance to colonialism, as a matter of consciousness, is a theme addressed by Ashis
Nandy who argued that this resistance only begins when people actively embark on a moral
and cognitive venture against oppression (1983, p. xiv). And he went on to suggest that
freedom from colonization inevitably concerned the colonizer as well who is caught in the
culture of oppression (ibid.:63). Quite alike, the liberation struggle for PKK was waged not
only in the name of the Kurdish people but also in the interest of all the peoples of Turkey
(Jongerden & Akkaya, 2011). Ocalan would state this clearly in an interview with Mahir

Sayin, a prominent member of various revolutionary left-wing organizations in Turkey:

This is not a war of liberation for the Kurds. The day the Kurds will be free, the
Turks will be free too. [...] The national liberation struggle of the Kurds is also a
liberation struggle of the Turkish people. [...] Some announce they will make a
similar step as the PKK did. It is not necessary to make such a step; that step has
already been made for you. Ha! But you can add something to our struggle, make a
contribution (Sayin, 1997 in Jongerden & Akkaya, 2011, p. 132)

On the other hand, while since its inception the Kurdish liberation struggle advocated for the
liberation of all the oppressed, marginalized and exploited peoples against the colonial state,
the anti-colonial claim of the Kurdish movement before the 1990's has been predominantly
built on ideas of autonomy and self-determination conceived through independence and
decolonization within the framework of the territorial nation-state and recovering from
material domination and exploitation carrying great resemblances with African anti-colonial
movements lead by revolutionary leaders such as Nkrumah in Ghana or Nehru in India who
believed that the seizure of the State apparatus would guarantee economic independence
which was seen as the key to self-determination. However, the reproduction of economic
models, relying on industrialization to create wealth and the nation-states ruled by emerging
national bourgeoisie facilitating the development of neoliberalism in the post-colonial world
and the consequent inequalities made evident that the failure to see beyond the economic
realm shrouded the critique of the other factors that perpetuate relations of domination such as
patriarchy, religious fundamentalism inter alia which maintain an order in which there are
always groups that are subjugated, oppressed and excluded. On top of it all the downfalls in
conceiving a truly socialist system, the discontent with Real Socialism and the fall of the
Soviet Union became a litmus test for the socialist and anti-colonial movements throwing
doubts on the means and methods of the social transformation that could be an alternative

against the colonialist capitalist modern world system.

The critiques to Marxist political philosophy and currents of revolutionary practice have been

already raised by different schools of thought for its historical and economic determinism; the
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class reductionism, state centrism, universalism and Eurocentrism and its shortsightedness
concerning other forms of oppression alongside class as race, gender, sexuality inter alia.
Fiery criticism came from anarchists particularly as regards to their discordant ideas on state
and power; the originary discord between the anarchist and Marxist, although it is beyond the
scope of this paper to develop a taxonomy that situates precisely where the multiple variants
of both schools of thought stand with respect to the state. Fundamentally, the State was
denounced to be a hierarchical and oppressive structure in essence that was sustained by
institutions that retained domination. It was not so much the form of the State but its essence
and how political power was conceptualized in the very principle was an obstacle to social
revolution'?3. And so they argued, abuse of power was not intrinsic only to capitalism but
Marxist states became a party to maintaining everyday matrices of power that constrain
autonomy, solidarity and equality as it was evinced during the Bolshevik rule. Further, the
alleged secular authority of European nation-states was set side by side with the divine rule!%*
to show how the State rule and nationalism indeed became incontrovertible dogmas. Feminist
thinkers also called into question the universalism of overall leftist analyses and pointed out
the ways in which left-wing movements have repeatedly subordinated women’s claims and

marginalized their struggle (Hartmann, 1979; MacKinnon, 1982; Rowbotham, 1972, 1974)!%,

Especially, with the pervasiveness of neoliberal ideology that followed the fall of the Soviet
Union, the subsequent and the amplification of uneven geographies and the detrimental
impacts of neoliberal economic globalization sparked of a succession of global justice
movements claiming human dignity, democratic rights and economic, social, political, and
environmental justice. The social unrest that incited a wide array of locally specific political
struggles from feminist, ecologist, labor, landless workers, homeless people and indigenous
peoples’ struggles amongst others, on one hand challenged the materialist over-determination
of socio-historical processes calling attention to multiple forms of inequality that cannot be
simplified in economic or class terms. On the other hand, the radical re-organization on a
global scale unsettling political structures, modes of governmentality, identity categories,

institutional frameworks and epistemological positions went hand in hand with growing

