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Websites
https://en.wikipedia.org/wiki/Alevism 
http://islam.wikia.com/wiki/Alevi 
http://www.alevinet.org/  (The Britain Alevi Federation website with resources and educational materials)
https://cetinbostanoglu.wordpress.com/2012/05/23/alevi-society-in-turkey-and-their-cem-ceremony/ 
http://www.cetinbostanoglu.com/alevi/alevi.htm (for some excellent photographs of rural Anatolian Alevism)
http://www.alevibektasi.org/ (for some pictures of a Cem ceremony in Turkey)

Please note that researching Alevism through the internet inevitably requires discernment and caution. The very nature of Alevism as a religion is hotly debated and can be controversial. Differing views make for interesting debates, but teachers need to be aware that even within Alevi communities, there is a diverse understanding of Alevi identity. Indeed, in KS3, a ‘big question’ is whether Alevism is a sect, a religion, or a philosophy for life!

Articles





[bookmark: _MON_1534529355][bookmark: _MON_1534529373][bookmark: _MON_1534529790]    


Booklets from the Britain Alevi Federation:





[bookmark: _MON_1534530645]


image1.emf
12 Principles of  Alevism.docx


12 Principles of Alevism.docx
12 Principles of Alevism (from Danish Alevi Association)



OUR PRINCIPLES

1. “Science is our route and love is our religion”.

2. Our Kaaba, holy book and belief is the human-being.

3. We perceive all nations in the same level.

4. We do not discriminate between women and men.

5. We support the disadvantaged and stand against the oppressor.

6. We control ”our hand, tongue and body.”

7. The whole universe turns in semah; we always defend evolution.

8. We are members of the path; we make our promise and enter it, we stay on our path with guidance.

9. We know the friend’s conversation, know the knowledge from the school of mature person.

10. We respect all religions, but we will not allow them to rule us.

11. “Our route is our way, and we turn every flower in to honey”.

12. Alevism is our belief, knowledge, fight and love
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12 Services at Alevi Cem Ceremonies

1. Mürşid or Dede: This is the leader of the Cem who represents Ali. The Dede receives confession from the attendees at the beginning of the ceremony. He also leads funerals, Müsahiplik and marriage ceremonies.

2. Rehber "Guide" The Rehber is a guide to the faithful and works closely with the Dede in the community.

3. Gözcü:  S/he is the assistant to the Rehber. S/he is the Cem keeper responsible for keeping the faithful calm.

4.  Çerağcı: “Light Keeper” S/he is the light-keeper responsible for maintaining the light 	traditionally given by a lamp or candles.

5. Zakir: “Musician” S/he plays the bağlama/saz and recites songs and prayers.

6. Süpürgeci: “Sweeper” S/he is responsible for cleaning the Cemevi hall and symbolically sweeping the carpets during the Cem.

7.  Lokmaci: “Sacred Meal Keeper” S/he is responsible for distributing the sacred meal.

8.  İbrikçi(tezekar,sakkaci): “Sacred Water Keeper” S/he is responsible for washing the hands of the 3 attendees, symbolically.

9.  Peyikci: S/he is responsible for calling the faithful to the Cem.

10.  Kapici: S/he is responsible for the door and controls entry and exits.

11. Postcu (meydanci): “fleece kepeer” S/he is responsible to laid the “sacred fleece” in the middle of cem hall. Which represents the justice and the truth.

12.   Semahci: “Sacred Dance” S/he is responsible for the sacred dance group.
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THE ALEVI OF ANATOLIA 	By David Zeidan



Abstract: Many Middle Eastern state governments, including Turkey, have tended to deny or ignore ethnic diversity, promote one specific identity as unitary, monolithic, and characteristic of the entire population.  In Turkey, the suppression of minority identities has affected the little-known Alevi population, an ethnic group that has not received much attention in the english-speaking world.  The recent resurgence of Sunni fundamentalism in Turkey and the state’s adoption of a Turkish-Sunni national identity has heightened the Alevis’ problem. 



Middle Eastern society is to a large extent still vertically segmented into ethnic/religious communities with complex allegiances that rise to the surface in times of stress. Contrary to the official state line of a monolithic population, Turkey is no exception: Turkish society exhibits great variety in its composition. (1) This is especially evident in rural areas where populations live naturally with their regional, religious, and ethnic differences.(2) These cleavages have also been transported to Turkey’s urban areas by massive rural migration.  

Turkey’s main ethnic divide concerns the Kurdish population of southeastern Turkey, whose separatist struggle, especially as waged by the Kurdistan Workers Party (PKK), has made headlines around the world.  A lesser known minority is the Alevi community.(3) 

Numbering about 15 million persons, the Alevis account for some 25 percent of Turkey’s population and constitute the country’s second largest religious community, after the Sunnis.  Most Alevis are ethnically and linguistically Turkish, descended mainly from Central and Eastern Anatolia, though some 20 percent are Kurds.(4) Alevis use Turkish rather than Arabic for their religious ceremonies and literature.(5) 

Alevis go by a number of names. They are called Kizilbash after the Turkemen followers of the Safavid Sufi order of the 15th and 16th centuries from which they emerged, and also Bektashi, after the Anatolian Bektashi Shi’a Sufi order founded in the 13th century to which many belong.(6) Other names include Tahtaci, Abdal, Cepni, and Zaza, which signify specific tribal and linguistic identities.(7) Note that Alevis are distinct from the Arabic-speaking extreme-Shi’a Alawis of Syria and Southwest Turkey. 

Alevis traditionally inhabit rural Central and Eastern Anatolia, in particular the triangle Kayseri-Sivas-Divirgi. Kurdish Alevis are mainly found in the Tunceli, Elazig and Mus provinces of Southeastern Anatolia, and some tribal settlement of Tahtaci and Cepni exist on the Mediterranean coast.  Many Alevis have migrated from their rural villages, which tend to be peripheral and underdeveloped, to the large industrialized cities of Western Turkey and to Western Europe, mainly Germany. 

While there are many sub-groups among Alevis, the community tends to close ranks when it comes to the Sunni world, employing an ‘us’ versus ‘them’ approach and emphasizing its position as a marginalized religious/ethnic minority.(8) Observers in rural Anatolia have noticed stark differences between neighboring Alevi and Sunni villages.(9) 

Alevi opposition to the Sunni Ottomans in the 16th century resulted in geographical and social marginalization.(10) In order to survive despite majority hostility and persecution, the Alevis developed into an endogamous religious community with definite ethnic markers and a tight social-religious network. Like Druze, Shi’a, and Alawis they practiced dissimulation and secrecy about their religion (taqiya). Not having a central religious authority, Alevis form a complex matrix of overlapping groupings based on lineage, regional, and Sufi order links. 

Despite the Turkish republic’s avowedly secular stance, Sunni Islam has, especially since the 1980s, been supported as a quasi-state religion, much to the Alevis’ detriment.(11) Traditionally branded as heretics by the Sunnis, the Alevis still carry the stigma of being sectarian ‘others’ today. Many Sunnis think the Alevis are unclean, practice immorality and orgies, and are not true Muslims. (12) Centuries of persecution, prejudice and misconceptions at the hands of the majority Sunnis have resulted in a persistent social gap between the Sunni and Alevi Turks.  

Turkey’s secular elite and military tend to view the Sunni/Alevi rift as artificial and manipulated by various interest groups. However, the sectarian differences are deeply rooted in Turkish society, and today they operate in the context of mass media, the information revolution, and financial support of fundamentalism by the rich Oil states.(13) 

Fears that Alevism would lose its unique characteristics were put to rest in the mid-1980s when, in the face of modernization, the Alevi community began to reconstruct and transform its communal identity patterns, and reformulate its traditions. This process is linked to a politicization of group members and an assertive reaffirmation of the collective Alevi identity. (14) 

The weakening of Kemalist secularism in the 1990s has yielded two paradoxical trends for the Alevis. First, they have been threatened by the rise of fundamentalist Sunni political parties, which now constitute a significant bloc in the Turkish parliament, and even fielded Turkey’s first ever Islamist prime minister. (15) At the same time, Turkey’s liberalization and the growth of civil society has encouraged an Alevi revival which includes the founding of hundreds of Alevi religious societies in major cities and the public practice of Alevi rituals, kept hidden not so long ago. 



ORIGINS 

Alevism originated from a complex mix of mystical (Sufi) Islam, extreme Shi`ism, and the rivalry between the Ottoman and Safavid Empires in Anatolia. (16) Some Sufi orders, such as the Safavi, accepted Shi’a reverence for Ali and the Twelve Imams, and their adherents and sympathisers, called Kizilbash (red-heads) (17), later developed into the Alevis. 

In the 16th century, under Ismail (d. 1524), the Kizilbash became dominant in Eastern Anatolia, conquered Azerbaijan, and from there conquered all of Iran.  They spread revolt against the Sunni Ottomans among the many Sufi, Shi’a, and Kizilbash groups in Anatolia and as a result, Anatolia became the scene of protracted warfare between the Sunni Ottomans and the Sufi-Shi’a Safavids whose center had shifted from Anatolia to Persia. (18) A series of battles resulted in an Ottoman victory in Anatolia, pushing the Safavids firmly into Iran. (19) The peace of Amasya (1555) finally recognized Ottoman rule over Iraq and Eastern Anatolia and Iranian rule over Azerbaijan and Caucasia. (20) 

Anatolia’s Kizilbash found themselves militarily, politically and religiously separated from their center in Iran. They retreated to isolated rural areas and turned inward, developing their unique community structures and doctrines. Following severe persecution and massacres by the Ottomans which lasted into the 18th century, Alevis went underground pretending to be Sunnis, using taqiya (religious dissimulation permitted by all Shi`a groups) to conceal their faith and survive in a hostile environment. The Kizilbash mixed with another Shi’a-Sufi group, Bektashis, with which they shared religious beliefs and practices, and the two intermingled to become Alevis despite local variations.  Isolated from both the Sunni Ottomans and the Shi`a Safavids, the Alevis developed traditions, practices, and doctrines that by the early 17th century marked them as a closed, autonomous religious community, opposed to all forms of external religion. (21) 

Unlike Sunnism and mainline Shi`ism, Alevism does not possess a tradition of authoritative religious scholarship and official carriers of formal learning. Rather, it is more ‘a flowing together of various related movements, doctrines, ideas, rituals and traditions in a flexible synthesis, its strength lying in shared local traditions and esoteric interpretations of Islamic belief and practice.’ (22) Dartmouth University professor Dale Eickelman notes some other differences distinguishing Alevis from Sunnis: the use of wine for religious ceremonial functions; non-observance of the five daily prayers and prostrations (they only bow twice in the presence of their spiritual leader), Ramadan, and the Haj (they consider the pilgrimage to Mecca an external pretense, the real pilgrimage being internal in one’s heart); and non-attendance of mosques. (23)  Alevis were forbidden to proselytise, and Alevism regenerated itself internally by paternal descent. To prevent penetration by hostile outsiders, the Alevis insisted on strict endogamy, which eventually made them into a quasi-ethnic group. Alevi taboos limited interaction with the dominant Sunni political-religious centre. Excommunication was the ultimate punishment threatening those who married outsiders, cooperated with outsiders economically, or ate with outsiders. It was also forbidden to use the state (Sunni) courts. (24) 



MODERN HISTORY 

Long marginalized and discriminated against under the Ottomans, rural Alevis were great supporters of Kemal Ataturk’s Young Turk ideology, which stressed European-type nationalism as the basis of state unity and secularism as the guarantee of modernization and progress. The new construct of an authentic Turkish nationalism favored the Alevis as the true bearers of the ancient Turkish Anatolian language and culture, while secularism promised them equality with the Sunni majority. For his part, Ataturk saw the Alevis as natural allies in his struggle against the traditional Ottoman elite and he selectively included Alevi cultural markers in his construct of the new Turkish national identity. (25) 

Karen Vorhoff observes that today’s Alevis are proud of their co-operation with Ataturk, and the fact that their leaders had supported him. Indeed, the Alevis still see themselves as the protectors of Kemalism, Turkism, and democracy in Turkey. (26) The early Kemalist republic is still regarded as the ideal state in which the Alevis were fairly represented proportionately to their percentage of the total population in the National Assembly. (27) Vorhoff also notes the positive impact of Kemalism which turned Alevis into legally equal citizens, built roads through their formerly isolated areas, introduced compulsory schooling, and improved communications, drawing the marginalized Alevis into active and deeper contact with broader Turkish society. In his drive for secularization, however, Ataturk destroyed religious frameworks, Sunni as well as Alevi. (28) Kehl-Bodrogi notes that the downplay of religion in public life and the Westernization of the ruling elite turned Alevism into just one of several cultural themes in Turkish nationalism. 

As the community opened up to the outside world, Alevis became increasingly secular and left-leaning, neglecting their traditional institutions. Solidarity loosened, ritual and ceremony lost some of their meaning, and the spiritual leadership gradually lost its authority. This change in Alevi internal structures was accelerated by massive migration to large cities, at a higher rate than Sunni Turks, leading to some intermarriage and a new generation not familiar with the Alevi ‘Way’ (yol). (29) Although Sunni discrimination in employment and education was still a challenge, forcing some Alevis to return to taqiya to cope with the stigma, education and migration were seen as the gateway to social upward mobility, and from 1960s on a new Alevi middle class appeared. (30) 

As Vorhoff notes, a generation gap emerged in the 1960s between older Alevis, who remained Kemalist and hoped that the state would officially legitimize the Bektashi order, and the Alevi youth which became very politicized and influenced by revolutionary thought in universities, high schools, and trade unions. Working for a radical restructuring of society, the young generation viewed all “reactionary” elements which tried to assimilate them into mainstream Sunni life as enemies and joined extreme leftist parties, reinterpreting historical opposition to Sunnism in terms of class struggle and continuing the traditional Alevi role of opposition to the state. (31) Some leftist Alevi activists also turned against their own religious hierarchy, branding them feudal exploiters of the masses. 

The resurgence of Sunni fundamentalism that began in the 1950s and has recently grown much stronger also pushed the Alevis to the political left. (32) Many Alevis reacted by stressing their separate identity and reinterpreting Alevism in socialist and Marxist idiom that seemed to have an affinity to Alevi ideals of equality and traditions of revolt. An Alevi leftist political party (The Party of Union) even appeared in 1966 but was unsuccessful in the elections. (33) 

Alevis found themselves under violent attack in late 1970s by right wing ultranationalists and Sunni fundamentalists, although much of the violence was portrayed by the state and the media as left versus right (rather than Sunni versus Alevi.) In 1978 in the city of Kahramanras in Southern Turkey, local Sunnis went on a rampage, slaughtering scores of Alevis from the nearby villages in the worst massacre in living memory. (34) 

The widespread violence of the 1970s led to a military coup in 1980, whereupon purges of the political left hit the Alevis hard.  For example, their religious celebrations at Hacibektas were forbidden for several years. In the mid-1980s, Turkish prime minister Turgut Ozal encouraged Sunni-orthodox and nationalist unity ideology, promoting a ‘Turkish Islamic Synthesis.’ (35) Anti-Alevi Sunni Sufi orders, such as the Naqshbandi, Suleimanci, and Nurcu (36) became more visible, and government propaganda stated that Alevis were actually Sunnis with some divergent customs, negating the uniqueness of Alevism and embarking on a plan of ‘Sunnification.’ Infrastructure improvements in Alevi villages were made conditional on compliance with mosque construction and the participation of all Alevi children in Sunni religious instruction. Some Alevis felt that the state had betrayed Ataturk’s original secularism which was meant to protect them from Sunni oppression. (37) 

Reacting to the challenges, the Alevis banded with secular-liberal Sunni groups but were not absorbed by them.  They were not willing anymore to sacrifice their communal identity on the altar of class-struggle and began consciously to identify themselves as a political group on the basis of a shared religious identity. (38) 

The result was an Alevi cultural revival.  Spearheaded by the new, educated Alevi elite, Alevis organized foundations and trusts, rebuilt Saints’ tombs, and restored rituals in an effort to reconstruct Alevi culture, community, and identity. A reinterpretation of Alevi history and religion culminated in an “invention of traditions” accompanied by a “coming out” for Alevis. For the first time in modern history Alevis publicly accepted their stigmatized identity, articulated their collective interests towards the state, and demanded equality with the Sunni majority. Such efforts have continued into the 1990s. (39) 

Parallel to the growth of Islamism, Turkey experienced a democratic liberalization in 1988-89 which opened up public discussion on issues that were previously taboo. (40) Liberals pushed for ethnographic studies of the Turkish society mosaic, and since 1989 the liberal press has accepted the Alevis as a separate religious community.  Encouraged by the deterioration of the Soviet bloc and increasing ethnic nationalism around the world, the Alevis increased their political activism. Along with other marginalized groups, they fought for legitimacy as a unique Islamic community, legalization of their religious rituals and practice, integration of their doctrine into the state education system, and a fair allotment of broadcasting time in the official media. Alevi publications multiplied, and Alevis supported the claims of other minorities such as the Laz and the Kurds, alarming the central government.    

The pervasive influence of religion in public life in the 1990s has grave potential for a worsening of Sunni-Alevi tensions. In 1990 the Ministry of Cults took over the organization of the Hacibektas festivities under the pretense of making it an international attraction. Alevis were unhappy with the government interference, especially in 1993-94 when state officials stressed the Turkish elements of Alevism but ignored its distinctiveness and did not give it any operating space as a minority community. 

Renewed inter-communal violence is sadly on the rise. In July 1993, at an Alevi cultural festival in Sivas, a Sunni fundamentalist mob set fire to a hotel where many Alevi participants had taken refuge, killing 35 of them. State security services did not interfere and prosecution against leaders of the riot was not energetically pursued. (41) In 1994, Istanbul municipal leaders from the Refah Islamic political party tried to raze an Alevi tekke (monastery) and close the Ezgi cafe where young Alevis frequently gathered. In January 1995, a comedian on Turkish TV cracked a joke about “Alevi incest” triggering the first-ever street protest by thousands of Alevi youths. Some Alevis now demand a political party of their own to combat Sunni-dominated Islamist parties, while others are afraid that forming an Alevi party might lead to civil war. (42) 

In an effort to allay Alevi sensitivities, President Suleyman Demirel and Prime Minister Mesut Yilmaz attended the 1997 Hacibektas festivities and paid tribute to the Alevi community. 



BELIEF AND PRACTICE 

Alevis belong to the extremist Shi’a branch and like all extreme Shi’a, their reverence for Ali (Muhammad’s cousin and son-in-law, and according to the Shi’a tradition, his rightful heir) verges on deification. In fact, Ali is placed above Muhammad as the gate (bab) to esoteric knowledge. (43) Their stance has caused classical Sunni ulama to classify them as exaggerators (ghulat), outside the orthodox Islamic fold. 

According to Kehl-Bodrogi, Alevis accept Ali as the only legitimate successor to Muhammad. Muhammad and Ali are both seen as emanations of the Divine Light’Muhammad is the announcer and Ali is the preserver of Divine Truth’and both seem to merge sometimes into one divine figure. (44) Alevis venerate the House of the Prophet (Ehlibeyt – Muhammad, Ali, Fatima, Hassan, and Hussein) and reject all enemies of ehlibeyt, especially the Ummayads whom the Alevis believe imposed Sunnism as the dominant orthodoxy in order to to enslave the masses, distorted true Islam by destroying the original Quran and persecuted the Shi’a Imams. 

Alevis have a trinitarian concept of the Godhead consisting of Allah, Muhammad and Ali. God is approached by four different “gates”: Shariat (Islamic law), the Sunni way of external duties, the sphere governed by the state and its Sunni orthodoxy; Tariqat (the path), the core of the community, it is the Alevi mode of worship where strangers are not welcome; Marifet (knowledge), the esoteric intuitive knowledge of God; and Haqiqat (ultimate truth), union with God, the highest degree, to which only a select few (Saints) attain. Each gate has ten makams (stations, duties) which the faithful must master before progressing to the next gate. (45) 

Alevis interpret the Quran in an esoteric, allegoric, and symbolic (rather than literal) manner and repudiate the external forms of Islam and its five pillars. Alevi villages lack mosques, save those that were forcibly built in Ottoman times or built by Alevis themselves in recent decades in order to gain access to government funds. In addition to the Quran, Alevis have their own holy books called “buyruk” that contain doctrine and ritual and are claimed to have been written by important leaders. Alevis also have many liturgical hymns called nefes attributed to Shah Ismail and Pir Sultan Abdal. 

Following a Sufi doctrine of the ‘Perfect Man,’ Alevis believe that salvation exists in emulating such perfect models as Ali, Haci Bektac, and other Saints. But, as Kehl-Bodrogi stresses,  the absolute center of Alevi faith is the edeb moral code: the ideal Alevi is “master of his hand, his tongue, his loins,” an ethic that forbids theft, lies, and adultery. Every man must seek “purity of heart” and self-knowledge, and piety is measured by lifestyle and not by ritual. Love and forgiveness are seen as important elements in interpersonal relationships.(46) 

Observers note that Alevi society is divided into two separate endogamous groups: the ocak are the spiritual and social elite who claim descent from Ali, Hussein, the 12 Imams, legendary Saints or religious warriors (ghazi) and constitute a priestly caste, and the talips (disciples), the majority lay members. Religious knowledge is passed down orally in the ocak families who were responsible for the religious and social leadership of the community. Among the ocak are the mursits (teachers), dede (grandfathers), pirs (elders), and rehber (guides), which stand in a master-disciple relationship to each other in their hierarchy with each having specific duties towards the lay community. The dede oversee several villages and visits them annually, with the rehber representing him in each village. The ocak perform the rituals, teach the new generation, initiate the young, mediate in conflicts, and aid talips in need. They are the central authority for the survival of Alevi religious knowledge and identity. Some 10 percent of Alevis are of ocak lineage. (47) 

Observers also stress the double structure of kinship in Alevi society, designed to protect it against outside pressures and central government penetration.  Beyond the blood-kinship of family, each lay person is the disciple (talip) of a spiritual guide from a sacred lineage in a quasi father-child, teacher-disciple relationship. The talip must appear before his dede once a year to be questioned as to his conduct. (48) In addition, two unrelated lay men, together with their wives, enter into an irrevocable kinship relationship (musahiplik) of total solidarity and sharing of all possessions and responsibility for all debts, as well as mutual encouragement and exhortation to walk the Alevi path. The relationship is deeper than a blood relationship and ntermarriage between the two families is forbidden to the second generation. (49) 

Alevi rituals (ibadet) are communal, with the aim of fostering unity (birlik) and love (muhabbet) within the community. Alevi rituals differ markedly from Sunni rituals.  Alevis, for example, fast in the month of Muharram for 12 days in memory of Hussein’s death at Karbala and the sufferings of the 12 Imams. The early tragedy of Hussein’s martyrdom symbolizes all the discrimination and persecution suffered by Alevis since then. (50) 

Vorhoff notes that the central ritual of Alevi religious life is the ayn-i cem (cem for short) celebration (51) replaying Muhammad’s legendary heavenly journey (mirac) with the assembly of forty (kirklar meclisi), combined with a memorial to the suffering of the Twelve Imams. The celebration includes a sacrificial meal (lokma), a ritual alcoholic drink, nefes hymns accompanied by music on the saz, dance (sema), and the ritual lighting and extinguishing of candles. In the villages of Anatolia the ayn-i cem takes place only in the absence of distrusted outsiders, and is held at night under great secrecy. (52) 

The ceremony is held once a year under the leadership of a dede assisted by a rehber, is held in a private house or a communal building once a year.  Women are included on an equal footing with men.  Kehl-Bodrogi notes that the ceremony cannot take place unless there is a general reconciliation among all members of the community, which is achieved by questioning community members. Punishments for confessed transgressions are meted out, and include fines, corporal punishment, and excommunication. (53) 

Other Alevi holy days are Nevruz, the Persian New Year celebrated on the 9th March, the Khidirellez day on the 6th May in honour of Khidr (Elijah, St, George), and the twelve day Muharram fast culminating in Ashura. (54) 



RELATIONSHIP TO SUNNI ORTHODOXY AND FUNDAMENTALISM 

The relationship between Alevis and Sunnis is one of mutual suspicion and prejudice, dating back to the Ottoman period. Sunnis have accused Alevis of heresy, heterodoxy, rebellion, betrayal and immorality. Alevis, on the other hand, have argued that the original Quran does not demand five prayers, nor mosque attendance, nor pilgrimage and that the Sunnis distorted early Islam by omitting, misinterpreting, or changing important passages of the original Quran, especially those dealing with Ali and ritual practice.(55) 

Alevis see Sunni narrowmindedness as originating in Arabia and as contrary to the Turkish national character. Sunna and Hadith were Arab elite innovations, created to ensure Arab dominance of Islam and to enslave the masses through manipulation. All evil developments in Islam are seen as the fault of Arab society and character.  Sunnism, according to the Alevis, is not true Islam but an aberration that by its strict legalism opposes free and independent thought and is seen as reactionary, bigoted, fanatic, and antidemocratic.  Alevis believe Sunni nationalism is intolerant, domineering, and unwilling to recognize Alevi uniqueness. (56) 

The ideals of equality, justice, and respect for all are prominent in Alevi society and give Alevi women a more respected status than that of Sunni women. Alevi women do not need to be veiled and are not as segregated, nor must they fear polygamy or one-sided divorce as Alevis practice monogamy and divorce is forbidden. Women also partake equally in the religious life of the community. (57) 

In today’s political arena Alevis see themselves as a counterforce to Sunni fundamentalism, ensuring the continued secularism of Turkey. Alevis, who have a great interest in blocking the rising fundamentalist influence, are the main allies of the secularist forces, and are also searching for alliances with moderate Sunnis against the extremists.  They are demanding that the state recognize Alevism as an official Islamic community equal to, but different from, Sunnism. 



ALEVI VIEWS OF ALEVISM 

There is wide variety in the ways in which Alevis regard themselves with no consensus view. Above all, the modern Alevi leadership aims to develop an integrated ethnic community in an effort to confront state Sunnism and Sunni fundamentalism. 

Alevis situationally prioritize various aspects of their identity presenting Alevism as a separate religion, a belief-system, the true Islam, an Islamic Caferi madhab, a Sufi tariqa, an ethnic group, a philosophy, a worldview, a way of life, a political position, a social opposition, a culture, and a civilisation. They believe their religion is one of reason and wisdom which stresses education, is progressive, stands for secularism, democracy and science, promotes personal and public honesty, and is compatible with modernity. 

In the nationalist discourse of modern times Alevis see themselves as the “real Turks”, maintainers of true Turkish culture, religion and folklore in face of the Arabizing Ottoman Sunnis. This view has been strengthened by the Kemalist stress on Anatolian culture as the authentic source of Turkish national identity. (58) Since the beginning of the republic, the Alevis claimed Turkishness as a main marker of their community.  Alevism, according to them, is a Turkish-Anatolian religion combining Islam with elements of Turkish culture including Shamanism.  Their faith is much more suitable for Turks than Arabic Islam as it includes Turkish traits supposedly suppressed by Sunnism, such as tolerance, humanitarianism, egalitarianism, and a stress on the inner religion of the heart. Alevis view themselves as the true preservers of authentic Turkish culture, religion, and language amidst Ottoman pressures to Arabize or Persianize. In sum, the Turks are the real guardians of Islam, and the Alevis are the real Turks. (59) 

Modern Alevi apologetics trace Alevism back to the founding stage of Islam. Haci Bektas Veli and other Alevi saints are used to stress the regional uniqueness of Alevism and its special relationship to “Turkism”, and are presented as national heroes fighting for Turkish culture. (60) 

Some Alevis follow the Kemalist secularist ideology and stress only the liberal and humanistic values of Alevism as a world-view, downplaying its religious connotations, while a few others would deny that Alevism is Islamic, and claim the communities’ origins lie in pre-Islamic religious systems such as Mithraism, Zoroastrianism, or a mythical ‘Cult of Angels’, stressing their links to similar groups such as the ‘Alawis, Shabak, Yezidis, and Ali-Ilahis, all assumed to be fragments of the original community. (61) Another view sees Alevism as the authentic expression of an Anatolian culture and civilization, and sets up an Anatolian cultural mosaic in contrast to a specific Turkish nationalism. This mosaic includes Greeks and Armenians in addition to Turks, Kurds, and Zaza, as these groups  were allied with the Alevis against Ottoman oppression. In this view three factors combined to create the Alevi community:  local Anatolian heritage; Central Asian Turkic culture and religion, which migrated to Anatolia beginning in the 11th century; and old Anatolian Hellenistic, Roman, and Christian inheritance.  These three elements, plus Islam, combined to produce an Anatolian religion suitable for Anatolian populations. (62) 

Kehl-Bodrogi adds that some Alevis see Alevism as the true Shi’a Islam that can adapt to modernity because it is flexible and tolerant. The Turks accepted Shi’a Islam on conversion out of a natural sense of equality and justice. Whilst stressing their Shi’a credentials, these Alevis see Iranian Shi`ism as aberrant and rigorously stress their separateness from the state and religion of today’s revolutionary Iran. (63) 

Alevis also stress the humanism of their ideology: tolerance, love, and respect for all men created in God’s image and in whom God manifests himself, regardless of race, religion, or nation. Love, help for those in need, kindness, solidarity, sharing, honesty, self knowledge, freedom, equality, fraternity, and democracy all are seen as unique humanitarian Alevi traits. (64) 

Vorhoff also highlights Alevi leftists who view their religion as a positive political and social revolutionary ideology fighting against oppression and evil on behalf of the poor and marginalized sectors of society. Ali was the defender of the poor and oppressed. Hasan and Huseyn were martyrs in the cause of the dispossessed.  Alevi leftists present Alevism as having always led the fight for liberation against all tyranny in the succession to Muhammad, while reactionary Sunnism served the rich and powerful dominant elites. (65) 



RENEWAL OF RITUALS AND RECONSTRUCTION OF COMMUNITY 

After a 30-year hiatus, the new educated Alevi elite is leading an effort to renew ethnic group construction. The reformers are committed to adapting traditional knowledge, customs, and philosophy to modern forms, and also to rehabilitating the spiritual ocak leadership as bearers of the specific Alevi essence. Ethnic markers like overhanging mustaches (worn to help recognize each other and symbolize the secrecy of the Alevi creed), (66) chains with Alevi symbols, and other customs are being reintroduced as Alevism is being transformed from a folk religion to a modern competitor to Sunnism. 

