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ABSTRACT

HOPA HEMSINLIS: HISTORY, LANGUAGE AND IDENTITY

Nese Kaya
Cultural Studies, MA, 2014
Thesis Advisor: Leyla Neyzi

This thesis aims at studying with the Homsetsnak/Hemsince speaking Hopa
Hemsinlis with a focus on their history, language, culture, and ethnic identity with the
use of ethnographic data and oral history interviews. My analysis focuses on how Hopa
Hemsinlis construct their past at the present, as well as the already existing studies on
Hemsin history within a discussion of history writing in general. This study also
describes the history of Hemsince focusing on the language ideologies held by Hopa
Hemsinlis in addition to the processes having impact on the use of Hemsince. In this
study, it is depicted that Hemsin history and language are resorted as sites for ethnic
identity negotiations and discussions by researchers as well as Hopa Hemsinlis.
Although there have been endeavors to attain Turkish and Armenian origins to Hopa
Hemsinlis, which still continue today, Hopa Hemsinlis exhibit a strong sense of

Hemsinli identity.

Keywords: Hopa Hemsinlis, Hemsin history, Hemsince, language ideologies,

ethnic identity.
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OZET

HOPA HEMSINLILERI: TARIH, DIL VE KiMLIiK

Nese Kaya
Kiiltiirel Cahismalar MA, 2014
Tez Damismani: Leyla Neyzi

Bu tez, Hemsince konusan Hopali Hemsinlilerin tarihini, dilini, kiltiiriinii ve etnik
kimliklerini etnografik veri ve sozlii tarih miilakatlar1 kullanarak onlarla birlikte
calismay1r hedeflemektedir. Bu ¢alisma ayni zamanda Hemsincenin kullanimini
etkileyen siireclerin yani sira Hopali Hemsinlilerin sahip oldugu dil ideolojilerine
odaklanarak Hemsincenin tarihini anlatmaktadir. Bu c¢alismada, Hemsin tarihi ve
dilinin hem aragtirmacilar hem de Hopali Hemsinliler tarafindan kimlik kurulumlar1 ve
tartigmalar1 i¢in basvuru kaynagi oldugu gosterilmektedir. Hopali Hemsinlilerin
kokenini Tirkliige ve Ermenilige dayandirmaya yonelik giinlimiizde de devam eden

cabalar olsa da Hopali Hemsinliler Hemsinli kimligine giiclii bir baglilik gosteriyorlar.

Anahtar sézciikler: Hopali Hemsinliler, Hemsin tarihi, Hemsince, dil ideolojileri,

etnik kimlik
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PREFACE

[ frequently think that if there were not encounters of people with others who have
different ethnic, linguistic and historical backgrounds, the nationalist ideologies of the
nation states would be more successful at the production of national languages,
cultures and even persons. One such is my encounter with Ilden whom I first saw
confronting the jokes of some people attributing Laz ethnicity to her, for she has a long
nose. Long nose and being a Laz is a stereotypical association in Turkey. '
Confrontations such as these occurred many times during my years of friendship with
Ilden. Not making the jokes on her nose an issue, but taking them seriously, llden has
always provided detailed explanations until the jokers regretted their jokes. In her
short lecture, she always states that she is not Laz but a Hemsinli; that Laz people and
Hemsinlis live in the same place, in the county of Hopa in Artvin, that Hemsinlis speak
a language called "Homsetsnak" by its speakers; that they have a dance called
"Hemgsin Horonu" which everybody would like to learn when they see it. She further
states that she is of Armenian origin though not all Hemsinlis accept this. Much later, 1
was going to learn that Hemsinlis introduced themselves as Laz when they are outside
their hometown. She provides evidence for Armenian origin, which is burying the dead
with a coffin, which is not a Muslim tradition at funerals. She concludes that because
Hemsinlis have such a burying ceremony, which is a Christian tradition, her Hemgin
Armenian ancestors converted from Christianity to Islam. Like Ilden's joking friends, I
had not known either one word of Ilden's narrative, or the existence of a group of

people called Hemsinlis until [ met her in the late 1990s.

"In Turkey, it is a very much common prejudice that if a person is from the Black Sea
Region, most probably she is a Laz and most of the time being a Laz does not refer to a
different ethnicity but reduced to Turkish citizens who live in the Black Sea Region and
who have a different Turkish accent. The people in Turkey generally use the name
"Laz" refering to all inhabitants of Turkey's Black Sea provinces associated with certain
social stereotypes.

IX



In the summer of 2010, we decided to spend some time in Ilden's village
Cavuslu in Hopa. She had always been telling us how beautiful her village was and
referred to the people there with expressions of passion and joy. Before heading for
Hopa, we traveled to southeastern Turkey. Finally, we took a bus from Van to Artvin
with the tiredness of travelling. I thought that I was not very motivated to see one more
new place even if it was my friend’s hometown. However, when I saw the Zigana Pass
with an exceptional view of enormous pine trees hidden under the foggy sky, I felt
refreshed. Having spent fifteen days in dry territory in the heat of Southeastern Turkey,
encountering rainy and cool weather with a view of the amazing Kackar Mountains
covered with fog fascinated me. My cheer with the cool weather was accelerated when
Ilden made me listen to a piece of horon music. I thought that such music could be born
only in a place like this. It seemed to me that it contained a melody running from the
base of the voice to the top reaching to soprano level with the sharp voice of bagpipe
being analogous to the rough mountains rising to the infinity of the clouds. These
formidable mountains with fast flowing water streams and the songs living here
reminded me of the comparison between the Nile River and the Euphrates.

Ilden's mother and sisters welcomed us to their house, which is situated on a sharp hill
covered with tea bushes. Her father was not at home but abroad as he works in a
transport company as a truck driver.

The first morning, while we were having our breakfast, the women in the village came
to the house having heard that Ilden had some friends visiting their village. That
evening, these women visited us again and when they went back to their houses it was
almost morning. They frequently asked why they should go home, as their husbands
were not home. Since most of the men in the village work as truck drivers, they are
frequently out of the town. During the whole night, the women told us stories. Due to
my presence, they told these stories twice, first in Hemgin language then in Turkish so
that I also could understand. Each of these stories was based on true stories they
experienced in tea delivery places, while shopping or during encounters with people
outside of Hopa. They said that they would like to tell the stories in the Hemsin
language as otherwise the stories were not funny. While telling their stories they were
standing up as if they were on stage performing, making everybody laugh.

Another night Ilden told me that we were going to go out. I was surprised. Where would
we go in a village or even in Hopa? I did not think much of it and waited. In the

evening a minibus came blowing a horn crazily. Ilden told me that it was time to go. In



the minibus there were only women, including the driver whom everybody claimed to
be a very crazy driver. On the way back everybody was drunk in the minibus. One
started to sing a song in Hemsince and all the others listened. The song sounded very
mournful. Later on I learned that the name of the song is Havas Ali Meralets and it is
the lament of a woman who could not come together with her love. That night we came
home around four in the morning. I was bewildered seeing the door left open for us to
enter the house and not seeing a father waiting with frowning eyebrows.

1 spent only a week there but had the chance to see two wedding ceremonies and to do
family visits (It was Ramazan Holiday). Thus, [ had the chance to visit my friend’s
grandparents and many relatives. The wedding ceremonies lasted until the morning,
with everybody dancing horon. There is a dance called “Hemgin Horonu,” which is
different from the other horons in the Black Sea Region. The horons were the liveliest
part of the wedding night. People danced in groups in a circle. The group had a leader
of the horon who gives the commands to the dancers to organize the arm and feet
movements as well as to cheer the dance group and the bagpipe player. In the
meanwhile, visitors ate and drank in the wedding house.

The other wedding took place in a wedding house in the city. Everything here was
scheduled in regular wedding party fashion with time spent on the marriage ceremony,
marriage gift, wedding cake, and dancing. The place was too small for the crazy dance
of the Hemsin people.

Having spent the daytime trekking along the sharp mountains and tea lands and having
teatime chats with the warm welcoming women, we left the village with sadness. |

hoped to return to that small place for I saw it as a small wonderland.

This story narrates my first encounter with the Hemsinlis. My depiction of the first
impressions of Hemsinlis and their cultural practices might be criticized for rendering
them "exotic" and "other" when we also consider my seeming fascination with the
natural beauties around the region, Hemsin Horonu, the warm welcoming people, and
the Hemsin language. However, this was more of an endeavor to get to know an
otherized or silenced group of people from the same region I was born in, but about
whom I heard very late in life. Having been more informed about the Hemsin language
thanks to my work on the Hemsin language and the ridiculous but influential histories
written by Turkish nationalists, my curiosity and aspiration to study Hemsin history and

language increased. In the summer of 2012, we started a project on the Hemsin
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language with the aim of documenting the Hemsin language as well as writing a
grammar book of Hemsin with two linguists (Songiil Glindogdu and Markus Pochtrager
at Bogazi¢i University), along with Hikmet Akgcicek and Mahir Ozkan in HADIG.?
Added to this was my search and struggle for social justice in my country, which does
not have good records of democracy, human rights, and freedom especially for
identities other than Turkish Sunni Islam.

This first visit of mine can be seen as a first step to the field, being precursor of
many others. As for the story, it not only narrates what impressions I obtained from the
Hemsinlis as a "visitor" totally foreign to Hemsinlis, but also depicts the beginning of
the process of my own transformation; from then on I took different positionings
starting from being a friend on to a researcher in the field and finally, a thesis writer at
the desk afterwards.

Most important is my changing approach to the culture concept and to language.
At first, I couldn’t restrain myself from seeing them from a bird's eye view from which
they are seen as detachable, portable, a product of a community, even a commodity that
circulates in the marketplace, including the academic market. Such an approach can
easily be rejected immediately, but as a bird's eye view cannot reflect upon its own
view but only on others such a positioning is hard to avoid, especially for novice
students of anthropology. The particularities, differences and contestations among the
Hemsin community regarding history, language, culture and how these are reflected
upon enabled me to see that I was perceiving Hemsinlis as exotic others who had a
totalizable, homogenous and timeless culture, language and history. Throughout my
research, the word "process" has a due emphasis rather than "results" or "products," and

I consider my own changing positionings and approaches as a process as well.

? The Organization of Research and Preservation of Hemsin Culture
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CHAPTER I: INTRODUCTION

Geldi bir kara duman Black clouds covered the sky
Daglarun arasina And the mountains
Kaderum da benziyor 1t is the black clouds
Dumanun karasina My fate follows
(Anonymous)

The Pontic Mountains rising out of northern Turkey draw a natural line parallel to
the southern shore of the Black Sea. Between the coastal Black Sea and the Pontic
mountains lies a strip of land containing the present day Turkish provinces of Trabzon,
Rize, and Artvin.’ This land, called the eastern Black Sea region in Turkey today, and
which encompasses a succession of parallel valleys running south to north, from the
rough mountains to the coast, has been populated by numerous communities, one of
which is known as the Hemsinlis. It is in one of these valleys that the legendary capital
"Tambur", later "Hamamasen" and "Hemsin" was located, if it existed at all. Historically,
the Hemsinli lived in the highlands of this region.* However, due to migrations for
different reasons throughout the centuries, Hemsinli settlements have extended beyond
the boundaries of the traditional district. Today, the Hemsinlis live in an area stretching
from the Cayeli county of Rize as far east as the Georgian border of Hopa county in the
province of Artvin in Turkey. The Turkish speaking Hemsinlis, known as Rize or Bas
Hemsinlis, are mostly settled in Rize (in the counties of Cayeli, Pazar, Ardesen, Hemsin,
Camlithemsin and Findikl1).” Further east are Hopa and Borgka counties of Artvin where

Turkish and Homsetsnak/Hemsince speaking bilingual Hemsinlis live.® Today, there are

? See Map 1. Turkey.

* See Map 2. Historical Hamshen and Hemshin Kaza.

> See Map 3. Rize Hemsinlis settlement.

%See Map 4. Hemshin villages in the province of Artvin.



also Hemsinlis settled in the county of Akcakoca in Diizce and Karasu county of Sakarya
in addition to a significant number of Hemsinlis living in cities such as Istanbul, Ankara,
Bursa, and Eskisehir.” Today there are also Hemsinlis living in Krasnodar in Russia and
in Kazakstan and Kyrgyzstan.

The Hemsin community [ worked with in this thesis is the Homgetsnak/Hemsince
speaking Hopa Hemsinlis. Despite numerous experiences of exile and the cultural and
linguistic assimilation projects of Turkey, Hemsin people have preserved most of their
cultural and linguistic heritage constituting a unique group identity within the diversified
ethnic and linguistic context of the region.

There is very little research on the Hemsinlis. The available ones, except for a
few, are influenced by the nationalist policies of the Turkish Republic, if not in its direct
service. There is some research conducted by Armenian researchers, but these are in the
Armenian language. Without exception, existing research gives utmost importance to
revealing the origins of Hemsinlis through the existence of Homsetsnak, the language
Hopa Hemsinlis speak. These studies, even the most thorough and nonnationalistic ones,
follow a positivistic approach to history disregarding the contemporary subjectivities,
positionings, and self-reflections of the Hemsinlis. As for the Hemsin language, there are
only a few linguistic studies of the Hemsin language focusing on the similarities or

differences between Armenian and Homsetsnak. ® However, Turkish nationalist

Bert Vaux groups Hemsinlis into three according to the languages they speak. According
to Vaux's categorization, Hemsinlis are categorized as Western (Turkish speaking Sunni
Muslim) Hemsinlis living in Rize, Eastern (Homgetsma speaking Sunni
Muslim)Hemsinlis living in Artvin, and Northern (non-Islamized Christian speaking)
Hamgen Armenians living in Georgia and Russia today. When needed to refer to
Hemsinlis living in different regions we will use the categorizations attributed by the
Hemsinlis I studied with, which are "Rize Hemsinlis" and "Hopa Hemsinlis" (Vaux,
2007, p.257). Hemsin-ce. -CA is the suffix driving language names out of nation names
in Turkish. Hemsinlis call the language they speak as either "Hemsince", Hemsilce, or as
"Homsetsnak" in Hemsin language.

7 See Map 5. Hemshin settlement in western Black Sea areas.
® Bert Vaux, 2007. "Homshetsma: the language of the Armenians of Hamshen" in In

Simonian, Hovann H., (Ed) The Hemshin: History, Society and Identity in the Highlands
of Northeast Turkey. (pp. 353-388) London and New York: Routledge.



researchers the to try to degrade the Hemsin language by rejecting its existence.

The  socioeconomic  development, technological advancement, and
democratization in the global world in recent decades set the stage for a recontestation of
nation-states. More influential than this enthusiastic view of globalization as bringing
democracy to the multicultural states has been the failure of nation states in
homogenizing different ethnicities having faced the mobilization of people for cultural
recognition, autonomy, or separateness. The era of nation-states with all their coercive
apparatuses to assimilate different ethnicities has seen the struggles of Quebecois in
Canada, Basques in Spain, and Kurdish people in Turkey, Iraq, and Iran. The Turkish
Republic, having failed to erase the different ethnicities, had to loosen homogenizing
pressures in the last decade, after a war against Kurdish Movement lasting thirty years. It
is in such a context that identity-based movements of other ethnicities for ethnic, cultural
and linguistic recognition have increased in Turkey. Hopa Hemsinlis, whose existence
has been discounted by the Turkish state, are among these ethnicities, though they are in
the very beginning of this process and smaller in number compared to the Kurdish
people.

For my thesis, I seek to study with the Hopa Hemsinlis who are frequently
referred to as "the mysterious people of the Black Sea Region" and whose history is
viewed as "an absence, lack, or incomplete" and whose language is viewed as
"agglomerated, oral and deficient" for many Hemsinlis as well as researchers.

It is not my purpose in this thesis to reveal "the mystical" and complete "the
absence" by reconstructing the history of the Hemsinlis or determining their ethnic
origins. I do not have an aspiration for "reality," "fact" or "truth" either, for I believe
these are situated in the very historical and social context in which they occur, mutating
into stories no differing from any other legendary myths told at the present time.

What I aspire to do in Chapter 3 is to understand what interests, dreams and
desires the Hopa Hemsinlis have in relation to their present constructions of their past and
identity at present, and to investigate in what way the knowledge of this past penetrates
into these constructions. In order to do this, I present the global and local context for the
increasing interest in Hemsin history as well as identity politics in recent years and

analyze the life histories of Hopa Hemsinlis focusing on their interest in finding out their



past, adding my own ethnographic observations. In this chapter, 1 also aim to
problematize history writing in general in relation to official nationalist histories which
exclude and silence any ethnic "other" including the Hemsinlis, as well as all the
endeavors to attribute a past not their own to the Hemsinlis. For this, I examine the
available works by Armenians as well as by Turkish nationalist historians and local
Hemsinli researchers.

In line with my criticisms of the already existing approaches to Hemsin history, in
Chapter 4, I turn to the Hemsin people in order to understand why they need a written
history of their own, if they do so at all. In this chapter, I present the accounts of the Hopa
Hemsinlis I interviewed to see how and to what extent the knowledge of the past exists in
the collective memory of the Hopa Hemsinlis and how they use this knowledge in their
meaning-making process in their present lives. In this chapter, I write Hemsin history
with the Hemsin people producing historical knowledge based on the knowledge they
have in their collective memory.

In Chapter 5, I go over the history of the Hemsin language describing how it has
been preserved up until today. I also present the context, which prepared the dramatic
decrease in the usage of Hemsince since the foundation of the Republic of Turkey. It is
again in this chapter that I dwell on the spaces in which Hemsince has been spoken, the
reasons for the decrease in the number of these spaces in line with the language
ideologies of the Hopa Hemysinlis and the Turkish modernization process.

To sum up, in this thesis, I present an ethnographic analysis of the Hemsin
history, language and identity based on oral history interviews with Hopa Hemsinlis. This
thesis is the first study of Hemsin history, language and identity based on the stories of
Hopa Hemsinlis through which we learn their own constructions of notions of self,
belonging, ethnic origins in their own personal times rather than national/official

constructions of history and ethnic as well as linguistic identity.



CHAPTER II: METHODOLOGY

To overcome lies in the heart, in the streets, in the books
from the lullabies of the mothers
to the news report that the speaker reads,
understanding, my love, what a great joy it is,
to understand what is gone and what is on the way.
Nazim Hikmet

I believe that my entry into the field for my research started with the encounter
with Ilden whose story I told in the preface. Although this encounter became a story with
a beginning and end when I decided to study with the Hopa Hemsinlis, I consider it a
preparation period for my fieldwork. Portelli states "field situation is a dialogue, in which
we are talking to people, not studying "sources"(Portelli, 1990, p.10). Similarly, my
encounter with Ilden started a dialogue, which I have continued to the present and which
for the purposes of this study will end when I write the last words of this thesis. Therefore,
the story goes on from when I left Hopa, which I saw as a small wonderland with the
hope of visiting again.

The second time I went to Hopa was different in purpose, for it included making
observations, doing interviews and video recording in addition to participating in
everyday life. When I went to Hopa with these purposes the second time, I lived with
Ilden's family for ten days. It was in October 2012. I interviewed twenty-one people. 1
conducted interviews mostly in people's houses, cafes, the house where I stayed, and
sometimes in the tea fields as well as gardens also became places to do interviews.

The people from the village I was staying in, Cavuslu already knew that I was
studying the Hemsin language and trying to learn it. To the others I said that I was
working on Hemsin culture and language. In the interviews, to start the dialogue, I asked

them if they could talk about their lives. During the course of the interviews, I asked



specific clarification questions, or some questions to learn the things I would like to be
knowledgeable about such as what their grandparents doing, or if their children speak
Hemsin. I mostly preferred to leave the floor to the interviewees but there were many
cases where I talked about my own past experiences, or spoke for several minutes to
console those who were talking about their problems. In other cases, we ended the
meeting without me uttering a word. An examplar interview is given in the Appendix A.

Portelli signals the joint formation of the relationship between the "observer" and
the "people" with whom we study. He states "Oral history does not begin with one
abstract person observing another, reified one, but with two persons meeting on a ground
of equality to bring together their different types of knowledge and achieve a new
synthesis from which both will be changed" (Portelli, 1990, p. XI). I agree that each
meeting produces a new synthesis thanks to different types of knowledge people have
and depending on the very context of the meeting even when the same two persons have
different meetings. However, unlike Portelli, I believe that no two persons "meet on a
ground of equality," for each relation encompasses unequally distributed power relations
constructed on different bases. Being aware of this but at the same time seeing that it is so
in everyday relations we set up in our lives, I always tried to let my meetings proceed
with my agency being shaped by the persons I was talking to and mine shaping theirs in
turn.

In addition to the interviews I conducted, I should mention how I took part in the
everyday practices of Hopa. I believe that it was a great chance for me to live with my
friend's family. My relation to this family dates further back than my thesis research. My
family and Ilden's family now know each other, they make family visits to each other in
Istanbul. When Ilden's family comes to Istanbul, they stay in my house. Hence, I can say
that with this family I was an insider to some extent and in the Cavuslu village, I was "an
adopted" child of Ilden's family. The Hopa Hemsinlis refer to people who are not
Hemsinli as "yabanci" (foreigner). When people were introducing me to new Hemsinlis,
they were saying "Yabanci degil. Goniileyin agg¢ik e" (She is not foreigner, she is
Goniile's daughter). Thanks to this kind of relationship, I did not have any difficulty in

reaching people. Moreover, I could participate in every kind of activity people were

? Italics is my emphasis.



involved in, such as "altin giinleri" (gold days)', visiting relatives, going to the fields to
prepare firewood for the winter, to harvest tea and so on. Therefore, except for
conducting oral history interviews, which I take "as a form of ethnographic research" as
suggested by Neyzi (1999a), in the village I was doing everything the other people at
home were doing, which can be considered "participant observation". I can conveniently
state that I was in the field “physically and ecologically” and “close to Hopa Hemsinlis
while they were responding to what life does to them going through the same steps with
people which can be considered as the hallmark of social/cultural anthropology
(Goffman, 1989, 125).

That I was taken as an "insider" helped me and the people retain the potential
dialogical language with dispersed authority (Clifford, 1983:133). This I believe enabled
us to experience meetings as learning situations. I as a novice researcher was learning at
every moment, which is not hard to expect. However, as a researcher or somebody
coming from Istanbul, I also was seen as a source of knowledge, which means people
were "learning" things from me. For instance, people, especially the young, were asking
me how they could learn English, how to prepare for university entrance exams and so
on. More significant than these, is when I saw changes in their perception of what I was
doing there. Some of the Hemsinlis told me that I could not study Hemsin language
because it was not a language since it did not have an alphabet. The same people were
later asking how our studies were going and whether we wrote the alphabet, not hiding
how content they were that I was studying the Hemsin language. While in the beginning
for some Hemsinlis the Hemsin language was not considered a "language," it gained the
status it deserved after a point.

After fifteen days in Hopa, I came back to Istanbul. I consider this period as a
continuation of my fieldwork including the process of transcription of the video records
of the interviews in Hopa. I transcribed all the video recordings in which I had a chance
to see myself in the field from the bird’s eye view. Of course, I found many things to be

aware of such as background noise in the recordings.

' Altin giinleri (Gold days): Women gather in each other's houses, to save money. Each
takes a predetermined amount of money or gold to the person they visit so that finally
each gets the total money they have paid. During these gatherings, they eat and chat for
hours.



I studied these data while at the same time reading written sources about the
Hemsinlis. Having read these sources, and seen the distortion of Hemsin history and
language by people with nationalistic interests, I decided to add a section on the history
of the Hemsinlis to my thesis.

Like Portelli, I could focus on the "imaginative errors" expressing "the shared
subjective dreams and myths", but in my case the imaginative errors I came across did
not belong to the people I decided to study with (Portelli, 1990, IX). Rather, they
belonged to the writers in the service of the Turkification projects of the Cembalist
Republic. Therefore, I decided to run to the Hemsin people again to check if these errors
are reflected in their discourse with the idea of using oral history as my conceptual
framework.

In February 2013, I went to Hopa again. This time I conducted meetings with
Hemsinlis from different villages and small towns in Hopa such as Basoba, Sarp, and
Kemalpasa including Hopa town center. This time I stayed for a month in Hopa. During
this time, I got more engaged in the everyday life of the Hemsinlis in the village. During
the wintertime, most of the women do not have anything to do but housework and
visiting each other since it is neither tea harvesting time, nor the time for transhumant
pastoralism. Therefore, I had more of a chance to spend time with the Hemsinli women
having tea time chats, visits, and spending time in downtown Hopa. After a month, I
came back to Istanbul with the video recordings of the meetings with twenty-two
Hemsinlis and further observation notes.

During this whole time from September 2012 to today, I have participated in
some of the cultural activities HADIG organizes in Istanbul. These were panels on
Hemsin history and language, on nationalism and ethnicity in the context of Turkey,
various gatherings with different topics such as Hemsin cuisine, meetings of the Hemsinli
elderly, brunches, picnics, short trips. The members of the organization were actively
attending to these gatherings. In these meetings I was generally asked to video record
since | had a video camera. In this way, while helping them, I was having the chance to
record them as an insider. During this time, I was also following the discussions on the
facebook page of the organization. Thanks to the Hemsinlis working in the organization,

I came to know a lot of Hemsinlis living in Istanbul. I conducted interviews with nine of



these Hemsinlis. I also met with some Hemsinlis living in Sakarya and Izmit, having
conversations with them on being from Hemsin, Hemsin history, language and identity.
Moreover, HADIG has a facebook page, on which there are always hot debates on being
Hemsinli, the origins of the Hemsin people and on the past of the Hemsinlis. I was also
following the discussions on this page. Most of the time I was an observer, remaining
silent. However, sometimes, I could not help participating in hot debates regarding
language when some Hemsinlis stated that there is no Hemsin language. I believe that
this page and the views and approaches of Hemsinlis from different regions regarding
Hemsin history and language helped me a lot in the analysis I make in this thesis though I
do not use the data from facebook directly. These discussions on facebook enabled me to
see the different positionings of Hemsinlis living in different regions in Turkey. Hopa
Hemsinlis belong to the Hemsin community as Hemsinlis not as Turks as opposed to the
other Hemsinlis living in Western Anatolia or in Rize Camlihemsin. Although I did my
fieldwork in Hopa and interviewed only Hopa Hemsinlis, I attained knowledge about the
other Hemsinlis and of their identity constructions thanks to these discussions.

I conducted interviews with 51 Hemsinlis, which took a lot of time and effort to
transcribe. I then started to work on the life histories in the transcribed data. Geertz states
that the ethnographic account rests “on the degree to which he (the ethnographer) is able
to clarify what goes on” in a particular “culture” and “understanding a people's culture
exposes their normalness without reducing their particularity” (Geertz, 1973, p. 8-9)
During my study my aim has never been to describe only what I observe following the
“cultural relativism of the Malinowskian model” in the fieldwork "formulating laws
regulating the lives of people which they have probably never formulated themselves,
certainly not with the clearness and definiteness which they have to the mind trained by a
more complex civilization" as “magician anthropologists” did in the early 20th century
(Clifford, 1983, p.122; Stocking, 1992, p.35). Therefore, during my data analysis process,
I have always been in contact with my Hemsinli friends, asking what they think about my
deductions and consulting them throughout the whole process. I have checked all the new
information I learned from the written sources with the aim of understanding what
Hemsinlis think about these. This kind of approach I believe helped me not to make

misinterpretations but also allowed me to avoid "relativism and totalization" which has



been criticized much in ethnography. Moreover, it made this study a collective work
comprised of "partial, locatable, critical knowledges sustaining the possibility of webs of
connections called solidarity in politics and shared conversations" epistemologically,

although I should admit that the final form of the story belongs to me (Haraway, 1988,
p.584).
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CHAPTER III: HISTORY: KIMANAQ TA? HOZAIK!"

"Those in power write the history, while those who suffer write the songs, and, given our
history, we have an awful lot of songs."

Frank Harte'?

Hemsin people have created songs from time immemorial rising as clamor from
the soaring mountains in the Eastern Black Sea Region. However, their history is
rendered inscrutable in these dark and foggy mountains since there are few written
sources and nationalist historians distort what exists. In addition to the ideologies and
pressure of the Republic of Turkey to build a homogenous nation state promoting the
assimilation of different ethnic and religious groups, the scholars in Turkey, including the
local researchers, who are of Hemsinli descent, suggest that Hemsin people have Turkish
roots.”> Songs that people have been singing in the fields, wedding ceremonies, in
mountain pastures entered the public sphere when a Laz singer, Kazzim Koyuncu,
introduced songs in Hemsin to the peoples of Turkey for the first time.'* While many

people in Turkey came to know the existence of Hemsinlis and the Hemsin language

""Do you hear? We are here!
' http://www. jerryoreilly.net/folk_icons/frank_harte.html
1 11 is a Turkish suffix meaning "from" a specific place, or area.

'* Kazim Koyuncu (1971-2005) was a singer, songwriter and Laz activist from Hopa in
Artvin province. The Laz people are an ethnic group in the Black Sea Region in Turkey.
They speak Lazuri, a Caucasian language. In recent years, Laz people actively negotiate
their ethnic identity, and document their language with the aim of standardization.
Hemsin people frequently refer them to with their work activism in identity claims and
language documenting.
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upon hearing these songs, many Hemsinlis started to discuss their ethnic identities
publicly in the subsequent years. These songs and discussions challenge the mono-ethnic
and religious ideologies of the Republic of Turkey, the historians who buttress to these
ideologies, and "history writing" in general."’ It has now become impossible to silence
the fact that there are Hemsin people who are of different ethnic origins other than
Turkish, who speak a different language and who are in search of their past which has
been hidden in the thick haze of silence. The words of a Hemsinli woman, Halime below
challenges those who believe that they have written the history of the Hemsin people,

indicating the pursuit of knowledge of one's past:

H: I mean, I think, we do not exist in the history. Sometimes I get
doubtful. I mean, don't we have any traditions; don't we have anything that we
can pursue?'® (Halime, 53)

The historian Anne Elizabeth Redgate suggests that the paucity of written
histories of the origins of Hemsin people is due to the fact that Shapuh and Hamam
Amatuni, the leaders of the migrants to whom the origins of Hamshen are attributed,
lived in a society in which oral tradition was strong (Redgate, 2007, p.11). However,
living in a society having oral tradition might have also augmented the transmission of
past events and experiences to the subsequent generations though it might be reason for
not having written sources. It might even be one of the factors helping Hemsin people
preserve their cultural heritage and language despite all the assimilation policies they
have undergone.

The problematic situation regarding the history is more elusive and complex than

"> Some of the reasearhers who write the history of Hemsin people in line with Turkish
nationalist history will be referred to in relevant sections. The most widely known one is
Fahrettin Kirzioglu's works which are referred to by many other local historians, and
taken as clssic work on this topic. (Kirzioglu, F., 1974; 1994; 1998 Kirzioglu, F., 1994;
Aric, S., 2008; Giindiiz, A., 2002; Sakaoglu, M.A., 1990, Yilmaz, R., 2003; Yilmaz, S.,
2012.)

' Original:
H: bizim simdi soyle bisey diisiinliyorum e tarihte hi¢ bi yerimiz yok bazan siiphe
ediyorum yani hi¢ mi gelenegimiz yok hi¢ mi bi seyimiz yok hani siirdiirebilecegimiz bi
seyimiz yok
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simply not having written sources on the origins of an ethnic group. The problem is the
huge blank in the subject of the Hemsin people in the currently existing picture in history
and the endeavors to fill this blank adjusting it to the hegemonic story with distortions.
Hence, further more feasible explanation for the scarcity of the resources on Hemsin
history is the argument that history is written by the victors, and that the Hemsinlis were
not involved in a war as Redgate states, and for centuries survived as vassals of other
powers such as the Armenians, Byzantines, and the Karakoyunlu and Akkoyunlu
Turkomans as Simonian states (Redgate, 2007, p.13; Simonian, 2007, p.26).

Trouillot states, "History is the fruit of power" which is never transparent,
invisible and constitutive of the story and any historical narrative is a bundle of silences
(Trouillot, 1995, p. XiX, 40). What Halime states not only raises voice into these
silences but also brings transparency to the invisible constituents of historical stories
written in the Republic of Turkey. Trouillot further states that as a social process, history,
involves peoples as agents, actors, and subjects. The inequalities experienced by the
actors in a historical process create uneven historical power in the inscription of traces.
The sources that are based on these traces favor some events over others, includes some
over other many, which are excluded. Hence, "some peoples and things are absent of
history, lost, as it were to the possible world of knowledge..." and this absence itself is
highly related to power both in the social process and process of history writing, and
hence "is constitutive of the process of historical production (Trouillot, 1995, p.40).
However, in the last two decades, Hemsinlis decided to end this absence and silence by
either their works on Hemsin history and language or by the political desire for

recognition of some Hemsinlis especially for the last ten years.

3.1. Why Do Hemsinlis Need History?

In the recent discussions, one of the most frequently referred lacks regarding the

knowledge on Hemsin people is history, the knowledge of Hemsin past. Due to the long
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lasting silencing and huge blank regarding the Hemsin people in history, in recent
discussions in the social media, in news about Hemsin people and in some researches,
Hemsin people are frequently referred to as the "mysterious", "mythical" people of the
Black Sea Region. For example, a newspaper article about Hemsin people is titled
"Karadeniz ‘in Gizimli Halki" (The Mysterious People of the Black Sea) referring to
Hemsinlis. Also, the first counter Turkish nationalist history work on Hemsinlis by Levon
Hagikyan was translated into Turkish with a title "Hemsin Gizemi" (The Hemsin
Mystery) while the original title is "Ejer Hamshinahay Patmutyunits" (Pages from the
Hamshen Armenians). Hence, Hemsin people including the local researchers have been
growingly interested in finding out their origins and solve this "mystery" of the
Hemsinlis."”

In 2012, HADIG'® (the Organization of Research and Preservation of Hemsin
Culture) was founded by Hemsin people living in Istanbul. In May 2014, the
Organization of Sakarya Hemsinlis' was founded. In these organizations, history and
research on the origins of Hemsin people is seen as an absolute must activity to be done
among the members and often raise hot debates in the gatherings and social media.

This interest is also seen in the academic circle both in Armenia and Turkey. Both
Turkish and Armenian researchers who have been reticent on the subject of the Hemsin
for long years have broken their silence. In September, 2005, the Institute of History of
the National Academy of Sciences of the Republic of Armenia and Russian-Armenian
Commonwealth Organization of Moscow organized a conference on "Hemshen and
Hamshen Armenians" in Sochi. In November 2013, Hrant Dink Foundation organized a
conference on Islamized Armenians with the cooperation of Bogazi¢ci University, and

contribution of The Benevolent Malatya Armenians, Culture and Cooperation

7 Article on Hemsin people in Agos newspaper, lastly reached on 24/07/2014:
http://www.agos.com.tr/haber.php?seo=karadenizin-gizemli-halki&haberid=6096

Levon Hagikyan, Hemsin Gizemi: Hamsen Ermenileri Tarihinden Sayfalar, translated
and edited by Bagdik Avedisyan (Istanbul: Belge Yayinlari, 1996; 2nd rev. edn, 1997)

'8 Hemsin Kiiltiiriinii Arastirma ve Yasatma Dernegi

' Sakaryali Hemsinliler Dernegi
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Association in Istanbul. For the first time in Turkey, research papers on Hemsin people
were presented in this conference by Armenian, Turkish, and Hemsin researchers, which
in turn increased the debates on the origins of Hemsin people. This affinity is common
among the young Hemsin people as well, as the extract from a 32- year-old Hemsin

woman illustrates:

E: We are of Hemsin race; I mean there is a race called Hemgsin. One
wonders the racial relation between this language and Armenians, Armenian
language. I mean, to take a weight off our mind, I mean I think we should know
the history. I mean it is important to know who Hemginlis really are. There are
many stories around, many events. They talk about events happening in these
and those times. On what are these based? I mean everybody would like to
know his or her birth. I mean would not you like to know your birth date. Would
not you like to know where your life started? This is something like that. I mean
our beginning is important. I think it should be known.”’ (Esin, 32)

In this extract, Esin considers knowing one's origins as significant making an
analogy between an individual's life and the history of Hemsin people. She presents
knowing the origins of Hemsin people as important as one to know his/her birthday.
Steedman attributes the desire to know and to have the past to some components of
modern self. She states that history is one of the narrative modes that we inherited from
the 19th century, via which modern self plots and tells their lives. She further compares
history with the modern idea of childhood. In this idea the way childhood is remembered,
the narrative of the self, is a dominant way of telling the story of how the self got to be

the way s/he is (Steedman, 2001, p.75-76). Therefore, the knowledge of the past, here, is

* Original:

E:biz kendi basimiza bi hemsin bi 1irkiy1z hemsince bi yani hemsin denen bi irk var ama
hani bu dilin ermeniyle olan hani ermeniceyle olan benzerligi de hani irksal bi baglanti
oldugunu da insanin kafasinda soru isaretleri uyandirmiyo diil yani o yiizden ee hani
rahatlamak acisindan ee ve bu bu tarz ee simdi ne biliyim hani ne biliyim tarihin
bilinmesi gerekiyo diye diislinliyorum hani insan hemsinlilerin ger¢ekten ne oldugunu
bilmek Onemli bence yani bissiirii hikaye var bissiirii olay var bi iste bilmem kag
tarihlerinden bahsedilen mevzular ve bunun neye dayandigini baslangi¢ yani herkes
baslangicini bilmek ister yani sen dogum tarihini bilmek istemez misin senin hayatinin
nerde basladigini 6grenmek istemez misin bu da dyle bisey yani bizim baslangicimiz
nerdeyse dnemli bisey yani bence bilinmeli yani
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stated to be indispensible in the understanding of the self, of the process of becoming the
way one got to be. Hence, according to Esin's analogy, in order to be able to attain a
group identity to the Hemsin people now, one needs to know the origins and past of the
Hemsin people.

We have noted that in the recent years there has been a dramatic increase in
discussions about Hemsin identity and history. What is the reason for having endeavors
to found organizations, to make researches on Hemsin history, and to make identity
politics recently for a community even the existence of which was unknown by many
only a decade ago? Why is the knowledge of past is taken so much significant and
indispensible at the present in Hemsin community?

One reason is the changing social and political climate in Turkey in recent years.
From the early 1980s to today Turkey has been experiencing a profound transformation,
possibly the most profound since the establishment of the Turkish Republic in 1923.
Since 1923, the foundation of exclusionary Turkish Republic "with a single language and
a single imagined ethnicity", the aim was to build a new, modern nation and to create a
homogeneous national identity with a cultural, integrated identity, and linguistic
commonality superseding all ethnic, religious, linguistic, and cultural identities other than
Turkish and Sunni Muslim (Neyzi, 2002, p. 140, Kiris¢i, 2000, p. 1-4).

However, in the late 20" century, globalization and the arising renegotiation of
the place of nation-state have begun to be less "supreme and sovereign authorities, either
outside or even within their own borders" (Hardt&Negri, 2001:Xi). Although one cannot
know today whether construction of a separate Hemsin nationness will be considered
"one happy day" by the Hemsinlis in the near future, "many 'old nations', once thought
fully consolidated, find themselves challenged by 'sub'-nationalisms within their borders-
nationalisms which, dream of shedding this sub-ness one happy day", as Anderson states
(Anderson, 1991, p.3).

Similarly, Kadioglu states that the most significant consequences of "the process
of globalization is the shattering of homogenous, standardized cultures in an international
order whose main political actors were the nation-states." Turkey, as well had the share
from these international factors. Kadioglu considers the changes in the political dynamics

of Turkey after 1980s a new chapter. The end of Cold War rhetoric, globalization, and the
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internal factors affecting Turkish political structure inaugurated this process of change
(Kadioglu, 1996, p.189-190).

The citizens of Turkey are increasingly speaking out their different ethnic
backgrounds-whether Kurdish, Circassian, Georgian, Chechen, Hemsin, or Laz. 21
Whether officially acknowledged or not, peoples of the Republic of Turkey have moved
beyond many of the principles of Kemalism and Turkish nationalism. The myth of mono-
ethnic Turkish identity was always challenged by oppositional movements, leftist,
Islamic, or ethnic (Neyzi, 2010, p. 15).

The prolonged-armed conflict between the Turkish army and PKK (Kurdish
Workers' Party) can be given as an example as one of the prominent oppositional
movements. The Kurdish Movement since 1990s has created widespread public debate
on human rights, national identity, and democratization in Turkey. The long lasting
rejection of the Kurdish identity by the Turkish state throughout the 20" century resulted
in an increased consciousness about language, oral tradition, music and performance
(Neyzi, 2010, p. 3). The alternative works on Kurdish history, cultural traditions,
language, and identity had impact on the collapse of the myths attributing Turkish ethnic
backgrounds to non-Turkish groups "mountain Turks" for Kurdish people, limiting even
the words "Kurd" and "Kurdistan", for instance (Kadioglu, 2007: 289). Among many
others, Kizilkaya's work on Kurdish oral tradition, Ozgen's on oral history and memory
work of Kurdish identity can be given as examples (Kizilkaya, M., 2000; Ozgen, H. N.,

2003). However, most influential has been the visibility of works of music and literature,

*! For example, on May 17, 2013 Laz Institute was founded one of the aims of which is
improving Laz language. In the opening speech, one of the founders of the institute,
Mehmet Bekaroglu, criticized the Turkish State, blaming the state for banning and
preventing speaking languages other than Turkish. In the same year, Laz language started
to be presented as an elective course in some universities.

(http://www .baskahaber.org/2013/11/laz-enstitusu-kuruldu-lazlar.html)
On the International Mother Language Day, February 21, 2014, the president of the
Federation of Circassian Organizations, Nusret Bas, referring to the recently opened TV
channel broadcasting in Kurdish, asked for a TV channel in Circassian.

(http://www.haber46.com/yasam/27221/dunya-anadil-gunu%E2%80%99nde-cerkesler-
feryat-ediyor!.htm)
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and especially the discussions on "mother-tongue" which became exemplar for other
ethnicities in Turkey showing that it is one of the basic humans rights that one speak their
mother tongue.

As in the case of Kurdish Movement, among the Hemsinli people doing ethnic
activism, much emphasis is given on history, language and cultural traditions. For
instance, the publishing of Diyarbakir Institute for Political and Social Research on
Kurdish mother tongue have been circulating among Hemsinlis. "Scar of Tongue" by
Derince, Coskun and Ugarlar published in 2011 focusing on the consequences of the ban
on the use of mother tongue in education and experiences of Kurdish students in Turkey
was one of these works.

References to Kurdish movement are common also in the discourse of Hemsin
people. Below is an extract from a Hemsin woman, Esma, talking about the impact of
Kurdish movement on the construction of her awareness of being Hemsinli and Hemsgin
language.

E: I mean, when I go to Hopa today, I mean this concept of being a
Hemsinli. That I have become aware of these things is because I have known the
Kurdish people, I mean their struggle. I mean, they have a language; they do
struggle for their language etc. I started to question why we had not had such
similar things, why we had not had such claims. Then in the process of my
membership to the organization I thought it was necessary to contribute to the
culture. Since I thought it was necessary to start with something I delved into
language that much. I realized that Hemsin language was my mother tongue.
Normally, for us, Hemgsin language was a language that we spoke secretly. |
mean until I started the university and saw the struggle of Kurdish people. It
never seemed to me as my mother tongue.”> (Esma, 25)

*2 Original:

E: ya bugiin ben hopaya gittigimde hani bu iste hemsinlilik kavrami aslinda benim bu
seylerle tanismamin biraz da yine benim Kkiiltliriin bi yani mesela kiirtlerin kiirtlerle
tanigmak onlarin hani miicadeleleri mesela hani bak bunlarin bi dilleri var bi miicadele
veriyolar felan hani biz niye dille ilgili bole biseyimiz hi¢ olmamis ya da niye bdyle bi
talepte bulunmamisiz diye mesela o zaman bole diisiinmeye bagladim sonra iste
istanbulda iste dernek siireciyle birlikte bole daha kiiltiire daha da sey katki sunmak
gerektigini hani bi yerinden tutmak gerektigini diisiindiigiim i¢in bu kadar hani dilin i¢ine
girdim hemsincenin hani evet bizim anadilimiz oldugunu kavradim normalde bizim i¢in
normalde iste gizli konustugumuz bir dildi yani bu benim anadilim gibi bi algt hi¢ bi
zaman bana gelmedi yani ne zamanki iniversteye gelene kadar hani o kiirtlerin
miicadelesini birebir {iniverstede gorene kadar
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Esma is a 25-year-old Hemsinli woman who lives in Istanbul. She actively
participates in the social, political and cultural activities in HADIG. In this extract, we
see that she bases her awareness of Hemsinli identity and Hemsin language as her mother
tongue upon her encounter with Kurdish people and their movement. She clearly states
that it was after her encounter with Kurdish people and after she learned about their
struggle that she started to think on being Hemsin, and got aware that Hemsin language
was her mother tongue.

It is significant to note that she also states that before this encounter, Hemsin
language was a language they spoke secretly for them. However, among the Hemsinlis I
had interviews with, there is generally no presentation of the Hemsin language as the
"secret language". I have not come across any story expressing the fear of being heard
when speaking the Hemsin language in the past among the Hemsinlis I had interview to
the extent that we come across in the discourse of Kurdish people. We do not have any
stories like hiding the Kurdish music cassettes when soldiers entered into Kurdish
people's houses, or keeping Sivan Perver cassettes in the shuttle buses in secret.”> The
reasons for this certainly relate to the different socio-political contexts in which Kurdish
and Hemsin people lived through for years, the latter of which will be analyzed in the
following chapters. However, what we see in Esma's account is that she constructs
similarities between the Kurdish people and Hemsinlis as both have languages other than
Turkish and relying on this similarity she constructs Kurdish movement as a model to be
followed by the Hemsin people. This tendency is common most of the young Hemsinlis
who had university education in other cities, and who met with Kurdish people and got to
become knowledgeable about Kurdish Movement. Similar to Esma, a 28- year-old
Hemsinli woman Hasibe refers to Kurdish people, who struggle for their nationhood and

language as she states in the excerpt below:

H: I hope to do something like that because well, I would like it to be
similar to the case Kurdish people do. They defend their nation, their language

» A very famous Kurdish singer, who is frequently referred to in the stories of state
violence against Kurdish people, banning Kurdish music being one king of these violent
oppressions.
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and ask for having education in Kurdish. What you do is something good. (...)

N: I have a few more questions. When you started the primary school, did you
have difficulty since you were exposed to both Hemsince and Turkish? Do you
remember?

H: No, we did not learn Hemsince in writing. We learned both Hemgince and
Turkish unconsciously at the same time. The children among themselves
generally speak Turkish. Well, we did not speak Hemsin- well our language too
much like the Kurds in the East. For instance, they even hardly know Turkish.
They learn it at the school. Our situation was not like that. Yes, we speak
Hemsince at home but we also speak Turkish. It was not only Hemsince. I mean
there was not anything to have difficulty. I remember that our grandmother
always spoke Hemsince with me but it was not as much as the Kurds in the East.

They also know Turkish but they mostly speak Hemsince among themselves.”’
(Hasibe, 28)

I told Hasibe that my thesis is about Hemsin language and culture and this excerpt
follows from our conversation about my study. Hasibe states that she would like to do
something similar to what Kurdish people do. She presents what Kurdish people as
defending one's nation and language asking for education in Kurdish. Then she states that
what I do as well is something good. As we see, this is a direct affirmative reference to
Kurdish movement. Similar to Esma, Hasibe constructs Kurdish Movement as a role
model for the studies on Hemsin and political activism of ethnicity. Moreover, this
excerpt clearly shows that Hasibe not only constructs similarities between the Kurdish

and Hemsinli people regarding their having languages different than Turkish, and even

** Original: H: ingallah ben isterim bdyle bisey yapmak da ¢iinkii hani nasil kiirtler
dillerini milletlerini savunuyolar kiirtce ders mers yapalim falan diyolar iste onun gibi
olsun isterdim ama sizin yaptiginiz iyi biseymis (...)

N: bi ka¢ sorum daha var ilkokula bagladiginda zorlandin m1 hani gitmeden Once
hemsinceye de tiirkgeye de maruz kalmigsindir iste basladiginda zorlandigini hatirliyo
musun

H: yo yani hemsinceyi biz yaz1 olarak 6grenmedik ki hem hemsince hem tiirk¢e fark
etmeden ayni anda Ogrendik kendi aramizda ¢ocuklar kendi arasinda genelde tiirkce
konusuyolar iste dogudaki kiirtler gibi asir1 hemsin sey kendi dilimizi kullanmiyoduk
onlar mesela tiirk¢eyi bile zor biliyolar okulda 6greniyolar hepsini bizimki dyle degildi
evde tamam annemler hemsince konusuyoruz beraber ama yani tiirkce de geliyo pesine
tek basina degil yani dyle zorlamalik bisey yoktu hatirliyorum iste babaannemler hep
hemsince konusuyo hemsince konusuyolar benle yani dogudaki kiirtler kadar da degil
tirkceyi de biliyolar ama ¢ogunluk kendi aralarinda hemsince konusuyolar
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nationality, but also makes arguments about the differences in their knowledge of Turkish
comparing and contrasting the use of Kurdish and Hemsince and Turkish at home. In a
way, what I endeavor to do in this thesis is also done by Hemsinlis to some extent since
they themselves make observations, comparisons and analysis on the political and
linguistic situation of Hemsinlis in Turkey comparing it with the case of Kurdish people.
Later on in Hasibe's story, she states that she had a Kurdish roommate when she
worked in Istanbul and she had Kurdish friends in the university. References to Kurdish
people are not restricted only to the young university graduate Hemsinlis although taking
the Kurdish Movement, as role model is restricted to only young university graduate
students who show sympathy for the Kurdish people and their movement. A 73-year old
Hemsinli man, Nihat who was a driver states that he used to speak Kurdish a little in the

past and had Kurdish friends.

Ni: (...) I spoke that much. I don't know (any other language). In my
life I also used to understand Kurdish a little bit. I used to speak Kurdish in the
past.

N: I see. Where?

Ni: Around Kars I was a driver. From Erzurum, Kars to Batman I transported

goods. In those places we had many friends from Kurds. We had many driver

friends.” (Nihat, 73)

In this excerpt, we see that Nihat had knowledge of Kurdish language though a
little bit and had Kurdish friends similar to Hasibe. I believe that such relationships have
a role on how people see the different "others" and on how they present them in their
accounts. As we see, there is not any negative attribute in Nihat's references to Kurdish

people. That Nihat one of the elderly who attributes Turkish origins to Hemsinlis makes

my claim asserting having met with different ethnicities and constructing relationships

* Original:

Ni: (...) o kadar konustum ben de baska bilmem hayatimda kurtge ¢at put anlardim kurtce
konusirdum eskiden

N: hum? nerde?

Ni: bu kars tarafinda biz ¢ok soforluk yaptuk erzurum kars taa batmana kadar mal
geturmisim oralarda kurtlerlen ¢ok yakinimiz oldu soforlerden ¢ok arkadaglarimiz vardi.
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with them helps restraining from the hegemonic nationalist ideologies against Kurdish
people stronger.

Saglam, in his unpublished M.A. thesis on Romeika-speaking communities of
Trabzon, states that Kurdish Movement and its increased visibility have an impact on
Turkish nationalism by fueling subsequent investment in, circulation of, and
performances of nationalism (Saglam, 2013, p. 7). In his study, he finds out that Kurdish
people are referred to with negative attributes such as "uncivilized". They are constructed
as the "Other" of the Romeika-speaking communities of Trabzon and they are marked as
the concrete obstacles on the path of the realization of Turkish-nationalist ideology (Ibid,
p. 101-102).

Similarly, Kaya in her unpublished M.A. thesis finds out that second generation
Cretan immigrants who are Turkish and Cretan bilinguals construct their ethnic identity
in opposition to Kurds presenting Cretans as loyal “good citizens” complying with the
policies of the state while denoting Kurds as "separatists" (Kaya, 2011, p. 140).

In line with these attitudes towards Kurds, Tagkin, in her unpublished M.A. thesis
states that Kurds are presented as ‘miserable’, ‘separatist’, ‘hostile to the state’ and
consequently ‘unreliable’ by the Laz and they are constructed as the ‘other’ of the Laz.
She further states that condemnation of the Kurds has been a convention in order to
express one’s Laziness safely. Taskin, attributes the reasons for this differentiation of the
Laz against Kurds to ideologies Laz people have tending to secure their middle classness
and privileged position in the eye of the state rather than physical interaction or
confrontation of one's foreigners (Taskin, 2011, p. 45).

As we see in these examples, most of the different ethnicities living in Turkey
construct their ethnic identity in opposition to Kurdish people rather than Turks. When
Hemsin people are considered in terms of the attitudes they have towards Kurdish people,
this picture changes totally regardless of generation difference. Neither during my
fieldwork nor in the recorded stories did I come across such negative attributes to Kurds.
On the contrary, among the young Hemsinlis who do identity politics, Kurdish
Movement is taken as a role model. Among the elderly who live in Hopa, references to
Kurdish people are never negative contrary to the Romeika speaking communities in

Trabzon, Laz people that Taskin studied with or Cretan immigrants that Kaya studies
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with. During my fieldwork I even heard a Hemsinli woman stating Selahaddin Demirtas,
who represents People's Democratic Party in Turkey. Such an approach is common
neither among other ethnicities nor among Turks in Turkey. Taskin explicates Laz
people's approach to Kurds with the ideology of keeping a privileged position in the eye
of the state rather than a physical interaction with the Kurds similar to Kaya who claims
the same for second-generation Cretan immigrants in Turkey. In the case of the
Hemsinlis, however, physical interaction and constructed relationships with the Kurds
seem to be playing a role on the positive attitudes towards the Kurds. As we will be
referring to in the next chapters, Hemsinlis and Kurds share the same places for their
summer pastures. Although there have been conflicts in the sharing of these places I have
not heard a Hemsinli referring to Kurds with negative attributes. Another reason might be
the leftist tradition, which has been continuing in Hopa since 1970s with the mottos of
equality, democratization, and freedom.

In 2006, the Municipalities of Hopa and Diyarbakir, having mayors from the
political parties ODP (Freedom and Solidarity Party) and DTP (Democratic Society
Party) respectively, initiated a project in collaboration with the aim of constructing
sisterhood between the people of Hopa and Diyarbakir supported by the European Union.
The project included concerts given by local singers in the relevant cities and many
activities with the aim of meeting and introducing the people of the two cities to each
other. When the organization for the activities were initiated in 2007, the head of the
Hopa district, Sahin Aslan organized a meeting presenting his objections against the
project with a ridiculous claim that "Events like publishing maps including Hopa as a part
of Kurdistan in America disturbs the people. This is a subject carrying the potential of
creating tension".*® His objection was supported by the head of the Association of Village
Headmen, Coskun Bekar. Finally, the project was suspended and cancelled at the end.
Although this project was canceled, even the endeavors to initiate this project as well as

the positive approach of Yilmaz Topaloglu, the Mayor of Hopa Municipality in that

® Turkish Original:

"Amerika'da yayimlanan haritalarda da Hopa'nin Kiirdistan'in pargast gosterilmesi gibi
hadiseler vatandasi rahatsiz ediyor. Bu gerginlige gebe bir konu"
http://www.radikal.com.tr/haber.php?haberno=217832
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period show that Hopa Hemsinlis do not have the negative approach to Kurdish people.
On the contrary, I might claim that they are in the endeavor of changing such attitudes.
Topaloglu upon these events told "Our aim is to show that to be multi-cultural, and to
have multi-identity is not a problem for the peoples. This decision is not good for the
Eastern Black Sea Region where nationalism is provoked".*’

As I stated in the very beginning, encounters which start a relationship and
provides the grounds for knowing an "other" person challenges the policies of the nation
states which are in the endeavor of erasing all the differences and others to create a
homogeneous nation state.

I believe that this approach to Kurdish people plays a significant role on what
Hemsin people see as necessary in order to preserve their culture, language and to do
identity politics. In the accounts, when Hemsinlis talk about the necessary things to be
done, including historical researches, they refer to Kurdish people frequently as we see in

the account below:

V: (..) Since Hemsince is our culture, I think we should be loyal to it.
We should preserve our language and culture. We should know our history. For
example, Kurds defend their own language, culture and history. They struggle
for. We are day by day slowly scattering around. We do not speak our
languages. We cannot practice our culture in those places. We already do not
know anything about our history. In some places, they say things like "Don't
teach the children Hemgince". In this way, Hemsin language is lost. I don't want
it to be like this. I want it to continue, because in the world, for years, many
different languages, cultures have been lost, everything has been lost.

(Vasfiye, 28)

" Turkish Original:

"Amacimiz ¢ok kiiltiirlii, ¢ok kimlikli olmanin halklar agisindan sorun olmadigini
gostermekti. Milliyetciligin - kigkirtildigt Dogu Karadeniz agisindan bu karar iyi
olmamigtir." http://www.radikal.com.tr/haber.php?haberno=217832

8 Original:

V: (...) hemsince bizim kiiltiiriimiiz oldugu i¢in ona biraz daha bagli kalmamiz gerek
dilimizi kiltirimiizi korumamiz gerek tarihimizi bilmemiz gerek kiirtler mesela
savunuyolar kendi dillerini kiiltlirlerini tarihlerini onlar ¢ok miicadele ediyolar bizim de
yavag yavas gittikce ortya buriya dagiliyoruz dillerimizi konusmuyoruz kiiltiiriimiizii
yasayamiyoruz tarihimizi zaten hi¢ bilmiyoruz bazi yerlerde iste yok ¢ocuga hemsince
s0yleme hemsince 6gretme 11 kayboluyo gidiyo ben onu istemiyorum siirsiin istiyorum
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This excerpt follows from a comparison of Turkish and Hemsin languages.
Vasfiye continues to talk about language and then refers to history and culture as well.
She states that as Hemsin people live in other places the use of Hemsince, cultural
practices decrease. She also refers to history stating that they do not know their history.
We see that she constructs language, culture, and history as parts of the Hemsin
community. For all these components and their preservation, she refers to Kurdish people
stating that Kurds defend their language, culture and history.

In short, I might state that as the mono-ethnic, monolingual project of the
Republic of Turkey is being challenged the high proportion of which is thanks to Kurdish
Movement, other ethnicities, including Hemsin people start to negotiate their identities,
criticize the sovereign state, and make researches to write alternative histories, and to
document their languages. Kurdish movement is frequently seen as exemplar for Hemsin
people with their claims for recognition of their ethnic identity and mother tongue.