193The opposition to State’s centrality in organizing society is one of the fundamental principles of anarchist
thought, hence it is rather pointless trying to point out featured works but for a select few from the forerunners
see (Bakunin, 1953; Clastres, 1974; Guerin, 1970; P. Kropotkin, 1898) and for later on anarchist scholars on the
subject (Bookchin, 1990; Graeber, 2004)

194Bakunin went as far to claim; “The State is the younger brother of the Church”(1985, p. 20)

195Undoubtedly the marginalization of women’s issues was not only symptomatic of Marxist theories and
analyses, almost in any left-wing organization this was to be the case and for instance anarchist women from
different geographies, such as Mujeres Libres in Spain, plead against the underplaying attitude of male militants
(Ackelsberg, 1999; Marsh, 1978; Vicente, 2014)
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skepticism on the assumed centrality of the state in the management of political economy and
governance while its grip on social control intensified. Within this frame of reference, Ocalan
started reflecting on PKK'’s reservations in relation to a struggle premised on Real Socialism
that eventuated in a bureaucratic state structure serving in the interests of a developmentalist
nation-state and of power monopolies undermining the democratic ideal (Ocalan, 1995,
2011b; Ozcan, 2006). Subsequently, PKK’s search for a new ideological perspective that
would respond to the changing post-Cold War context translated into an effort to build a post-

national society and creating a model of sovereignty that transcends the state. !

Viewed in this way, the classifications of the Kurdish movement following the 90s as post-
Marxist or remarks drawing analogies with anarchist theories might have a share of truth as
the movement's transforming nature come off as a passage from Marxism towards libertarian
tendencies when considered from within the confines of Western political theories. Whereas,
subsuming the movement under these plays down the cultural social and political aspects of
diverse people and groups that make up the movement as a whole that cannot be explained
comprehensively by these theories and thus fails to represent the varying worldviews bringing
into effect the demands asserted in the movement’s political discourse. This has to do with the
parochialism of the theoretical framework emerging from within the social dynamics of
modern Western societies in explaining the idiosyncrasies of each and every context. That
said, it is true that over the last years the Kurdish movement carries the earmarks of libertarian
principles, especially following Ocalan’s patently convergence with libertarian scholar
Bookchin’s theorizations on ‘communalism”, “libertarian municipalism’ and social
ecology'?’. First off, parallelisms are observed speaking of the antagonism to the state.
Anarchist thinking defies all forms of centralized forms of power that create and perpetuate
domination. By the same token, the state is taken to be the institutionalization of various
forms of domination and subjugation, the centralization of power relations furthering the
interests of the ruling class even when its gradual withering is as stake, like in the socialist
examples, giving rise to a bureaucratic straitjacket as Rosa Luxemburg labeled (1961),
traceable to the authoritarianism of revolutionary parties in power and the eventual coercive
uniformization of the society in keeping with their principles. In return, the alternatives to

state set out carried underpinnings of egalitarian societies, based on mutual-aid and self-

196 For a study on the ruptures and continuities within the trajectory of the PKK’s ideology regarding the global
political econom and especially the Krudish context in Turkey as well as its critique on the crisis of scientific
socialisms and the need to construct a non-capitalist/communalist world see (Yarkin, 2015)

197Murray Bookchin has produced a long list of works over the years on the respective topics, (Bookchin, 1987,
1990, 1996, 2006). Also for a comparison between Ocalan’s and Bookchin’s conceptualizations see (Biehl,
2012).
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organization and decentralization'’® while giving precedence to fueling peoples’ capacities to
govern themselves opposed to the vanguardist tendencies or institutions that serve as
apparatus of social control. Moreover, anarchist thinkers usually took a dim view of
nationalism, prevailing the Marxist understanding of internationalism that by and large fails to
move beyond the notion of the nation-state as the foundational unit. This antagonism has

became more apparent in recent times:

Anar