Old Alevi rituals are being taught to the dislocated urban youth in an attempt to strengthen their Alevi identity in the face of Sunnism. The Cem rituals, held in town wedding halls and sport halls, have become a visual training ground in Alevi traditions. In this milieu, Alevi music and poetry are flourishing again. 

Whereas revolutionary zeal drove the dedes out of the villages in the 1960s and 1970s, they are now respected as symbols of Alevism, and a reform of the institution of dedelik is being discussed which includes the foundation of a central training institute, a theological faculty and a central Alevi research institute in Hacibektas. 

Writing is taking over from oral traditions as many try to answer the question: What is Alevism? The new Alevi authors consciously accept the Alevi identity on the basis of traditional lineage descent criteria – being born to Alevi parents. They also accept other traditional criteria of Alevi identity: a unique religious faith with its specific view of God, Saints, values, norms, rites, and customs. A boundary setting towards others, a “we” as against a “them” group consciousness is promoted as Alevi authors use idioms associated with ethnic group identity that stresses “our” culture, our faith, our identity versus the “other”. 



ALEVIS AND THE KURDS 

The Kurds have long been Turkey’s most prominent ethnic minority. Unlike the Alevis, they generally accepted the Ottoman Caliphate as a legitimate Islamic government that did not infringe on their linguistic and cultural rights. But, their situation changed with the rise of Ataturk, who initiated state suppression of Kurdishness. The 1920s and 1930s saw a series of Kurdish insurrections that gradually engendered the separatist movement of recent decades. 

Dersim (Tunceli) province is the center of the Kurdish Zaza speaking Alevis and it suffers from the double defect of being both religiously Alevi and ethnically Kurdish. The mixing of Alevi leftism with Kurdish separatism has made  this remote province a thorn in the side of every central government since Sultan Selim The Grim in the 16th century, and it remains the least developed of Turkey’s provinces.(67) The year 1938 saw a revolt in Dersim that provoked large-scale retaliation by Turkish security forces, the repercussions of which are only now being explored. 

As Vorhoff states, Alevism historically united Alevi Turks and Kurds in one Anatolian community. (68) But Alevi Kurds today face an identity problem.  In the 1980s, the authentic Turkishness of Alevism became a dominant part of the discourse, causing Kurdish (and Zaza) Alevis to question whether Alevism is Turkish or supranational.  Were they Alevi first and Kurds second, or was it the other way around?  Ethnic and linguistic differences became stronger in the Alevi camp as Alevi Kurds claimed that Alevism is a Kurdish religion which the Turkmens accepted as they migrated to Anatolia. They also claim that rather than become Sunnis, persecuted Turkish Alevis became Kurds, keeping their Alevism. (69) 

Current Alevi revivalists have to search for unifying factors to integrate all linguistic groups into one Alevi community to strengthen their bargaining position with the state.  Since 1992 the Anatolian-mosaic model, claiming plurality and equality of all communities is replacing the Turkish-centric Alevi thesis as the dominant model of Alevism. (70) 



SUMMARY: ALEVI ETHNICITY AND THE TURKISH STATE 

The changes in Turkish society that started with Ataturk’s secularization drive resulted in a greatly accelerated integration of Alevis into Turkish social and political life. Gradually, their traditional social-religious organization broke down, and the religion itself seemed to weaken as younger generations adopted leftist and Marxist attitudes. Simultaneously some Alevis embarked on a reinterpretation of their religious idiom and group-defining criteria in socio-political terms. They entered into alliances with other, non-Alevi “progressive” groups, and have seen a universalization of their unique Alevi doctrines, now seen by them as an expression of the general human search for equality and social justice and freedom from oppression and exploitation. 

The resurgence of Islamic Sunni fundamentalism in Turkey over the last two decades has been a mixed blessing for the Alevis. The Islamist threat to Turkey’s secular orientation, as well as increased attacks on Alevis in the media and on the street, have triggered a revival of Alevi identity both in Turkey and in Alevi communities in the West, especially in Germany. Alevis are now reconstructing their religious traditions, doctrines and organizations, re-formulating and re-inventing their identity, and demanding a fair share of access to the state and its resources as a separate religious/ethnic community in Turkey. Modern Alevi activism has led to the formulation of political demands for equal treatment with the Sunnis, and for real democracy, egalitarianism, human rights, and social justice for all groups in Turkish society. 

The question for the Turkish state and its elites is whether they can overcome the Young Turk mentality of suppressing all variations from their ideal vision of a monolithic and unitary Turkish nation to the detriment of minority ethnic groups.  Can the state re-construct a national Turkish identity that is not solely based on Turkish Sunnism, but is secular and pluralistic enough to allow for a mulitiplicity of identities including Alevism, Kurdism, and other smaller identity groupings as equal partners in the national formula?  And, can it tolerate legitimate expressions of their cultural, religious, and linguistic uniqueness, and offer them equal access to all state resources and power centers? Such a change would require a massive re-construction of a pan-national consensus on the Turkish identity, that would delegitimize any attacks on minority groups. 

If Turkey continues the present trend of tolerating only the Turkish-Sunni element as an appendage to the Kemalist-secularist identity, denying and forcibly crushing all other autonomous identities, it is sure to suffer a long and violent internal struggle which will weaken the state, damage its international relations, and might in the long-term lead to its disintegration. 



NOTES 

1) Binnaz Toprak.  ‘The State, Politics, and Religion in Turkey’, in Metin Heper & Ahmet Evin, eds., 1988.  State, Democracy and the Military: Turkey in the 1980s,  Berlin: Walter de Gruyter,  pp.119-121. Toprak argues that the Republican state elite, ever since the founding of the modern Turkish republic in 1923 and right up to this day, have been greatly concerned at  both the religious and the ethnic diversity in the Turkish population, and have seen any group solidarity based on religious or ethnic lines as a threat to the unity of the state and as potential causes for its disintegration. This is why the Turkish state has for long refused to recognize ethnic or sectarian groups. For a full list of the mutliple religious and ethnic divisions of Turkish society see: Peter Alford Andrews, ed., 1989. Ethnic Groups in the Republic of Turkey, Wiesbaden: Reichert. 

2) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, Berlin: Klaus Schwarz Verlag, pp. 30-32. 

3) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, Berlin: Klaus Schwarz Verlag, pp. 29-35. Vorhoff examines the ambiguities of the terms ‘ethnicity, people, identity, nation’ in pp. 14-28. In pp. 31-33 she concludes that Alevis constitute an ‘ethnic group’ according to most formal definitions of this term, an ‘ethnic-religious’ community in which Alevi religion defines the border-functions of the community, and in which endogamy ensures its cohesion across internal divisions. See also the Introduction to Peter Alford Andrews, ed., 1989. Ethnic Groups in the Republic of Turkey, pp. 18-52, which includes a discussion of ethnicity and group identity from both emic and etic viewpoints. Ethnicity is defined as:  ‘..the concepts, sentiments and actions which characterise ethnic groups. They define these in contradistinction to other, comparable groups within a state’. Ethnic groups are defined as:  ‘‘generally endogamous groups, whose criteria for cultural self-definition are common traditions selected from the past’ (p. 18). These criteria include family, language and religion among others. Andrews (p.41) also notes the prevalence of multiple identities in  Turkey. 

4) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart,  pp. 32-33. Some 25 percent of Kurds in Turkey are Alevi (Kurmanji and Zaza speakers). 

5) Krisztina Kehl-Bodorgi. 1988. Die Kizilbash/Aleviten,  p. 92. 

6) Matti Moosa.  Extreme Shiites: The Ghulat Sects, Syracuse, NY: Syracuse University Press,  p. 38 states that ‘In many parts of Asia Minor, the Kizilbash and the Bektashis are considered one and the same’. Krisztina Kehl-Bodorgi. 1988. Die Kizilbash/Aleviten, pp.42-47 points to the close links and the overlap between Alevis and the Bektashi order. Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 62, suggests that Alevi identity is involuntary and hereditary ‘ an Alevi is one born to Alevi parents -  while the Bektashi order is composed of voluntary members, mainly but not exclusively Alevis, who have joined the order and been initiated into it. See also David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,   p. 244. Shankland states that in the rural area of Anatolia he studied all Alevis regarded themselves as being affiliated to the Bektashi tariqat.. 

7) Krisztina Kehl-Bodorgi. 1988. Die Kizilbash/Aleviten, Berlin: Klaus Schwarz Verlag, pp. 73-94. See also Matti Moosa. 1987. Extremist Shiites: The Ghulat Sects, Syracuse, NY: Syracuse University Press,  pp. 36-49.  Dale F. Eickelman. 1989. The Middle East: An Anthropological Approach, Englewood Cliffs, NJ: Prentice Hall, pp. 283-288 suggests that ‘The dividing lines between groups are often ambiguous and clearly shift situationally’. Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 32, 57-58. 

8) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 30-32. See also David Shankland. ‘Informants View of the Researcher as an Epistemological Issue: Among the Turkish Alevi’,  Turkish Studies Association Buklletin,  Viol. 17, No.1, April 1993, pp. 119-123. 

9) David Shankland. ‘Six Propositions Concerning the Alevi: A heterodox Shi’ite Population of Anatolia’,  Turkish Studies Association Bulletin, Vol. 18, No. 1, Spring 1994, pp. 104-106. 

10) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 59. 

11) Following the military coup of 1980 the military encouraged Sunni Islam as a counterweight to the Leftist opposition. Ozal continued this trend of integrating Sunni religion into mainline politics as the officially sanctioned religion of state. The Directorate on Religious Affairs now appoints Imams and builds mosques in Alevi villages and communities. The state controlled religious education in schools is exclusively Sunni. Alevis receive no financial or institutional aid from the state. See Florian Bieber, ‘Religious Minorities Between the Secular State and Rising Islam: Alevis, Armenians and Jews in Turkey’, published on the Internet at: <http://www.geocities.com/CapitolHill/Lobby/7647/papers/turkey.html>. 

12) Dale F. Eickelman. 1989. The Middle East: An Anthropological Approach, p. 286. See also P.A. Andrews, ed., 1989.  Ethnic Groups in the Republic of  Turkey,  pp. 29. 

13) Serif Mardin, ‘Religion and Politics in Modern Turkey’, in James Piscatori, ed., 1983. Islam in the Political Process,  p. 146. 

14) Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993. 

15) Necmettin Erbakan of the Islamist Refah party, 1995-1997. 

16) Serif Mardin, ‘Religion and Politics in Modern Turkey’ in James Piscatori, ed., 1983. Islam in the Political Process, Cambridge: Cambridge University Press, p. 138, states: ‘Early Ottoman Islam was deeply marked by the repercussions in Anatolia of the chaotic social history of the regions that lie to its north-east. Religious and social movements of great complexity that were taking shape in the regions of Ardabil, Tabriz and Baku in the fifteenth century brought to Anatolian soil world-views whose effects are still discernible today. The religious patterns, solidarity groups, and symbolic markers which emerged from these influences have been modified by time, but bthey are nevertheless important. For example, ‘Haydar’ (meaning ‘the lion’), one title of Caliph ‘Ali as well as the name of one of the founders of the Sfavid dynasty (1460-88), still has echoes in the Turkish heterodox group known as the Alevi (‘Alawi).’ 

17) Matti Moosa. 1987. Extremist Shiites, pp. 33-35. Kizilbash denotes ‘red-hats’. The members of the Safavi order wore red turbans with twelve pleats or tassels to denote their allegiance to Ali and the Twelve Imams. 

18) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 8-15. 

19) Adel Allouche. 1988. The Origins and Developmenmt of the Ottoman-Safavid Conflict, Berlin: Klaus Schwarz, pp. 110-112, 114-124. 

20) Adel Allouche. 1988. The Origins and Developmenmt of the Ottoman-Safavid Conflict, pp. 138-145. 

21) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 38-47. See also Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 61. 

22) Dale F. Eickelman. 1989. The Middle East: An Anthropological Approach, p. 288. 

23) Dale F. Eickelman. 1989. The Middle East: An Anthropological Approach, p. 286. 

24) Krisztina Kehl-Bodrogi,  ‘Das Alevitum in der Turkei: Zur Genese und gegenwartigen Lage einer  Glaubensgemenischaft’ in  Peter Alford Andrews, ed., 1989. Ethnic Groups in the Republic of Turkey,  pp. 506-507. 

25) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 61-64. 

26) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 71-72. 

27) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 157-158. 

28) Binnaz Toprak. ‘The State, Politics, and Religion in Turkey’, in Heper & Evin, eds., 1988. State, Democracy and the Military, pp.122. 

29) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 58. See also David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press, pp. 240-242. See also Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 68-70 

30) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 228-229. 

31) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 72. 

32) Serif Mardin, ‘Religion and Politics in Modern Turkey’, in James Piscatori, ed., 1983. Islam in the Political Process,  p. 138. 

33) Serif Mardin, ‘Religion and Politics in Modern Turkey’, in James Piscatori, ed., 1983. Islam in the Political Process,  pp. 144-145. 

34) Dilip Hiro. 1994.  Between Marx and Muhammad: The Changing Face of Central Asia, London: Harper-Collins,  pp. 58-59. See also Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 73-74. 

35) Dilip Hiro. 1994.  Between Marx and Muhammad,  p. 62. Ozal himself had close connections to the Naqshbandi order. 

36) For a detailed survey of the Naqshbandi order today, see Serif Mardin. ‘The Nakshibendi Order of Turkey’, in Martin E. Marty & Scott Appleby, eds., 1993. Fundamentalisms and the State,  Chicago: University of Chicago Press,  pp. 204-232. 

37) David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,   p. 245. 

38) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 73-75. 

39) Martin Stokes. ‘Ritual, Identity and the State: An Alevi (Shi’a) Cem Ceremony’, in Kirsten E. Schulze et al. eds., 1996. Nationalism, Minorities and Diasporas: Identities and Rights in the Middle East, London: I.B. Tauris, pp. 188-189. 

40) Erik Jan Zurcher. 1993. Turkey: A Modern History,  pp. 304-306. 

41)  Martin Stokes. ‘Ritual, Identity and the State: An Alevi (Shi’a) Cem Ceremony’, in Kirsten E. Schulze et al. eds., 1996. Nationalism, Minorities and Diasporas: Identities and Rights in the Middle East, , pp. 194-196. 

42) Peter Waldman. ‘Fading Legacy: As Cultural Restraints Fade, Turks Discover Freedoms ‘ and Fears’,  Wall Street Journal,  Friday-Saturday, March 3-4, 1995, pp. 1,10. 

43) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 120-131. 

44) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 120-131. 

45) David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, pp. 246-248.  See also Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 151-156. 

46) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 162-167. 

47) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 66-68. See also Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 167-179. See also David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,   pp. 243-245. 

48) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 66-68. See also Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 167-179. See also David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,   pp. 243-245. 

49) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 182-204. 

50) David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,  pp. 243-244.  See also Krisztina Kehl-Bodorgi. 1988. Die Kizilbash/Aleviten,  pp. 179-180. 

51) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 66-68. See also Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 181-1182. 

52) David Shankland. ‘Social Change and Culture: Responses to Modernization in an Alevi Village in Anatolia’2, in  C.N. Hann, ed., 1994.  When History Accelerates: Essays on Rapid Social Change, Complexity, and Creativity, London: Athlone Press,   pp. 244-245. 

53) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  p. 211. See also Martin Stokes. ‘Ritual, Identity and the State: An Alevi (Shi’a) Cem Ceremony’, in Kirsten E. Schulze et al. eds., 1996. Nationalism, Minorities and Diasporas: Identities and Rights in the Middle East, , pp. 196-198. Stokes describes a cem celebration in a city, Iskenderun, and notes the differences to the rural ceremonies. The urban celebration was open to the public and centered more on Sema dances and deyis music. The dispute arbitrating session was absent. Stokes explained the differences by the desire of urban Alevis to present an acceptable public image of Alevism to the general public. Stokes also noticed that on the wall of the hall hung three portraits: one of Haci Bektas Veli, the other of Ali, and in between, that of Mustafa Kemal Ataturk. 

54) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 69-70. See also Krisztina Kehl-Bodorgi. 1988. Die Kizilbash/Aleviten,  pp. 220-225. 

55) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 107-108. 

56) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 95-96. 

57) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 225-228. 

58) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 46-48. 

59) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 97-98. See also Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993,  pp. 

60) Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993. 

61) Mehrdad R. Izady. 1992. The Kurds: A Concise Handbook. Excerpts published on the Internet at: . 

62) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 100-101. 

63) Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993. 

64) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 102-104. 

65) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, pp. 104-105. See also Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993. 

66) Krisztina Kehl-Bodrogi. 1988. Die Kizilbash/Aleviten,  pp. 230,233. 

67) Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993. 

68) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 115-116. 

69) Karin Vorhoff. 1995. Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitat in der Turkei der Gegenwart, p. 114. 

70) Krisztina Kehl-Bodrogi. ‘Die ‘Wiedererfindung’ des Alevitums in der Turkei: Geschichtsmythos und kollektive Identitat’,  ORIENT, vol. 34, No. 2, 1993.

15




image4.emf
AN EXPERIENCE IN  HUMANISM AND CO-EXISTENCE IN ANATOLIAN ISLAM.docx


AN EXPERIENCE IN HUMANISM AND CO-EXISTENCE IN ANATOLIAN ISLAM.docx
AN EXPERIENCE IN HUMANISM AND CO-EXISTENCE IN ANATOLIAN ISLAM
by Omer Zulfu Livaneli

As a man of art and culture, I dream of a world that places humanity at the center of all values and measures of worth. Maintaining the centrality of the worth of man is the only way to prevent the development of distinctions based on race, religion, nationalism, regionalism, and ideology, as well as all forms of fanaticism and violence that stem from them.

One of the elements that is threatening the expanding world today is "communitarianism." Communitarianism is narrowing the expanding world and, in a very dangerous way, is making peoples enemies of one another. The alternative to communitarianism may very well be a universal theory or creed of community. So, just how can communitarianism be overcome? What kind of program can prevent this dangerous polarization from occurring?

I would like to draw a few conclusions by recalling a tradition that is rooted in the Anatolia of hundreds of years ago but whose traces can still be seen today.

I would like to mention a town in Central Anatolia.  The name of this town is Hacı Bektaş.  The town takes its name from Hacı Bektaş, a spiritual authority who settled there after coming from Horasan in the 13th century.  Every year in August, 500,000 people come to this town.  There is no hotel with the capacity to handle the people coming to the town from all parts of Turkey to pay tribute to Hacı Bektaş. In hot weather, men, women and children sleep under the trees. They share their bread and water.  And for the duration of the festivities that last for many days, not a single action that can be characterized as a "crime" is carried out.  There are no thefts, no fights, no incidences of pick-pocketing, no rapes or assaults, and no slander.  A half a million people live as family under those difficult conditions.  Men and women pray together, side-by-side, along with music and dance.  There is no mosque in the town.  None of the forms of worship usually thought of as accompanying Islam can be observed here.

Now I'm getting to the interesting part of my story. In 1995, the Ministry of Justice decided to close the prison in Hacı Bektaş because not a single crime had been committed in the town for years.  What was the point of having an empty building sitting there that served no function?  There were no entries in the records of the gendarme and police since not even a single crime had been committed that needed to be recorded. In a world where crime is constantly on the rise, how was it possible that a town slab dab in the middle of Turkey was able to rid of itself violence 100 %.  How is it possible for the millions of people coming from every corner of the country to refrain from all kinds of criminal activity?

This question can be answered in a single word: Culture!

The traditional cultures of these people protect them from crime. The tradition of Hacı Bektaş presents an obstacle to criminal activity. It removes all distinctions of race, language, religion, and sex. Today in Turkey there are millions of people following the path of Hacı Bektaş who are uniting under the idea of the "brotherhood of man."  

There are no mosques in the towns and villages where they live.  They do not perform what is otherwise thought of as the Islamic form of prayer (the namaz) and they do not fast during the holy month of Ramazan. They worship by performing ceremonies that include songs and dances that are accompanied by the saz. Moreover, not only do men and women take part in these worship ceremonies alongside one another, women are not covered up.  Unlike orthodox Islam, permission was never given to the practice of having four wives.  

How was this pacific culture, which has been passed on into the 21st century and which is being reproduced by millions of people today, formed? How did it develop? In order to find the answer to this question, it is necessary to turn to the 13th century -- some 700 years ago.

But before doing so, let me deviate somewhat and touch upon some of the conclusions I have reached in my research.

The tradition that I described above has been identified as constituting Alevi-Bektaşi belief in Turkey. Bektashism is a religious order founded by Hacı Bektaş that spread mostly through the tekke (or dervish lodge).  Alevism is the form of this doctrine that became widespread among migrants and villagers.  Up until today, many Turkish and foreign academics have carried out research on the Alevi-Bektaşi belief and have investigated this tolerant branch of Islam. Some European academics have even asserted that Alevism is not an Islamic sect at all, but rather is a separate religion in and of itself.  The research that I have carried out on this subject reveals that this tolerant faith cannot be explained through reference to the followers of Ali and the Bektashi-Alevi belief system. I am of the opinion that the roots of this understanding are more widespread and complex.  Irrespective of the extent to which this belief has been carried to the present by members of the Alevi-Bektashi order, and even if for this reason have suffered repression, the formation of this belief system can be perceived as having its roots in the transformation from polytheistic religions to a monotheistic religion and the adjustments that had to be made because of that transformation.

It is known that historically the Central Asian Turks possessed a complex (socio-cultural) structure consisting of a variety of religions, including: Buddhism, Manichaeanism, Shamanism, Catholicism, Orthodoxy, and Judaism.  The Turkish clans coming to Anatolia converted to Islam both as they made their way along the migratory paths and when they reached their final destinations.  In the process, a model appeared that served to reconcile the polytheistic religions that they previously had practiced with their newly adopted religion - Islam.  The religions found in Anatolia having their roots in Mesopotamia contributed to this belief system.  The perspective that the Turkish clans pouring into Anatolia brought with them and that they tried to reconcile with Islam was this: "the exaltation of man and making him the center of the universe." It is for this reason that they developed the theory of metempsychosis that produced the conclusion that "man is made in God's image."

Human-centered perspectives are not limited to Alevi-Bektashism.  For example, in the 13th century, such personalities as Mevlana Celaleddin Rumi, Sheik Edebali and Ahi Evran were not part of this order.  Moreover, the great poet of this century, Yunus Emre, did not directly mention the Alevi faith.

What this means is that we are confronted by a period of belief whose "human-centricism" is broader and more comprehensive than the Alevi-Bektaşi movement.

13th-century Anatolia was a confusion of races, religions, and languages. The peoples who lived under Byzantine and Seljuk sovereignty enriched through their variety the Anatolian peninsula, which stretches like a bridge between Asia and Europe. Arabs, Jews, Magians, Yazidis, Kurds, Turks, the people of Pontus, Christians, Muslims, Mesopotamians, Assyrians, Albanians, Asians, migratory tribes on horseback arriving from the steps of Central Asia, Greeks, Armenians, Persians formed a virtual Tower of Babel. 

Hacı Bektaş who was a student of the religious teacher and sufi from Horasan, Ahmed-i Yesevi, became part of this wealth of humanity.  He came to a place called Suluca Karahöyük, which is remembered today by his own name.

During the same century, Mevlana Celaleddin Rumi, whose father had migrated from the city of Belh, lived in the Byzantine city of Ikonia.  The great poet and thinker, Yunus Emre, was travelling around Anatolia in the personage of a wandering dervish. Ahi Evran was establishing the organization of guilds among working people. In addition, Sheik Edebali was continuing the spread of humanist thought as the spiritual teacher of Osman, who was to found the Ottoman State.

The spread of the teachings of such great humanists during the same century in Anatolia began to have an impact in a very short time. Anatolians, who had become tired and poor because of devastating wars, the Crusades, and religious conflict, wholeheartedly adopted these humanistic and unifying ideas. This was one of the one fundamental factors contributing to the Turkification of Anatolia.  The names of mountains, rivers, villages, and cities were Turkified.  Moreover, the spiritual foundations of the Ottoman Empire, which was to last for 600 years, were laid during this period.

A poem in the vernacular of the people remaining from hundreds of years ago explains the impact of Hacı Bektaş in the following way:

The true guardian in the conquest of Rumeli
'Tis the generation that holds the wooden sword

The term "Rumeli" mentioned in the poem is being used, from the point of view of the Turks, in the sense of the lands of the Eastern Roman Empire. It is for this reason that Mevlana Celaleddin is called "Rumi."  As for the wooden sword, it is taken as a symbol of peace.  Everyone knew that wars could not be fought with a wooden sword; neither could conquests be made.  But this has another symbolic meaning: The wooden sword was one of the symbols considered sacred by the Shamans. Turks who migrated from Horasan to Anatolia were originally from Central Asia, where Shamanism was widely practiced.

From the beginning of the 10th century, these tribes had begun to accept Islam; nevertheless, they did not entirely abandon their Shaman traditions.  In fact, they mixed the Shaman traditions with their newly adopted religion. There is one reality that unifies researchers who have studied the transition of Turks to Islam, which took hundreds of years, and their failure to completely abandon their Shaman traditions. Turks were not only Shamans. There were Turkish clans that adopted many different religions, including Manicaeism, Buddhism, Nestourianism, Orthodox and Catholic Christianity, and Judaism.  Even today, it is possible to come across Turkish tribes who have the beliefs of this religion.

Anatolian Alevism appeared in the 11th century during the period of the Anatolian Seljuks.  The greatest factor in the rise and spread of this religious orientation was the wandering dervishes who came from Horasan to Anatolia.  These wandering dervishes were called Turkistan Erens (a mode of address among dervishes), Horasan Erens, and Roum Erens.  The term Turkistan was used to refer to Central Asia, while Horasan was used to refer to Iran.  As for the term Roum, it was used to refer to Anatolia -- in other words, the territories of Eastern Rome.

One of the most important pirs among these erens was Ahmed-i Yesevi.  It is recorded in such sources as the Vilayetname that the 77,000 pirs in Horasan were connected to Ahmed-i Yesevi, who was called the "pir of the 99,000 pirs in Turkistan."  In Roum -- in other words, Anatolia -- there were 57,000 pirs

By mixing Shamanistic elements with Islam, Ahmed-i Yesevi developed a religious orientation that was different from Orthodox Islam.   He sent the students that he trained to a variety of countries, with the intention of spreading this novel religious understanding. Yesevi's ideas, which appeared as a heterodox form of belief, spread to Anatolia and the Balkans through the efforts of these wandering dervishes.   One of Yesevi's students, Hacı Bektaş, came to Central Anatolia -- to Suluca Karahöyük, which is the town by the name of Hacı Bektaş today.  