Another reason for Hemsin people consider having the knowledge of the past in
the present significant relates to the changes in everyday life within Hemsin community
through industrial and social modernization. What industrialization and modernization
brought into Hemsin community has also changed their attitude towards history, towards
having the knowledge of the past, wishing to document the historical, linguistic and
cultural heritage. Assmann states that one group remembers the past when they have "the
fear of deviating from its model; “A society becomes visible to itself and to others
through its cultural heritage (Assmann, 1995, p. 133). Below, is a quote from a Hemsin
man, Litfii who expresses his and his generation's worries for losing their language,

traditions, and pastoral life- style upon their transition to industrial society?

N: The parents here, do they speak to their children in Hemsin or
Turkish?
L: The parents nowadays cannot speak Hemsgin to their children. We see this all
together. Unfortunately, this is widespread. We are forgetting our language.
Everybody is worried. My generation and me are the last generation speaking

clinkii diinyada yillardan beri kag ¢esit dil kaybolmus kac¢ ¢esit kiiltiir gitmis hersey yok
olmus
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the language. The generation after ours is getting more and more worse in
language. Some speak very little, or learn it when they grow up. We have this
concern now, we are forgetting our language, we are forgetting our culture,
and we do not practice our traditions now. We gave up. We are in the endeavor
of transition from feudal society to industrial society. We have not reached to
the industrial society either but we are like losing our own identity. We have
this feeling; it makes us feel like this. I don't know. As we don't speak we
assimilate ourselves. This is not because of oppression. We do this ourselves.
We don't speak one or two words with our children in Hemgsin. We always speak
Turkish. It became a habit. I mean we ourselves assimilate ourselves. When we
don't speak Hemsin, when we don't practice our traditions. Now we have
wedding ceremonies in salons. We did not have this in the past. We had our
wedding ceremonies at home. In the past, we sang songs, danced horon. Now
we are in salons until midnight. Now we try to go back to keep our culture Alive.
We go to the village after salons to alive our culture; we try to do the things we
did in the past. In the weddings the bride comes to the door, people welcome
her. They ask for a cow or a gun. Things like that. We did like that. We had
wedding in the village. We went there and did the same things in the past. Until
three in the morning we ate and drank. I mean we try to make these things alive.
We have this fear: We forget. People like me say that we should not forget. But
it is not a concern for my children. The concern for forgetting and being
assimilated started among us, our generation. It was not like that in the past.
Everybody in our society used to go up to summer pastures in the past. (...) Our
society had pastoral economy. They were shepherds. They gave up this work
and everybody started to work in transportation. People started to live in
downtown, the society started to become industrial society.

N: Now you have concerns, did your father's generation have concerns?

L: The people in my father's generation used to live their own time. They were
practicing the things came from their own past. Today we are forgetting the
past. We have this concern for forgetting our own past. We have this concern
but we do not do anything. There are some friends trying to do something. They
try to record and document. It is good that they record. They do the right thing.”
(Liitfii, 54)

* Original:

N: burada aileler genelde ¢ocuklarla hemsince mi konusuyolar tiirkge mi

L: simdi aileler ¢ocuklariyla hemsince konusamiyolar gorliyoruz goriiyoruz biz hep
beraber goriiyoruz maalesef bu herkeste yaygin dilimizi unutuyoruz herkeste bi endise
var ben iste bende benim emsallerimde iste bizim kusakta 6zellikle bizim kusak en son
dili bilen dili bilen kusagiz biz bizden soraki kusaklar ¢cok zay1f gittikge de zayiflamis iste
az konusurlar soradan Ogrenirler falan o endise bizde var biz dilimizi unutuyoruz
kiiltirimiizii unutuyoruz yapmiyoruz artik kiiltiiriimiizii yapmiyoruz ananelerimizi
yapmiyoruz vazgegtik biraz feodal bi toplumdan sanayi toplumuna dogru emekleme
memekleme oraya ¢abaliyoruz sanayi toplumu aslinda sanayi toplumu da olamadik iste
oraya dogru ulasiyoruz kendimizi kendi kimligimizi biraz kaybediyo gibiyiz o var o his
var onun verdigi hisler bilmiyorum konusmiya konusmiya kendi kendimizi asimile
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In the extract above, upon the question whether Hemsin parents speak in Turkish
or Hemsin to their children, Liitfii starts to talk about the process of "lost" in the use of
Hemsin language, traditional practices and cultural habits such as wedding ceremonies,
change in the livelihood. He clearly expresses his fear of forgetting their past, losing the
former way of life and their "identity" with frequent references to the past habits and
descriptions of how things were in the past. He presents the reasons for change and "lost"
as the transition to industrial society, as adjusting themselves to urban way of life. That
he lists all the old traditions and affiliations at once without any prompt shows that the
forgotten, lost past is visible to him and that he wishes the Hemsin community to be
visible to the others through this past by expressing his content and approval for
recording and documenting their past.

This situation depicted by Liitfii supports the above-mentioned argument by

Assmann regarding the relation between a community and cultural heritage and

ediyoruz aslinda baskidan degil biz kendimiz kendi kendimiz yapiyoruz simdi biz
cocuklarimizla burda oturup hemsince bi iki climle kurup da burda konusmuyoruz hep
tiirk¢e konusuyoruz aliskanlik olmus yani kendi kendimizi biz asimile ediyoruz aslinda e
biz bunu konugmadigimiz zaman bu Orf adetleri yapmadigimiz zaman diigiinlerimizde
salonlara yerlestik biz salon kiiltiirli yoktu evimizde yapardik diigiinleri eskiden iste tiirkii
sOylerdik sarki sdylerdik horon oynardik e simdi inmisiz salonda yapiyoruz onbire kadar
iste onbirden sonra simdi simdi geriye doniis kiiltiirimiizii yagsatmak amaciyla belki
icgiidiisel olarak gidiyoruz iste koyiimiizde yemek yapiyoruz iste aneneleri yasatmak i¢in
gecmiste yapilan seyleri yapmaya c¢alisiyoruz diigiinlerde gelin kapiya gelir karsilarlar
iste inek isterler iste onu nisanlarlar hali isterler silah isterler ya ne bilim kapiya gidene
kadar bi siirii seyler var biz yaptik mesela kdyde diigiin yaptik ayni seyleri gittik yaptik
saat lice kadar dorde kadar yedik ictik yani bunlar1 yasatmaya calisiyoruz su korku var
iste bizde ya biz unutuyoz unutmiyalim benim gibiler unutmiyalim diyor ama benim
cocuklarim o onun hi¢ umrunda degil o bizde o o bizde unutuyoruz asimile oluyoruz
diistincesi bagsladi bizde bizim nesil eskiden Oyle degildi eskiden tiim toplum bizim
toplumda herkes yaylaya ¢ikardi (...)iste bizim toplum ¢oband1 o isi biraktilar soforliige
vurdular herkes eline bi araba aldi herkesin evinde sehir merkezine dogru sanayi
toplumuna dogru atilmaya bagladilar hepsi herkes artik sehre indik o ara

N: simdi sizin kusagin kaybolduguna hayiflandigr seyler var babanizin kusaginin
hayiflandig1 seyler var miydi

L: simdi babamin kusagi kendi kusak kendi dénemlerini yasiyolardi kendi gegmisinden
gelenleri yasiyorardi bugiin biz ge¢misi unutuyoruz biz kendimizi ge¢misimizi
unutuyoruz endisesi var bizde bisey de yapmiyoruz aslinda bi kag arkadaglar calisiyolar
ugrasan o islerle ugrasan arkadaslarimiz var onlar biseyler yapmaya c¢alisiyolar kayit
altina almaya calisiyolar kayit altina almakta yarar var dogrusunu da yapiyolar bence (...)
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remembering the past. That Liitfii bases the changes and the forgotten traditions on the
industrial growth and urbanization is supported by Pierre Nora's analysis of the
relationship between memory and history, as well. Nora categorizes the history of
memory into three periods, which are premodern, modern, and postmodern conditions.
For Nora, the relation between people and their past is reconstructed as old traditions and
affiliations lose their meaning with the acceleration of everyday life though industrial and
social modernization. He gives the example of the disappearance of peasant culture and
how popular the memory of it became as an object of historical study with the process of

industrial growth. He describes this process as follows:

"Lieux de memoire", where memory crystallizes and secretes itself has
occurred at a particular moment, a turning point where consciousness of a break
with the past is bound up with the sense the memory has been torn- but torn in
such a way as to pose the problem of embodiment of memory in certain sites
where a sense of historical continuity persists.

(Nora, 1989, p.07)

The reason there are "lieux de memoire" is the fact that memory is crystallized
and it does not have real environment, which Nora calls "milieux de memoire", where the
constituents of memory are practiced in real everyday life. Hence collectively
remembered values are conserved in language, monuments, and archives. (Nora, 1989,
p.07)

We have noted that Hemsin people, especially the young Hemsinlis and middle
aged Hemsinlis who have leftist background started to negotiate their identities in recent
years with dramatic increase as the principles of Turkish nationalism are loosened with
oppositional movements. We also noted that the fear of losing their traditions and
language also had its impact on this process. Another question to be asked at this point is
why "history" and the knowledge of past is taken so much significant to study by Hemsin
people. Is the knowledge of past "sine qua non" in negotiation of identity? Why do
people bother to have the knowledge of their past, which is impossible to retrieve? In a
similar fashion, Chakrabarty asks why history is a compulsory part of education of a
modern person in all countries today, though this compulsion is neither natural nor

ancient. He also provides answers for this question stating that European imperialism and
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third-world nationalisms have achieved the universalization of the nation-state as the
most desirable form of political community and "history" is one of the knowledge forms
having contribution in this achievement (Chakrabarty, 1995, p. 41). It seems that history,
which is used to realize the ideals of nation states through erasing and suppressing
different ethnicities becomes a tool for change and speaking out alternative stories in the
hands of the suppressed. Otherwise, we might expect peoples to deal with the present or
the future rather than the knowledge of the past. Halbwachs states that people are very
well aware of the fact that "the past no longer exists, so that they are obliged to adjust to
the only real world-the one in which they now live" (Halbwachs, 1992, p.51). Below is a
quote from a Hemsin man, Mahmut, where he speaks about the origins of Hemsin people,

and where he refers to the past as something unattainable:

M: Nobody knows exactly where Hemsin came from. There are many
sources but. I know things everybody knows. I mean there are some books.
There is a book of a nationalist man in Kemalpasa, in our town. For example,
he states that the Hemginlis are of Oghuz-Turk origin. I read in another book
called Homsetsis. It says that we are from a branch of an army. So and such.
There is no certain information about the origins. The past..We cannot find
the past anymore. The past is in very different places in fact. It is not that
important anyway. We should be concerned about where we are going.”’
(Mahmut, 25)

Here, Mahmut presents the past as a discrete entity which remained far beyond
the present and which cannot be revealed pointing out the importance of present situation
and of the future. That Mahmut considers the past as nonexistent anymore should not be
interpreted as an endeavor to leave the knowledge of past aside and get rid of it. Rather, it

should be interpreted as a strategy; a formula he devises to repress the nationalist claims,

0 Original:

M: Hemsinin tam kimse de bilmiyo nerden geldigini ya bi ¢ok kaynak var da ben de
herkesin bildigi kadar biliyom iste hani bazi kitaplar var bi tane milliyet¢i milliyet¢i bi
adamin kitab1 var bizim orda kemalpasada o mesela oguz tiirklere falan dayandiriyo
Hemgsinlileri bi yerde bisey okumustum hamsetsiler diye bi tane ordunun bi koluymusuz
falan 6le gelmisiz 6le kesin bi bilgi yok yani nerden geldigiyle ilgili artik gegmis gegmisi
bulamayiz ge¢mis ¢ok farkli yerlerde aslinda o da ¢ok dnemli degil acaba nereye gidiyo
diye diistinmek lazim bi yerden gelmisiz acaba nereye gidiyo diye bi bakmak lazim diye
diisiiniiyorum
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which are not based on “certain information”, or evidence for the subject but which link
the origins of Hemsin people to Oghuz Turks. Trouillot states that "the past is only past
because there is a present" and "pastness is a position" (Trouillot, 1995, p.15). If the past
is a position to be held at the present, but not a fixed entity, what Mahmut states for the
past can be seen as his rejection of the "position" created by the nationalist writers.
Halbwachs, in line with Trouillot's argument, states that "the past is not preserved but is
reconstructed on the basis of the present" (Halbwachs, 1992, p.39-40).

What Mahmut points to is that the present condition of the Hemsin people, not
just "the past which remained far behind," is significant for the study of history in general
as well. The historian White considers the study of the past "as an end in itself" as
"thoughtless obstructionism". He considers anyone "who studies the past "as an end in
itself" an "antiquarian, fleeing from the problems of the present into a purely personal
past". He even considers historians studying the past "as an end itself" a "cultural
necrophile, that is, one who finds in the dead and dying a value he can never find in the
living." White further argues that the contemporary historian should "establish the value
of the study of the past, not as "an end in itself," but as a way of providing perspectives
on the present that contribute to the solution of problems peculiar to our own time"
(White, 1966, p. 124-125).

Considering what Mahmut foregrounds and the argument that the knowledge of
past is constructed through the vantage point of the present according to the problems we
face in the present we might ask what kind of function the study of history would have
for the Hemsin community. What kind of problems do the Hemsin community face in the
present and how would history help us in the process of "solving" these problems.
Chakrabarty argues that "history is important as a form of consciousness in modernity",
and subaltern classes need the knowledge of history "in order to fight their battles for
social justice" (Chakrabarty, 2000, p.86-87). A Hemsin man, Mabhir elaborates on the
meaning and function of history for Hemsin community in confirmation with

Chakrabarty's argument:

M: If Hemsinlis can write their own history, or at least have the chance
of comparing what has been thought to them until today with the written things
by others they can develop a healthier attitude for their past and to know
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themselves. They would attain more information. Today, there is great
ignorance about this issue. It is tragi comical. I mean, especially the new
generation takes the official history that the state teaches them as their personal
history. And as they change, as the difference from Turkish history and identity
decrease with urbanization, this history seems more plausible because people
are getting more exposed to these values. For instance, if you said to a woman
you came from Central Asia and you have these and those in your culture twenty
vears ago she would not accept these, she would say, "we are not like you say".
However, today children who grow up in big cities are already like Turkish
since they have schooling and the history they are told seems more plausible to
them. And this accelerate assimilation, it abolishes the necessity to preserve the
different or the right to be different. I mean when people do not have historical
consciousness, or when they do not believe that there can be a different history
and when they do not have the knowledge of this past, the official history thesis
is recreated and becomes more influential among the young. I mean one of the
ways to stop assimilation is to know that you, as a person and a group, have a
history, which is different than this mainstream history. And history is important
for the identities to express themselves because for example you are a yoruk,
Turkmen. There is no problem because you are already Turk. You can
contribute to the process of Turkish nation building voluntarily. What you say is
"we are already Turk, this is the modern way of being Turkish" and you become
this. When Hemsinlis see themselves as such to be Turkish would not be a
problem. Hence, when they are transformed into something else they are not
concerned. I mean they become volunteers for being assimilated. However, if
history tells us that we have come through different ways, we have a different
language, different culture and we are of different origins, and this is the reality,
then this person will have difficulty in being volunteer for becoming a Turk.
Maybe s/he will claim on (this difference). Maybe despite this s/he will say,
"Okay, this is fine. We can be like this but I am a part of this modernization
process now". Many Hemsginlis who favors Turkish nationalism do so. And this
is a choice. Only then this becomes a choice. I mean if we do this despite the
knowledge (told by alternative history), then it becomes areal choice. But when
we do not have this knowledge then it seems to me simply an injustice. This is
per say an injustice. Can you imagine? They treat you as somebody that you are
not. And what offends me most is that the state knows this. Halagcoglu (He is a
Turkish historian and politician) admitted this. They know the ethnic origins of
everybody. The have records one by one village by village. And they conduct a
project on you. I mean they consciously change you, transform you but you have
to develop an attitude without even having knowledge as much as they have.
This is something insulting for the individual in terms of the relation between a
state and an individual. Let alone a social group, a Hemginli individual should
know these and then develop an attitude. I think this is not moral. They will
swear at me when I am detained and they will tell me "Look we have an
Armenian among us!" and despite this I will see myself as Turkish. This is
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insulting.”’ (Mabhir, 35)

! Original:

M: (...) Hemsinliler kendi tarihlerini yazarlarsa yazabilirlerse ya da en azindan kendi
tarihleriyle ilgili baskalarinin yazdig1 seylerle eee bugiine kadar kendilerine dgretilmis
olanlar1 karsilastirma imkani bulurlarsa daha saglikli bir tutum gelistirebilirler kendi
gecmisleriyle ilgili ge¢cmislerine yonelik yani kendilerini tanimak konusunda eee daha
fazla bilgiye sahip olurlar bugiin ¢iinkii ciddi bir cehalet var bu konuyla ilgili komik
derecede cehalet var yani yani misal yeni kusaklar 6zellikle direk devletin 6grettigi resmi
tirk tarihini kendi tarihi kisisel tarihi olarak da algiliyo ayni zamanda ve kendisindeki
farklilasma yani tiirk tarihinden tlirk kimliginden farklilasma azaldik¢a kentlesmeyle
beraber o tarih daha inanilir gelmeye basliyo ¢linkii bu degerlerle daha fazla hasir nesir
oluyo ¢iinkii mesela yirmi yil 6nceki otuz yil dnceki kadina sen iste orta asyadan gelin
iste senin kiiltiirlinde sunlar sunlar deseydi ne alakasi var biz dyle degiliz ki soyleyiz
derdi ama simdi mesela ¢ocuklar biiylik sehirlerde yetisen ¢ocuklar okul tedrisatindan
gectigi igin zaten tiirk gibi yetistiriliyo ve onlara anlatilan iste siz orta asyadan geldiniz
tarihi cok daha inanilir ok da makul goriiniiyo yani ve bu iste asimilasyonu hizlandiriyo
farkli olma ya da o olan farkliliga sahip ¢cikma geregini ortadan kaldiriyo yani tarih bilinci
olmadik¢a yani farkli bi tarih olabilicegine dair algist olmadik¢a ya da o farkli tarihin
bilgisine sahip olmadik¢a resmi tez daha giiclii bi bicimde kendini yeniden {iretiyo
genclerde yani asimilasyonun engellenmesinin en 6nemli yollarindan bi tanesi nedir senin
o ana damar tarihten farkl bir tarihinin kisisel olarak ve grup olarak oldugunu bilmendir
e kimligin kendisini ifade etmesi i¢in tarih 6nemli neden 6nemli simdi tlirkmensin
yOriiksiin avsarsin tamam mi1 ama tiirksiin sonug itibariyle bunlarin hangisi olursan ol ve
tirk uluslagma siirecine goniillii katiliyosun ne diyosun zaten tiirktiik bunu tlrkligii
siirdiirmenin modern bi¢imi de budur diyosun ve o oluyosun simdi hemsinli kendisini
boyle algidigi zaman tiirklesmek onun i¢in higbi sorun olmuyo dolayisiyla da hani
kendisinden bagka biseye doniistiiriildiigiine dair bir kaygi tasimiyo yani ve asimilasyona
goniilli oluyo ama tarih bize hani farkli kanallardan gelmis bi toplum oldugumuzu farkl
bi dilimiz farkl bi kiiltiirtimiiz farkli bi kokenimiz oldugunu sdylerse hani zaten gergeklik
bu sdylerse o zaman o insan ee tlirk olmaya goniillii olmaktan olmakta zorlanicaktir belki
sahip ¢ikicaktir belki buna ragmen tamam Oyle olabiliriz ama ben artik modernlesme
siirecinin bi parcasiyim diyicektir ki hani ulusalci refleksler alan bi siirli hemsinli boyle
yapiyo bu bi se¢imdir ama o zaman bu bi se¢im oluyo yani o bilgiye ragmen yaparsak o
gercekten bi se¢im olur ama bu bilginin olmadig1 bi yerde bu bana en basitinden haksizlik
gibi geliyo bu kendi basina zaten haksizlik yani diisiinsene hani sana olmadigin
biseymissin gibi davraniliyo bi de benim en ¢ok zoruma giden mesela devlet bunu biliyo
abi yani adam tek tek koy koy iste halagoglu itiraf etti iste bi ara koy koy kimin hani etnik
kimlikten oldugunu ne oldugunu biliyo o senin iizerinde bi proje uyguluyo yani seni
bilingli bi sekilde degistiriyo doniistiirliyo ama sen onun bildigi kadar bilgiye kadar bile
sahip olmadan bi tutum almak zorunda kaliyosun bu bi kere hani birey devlet iligkileri
acisindan bile hani bireyi agagilayan bisey hani birak toplumsal grup bilmem neyi yani bi
hemsinli birey bu tutumu bunu bilsin de dyle kabullensin bunu yani bu anlamda ahlaki
diil bence adam bana kiifiir edicek karakola diistii§iim zaman vay aramizda ermeni de
varmis bilmem ne diycek ben de burda kendimi tiirk hissedicem asalayict bisey bi kere
yani
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In the extract above, Mahir succinctly explicates what history is for him and for
Hemsin people, what function history has, who should write history and why Hemsin
people need history. In fact, here, the informant foregrounds very significant issues
regarding history and history writing in general. For Mabhir, the "otherized" ethnic group
should write their own history. They should bring out "the facts" hidden in the past and
learn their own history, which is different than the hegemonic mainstream national
history they are exposed to in the Republic of Turkey. This is important for Hemsin
people to determine who they are, to negotiate their ethnic origins and identity. Only then
what they decide, "to be" will be a "choice" rather than an unconscious "becoming"
something else, becoming Turkish. Mahir considers "past" as a site where "facts" are
hidden. When these facts are not known or distorted, this is "injustice", "immoral", and
this is an "insult" for Hemsin people. Hence, the knowledge of past is needed for the
present, for fighting against injustice. In his account, Mahir states that the state knows the
ethnic origins of all peoples living in Turkey. What is most offensive for Mabhir is that
although the state knows the "reality" but disregards these facts for the sake of their
assimilation projects but as a person who is not Turkish you are constructed as Turkish
without knowing the things the state knows. What he states through the end of this
excerpt is interesting and commonly expressed among other Hemsinlis as well. He states
that the police officers refer to the detained Hemsinlis as Armenians. Another Hemsinli

man Alim, states he learned that he was Armenian from the police officers.

A: For instance I was detained in 1991 for distributing illegal leaflets.
When I was resisting under torture, I learned that I am Armenian for the first
time from the police. Yes, well, I learned it from an official power. A policeman
who got angry since we were resisting, since our eyes were blindfolded I don't
know whom, attacked us shouting "You the Armenian bitches!" I mean, I am
sure of it because no state official says this by chance. Being Armenian has
nothing to do with communism.”> (Alim, 42)

2 Original:

A: ben mesela ee doksan birde gozaltina alinmistim burda bir bildiri dagitimi yasadist
bildiri dagitimiyla alakali bisey mesela orda iskencede direndigimde ilk ermeni oldugumu
aslinda ben polisten 6grendim evet yani yani resmi bir giicten 6grendim direndigimiz i¢in
kizan bi polis gozlerimiz kapaliyd: tabi kim oldugunu bilmiyorum sizi ermeni pigleri diye
saldird1 bize yani ordan aslinda benin net biraz seyim devlet gorevlisi tesadiifen sdylemez
bunu bunun Ermeniligin komiinistlikle alakas1 yok
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Therefore, as we see in both Mahir's and Alim's accounts what is unjust, immoral,
is that while Hemsinlis have been changed, transformed into Turkish identity without
having the knowledge of their past, the state, as the procreator of these knows everything.

Steedman states that in the everyday world of the early 21 century, we operate in
a mode of historical representation "by means of a politics of the imagination in which
the past has become a place of succor and strength, a kind of home, for the ideas people
possess of who they really want to be". Hence, when facts become written works of
history, they would be inscribed as "how things really were" and as "they really
happened" (Steedman, 2001, p.76). For Mahir as well, the facts hidden in the past will
function as a site where people make identity politics when they become historical
representations, when they are written. For him, the knowledge of the past is needed for
the pursuit of justice under conditions of a modern public life. In fact, the pursuit of
justice is at the center of Hemsin activism, which started to become visible relatively in
the past three years. On the mass demonstrations such as May 1%, Workers' Day, or
January 21%, International Mother Language Day, among Hemsin people the emphasis
was on visibility. On these days, one fixed slogan of Hemsin people is "Kimanq ta?
Hozaik!" (Do you hear? We are here!). What we observe regarding history in Hemsin
community is that history which was brought by modernization and which was used by
nation states to construct their nationness becomes a tool, a site of struggle against nation

states and their mono-ethnic, mono-linguistic policies (Chakrabarty, 1995, p. 41).

3.2. History writing: Hemsin History by Armenian and Turkish Researchers

Trouillot explicates the place of Haitian Revolution in written history outside of Haiti. He

signals two kinds of formulas of silencing. The first is formulas of erasure, which tends to
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erase directly the fact of a revolution. The second kind is the formulas of banalization,
which "tends to empty a number of singular events of their revolutionary content so that
the entire string of facts, gnawed from all sides, becomes trivialized" (Trouillot, 1995, p.
96). Considering the Hemsin community, we see both types of silencing have been
practiced in Turkey. The national history texts always tried to apply total erasure
cancelling out the existence of different ethnicities, including Hemsin people. The recent
endeavors to write the history of Hemsin community, the formula of "banalization" is
common among the local historians, and researchers. Trouillot further states that "the
joint effect of these two types of formulas is a powerful silencing: whatever has not been
cancelled out in the generalities dies in the cumulative irrelevance of a heap of details"
(Trouillot, 1995, p.96).

We see the same effects of silencing in history writing for the Hemsin people, as
well. History comes out to be the site where the struggle goes on to appropriate the past
of Hemsin community, their identity to the national if not always nationalist interests.
Given the history of both Turkey and Armenia, it is not surprising that we see such
attempts in both sides, considering "past" a separate world and creating "facts" and
"myths" to write out this past disregarding how Hemsin people position themselves in the
present, how their constructions of their identities are.

However, what Armenian and Turkish "historians" or researchers focus on this
"past" differs greatly. As Simonian signals, Armenian scholars have been concerned with
the forced nature of conversion process and of the linguistic Turkification in the
following years with no doubt regarding their being Armenian,> while Turkish scholars,
including some local Hemsinli historians have been striving for establishing the story of
Hemsinlis as authentic Turks having no links with Armenians (Simonian, 2007, p. 19).

The areas where Hemsin people live today in Turkey are also the ones where the

3 For example, Hovakim Khushpulian has a work titled Kemalakan Arhawirknerx [The
Kemalist Atrocities], in Patmut‘iwn Haykakan Pontosi [History of Armenian Pontos], ed.
Hovakim Hovakimian [Arshakuni] (Beirut: Mshak Press, 1967), pp. 304-05;

Barunak Torlakyan has Ejer Hamshenahayeri XVII-XVIII Dareri Patmut‘ynits

[Pages from the Seventeenth—Eighteenth Centuries History of Hamshen Armenians],
Patma-Banasirakan Handes [Historico-Philological Review] (Erevan, 1972), no. 4

(59), pp. 133-36.
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Armenians "maintained a permanent presence since medieval times with their churches
and monasteries and other national institutions." Especially, in "the small Hamshen
canton and possibly the Karadere/Sev Ler valley", the Armenians constituted a majority
of the population until the year 1915, which "began the final chapter in the history of the
Armenian communities of the Pontus".

The increase in the Armenian settlement in the Pontus, from Batumi in the east to
Samsun and Sinope in the west, is associated with the mythic Hemsin city founded by the
Armenian noble family (Shapuh and Hamam Amatunis) fleeing from the Arab
oppression in the 8th century (Hovannisian, 2009, p.1-3). Moreover, Redgate claims that
the inhabitants of "Hamshen" developed a strong sense of community retaining their
Christianity and Armenian language since they shared religion and language with their
fellow Armenians (Redgate, 2007, p. 12). Hence, the presence of Armenians in the Black
Sea region for hundreds of years, the fact that the Hemsin people, especially the Hopa
Hemsinlis speak an Armenian dialect even today, that there are evidences of conversion
of Hemsin people from Christianity to Islam during the reign of Ottoman Empire make
Armenian and some other scholars construct an association between Hemsinlis and
Armenians.

Armenian researchers prefer to refer to Hemsinlis as Hemsin Armenians directly
and to the language they speak, as Armenian. The studies Armenian researchers are quite
a lot compared to Turkish researchers and date back to as earlier as the 1890s. However,
we cannot reach most of these works since they are written in Armenian and they have
not been translated into either English or Turkish. We learn about these works thanks to
the most thoroughly and carefully prepared collective work on Hemsin people by Hovann
H. Simonian (ed).** They not only go over all the sources referring to Hemsin people
exhaustively but also provide the English translations of titles of the works they cite.

To give an example, one of these Armenian researchers is Sargis Haykuni whose
work is one of the most frequently referred ones. He has articles titled "Lost and

Forgotten Armenians", " The Clan of Husep and the Curious Bandit Abriecom in the

** Simonian, H.H. (2007) The Hemshin: History, society and Identity in the Highlands of
Northeast Turkey. Routledge: London and New York
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Islamicization of Hemshin Armenian Villages of Trebizond 1795-1840" published in
1895 and 1905 respectively.”” He is known to be "one of the founders of modern
Armenian anthropology". Simonian states that his work reflects patriotic and even
nationalist preoccupations (Simonian, 2007, p.60, 64).

From the early 19th century on Armenian researchers have works on or referring
to Hemsin people, which were published almost every year. Among these is Levon
Hacikyan's work ‘Ejer Hamshinahay Patmutyunits’ (Pages from the Hamshen
Armenians) which was published in 1969 and translated into Turkish in 1996 by an
Armenian living in Istanbul, Bagdik Avedisyan. Hagikyan describes the Hemsin people
living in Russia as the biggest immigrant Armenian group and states that they have
blurred historical consciousness and attachment with their past. His aim is to evaluate and
compile the history of "Hamsen Armenians". Hacikyan, without any doubt, refers to
Hemsin people as Armenian. He bases his arguments regarding the origins of Hemsin
people on Ghewond's History™®, one of the very few sources on the origins of Hemsinlis.
Although this source provides us with very brief and insufficient information, scholars
including some Turkish ones traditionally accept Ghewond’s account as reliable and very
much significant.

According to this tradition, which Hagikyan is included, two noble princes,
Shapuh and his son, Hamam, founded the Armenian community of Hamsen. They are
from the Amatuni family. These Armenian lords led their people into the territory of the
Byzantine Empire to escape Arab oppression about 790 to get rid of the unbearable heavy
taxation. In Ghewond's History we are provided with only the following information,
which we can link to the Hemsin history.

According to Ghewond, the caliph Harun (Aharon) (al-Rashid, 786-809) gave the

3% Sargis Haykuni, ‘Nshkharner: Korats u Mo"ats‘uats Hayer’ [Fragments: Lost and
Forgotten Armenians], Ararat (Vagharshapat, 1895), no. 8, p. 296;

Sargis Haykuni, Husep‘ts‘i Azgatohm ew Tarorinak Awazak Abrieom Trabizoni Hay
Giwgheru mej 1795-1840 [The Clan of Husep‘ and the Curious Bandit Abriecom in the
Islamicization of Hemshin Armenian Villages of Trebizond 1795-1840] (Vagharshapat:
Press of the Holy See of Ejmiatsin, 1905), pp. 17-25

% Ghewond's History, Translated from Classical Armenian by Robert Bedrosian, in
Sources of the Armenian Tradition (Long Branch, N.J., 2006; sections 41-42)
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control of Artpatakan and Armenia as well as Iberia/Georgia and Aghuania to his brother
Ubadiullah upon an antagonism between the two. Then Ubadiullah confirmed Sulaiman
(ibn al-Amri, 788-790) as prince over the land and Sulaiman increased the burden of
taxation on people so much that they could not endure it, for even though people gave
them all the things they possessed, it was not enough to save their lives. According to
Ghewond, the unbearable life continued forcing people to flee leaving their ancestral
home of Oshakan in the Aragatson canton. Therefore, under the leadership of Shapuh
from the Amatunik House and his son Hamam, 12.000° people, who were "deprived of
their belongings, naked, barefoot, starving and unable to make a living" fled to Byzantine
territory. However, Arab troops pursued them and caught them in the district of Kogh
(now Gole, near the sources of the Kur River) at the Iberian/ Georgian border. The
fugitives then crossed the Akampsis (Coruh) River, defeating the Arab troops and
reached Pontos, which was under the Byzantine, rule then. The Byzantine Emperor
Constantine VI (780-797) "gave honors to the lords and their cavalry" and "settled the
common folk on good fertile land"*®,

Coming back to Hagikyan's history of "Hamsen Armenians", this short account by
Ghewond, in addition to some other chronicles by Stepanos Taronetsi, or Asoghik
(Stephen Asoghik of Taron), Pseudo-Yovhannes Mamikonian (John Mamikonian), some
Armenian manuscripts, and diary of Castilian ambassador Ruy Gonzalez de Clavijo and
depictions of the region by the historian Hetum of Korykos and a German botanist Karl

Koch®® are the main sources on which Hagikyan bases his history of "Hamsen" people. In

" Redgate A. E. states that the number 12.000 is symbolic rather than referring to the real
statistical number of the people who fled because in the Bible, the numbers twelve and
12,000 recur since these numbers seem to be favored by God in His activity in history.
The early Armenian writers were aware of this and interested in number symbolism

(Redgate, 2007, p.6).

*® Ghewond's History, Translated from Classical Armenian by Robert Bedrosian, in
Sources of the Armenian Tradition (Long Branch, N.J., 2006; sections 41-42)

%% Stephen Asoghik of Taron [Step‘anos Taronets‘i (Asoghik)], Patmut‘iwn Tiezerakan
[Universal History], edited by Step‘an Malkhasiants®, 2nd edn (St Petersburg: I. N.
Skorokhodov, 1885); Part I is translated into French: Edouard Dulaurier, Histoire
Universelle par Etienne Acogh’ig de Daron. Traduite de I’arménien et annotée, vol. 1,
Publications de I’Ecole des Langues Orientales Vivantes, no. 18 (Paris: Ernest Leroux,
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all of these sources, the mention of Hemsin region and people is quite little to write a
history of almost 2000 years. Hacikyan is not doubtful as Sargis Haykuni whom he
criticizes for using indefinite language regarding the origins of Hemsin people.
Presenting the accounts of Ghewond and Mamikonian and establishing the association
between "Hamsen" people and Amatunis, he becomes certain that Shapuh and Hamam
are Amatuni Armenians and they found a new land for Hamsen people as well as other

groups migrating from the highlands of Armenia.

In the light of the mentioned sources, one can conveniently state that the
majority of the Armenian population migrating from to Hamsen under the
leadership of Amatuni Shapuh and Hamam are cavalries and villagers loyal to
Amatunis and came from the Ayrarat canton which is considered as the heart of
Armenia. Naturally, in the following centuries, the valleys of the mountainous
Hamsen region became homeland for new groups from various regions of
Armenia and from highlands of Armenian bordering Hamsen. However,
without any doubt the true founders of the Armenian Hamsen were these brave
people who under the leadership of Amatuni Shapuh and Hamam, took up arms
against the Arab oppression, who defeated them and who won a new land coming
from the regions of Aragatsotin and Kotayk in Ayrarat.*

1883), pp. 161-62.

Levon Avdoyan, Pseudo-Yovhannes Mamikonean, The History of Taron [Patmut‘iwn
Taronoy]: Historical Investigation, Critical Translation, and Historical and Textual
Commentaries (Atlanta, GA: Scholars Press, 1993), pp. 25-48.

Ruy Gonzélez de Clavijo, Embajada a Tamorlan, edited, introduced and annotated by
Francisco Lopez Estrada (Madrid: Editorial Castalia, 1999), pp. 352-53

Karl Koch, Wanderungen im Oriente wihrend der Jahre 1843 und 1844, vol. 2, Reise
im pontischen Gebirge und tiirkische Armenien (Weimar: Landes Industrie
Comptoirs, 1846), pp. 32-33.

Hetum of Korykos, Hetum Patmich Tatarats, Yegheal i Latin Orinake i Hay Barba”
[Het‘um the Historian of the Tatars, translated from Latin into Armenian], translated by
H. Mkrtich Awgerian, 2nd edn (Venice: St Lazarus Monastery, 1951), p. 15.

* Turkish translation original:

Sozii gegen kanitlarin 1s18inda Sapuh ve Hamam Amatunilerin yonetiminde Hamsen'e
goc eden Ermeni niifusun ezici ¢ogunlugu Amatunilere bagh siivarilerle koyliiler olup
Ermenistan'in yliregi sayilan Ayrarat eyaletinden gelmis olduklar1 rahatlikla ifade
edilebilir. (Footnote of Haykuni referring to Haykuni: S. Haykuni miiphem bir iislupla
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(Hagikyan, 1997, p.24-25, Italics are my emphasis).

In fact, Hagikyan's work is excellent in compiling all the available sources,
revealing the past and reaching at approximate truth, which positivist historians practiced
a lot. If one wants to write a history taking the single homogeneous historical time for
granted which "allows the different parts of a nation to exist all at once in some
nationalist imaginary of simultaneity" (Trouillot, 1995, p. XIX), this history would be as
Hacikyan wrote. Considering that Hacikyan presents the migrants as the ones from the
heart of Armenia, which position them as core Armenians, and as brave heroes who
fought against the Arabs and not only found a place for themselves but also for other
Armenians, it would be no exaggeration to say that Hagikyan is heavily guided by
nationalist interests trying to create an imagine of single, homogeneous time as well as a
collection of people.

Moreover, in Ghewond's piece, they are said to have fled but not took up arms.
"Many people, unable to bear the severity of the disasters, voluntarily left their flocks and
herds and fled...); "Thus deprived of their belongings, naked, barefoot, starving, and
unable to make a living, (people) fled to Byzantine territory" says Ghewond (Ghewond,
2006, ch.42). Hagikyan's efforts to create a heroic past of brave "Hamsen Armenians", is
also seen in how he depicts them. "Islam Hamsgenlis" he says "are different than their
Greek, Laz, and Georgian neighbors in being brave, self-sacrificing, honest, and sincere"
(Hagikyan, 1997, p.62)."!

This approach to Hemsin history is common among other Armenian researchers
as well. Haygazun Alvrtsyan's preface to the proceedings of the on "Hemshen and
Hamshen Armenians" in Sochi summarizes the history of Hemsin people. The preface is

titled "Hemsinli Ermeniler Kimdir?" (Who are the Hemsinli Armenians) and presents us

"boyle anlatilir” diyor.) Dogal olarak daha sonraki ylizyillarda Hamsen daglik bdlgesinin
gecit vermeyen vadileri, Ermenistan'in degisik bolgelerinden, 6zellikle Hamsen'e sinir
komsusu Yiiksek Ermenistan bolgesinden go¢ eden yeni topluluklara da yurt olmustur,
fakat Ermeni Hamsen'in asil kuruculari, kuskusuz Sapuh ve Hamam Amatuniler
onderliginde Arap boyunduruguna kars: silaha sarilarak onlar1 yenen ve kendilerine yeni
bir vatan kazanan Ayrarat eyaletinin Aragatsotin ve Kotayk bolgelerinden gelmis o yigit
insanlardi.

N Turkish translation original: Onlar komsular1 olan Rum, Laz, ve Giircii'lerden farkli
olup yigit, 6zverili, diiriist ve igtendiler.
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with a picture of Hemsin community which is solid moving homogeneously and steadily

up and then down through time with a heroic past.*

Although the Principality of Hemsin had enough power and the people
of the principality was brave and fond of their independence, it is clear that it
could not have resist the hundred years of oppression of such a powerful empire
like the Ottoman. The resistance history of the Hemsin Armenians is full of
countless heroism stories (...).

(Alvrtsyan, 2007, p. 6, Italics are my emphasis)

Attribution of heroic past with the idea that the past, the ancestors make us what
we are, though it might be outdated theoretically today, is still a common practice among
scholars, and among people in the communities identity of which is newly negotiated.
Since 1882, when Renan delivered his essay "What is Nation?" (Qu'est-ce qu'une
nation?), almost 150 years has passed but the influence of the idea he presented is still
observable. In this essay, he states "A heroic past, great men, glory (by which I
understand genuine glory), this is the social capital upon which one bases a national idea"
(Renan, 1996, p. 41-55). Although there are not uncountable heroic stories, or great men
with notorious stories in Hemsin history, and to the contrary some references to Hemsin
people present them as uncivilized robbers and thieves, Alvrtsyan, most probably since
this is a common strategy to create nation-hood, states that Hemsinlis has great deal of
heroic stories.*

Similar to Alvrtsyan, Harutyunyan, history professor at the Yerevan University,
states that Hemsinlis are notorious with their brevity, justice, and honor. However,

Harutyunyan carries constructing a glorious past for Hemsinlis to a further plane than

*2 Haygazun Alvrtsyan is a philology professor in the Institute of Armenian Researches at
Yerevan University.

® Turkish translation original: Hemsin Prensliginin yeterince gii¢lii kuvvetli olup, halki
ise cesur ve hiirriyet sever olmasina ragmen Osmanli gibi gii¢lii bir imparatorlugun bir
ka¢ yiizyillik baski ve takibine direnemeyecegi agiktir. Hemsinli Ermenilerin direnis
tarihi sayisiz kahramanlik sayfalariyla doludur (...)

* See Simonian, 2007 page 86 for the presentation of Hemsinlis as brutal robbers.
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Alvrtsyan in presenting strategies for how Hemsinlis, who are not Christian Armenians

anymore, can be Armenianized:

The population of Muslim Hemsinlis in Turkey is much greater in

number. Most probably, their number is 200.000 today. We think that with a

reasonable propagation, with the use of radio, television, and media, we can

make them return to mother's bosom of Armenian people. *°
(Harutyunyan, 2007, p.24)

Extensive comment is unnecessary. It should suffice to note that especially in
recent years, Hemsinlis, the mysterious people as frequently referred to as we mentioned
before, have become an interest to Armenian scholars among many others. To answer the
question "Who are Hemsin people", history is indispensably appealed to and Armenian
scholars, mostly focusing on the origins of the Hemsin as well as the Islamicization
period made good use of positivist history.

When we look at the picture in the Turkish side, we do not see a better view.
Considering the non-democratic ontological and political assumptions of the Republic of
Turkey, it is hardly surprising that written texts on the history of Hemsin people and on
their ethnic origins contribute to the Turkish nationalist constructions. Benninghouse
bases the beginning of attempts at recreating, manipulating and distorting the past of
Hemsin people on some recent publications of Western or other authors. These
publications are the unauthorized and incomplete translation of Ethnic Groups in the
Republic of Turkey including an article by Benninghaus on Hemsin people (1992),
Kavimler Kapis1 by Hale Soysii with short mention of Hemsin people (1992), and the
book called Hemsin Gizemi: Hamsen Ermenileri Tarihinden Sayfalar by Levon Hagikyan

(1996).*° As Benninghaus states, among these publications, Hagikyan's article on Hemsin
g p Yy

* Turkish translation original:

Tiirkiye'de Miisliman Hemsinlilerin sayist ¢ok daha biiylik. Biiylik olasilikla onlarin
miktar1 bugilin 200 bin. Bizce makul propaganda halinde televizyon, radyo ve medya
kullanip onlar1 Ermeni halkinin ana kucagia dondiirebiliriz.

* Riidiger Benninghaus, ‘Zur Herkunft und Identitit der Hemsinli’, in Ethnic Groups in
the Republic of Turkey, ed. Peter Alford Andrews with the assistance of Riidiger
Benninghaus (Wiesbaden: Ludwig Reichert Verlag, 1989); Tiirkiye’de Etnik Gruplar, ed.
Mustafa Kiipiisoglu (Istanbul: Ant Yayinlari, 1992)
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history was the one getting the most reactions from Turkish nationalists. After these
publications local researchers started to produce works on Hemsin history, language, and
culture (Benninghaus, 2007, p. 357).

However, long before all these publications and discussions on Internet forums,
Prof. Fahrettin Kirzioglu*’ who was a historian and also a member of the Turkish
Historical Society (Tiirk Tarih Kurumu-TTK) had started to produce works on the history

of many different ethnicities in Turkey and Hemsinlis got their share from these works.*®

Hale Soysii, Kavimler Kapisi, vol. 1 (Istanbul: Kaynak Yayinlar/Giiney Yayincilik ve
Sanayi, 1992)

Levon Hagikyan, Hemsin Gizemi: Hamsen Ermenileri Tarihinden Sayfalar, translated
and edited by Bagdik Avedisyan (Istanbul: Belge Yayinlari, 1996; 2nd rev. edn, 1997)

*" Kurzioglu's approach to history and ethnicities other than Turkish can be seen even
upon seeing the titles of his books and articles. He has works titled "Armenian Atrocity in
and around the Province of Kars", "Kurds who are Turks with all respects", "The
Turkishness of Kurds" etc. For Kirzioglu's biography, see:
http://www.biyografi.net/kisiayrinti.asp?kisiid=2552

*® On April 28, 1930 Turkish Hearths’ Committee for the Study of Turkish History (Tiirk
Ocaklar1 Tiirk Tarihi Tetkik Heyeti—TOTTTH) was founded by prominent historians,
intellectuals, and ideologues of Kemalism with the instructions of Atatiirk to produce
works on Turkish history. In 1931, the Hearths were dissolved and TOTTTH changed its
name to Society for the Study of Turkish History (Tiirk Tarihini Tetkik Cemiyeti—
TTTC). The society aimed at disseminating Turkish national history, anthropological
characteristics of the Turkish race, and Turkish language and literature. One product of
the society was Turkish History Thesis. According to the Turkish History Thesis, the
Turks were "the ancestors of all brachycephalic peoples, including the Indo-Europeans,
whose origins went back to Central Asia. Second, the Turkish race had created the
civilizations in all the lands to which the Turks had migrated. Thus, the contemporary
Turks were the inheritors of the glories of the ancient Sumerians, Egyptians, and Greeks,
among others. Besides, they were the founders of the earliest civilization in Anatolia
through the Hittites. A third implication was that since the Turks were its original
autochthonous inhabitants, Anatolia was the Turkish homeland." The society establishing
Society for the Study of the Turkish Language (Tiirk Dili Tetkik Cemiyeti—TDTC) had
another mission for showing that Turkish was the mother tongue of the great civilizations
such as Sumerians, the Hittites, other ancient Anatolian civilizations, Egyptians, Cretans
and Aegean, and Etruscans. TTTC changed its name to Society for Research on the
Turkish History (Tiirk Tarihi Arastirma Kurumu-TTAK) in 1935; and later to Turkish
Historical Society (Tiirk Tarih Kurumu-TTK) preserving the same principles, aims and
missions (Chagatai, 2006, p.48- 52).
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In line with the Turkish History Thesis, which considers many different ethnicities as the
descendants of Turkish people disseminating from the Central Asia, Kirzioglu attributes
Turkish origins to Hemsin people.* He begins his work with an introduction of
Hemsinlis; "Hemsenlis are reliable Muslims, respectable Turks and obedient, hard-
working and pastorial sheep men."*’

Kirzioglu then refers to two works from Russian professors who studied on
Hemsinlis and whose works were translated into Turkish by the scholars in Istanbul
University, Faculty of Literature. He refers to these Russian professors as having
"separatist and discriminatory political" views presenting them as distortions of facts, and
as products of separatist and discriminatory policies of Russians. Kirzioglu then criticizes
the scholars since they translated these texts as they are without making any change and
correction by accepting the view of the Russians. Kirzioglu harshly criticizes these
scholars because in the works of these Russian professors Hemsinlis are referred to as
"Muslim Armenians".”' The Russian scholars Kirzioglu condemns with being "separatist",
"discriminatory" and "political" are Prof. Nikola Marr and Vladimir Minorsky. Prof.
Nikola Marr's works on Hemsin dialect which were published in the Journal of Oriental
Manuscripts by Asiatic Museum of Russian Academy of Sciences in 1925. These texts

were translated into old-Turkish and published in the Journal of Turkic Studies (Tiirkiyat

For further information about the history, principles, missions, and publications of TTK,
see their web-page: http://www.ttk.gov.tr/index.php?Page=Anasayfa&Lisan=en

* For a detailed and through criticism of Kirzioglu's works on Hemsinlis, see
Benninghaus, R. (2007). Manipulating ethnic origin and identity. In Simonian, Hovann
H., (Ed) The Hemshin: History, Society and Identity in the Highlands of Northeast
Turkey. (pp. 353-388) London and New York: Routledge.

*? Original:
"Hemsgenliker, saglam Miisliiman, temiz Tirk ve wuysal, ¢aligkan ve yaylaci,
koyuncudurlar."

> Original:

Ancak Istanbul Universitemizin Edebiyat Fakiiltesi, terciime yoluyla iki Rus
Profesoriiniin  «Hemginler» iizerine yaptig1 bir inceleme ile bir makalesinden
bahsedebilmistir. Ruslarin, «bdliicii ve ayirict siyaseti» ne uyan ve politik tilkiiler giiden
her iki profesoriin yazilarindan aktarma yapilirken de, korii koriine terclime ile yetinilerek,
Hemgsinliler i¢in “Miisliman Ermeni» denilme gafletine diistilmiistiir!
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Mecmuasi) in 1928. As for Minorsky, his articles published in the Encyclopedia of Islam
(Islam Ansiklopedisi) in 1955 according to Kirzioglu. I could not read the first work in
the Journal of Turkic Studies since is written in old Turkish. However, I could read the
article on Laz people in the Encyclopedia of Islam published in 1955. This article on Laz
people is composed of four pages in total and only half a page touches on Hemsinlis. In
this very short text, Hemsinlis are described as "Islamicised Armenians" who are of
Amatuni descent and who settled in the region under the leadership of Hamam. It is also
stated that " Today Hemsinlis are Muslims and only the ones from Hopa have not
forgotten Armenian" language (Adivar, et al. 1955, p. 26). Leaving aside Kirzioglu's
unethical views on translation, when we read the article, we see that there are citations to
Lewond (Ghewond), Clavijo, and Koch in this very short text not being restricted to
Vladimir Minorsky. Moreover, one of these citations, Ghewond is cited Kirzioglu's own
works as well.

Kirzioglu in his manuscript then states that he would refute such arguments
referring Hemsinlis as Armenian etc. (Kirzioglu, 1966, p. 4099-4100). He further states
that in his book "The History of Kars" (1953), he demonstrated "Arsakli — Parts" are the
descendants of Old-Oghuz Turkmens. In the same work, he also claims that he
demonstrated Saint Greguvar who was an Arsakli from Khorasan established Gregorian
sect called "Straight- Armenian". Hence, in this way, Kirzioglu proves the Turkishness of
the Armenians and Arsakli-Parts who are the ancestors of Hemsinlis. Therefore,
Hemsinlis, who are attributed Armenian origins, in the way are proved to be Turkish
simply since Armenians are Turkish as well. He then claims that considering all national
myths, historical, anthropological, ethnographical, folkloric, and linguistic aspects,
"Hemsen" tribe comes out to be cavalier nomads composed of "Arsakli-Parts" and
descendants of Old-Oghuz.

He bases the national myths on the accounts of two Hemsinli acquaintances. They
tell that their ancestors are "Ham/Ham and Sen/Sin brothers who came to the
mountainous regions of Atine (Pazar)’ from the regions of Erzurum/Kars. They were

Christian Armenians from the Armenian Church- "Straight Armenian" sect. Descendants

>2 Called "Pazar" today in the province of Rize in Turkey.
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of Ham and Sen/sin diverged into four: (1) Farmers settled in Atine (Pazar); 2) Hemsinlis
settled in Vige, 3) Hemsinlis settled in Abu, -these converted to Islam in earlier times
compared to others; and 4) Hemsinlis settled in Hopa -since most of these Hemsinlis
shepherds and sheep men and pastorial they converted to Islam much later.

Kirzioglu himself states that the ancestors of Hemsenlis, are from the sect of
«Amad-Uni» (Amad/Hemedan — Dynasty) who came to the region of Amadan
(Hemedan) with Ansaks from Khorasan 2200 years ago, and stayed there for hundred
years and then came to Eastern Anatolia later on. They are famous for their bulky, huge
bodies and strength.”

Upon the conquest of Sassanians/Iranians which started in 604, the Byzantines
came to the region around Coruh River and from there to the Hamsen region in the Black
Sea Region. Hamam Beg who is of "Amad-Uni" descent enlivened the city of
"Dampur/Tambur". This region is called "Hamam-a-$Sen/Hamam-Sen" (Hamam-abad/the
one Hamam enlivened) after this event. In the course of time, it became Hemsin.

Kirzioglu emphasizes that "The name of the region Sen/Ham-Sen named after
Hamam Beg from Old-Oghuz Amad-Uni sect little before the dissemination of Islam in
the Black Sea Region.”* He claims that the name Hamam-a- Sen is an Old-Oghuz Turkish
name. The word "sen" means "joyful", "the one who gives joy" and of Turkish origins.”
Kirzioglu criticizes the Consultative Committee of the Ministry of Interior for not being
able to differentiate the original Turkish vocabulary from others and making mistakes

when they were changing the place names in Turkey. By considering the already Turkish

>3 Tarih kaynaklarina gore Hemsenlilerin atalari, iri gévdeli dev yapilar ve giigleri ile iin
salan, Horasan’dan Ansaklilarla birlikte 2200 y1l dnce, Amadan (Hemedan) bdlgesine
gelip yiizlerce yil bu bagkent bolgesinde kalan, sonra da Dogu-Anadolu’ya gecen ulu-
ilbegleri soyundan «Amad-Uni» (Amad/Hemedan — Hanedan1) urugundandir.

> slamligm yayilmasindan az once Karadeniz bolgesinde Eski — Oguzlardan Amad-Uni
urugundan Hamam-Beg’in adiyla anilan «Hamam — Sen/Ham-Sen» bdlge ve boy adi,
Anadolu’daki en eski Oguzca bir addir; Tiirkcedir.

> The Ethimological Dictionary of the Society of Turkish Language (Tiirk Dil Kurumu
Etimolojik SozIigi)
http://www.tdk.gov.tr/index.php?option=com_gts&arama=gts&guid=TDK.GTS.5398064
0402798.70601374
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name "Hamsen" as foreign, the committee changed Hamsen into Hemsin.”® However, we
see that in the beginning of the 16th century, in the Ottoman defters (tax lists), this word
is already mentioned as "Hemsin" (Simonian, 2007, p.31; Edwards, 1988, p. 414;
Gokbilgin, 1987, p. 470- 471).%

It is also said that the word "sen" is of Armenian origin and means "inhabited"
place and of Armenian origin in Nisanyan's ethimological dictionary.”® Moreover, the
suffix -sen (shén/shin) is a productive particle in place names in Armenian. In Turkey, we
have other place names ending in the suffix -sen. For example, in the province of Bitlis,
in Turkey, there is a town called "Giiroymak" today. The president of the Republic of
Turkey, Abdullah Giil, during his visit to eastern part of Turkey stated that the real name
of the district which is called Giiroymak today is "Norsin" to give a positive message
regarding the government's Kurdish initiative.”” This town was called "Nora-shen" until
the name was changed into Giiroymak in 1987. "Nor" means "new" in Armenian.*’ To
give further example, Ardesen is a town and district of Rize Province in the Black Sea
region of Turkey. In the account of German botanist Karl Koch who visited Hemsin area

in the 1840s, Ardesen is mentioned as "Artasin".°" Art means field in Armenian and

>0 Kirzioglu adds that In the Annual book of Trabzon (Trabzon Salnameleri) with the date
of 1320/1902, No: XX p. 280-281, Hemsin is referred to as Hamsen.

> Gokbilgin in XVI. Yiizyil Baslarinda Trabzon Livasi ve Dogu Karadeniz Bélgesi has a
separate section on the town of Hemsin. He gives information on taxes in the region
relying on the documents (Tahrir defterleri-tapu defterleri; No: 52, 53, 387, 288) in
Basbakanlik Arsivi (The Archive of the Prime Ministry).

>¥ Nisanyan's Dictionary (Nisanyan Sozliik)
https://www.nisanyansozluk.com/?k=%C5%9Fen&x=11&y=7

>? Giil's speech: http://www.youtube.com/watch?v=ugUTHKeqenw
The news took place in: http://haber.gazetevatan.com/Haber/253004/1/Gundem

http://www.nayiri.com/search?l=tr&query=%D5%B6%D5%B8%D6%80&dt=HY EN
%1 Karl Koch's travel account titled "Wanderungen im Oriente wihrend der Jahre 1843
und 1844, vol. 2, Reise im pontischen Gebirge und tiirkische Armenien" is in German

and translated into Turkish by Tahir Deveci, and edited by Muzaffer Arici. In the Turkish
translation the name of this town is given Artacin (Arici, 1991, p.134), which
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etymologically it is of Arabic origin.®” When we consider the widespread use of the
suffix "-sen", and the myth of the Armenian prince Hamam who rebuilds the city of
Tambur after it is destructed by the Prince of Georgia, it seems that the origins of the
name Hemsin is Hamam-a Sen which means "built by Hamam" (Avdoyan, 1993, p.25-
48). It seems more plausible that "-sen" means "to build" rather than "to make joyful"
after the destruction of a city.

Coming back to Kirzioglu's work, we cannot claim that his accounts totally lack
of factual events. The historical texts he refers to, include the only and hence widely
accepted information about the Hemsin people, though with very little and short mentions.
For instance, he refers to Ghewond's History. However, regarding this source he presents
us with the information, which is not present in Ghewond's work. He states that Ghewond
says " since Hamam Beg from the dynasty of Amat-Uni/Amad-Uni came to and settled in
the region of "Tambur/Dambur" and named this region after his name, this place was
called Hamam-Sen" (Kirzioglu, 1966, p. 4102).® In Ghewond's History we have very
little mention of Shapuh and his son Hamam, whom Ghewond calls Armenian lords.
According to Ghewond they escape from the Arabs, cross the Akamis (Coruh) River and
the Byzantine emperor Constantine welcomes these lords and their cavalry to "good
fertile lands" around 790 (Ghewond, 2006, Ch. 41-42). There is no other mention of these
lords after 790 in Ghewond's History, neither of the regions of Tambur/Dampur as
Kirzioglu presents us with.