Some of these dervishes travelled about as wandering folk poets, reading their poems to the people.  Most of these poems that reach us today as oral literature are based on 6 syllables, with some being 6 and 5 syllables.  This fact makes me think of the wandering poets who read 6-syllable poems of Homer that we term "hexameter," who travelled in Anatolia hundreds of years before the dervishes.  Humanism quite openly and clearly appears in the discourse of these poets and dervishes. Hacı Bektaş, in one of his poems says the following:

Heat is in the fire, not the pan
The working of miracles is in the head, not the crown
Whatever you are seeking, look within yourself
Not in Mecca, in Jerusalem, or in Pilgrimage

During the same period, the great poet Yunus Emre wrote:

Whatever you suppose yourself to be
Assume it to be the same for others
The meaning of the four books
If there is any, is this

The fundamental principle of Alevi morality is "be in control of your hand, tongue, and body."  The practical import of these principles means distancing oneself from bad things done with the hands such as theft and fighting, things done with the tongue such as insulting and lying, and from such physical affronts as sexual assaults.

The form of community worship performed by the Alevis is called cem ayini or the "group ceremony." In these ceremonies, people sit in a circle in such a way as to be able to see one another's faces.  Sitting in rows behind one another so that the back of the person sitting in front is seen, as Muslims who pray in the mosque do, is not considered appropriate by Alevis.  It is for this reason that the faces of men and women, which are deemed sacred, should be seen by one another. The group ceremony is lead by the religious leader, known as dede. Dedes usually play the saz.  The saz is the developed form of the musical instrument called the kopuz, which was brought by the Turks from Central Asia. It is an instrument with a long neck and strings.  The poems of poets of the past are recited in the accompaniment of this instrument. Ali and the 12 Imams are prayed to and advice is given to the community. During certain parts of the ceremony, men and women dance what is called the "semah." This dance, which is reminiscent of the movements of the crane, is interesting.  According to Alevi belief, the soul migrates and enters the body of another: it is the crane that carries these souls. My having personally attended some cem ceremonies has provided me with some valuable first-hand experience with the centuries-old practice. The cem ceremony of the snow-covered village of Hınzoru, which has had few contacts with the modern world -- located as it is in the summits of the Keşiş Mountains in Eastern Anatolia -- provides testimony that the form of the cem ceremony  may not have changed much over the past few centuries.  

In another part of the cem ceremony, unresolved conflicts arising between individuals are brought before the community and the dede and discussed. Complaints made about one another, are solved through village witnesses and the decisions of the dede.

It is easy to understand why the central Ottoman administration did not look favourably upon these perspectives.  This is because the Ottoman Sultans, in order to rule an empire expanding over vast areas, preferred the Sunni sect of Islam, which was considered a kind of Islamic Orthodoxy and which had strict religious rules. Neither Sultan Osman, who founded the Ottoman Empire at the end of the 13th century, nor Sultan Orhan's affinity to Alevi-Bektashism, or even the ties of the Janissary army to Hacı Bektaş changed this reality.  Shah Ismail, who was of Turkish origins, obtained power in Iran. The emergence of a great number of supporters of Shah Ismail from among the Alevis in Anatolia, especially at the beginning of the 16th century, began to make the padishah, Yavuz Sultan Selim, uncomfortable.  Prior to the start of the Iran-Ottoman War, a great massacre of Alevis occurred in Anatolia. Those who managed to remain alive escaped into the mountains and had to continue their worship and lives in hiding. The victory of the Ottomans in this war prevented the Alevi system of belief from becoming a form of administration.

Later, after centuries of repression, the Alevi-Bektaşi perspective reappeared with the interest shown in it by the "Young Turks." Furthermore, Mustafa Kemal Atatürk, who organized the resistance in Anatolia, went to the town of Hacı Bektaş and got the support of the spiritual leader who represented Hacı Bektaş.  During the Republican period, the Alevis took positions in support of laicism, Atatürk's reforms, women's rights, modern lifestyles, and later the social democratic movement.

The Alevis have continued to thrive for 700 years and present a model of community living and humanism. Instead of perceiving Islam as a single and unchanging whole, I believe that it is necessary to notice the nuances and shades within it. At this point, the Anatolian Alevi identity, as is the case with other beliefs within the fundamental area of "man," is deserving of more attention and research as a religious form having the closest of ties to modernity.

* Excerpts from the lecture given at Princeton University by Zulfu Livaneli, March 2001
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Hans-Lukas Kieser, University of Zurich (hans-lukas kieser@unibas.ch)'

Paper read at the conference "Anthropology, Archaeology and Heritage in the Balkans and Anatolia or The Life
and Times of F. W. Hasluck (1878-1920)", University of Wales, Gregynog, 3-6 November 2001. The paper will
be published in the proceedings of the conference. © H.-L. Kieser 2002.

This paper studies a little known example of how religion and social change were
connected in the process of “national modernization” in a land that was, as home of the
caliph, the center of the Muslim world. Turkification and Islamization are the major
demographic changes in Asia Minor during the 20th century. They resulted from politics that
impacted first on the Anatolian Christians but threatened also the Alevis. Changing from a
Muslim to a Turkish nationalism and declaring itself laicist, the Kemalist movement, heir of
the Young Turks, won over many Alevis after 1924, an important heterodox Muslim minority
that constitutes about a quarter of Turkey’s population.” But contrary to the egalitarian idea of
the Republic, founded in 1923, the Sunni Muslims continued to dominate national and
regional power relations. They retained control over public ressources and determined the
contents of the unitary “national culture”. Significantly, in mid-February 2002 a tribunal in
Ankara ordered the closing down of the Cultural Association of the Alevis and Bektashis, the
most important Alevi umbrella organization, for “separatism”.’ Since the 19th century the
Alevis, especially the Eastern Alevis, looked towards modernity from the West because it

promised liberal rights and fundamental social change.

Looking toward modernity: continuity and change in the 19th and 20th centuries
The Anatolian Alevis are a large religious minority living amongst the majoritarian Sunnis
in today’s Turkey. They formed the most important non-Sunni Islamic group in Ottoman Asia

Minor. Nominally Muslim, they were not grouped in the recognized non-Muslim

Many thanks to Aron Rodrigue (Stanford University) and Christoph Maier (Zurich University) for
having read and stylistically polished this text.

Official data are not available.

“Protection and dissemination of non-Turkish culture”, cf. Keetman, Jan, “Die fortdauernde Achtung
der tiirkischen Aleviten”, Basler Zeitung, 22.2.2002. The decision of the Court of 13 February is fully

published on www .alevi.com.





communities (millet) like the Christians and the Jews. “Alevi” is the term for a number of
different groups whose common characteristics are the adoration of Ali, the fourth caliph;
their refusal of the Sharia; and an age-old history of marginalization under the Sultans after
1500. Alevism largely was a rural phenomenon. Did the Alevis’ situation fundamentally
change with the reform era after 1839 and the new state? At any rate, they were not really
among the winners in modern Turkey, even if they welcomed the principles of the Republic,
founded in 1923, and even more so the abolition of the caliphate (1924). Their on-going
under-representation in state and army, their over-representation among the extra-
parliamentary opposition and the high percentage of Alevis among the migrants within and
out of Turkey are signs of a failed or partially failed integration into the Republic.

This fact has not only to do with the absence of proper development of the countryside,
where the Alevis lived, especially before the mid-twentieth century, but particularly with the
character of the Young Turkish state foundation between 1913 and 1923. Intrinsically - as the
result of “Muslim nationalism™ - this foundation could not succeed in overcoming the age-old
socio-religious hierarchies. The Muslim nationalism of the Young Turks’ Committee Union
and Progress (CUP) had a clear Sunni stance. Their ethnopolitics’ served the restoration of
central and imperial power in behalf of the existing dominant Sunni group (millet-i hakime).
After the triumphant victory of Muslim nationalism and the eviction of most of the Christian
remnants in provincial Asia Minor (1919-22), the Kemalists, themselves Young Turks,
integrated Islam into the secular republic via their Directorate of Religion (Diyanet Isleri
Bagkanlig1). This phenomenon is wrongly called laicism (laiklik). In the self-understanding of
a large majority of Turkish nationalists, Sunni identity was and remained a crucial element of
Turkishness.

Thus we are confronted with a paradox: modernity deepened traditional rifts. But this is in
fact generally true for socio-political landscapes shaped by modern right-wing movements,
with ethno-nationalist reference, like that of the Young Turks. Right-wing actors use
modernist weapons of social and ethnical “technology”, but essentialy react against the

universalism and cosmopolitism claimed by the Enlightenment’s modernity.

Cf. Ziircher, Erik Jan, “Young Turks, Ottoman Muslims and Turkish Nationalists: Identity Politics
1908-1838”, in K. Karpat (ed.), Ottoman Past and Today's Turkey, Leiden: Brill, 2000, pp. 150-79.
“Ethnopolitics” can be defined as “the role of ethnic identity in developing political institutions, and the

role ethnic identity plays in the struggle for political dominance in a state”. Cf. Stoll, Heather M.,





The Alevis early looked towards modernity from the West because it promised
fundamental change. They set their hopes in modernity first in terms of welfare within an
egalitarian, non-theocratic pluralistic society, later in terms of socialist change and of a
secularized, liberal and individual way of life. Their expectations were frustrated when
confronted with the type of modernity brought to them by Sultan Abdulhamid (1876-1909),
the Young Turks (1908-1918) and the Republic. Thus, until the 1960s, they were contained in
their traditional social - tribal or non-tribal - and spiritual structures. The republican way of
modernity turned out to be unitary (not only in a political but also in an ethno-cultural sense)
and hierarchical (by de facto maintaining the domination of the Sunni and Turk element in
society through institutions, laws and personal networks). So the setbacks experienced by the
Alevis did not arise from the confrontation with modernity in general but in its particularly
Turkish form. One piece of evidence for this is the fact that in Europe Alevi migrants from a
rural background are usually more easily integrated into European society than Sunnis from a

similar background. In provincial Turkey the contrary is the case.’

"Western” and “Eastern” Alevism in Anatolia

In the 20th century migration, urbanization and Westernization were the principal factors
of change for the Alevis. Westernization was not only welcomed on a technological or
ideological level, but also affected ideas of social and individual life. However, the
ambivalent attitude towards authorities - still ultimately seen in the old tradition as Yezid,’
“Prince of this world” - persevered non-withstanding the abolition of the Caliphate in 1924.
This point is particularly true for the Eastern Alevis, made up of Turkish-, Kurmandji- and
Zaza-speakers. As non-Turks and non-Sunnis they experienced twofold exclusion from a state

traditionally based on Sunnism and, since 1913, on Turkishness.

“Ethnopolitics in the Middle East”, Michigan Journal of Political Science, n° 20, Winter 1996,
http://www .umich.edu/~mjps/20/ethno.html.
® Cf. Shankland, David, Islam and society in Turkey, Cambridgeshire: The Eothen Press, 1999, p. 135;
idem, “Social change and culture: responses to modernization in an Alevi village in Anatolia”, in: Hann,
Chris (ed.), When history accelerates: essays on rapid social change, complexity and creativity,
London: The Athlone Press, 1994, pp. 238-254.
Yazid I. ibn Mu’awiya, sixth caliph (680-83), considered as responsible for the tragedy of Kerbela
(680).





The strong orientation towards the West has been an interesting element of continuity
among Alevis (or Kizilbash)® throughout the 19th and 20th centuries. It began with the
Eastern Kizilbash’s movement towards Protestantism in the mid-19th century (a phenomenon
not to be confused with pietist conversion, but which constituted the Eastern Alevis’ hopeful
turning to the “puritan modernity” of the American missionaries). It can still be seen
nowadays in documents of a high diplomatic level such as the Alevi petitions to the European
Union and the first mention of their “heterodox Islam” in the Report from the Commission On
Turkey’s Progress Towards Accession.’ Long before 11 September 2001, there was a
sympathetic link between official authorities and Alevi representatives in towns like Basel,
Cologne or Berlin. The Alevi’s particular position between East and West, Islam and
Christianity, Turkish Muslim diaspora and secular European society is the result of a long
social, religious and intellectual history that can only be told in a fragmentary way in this
paper.

I shall put the emphasis on the multi-ethnic Eastern Alevis, not on the majority of Turkish
Alevis in Anatolia affiliated with the Bektashiye whom I call Western Alevis. In my view it is
appropriate to distinguish between two separate historical developments among the Anatolian
Alevis since the 16th century. Too often, I think, Bektashi-led Western Alevis are taken as a
general model of Anatolian Alevism. In terms of historical understanding, it can be helpful to
choose a perspective focussing on an Alevism not fashioned by the Bektashiye. As a matter of
fact, international research of the last two decades has been concerned mostly with the
Western Alevis." Research in Turkey before the 1990s, beginning with the scholars affiliated
to the Unionists 80 years ago, exclusively dealt with Western Alevis. The hypothesis of
Aleviness as genuine Turkishness developed there corresponded to the ethno-nationalist need
for prehistorical origins." The revision of this hypothesis in the second half of the 20th
century put the emphasis not on the heathen shamanist, but the pre-Ottoman Islamic

component, thus promoting the politically important Turko-Islamic synthesis.

As they were normally called before 1900. This term refers only to the rural Alevis, especially the
Eastern Alevis, not to the Bektashis.

8 November 2000, p. 18, http://europa.cu.int/comm/enlargement/report_11_00/pdf/en/tu_en.pdf.

Cf. the substantial chapter on Alevis in the Republic of Turkey in Shankland, Islam and society, pp.
132-168, where he complains this lack (p. 135).

Cf. notably Baha Sait Bey, “Tiirkiye’de Alevi Ziimreleri”, Tiirk Yurdu, September, October, November
1926; Kopriilii, Fuad, “Bemerkungen zur Religionsgeschichte Kleinasiens”, Mitteilungen zur
Osmanischen Geschichte, vol. 1, Wien, 1922, pp. 203-222, here p. 215.





The existence or non-existence of the organizational affiliation of the dede (hereditary
priest) with the Bektashiye is the main distinctive feature between what I call “Westen” and
“Eastern” Alevism and that constitutes a distinct social history since the battle of Tchaldiran
(1516). Eastern Alevis do not have any common organizational roof. Different dede lineages
exist, one independant from the other. However the Dersim became somewhat like a center."”
For its age-old autonomy from the Ottoman state and the undisputed influence of its dedes,
called Seyits, it enjoyed the reputation of being “purely” Alevi. Dedes generally are said to be
descendants of the family of the prophet through his son-in-law Ali. That is the meaning of
the term “Seyit”. The title of privilege, berat, or the genealogical tree, shecere, by which the
Eastern Alevi dedes claim written legitimacy, do not come from the Bektashi order, but from
spiritual centers like Erdebil, Kerbela and Meset. Sometimes they also probably got titles of
privilege from Ottoman religious officials (nakibiileshraf).” The Eastern Alevi dedes are
proud of their independance from a Bektashi organization they call biased toward the Sunni
sultanate. They boast about own affiliations as much older, they say, than is the Bektashiye.
Despite this reserve they respect Hadji Bektash Veli as a saint of their own. In the Eastern
Alevism the Turkish language has not the same exclusive importance as liturgical language as
is the case for Western Alevis. Naturally the Alevi populations’ other mother tongues -
Kurmandj and Zaza Kurdish - disputed the place of Turkish in the djem (the Alevis’ liturgical
assembly with important social functions). Another important difference is the special
symbiosis with the Christians, especially the Armenians, in Eastern Anatolia that led to more
developed interreligious practices and even the fact that some Eastern Alevis got Armenian
kirves (godparent of circumcision). We must also consider the fact that an important number
of rural Armenian Christians, under grewing pressure from their Sunni neighbours and the
state, looked for protection by Alevi tribes. They were absorbed by them in the second half of

the 19th and the first quart of the 20th century." These Armenians became Alevis not through

Cf. Trowbridge, Stephen van Rensselaer, “The Alevis, or Deifiers of Ali”, Harvard Theological Review,
no. 2, pp. 340-353, 1909, here pp. 343 and 345.

Cf. Neubauer, Anna, Dede 'ye ziyaret (Visite au dede). La figure du dede chez les Alévis de la région
d’Adiyaman, Turquie, mémoire de licence en ethnologie (unpublished), Université de Neuchatel, 2001,
pp- 61-62.

Substantial informations on the Eastern Alevis can be found in Bayrak, Mehmed (ed.), Alevilik ve
Kiirtler (Inceleme - Arastirma - Belgeler), Wuppertal: Ozge, 1997; Gezik, Erdal, Dinsel, Etnik ve Politik
Sorunlar Baglaminda Alevi Kiirtler, Ankara: Kalan, 2000; Sahhiiseyinoglu, H. Nedim, Anadolu Kiiltiir

Mozayginden bir Kesit Baliyan, Ankara: Uriin, 1996; Moosa, Matti, Extremist Shiites: the Ghulat sects,
Syracuse (N.Y.): Syracuse Univ. Press, 1988, pp. 432-47; van Bruinessen, Martin, “‘Aslini inkar eden





outright conversion, but through a gradual process of integration into existing rural
communities.
In the following pages I want to explain the Alevi, especially Eastern Alevi experience of

modernity in three parts.

Onset of modernity in Eastern Anatolia during the 19th century 15

From their beginning in the second quart of the 19th century, the Ottoman Reforms
(Tanzimat) were ambivalent for Alevis and other Ottoman groups that hoped their status
would be improved through fundamental reforms. The interdiction of the Bektashiye in 1826,
the official explanation of this interdiction, and the appointment of members of the
Nagshbendi order in the Bektashi organization early proved the Sunnitizing restoration
inherent to the Tanzimat, despite the European fashioned declarations of equality and
progress. In fact, the proclaimed religious liberty was only very partly realized in the eastern
provinces. From the 1820s beyond the reign of Abdulhamid there was open or subliminal
nostalgia for the “sane” heyday of the orthodox Muslim Empire in the 16th century.

The Alevis’ first breakdown of confidence in their socio-religious system dominated by
hereditary priests took place in the second half of the 19th century. Missionaries, who seemed
to be in touch with high diplomatic quarters, built prestigious schools and hospitals. In their
self-confident puritan habitus, they penetrated the countryside and explained God and the
world. The result was a movement toward Protestantism among Eastern Alevis, which was
immediately repressed by the Ottoman authorities. This movement, however, had a strong and
lasting symbolic impact. In the same period the Armenian educational renaissance took place,
and the Ottoman state implemented its policies of centralizing and modernizing

administration, army, education and health, but with uneven success in the Eastern provinces.

haramzadedir!” Le débat sur I’identité ethnique des Alévis kurdes”, Etudes Kurdes, no. 3, Paris:
Harmattan, October 2001, pp. 7-40, (English original online
http://members.tripod.com/zaza_kirmanc/research/martinvan.htm). Kieser, Hans-Lukas, “L'Alévisme
kurde”, in: Hamit Bozarslan (ed.), Les Kurdes et les Etats, pp. 57-76, Paris, 1994 (= Peuples
Meéditerranéens | Mediterranean Peoples, no. 68-69); idem, Der verpasste Friede. Mission, Ethnie und
Staat in den Ostprovinzen der Tiirkei 1839-1938, Ziirich: Chronos, 2000 (chapters 1.5, 2.6.3 and 3.6);
Neubauer, Dede.

For more detailed information on the Alevis’ encounter with Ottoman reforms and the missionaries’

“Protestant modernity” see my “Muslim Heterodoxy and Protestant Utopia. The Interactions Between





Under Sultan Abdulhamid these endeavours were closely related to the harsh politics of
Muslim unity, which escalated in the large-scale anti-Armenian pogroms of the 1890s.

Abdulhamid himself implemented more effectively than any reformist before him
centralizing and modernizing concepts. He tried actively to integrate the Alevis and other
heterodox groups such as the Yazidis into the iimmet (Muslim community), i. e. to Sunnitize
them. He succeeded in reintegrating the Sunni Kurds by giving numerous tribes the status of
privileged cavalry units, the so-called Hamidiye. Abdulhamid founded an elite school for sons
of tribal chiefs (the Mekteb-i Ashiret), and sent out his own Hanefi missionaries to mobilize
the provincial Muslims for his politics. It seems that this little-known semi-official network
played an important role in the extensive anti-Armenian pogroms in 1895 and 1896, a
violence that was explicitly directed against the Armenian national movement but that had a
clear anti-Protestant tinge. It is an important aspect of the negative and tragic evolution in that
region, that the “Puritan” and the Ottoman, especially Hamidian models of modernity clashed
in the Fin the siecle and thus could not lead to a creative synergy.

The Alevi reactions to the reforms introduced by the state were mixed. They welcomed the
Tanzimat proclamation of equality, but feared the state’s tighter control and its demand for
taxes and soldiers. They naturally distrusted Abdulhamid’s re-instatement of the Caliphate,
and they suffered under the Hamidiye-militias. In part, however, they were also winners of the
expropriation of many Armenians during the pogroms, even if they themselves never
participated in the slaughter. Some Dersim chiefs also sent their sons to the Mekteb-i Ashiret.
The request of some Alevi tribes however of being entitled as Hamidiye was declined with the

argument that only Sunnis could be accepted.”

Alevis and Missionaries in Ottoman Anatolia”, Die Welt des Islams, vol. 41, no. 1, Leiden: Brill, 2001,
pp- 89-111, and Der verpasste Friede, pp. 69-79 and 167-170.

Cf. Verheij, Jelle, “Die armenischen Massaker von 1894-1896: Anatomie und Hintergriinde einer
Krise”, in: H.-L. Kieser (ed.), Die armenische Frage und die Schweiz 1896-1923, Ziirich: Chronos,
1999, pp. 69-129.

Cf. Sunar, Mehmet Mert, “Dogu Anadolu ve Kuzey Irakt'ta Osmanli Devleti ve Asiretler: 1.
Abdiilhamid'den II. Mesrutiyet'e”, in: Kebike¢, no. 10, Ankara, 2000, pp. 115-130, here p. 123;
Deringil, Selim, The Well-Protected Domains. Ideology and the Legitimation of Power in the Ottoman
Empire. 1876-1909, London: I. B. Tauris, 1998, pp. 68-111.





The Young Turks’ right-wing modernism: Muslim nationalism, Turkism and imperial
ambition

The Alevis enthusiastically welcomed the Young Turkish revolution of 1908 but
experienced disappointment when five years later an anti-liberal single-party dictatorship was
established that made use of Islamist propaganda. Thus what we have said with regard to the
second half of the 19th century, is in essence also true for the decade of Young Turkish rule
(1908-18). However, and this is the important difference, for the first time since the Kizilbash
revolts in the sixteenth century, the watershed of 1908 briefly led the Alevis to an open and
collective reaffirmation of their identity. Emulating their Armenian neighbours they even
engaged in establishing village schools."

For a Turkish nationalist like Riza Nur the fact that the “Kizilbash Turks” were then
emphasising their own identity, separate to that of the Sunnis, was the result of “mendacious
Armenian propaganda” during the Hamidian era.” The later Kemalist Hasan Resid Tankut,
who was in 1914 a young official in the province of Sivas, pointed in his retrospective to the
influence of the Christian missions and described the mission schools in Mamuretiilaziz as
“nothing other than stations set up in order to convey propaganda filled with hope to the
Dersim”.” The Kurdish Alevi writer Mehmed Nuri Dersimi on the contrary, who went to
highschool in Mamuretiilaziz before World War 1, underlined the positive, modernizing and
enlightening impact of these same institutions.”

The clash of different models of identity, reform and modernity is obvious too in the case
of the international reform plan for the Eastern Provinces, a compromise and master piece of
pluralist balancing, signed by the regime under pressure at the beginning of 1914. In applying
the reforms, Hasan Resid Tankut claimed that the Alevis would have voted side by side with
the Armenians in the planned elections. That could have led to a comprehensive political
reorganization of the Eastern Provinces. The Alevis and Armenians, hitherto isolated or
clearly in the minority, would immediately have had a decisive influence not only on the

economic and cultural, but also the political life in those regions.”

'8 Cf. White, George E., “The Alevi Turks of Asia Minor”, Contemporary Review, no. 104, p. 698.
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After the Balkan wars (1912/13) the CUP, which had established its dictatorial regime at
the beginning of 1913, engaged in a holistic set of ethnopolitics for the ethno-religious
homogenization of Asia Minor. These could be interpreted as a certain continuation of
Abdulhamid’s before-mentioned religious politics. But they had a new modernist character
and concerned non-Muslims as well as Muslims. They began with with the Turco-Bulgarian
population transfer (November 1913), continued with the disguised and illegal expulsion of
Ottoman citizens with Greek-orthodox faith from the Aegean coast (beginning of 1914)* and
became a gigantic set of social and ethnic “technology” during World War I. Its main scopes
were the expulsion of the Greek, Armenian and partly the Assyrian Christians, the settlement
of Muslim refugees from the Balkan and the Caucasus at their place, the general settlement of
the nomads, and the scattering of Kurds and Arabs throughout Anatolia.** The Alevis then
were only partly concerned by these ethnopolitics. The Treaty of Lausanne in 1923 officially
recognised the expulsions that had gone on, for the sake of undisputed Turkish rule in Asia
Minor, during the Turkish War of Independance (1919-1922). The first target until 1923 were
the Christians, after the Kurds.

In March 1916 some Dersim Alevi tribes gathered together, occupied and then destroyed
the towns Nazimiye, Mazgirt, Pertek and Carsancak and marched towards Mamuretiilaziz.
The army however, with a large contingent of troops which included many Shafi’i Kurds
succeeded in crushing this Kurdish Alevi revolt. In Harput the missionaries heard officials
saying they did not want one single (Alevi) Kurd left in that region, they wanted to deport
them like the Armenians. Indeed a caravan appeared later in Harput with about 2,000 men,
women and children from the former rebellious tribes who were treated just as badly as the
Armenians a year before; with the one exception that the men were not separated. The column
however could return the following morning. It was ascertained at the time that the

explanation for this was that the tribes of Dersim, in a rare display of unity, had told the
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governor they would burn Harput to the ground if the deportees were not ordered to return
immediately.” Further research should show how far this deportation was not only a punitive
measure but already part of systematic ethnopolitics that continued against the Kurdish Alevis
after the revolt of Kotchgiri (1921) and especially in the 1930s (see below).

In order to rectify their paucity of ethnological and sociological knowledge concerning
Asia Minor, which they claimed as Turkish national homeland, the Unionists had appointed
some gentlemen during World War I to travel into the interior of Anatolia and conduct
investigations.” Esat Uras was given the task of collecting information about the Armenians.
Baha Sait Bey was instructed to research Alevism-Bektashism. According to Sait his
commission was triggered by a population statistic confiscated in the Anatolia College
compiled by Protestant missionaries and listing the Alevis as a former Christian grouping.
This startled the Unionist party. The party elite deemed it necessary to set up an opposition to
such “separatist ideas”, which Sait was instructed to develop and disseminate.”

The political scope of the investigation was to represent the Alevis as “real old Turks”. The
Unionist discovery and enhancement of the Alevis did not serve to foster religious pluralism
in Anatolia or the adoption of Alevism as a national religion. It was concerned with
assimilating Alevism into a national-religious body of thought. It considered language,
religion and morals as basis of the Turko-Muslim national identity.”® Most of the Alevis in the
eastern provinces felt threatened by this Young Turkish viewpoint. They were disconcerted in
the face of the enhanced status that the Muslim community (iimmet) received as an exclusive
war community. However, the tribe of the Balaban in the Erzincan region is an example of

how Zaza-speaking Alevis could partly be used by the CUP for its purposes, thanks to its
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good relationship with the Balaban chieftain Giil Agha. Recently published correspondance
between him and local representatives of the CUP make it probable, when compared with
eyewitness accounts, that some Balabans also were engaged for massacres organized by the
CUP’s secret organization Teshkilat-i Mahsusa against the Armenians in 1915.%

Indeed, we can not leave aside the most important and dark experience of the specific
phenomenon of modernism - in a Turkey on the threshold between “old” and “new” - that was
the extermination of the Armenians in 1915/16. For most of the Eastern Alevis the experience
was traumatic; for many years they lived in fear of suffering the same fate, as did other
groups, even if, materially, they also profited from the eviction of their neighbours. This is
particularly true for the province of Erzincan, where Zaza-speaking Alevis from the Dersim
already began immigrating in the 19th century and lived, for the most time peacefully, side by
side with the indigenous Christians. The latter had better fields, a developed infrastructure,
and more advanced know how in agriculture, trade and commerce. Their eviction during
World War I however gave the Alevis an opportunity of improving their position. These facts
explain somehow the relative support Mustafa Kemal early had there by Eastern Alevis,
seeing that his movement was able to guarantee the status quo. Many Alevis on the other hand
had strong reasons to mistrust Kemals Pasha’s reorganisation of the Unionist power and were

the first “interior enemies” to openly oppose him in the revolt of Kotchgiri-Dersim.*

Jacobinic republicanism and ethnopolitics: the Kemalist's ambivalent modernity

The forementioned Erzincan Alevis were not prepared to pursue agriculture on the same
high level as their Christian predecessors. Field surveys show traces of terraced fields,
irrigation systems, roads and even mills where there is now only pasture.” When speaking
about their skilful predecessors the village people (who hold vivid, but very partial memories)

show an apparent inferiority complex.” Compared with the previous century, there was in fact
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regression in the economic and cultural life of the Eastern Anatolian towns and villages in the
decades after World War I. Reality fell far short of the Young Turks’ and Kemalists’ rhetoric
of civilization. After the important educational renaissance of the Eastern Anatolian
Christians in the 19th century, the region remained in depression, lacking development and
without a basis for general prosperity. With large military expenditure the single-party regime
maintained its power in these eastern provinces. Emigration became finally the only way out
of an isolated and damaged world in a permant state of emergency.

Outside the Dersim (renamed Tunceli in 1935) and especially in Western Anatolia a fresh
republican idealism however motivated many Alevis during the single-party government
(1923-50). The abolition of the Caliphate stirred sympathies for the new regime as did the
suppression of Sheyk Said’s revolt in 1925, even among many Kurdish Alevis, because this
rebellion was interpreted as a fanatical Sunni movement. The Kurdish Alevis who lived in
Bingdl, Mush and Varto, notably the Hormek and Lolan tribes, had a long history of conflict
with their Sunni Kurdish neighbours. When their traditional enemies took part in Shaikh
Said's rebellion (1924/25), they opposed the Kurds and threw their lot in with the Kemalist
government.” Outside the Dersim the Alevis tolerated without resistance the interdiction of
the tekkes in 1926.

But there was “no future” in Eastern Alevi villages even far outside the province of
Tunceli. Subsistence farming prevailed to a large extent. There were virtually no village
schools in Eastern Anatolia until the 1960s, with few exceptions people remained illiterate. In
rare cases, village schools were established in the 1920s or 1930s. The Turkish-speaking
Mezirme for example (today’s Ballikaya) in the canton of Hekimhan, province Malatya, had
been for centuries an important center of Eastern Alevism wherefrom dedes made their annual
tours throughout central Anatolia until northern Syria. It had a tekke called Karadirek that was

completely independant from the Bektashiye. 1926 there was established a village school as
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well as a gendarmerie station. One of the first actions of the appointed teacher and employee
of the Republic was the destruction of the tekke.*

We should not forget that the Kemalists were Young Turks, many of them being old
members of Union and Progress like Mustafa Kemal himself. Thus there was personal and
ideological continuity from 1913 to 1923 and later on.” Young Turkish Unionism and
Kemalism were typical examples of right-wing modernism in the first half of the 20th
century. The fundamental ambivalence of the Alevis’ attitude vis-a-vis the state continued
after 1923, even if the abolition of the caliphate and the abandonment of Islamism for the sake
of political mobilization changed somewhat the picture. Early republicanism in fact made a
positive impact on many Alevis - but not so much as retrospectively neo-Kemalist Alevis
liked to believe.

The jacobinical and de facto racist ethnopolitics towards the Dersim however formed the
dark side of the Kemalists’ progressivist authoritarianism in the history of Alevism. I want to
mention two historical situations where that became particularly clear. They are also
important proof of the gap between Bektashiye on the one hand, and Kurdish Alevis on the
other. This gap had increased during the Balkan wars and World War I.

At the end of 1919 Alisher, the chief promotor of the Kurdish Alevi independence
movement of Kotchgiri-Dersim, declared himself an inspector of the Caliph’s army - a very
surprising step for an Alevi! -, and, in this capacity, called upon the tribes to resist against
Mustafa Kemal’s national movement. President Wilson’s “modern” principle of self-
determination was an important element of his Kurdist rhetoric. Around the same time,
Mustafa Kemal made a pilgrimage to Hadjibektash in order to win over the the chief of the
Western Alevis, Ahmed Djemaleddin Tchelebi Efendi, who had already cooperated with
Enver and Talat during World War I. He succeeded and, after the establishment of the Ankara
government, made Djemaleddin for a short time the second vice-president of the Parliament
in Ankara.* A year later, in October 1921, the Kotchgiri rebellion and its bloody suppression

became a hotly debated topic in the National Assembly. At the end, the National Assembly
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adopted a plan drawn up by a commission for an autonomous administration of Turkish
Kurdistan with a Kurdish regional parliament and Kurdish schools.”” But after its triumph in
Lausanne 1923 the regime discarded the decision of the National Assembly.

Modern Kurdish claims for self-determination and Eastern Alevis’ anti-centralist, anti-
Unionist and anti-Sunni stance were closely linked in this first and meaningful clash with the
Kemalist movement.*® Following Riza Nur, the agents of the rebellion made propaganda to
the Alevis saying: “We are shiites and revolt against the Sunnites. Join us!”” Many Turkish-
speaking Alevis in fact joined the rebels. With doubtfoul succes the Turkish nationalist and
member of the National Assembly Halis Turgut Bey tried to convince the Turkish Alevis of
the region that they were Turks and should support the Turkish Nationalists.”” But the term
“Turk” in the regional use was very closely related with Sunni, i.e. with state-supporting

dominant class.

The second case more specifically fits in with the notion of right-wing “high modernism™*.

The region of Dersim, renamed Tunceli in 1935, was the heart of Eastern Alevism and a well-
known Alevi center for all Alevis from Asia-Minor to Syria. In the progressivist view of the
Kemalist elite, the Dersim was an anti-modernist, obscurantist, feudalist and reactionary
region, or, to speak with one high official, a “boil” that had to be cut out for the salvation of
the country.” This “medical operation” took place in the form of the military campaign
against the Dersim in 1937/38. The campaign’s emblematic “modern” figure was Turkey’s
first woman pilot Sabiha Gokgen, Atatiirk’s adopted child, who had the “honor” of bombing
the Dersim villages.

It is important to note that despite the civilizationist propaganda around the Dersim
campaign by a semi-secular state in the 1930s, in the deeper mentality of the actors old
pictures and concepts of the enemy remained and became even sharper through social-

darwinist secularization. Circa 1935 a secret report of the (military) Gendarmerie Command,
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formulated in ethno-religious terms the “Dersim problem” as follows: “The worst aspect of
Alevism, and one that deserves analysis, is the deep abyss separating them from Turkdom.
This abyss is the Kizilbash religion. The Kizilbash do not like the Sunni Muslims, they bear
them a grudge, they are their archenemies. They call the Sunnis ‘Rumi’. The Kizilbash
believe that divine power is embodied in [human] carriers, and that their imams have been
tortured to death at the hands of the Sunnis. Therefore they bear the Sunnis enmity. This has
gone so far that for the Kizilbash, Turk and Sunni are the same, as are the names of Kurd and
Kizilbash.” Like the Unionists the Kemalists saw religion above all not as confession but as
given element of ethnic identity. Thus for jacobinical actors the solution of the state’s conflict
with the Dersim Alevis could only consist in “radically exterminating the problem of Dersim
by a general cleansing operation” of the army, as prime-minister Celal Bayar said on 29 June
1938 in the National Assembly.*

For their relationship with Dersim tribes leading men of Zaza-speaking Alevi villages
around the Dersim, who strictly had nothing to do with the revolt, were arrested and killed by
the military gendarmerie in the late summer 1938. The same was the case with Dersimis who
did not participate in the struggle. Many survivors were deported to different places in
Western Anatolia. The council of ministers had decided on 6 August 1938 the depopulation of
different regions of the Dersim (those of the Kalan, Demenan, Ko¢ and Sam tribes, between
Cemisgezek and Erzincan) and the deportation of 5000-7000 Dersim people.* The council
declared those zones interdicted zones of the level 3, i.e. the highest level following the Law
of Resettlement (Iskan Kanunu) of 1934. The zone 2 was that where people had to be
deported in order to assimilate them into Turkdom. In the zone 1 the number of Turks should
be increased. Forced deportation of Dersimis already had been organized after the campaign
in 1937. Robert Anhegger and Andreas Tietze, who then made a travel in Western Anatolia
(Eastern Anatolia was hermetically closed to travelers from outside), saw in September 1937
at the train station of Afyon-Karahisar deported Kurds ““ loaded and unloaded like cattle by
the officials”. In the ruins of a mosque in Aydin Anhegger and Tietze saw again Kurds of

Tunceli. Without any care and completely impoverished, they “are simply removed there and
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distributed over the country. They are then dumped anywhere, without a roof over their head
or employment. They do not know a single word of Turkish”.**

Tunceli did not become the “Switzerland of Turkey” through the civilizing effects of the
Republic, as the ideologues of the campaign of 1937/38 had promised.* On the contrary, like
so many Alevi and Kurdish regions, massive deportation, flight and migration did not stop
througout the whole 20th century. In 2001 Tunceli was still a province in a state of
emergency, where a lot of villages and forests had been destroyed for military reasons in the
1990s. With the Alevi Kurdish Tunceli, the Republic’s modernizing concepts indeed had

come to a dead end. Promising ways out still are not opened.

From the end to revival: the Alevis’ flight from the villages into a modern diaspora

In the second half of the 20th century the most profound social change took place in the
history of Alevis since the 16th century. This period deals with the end of the traditional, rural
Alevi organization that had secretly continued functioning during the single-party regime.
This end coincides with the establishment of an urban Alevi diaspora, resulting from the
massive migration of rural people and especially of Eastern Alevis to the urban centres in
Turkey and Europe. This end furthermore was linked to the emergence of a broad leftish
protest generation in the 1970s. This end finally led to a spectacular public renaissance of
Alevi identity in urban context during the last quarter of our period.

Against a general background of under-development we see two concrete reasons for the
Alevis’ precarious situation before the extensive migration. First, in terms of settlement
geography, the Alevi villages are at a disadvantage compared with neighbouring Sunni
villages. Generally, the Alevis live on the mountainsides, the Sunnis in the more fertile plains.
That is largely the case in the provinces of Marash, Adiyaman, Malatya and Erzincan despite
the large-scale redistribution of properties during and after World War I. Second, traditionally
the Sunnis had good relations with the authorities and were able to profit from public
resources to a much greater extent. This remained true in the Republic and resulted in a better
infrastructure and better opportunities for commerce.

Thus the only perspective for improving their situation appeared to be migration. Eastern

Alevis were over-represented among the candidates when Germany signed an agreement for
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migrant workers in 1961. Most families were also engaged in establishing village schools paid
for by themselves, with only the teachers being supplied by the government. A number of
families later moved to provincial towns in order to send their children to secondary schools.

Many of the first generation of educated Alevis got engaged in politics and were involved
in leftish organizations in the 1970s. They understood rural under-development in terms of
class struggle and began to take a critical look at Turkish history and the repression in the
East. In the provincial towns, Alevis experienced the hostility of their Sunni neighbours who
saw them as competitors for local commerce. They still suffered from the stigma as disloyal
citizens and heretical Kizilbash. The expression “Kizilbash, Kurd, communist” (kizilbash,
kiirt, komiinist) was a dangerous invective. Several times the situation escalated in anti-Alevi
raids and pogroms, especially in 1978, in Marash, Elbistan, Malatya, Sivas, Corum, thus
particularly in towns with Eastern Alevis.” These pogroms had patterns similar to the anti-
Armenian pogroms in 1895 and 1909, but counted also an important number of female
victims. Like in late Ottoman times, the violence was largely legitimized by an Islamist
discourse.

The developments of the 1960s and 1970s resulted in the virtual end of the Alevis’ rural
world and their traditional structures. In the first generation of migrants these structures
partially were transfered in the urban quarters. But many of the young people borrowed the
anti-religious vocabulary of Kemalist and Leninist rhetorics, branding the dedes as ignorants
and exploiters. However, they did not really break with their Alevi heritage, but interpreted it
as a protest movement against unjust rulers and their alleged - but too often truly - fanatical
and violent adherants.

With the military coup of September 1980, the Alevi youth’s protest culture experienced a
nearly complete breakdown from which it never recovered. During the 1980s the state drifted
openly towards the right* and a more open Sunni stance, with for example obligatory
religious (Sunni) education in schools and - as already had done sultan Abdulhamid in the
1890s - a campaign for the construction of mosques even in Alevi villages. In this difficult

situation, Alevis rediscovered Alevism as a religion in their urban diaspora, not so much as a
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religion in the traditional holistic way, but in a new, modern, more individualist mold as an
element of civil secular society comparable to religious, political and cultural associations in
Europe. Religious material serves for the construction of the individual’s personal identity in
the modern urban environment. Partially that is true also for the Sunni youth, but contrary to
the Islamic revival, the new Alevi movement is far from being tempted into restoring politico-
religious hegemony in a global context, but follows closely the Western secular and
egalitarian paradigm of modernity from which it has much to win.*” The killing of a group of
largely Alevi artists and intellectuals by Islamists in Sivas on 2 July 1993 had a catalyzing
impact for this Alevi renaissance.”

One factor for the new Alevi understanding was that many of the refugees from the junta
living in Germany and Switzerland initially received substantial help from Christian
confessional relief organizations. To a certain degree they represented a model to be
emulated. Experienced organisers had come as refugees to Western Europe. They did not fail
to use the possibilities civil society gave them in the European context. At the same time
Alevi migrants had to defend themselves against strong right-wing (“fascist”) or Islamic
diaspora organizations, that, in the logic of the Cold War, still were (partially) subsidized by
the Turkish diplomatic service. The important role of the diaspora in Europe for the Alevi
revival in and outside Turkey is indisputable.”

Another strong motivation for the emergence of a new Alevi identity was the Kurdish
movement of the 1980s and 1990s. It challenged with success the state’s repressive identity
politics and thus, on the one hand, encouraged an Alevi coming out. On the other hand, faced
by this threat, the state was interested in winning over the alienated Kurdish and Turkish
Alevis, and in splitting the Kurdish movement. It notably publicly began supporting the
important summer festival in Haci Bektash. The failure of the Turkish left and the brutal war

in the Kurdish region also contributed to the search and revival of a belief based on common
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human values beyond ideologies. The enhancing of religion and ethnicity finally is a general

issue after the end of the ideologically formulated global Cold War.

Rethinking Islam and modernity from the Alevi experience

Logically, minorities that feel disadvantaged try to get help from outside. But beyond the
general logic of self-interest, there were specific reasons for the Alevis’ early orientation
towards a West that brought secularized modernity. These reasons are closely connected to
the construction of the Ottoman and Turkish society as well as to Alevism itself. Another
important background is the genesis of Islam. At the end of my paper I want to reiterate some
important points, but above all I think it is worth reflecting the Alevi experience against this
multiple background. These aspects too are relevant for the understanding of the problematic
relation between Islam and (Western-led) global modernity.

The forementioned report of the Gendarmerie Command in the 1930s exposes an
important truth, even if today it sounds politically incorrect: Indeed there is in the Alevism an
age-old profound opposition, not to say enmity against the established state-based Sunni
religion. Relying on early Shiite and Sufi traditions the Alevis, and again especially Eastern
Alevism, categorically took and take the side of the losers, i.e. of the family of Ali, in the
struggle of power after Muhammed’s death. The claimed descendance of Ali’s family is a
most important, (de facto) symbolical legitimization of their priest system. The internalization
of the Kerbela myth until today results often in a critical, sometimes overcritical, and
paralyzing stance towards established rule. With the partial exception of the Safavi Shah
Ismail, Anatolian Alevis never believed in the historical Islamic theocracies.

Traditions, which in today’s orthodox Shiism have been discarded, are still quite vivid
among Alevis. For them all, the Koran is a sacred text, but I did not meet a single Alevi who
in longer talks not whould have said, in accordance with early Shiite tradition, that some parts
of the Koran were falsified by the Caliphs of the 7th century.” In the Alevis’ (imaginative)
memory, there is a general attitude against the establishement of Islam as politico-religious
power system in that time. In accordance with the Suras given in Mecca, Alevis underline the

continuity and coherence of Islam with the precedent prophets, thus theologically relativizing

52 Cf. Brunner, Rainer, Die Schia und die Koranfiilschung, Wiirzburg: Ergon Verlag in Kommission fiir
die Deutsche Morgenlidndische Gesellschaft, 2001.
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it as foundation of a new religion. Some dedes see Ali as preexistent to Mohammed, as “the
spirit existing in all prophecy” and “essentially the same as Jesus”.”

The place of Ali in the largley popular Alevi theology indeed sheds much light on the
fundamental opposition to Muslim Orthodoxy through the centuries. One of the most
widespread tales is that about the assembly of the forty (Kirklar meclisi), a legendary
assembly with Ali, its family members and the twelve Imams, that is seen as the first and
exemplary djem. Still today, during each djem, the reference to the Kirklar meclisi is made
many times.** The tale is that Muhammed knocked at the door of the Kirklar meclisi giving
his name, but was refused to enter. A second time he tried to be admitted by saying that he
was the Prophet, but without success. Finally he called himself a poor child (yoktan varolmus
bir yoksul oglu), guest of God (Tanri misafiri), and was admitted. The point is not at all the
humiliation of Muhammed - who always is respected as prophet - but to show, that only
humble humans can attend at the djem that represents the place of Truth (Hak meydani).
Logically the shahada (confession of faith) like the other “pillars of Islam” does not play a
central role (most Alevis refuse the fasting of Ramadan and the interdiction of alcohol).

When unipolar Byzantine power crumbled away, Medevial Asia Minor became the place
where heterodox visions of early Islam could freely be cultivated, notably among the
Turkmen immigrants. Spiritual leaders like Hadji Bektash (13th c.), influenced from
Khorasan, an important center of Persian Sufism, were welcomed by Turkmen Beys. They
succeeded in giving the immigrants and rural autochthonous Christians a new orientation that
fitted well the historical situation. The nominally Islamic, but undogmatic, integrative
message made it easy to adhere to for rural Christians, who had suffered under Byzantine
rule. Originating in a religiously and politically multi-polar Asia Minor during the late Middle
Age, the Sufi-influenced heterodox “Alevism” (significantly the term did not yet exist) deeply
suspected dogmatically formulated orthodox religion for its link to empires. Many Alevi
poems and also those, famous, of Yunus Emre (whom the Alevis claim as one of their
spiritual fathers) express this need of near and direct relations with God and men. Sometimes
extremely free with regard to politics and dogmatics, they sing of the undivisible love to

human beings, humanity and God. True worship, freed from its function of legitimizing

33 Cited in Trowbridge, “The Alevis”, p. 341.

3 Cf. for example Yaman, Mehmet, Alevilikte Cem, Istanbul: Ufuk Matbaacilik, 1998. Partly online on
http://www .alevi-bektasi.de/Tuerkce/Alevilik/Cem.html. For a detailed version of the tale see e.g. Kaya,
Hasan, Bir baska Gozle Alevilik - Kizilbaslik, Istanbul: Amag, 2000, pp. 71 and 144-148 (he cites the
buyruk of Imam Cafer Sadik).





power, is what Alevis still claim today. The establishment, for political reasons, of an
Ottoman Muslim Orthodoxy in the early 16th century was a catastrophe for large heterodox
circles. It resulted in the marginalization of the “Alevis” whose worldview before had been
wide-spread in Asia Minor. It led too to the splitting of Eastern and Western Alevis (see
above).

It is not surprising that many Alevis saw with satisfaction the decline of Sunni power in the
19th century. They felt themselves confirmed in their hopes. With astonishing ease and
somewhat naively many Kizilbash tribes and villages turned from the mid-19th century to the
American missionaries, considering them as long expected teachers. Western modernity, as
represented by these men and women, which first penetrated from the outside the rural
countryside, fascinated them not so much in technical terms - like the Ottoman restorers and
reformers - but for the free, self-confident habitus it showed, and, surely, for the welfare it
represented. The strong link of Ottoman and Young Turkish reformers with the endeavour to
reestablish the undisputed rule of the Empire and its millet-i hakime, inside by centralization
and to the outside by arming, made Alevis deeply suspect, even if they gladly welcomed their
liberal proclamations. But these proclamations generally never were implemented in the
regions where Alevis lived.

The restorers and reformers early saw the dangers of what American missionaries - too
smugly - called the Islam’s “internal breach” and “deadly wound” (the deep division from the
beginning within Islam).” They made important efforts to overcome it. Under this angle we
could and should (not exclusively of course) interpret the Kemalists’ abolition of the caliphate
and their repression of Sunni Islam in the public sphere as last radical attempt to cure the old
breach. We know that for many reasons they did not or only partly succeed. Their coercive
laiklik was not a real laicism because it integrated Sunni Islam to the state and, despite the
construction of prehistoric ethnic origins, left it de facto untouched as central historical
element of national, milli, identity. The official “Turko-Islamic synthesis” of the 1970s/1980s
confirms this fact. Moreover the exclusive Turkish nationalism, which served as ideological
ersatz for religion, alienated the Kurdish Alevis more than ever. The positive, constructive
dynamics of the Republic did not get a look-in in the eastern provinces where the state of
emergency continued to reign. However, principally, the Alevis welcomed the Kemalism’s

turn to Western modernity as necessary for social equality.





At the end of the World War, “a common prayer of the Turks was: May God send us a
Master” (Sahip), as Clarence Ussher wrote in June 1919 after a stay in Istanbul.* A few
Alevis in fact later began to see Mustafa Kemal as their saviour or secular mahdi. But this
phenomenon was largely exaggerated through invented traditions in neo-Kemalist Alevi
circles since the 1960s.” The strong eschatological, quasi milleniarian dimension of Alevi
belief could not be fulfilled by the Republic as it existed in reality. Against this background
we have also to see the turn of the young Alevi generation to leftish, strongly ideological
worldviews in the 1960s and 1970s.

Though only very partly successful, the Turkish Republic’s experience with modernity is
very interesting and meaningful. The Young Turks were probably confronted with deeper and
more complex problems than any right-wing movement in those times: the crisis of Islam, the
Eastern Question and nationalism. These problems did not only call for a new political order
for the Near East, but concerned the fundamental challenge to Islamo-Christian (and Islamo-
Jewish) cohabitation in a Western-led global modern world. The crisis of Islam was linked as
well to the thorny problem of its modernization (in the given terms of modernity) as to the old
wound of its early division, still extremely vivid in Anatolia through the Alevi question. The
Young Turks finally “solved” their Islamo-Christian problem by expulsing or killing their
Christians. They tried to get rid of the Sunni-Alevi question by means of secularization from
the top, of Turkish ethno-nationalism and social technology. They indeed took a highly
problematic short cut. But what makes scholars humble - though not less critical - is the fact,
that to a large extent Turkey’s problems are now too the West’s and the world’s. Hundred
years ago that was not the case. Today the world is deeply concerned by the challenge of
religious and ethnic cohabitation and by the crisis of Islam.

Alevi-Sunni reconciliation (or successful cohabitation) seems closely to be linked with
Islam’s creative adaption of Western-styled civil society. Turkey partly succeeded this way.
Its unsettled problem with Islam in civil society however shows that a much deeper reform
than what “high modernist” Kemalists made, is still not achieved: the constructive reform of

Islam. This reform would mean the overcoming (and not domestication or

3 White, George E., “The Shia Turks”, Transactions of the Victoria Institute, vol. 40, pp. 225-239,
London, 1908, here pp. 225-226.

% ABCFM, Houghton Library, Boston, Ussher Personal Papers, document cited in Kieser, Friede, p. 368.

37 Cf. Vorhoff, Karin, Zwischen Glaube, Nation und neuer Gemeinschaft: Alevitische Identitdt in der

Tiirkei der Gegenwart, Berlin: Klaus Schwarz, 1995, pp. 71 and 157-158.





instrumentalization) of Islamism’s right-wing and antihumanist currents which largely can be
understood as radicalized backward-looking, anti-modern reactions. It would not be fair to put
the blame on “Islam” or “Islamism” alone. Open wrongs of the global order, which injure the
elementary sense of justice, and the instrumentalization of the Middle East’s right-wing forces
by the West for the sake of hegemony strongly hampered the evolution towards functioning
civil societies in that region of the world. That is true not only after World War II, but already
in the times of Germany’s backing of Abdulhamid II and of the Unionist Young Turks, when
many Ottomans, not least the Alevis, strongly looked toward culturally and politically liberal

Western modernity.
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The Hacibektas festival has become, in the last decade, the main public event of Alevism in Turkey. It is characterized both by its undetermined nature between religion, culture, folklore and politics, and by the diversity of its participants and scenes. The process of assertion of a contested identity and negotiation of public space are vital to understanding Alevism as it exists today.

Semah ritual dance performance during the opening ceremony of the Hacibektas festival.

Alevis are a large heterodox Islamic syncretistic minority, consisting of approximately 15 million Turkish and Kurdish-speaking members. Isolated communities with a wide range of local customs were bound together by a segmentary structure until massive migra-tion, beginning the 1950s, brought with it (mainly to the cities of Turkey and Europe) the loss of traditional means of transmitting heritage, the weakening of the socioreligious structure and secularization.

A revival movement began at the end of the 1980s under the influence of the fall of the USSR, Islamization of state and society, and the Kurdish movement. Breaking the century-old tradition of secrecy, some Alevis have been trying to assert a collective identity and to re-define their place in society, which has resulted in a process of re-construction of community structures, beliefs, and rituals.

However, this process became very con-flictual due to the lack of both a binding text and of a central authority able to lead Alevism and to determine its signification. Many intel-lectuals from the newly educated middle class with various ideological backgroundshave been trying to define Alevism, thus com-peting with the holy lineages. As a result, very different conceptions of Alevism coexist nowadays, and are asserted through a selective use of history and traditions: some claim Alevism to be a purely religious matter - a branch of Islam, a religion of its own, or even atheist - while others prefer defining it politically, as a philosophy of resistance, a way of life characterized by tolerance, or the very tradition of democracy. On an ethnic scale, some bring its (Turkish) Shaman features to the fore, while others emphasize the (Kurdish) Zoroastrian elements. Moreover, the fact that this issue has also been argued outside Alevism has increased its politicization. 

In this context, while many local rituals and pilgrimages are being re-activated, mostly by city dwellers, the main Alevi meeting point and public event, the annual Hacibektaüs festi-val, is far from being a 'traditional' ritual.

Historical developments

The dervish lodge at Hacibektaüs, the headquarters of the Bektashi order, was closed - like all Sufi orders in Turkey Ð in 1925. However, the site continued to be a place of pious visits due to both its ritual functions and the location there of the mausoleum of the order's founder, Haci Bektaüs Veli. In 1958, after a relaxation of the anti-religious drive, the restoration of the lodge began, and a museum was opened in 1964 as a result of a local initiative strongly influenced by Bektashi circles. In August of each year since then, ceremonies of commemoration have been held in honour of this saint.

The organizers had to deny any religious motives in order to persuade the authorities to allow their 'purely touristic' initiative. Thus, pilgrims come together with folk dancers in 'traditional' costumes of varying degrees of authenticity and folk musicians.

In the 1970s, along with a general political polarization in Turkey, the festival organization passed into the hands of young men yearning for radical political change, and left wingers swept in to disseminate their views. After 1980, the municipality, assisted by the state, took over the responsibility of organiz-ing the festival. More and more ministers and representatives from all parties began attending, making speeches or sending messages - even the President has been attending since 1994. Hacibektaüs has become a place for political bargaining, expressing demands and promises.

Alevi associations too have been increasingly active in the festival and use this occasion to mobilize participants and to discuss important issues. The festival has increased in scope with the 'Alevi revival'. Quite interestingly, new pilgrimage practices to Hacibektaş have appeared in recent years. The newspaper Cumhuriyetstated that some 500,000 participants were expected to attend in 1998.

As a result, this event has managed to impose its centrality, both within the Alevi com-munity and without. Still, its very develop-ments show its undetermined nature, lying somewhere between a pilgrimage, festival, and commemoration. This imprecision is reflected in the differing names given to it: Haci Bektaş Veli Kültür-Sanat Şenlikleri, Etkinleri, or Anma Törenleri.

Diversity of actors and scenes

This indeterminacy also reflects the diversity of actors, activities, and logics coexisting during the festival. Visitors come from all over Turkey, Europe and beyond (many taking advantage of their summer holiday to Turkey), and from very diverse backgrounds - from peasants to the President. In contrast to an in-stitutionalized pilgrimage like the one to Mecca, there is no rigid procedure to be followed and no obligation to visit all sites. Actually, visitors pursue different activities and concerns. Thus, the festival is characterized by a great variety of scenes (both official and un-official), of constituencies and participato-ry modes.[1]

The most massive scene is the official opening ceremony, with political speeches and semah (ritual dance) performances, reported by the media on a national scale. But there are many other places with different activities: the lodge/museum, where some 'perform their rituals regardless of curious tourists and the objections of museum officials' [2]; private houses, where Bektashis from all over Turkey and beyond gather, exchanging news and views; the streets, mainly a place for commercial and political publicity for parties and movements, through tracts and books; ritual places, where sacrifices and 'superstitious' practices are performed by a chiefly rural population; the public seminar rooms, with leading academicians, writers and leaders of associations; the encampments where political groups, mostly illegal leftwingers, dis-seminate their publications in order to recruit without being caught by security forces; and concert halls overcrowded with young people.