That Kirzioglu, refers to the sources available, that he does not refrain from using

the word Armenian referring to Hemsinlis, or the names of the princes whom are referred

Benninghaus sees as distortion. Arici is said to have distorted Koch's work for nationalist
interests. For example, " Reise im pontischen Gebirge und tiirkischen Armenien
(Voyages to the Pontos Mountains and Turkish Armenian) was translated into Turkish as
"Prof. Dr. Karl Koch'un Rize Daglarina Seyahatleri (Voyages to Rize Mountains) See the
discussion of Benninghaus with Arici on Karl Koch's work, where both elaborates on the
criticism of each other: http://www karalahana.com/makaleler/tarih/beeninghaus.htm#1

52 https://www.nisanyansozluk.com/?k=ard&x=0&y=0
% GEVOND diyor ki: «Amat-Uni/Amad — Uni soyundan Hamam Beg» kendi boy ve

takimiyla yerlesip senlendirdigi eski «Tambur/Dampur» bdlgesine, kendi adini
verdirdiginden, burast «Hamam-Sen» diye anildi.
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to as Armenian Princes, makes his work seem reliable and trustful. He does not reject
these events. He even criticizes the changes in place names. Since he thinks that he
proved the Turkishness of Armenians in his earlier works, calling these princes Armenian
does not create conflicts in his story. Similarly, he has detailed explanations for the place
names to prove that these names are Turkish, which changed through time by
phonological reasons. Although in content, he sometimes gives us ridiculous information
and explanations, that he speaks from an academic position and presents his articles
referring to different disciplines in arts and sciences such as anthropology, ethnography
his works seem to be scientific and trustable. For instance, under the title anthropology,
he describes bodily features of Hemsinlis in one paragraph as if the information he is

giving was based on a research, or he had evidence for this information.

All the Hemsenlis are of the best Oghuz/Turkmen type, with round-
head, proper nose or with "aries type nose" which Kasgarli Mahmud calls
"kival", brown or dark, with short necks but wide shoulders. Since they do not
like intermarrying Laz people, they could preserve their old core bodily
structure.

(Kirzioglu, 1966:4102)

If we accept the formulas of silencing stated by Trouillot, what Kirzioglu tried to
do in his works can be considered as a kind of silencing but neither "erasure" nor
"banalization” (Trouillot, 1995, p.96). We need a third kind of formula, which we might
call formulas of "adulteration". Such formulas do not erase directly a fact or an event, or
do not empty the content of the facts or events to make them trivialized. Rather, formulas
of "adulteration" add extra information, probably made-up and distort the quality of a fact
or event, alter the fact/event into another, so that it becomes another picture.

For the historian Roger Dorsinville who banalizes the Negro insurrection,
Trouillot states, "When reality does not coincide with deeply held beliefs, human beings
tend to phrase interpretations that force reality within the scope of these beliefs. They
devise formulas to repress the unthinkable and to bring it back within the realm of
accepted discourse" (Trouillot, 1995, p.72). We may claim the same for Kirzioglu, who is

a member of the society, which claims that Turks are the ancestors of many ethnicities
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from Middle East to Europe. How could an ethnicity living within the borders of the
modern Turkey belong to an ethnic group other than Turkish?

When academicians become the soldiers of nationalist ideology and produce
distorted historical knowledge to protect the nationalist ideology, they nevertheless seem
reliable since they present "scientific knowledge" as an authority recognized by the
people. However, when local researchers, the ones who are of Hemsin descent, use their
works, they disseminate more and since said from inside the community, they are taken
more like a "fact". We see this in the increasing number of books published by the local
researchers who follow Kirzioglu's thesis. Kirzioglu is referred to as "great historian" and
his work as the "most explanatory" by the local researchers who are of Hemsin descent
(Giizdiiz, 2002, p.2; Sakaoglu, 1990, p.27). Generally, these books all have the same
structure by having the same index, usually present undocumented information but
present the information as generally accepted truths, and easy to read.**

One such example is Remzi Yilmaz's book "Hemsin'In Tarihi Koklerine Dogru"
(Heading for Historical Origins of the Hemsin) which is full of ridiculous information
about the origins of Hemsinlis and their language as well as conspiracy theories. In the
very beginning of his book, Yi1lmaz, who is of Hemsinli descent, states that there are "6z
be 6z Tiirk¢e kelimeler" (genuine Turkish vocabulary) used in everyday use of Hemsin
language, and this is the evidence for "Hemsin Boyunun Tiirk'iin ta kendisi" (Hemsin
people's being genuine Turks) (Yilmaz 2003, p.5). Then Yilmaz explicates why there are

different discussions about the ethnicity of Hemsin people and states that,

In the West, the Strategy Academies and Institutes of the states follow
Turkey closely and they talk about the possibility of Turks' becoming a super
power of the world again in the years 3050. This potential development makes
the West and the super powers get worry (...) The new road of Eurasia and the
Western Civilization may pass through and it does Hopa (...) In this region
which is a gate to Caucasia and Asia, the activism for ethnic groups and
separatist practices should be kept under surveillance. The European Union
does not want to see a Turkey as a "Unified Nation" and "Unified State". They

% They all have a chapter on history discussing the origins of Hemsinlis, chapter on local
vocabulary and language, and chapter on cultural practices and traditions such as cuisine,
pastoral life, family structure etc.
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desire for a Turkey the people of which is separated and sometimes a Turkey,
which come to the forefront with sectarian differences.®
(Y1lmaz, 2003, p. 10, 12)

Yilmaz, with the endeavor of presenting evidences for the Turkishness of Hemsin
people creates conspiracy theories about the "West" attempting to separate Turkey
crushing the unity of it so that Turkey will not be able to be super power in 3050s. Such
reactions by Turkish nationalists have been very common but Yilmaz's political
observations surpass these reactions becoming ridiculous at some point.

In line with this fear of the ghost of separatism, Yilmaz refers to Kirzioglu's thesis
for the origins of Hemsinlis. He states that after the wars between Byzantium and Iran,
the Amatuni Beg Hamam who escaped from the Pers oppression, came to Black Sea
shores. The Turkmen tribes settled in Dampur, which was destructed and enlivened this
place. This is why this town, which he built, is called "Hamam-a Sen". In time, this name
shortened and became "Hemsin" in Turkish.®

He further states that it is interesting to note that the Turkmens coming from
Khrosan in our prophet's time, called themselves "Hamam-a senli= Hamgenli" (the one
from Hamsen). Since they called themselves Hamsenli before coming to today's Hemsin

is interesting®’ (Yilmaz, 2003, p. 23). His story is full of contradictory information. In

% Original:

Batida ¢esitli devletlerin Strateji Akademileri ve Enstitiileri Tiirkiye'yi yakindan takip
etmekte, 3.bin yiliin 50. yillarinda diinyada "Yeniden Tiirk Hakimiyeti"nin varligindan
bahsedilmektedir. Bu olast gelisme batiy1 ve "siiper giicleri" endiseye sevketmektedir.
(...)Avrasya ve Bati Uygarliginin yeni yolu belki de Hopa'dan gececektir, gegmektedir
de.(...) Kafkasya ve Asya'ya agilan bu bolgede; Etnik grub ve boéliicii faaliyetler gdzlem
altinda tutulmalidir. Avrupa Birligi Tiirkiye'yi "Uniter Devlet yapisi1 "Tek Millet" olarak
Birlik i¢inde gérmek istemiyor. Halki bdliinmiis ve kimi zaman mezhep farkliliklar ile
on plana ¢ikmig bir Tiirkiye arzu etmektedirler.

% Original:

Bizans-Iran savaslar1 sonucunda Pers'lerin baski ve zulmiinden go¢ ederek kurtulan
AMADUNI'ler begi HAMAM, Coruk(h) nehrini takip ederek Karadeniz kiyilarina
gelirler. Dampur' gelen Tiirkmen oymaklar1 buray1 yurt edindiler. Yikik ve perisan bu
yeri senlendirdiler. BU yiizden buraya, onun imar ettigi sehre, Hamam-a sen' denildi.
Zamanla bu deyim kisaltilarak giiniimiiz Tiirkgesi ile "Hemsin" oldu.

7 Original:
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another page, he states that Homsetsi people (Hopa Hemsinlis call themselves Homsetsi)
came to Rize Hemsin as Homsetsi but not Hemsinli. Hemsin was already there as a city
and does not refer to a people. It is only a name for a local geographic place (Yilmaz,
2003, p. 15-16).

There are plenty of these researchers and they more or less present us with the
same undocumented claims. It suffices to say here that their thesis is, especially in social
media, disseminating and since they present their stories as if they had precise and certain
information and evidences, and since "scientific knowledge" is seen as an authority, they
receive recognition among some Hemsginlis. One of my aims revisiting Hopa was to see
how these stories and historiographies carry over into local/oral history among the Hopa
Hemsinlis. During my fieldwork I saw that even if people do not present these claims as
certain historical knowledge, they are circulating in the discourse of Hemsinlis.

Especially, among the elderly Hopa Hemsinlis, we see references to the thesis
ascribing Turkish origins to the Hemsinli. A 78 year-old Hemsinli man below, points to

Kirzioglu's thesis stating that Hemsin people came from the Central Asia:

N: Where did Hemginlis come from here?

Na: Well, now, from where. We did not study history that much. Some say (they)

came from Central Asia, some say (they) scattered from Pazar (in the province

of Rize today). I don't know. Some say (they) went to Khorasan and from there

scattered up until here. They talk about these. People studying history would

know the best. The historians know this issue, no? They say Central Asia, central
Asia. From Central Asia they came to Pazar. From there they went to Khorasan.
Some say they came from Iran. We don't know (laughs). Well, our language is similar to
the Armenian's.

N: Are they?

Na: Very similar but very difficult.”*(Nazim, 78)

Hz. Peygamberimiz zamaninda Horasan'dan (Bati Tiirkmenistan) gelen Tiirkmenlerin,
Tirkge "SEN" kelimesini kullanmasi1 ve kendilerine Hamam-a senli= "Hamsenli"
demeleri de ayrica dikkate deger bir bilgidir. Yani heniiz bugiinkii Hemsin'e gelmeden
once de kendilerine "Hemsenli" dedikleri goriilmektedir.

% Original:

N: hemsinler buraya nerden gelmis

Na: ya simdi artik nerden biz tarih de okumiydik fazla uzun boyli kimi orta asyadan
gelme deyiler kimi pazardan dagilma deyiler o hemsinlerden artik ne bileyim kimi
pazardan horasana c¢ikilmis ordan buralara dagilmis artik neresi ne sekil olsa konusiliyor
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In this short extract, we see references to both far past migration of Hemsinlis to
the district of Hemsin (around Rize province) and the near migration from Rize district to
the places around Hopa. As we see, there is no mention of the Armenian princes Sapuh
and Hamam and hence of Armenian origins. Rather, there is mention of Khorasan,
Central Asia, and of Iran. The Turkish nationalists, who establish Turkish origins for the
Hemsinlis as we mentioned above, refer to these places.

However, interestingly enough, Nazim laughs at some point and then starts to talk
about the similarity between Hemsince and Armenian. This maybe because he sees the
thesis establishing Turkish origins as contradictory to the fact that they speak Hemsince
and it exhibits similarities with Armenian. Upon my question asking confirmation of the
similarity between Hemsince and Armenian, Nazim states that they are very similar but
difficult. Here, it is not certain whether he refers to communication or not. If he referred
to communication "very similar" languages would not be "difficult" to understand.
Between the lines reading of this comment might be accepting this similarity with
Armenian considering the "silenced" presence of Armenians in Turkey who have been
exposed to “massacres, deportations, forced migration and the discrimination policies”
and whose sense of being is defined with "displacement" and "lost" (Bilal, 2004, p. 7-12).

Another significant point is that Nazim considers the knowledge presented by the
history discipline and historians authority. He states that if he had studied history he
would know the mentioned events and facts and historians know the better. What he
states all confirms my claims about how these constructed stories by the Turkish
nationalists and local historians of Hemsinli descent disseminate among the Hemsinlis.
Another account by 85 year-old Hemsinli man further shows how history as a discipline

is considered the authority to know and to speak about this knowledge:

N: Why do they call Hemsinli?
H: The ones they call Hemsinli came from Hemsin. There is Hemsin county in

da eyisi tarih bilen eski tarih¢i bilur bu isi degil mi orta orta orta asya diyorlar diyorlar
orta asyadan Pazar mazar a gelmisler ordan horasana ¢ikilmis kimi deyilar irandan gelme
artik bilmeyruz ki (laughs) simdi ermenilerle de bizim hemsin dili uyay1 birbirine

N: uyuyo mu

Na: ¢ok uyuyor ama ¢ok zor
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Pazar. They came from there. I told you before. These are shepherds. They

speak Hemsince. There is Hemsin language. They came from there. They came

from Hemsin so they are called Hemsinli. Well, they came from Hemsin; there
is Hemsin town in Pazar.

N: camlihemsin?

H: They call Hemsin town. It is in Pazar. They came from there. These

separated from the Hemsinlis living there. I don't know well. In fact, in order to

know this issue you should speak about history, you should study history. Then
maybe from history you know it, but I didn't study history, I am a graduate of

Ali School.” (Hiisnii, 85)

In the extract above, Hiisnii states that to be able to speak about why Hemsinlis
are called so, one should have studied history meaning that only history as a science can
tell us the truth. He does not see what he knows as a reliable knowledge.

As we have seen, the texts produced by Kirzioglu and the people following his
tradition carry over into the discourse of the elderly Hopa Hemsinlis. However, these
assumptions of the Turkish nationalists about the origins of Hemsinlis are not acquiesced
by all Hemsinlis. Especially, the young Hemsinlis exhibit reaction to these undocumented

stories stating that they are the products by Turkish nationalists:

N: Well, what do you think about the history of Hemsin people then?

% During the first years of the Republic of Turkey, as a part of education campaign, in
order to increase literacy, people receive education during their military service. The
literacy trainings at the military are called Ali Okullar1 (Ali schools) and these schools
became the first place where many men learned the Turkish alphabet for the first time in
their lives.

Original:

N: niye hemsinli diyolar

L: hemsinli dedikleri hemsinden gelmedurler hemsin kazasi var pazar i ordan
gelmedurlar bunlar e demin soyledum da ¢obanluk mobanluk bimem ne ahaaa hemsinli
hemsinceyi konusiyurlar bunlar hensin dili var ordan gelmisler hemsinli gelme gelen
gelen icin deyiler gelmis ordan ya hemsinden hemsinden gelmisler hemsin kazasi var
orda pazarun bi yerinde icerde bi kaza var hemsin

N: ¢amlthemsgin

L: hemsin kazasi diyurler heee pazara baglidur aha ordan gelmedurler bunlar ordaki
hemsginlerden gelme ama onu ¢ok iyi bilmem iste bu tarih esasen o isi bilmek igun tarihi
konusacaksin tarik okumus olcaksin o zaman tarikten belki bilursin ama biz tarik
okudugumiz yok ben Ali okulinden mezunum
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E: I am not a person who made a good research on Hemsin history. I have

hearsay information. I mean there are not many sources on this subject anyway.

And the existing ones are very nationalist. [ mean they are sources based on the

discourse of Turkish nationalist history. They are sources claiming that we

were Turkish. I mean there are no scientific sources. Even if you make research,
you cannot find anything. There is nothing to read. There are no scientific

objective sources. I mean nobody has certain knowledge on this subject. 1

personally think that we have a relation with the Armenians. However, there is

not again any scientific evidence for whether this relation is racial or not.

However, the researches on language, I mean after these researches, my

opinion about this issue has changed. I mean there an unbelievable similarity of

languages. Nobody can disregard this similarity. "’ (Esin, 32)

In this account, we see that Esin considers the available sources on Hemsin
history Turkish nationalist and rejects the claims assuming Turkish origins for Hemsin
people. She is very much right in the scarcity of the sources unlike the elderly Hemsinlis.
The number of the sources, which do not make up stories but present the available
information with documents, is handful and they are in English. However, Esin similar to
the elderly, recognize the authority of "scientific knowledge". She considers "scientific
knowledge" objective and hence reliable.

Why history as a science is seen as an authority and why "scientific knowledge" is
taken certain facts and in which processes they become so are beyond our analysis here.
However, given these facts are observable in the discourse of Hemsinlis, it is necessary
for the historians and researchers to reflect upon ethical responsibility of historians for

knowledge production, epistemological and discursive implications of the words they

" Original:

N: peki simdi hemsin tarihi konusunda ne diisiiniiyosun

E: hemsin tarihi konusunda ¢ok bdyle yani ¢cok aman aman bi aragtirma yapmis bi insan
degilim hani kulaktan dolma seyler hani ufak tefek zaten ¢ok fazla bi kaynak yok bu
anlamda hani kaynak c¢ikan kaynaklar da daha ¢ok milliyet¢i hani tiirk tarih milliyetci
sOylem {lizerine yapilan hani bizim tiirk oldugumuza yo6nelik yapilan kaynaklar hani ¢ok
bilimsel kaynak yok arastirma yapsan da bisey bulamiyosun hani okuycak bisey yok ki
hani bilimsel objektif kaynaklar yok bu anlamda kimse kesin bi bilgiye sahip diil ama ben
kendim bireysel olarak hani eee yani ermenilerle bi baglantimiz oldugunu diisiiniiyorum
ama bunun da iste rksal anlamda olup olmadigi konusunda yine bilimsel bi veri yok
kanitlanmis bisey yok ama iste yapilan dil arastirmalar1 falan hani onlardan sonra benim
hani daha sonra bu konuda fikrim degisti yani inanilmaz derecede bi dil benzerligi var
bunu kimse yadsityamaz
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write and upon the congruity of what they write with the "reality" of the past and of the

present.

3.3. Conclusion

In this chapter it has been indicated that Hemsin history is generally rendered inscrutable
since there are very few written sources and since many researchers distort what exists
with hegemonic ideologies and nationalistic aims. However, recent years seen a
dramatically increased interest in Hemsin history, among many Turkish and Armenian
researchers including the Hopa Hemsinlis as well. In the last decades, especially the
young Hemsinlis who are university graduates inaugurated a process of research on
Hemsin history, cultural practices, and language and political activism for the recognition
Hemsin people as a distinct ethnic community.

Among the young Hemsinlis we see that the need to know one's individual life
history is seen as similar to knowing the history of the Hemsin people. The same analogy
is made between one's birthday and the origins of Hemsin people. In this chapter, I have
shown that the knowledge of the past is seen indispensible in the understanding of the
modern self, as well as in the construction of Hemsin identity as a distinct community.

I presented the grounds for this increasing interest in Hemsin history as the arising
renegotiation of the place of nation-states with the globalization in the late 20™ century. I
stated that Turkey as well, got its share from this renegotiation the homogeneous and
standardized order of which has been shattered and challenged by oppositional
movements, leftist, Islamic, or ethnic.

I also showed that the Kurdish Movement is taken as a role model by the young
Hemsinlis who are interested in identity politics and unlike many other ethnic

communities Hemsin people both elderly and youth refer to Kurdish people with positive
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attributes. I indicated the reasons for these positive attributes as constructed relationships
with the Kurds and becoming knowledgeable about Kurdish people as well as the leftist
tradition attaining equality and democracy importance in Hopa since 1970s as I
exemplified with the project of constructing sisterhood between the people of Hopa and
Diyarbakir. Moreover, in this chapter I showed that such an approach to Kurdish people
has an impact on how Hopa Hemsinlis construct their agenda of identity politics. Taking
Kurdish Movement as a role model they determine what components should be included
to do identity politics.

In this chapter, I also indicated that the growing interest in the desire to know the
history of the Hemsin people is highly related to the industrial development and
modernization in the region as stated by many Hopa Hemsinlis I had interview with. I
showed that industrialization, modernization, and hence adjustment to urban way of life,
set the grounds for the fear of departing from one's traditions and cultural heritage
resulting in turning back to one's past.

This chapter has also shown that Hemsinlis need the knowledge of the past for
speaking out alternative stories to the hegemonic nationalistic Turkish history. I indicated
that the Hopa Hemsinlis doing identity politics take history as the site to struggle for
social justice seeing it as a form of consciousness.

Finally, in this chapter I presented the historical works on Hemsin history by
Armenian and Turkish researchers as well as by researchers having Hemsinli descend. I
showed that Armenian researchers such as Hagikyan, Alvrtsyan, and Harutyunyan having
been guided by nationalist interests attribute Armenian origins to the Hemsinlis
constructing a heroic Hemsinli past which is situated in a single homogeneous historical
time. I noted that construction of a single historical time and collection of
people/Hemsinlis is carried over into the plane that the Hemsinlis who remain out of this
single homogeneous time are aimed to be Armenianized with the use of tools such as
media as seen in Harutyunyan's work. Moreover, I presented some works of the Turkish
nationalistic researchers who attribute Turkish origins to the Hemsinlis and showed that
formulas of silencing; "erasure" and "banalization" presented by Trouillot do not suffice
to explain the silencing practices of the works of Kirzioglu. Hence, I claimed that we

need a third kind of formula, which I called formulas of "adulteration". I stated that such
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formulas add extra information, probably made-up and distort the quality of a fact or
event, alter the fact/event into another, so that it becomes another picture. In this chapter,
I also showed how these constructed and distorted historiography carried over into the
discourse of especially the elderly Hopa Hemsinlis with the help of local researchers who

are of Hemsinli descend and the constructed authority of the "scientific knowledge".
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CHAPTER IV: HISTORY BY HOPA HEMSINLIS

Asci dayi orda misin Are you there uncle
Gene eski dinde misin Still believe in the older religion
Ermeniden donme misin Are you a convert from Armenian

Helesa yalesa hey yamola hissa ho  Helesa yalesa hey yamola hissa ho
Anonymous

In Chapter 3, we have seen that the studies on the subject of Hemsin history even the
most thorough and free of nationalistic aims, follow a positivistic approach to history
disregarding the present subjectivities, positionings, and self-reflections of the Hemsinlis.
These studies along with the ones which distort the already existing knowledge of
Hemsin history disregard how Hopa Hemsinlis themselves as a community collectively
remember their past, how they perceive their history. This chapter focuses on the present
constructions of their past and identity at present.

Anthropologist and oral historian Neyzi states that research on memory is
particularly significant in Turkey due to the discourse and experience of Turkish
modernity. She further states that the Turkish modernity project disregarded the everyday
experience of ordinary persons while attempting to create a single national identity
though the Republic of Turkey is situated on a multi-ethnic, multi-cultural and multi-
lingual geography. The Turkish modernity project, according to Neyzi, resulted in a gap
between public (and written) discourse and the commonplace experience of the citizens
living in Turkey (Neyzi, 2004, p. 62). This chapter also aims to fill this gap by presenting
the knowledge Hopa Hemsinlis collectively remember, their identity constructions and
subjectivities situated in their discourse and everyday life and how past is remembered by

different generations.
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4.1. Constructions of Ethnic Identity and Origins of the Hopa Hemsinlis

We have noted before that the reflections on the knowledge of past among the Hemsinlis
have strong associations with identity politics. In line with this association, in numerous
different contexts almost all of our informants make references to their relations with
Armenians. Even if the context is not the one in which the origins of Hemsinlis is
discussed, people bring out their ethnic origins which is possibly common with
Armenians. This makes the discussion of the past of the Hemsinlis separately from the
present and from the ethnic identity impossible. Below, a 28 year-old Hemsinli woman,
Vasfiye introduces the "Armenian issue" regarding the ethnic origins of Hemsinlis in

such a context mentioned above:

N: Well, your grandmother and grandfather from maternal side? Can
you talk about them a little?
V: My maternal side is the same anyway. Their family name is "Kibarlar" as
well. Well, whom did she marry? My mother married her uncle's grandchild.
Well, she is not her real mother. My mother's aunt in law raises her. Since she
did not have any child, she raised my mother. My grandmother is also the
grandmother of Mahmut whom you will meet soon. My real grandmother is a
very wise knowledgeable woman. She has great knowledge. I speak to you now
but she could tell you a lot more than I can now. You can be sure that she passed
all this knowledge to Mahmut as well. Well, one day Mahmut asked her this
Armenian issue. Mahmut asked her "Grandma, are we really Armenian?" She
said, "Hush! My son. Nobody should hear this. We are Armenian but we hide this.
We don't tell this to nobody." In this way, it was silenced. In these times it was so
but it differs depending on the family.”" (Vasfiye, 28)

" Original:

N: peki sey anne tarafin anneannen deden onlardan bahseder misin biraz

V: anne tarafim da zaten ayni siilale kibarlar yani annem eee kimi almisti kendi
amcasinin torunuyla evlenmis annem sey eee gercek annesi diil de benim annemi yengesi

60



As seen in the extract, while we were talking about Vasfiye's grandparents, she
instantaneously tells her account with Mahmut whose grandmother told him that they
were Armenians without any question of the interviewer to prompt ethnic origins. We see
that either the mention of elderly who are frequently associated with past triggers her to
shift the topic to their ethnic origins, or this topic is always in the discourse of Hemsinlis
and expressed whenever there is a chance to do.

Megill states that the 'remembered' past becomes more constitutive when the
identity of a community is problematic (Megill, 1998, p. 45). We might interpret this as
the need to resort to past, which is very significant for the construction of identity. Hence,
it might be claimed that the interest in the Hemsin past and negotiation of ethnic identity
with references to Armenians might be because of the increasing interest in identity
politics and its reflection on the Hemsin society and/or because Hopa Hemsinlis have
conflicting characteristics with the description of Turkish citizen described in the Turkish
national project such as speaking Hemsince.

Another important point is the relationship between remembering and past. Megill
also points out that we do not remember the past, what we remember from the past is not
a frozen thing remained in the past. Rather, it continues to live within our situations in the
present. What we remember is actually the present (Megill, 1998, p. 51). Therefore, the
references to having Armenian origins though in different contexts, and though presented
sometimes as rumors, sometimes hearsay information, and sometimes as an invented
story or a fact indicate that having Armenian origins or not does not relate to the past,
which is an end itself, but rather to the present, existent in the current discourse and it is
highly significant in the formation of ethnic identity among the Hemsinlis. The account

from 53-year-old Halime below is a good example illustrating the negotiation of ethnic

bliylitmiis hi¢ ¢ocugu olmamis onun yengesi biiylitmiis diger anneannem de biraz sonra
roportaj yapican kisi magrufun 6z babannesi gercekten 6z anneannem bilgili bi kadin ya
miithis dehset derecede bilgisi vardi yani senle su an ben konusuyorum ama benim
yansitamadigim bi siirii seyi sana yansitabilirdi buna emin olabilirsin ki marufa da
vermistir bunlar1 o da yansitacandan eminim hani bdyle ermeni meselesini sormus bi giin
maruf gercekten babanne demis biz ermeni miyiz demis sus oglum demis bunu
duymasinlar demis biz ermeniyiz ama demis bunu gizliyoruz demis kimseye
sOylemiyoruz demis boyle bastirilmis o donemler tabii ki dyle ama aileden aileye fark
ediyo bu
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origins with references to Armenians and to the knowledge of the past:

N: Are there any other things like using Hemgsin names for children?
What else do they do for language maintenance?
H: Well, the young, to stop language loss, name their children with Hemgsin
names. I mean, they also say that we are close to Armenians. It is not like that.
It has nothing to do this. I mean my grandfather and uncle- we had sheep herd
in Georgia. My uncle still has. He said we stayed there with Armenians. We ate
together and we were in dialogue with them. We, they cooked for us. Our
language comes from (this relationship), from the grandfathers of our
grandfathers. But now if you ask our grandfather's grandfather, we, our
generation, do not know anything about them. We do not know where our origins
come from. We do not know how, when and from which place we came to Hopa.
Were we always here? But they do not do research either. Well, there are some
young people; we have an associate professor, Mete Cihan. He is a veterinarian
in Kars. He does some research. He goes to Georgia and makes historical
researches. He says that we are not Armenians but we lived in close relationship
with them. But language looks like Armenian. The young says that we are
Armenians. But we are not. If we were there would be evidences. For instance you
go some place where Armenians lived. For example, to Kars. It is full of
remnants from Armenians. We do not have here anything. I mean we went to Zil
Kale, on top of the mountains. We have nothing to do with this. They say this but I
reject. '* (Halime, 53)

2 Original:

N: bunun gibi hemsince isim koyma gibi genglerin yeni basladigi bagka seyler var mi1
bagka neler yapiyolar dilin siirdiiriilmesi i¢in

H: ya simdiki gengler dilimiz kaybolmasin diye hemsince isim veriyolar yani bi da diyo
ermenilige yakiniz degil ilgisi yok yani bizim benim dedem rahmetli bi de amcamiz vardi
ee gilircistanda bizim koyunumuz var halan var amcamimn halan koyunu var orda
giircistanda biz kaliyoduk dedi ermenilerle biz dedi i¢ i¢ceyduk dedi diyalog kurar
kuruyoduk dedi hani biz onlar yemek pisiriyolar bizim dilimiz ordan geliyo dedi
dedelerimizin dedesinden yani bizim nesil ama simdi dedenin dedesinin dedesini sor
bilmiyoruz yani bilmiyoruz kokenimizin nerden geldigini bilmiyoruz hopaya nasil ne
zaman nerden gelmisiz hep burda miydik ama arastirmada onu da yapmiyolar simdiki
gencler var bi tane var bizim bi dogentimiz ve ee mete cihan var seyde karsta seydir eee
aha gitti veteriner o yapiyo biraz bigeyler ugrasiyo iste giircistana filan gidiyo tarihgemizi
bilmem ne biseyler arastiriyolar o da diyo ki ermeni diil ermeninin i¢inde hani ama dil
benziyo biz ermeni simdi diyo ki gencler biz ermeniyiz hayir degiliz olsak yani bir kanit
bir yer mesela gidiyosun ermenilerin oldugu mesela eee kars hep ermeni seyleri yani
kalinti biz buralarda hi¢ bisey yok hi¢ bisey yok biz gecen gittik zilkaleye seyde ayderde
bi kale dagin basinda yani hig ilgisi yok diyolar ama ben kars1 ¢ikiyorum ona da karsiyim
yani daha dogrusu
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As we see in Halime's account, Hopa Hemsinlis are not an exception among the
other Hemsinlis living in different regions in not having the knowledge of their past, of
their origins or of the date when they settled in/around Hopa. On the contrary, while there
are many remnants of monuments and monasteries and Greek, Armenian toponyms
though changed, in the regions where Hemsinlis do not speak any other language from
Turkish anymore, there are not any architectural remnants and no Armenian toponyms in
Hopa and Kemalpasa though Hemsinli settlers around Hopa still speak
Hemsince/Homsetsnak, an Armenian dialect. The proposition of there are no Armenian
toponyms in the district of Hopa, is used as an evidence for not having Armenian origins
by Halime. This means that Halime looks for the evidences from the past to negotiate her
ethnic origins in the present supporting Megill's claim that we remember the present but
think the past (Megill, 1998, p: 51).

Although references to Armenian origins are very much frequent in the discourse
of both young and elderly Hopa Hemsinlis and although most of the time without any
prompt they themselves bring up this issue into the topic of our conversations, having
common ethnic origins with the Armenians always creates tension in our interviews. As |
will discuss in the following sections, except for some Hopa Hemsinlis who do identity
politics and who are leftist socialist activists, Hopa Hemsinlis reject having Armenian
origins and/or being an Armenian regardless of age and gender differences. The extract
below is from 54 year-old Hemsinli man Yilmaz and shows his rejection of having

Armenian origins though he has oscillations in his story.

Y: Well, Hemgsince and Armenian have ten or twenty percent
similarities. Well, I can speak. I mean I understand Armenian by I speak. There
are many commonalities (between Hemgince and Armenian) but when you make
up a sentence it should be a simple sentence so that we can communicate. Well,
there are people coming from Armenia. When the border gate was opened they
came here. We followed them, we got curious about it. For instance, we spoke
with them. In fact, ten or twenty percent (of Armenian and Hemsince) are the
same but I don't believe that we are so (Armenian).

N: Well, why did you get curious about it when they came. Were there such
rumors throughout the history, the rumors of Armenianness?

Y: Yes, there is.

N: How did your grandparents and parents use to react to these rumors?

Y: Well, we did not talk about that Armenianness subject that much. I mean we
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did not talk about that subject. But there was this thing. My father used to tell.
He usually used to tell this. Well, he says "We in those times took an Armenian
woman as a wife from the Armenians.” Well, long long ago, this woman taught
Hemsince- well Armenian to everybody. Well, this language remained us from
her. He told such a story to us. Also, in 1970s, when my father was a tradesman,
he used to go to Istanbul frequently to by things. There were Armenian
tradesmen (in Istanbul). We used to buy things from their shops. We used to
speak with them. The vocabulary, some words were similar. I mean we could
communicate. You know the numbers and the words were exactly the same. We
were talking about these. I mean there is this dilemma of whether they are
Armenians or we are Armenian. But whether this is true is a question. We don't
know. Now, if you speak to an Armenian you will see that they are really the
same. Then we wonder if we had broken off from them, if we had separated
from them during the Ottoman times. You can find information up to a certain
time in history then it is cut. When you cannot find anything, we wonder if we
left them, if we were broken off. There are many questions but I don't believe
we are Armenians. The thing to describe us is being Hemsinli not
Armenian.” (Yilmaz, 54)

7 Original:

Y: iste hemsinceyle ermenice yiizde on yiizde yirmi yiizde on ermenilerle bizim dilimiz
yaklasiyo simdi bi ermeniyle ben konusabiliyorum konusabiliyorum derken biraz
ermeniler ermeniceyi kavriyoz bizim dilimizle ¢ok yakin bi siirii seyler var yiizde on
yiizde yirmi kelime bazinda koydugun zaman ciimle kurdugun zaman anlasamazsin basit
climle olmasi1 gerekiyor anlasabilmemiz i¢in iste ermenistandan gelen gidiyo geliyo iste
biz burdayken onlar geldiler iste ilk kapilar agildigi zaman ilk buraya geldiler burda
konustuk monustuk biz de takip ettik merak ettik mesela konustuk hakkaten yiizde on
yiizde yirmi kelime bazinda bire bir uyuyo ama ben dyle oldugumuza inanmiyorum

N: peki geldiklerinde neden merak ettiniz boyle bi sdylenti siirekli burda tarih boyunca
var miydi ermenilik sdylentisi

Y: var var

N: onu sizin iste biiyilik babalariniz babaniz anneniz nasi karsiliyodu

Y: simdi biz onlarla pek o kadar o ermenilik konusunu pek o kadar konusmadik hani o
konuyu konusmadik da yalniz sdyle bisey vardi anlatiliyodu babam genelde bunu
anlatird1 iste biz o zamanlar diyo ermeniler ermenilerden bi gelin almisiz iste ¢ok
eskilerden iste o gelin iste eee biitiin gelin herkese hemsince sey ermenice 6gretmis iste
bu dil bize ondan kalmis felan bdyle bi hikaye anlatmisti bize bi de babam esnaflik
doneminde ben yetmisli yillarda istanbula gidip gelirdi esya almak ic¢in orda ermeni
esnaflar vardi onlarin diikkanlarindan alirdik onlarla konusurduk uyuyodu kelimeler bazi
sozciikler kurabiliyoduk yani anlasabiliyoduk anlagma hani iste rakamlar birebir tutuyo
konustugumuz rakamlar bire bir tutuyo bazi kelimeler bire bir tutuyo onlarin iizerine iste
konusuyoduk adamlar ya bunlar m1 ermeni biz mi ermeniyiz dyle bi ikilem var ama ne
kadar gergek soru isareti bilmiyoruz simdi bi ermeniyle konug ciimleler koydugun zaman
goreceksiniz ki hakkaten uyuyor acaba diyoz biz koptuk da onlardan ayrildik m1 osmanh
doneminde bi kesik durum var bi doneme kada gidiliyo orda kesiliyo ondan sorasi yok
bulamiyoz onu bulamadigin zaman acaba diyoruz biz mi onlan terk ettik yoksa biz
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When we were talking about Hemsin language, Yilmaz raised the similarities
between Armenian and Hemsince. In the beginning, he states that these languages are
similar to each other by only for ten or twenty percent common vocabulary. He further
states that despite these common words, it is not possible to communicate since the
languages are not mutually understood in fast speech. In order to provide evidences to
prove that it is not possible to communicate, he states that after the border gate was
opened some Armenians came to the region and Hemsinlis spoke to them since they were
curious about them. It is interesting that immediately after stating this, he says that he
does not believe they were Armenians. As I stated before considering the experiences of
the Armenians such as the catastrophic Armenian genocide in the geography in which the
Republic of Turkey was founded, a more recent event, the assassination of Hrant Dink, it
is expected that even expressing a similarity between Hemsince and Armenian would
create tension and a defensive attitude. Here, I think this is the reason why Yilmaz states
that he does not believe Hemsinlis are Armenian immediately after mentioning the
similarity between these languages. Upon my question asking why they were curious
when Armenians came and if there were rumors about Hemsinlis' having Armenian
origins in the past as well, he says yes adding that they were not talking much about this
issue. Then he tells a story his father used to tell him explaining how it happened that
Hemsinlis know Hemsin language. That this story is told frequently among the Hopa
Hemsinlis shows they feel the necessity to legalize the existence of Hemsince which
conflicts with their claims for not having Armenian origins. In a similar way, Yilmaz
feels more confortable to talk about the similarities between Hemsince and Armenian
after legalizing the existence of Hemsince with his father's story.

However, further in his account, he states that they were working with the
Armenian tradesmen in Istanbul and they could communicate and at some point he
presents the common things between Hemsince and Armenian as exactly the same though
at the beginning he does not construct the similarity with that much certainty. Finally, he
states that it is a dilemma and whether the Hemsginlis are Armenian or the Armenians are

Armenian. This statement of Yilmaz shows that he sees Hemsinlis as different than the

koparildik m1 baya baya bi soru igareti var ama ben inanmiyorum ermeni oldugumuza
bizi tanimliyacak sey hemsinliliktir ermenilik digil
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Armenians but the commonality in language makes his question complicated. However,
at the same time his questions indicate his affiliation to Armenians. Although there are
missing pieces in history makes him get doubtful and question whether they are of
Armenian origins at the end he clearly states that he does not believe they were
Armenians and what describes them is not being Armenian but Hemsinli. Among the
Hopa Hemsinlis in general foregrounding the Hemsinli identity rather than Armenian or
Turkish is very much common. Even the ones who construct their ethnic identity as
Armenian attains a special emphasis on being Hemsinli. Similar to Yilmaz, Fadime a 47-

year-old Hemsinli woman strictly rejects being Armenian as we see in the excerpt below:

F: I mean from the Ottoman times on we have been speaking this
Armenian language. I mean our dialect is this, but we, the Hemginlis are not
Armenian. We are Muslims but our language is compilation out of their accent.
For instance, we can communicate with an Armenian but they are Christian and
we are Muslim. I mean the Hemsinlis are not Armenian. We are Hemsinli and
this is all.” (Fadime, 47)

In the excerpt above, Fadime states that they speak a dialect of Armenian but this
does not mean that Hemsinlis are Armenian. She constructs the differentiation between
the Armenians and Hemsinlis who speak similar languages based on the their religious
difference. The final sentence she makes up stating "We are Hemsinli and this is all"
shows that she clearly and strongly foregrounds being Hemsinli and having
commonalities with Armenians does not create a problem for this construction.
Construction of Hemsinli identity rather than Armenian or Turkish is common among the
young Hemsinlis as well. A 30-year-old Hemsinli woman below presents us a good
picture of how Hemsinlis generally construct their ethnic identity including references to

the Hemsinlis who construct themselves as Armenian.

™ Original:

F: yani osmanlidan 6nce e bu sekilde ermeni lisanin1 konusuyoruz biz yani leh¢emiz o
fakat biz ermeni degiliz hemsinliler biz miisliman olarak yasiyoruz ama ee bizim
konustugumuz hemsince onlarin ee toplama aksaniyla mesela biz bi ermeniyle
konusabiliyoruz anlasabiliyoruz ama onlar hristiyan biz miisliimaniz yani hemsinliler
ermeni degiller biz hemsinliyiz o kadar
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H: I learned this Hemsinli vs. Laz differentiation after coming back from
Bursa, at the primary school in Hopa. At the school they asked mw whether I
was a Hemsinli or Laz and asked my father at home.
N: I see. Well, did they use to talk on being Hemsinli when you were little? Did
your father tell you afterwards?
H: Actually, I don't remember many things on being Hemginli. I mean my
grandfather did not accept Armenian, I mean this Armenian thing. I mean when
we asked "Grandpa! Where did we come from? How did we learn this
language?" He used to say "My dear, it has been like this since the old times on.
Our grandfathers used to speak it. I came from us. We don't have a relation
with the Armenians.” He did not use to accept.
N: Well, did he use to call himself as Hemsinli?
H: Hemsinli? Yes, of course he used to say, "We are Hemsinlis". Well, I mean
most of the elderly were like this. They did not use to accept this Armenian
thing. I mean they see themselves as Hemsginli.
N: Were your mother's side the same?
H: Well, they are the same as well. They were not I don't know what in this
Armenian subject. The new youth, how should I say it? Well, I mean the ones
who are in the age of thirties now focus on this subject more now. I mean in the
past they did not discourse on this subject because there were other problems in
those times so that they did not ask whether we are Armenian or Hemgin. Maybe
it is because of living concerns. This Armenian thing is a recent thing, recently it
was researched on and yes we are Arm- For example, when I was young, [
watched a movie of Adile Nasit. In the movie, a woman was counting "meg, ergus
vek..." Then I said she is counting in our language. This woman was playing an
Armenian role there but it was a movie of Adile Nasit and Tarik Akan. It took my
attention then. I was in the middle school and I said there is Armeniannes in us. It
was just the time when this Armenian topic was brought up. Before this, I don't
remember any elderly talked about this Armenian topic.
N: Well, what do you think?
H: I don't say I am an Armenian if you are asking it. I don't say I am an
Armenian because I have not made a research. I don't know whether I am an
Armenian or not. Why should I say I am an Armenian? Should I call myself
Armenian since some say they are Armenian? If you ask me whether I adhere to
Turkishness I would say no, I am not but I don't say I am an Armenian either. [
say I am a Hemsinli directly. When they ask me I say [ am a hemsinli. They ask
what Hemsinli is. I say whatever Laz, Georgian, Kurdish is [ am that. I mean [
say I am Hemsginli but I don't say I am Armenian. I can't say I am Armenian
because I don't feel like being an Armenian. I am not in Armenian culture. Also
what took my attention is- Armenian, yes. I mean we have something remained
from Christianity. In our community they bury the dead in a coffin. No Muslim
community buries the dead in a coffin. Only in our community they use coffin. 1
mean we have this culture coming from them so that we bury the dead with a
coffin. And also there is this similarity in language. There is nothing more. Even
if there are these then being Hemgsinli means this. I mean it is not being
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Armenian.” (Hatice, 30)

This account from Hatice is an intriguing example indicating how Hopa

” Original:

V: bursadan dondiikten sonra iste ilkokula seyde basladim hopada ¢arsida Oyle orda
O0grenmistim ben hemsin laz kavramini1 okulda bana sen hemsinli misin laz misin diye
sormuslardi ben de eve gidip babama sormustum

N: hum peki bagka 11 konusululur muydu boéle sen kiiclikken iste hemsinlilik {izerine falan
baban anlatti m1 sana sonradan

V: hemsinlilik tizerine 6le hani ¢ok seyler hatirlamiyorum acgikgasi hani bdole mesela
dedem kabul etmezdi hium ermeni- hani ermeni seyini kabul etmezdi dede biz hani
nerden gelmisiz bu dili nerden §grenmisiz diye ben hani arada bi sordugumda kizim
eskiden bole gelmis iste bizim dedelerimiz konusuyodu bizden gelmis filan ermeniyle
alakamiz yok diyodu dedem kabul etmiyodu mesela

N: h1 him ama hemsin diyo muydu kendine

V: hemsin mi tabi biz hemsiniz diyodu ama hani ¢ogu zaten hani yashlarin ¢ogu ermeni
seyini kabul eden yoktur hani hemsin olarak goriirler kendilerini

N: annen tarafi da m1 6leydi

V: ya onlar da ayn1 o kadar hani ermeni konusunda sey degillerdi yeni genclik daha ¢ok
hani nasil diiim hani mesela hani otuz simdiki otuz otuzbes yasindakiler bu konuya daha
cok agirlik vermisler hani ge¢cmiste bu konunun iizerinde ¢ok durulmamis ¢iinkii o
donemde baska sorunlar varmis heralde ki hani biz ermeni miyiz biz hemsin miyiz o
donemde heralde yasam seyinden mi ne ¢ok da sonradan bu ermeni seyi ¢iktt mesela yani
arastirildi sey yapildi ha biz evet biz ermeni- ben mesela kiigiikken bi tane adile nasitin bi
filmini izlemistim orda kadin meg ergus yek diye sayiyo ermeni roliinde ben orda ¢ok
dikkatimi ¢ekmisti kiiciikken o zaman yine aaa dedim hani bizim dilimizde say1yo filan
kadin orda ermeni roliinii yaptyo ama adile nasit tarik akan falan filmi orda mesela o
dikkatimi ¢ekmisti demek ki bizde ermenilik var demistim ortaokulda filan o tam o
ermeni muhabbetinin ¢ikti§1 donemler ya ondan oncesinde hani hi¢ dyle bi muhabbeti
hatirlamiyorum yani yaslilarda bi de ermeni muhabbeti ¢ok olmamistir

N: peki sen ne diigiiniiyosun

V: ben ermeniyim demiyorum hani onu soruyosan ermeniyim demiyorum ben ¢ilinkii
aragtirmadim ger¢ekten ermeni olup olmadigimi bilmiyorum neden ermeniyim diyim ki
baz1 kesim kendisine ermeni diyo diye ben kendime ermeni diyemem sonugta ben he ¢ok
cok tlirkliige bagli bi insan misin desen hayir degilim ama ben ermeniyim de demiyorum
ben hemsinliyim diyorum direk olarak sen nesin dediklerinde ben hemsinliyim diyorum
hemsin ne diyolar laz giircii kiirt neyse diyorum ben de oyum diyorum yani ben de
hemsinliyim diyorum 6yle ama ermeniyim demiyorum ermeniyim e diyemiyorum ¢iinkii
clinkii hissetmiyorum ne bilim ermeni hani tam olarak ermeniligin i¢in de degilim
kiiltiirinlin i¢inde degilim ben bi de sey dikkatimi dikkatimi ¢ekmisti ermeni evet hani
bizim hristiyanliktan bi yanimiz var bizim bizde taputla gémiiyolar hi¢ bi miisliimanlarda
taputla gdbmmezler bi tek bizde hemsinlilerde taputla gdmiiyolar o ¢ok dikkatimi ¢ekmisti
demek ki bizde bi hani ordan bi gelme bi kiiltiir kalmis ki biz tabutla gdmiiyoruz bi de dil
benzerligi var baska da bisey yok bunlar olsa bile o0 zaman hemsinlilik bu yani ermenilik
digil
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Hemsinlis construct their ethnic identities. In fact, Hatice not leaving the necessity to
make analysis for us, exhaustively explains what ethnic community she feels she belongs
to, why she feels so, as well as how the elderly and the new generation construct their
ethnic identities. Hatice starts from the times when she became aware of Hemsinli and
Laz differentiation. Then I ask whether people use to talk about being Hemsinli in those
times and whether her father answered her questions she came up with at the school.
Upon my question, she elaborates more on being Hemsinli bringing up being Armenian
into the topic as well. She states that her grandfather did not accept being an Armenian.
She further states that her grandfather used to say that they had been like this; speaking
this language (Hemsince) since many times ago and it does not have anything to do with
the Armenians. Although later on in her account Hatice states that the discussion of
Armeniannes is a recent topic, her statement that no elderly used to accept being an
Armenian shows that in some way or another this topic was circulating among the Hopa
Hemsinlis. This is supported by Yilmaz's account above as well. However, Hopa
Hemsinlis' construction of their ethnic identity as Armenian might be a recently
developing condition. As Hatice states, the researches on Hemsin past, negotiation of
ethnic identity and on Hemsin language have been increasing in the recent decades and
some Hopa Hemsinlis as I also noted before, construct their ethnic identity as Armenian.
Upon mentioning the researches done and stating that discoursing on being Armenian is a
recent condition, Hatice says "Yes, we are Arm-" but she does not finish her sentence.
Most probably we see the authority of research, which brings Hatice almost to the point
of declaring being an Armenian. Although she does not complete her sentence when she
is almost about to state that she is an Armenian, she goes on talking about her memories
making her aware of the similarities between Armenian and Hemsince.

However, similar to many Hopa Hemsinlis I had interviews with, Hatice strictly
constructs her Hemsinli identity rejecting being an Armenian. We see that she is in the
endeavor of keeping her distance from being an Armenian throughout her account. Her
reference to being Armenian as "this Armenian thing", the unfinished declarative
sentence indicates her endeavor clearly. However, we see that this endeavor is a
conscious choice. That she also tells us her deductions regarding the relation between

Armenians and Hemsinlis such as the numbers and burying the dead in a coffin as well as
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her explanations why she would not say that she is not Armenian clearly show her
conscious choice. We understand that the frequently and commonly referred similarities
between Armenians and Hopa Hemsinlis the mostly referred one being Hemsince, are not
enough to claim neither Armenian origins nor Armenian identity. Eliminating these
frequently used similarities to construct Hemsinlis Armenian origins, Hatice constructs
her Hemsinli identity and describes being Hemsinli adding these into the constituents of
being a Hemsinli.

Another significant statement she makes is "If you ask me whether I adhere to
Turkishness I would say no". Except for some few elderly no Hopa Hemsinli foregrounds
Turkishness. Although Hopa Hemsinlis for years seems to have been adjusting to the
social and economic conditions of Turkish modernity, as we will see in the remaining of
this chapter, Turkishness as an ethnic identity is not constructed throughout the discourse
of the Hopa Hemsinlis I have interviews with and according to my observations during
the fieldwork.

As we see in the above excerpt, Hatice negotiates her ethnic identity via her
personal memories from her childhood and her personal deductions. These memories
enable her to negotiate Armenianness and being Hemsinli. When we look at the discourse
of the Hopa Hemsinlis there are two events which are collectively referred to, and which
are used to negotiate the origins of Hopa Hemsinlis, as well as being Hemsinli similar to
Hatice's memories such as the movie she watched. These are the migration of Hopa
Hemsinlis from Camlihemsin/Bas Hemsin to the district around Hopa and 1877/78
Russo-Turkish War. Another collectively remembered and referred process rather than
event is the settlement of Hopa Hemsinlis in the Hopa town center along with the
introduction of tea industry to the region, modernization and the changes brought with
them such as the decrease in "yayla" practices. In the remaining of this chapter, I will
analyze how these processes are remembered and historicized by the Hopa Hemsinlis and

how "past" is constructed and perceived differently by different generations.
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4.2. Migration to Hopa from Bas Hemsin/Rize Hemsin

It is not known how, when and from which place Hopa Hemsinlis settled in the
district around Hopa and Kemalpasa (Makrial/Makriali). Simonian states that around 10
to 15 percent of the total population of Hemsin moved to Hopa during the second half of
the seventeenth century. Russian sources suggest a later date for the settlement, late
eighteenth century or early nineteenth century.”® Apart from the fact that there are no
Armenian toponyms in Hopa and Kemalpasa, but only Laz and Turkish ones, there are
not any recorded documents referring to the migration of Hemsinlis to the region around
Hopa. Hagikyan states that the Hemsinli settlement in the district of Hopa is considered
to be as old as that of the transitional Hamsen in Rize. However, he considers this view

lacking evidence and countering the written and oral sources.

7® Simonian refers to the works of Torlakyan and Minas Gasapian as well as Russian
sources; N.N. Levashov and E.K. Liuzen for this information which are not available
either in Turkish or English:

(1) Minas G. Gasapian [Farhat], Hayerx Nikomidioy Gawa'i mej [The Armenians of the
Nicomedia District] (Partizak, Turkey: Azatamart, 1913), p. 82n.

(2) Barunak Torlakyan, ‘Drvagner Hamshenahayeri Patmut‘yunits® * [Episodes from the
History of Hamshen Armenians], Banber Erevani Hamalsarani [Bulletin of Erevan
University] (1971), no. 2 (14), p. 199

(3) N. N. Levashov, ‘Zamietka o pogranichnoi linii i zonie, na razstoianii ot berega
Chernago moria do goroda Artvina (s kartoiu)’ [A Note on the Border Line and Zone,
from the Coast of the Black Sea to the City of Artvin (with a Map)], Izviestiia
Kavkazskago otdiela Imperatorskago russkago geograficheskago obshchestva [Bulletin
of the Caucasian Branch of the Imperial Russian Geographical Society] (Tiflis, 1880), 6,
no. 2, pp. 227-28

(4) E. K. Liuzen, ‘Bereg Russkago Lazistana’ [The Border of Russian Lazistan],
translated by D. A. Levshin, Izviestiia Kavkazskago otdiela Imperatorskago russkago
geograficheskago obshchestva [Bulletin of the Caucasian Branch of the Imperial Russian
Geographical Society] (Tiflis, 1905-06), 18, no. 3, p. 170.
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Another hypothesis regarding the settlement signals a possible migration of
Hemsinlis to Hopa from Karadere.”” This assertion lacks evidence and runs counter to
both written and oral sources according to Hacikyan. He further states that more plausible
hypothesis is that the Hemsin population of Hopa migrated to this district from the
traditional Bash Hemsin/Rize Hemsin (Hagikyan, 2007, p. 151). This last assertion is
supported by the accounts of our informants. Almost all of our informants, both the
elderly and young, referred to a migration from Camlihemsin to Hopa or present their
origins back to Camlthemsin.

In the extract below, we see that an 82 year-old Hemsinli man, Hikmet, refers to
both Armenian origins of Hemsinlis and their migration from Pazar in Rize to the district

around Hopa:

N: I want to ask settled in downtown quite late, you came earlier

H: No, the Hemgsinlis, if you ask it to me, I can tell. Why did they call Hemsinlis
Hemsin? It is a different issue. But there is this Pazar Hemsinlis. These are the
ones came from there. There are two kinds of people here in Hopa. One is
Hemsinli and the other is Laz people. They are the ones converted from megrels
(the Christian Mingrelians who are the ethnic cousins of the Lazi in Georgia).
And Hemsinlis are the ones converted from Armenians. They are Muslims. Our
grandfathers' grandfathers came here from Pazar.”® (Hikmet, 82)

In this account, Hikmet states that the ancestors of the Hemsinlis living in Hopa

presently came from Pazar. He further states that there are two ethnicities settled in Hopa,

77 Karadere which now the Arakli county of Trabzon is said to have been established by
the Hemsin Armenians who tried to escape from forced Islamization. However, since
they were caught up by religious persecution they had to further migrate to other places.
See Islamization of Hemshin by Simonian in Simonian (2007) The Hemshin, pages 61-66
for further information about the Islamization of Karadere Armenians and the events in
the period.

8 Original:

N: seyi sorcam hemsinliler ¢arsiya ¢cok ge¢ gelmisler siz ¢ok erken gelmissiniz

H: yok hemsinliler onu sorarsan bana onu da anlatirim hemsinliler hemsin nigun demisler
o ayri konu fakat bunlar pazar hemsinlileri var ordan gelmedurlar bunlar burdaki olan
hemsinliler burda iki ¢esit adam var hopada bir hemsinli bir las lazlar megrelden
donmedur hemsinliler ermeniden donmedur musliimandirler 111 pazardan gelmis bizim
dedelerumizin dedesi gelmis buralara
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the Hemsinlis and the Laz people. Unlike many other informants, he states confessedly
that Laz people converted from Megrels and the Hemsinlis from Armenians. This is a
very much rare case among our participants. Most of the time the elderly rejects
association with Armenians in terms of common ethnicity. At this point, it should be
noted that Hikmet also signals that they are Muslims. This is significant because for
Hikmet, that they were converted from Armenians does not create conflicts with Turkish
identity because being Muslim establishes bonds among these identities. While we were
on the way to Hikmet's house to meet him, his granddaughter told me that Hikmet is very
conservative religious person, again a rare case among Hemsinlis.

As we have also seen in the former section, throughout our data, we see that Hopa
Hemsinlis have a strong sense of community, although not all Hemsinlis share the sense
of common ethnic origins with the Armenians. In the quote below from a 49 year-old
Hemsinli woman, Sevim we again have references to Camlihemsin but this time with

affiliations to the Hemsinlis:

N: Well, the name Hemgin, have you ever heard about the origin of this
name, where does it come from?
S: Hemsin, there is a town called Camlihemsin in Rize. We know that the name
comes from this place. I mean I know that Camlihemsin, the real center of
Hemsinlis. They also say that we come from there. In fact, there is thermal
baths there. When we went there we heard a few Hemgsin words from a very old
grandma. We thought that they were like us. I mean, they speak Turkish there
but some words were similar to ours. Then we said they are like us since they
spoke like us. For instance, they did not forget some words and these words
were the same with ours. Well, compared to us their language is almost lost and
they do not speak Hemsince. They speak Turkish but we heard some object
names from the elderly. I mean some were the same with ours. They way they
dressed, their manner and humor. That they are easy. The Hemgsin people are
very easy. ”’ (Sevim, 49)

" Original:

N: him peki hemsin kelimesi onun tarihine dair hi¢ konusuldugunu duydun mu hemsin in
nerden geliyo

S: hemsin hemsin olarak camlihemsin diye bi rizenin ilgesi var ordan gelme diye hani
biliyoruz hani ¢amlihemsinde hemsinlinin esas merkezi orast diye biliyorum bizim de
oradan geldigimiz sOyleniyo mesela hatta biz 1lica var orda mesela sicak termal diye
oraya gittigimizde ordaki ¢ok yasli ee nineden bi ka¢ kelime hemsince duymustuk haa
bunlar da bizden diye hani orda tiirk¢e konusuyolar ama ee bi ka¢ kelime bize benzemisti
hani dedik bunlar da bizden demistik o zaman bizim gibi konusuyolar diye unutulmamis

73



Sevim, in her account states that the Hemsin name come from the town called
Camlihemsin and Hopa Hemsinlis came from this district. In this account she not only
refers to a migration from Camlihemsin to Hopa but also establishes associations with the
Hemsinlis in Camlihemsin and Hopa Hemsinlis. We see that she considers there is a
relationship between the Hemsinlis in these two places presenting the hearsay migration,
and similarities in language, clothing, and manner as evidences for her association.

After mentioning the characteristic features of the Hemsinlis, Sevim continues

describing the ethnic identity of the Hemsinlis and elaborating on their ethnic origins.

S: In the past nobody knew Hemsginlis. When [ said I was Hemginli, they
were asking whether I was Laz or Georgian. And when I said no, they were
asking who I was then, which nationality I belonged to. I could not express
myself. Nobody understood, nobody knew. There were even some people asking
whether I was Armenian. 1 was telling that I was Hemginli. "We have a
language we inherited from my mother, grandfather and from my grandmother.
We even speak it as a mother tongue” I was telling. They were resisting saying
"No, there is nothing like that. You are either Georgian, Laz or Turk." I mean,
now it has recently become known.