The divergent opinions on Alevism coexist peacefully during the festival, although most participants are conscious of these differ-ences and criticize the 'others': 'these young people don't even know the signification of the semahthey are performing, they are per-verting Alevism'. Interestingly enough, these differences are rarely publicly expressed dur-ing the event, yet they manifest constantly through private discussions.

Central role of symbols and the assertion of community

The lack of consensus concerning the nature of Alevism is covered during the festival by the use of shared symbols - like Atatürk, Ali, Pir Sultan, Haci Bektaüs himself (represented by various sculptures and images), slogans, semahs, and even words like 'Alevi' - since the assertion of Alevism and one's identification with it are more important, in this framework, than the definition of its content. By their very nature as vehicles for simplifying a variety of meanings, symbols are imprecise and thus provide scope for interpretation. Thus, the same symbol may communicate different things to different people, but common affective sentiments towards it create a symbolic consensus. For instance, some may hold the figure of Haci Bektaş Veli because they see in him a religious saint, others because he is a progressive thinker, or a carrier of Turkish values. Symbols are, therefore, ideal media through which people with diverse backgrounds and concerns can speak a 'common' language, behave in apparently similar ways, and participate in the 'same' rituals, for different or even incompatible reasons.

In the frame of the festival, the use of common symbols permits the assertion of com-munity. Thus, the diffusion of objects carrying standardized images of Ali or Haci Bektaüs and functioning as signals of identity, as well as their discursive use, do contribute to this assertive process. Further, a symbolic consensus on community is created by the folkloristic objectification of culture, and made celebratory through the pastoral allegory of cultural loss and the rhetoric of authenticity.

Symbols are used to re-assert Alevi commu-nity and its boundaries when the process of change threatens its integrity, when the actu-al geo-social boundaries are undermined, and especially when its members have been dispersed.[3] Each individual is able to define the community for himself using the shared symbolic forms proffered by the festival. Ritu-al helps in the reconstitution of the communi-ty, because it permits its participants to as-similate symbolic forms to their individual ex-periences and social and emotional needs. In a context of migration and of individualiza-tion and diversification of the constructions of Alevism, the Hacibektaş festival is a prime occasion where the Alevi community is as-serted both on a collective and on an individual level.

Negotiating public space

Public folklore, as the representation of folk traditions in new contexts, is used to symbolize Alevi identity to oneself as well as to others; thus, public ritual also serves to reformulate values and self-definitions and to negotiate the relationships with these 'others'. Actually, the festival is, through its centrality and media publicity, the main public point of representation of Alevism to the outside world and, through its politicization, of negotiation of public space for Alevism in Turkey.

Although the multi-vocality of the event permits diverse participants to communicate with different outside audiences, the public negotiation of Alevism with these audiences as transmitted by the media is quasi-monop-olized by state agents, who also use celebra-tory and symbolic language in order to gain a large audience. Alevism is officially interpret-ed as a tolerant form of Islam reduced to its folkloristic characteristics and is presented as being in keeping with the republic. Haci Bektaş is presented as a  stateloyal figure as-sociated with Turkism, which provokes protests against political recuperation of the festival and of Alevism. Many Kurdish Alevis, refusing the assimilation between Alevism and Bektashism, boycott the event. Thus, Hacibektaş is also an occasion where the image of an inclusive, tolerant state is created, for which Alevism is a source of authentic-ity and Turkishness and a resource against Is-lamist and Kurdist movements. But on the offscenes, competitive interpretations of Alevism and (both symbolic and real) articulations with the rest of society are proposed.
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Breaking the Mold 

Turkey’s Alevi community continue to struggle against state discrimination 

ANATOLIAN DISPATCHES blog: Posts from across the Bosporus. The Republic of Turkey is turning its attention eastwards and proving itself a heavyweight in the Middle East arena. ‘Anatolian Dispatches’ sets the compass to the new Turkish orientation.
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Turkish Alevis participate in a Cem ritual in the eastern Turkish city of Sivas. ADEM ALTAN/AFP/Getty Images


Erdal is a Muslim: it is official. It must be so, because it is there in black and white, stamped on his identity card—a part of who he is, forever. He is a Muslim because his government tells him that he is.

Yet, Erdal is an Alevi, a member of a minority religious group in Turkey that counts at least twelve million people among its followers at home, and many millions more abroad. Although Alevism technically falls under the Shi’a denomination of Islam, it is very distantly related and mixes elements of Sufism and pre-Islamic regional faiths. The Turkish government does not recognize the Alevi faith as a religion in its own right; it comes under the general label of Islam. In Turkey Islam means Sunnism—the majority sect, and the one that is endorsed by a state that is meant to be secular.

Yet the Alevis do not see themselves as Sunnis, and many do not even consider themselves to be Muslims. “We do not pray as Muslims do,” says Erdal. “We worship through songs and poetry. And we do not have a religious book like the Qu’ran. Everything is passed down through oral tradition.”

Erdal was one of the thousands of people who jammed the streets of Anatolian Istanbul on Tuesday July 2 to commemorate the twentieth anniversary of the Alevis’ darkest hour. In 1993 thirty-three Alevi intellectuals were killed in an arson attack as they gathered at a hotel in Sivas for a conference. Despite a number of arrests being made and a high profile trial last year, no-one has ever been convicted and the Alevis’ demands for the hotel to be turned into a permanent memorial to those who died have been consistently ignored by the Turkish government.

The Sivas fire was a devastating manifestation of the prejudice that the Alevis face in Turkey. It is a prejudice that seeps into daily life as well as religion. “Alevis do not fast during Ramadan, it is not part of our religion,” says Atilla Özedemir, an Alevi doctor and head of the Pir Sultan Abdal Kültür, an Alevi campaign group. “But people have lost their jobs because they have eaten at work during Ramadan. And in some reactionary areas of Turkey people paint symbols on the doors of Alevi houses, and Alevis have been attacked on the streets because they were smoking.”

Because the Alevi faith is not recognized by the Turkish state, neither are the Alevis’ places of worship. The Cems—where Alevi ceremonies such as funerals are held—are classed as cultural centers rather than as religious buildings, this leaves them open to attack by religious extremists. “Three months ago two people came to one of our Cems and threatened the people who had gathered there,” says Özedemir. “They said ‘If you don’t believe in the Qu’ran, then according to the principle of jihad we have the right to kill you,’ and those people were never punished.”

Now, Özedemir says, the Turkish government is using the uprising across the border in Syria to consolidate the social and political dominance of Sunnism in Turkey. Erdoğan’s support for Syria’s Sunni rebels is further widening the gulf between him and the Alevi minority. “Erdoğan is carrying his Sunni politics over into Syria,” he says, “and yet nearly all the people in Turkey, and especially the Alevis, do not want this war. A lot of Alevis live in the cities that border Syria and they have a kinship with the people.”

Last Tuesday’s demonstration would have happened regardless of the current situation in Syria and the Gezi Park protests. Alevi anger over what happened in Sivas has not subsided in the twenty years that have since passed. But their demonstrations should also be viewed as part of the wider protest movement that has shaken the country over the past month. Alongside the placards bearing pictures of the people who perished in the fire, the demonstrators waved flags printed with pictures of Atatürk and chanted slogans calling for Erdoğan’s resignation. 

In all sections of Turkish society, and not just in the Alevi community, there is a growing revolt against Erdoğan’s religious preoccupation and its creep into his domestic and foreign policies. “It’s as if the Turkish people have finally woken up,” says Erdal. “They’re not afraid anymore.”

[image: Hannah Lucinda Smith]
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Hannah Lucinda Smith is a freelance journalist and photographer covering conflict and humanitarian issues in the Middle East. She has been reporting from Syria and investigating its impact on the wider region since early 2013, and has previously worked on investigations in Kosovo, Brazil and the UK. She lives in Istanbul

Semahs can be described as a set of mystical and aesthetic body movements in rhythmic harmony. They constitute one of the twelve main services found in Cem rituals, religious practices performed by adherents of Alevi-Bektaşi, a belief system based on admiration for Ali, the fourth caliph after the prophet Muhammed. Semahs are performed by semahçıs (Semah dancers), accompanied by devout musicians playing the saz long-necked lute. Various forms of Semah exist in Alevi-Bektaşi communities across Turkey, each with distinct musical characteristics and rhythmic structures. One consistent characteristic is the performance of the ritual by both men and women, side by side. Semah rituals are founded upon the concept of unity with God as part of a natural cycle: people come from God and return to God. There are two forms of Semah: İçeri Semahs are performed in Cems only among adherents as part of the twelve services; Dışarı Semahs are performed independent of services to promote Semah culture to younger generations. Semahs are the most crucial means for the transmission of the Alevi-Bektaşi tradition. All practices, traditional motifs and teachings are passed on orally, and distinct genres of art and literature associated with the tradition continue to thrive. In this way, Semahs play a crucial role in fostering and enriching the traditional music culture of Turkey. (UNESCO)



The world of Islam is divided between Sunnis (the 80% majority) and Shias (or Shi’ites, the 20% minority). Sunnis believe that the world’s Muslims should be led by majority decision, Shias believe they should be led by God’s specially chosen leaders (the ayatollahs and other Shia leaders who trace their bloodlines back to Muhammad).

The Alevis of Turkey are a part of the worldwide Shia community. They do not worship in mosques, but in cemevi-s (worship houses or halls). They do not line up, all facing the holy city of Mecca. They perform a circle dance in which men and women praise Ali, the cousin and son-in-law of Muhammad. Shias believe Ali was the first rightful leader of the worldwide Muslim community. (Ali did serve as the fourth leader, or caliph, but was assassinated—while he was doing his prayers!—by jealous Sunnis.)

In this video, you will see a worship service of Turkish Alevis in Istanbul. On the back wall, a gigantic portrait of their martyred leader Ali. In front of that, the Alevi leaders playing the sacred saz that provides music for the “dance”. In front of them, the dancers. They circle, and draw their hands to their chests to bring themselves the blessing and power of Ali. And because this particular cemevi is also one where tourists are invited to observe and learn about Alevism, there is also a very large amphitheater-style seating area for spectators.
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A response to Markus Dressler’s essay, “Making Religion Through Secularist Legal Discourse: The Case of Turkish Alevism”
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Typical Turkish Alevi tableau: Imam Ali, Ataturk, and the saint Haci Bektas. Photograph by Jeremy Walton.

On a rather chill afternoon in March of 2005, I sat across from Ali Bey, the president of the Cem Foundation, one of the largest civil society institutions dedicated to Turkey’s Alevi community in all of Istanbul. After calling to the kitchen to request a fresh round of tea, Ali Bey proceeded with his monologue:

Think of two families, one Sunni, one Alevi. The Sunni woman is wearing a headscarf, the man has a long beard, they appear to have just arrived from the village. Then look at the Alevi family: the man is clean-shaven, the woman has fine hair, the children are clean and well-dressed.  Which of these two would you say is modern, secular? The Alevi family, of course.  And yet the (Turkish) state does not recognize us as a legitimate minority. True secularism does not exist here.

These were not unfamiliar or unsurprising sentiments for me to encounter. Throughout two years of research with Alevi NGOs in both Istanbul and Ankara, I frequently spoke with Alevis who drew a direct connection between the ‘modernity’ and ‘secularity’ characteristic of most Alevis and the failures of Turkish secularism, which they typically understand to be fatally skewed in favor of Turkey’s Sunni Muslims. This irony—the ostensible failure of Turkey’s political and legal system of secularism to recognize its most ‘secular’ subjects as a legitimate religious minority—is the crucible and dynamo of much Alevi political mobilization.

Who are Turkey’s Alevis?  More so than most religious, ethnic or cultural identities, the constituent features of “Alevism” are hotly debated among both Alevi and non-Alevi Turks. Because the Turkish state does not recognize Alevis, their exact numbers are difficult to estimate; most studies offer figures between ten and twenty percent of Turkey’s population of approximately eighty million. Doctrinally, Alevis share much in common with the Twelver Shi’a Muslims of Iran, Iraq and Lebanon. Alevis revere the Ahl al-Bayt, the quasi-nuclear family of the Prophet Muhammad, his daughter Fatima, his cousin and son-in-law Ali, and Ali and Fatima’s two sons, Hasan and Hussein, and recognize the legitimacy of the Imamate beginning with Ali; they place particular emphasis on the assassination of Hussein at the Battle of Karbala in 680 CE, and mourn his martyrdom each year on Ashura, the tenth day of the Islamic month of Muharram.

However, Alevis typically do not pray in mosques (as do both Sunnis and most Shi’a), and their distinctive ritual practice, the cem, derives in part from central Asian shamanistic precedents. Cem ceremonies consist of ritualized circumambulation on the part of both male and female participants, to the accompaniment of music played on lutes by assembled bards; the gender integration of the cem ritual is frequently adduced as evidence of Alevis’ primordial ‘modernity’. Finally, Alevism does not rely strongly on a textual tradition in the same manner as Sunni or Twelver Shi’a Islam; until quite recently, the central tenets and practices of Alevism were principally inherited on the basis of oral and gestural traditions.

Until the tsunami of urban migration that began radically to transform Turkish demographics during the 1950s and 1960s, most Alevis resided in rural villages in central Anatolia, relatively distant from metropolitan concerns of doctrinal orthodoxy and political coherence.  For all of these reasons, Alevism remains a contested category. For some commentators, Alevism a religion is entirely separate from Islam; others identify it entirely with Twelver Shi’ism. Others still emphasize Alevis’ inheritance from several Medieval Anatolian Sufi saints. Finally, there remains intense disagreement over the relationship between Alevism and ethnicity:  Although there are many Kurds in Turkey who identify as Alevi (especially from the southeast province of Tunceli/Dersim), recent years have witnessed deeply racialized ideologies of Alevism as exemplary of primordial, Central Asian Turkishness.

[image: http://therevealer.org/wp-content/uploads/2011/12/semah_2006_08_1921411.jpg]

Semah, ritual Alevi dance, Turkey 2006.

The emergence of Alevism as a collective religious and political identity, rooted especially in the institutions of Turkish civil society, has spurred a burgeoning academic cottage industry on Alevism in both Turkish and English. A recent, valuable contribution to the literature on Alevism is Markus Dressler’s insightful essay, “Making Religion through Secularist Legal Discourse:  The Case of Turkish Alevism,” included in the volume Secularism & Religion-Making (Oxford University Press/American Academy of Religion, 2011), which Dressler co-edited.

In this essay, Dressler plumbs the relationship between the articulation of Alevism in general and Alevis’ recourse to law suits and other legal measures to advocate their collective interests—as he states at the outset of his presentation, his aspiration is “to inquire into the ways in which the recent reconceptualization of Alevism in religious terms relates to the laicist discourse on religion in Turkey (p.187).” Dressler’s conceptual and theoretical target is the recent academic literature on secularism; he places particular emphasis on the influential arguments of anthropologist Talal Asad. Taking up Asad’s analysis of secularism as a political principle and process of “religion-making”—the formation and authorization of certain types of religiosity—Dressler interrogates the constitutive role of secular legal practice and discourse in the formation of Alevism itself. He focuses on a number of suits and legal cases brought by Alevis against the Turkish state in recent years. Taken together, these suits and court cases have publicly articulated a set of related, integral Alevi concerns:

“(1) the question of Alevi representation within the state system of religious administration, that is, the DRA (Directorate of Religious Affairs), and the related question of receiving material support by the state; (2) the issue of representation of Alevism by the state, most fiercely contested in the context of mandatory religious school education and the presentation of Alevism in textbooks; (3) the question of who has the authority to signify Alevism, that is, the right to identify the meanings of Alevi symbols and practices; and (4) the question of the relationship of Alevism to Islam. (pp. 193-194).

Dressler’s provocative conclusion is that the engagement and interaction of Alevis with Turkey’s secular legal system has been pivotal to the consolidation of Alevism as a collective religious identity itself.

Having spent several years conducting research among Alevi NGOs in Istanbul and Ankara, I can confirm the near-fetishistic focus on legal dispute and recognition among Alevi organizations that Dressler examines. In spite of the myriad political and doctrinal differences among Alevi institutions, they are almost uniform in their devotion to championing their ideals by bringing suits against the state, a process that the anthropologists Jean and John Comaroff have usefully dubbed “lawfare.” Lawfare—the ideological position that legal dispute is the sole means to political and cultural ends—is deeply characteristic of Turkey’s Alevi institutions, and Dressler’s essay constitutes a crucial, comprehensive acknowledgement and theorization of this fact.

As an anthropologist of Alevism myself, I would merely add a series of questions and concerns to Dressler’s presentation.  Dressler’s principal concern is to argue for the centrality of lawfare in the “religion-making” of Alevis, and he marshals the most thorough, persuasive argument to this effect in the recent literature on Alevism. I occasionally wonder whether he places too much causal emphasis on legal dispute and interaction, however.  As several other anthropologists—notably Aykan Erdemir and Kabir Tambar—have emphasized, Alevism achieves articulation and mediation as a religion in ritual spaces and contexts, such as that of the cem ceremony, that are only distantly related to the concerns and disciplines of secular law. In my own research, I have forwarded the importance of the institutional domain of civil society as a distinctive nexus within which “religion-making” occurs in Turkey; while civil society is necessarily legally-circumscribed, the formations of piety and identity that inhabit it cannot be reduced to legal logics. I doubt that Dressler would contest this point, even as his own presentation foregrounds the importance of Alevi civil society institutions as legal actors.

More broadly, a focus on the multiple contexts within which Alevism is the subject and object of “religion-making” complicates the questions surrounding secularism that interest Dressler. Talal Asad has urged scholars of religion to attend to the relationship between secularism—a political system that coordinates the place of religion vis-à-vis the state—and ‘the secular’—a sociopolitical ontology that circumscribes religion as a private domain of individual belief.  Dressler’s argument admirably details how Alevi actors relate to the laicist system of Turkish secularism on the basis of legal action, but it does not fully grasp the curious relationship between secularism and secularity that Alevis negotiate and navigate.

This ambivalent relationship is explicit in the quotation from Ali Bey with which I began this piece:  In Ali Bey’s estimation, the political system of secularism in Turkey fails precisely because it does not adequately recognize Turkey’s most secular citizens, Alevis. This provocative apposition, in which secularism fails the criteria of secularity, imparts a final question with vital political and theoretical stakes:  How does the process of “religion-making,” for Alevis or otherwise, mediate between political logics and collective aspirations that seem as though they should be mutually-constitutive, but are practically not? In other words, is the tension between secularism and the secular itself central to “religion-making,” and, if so, how?

Jeremy F. Walton is an assistant professor/faculty fellow in New York University’s Religious Studies Program.

Markus Dressler’s essay, “Making Religion Through Secularist Legal Discourse: The Case of Turkish Alevism,” appears in Secularism and Religion-Making (Oxford University Press), edited by Dressler and Arvind-Pal S. Mandair.





Glossary of terms (Umit’s Doctorate)

Cem is the ritual of gathering and the main communal ritual in Alevism. During the cem ceremonies, men and women come together to worship by singing deyiş (hymns) and performing the semah (ritual dance. At the end of the cem ritual people share a lokma (communal meal) which is brought along by the attendees. 

One of the most important aspects of the cem ritual is the necessity for rızalık (consent) of all the participants. At the beginning of any ritual or ceremony, each participant is asked for his or her consent (rızalık) for the gathering. If he or she has any complaints, the community has to take this into consideration and solve the problem. In principle the cem cannot start without the consent of all the participants. Alevism consider this a mechanism through which the moral values of the community are reinforced. 

Cemevi is the worship or gathering palace in which the cem takes place. 

Dedes are the spiritual leaders who are believed to be descended from the holy lineage starting with Ali, Ehli Beyt. Dedes play both a spiritual and social role in the organisation of Alevi communities. They not only conduct rituals but also guide all matters of social life. In principle, each Alevi community has a specific dede family. There are well-structured hierarchical relations among dedes. Dedes serve as the guide to their talips (followers) but each dede is also affiliated and subject to a spiritual centre called an ocak (literally a hearth), an institution made up of people or families who claim to be descendants of Ali, but they are also bounded by the communal consent of their followers. In this sense, there is no one leading spiritual office in Alevism but rather a chain of autonomous control. 



image4.jpeg







image5.jpeg







image1.jpeg







image2.jpeg







image3.jpeg








image7.emf
Cem booklet.pdf


Cem booklet.pdf
CEM





BRITAIN ALEVI FEDERATION

Gender will not be questioned in our Cems
Everything has been perfectly created by Hakk

No difference between male and female
to our understanding

Discrimination is in your own thoughts.

— Haci Bektas Veli
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THE CEM CEREMONY

The Cem Evi is the place for Alevis to come together and worship. This
ceremony is called Cem. Everyone sits facing each other. The Cem is lead
by a Pir, Mursit, Baba, Dede, or Ana. The person proposed to lead the Cem
needs to receive consent from those attending and then the area for the Cem
is declared open. The Cem is the place for Alevis to share their contributions,
happiness, sadness, worship and equality. Everyone is seen as equal in the
Cem. Those offended and upset with each other will be reunited and injustices
will be resolved. Candles will be lit, and using the holy book with strings,
which is another name used to describe the baglama, the prayers, hymns,
sayings, poems and laments will be performed. Semahs will be danced and the
oppressed will be remembered.

The 12 services will be preformed.

THE 12 SERVICES OF A CEM CEREMONY

Pir (Dede/Ana)
Guide
Zakir

The Observer
Door Keeper
Sweeper
Jug Server
Candle Lighter
Fleece Keeper
Semah Performers
Water Server
Food Server

The order in which the services are performed at Cem may differ between
different regions.
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CEM AND THE CEMEVI

The Cemevi is the place where Alevis meet and perform their worship.

In today’s world most Cemevis are also used as education centres.
Everyone attending the Cem ceremony will bring a donation of food with
them. When attending a Cemevi more attention than usual is given to
personal cleanliness and conduct and any behaviour that is against the rules of
the Cem is to be avoided.

Everyone will salute the doorway when entering the Cemevi.

This greeting lets people leave their egos, ambitions and daily worries behind
them and outside the Cemevi. Shoes will be taken off when entering. If
possible everyone will sit in a circle facing each other.

Women, men, children, and young people... everyone will sit together.
Everybody is equal in the Cem. Before the Cem ceremony begins, the Zakir
will sing two poems and one Duvaz, this is called tying the bouquet.

PIR (DEDE /ANA / BABA)

A Pir is an expert in the Alevi belief and culture and lives his life accordingly.
Traditionally Pirs have served the Alevi path all their lives and as a result
received the right to lead the Cem ceremony. Dedes and Anas come from a Pir
background and are brought up according to the Alevi way. At the start of the
Cem the Guide invites the Pir into the centre of the Cem. The Pir first greets
the Guide and everyone at the Cem, then he asks for consent from everyone in
order to lead the Cem ceremony.

THE GUIDE

The Guide sits beside the Pir and helps him.
The Guide has vast knowledge of Alevi values and the Path and applies them.
The guide helps to the maintain the communication between the Pir and
everyone in the Cem.
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ZAKIR

The Zakir plays the baglama and sits next to the Dede. On the prompt of the
Dede, the Zakir summons the 12 services to the Cem with his words and
music. These hymns convey nice feelings and thoughts. In the Hymns the

names of Hakk, Muhammed and Ali are mentioned. The Duvaz or Duvaz-i
Imam will mention the 12 imams’ names. Semah songs have rhythmic
melodies. Mersiyes are the mournful songs or laments that are sang for Imam
Huseyin.

DOOR KEEPER

The Door Keeper seals the door during the Cem ceremony and will not open
the door until the end of the Cem. The Door Keeper is responsible for the
security of the Cem.

THE OBSERVER

The Cem Keeper maintains order in the Cem. Through the Guide, the Cem
Keeper passes on the requests of the people to the Pir. The Cem Keeper helps
everyone to perform their services. The Cem Keeper holds a long stick. The
stick is used only as a symbol and
has a rose attached to the end of it.

SWEEPER

The Sweeper’s duty is to symbolically clean and purify the Cem area. One or
three people can perform this service. When there are three of them, all three
will be women. When it is one person, it can be
either a woman or a man. The Sweeper service can be performed several times
during the Cem.

JUG KEEPER

The Ibrik service represents physical purification.
It is usually performed by two people, one woman and one man. Hands are
washed symbolically.
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LIGHT KEEPER

Following the cleaning of the place and the symbolic washing of hands, the Pir
will unite everyone through enlightening
their hearts and minds. The candles will be lit.
Symbolically there are three candles.
They represent the light of Hakk.

FLEECE KEEPER

The fleece represents the presence of Hace Bektas Veli. The person who stands
on the fleece will perform the ikrar,
Gorgii and Dar services. After the arrival of the fleece
the worshiping part of the Cem will begin.

SEMAH PERFORMERS

Semah is one of the most important parts of the Cem.
Women and men perform the Semah together.
The Semah will begin with the last part of the Mihraclama.
Everyone wishing to take part can join the Semah.

WATER SERVER

Following the Semah, the Pir reminds everyone of Kerbela, Imam Huseyin
and all the innocent victims. Before the Saka water is distributed the Zakir
performs one or three more Mersiyes (laments). Saka water is distributed
to remember those left without water at Kerbela. Everyone takes a sip from
the Saka water. If the Cem is attended by many people the Saka water will be
sprinkled on them.
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FOOD SERVER

All contributions received from the people will be put together and at the end
of the Cem will be shared between everyone equally.
The food can be distributed during or after the Cem ceremony.
With this service all services are completed.

The candles will be put out.
The fleece is taken away.
The 12 servers will come to the centre one more time,
and will receive approval from the Pir.
The doors will be opened.

The Cem ceremony is a ritual which
cleanses the minds and unites the human,
nature and the universe.

May Hakk accept our whorship.






“the end of the path would be
dark if the path is not science.’

Hace Bektash Veli

)
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The whole universe is whirling semah
Suns are burning with its love
The skill is to turn to its origin

Praying five times does not justify us

— Hiidai
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Semah
Semah is one of the main twelve services of the cem rifuals which
are considered as religious practices by Alevi-Bektasi-Kizilbas adherents.
It can be described as a set of mystical and aesthetic
movements in rhythrmic harmony performed by
semahcis (semah dancers), accompanied by
zakirs playing the saz (musical performers in cem rituals).

Semahs can be described as a set of mystical and aesthetic body movements in rhythmic
harmony. They constitute one of the twelve main services found in Cem rituals, religious prac-
fices performed by adherents of Alevi-Bektasi-Kiziloas, a belief system nourished by a variety
of beliefs and cultural sources. Alevism reached its maturity in Anatolia, Alevi Order has distin-
guished itself frorn mainstream Alevi belief system, with respect 1o its roots, formation processes
and current cultural background. The Alevi belief system has been enhanced and cultivated
by a great variety of beliefs and cultures in the history of Anatolia.

Semah performers are known as semahcis and they are accompanied by devout musicians
playing the saz, a long-necked lute. Various forms of Semah exist in Alevi communities across
the world, each with distinct musical characteristics and rhythmic structures. One consistent
characteristic is the performance of the ritual by both men and women, side by side. Semah
rituals are founded upon the concept of unity with Hakk (God) as part of a natural cycle; peo-
ple come from Hakk and retum to Hakk.

There are two forms of Semah: iceri Semahs (infemal semahs) are performed in Cems only
among adherents as part of the twelve services; Disan Semahs are performed independent
of services to promote Semah culture to younger generations. Semahs are the most crucial
means for the fransmission of the Alevi fradition. All practices, fraditional motifs and teachings
are passed on orally, and distinct genres of art and literature associated with the tradition con-
finue fo thrive. In this way, Semahs play a crucial role in fostering and enriching the traditional
music culture of Alevis.

As bearers and practitioners of the semah tradition, Alevi communities are existent all across
the world.

UNESCO accepts Semah as a vessel for the expression and manifestation of cultural heritage.
In this way Semah uses:

Oral traditions and expressions, including language as a vehicle of infangible cultural heritoge.

Performing arts in the fransmission of rhetoric skills through songs recited by zakirs and prayers
uttered by the Dede (spiritual leader).

Social practices, rituals and festive events with regular ssmah performances in cem rituals.
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THE IDENTIFICATION AND DEFINITION OF THE ELEMENT OF SEMAH
Semah; originated from Ancient Mesopotamian word sema meaning heavens, forfune
and hearing. Semahs are the most effective instruments for the fransmission of Alevi fradi-
fions. Semanh is one of the main twelve services of the cem rituals which are considered as
religious practices by Alevi adherents.