N: Well, what were happening when you did not know what to say?

S: Well, I never hided. Some say, "Skip it. Tell that you are from Black Sea
Region. That would be enough." I was saying "No, why should say this. Yes, I
am from Black Sea Region but I belong to a nation. After all, I exist. I mean [
am Hemginli. Even if they do not know." The ones who do not know were saying
that they heard of it for the first time. And some said are you converts from
Armenians. Sometimes they were asking whether we were Armenians.

N: Are there stories related to this. How do Hemsinli people react when it is
spoken about?

S: Related to this, now people do not accept they are descendants of Armenians
directly. But there is something like this that obsesses me recently. Well, there is
no evidence of Armenian origins. But when you get angry with the children
sometimes you swear at them. You say "You son of I don't know what". My aunt
for example says "You son of the Armenian." Then if there was no Armenians,
how did this people got heard of this swear? But nevertheless, our elders never
ever accept this. They would say, "We are not Armenians, We are Turks." And

mesela bi kag bdle belirli kelimeler tutuyodu hani unutulmamis kelimeler hani bize gore
tamamen azalmis tabi hemsince hi¢ konusmuyolar tiirkge konusuyolar ama yaslilardan ee
bazi isimler cisimler misimler bazi isimler Oyle yakalamigtik yani bazi kelimeler
duymustuk yash teyzelerden onlar da konusuyolar yani tutuyo bazi seyleri e o giyimleri
davraniglar1 rahat olmalar1 yani hemsin insan1 ¢ok rahattir
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some say that in the past there was an Armenian woman. She married a Turk.
She spoke her own language and taught this language. The language then
disseminated. *° (Sevim, 49)

In the extract above, in fact what Sevim signals, summarizes the silenced period
of the Hemsinlis in Turkey. She states that people were totally unaware the existence of a
community called Hemsinlis. We see that even if she states she is Hemsinli and she
speaks a language of her community, she has hard times in persuading people that she
was neither Laz and Georgian, nor Turk and Armenian. Interestingly enough, when she is
stating that people were asking whether she was Armenian or not, she uses the effective
adverbial "hatta" (even) as if having Laz, Georgian, or Turkish origins are more natural
than having Armenian origins. However, this might also be a strategy to introduce the
topic of having Armenian origins to our conversation because contrary to people's efforts,

she elaborates more on the possibility of having Armenian origins. She makes the

8 Original:

S: 6nceden kimse hemsinlileri bilmiyodu hemsinliyim dedigim zaman laz mi1 gilircii mii
degilim dedigim zaman o zaman sen nesin diyolardi nasil bir milletsin diyolardi ben bir
tirlii kendimi ifade edemiyordum hi¢ kimse anlamiyodu bilmiyodu hatta ermeni misiniz
diyenler de olmustu ¢iinkii yani hemsinliyiz diyodum biz hemsinliyiz bizim bi dilimiz var
annemden dedemden ninemden kalan bi dilimiz var anne dili gibi de konusuyoz hatta
konusuyoruz diyodum ben boéle anlatiyodum yok diyolardi yani dle bisey yok ya
giirciisiin ya lazsin ya da tiirksiin yani ¢ok az simdi simdi hani yeni yeni duyuldu hemsin
diye a biliyoruz dyle bi kiiltiir var diye

N: peki o zaman ne diceni bilemedigin zaman ne oluyodu ne diyodun

S: yani ben ee sey yapmiyodum ben saklamadim hi¢ ben bazilar1 diyolar aman séyleme
iste karadenizliyiz de ge¢ yoo diyodum niye sOyliyim ki diyodum hani karadenizliyim
tamam karadeniz ama karadenizliyim ama ben bi milletim yani sonugta ben varim hani
hemsinliyim diyodum yani bilseler de bilmeseler de ben 1srarla sdyliiyodum yani benim
bi dilim var biz konusuyoruz yani hemsinliyiz diyodum yani ee bilmiyen bilmiyoruz ilk
defa duyduk bazilar1 da iste siz ermeniden donmesiniz filan iste ermeni misiniz diyenler
de olmustu zamaninda dyle de bazen oluyodu

N: ona dair hikayeler var m1 hemsinli insanlarin konusuldugunda tepkileri filan nasi
oluyo

S: ona dair simdi hani direkt kabul etmiyolar ermeniden geldiklerini ama s6yle bisey var
benim kafama takiliyo son zamanlarda simdi hani bu ermenilik bilinmiyosa hani insanlar
cocuklara kizarsin ya bazen hani eee bilmem neyin dogurdugu dersin ya c¢ok eski bi
yengem mesela ermeninin dogurdugu ama tamam da hani bu ermeni yoksa bu halk bunu
bu niye duymuslar acaba ama yine de biiyiiklerimiz tabi kabul etmezler asla hani biz
ermeni degiliz biz tiirkiiz e bazilar1 da diyolar ¢ok eskiden iste bi ermeni iste varmis
evlenmis tilirklere iste o kendi dilini konusmus 6gretmis boyle yayilmisg
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negotiation of Armenian ethnic origins with references to swear words in their discourse.
She uses this as an evidence of the association between Hemsinlis and Armenians. We
see that she does not reject Armenian origins, as strictly as she does for Georgian,
Turkish, or Laz ethnicities although she is certain that the elderly is quite strict in being
associated with Armenians. What she foregrounds in this account is actually the fact that
there are Hemsin people, and that they have a language, Hemsince, of their own. Similar
to her mention of Armenian origins, when she states that they speak this language as a
mother tongue, she again uses the effective adverbial "hatta" (even). In this way, she
positions Hemsince as a language worth to be a "mother tongue". However, through the
end she feels the necessity of explaining the question everybody tries to answer. If
Hemsinlis have no common origins with Armenians as most of the elderly strictly
believe, how could the existence of Hemsince be explained? As we see in Sevim's
account, the story of an Armenian woman disseminating her language through marriage
is quite common in the discourse of Hemsinlis, which I believe is a strategy to legalize
the Hemsin language at the same time keeping distance from possibility of having
Armenian origins.

During the time I made my fieldwork, I wanted to visit Camlihemsin upon
hearing all these stories. In Camlihemsin, we were having an interview with Ayfer at a
cafe. When I asked Ayfer whether her brother's children speak Hemsin or not, she said,
"of course, all of them speak". Then a waiter (G, below) living in Camlthemsin came and

they started to discuss on the origins of Hemsin as well as the Hemsin language.®'

A: Of course, they speak
G: Madam! Do not mislead people. Only Hopa Hemsinlis speak Hemsin.
A: Well, we are from Hopa, we don't mislead.
G: But we are also Hemginli. Why don't we speak?

' In fact before this conversation, while Ayfer were telling me that Hemsinlis in
Camlihemsin do not speak Hemsin language shouted asking "Are there anybody speaking
Hemsin here? Then this waiter came and they started to talk about language. However, at
some point Ayfer ended conversation with him and started to talk to me again. The waiter
was walking around. Although their conversation preceding the one above was about
language he heard that Ayfer told me that her nephews speak Hemsin. He jumped into the
conversation again. The beginning of the above conversation is given in Chapter 4.
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A: That's fine, you don't speak. Why should we forget out mother tongue?

G: Come on! From which place did the Hemsinlis split off?

A: Well, okay. We know.

G: Where did the Hopa Hemsinlis split off?

A: They split off from here. That's fine but what can we do if your ancestors did
not teach Hemsgin to you?

G: It has nothing to do with this.

A: But now should we forget our language. We are also Muslims. We speak
Hemsin language.

. Okay then. Teach us.

* Okay fine. " Ayer iser jogva jogva kena meme hemi¢me pe xemim"

: What did you say?

- "Take these and bring us water so that we drink." I said.

. Hemgin language has all these, you mean.

- Yes, of course. Take these and bring us water so that we drink."

: 0 kadar var hepsi yani

- e tabi dedim ki tepsiyi getir hepsini birden topla ® (Ayfer, 47)

RORQRQRQ

This dialogue between the two Hemsinlis from different regions is very

interesting in that both Hemsinlis have the knowledge that Hopa Hemsinlis migrated

from the district of Camlihemsin to the regions around Hopa. The waiter signals the

cl

aim that Hopa Hemsinlis split off from the regions around Camlihemsin so that he

cannot make sense of they speaking Hemsin language. However, the fact that Hopa

H

emsinlis speak Hemsin language creates tension causing this conversation to happen

actually because Hemsin language exhibit similarities with Armenian and this might refer

82

>OPOPQPOPOFOB 0>

Original:

: tabi hepsi konusuyo

: hanim milleti yanlig yonlerdirme hemsince sadece hopalilar konusur

: e biz hopaliy1z biz ne yanlis yonlendirelim

: ama biz de hemsinliyiz niye konugmuyoz biz

: € tamam konusmayin canim biz ana dilimizi niye unutalim

: olur mu hemginler nerden ayrilmadir

: e tamam biz biliyoruz

hopa hopa hemsinleri nerden ayrilmadir

: burdan gitme e tamam sizin atalariniz size 6gretmemigse bizim giinamiz ne
ne alakasi var

: ama biz simdi dilimizi unutalim mi1 biz de miislimaniz hemsince konusuyoruz
: iyl 0 zaman bize dgretin

: tamam ayer iser jogva jogva kena meme hemi¢me pe xemim

: ne dedi

: bunlar1 topla bi da taze su getir iceyim dedim
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to the Armenianness of both parties both of whom accept that Hopa Hemsinlis left from
Camlihemsin.

Ayfer agrees on this possible migration and she is also aware of the fact that she
speaks Hemsin creates tension. So, she feels the necessity to express that they are also
Muslims. As in the case of Hikmet, the common religion, being Muslim solves the
conflicts in their identity formation and enables them to stay on the safe plane. After this
dialogue Ayfer goes on talking about the origins of Hemsin people adding mythic stories

of their ancestors:

A: The Hemgsinlis here don't really know the language. I mean Hemsinlis
in fact- I only have hearsay knowledge. I don't know for certain. Three brothers
Topaloglu, Tosunoglu, and Gedikoglu came to Camlihemsin from the Hamgen
village. My family name is Topaloglu (The son of cripple). The name comes
from "topal" (cripple). Our ancestor got buried under avalanche and became
crippled. So the descendants started to be called Topaloglu. The name
Tosunoglu comes from tosun. Tosun was a very fat man. The descendants of
Tosun started to be called Tosunoglu. And finally, Gedikoglu comes from the
man who was dealing with deer a lot. So the descendants of this man started to
be called Gedikoglu. These are all brothers and we are their descendants. They
settled in Camlihemsin and then from there, they migrated to the district of
Hopa. The ones migrating to Hopa speaks the language. The ones around here
(Camlithemsin) forgot their language. They got assimilated.

N: You know all these. Do you think other Hemsginlis know these?

A: Well, there are people who know what I know. But many people, I mean lots
of people for certain I mean, well know that we are certainly not of Armenian
origins. The outsiders, some other people think that we are Armenians since we
speak Armenian. For example, the Laz call us Armenian since we speak
Armenian. If it is so they are Megrels then.” (Ayfer, 47)

¥ Original:

A: buradaki hemsinliler ger¢ekten bilmiyolar dili yani hemsinler aslinda benim kulaktan
dolma bi sekilde ben bi bilgi net bi bilgim yok bu konuda hamsen kdyilinden gelip
camlithemsine yerlesiyo ii¢ kardes topaloglu tosunoglu gedikoglu topaloglunun soyadinin
kokiiniin gelisi yani ben bi topaloglu olarak topal u karda ¢ig altinda kaliyo dedemiz
atamiz yani ¢1g altinda kaliyo ondan sora topalin oglu seklinde topal topal topal topaloglu
diye ¢ikiyo tosun da ¢ok sisman bole tosununoglu tosununoglu tosununoglu soyadini
ordan aliyo gedikoglu da bole ¢ok fazla daglarda geyiklerle ugrasiyomus ordan
kaynaklanarak gedikoglu hepsi bunlar hepsi kardes sonra biz ordan tiireme olarak
geliyolar yiliksek kesim ¢amlihemsine yerlesiyolar ordan iste gb¢ ediyolar hopa tarafina
hopa tarafina giden dil biliyo bu taraftakiler artik dili drselesiyo yani unutul asimilasyon
geciriyo

N: peki sen biitlin bunlar1 biliyosun sence hemsinliler biliyolar m1 genelde
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The waiter's reminding of the migration of Hopa Hemsinlis triggers Ayfer to
elaborate more on the origins of Hopa Hemsinlis. She first introduces the hearsay
knowledge about the origins of Hemsinlis. I do not hear this mythical story from anybody
else during my fieldwork and I neither read it in any of the sources on Hemsinlis. After
this introduction, she states that their ancestors migrated to Hopa region from
Camlihemsin. What is of interest in this quote is that she, after a hesitation states that
what is certain is that all the Hemsinlis know that they do not have Armenian origins. She
criticizes the people who attribute Armenian origins to Hemsinli because of the language
they speak.

References to Camlihemsin are common among the young Hemsinlis as well.
With Eylem, we were talking about the name Hemsin and possible stories about the
origins of this name. Upon this conversation, Eylem started to talk about Camlihemsin as
a place from which Hopa Hemsinlis migrated negotiating common origins among

Hemsinlis, Camlihemsinlis, as well as Armenians.

E: Well, I know the Hemginlis came from Camlihemsin. It is so. Well,
they generally link the origins to Camlihemsin. I heard so. My father worked
there (...)

N: I will ask something. You said you know you migrated from Camlihemsin.
Can you go back until this date in terms of the origins?

E: Well, this seems to me an invented story to eliminate the Armenian problem.
Well, this is the place name. This is Hemgsin. Well, they are already Turks. When
you think on it, they do not speak Hemsin language. Then they say we migrated
from there; we came here. But then when you consider the women or the
Hemsinlis in Camlihemsin, they look like us by sight, physically. They are also
ruddy-cheeked, blonde. They look like us typologically. When [ go to
Camlihemsin or Ayder, I see that we really look Alike. We migrated from there
but they speak Turkish. So you cannot construct their links with Armenians. It
has these contradictions.” (Eylem, 25)

A: yani benim bildigim kadar bilen var tabii ki icersinde ama sonugta yani bigok insan da
dedigim gibi kesinlikle kendileri yani kendi kesinlikle yani bizim hemsinli kdkeninin asla
ermeni olmadigini biliyo yani asla bunu digardakiler yani mesela diyelim ki bagkalar
hani ermenice konustugumuz i¢in iste ermeni diye mesela diyelim ki lazlar ermenice
konustuklar i¢in diyolar ama kendilerine baktiginda sen de megrelsin

8 Original:
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In this extract, Esma states that the Hemsinlis came from Camlihemsin. However,
she considers this hearsay information, an invented story to discard the claims of
Armenian origins of the Hemsinlis contrary to Ayfer who strictly rejects Armenian
origins. She states that the people living in Camlihemsin are Turks speaking only
Turkish. This place is called Hemsin. According to Eylem, these facts, along with the
claim that Hopa Hemsinlis came from Camlihemsin construct Hemsinlis as Turks as
well. She furthers the negotiation by presenting the similarities in physical appearance
between the Hemsinlis living in Camlithemsin and Hopa. That they look Alike but
Hemgsinlis in Camlihemsin do not speak Hemsin seems contradictory to Eylem. It is clear
that she considers Hemsin language an evidence for having Armenian origins, unlike
Ayfer. Therefore, Eylem rejects the hearsay knowledge of migration from Camlihemsin
despite the similarities in physical appearance, for she cannot construct Armenian origins
for Hemsinlis in Camlithemsin. I have to note here that Eylem is one of the activists doing
identity politics and lives in Istanbul. She is learning Armenian and states that since
Hemsin language is similar to Armenian, Hopa Hemsinlis should be of Armenian origins.

As we have seen, although there are no documents about the migration of
Hemsinlis to the district around Hopa from the traditional Bas Hemsin, in the discourse
of our informants, no matter elderly or young, we come across the mention of this
migration. It seems that the memory of this migration transcend the time and the space of
its original occurrence and is present in its most collective form in Hemsin community
(Kansteiner, 2002, p. 189). Hopa Hemsinli informants give frequent references to

Camlihemsin or Pazar as the place of origin. Both of these towns are in the province of

E: e hopadaki hemsinlilerin ¢amlithemsinden geldigini biliyorum 6yle ya genellikle ilk
seylerine hani biraz da ¢amlihemsinden de bagliyolar ben dyle duydum babam o zaman
camlihemsinde gorev yapmus (...)

N: bi de seyi sorcam sey dedin ya camlihemsinden gog¢ ettigimizi biliyorum tarih
bakimindan oraya kadar m1 gidebiliyosunuz

E: iste biraz o ermenilikten ermenilik mevzusunu kapatmak i¢in uydurulmus bisey gibi de
geliyo bana hani hemsinliyiz iste yer adi hemsin iste zaten onlar tiirk hani hemsin dili
bilmiyolar felan ondan sonra biz ordan gd¢miisiiz buraya gelmisiz iste hani baktiginda
mesela hemsin kadinlarna felan ¢amlihemsindeki hemsinlilere iste sima olarak bizlere
benziyo felan boyle iste onlar da al yanak iste sarisin felan bdyle tipolojik anlamda bize
benziyo felan iste biz ¢gamlihemsine felan aydereye gezmeye gidince gergekten benziyo
biz burdan gé¢miisiiz felan ama onlar tiirkce konusuyo yani hi¢ de boyle bir ermenilik
mevzusuna dayandirilcak bisey yok kafada yani dyle bir tezatlig1 da var dyle yani
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today's Rize. Hagikyan states that the traditional original "Hamshen" district consists of
"the watersheds of the twin branches of the Firtina River, running on the north slopes of
Barhal/Kackar Range, encompassing today's county of Camlihemsin in the Rize
province"® (Haghikyan, 2007, p. 200). This identification comprises the county of Pazar
as well. However, Camlihemsin is referred to more than Pazar as the place of origin. The
reason for this might be that Camlihemsin as a name has "Hemsin" in it which the
members of this community call themselves as. Hopa Hemsinlis might have the symbolic
representation of this name in their collective memory.

This migration event seems to be significant not only because it is present in the
collective memory of the Hopa Hemsinlis but also because it enables us to see the oldest
event that is thought upon at the present by the Hemsinlis and also because it is used to
negotiate ethnic origins of the Hopa Hemsinlis.

Both according to what I observed in the fieldwork and the interview recordings,
only a few of the informants referred to the events such as the migration of Shapuh and
his son Hamam or to the mythical city built by Hamam although these are hotly debated
issues by the researchers, or by the activists doing identity politics. Most of the time all
these debates focus on finding "the true origins" of the Hemsinlis, with two possible
ethnic origins, Armenian or Turkish. Hence, finding out evidences for the events or facts
dating further back than the ones present in the collective memories of Hemsinlis
themselves carries the aim of identifying ethnic origins of Hemsinlis.

At this point we should note again that, our informants regardless of their age,
profession or gender give references to Armenians or to having Armenian origins or not
in one form or another in their accounts. As we have seen in the accounts of Halime and
Ayfer above, even if the people strictly reject the thesis that Hemsinlis are of Armenian
origins, they themselves introduce the relevant discussion with references to Armenians.
We also see that in order to negotiate Armenianness they do not use the mythical stories
we have introduced before. Rather, the possibility of Armeniannes is remembered at the
present, and everything that belongs to the present, triggers the negotiation of it. It might
be Hemsin language, a story of encountering an Armenian or somebody from

Camlihemsin, a hearsay memory of a friend with references to Turkishness or

% See Map 1 in the Appendix B.
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Armenianness, but not the stories dating further back from the migration from Bash
Hemsin such as the settlement of Hamam and Shapuh escaping from the Arab

oppression.

4.3. Russo-Turkish War of 1877/78

As we have noted in the introduction, in Turkey, today there are Hemsinlis living
in Rize, in Hopa and Borgka in the province of Artvin. In addition to these, there are
Hemsin villages in the Ak¢akoca county of Diizce, and in Kocaali and Karasu counties of
Sakarya who migrated west following the 187778 Russo-Turkish War. There is also
Hemsin population living in Krasnodar in Russia, and in Kyrgyzstan and Kazakstan
though very small in numbers.

Although the events causing Hemsinlis to disperse in such a large area date very
back in history, Hopa Hemsinlis retain these events in their collective memory with
frequent references to other Hemsinlis and to the places they live today. Among these is
the scattering of Hemsinlis after the Russo-Turkish War in 1877-78, this time from the
region around Hopa to the northwestern Anatolia, to today's Sakarya/Adapazari and
Diizce provinces. It is also said that there had already been Hopa Hemsinli population
around this district for some Hopa Hemsinli migrated to today's Hendek county of
Sakarya after the Crimean War some twenty years before the Russo-Turkish War
(Simonian, 2007, p.86-87). I believe that the remembrance of this event is highly related
to the construction/imagination of Hemsinlis as a community at the present time. In the
excerpt below, a 27 year-old Hemsinli man signals to the Hemsinlis who separated from

the Hopa Hemsinlis and settled in Diizce and Adapazari (Sakarya).
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N: I see there are Hemsginlis in Kemalpasa and Sarp around here.
Y: Half of the population in Hopa
N: Is the other half Laz population?
Y: Of course, both in Kemalpasa and Sarp, half of the population is Laz, and
the other is Hemsinli
N: What is the number of the population of Hemsinlis?
Y: The population of the Hemsinlis is at most 30.000. The most 30.000. It cannot
be higher than 40.000. Well, for example, there are the ones leaving from here.
The ones settled in Diizce and Adapazari. They have not come here for thirty or
seventy years. But nevertheless they can speak Hemsince. For example, you go
towards the beach (referring to the coastal are in the Black Sea region), they
don't speak Hemsgince but they (the ones in Adapazar: and Sakarya) speak. [ mean
we are relatives.
N: Are there anyone you know among them?
Y: They come here. Sometimes they come here. Sometimes we visit them.
Although we have not seen each other, I see in Facebook. There are people
whose family name is Akbiyyik. Who is this? Then they say we are in Adapazart
and I don't know what. They say we are here. We also speak. We migrated here
in the past. I ask them if they speak Hemsince. They say, "We can speak but we
do not speak much."
N: When did they migrate?
Y: Well, in the past, long ago. In 1940s when the surname act was enacted. |
don't know. Maybe here when the household population was too much here one
brother migrated and it happened s0.%° (Yasar, 27)

8 Original:

N: hiim burda simdi kemalpasada hemsinliler var sarpta var

Y: hopa hopanin yarisi

N: yaris1 da laz m1

Y: tabi kemalpasa da yaris1 laz yaris1 hemsin sarpinda yarisi laz yaris1 hemsin

N: niifusu kag tanedir hemsinlilerin

Y: hemsinlilerin niifusu en fazla otuz bindir yani otuz bin en fazla yani en az otuz bin en
fazla kirk bini gegcmez yani mesela bizim burdan kopmalar var hani diizce adapazarina
yerlesen ya onlar hi¢ otuz yetmis senedir buraya gelmemisler bak adamlar hemsince
konusmay1 biliyolar mesela simdi gidiyosun ya kumsala dogru tamam bunlar hi¢ bilmiyo
ama onlar biliyo yani akrabayiz biz hemsince

N: tanidiklariniz var mi1 i¢inden

Y: geliyolar arada bazi buraya geliyolar biz gittik mi oriya gidiyoz yanlarma ya ig
birbirimizi gérmemisiz akbiy1g1z mesela ben internetten feysbuktan giriyorum akbiyik
cikiyo bu kimdir bekliyo ediyo kimsin adapazarindayiz bilmem ne e biz de burdayiz
biliyoz iste biz eskiden buriya go¢ etmisiz hemsince biliyo musunuz diyom biliyoz ama
fazla konusmuyoz diyolar

N: ne zaman go¢miis onlar

Y: ya onlar eskiden ¢ok eskiden bin dokuz yiiz kirklarda filan o soyadi kanunu ¢iktig1
zaman soyadi kanunu c¢iktiktan sora burda herkes artik evde niifus kalabaliklagtt m1 bi
kardes gidiyomus o orda evlenmis gelismis gitmis iste
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In this account, when we were talking about the population of Hemsinlis in Hopa,
Yasar expresses his awareness of the existence of other Hemsinlis in Sakarya and
Adapazar1 and that they are Hopa Hemsinlis who left Hopa long ago. However, Yasar
introduces the date of the migration as 1940s and bases the reason for the migration on
large family structure, and hence on economic conditions. He might be right in what he
says since Hemginlis went on migrating from Hopa to the northwestern Anatolia, though
the cities they settle for economic reasons are mostly bigger cities like Bursa, Istanbul,
and Ankara.

Generally, the younger generation does not refer to the Russo-Turkish War in
1877-78 as the reason for the Hemsinli's migration to the northwestern Anatolia.
However, all the elderly we interviewed, refer to this war when they mention the

Hemsinlis living in Sakarya and Diizce as the extract from Liitfii below exemplifies.

L: Well, there are Hemginlis having migrated to Adapazar: (Sakarya)
from here. You know, this Russian war. The Russians entered this region. I don't
know history that much but when the Russians came to this region, they went, a
group of people migrated from here forever. Some came back. The ones who did
not come back settled there.

N: Are there any people you see?

L: Yes, we see each other. Once they came and went back. The visits are not
that frequent but they know that they migrated from here. We, the same. We
know that they went. There are people having our family name there. There are
having different names as well but there are the omes having our family

name.”’ (Liitfii, 54)
In this excerpt, Liitfii not only states that there are Hemsinlis in Sakarya but also
signals the historical context, which is Russo-Turkish War of 1877-78, of their migration

to that place. In Hopa Hemsinli community, family and kinship relations are still

7L: sey burdan adapazarina go¢ etmis hemsinliler var o sey rus harbi filan vardi ya
ruslar bu bolgeye girdi tarih o kadar bilmiyorum da ruslar bélgeye girdigi zaman onlar bi
gittiler ordan bi bdliim burdan bi gog etti komple geri gelenler oldu gelmiyenler oriya
gitti

N: var mu sizin hi¢ ordan goriistiigiiniiz insanlar

L: walla biz goriisiiyoz bi ara geldiler gittiler o kadar gidip gelmiyoz ama orda olduklarini
onlarin da bizim burda var oldugumuzu burdan gittiklerini biliyolar burdan gidildigini ve
bizim ayni iste bizim siilaleden soyadimizdan var akrabalardan var baska soy adlar1 da
tastyolar ama yine ayni siilaleden insanlar var orda
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considered very significant. There are family names, which are officially no longer
relevant such as "Mustoglu" and "Kesoglu". However, these names are still preserved and
people actively use them in addition to official family names referring to family
groupings. As we see in Liitfii's account, today these names are also used to find one's
relatives living in other places, and help people reveal the significant but forgotten events
for their community.

Moreover, in this account, Liitfii states that Hopa Hemsinlis living in Hopa are
aware of the fact that some Hemsinlis migrated to Sakarya. This means that although
almost a hundred and a half of years passed, the Hopa Hemsinlis still have contact with
the Hemsinlis in Sakarya and Diizce. What enable this might be the communication
opportunities that Hemsinli men's occupation brings to them.

When we look at the discourse of Hopa Hemsinlis in general, encounters come
out to be very significant, as we see in their approach to Kurdish people. The majority of
the men in Hopa works in the transportation sector and hence, visit many places in
Turkey and abroad. Almost every man working as a driver has a story of encountering a
Hemsinli or an Armenian in the places where they take cargo. The excerpt below is from
a 78 year-old Hemsinli man who worked as a truck driver for years, and who elaborates

on the migration following the Russo-Turkish War.

Na: There are these counties of Pazar, Camlihemsin, and Cayeli in Rize.
People there also speak this Hemsin language. On the uplands over there, there
are Hemsin people. They speak. Any other place? For example, in Adapazari,
Diizce... Nowadays, Hemsinlis go everywhere. Every place is full of Hemsinlis.
The places around Gebze are full of Hemsinlis. They are all Hemginlis. There is
this Adapazari and Diizce. These are all scattered from Artvin. For example,
there are Hemsinlis having migrated from here, from Pazar. God knows when
they went, maybe in the times of Sultanate (in the times of Ottoman Empire).

N: We don't know this, do we?

Na: I mean I don't know if they went there before 93 migration (1877-78 War is
1293 according to the Islamic calendar). I don't know. I met them there. In the
past there were a lot of acquaintances there. But now they already died. In the

past the roads were passing through the city center. Now we have new
roads.*”® (Nazim, 78)

8 Original:
Na: bu hemsin dilini bi da rize pazar ¢camlihemsin var orasi da kullanur bi da ¢ayeli var
orasi yiiksek yerlerde orda da hemsinler var orasi da kullanur baska bi yerde o mesela
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In this account, Nazim were talking about Hemsin language. When he was listing
the places where Hemsince is spoken, he included Sakarya and Diizce to these places.
Although he is not sure when they migrated to these cities, he has the knowledge of
Russo-Turkish War and the migration afterwards the war. He also adds that he met these
people there, in Sakarya, which indicates that he became aware of other Hemsinlis at
other places thanks to his job.

Russo-Turkish War of 1877/78 not only resulted in the migration of some
Hemsinlis to the northwestern Anatolia but also the separation of many Hemsinlis from
each other though they stayed where they lived. During the Ottoman period, Hopa was
one of the Lazi areas and hence, always associated with Lazistan politically. During the
1870s, Hopa was a kaza, as a part of the Lazistan sancak, encompassing Arhavi and
Gonye nahiyes. After the Russo-Turkish War, the Hemsin villages around Makrial (now
Kemalpasa) in Gonye nahiye were annexed by Russia and stayed under Russian
administration untill 1918. However, Hopa remained under the Ottoman control. The
Hemsinlis staying in the area which was under the Russian control finally remained
within the Georgian USSR until they were deported by Stalin to Central Asia, today's
Kyrgyzstan and Kazakstan in 1940s. In 1921, the border between Turkey and Soviet
Union was established and Makrial was handed back and it was made into the Kemalpasa
town of the Hopa county (Hachikian, 2007, p. 144).

Our informants together with the migration to Sakarya and Diizce also refer to the
separation of the Hemsinlis due to the established border after Russo-Turkish War,
frequently. The excerpt below is from a 25 year-old Hemsinli woman, and despite her
young age she has the knowledge of the migration to Sakarya, separation of the

Hemsinlis with the annexation of Makrial, Kemalpasa by the Russians.

nasil adapazarinde duzcede istanbula ankaraya her yere gideyilar artik her yer hemsinli
gebze mebze oralar hep hemsinlidur adapazar1 duzce var bunlar hep artvinden dagilmadir
hemsin burdan gitme hemsin var burdan gitme pazardan gitme mesela adam zamaninda
taa kim bilsin ki padigahluk devrinde mi gitmis

N: onu bilmiyoruz di mi

NA: oraya arttk 93 muhacirinden daha evvel mi gitmedur bilemiyorum yani artik
bilemiyom ben orda tanidim onlar1 onu bilemiyorum oralarda eskiden hep tanidik vardi
ama simdi rahmetine kavustu tabi onlar eskiden hep iginden gegerdik adapazarinin
icinden gecerdik simdi yollar degisildi
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E: I had a friend from Camlihemsin. There, the youth do not speak any
word of Hemsgince.
N: hi hi
E: They have been assimilated a lot there (in Camlihemgsin). For instance, even
the ones who are at the same age with my mother very rarely speak Hemsince.
Anything else? From our community, for instance, there are Hemsinlis in
Adapazari.
N: hi hi
E:  The were people having migrated to the regions around Adapazar: and
Corlu at our time
N: Do you know when they migrated?
E: Well, they when, well it was during the Republic period I guess but I don't
know exactly. The periods when we had disturbances here. The periods when
we were scattered. When there were Armenians here. When the Armenians
experienced migrations. I mean (they) are generally considered Armenians
N: Who, the Hemsinlis?
E: Yes, they are considered Armenians but neither Armenians if you ask us-
there are Arme- well Hemsginlis in the Georgian side in that period. There are
even some recordings. We listened to it.
N: What recordings?
E: For example, they do not speak as good as we do. It is mixed with Hemsince.
They had hard times to express themselves in case we do not understand. For
example, they say "suretine putenim"” for photograph.
N: But what recording is this? Who recorded it?
E: The ones over there. I mean the ones who could not come to this side. In this
period some of their relatives remained at this side, in Turkey, and some
remained at that side. There are recordings made in the past. There recordings
made in that period, also the letters.
N: Have you ever listened to such recordings?
E: The woman was talking but in Hemsgince
N: What does she tell? Do you remember the story?
E: I don't remember the story but she was talking about her longing. I can't tell
exactly what she says but she was talking about her nostalgia for this side. She
was telling that the life was bad there. There were many who wanted to come
here. Yes, I know this story.*’(Esma, 25)

% Original:

E: benim ¢amlihemsinden arkadasim vardi onlar gengleri hi¢ bilmiyo hemsince

N: ht hi

E: onlarda daha ¢ok asimilesmis yani sey mesela annemin yasindakiler bile ¢cok nadir
biliyomus onlarda bagka bizden mesela adapazarinda da hemsinliler var

N: ht hi

E: adapazari ¢orlu tarafinda oraya da go¢ edenler olmus bizim zamanimizda

N: ne zaman go¢miisler hi¢ biliyo musun

E: onlar da ne zaman bu hani sey donemi heralde cumhuriyet bizim cumhuriyet donemi
ama ben tam olarak bilmiyorum yine bizim o karigikliklarin oldugu donemler bizim
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When we were talking about Hemsin language, Eylem introduced other Hemsinlis
in Turkey, the ones in Camlihemsin and Adapazari. We see that she has the knowledge of
the Hemsinlis having migrated to Adapazari though she attains the date of the migration
to the Republican period. Although Eylem states that she does not know the date exactly,
she describes the historical and political context of the period when some Hemsinlis left
the region and some stayed behind the borders. We know that Hopa Hemsinlis were
affected very much by Russo-Turkish since it resulted in migration and also since the
areas inhabited by them were partly annexed to Russia afterwards. We also know that the
Hemsin region underwent a great transformation during these years. Simonian explains

the socio-political context during these centuries succinctly.

From the mid-seventeenth century on, a number of developments would
gradually transform Hemshin from an almost entirely Christian-populated district
into an overwhelmingly Muslim one. The developments which led to the
Islamicization of Hemshin included, in order of appearance, the conversion of

dagildigimiz donemler ermenilerin oldugu ermenilerin goglerinin yasandigi donemler
diyorlar ya genellikle ermeni olarak zaten nitelendiriliyo

N: kim hemsinliler mi?

E: evet ermeni olarak nitelendiriliyo ama ne ermeniler hani sorsan bize- hemsin seyde de
var giircistan tarafinda kalan erme- sey hemsinliler de var o donemde hatta baz1 seyler var
iste kayitlar filan var biz dinlemistik kadinin biri

N: ne kayit ne kaydi1?

E: mesela onlar tiirkceyi bizim kadar bilmiyorlar ya iste hemsinceyle karisik bize
anlatmaya caligsmislar orda biz anlamicaz diye mesela sey diyo fotografa orda suretine
putenin

N: ama bu ne kaydiymis kim ¢ekmis

E: ordakiler ¢ekmis ordakilerde hani gelemeyenler bu tarafa gelemeyenler o donemden
ailesinin hani akrabalarinin bazilar1 bu tarafta tlirkiyede kalmig bazilari o tarafta kalmig

E: eskiden yapilan kayitlar var iste o zamandan yapilan kayitlar hani varmis mektuplar
filan

N: sen dinledin mi hi¢ 6le kayit

E: kadin 6le konusuyo iste eee hemsince konusuyo ama

N: ne anlatiyo hikayeyi hatirliyo musun

E: hikayeyi tam anlat hatirlamiyorum ama 6zleminden bahsediyodu hani tam olarak bole
dillendirerek anlatamam 06zleminden bahsediyodu bu taraftaki 6zleminden yani o
taraftaki yasamin kotii oldugundan bahsediyodu onlar daha bi kotii kosuldalar ¢linkii

N: ht hi

E: ee biraz da orda somiirme seyi de olmus heralde onlari tiirk olduklarina inandiklari i¢in
o yiizden hani bizden daha kotii durumdalardi bu tarafa gelmek isteyen ¢ok vardi 6le bi
hikayeyi biliyorum
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their Laz neighbors, fiscal oppression, the rise of Muslim intolerance vis-a-vis
Christians following a series of Ottoman defeats at the hands of Russia, the
breakdown of central authority in the late seventeenth century and the ensuing
climate of anarchy when the region was at the mercy of warlords known as
derebeys. As a consequence of these factors, part of the population of the old
Armenian Hamshen canton converted to Islam, while another part chose to leave
its homeland to preserve its Christian faith.
(Simonian, 2007, p. 88)

In line with Simonian's description, Eylem describes the period in which these
migrations occurred as times of disturbances, times in which Hemsinlis split up, and
scattered. She also states that before all these disturbances there were Armenians in this
region. Then she hesitantly, states that Hemsinlis are seen as Armenians. Mention of
Armenians, and references to Hemsinlis having Armenian origins though started by
Esma, makes her feel uneasy as seen in her unfinished sentences such as "Yes, they are
considered Armenians but neither Armenians, if you ask us- There are Arme-". At this
point she starts to talk about the Hemsinlis who remained under the Russian control in
Georgia. It seems that topic shifts to Hemsinlis, for Hemsinlis is a safe ground for Eylem
The story she tells regarding the sent recordings and letters by the Hemsinlis remaining in
the Georgian side is a sentimal depiction of the consequences of the Russo-Turkish war.

I came across a similar account when I went to meet Hikmet Akg¢icek in HADIG
for our language project. Hikmet Akc¢icek works at HADIG and at the same time sings
Hemsin songs. He is an amateur musician. Below he tells a touchy story of an incomplete

song the lost parts of which he finds in Kazakstan.

H: Many of us have heard the tragedies of the families who were
separated by the established borders. Hemgsin people have also taken their
share of these tragedies. When the border between USSR and Turkey was set
up, a few Hemsgin villages remained in the USSR side of the border. Untill, 1938
the families could visit each other with a document provided by the
governorship. They could even cultivate their fields and Hopa Hemsinlis took
their herds to Georgia in wintertime and in the spring climb up to yaylas from
Georgia. My grandfather was teaching religion to children in his sister's village,
which remained at the other side of the border. Then, on the eve of the Second
World War, in 1938, USSR closed the border again and mothers from their
children, sisters, and relatives were separated from each other. Moreover, the
Hemsinlis in Batumi were exiled to Kazakstan and Kyrgyzstan suddenly with the
other Muslim peoples in Caucasia. They experienced the same fate that all exiled

89



people experienced. Many of them died of diseases and hunger on the way. My
father's aunt was one these exiled people. After many years she came back to
Turkey with her daughter, Meryem and a cousin. Meryem is the only dwarf I have
seen in Hemgin society. The sister of Tantoglu Siili from my village Uckardes also
was one the ones who could manage to come back. She is the aunt of all of us.
Poshoroglu Nuri stayed in Turkey but his mother, father and siblings remained in
the USSR and they could see each other only after 1970s. Somehow there were
people going there and returning back. They used to record their relatives'
voice and brought the recordings. People were sitting and listen to these
recordings crying. They were recordings like "I am Nariye, the daughter of I don't
know who from Gaybramogullari. I greet my cousin Kemal in Ghalbasi. Now I
am the bride of I don't know whose, here. Last year my mother died". After many
vears, while I was collecting Hemgin songs, I could not find some quadrants of
one of our well-known songs "asa ander"”. I asked if Sergey Vardanyan who
publishes a monthly journal called "The Voice of the Hemsinlis" in Armenia" if he
has any quadrants that would accord our song via e-mail. He told me that he had
and he would give it when I go there. In 2008, we went to Yerevan to give a
concert. One evening we visited Sergey. He told me that he went to Kazakstan, he
found the exiled Hemsinlis there. He compiled songs and recordings from them.
They gave Sergey a recording, which had been recorded in the Cavuslu village of
Hopa and sent to the relatives in Kazakstan in the way I mentioned before. In that
cassette there were two quadrants of the song I was looking for. Sergey made us
listen to it. In this way, my "asa ander" was completed. "Asa ander" means, "tell
me lonely/poor”. Well, it is like this. Similar to our lonely and poor people our
songs have been dispersed to all four sides. All our endeavor is for finding out
them from back of the beyond where they would be forgotten so that our houses
are not destructed, our voice does not become the last one".

Asa ander asa Speak lonely speak out

Ku darded sada So much sorrow you have

Bazi bir kalesgu Sometimes you run up

Ogniver pada’ To the hills, to the mountains (Hikmet Ak¢igek)

* Original:

Sinirlarin boldiigii ailelere iliskin dramlart ¢ogumuz duymusuzdur hemsin halki da
bundan nasibini alan halklardan sscb ile tlirkiye arasindaki sinir belirlenince batuma
yakin birka¢ hemsin kdyii de sinirin sscb tarafinda kaldir 1938 yilina kadar valiliklerden
alinan pasavan denen belge ile aileler birbirlerine gidip geliyor hatta tarlalarimi ekip
biciyor hopali hemsinliler siiriilerini giircistanda kiglayip baharin oradan yaylalara
cikiyordu dedem kiz kardesinin sinirin 6biir yaninda kalan kdyiinde ¢ocuklara din egitimi
veriyormus sonra ikinci diinya savasi arefesinde 1938 yilinda sscb sinir1 aniden kapatti ve
analar ¢ocuklarindan kardesler bacilar akrabalar birbirinden ayr diistiiler dahas1 1944 iin
sonbaharinda kafkasyadaki diger miisliiman halklarla birlikte batumdaki hemsinliler de
bir gecede ansizin kazakistan ve kirgizistana stiriildiiler biitlin siirgiinlerin yasadig1 kaderi
onlarda yasadi bir c¢ogu yolda hastalik ve soguktan oldii babamin halasi da
stiriilenlerdendi yillar sonra kizi meryem ki benim hemsin toplumunda gordiigim tek
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As seen in the account above, Hikmet Akgicek has a good knowledge of the
events occurring after the Russo-Turkish War. He has orally transmitted testimonies as
well as relatives experiencing the separation, exile and the sorrow felt because of these.
He gives us specific dates and place names which still carry significance to understand
how Hikmet reacts to these events, what happened during these years, the experiences of
his relatives and people from his village as well as a very good description of how the life
had been before the border was established and how it became afterwards. Also note that
he refers to some family names, which are used to reveal one's family history, to
understand if somebody is really Hemsinli or not, and also to construct the knowledge of
the past among Hemsinlis even today as well as Hemsin community.

I heard the story of Meryem and her dwarf daughter from another Hemsinli man
from Kemalpasa. The story is referred to as "Dwarf woman's story" among Hemsinlis
from Kemalpasa, including young and elderly Hemsinlis. During one of our interviews,
we were sitting with an old Hemsinli and his young son. The son asked his father to tell,
"dwarf woman's story" so that I also hear about it. With this account of Hikmet, who is

"the dwarf woman’s cousin, we understand that this is not a myth but a real story though

clicedir, bir kuzeni ile ¢ika geldi tiirkiyeye benim kdylim tickardesten tantoglu siili
stileymanin kiz kardesi hepimizin halasi o da gelmeyi basaranlardandi poshoroglu nurinin
kendisi tiirkiyede annesi babasi ve kardesleri sscbde kaldilar ve ancak yetmislerin
sonlarinda gorebildiler birbirlerini bazen nasil oluyorsa bir giden gelen olurdu gidenler de
gelenlerde yakinlarinin seslerini kasetlere kaydeder getirirlerdi insanlar oturup o kasetleri
dinlerlerdi gozlerinde yaslarla ben gaybramogullarindan falancanin kizi nariye
ghalbasindaki amcamin oglu kemale selam ederim burada falancalarin geliniyim gegen
y1l annemi yitirdik gibi kayitlar yillar sonra ben hemsin ezgilerini derlerken bizim ¢ok
bilinen asa ander ezgisine ait fazlaca dortliik bulamadim ermenistanda hemsinlilerin sesi
adli aylik bir gazete yayimlayan sergey vardanyana mail ile sordum albiim ¢aligmasi i¢in
bu ezgiye ait bagka dortliikler arryorum ama bulamiyorum diye bende var buraya
geldiginde veririm dedi bana 2008 yilinda vova olarak erivana konser vermeye gittik bir
aksam misafiri olduk sergeyin kendisi kazakistana gitmis bizim siirgiin hemsinlileri
bulmus onlardan kayitlar ezgiler derlemis hopa cavuslu kdylinden demin bahsettigim
sekilde kaydedilip kazakistandaki akrabalarina gonderilen bir kaseti orada sergeye
vermisler o kasette benim aradigim ezgiye ait iki dortliikk vardi sergey bize dinletti daha
baska ezgilerle birlikte bdylece benim asa ander de tamamlanmis oldu asa ander
hemsincede soOyle garip sahipsiz anlamma gelir iste bdyle sahipsiz halkimiz gibi
ezgilerimiz de dagilmis dortbir yana iste bizim derdimiz de onlar1 belki de unutulup
gidecek o ucra koselerden ¢ekip giin yiiziine ¢ikarmak ocagimiz sénmesin sesimiz son ses
olmasin diye
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it might turn into a legend in the future. Hikmet then continues with telling the story of
the incomplete song. Then he makes an analogy between this song quadrants of which
were scattered everywhere and the Hemsinlis who were dispersed due to borders, exiles
which makes his narrative not only informative but also a very sentimental one. No story
could explicate these experiences better than this story of the scattered quadrants of "Asa
Ander".

In fact, as we noted before, all these events and situations are existent in the

discourse of Hemsinlis even in the one of young Hemsinlis. It is a possibility that all
these developments, the stories of the past are transmitted in the past from generation to
generation. One of the informants, Mahir, who is 35 years old now, told that he already
knew "93 harbi" (Russo-Turkish War) when he was a little boy.
However, that not all Hemsinlis tell the reasons and the date of the migration to the
northwestern Anatolia necessitates us to make a further explanation. We have already
stated that the transportation sector in which most of the Hemsinli men work presents
opportunities of encounters with other Hemsinlis in many diverse regions. Another is the
high rate of social media use in the recent years, as we see in Yasar's account. He states
that he meets new Hemsinlis with the use of his family name in Facebook. All these
encounters and increase in communication create opportunities to establish new
relationships among Hemsinlis in different regions, which also results in setting up the
grounds of turning to the past and having the opportunities to start imagining a larger
Hemsin community than Hopa Hemsinlis could thought until recent years. Especially,
among the Hopa Hemsinlis who do identity politics, we see references to the small
number of the Hemsinlis as an ethnic community. They state that this small number has
an impact on the Hemsinlis' weak opposition to assimilation policies.

Therefore, I might claim that especially among the young Hemsinlis, past events
are circulated though they transcend the time and the space of their original occurrence
for they are reconstructed within the present conjectures and they are used to do
negotiations of identity and Hemsinlis as an ethnic community. As I stated in the former
section, the presence of the migration from Camlihemsin to Hopa in the collective
memory of the Hopa Hemsinlis is used as a site to negotiate the ethnic origins of the

Hopa Hemsinlis. This more recent but quite old event of Russo-Turkish War is
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remembered because it is used to imagine a Hemsinlis as an ethnic community via

affiliations with other Hemsinlis both in and out of Turkey.

4.4. Settlement in the downtown

Both the migration of Hopa Hemsinlis from Camlihemsin to the district around
Hopa and the events following the Russo-Turkish War happened in times at least a
hundred years ago. As I stated in the former sections, these events are recreated in the
present time and used to negotiate the ethnic origins of the Hemsinlis and Hemsinlis as an
ethnic community.

Another collectively referred process rather than an event is the migration of the
Hopa Hemsinlis from the highland villages to the Hopa town center. This process is
highly related to the changes in the economic subsistence of the Hopa Hemsinlis, which
changed from 1950s on, animal husbandry leaving its place mainly to tea cultivation.

This section covers the processes in which Hopa Hemsinlis have been living
through rather than presenting the "pasts" remaining in long far times. Furthermore, this
section particularly aims to fill the gap between the hegemonic Turkish national history
and the lived experiences of the Hopa Hemsinlis taking the process of change in the
economic subsistence, the settlement in the Hopa town center at the center, which I
believe have significant roles on the construction of Hemsinli identity today as well as on
the maintenance/lost of the frequently attributed components of this identity such as
Hemsin language, "yayla" practices (mountain pastures), marriage practices etc.

I believe that the analysis of this process, which is actively and commonly
referred to in the discourse of the Hopa Hemsinlis enables us to understand not only the
experiences of the "ordinary" Hemsinli persons throughout the modernization and

industrialization processes but also the changing relationship of the Hopa Hemsinlis with
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the state and state institutions and also how they contributed/opposed to the Turkish
national project and how they have been affected by this process in turn.

The natural environment of the region around Hopa has a great factor determining
the social and economic structure of the region. Hopa is located on the eastern Turkish
Black Sea coast. The land climbs sharply from the sea level in the coastal areas up into
the steep and rough mountains. The hillsides are all well watered and green with trees.
The climate is mild and wet, getting warm in the summer. There is usually annual
snowfall in winter. Mountain pastures known as “yaylas” occupy the open spaces above
the tree line.

This natural environment played a very important role on the economic and social
practices of the Hopa Hemsinlis, and on the strategies they adopted to live on. They were
mostly known as pastoralists and their practice of transhumance although changed
dramatically, and about to come to close. In the summer, they took their flocks to
"yaylas" located around Savsat or Ardahan.”!

Since the livelihood depended upon animal husbandry and agriculture, they were
settled in the highland villages of Hopa and grew the food (mostly corn, and beans) they
would use to live on during the year. However, these "old subsistence-oriented
economies" have been ceased to a great extent with the introduction of tea as a cash crop
from 1950s on and with the developments emerged through modernization such as
increasing transportation, and education (Beller-Han, 2007, p. 340). As the education
rates increased, and as tea cultivation provided Hopa Hemsinlis with more income, other
ways of subsistence emerged, Hopa Hemsinlis started to settle in downtown, though they
still retained their houses in the villages, which they use in summer times and in tea
harvest periods. 85 year-old Hemsinli man, Hiisnii, describes all this process of changing

life style succinctly in the excerpt below:

°! Hopa Hemsinlis go to different regions for their summer pastures. Some go to Bilbilan,
Xan, Tagvet, Fatma Cayir, Zengini Yurt Yaylas around Ardahan; some go to Medzler
(Biiylikoba), Vayiler/Bagedak (Kiigiikoba), Vacogliler, Nallipuar, Yigili, Ardala,
Susuzyurt, Saricayir in the region of Savsat and some to Topalogli in the region of
Murgul. Some yayla names take their name from the family names.
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H: the grandfathers of our grandfathers came around here. In the times
when there was poverty they cultivated, they herd sheep and goat. Then they
clear land there, they build places for the shepherd and for themselves to stay.
The Laz came and fished, they settled near the coast. The Hemsinlis, they herded
sheep. Wherever they could herd the sheep. They built houses there. They
established villages there. These all migrated here, Laz people, as well. Then
there were many villages here. At these times a child at the age of fifteen or
sixteen could not go downtown. There was brutality here. At the lower lands
(downtown) there were Laz people all. At the upper lands there were Hemsginlis.
Now I tell you. (The Laz) used to live around the coastline. (The Hemsinlis) used
to live by shepherd at the booms of the mountains. They used to live there. Well,
we could not go downtown. They (The Laz) used to beat us. Well, the Laz and
Hemsinlis were very different then. The Hemsinlis did not like the Laz, and the
Laz did not like the Hemsinlis. It was like that then. Now the Hemsinlis are
all over the downtown. The Laz migrated. The ones who became rich left the
town. Hemginlis are all over the town now. (...) °* (Hiisnii, 85, Hopa)

In the above excerpt, Hiisnii gives us a short summary of the economic history of
Hopa Hemsinlis as well as social relations with the Laz. From his account, we understand
that the main livelihood of the Hemsinlis was animal husbandry and the Hemsinlis used
to live around the upper lands around Hopa. The population in the town center of Hopa
was heavily comprised of Laz people while the one in the highlands of the Hemsinlis.
However, this demographical structure changes over time and Hemsin people start to

settle in the center of Hopa from 1945-50s on, which still continues today.

%2 Original:

L: dedelerumizin dedesi gelmis buralara gelmisler orda fakirluk zamaninde tarla ekmisler
koyun koyun otamisgler ke¢i otamisler ondan sora buyiitmigler orasini tutmisler orda
kecilere orda kalacak yer yapmisler ondan sora kendilerine ev yapmisler lazlar gelmisler
denizden baluk tutmisler asaglarda oturmisler hemsinliler onlar koyun otagmisler koyun
nerde otlay ise ise orda ev yapmisler orasini kdy yapmisler bunlar gelmedur hepsi lazlar
da oyledur gelmedurler ahaaa ondan sora tabi bunlar burda ¢ok kdy var bi tene geng
cocuk on bes on alti yaginde on yedi yasinda ¢ocuk kdyden kalkip da ¢arsiya inemeyidi
burda vahsilik vardi lazlarlan bu asagda bu asaki tarafta hep laz bole usti bole hemsin aha
iste sana soyledim iste baluklan yagamigler deniz kiyisinde onlar da koyunlen yasamisler
eteklerde daglarda koyunlerlen orda kalmislar ahaaa biz ineymeydik buraya bizi
doveydiler iste hemsinle laz ayruydi o zaman hemsinliler lazlari begenmezdiler lazlar da
xemginliyi begenmezdiler ha simdi o zaman oyle simdi hemsinliler ¢arsiyi aldi lazlar
samsuni gecti asa biraz zengin olan mengin olan memleketi terketti gitti oburleri de
hemsinliler doldiler moldiler ¢arsi oldu hemsinlinin bugiin su anda (...)ahaaa neyse sora
koyverduk ordan carsiya on alti yaginde 1944 te ¢arsiye indim ben bak 44 on alti yasinde
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As we noted before, in addition to the animal husbandry, cultivation of maize was
a very common activity for the means of life of Hemsinlis. In the excerpt below, an 82

year-old Hemsinli woman, Sultan describes how they were working in the maize fields.

S: In the past, during "meci"™”, we went to harvest maize. In these times

we were singing work songs. We were frequently singing orti. “ We were
collectively work in maize fields. We were cultivating maize. In maize fields we
used to sow maize, we used to grub. We were having big meci in our village.
You come, your neighbor’s daughter comes, this girl comes, that girl comes,
this man comes, and we become thirty people there on the field. You are done
on this field in a day. And tomorrow, you go on somebody else's field. We were
singing "hemo". "Perge hedra ingcesnoges hedra vegannoges" (You will lower
the digger all together, you will raise the digger all together)””

Hey hey hey yamo Agastiyi kosalum ... let's run through Agasti

Hey hey hey yamo karli dagi asalum ...let's climb over the mountains
Hey hey hey yamo sen bulut ol ben yagmur ...you be the clouds and me the rain
Hey hey hey yamo yagarken kavusalum ...let's meet when it's raining
Hey hey hey yamo ¢ala ¢angiler ensun ...let the dry leaves be brought
Hey hey hey yamo axorun kapisina ...in front of the barn

Hey hey hey yamo kiti kiti oynasun ...let her dance kiti kiti

Hey hey hey yamo tarlanun ortasina ...in the middle of the field

Hey hey hey yamo baluk tuttum elune .1 caught fish for him

Hey hey hey yamo tavaladum yagile .1 fired the fish with oil

Hey hey hey yamo nasil gunler ge¢curdum  ...what hard days I had

Hey hey hey yamo dertli aglamaile ...with sorrow crying

(Sultan, 82)

3 Collective work, "imece" in Turkish, "gor" in Hemsince, "meci" in Hemsin Turkish
accent.

4 "Orti" means child in Hemsince but it is used while Hemsinlis speak Turkish as well
functioning as a discourse marker.

%> Original:

S: avalde mecide seyde xarmana gittiyduk misir misir misir o zaman da meci i¢in turki
atayirdik ¢cok mecide ¢ok oluyurdu orti misir mecisina gideyirduk xarman mecisine misir
doldirurduk doldirurduk haydi bakalum bir meci seyidi kazimak yapayirdilar boyiik meci
yapayirdilar bizum kodyde tarla simdi sen gelursin konksinun kizisun sen gelursin sen
gelursin o adam gelur bu adam gelur bu delikanlu gelur bu kiz gelur boyle otuz kisi
oluruz o tarlayi bir gunde biturirsun kurtarirsun ahaa yarun da sen yaparsin o oyle tarlada
calisurken hemo veriyurduk perge hedra ingesnoges hedra vegannoges (kazmayi birlikte
indireceksin birlikte kaldiracaksin)
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In her account, Sultan describes the old days with hard work after she states that
they were working on the maize fields. We see that they were working collectively on the
fields and help each other to finish the work earlier. Then she describes how they
collectively worked. She adds that while they were working, they were singing all
together. After she states that they sang hemo, she goes on in Hemsince. She states that
the digger should be raised and lowered all together, so that they could proceed all
together. "Hemo" is the name given to the working songs they sing. While "hey hey hey
yamo" part is the repeat part the remaining sections might change. Then she sings an
examplar Hemo for us.

Sultan goes on telling her life from her youth on. The accounts of the works she
did, the hard working conditions structure her story. We do not observe the same
patterning of life stories in younger generations. As I will present in the following
sections, these days of hard work and economical difficulties turns into romanticized
nostalgia in the stories of younger generations. This is highly related to the proportion of
engagement in the modern way of life. In the excerpt below Sultan tells us what kind of

work she and her family used to do before and after her marriage.