It is possible o encounter various kinds of semahs within Alevism, with different musical
characteristics and rhythmic structures. The fact that there are variations in melodic and
lyrical structure of semahs with the same name is an evident sign of the richness in semah
culture, Centuries of oral fransmission of semahs from generation to generation has eno-
bled a rich diversity within semah culture.

One of the main principles on which semahs are conceptualized is the unity with Hakk
which happens through a natural cycle. In this cycle, man comes from Hakk and goes
back to Hakk a cycle which resembiles the circulation of celestial bodies in the universe.
However, man is the centre point of this circulation. Hakk is omnipresent and semah is the
way o reach Hakk.

Hand and body motions in semahs have symbolical meanings. For instance, the motion
in which one palm faces the sky while the other faces the earth is meant to say “You are
Hakk, we are the people, | come from You and hold your essence in me, | am not sepo-
rafe from You" and “To take from Hakk and give to the community, to share”. The motion in
which palms first face the sky and then turned to the earth is meant o represent this same
thought.

When semahcis face each other it presents the presence of Hakk within man and each
semahci witnesses the divine beauty of Hakk within the image of the person in front of
them.

The motion in which semahci tums the palm of his hand to his face represents man see-
ing his own beauty in the mirror and therefore he also withesses the divine beauty of Hakk.
When both palms facing the sky are pulled towards the heart it represents the proverb
“Hakk | am Man, so Hakk is in me” or “Hakk is in Man”,

Semahs are categorized into two groups:

1- iceri (private) semahs / Order semahs

2- Digan (public) semahs / Avare semahs

iceri Semahs (Order semahs): They are performed in Cems (considered as religious prac-
fices by Alevi adherents) where 12 services are carried out. It is not desirable to perform
iceri semahs in front of those outside the faith. There are three aspects that make up the
performance:

* Agilama:; The prelude containing slow movements,

* Yuratme: The phase in which the semah gets faster and livelier.

* Cark: The movement of moving around oneself and others. The final phase when the
semah is the fastest and hardest to perform.
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While this three-phase composition of semahs is customary, it is possible to see other kinds
of performances as well. In some semahs it is very difficult fo distinguish these phases from
each other.

Disan Semahs (Avare semah, Yoz Semah or Mengis): They are performed independent
of the 12 services for the purpose of feaching the semah culture to younger generations.
Nevertheless, they are sfill loyal to semah principles. Disan semahs are mostly comprised of
two phases; ‘agiiama’ and yuritme’ or ‘aginama’ and ‘cark’.

Although semah performances vary according to the region,

the main characteristics are common:

* Semahs are performed together by both men and women,

* While semnahcis in iceri semahs are limifed in number; there is no such restiction for dison semahs.
* Semahcis start the semahs by greeting and inviting each other.

* While performing semah, semahcis are positioned in a circular order or facing each
other, without touching or holding.

* Baglama is usually the accompanying instrument to semahs; but there are some re-
gions where other rhythm instruments are also played during semahs.

* While there is no specific attire to be worm in semahs it is not uncommon to wear tradi-
fional clothes in rural cems (considered as religious practices by Alevi adherents).

* On completion of semahs, the dede will (spiritual leaders) usually say a prayer. The se-
mah is never applauded because it is a religious practice rather than a means of entertainment.
* Semah is passed on to further generations through the performance of the fradition.

The basic characteristics and universal values reflecting

the understanding of tradition bearers of

Semah are as follows:

* In Alevi belief, every human being has a divine essence and they see man in unity with
Hakk known as “En-el Hak” meaning "I am one with God”. Thus, during the worship they
prostrate towards one another.

* Seeing man in unity with Hakk, they internalize a humanist philosophy.

* In Alevi belief, sharing is of great importance in social life. “Musahiplik” (a kind of fellowship
as regards to Alevi belief) in which two individuals choose one another as spiritual brothers
or sisters committing fo care for the spiritual, emotional, physical and financial needs of the
other, for the purpose of creating a type of sincere unity.

 Alevis object to gender discrimination, therefore they pray side by side.

* Alevis view offending human beings as on an equal level to offending Hakk; hence,
through establishing a form of judging mechanism called “"duskinltk”, they use a sanction
power over the memlbers fo prevent them fromn committing misdeeds. If one commits any
of those, s/he is declared as “duskin” (shunned) and temporarily or permanently excom-
municated from the community or society.

* The practices, tradifional maofifs and teachings are orally fransmitied rather than wiitten sources
and, therefore, distinct genres of arf and literature particular to the fradition, have been created.
 They practice their authentic worship and convey their culture through the use of Iyrics,
music and semanh.
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ENSURING VISIBILITY AND AWARENESS AND
ENCOURAGING THE CONTINUATION OF SEMAH

Semanh is the most crucial element in terms of the portrayal of the Alevi fradition. The
aesthetics of semah performances have inspired various forms of visual arts (painting,
sculpture, theatre, etc.) and related artistic products contribute to the visibility of this
aesthetic aspect of semah (See: Photo below).

Semah play a crucial role in fostering and enriching the traditional music culture of
Alevis as well as being an important instrument for raising awareness.

The authentic aspect of its oral structure and expression not only contributes to the
overall visibility of tfraditional folk literature, but also raises awareness as an example of
local literature. The musical and dancing characteristics of semahs constitute a com-
mon language for humanity as artistic creations in which faith and art are harmoni-
ously infegrated to raise awareness in national and international platform. Moreover it
enables a better platform for inter-societal discussion.

The human-centred perception of the world and the universe and humanist philoso-
phy of semah are values which can contribute to the intercultural discussion

Different types of Semah:

1. Kirklar Semah: takes its name from Kirklar Cems, represents the mystical gathering of
the 40's council. It has three aspects; agirlama (slow movements), yuritme (perform-
ing), and cark (furning around oneself and each other).

2. Turnalar Semah: The crane bird has an important place in Alevi belief. The Turna
semah is based on the movements of the crane, which are slow and established

3. Kirat Semah: This semah has many different symbolisations, including the planets
turning around the sun.

4, Urfa Semah; This Semah represents the life of humanity, from birth to death. Whilst
also being the story of the migration of the crane.

5. Ladik Semah: This is a ritual Semah performed in the Cems in Samsun, faking its
name from Ladik, a city in the Samsun Province.

6. Hace Bektas Semah: Performed in order to respect of Hace Bektas Veli. The right
hand is fixed on the chest at the start of this semah.

7. Hubyar Semah: It is performed with 5 women, 4 men as cans (souls). Arms are re-
laxed, and body is slightly bent at the start of this semah. During this semah they spin
around while at the same time spinning in a circle.

Zakir

The Zakir sits next to the Dede during the Cem. With prompts from the dede he/she
invites the 12 services with his words and the rhythms of the baglama with Voices,
Phrases, Breath, Duvaz, Semah and Mersiyes. The Breaths mention Hakk, Muhammed
and Ali. Duvaz's mentions the 12 imams. Mersiyes are the mournful songs for the Imam
Huseyin.






BRITAIN ALEVI FEDERATION

The Cem ceremony is a ritual which
cleanses the minds and unites the human,
nature and the universe.

May Hakk accept our whorship.






“the end of the path would be
dark if the path is not science.’

Hace Bektash Veli

)
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Semah
Semah is one of the main welve services of the cem rifuals which
are considered as religious practices by Alevi-Bektasi-Kizilbas adherents.
It can be described as a set of mystical and aesthetic
movements in rhythmic harmony performed by
semahcis (semah dancers), accompanied by
zakirs playing the saz (musical performers in cem rituals).

Semahs can be described as a set of mystical and aesthetic body movements in rhythmic
harmony. They constitute one of the twelve main services found in Cem rituals, religious prac-
fices performed by adherents of Alevi-Bektasi-Kizilbas, a belief system nourished by a variety
of beliefs and cultural sources. Alevism reached its maturity in Anatolia, Alevi Order has distin-
guished itself frorn mainstream Alevi belief system, with respect 1o its roofts, formation processes
and current cultural background. The Alevi belief system has been enhanced and cultivated
by a great variety of beliefs and cultures in the history of Anatolia.

Semah performers are known as semahcis and they are accompanied by devout musicians
playing the saz, a long-necked Iute. Various forms of Semah exist in Alevi communities across
the world, each with distinct musical characteristics and rythmic structures. One consistent
characteristic is the performance of the ritual by both men and women, side by side. Semah
rituals are founded upon the concept of unity with Hakk (God) as part of a natural cycle: peo-
ple come from Hakk and return to Hakk.

There are two forms of Semah: iceri Semahs (infemal semahs) are performed in Cems only
among adherents as part of the twelve services; Disan Semahs are performed independent
of services to promote Semah culture to younger generations. Semahs are the most crucial
means for the transmission of the Alevi tradition. All practices, traditional motifs and teachings
are passed on orally, and distinct genres of art and literature associated with the tradition con-
finue to thrive. In this way, Semahs play a crucial role in fostering and enriching the traditional
music culture of Alevis.

As bearers and practitioners of the semah fradition, Alevi cormmunities are existent all across
the world.

UNESCO accepts Semah as a vessel for the expression and manifestation of cultural heritage.
In this way Semah uses:

Oral fraditions and expressions, including language as a vehicle of intangible cultural heritage.

Performing arts in the fransmission of thetoric skills through songs recited by zakirs and prayers
uttered by the Dede (spiritual leader).

Social practices, rituals and festive events with regular semah performances in cem rituals.

ALEVISM & SEMAH at'Sheldonian Theatre

VERSITY OF






THE IDENTIFICATION AND DEFINITION OF THE ELEMENT OF SEMAH
Semah; originated from Ancient Mesopotamian word sema meaning heavens, forfune
and hearing. Semahs are the most effective instruments for the fransmission of Alevi fradi-
fions. Semah is one of the main twelve services of the cem rituals which are considered as
religious practices by Alevi adherents.

It is possible to encounter various kinds of semahs within Alevism, with different musical
characteristics and mythmic structures. The fact that there are variations in melodic and
lyrical structure of semahs with the same name is an evident sign of the richness in semah
culture. Centuries of oral fransmission of semahs from generation fo generation has eno-
bled a rich diversity within semah culture.

One of the main principles on which semahs are conceptualized is the unity with Hakk
which happens through a natural cycle. In this cycle, man comes from Hakk and goes
back to Hakk a cycle which resembles the circulation of celestial bodies in the universe.
However, man is the centre point of this circulation. Hakk is omnipresent and semah is the
way to reach Hakk.

Hand and body motions in semahs have symbolical meanings. For instance, the motion
in which one palm faces the sky while the other faces the earth is meant to say “You are
Hakk, we are the people, | come from You and hold your essence in me, | am not sepo-
rate from You" and “To take from Hakk and give to the community, to share”. The motion in
which palmis first face the sky and then turned to the earth is meant fo represent this same
thought.

When semahcis face each other it presents the presence of Hakk within mman and each
semahci withesses the divine beauty of Hakk within the image of the person in front of
them.

The motion in which semahci tums the palm of his hand to his face represents man see-
ing his own beauty in the miror and therefore he also witnesses the divine beauty of Hakk.
When both palms facing the sky are pulled towards the heart it represents the proverb
"Hakk | am Man, so Hakk is in me” or “Hakk is in Man”,

Semahs are categorized info two groups:

1- iceri (private) semahs / Order semahs

2- Disarn (public) semahs / Avare semahs

iceri Semahs (Order semahs): They are performed in Cemns (considered as religious prac-
fices by Alevi adherents) where 12 services are carried out. It is not desirable to perform
iceri semahs in front of those outside the faith. There are three aspects that make up the
performance:

* Agrlama:; The prelude containing slow movements.

* YUrUtme: The phase in which the semah gets faster and livelier.

* Cark: The movement of moving around oneself and others. The final phase when the
semah is the fastest and hardest to perform.
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While this three-phase composition of semahs is customary, it is possible to see other kinds
of performances as well. In some semahs it is very difficult fo distinguish these phases from
each other.

Disan Semahs (Avare semah, Yoz Semah or Mengis): They are performed independent
of the 12 senices for the purpose of teaching the semah culture to younger generations.
Nevertheless, they are sfill loyal to semah principles. Disan semahs are mostly comprised of
two phases; ‘agilama’ and yurdtme’ or ‘aginama’ and ‘cark’.

Although semah performances vary according to the region,

the main characteristics are common:

* Semahs are performed together by both men and women,

* While ssmahcis in icer semahs are limited in numiber; there is no such restriction for disan semahs.
* Semahcis start the semahs by greeting and inviting each other.

* While performing semah, semahcis are positioned in a circular order or facing each
other, without touching or holding.

* Baglama is usually the accompanying instfrument to semahs; but there are some re-
gions where other rhythm instruments are also played during semahs.

* While there is no specific aftire to be wom in semahs it is not uncommon o wear fradi-
fional clothes in rural cems (considered as religious practices by Alevi adherents).

* On completion of semahs, the dede will (spiritual leaders) usually say a prayer. The se-
mah is never applouded because it is a religious practice rather than a means of entertainment.
* Semah is passed on to further generations through the performance of the fradition.

The basic characteristics and universal values reflecting

the understanding of tradition bearers of

Semah are as follows:

* In Alevi belief, every human being has a divine essence and they see man in unity with
Hakk known as “En-el Hok” meaning "Il am one with God”. Thus, during the worship they
prostrate towards one another.

* Seeing man in unity with Hakk, they intemalize a humanist philosophy.

* In Alevi belief, sharing is of great importance in social life. “Musahiplik” (a kind of fellowship
as regards o Alevi belief) in which two individuals choose one another as spiritual brothers
or sisters committing to care for the spiritual, emaotional, physical and financial needs of the
other, for the purpose of creating a type of sincere unity.

* Alevis object to gender discrimination, therefore they pray side by side.

* Alevis view offending human beings as on an equal level to offending Hakk; hence,
through establishing a form of judging mechanism called “duskinltk”, they use a sanction
power over the memlbers to prevent them from committing misdeeds. If one commits any
of those, s/he is declared as “duskiin” (shunned) and femporarily or permanently excom-
municated from the community or society.

* The practices, tradiional maotifs and teachings are orally ransmitted rather than wiitten sources
and, therefore, disfinct genres of art and literature particular to the tradition, have been created.
* They practice their authentic worship and convey their culture through the use of Iyrics,
music and seman.
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ENSURING VISIBILITY AND AWARENESS AND
ENCOURAGING THE CONTINUATION OF SEMAH

Semah is the most crucial element in terms of the portrayal of the Alevi tradition. The
aesthetics of semah performances have inspired various forms of visual arts (painting,
sculpture, theatre, etc.) and related artistic products contribute to the visibility of this
aesthetic aspect of semah (See: Photo below).

Semah play a crucial role in fostering and enriching the traditional music culture of
Alevis as well as being an important instrument for raising awareness.

The authentic aspect of its oral structure and expression not only contributes to the
overall visibility of fraditional folk literature, but also raises awareness as an example of
local literature. The musical and dancing characteristics of semahs constitute a com-
mon language for humanity as artistic creations in which faith and art are harmoni-
ously infegrated to raise awareness in national and infernational platform. Moreover it
enables a better platform for inter-societal discussion.

The human-centred perception of the world and the universe and humanist philoso-
phy of semah are values which can contribute to the intercultural discussion

Different types of Semah:

1. Kirklar Semah: takes its name from Kirklar Cems, represents the mystical gathering of
the 40's council. It has three aspects; agirlama (slow movements), yuritme (perform-
inQ), and cark (turning around oneself and each other).

2. Turnalar Semah: The crane bird has an important place in Alevi belief. The Tuma
semah is based on the movements of the crane, which are slow and established

3. Kirat Semah: This semah has many different symbolisations, including the planets
furning around the sun.

4. Urfa Semah: This Semah represents the life of humanity, from birth to death. Whilst
also being the story of the migration of the crane.

5. Ladik Semah: This is a ritual Semah performed in the Cems in Samsun, taking its
name from Ladik, a city in the Samsun Province.

6. Hace Bekias Semah: Performed in order to respect of Hace Bektas Veli. The right
hand is fixed on the chest at the start of this semah.

7. Hubyar Semanh: It is performed with 5 women, 4 men as cans (souls). Arms are re-
loxed, and body is slightly bent at the start of this semah. During this semah they spin
around while atf the same time spinning in a circle.

Zakir

The Zakir sits next to the Dede during the Cem. With prompts from the dede he/she
invites the 12 services with his words and the rhythms of the baglama with Voices,
Phrases, Breath, Duvaz, Semah and Mersiyes. The Breaths mention Hakk, Muhammed
and Ali. Duvaz's mentions the 12 imams. Mersiyes are the mournful songs for the Imam
Huseyin.
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ELA GOZLU PiRIM GELDI
SHU”

Ela g&zlu pirim geldi

"SAH" Duyan geldi iste meydan

Dort kapiyr kirk makami "HAK"
Bilen gelsin iste meydan

HUdey hudey canlar htdey “H.U”
Hudey hudey canlar hudey  “PIR”
“HU"

Ben pirimi hakk bilirim “SAH"
Yoluna kurbban olurum

DUn dogdum bugun olarm  *HAK”
Olen gelsin iste meydan

“HU"

Sah Hatayim der varni “SAH"
Meydana koymus serini

Nesimi gibi derisin "HAK"

Ylzen gelsin iste meydan

Summary: My Hazel eyed Pir

I\HIIJ HAZLED EYE PiR HAS ARRIVED

My Hazel eyed Pir has arrived
"SAH"
Those that hear if, here is the arena.

The four gates and the 40 stations  "HAK”
Those who know them should come,

here is the arena

Say 'hu'*, say 'hd’, souls say ‘hU’ “HU"
Say ‘hd’, say ‘hd’, souls say ‘hU'’ “PIR”
“HU”

| know my Pir as Hakk (God) "SAH"
Sacrifice myself in his path

| was born yesterday will die foday  "HAK”

Those who die should come, here is the arena

“HU”

I'm Sah Hatayi, to have a say “SAH"
Has put thy serine in the arena
Those like Nesimi who are skinned "HAK"”

come, here is the arena

*(HU) here representing that which came
from the Source has re-entered the Source,
or some use it to mean HAKK/GOD

has come, this is the arena fo meet up

for those of you who heard about him, those who know the four doors and 40 levels
should come to this arena. | know my Pir as the Godq, | sacrifice myself at his feet, |
was born yesterday will die foday, those who want fo die must com

ERENLER CEMI

Erenler cemine gireyim dersen
Kin ile kibiri af da Oyle gel

Gercekler simna ereyim dersen
Ulu bir murside yet de dyle gel

BUlbulun guledir feryadi Unu

Zaya verme gecen saati gunu
Okumak istersen ilmi ledunu

Bir gercekten destin tut da dyle gel

Kolay mi Divani gercege ermek
Hasbahce baginin gulinid dermek
Nene lazm elin kusurun gérmek
Sen kendi aynana bak

- ALEVISM & SEMAH
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THE CEM OF THE WISE (ERENS)

Wanting to enter the Cem of the Wise

Rid yourself of hafred and arogance then come
Wanting to reach reality’s secret

Then reach a great Teacher and then come

The nightingales’ cry is to the rose

Don't waste each passing moment

If you want to read the *sacred language
Come after you have held this reality

Is it easy to reach Devine reality

To collect together the roses of this pure garden
Why need you see the imperfection of others
Look at your own mirror and then come

*sacred language: education, science, holly
scientific, understanding of creation
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OL BENIM $SAHIMI
Ol benim sahimi
Gormeye kim gelir
Zevk ile sefasin
Surmeye kim gelir

incidir dileri
Kalemdir kaslari
Can ile baslan
Vermeye kim gelir

Asasl elinde
Kemeri belinde
Pirimin yolunda
Olmeye kim gelir

Pir Sultan illeri
Uzaktir yollan
Bahgede gulleri
Dermeye kim gelir

‘ALEVISM & SEMAH
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BE MY CREATOR
Who will come to see
My Sah

Who will come

To enjoy themselves

Teeth of pearls

Eyebrows thin and straight
Who will come fo give
Their soul and the head

With staff in hand

Belt on the waist

Who will come to die
On the path of me Pir*

Pir Sultan Regions

Are far away

Who will come to collect
Roses from the garden

*Sah, Pir: Patriarch
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AMASYA SEMAHI

NAsip olur amasya’ya varrsan

var git turnam haber getir pirimden
hublar sahi hamdullah't gérarsen
var git turnam haber getir pirimden

ak gulim gulim canim canim canim
elifin hecesinden

Qunduzun gecesinden

bir deste gul alaym

ali'nin bahcasindan

hayali génlumde kilanm ahi

acep gordr muyum gul yuzlu sahi
cUmle asiklann sirm penahi

var git turnam haber getir pirimden

ak gulim gulim canim canim canim
elifin hecesinden

Qunduzin gecesinden

bir deste gul alaym

ali'nin bahcasindan

Velim eydur hak yoluna canimiz
Balim Sultan olun size kilavuz
Amasya'da pirim kaldi yaliniz

Var git turnam hatber getir pirimden

Ak guluim gulim canim canim canim
elifin hecesinden

GUnduzun gecesinden

Bir deste gul alayim

Ali'nin bahcasindan
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Semah Of Amasya

Should you manage to go to Amasya
Dear crane bring me news from my Pir
Should you Hamdullah, Shah of the Hublar
Dear crane bring me news from my Pir

My white rose, my dear, my dear,
In Elif's name

from the night of the day

Let me take a bunch of roses
from the garden of Al

I lament from the depths of my heart
Will I see my beautiful faced $ah (Shah)
Dear crane bring me news from my Pir
Of the secrets of all

My white rose, my dear, my dear,
In Elif's name

from the night of the day

Let me take a bunch of roses
from the garden of Al

Our soul is for the path of Hakk

And Balm Sultan your guide

Our Piris left alone in Amasya

Dear crane bring me news from my Pir

My white rose, my dear, my dear,
In Elif's name

from the night of the day

Let me take a bunch of roses
from the garden of Al
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Ladik Semahi Ladik Semah

llallah illallah Oh God Oh God

Ask ile diyelim allah With love, lets say God

lllallah illallah Oh God Oh God

Sitkinan diyelim allah With a pure heart, lef's say God
Ah dedim sah dedim I said ah, | said Sah

Askinan allah dedim With love, | said God

Ah dedim sah dedim Oh God Oh God

Sitkinan allah dedim With a pure heart, | said God
Eyildim su icmeye | knelt fo drink water
Kanatlandim u¢gmaya | developed wings to fly

Bu yol erenlerindir This is the path of the wise ones
Dogru gidenlerindir The one of the righteous

Bu yola egri girmez You can't entre this road untrue
Dogru gelenlerindir It is for the righteous

Salini sallani cananim, gelen efendim Swaying comes my lord

Gel bdyle sallanma vebalim gdz deger sana  Don't sway like this, my sins will
Gel bodyle sallanma vebalim gbz degersana  Come here, don't sway, or you will may

Hadi canim canim yuru bakalim have to deal with the consequences of
Haydi canim cananim sallan bakalm the evil eye

Come here, don't sway, or you will may
Al yesil giyinmis sultanim durma kargimda have to deal with the consequences of
Al yesil giyinmis sultanim durma kargimda the evil eye
Sonra rakiplerden vebalim séz deger sana Come on my life my soul walk lef's see
Sonra rakiplerden vebalim sz deger sana Come on my life my soul let me see you
Haydi canim cananim yura bakalm QO On your way
Haydi canim cananim sallan bakalm
Sonra rakiplerden géz deger sana Don't stand opposite me my sultan in green
Gel ha gel Don't stand opposite me my sulian in green

You may get the evil eye from your opponent
You may get the evil eye from your opponent
Come on my life my soul walk lets see
Come on my life my soul let me

see you go on your way

You may get the evil eye from your opponent
Come make sure you come

Summary: This Semah underlines the admiration for the Pir and asks him fo protfect
himself from everyone who might harm him, as he is described beautfifully dressed in
colourful clothes.
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Kirat Semahi

Yine kircalandi daglann basi
Omrim émrim- émriiim- drmriim
Smrim émrim

Durmadan akiyor gézumun yasi
Ne yaman firgarl Kiratin isi

Kirat bu daglanda asmall bugin
Nennide nenni dost nenni nenni
Nennide nenni has nenni nenni
Kirafta gidiyor estfigi zaman

Omrim dmrim  dmrim  dmrim
Amrim dmrim

Dizgini boynuna asfig zaman
Kopugu sagnnda secmeli bugun
Nennide nenni dost nenni nenni
Nennide nenni has nenni nenni

Dervis Muhammed'im pirim pir ise
O yar ile ahtt aman bir rise

Kirat sende kilheylanlik var ise
Pirim dergahina dusmeli bugun
Hay hay hay hay hay hay hay
Hey dost

Kirat sende kiheylanlik var ise
Pirim dergahinada dismeli bugun
Hele nenni nenni de

Dost nenni nenni

Kirat Semah

The top of the mountains are green again

My Life, my life, my life, my life, my life, my life
The tears of my eyes flow constantly

How wild it is the work of Kirat

Kirat must foday overcome these mountains
Lullaby lullaby friend lullaby lullaby

Lullaby lullaby my special lullaby lullaby
Kiratta goes well when there is a wiow

My Life, my life, my life, my life, my life, my life
When the bridle halters thy neck

The rumps salivation is special today

Lullaby lullaby friend lullaby lullaby

Lullaby lullaby my special lullaby lullaby

If Dervish is my Muhammed and my Pir is ‘the Pir’
The way it rises you should see

Kirat if you have pedigree in you

My pir should drop into your shrine today

Hay hay hay hay hay hay hay

Hey Friend

Kirat if you have pedigree in you

My pir should drop into your shrine today
Lullaby lullaby | say lullaby

friend lullaby lullaby

Summary: This Semah describes the Kirat (horse) and

its journey fo the valley of the Pir.
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Ali Nur Semahi

Ali nurdur Ali nur
Muhammed nurdur, Ali nur
Ali gazaya giderken
Fatma ana acar eli nur

Ali gozadan gelirken
Fatma ana cikar salinir
Yoldan ¢ikma Hatayi'm
Yoldan ¢ikan alinir.

Ha canim canim ha gulim gulim
Pirimin boyu dallara benzer

Sahima giden yollara benzer
Muhammed Ali'yi candan seversen
Varnnca bir tel ver Ali'ye turmam

Ali ye tumam Haydar'a turam Huuu
Hasan Huseyin'den medet umarsan
Varnca bir tel ver Ali ye tumam

Ali ye turmam Haydar'a tumam Huuu

Sabah'tan bahgeye vardim

Bir giderek sir deyi

Sandimki har tikenmis

GUlle de har noksan deyi

Has nenni nenni nenni dost nenni nenni nenni
Sar nenni nenni nenni dost nenni nenni nenni

Hey Nesimi can Nesimi verme hublara meyil
Hublara meyil verisen gule de har noksan deyi
Has nenni nenni nenni dost nenni nenni nenni
Sar nenni nenni nenni dost nenni nenni nenni
Dur nenni nenni nenni dur nenni nenni
Hey dost hey dost

Abdal olsam sallar giysem eynime
Olsam abdallara es deli géonul

Sen s6zUnu erenler ayirma
Zamane halkina sirmn duyurma
Alem sele gitse yanip kayirma
Kendi dalgan ile cos deli gondl

Kul Himmet Ustadim bu nasil hallar
Saha dogru gider bu acik yoliar
Muhammed Mehdi'ye gelecek derler
Mehdi dalgasiyla cos deli géndl

Ali Nur Semahi

Aliis the heavenly light, Ali is the light
Muhammed is the heavenly light, Ali light
Ali when going to Gaza

Mother Fatma opens her palm of light

When Ali comes from war

Mother Fatma goes on her way,

Don't stray from the path my Hatayi
Those who stray from the path are taken.