S: In my family's house I had very difficult days with the animal
husbandry. We were always dealing with the animals. We had 12-13 cows in my
family's house, a herd of goat, a herd of sheep. I don't know if you know sheep. 1
dealt with them; we passed the time with them. I grew up like this. With my
uncle, I grazed the sheep. I herded them. I went on maize fields. I had hard day
in my family's house. I came here (her husband's house) I work hard here as
well. We did not have anything. We clear-cut lands, and we planted tea bushes.
We earned money. We increased the tea bushes. I worked a lot orti. I used to
harvest tea in the field, I used to load the tea on the donkey, and I used to hold
the reign of the cow in one hand, and at the same time hump the basket. If I had
not worked that hard could he (referring to her husband) work in the Alim (Tea
gathering place of the state officials or private tea factories)? He was a worker
at the Alim. In the mornings he used to help me a little and he used to go then.
For me, tea harvesting! °° Sultan, 82)

% Original:

S: babamun evunde onlar ilen mal ilen ¢ektum hep mal ilen gezduk inek on iki on ug
tane inek babamun evinda iki tane at bi yatak ke¢i bi yatak koyin bilur misin bilmem
koyuni tanir misun onlarilen ugrastuk bu yasi gecirduk o zaman ben mali malda
bdyimisim bi ama benum gel kuzilari topla gel kuzilari topla heeep kuzi toplamisim
kecileru seyleri ko toplamisim gotirmisim misir kazmisim o seyde evde ben orti babamun
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In this excerpt of Sultan, we not only see that Hemsinlis were doing animal
husbandry and cultivation of maize as a livelihood but also the description of the process
of the transition to tea production as their economic subsistence in the region. In her
account, we see that when she got married, they had not had much subsistence to live on
until they made cuttings and planted tea bushes in the lands they held. In addition to the
hard working conditions she had to bear, she tells us that her husband was working at the
"Alim" place. This account is very significant as it shows us presents us with the short
summary of the history of tea in the region and the developments tea industry brought
into the region and hence the Hopa Hemsinlis' adaptation to Turkish national
modernization project.

Beller Hann and Hann traces the history of tea production in the regions around
Rize. The first experiments of tea production starts in 1920s in the religions around Rize.
By the end of 1930s, promising results were obtained and several small-scale factories
were established by the end of 1930s. In 1940, with the law the Ankara parliament passed
tea cultivation developed rapidly under the state control. However, after 1950, under the
newly elected Democrat Party government with liberal policies, tea production spreads
rapidly throughout the region.

This date is in accordance with the years our informants estimate for the
beginning of tea production in Hopa. They tell that in the beginning of 1960s there were
certainly tea lands. I think that depending on the economic conditions of the families, tea
production increased gradually and today it still continues. Beller Hann and Hann also
state that many people converted their former maize fields to tea bushes. They planted tea
bushes in the new lands they cleared. We observe the same situation in case of the Hopa
Hemsinlis as we see in Sultan's account and they were cleaning new lands for tea
plantation. Some families convert the small gardens near their house into tea gardens

even today in Hopa.

evde ceke ceke geldum burda da ¢ektum ben boyle ¢ok calismisim bisey yogida ortada
he¢ biseyimiz yogidi tarlada cay topladum ee esege bindirdum inegun da ipini tutardum
boyle gelurdum gene sepet arkamda ben cesur olmasam o alimi? olacak miydi senun
babanin o alimda ¢aligabilecek miydi alimde is¢iydi sabahlari biraz yardum edeyirdi bana
gideyirdi ahaa ¢ay toplama
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Beller-Hann and Hann also signal that the state built the tea factories and trained
the workforce needed to operate them by 1950s. Hence, tea industry along with the tea
production income brought new opportunities, such as new labor positions at the factories
to the people of the region (Beller-Hann &Hann, 2001, p. 49-50). We also observe this in
Sultan's account. While she deals with the animals and the tea production, her husband
works at "Alim" place. We sea that tea industry provided the men of the region with new
job opportunities although most of the time seasonal for tea bushes yield three or four
times from May to mid September in each summer.

I think that tea industry, by providing the people of the region with the profit more
favorable than the maize production had great impact on the movement of Hopa
Hemsinlis down to the town center. During these decades the modernization project of
the Turkish Republic was potently disseminating throughout the country having exceeded
the reforms at the center (Beller-Hann &Hann, 2001, p. 38). Also influential on the
movement was the spread of schools, roads, electricity, television and the developments
in transportation on this movement, which in turn prepared the grounds for the
assimilation of Hopa Hemsinlis. We see that settlement in the downtown Hopa not only
increased the relationships with the Laz people who used to constitute the majority of the
population in Hopa town center but also the relationship of the Hopa Hemsinlis with the
state and state institutions. This for Hopa Hemsinlis meant to be involved more and
engaged more in the Turkish modernization project highly due to the increased schooling
opportunities in town center and hence change the older way of life.

Moreover, Hemsin region is known to have timber production and industry since
during the early 1870s (Simonian, 2007, p. 85). One of my informants, Nazim born in
1934, was a truck driver. He states that he became an assistant driver in 1949 and got his
driving license in 1951. According to his account a few Hemsin men started to work in
transportation sector in 1936 transporting timber production. During that time, until 1960
there were only a handful trucks in Artvin. He further states that it was only after 1960s
that truck driving became an occupation in Hopa. Hopa, being the last town before the
Georgian border, serves the transit route across the mountains towards Iran. Nazim states
that after 1973, transportation to Iran started. These years there was a truck in front of

almost every house in Hopa. Though this statement of Nazim might seem to be an
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exaggeration, that there is at least one man in each family working as a truck driver now
in Hopa indicates the that the number of men working as truck driver these years should
have been quite high. In 1988, Sarp Border Gate at the border between Turkey and
Georgia was opened. This resulted in great increase in the transportation practices to
Georgia, Armenia, Kazakstan, and so. All these developments had great impact on the
Hopa Hemsinli’s settlement in the downtown and also being affected by it in turn. Liitfi,
a 54-year-old Hemsinli man, very succinctly, describes this movement brought by the

mentioned developments as well as causing them to increase in turn.

L: As I said before, the Hemsinlis came to downtown quite late in the
late 1950s, in 1960s. The majority, ninety nine percent was in the villages. 1
mean we came to downtown gradually in the 1950s, 1960s, 1970s, and after
1980s. (...) As we came to downtown gradually, we started to live together with
the Laz. Before they prevent us coming to downtown. We had problems. The
center of the town belonged to them. The villages belonged to us. I mean we had
the mountains, and they had the center, the coastal line. The mountains were
ours. Then we came down and down. (...) In 1980s, they started to do commerce
here in Hopa with this harbor. They made importation from Europe and so in
the Hopa harbor. I mean our society was herdsman. When they met this work,
they left that work (animal husbandry) and started to become drivers.
N: Do they start to be drivers in the 1980s?
L: From 1970s through the 1980s, they started to be drivers. Everybody bought
a truck, started to do commerce. They saw that they could not earn their lives in
the mountains anymore, that this work is hard and they jumped into the city
centers, to industrial society and the things it brought such as schooling, job
opportunities. We came to the city in that period.
N: Being a driver is still very common no?
L: This lorry-driving period has ended. Now transportation with big trucks
started. 1 mean now Hemsinlis are in transportation sector. Everybody started
to have a job. They became drivers, small market owners, and bakers. Whoever
sold their shepherd could do something else in the city. I mean in Hopa fifty
percent is now Hemsinli, maybe you can say sixty percent.”” (Liitfii, 1954)

°7 Original:

L: baya bizimkiler hopaya ge¢ indiler iste dedigim gibi elli bes atmish yillarda felan
cogunlukla hepsi yiizde doksan dokuzu koydeydi iste yavas yavas atmis atmis bes
yetmisli yillar seksen besten sonra indik biz merkeze (...) dyle Oyle o yetmisli yillarda
indikce asa burda hopada lazlarla birlikte olduk daha once bizi indirmiyolard: iste
sorunlar vardi aramizda ¢arst ¢arst onlarindi kdyler bizimdi yani daglar bizimdi merkez
onlarindi dere deniz kiyist onlarindi daglar bizimdi ondan sora indik biz indik (...) simdi
seksen doneminde hopa biraz sey ticarete atildi bu liman davasiyla ordan ithal ediyolard:
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In this account of Liitfii, we see the depiction of gradual process of settlement in
downtown Hopa with references to the changes in the subsistence of the people. He states
that while Hemsinlis were herdsmen in the mountains they got different jobs as they
settled in the downtown. We also see that what Liitfii presents us with regarding the
development of economic subsistence is in accordance with Nazim's story and Beller-
Hann and Hann's observations.

Beller-Hann and Hann states that the major contribution of the Turkish state to the
development of this region was "to transform this backward peasant economy into one in
which the majority of households became prosperous through planting their land with tea
bushes and selling the fresh leaves for cash, three or four times in each summer to the
state" (Beller-Hann and Hann, 2001, p. 48). This observation is true for the Hemsinlis in
Hopa region. However, we cannot claim that tea industry became the only means of
subsistence in the region and animal husbandry in the "yaylas", peasant economy ended.
The traditional patriarchal extended family structure of former times in the region and the
fact that tea production necessitates work only during the summer time enabled Hopa
Hemsinlis to continue animal husbandry and the men do other work such as driving in the
following decades, even after the beginning of tea production. The following excerpt
from Giilgiin, who is a 55 year-old Hemsinli woman, describes the "yayla" practice in the
past and the present as well as indicates that the traditional peasant economy and tea

industry continued in a synchronized way for years.

iste avrupadan vesaire geliyodu hopa limanina iste bizim toplum ¢oband1 o isi goriince o
isi biraktilar soforliige vurdular

N: seksenlerde mi oluyo soforliik

L: yetmigler seksenli yillara dogru dyle soforliige vurdular herkes eline bi araba aldi
herkesin evinde ticarete atildilar artik o daglardan ekmek gelmiyecegini artik bu isin zor
oldugunu sehir merkezine dogru sanayi toplumuna dogru atilmaya bagladilar bu okuluyla
olsun is hacmiyle olsun iste bu tarafa dogru yonlendiler hepsi herkes artik sehre indik o
ara

N: hala soforliik cok sey ama degil mi yaygin

L: o kamyonculuk donemi bitti iste simdi tir filolar1 ortada tir bagladi tir yani nakliye
sektoriinde bizim toplum iste bizimkiler firinci oldular iste as¢1 oldular yani o eskiden iste
yetmisli yillara kadar ¢obandik ondan sonra agildik sofor olduk meslek egitimi aldik
hepsinin hepsi artik herkesin meslek edinmeye basladi sofor oldu firmer oldu iste ne
bilim bakkal ¢akkal parasi olan koyununu satan biseyler yapabildi sehirde yani hopada
yiizde ellisi hemsinlidir belki de ylizde atmis da diyebilirsin
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G: Let me talk about the old days, about animal husbandry, yaylas. They
were good. We climb up the yaylas. How do we do? For example, we take
dishware, whatever we have, the mattresses, and food. We load them on the
truck. There are stone houses in the yayla. We cover the ceiling, the floor is soil
based. We build high wooden places to sleep in the houses. We put the
mattresses on these places. Long ago there were oil lamps, then we had gas
lamps. We take them to the yaylas. It is very nice in our yayla. There are sheep
and cows. It is prairie there. They have houses on the prairie. They live there
for two months.

N: When did you go to yayla last time?

G: It's been a long time. My mother's family went there, I could not go this year.
I also want to go. I will make yayla I say. We haven't made yayla for years. Our
house is destructed there. I tell Yasar that I will make yayla.

N: Well, when do you go to yayla? Around April?

G: When June comes. In June we go. For instance, this year they had Ramazan
fest there and afterwards came back. Everybody goes to yayla. Well, in the past
they gave up going to yaylas for a period. Now again everybody started to like
vayla. They adore yayla now. Well, it is like vacation now. Everybody,
everybody. You go there, eat and drink.

N: Do the young go as well?

G: The young go by car. They eat and drink. You should eat meat in yayla.
Yaylas are famous for sheep yoghurt.

N: Is your yayla close to here

G: It is not that far. If you go now by car you reach there in two hours, maybe
in three hours. I am not sure. Once, my nephew in law had a fight there. There
are Kurds in our yayla. On one side of the yayla we live and on the other side,
the Ardahan side, Kurds live. The children had quarrel among themselves.
While they were throwing stones, one hit on my mother-in-law's eye. She
became blind in one eye.

N: wow, well, do they still have such things?

G: No, in the past there were a lot of fights but now there isn't any.

N: Were you in the yayla as well?

G: No, I was here. The grandma was in the yayla with the children. It was tea
harvest time. We go there when we finish the tea harvest.”® (Giilgiin, 55)

8 Original:

G: eskiden malciliktan yayladan mayladan konusayim onlar giizel ol yaylaya ¢ikiyoz
nasil ¢ikiyoz biz mesela kap kasuk ne varsa arabaya yuklilyoz yatagidur yiyecegudur
giyecegudir yaylada tastan evler var onlarin ustlini orteruz alt1 toprak boyle yuksekten
yatak yerlerini yapmisiz boyle tahtadan oraya yataklaru sereruz eskiden fitilli lamba
varidi ondan sonra lukusler var onlari getururiz yaylada ¢ok iyi bizim yaylalar koyunlar
inekler boyle dumduzdiir yayla ¢imenluk dumduz boyle duzin i¢inde oturuyolar iki ay
oturuyolar orda

N: sen en son ne zaman gittin yaylaya
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In this account, Giilgiin herself offers to talk about the past. The old days for her
are about animal husbandry, summer pastures. She refers to these as good events. She
then describes how the movement to "yaylas" is done. She states that they take the
necessary kitchenware, mattresses to sleep and some food and leave for "yayla" by
lorries. She then describes the houses in "yaylas".

In "yaylas" the houses are very small covered with plastic tent on the ceiling and
with soil-based floor. Usually there are two rooms; one is used for keeping the food, the
other for sleeping. People take the minimal household objects to yayla houses. There is
no electricity in Hemsin "yaylas". As Giilgilin points out, they use gas lamps. While there
are other "yayla" groups, which have electricity in recent years, Hemsinlis told me that
they do not want to have electricity in their "yaylas" since without electricity yayla
remains as it was. For spending their summer vacations, recently some people built
modern houses in the "yaylas". Since Hemsinlis do not want electricity they use power
plant only for their house.

As Giilgiin states in recent years, "yaylas" became a center of interest again.

Nowadays, while some Hemsinlis go to "yaylas" for spending their vacation, most of the

G: ¢ok oldi bu sene de gidemedim annemler yaylaya gittiler ben gidemedim bu yil bu
sene de gidemedim ben da istiyom yani yapacagim diyom yaylayi ka¢ sendur
yapmamisiz yikilmis duvari muvari yasara diyom ki yapacagim yayla diyom

N: sey ne zaman yaylaya gidiyosunuz nisan gibi mi

G: mayis ayi bitti mi hazirana haziran ayinda haziranda gidiyoz mesela bu sene ramazan
bayramini yaylada yaptilar yaylada yaptilar ondan sonra geldiler herkes gider yaylaya
simdi onceden bi ara biraktiler simdi herkes yine yaylaya tapan tapindi mesela sey tatil
gibi yayla herkes herkes yaylaya gider yersin i¢ersin N: gencler de gidiyolar m1

G: gencler gider arabayla taksiyle yeyup icip geliyolar yaylada et yiyeceksin koyun
yogurdu meshurdur yaylada

N: yakin mu1 sizin yayla buraya

G: pek uzak degil a simdi ozel arabayla iki saatte gidersin iki {i¢ saat siirer mi bilmem

bi sene orda kaynimin ogli kavga yapiyodular da kiirtler var bizum bi tarafinda biz
oturuyosak bi tarafinda kiirtler oturuyo da ardahan tarafinda onlar iste ¢ocuklar birbiriyle
dalasmis tas taslarken kaynanamin goziine tas gelmis goziinii kaybetti oyle kavga mavga
kaynanami aldiler geldiler goziini kaybetti bi gézi gérmiiyodu

N: wooww. sey hala oluyo mu Oyle ¢ekismeler falan

G: yok simdi yok eskiden ¢ok olirdu da simdi yok simdi yok

D: sen de yaylada m1ydin

G: yok ben burdaydim dede babanne yayladaydi ¢cocuklarile ¢ay zamaniydi mesela yazin
cay haricinde gidiyoz mesela ¢ay bitiyo yaylaya
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elderly go there for fresh cool air, for they cannot stand the wet and humid warm weather
conditions in Hopa.

However, some elderly still go to "yaylas" with few cows and continue to make
"yayla". In fact, as we noted before, having "yayla" as its real form or not highly depends
on the family population in Hopa. For instance, Giilgiin states that she has not gone to
"yayla" for years. The reason for this is that Giilgiin's mother-in-law and father-in-law
died many years ago. Mostly, when June comes and schools end, grandmas and
granddads head for "yaylas" with their grandchildren. The young stay in the villages to
harvest tea. The majority of the young men, who are mostly drivers, are already at work
on the roads. When a family does not have the elderly, "yayla" activity directly ends for
some period until, the young become older.

Giilgiin's account supports this observation as well. Through the end of her
account, she states that when Kurdish children threw a stone at her mother-in-law's eye,
she was in the village for it was tea harvest time.” Therefore, we see that since for many
times, at least since the start of tea production, the elderly has been going to "yayla"
continuing the tradition of "yayla" with children though about to cease these days, the
younger generation stays in the villages or in town center harvesting tea or working.

We see that two very different types of means of subsistence go together thanks to
the large family structure of the Hemsinlis as well as since both means of subsistence are
seasonal. Being very much related to the beginning of tea-production, the decrease in the
"yayla" practices carries utmost significance since "yaylas" were the spaces in which
Hemsin traditions were being practiced, as well as in which Hemsin children learn
Hemsin language. However, we might also state that while tea industry causes the

traditional peasant economy based on animal husbandry decrease on the one hand, it also

% In fact, this story is very interesting in terms of the relations of Hemsinli pastors with
Kurdish pastors. The yayla where Giilgiin's family go is Tagvet in Bilbilan Yaylalari,
which very close to Ardahan. In the past, Hemsinli and Kurdish pastors had conflicts in
sharing the yayla lands and the issue was even taken to the gendarme and then to the
courts. Finally, the conflict was solved and presently a natural border, a water stream,
separates Tagvet and Qizetemal Yaylas. While Kurds continue their yaylas as their basic
economic subsistence, Hemsinlis who go to yayla have a few cows, which provide them
little dairy products. Therefore, presently Hemsinlis buy dairy products for winter from
the Kurds. In some cases, they exchange tea with cheese, or butter.
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presents the grounds for the continuation of it though small in proportion. It might be
proposed that tea production with the developments it brought and as an industrial
practice would lead to an end in the pastoral practices, and peasant life. However,
because of the very position of this industry, which are the village’s tea production
functions as a binder between the peasant life and modern industrial economy and life.
Many Hopa Hemsinlis, especially the young generation whose grandparents still live in
Hopa, who settled in the town center or who migrated to big cities like Bursa, Kocaeli,
Istanbul, Eskisehir, and Ankara for educational or economic reasons go back to Hopa in
the tea harvest season.

We have stated that yayla practices decreased a lot among Hemsinlis and people
mostly go to yaylas for vocational reasons. However, this is true only when we make a
generalization statistically. There are still families who go to yaylas regularly, although
they also have tea lands and men working in transportation sector. The excerpt below
from a 72-year old Hemsinli woman, Sariye supports this claim as well as presenting us
with an extensive description of the yayla practices from her young age on and how this

past is perceived by her and her generation generally.

S: Well, orti. What hard days we have experienced. We used to go to
vayla. We used to go by van to the yayla. At night we could not go on travelling
and we stayed on the road at night. Then the following day we used to reach the
vayla. It is like this.

N: Were you going to the yayla by van?

S: Yes, we used to go by van. There was a place. We used to stop there. There
were horses. The horses came. We used to ride the horses and go to the yayla.
We used to have animals. My father had animals and these (referring to her
husband'’s family) had so. We were working very hard. We always work. What
else should I tell?

N: Do you still have a house in the village? Do you go to yayla now also?

S: Kaspazil""’We have a house in the village. Would not we? We still climb up
the yayla. We still climb. Now I climb. Now I am comfortable. I only have one
cow. We sold our herd. When you have herd you have a lot of work. Milk, cheese;
these are good but you have to take care of the animals, there is a lot work. 1
have a cow. I go to the yayla. There I make sixty kilos of dairy production. Have
you eaten my cheese? It is so good. I will give you some. Eat.

N: Okay.

1% Kaspatzi (Ka-Aspats, Woman-God), Hemsince: surprise exclamation.
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S: Yes I go to the yayla and I like it. The children do not come anymore. I go
there with my husband. I also buy everything we need. I buy twenty-five kilos of
butter. We also buy some milk. We buy them from the neighbor yayla. We make
yoghurt with this milk. We call it "polama”. You don't know "polama'"?

N: Is it tulum cheese?'"!

S: We also make tulum cheese. But "polama" is different. We boil ewe milk and
mix it at the same time. It is solidified. Then we add bread pieces, maize bread.
1t is delicious. Now, my cow is very nice. God bless my cow. It is a good cow.
Last year we milked it a lot. This year we could not. But in yayla we made three
bins of tulum cheese. Yes, we have lived like this orti.'" (Sariye, 72)

For Sariye, the past when they used to earn their lives through animal husbandry
is associated with hard-working and hard life conditions similar to Sultan whose life

history is structured with the hard work they used to do. Sariye states that they used to be

1% A very sharp and salty cheese wrapped in goatskin.

192 Original:

S: e orti neler ¢ekmisuz yaylaya gideyurdik arabayla gideyirduk yaylaya gece yolda
kaliyurdik arabeyle ondan sonra obur giin yaylaya ulasiyurdik ya oyle iste

N: yaylaya arabayla m1 gidiyodunuz

S: he gideyurdik yaylaya arabeyle orda bi yer varidi orda ineyirduk ordan atlar geliyurdi
atlar yayladan geliyurdi biz atlara binip geideyurdik yaylaya malumuz varidi o zaman
babamin da mali varidi bunlarun da mali varidi calismak da ¢ok varidi iste ¢o
calisiyurduk daha ne diyeyim

N: kdyde eviniz var m1 hala yaylaya gene ¢ikiyo musunuz

S: kaspazi kdyde evimiz var ya ne ¢ikayruz ¢ikayruz hala ¢ikayruz simdi ¢ikayrum simdi
rahatim da malum bi inegum var malum yok malumizi sattuk gitti o malun isi ¢ok ¢ekilur
sey suti glizeldur da peyniri da guzeldur ¢ok sey o bakmak lazim is ¢ok var bi inegum var
gideyirum orda bak atmis kilo katik yapayirum bi inekten benum katugumi yemis misun
o kadar giizeldur ki bigiin ye bi tabagilen vereyim ye

N: tamam

S: aha iste gideyirum yaylaya da rahat oluyorum cocuklar da gelmeyi simdi ben
ihtiyarlen gideyrum ihtiyarla aliyirum ne ki lazim oluyo aliyirum yirmi bes kilo tereyagi
alyiruz biraz da sut aliyuruz sut da satayilar komsu yayladan alayiruz yogurt koyaruz
polama deyiruz polama bilmeyisun

N: tulum peyniri mi

S: tulum peyniri da yapayiruz o polama suti koyun suti aha boyle karistiriyuruz
karigtiriyuruz iste o ki o biraz katilur mi ekmegi dograyiruz misir ekmeginu ¢ok giizel
olir

S: koyun sutuni boyle atesin iistiine koyaruz boyle tencereyle boyle karusturuyoruz biraz
kati olur o zaman o misir un 11 ekmegi dograruz i¢ine yeruz simdi ¢ok guzeldur benim
inegim allah razi olsin ¢ok iyi inek gecen sene ¢ok sagduk bu sene az sagildi gene gittuk i
tulum doldurduk ii¢ bidon doldurduk ah oldi gitti iste yetti bize oyle niyapayim oyle
boyle iste gelduk bu ana orti
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able to climb up the "yaylas" in at least two days. To my question if they had a house in
the village, she gets very surprised and states that of course they had a house. This might
mean that not having a house in the village is still not a common thing among Hopa
Hemsinlis. In Sariye's account we also see that although going to "yayla" is no longer a
significant source of economic subsistence, it still continues providing the Hemsinlis with
some of their dairy needs such as cheese and butter for the winter.

We have seen that the natural environment in the regions around Hopa sets up the
socio-economic structures for Hopa Hemsinlis. Settled in the higher lands around the
region, Hopa Hemsinlis basically did animal husbandry. Summer pastures and cultivation
of maize were the main means of life for Hopa Hemsinlis in the past. With the
developments brought by modernization, transportation industry and tea production the
economic and social structure of the region has been transformed though in a way
specific to the region. I have also claimed that family structure had great impact on this
specific way of transformation. Meanwhile, Hopa Hemsinlis who were settled in the
higher lands of the coastal Hopa, moved to downtown Hopa as their economic condition
allowed them to do. The settlement in the downtown set the grounds for more schooling
and hence more engagement in Turkish modernization. The families that have houses in
the village, in the yayla, and in the town center live in these houses seasonally. In winter
period when the schools are open, they live in the downtown, in tea harvest time during
the summer the younger generation spend most of the time in the village while the elderly
with children live in the yaylas. As for the Hemsinlis who still live in the villages, they
desire to settle in the downtown Hopa with aspirations for a more confortable life and
better schooling opportunities for their children.

All the accounts and descriptions presented above depicts us the changes and
transformations in Hemsin way of life and how Hopa Hemsinlis reacted to the Turkish
modernization project. We see that while Hopa Hemsinlis have been engaged into the life
modernization and industrialization brought into their community and adopted this way
of life by cancelling or at least decreasing many of their cultural practices as well as
speaking Hemsin language, thanks to the very form of tea industry they still have the
bounds with these "older" way of life practices. However, decrease in former way of life

does not mean that Hopa Hemsinlis have totally been assimilated. This is a process rather
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than an abrupt change and whether these "older" practices will be continued or not highly
depends on how Hopa Hemsinlis will react to these changes. As I have stated in the
former chapters, the fear of losing Hemsinli traditions, language, "yayla" practices is
already felt by many Hopa Hemsinlis and identity politics has been increasing among the
young Hemsinlis. What they will do will be determining how this process will go on.

For this section we have generally presented the accounts of the older generations.
However, most probably thanks to the extended family structure, and since all these
transformations happened gradually in the last fifty years and since the process still
continues, most of the young Hemsinlis depict the same picture in their accounts as their
grandparents. Below is an intriguing narration of these developments as well as the

current picture by a young Hemsinli man, Yasar.

N: Can you talk about your life a little? For instance, your father's
grandfather. Do you know his name? How they were living? Do you have stories
told to you?

Y: Well, all of them in our village, our village is Basoba (Xigoba). We were
born in Bagoba village. My grandfather was born in there also. My grand
grandfather's name is Siikrii Akbiyyik. He was doing animal husbandry there. In
the past there was only, according to what my father told, maize. They were
producing maize and they were doing animal husbandry. The tea lands we have
today were not there. All the lands were maize fields. Everybody was cultivating
maize, and selling maize. It is downtown here. They came here and sold maize.
They were making living out of this. They were doing animal husbandry. They
were going even to Batumi, they were staying there to graze the animals. When
it was very dry here and since everywhere there was maize, they could not graze
the animals here. They were taking them to "inside" (Hopa Hemsinlis call
Georgia "inside"). For instance, here when may comes everybody climbs up the
vaylas. In yaylas they graze sheep. As life changed animal husbandry
decreased, they started to do lorry driving. In 1990s there was this transportation
thing to Iran. Yes, lorry driving, animal husbandry, maize and after that tea.
Maize had gone. Corn bread had gomne, white bread came. They started to
produce tea. Well, in the past, imagine that I have three brothers. I get married. [
leave home. There was not something like that. Now, if [ marry I leave home. My
father does not have brothers. But my grand grandfather had two brothers. Three
brothers, my father's uncle, his sons, all of them lived in the same house. I mean
thirty forty people were living in the same house. When you marry you don't leave
the house and have your own. People didn't have houses in the downtown
anyway. Nobody could go downtown. Everybody was in the villages. Thirty forty
people were living in the same house like my grand grandfather. Afterwards, after
thirty forty years everybody started to leave their father's home. They shared the
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tea lands. Well, for example, if my tea land is here I build my house near the land.
Since my uncle's land is far he went there taking his children to build his house.
Well, in the past it wasn't like this. Now you get married you have a separate
house. In the past nobody got education, there was nothing. Animal husbandry,
lorry driving. The worst thing of those years was maize. In all the villages, there
was maize. Here, in Basoba, in Kemalpasa, even in Sarp, there were maize fields.
Even we had maize field in Sarp. I mean from here to Sarp they used to go to
cultivate maize. Their only means of life was maize. My grandmother tells, she
says now there is money, you earn money. I ask my father what they used to do,
how they earned their lives. Their only subsistence was a bag of maize. Can you
imagine? They brought this bag here to downtown and sold it. This was the
money all the family had. It was not like at the present. Nobody used to buy goods
from the market. In the villages they had cucumbers, beans that they produced
themselves. In the yaylas they prepared the things for winter. When summer
comes as 1 said they were doing animal husbandry. They had cows, chicken,
and hence milk, eggs, they had everything. So, the Hemsinlis did not need to
come downtown to buy something. They didn't come to downtown. Twenty thirty
years ago, it was like ruins here. For the last twenty years, it has developed that
much. It was only after transportation companies were opened and after the
(border) gate was opened that the town roused up. I mean before that everybody
was in the villages. Even in my childhood, everybody was living in the villages.
We went to school in the village. And the schools in the villages were crowded. 1
went to school in the village untill second grade. I mean then there were five
classrooms in the school. There were two hundred students at the school. Now it
is not even twenty.

N: I see everybody is in the town now

Y: Well, yes. Now, people do not work hard for the tea production either. In the
past, it was more like there was not any road. For example, we carry the tea
harvest with donkeys and horses. Now as the society develops people, the
peasants catch up. Now roads have been built, the peasants catch up. In the
past everybody had a donkey or a horse and they carried the tea with these. No
roads no nothing. There were even places where donkey could not go. People
carried the tea on their backs for two-kilometer-way. Now, everywhere there is
road. People give the half of the harvest to other people so that they do not
work during the harvest period. Nobody works hard. They hire Georgian
workers. The workers do the harvest. The contacts with the villages have been
quite decreased nowadays. For instance, in summer time the village gets very
crowded. When you go there in the winter, there is nobody."” (Yasar, 27, Hopa)

% Original:

N: yasamindan biraz bahseder misin ailenden mesela babanin biiyiikbabasi en azindan
isimlerini biliyo musun nasil yasiyolard: hikayeler sana aktarilan

Y: ya hepsi simdi bizim kdyde simdi biz basoba koyliiyliz basoba kdyiinde dogmusuz
orda dogdu dedem de en biiyiikk dedem adi siikrii akbiyik orda hep hayvanciliklarla
ugrasiyodu Once hep sey vardi babamin anlattigina goére sey vardi sadece misir
iiretiyomuslar bi hayvancilik simdiki ¢ay bahgeleri yokmus hepsi misir oluyomus herkes
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misir ekiyomusmisir sattyomuslar ¢arsi burasi tabi buraya gelip misir satiyomuslar ondan
gecim yapiyomus hayvancilik yapmislar burdan batuma bile gidiyomuslar hayvan orda
bile kaltyomuslar yani ¢ogu sey o bizimkiler igeri gidiyomus orda mesela hayvancilik
yapiyomuslar orda hayvanlar bura mesela kurak olur burasi hep misir oldugu i¢in
hayvanlara burda bakamiyomuslar iceri gotiiriyomuslar icerde kaliyomus mesela simdi
biz burda mayis oldu mu herkes yaylaya ¢ikiyo yaylada koyunlara bakiyolar orda
otlatiyolar sey yasam degistik¢e hayvancilik azalmis kamyonculuk baslamis bi hani seyde
bu doksanlarda filan kamyonculuk irana yiik tasima seyleri vardi dyle yani kamyonculuk
hayvancilik misir ondan sora ¢ay musir kalkmis misir ekmegi gitmis beyaz ekmek gelmis
yani cay yapmaya baslamiglar simdi eskiden biz simdi mesela mesela {i¢ kardesim ben
simdi evlendim ben ayrilcam mesela ben evlendim ayrilcaksin o zaman 6le bisi yokmus
ki mesela benim babam tek kardes ama de dedem biiylik dedem ti¢ kardesmis ii¢c kardes
babamin amcasi ogullar1 hepsi bi evde yasamislar bizim kdyde bole biiyiik bi ev var bole
biiylik herkes orda yastyomus yani otuz kirk kisi bi evde olmus dyle evlendin ayrilma yok
ya carsida zaten kimsenin evi yoktu kimse carsiya inemiyodu herkes kdydeydi kdyde de
bi tane evde otuz kirk kisi yasiyomus mesela en biiylik dedemler gibi ondan sora iste bole
otuz kirk sene sora herkes ayrilmaya baslamig yani caylar1 boliismiisler simdi mesela
attyorum bizim bizim evin oldugu yerde bizim tarla orda amcaminki uzakta oldugu i¢in o
gitmis orda ev yapmis o ¢ocuklart almis oriya gitmis o orda yapmis he eskiden dle sey
yok yokmus ya simdi evlendin ayriliyosun kimse okumuyomus bisey yokmus
hayvancilik kamyonculuk hayvancilik o zamanki sey hani ilk en kotii sey misir misir
biitiin kdylerde misir herkes misir yapiyomus burda mesela biz basobada kemalpasa sarp
oraya bile muisir tarlalar1 varmis bizim bile orda vardi misir tarlamiz simdi yani ta burdan
oraya bile gidip musir ekiyomuslar sadece misirla gecim yapiyomuslar babaannem
anlattyo babaannem diyo simdi para var mesela para kazaniyosun baba diyorum
napiyodunuz nasi ge¢im yaptyodunuz bi ¢uval misirla ge¢imlerini saglarlarmig diisiin iste
ha o musir1 getirip burda carsida sattyomuslar onunla biitiin aile ge¢iniyomus yani aile
gecimi nas1 simdiki gibi hani bakkaldan onu bunu kimse almiyodu ki evde biitiin seyler
kdyde var salatasi fasulyesi herkes o kis seyleri birikim yapiyomuslar yaylada filan yazin
oldu mu dedigim gibi hayvancilikla ugrasiyomuslar inek vardi zaten sey var tavuk siit var
yogurt var yumurta var o yiizden kdy kOy bizim bu hemsinlilerin ¢arsiya inmesi
gerekmiyodu inmiyodular yirmi otuz sene yani yirmi otuz sene oncesi burasi seydi yani
harabe gibiydi bu yirmi senedir bu bu kadar gelisti yani bu tir sirketleri olustuktan sonra
bu kap1 acildiktan sonra burasi canlandi yani ondan once herkes koydeydi benim
cocuklugumda bile herkes kdyde oturuyodu biz kdyde okuduk ilk okulu bi de doluydu
ben ilkokul ikiye kadar kdyde okudum o zaman yani bes tane sinif vardi iki yiiz kisi
kdyde okuyoduk biz simdi git yirmi kisi yok

N: hium herkes sehirleri tercih ediyo artik

Y: yani evet herkes ya kimse o kadar cayla da ugragsmiyo simdi eskiden daha ¢ok yani
cay daha cok seydi yol yoktu eskiden biz mesela atlarla eseklerle cay tasiyoduk simdi
artik herkes toplum gelistikce koyliiler ayak uyduruyo ona simdi yol yaptirilmis eskiden
herkesin at1 vardi esegi vardi ¢ayr bunlarla tasirlardi yol yok bisey yok esek bile
tastyabilce yerden gidiyodu insanlar sirtiyla iki kilometre yol ¢ay tasiyolardi e simdi
herkes sey yol yapmis sey yapmis bakiyom adamin ¢ay1 var onu da yariliga veriyo ona
toplatiyolar yaris1 onun oluyo yarisi onun oluyo kimse fazla ugragmiyo giircii is¢i tutuyo
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My sequential questions asking many things at one time should have triggered
Yasar to talk about his life since his birthday as far as he remembers. Yasar states that his
grandfather was doing animal husbandry. He states that in the past they were cultivating
maize and beans. In addition, he states that there had not been tea lands before. Yasar
even has the knowledge of how in the past his grandparents were doing animal husbandry
using the lands in Batumi. He then starts to talk about "yaylas" and states that all this way
of life changed in time. He signals the transmission to transportation industry from
animal husbandry. He describes this process very succinctly as "Yes, lorry driving,
animal husbandry, maize and after that tea. Maize had gone. Corn bread had gone, white
bread came."” Yasar then also describes patriarchal extended family structure of the Hopa
Hemsinlis, which in some families continue even today.

Yasar describes the poverty of his ancestors during the period when they used to
produce maize. He then compares these times with today presenting the developments
and changes, which make people's lives easier. I think what her grandparents told him are
transferred into this story directly without any romanticization of the past. What makes
this account very significant and interesting is Yasar's perception and presentation of the
past in a similar way with the elderly.

Very common among the young, especially among the Hemsinlis I had interview
in Istanbul is the presentation of the past as a period with good old days and the
presentation of nature, pastoral life, Hemsin language and cultural practices as nice as to
provide happiness to the people. How past is remembered and represented by the elderly
and by the young shows a great difference, especially in the representation of agricultural
activities and "yayla" practices. Most of the elderly, if not all, women start telling their
life stories, stating that they used work a lot having hard times in maize fields, tea lands
and yaylas. For example, in the past the use of shears for tea harvest was not allowed. All
of them state their content when they allowed the use of shears and how their job became
much easier. No elderly state that they miss for these days when they were working on
the fields. The most commonly uttered sentence by the elderly women is "Orti, ¢ok

cekmisim" (I have worked a lot my dear!). Similarly, the marriage experiences are

ona toplatiyolar koyde kdyle alaka yani baya bi azaldi1 yani simdi mesela yazin kdytiin her
tarafi dolu oluyo kisin mesela git simdi kimse olmuyo
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remembered differently by the older and younger generations. Most of the elderly
complain that they saw their husbands on the first day after they get married. However,
the young represent this same past with compliments. For example, the elderly states that
they had many hard days working on the fields. Moreover they start talking about their
lives with depiction of these hard days. Below is the story by a 74-years-old Hemsinli
woman, Peruze.

N: Can you talk about your life a little bit?
P: My father was a shepherd. He was doing animal husbandry. He used to go to
vaylas. And we grew up as such. We used to cultivate maize. We were cutting
prunus laurocerasus branches and carry them for the sheep to eat. Later I got
married. My husband used to work in the tea factory. He is retired now. We
used to work. Now it is much better than those times. We were always working
and working in those times. The present time is much better than those times.
N: It is confortable
P: Confortable. We were drying the maize. We were working. We took the maize
to the mill. We were going to the mill. We were coming back. We were always
carrying woods. We were humping woods. We were making fire. Smoke was
puffing. It is not like that now. Now we like "carsi ekmegi" (market bread).
There was not something like buying. We had no money. Now we live in
abundance. What can I say more?
N: Did it become like this after the tea?
P: We used to pick up the tea with our hands. Now we have shears. We harvest
the tea with these shears now. We hire workers. Our daughters-in-law hire
workers.
()
N: How did you get marry
P: They took me on foot then. We went on foot. Well, one morning we walked
through thorn bushes. It was a far away from our place. Now I go by car.
P: How did they find you in Basoba from Kemalpasa.
P: It is like this. They met them and gave me. My father gave me and I went.
N: Did you get marry without knowing him?
P: I did not know him at all. I was engaged. After this he came. I used to come
afterwards. I saw him at the wedding. And he used to come for seeing
"nisanl”.'" (Peruze, 74)

'%* Nisanl gorme: I will add this later. Before marriga the engaged men visit the woman

secretly.

Original:

N: bana biraz hayatindan bahseder misin?

P: e babam koyunculuk malcilik yapardi yaylaya gideyirdi biz da oyle buyiimiisiz oyle
misir kaztyirduk boyle keser tasiyirduk arkamizde karayemis getiriyurduk koyunler icun
boyle ipler asayirduk ondan sora iste ben gittum evlendum beyim fabrikada calisiyur
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As we see in the account above, Peruze directly starts to talk about the work they
were doing in the past. Hard work marks her story. She compares the conditions in the
past and the present and states that life is much easier and better in the present. All the
work in the maize fields, tea lands, animal husbandry, preparing woods and carrying
them are listed by her. However, now they do not do most of these works and the works
they still do are done in an easier way as we see in tea harvest. They both use shears
instead of naked hands and they hire workers. Even the change of the bread they eat
symbolically depicts all these changes through time. While the process of making corn
bread necessitates one to cultivate maize, drying it, taking it to the mill and cooking it on
the fire which is made with the wood prepared and then taken to the house eating market
bread only necessitates one to go to market and buy the bread. Of course for Peruze,
eating market bread is much better.

While corn bread symbolizes the older way of life, market bread, which is "white"
symbolizes the modern urban life. For the older generation who are aware of the hard
process of making "corn bread", "white bread" is an aspiration. For the younger

generation who are born into a life style in which "white bread" is no longer difficult to

emekli oldi e biz da calisiyiruk iste misir simdi o zamanki zaman simdiki zamani daha
giizel o zaman biz hep calismaylen iste calismaylen calismaylen bu zamana gelduk
simdiki zaman o zamandan daha giizeldur

N: rahat

P: rahat rahattur biz misir kurutuyosun ¢alis degermene

gideyirduk degirmenden geliyurduk arkamizda hep arkamizda odun tasiyurduk orda
yakayurduk duman c¢ikayirdu simdi oyle midur simdi sobali aha boyle firunda ekmegi
pisurip carsi ekmegi seveyirduk almak para yogudi simdi ortaluk dolmistur daha ne
deyim

N: ¢Aysun sora m1 bdyle oldu

P: ¢ay toplayruz simdi ¢ay toplayruz elimizlen toplayruz elimuz da sey olirdi simdi
makas geldi o makalen toplayruz is¢i tutayirler gelinler is¢i tutayiler is¢iyle yaparuk

(..

N: sen nas1 evlendin

P: beni o zaman beni ayagilen goturdiler ayagilen gittuk iste bi sabah ki yuriiduk
dikenlede ugrastuk uzagiduk biz uzaguz da simdi arabaylen gideyrum

N: nas1 bulmuslar taa kemalpasadan basobay1 da seni vermisler

P: e oyle iste tanidiler verdiler iste babam verdi gittum

N: sen hi¢ tanimadan evlendin o zaman

P: hi¢ tanimadan ben nisan oldum ondan sora o geldi iste gelurdi iste dugunda gérurdum
bi da gece gelurdi niganli goriirdii gideyirdi
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obtain, "corn bread" becomes an aspiration with all its nostalgia. As we will understand
better when we see the attitudes of the elderly towards Hemsin language and Turkish,
older generation is the one who appreciates what modernity and industrialization along
with assimilation policies brought into Hemsinli way of life. Contrary to the older
generations who are seen as the most knowledgeable ones about the Hemsin culture and
language but who welcome the changes brought by modernity and industrialization such
as living in the downtown, schooling, easier agricultural practices, the younger
generation, born into the modern life are in the endeavor of preserving the older way of
life, language and traditional cultural practices. The significant increase in the identity
politics mentioned in former chapters has a role on this desire of the younger generations
as well as not having experiencing the hard life conditions that their grandparents went
through.

The extract below exemplifies the younger generations perception of the "same
past" that their grandparents are not content with. When we compare how Peruze tells the
old days with the extract below which has references to the past Peruze describes, we see
that the past, which is full of hard work is romanticized and depicted as much better than

present time.

D: I mean when the elderly tells the old things, the old things sound to
me much more romantic much more sentimental. When I compare these with the
generation of today I mean the relation with the fields, lands. We are a society
the people of which like to cultivate and harvest because we obtained the food
for our lives most of the time from the healthy food our grandparents cultivated.
I mean, our attachment to the village, to the yayla, Well our weddings and the
things we do in the weddings they are all very nice. My mother's friends say that
the love we feel is not the real one. In the old days it was experienced in secret
but it was more beautiful. That's why old things are better."” (Duru, 23)

1% Original:

D: yani eskiler anlatinca eski seyleri eskiler daha giizel daha romantik daha duygusal
geliyo mesela anlattiklar1 zaman simdiki nesille karsilastirdigimda yani e iste toprakla
olan bagimiz ekip bigmeyi seven bi toplumuz ¢iinkii besinimi ¢ogu yani saglikli
hayatimizin biiylik bi boliimiinde dedelerimiz babaannelerimiz kendi ektigi bigtikleri
besinlerle ee gidalarim1 temin etmisler ya iste kdye olan baglhiligimiz yaylaya olan
bagliligimiz iste digiinlerimiz diiglinlerde yaptigimiz seyler hani ¢ok giizel hani eski
mesela derler ki mesela annemin arkadaglar1 falan sizin yasadiginiz sevgi ask midir falan
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As we see, in Duru's account, there are references to old days. The old days
Peruze tells become romantic and sentimental in Duru's perception. The food Peruze
obtains with arduous work becomes healthy food in Duru's account. The hard work on
the field becomes attachment to lands and liking of cultivation. The romanticized
wedding ceremonies and the relation between partners are much more different than what
Peruze experiences, marrying without knowing her husband. The knowledge of the past
of Peruze includes the experiences she had in the past, and her representation is shaped
according to these experiences. As for Duru, she has the representation of the past, which
she does not construct depending on her own past experiences but rather on the present
context in which identity politics necessitates one to know one's past as well as to
preserve the traditions which are about to cease in the modern life. The extract from a 45
year-old Hemsinli man, Erhan below, refers to some people who are worried about losing
Hemsince and Hemsin culture and elaborates on the grounds why different people have

different representations of past.

N: Well, you said you used to go to Istanbul frequently when you were

young. Did this help you getting aware of your different ethnicity and
language?
E: No, from our childhood on we knew we had another language. We knew we
are a different society. We knew that. I think these people who live outside (of
Hopa), I think when they come here, there are such people, who live in Kars for
example. They don't speak Hemsince. They don't know they are Hemsinlis. We
have such relatives. It is weird. They come and say we had a language, like
Hemsince and so on. They are worried about losing the language. They tell this
to us. We have grown up here. We were born in here. Since we know, we don't
get worried. There isn't anything we are worried about the past, I mean about
the language, about the yaylas.""’(Erhan, 45)

filan derler biz eskide hani gizli gizliydi ama daha giizeldi da o yiizden yani eski seyler
daha iyi

1% Original:

N: peki istanbula gidip geliyomugsunuz siz onu hatirliyor musunuz haaa bizim de baska
bi dilimiz varmig farkli bi etnik grupmusuz falan

E: yok biz kendimizi bildik bileli biz baska bi dilimiz oldugunu bagka bi toplum
oldugumuzu biliyoduk yani onu biliyoduk iste bizde o sanirim disarda bu isi disarda
oturanlar buraya geldiginde oleleri var Oleleri var simdi karsta oturmus hi¢ bilmiyor
hemsinceyi hi¢ bilmiyor hemsinli oldugunu bilmiyo dyle akrabalarimiz var onlara acayip
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In this excerpt, Erhan states that some people are worried about losing Hemsin
language and the traditional practices, and "yayla" practices. He states that these people
are the ones who do not live in Hopa, and maybe who were not born in Hopa. He further
states that since he was born in Hopa and grew up there he is not worried about these
since he already experienced all these practices. What is significant here for us, as we see
in the comparison of Peruze and Duru, the past is remembered and represented differently
when it is experienced and might have totally different representation by the ones who
don't experience it. Another reason for these different representations of the older
traditional way of life between generations is that while older generations were in the
endeavor of adjusting themselves in the Turkish national project, and of creating a
position in the new way of life, the younger generations who are already born into
modern times do not have such a concern.

However, modernization along with the social changes it brings is a process and
Hopa Hemsinlis experience this process in their own way still preserving traditional way
of life in scrutiny with modern life. The preservation of "yayla" practices though as a
much more rare practice and in some cases in compliance with modern life, Hemsin
language, the preserved bond with peasant way of life along with the life in downtown in
an engagement with the state institutions with the state language, Turkish dominating
Hemsince supports the claim that modernization is a process experienced differently in
different societies as well as depicts a summary picture of how this process is in Hopa

Hemsinli community.

geliyo iste dilimiz varmis hemsince falan filan sonradan onlar ah ediyorlar kaybediyoruz
diyolar bizde biz burda biiylidik burda dogduk burda bildigimiz i¢in Oyle bisey ah
ettigimiz bisey olmadi yani ge¢misten yani dil konusunda yaylalar konusunda
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4.5. Conclusion

In this chapter, I focused on ethnic identity formation of Hopa Hemsinlis, how Hopa
Hemsinlis as a community collectively remember the past and how they perceive their
history. I tried to depict ethnic affiliations of Hopa Hemsinlis as well as the collectively
remembered past events, experiences and how they reacted to Turkish modernization
project and the "developments" it brought to their lives with a focus on the economic and
social transformations.

I have shown that having Armenian origins or the im/possibility of being
Armenian is always a question raised by Hopa Hemsinlis. I stated the reasons for this as
the increasing interest in identity politics among Hopa Hemsinlis and having conflicting
characteristics such as speaking Hemsince with the description of Turkish citizen
described in the Turkish national project. I have also shown that having common ethnic
origins with the Armenians always creates tension among the Hopa Hemsinlis and is
rejected and/or cancelled with hearsay mythic stories circulating through generations,
except for Hopa Hemsinlis who do identity politics and who are leftist socialist activists.
It has also been indicated that Hopa Hemsinlis construct a strong sense of being Hemsinli
rather than Armenian and Turkish eliminating frequently used determinants of ethnic
identity such as common language in the case of Armenianness and written common
history and all the hegemonic Turkish nationalism in the case of Turkishness.

Moreover, this chapter depicted the collectively remembered past events with a
focus on how Hopa Hemsinlis use them at the present to negotiate their ethnic identity
and Hemsinlis as an ethnic community. I showed that the oldest collectively
remembered/constructed event is the migration of Hopa Hemsinlis from the district of

traditional Bas Hemsin to the regions around Hopa. It has also been indicated that this
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event not only constructs common backgrounds between the Turkish speaking Hemsinlis
in the regions living around Camlihemsin today and Hemsince speaking Hopa Hemsinlis
but also sets the grounds for the negotiation of ethnic origins of both groups with
references to possible Armenian origins. Furthermore, I showed that regardless of
generation differences there are references to this migration Camlihemsin indicating the
symbolic memory of Camlihemsin and the migration, which transcends the time and the
space of its original occurrence and is present in its most collective form in Hemsin
community. This chapter also significantly showed that this event the oldest event that is
remembered collectively by Hopa Hemsinlis. The nationalist constructions of the Hemsgin
history dating back to the periods of Oghuz Turks and the homogenous historical
constructions dating back to Armenian Princes Hamam and Shapuh are not present in the
discourse of Hopa Hemsinlis.

Another collectively remembered event by the Hopa Hemsinlis, has been shown
to be the 1877—78 Russo-Turkish War followed by the dispersion of Hopa Hemsinlis to
the Western Anatolia as well as to the Russian territories in that period. I have also
showed that this event at the present is used to construct the relations of Hopa Hemsinlis
with other Hemsinlis living in the other places claiming that the remembrance of this
event is highly related to the construction/imagination of Hemsinlis as a community at
the present time.

In this chapter, I also depicted the process of settlement in the downtown Hopa
the process of which started with the introduction of tea industry into region. It has been
shown that this in turn started to transform pastoral peasant way of life into a modern life.
It has been shown that the social and economic changes included newly occurring job
opportunities such as in the transportation sector and tea factories, and increasing
schooling, exposure to national media indicating closer relationships with the modern
Turkish state. It was claimed that this transformation is a process which still continues
resulting in different perceptions of past between generations. It has been shown that tea-
production accelerating the settlement in the downtown Hopa have had significant impact
on the traditional life of the Hopa Hemsinlis which are even today used to define Hemsin
culture, marriage practices, and "yayla" practices which were places where Hemsin

children are exposed to Hemsince most. Along with higher rates of schooling, the
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decrease and change in pastoral way of life has had tremendous affect on also the use of
Hemsince and Hopa Hemsinlis' attitudes towards Hemsince, which will be focused on the

following chapter.
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CHAPTER V: HEMSINCE: HISTORY, LANGUAGE IDEOLOGIES AND
PRESENT STATUS

Hemsince even preserved by Hopa Hemsinlis until today and spoken actively by many
Hemsinlis today is in the danger of being lost. The adjustment of Hopa Hemsinlis to the
Turkish modernization project has a great role on this danger. In this chapter, I will
analyze the history of Hemsince focusing on how it has been preserved while Bas
Hemsinlis lost their language hundred years ago, what processes Hemsince went through
the modernization period, the language ideologies of Hopa Hemsinlis and how they
affected the use of Hemsince as well as the spaces Hemsince has been used and

evolvement of Hemsince as these spaces decreased.

5.1.How is it there is a language called '""Hemsince"?

In an unknown, undetermined period and circumstances with estimations ranging from
the mid-seventeenth century to the early nineteenth, some of the Hemsinlis migrated

eastward to the Hopa area from the traditional Bas Hemsin. This migration led to the
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separation of the Hemsin into two communities not only by territory but also by language
and culture. The Hemsinlis who remained in the traditional Bas Hemsin have been
Turkish speaking since around the second half of the nineteenth century. The other
community, who migrated from Bas Hemsin and settled in Hopa and Borgka counties of
Artvin now have maintained speaking Homsetsnak/Hemsince (Simonian, 2009, p.377-
378).

The following conversation among three Hemsinlis; two of whom are Hopa
Hemsinli women Ayfer and Hatice, and one of whom is Bas Hemsinli waiter (G below)
support the above description by Simonian and my observations as well. This
conversation is very significant not only since it depicts the present map of Hemsin
language but also since it shows the endeavors of Hopa Hemsinlis to show that they have

a language and they speak it as their mother tongue.

A: Hey! Is there anybody who can speak Hemgsin here?
W: Hemgsince? What is that?
A: What do you mean by "What is that"?
W: 1say "What it is that? I mean what is Hemsince?"
A: It is a language, a language. I ask, "Are there anybody speaking Hemsin
language?"
W: There is not a language called Hemsince.
H: There is.
W: I am a Hemsinli. There is nothing like this.
H: We are also Hemsinli. We know.
W: Where are you from?
H: We are Hopa Hemsinlis.
W: Hopa Hemgsinlis speak. It is true but I don't know anybody speaking it here.
H: Don't you speak it?
W: No, I am also Hemginli.
A: Yes, you are also Hemsinli but don't you speak Hemsin language.
W: There is no language like this.
H: There is. How is it there isn’t? We speak it.
W: Then speak it among you so that I see.
A: in¢ kenes in¢ beses
H:(.)
A: What do you call "soba" here?
W: "pilita"
A: "pilita"?
W: Yes, "pilita”
H: What do you call "masa"?
W: "masa"
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H: No you say something else?

W: We say "ecig".

H: "acis"

W: No it is not "acis". It is "ecis".

H: We say "ecis".

A: As you do not speak, in this way, you have forgotten your language. We also
say "acis". You have forgotten your language (The waiter leaves here). But for
example, there is a cafe over there. Just like we say they call fire "giyak". 1
mean they speak our language but they don't make up sentences. They speak
one by one, only the words.

N: I guess, they don't accept they speak it here.

A: Yes, they don't. As I said the ones who can speak (Hemsin language) are in
Hopa, Borg¢ka, Kemalpasa. They are the ones who speak the mother tongue of
Hemsin. The other Hemsinlis in Pazarhemsin, Camlihemsgin, they don't speak
language like us. It is only our culture that has the language."”” (Ayfer, Hatice,
a waiter)

197 A: bakar musiniz burda hemsince bilen var mi

TOTOQIOPQPIOIPFPOQIQPPQITIQOIOIQOOOR> Q>0

: hemsince mi o ne (laughs)

: nas1 o ne

: 0 ne yani hemsince ne

: dil dil hemsince dili bilen var m1 diyorum

: hemsince diye bi dil yoktur ki

: vaar

: ben hemsinliyim 6le bisi yok

: biz de hemsinliyiz biliyoruz

: siz nerelisiniz

: hopa hemsinliyiz

: hopa hemsinliler konusuyor dogru burda konustuklarin1 ben bilmiyorum ama
: siz konusmuyo musunuz

: hayir ben de hemsinliyim

: siz de hemsinlisiniz ama hemsin dili konusmuyo musunuz
: Oyle bi dil yok

: var nast yok biz konusuyoruz

: bi konusun bakalim aranizda bi

: ing kenes ing beses

(..)

: siz burda sobaya ne diyosunuz
: pilita

: pilita m1

: pilita pilita

: masaya masaya ne diyosunuz
: masa

: bagka baska

: egis egis

: agis
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This conversation shows that today while the Hemsinlis living in Camlihemsin do
not speak Hemsin language, Hopa Hemsinlis still speak it. It also depicts the approaches
of these Hemsinlis from different places to Hemsince. In Chapter 3, I have focused on
what "reality" and "fact" is in detail, and we have seen that they are created and recreated,
or lose their "fact" value depending on the "present" conditions and discourse of people. I
have cited Trouillot and stated that when there is conflict between reality and deeply held
beliefs, people might interpret, adjust, and change this reality according to these beliefs
(Trouillot, 1995, p.72). However, this conversation goes beyond of even these
discussions. When an event happens, people conceptualize it differently depending on
their beliefs, and the context of the event. Time passes over the event and the event is
reinterpreted. So far, we see that between the fact and its interpretation there might be
huge differences. However, in this conversation above, we see that the waiter strictly
rejects the existence of Hemsin language although he sees it spoken and he witnesses
that. He foregrounds his being Hemsinli to convince the others that there is no language
like Hemsin language. However, the people he tries to convince are also Hemsinli who
claim they speak this language. The waiter then asks the other woman to speak Hemsince
so that everybody sees whether there exists such a language or not. When the women
speak in Hemsince he remains silent, but his endeavors to reject the existence of Hemsin
language continues; this time he tries to set up difference and hence distance between
Rize Hemsinlis and Hopa Hemsinlis. He emphasizes that they call "masa" (tongs) "acis"
but not "ecis".

The relation between Hemsinlis in Camlithemsin and Hopa Hemsinlis is quite

interesting and significant in terms of understanding identity politics in Turkey in general

G: acis degil ecis ecis

H: biz de acis diyoruz

A: siz hemsince konugmaya konusmaya unutmussunuz biz de acis diyoruz

siz unutmugsunuz dilinizi bu dili konusmiya konugsmiya ama mesela surda bi kafe var
ayni bizim dedigimiz gibi biz atese giyak diyoruz yani bizim dilimizi konustugumuz
ctimleleri ciimle hAlinde konusmuyolar da tek tek olarak he kelime hAlinde konusuyolar
N: burda konusanlar da kabul etmiyomus gAliba

A: ha kabul etmiyolar evet sadece dedigim gibi anadili olarak konusabilen hopa borcka
kemalpasa onlar hemsinin anadilini konusan kisiler onun disindakiler hemsin olarak
mesela pazarhemsin ¢amlihemsin onlar bizim gibi dil konugmuyolar dili tasiyan kiiltiir
sadece biziz
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as well as identity constructions of both Hemsinlis though it deserves a separate study,
which is beyond the scope of this thesis. As it is seen in the former chapters,
Camlihemsin is considered the traditional Hemsinli settlement by the Hopa Hemsinlis.
They commonly refer to this place as their hometown before migration to Hopa.
However, contrary to our expectations, the leaving ones continue speaking the language
while the ones living in the traditional Bas Hemsin forget their language. In addition to
this, they become forerunners of construction of Hemsinlis as Turkish. While Hopa
Hemsinlis negotiate their origins, and Hemsin identity they refer to Camlihemsin.
However, the original place they refer to foregrounds their Turkishness rather than
Hemsinli, which constructs Hopa Hemsinlis Turkish indirectly. It seems that that is why
the waiter rejects the existence of Hemsin language, which by its very existence creates
conflicts with the waiter's positioning of Hopa Hemsinlis as Turkish. Ayfer quite
knowledgeable about who speaks Hemsin language and to what extent, states that the
Hemsinlis in Camlihemsin know only some words remaining from their forgotten
language while Hopa Hemsinlis and some from Borgka keep speaking Hemsin language.
The Turkish nationalist historians, as well as the local Hemsinli researchers
should have felt the same tension in the above conversation due to the existence of
Hemsin language creating conflicts with the desired homogenous ethnic and linguistic
structure of the Republic of Turkey, so that they have paid special attention to prove the
non-existence of Hemsince. When they cannot prove the non-existence of Hemsince,
they have tried to apply the "adulteration" formula, I proposed for the Turkish nationalist
writers of the Hemsin history, to Hemsince as well, so that it is dispossessed from its
features as a language and seems to be a mixed code composed of trivial words. For

instance, for the Hemsin language, Kirzioglu in his article on Hemsinlis states that

Hamgenlis do not speak any language other than Turkish. We see that
their Turkish accords with Oghuz dialect in which they add "H" or "Kh" to the
beginning of the words starting with a vowel and n/kng sounds change into ng.
We also see that some sheepmen and pastoral Hemsinlis are in relation with
a dialect, which is a mixture of Old-Armenian and Old-Oghuz dialects but their
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number is not even one out of ten.'*
(Kirzioglu, 1974: 4103)

As we have seen in Kirzioglu's history writing, similar to Hemsin history Hemsin
language is tried to be silenced, banalized as well as adulterated. He first states that
Hemsinlis do not speak any language other than Turkish. Even the structure of his
sentence indicates that there is at least the question of whether Hemsinlis speak a
language other than Turkish or not. With this sentence, we see his endeavor of appying
formulas of erasure. In the following lines, he describes some phonological differences in
Hemsinlis' dialect, which accords with Oghuz dialect. Finally, he states that there are
some pastoral Hemsinlis and they have a relation with a dialect which is a mixture of old-
Armenian and old-Oghuz. Although we do not know what it would mean to be in a
relation with a dialect for the people apart from speaking it, Kirzioglu in these lines in a
way accepts that Hemsince has similarities with old-Armenian. However, immediately
after this, he states that such speakers are very few in number. One may think that he only
referes to Rize Hemsinlis in this work but considering his other works where he writes on
Hopa Hemsinlis, his silence regarding Hemsin language shows that he is in the endeavor
of erasing the existence of Hemsince if possible, if not he adulterates it in addition to
trivializing and banalizing it. In the end, Hemsince, if exists at all, is presented as a
dialect which is a mixture of old-Armenian and old-Oghuz dialects. As I have stated
before, since Kirzioglu proves Turkish origins of Armenians as well, he should not have
considered referring to Armenian features in Hemsin language dangerous. Below is
another quote from a local Hemsinli researcher who follows Kirzioglu with his endeavors

for presenting Hemsince as an "eggy peggy" language:

The linguistic features of the Hopa Hemsinlis show a lot of differences

1% Turkish original:

Hemsenliler, tiirk¢ceden baska dil bilmezler. Tiirkgeleri de sesli ile baslayanbirtakim
sOzlerin basina "H" veya "Kh" (...) ekleyen Oguz-agzina gore oldugu; sert n/kng sesinin
ng ye doniisiip, arada eridigi (...) goriiliir. Birtakim koyuncu ve yaylact Hemgenliler'in
eski-Ermenice karigig1 Eski-Oguz agz ile goriistiikleri de vardir; bunlarin sayis1 onda biri
bulmaz.
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from the Western Hemsinli group. While there are not any foreign borrowed
words in the Turkish Western Hemsinlis use, in the language of the Eastern
Hemsinli Group, we see that a collection mixed language was created with the
words from Armenian, Abkhasian and Circassian languages. The common
thing among the few researches done on this language is the existence of
Armenian words in this language for 20% (...) The reason for the existence of
Armenian, Abkhasian and Circassian words in the language of Eastern Hemsinli
group should be seen as the social life this group lived through. It resulted from
a necessity. However, this language is not based on any mother tongue groups
(not categorized as a mother tongue?). It is one of the languages linguists call
"special language" or group language. This language is more like a language
(Hopa Hemsinlis) develop, so that the language they speak among themsleves is
not understood by others. It is similar to the "eggy peggy" language as people
call it (...) In all the nomad societies the necessity for a language they speak for
private things has been more than the other societies. That is why the Armenian,
Abkhasian and Circassian words which are not known by anybody in the interior
regions, have been used by the Hemsinlis among themselves (...) As a result,
although many words in the dialect of Eastern Hemsinlis are from Armenian,
Abkhasian and Circassian, this adaptation resulted from an obligation, a need and
the need for secret speaking which many nomads experience.'”

(Giindiiz, 2002: 87-88)

As seen in the quote from Giindiiz, he never uses the word Hemsince or

Homgetsnak for the language Hopa Hemsinlis speak. It seems that he uses the word

1% Turkish Original:

Hopa Hemsinliginin dil 6zellikleri Bat1 Hemsin grubundan ¢ok farklilik gostermektedir.
Bati Hemsinlilerin konustuklar1 Tiirk¢e'de yabanci kokenli kelime hemen hi¢ yokken
Dogu Grubu Hemsinlilerin konustuklar1 dilde Ermenice, Abaza ve Cerkez dillerinden
toplama bir dil yaratildigini goriiyoruz. Bu dil {izerinde yapilan snirli sayida ki
arastirmalarin ortak noktasi olarak %20 dolayinda bu dilde Ermenice kelimenin varligidir
(...) Dogu grubu Hemsin dilinde Ermenice, Abaza ve Cerkez dillerinde kelimelerin
korunmasinin sebebini biiytik 6l¢iide bu grubun yasadigi sosyal hayatta gérmek lazimdir.
Bir ihtiyagtan kaynaklanmistir. Ancak bu dil Anadil gruplarina dayandirilmamaktadir.
Dilbilimcilerin "6zel dil" yada grup dili adin1 verdikleri dillerdendir. Bu dil daha ¢ok
kendi aralarinda konustuklar1 6zel konularin baskalar1 tarafindan anlagilmamasi i¢in
gelistirdikleri bir dildir. Halk arasinda kus dili denilen dilin bir benzeridir (...) Tiim konar
gocerlerde bu go¢ sirasinda 6zel konular1 konustuklar: bir dil ihtiyact her zaman diger
toplumlardan fazla olmustur. Bu yilizden i¢ kesimlerde hi¢ bilinmeyen Ermenice,
Cerkezce ve Abaza dillerinden kelimeler Hemsinlilerin kendi aralarinda konusmalarinda
her zaman kullanilagelmistir (...) Sonu¢ olarak Dogu Hemsin agzinda bir ¢ok kelime
Ermeni, Abaza, Cerkez dillerinden alint1 olsa da bu alint1 zorunluluktan, bir ihtiyagtan,
bir ¢ok konar gdcerin yasadig1 gizli konusma ihtiyacindan kaynaklanmistir.

126



language since he cannot find any other word to refer to the "created" and "collection"
language Eastern Hemsinlis speak. Giindiiz constructs Hemsince as a language which is a
collection of words, a special mixed code Eastern pastoral Hemsinlis made up to be able
to speak in secret from the peoples they come across on the way to the pastors. It seems
that he is unaware of the fact that if a created code is transmitted to new generations and
hence, becomes nativized, it becomes a language no matter it is a created language or not
as in the case of pidgins and creoles (Siegel, 2008:1-3).'"°

Note also that he deprives Hemsince of the status it has as a language stating that
the linguists do not categorize this language as a mother tongue. As in the case of the
creation of Hemsin history by Turkish nationalistic, he refers to researchers, linguists to
make his claims appear scientific, and hence as an authority, but never cites these
researchers. Writers like Giindiiz take language as composed of words disregarding all its
syntactic, morphological features. This should be because they can do more
manipulations on the words to prove the "Turkishness" of Hemsin language. That should
be why such writers never mention syntactic or morphological features of Hemsince,
which shows a great difference from Turkish and which would attain a "language status"
to Hemsince.

Another work I want to refer is a much more recent one by a Hemsinli researcher,
Yilmaz. Compared to other researchers, Yilmaz is an active facebook user and
disseminates his ideas on being Hemsinli, Hemsin language and history on Hemsin pages
in facebook. Y1lmaz carries the works of Kirzioglu and Giindiiz to a more extreme point

blaming Armenians for assimilating Hemsin language as seen in the quote below:

In order to assimilate a society, it is necessary to erase its identity. As for
erasing an identity, it is necessary to change first one's language, then the
traditions and life style. In this context, Hemsince, the mixed language was
erased 50% by the Armenians (Hays) but belonging to Hemsin community
could not have been erased.'"! (Y1lmaz, 2012:35)

"1 Turkish original:

Bir toplumu asimile etmek i¢in onun kimligini yok etmek gerekir. Bir kimlligin yok
edilmesi i¢in de Once dilinin, sonra da gelenek goreneklerinin ve yasam tarzlarinin
degistirilmesi gerekir. Bu baglamda, asimilasyon asamalarindan; Ermeni (Hay)ler
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When we read this quote, we think that Yilmaz considers Hemsince as a language
and criticizes Armenians for assimilating Hemsin language. However, as we read through
his book we see that he is in the endeavor of proving that Hemsinlis do not have common
origins with Armenians and the commonalities between Armenian and Hemsince is due
to contact with Armenians and expected since Hemsince is a mixed collected language
containing words even from English. The following quote from Yilmaz depicts his

endeavors for disclaiming common origins with Armenians.

This people who are claimed to have common ancestors with Armenians
based on the similarities between this language and Armenian, does not have
any relation to the Armenians (Hays). The elderly among the Hemsinlis today
who are all bilinguals were polyglot in the past. Also, in the description of a
community, language is not sina -qua- non component.''?

(Y1lmaz, 2012: 9)

Yilmaz, follows from the borrowed English words in Hemsince such as
"emedeni" (immediately) and then showing such borrowings for legalizing Armenian
words in Hemsince, he continues to tell the history of evolvement of Hemsince and
Turkish in Hemsin community. I would like to focus more on how he determines the
common words in English and Hemsince; however, it is beyond the scope of my thesis.
According to Yilmaz, the Hopa Hemsinlis were influenced by the Hays throughout the
migration roads and since they were neighbors to Armenians, they have not been able to
get rid of this affect. Since they used Hemsince as a common language in the community
and since they are a closed community they have not forgotten Hemsince since their
settlement in Hopa until the Republican times. So far, what Yilmaz states might be

accepted but then he goes on telling us why Hopa Hemsinlis' Turkish is so weak

tarafindan Hemsince karma dili, yar1 yartya yok edilmis, ancak Hemsinlilik aidiyeti yok
edilememistir.

"2 Turkish original:

Bu dildeki Ermenice ile benzerlikler esas alinarak, Ermenlierle soydas olduklar1 iddia
edilen bu halkin, 1tk olarak Ermeniler (Haylar) ile hi¢ bir ilgileri yoktur. Bugiin hepsi iki
dilli (bilingual) olan Hemsinlilerin, yashlari, eskiden ¢ok dilli (Poliglot) idi. Diger
yandan, bir etnisitenin taniminda dil, olmazsa olmaz bir kosul da degildir
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compared to their competence in Hemsince. He then explicates the reason for why Hopa
Hemsinlis understand Turkish but they have difficulty in speaking it. He states that
Turkish lost its function since it was behind the doors language (Yilmaz, 2013: 41). One
wonders when and in which place through the geography Turkish Republic was founded
on, Turkish was behind the doors language. Finally, I would like to present Yilmaz's
description of Hemsin language below for then it seems more explicitly that he follows

Kirzioglu tradition in practicing the silencing formulas I have mentioned:

The language spoken around Hopa today, however it is described as
Hemsince, is not a language. There is no language that we can call Hemsince
since there is not a language with all its constituents (...) Hemsince continues to
live as an oral mixed language since it does not have a written form. It would
be more correct to state that it is a dead language since it is not spoken without t
he help of Armenian in Christian Hemsinli community and without the help of
Turkish in Muslim Hemsinli community.'"?

(Yilmaz, 2012: 42)

In short, Yilmaz presents us with a conflicting picture of the origins of Hemsin
language as well as pseudo scientific knowledge on the status of Hemsin language. While
he states that Hemsin people are bad in expressing themselves in Turkish since Turkish is
the behind the door language he also states that it is not possible to speak Hemsince
without the help of Turkish. He does not base his arguments on any observation or
document regarding the use of Hemsin language. It is true that Hemsin language was
enlisted among the endangered languages by UNESCO. However, it is still not a dead
language since there are many speakers of Hemsince who fluently speak Hemsince and
since code mixing is not a sign for a language to die. Multilingual speakers do code-mix

in varying contexts even the languages they speak have thousands of speakers. For

'3 Turkish original:

Bugiin Hopa civarinda konusulan dil, her ne kadar Hemsince diye tanimlansa da, su anda
basl basina Hemsince diyebilecegimiz biitiin 6geleriyle tamam bir dil mevcut degildir
(...)Yaz1 dili olmadigindan s6zlii ve karma bir dil olarak yasamaya devam eden Hemsince
Hristiyan Hemsinlilerde Ermenicenin, Miisliiman Hemsinlilerde ise Tiirk¢enin destegi
olmadan konusulmadigindan, bu dile 6lii bir dil demek daha dogru olur.
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instance, Muysken and Adelaar studies code mixing of English and Spanish bilinguals
(Adelaar and Muysken, 2004). None of these languages are endangered though their
speakers do code-mix between these languages. I see this description by Yilmaz as an
endeavor to deprive Hemsince of its status as a language since Yilmaz has Turkish
nationalistic aims and Hemsince as a language exhibiting similarities with Armenian
structurally and in terms of common vocabulary.

We see that all these three researchers among others refer Hemsince as a mixed
language by looking at the ethimologies of the words in Hemsince. In fact, in language
contact literature, we have a terminology of "mixed languages". Language contact
linguists, Matras and Bakker state that all languages in some way or another are
influenced by other languages employing some structure or form the language they are
influenced by. However, the widely accepted definition of a mixed language includes
"varieties that emerged in situations of community bilingualism, and whose structures
show and etymological split that is not marginal, but dominant, so that it is difficult to
define the variety's linguistic parentage as involving just one ancestor language" (Matras
and Bakker, 2003, p.1). According to this definition a mixed language should have
combination of structures from both etymological sources, some morphological suffixes
from one language, some from the other one; verb inflection from one language, noun
inflection from the other for instance. There is not much study on Hemsin grammar. As [
mentioned in the introduction, with two other linguists we are studying on Hemsin
grammar and we have almost finished data collection process of our study. Although I
cannot make any claims on Hemsin grammar since we have not finished the analysis
process yet, I might state that I have not observed such mixed structures in Hemsince.
When a language borrows words from other languages, this does not mean that it is a
mixed language. English borrowed 50% of the 1000 frequently used words in modern
English from Latin or French.''* Nobody would claim English to be a mixed language.
As in the case of history, which Trouillot considers as "the fruit of power", language is a
dialect of power. According to a very famous sating in linguistics, which is anonymous
language is defined as a dialect that has an army and a navy. Since Hemsince does not

have a state with an army, it is frequently deprived of its characteristics as a language

" http://blog.oxforddictionaries.com/2014/03/borrowed-words/
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both by researchers as cited above and even by some of its speakers. One of my
informants asked me how I could study Hemsince since it is not a language and does not
have a grammar during my fieldwork.

As we see, the existence of Hemsin language in the Hopa Hemsinli's community
is generally considered a question to be answered both by the researchers and by the
Hemsinlis themselves in conformation with Sakai stating that the existence as a language
with a status of a discrete entity is highly related to a discursive project rather than a fact
(Sakai, 1991). However, when we disregard the "discursive project” of these researchers
we still have a question: While Bas Hemsinlis have forgotten their language how is it that
Hopa Hemsinlis have not forgotten it if Hopa Hemsinlis had not made up an "eggy
peggy" language on the migration roads to speak in secret?

Simonian states that the factors accounting for the survival of Hemsin language
among Hopa Hemsinlis but not Bas Hemsinlis relate to the Hopa Hemsinli not having
participated in the social developments enjoyed by the Bas Hemsinlis beginning in the
1850s and their lesser degree of integration compared to the Bas Hemsinlis in Ottoman
society. He further states that Hopa Hemsinlis were under less pressure and hence had
fewer reasons to abandon their mother tongue (Simonian, 2009, p.382).

While Simonian goes through the roots of Hemsin identity during the Ottoman
period, he signals very important factors explaining the language lost among the Bas
Hemsinlis. These are significant in understanding why and how Hopa Hemsinlis
maintained their language. Simonian refers to the "millet" (community) concept in the
Ottoman Empire. He states that during that time people identified themselves in terms of
belonging to a particular religious community. The association of Armenian with
Christian and Turkish with Muslim was a quite common practice observed during this
era. Hence, being an Armenian at that time meant being a member of Armenian
Apostolic Church. Leaving the Armenian Church, in turn meant, leaving being a part of
Armenian "nation". He cites German Botanist Karl Koch who hears people referring to
"Franks" living around the region. Karl Koch was surprised that Europeans were living in
this region. When he realized that the people referred to as "Frank" were in fact
Armenian members of Catholic Church.

Moreover, some Muslims of the Artvin region speaking "Georgian Christian" told
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Koch that they knew that they committed a sin since they used "a language of gaurs
which, however, they had received from God with their mother's milk." We see that in
these times rather than language and ethnicity association as in the nation states, religion
and language association was quite strict (Simonian, 2009, p. 394-396). According to
Tumayian and Haykuni, as cited in Simonian (2007) a campaign was launched against
the use of the Armenian language. The mullahs declared that speaking Armenian was a
sin and ‘seven Armenian words were an insult for a Muslim’ (Simonian, 2007, p. 77). It
seems that the impact of this discourse has continued to the Republican period in Turkey
as well. In 1960s, a local Turkish peasant told the historian Bryer during his fieldwork
that the Greek people who spoke Christian used to live in Trabzon once upon a time
(Bryer, 1970, p.45).

Linguistic Anthropologists Irvine and Gal observe a similar case in nineteenth-
century Macedonia. This region was a multilingual region, hence in which language use
did not map with the ethnic boundaries. Regarding the religion ethnicity association they

state that

(...) the Ottoman millet system (often mistranslated as "nationality"),
which categorized and administered populations according to religious
affiliation irrespective of territorial location, ethnic provenance, or language.
Moslems counted as "Turks," while Orthodox Christians, including people who
spoke various forms of Slavic, Romance, Albanian, and Greek, were counted as
"Greeks."
(Irvine and Gal, 2000: 65-66)

Therefore, in such a system Bas Hemsinlis who were integrated more into the
Ottoman system would not continue constructed as Christian by speaking Armenian.
According to Simonian, the survival of "Armenian" language among the Hopa Hemsinlis
was provided by their marginal existence as pastoralists. Possibly, the provincial secular
and religious authorities, Russian officials for some period, were not aware of the fact
that there was an “Armenian” speaking Muslim community there. Some even believed
that they were Kurdish (Simonian, 2009, p. 399). For the explication of the maintenance
of Hemsin language, this determination is significant. The relationship between the state,

the modernization process and Hemsin community deserves to be signaled for it plays
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crucial role on the use of Hemsin language since after the foundation of Republic of
Turkey as well. In the excerpt below, a 42-year old Hemsinli man Ali elaborates on the

relationship between the state and its institutions and Hemsin community.

A: Being a Hemsinli- regarding the assimilation- fear- you have to- if
you do the reverse you cannot live on. What can you do? You have to adjust.
You are just a small group. There is this conversion from the self -identity.
However, language has not been forgotten since Hemsinlis were living at the
highlands. Since they lived in small places and at the highlands. They have
spoken this language always. This also relates to the establishment of education
in the Republic. It relates to the fact that the state could construct itself late. It
relates to the late accession of Turkification issue and assimilation policies to
this place.'”” (Ali, 42)

Among the Hopa Hemsinlis I talked, references to being a small group, especially
in comparison to Kurdish people, is quite common. Ali, as well, referring to the number
of the Hemsinlis, states that there is no choice but adjusting though you change your
identity. He states that language is still preserved in Hemsin community because
Hemsinlis were living at the highlands, which is beyond the reach of the state and the
state apparatuses such as education.

We have already dwelled on the settlement of the Hemsinlis in the downtown
after 1950s. This late engagement with the town life of course one of the main factors
helping the survival of the language. We know that urban life is always associated with
modernization and the things brought by modernization, such as education,
transportation, and media. Being beyond the reach of these state apparatuses provided
grounds for the use and continuation of Hemsin language.

In the former chapters I stated that Hopa Hemsinlis are pastoralists. I also stated

B Original:

A: hemsinlilik aimilasyonla ilgili korku el mecbur tersini yaparsan yasityamicaksin ne
yapabilirsin dolayisiyla uyacaksin kiigiik bi topluluksun 1 dénme hali var yani 6ziinden
donme hali var ama dil hemsinliler yilikseklerde yasadigi i¢in unutulmamis kiiciik
yerlerde ve ylikseklerde yasadigi i¢in unutulmamis aslinda hep kullanmislar bu dili bu
birazcik cumhuriyetin egitimin gecikmesiyle de alakali bisey ya da iste devletin kendini
olustura gec olusturabilmesiyle de alakali bisey tiirklestirme mevzuunun asimilasyon
politikasinin belki burya buralara geg sirayet etmesiyle de alakali bisey
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that the elderly, grandparents go to the "yaylas" with the children while the young stays
in the villages for tea harvest. It is seen that this practice has utmost importance in the
continuation of Hemsin language despite Turkish language, which has a wider space of
usage in the modern life. The significance of "yayla" practices in the maintenance of
Hemsin language is exemplified by the excerpt below from 54 -year -old Hemsinli man
Lutfu.

L: To the yayla, the children go with their grandparents. We used to
speak Hemgsince in yaylas mostly. The elderly used to speak Hemgince very
much. And we also did together with them. Well, during the school time-We
used to go to yayla and we used to forget Turkish. We used to come here (to
Hopa),; we used to forget Hemgince at the school. It was like that. I mean like
that"'® (Liitfii, 54)

In this excerpt, Liitfii indicates that "yaylas" was very significant in the survival of
Hemsin language since grandparents take children with them to the "yaylas". Since the
elderly speak Hemsin language more compared to the younger generations, and since
"yaylas" are far away from the state institutions, and from everything brought with
modernization, "yaylas" help the language maintained. However, note that although this
excerpt describes the function of "yaylas" in language maintenance succinctly, use of
Hemsince and Turkish as all or none depending on the space cannot be to the extent he
states. Most probably, what he means by they used to forget Turkish in the "yaylas", and
Hemsince at the school is proportional degree of usage rather than forgetting it totally.
According to the accounts from the elderly who are in the age of 80s, we know that even
their grandparents could speak Turkish in addition to Hemsin language.

However, Liitfii's mapping of languages and spaces in terms of their usage carries
a lot of importance, since this mapping has changed through modernization and
hegemonic policies of Turkish Republic making the spaces Hemsince has been used
erased, as we will present in the following sections. As traditional way of life changes

with modernization and Hemsinlis become more in relation with city life and hence with

% Original:

L: yaylaya dedeyle babanneyle cocuklar gider yaylaya biz orda konusuyoduk en ¢ok
yaslilar hemsinceyi c¢ok kullanirdilar biz de onlarla beraber hemsinceyi iste okul
doneminde yaylaya giderdik tiirkgeyi unuturduk tiirkgceyi unuturduk buraya gelirdik
hemsinceyi unuturduk okulda dyle olurdu dyle oluyodu
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the state institutions, new spaces occur in their lives and languages they speak are
dispersed to these spaces.

Another factor having an impact on the preservation of Hemsin language up to
today might be the tradition of endogamy among the Hopa Hemsginlis. All the people who
are not Hemsinli are called "yabanci" (foreigner) in Hemsin community. During my
fieldwork, I observed that many Hemsinli married their close relatives such as cousins.
Marrying somebody known is always preferred over marrying somebody who does not
know the culture, the traditions and Hemsin language. One of the informants I had
interview with, Mahir states that marrying a Hemsinli was a norm up until 1980s. This
idea is not restricted to the elderly. Although in recent decades marrying "yabanci" has
been increasing in correlation with having education in big cities such as Istanbul, even
the young people I had interviews with, told me that they are not against marrying a
"yabanci" but they would prefer to marry a Hemsinli since s/he would be from the same
culture, hence with more understanding. Therefore we see that Hemsin community until
the last decades had been a closed society, which is another factor setting grounds for the
preservation of Hemsin language. This is exemplified with Erhan's account below with

the description of Hemsin community:

E: In our community this extended family structure is very important.
There is solidarity within the family and there is solidarity within the Hemgin
community. When you go out of Hopa, a Hemsinli is a Hemsinli, and then family
is not important. When we go out we are Hemsinlis but when we come here
we are families. I have Aksu family name. (He has) Yilmaz etc. We have family
solidarity. In our community even marriages are done within the families. When
I say within the families I mean within the Hemsin community. Even today we
still do not marry Laz people. It is only five or ten years that Hemginlis marry
"vabancis" (foreigners).'!” (Erhan, 45)

"7 Original:

E: bizde o siilale kavrami ¢ok 6nemli ¢ok var boyle siilale i¢i dayanigma var bi de hemsin
dayanigsmasi var igerde siilale dayanismasi var disariya ¢iktigin zaman hemsinli hopadan
disartya c¢iktigin zaman hemsinli hemsinlidir siilale olmazlar disariya ¢iktigimizda
hemsinliyiz ama buraya geldik mi iste siilaleyiz ben aksuyum yilmazdir bilmem nedir
siilale seyi var yani yakinlagsmasi var bizde evlilikler bile siilale i¢cinde olur i¢inde derken
stilaleler icinde hemsin toplumunda hala bugiin biz burda lazlarla mazlarla evlenmek yok
bes on senedir yeni yeni yani disartya dogru daha yenidir yani hemsinliler yabanciyla
evleniyor

135



As we see in the extract above from Erhan, Hemsin community is a closed
community in which tradition of endogamy still continues though it is not as strict as in
the past times. Similarly, extended family structure and family names still practiced.
Family names preserving their importance determine marriages as well people preferring
marrying a known person rather than a foreigner, which in turn helped the preservation of
Hemsin language.

In this section, we have seen that while traditional Bas Hemsinlis lost their
Hemsin language, Hopa Hemsinlis still preserve Hemsince. However, the existence of
Hemsince with all its features that make it a language, is still taken under scrutiny by Bas
Hemsinlis, by Turkish nationalist researchers as well as Hopa Hemsinlis themselves
especially in attaining a "language" status to Hemsince. In this section, I have
demonstrated that Turkish nationalist historians have tried to apply the same formulas of
silencing they practiced for Hemsin history to the Hemsin language as well since
Hemsince is a site in which the ethnic origins of Hemsinlis which possibly have common
ethnic origins with Armenians which are seen as "dangerous" for the single,
homogeneous structure of the Republic of Turkey. I have also demonstrated that such
approaches to Hemsince represent it as a made up "mixed code", "dead language",
"collection" and "insufficient" "eggy peggy" language. In all these endeavors we see that
language descriptions are another way of history making. Rejecting these descriptions
and histories constructed for Hemsin language, I presented the historical grounds, which
enabled Hemsin language to be preserved until today. One of these is the pastoral way of
life in Hemsin community, which delayed the adjustment of Hopa Hemsinlis to the
Turkish modernity project and hence their relation to the state and all the state
apparatuses. The other ground is stated to be the fact that Hopa Hemsinlis was a closed
community in which endogamy was practiced though both have started to changed in the
modernization process. In chapter 4, I have presented the settlement of the Hopa
Hemsinlis downtown Hopa upon their transition from a pastoral peasant economy to tea
industry and thus their engagement with Turkish modernization project. The following
section focuses on the use of Hemgince in the process of Hopa Hemsinlis adjustment to

modernization.
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5.2. Hemsince since after the Republic of Turkey

Since its foundation, the Republic of Turkey pursued a monolithic nation state model
recognizing only Turkish language restricting and even banning the public use of non-
Turkish languages of the different ethnicities living in Turkey. All the other ethnicities
having a non-Turkish language were expected to speak Turkish being deprived of
speaking their languages publicly with campaigns such as "Citizens, Speak Turkish"
(Cagatay, 2005, p. 95). These different ethnicities were claimed to be proto-Turks who
lost their original Turkish languages by Turkish nationalist researchers like Kirzioglu in
accord with the policy of the Turkish state aiming to practice forced assimilation of non-
Turkish Muslims. Forced assimilation included linguistic assimilation policies as well.
Banning non-Turkish languages in public places (Yildiz, 2001), Surname Law
prohibiting last names referring to non-Turkic ethnic origins or languages (Bayar, 2011),
changes in the toponyms having non-Turkish names (Nisanyan, 2011) are only some of
the practices within the scope of linguistic assimilation projects of the Turkish state.

The Kurdish people in terms of identity politics is differentiated from all the other
ethnicities living in Turkey. Starting from the early decades of the Republic, to be
accelerated after 1980, Kurdish people have many recorded conflicts with the Turkish
Republic. The Kurdish resistance included the struggle for the recognition of Kurdish
language and having education in Kurdish as well. However, as in the case of many
ethnicities small in number compared to Kurdish people, there is no records of any
conflict of the Hemsinlis with the Turkish state based on their ethnicity although this does
not mean that Hemsinlis among with other ethnicities different than Turkish have not

been exposed to assimilation policies. However, the process of assimilation and the
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situation of language depending on these have been experienced differently in Hemsin
community.

Hopa Hemsinlis are generally known to be leftists and socialists and their
opposition to the state relates to the political system rather than democratization or
recognition of and freedom for their ethnic identities. In the accounts of the leftists of
1970s, we see the importance they gave to education, enlightenment and progress.
Modernization and the things brought by it were seen as positive developments.
Therefore, their approach to Hemsin language, to developments occurring in the region
has even helped the state practicing its assimilation projects.

However, it seems that the socialist generation of the 1970s nowadays questions
the state policies from a different angle reinterpreting their opposition to the state, taking
ethnic identity into consideration in the construction of which language plays a great role
in this century. This provides us with many accounts in which Hemsinlis themselves
present the description of the processes of modernization and assimilation. Furthermore,
they also tell us how language use is shaped under these processes. The account below
from a 48 year old Hemsinli man, Harun describes us how, when, and to what extent the

assimilation policies of the Turkish state have influenced the use of hemsin language.

H: Look! Well, for example Turkish became widespread especially after
1980s. The assimilation policies of the hundred year state tradition to make
ethnic languages forgotten did not work with the Hemsinlis since they used to
live in the highland villages. It did not work with the Kurdish people as well.
Hemsin people did not have many relations with the state in those years.
However, this policy has been influential since the 1970s. The mothers,
especially the mothers, what they call as the family want their children to speak
Turkish. They do not want their children to speak Hemsince, (since they think) it
is a shame to speak Hemsince, and it is backwardness. The media has a great
role on this. Secondly, Hemsinlis became town-dwellers. The town makes the
language forgotten. The relations with the neighbors, social life, and street life
make language forgotten. Well, when Laz, this and that and Hemsinlis come
together Turkish becomes the common language and it becomes the dominant
language. The mother tongue cannot be spoken there, it is forgotten. Children
can understand the language but they cannot speak it. A weird thing like this
has started to develop. I mean, as if to speak one's mother tongue was a shame.
I mean this is not the case only for Hemgsinlis, this is the case for Laz and
Georgians as well. I mean to read in Turkish, learning Turkish but forgetting
the other is a state policy. For a Turkish nationalist it does not matter whether it
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is Hemsgince, Laz or Georgian. What matters is, Turkish and its usage. This has
a role. This is important. However, urbanization, settlement in the downtown,
remaining away from the village, not staying in the small environment the village
life creates, not being in contact with other people have a role. When fathers

and mothers adopt city life, it makes this influence on the children.'"
(Harun, 48)

In this excerpt, Harun states that the assimilation policies of the Turkish state did
not work up until 1970s thanks to the peasant and pastoral life conditions the Hemsinlis
were practicing. He further states that Hemsinlis did not have many relations with the
ethnicities other than Hemsinlis and the state. He sets the grounds for assimilation as
settlement in the downtown, which brought new relations with new non-Hemsinli people
and a break up with the village life. He adds that media also was quite influential in
assimilating the Hemsin people. Although we will present the Hemsinlis' attitudes
towards Hemsin and Turkish languages in the following sections, the attributes Harun
presents regarding the Hemsin language here also refer to development and progress. He
states that mothers think that it is a "shame"; "backward" to speak Hemsince and it

belongs to peasant way of life. In fact, this explanation, though correct, is not sufficient

"8 Original:

H: bakin simdi mesela tiirkge 6zellikle yetmis sonrasi yayginlasti etnik dillerin yani
aslinda yiiz yillik bi devlet gelenegi agisindan teskilatt mahsusa politikast acisindan
dillerin unutulmasi asimilasyon mevzuu mesela hemsinlilerde c¢ok tutmamis dag
koylerinde yasadigi icin kiirtlerde de tutmamis Hemsinlilerin o zamanlarda devletle
iliskilenmesi azdi ama simdi simdi bu asimilasyon politikas1 seksen sonrasindan itibaren
etkili anneler 1 Ozellikle anneler aile denilen ziimre ¢ocuklarinin hemsince
konusmamasini lazca konusmamasini bunun ayip bisey oldugunu geri oldugunu
koyliiliige ait goriiyorlar tiirk¢e konugmasini istiyorlar aslinda bunun televiz medyaninda
bunda biiyiik pay1 var ikincisi kentli oldu bu hemsinliler de kent dili unutturuyor ya
komsu iliskisi o toplumsal hayat sokak 11 laz ¢ocugu hemsinli ya da sunu bunu yan yana
getirdigi zaman ortak dil tiirk¢e oluyo ve tiirkce egemen olmaya bagliyor anadil orda
konusulamiyor orda unutuluyor ¢ocuklar bile aslinda anliyolar dili ama konugamiyorlar
bdyle bir tuhaf sey gelismeye basladi yani anadili bilmek ayip biseymis gibi tiirkge
konusmamak hatta aslinda niye yani bu sadece hemsinliler icin diildir lazlar agisindan da
ayni sey giirciiler agisindan da ayni sey gecerlidir yani tiirk¢enin okunmasi 6gretilmesi e
digerinin unutulmasi bi politika devlet agisindan yani bir milliyet¢i agisindan tiirk
milliyetcisi agisindan hemsince laz vs giircii fark etmez giirclicenin bilinmesi 6nemli
degil tiirkgenin bilinmesi 6nemlidir bunun etkisi var bu da 6nemlidir ama daha ¢ok
kentlesme kente inme kdyden uzak kalma o kdyiin yaratmis oldugu kii¢lik alanda olmama
daha genis bi alanda olma ve daha farkli farkli ee insanlarla temas etme rol oynuyor baba
ve annenin de o kent hayatin1 benimsemesi ¢ocuga Oyle etki yapiyor e y
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for a whole description of the process of assimilation in the Hemsin community.

The approach of the Hemsinlis themselves, to modernization, and progress was
influential as much as the new living conditions and newly set up relations with new
people as well as to the state institutions in the downtown.

We see that all these developments presented in Harun's account had been
regarded as positive commonly among the socialist Hopa Hemsinli leftists. The excerpt
below from a 56-year old Hemsinli man, Yasar provides us with the data to make these

claims.

Y: Well, now it seems that we are like losing our own identity. We have
this feeling. I am not sure if I should call this racism. While we say we should
protect our identity- they also, our Laz friends have their own traditions. Due to
our leftist ideas, at some time, we were against this racism. Racism is not good.
But we are losing our identity. We are questioning this as well. We ask it to
ourselves. I don't know. It is our dilemma. As for the language, do not go
without seeing Harun. I do not recommend you go without seeing him. It is
better you see him. He has some work. We don't have any. It seems that we have
been assimilated. We have been integrated. We have forgotten a lot. It has been
forgotten. When [ say forgotten, it is our fault. We have not given importance to
it.

N: Yes, but your generation both understand and speak Hemsince.

Y: Our generation speaks. The generations after us learned it later. The
children did not understand. We are also faulty. We did not speak.

N: Were not you speaking?

Y: Well, as for the reason we did not speak- well, during these schooling years,
they were speaking Turkish so that children can read Turkish, for them to be
able to integrate to the school, to the classroom. It is the official language, they
spoke Turkish for children get used to Turkish. ''*° (Yasar, 54)

" Original:

Y: simdi biz kendimizi kendi kimligimizi biraz kaybediyo gibiyiz o his var onun verdigi
hisler artik biraz irk¢ilik mi diyelim nasil diyelim bilmiyorum artik biz kimligimizi
koruyalim derken onlarin da iste laz arkadaslarimizin da kendi orf ve adetleri kendilerine
gore biz bi ara bu solculuklan bu 1rk¢iliga karsiy1z istemiyoruz o dogru diil ama iste
kendi kimligimizi kaybediyoruz niye kaybediyoruz onu da sorguluyoruz kendi kendimize
soruyoruz bu da ikili mesele ikili bi mesele bilmiyorum dille ilgili de bizim harunla
goriigmeden gitme bence onun ¢alismalar1 var onla goriismeden gitme onun var onla
goriigmeden gitmeni tavsiye etmiyorum ben onla goriissen daha iyi olur o onun bi
ugraglar1 var bazi seylerde onun ugraslar1 bizim bisey yok biz biz bole asimile olduk gibi
geliyo entegre olduk ya o kadar bizim o kadar sey ya biz ¢ok unutmusuz unutulmus
unutulmus derken hata da bizde tizerinde durmadik

N: h1 h1 gene sizin kusak konusuyo hemsince anliyo da
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As we see, older generation of leftists see ethnic identity politics as "racism". The
struggle for ethnic identities conflict with their idea of international solidarity of working
class on the one hand, while the lost of it creates anxiety on the other. While this idea
indirectly helps assimilation of the Hemsinlis, more significant is the role socialist leftists
assumed for themselves, which is to educate the working class, the peasant and backward
Hemsinlis in our case. In the following lines Yasar presents his views regarding Hemsin
language. He states that he and his generation are also faulty since they did not speak
Hemsin language to their children for they thought it was better for the children to
integrate better to the school system. Schooling, reading was also the tools used by the
leftists to disseminate their "enlightened viewpoints" emphasizing development and
progress.

I also had an interview with Yasar's daughter, Dilek. She explicitly states that her
father prevented her speaking Hemsince when she was a child. Below is a conversation
from some Hemsinli women. These women are among the first Hemsinli women who
were educated and got jobs in state institutions. Dilek tells her account upon Saime's

comments on speaking Hemsince.

S: (...) Well, in the past, there was not electricity, people visited their
neighbors and they always spoke Hemsince. Now, after I got retired I entered
into our community. I am done with Turkish now I always speak Hemsince.
Now, I have some friends. When [ say something in Hemsince, they show
reactions with surprise. They say, "You are educated, do you speak Hemsince?"
D: Yes, there are many people like this. For example, my father-

S: It is not a shame to speak Hemsince.

D: When I was a child, we went to some place. There was an old woman. My
father asked where I was coming from. [ was a child. I was six years old then.

I said, "I am coming from Momi's house." My father got angry. He said, "It is
not momi, it is nine (grandma). From this time on I did not utter a word in
Hemsince. I got educated. Now I can't speak. I want to speak (Hemsince) a lot
now. I mean I understand but (...)"*" (Saime, 53; Dilek, 28)

Y: bizim kusak konusuyo bizden ¢ok sonraki kusaklar sonradan o6grendiler ¢ocuklar
anlamiyodular yani bizim de hatamiz var tabi biz konugsmadik

N: siz konusmuyo muydunuz

Y: konusmama sebebimiz de sey yani iste o o iste okullu yillarda iste cocuklar tiirkce
okuyabilsin iste bu okulda smifta derse entegre olabilsin diye tiitk¢e konusuyo ya resmi
ona aligsabilsin diye dyle bi sey oluyodu iste

2% Original:
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The excerpt above starts with Saime's account comparing the usage of Hemsince
in the past days when there was not even electricity. We see that people used to speak
Hemsince more in those days. However, Saime was not included in those people up until
she got retired since she was working in a state institution and lived in Hopa town center.
Saime explicitly depicts the relation between one's education level and speaking Turkish
or Hemsin accordingly. She states that when she speaks Hemsince her friends react to
that assuming that the ones who have been educated should not speak Hemsince. Here, it
is explicitly demonstrated that Hemsince is associated with peasant way of life and hence
should not be spoken by the educated ones who are assumed to have made progress.

Moreover, this account demonstrates that Dilek's father, Yasar considers
Hemsince belongs to peasant and backwards way of life similar to Saime's friends. As
seen in Dilek's account, he gets angry when Dilek utters a word in Hemsince preventing
her speak Hemsince. Dilek states that once her father shouted at her when she said
"momi". "Momi" means grandmother in Hemsin language. She states that from that day
on she got afraid of speaking Hemsince and never said "momi" again up until the last
years during which she tries to learn Hemsin language.

What Yasar's account together with the conversation among Saime and Dilek
signals is that although the claim that Hemsinlis had not been undergoing assimilation
thanks to their way of life up untill they started to go downtown and hence exposed to
modern life is true to some extent, but it does not explicate this process sufficiently. The
auto-control of the Hemsinlis themselves regarding the language use already cancels any

potential conflict with the state and hence oppression by the state forces. In short, it is not

S: (...) e 6nceden elektrik yoktu komsu komsuya giderdi hep hemsince konusurlard: simdi
emekli olduktan sora ben bu seye girdim da bizim millete girdim tiirk¢e bitti hep
hemsince konusuyorum simdi bazen bizim arkadaslar var da bi bakiyorum ki hemsince
sOylemisim heeey sen okumussun hemsince mi konusuyosun

D: yani ¢ok var babamda da mesela

S: hemsince konugmak ayip diil

D: kiiciikken mesela bi yere gitmistik yash bi teyze vardi babam sordu nerden geliyosun
cocugum ben alt1 yagindayim dedim mominin yanindan geliyorum dedim babam kizdi o
momi diil nine dedi ben ondan sora i hi¢ agzima hemsince kelime almadim egitildim
simdi de ceviremiyorum yani dilim donmiiyo o kadar konusmak istiyorum ki hani
anltyorum ¢ok iyi anliyorum ama (...)
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only that Hemsinlis did not have relations with the state as Harun states, but also
Hemsinlis with their auto control and small number had not been a threat for the Turkish
Republic because the Hemsinlis who are leftists themselves had the hegemonic view of
modernization emphasizing development and progress complying with the state ideology.
It seems that that is why we do not come across "sad school experiences" regarding the
use of a language other than Turkish commonly among the Hopa Hemsinlis differing
from the case of Kurdish people.

I had interview with fifty-two Hemsinlis, thirty-two of whom are above the age of
40s. Among these, I have only three accounts, which mentions ban on Hemsin language
at the schools. The excerpt below is from a 49 year-old Hemsinli woman, Sevim, who has

a memory of ban on Hemsin language in her primary school years.

N: Do you have any other memories from the school like this?

S: From the school- well in the fourth grade, in those years it was like- well, pre
school-. Out teacher banned to speak Hemsince so that we speak Turkish better
at the school. There was a widespread idea about this issue like you learn in an
easier way, you can learn reading and writing in an easier way and faster.
Well, at the fourth grade the teacher chose me as class president. S/he told me
to write down the ones speaking Hemsince. Everyday, I used to write down the
ones speaking Hemsince during the breaks. I used to tell the teacher that they
spoke Hemsince. We did not use to speak our own language. It was like that in
that period.”*" (Sevim, 49)

In this account, Sevim states that her teacher chose her as the class president to
note the Hemsince speaking students during the breaks. She further states that the teacher
banned to speak Hemsince because there was a widespread belief that if students speak

Hemsince they would be less successful at the school since they learn later in this case.

2! Original:

N: peki okuldan baska anilarin var m1 boyle

S: okuldan iste eee dordiincii sinifta o zamanlar seydi okuma iste ee okul oncesi okulda
daha diizglin tiirkge konussun diye hemsince konugsmayr yasaklamisti dgretmenimiz
koyde de iste okul dncesi ¢ocuklarla tiirkce konusun diye bi yaygin o konuda sey vardi
daha rahat edersin daha okuma yazmaya kolay gegerler diye dordiincii smifta iste
Ogretmen beni baskan se¢misti iste hemsince konusanlar1 yazicaksin demisti ben de
hergiin tenefiiste sinifta konusanlari yaziyodum &gretmene soylilyodum Ogretmenim
hemsince konustular diye ki kendi dilimizi iste konusmuyoduk oOyle bi sey vardi o
donemde
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54-year-old Liitfii also states that in his primary school years there was something like
informing the teacher against the ones speaking Hemsince. "They were banning the
Hemsin language. It was a ban for the children, so that they could read in Turkish better.
It was not an obvious oppression,” he says. As we see Liitfii does not consider this ban on
Hemsince as a way of oppression. The following account as well presents the ban on the
use of Hemsince as "catching up with the time" as well as signals the hegemony of the

Turkish state on Hopa Hemsinlis.

N: Well, before you started school did you used to speak Turkish or
Hemgince?
A: Well, in our age we mostly used to speak Hemgsince but they were forcing us
to speak Turkish. In that time, the teacher I mentioned as well told us to speak
Turkish. Although Hemsince was his language also, he used to say "You will not
speak Hemsince even at home." I mean, more precisely, he was trying to make
us adjust to the age.
N: Did you have difficulty in getting used to Turkish when you started the
school?
A: We did not have much difficulty. We had already been speaking Turkish. The
elderly used to speak as well. Our village was not much like backward. It was
open to the age. It was an open village. Our elderly are as well foreseeing. [
mean it was not that bad.
N: Well, then which language do you speak most with your mother and father?
Hemsince or Turkish?
A: I speak both of them."* (Abdullah, 48)

In Abdullah's account we see that the use of Hemsince at the school and even at

home was forbidden by the schoolteacher. What is significant for us here is that the

22 Original:

N: peki sey okula baglamadan 6nce annenle babanla daha ¢ok tiirk¢e mi konusuyodun
hemsince mi

A: simdi bizim ¢agimizda ¢ogu zaman hemsince konusurduk ama tiirk¢e de zorluyodular
o zaman hani o dedigim 6gretmen de tiirkge konusun diyodu tabi ya tiirk¢eyi konusun
diyodu kendisinin de zaten hemsince kendisinin de dili oldugu halde bize hemsinceyi
evde dahi hemsince konusmicaksiniz diyodu yani c¢aga alistirmaya calistyodu daha
dogrusu

N: okula gittiginde zorlandin mu1 tiirkgeye alismak konusunda

A: pek fazla da zorlanmadik ben zaten konusuyoduk biiyiikler de konusuyodu bizim koy
pek fazla sey degildi yani geride kalmis bi koy degildi seye acikt1 yani ¢aga agik bi koydii
biiyiiklerimiz de ileri gortislii biseydi yani fazla sey degildi kotii

N: peki sen simdi annenle babanla en ¢ok hangisini konusuyosun hemsince mi tiirk¢e mi
A: her tiirli konusuyorum
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teacher himself is Hemsinli and he bans the use of his own mother tongue. In addition,
this ban on Hemsince is seen as an endeavor for development, catching up with the time
rather than oppression as we see in Liitfi's account. It seems that how Hemsinlis
approached to such a condition has a great impact on who can speak Hemsince today, on
the use of Hemsin and Turkish languages, the former in time having been limited to a
narrower space day by day while the latter gaining prominence and a larger space of
usage since such approaches continue to be commonly held today. In the next section, I
will focus on the language ideologies of Hopa Hemsinlis as well as spaces of usage of

Hemsince and Turkish and how these spaces changed in the modernization period.

5.3. Present Status of Hemsince: Space and Function

As I have pointed out in the former section, today the use of Hemsince is getting less and
less to the extent that some young adults understand but do not speak it while some
children neither understands nor speaks it. This decrease in the use of Hemsin language
and in the spaces it is spoken by the elderly depends very much on the attitudes the
Hemsinli speakers themselves attained in the process of modernization. The excerpt
below is from a dialogue I had with a 42 -year- old Hemsinli woman, Birsen and her
mother-in-law, Emine depicting clearly who speaks Hemsince with whom today as well

as some spaces it is used.

N: How many grandchildren do you have?
E: I have never counted orti.
B: She has four (counting) eight eleven twelve thirteen fourteen or fifteen
grandchildren
N: How old is the youngest one?
B: Of the grandchildren, of boys or girls?
N: It doesn't matter.
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B: Seyhan's is seven years old. S/he goes to the first grade.

N: Do speak in Hemgince with the youngest one.

E: No, children do not speak Hemgince

N: Don't they

E:Hih

N: Don't they understand?

E: I speak.

B: The children understand but they don't give answers. I mean they understand
but do not give answers in Hemsince.

E: I speak Hemsgince.

N: Yes, you speak.

B: This grandma speaks. She speaks but my elder son, when I speak Hemsgince
he shouts at me. He says "Speak correctly, answer me clearly”. I mean the child
neither understands nor nothing. So we do not speak that much Hemsgince. For
example, I say "sparte" he says, "Speak correctly”. I don't say anything. The
child does not understand and behaves like this.

N: But you speak Hemsince among yourselves, no?

B: We? No. We have new daughter in laws now. We speak Hemsince with these
elderly now. When we are with friends we speak Turkish. We speak Hemsince
with grandmothers and grandfathers. When we work, when we are at the tea
lands, we speak Hemsince.

N: I see, when you work.

B: Yes, for example at work. When we have tea (we) work then.'” (Birsen, 42;
Emine, 67)

' Original:

N: kag torunun var

E: orti saymadum
: dort sekiz on bir oniki on {i¢ tane torini var on dort on bes tane
: en kii¢ligli ka¢ yasinda
: torunlarin mi erkek kiz?

: eee seyhaninki yedi yasinda birinci sinifa gidiyo
: en kiiciigliyle hemsince konusuyo musun
: yok yok hemsince konusmayler ki ¢ocuklar

N: konusmuyolar m1

E

B
N
B
N: fark etmez
B
N
E

.11

N: anlamiyolar m1

E: ben konusuyom konusuyom

B: cocuklar kendileri anliyo da konusmuyolar cevap vermiyolar yani anlamaya anliyolar
da hemsince cevap vermiyolar

E: ben konusuyrum hemsince

N: sen konugsuyosun evet

B: bu konusuyo babaanne da buyuk oglum mesela hemsince konustim mi bagindan
yukari bagiriyor dogru konus dogru cevap ver bana der ¢ocuk yani ne anliyo ne bisey
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Through this dialogue, it is seen that Hemsince is used by the elderly most. The
middle-aged generation speaks to the elderly in Hemsince while they speak in Turkish to
their children. Based on my observations and people's accounts we can claim that to the
children elderly as well prefers to speak in Turkish. What we see in this excerpt, the
children mostly understand Hemsince but answer in Turkish. However, Birsen's child
neither understands Hemsince nor speaks it. Added to this, he does not want his mother
to speak Hemsince. This attitude of Birsen's child towards Hemsince, when Hemsince is
spoken to him/her is quite significant to note. Birsen states that when she speaks
Hemsince, her child shouts at her warning her to speak correctly. More interesting than
this is Birsen's justification of the child's attitude. The grounds for this is that Turkish is
the prestigious language in Turkey the attainment of which provides people with progress
in life such as success at school, reading books in Turkish as referred to by many middle-
aged Hemsinli women.

Moreover, through this dialogue we also see that Hemsince is used among the
elderly and middle-aged women. Birsen states that among friends they do not speak
Hemsin. I had chance to observe mostly the women in Cavuslu, which is quite close to
the town center. Based on my observations in Cavuslu, I can claim that when women
come together they always prefer to speak in Hemsin since they find it more enjoyable.
They even complain when there is somebody who does not speak Hemsin among them
for they have to speak Turkish then. However, Cavuslu is a village. In Birsen's case, it
might be different since they live in the town center.

Another thing is that Hemsince is used when women work, when they are at the
tea lands during the harvest time. Birsen states that they speak Hemsince while working
at tea harvest time. That Hemsince is spoken in this space, tea lands, accords with
Harun's claim that Hemsince belongs to village life, and the town center is the host for

Turkish.

konusmuyoruz biz de o kadar ben hemsince mesela sparte derim dogru konus der bisey
deyeyrum c¢ocuk kendisi anlamayr o kadar tersinesini yapiyo

N: ama siz aranizda galiba hemsince konusuyosunuz de mi

N: himm iste giigte

B: h1 h1 mesela c¢aligsmakta bizim ¢ay isimiz ne zaman ki var o zaman
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The attitude of Birsen's child towards Hemsince is very significant to elaborate
more on since it directly relates to the relation between speaker attitudes and language
maintenance. Dilek whose father gets angry when she says "momi" is now 28 years old.
She is trying to learn Hemsince and negotiates language lost with her parents blaming
them for not speaking Hemsince to her when she was a child. However, when we look at
her mother's account we see the same attitude that Birsen's child exhibits. I had an
interview with Dilek's mother as well. Probably because of these negotiations and
discussions Dilek's mother after the first mention of her daughter, started to talk about

language in our conversation.

H: Well, we worked and worked. We grew up the girls. We have sent
them to schools. Now they don't know how to harvest tea.
N: Don't they know?
H: Very little. For example, we did not make them get used to Hemsince. We
always spoke Turkish to them. Now they cannot speak. They cannot speak our
language.
N: But you speak, right?
H: I speak. Her father knows as well. But we always spoke Turkish with them to
prevent them getting used to (Hemsince), in case it affects their studies.
N: You spoke to them Turkish for they to have education?
H: Yes, for example, for while they go to school- for their Turkish gets bad we
did not speak (Hemsince) at home. My husband was born in the town center. 1
grew up in the town center. He still does not speak (Hemsince). I mean when I
spoke (Hemsince) he used to say "Don't speak Hemsince to the child". And
Dilek said "Mom what were you talking? "Haca huca" Speak correctly! Why
are you speaking two languages?"'** (Hayriye, 50)

2% Original:

H: iste calistik ettik kizlar1 biiyiittiik okuttuk simdi ¢ay var simdiki kizlar bizim kizlar
cay1 bilmiyolar

N: bilmiyolar m1 ¢ay1

H: az iste az mesela hemsince konusturmaya alusturmaduk hep tiirk¢e konustuk simdi de
konusamiyolar anlitorlar dilumizi konusamiyorlar

N: ama sen konusuyosun di mi

H: ben konusuyom babasi da biliyo ama kendileri aligmasin diye o zaman okumalari
etkilenmesin diye biz konusmaduk yanlarinda hep tiirk¢e konustuk

N: okusunlar diye tiirk¢e konustunuz

H: he mesela okula giderken mesela tiirk¢esi sey olur kotii olur diye diye evde
konusmadik beyim mesela ¢arside dogdumustu o carside biiylimisti o da hala daha
konusmuyo yani dileginen konustum mi ¢ocukla hemsince konusma diyodu dilek de anne
ne konusuyodun hacahuca e dogru konussana diydu niye iki dil konusuyosun diyodu
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In this excerpt, we see that Hayriye and her husband always spoke Turkish to
their children for the same reasons, which is for their children to be more successful at
school. What is interesting in this extract is that Dilek who was scorned since she uttered
a word in Hemsince, "momi", learned not to speak Hemsince and imitating her father and
taking his role warns her mother not to speak Hemsince when she was a child.

Considering my observations, I can claim that women generally have the same
experience with Dilek. While they seem to be the vigorous advocates of the idea that
children should be spoken to in Turkish so that they become successful at school, they are
at the same time the ones who speaks Hemsince more and in wider contexts and who are
frequently scorned at by their husbands since they speak Hemsince. In the data, I have
numerous accounts of women stating that they spoke Hemsince before they get married.
Especially, after having children they are forced to speak Turkish by their husbands. This
continues up until a new daughter -in -law comes to the house who is expected to speak
Turkish saving her mother-in-law from speaking Turkish forcibly. Moreover, this seems
to be the case without any generation differences, both the elderly women and middle
aged women have accounts of their being warned by the men, the former having more
difficulty in speaking Turkish with the impact of having no education etc. The account
below is from an 82-year-old woman, Sultan and exemplifies the above-mentioned

condition.

N: One more thing I want to ask relates to Hemsince. Did your parents
speak Turkish or Hemsince mostly?
S: They were speaking as I do. We speak Hemsilce. I mean we know Turkish as
well. We go downtown. There are Laz people. You do shopping or something in
Turkish. I Turkish-these children- I knew Turkish as well when I was in my
father's house but it was not that much. When [ sent the children to the school,
they liked me here and I settled, then with the children I started (to speak
Turkish). And Niyazi used to tell me "With the children speak Turkish. With the
children speak Turkish. Let the children study well. They become so good and
such good. And now I can speak better. I know both Turkish and Hemsilce.
Thanks God. When my daughter-in-law came to the house I did not speak
(Turkish) that much. The girls also grew up.
N: Were speaking more Hemsince when you were in your father's house?
S: I used to speak Hemgilce. Why should I tell a lie?
N: Well, do you get tired when you speak Turkish?
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S: No I don't get tired. I feel easy. But I mix the mother tongue (to Turkish)
when somebody comes and I mix (codes) the children say well what was Sevim
saying? When I spoke to somebody. Well, she said, "You switched to the other
channel”. She used to say and laughed.

N: Which one do you like more?