Yes my dear my dear, yes my rose my rose
My Pir's height resembles branches

Like the path that leads to my Sah

If you wholeheartedly love Muhammed Ali
My crane, when you arrive give note to Al
To Ali my crane, to Haydar my crane ‘Haud’
If you seek justice frorn Hasan Huseyin
When you arive give note to Al my crane
To Ali my crane, o Haydar my crane ‘Huul'

| anived at the garden in the morning

As it went it fold its secrets

| thought the fire had died out

It says, the fire is missing from the rose

My Iullaby, lullcoy, lullaby. Friend lullaby lullaby lullalby
Delight lullaby Iullaby lullaby. Friend lullaby lullaby lullaby

Nesimi the soul dont give your heart fo the
hublars

If you do, it says, the fire is missing from the rose
My lullaby, lullaby, lullaby. Friend lullaby lullaby
lullaby

Delight lullaby lullaby Iullaby friend lullaby lullo-
by lullaby

Stop Iullaby lullaby lullaby. Stop lullaby lullaby
lullaby

Hey friend hey friend

If | was to become an Abdal and wear scarves
With wild hearts we should become partners
to Abdals

Don't separate your words the wise ones

Don't leak your secrets to the peoples of today
If the other people go with the floods, don't
bum yourself

Rejoice with your own wave oh wild heart

Kul Himmet my teacher, what state is this
These open paths go to the Sah

They say that Muhammed Mahdi is coming
Rejoice with the wave of Mahdi oh wild heart

Summary: This Semah describes the admiration for Ali and refers to him as glory.
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Koc¢ Baba Semahi

indim kog baba ya dost dost tavaf eyledim
Bugun yaylmdadir hey dost geliyor koclar
MUbarek cemalin hey yar seyran eyledim
Bugun yaylmdadir hey dost geliyor koclar
Ali haydar ali ali geliyor koglar

Kaslannin dstu yazil kuran yazili kuran

Ya mahrum mu kalir Ali'm Ali'm Ali'm Ali'm
Ali'm Ali'm Ali'm onlarn géren

Yarn mahger gunu hey dost sefaat kilan
Buguin yaylmdadir hey dost geliyor koclar

Ben bugin yayladan saha giderim
Pirden dolu i¢tim i¢tim dosta giderim
Sahtan bir elma elma

Elma ne guzel elma

Ici piring disi turung

Elma ne guzel elma

Edlenin tumalar saha gidelim eylen
Dosta gidelim eylen pire gidelim

Agalar Hasan dagindan agalar
Hasan dagindan

Yaylamadan simdiden yer yer
Omrim toygut nenni nenni

Garip bulbul vatanindan aglar aglar
Simdiden yer yer yer

Sarhos yer yer yer

Bir hos yer yer yer sallan dur

Hey dost hey dost hey dost hey dost
Allah allah illallah

La ilahe illallah

Ali mursit guzel Sah

Sahim eyvallah eyvallah

Koc Baba (Father Ram) Semah

[ went to Koc Baba, friend, and walked around
Today it has been radiated, friend,

the rams are coming,

Auspicious cemal, beloved, | walked around
Today it has been radiated, friend,

the rams are coming,

Ali Haydar, Ali, Ali, the rams are coming.

Your brow is a written with the Quran, the Quran
No deprivation will be left,

My Ali, my Ali, my Ali, my Ali

My Ali, my Ali, my Ali with

the ones that see them

Tomorrow is the day of reckoning,

friend, the intervention is made

Today it has been radiated, friend,

the rams are coming

Today | will go through the meadows to the Sah
| have drank fully form the Pir and

now go to my friends,

An apple from the Sah

An apple, what a lovely apple

The inside, white like rice, the outside orange
Slow down crane, slow down lef's go fo our Sah

Let go fo our friend, slow down lef's go to
our friend.

The aghas are on Hasan mountain, the
aghas are on Hasan mountain

Without spending time in the mountains
My life is noft fulll,

The nightingale cries from its homeland
Henceforth this place,

Drunk this place, Gracious ploce, go on your way
Friends, friends, friends, friends,

Oh God Oh God

Aliis our guide, our lovely Sah

Goodbye, goodbye my Sah

Summary: This semah describes the beauty of the valley of the Sah and

the route to reaching his glory.
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EY SAHIN BAKISLIM
BULBUL AVAZLIM

Ey sahin bakislim, bulbul avazim

Bir eli kadehlim, bir eli sazlim

iste ben gidiyorum kal ahu g&zIim
Ne sen beni unut, nede ben seni
Hudey hudey hudey, dem dem dem
dem

Yolda harami ¢ok, engel arada
Unutma sevdigim, beni de silada
Kalkip gider ama, gonul burada
Ne sen beni unut, nede ben seni
Hudey hudey hudey,

dem dem dem dem

Ne sen beni unut, nede ben seni
Hudey hudey hudey, dem dem dem
dem

Ezeli ezelden seven sevene

Su iki cihanda devri mekanda

Ne sen beni unut ne de ben seni
Hudey hudey hudey, dem dem dem
dem

Cekilsin Gulbanklar surdlsun devran
Carmiza gelsin o Sah’t Merdan
YUzUmUzd agsin ulu yaradan

Ne sen beni unut ne de ben seni
Hudey hudey hudey,

dem dem dem dem

MY FALCON EYED
NIGHTINGALE SOUNDTH

Hey my falconed eyed,

my nightingale soundth

One hand with chalice the other with saz
I'm going now you stay my gazelle eyed You
don't forget me, nor | you

Hudey hudey hudey, dem dem dem dem

Many thieves on the way,

barriers in the middle

Don't forget my love, nor me at home
Feelings may leave from here

You don't forget me, nor | you

Hudey hudey hudey, dem dem dem dem

You don't forget me, nor | you
Hudey hudey hudey, dem dem dem dem

Like immemorial eternal lovers’

In two universes cycle of space

You don't forget me, nor | you

Hudey hudey hudey, dem dem dem dem

Let the prayers be said, let the world turn
Let Sah’t Merdan cometh

And brighten our face oh great one

You don't forget me, nor | you

Hudey hudey hudey, dem dem dem dem

Summary: The look of the loved one is described as similar to a Falcon and sound
like a Nightingale, there is a statement of goodbye fo the loved one here.
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Hz Sah’in Avazi

Hz Sah'in Avazi

Turna derler bir kustadir
Asasi nil deryasinda
Hirkas! bir dervistedir

Nil deryasi umman oldu
Sarardi gul benzim soldu
Bakisi aslanda kalal
Dovustu dahi koctadir

Nerde Pir Sultanim nerde
Ozimiiz asill dar da
Yemen'den ote bir yerde
Daha duldul savastadir

The sound of St $ah

The sound of St Sah

Is from the bird known as the crane
Whose staff is af the River Nile
Whose cardigan is with a Dervish

River Nile has become an Oceon

My skin has waned and gone pale

The looks remain in the lion and strength
in the ram

Where is my Pir Sultan, where

Our essence is at submission

In a place further away than Yemen
Where duldul is at war

Summary: The sound of the Shah is in the crane bird, his staff is in the River Nile, his
Jacket is with a Dervish, the Nile has furned info an Ocean, my colour has faded, the
looks have remained in the lion, and the fight is in the Ram. Where are you, we are
awaiting you. This is a call for the Shah to join us.
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VAHDET BADESIYLE
Vahdet badesiyle mestiz ezelden
Elest kadehinden tadanlardaniz
Nur alir gézumuz her bir guzelden
Anyiz bala bal katanlardaniz

Harabat mulkindn sultani olduk
Malamat ufkunun tabani olduk
Oyle bir didarnn hayrani olduk
Uryan esiginde yatanlardaniz

Hey ruhi ask olsun bu irfanina
Neseler yagdiran cem meydanina
Munkirin yobazin pash canina
Kantarl kattkler atanlardaniz

Summary: We are everywhere, including in the bees making honey. We are the
ones fighting the enemy.
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PIRLERE NIYAZ EDERIZ
Allah bir Muhammed Ali
Nazar eyle bari bana

izz-U celalin askina
Cektirme sol zan bana

Pirlere niyaz ederiz
Yalan dinya nideriz
Oliriz hasret gideriz
Goster sol didarn bana

Kalender aglar yerinir
Ask hayaliyle strinur
Cenneti ndvan goranar
Sol guzelin katli bana

Pirlere niyaz ederiz
Yalan dinya nideriz
Oliriz hasret gideriz
Goster sol didarn bana

WE APPEAL TO OUR PIRS
Allah is Muhammed Ali

At least Curse me

For the love of izz-U jalal

Dont let me suffer from the light

We appeal to our Pirs

It's a lying world, what can we do
We'll die and yeam

Show me this face

Kalender cries in the place

Lives in misery for the dream of love
Heavens gates are pleasing from here
Let your beauty remain with me

We appeal to our Pirs

It's a lying world, what can we do
We'll die and yeam

Show me this face

Summary: We pray for our Pirs, we do not care about the fake world,
we miss him a lot, show his face fo us.
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Urfa Kisas Semabhi
Basim acik yalin ayak yuarattum
Sen merhamet eyle lebbi balim yar
YUre@imi ceviz gibi ¢Urlftin
senin askin buyUktur kaddidalim yar

cektirme cefalar yandirma nare
yitirdim aklimi oldum divane
késheyi vahttede koyma avere
dantman gel cemal ettim velim yar

sitki yakma émrdm kvl kal ile
hazine bulunmaz hurafa ile
yirik gémlegiyle eski sal ile

daha bdyle nasil olur halim yar

kerbela colunden sakin mi geldin

ne yaman firgatli étersin furnam
imam ali katarnna uyuban

kirklann semahin futarsin turnam

kirklar senin ile biledir bile
yediler hizmetin ol mail ola
ol hizir nebide yardimcin ola
guruh-U naciye yetersin furnam

ewvel bahar yaz aylan doganda

semah futup carki gdége ayanda
yavru sahin tellerine degende

alim dost dost diye &tersin turnam

ali’nin avazi sende bulundu
ne yaman oétersin bagnm delindi
ol pirden bir haber alda gel simdii
goNnIimun gamini atarsin furnam

dedemogdlu durmus haddini yozar
ofurmus ahdevin bendini cozer
mecnun leyla igin ¢collerde gezer
can verki canana yetersin furna

Summary: | am walking my head uncovered, my feet bare. | am coming from the

Kerbela dessert. You are singing very emotionally Crane, are you turning in the 40°s

semah Crane, Ali's voice is within you, your voice pierces my heart, bring me news
from my Pir in order to calm me down.
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Fethiye Semahi
iki tumam gelirde dost ellerinde
evrilir cevrilir ddner gollerde
ali yar ali yar ali yar ali yar
doéner gollerde
muhalbbet getirir dost illerinden
korkmaz ki avci var deyi yollarda
ser cesmeden gelirde cananim
gulin gurusu

nasibimiz verir de dost pirin birisi
pir sultan abdalimda benzin sarisi

nedir gektiklerim de dost dost
can pire kurban
sakinin turnalar onun kisidir
poyraz vurur cilgalari ugudur
ali yar ali yar ali yar ali yar
can pire kurban
konup gbécmek eviiyalar isidir
konup goc¢ ki sdylenesin dillerde
can pire kurban

Summary: Two cranes are coming bringing news from friends. They fly circling the
lakes, bringing news from friends. They are not scared of the hunters on the way.

Bozok Semahi

ha canim canim tele bas furnam
boyuna hayran sallan ha sallan
ha canim canim boyuna kurban

muhammed aliye (ikrar vermeyen)
Qunduzu karanlik gece sayilir

ikrar verip ikrannda durmayan

kirk yil emek ¢ekse hice sayilr.

Muhammed Ali den (futmazsa derman)
onlardan yok idi din ile iman,

kim ali eviadina ederse guman
cUmlesi munafik hice sayilir

ylUceden yuce ( basimin taci )
kabe ye ulagir z4lfinun ucu

el ele tutugsak guruh-u naci,
cumle katarlardan yuce sayilir

velim eydur bu sevdaya erdiysen,
ey can erdiysen

devrin kutbil alem dava kildiysan
huseyin e veli ye pirim dediysen,
hey can dediysen

onun niyazi da haci sayilir

clkiim yuceleri seyran eyledim

sallanir karsimda durur ikisi

birisi sagimda biri solumda

uzatr badeyi verir birisi

hay hay hay hay yurt yurd sende yard

gitti kervan ddénmez geri

erlik midir eri de yormak

uzak yoldan haber almak
cennetteki o sol Irmak

coskun akan sel bizdedir

eylen dur sallan dur yerinde dur

bir ulu kervandir ali, ali,ali, ali, ali, ali,
ali,ali,ali,ali

ciktik musuldan gitti kervanimiz aliye
dogru

hunkar haci bektas veli ye dogru
hay,hay,hay,hay yurG yurd yalan dinya
degil misin,

hasanla huseyini alan dunya degilmisin

kuldur hasan dedem kuldur
manayi sdyleyen dildir

elif hakka dogru yoldur

cim ararsan dil bizdedir medet.

Summary: You are the head cranes. Those who do not believe Muhammed Ali day
fime is like night, 40 years’ service will mean nothing. Watched them both from the
heights, one on my leff, one on my right.
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IKI TURNAM GELIR BASI CIRALI
ki turnam gelir basi cirali

Birisi Muhammed birisi Al

Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen
Iki tumam gelir rengi yemyesil

Biri imam Hasan ol pak-i nesil

Biri imam Huseyin cennette bir gul
Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen
iki tumam gelir rengi kirmizi

Biri imam Zeynel srelim yizii
Birisi imam Bakir edem niyazi
Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen

iki tumam gelir rengi caferi
Birisi imam Kazim ol yol rehberi
Biri imam Riza Horasan piri
Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen

iki turnam gelir rengi beyazdir
Biri Taki/Naki zikri niyazdir

Biri de Asker-i Mehdi hicazdir
Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen

Tumnalar hicazdan sékun eyledi
Muhammed Mehdiyi yakin eyledi
Hakikat ehlini memnun eyledi
Eylen turnam eylen Alimisin sen
Yoksa Haci Bektas Velimisin sen
Turnalar geldiler verdiler selom
Aldim selamini eyledim kelam
lIhami stipesiz gérdim vesselam
Eylen turnam eylen Alimisin sen
Yoksa Haci Bekfag Velimisin sen

MY TWO CRANES ARE COMING THEIR
HEADS ILLUMINATED

Two cranes are coming their heads illuminated
One is Muhammed, the other is Ali

Slow down crane slow down are you Al
Or are you Haci Bektas Veli

My two cranes come their colour greener
than green

One is Imam Hasan purer than pure

One is Imam Huseyin a rose from heaven
Slow down crane slow down are you Al
Or are you Haci Bektas Veli

Two cranes come, red in colour

One is Imam Zeynel fouch him

one be imam Bakir appeal to him

Slow down crane slow down are you Ali
Or are you Haci Bektas Veli

My two cranes come, caferi in colour
One is Imam Kazim guide to our path
One is Imam Riza, Pir of Horasan

Slow down crane slow down are you Al
Or are you Haci Bektas Veli

Two cranes come, white in colour

One is Taki/Naki request his chant

One is Asker-i Mehdi the holy place

Slow down crane slow down are you Ali
Or are you Hacl Bektas Veli

Cranes are liffted from the holy place
Muhammed Mehdi he slowed and brough close
Acted for the People of the Truth

Slow down crane slow down are you Ali

Or are you Hacl Bektas Veli

Cranes come and gave their greeting
Received your salute and put to word

The secret without a doubt | have seen Slow
down crane slow down are you Al

Or are you Haci Bektas Veli

Summary: Two Cranes are coming with light on their head, one is Ali the other
Muhammed. Stop here crane are you Ali or may be Hace Bektas Veli. Two cranes
are coming the colour is green, one is Imam Hasan, the innocent, the other Imam
Huseyin, the rose from Heaven. Stop here crane are you Ali or may be Hace Bekfas

Veli. Two cranes are coming red incolour, one is Imam Zeynel, we must fouch his
face, other is Imam Bakir must be respected, Stop here crane are you Ali or may
be Hace Bektas Veli.... The cranes came and greet me, | return their greeting. Stop
here crane are you Ali or may be Hace Bektas Vel
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YARADAN ASKINA (SEMAH)
Yaradan askina bir semah eyle
OzUnU ol Hakka verde dyle gel
Sahin himmetiyle bir avoz eyle

YUzunu furaba surde dyle gel

Benim sevdicegim ol Sahi merdan
Nasibimiz senden ola yaradan
SUreriz bu yolu bin yil aradan
Serini meydana verde dyle gel

Turnam kaldir kollarni

Cosa gelde oyle yurt

Kirklarnn hos sohbetini
Dile alda oyle yuru

Allah desen zikreylesen
Hak askina niyaz etsen
Carki pervaz semah tutsan
Sadiman ol dyle yuru

HU Allah eyvallah
Cek katan lllallah
Sahimerdan himmet eyle
Ayrrma bu yoldan Allah
Muhammed Ali askina
Hasan Huseyin askina
Pir askina sah askina
Ayrrma bu yoldan Allah

HU Allah eyvallah
Cek katan lllallah
Sahimerdan himmet eyle
Ayrma bu yoldan Allah

Ali'yi seversen eylen dur furnam
Gonlunde kibiri silde dyle gel
Bu askin narna yanmak dilersen
Rehberin etegin tufta dyle gel

Hizir ile yoldas olayim dersen
Dertlerine derman bulaym dersen
Hak ile Hak olup gelmek istersen
Cosa gelde carka girde dyle gel

Turnam sen don carki pervaz
MUmin olsun sana yoldas
Ali canmiza yetis
Duani al &yle yuru

Summary: Perform a semah in the name of the creatfor. Raise your arms crane.
Perform your semah for the love of Muhammed Ali, Hasan Huseyin, and our Pir, do
not divert us from this route.
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Gitme Durnam Gitme
(Kirklar Semahi)

(Agilama)

Gitme Durnam Gitme Nerden Gelirsin
Sen Nazl Canana Benzersin Durnam
Her Bakista Beni Mecnun Edersin
Gondlde Mihmana Benzersin Durnam

Has Nenni Nenni
Dost Nenni Nenni

Kaslarna Mim Duvasi Yazilir
Cemaline Turlt Benler Dizilir

Seni Sevmeyenler Haktan Uzalar

Pir Ballm Sultana Benzersin Durnam

Has Nenni Nenni
Dost Nenni Nenni

(Pervaz)

Pir Ballm Sultana Benzersin Durnam
Yorude Dilber Yora Canana Yoru
Dumam Gokyuzunde Pervane Doner
Dertli Asiklara Badeler Sunar

Asiklarin Senden Inayet Umar

Tabibe Lokmana Benzersin Durnam
Pir Ballm Sultana Benzersin Durnam

(Yaratme)

Allah Allah Allah Allah
HUdey Hudey Hudey Hudey
Bugun Ben Pirimi Gordum
Gelir Salini Salin

Selamina Karsi Durdum
Bagnm Delini Delini (Hudey)

Gel Dedim Yanima Geldi
Gamzesi Sinemi Deldi

Bir Izzetli Selam Verdi
Aldim Sevini Sevini (Hudey)

Gaynadi Gangtt Ganim
Ezelden Severdi Canm

Sen Benimsin Bende Senin
Dedim Sevini Sevini (Allah)
(Dedim Sevini Sevini (Hudey)

Dedem Oglu Der Aglatma
Yuregim O De Daglatma
Varnp Yadlara Baglatma
ZUlfun Telini Telini (Allah)
(ZUlfan Telini Telini ) (Hudey)

Tevhit

Hak bizi mahrum eyleme
Kurulsun ulu divanlar
Canimizi serimizi
Vermeye gelmisiz canlar

Hak L& iléhe illallah
lllallah sah illalah

Ali mursit glzel sah
Sahim eyvallah eyvallah
Cemadllullah Feyzullah
Eyvallah sah eyvallah

Esti Muhabbet yelleri
Kokusu sarmis illeri
Cennet baginin gulleri
Dermeye gelmisiz canlar

Muhammet Ali Pirimiz
Kimseye cikmaz simmiz
Gondllerdir yerimiz
Kalmaya gelmisiz canlar

Pir Sultan'm El'aman
Sah'tan gele bize ferman
GuUzel Pirden derde derman
Almaya gelmisiz canlar

Summary: We came to give our lives
in the holy assembly. The winds of
friendship blow. We came fo collect
heaven’s roses, that the scent covers
all the citfies. Ali is our Pir, we will not
share our secret with anyone else, our
place is in the hearts, and we came
to stay friends. The orders must come
from the Shah, we came to find solu-
tion to our problems.

Summary: Do not leave crane, where are you
coming from? You remind me of my Pir crane.
I saw my Pir foday, he greeted me, | greeted
him back, and my chest hurts. With happiness,
| said you are mine and | am yours.
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BRITAIN ALEVI FEDERATION

Who are we?

Britain Alevi Federation is an umbrella organisation for approximately 300.000
Alevis living in United Kingdom.

There are twelve Alevi Cultural Centres and Cemevis serving people in UK.
These centres are based in London, Glasgow, Coventry, South London, Croydon,
Harrow, Bournemouth, Nottingham, Doncaster, Hull, Sheffield and Edinburg.

Some basic beliefs of Alevism

God

* The Alevi word for God is ‘Hakk” which means Truth.. The Arabic word for The God is Allah
God (Allah) is Truth. Hakk is not a person, but more like a force or an energy.
Think of ‘The Force be with you!” ‘May Hakk be with you’

* Everything in the universe is an expression of Hakk, just as a work of art is
an expression of the artist. In this way, Alevi believe that the whole universe
was ‘created’ by Hakk, but is not separate from it. Hakk is in the universe.
The universe and Hakk are ‘one’.

Humanity

* There is something of God in all living creatures and most fully in humans,
as frue consciousness. This can be understood as awareness of Truth in self and others.

* Because of this, men and women are equal and all living creatures are sacred.
Alevi people call each other ‘can’ (pronounced ‘jan’), meaning soul.

* Hakk (God) is made known in the universe (symibolised by Muhammad)
and lived out by humanity (symbolised by Ali).
So Alevi worship includes ‘Allah — Muhammad - Ali',

* So strong is this belief that all people contain the essence of Hakk, that one poet said
‘I am one with Hakk'. The founder saint of Bektashism, Haji Bektash Veli,
from the 13th century explains this importance with his saying "My Kaabe (temple)
is the human being”.

* God/Hakk is everywhere and can be worshipped anywhere.
Hakk lives in the human heart. Therefore, Alevis do not fear Hakk but
only bear love for Truth.,

* The purpose of life is to become fully one with Hakk.





BRITAIN ALEVI FEDERATION

Other religions
* Alevis consider all religions and living philosophies to be different ways of reaching Hakk.

* This understanding puts reason, using our brains, thinking and questioning, above dogma
(accepting Truth from someone else). As Hace Bektash Veli says,
“the end of the path would be dark if the path is not science.”

* Alevis consider all nations as one regardless of ethnic, racial, gender and linguistic
differences simply because each creature carries the same sacred essence of life.

* Humanism, egalitarianism, mutual assistance, and gender-equality are the main social
characteristics commonly shared by Alevi commmunities. Their lodge-centered social
organization is based on a kind of equal society based on agriculture.

* A well-known saying in Alevism is: “everything except the cheek of a lover can be shared”,
which explains this egalitarianism perfectly.

* As a result, resisting against the injustice expressed with a phrase “allegiance with the op

pressed (Mmazlum)” and “standing against the tyrant (zalim)” has become
the main social attitude in Alevism.

Code of Morality in Alevism:

In Alevism, morality is the main requirement of belief. A person, who cannot control his or
her behaviour, is not regarded as suitable o participate in Alevi rituals. This morality is simply
explained with the motto:

“Being the master of one’s hand, fongue, and loins,”

which requires Alevis not to behave immorally by using their hand (eg do not steal), their
tongue (eg do not blaspheme), their loins (eg do not commit adultery). These rules sum-
marize a strong moral system, which is described as “thinner than hair, sharper than sword.”
Those who do not observe these basic moral principles are regarded as duskun (the sinner),
and are excommunicated from the community life with a strong social isolation (ie they are
separated from the lodge).

Some see Alevism as a separate religion.

Some see Alevism as a spiritual path ‘yol" with influences going back into the dawn of time.
Some people see Alevism as a sect within Middle Eastern Beliefs.

Some see Alevism as a code for living, with no need for a personal ‘god’.

Some see it as a mixture of these.

It is also interpreted as: be master of what you produce with your hands, namely, your labour; be master of
your fongue eg fo preserve your culture; be master of your loins eg be responsible for your children.





“the end of the path would be
dark if the path is not science.’

Hace Bektash Veli

)
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Alevism:


Alevis are the second largest belief community in Turkey. However language, belief and ethnic background is not registered in the national census therefore, it is not possible to have official statistics about the number of Alevis. On the basis of reliable academic research, the population of Alevis is estimated at approximately 20 million out of 70 million population in Turkey. 


What is Alevism;

Alevism is not a stagnate belief but has evolved by interacting with various beliefs, spiritual doctrines and cultures over a wide geographical area from Central Asia to Balkan Mountains throughout the history. A process of gradual convergence between various different mystical schools since the 13th century constitutes what we call Alevism today. The concept of Alevi is actually a broad term covers different language and ethnic communities sharing same belief components. What defines Alevi belief can briefly be summarized as follows;

· In Alevism, every human being is a carrier of the essence from God. 


· God in Alevism is Hakk, which means the truth.


· If God created all living thing then, human being is the most sacred thing in the world. 


· Therefore, Alevis consider every living creature sacred as the carrier of an essence from God.


· Alevis call each other can (soul), which is gender-neutral name. As a result of this understanding, the position of women in Alevism is equal to that of men.


· Alevis consider god, cosmos and human in a total unity. This unity is symbolized with an exclamation, Hakk Muhammad Ali, which unities three most sacred person in Alevism, God, the Prophet Muhammed and Ali, cousin and son-in-law of the Prophet.   


· A well-known verse of Hallacı Mansur, a Sufi poet from the 10th century, indicates the unit of God and human in Alevism, Ene’l Hakk (I am one with God).


· The founder saint of Bektashism, Haji Bektash Veli, from the 13th century explains this importance with his saying “My Kaabe is the human being”. 


· Alevis do not consider God as fixed into a place of worship, iconography or written books but He is la-mekan (placeless) and human hearth is His only domicile.


· Therefore, Alevis do not fear God but only bear love for him and they do not believe in paradise or hell but an infinite circulation until one reach the status of perfection and reunion with where he or she comes form. 


· Alevis consider all holy books and the prophets with great respect. Because, for them, the aim is one but ways to reach this aim can be various.


· This understanding prioritizes reason over dogma, as Haji Bektashi Veli says, “the end of the path would be dark if the path is not science.” 


· Alevis consider all nations as one regardless of ethnic, racial, gender and linguistic differences simply because each creature carries the same sacred essence.


· Humanism, egalitarianism, mutual assistance, and gender-equality are the main social characteristics commonly shared by Alevi communities. Their lodge-centered social organization is based on a kind of agrarian socialism.  


· A well-known sayings of Seyh Bedrettin, a religious scholar and rebel to the Ottoman Empire, “everything except the cheek of lover can be shared”, explains this egalitarianism perfectly.


· As a result, resisting against the injustice expressed with a phrase “allegiance with the oppressed (mazlum)” and “standing against the tyrant (zalim)” has become the main social attitudes in Alevism. 


The Term of Alevi:


An Alevi is a person who follows faith of Alevism. As mentioned, the concept of Alevism is a broad concept covers various ethno-cultural communities has their own communal names such as Alevi, Bektashi, Kızılbaş, Tahtacı, Nusayri and Abdal are labeled in general with the concept of “Alevi”. It is not possible to locate Alevism in either Shi’ism or Sunnism as the two main branches of Islam. Today, we are very well informed about branches but not very confidents about roots of Alevism. The question of origin is still a controversial issue even among Alevis. Ali, as the main sacred person in Alevism, considers whole world as the place of worship, consequently, any good behavior can be classified as worship in this world. 


Alevism have been forced for political reasons to live a closed social life in rural areas for centuries and as a natural result of this condition, they fundamentally dwell on the traditions of oral accounts and their unique social institutions. The oral tradition narrates the Alevi history embedded in epic tales as its nature would suggest. The oral tradition in Alevis takes its position among the public with saying which are performed together with the saz (a traditional music instrument) and lyric togetherness and menkıbes (mythical stories). Both of these elements contain to a great extent special sayings and meanings originating from the inner structure of the community. 


Alevi Cosmology:


Alevi cosmology understands the relation between god, cosmos and human in a unity. Hallacı Mansur explains this philosophy as follows,


“There is no other being in the universe than God (unity of being). This states that; I am something, when trying to express oneself as something apart from God and that is wrong; therefore one has to only say I am one with God (Ene’l Hakk).”  


It is believed that Haji Bektas Veli determines the principles necessary to become a mature human. He explains it by the statement “the servant is able to reach God through four gateways, forty stations and become his friends.” This gnostic understanding of self-spiritual-development is the main task before Alevis in their relation with the cosmos. Within this gradual development, human, as a being coming from the essence of the God, can manifest their sacred potential and evolve from the stage of ham (immature) into that of insan-ı kamil (mature). The stages of this process are explained as ; şeriat (sharia) is the way to be born, tarikat (is the way to promise), marifet is the way to be self-conscious, and hakikat is the way to find God in one’s own self. These stages are explained in analogy with educational system, from primary to higher education. 