S: Both of them are the same for me. But my own language is sweet for me, my
mother tongue. I use it more."” (Sultan, 82)

As an answer to the question if her parents speak Turkish or Hemsince, Sultan
states that her parents were speaking like her, speaking "Hemsilce". Then she adds
Turkish. She presents us with the spaces where she speaks Turkish. Contrary to younger
generations who speak Turkish more, as we see in Birsen’s case above, the spaces in
which Sultan speaks Hemgsince is more than the ones she speaks Turkish. She states that
they speak Turkish only when they go to downtown, while shopping with the Laz etc.
This means that when there is no "yabanci" around they speak Hemsince. Afterwards, the
children come. Sultan states that she spoke Hemsince more when she was in her father's
house. But when she settled in her husband's house and had children her husband told her
to speak Turkish. Although she states that she does not get tired, as most of the elderly

claims, when she speaks Turkish, she tells us she stopped Turkish when a daughter-in-

2 Original:

N: bi de hemisinceyi sorucam senin annen baban daha ¢ok hemsince mi konusuyodu
tiirkce mi

S: onlar da benum gibi konisur hemsilce konisiyruz yani yahu turkceyi a biliruz 11 ¢arsiya
eneyiruz carsida lazlar turkce alugverus bisey yaparsin da ben turkceyi bu c¢ocuklar
turkceyi da biliyurdum ama babamun evinde da ama bu kadar degilidi ¢cocuklar ki okula
verdum burda beendular yerlestum o zaman c¢ocukle basladum niyazi de deyirdi ki bana
cocuklarlen tukce konus c¢ocuklarilen turk¢a konus cocukar eyi okusunlar eyi boyle
olsunlar eyi soyle olsunlar simdi da arturdum artudum turkc¢eyi da biliyorum ama
hemsilceyi de biliyorum allama sukur ne zaman ki gelun geldu o kadar konismadum,
kizlar da boyuduler

N: baba evinde daha ¢ok hemsince mi konusuyodun

S: hemsince konusuyodum niye yalan deyim hemsince konusiyordum

N: peki sen tiirk¢e konusurken yoruyoluyor musun

S: bisey da yorulmayrum rahatum ama gene anadili arada katayirum cocuklar deyiler
anne birisi gelse katsam anne anne anne sey ne deyirdiler sevgi ne derdi birisiylen
konusmaynen ha oteki kanala gegtun anne anne oteki kanala gegtun derdi giilmeylen

N: sen hangisini daha ¢ok seviyosun

N: ikisi da birdur benumki dilim gene benum igun tatlidur ya benum dilim ana dilumi
kullanayirum ¢ok
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law came to their house. The duty of speaking Turkish to the children so that they
become successful at school is transmitted to the daughter-in-law or the grown up young
people at home. Among the elderly, frequent code-switches are observed. It seems that
their competence in Hemsince is more compared to Turkish. Also note that in the end,
Sultan states that her mother tongue is sweeter for her and she uses it more. I observed
such affiliations to Hemsin language only among the elderly. Similar to Sultan, 84-year-
old Hemsinli woman Cemile states that they used to speak Turkish rarely, only when they

visited downtown contrary to the generation of her children who always speak Turkish.

N: Do you speak Turkish or Hemgince with the grandpa?
C: Of course Hemgince, was there Turkish in those times? Was there? We used
to speak Turkish rarely when we went downtown.
N: But now you also speak Turkish?
C: We learned it. We knew it but we did not use to speak it. We were already
Hemsinli and were speaking Hemsince.
N: Did you always use to speak Hemsince at home?
C: Of course.
N: Now, which language your children speak more in their houses?
C: They are also Hemsinli but they are educated. I mean they always speak
Turkish. The daughters-in-law as well, they all speak Turkish always.'*’
(Cemile, 84)

This excerpt from Cemile above shows us the spaces in which Hemsince and
Turkish used to be spoken by the Hopa Hemsinlis. Cemile states that they used to speak

Turkish only when they went downtown. However, her children and their generation

2% Original:

N: sen dedeyle tiirkge mi konusuyodun hemsince mi konusuyodun

C: tabi hemsince o zaman turk¢e var miydi ka var miydi turkce ¢arsiya enduk mi oyle iste
arada konusiyurduk da

N: e simdi tiirk¢eyi de konusuyosun

C: e ogrenduk da biliyorduk ama konusmayduk zaten oyle hemsinliyduk o ki hemsince
konusup gideyurduk

N evde hep hemsince mi konusuyodunuz

C: tabi

N: simdi senin ¢ocuklarinin evlerinde daha ¢ok ne konusuyolar

C: bunlar da hemsinli ama okumis o ki ler yani hep turkce konusirler gelinler ¢cogu hep
turkce konusuyor
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always speak Turkish. Cemile states that they are also Hemsinli but they are educated.

We again see the association between being educated and Turkish.

We have seen that schooling, the idea that Hemsince causes difficulties in
learning at school is very common among the Hopa Hemsinlis. However, this idea
changes according to where the school is. If the school is at the town center, speaking
Turkish with the children gains an utmost importance. If the school is at a village where
the majority is Hemsinli, speaking Turkish is not considered indispensible. The excerpt

below from Fatma, a 51 year-old Hemsinli woman depicts this condition clearly.

N: Well, you said your husband does not speak Hemsince. Before you
got married, had you spoken Hemsince always?
F: Well, at this time we were speaking Hemgince but we also knew Turkish. But
people like my mother are different. They are like they are backward. They don't
know Turkish that much. But we knew. When we went to school we already
knew Turkish.
N: You went to school right?
F: Yes, I finished fifth grade. In our time, they did not use to send us to the
middle school. It was not like today.
N: Well, you said you spoke Turkish to your children so that they don't face
difficulty at school. When you went to school did you have a difficulty? Do you
remember?
F: No, I knew (Turkish). It was not bad at that time. Then we were at the village.
For example, if we had had education at the town center it would have been a
problem. For example, the schools at the village are different. The schools at the
town center are more different.
N: How? Why it is a problem when you are at the town center?
F: The schools at the village were not that much a problem. That's why. I mean
the ones living in the town center knew Turkish. I mean they knew more. For
example, they did not speak Hemsince. More modern, kinder. Ours (Hemsginlis)
spoke Hemgince very much. We, for example, at the school learned a lot. '’
(Fatma, 51)

27 Original:

N: peki sey beyim konugmuyo dedin sen kendi annenlerle hep hemsince mi konusuyodun
evlenmeden 6nce

F: ya biz 0 zaman hemsince konusuyoduk ama tiirkge de biliyoduk da mesela annem
onlar fark biraz onlar seydi geride onlar bilmiyolar tiirk¢eyi o kadar biz biliyoduk mesela
biz okula gidince konusuyoduk da tiirkge

N: sen okula gittin di mi
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In this account, Fatma states that they could speak both Turkish and Hemsince
before she married. She states that her mother did not speak Turkish. She associates this
condition with being backward. Fatma stated that she did not speak Hemsince to her
children for she wants them to be successful at school. Upon this I asked her if she had
difficulty at the school. To my deduction at that time, since her mother did not speak
Turkish, and if one has difficulty at school when she speaks Hemsince, Fatma as well
should have difficulty at school. As an answer to these questions, she states that the
schools at the village and at the town center are different. At the schools in villages, it is
not that problematic if one also speaks Hemsince. However, at the schools in the
downtown it is a problem because there are many people who speak good Turkish in the
town center. Moreover, she presents the ones in the town center as more modern
(civilized), and kind people. This indicates that for the use of Turkish rather than
Hemgsince the place of the school as a state institution is significant. When the state
institution is in the down center there is no space for Hemsince.

Therefore, we see a mapping between spaces and languages, which are associated
with different affiliations. Hemsince "belongs to village", it is "backward", not modern,
and "rude" as opposed to Turkish, which belongs to town center, it is or the speakers of it
are "modern" and "kind". Hence, if you go to school in the village having competence in
Hemsince does not matter since all the other students are Hemsinlis as well. In the town
center this is not the case, there are Laz speakers, and many good speakers of Turkish. To
go to the schools there, one should attain good competence in Turkish, which makes

families stop speaking Hemsince to their children.

F: evet besinci sinifi bitirdim o zaman bizim zamanimizda orta okutmazdilar simdiki gibi
nerde

N: peki sey sen okurken hani simdi okulda zorlanmasinlar diye tiirk¢e konugsmussun ya
cocuklarinla sen okurken hemsincenin zararini gordiin mii hatirlar misin hani sence kotii
oldu mu

F: yoo biz biliyoduk o zaman kotii olmadi o zaman kdyde mesela carsida okusaydik
olurdu mesela kdydeki okullar farkl: carsidaki okullar daha farkli mesela daha

N: nasil ¢arsida niye hemsince bilince olmuyo

F: koydeki okullar o kadar olmazdi sorun o zaman o yiizden yani ¢arsidakiler carsida
oturanlar turkg¢e bilurdi yani daha fazla mesela hemsince konugmazdiler daha moderen
daha nazik bizimkiler hep hemsince ¢ok konusuyoduler biz mesela okula gittuk mi
okulda ogrenduk ¢ok
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The association of Turkish with being "nazik" (kind), "sosyete" (leisured), and
"havali" (stylish) is quite common among the Hemsinlis, especially the women. The
account below is from a Hemsinli woman describing the spaces of the use of Hemsin

language as well as attitudes towards Hemsince and Turkish.

N: Well, you speak Hemgince, right?
S: Yes.
N: When you were a child?
S: When I was a child, yes of course we were speaking Hemsince. My mother
and father were speaking Hemgsince. Nobody spoke Turkish. We always spoke
Hemsince. Only when we went to school we spoke Turkish. It was like this. Only
when we went to school we used to speak Turkish.
N: Was not it difficult to speak Turkish at the school?
S: Did we have difficulty at the school? At the school we were speaking Turkish
to the teachers. When we come back home after the school we used to speak
Hemsince with our mothers, fathers, grandfathers. We did not have elderly who
spoke Turkish so that they could speak Turkish to us. There weren't people who
went to universities at those times so that they would speak Turkish to us. It was
like that.
N: Well, now with your children -
S: I speak Turkish to my children now. Their father already- once I spoke
Hemsin. Their father gets angry with me. He says, "Why are you speaking with
the children like that. Speak Turkish to the children.” I sometimes speak
Hemsince. He says, " How do you speak like that? Speak correctly!” He gets
angry with me. (Laughs) I don't understand. Me, these our family. The ones
here always speak Turkish.
N: The family in-law?
S: Yes, from the grandmother to grandfather. All of the even my husband speak
Turkish. I don't remember my husband's speaking Hemsince.
N: And your family?
S: My family speaks Hemgince more. I was also speaking Hemsince always
there. I did not use to speak Turkish. After I came here, I used to it. Now if I
speak Hemgsince sometimes my husband gets angry with me. He asks why [
speak like this.
N: Why is it so? In case children do not learn Turkish?
S: Well, it is not only because of the children. He asks, "Why are you speaking
Hemsince?" I don't know they don't like speaking. I don't know. They are like
N: What
S: Laughs. They are like this.
N: How? Do they consider Hemsince bad?
S: Not bad but they are like arrogant. They call it kind. Well, it is stylish. Well,
you got it? To speak Turkish is more stylish. Well, it is like this. They are
leisured (laughs).

154



But I don't speak with the children. Never. I mean Hemsince; I don't speak
Hemsince with them.

N: What if they don't learn (Hemsince)?

S: But children also know. They know everything. When [ speak, they
understand. It does not depend on us. When they go out they all speak. They
already know Hemsince. And I don't say, "You will not speak Hemsince".
Certainly, they can speak. They can get used to it. What would happen if they
do?

N: Well, then how does Hemsince sound to you?

S: Since our mother tongue is Turkish we do not stop speaking Hemsgince. [
speak I mean. I always speak.

N: Which one do you speak more easily?

S: I speak Hemgince in an easier way. I really, well, what would happen? Are
not we all Hemsinlis? Of course we will speak Hemsince.

N: Who speaks Hemgince more here?

S: Here, our elderly speak Hemsince. I mean our old mothers, fathers, well our
grandfathers, grandmothers speak. I mean the young do not speak. Among the
young some speak.'*® (Siikriye, 38, Hopa)

28 Original:

N: peki seyi sorcam sen hemsince konusuyosun di mi

S: h1hi

N: kiigtikken ?

S: kiigiiken tabi ki hemsince konusuyoduk ki annem babam hemsince konusuyodu kimse
tirkce konusmuyodu ki biz de hemsince konusuyoduk dyle okul bi okula gitseydik dle
tiirk¢e konusuyoduk

N: okulda zor oluyo muydu tiirkge konusmak

S: okulda zorlaniyo muyduk e okulda ogretmenlerle konusuyoduk iste iste orda tiirkgeyi
okuldan ¢iktiktan sora yine eve gelseydik dedemizle baban annemizle babamizla onlarla
hemsince konusuyoduk biiyiiklerimiz yoktu ki onlar tiirk¢e konussaydi o zaman da hos
simdi universteye giden liseye giden kisim yoktu ki bizle tiirk¢e konussaydi 6yle yani ben
simdi ¢ocuklarimla tlirkce konusuyorum babasi zaten ben arada hemsince konustum
babasi kiziyo bana niye ¢ocuklarla 6le konusuyosun ¢ocuklarla tiirkce konus diyo ben
arada hemsince konusuyorum ya sen nasi konusuyosun diyo bana dogru konussana diyo
iste bana kiziyo ben de arada hemsince konusuyorum ya bana kiziyo (laughs) nasi
anlamiyorum ben bunlar bizim aile burdakiler hep tiirk¢e konusuyolar

N: evlendigin aile

S: evlendigim aile babaanneden tut dedeye de hepsi esim bile tiirkce hi¢ hemsince
konustugunu ben bilmem esimin

N: senin ailen ?

S: ya sadece ¢ocuklardan degil de niye sen 0yle hemsince konusuyosun diyo iste ne bilim
sevmiyolar iste hemsince konusmayi ne biliyim biraz seyler ya

N: neler

S: laughs dyle iste

N: nasil sey kotii mii goriiyo hemsinceyi
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In this account, Siikriye states that they were always speaking Hemsince except
the times they were at the school. Depending on the common idea of having difficulty at
the school if one speaks Hemsince; I ask if it was difficult for her to speak Turkish at the
school. Then what Siikriye says is significant for us to understand how Turkish and
Hemsince considered among the Hemsinlis. She states that in her time, there were not
elderly and educated people who could speak Turkish with them. She presents this as if
they had less opportunities in the past stating that now she speaks Turkish to her children.
Hence, her children having an elderly who speaks Turkish are luckier than her. Then we
see the same approach to Hemsince by her husband who gets angry with her when she
speaks Hemsince to the children. Siikriye compares her family and her husband's family.
She states that contrary to her family, who always used to speak Hemsince her husband
and his family never speak Hemsince. She states the reasons for her husband's not
speaking Hemsince hesitantly as their being "kibirli" (arrogant), "nazik" (polite), and
"havali" (stylish). Although she seems to be criticizing her husband and his family for
being leisured and for not speaking Hemsince, it is clear that she also associates speaking
Turkish with being educated emphasizing that she does not speak Hemsince with the
children. However, she does not consider speaking Hemsince as something bad, either.

Contrary to her husband, she states she would not tell her children not to speak Turkish.

S: koti degil de iste biraz sey gibiler iste kibir nazik diyolar ya iste dyle yani havali yani
anladin? Ttiirkce konusmak daha havali dyle iste sosyete sayiliyo bunlar ¢ok (laughs)
ama ¢ocuklarla ben konugmam kesinlikle hemsince yani hemsince konugmam

N: peki 6grenemezlerse

S: ama ¢ocuklar da biliyolar herseyi biliyolar ben konustum mu hemen anliyolar ¢ocuk
da zaten bizim dedigimizle olmaz ki sokaga ¢ikti mi zaten ¢ocuklar hepsi konusuyo da
hemsinceyi yani biliyolar cocuklar hemsinceyi konusmiyacaksin da demem ben
kesinlikle konussunlar da aligsinlar da ¢ocuklar ne olacak hos.

N: peki sende sana nas1 geliyo hemsince nasi geliyo

S: bizim anadilimiz tlirk¢edir diye hos hemsince de konusuyoz da ben konusuyom yani
her zaman konusuyorum

N: sen daha rahat hangisinde konusuyosun

S: daha rahat hemsinceyi konusurum ben gecekten yani ne olacak hemsince hemsinli
degil miyiz biz hemsinceyi de konusacegiz da

N: burda kimler daha ¢ok hemsince konusuyo

S: burda kim yaglilarimiz hemsince konusuyo yasli annemiz babamiz iste dedelerimiz
babaannelerimiz bunlar konusur yani genclerimiz konusmuyo gengler de bazilar
hemsince konusur yani
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She further states that Turkish might be their mother tongue but that does not mean they
should stop speaking Hemsince. Moreover, although she states her children could learn
Hemsince as they go out even if she does not speak Hemsince with them, she also states
that mostly the young does not speak Hemsince in their village. Only the elderly speak
Hemsince. I believe that in that the language ideologies of the speakers of Hemsince do
have a great role on this situation.

Language ideologies have various definitions depending on different disciplines
approaching language from different perspectives. In its most broad definition, language
ideologies are "shared bodies of commonsense notions about the nature of language in
the world" (Rumsey 1990: 346). Silverstein emphasizing the linguistic structure and the
activist nature of ideology defines linguistic ideologies as "sets of beliefs about language
articulated by users as a rationalization or justification of perceived language structure
and use" (Silverstein, 1979:193). Other definitions of language ideologies emphasize the
social aspects refer to the link between the language ideologies and the speakers of the
relevant language as a community. According to Heath, for example, language ideologies
are "self-evident ideas and objectives a group holds concerning roles of language in the
social experiences of members as they contribute to the expression of the group" (Heath
1989:53). Finally, Irvine focusing more on social relationships defines language
ideologies as "the cultural system of ideas about social and linguistic relationships,
together with their loading of moral and political interests" (Irvine, 1989:255). Although
these definitions of language ideologies emphasize different aspects of the term ideology
per se and of language, all relate to the data I present in this chapter since I focus on both
explicit and overt contestation of language ideologies and implicit indicators of these
ideologies in language use and how they affect the language use.

I have already noted that with the increase in settlement in town center, schooling,
and decrease in pastoral as well as peasant way of life, and the belief that Hemsince
prevents success at school, the spaces Hemsince is spoken in, has decreased and hence,
Hemsince has been reduced to performative gatherings, tea lands in the harvest period,
and private contexts. We have seen that defining the spaces in which Hemsince is spoken
is impossible since Hemsince is now has only some functions of usage. We have also

seen how influential has been the belief that Hemsince prevents learning at the school and
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how it cancelled the use of Hemsince. The positioning of Turkish as the prestigious
language with references such as "modern", "polite" and "leisured language" in addition
to school language guaranteeing success at school legalized the use of Turkish towards
children resulting in incompetence in Hemsince. I have also frequently noted that
attitudes towards Hemsince and Turkish carry utmost importance in determining the use
of these languages. My claim is also supported by what linguist an topologist Woolard
states: "The attribution of social, moral, and political meanings to specific language
varieties and the erasure of contradictions and variation affect patterns of language
acquisition, style-switching, and shift (...)" (Woolard, 1998: p.19). Considered in Hemsin
context, in this chapter I mainly focus on such attributes to Hemsin language and Turkish
would affect how these languages are used and to what extent. I believe that such
attitudes towards and evaluations of Hemsince, which I might also call language
ideologies of Hemsince and Turkish have been playing significant role on the use of
Hemsin language.

Woolard further states that ideologies have effects in the sense of having
undesired effects and are consequential for both social and linguistic process, although
not always consequential in the way its practitioners might envision (Woolard, 1998: p.
9-19) In line with this view of ideologies, we see that despite all the mentioned changes,
the most important is being the fact that most young Hemsinlis do not speak Hemsince,
even if they understand, and despite the fact that almost all the Hemsinlis are aware of
this, they do not envision a consequence for Hemsin language as it will end.'*” Below is

a dialogue between two Hemsinli women in which they discuss the future of Hemsince.

N: Well, the new generation does not speak Hemsince. Do you think
Hopa Hemginlis forget their language?
A: No, no, no. It is not possible that Hopa Hemsinlis forget Hemgince. They
never forget.
H: But let's not think for short terms.
A: They never forget, never forget. Now even five years old children speak
Hemsince.
H: They don't speak. They don't speak but they don't forget because they
understand.

12 We should exclude the educated leftist Hemsinlis who are activists of identity politics

here.
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A: They would speak. They would speak. They would speak. They never forget
because think on this. Think of in which generation we are. You can think of
yourselves. Your mother.

H: But my sister is married a man from Samsun.

A: But since she is married a "yabanci", the mother cannot find anybody to
speak Hemsince. With whom would she speak? Her husband doesn't speak. She
cannot speak with him. She comes to the hometown from summer to summer for
ten days. How could her child know? Maybe in this case (the child) would not
know. But the others apart from this would know. The ones who marry in the
village in the hometown would know."?’

In this dialogue we see that Ayfer does not believe that Hopa Hemsinlis would
forget Hemsince. She states that even five-year-old children speak Hemsince but Hatice
corrects her stating that they do not speak. However, they then agree that Hemsince
would not be forgotten since these children understand the language. Ayfer thinks that
since the language has lived until their generation it would not die after now either. She
states that Hatice should look at herself her mother but Hatice does not speak Hemsince
either though she understands. Then they refer to endogamy and exogamy, which I also
believe very significant in preserving language. Ayfer is right in saying that if people
marry within the village or hometown then the children would speak Hemsince. What she
misses is that even in the villages the spaces and contexts of speaking Hemsince
diminish. This belief of Ayfer relates to her attitude towards Hemsince, which we present

below.

B39 Original:

N: peki ee gen¢ kusak ¢ok fazla hemsince konusmuyo sizce hopa hemsinleri de unutur
mu dilini

A: hayir hayir hayir hopa hemsinin hemsinceyi unutmas: miimkiin degil asla unutmaz
clinkii

H: ama kisa zamani diisiinmiyelim ya

A: unutmaz kesinlikle unutmaz suanda bes yasindaki bi ¢ocuk bile hemsinceyi konusuyo
H: konugmaz konusmaz konugmuyo ama unutmaz anliyo

A: konusur konusur konusur kesinlikle kesinlikle unutmaz ciinkii biz kaginci kusaz yani
diistiniin siz kendinizden pay bi¢in anneannenizden sora sizden kendinizden pay bigin

H: ama soyle bisey var mesela benim ablam samsuna evli

A: ama disartya evli mesela diyelim ki bi yabanciya evli oldugu i¢in anne hemsince
konusucak kimseyi bulamiyo e kimle konussun esi bilmiyo sadece memlekete yazdan
yaza geliyo on giinliigiine geliyo onun ¢ocugu nerden bilecek o zaman bilemiyebilir onun
disindakiler hepsi bilir kdy icersinde memleket i¢inde evlenen asla unutmaz
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N: Do you speak Hemsince?
A: Of course. It is very wrong to forget one's language. I mean it is good to
teach your language, your dialect to the future generations. Of course you should
teach it with your cultural practice. You should teach it in a democratic and
system and in a modern life. In a modern life you can retain you essence
protecting your generation but at the same time you can be educated and

cultured. To speak your dialect is not a bad thing. You can speak anywhere and
I do so. (Ayfer, 45)""

In this excerpt Ayfer states that one should teach her dialect, language to the
future generations. She also adds that it is possible to lead a modern life, to be educated
and cultured and at the same time speak one's dialect. This statement indicates that to
speak Hemsince and to be educated and cultured at the same time is not a common view
among Hemsinlis. This is what we observe in Hopa as well. The children of the people
who are educated in 1970s and 1980s do not speak Hemsince now although they try to
learn Hemsince now. Among my informants at least six young Hemsinlis do not speak
any word of Hemsince and their parents are educated. Moreover, modernization with the
things it brought narrowed down the spaces Hemsince is spoken in. While up to present
this was the case, what Ayfer states is discussed among the activist Hemsinlis in Istanbul.
They are aware of the fact that modern life cancels the contexts in which Hemsince is
spoken. They always state that they should create living spaces for Hemsince in modern
life.

The dialogue below is interesting since it is between a grandmother, Sariye and
her granddaughter Tuge. In this excerpt we talk about whether Hemsince would end

among the next generations.

131 :
N: sen hemsince konusuyo musun

A: tabii ki hemsince yani ger¢egini anadilini unutmak ¢ok bence yanlis biseydir yani
gelecek nesillere de dilini 6gretmek lehgeni 6gretmek cok gilizel bisey tabii ki bunu
kiiltiirtinle birlikte 6greteceksin ve demokratik bi sistem igersinde yasarken e moderen bi
yasam icerisinde ee moderen bi yasam igerisinde hem kendi aslin1 neslini koruyarak hem
de moderen bi yasam igersinde ¢ok egitimli kiiltiirlii bi insan olarak olabilirsin yani bu
lehgeni konusmak kotii anlamina gelmiyo her yerde konusabilirsin ve ben de
konusuyorum
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S: Everybody tries to do something, to study, to work.
T: Nowadays even the university graduates cannot find jobs. For this reason
everybody should study here. And for this reason we speak with children not in
Hemsince but in Turkish. Among ourselves- the elderly already speak Hemsince
among themselves independent from their will because "they can’t get their
tongue around??" I mean they hardly speak Turkish.
N: Well, you always speak Turkish. What if Hemsince gets lost?
S: They know, although they don't speak, they understand every word.
T: And they, I guess from the childhood on, they are used to it because it
(Hemsgince) is spoken at home independent of our will. Then even newly born
child when s/he grows up knows Hemsince. I mean even if s/he cannot speak
s/he understands what we say but they cannot speatk.
N: Then their children will not speak it
S: Yes, they will not speak.
T: They will not speak because they are grown up in Ankara, in a big city. 1
mean they come here, they learn a few words here. When they go back they
forget it.
N: Then Hemsgince is getting lost slowly
S: Yes, it is.
N: Do you get sad for this?
S: No, what would happen? It will be Turkish. Both are our language. It does
not matter.
T: Is it? I don't think so
S: When the elderly dies maybe it will get lost. I don't know but if the young
does not speak it will get lost, no other way.”? (Sariye, 72; Tuge, 23)

32 Original:

S: herkes yani ugrasiyor okuyalum is yapalum

T: simdi yani lise diplomas: olmiyan da iiniversteyi bitiren bile i bulamiyo o yiizden
herkes okumak zorunda kaliyo burda biz de o yiizden ¢ocuklara hemsince degil yani
tirkce konusuyoruz kendi aramizda da zaten yaslilar yine kendi aralarinda mesela bi
ortama girince yine ister istememz hemsince konusuyolar ¢iinkii tiirkgeye dilleri
donmiiyo bunlarin yani tiitk¢eyi zor konusuyolar

N: peki sey olursa onlarla hep tiirk¢e konusuyosunuz ya azalirsa hemsince

S: biliyolar hep yani konusamasalar da her kelimeyi anliyolar

T: bi de dogustan heralde alisiyolar ¢ilinkii ister istemez evde konusuluyo o zaman yeni
dogmus bi ¢ocuk bile artik biiyiiyiince hemsinceyi biliyo hani konus ne kadar
konusamasa da yine de biliyo konustugumuzu anliyolar konusamiyolar kendileri

N: 0 zaman onlarin ¢ocuklar1 hi¢ konugmicak

S: haa konugmiyacaklar onlar

T: konugmicaklar onlar ¢ilinkii hep ankarada biiylidii bliylik sehirde biiylidii hani burda
geliyolar bi kag kelime filan kapiyolar oriya gidince unutuyolar daha yani

N: o zaman yavas yavas hemsince kayboluyo

S: he kalkiyo kaybolur

N: buna {iziiliilyo musunuz
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In the beginning of our conversation, Sariye sets the topic as life conditions,
which include studying and working. Then Tuce takes the turn and states that since
everybody should study to work they speak Turkish with the children. She then states that
only the elderly speaks Hemsince. That she uses the adverb unavoidably might mean that
she does not consider the use of Hemsince as legalized as Turkish. In addition, she states
that they speak Hemsince because they cannot "get their tongue around". This idiom is
generally used for the young who cannot speak Hemsince. Even this signals that the use
of this idiom for these generations is transversal regarding Turkish and Hemsince. While
the competence of the elderly in Hemgsince is better than the young, the competence of
the young in Turkish is better than the elderly. This relation might be cancelled in the
near future Turkish remaining the only language. As in the accounts of many other
Hemsinlis, these two women resist the possibility of language lost. The claim that since
children can understand Hemsince the language will not get lost. However, upon my
further questions Sariye sees the point that the generation whose competence is limited to
perception only will not be able to provide any input to their children. Therefore, as the
elderly dies the language would die with them. However, even if Sariye accepts this
threat she states that since they also have Turkish nothing matters.

The following excerpt describes the same competence levels of the elderly and the
children although they are from different villages in Hopa. The conversation below
between two generations of Hemsinlis also describes the approach of many Hopa
Hemsinlis to speaking Turkish with the children. Nazim who is 78 years old is Songiil's

father in-law.

N: Then you speak Turkish to your grandchildren?
Na: Yes, of course
N: Songiil, do you speak Hemsince with the children, you can speak hemsince.
S: Yes, we speak. We only speak Turkish with the children.
N: What will happen if the children do not learn Hemsince finally? Do they
learn?

S: hi¢ bisey ne ne olacak hemsince olacak turkce olacak ikisi de bizum dilimuzdur ne
olursa olsun hani fark etmez

T: kalkar mi1 ki kalkmaz ki

S: yani yaslhlar bitince belki da kalkacak heralda kalkar bilmiyorum da geng bilmiyosa ne
olacak kalkacak
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S: They know.

N: Do they speak?

S: No, they don't speak. They speak as if they spoke English.

N: Don't you get sorry when they don't speak Hemsince?

S: Why should I get sorry? They all know but if they want to speak they cannot
speak.

N: Well, then don't you get sorry when they can't speak?

S: But when we speak they understand everything.

Na: The children understand everything but they can't speak since their
pronunciation is bad. They ask us what we say, what we say means.

S: They don't know some things.”>? (Songiil, 42; Nazim, 78)

In this conversation, we see that both Nazim and Songiil speak Turkish to the
children. Songiil's children are thirteen year old now. They cannot speak Hemsince. It
seems that they never think about the possibility of the case their children will not speak
Hemsince. Among the Hopa Hemsinlis there is a common phrase. "Anliyorlar da dilleri
donmiiyo" (They understand but they can't get their tongue around). Even for the young
who are 25 years old they utter the same description. They think that one day their
children will speak. To my insistent questions, Songiil's response is always "The children
know Hemsince". What she means by "know" is in fact, understanding. In the extract
below we see the same condition. Birgiil, the mother does not speak Hemsince with her

children. Therefore the children speak only Turkish.

33 Original:

N: Sen o zaman simdi torunlarla tiirk¢e konusuyosun

Na: he tabi ole

N: Songiil sen konusuyo musun hemsince ¢ocuklarla siz hemsince konusuyosunuz
S: konusuyoz konusuyoz biz sadece ¢ocuklarla tiirk¢e konusuyoz

N: ¢ocuklar hemsince 6grenmezlerse ne olcak sonunda 6greniyolar mi

S: biliyolar ki

N: konusuyolar m1

S: tth konusmuyolar da boyle mesela ingilizce konusuyo gibi

N: siz iiziilmiiyo musunuz onlar hemsince konugmuyolar diye

S: niye tiziileyim ki ¢ocuklar biliyolar ki simdi hepsi biliyo konussa konusamaz
N: e lizilmiiyo musunuz konusamiyolar diye

S: e biz konusuyoz ama anliyolar herseyi anltyolar

Na: ¢ocuklar hemsince anliyolar ama dil bazi dilleri donmiiyo donmiyo dilleri donmiiyor
bize sorarlar ki ne dedunuz bu ne demektur

S: bazi seyleri bilmezler
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N: I see your children do not speak Hemsince either.
B: No, no, they do not speak. They always speak Turkish.
N: Well, Do you get sorry since the use of Hemsgince is ending?
B: No, I never get sorry. In fact, speaking Turkish is good for children to
develop, to read books. I mean why should I get sad? Nothing like this. Why
should I get sorry? The child makes a progress. In the end it will be good for
his/her reading books. It would be good I mean.”* (Birgiil, 46)

Most significant for us in this excerpt is Birgiil's answer to my question whether
she gets sorry for the use of Hemsince is getting over. She states that she never gets sorry.
On the contrary she seems to be happy since she thinks that Turkish is good for her
children's progress in reading.

Untill now, I have presented the attitudes of the Hemsinlis who are above their
40s and who have children. We have seen that they do not speak Turkish to their children
since they believe Hemsince prevents learning at school. We have also seen that men are
like the watchmen of this practice. We have also noted that although Hemsinlis see the
result of their practice, which is that children and most of the young cannot speak
Hemsince, they are not aware of the fact that their children will not be able to speak
Hemsince as their native tongue. They see "understanding" enough for language
competence. Moreover, even if they accept the possibility of Hemsince being lost, they
do not care about this since they consider Turkish as sufficient.

As for the young generation, who speaks Hemsince little or who only understands
it we see the same approaches towards Hemsince. The attitudes of the young frequently
have the reflections from the elderly people's approaches. The conversation below from a
72 year-old women and 20 years-old young Hemsinli depicts how the young approach

Hemgsince.

34N anladim senin gocuklarin da konusmuyo zaten

B: yok yok konusmuyolar devamli yani tiirk¢e konusuyolar

N: sen iiziilityo musun peki artik kalkiyo yavas yavas diye

B: yok hig {iziilmiiyom aslinda ¢ok iyi tiirk¢ce konugmak ¢ocuklarun gelismesi igun kitap
okumak icun hi¢ yani iiziilme oyle bise olmaz niye iiziileyim ki ¢ocuk yani kendini
gelistiriyo d6grenci sonugta kitap okumasinda iyi olur dyle yani
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N: Do you ever discuss about Turkish and Hemsince among yourselves?
P: No we don't discuss.
D: We don't because the elderly already speak Hemgsince among themselves.
P: Yes, we speak Hemgince much.
D: And we speak Turkish among ourselves.
P: The young speaks Turkish. There is no young speaking Hemsgince.
D: In fact, it is better that children do not speak Hemgince. They have difficulty
at the school then. When children always speak Hemsince they cannot
understand the language at the school. I mean in between the two languages,
and cultural practices etc. they forget Turkish. Then since they know Hemsince
they mix up the words. They think that they speak Turkish but in fact they speak
Hemsince. I mean that is why we try to speak Turkish among us for the children
do not have difficulty at the school. Also it (Maybe the children) becomes rude.
Then the child starts to write as s/he speaks. And this time s/he does not write
(according to the rules of) Turkish. In fact, for example "geliyom" (I come). S/he
pronounces it dwelling on it, rolling it since our own language is like that.
P: The children of today speak Turkish. In the past, we did not speak any
Turkish, any of it. I did not go to school but the ones who went could never
study well because of the Hemsginli language. Because of Hemsin language the
children did not study. Until they get used to it, they start the fifth grade. Then
what remains? And that is why we always speak Turkish to the children now.
N: But many people here study well.
P: There are many who studied well. All the young people in the village have
studied.’” (Pembe, 72; Didem, 20, Hopa)

13 Original:

N: hig aranizda tartistyo musunuz hemsince bdle tiirkce bole

P: hayir biz 6le tartismiyoz

D: bizde 6le bisey yok c¢iinkii zaten yaslilar genelde kendi aralarinda hemsince konusurlar
P: he biz hemsince fazla konusuruz

D: biz de tlirk¢e konusuyoruz kendi aramizda

P: gengler hep tiirk¢e konusur hemsince konusan yok

D: ¢ocuklarin aslinda bilmemesi daha iyi ¢linkii okulda ¢ok zorlaniyolar o zaman bizim
mesela kiiciik ¢cocuklar hep hemsince konusmaya baslayinca okuldaki dili anlagsamiyolar
yani iki dilin arasinda biraz da kiiltlir su bu bakimindan tlirk¢eyi unutuyolar bu sefer hani
hemsince konustuklar i¢in karigtirtyolar bazi kelimeleri tiirkge sOyledigini zannediyo
ama g¢ocuk bazen hemsince bile konugmus oluyo yani o yiizden biz kendi aramizda
genelde tiirk¢e konugmaya ¢alistyoruz ¢ocuklar zorlanmasin diye okulda sora konusurken
kaba oluyo yazarken de konustugu gibi yazmaya basliyo bu sefer o da yani tiirk¢e gibi
yazmiyo aslinda geliyom mesela boyle uzatarak yuvarliyarak filan konusmaya basliyo
kendi dilimiz boyle oldugu i¢in

P: simdiki ¢ocuklar turkgeyi biliyorlar eskiden hi¢ bilmiyoduk biz turk¢eyi hi¢ hi¢ okula
giden biz ben gitmemisim ama okula giden ¢ocuklar okuyamayidiler hemsinli dilinden
yliziinden hemsin dilinin yliziinden eski c¢ocuklar okumamis turkceye alisane kadar
besinci sinif bitti ne okuyacek ondan sora o yuzdendur yani biz simdi hep turkge
konusuyoruz
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This dialogue between Pembe, Didem and me is a good depiction of the reasons
for not speaking Hemsince to the children in Hopa. Similar to the many adults and elderly
who advocate the idea that Hemsince prevents success at school, Didem, who is 20 years-
old and who does not have competence of Hemsince enough to speak it, states that they
speak Turkish for the children do not have difficulty at the school. Didem goes to the
university and studies pre-school teaching. Maybe thanks to her studies she has a
coherent explanation of why it is not good to speak Hemsince to the children. She states
that the children do not understand the language at the school, which is impossible for
there is not even one person who does not speak Turkish around Hopa, including the very
old people. In terms of the input children get, Turkish always becomes the first. Despite
this, how she describes the reasons, what happens at the school when somebody speaks
Turkish is very interesting and significant for us. She states that the children stay in
between two languages, which results in forgetting in Turkish when added the cultural
practices. The cultural practices she refers to are most probably "yayla" practices during
which children used to get the most Hemsince input. Then she mentions mixing up codes.
She says, "They think that they speak Turkish but in fact speak Hemsince." Didem's
observations are very interesting in that they might be true though they are shown not to
be preventing success at school.

Didem further states that because of all these problems "We try to speak Turkish to the
children". Although she does not speak Hemsince, she believes in these ideas so much to
the extent that she positions herself among the ones who speak Hemsince but do not
prefer to speak it for the mentioned reasons. That she refers to Hemsince, or the situation
in which people speak Hemsince, as "rude" also deserves to be mentioned. As Hemsince
is considered "rude", and hence does not have any prestige, it loses its speakers. Although
any child who starts to learn the standard Turkish at school might come across
"problems" in erasing the varieties in her/his own vernacular accent at the school, since
Hemgsince is always seen as a problem creating language, the conflicting varieties with
the standard Turkish are based on the knowledge of Hemsince. Here we see not only the

reflections of Hemsin people on Hemsince as a degraded language, but also on the

N: burda baya insanlar okuyo ama
P: okuyan ¢oktur hep kdyiin gengleri okumis hep okuyorlar hep
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vernacular uses of Turkish, and the language despotism of the education system, and of
the society via glorification of the Standard Turkish. What Didem means when she states
that the children who speak Hemsince "dwell on the words, rolling them" is that
Hemsince has a retroflex "r" which is frequently transferred into Turkish. Didem and

many young Hemsinlis complain about this interference of the "r"s into Turkish. A

"n.n

retroflex "r" in Turkish becomes the designator of one's being a Hemsinli. Upon this

conversation I ask Didem how she likes Hemsince and she gives the following answer:

N: Well, then what do you think of Hemsince?
D: It is very different. You know, people say that it looks like Armenian.
P: The language of the Armenian does not look like ours.
D: People say so. They say some words look Alike. They say this is because
Armenians used to live here. They say they were neighbors. That is why there
are similarities. In fact, it is an idiosyncratic language, specific to here. I mean
it belongs to this region only. I think it is a little bit rude language. It sounds to
me like this. There are some words produced with the glottis like German. When
they speak fast I become like "What are they saying?”
N: I see, how is Turkish. Is it polite?
D: Yes, in the end Turkish is our mother tongue. It is a common language in
Turkey. Everybody has an accent since their accent and region are different but
Turkish very special.
P: Turkish is good.”*® (Pembe, 72, Didem, 18)

As we see in the extract, in line with her approach to speaking Hemsince, Didem

presents Hemsince an idiosyncratic language. For her, while Turkish is a "language"

3¢ Original:

N: peki sence hemsince nas1 bi dil

D: ¢ok farkli ama hani ermenilere benzedigi sOyleniyo ermeni diline daha yakin oldugu
sOyleniyo

P: ermenunun dili biz bize benzemiyo

D: dyle diyolar bazi kelimeleri felan benziyomus o da eskiden burada yasadiklar1 yani
komsu olduklar filan sdyleniyo o yilizden benzerliklerinin oldugu sdyleniyo da aslinda
kendine has bi dil yani buraya 6zel gibi yani sadece bu yoreye ait gibi biraz kaba bi dil
bence yani Oyle geliyo bana bazen kelimeler hani biraz almanca gibi girtlaktan ¢ikan
kelimeler var hani bazen ben de dyle oluyo ki hizli konusunca acaba ne diyolar filan diye
gibi oluyorum yani

N: h1 hi tiirkge nasil tiirkge kibar m1

D: evet tiitk¢ce anadilimiz yani sonugta bizim dilimiz yani tiirkiyede genel bi dil yani
herkesin sivesi agz1 farkli yoresi farklidir ama tiirk¢e 6zel yani ¢cok 6zel

P: turkge iyudur
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which is common and special, Hemsince is a region specific dialect. In this account of
Didem, Turkish is positioned as a mother tongue and perfect language, while Hemsince is
seen as an accent, a regional dialect. Although Pembe is a speaker of Hemsince and her
competence in Turkish is not that good, she also approves what Didem says stating that
Turkish is good. I think that these attitudes towards Hemsince depict clearly the grounds
why the new generations do not speak Hemsince.

In the extract below we see Tansu stating that she would not like to speak

Hemsince fluently because she thinks that in such a case people have Hemsin accent on

their Turkish.

N: Well, you said you don't speak Hemsince but understand it. Would
you like to speak it fluently?
T: Well, no. In the end, it spoils your speech. You can't speak well, then. I mean
there is a great difference between the languages (Turkish performance) of the
people who speak Hemsince and who don't speak Hemsince. They cannot speak
Sfluently. I mean there is this good Turkish on the one side, and on the other
there is this unclear mixed Turkish. The ones who speak (Hemsince) much cannot
pronounce the words well sometimes.
N: You mean the ones who speak Hemgince cannot speak good Turkish?
T: How can I express it? I have a grandmother. She never likes to speak
Turkish. She always speaks Hemsince; I don't know how she could feel good
then. The elderly are like this. I mean they cannot pronounce words well. Their
speech is spoilt.”” (Tansu, 21, Hopa)

Among the youth there are also ones who can speak Hemsince though they state
that their competence and performance are not as good as their parents or grandparents.

These Hemsinlis are mostly the ones who resort to Hemsince when needed, when they

B7 Original:

N: peki sen simdi ¢ok hemsince konusmuyorum dedin ya anliyorum ama konusmuyorum
ister miydin sakir sakir konusmak

T: yok ya bi yerde konusmay1 bozuyo mesela yani dil takiliyo bi yerlerde hani hemsince
bilenlerle bilmiyenler arasina bi baksan yani dillerinde bi ¢ok farklilik var dilleri tam
olarak donmiiyo yani bi hos giizel bi tiirk¢ce konusmak var bi de boyle karisik bi tiirkce
konusmak var asir1 konusan arada bole laflari telafuz edemiyo

N: yani hemsince konusanlar tiirk¢eyi giizel konusamiyolar mi1

T: nas1 sOyliim benim bi anneannem var tiirkce konusmay1 hi¢ sevmez hep hemsince
konusur yani nasi rahat ediyo bilmiyorum eskiler dyle hani tam telafuz edemezler
kendilerini dilleri bozuk ¢ikiyor ya da
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want to speak about something secret, to have fun etc. Most probably since they can
speak the language they express their liking for Hemsince. However, they are also under

the influence of the generally accepted common approaches to Hemsince.

N: Well, do you speak Turkish when you gather with the girls?
A: We always speak Turkish. We do not speak Hemgsince at home. Well, as I
said only when we speak about secret things for fun we speak hemsince.
N: Now you don't speak among yourselves, they don't speak to children (in
Hemsince) either. Would Hemsgince get lost?
A: We don't speak but our mothers, fathers, grandmothers, they all speak. I
think it would not get lost.
N: For example, if you have a child, would you speak Hemsince to her?
A: If I speak Turkish, it will get lost unavoidably. Everybody does so. Isn't this
way better in your opinion too? It seems that (speaking Hemsgince) is reflected
on their speech at the school. For example, 1 don't remember who s/he was.
They always speak Hemsince in the existence of the child. The child speaks
(Hemsince) as well. Then unavoidably with the teachers s/he speaks like
"napacam da" (Turkish with Hemgin accent). I mean the child is affected. Some
don't want because of this. If I were in their shoes, I would not want either. But
for example, I am here now. I can't be false. I can never be false. I have a friend
she can do it for example, she can speak. I speak at the places I go. They
immediately ask me if I am Hemgsinli. I ask them how they knew. They say it is
seen in my speech. I mean when I go to Rize or Trabzon. It is like they are
waiting there for us to speak and then make fun of us. I get irritated. I don't
understand what is wrong in our speech. If you think on it, they speak very fast.
You don't understand what they say. I normally speak as I speak. I don't like
being fake I speak as I am. Some try to change (their accent). I am not like
them. My boss also used to say, "Be polite. You speak as if you are going to beat
people." What can I do? I am used to speaking in this way.
N: Well, then how is Hemsince like in your opinion?
A: Well, Hemgince is good in the Hemsinli's setting. But there are some who
speak very politely. She speaks so politely that you think she took diction
courses; she did not grow up in our setting. But they are false. Well, it is like
this. You can differentiate who is false who is not, who is Laz, who is Hemsinli
from the way they speak. I say this is certainly Hemsinli upon seeing her
speaking with high pitch on the street. **(Aysun, 21)

3% Original:

N: peki sey siz kendiniz kizlarla bulusunca tiirk¢e mi konusuyosunuz

A: hep tlrkce konusuyoz bole evde 6le hemsince falan konugsmuyoruz iste sadece
dedigim gibi gizli konugscamiz zaman komiklik olsun diye hemsince konusuyoz

N: simdi siz daha kendi aranizda konusmuyosunuz ¢ocuklarla da konusmuyolar kaybolur
mu hemsince
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This account of Aysun is very significant in depicting the process of the
construction of the approaches to Hemsince. By looking at what Aysun experiences, we
can see how the belief of "speaking good Turkish" is a signal of success as well as in
what conditions one can attain it. Aysun has the knowledge of Hemsince, as much as she
has the Hemsin accent on her Turkish. We see that she sees her accent as a part of her
identity. We understand this from her presentation of the Hemsinlis who speak "good
Turkish" as "fake". Moreover, although she does not state openly any aspirations for
changing her accent, she nevertheless thinks that it is better to speak Turkish to the
children so that they don't have accent when they go to school.

Her complaints of the people, probably the Laz, who make fun of her accent
guessing that she is a Hemsinli depicts us how this knowledge about the linguistic
features of the Hemsinli Turkish with transfers from Hemsince such as "r''s, or high pitch
become concrete observations and common among the young Hemsinlis. We see that

Aysun's boss tells her to be polite, and not to speak in a rude way. Also while Aysun is

A: biz konusmuyoz ama annelerimiz hep konusuyo babalarimiz hep kosuyo
babaannelerimiz hep konusuyo kaybolmaz bence

N: mesela senin ¢ocugun oldugunda daha ¢ok onunla tiirk¢e konusur musun

A: tiirk¢e konusursam ister istemez kaybolcak ki herkes 6yle yapiyo Oylesi iyi degil mi
sizce de mesela yansiyo gibime geliyo okulda konusmalar felan mesela kimdi biri iste
cocugun yaninda hep konusuyo hemsince ¢ocuk da konusuyo konusuyo falan ister
istemez hocalarla da I1 falan konusuyo da ne yapacagim da yani napicam da demiyo da
hocanin yaninda napacam da gibisinden konusuyo ya etkileniyo ¢ocuk bazilar1 da o
yiizden istemiyo ben de olsam istemem yani ama mesela ben suan burdayim ya yapmacik
hi¢ olamam bizim bi arkadas var o ¢ok yapar yani konusabilir mesela gittigim yerde
konusuyom bole hemen bana diyolar ki hemsinli misin ben diyorum ki nerden anladiniz
konusmanizdan belli yani bdle bi rizeye trabzona git bole konugalim diye bekliyolar bdle
giillelim diye ne bileyim ben gicik oluyom iste ona gicik oluyom ne oluyo ki yani
konusuyoruz ona bakarsan onlar da hizli hizli konusuyolar hi¢ dediklerini bile
anlamiyosun normalde konusuyorum ben hi¢ yapmacik olmayr sevmem neysem oyum
yani kivirmaya calistyolar falan ben dyle degilim patron da bana diyodu ki ya biraz nazik
gibi davran bdle dovecekmisin gibi konusuyosun diyodu bana ben ne yapayim
yapamiyorum ya bole konusuyom alismigim béle konusuyom

N: peki hemsince nasil bi dil sence

A: yani hemgsince bole hemsinlilerin ortamina gore daha bi giizel konusmasi falan ama
bazilar1 var nazik bole baya bi nazik konusuyo dersin ki yani konugma kursuna gitmis
dersin hi¢ bizim ortamimizda biiylimemis dersin ama yapmacik ole iste ayirt edebiliyosun
kim yapmacik kim degil bi hemsinliyi laz1 konusmasindan kesin hemsinlidir sokakta
diyom bagira bara konusmalarindan falan 6le iste
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criticizing her "fake" Hemsinli friends she refers to their speech as "polite". These are the
reflections of the idea that Hemsince is a "rude" language. As Hemsinlis encounter with
such experiences reflecting the picture of their speech and language and as this picture is
presented as something to make fun of, as "backward" and "rude", they influence
Hemsinlis' attitudes towards Hemsince, if not towards themselves.

That Aysun states that she would like to speak Turkish to her children and that
she at some point says, "What can I do? I am used to speaking in this way,” indicates that
she is very much under the influence of these approaches though she tries to remain as
she is. The impact of such ideologies both on language and self-evaluation is

demonstrated very explicitly by Saadet below.

N: Well, when you compare Turkish and Hemgsince which one sounds
better to you?
S: I think Turkish is better because Hemsince is rude. I mean we become rude
with our own voice. I mean we become something strange. Also Turkish is good
and polite for always. It is better to speak Turkish."”’ (Saadet, 49)

Similar to the elderly the young Hemsinlis advocate the idea that Hemsince
causes problems in learning at the schools. The opposition of the elderly to speaking
Hemsince is grounded only on this belief they have. No elderly explicates in what way
Hemsince prevents success at the school. No elderly or middle -aged Hemsinli mention a
specific case where Turkish was an obstacle during their school days. Most of them state
that at the school they used to speak Turkish while at home they used to speak Hemsince.
No elderly, or the middle-aged Hemsinlis, apart from the statement "Hemsince okulda
basariy1 engelliyor" makes analysis of Hemsin language, Hemsin accent, of the language
itself. Especially, for this belief I argue that language ideologies the Hopa Hemsinlis have
are the reflections of hegemonic, in Gramcian sense, Turkish modernization project
which constructed Turkish as the only single language of public spaces.

As for the young Hemsinlis, their meta-pragmatic awareness of Hemsince highly

3% Original:

N: peki bole karsilastirdiginda hangisi sana daha hos geliyo hemsince mi tiirkge mi

S: turkce daha iyi oldugunu diisiliniiyorum ¢iinkii hemsince kaba oluyo ya sesumuzle kaba
oluyoz bdle bisey acayip oluyosun bizum hem turk¢e daha her zaman igun turk¢e daha
iyidur kibar konusmak daha iyidur
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differs from the elderly, via which they make overt contestation of their language
ideologies of Hemsince and Turkish. For example, the young present us with specific
linguistic features in the production of the Hemsinlis who also speak Hemsince. If one
speaks Hemsince, his/her "r"s would be seen in their Turkish, they would have the
melody of Hemsince on their Turkish; they would speak with high pitch etc. Processes of
identity formation defining the self as against some "Other" is a familiar process, one by
now well known in the literature. What I propose for the difference in the metalinguistic
awareness of young Hopa Hemsinlis enabling them to make structural linguistic analysis
such as determining the rounded "r"s, high pitch or mapping of Hemsin accent on
Turkish is that they do not only make self definitions as opposed to others. Rather, they
acquiesce their description of language use in the views of others, which are possibly Laz
people in the case of Hopa Hemsinlis. This process I believe is similar to hegemony in a
Gramscian sense but practiced by the other "others" of Turkey over Hopa Hemsinlis.
When we consider Fatma's account showing that the knowledge of Hemsince is not seen
as problematic at the schools in the villages but it is a problem at the schools in the town
center because there are many people who speak good Turkish in the town center, we see
that encounters with others who complies with the language standards of the Turkish
Republic attain pragmatic knowledge and awareness. And when the knowledge of
Hemsin "r"s and high pitch are indexed with being a peasant, "backwardness" and
"rudeness" these ideologies have consequential impact on the use of Hemsince.
Considering all the above quotes, views towards Turkish and Hemsince it can be
claimed that Turkish is the public language which is used in the town center, at schools,
and in the husband's house. Independent of generation differences all the women state
that they speak Hemsince in their fathers' home but Turkish is spoken in the families they
form with their husbands although the proportion of speaking Hemsince and attitudes
towards hemsince show variations between older generations and the young ones.
Although there is a general symbolic association between "fathers" and the
"state", in our context this association is more like between "the husbands" and the state.
Without exception all the men ranging from the age of 86 to 40s warn their wives not to
speak Turkish with the children. During my fieldwork I observed that only the

grandfathers speak Hemsince. I have never seen a middle aged man or a young man
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speaking Hemsince at home. Moreover, the elderly who speak Hemsince at home state
that they do not speak Hemsince in the town center, or in the "kahve" (coffee houses) as

exemplified by the account from 86-year-old hemsinli man, Hikmet.

N: Did your parents speak Hemgsince?
H: We speak Hemsince? Could it be the case that we don't speak? We all speak
Hemsince.
N: Which one do you speak easier? Do you have difficulty in speaking Turkish?
H: No, I don't have difficulty.
N: Do you like Hemsince?
H: I don't speak Hemsince in the coffee house with the men. I always speak
Turkish with them.
N: And here?
H: Here, most of the time we speak Turkish and I speak Turkish with the
children.
N: And with your wife?
H: We speak our language with her."”’ (Hikmet, 86)

In the above extract from our conversation with Hikmet, we see that Hemsince is
spoken among the elderly at home. However, in the public spaces such as the downtown
or coffee houses and in the existence of children, it is not used even by the elderly.
Today, according to my observations during the fieldwork and according to the accounts
I recorded young and middle-aged men do not even speak Hemsince with their wives.
Depiction of father's house as the site of Hemsince then can only be explained with the
fact that the elderly men's competence in Hemsince was better than their competence in
Turkish and hence they could not stop speaking Hemsince at home with their wives.

Otherwise, as we see in Sultan's account who is 83 years old, elderly men as well tried to

0 Original:

N: annen baban hemsince konusuyor muydu?

H: hemsince konusuyoruz konusmaz olur muyuz? hepimiz hemsince konusuyoruz

N: hemsince konusurken mi rahat oluyosun tiirk¢e konusurken mi? tiirkge konusurken
zorlaniyo musun

: hay1r ben darlanmiyorum

: hemsince seviyo musun

: hemsinceyi kahvede falan erkeklerle konusmuyorum, onlarla hep tiirkge konusuyorum
: burda?

: burda da ¢ogunlukla tiirk¢e konusuyoruz ¢ocuklarla da tiirk¢e konusuyorum

: esinle?

: onunla da bizim dili konusuyoruz

TZIDZIZT
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stop their wives speaking Hemsince. It is also related to the elderly women's competence.
One of the elderly men I had interviewed with, Nihat, states that he likes Turkish more
but cannot speak it since his wife does not understand Turkish as we see in the extract
below:

Ni: (...) Turkish is good whatever place you go. What is our mother
tongue? It is Hemginli, no? I don't like it at all but it is indispensible. You can't
tell anything in Turkish to my wife. Turkish is good but we were born like this
and grew up like this (...)'* (Nihat, 73)

Nihat is an exception among the elderly men who explicitly states that he likes Turkish
more and does not like Hemsince at all. Although it is seen that all the elderly have
always been in the endeavor of making their lives comply with the hegemonic modern
Turkish life, with desires of leaving their peasant way of life, providing their children
with the conditions in which they could adjust this life in an easier way such as speaking
Turkish to them, no elderly except Nihat states that s/he does not like Hemsince. In his
account, we also see that even he as a person who likes Turkish more than Hemsince
speaks Hemsince with his wife since he thinks his wife would not understand him if he
speaks Turkish.

As the Hemsinlis themselves become more visible in the public via settlement in
the town center Turkish, the public language gains wider space of usage while Hemsince,
which had always been used except when Hemsinlis went downtown as Sultan and
Cemile states above, remains to be the language of the village and the pastors. Due to
constant decrease in the peasant life style and transhumance practices as shown in the
former chapter, the spaces where Hemsince is used also narrows down. As a result of
this, after some point it becomes impossible to describe Hemsince via the spaces it is
used in. As the space of language narrows down it gains specified functions, it starts to be
defined with functions.

While we see elderly defining Hemsince as "It is my language. It is sweet to me"

we come across the middle -aged women stating, "If I don't speak Hemsince, what I tell

I
Original:

Ni: (...) turkge iyidur nereye gidersen git bizum anadilimiz nedur hemsinli degil mi hig

sevmem ama mecburi kadar benim hanuma anlat meseleyi turkce turkce iyi ama biz

boyle dogduk boyle buyudiik (...)
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does not become funny." Thus, as the spaces of usage are diminishing, functions start to
emerge. For instance, even villages are losing their feature of being spaces for Hemsince.
When Hemsin language loses villages as spaces of usage, it gains the function of

"nn

"humor" "performance" both at house gatherings and tea lands. Generally, it would be
strange to ask somebody where s/he uses his/her language. If the person were bilingual
this question would be answered with spaces, such as the one we see in the accounts of
some elderly and the middle-aged women. "At the schools, at shopping, we used to speak
Turkish etc."

However, presently among many middle-aged women and all the young
Hemsinlis the answer to this question never includes a reference to a space but rather it
includes references to language as a performative tool, as a code providing the conditions
for secrets and gossips, as a tool for showing of prestige and lastly as a tool for the
negotiation of ethnic identity. With these functions, language just with its existence is
used as a function for something not with all the other roles it is usually attributed. It is
neither a site or a habitat in which people dwell in nor a communication system. The

excerpt below from Siikriye exemplifies how Hemsince is used as a performative tool for

making fun among the Hemsinli women.