Jonh Kingsley Bridge briefly explains the doctrine of the four gateways in reference to Bektashism,


“the Şeriat:, (sheriat), orthodox, Sunni religious law, the tarikat or teachings and practice of the secret religious order, the marifet: mystic knowledge of God the hakikat: immediate experience of the essence of reality. A mystic teacher of Islam, one who sought as my mürşit [the spiritual guide] to teach me, explained to me the meanings of these four terms by taking the idea of “sugar” as an example. One can go to the dictionary to find out what sugar is and how it is used. That is the şeriat Gateway to the knowledge. One feels the inadequately of that when one is introduced directly to the practical seeing and handling of sugar. That represents the tarikat Gateway to knowledge. To actually taste sugar and to have it enter into oneself is to go one step deeper into an appreciation of its nature, and that is what is meant by marifet. If one could go still further and become one with sugar so that he could say, “I am sugar,” that and that alone would be to know what sugar is, and that is what is involved in the hakikat Gateway” Bridge (1937: 102).


Code of Morality in Alevism:


In Alevism, morality is the prerequisite of belief. A person, who is not capable of conserving his or her morality, is not regarded as suitable to participate in Alevi rituals. This morality is simply explained with the motto, “Being the master of one’s hand, tongue, and loins,” which requires Alevis not to behave immorally by using their hand (do not steal), their tongue (do not blasphemy), their loins (do not commit adultery).
 These rules summarize a strong moral system, which is defined as “thinner than hair, sharper than sword.” Those who do not observe these basic moral principles are regarded as düşkün (the sinner), which is excommunicated from the community life with a strong social isolation. 


Rites and Ceremonies:


It is a universal fact that all communities have their own faith practices and calendars originated from their particular cosmology. 


Ayn-i Cem (the ritual of gathering) is the main ritual in Alevism. This special ritual is modeled on a mystical event, the Assembly of the Forty Being (Kırklar Cemi), includes 17 women and 23 men. They gather with the motto of “all for one, one for all.”  This narrative portrays a sacred and secret gathering which the Prophet Muhammad participated on his way back from Miraç (heavenly journey in which he meets God). Ali, as the leader of this gathering, opens the secrets of belief to Prophet during the ceremony. The notable narrative used by Muhammed was “I am the city of knowledge but Ali is the gate.”


However, there are various forms of Cem. The most regular cems are conducted on weekly basis. In these gatherings where men and women can come together under the same roof, the belief community converse about daily as well as spiritual issues, chant Alevi deyiş (hymns), perform semah (ritual dance) and consume lokma (communal meal) at the end of the ritual. Given the fact that the human being is the most sacred thing in cosmos in Alevism, occasional muhabbet (conversation) is also frequently referred as a part of ritual. However, the significant gravity of the main cem rituals called ikrar (the admission) and görgü cemi (the manners ritual) cannot be denied in practicing Alevism. 


Anyone who is born into an Alevi milieu is not directly accepted as an Alevi but has to be upgraded from the sphere of social to that of belief community. This upgrading is achieved with a special cem ritual, the admission, organized for a specific person who is willing to be upgraded. The requirement for admission varies in nuances according to different local traditions but a common framework requires the person to complete his or her adolescence, to be married, and to have musahip (eternal brother of the path). Once the admission is completed, the person has to observe certain moral principles and social codes briefly explained above. In this sense, görgü cemi (the manners ritual) appears as a communal mechanism to evaluate each member of the community whether they observe these principles and codes or not. These rituals are conducted in every year during the winter seasons. Each participant is asked to declare if he or she has any complains about any other members of the community. The community collectively judges those who are believed to violate any of moral principles and can be punished for their transgression by according to varying sanctions such as organizing a communal meal or paying for a communal project. If he or she violates one of the main taboos such as adultery or murder, the punishment will be capital and he or she is excommunicated from every sphere of communal life. This system of communal control is celebrated by Alevis as a perfect form of human sociality. 


The Institution of Consent: 

At the beginning of any ritual or ceremony, each participant is asked for his or her consent (rızalık) for the gathering. If he or she has any complaints, the community has to take this appeal into consideration. In principle, none of these gatherings can be initiated without the common consent of the participants. Alevism consider this mechanism as the genuine form of democracy.


The Institution of Spiritual Leadership: 

Dedes (grand-father) are the group of spiritual leaders believed to be descended from the holy lineage coming from Ali, Ahl-i Bayt. Dedes are at the top of not only spiritual but also social role. They do not only conduct spiritual rituals but also guide all manners of social life. In principle, each Alevi community has to be subjected to a specific dede family. Each dede has also to be affiliated with a spiritual center called Ocak (hearth). There are also well-structural hierarchical relations among dedes as well as ocaks which are explained the principle El ele el Hakk’a (hand by hand, hand to God). In this sense, there is no omnipotent spiritual position in Alevism but a chain of auto-control. Each dedes is the guide of his talips (followers) but they are also subjected to the supervision of ocak as well as bounded by communal consent of their followers. There is a circular supervision among talips, dedes, and pirs, which is explained as el ele el hakka (hand by hand hand to God). 

The Component of Alevi Belief Culture:


Music in Alevism:

Music is the most significant component of Alevi cultural life. Its presence is felt everywhere. Anatolian folk music is mostly based on Alevis. The greatest minstrels of Turkey have emerged from the Alevi community. Music is one part of Alevi rituals. Dede or Zakir supplicates (niyaz) to saz three times before cem, and then starts playing. Saz is also called “the stringed holy book.” As they say, there is no word without the saz, and no saz without the words. Saz (bağlama) is a holy musical instrument for Alevis. The feelings, thought and beliefs of the folk are expressed with the accompaniment of music. Deyiş, düvaz-imam, mersiye, miraçlama, semah are different types of Alevi Music. 


Tradition of Aşık (Minstrel): 

Aşık, Zakir or Ozan are terms used for the minstrel or bards who sing poems on belief and social issues, while playing an instrument. Minstrel also has significant position in Alevi worship. They acquire a holy personality by this position. Their music expresses also feelings and troubles of the Alevi folk. 


Semah in Alevism: 

Semah is a state of trace, constructed over the togetherness of Alevi music, teachings and dance. This state is regarded as part of worship, and is a distinctive feature of Alevism. It is an indispensable part of basic rituals of Alevi cem ceremonies. When it comes to the semah part of cem, Alevis perform ritual dance accompanied by the poetry sang and music played on saz. One of the most popular semah is Turnalar Semahı (the Crane Semah) which symbolizes the movements of crane, around a circle that symbolizes the universe. 


Virtuous Personalities in Alevism: Poets and Saints:

Given the fact that poetry and music have indispensable significance in Alevi culture and spirituality, most of the virtuous personalities in Alevism are poets. In fact, Alevis specifically venerate seven poets as their grand poets who are Seyyid Nesimi (14th century), Yemini (15th century), Pir Sultan Abdal, Virani, Kul Himmet, Hatayi and Fuzuli (16th century). Apart from these seven grand poets, certain sainted persons are further accepted as sacred in Alevism such as Haji Bektash Veli (13th century), Abdal Musa (14th century), Yunus Emre (13th century), Kaygusuz Abdal (15th century), and 12 imams (e.g. I.Huseyin 7th century).


The Twelve Imams:

The Twelve Imams are another common Alevi belief. Each Imam represents a different aspect of the Universe and are recognized as twelve services or oniki hizmet which are performed by members of the Alevi community.


Imam Huseyin;


(3rd imam of 12): why Alevis respect Huseyin is because the way he lived and stand against tyrant Yezid in Kerbela in 7th century.


When Hüseyin clashed with Yezid's army, Huseyin and his followers were 72 people and Yezid’s army was 3000 solders.


Huseyin said:


... Don't you see that the truth is not put into action and the false is not prohibited? The believer should desire to meet his Lord while he is right. Thus I do not see death but see happiness, and prefer this to living with enemies in sorrow. 


Mansur Al-Hallaj;


a Persian mystic poet. His politically critical and theologically heretic poetry, his exclamation in a state of ecstasy Ene’l-Haq (I am one with God, who is the truth) has become the motto explaining the relation between cosmos, God and human in Alevism. 

However, he was tortured to death in 922 in Bagdad because his thoughts considered as blasphemous against Islam. 


Haji Bektash Veli;


(master of Bektashi Dergahi, Academy), is the founder saint of Bektashism, Sufi spiritual order, established in the 13th century. His spiritual doctrine is accepted as one of the earliest form of universal humanism symbolized with the unity of a gazelle with a lion. 


The heatless is from the flame, not from the iron sheet,
The miracle is in the head, not in the crown,
Whatever you are searching for, search in yourself,
Not in Jerusalem, or not in Mecca!


H.Bektashi Veli

Yunus Emre;


(student of Haji Bektash Veli), one of the most impressive poets of the Anatolian Sufi tradition, is believed to have lived in the 13th century. His poetry exemplifies unconditional tolerance in Alevism: 


If you break someone’s heart


This prayer you perform is no good


None of the seventy two nations of the world


Can wash the dirt off your hands and face


Seyyid Nesimi;


who was born in 1369 in Bagdad, is the great sufi poet. His poetry advocated the philosophy of vahdet-i vücud (unity of existence). His ideas were regarded as blasphemous by the ulema in Aleppo, and he was executed by being skinned in 1417.


Come, come nearer,


There is a way to make up for missed prayer and fast


But not of the time passed without you


Pious people called this wine of love as a sin


I fill my goblet myself and drink it myself, it doesn’t interest anyone


Sometimes I fly to sky and watch over the world,


Sometimes go down to ground and world watches me,


Sometimes I go to medrese and study in the name of Allah


Sometimes I go to tavern and have fun of wine, it doesn’t interest anyone


Some asked “is the Nesimi” happy with his darling?”


I am happy or not, she is mine, it doesn’t interest anyone. 


Shah Ismail (Hatayi);


a descendant of Azeri Sufi saint Safi-ad-din Ardabili and the founder of the Safavid Empire. Among Alevis, he is known by his poetry with the penname, Hatayi. His poets are still recited in Alevi rituals as deyiş (hymn). He died in 1524.


Pir Sultan Abdal;


(the follover of Haji Bektash Veli ) was a legendary Alevi poet who is believed to live in the first half of the sixteenth century. His poetry was very critical of the Ottoman Empire. He was put on trial and required to denial his adherence of Shah (Shah Ismail, hence, Alevism) but he refused to obey and executed by hanging by Ottoman Empire authority in 1550. 


Virani Baba;


It is believed that he lived in the 16th century. In his poems, he reflected the hidden interpretations of letters and numbers in an enthusiastic and fluent manner.


I am a town crier in a great city


I am the crier; Ali is the warden of the market


If I buy less or if I sell more, it is still a profit


I am the crier; Ali is the warden of the market


Edip Harabi;


was born in 1853 in Istanbul. He worked as a clerk until he passed away in 1917 in Istanbul. He was known as an important Bektashi follower. His poet, Vahdetname (the poet of sacred unity) perfectly portrays how Alevis see the relation between God and human. 


Before Allah and the world came into being 


We created it in an instant and announced it 


Before God had any worthy habitation 


We took him in and became his host.


He didn’t yet have a name 


He didn’t yet have material form 


He didn’t yet have an appearance 


We gave him a form and made it just like a person.


We became one with Allah here 


We entered the place of pre-eternity and became one 


We conversed there about the secret of the hidden treasure 


We gave him the sacred name Compassionate.


Devriye by Şiri


Before the world came into being in the hidden secret of non-existence


I was alone with Reality in his oneness


He created the world because then


I formed the picture of Him, I was the designer


I became folded in garments made of the elements


I made my appearance out of fire, earth and water


I came into the world with the best of men


I was of the same age even as Adam


I came as Seth from the loins of Adam


As the prophet Noah I entered the flood


Once I became Abraham in this world


I built the House of God, I carried stone


I appeared as Ishmael once, O Soul.


I became once Isaac, Jacob,Yusuf


I came as Job, I cried out for mercy


Worms ate my body, I was in bitter mourning


They coy me in two along with Zachariah 


With John they scattered my blood on the ground


I came as David, There were many who followed me


Often I carried the seal of Solomon


The blessed rod I gave to Moses


I became guide to all the Saints


To Gabriel the Faithful I was the right hand companion


From the loins of my father came Ahmed the chosen


The two-edged sword made its arrival from among those who guide on the way


Before the world was, friend to the People of the House


I was, while a slave, a fellow sharer of the mystery with God


I mediated much within myself


Without beholding a miracle I came to believe


With the Prince of Heroes I rode on Düldül


I bound on the Zülfikar, I carried the sword


Martyrdom in Alevism:


Alevis understand their historical origin with the motto “allegiance with the oppressed (mazlum)” and “standing against the tyrant (zalim)”. They seal their destiny in allegiance with Ali. His right to claim the caliphate was overridden from the political powerful rivals. Then, his two sons, Hasan and Hussein, were killed in their search for justice. The murder of Hussein with his 72 followers in Kerbela in 680 has significant importance in defining Alevi’s we-group identity. Following his death, many people took side with Ali’s cause throughout the history and they were punished for their advocacy of Ali. The execution of these people perfectly articulated with the perception of eternal victim destiny in Alevism. What is common in these historical events, “they were killed by a superior state authority which was either de jure or de facto Sunni Islamic” (Reinhard Hess 2007: 282). Reinhard Hess further differentiates the notion of Martyrdom in Alevism and Sunnism. The “absence of violent details… or aggressive interpretation… oriented towards an outward enemy” (ibid. 276) differentiates the notion of Martyrdom in Alevism from that in Sunnism. He also underlines that this album of martyrdom in Alevism is open to further affiliations. 


For instance, the Abolishment of Janissary Organization in 1826 is understood as insistent continuation of the Ottoman oppression against Alevism. The Janissaries are infantry unity formed in the 14th century as the household troops of the Sultanate. The Bektashi order was appointed as the patron lodge to this special military force. The Janissary system became politically corrupted during the recession period. As a part of modernization reforms, Mahmut the Second attempted to abolish this force in 1826 and the Bektashi lodges were also aggressively targeted during the massive military campaign against the Janissaries. 


It is popularly claimed that Alevis welcomed and venerated the establishment of Republic in 1923. However, this is not true for all Alevi communities, especially, those, who contravened or did not give support to the Republic, targeted by the military campaigns in 1921 in Koçgiri and 1938 in Tunceli. The abolishment of the main Bektashi Lodge in 1925 in accordance to the secularism caused irreversible devastations in their spiritual and social organizations. 


This articulation gains obvious political characteristic in the 1970s. Alevi communities were victimized by rightist-Islamist militancy in the Middle and South-Eastern Anatolia during the political polarization in the 1970s. For instance, 111 Alevis were killed in a civil war-like clash in Maras in 1978. Reinhard Hess indicates that these civil victims as well as Alevi leftist militants are “quoted in an Alevi source in a line of continuity with traditional Alevi martyr figures” (2007: 281).


On the second day of the Pir Sultan Abdal Cultural Festival, 2nd of July 1993 in Sivas, a crowd of thousands people began protesting against the festival after the Friday prayer. When they could surrounded the hotel where the festival participants were staying, the protest got out of the control and 37 person lost their lives in the fire set by the Islamist militant. Two of them were among the protestors and another two were from the hotel personnel. The rest of 33 persons, also includes a Dutch female anthropologist, took their place in the line of martyrdom continuity. 


Two years later, in the evening of the 12th of March 1995, an anonymous car opened fire with machine guns to three Alevi café-houses in Gazi District, historically left wing and Alevi shantytown area in Istanbul. An elderly dede, Halil Kaya, and another Alevi person lost their lives. Following this attack, the local residents organized a protest and marched to the police station in the district. The police responded their protest aggressive and the protest evolved into civil upraising and spread to other Alevi shantytown districts under partial curfew. 19 people lost their lives in three days uprising. 


Alevi Calendar:


		The Commemoration of Dersim

		Massacre in the summer of 1937 and the spring of 1938 of the local Alevi population of Dersim, now called Tunceli Province (in Turkey). Leader of Dersim, Seyit Rıza hanged by Turkish authority

		    17 Nov 1937



		The Fast of Khizir

		Hızır is a mythological angle-like persona helps those who are in need of. Whenever Alevis are in a difficulty, they cry “Help Ya Hızır!” to call him for help. To honor Hızır, Alevis fast for three days in every year.

		13 – 15 February  



		The Commemoration of Gazi

		The commemoration of 23 people killed in the Gazi District Event in Istanbul in 15th of March 1993. 

		12 March 1995



		Sultan Nevroz

		Newruz in Persian and Newroz in Kurdish mean a new day and stands for the New Year Day in the old Persian calendar. Kurds also celebrates as the liberation struggle of Kawa against the tyrant king Zuhal. In Alevism, the night of 21st of March is celebrated as the birthday of Ali and Turks celebrates for the beginning of Spring.




		21 March 



		Hıdrallez

		The celebrations for the beginning of Spring.




		5 – 6 May 



		The Abdal Musa Festival

		The festival organized in the name of saint Abdal Musa in Antalya.




		6 – 7 June 



		The Commemoration

of Sivas

		The commemoration of 33 people killed in the Pir Sultan Festival in Sivas in 1993.

		2 July 1993



		The Commemoration of Çorum

		The commemoration of 80 people killed in Çorum province during seven-day bloody attacks by rightists militant on July 1980.

		3 July 1980



		The Hacı Bektash Veli Festival

		The festival organized in the name of saint Hacı Bektash in Nevşehir since 1964.

		16 – 18 August 



		The Masum-u Paklar Fast

		Fasting for the Fourteenth Innocents of Ehlibehy-t family who were killed. (according to the Lunar Calendar).

		According to the Lunar Calendar



		The Muharrem Fasting

		12 days (according to the Lunar Calendar*) the commemoration of Hüseyin and his followers.

		According to the Lunar Calendar



		The Aşure Day

		The Asure soup is cooked and shared with any one as symbolizing the peace and love as well as symbolizing the support of Huseyin and followers ’s fight  in Kerbela on 10 November 680. 



		According to the Lunar Calendar



		The Commemoration of Maraş

		The commemoration of 111 people killed in Maraş province during there-day bloody attacks by rightists militant on 19-24 December 1978.

		19-24 December 1978








Alevi Geography: 

It is a historical fact that Alevi settlements are concentrated more in remote mountainous areas in contrast to Sunni communities generally settled in plain and flat regions and usually dominated town and city centers. This social and geographical isolation is an obvious result of the confrontations between Alevis and Sunnis and centuries old oppression applied by the latter over the former. Given the fact that this geographical concentration determines their ways of living, Alevis were traditionally either semi-nomadic herding or household based agriculture society before the 1960s. Considering their economically and socially disadvantageous position emerged as a result of this isolation, it would not be surprising to note that Alevis largely participated internal and external migration waves started in the 1950s. Today, traditionally rural background Alevi communities have largely been urbanized in Turkey and Europe. 


Alevis in Europe:

It is largely claimed that Alevis are overrepresented among internal and external migration waves emerged in the 1950s. The bloody attacks targeted Alevis at the end of the 1970s in Çorum, Elbistan, Maraş, Malatya, Sivas and Yozgat, enforced their participation especially in international migration waves to Europe. Today, it is estimated that approximately a million Alevis are living in Europe. The European Alevi Confederation represents more than 250 Alevi Cultural Centers, which are organized under national federations in Austria, Belgium, Denmark, Germany, France, the Netherlands, Norway, Sweden, and Switzerland. 


Alevi Demands in Turkey: 


The abolishment of the Directorate of Religious Affairs: 

which is a massive public institution with over hundred thousand employees but do not provide services for Alevis, Assyrians, Christians or Jews but only for Sunnis. Alevis rightfully claim that religious services should not be sponsored by the state according the secularism principle.  


The abolishment of compulsory religion courses: 

The courses on religion have become compulsory for secondary education with the military coup in 1980. The curriculum of these courses is partially depended on Sunni Islam. There are thousand cases in which Alevi pupils are illegally forced to practice Sunni rituals and to memorize Sunni prayers. If they refused to do so, they are intentionally failed. Following a complaint filed by Hasan Zengin and his daughter Eylem, both Alevis, the European Court of Human Rights (ECHR) ruled that the content of these religious classes violated human rights and contradicted the principles of plurality and objectivity in 2008.

· The recognition of cemevi: Although there is no specially designated place for worshipping in Alevism, having a separate building to provide basic social and spiritual services became a necessity for Alevis living in the cities. Alevis established their own cultural centers since the beginning of the 1990s, although the status of these centers is not clearly defined legally. Alevis demand to recognition of cemevis (Alevi cultural centers and place of worship) as a place of worship of Alevis to secure their social, cultural and spiritual practices.


· The abolishment of compulsory Mosque constructing: As a strategy for assimilating Alevis, the central authorities construct mosques in Alevi villages without the consent of Alevis since the 18th century. Alevis demand termination of this policy.  


· The Madımak Museum: 33 persons (poets, writers, singers, dancers and artists) were murdered in the Hotel Madımak set fire by a crowd of Islam religious fundamentalist protesting the fourth Pir Sultan Abdal Cultural Festival organized in Sivas in 1993. Alevis claim that this hotel should be converted into a museum of commemoration and shame. 

· Dersim and Maraş Massacres: In the framework of this previous demand, Alevis also require Turkish government to disclose official archives about the massacres in Dersim 1938 and Maras 1978. During the violent martial campaign from the summer of 1937 to the spring of 1938, thousands of Alevi Kurds and Zazas were killed and thousands were forcefully displaced. Despite all attempts by the families, the grave sites of Seyit Rıza (the leader of Dersimi communities executed by the Turkish authorities) and his followers still have not been disclosed. Alevi communities were targeted by a series of the right wing militant attacks at the end of the 1970s in Eastern and Central Anatolian provinces such as Malatya (17-18.04.1978), Sivas (03-04.091978), Maraş (19-25.12.1978), and Çorum (02-10.07.1980) and Hatay (14.01.1980). Maraş was the most significant area. Armed right wing militants, called Grey Wolves, killed more than hundred Alevis including new born babies during six-day massacre. In the wake of this blood attacks, Alevis fled these provinces and also Turkey. Most of the Alevis living in the UK are coming from these provinces.  

· The Alevi Lodges: Alevis reclaim their religious centers and lodges which were destroyed in 1826 by the Ottoman Empire and then abolished in 1925 by the Republic. These are the most significant institutions in preserving and reproducing Alevi culture. Some of these centers were reopened as cultural museums during the 1960s. Today, Alevis have to buy tickets to enter their spiritual centers. Hence, they demand transfer the ownership of these centers to Alevi associations. 


All these demands can briefly be summarized under the main demand of constitutional recognition of Alevism as a particular belief.


Alevis in the EU Reports: Progress Report on Turkey’s Accession to EU


· 1998: p.19: As far as freedom of religion is concerned, religious education (Sunni) in state primary schools is obligatory. Upon verification of their non-Muslim background, Lausanne Treaty minorities (see below) are exempted by law from Muslim religious instruction. Religious minorities recognized by Turkey are free to exercise their religion, but practice of religion other than (Sunni) Islam is subject to many practical bureaucratic restrictions affecting, for example, the ownership of premises and expansion of activities. The Assyrian Orthodox religion is not recognized as a religious minority and is subject to pressures in the exercise of its religious education. Turkey’s Alawi Muslims are estimated to number at least 12 million. There are no government-salaried Alawi religious leaders, in contrast to Sunni religious leaders.

· 2000: p.18: The official approach towards the Alevis seems to remain unchanged.

· 2001: p. 27: freedom of religion: No improvement in the situation of non-Sunni Muslim communities has taken place. The official approach towards the Alevis is unchanged.

· 2002: p. 37: freedom of association and peaceful assembly: In February the Cultural Association of the Union of Alevi and Bektasi Formations was dissolved on the grounds that, according to Articles 14 and 24 of the Constitution, and Article 5 of the Law on Associations, it was not possible to found an association by the name of Alevi or Bektasi.

· 2003: p. 34: Freedom of Religion: As far as the situation of non-Sunni Moslem communities is concerned, there has been a change as regards the Alevis.

· 2004: p. 44: As far as the situation of non-Sunni Muslim minorities is concerned, there has been no change in their status. Alevis are not officially recognized as a religious community…


· 2005: p. 29-30: With respect to freedom of religion only very limited progress has been made since October 2004 in terms of both legislation and practice. Despite improvements in the legislation governing associations, the current legal framework still does not recognize the right of religious communities to establish associations with legal personality in order to promote and protect their religions… Alevi children are subject to compulsory Sunni religious instruction in schools, which fails to acknowledge their specificity.

· 2006: pp. 15-16: There have been no developments in relation to the situation of the Alevi community. Alevis face difficulties for opening their places of worship (Cem houses). Cem houses are not recognized as places of worship and receive no funding from the authorities.

· 2007: p. 17: Alevis face difficulties with opening their places of worship (Cem houses or "Cemevi"). Cem houses are not recognized as places of worship and receive no funding from the authorities

· 2008: p. 18: However, the government's initiative has not been followed through. Overall, Alevis continue to face the same problems as before, in particular as regards education and places of worship.

Since then a slight improvement has been recorded concerning the status of cemevis and Alevi associations. However, the current situation is not pleasant as far as concerning the main demands raised by Alevis.

Alevis in the UK: The UK has never been a destination for contract-based guest-worker labor emigrating from Turkey to Europe. The presence of people from Turkey in this country is mainly as a result of the influx of refugee flows from 1985 to 1995. The exact number of this population is also unknown in official statistics. However, community leaders and academic researches estimate the number of immigrants coming from Turkey at 250,000. Alevis are overrepresented in this population with 200,000 persons heavily concentrated in London. In this sense, London is one of the most important cities with considerable Alevi population in Europe. The geographical concentration of Alevi communities living in the UK diversified since the mid-2000s. Today, considerable Alevi communities living in Birmingham, Bournemouth, Brighton, Croydon, Coventry, Glasgow, Leicester, Liverpool, Nottingham, Manchester, South London. New Alevi Cultural Centers were established in Glasgow, Croydon, Coventry, Bournemouth, South London Since 2008.


England Alevi Cultural Center and Cemevi was established in 1993 in London to meet basic social and cultural needs of newly emerging Alevi population in this city. EACC has sub-branches of Women, Youth, Culture and Media. Since then, EACC provides 


1. Legal and advice services: EACC’s voluntary solicitors and advisors provide legal, advisory and translation services for anyone who is in need of without demanding any compensation.   


2. Educational Services: EACC provides various courses especially for youngsters such as mathematics, Turkish, science, chess, after school classes, English ESOL and Alevism.


3. Cultural Services: EACC organizes annual youth festival, Hacı Bektash Veli Youth Festival, on October since 1993. Our first open-air park festival was organized firstly in on June 2011. Besides these festivals, EACC also invites singers, music bands, Alevi minstrels and theater groups from Turkey and Europe. We also provide courses on semah (ritual dance) and saz (lute-like instrument) so as to transmit Alevi culture to younger generations. 


4. Belief Services: EACC also invites dedes from Turkey and Germany to organize cem rituals in London. In the year 2010, we organized 9 cem rituals in London. By providing funerals services, the EACC meet another most significant need of Alevis living in the UK. In the year 2010, 90 funeral ceremonies were organized in the EACC. 


5. Media and Public Relations Services: We regularly prepare media-releases to inform wider public about our events and services. In 2010, we commenced a new associational bi-lingual journal and internet-based radio and TV channels so as to increase public awareness about Alevism. You reach our web address (www.alevinet.org). (cemevi@live.co.uk)

6. Charity Sales: We organize charity regular sales to rise funding to provide daily free lunch to our elderly community members and to sponsor low-income Alevi students in Turkey. 


7. Cultural and Political Lobbying: In cooperation with Alevi Associations in Turkey and in Europe, we are lobbying in Europe to overcome difficulties of experiencing and practicing Alevism in Turkey. We do also work for developing a good inter-communal dialogue with other communities living in London.  


As a result of geographical distribution of Alevis living in the UK, EACC encouraged the establishment of new Alevi Cultural Centers in Glasgow in 2007, Coventry in 2010, South London in 2011, Croydon in 2011, Bournemouth in 2011, Harrow in 2011 and Nottingham in 2012

� It is also interpreted as follows, be master of hand as be master of what you produce with your hand, namely, your labor; be master of your tongue as to preserve your culture; be master of your loin as be responsible about your children. 



* The Muslim Calendar is a lunar calendar consisting of 12 lunar months in a year of 354 or 355 days. This calendar is not synchronized with the seasonal change. With an annual drift of 11 or 12 days, the seasonal relation repeats about every 33 Islamic year. Therefore, the celebrations or commemorations based on the Muslim calendar come 11 days early in every Gregorian year.  
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