N: Well, then when do you speak Hemgsince most?
S: With the elderly. But not with my mother-in-law.
N: When you gather with the women, do you speak Hemsince?
S: When we gather, when we come together in altin giiniis etc. We always speak
Hemsince. Yes, we don't speak Turkish. For example, there are funny things we
experience among ourselves. When we tell these in Hemsgince, we tell them to
each other and we laugh a lot. But you should be Hemsinli so that you
understand what it means, why it is funny. When you tell that in Turkish it loses
its fun. For example when you are here they say "Well, the girl is here" and
they speak Turkish. But then they start to speak Hemsince again. I mean what
you tell something in Hemgince sounds funny. Well, I don't know. Our imam's
wife is "yabanci". She comes to our meetings. And we start to speak Hemsgince.
Then somebody says, "The woman is here. Speak Turkish." We say puff for
Turkish. What can we do? We speak Hemgince like this."* (Siikriye, 38, Hopa)

12 Original:

N: peki o zaman hemsinceyi en ¢ok kullandigin ortamlar nereler
S: yaslilarla ama bizim bababnneyle konusmuyoz

N: kadinlar siz biraraya geldiginizde hemsince konugyosunuz
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During my fieldwork there happened many occasions I participated in women's
gatherings. All the women come together independent of their age when their husbands
are out of the town since most of the men in the village work in transportation sector as I
stated in the former chapters. They tell funny stories they experienced before. These
stories include anecdotes from tea harvest periods, mostly the conversations they had
with the men they sell tea, short funny stories related to women-men relations, stories
with communication mistakes and so on. All the women know these stories most of the
time. They make each other tell these already known stories so that everybody laughs.
When I was also present at these meetings, they first told stories in Turkish. Nobody
laughed including me. Then they stated that when it is told in Turkish it loses the funny
part. Even after such elaboration on the stories they told the same stories repeatedly in
Hemsince and everybody laughed. Despite generational differences, the young
participated in these meetings and they seemed to enjoying these gatherings. I also
observed that young Hemsinlis as young as 23 years old participate in older women's
"altin giinii" (gold day) and enjoys the meetings. In line with my observations, in the
above account Siikriye states that when they come together with the women they always
speak Hemsince. After stating that they do not speak Turkish in these meetings, she
directly refers to funny things they experience among themselves. She adds that one
should be a Hemsinli to understand and laugh at these funny stories. Here she probably
refers to cultural codes but since she also states that the stories are not funny in Turkish,
she might be referring to the language knowledge as well. Speaking Hemsince is
frequently considered as something funny among the Hemsinlis. Siikriye further states

that even if they try to stop speaking Hemsince in the existence of a "yabanci", they

S: biz kadunlar toplandik mi bir araya geldik mi giinlerde filan hep hemsince
konusuyoruz evet tiirkce konugmuyoruz mesela komik seyler oluyo ya kendi aralarimizda
biseyler yasiyoruz onu hemsince anlatinca biz birbirimize anlatiyoruz ¢ok giiliiyoruz ama
hemsinli olacaksin ki sen onun anlamimi bilesin komikligini anlayabilesin onu tiirk¢eye
anlatinca komiklik espirisi kalmiyo anlamsizlasiyo yani hee sen burda oldu mu sana iste
kiz burdadur tiirk¢e konus tiirkge konus ama yine basliyolar tiirkce konustu mu ondan
sora tekrar kendileri iste hemsinceye donmis oluyolar yani hemsincede anlattigin komik
oluyo da iste ne bileyim bizim simdi hocanin karisi yabancidir e bizim toplumumuza
giriyo da biz de basliyoz hemsince konugmaya ondan sora birisi diyo ki kadin burdadir
tirkce konus tiirkce konus offf diyoz neyapalim tiirkce konuscaz biz 6le konusuyoz
hemsinceyi dlee
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cannot stop. Since they want to have fun, they continue speaking Hemsince rather than
Turkish. Therefore, we see that Hemsince among the women is used as a performance
tool, to tell stories, which are funny only when told in Hemsince.

In the account below, 21-year old Hemsinli woman, Aysun refers to this function

of Hemsince in addition to gossiping, which Turkish does not provide her with.

N: Do you speak Hemsince?
A: Yes, I speak Hemsince. Among my friends I speak it most. I speak it because
my friends find it funny they want me to speak. Well, like this.
N: Well, when you compare Hemsince and Turkish, which one sounds better to
you?
A: If I consider it according to the circle of Hemsinlis, Hemsince sounds better.
To speak Hemgsince when there are "yabancis" is much better. For example, we
see a very beautiful girl with my friend. We say "Sad erond a" (She is very
beautiful). Well, she would not understand. We speak. The one with us does not
understand. She asks what we said. We say we told very good things. In fact, we
are listing all the bad things. This aspect is very good. That's why I like it. For
example, we have "yabanci” guests. [ want to tell my mom not to do something.
I can say it in Hemgince. I mean I say "enemi" (Don't do it). Sometimes this is
very nice that they don't understand but sometimes I also think if the person gets
offended. Then I prefer to speak Turkish more. '* (Aysun, 21, Hopa)

As we see in the above account, Aysun states that she speaks Hemsince because
her friends find it funny. The position of Hemsince as a tool of speaking in secret and for

performing for fun do not change although Aysun lives in a village and has not gone to

5 Original:

N: sen hemsince konusuyo musun

A: ben hemsince konusuyom cok arkadaslarimin iginde en ¢ok ben konusuyom o da
¢linkii komik konustugu i¢in seviyolar konugmama istiyolar falan ole iste

N: peki sen hemsinceyle tiirk¢ceyi karsilastirirsan hangisi sana daha giizel geliyo

A: bizim bu ortama hemsinlilerin ortamina géreyse hemsince daha bi giizel oluyo ya nasi
diyim yabacilarin yaninda konugmak daha bi giizel oluyo mesela bi kiz goriiriiz falan
arkadasimizla mesela ¢ok gilizeldir hemsincesini diyoruz bole sad eronda falan ne
anlayacak o kiz dle iste ne bileyim konusuyoz anlamiyo karsimizdaki soylilyoz ne dedun
giizel bisey sdyleduk bosver halbusam diyoz hani sayiyoz kiza oras1 daha giizel o yiizden
istiyom ben ne bilim mesela hemsincede konusulmasi gereken bi yerde mesela misafir
geliyo falan baktin yabancilar falan var ben anneme yapma diyecegim seyi hemsince
diyebiliyom yani enemi falan yapma enemi falan diyorum bazen o dil ¢ok iyi bazen orasi
cok giizel oluyo anlamasinlar diye ama bi yandan da diisiiniiyom ki kars: taraf kotii mi
anliyo diye Oyle gene tiirk¢eyle anlatiyorum kendimi en ¢ok dyle diigiiniiyorum
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the university. In her account, we see that she considers Hemsince as an opportunity to be
able to speak without some "yabancis" understanding what she says.

Similar to Aysun, in the account below, a 23 -year -old Hemsinli woman, Duru
states that she speaks Hemsince to make fun and when she wants to tease somebody she

does not like.

D: Yes, my grandmother is from this village as well.
N: As far as you remember in what language they were speaking to you when
you were a child?
D: They used to speak Hemsgince.
N: Do you speak Hemsince?
D: Can I speak? Yes, of course I can speak but it is not like the older
generations. I mean since we do not speak among friends we forget. We
understand but we do not speak (Hemgsince) as we speak Turkish. I guess the
generations following us will not speak (Hemsgince).
N: But you can answer when people your grandmother speaks Hemsince to you,
right?
D: Yes yes.
N: Well, do you think there is difference between your mother and grandmother's
Hemgince?
D: No, no. They are the same. Well, it changes from our generation on.
N: Then do you speak in Turkish always with Esma and so?
D: Well, we speak Turkish. Sometimes just for fun we speak Hemsince. For
example, you don't like somebody. You speak in Hemsince just for s/he does not
understand. We do not speak it always. Well, sometimes. Just for fun, only to
make fun we speak Hemgince.'" (Duru, 23)

" Original:

D: h1 him babaannem de kdy i¢inden

N: babaannenle dedenler sen kiiclikken hatirladigin kadariyla sizinle en ¢ok hangi dilde
konusuyolardi hemsincede mi tiirkgede mi

D: hemsince konusuyolard1

N: hi1 h1 sen konugabiliyo musun hemsince

D: ya Oyle konusabiliyo muyum tabii ki konusabiliyoruz ama mesela eski nesiller gibi
konusamiyoruz yani hani biz kendi aramizda e unutuyosun unutuyosun derken anliyosun
ama yani hani su an tiirk¢e konustugun gibi konusamiyosun bizden soraki nesillerde de
heralde hi¢ kimse konusmicak yani

N: sen cevap verebiliyosun ama di mi sana hemsince konustugunda babannenler falan
annenler

D: tabi tabi

N: peki annenlerin hemsincesiyle babannenlerin hemsincesi arasinda fark var mi1 sence

D: yok ayni ayniya bizden so bizim gibi nesillerden sonraki iste degisiyo

N: siz 0 zaman Esmalerle falan aranizda hep hem sey tiirkce mi konusuyosunuz
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In this excerpt, we see that Duru is aware of the fact that her Hemsince is different
than the older generations. She also has the knowledge of when she speaks Hemsince, the
context of Hemsince for her is crystalized, so the function as well. Without any hesitation
she states that she speaks Hemsince only for making fun and for teasing somebody she
does not like. As we have noted before, the space of the use of Hemsince is not a matter
of mention. Rather, Hemsince for Duru has the function, which is "fun". Similar to Duru,
we see that Hemsince is used to make gossip about somebody as we see in Hasibe's

account below.

N: Do you remember anything that influenced you regarding the
language?
H: I don't know. I mean not influencing but I was used to it here. Well, when
there was somebody who did not speak Hemsgince, we used to say, "Look at her.
What a stinker s/he is" in Hemsince. You talk about good and bad sides you
make gossip. You can say something. When I go to school or after school in
Istanbul I want to say something to the people with me. Then I understand they
do not speak Hemgince. I can't say what [ want. This makes me sad since I cannot
say what [ want. Well, one more thing. My sister-in-law is from Kastamonu.
She does not speak Hemgince. When [ wanted to say something secret from
her, I could tell it to the girls. Then my other brother got engaged. The second is
Hemsinli as well. When I want to say something I say "This is also Hemsinli,
she would understand” and I can't tell. Well, this was bad.'® (Hasibe, 28)

D: e iste konusuyoz tiirkge arada gir gir olsun diye mesela hemsince konusuyoz ya da
baska bi ortama felan gidince mesela hemsince bilmiyenler mesela bisey diyosun birine
gicik oldun bisey diyosun hemsince sdyliiyosun mesela o anlamasin diye Oyle bazen
konusuyoz yani o siirekli konusmuyoruz dle bazen dyle komiklik olsun diye matraklik
olsun diye bi 0 zaman yani hemsince konusuyoruz

 Original:

N: seni hig dille ilgili etkileyen bisey oldu mu hayatinda

H: hi¢ bilmiyorum yani etkilemek diil de mesela ben burda alismistim ya kizlarla az ¢ok
bi sekil biri hemsince bilmiyen biri oldugunda yanimizda iste hemsince diyoz ona bak ne
kadar gicik felan diyoruz iyi kotii yanlarini hani dedikodusunu yaparsin ya biseyler
sOyleyebiliyosun okula gittigimde ya da okuldan sora istanbulda felan yanimdakine
donecegim arkadagima bisey sdyleyecem sora kendime geliyorum bu da bilmiyor
Hemsince diyorum yani onu sdyleyemiyorum

o biraz eziklik yapiyo i¢imden geldigini sdyleyemiyodum bi de sey bizim yengem de sey
ya kastamonudan o da hemsince bilmiyor bazen ondan gizli bisey sOylicem zaman kizlara
doniip hemsince sdyleyebiliyoduk sora abim de nisanlandi ya ikincisi o hemsinli onlar
geliyo simdi bisey soylicem zaman hemsince sdylicem bu kiz da hemsinli simdi anliyo
diyodum sdyliyemiyodum o kotiiydii iste
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As we see, to my question if she had any experiences related to language having
influenced her, Hasibe expresses her sadness since she lost the opportunities Hemsince
provided her with, which is being able to speak after people who do not speak Hemsince.
She states that since her friends in Istanbul do not speak Hemsince, Turkish becomes the
only common language between she and her friends. Thus, she cannot express her
thoughts about other people among her friends without the people she wants to speak
after understanding what she says. That her second sister-in-law is also Hemsinli is
another situation cancelling her opportunity to make gossip. This time her sister-in-law
speaks Hemsince and when she wants to speak after her she cannot do this and describes
this situation as a bad experience.

Another function Hemsince has is its usage as a social capital by the young,
which might be regarded as performative as in the case of stories. The fact that Hemsince
has become known in the last years widely thanks to Kazim Koyuncu, who is a singer,
makes it seem exotic and indigenous to a place, which is not known by many people
living in Turkey.

Taskin, in her MA thesis studies on the construction of Laz identity through music
and dance. In her thesis, she states that in the new millennium with its celebrations of
multicultural differences, music has turned out to be one of the realms of articulating
multiculturalist discourses in which different cultures take their place as one of the pieces
in the "mosaic" of cultures. She finds out that Kazim Koyuncu whose "music and
personality became a phenomenon" for the Laz and Black Sea Diaspora together with his
followers transformed the ‘invisible, pejorative, primitive’ connotations of Laz identity to
a ‘desired’ one. She also finds out that Laz identity turns out to be as a construct of the
market out of this multiculturalism discourse demanding nothing apart from performing
music and dance, showing contrast with the politically "dangerous" identities such as
Kurds or Armenians (Taskin, 2011, p.6-7).

Similar to Taskin's findings in Laz case, many young Hemsinlis, though some
neither speaks nor understands it, sing songs in Hemsince, or make their friends listen to
Hemsin songs. Such practices enable them gain prestige among their friends also since
speaking more than one language is prestigious, if the language is not politically loaded

like Kurdish.
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N: Do you speak Hemsince?
T: No, I don't know, I don't speak Hemsince but I understand it.
N: Well, then what do you think about Hemsince, does it sound good to you?
T: Sometimes, it does. I mean if they ask me whether these is any other
language I speak, I would say of course I have. Yes, I don't speak but people
well -how can I say? They ask a lot if there is another language and of course
you say, "I know." They ask you the words that they don't know. Wow what does
that mean kind of questions? It is nice. You know there is some words like "l
love you". They ask questions like this. What does this mean? What does that
mean? They ask a lot. Our friends. Then I say "Kezi haz genim" (I love you). It
means I love you. Do you know?
N: Yes I know. I mean the people out of here?
T: Well, you know when we go on vacations. We have such things.
N: I see. Well, Which language sounds good to you, Turkish or Hemsince?
T: Turkish sounds good but Hemsince as well sounds good. There are some nice
words. They sound very nice. They have written songs on them. As I listen [
want to listen to it more. I mean, my friends, I have many "yabanci" friends. 1
made them listen to these songs, for instance. They say how nice songs these
are. There are TV series where they sometimes use Laz and Hemgsin songs. My
friends call me and ask me how they are like. It is like this. A nice different
language.
N: Well, do you know any songs in Hemsince?
T: I know but my pronunciation is not good (Laughs). I understand but my
pronunciation is not good. I have a nice voice but- there is not people singing
those songs anymore but I sometimes sing for my friends. But here when people
come together they make gossips. Let's do this and that and then after whom
should we speak."**(Tansu, 21, Hopa)

% Original:

N: sen hemsince konusuyo musun

T: hayir ben bilmem hemsince konusmuyorum ama anliyorum

N: peki sana nasil duyuluyo hemsince bole kulagina hos geliyo mu

T: bazen hos geliyo hani bildigin bagka bi dil var m1 deseler var tabi derim evet hani
konusmuyorum ama insanlar bole sey nasil diyim size ¢ok soruyolar baska dil tabi
biliyorum diyosun bilmedikleri kelimeleri filan soruyolar aaa ne anlama geliyo filan ¢ok
giizel oluyo ya hani baz1 kelimeler var hani seni seviyorum gibi o ne demek bu ne demek
mesela arkadaglarimiz ben onlara sdylilyorum kezi haz genim diye seni seviyorum demek
biliyo musun

N: hi1 h1 biliyorum yani digardan insanlar m1

T: hani tatile filan gitttigimizde 6yle oluyo

N: hi1 h1 peki tiirk¢e mi kulagina daha giizel geliyo hemsince mi

T: tiirk¢e de giizel geliyo da yani hemsince de giizel geliyo bazi kelimeleri ¢ok hos geliyo
yani ya bunun iistiine ¢ok giizel sarki da yazilmig hani insanin dinledik¢e dinleyesi geliyo
yani arkadasarimiz mesela benim ¢ok yabanci arkadasim var onlar mesela bole dinlettim
bole sarkilar ne giizel sdyliiyo ne die felan soruyolar simdi zaten filim ¢ekiliyo burda orda
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In the excerpt above, Tansu states that she does not speak Hemsince but
understands it similar to many Hemsinlis in her age. When I ask what she thinks about
Hemsince she states that she likes it and then starts to tell the conversations she has with
her friends about Hemsince. She states that although she does not speak the language she
tells her friends that she speaks it. She refers to speaking more than one language but
without elaborating on that she states that she tells her friends she speaks Hemsince
presenting herself somebody who speaks more than one language. Most probably people
ask her what kind of a language it is. We see that Tansu answers these questions as
presenting Hemsince an exotic language adding romanticism with love words in
Hemsince. Afterwards, she refers to the songs in Hemsince presenting her content with
these songs. As an answer to the question if she can sing in Hemsince she states that she
sings only for her "yabanci" friends though her pronunciation in Hemsince is not that
good. Considering Tansu's competence in Hemsince, and her presentation of Hemsince as
her second language referring to nice love words and songs I claim that Hemsince
becomes a cultural capital with its nice words and songs which she uses to increase her
prestige among her friends.

We see the same use of Hemsince in the account of 29 year-old Hemsinli man,
Orhan. Orhan's family migrates to Izmit, when he was very young. Afterwards they came
back to Hopa. Orhan now lives in Hopa. In the extract below, he describes his knowledge

of Hemsince as well as when he resorts to Hemsince.

O: In our family, Hemsince is not spoken most of the time. My
grandparents used to speak it. My mother sometimes used to speak it. My father
rarely spoke Hemsince. Since he was a driver he did not need it much. Apart
from this when we visit people for example, when my grandparents wanted to
say something in secret they were switching to Hemsince. They used to speak
Hemsince mostly. I did not speak Hemsince much but I knew it. I knew most of
the words. When I want to speak I can but you cannot pronounce every word.

mesela arada lazca olsun arada hemsince olsun sarkilar kullaniliyo soruyolar mesela
artyolar soruyolar ne demek nasil bisey ole giizel bigey ya baska bi dil

N: peki sen biliyo musun hemsince sarki

T: biliyorum da dilim donmiiyo (laughs) anliyorum ama dilim donmiiyo sesim giizel
amaama o kadar da sOyleyen kalmadi simdi o sarkilari ama ben bazen yabanci
arkadaglarima sdyliiyorum burda simdi bi araya gelince dedikodu yapiyolar onu yapalim
bunu yapalim kimi ¢ekistirelim.
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You cannot tell it. But I knew the meaning. I did not use to speak Hemsince. [
rarely spoke it. For example, when I am at work, when there is something
private, when [ want to say something in secret, since there are mostly Laz
people at work (who would not understand Hemsince), I directly switch into
Hemsince. But this time it catches attention. The wonder if there is something
(laughs). I mean when I need it I use Hemsince. I know the words."*’ (Orhan, 29)

In fact, in Orhan's account, we see the summary of the usage of Hemsince
according to different generations. Orhan states that his grandparents used to speak
Hemsince mostly while his mother speaks sometimes. In line with my observations, he
states that his father did not use to speak Hemsince since he was a driver. That Orhan
states that his father did not need to use Hemsince indicates the spaces Hemsince is used.
Since his father is a driver, he is mostly present in other cities where Hemsince is not
spoken. In addition to that, that his father did not speak Hemgsince is expected since men
are the carriers of the idea that Turkish should be spoken for the success at school and
since they mostly prefer to speak Turkish but not Hemsince. Orhan's account also
supports the claim that Hemsince has a function of providing privacy as a code used for
gossiping or share something in secret. That he directly lists who speak Hemsince to what
extent and when show that these knowledges are already available to Hemsinlis
themselves as crystalized knowledges. We see that knowing this function of Hemsince he
himself uses it at work. Upon this I ask him if he speaks Hemsince only for this function
he goes on speaking about Hemsince as follows:

N: I will ask one more question. When you go out with your friends do
you speak Hemgince only for secrets or

"7 Original:

O: bizim ailede pek agirlikli olarak konusulmuyor babaannemle dedem konusurdu annem
ara sira konusurdu babam ¢ok nadir konusurdu Hemsinceyi o da babam sofor oldugu i¢in
pek ihtiyact olmuyodu ama onun haricinde ailede mesela oturmaya gittiginde gizli bisey
sOylencegi zaman mesela Hemsinceye gecerlerdi babaannemle dedem agirlikli konusurlar
Hemsinceyi konusmay1 ben de pek seyyapmiyodum ama biliyodum kelimelerin ¢ogunu
biliyodum konusmak istedigim zaman konusabiliyorum ama her kelimeyi iste ¢evirme
ceviremiyosun iste sdyleyemiyosun

ama biliyorum anlamini ben pek kolay kolay bagvurmuyodum isteyken mesela 6zel bi
durum oldugunda gizli bisey sOylemek istediginde genel is ¢evresinde de genellikle laz
agirlikli kesim oldugu i¢in iste ihtiya¢c duydugumda otomatikman geciyorum ben ama bu
sefer direk dikkat ¢ekiyo onlar da anliyolar hayirdir bisey mi var (laughs) filan gibisinden
oluyo yani ihtiya¢ duydun mu 11 kullantyorum Hemsinceyi kelimelerini de biliyorum
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O: Well, I like Hemsince. As for speaking, I don't speak it. I like it because it is
my tradition. I mean sometimes it sounds interesting in other places. Our
language when I go to other places our way of speaking- For example, when [
went to (Gebze) when I was in the middle school they liked the way used to
speak. When [ was in the middle school people told me lots of times "Don't
change your language, please speak as you speak now, it is very nice like this".
My teachers and my classmates always told me this. Well, with the thing being a
child gives in three or four weeks independent from my wish I got used to
Istanbul accent. But for example here when you think Hemsince is spoken rudely.
I mean I don't know. In the university people were getting curious about what
kind of a language it was. They were asking what Hemgsince was. I was giving
examples from Kazim Koyuncu. Thanks to Kazim Koyuncu now the
existence of Hemsince has been proved. Well, I was opening his songs in the
Internet and told them to listen to Kazim Koyuncu's songs. When they listened
they saw different words than Turkish. Then they started to be curious about
them. Depending on the person what they wanted to know changes. Some were
curious about love words, some slang words. Well, they were asking how it was
like. There are some similar words with English. For example they say "abril"
in English there is word similar to "abril". They were asking. There were people
who were curious. They learned some words.** (Orhan, 29)

In the extract above, we see that although Orhan does not prefer to speak

Hemsince he states that he likes it since it is his tradition. The word "tradition" should

8 Original:

N: son bi soru sorcam simdi sen kendi akranlarinla disar1 ¢iktiginda hemsinceyi sadece
dedigin gibi gizli olsun diye mi kullantyosunuz yoksa

O: ya hemsinceyi severim konusma olarak pek konusmam hemsinceyi seviyorum ben
¢linkii bu benim bi gelenegim yani ben bazen seye disarda da ilging geliyor bizim dilimiz
seye gittigimizde konusma tarzi mesela ortaokuldayken gittigimde ordakiler cok
seviyodu ortaokuldayken bana ¢ok sey dendi iste dilini degistirme iste bole konus nolur
hep bole konus iste bole ¢ok tatli hocalarim simif arkadaslarim ¢ok derlerdi ama iste
cocuklugun da verdigi seyle ¢ok kisa bir siirede {i¢ dort haftada ister istemez istege bagl
bisey degildi tabi ama Istanbul agzina alismaya basladik ama mesela bizim burda
disardan baktiginda bole kaba saba konusuluyo ya da ne bilim iiniverstede de cok
merakediyolardi nas1 bi dil o zaman ya Hemsince nedir falan diyolardi bole ben seyden
ornekler veriyodum kazim koyuncudan Ornekler veriyodum. artik sag olsun kazim
koyuncunun etkisiyle Hemsince diye biseyin varligi ispatlandi iste agiyodum ben iste
internetten kazim koyuncunun sarkilarini dinleyin arkadaslar dedim bakiyo bu kelimeler
farklh farkl iste nedir kelimeleri merak etmeye basladilar kisinin durumuna gore de iste
merak ettigi seyler degisiyo kimi sevgi ask sozclikleri kimi iste argo kelimeleri merak
ediyodu iste mesela soruyolardi neye benziyor felan diyolard: Ingilizceden bi kag seylerle
benzeyen kelimeler var mesela abril derler nisana Ingilizcede de abril tarzinda bi kelime
vardi soruyolardi merak ediyolardi merak edenler oluyo 6grenmislerdi bi ka¢ kelime
tiniverstedeyken
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have triggered his memories from outside Hopa. He first tells his experiences from the
middle school. He states that his classmates used to like his accent asking him to keep it
since his accent used to sound nice to the people there. However, he also adds that his
accent changed and he also learned Istanbul accent. All these positive reactions he gets
outside becomes negative when he again refers to Hopa. He states that Hemsince sounds
rude in Hopa. He then describes how people were getting curious about Hemsince in his
university. He states that he was describing Hemsince to them with references to Kazim
Koyuncu's songs.

Similar to Tansu, he makes people listen to Kazim Koyuncu's songs and teaches
some Hemsince words and phrases to his friends such as how to say, "I love you" in
Hemsince and slang words. Also note that while describing Hemsince he constructs
similarities with English words like "April". English is a still very prestigious language in
Turkey. If Hemsince is like English then it is prestigious as well. In this account what is
significant for us is that although Orhan speaks Hemsince only when he wants to speak
out something without some people understanding it and although he thinks that
Hemsince is rude he presents it as his language outside with positive attributes. Similar to
Tansu he teaches love words and slang words to his friends, which might be considered
as presenting Hemsince as his cultural capital to his friends.

Another function of Hemsince is the use of language as a determiner of ethnic
and/or national identity, which has been used by nation states to construct a single,
unique and homogeneous people and also by the ethnicities to demonstrate their
dissidence against nation states. In the case of Hopa Hemsinlis, Hemsin language is
commonly used to negotiate ethnic origins, and to construct Hemsinli identity. In most of
the cases the construction of Hemsinli identity is done with direct association between

Hemsince and Hemsin community.

N: Did your grandparents speak Hemsince?
F: We are Hemsinli since the old times. Our family was like that since the old
times. Since we are Hemsinli, we will speak Hemsince of course.
N: Did they speak Turkish?
F: Turkish? Well, we speak Turkish now. After you go, we, the women will
speak Hemgince. It is our language since the old times. We did not use to go
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downtown. I did not know downtown. I did not go. How can I know?"* (Fadile,
88)

The excerpt above is from an 88-year-old Hemsinli woman. As an answer to my
question whether her grandparents used to speak Hemsince, she states directly that they
are Hemsinlis since the old times. She further indicates that, since they are Hemsinlis it is
naturally expected that they speak Hemsince. We see that she constructs direct
association between being a Hemsinli and speaking Hemsince. As for Turkish, we see
that Turkish is associated with the downtown, some cases of which I already presented in
former chapters. Affiliation of Fadile with Turkish accords with her affiliation with the
downtown. As an 88-year-old woman, for Fadile who has little relations with the
downtown, Hemsince is main tool for communication and is seen as a natural bond with
being a Hemsinli.

As we have seen in Chapter 4, possible Armenian origins is a subject which is
always negotiated among Hopa Hemsinlis though rejected by the majority of the
Hemsinlis I had interviews with. In these negotiations, Hemsin language is the main
initiator of and cite for ethnic identity claims and/or rejections. The extract from Nihat

below is an excellent example for the language and ethnicity association.

N: Do your Grandchildren speak Hemsince?
Ni: No, they cannot speak. They ask me what this means and what that means.
My daughters ask me the numbers. We say "ersun" for thirty. They ask what
"ersun" means. The children do not know. Only Turkish, they know only
Turkish.
N: Then you speak Turkish with your grandchildren.
Ni: Yes, I speak Turkish with the grandchildren. They don't speak (Hemsince)
but when I speak Hemsince they answer in Turkish. They understand a little bit.
Yes, it is like this. They are educated. We were drivers. We learned outside. We
also spoke Turkish. I was a driver. My brother was a driver as well. My elder son

% Original:

N: senin babaannenler dedenler hemsince konusuyo muydu teyze

T: biz hemsinliyduk da eskiden beri siilalemuz oyleydi eskiden beri o ki hemsinliyiiz
hemsince konisacegiz

N: tiirk¢e konusuyolar miydi

T: turk¢e aha da zaten bogiin turkce konisuyruz sen gittukten sora biz karilar hemsince
konisacegiz da bizum dilumiz eskiden beri da oyledur da biz carsiye gitmeyuduk carsiyi
tanir muyduk ben ¢arsiyu tanimeyrdum ki gitmemisim ne taniyecegim
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was also a driver. Our Turkish was good. And the children learned since we
spoke Turkish. I mean we did not teach that language to children. They don't
speak Hemsin language. We speak it good. I also speak Turkish good.

N: Well, if you compare Turkish and Hemsince, which one do you speak more
Sfluently? Is it the same in both languages?

Ni: It is the same. It never changes. But there is no Hemsin language after sixty-
nine. We cannot speak it after the number sixty-nine.

N: The numbers?

Ni: We can count fluently until sixty-nine. It is good until sixty-nine. There is
not (Hemsince language) afterwards. The ones saying there is are lying. After
that it is a foreign language. After that we cannot speak, after sixty-nine. Long
long ago there was. They used to count long long ago. In hemsince, one  cannot
say seventy.

N: I see.

Ni: Now, see. I will count for you. Five is "hink". (...) "vatsunu in e" is sixty-
nine. We cannot say seventy. Well, we should say "oxte nasun" but we cannot
say. I mean if I pay attention I can.

N: But "oxte nasun"?

Ni: "Oxte nasun" means seventy in our language; in fact, in Armenian
language. Then it becomes Armenian language. This is for Armenian people.
It is Armenian. We say "datse". They say "detsi". We cannot do it after sixty-
nine. We cannot speak. We say seventy and then switch to Turkish.

N: After sixty-nine, does it become Armenian?

Ni: After seventy, it becomes Armenian language. After that we cannot count.
Our women cannot say this number. Then it becomes a foreign language. They
cannot speak more. Until sixty-nine we can count comfortably in our hemsin
language. After sixty-nine you cannot count. Now, this language remained us
from an Armenian woman. We are not Armenian. We speak Hemgsince. We are
Hemsin but our Turkish is good as well. °°(Nihat, 74)

D% Original:

N: torunlarin hemsinceleri nasil

Ni: yok konusamiyolar evet walla bu ne demektir deyi bana soray1 benim kizlar simdi
rakam soruyor bizim rakam biz mesela otuza ersun deriz ersun ne demektur deyi ¢cocuk
bilmiyor he turk¢e tamamen turkce

N: o zaman torunlarla tiirk¢e konusuyosunuz

Ni: he he turkge turkge gocuklarla turk¢e konnusuyom bilmezler ki ben ama hemsince
konustum mu kendileri turk¢e cevabini aliyorum anliyorlar biraz cat put anliyolar evet
ole e zaten okudu c¢ocuklar sindi biz zaten soforduk biz de disardan goérduk biz de
turkceciydik da abim de sofordu ben de sofordum biiyiik oglum sofor idi turk¢e bizde
kuvvetliydi e cocuklar da biz konusinca kendileri alisti yani o bizim dili sokmaduk
hemsince dili cocuklar konugsmuyor biz biliyoruz giizel konusuyoruz ama turkc¢eyi de ben
daha giizel konusuyorum

N: peki sen bole karsilastirsan hemsince tiirkge hangisinde daha rahatsin ikisinde de ayni
mi
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This extract starts with the Hemsin language competence of Nihat's
grandchildren. He states that they cannot speak Hemsince though they understand a little.
He states that they always ask questions including numbers in Hemsince. We see that
Nihat associates Turkish with being educated similar to Fadile who associates it
downtown. We see that the schools and urban life, which Turkish modernization brought
into Hopa Hemsinlis' life, are associated with the Turkish language. Moreover, being a
driver, which necessitates being present in other places in Turkey necessitates speaking
Turkish or prepares grounds for it according to Nihat's story. Upon Nihat's statement that
he speaks both Turkish and Hemsince good I ask him which one he speaks more fluently.
Upon this question the interesting part of our conversation starts. Nihat states that in
Hemgsince they cannot count after sixty-nine because then it becomes a foreign language,
which is Armenian. The language ethnicity association to construct group identity is a
highly known and studied subject. However, what makes this extract significant and
interesting is the fact that it explicitly shows how this association affects language use.

From Nihat's account, we understand that in order not to be positioned as Armenian,

Ni: ayn1 aymi hi¢ degismez yalmiz altmig dokuzdan sonra hemsin dili yok rakamda
altmisdokuzdan sonra konusamiyoruz

N: rakamlarda?

Ni: altmis dokuza kadar rahat rahat sayabiliyoruz sayimiz giizel altmis dokuza ondan
sonra yok var diyen yalan konusuyor ondan sonra yabanci bi dildir ondan sonra biz
yapamayiz altmis dokuzdan sonra ¢oook eskiden coook eskiler varmis onlar sayarmis
yani yetmis denmiyor hemsince denmiyor

N: anladim

Ni: simdi bak sana sayiim bu bes hinktir (...) vatsunu ine sindi yetmisi diyemiyoz iste
oxte nasun dememiz lazim okuaymiyorum olmuyor yani ben incelesem sayarum da
dilimuz biraz zorlaniyo

N: ama oxte nasun?

Ni: oxte nasun yetmis demek yetmis demek bizim dilde esasen ermeni dilinde ermeni
diline gider o onlar ermeni i¢in ermenice mesela biz datse deriz datse un ama onlar detsi
atmigdokuzdan sonraki biz yapamiyoruz konusamiyoruz yetmis deriz yetmisten sonra
artik turk¢eye doneriz

N: e atmis dokuzdan sonraki ermenice mi oluyo

Ni: yetmis o o ermeni diline gidiyo ermeni diline gidiyo ondan sonra biz sayamiyoruz
yani bizim kadinlar o sayiy1 veremezler o yabanci dile ka¢ kayryor daha konusamazlar
konusardiler eskiden ¢ok ¢ok dikkatli olmam lazim atmis dokuza kadar rahat rahat bizim
dil hemsin dili konus sayiyor atmigdokuzdan sonra sayamazsin simdi bu dil bize ermeni
bi gelinden kalmis ama biz ermeni degiliz hemsince konusuruz konusuruz hemsiniz ama
turk¢emiz de yerindedir
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Nihat deliberately do not count after sixty-nine for after seventy the different
pronunciation of numbers in Hemsince and Armenian ends. Thus, in order to keep the
distance between Hemsince and Armenian and hence, from being an Armenian, Nihat
switches to Turkish. To give more evidences for not being Armenian, Nihat tells us the
mythical story of an Armenian woman marrying a Hemsinli and taught Armenian to
Hemsinlis. He then states explicitly that they are not Armenian. They speak Hemsince
and they are Hemsinlis. That he adds Turkish is also good seems to be a defensive
statement. Especially among the elderly and some middle aged Hemsinlis we see this
defensive language for their generation lived through times the Turkish Republic
practicing most coercive attitude towards the "others" in Turkey. In short, this account
depicts us not only a construction of membership into the Hemsin community via Hemsin
language but also how such associations affect language use, and how language becomes
site for dis/objecting membership into different ethnicities.

Although Hopa Hemsinlis are always in the endeavor of keeping distance from
their possible Armenian origins throughout their discourse we have stories in which they
meet with Armenians and Hemsince is always the initiator of a conversation with
Armenians. Almost all the men who work as a truck driver, women who visited other
cities have a story of encountering with an Armenian through which Hopa Hemsinlis
negotiate their ethnic identity. The elderly Hemsinlis are usually have tendency to reject
having common origins with Armenians but they are also the ones who meet an
Armenian either in Iran or in Istanbul, have conversation with them, eat and drink with
them, even stay in Armenians' houses. However they state they don't like Armenians,
they are afraid of them; they accept what Armenians provide with them. The extract
below is from 78-year-old Hemsinli man, Nazim, meeting Armenians in Istanbul thanks

to Hemsin language.

Na: They say (Hemsinlis) came from Middle Asia. They came to Pazar
from there. We cannot know. Now our Hemsin language complies with the
Armenians.

N: Does it?
Na: It does but hardly.
N: Do you understand? Have you ever heard Armenian?
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Na: I have. I met in Istanbul when I was buying a vehicle. When I was speaking
Hemsince with my friend, this Armenian heard me. My friend went. There an
Armenian boy called Booz. He works there. He asked me where I was from, who
I was. I got it then. "This is Armenian", I said. I asked, "Why are you asking?"
"Nothing. I just asked", he said. Now, there had been many Armenians in Artvin.
They massacred them, slaughtered them. The Turks did I don't know what.
They exiled them. I said so. I asked why he asked. He said "Nothing". He asked
where I was living. I said, "I live in the Hopa county of Artvin province". He
asked, "Are you Turkish?" I said, "Why are you asking?" I got it. He is
Armenian. They make meeting every three months. The Turks did this. The
Turks did that. They tell these each other. They write these like historians for
the new generations do not forget these. He said "Come to our house tonight." [
got hesitated in case I go there and these gaurs slaughter me since Turks
slaughtered them in Artvin. You get afraid. You get hesitated. To my surprise,
they were gaurs Armenians who are one of the notable rich men in Istanbul. He
asked what job I was doing. I told I was going to buy a vehicle and then go.
He told "Let us give you the money, in cash, take it. If you earn money, you
can pay us back. If not, it is yours." I did not accept it.

N: Did you tell him you were Armenian?

Na: Can you say Armenian? The Armenian told me "You are Armenian".

N: I see, he told you.

Na: He told me. I told him I am a Hemginli.”' (Nazim, 78)

D1 Original:

Na: orta orta orta asya diyorlar diyorlar orta asyadan pazar mazar a gelmisler.artik
bilmeyruz ki simdi ermenilerle de bizim hemsin dili uyayi birbirine

N: uyuyo mu

Na: ¢ok uyuyor ama ¢ok zor

N: sen anliyo musun hi¢ duydun mu ermenice

Na: duydum istanbula gider gelirken araba maraba alurken karsulastum ben hemsince bi
arkadasla konusurken megerim o ermeni beni duymus benim arkadas gitti o orda bi
ermeni booz isminde bi ¢ocuk orda calisiyor bana dedi sen nerelisin kimsin dedi benim
hemen jetonum dusti dedim bu ermeni dedim niye sordun dedim ya sordum dedi sindi
bana di sindi ermeniligi bu artvinde ¢ok ermeni varmis katletmigler kesmisler
dogramisler turkler bilmem ne yapmisler burden surmisler oyle dedum niye sordun filan
yok sordum dedi nerde uyuyosun sen yasaisin dedi ben artvin ilinin hopa kazasinde
yastyorum ilgesinde turk musiin dedi niye soruyosun dedim ben anladim bu ermeni ya
bunlar u¢ ayda bi toplaniyor basumuzda turklar buni yapti oni yapti bunu yapti onlar
birbirine anlatiyor ayni tarih gibi yazailar nesil unutmasin bunu diye bu aksam bize
misafir gel dedi ben ¢ekindim o zaman ya ben gider da bunlar turklar bizi artvinde
kestiler bu bu gece beni kesmesinler bu gavurogli gavurlar e korkuyosun da ¢ekiniyorum
ben megerim istanbulin en ileri gelen zenginleri gavurdiler ermenilerdir sen ne is
yapiyosun dedi ne dedim araba aliyorum boyle boyle gidecegim dedim dedi parayi biz
verelim parayi biz verelim dedi pesin para al dedi kazanursan verursun bize kazanmazsan
helal olsun dedi ben oni yapmadim

N: sen ona ermeniyim mi dedin
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This extract follows from our conversation on the origins of Hemsinlis. Upon this
conversation, Nazim raises the similarity between Hemsince and Armenian. Upon my
question he states that they are hardly similar. Then he starts to tell his encounter with an
Armenian in Istanbul. In this story he tells us Armenian genocide as well. Throughout his
story we see his fear from Armenians since he thinks Armenians would possibly take
revenge of this massacre. At the end of the story we see that his fear is baseless since the
Armenian man he meets with wants to do a favor him though he rejects. At the end of his
account, we also see that he tells the Armenian man that he is Hemsginli. Such stories are
very much common among the Hopa Hemsinlis. Among the elderly, the encounters
depict between the lines sympathy for Armenians although on the surface Hopa
Hemsinlis state they don't like Armenians, they reject their favors, some even swear at
Armenians. In my opinion, even the fact that all Hemsinlis raise the subject of
Armenians, tell encountering stories with them show that in some way or another they
make associations with Armenians. Considering the Turkish nationalism process and
what Armenians experienced in this process, it might be asserted that Hopa Hemsinlis in
fact have the fear of raising their common origins with Armenians. Since language is the
only demonstrator of this commonality, it is frequently used as a site for touching this
subject, for circulating around the topic.

Similar to Fadile's construction of a bond between being a Hemsinli and
Hemsince, many young Hemsinlis construct their Hemsinli identity directly with
references to Hemsince. Especially among the young Hemsinlis who do ethnic identity
politics, Hemsin language is seen as an attribute of Hemsinli identity as exemplified with

the excerpt from Esma below:

E: Well, in Hopa there is a community who speaks this language. I speak
Hemsince. My mother tongue is Hemsince. In the past, we did not use to speak
Hemsince. In fact, our language, the Hemsin language was not that
influential for my identity. It was not like my mother tongue until I came to the
university and until I got the consciousness of Hemgin identity. Well, after that

Na: ermeni deyebilir misin ermeni sen ermenisin dedi bana
N: ha o sana dedi
Na: o bana dedi ben ona Hemsinliyim dedim.
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when I considered contributing to the hemsin culture, I got interested more in
language. Yes, I got realized that Hemgince is our mother tongue and Hemsginlis
are a separate nation. Now [ speak Hemsince especially. I try to speak
Hemsince with my parents on the phone. And it is not with Turkish accent. I pay
special attention to speak Hemsince. I say I am a Hemsinli."”? (Esma, 28)

In this excerpt, Esma states that there is a community called Hemsinli in Hopa
and the language of this community is Hemsince. Then she tells us her personal story
regarding how she attributed Hemsince the status of her mother tongue. She tells us that
she considered Hemsin as her mother tongue when she went to the university and started
to be interested in Hemsin culture and identity.

As 1 have stated in the former chapters, identity politics has been increasing
among the young Hemsinlis and history and language as markers of group identity
constructions take special attention by the Hemsin identity activists. As it can be seen in
Esma's account as well, construction of Hemsinli identity as politics and of Hemsin
language as a marker of this identity is a process, which has been started recently. In
Esma's account, we explicitly see how this process started. We cannot know how this
process proceed though we clearly see that Hemsin language is seen as a marker of ethnic
identity and becomes a means of doing identity politics.

Considering these contexts in which young Hemsinlis speak Hemsince, and the
fact that they claim they speak Hemsince only in these contexts we might claim that for
some middle-aged women and for the young, Hemsin language, which is means of
communication in a large space for the elderly has been reduced to being language of

"non "non

"performance"”, "secrets", "cultural capital”, and "identity marker". This is also reflected

D2 Original:

E: iste hopada bu dili konusan bir topluluk var ben hemsince konusuyorum anadilim
hemsince eskiden biz hemsince konugsmuyoduk hani dilimiz yani hemsin dili tizerimde
kimligimde ¢ok baskin bi 6rnek degildi yani bu benim anadilim gibi bi gelmedi bana
gelmedi yani ne zamanki iiniversteye geldim kimlik bilinci hemsin kimligi olustu o
zaman iste bole daha Hemsin kiiltiirline kiiltiire daha da sey katki sunmak gerektigini hani
bi yerinden tutmak gerektigini diisindiigiim i¢in bu kadar hani dilin i¢ine girdim
hemsincenin hani evet bizim anadilimiz oldugunu kavradim Hemsinliler diye ayr1 bir
millet oldugunu ve hemsince diye bir dili oldugunu simdi artik 6zellikle mesela hemsince
konusuyorum babamla telefonda iste annemle telefonda hemsince konusmaya
calistyorum hani artik o tlirkgenin aksaniyla da degil direk hemsince konugsmaya daha
0zen gosteriyorum hemsinliyim diyorum.
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in the attitudes towards Hemsin language, which we have already dwelled upon for the
elderly and the middle-aged women. Finally, I want to emphasize that the proportion of
the use of Hemsin language together with who uses it might show differences according
to the places where Hopa Hemsinlis live as well as education level and political views of
the people. What I present here should be seen as generalizations based on my
observations and data collected from Hopa Hemsinlis. Although Hemsince follows the
pattern I presented in which it loses its spaces of usage as a language and gains new

functions this should be seen as a process in which there are varieties.

5.4. Conclusion

In this chapter, I have focused on the history of Hemsince, which is still preserved in the
community of Hopa Hemsinlis while traditional Bas Hemsinlis speak only Turkish today.
I have asserted that Hemsince only by its existence and similarity with the Armenian
language creates tension among Rize Hemsinlis, Turkish nationalist researchers and thus
is exposed to the similar formulas of silencing applied to Hemsin history. I have shown
that when hemsince cannot be erased it is constructed as a code being dispossessed its
features making it a language. Indicating the endeavors constructing Hemsince as a made
up language, I have also examined the grounds, which set the preservation of Hemsince
among the Hopa Hemsinlis contrary to Bas Hemsinlis who lost it. I indicated the reason
for this linguistic difference between Bas Hemsinlis and Hopa Hemsinlis as the different
social developments they went through since the Ottoman period. I have demonstrated
that this difference included pastoral way of life Hopa Hemsinlis went through being far
away from the state both during the Ottoman Empire and Turkish Republic, thus belated
engagement with Turkish modernization, extended family structure having impact on

how "yayla" practices are realized, and being a closed society with endogamy.
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In this chapter, I also signaled the decrease in the use of Hemsin language to the
extent that it was included among the endangered languages by UNESCO. Having
touched upon the practices of the Turkish state aiming linguistic assimilation of all the
other non-Turkish languages in Turkey, I examined how Hopa Hemsinlis reacted to
Turkish modernization project and how their reaction affected the use of Hemsin
language. I demonstrated that the leftist and socialist ideologies commonly hold by Hopa
Hemsinlis attributing significance to modernization considering it as development and
progress had a role on the linguistic assimilation in the Hopa Hemsinli community
although these days they are in the process of reassessing their ethnolinguistic identity
not seeing it as "racism" as they used to in the past. I claimed that Hopa Hemsinlis'
attitude towards modernization welcoming the Turkish-only-education system resulted in
their having a distinct assimilation process compared to Kurdish people. The assessment
of ban on Hemsin language in schools as a necessity to reach success and to make
progress enabled the Turkish state to disseminate assimilation practices and thus obtain
hegemony without resorting to coercive state apparatuses as in the Kurdish case.

I have also shown that Hopa Hemsinlis with the language ideologies they hold have
contributed to the linguistic assimilation project of the Turkish state. I have demonstrated
that both the elderly and young Hemsinlis advocate the idea that Hemsince causes
problems in learning at the schools. I have also argued that the opposition of the elderly
to speaking Hemsince is grounded only on this ideology. No elderly explicates in what
way Hemsince prevents success at the school. No elderly or middle -aged Hemsinli
mention a specific case where Turkish was an obstacle during their school days and no
elderly makes analysis of Hemsin language, Hemsin accent, of the language itself. Based
on these analyses I argued that language ideologies the Hopa Hemsinlis have are the
reflections of hegemonic Turkish modernization project, which constructed Turkish as
the only single language of public spaces. In this chapter, I have also signaled the
generational differences among Hopa Hemsinlis in terms of language ideologies
demonstrating that the young Hemsinlis, their meta-pragmatic awareness of Hemsince
highly differs from the elderly, via which they make overt contestation of their language
ideologies of Hemsince and Turkish. I proposed the explanation for this as young

Hemsinlis' acquiesce of their own their language use descriptions by others, which they
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encounter at schools, in modern life more generally. Finally, for the language ideologies,
I have demonstrated that Hemsince is attributed connotations such as "rude", "belonging
to peasantry", "backward" which in turn have a role in the decrease of Hemsin language.

This chapter also showed the spaces of usage of Hemsince and Turkish in
comparison to the past with the present. I have shown with the accounts by elderly Hopa
Hemsinlis that while in the past Turkish was spoken only when Hemsinlis visited the
Hopa town center, and Hemsince was used in many spaces, today it is not possible to
determine the spaces Hemsgince is used since it lost most of its spaces of use. I have
shown that today Hemsince is used mostly for its functions while Turkish is the public
language. I have stated the functions of Hemsin language today as a performative tool, a
code for secrets and gossips, and a tool for showing of prestige and lastly a tool for the
negotiation of ethnic identity. I have stated that this process of change from a language
having a wide range of spaces of use to a language used for some few functions is closely
linked with the modernization process of Hopa Hemsinlis; their settlement in the
downtown, schooling etc. Otherwise, in the past as well downtown was the space for
Turkish. This chapter also demonstrated gender differences in the use of Hemsin
language both in the past and today. We have seen that men who are more visible in the
public spaces such as coffee houses and who are the symbolic states within the families
became the watchmen of women's speech preventing them speak Hemsince.

Throughout this chapter, in order to be able to show the decreasing spaces of use
for Hemsince and the reasons for this decrease, I have referred to Hopa Hemsinlis'
attitudes towards modernization as well as Turkish and Hemsince, which so play a great
role on language use and maintenance. The next chapter focuses mainly on language

ideologies of Hopa Hemsinlis and their impact on the use of Hemsin language.
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CHAPTER VI: CONCLUSION

In this thesis I have shown that in recent years, there is an increasing interest in Hemsin
community among Turkish and Armenian historians, researchers having Hemsinli
descend as well as among the Hemsinli youth. This interest created a plane on which
Hemsin history, culture, language, and identity are put under scrutiny. Having been
discounted by the Turkish state remaining unknown to the majority of the people living in
Turkey, the subject of Hemsin history, language and identity have recently been hotly
debated in academic conferences, social media and among the Hemsinlis. Furthermore, I
indicated that although in the beginning of its process, political activism has started
among the young Hopa Hemsinlis who are university graduates asking for ethnic
recognition with a focus on Hemsin history, cultural practices, and language.

In Chapter 3, I have argued that this recent interest started with the renegotiation
the homogeneous and standardized structure of Turkish state, which has been challenged
by oppositional movements such as Kurdish Movement since its foundation. [ have also
showed that the Kurdish Movement is taken as a role model by the young Hemsinlis who
are interested in identity politics. Furthermore, Hemsin people refer to Kurdish people
with positive attributes unlike other ethnicities in Turkey such as Laz, Cretans and
Romeika speakers. I argued that Hopa Hemsinlis differ from these ethnicities thanks to
their relationships with the Kurds in "yayla" pastures and thus becoming knowledgeable
about Kurdish people as well as thanks to the leftist tradition attaining importance to
equality and democracy. Another reason for increasing interest in Hemsin history, culture

and language is shown to be the industrial development and modernization in the region.
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I demonstrated that industrialization, modernization, and hence adjustment to urban way
of life, set the grounds for the fear of departing from one's traditions and cultural heritage
resulting in turning back to one's past. Based on the accounts of the Hopa Hemsinlis, I
also concluded that Hemsinlis need the knowledge of the past for speaking out alternative
stories to the hegemonic nationalistic Turkish history. I indicated that the Hopa Hemsinlis
doing identity politics take history as the site to struggle for social justice seeing it as a
form of consciousness.
Throughout this thesis history is not a site for the Hemsinlis who do identity politics.
Both Armenian and Turkish researchers are interested in Hemsin history, which is in
compliance with their nationalistic aims. I have discussed in length the historical works
on Hemsin history by Armenian and Turkish researchers as well as by researchers having
Hemsinli descend in Chapter 3. I have shown that Armenian researchers having been
guided by nationalist interests attribute Armenian origins to the Hemsinlis constructing a
heroic Hemsinli past. I noted that construction of a single historical time and collection of
people/Hemsinlis is carried over into the plane that the Hemsinlis who remain out of this
single homogeneous time are aimed to be Armenianized with the use of tools such as
media. Moreover, I presented some works of the Turkish nationalistic researchers who
attribute Turkish origins to the Hemsinlis and showed that formulas of silencing;
"erasure" and "banalization" presented by Trouillot do not suffice to explain the silencing
practices. Hence, I claimed that we need a third kind of formula, which I called formulas
of "adulteration". I stated that such formulas add extra information, probably made-up
and distort the quality of a fact or event, alter the fact/event into another, so that it
becomes another picture. 1 also showed how these constructed and distorted
historiography carried over into the discourse of especially the elderly Hopa Hemsinlis
with the help of local researchers who are of Hemsinli descend and the constructed
authority of the "scientific knowledge".

In Chapter 4, I focused on ethnic identity formation of Hopa Hemsinlis, how
Hopa Hemsinlis as a community collectively remember the past and how they perceive
their history. I tried to depict ethnic affiliations of Hopa Hemsinlis as well as the
collectively remembered past events, experiences and how they reacted to Turkish

modernization project and the "developments" it brought to their lives with a focus on the
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economic and social transformations in the region they live. Considering ethnic identity
formation, I have shown that having Armenian origins or the im/possibility of being
Armenian is always a question raised by Hopa Hemsinlis. I argued that the reasons for
this as the increasing interest in identity politics among Hopa Hemsinlis and having
conflicting characteristics such as speaking Hemsince with the description of Turkish
citizen described in the Turkish national project. I have also shown that having common
ethnic origins with the Armenians creates tension among the Hopa Hemsinlis and is
rejected and/or cancelled with hearsay mythic stories circulating through generations,
except for Hopa Hemsinlis who do identity politics and who are leftist socialist activists.
I also argued that considering the sad stories Armenians experienced Turkey, this tension
is quite understandable. I have concluded that Hopa Hemsinlis construct a strong sense of
being Hemsginli rather than Armenian and Turkish eliminating frequently used
determinants of ethnic identity such as common language in the case of Armenianness
and written common history and all the hegemonic Turkish nationalism in the case of
Turkishness. In Chapter 4, I have also focused on the events, which are collectively
remembered by Hopa Hemsinlis finding out that these events are used at the present to
negotiate their ethnic identity and Hemsinlis as an ethnic community. I have shown that
the oldest collectively remembered/constructed event is the migration of Hopa Hemsginlis
from the district of traditional Bas Hemsin to the regions around Hopa. It has also been
indicated that this event not only constructs common backgrounds between the Turkish
speaking Hemsinlis in the regions living around Camlihemsin today and Hemsince
speaking Hopa Hemsinlis but also sets the grounds for the negotiation of ethnic origins of
both groups with references to possible Armenian origins. Furthermore, this chapter also
significantly showed that this event is the oldest event that is remembered collectively by
Hopa Hemsinlis. The nationalist constructions of the Hemsin history dating back to the
periods of Oghuz Turks and the homogenous historical constructions dating back to
Armenian Princes Hamam and Shapuh are not present in the discourse of Hopa
Hemsinlis. Another collectively remembered event by the Hopa Hemsinlis, turns out to
be the 187778 Russo-Turkish War followed by the dispersion of Hopa Hemsinlis to the
Western Anatolia as well as to the Russian territories in that period which shown to be

used to construct the relations of Hopa Hemsinlis with other Hemsinlis living in the other
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places. For the remembrance of this event, I argued that claiming that the remembrance
of this event is highly related to the construction/imagination of Hemsinlis as a
community at the present time. Chapter 4 depicted the process of settlement in the
downtown Hopa, which started with the introduction of tea industry into region. It has
been shown that this in turn started to transform pastoral peasant way of life into a
modern life. It has been shown that the social and economic changes included newly
occurring job opportunities such as in the transportation sector and tea factories, and
increasing schooling, exposure to national media indicating closer relationships with the
modern Turkish state. I claimed that this transformation is a process which still continues
resulting in different perceptions of past between generations. It has been shown that tea-
production accelerating the settlement in the downtown Hopa have had significant impact
on the traditional life of the Hopa Hemsinlis which are even today used to define Hemsin
culture, marriage practices, and "yayla" practices which were places where Hemsin
children are exposed to Hemgince most.

In Chapter 5, I argued that Hemsin language by its very existence and similarity
to Armenian is always taken under scrutiny by Hopa Hemsinlis as well as Turkish
nationalist researchers similar to history. In this chapter, I have shown that Turkish
nationalist researchers applied the similar formulas of silencing to Hemsince they applied
to Hemsin history. I have shown that when Hemsince cannot be erased it is constructed as
a code being dispossessed its features making it a language. Indicating the endeavors
constructing Hemsince as a made up language, I have also examined the grounds, which
set the preservation of Hemsince among the Hopa Hemsinlis. I argued that the reason for
this linguistic difference between Bas Hemsinlis and Hopa Hemsinlis as the different
social developments these people experienced since the Ottoman period. I have
demonstrated that this difference included pastoral way of life Hopa Hemsinlis were
practicing being far away from the state both during the Ottoman Empire and Turkish
Republic, thus belated engagement with Turkish modernization, extended family
structure, and being a closed society with endogamy. I noted that although Hemsince has
been preserved until today, very few children acquire it as their native language these
days. In this chapter, I also examined how Hopa Hemsinlis reacted to Turkish

modernization project and how their reaction affected the use of Hemsin language in the
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context of the linguistic assimilation practices of the Turkish state. I demonstrated that
the leftist and socialist ideologies commonly hold by Hopa Hemsinlis considering
modernization as development and progress had a role on the linguistic assimilation in
the Hopa Hemsinli community although these days preservation of Hemsin language is
negotiated by these modernist Hemsinlis. In this chapter I have also depicted the
language ideologies held by Hopa Hemsinlis towards Hemsince and Turkish and how
these beliefs had impact on the use/continuation of Hemsince. I found out generational
differences in terms of language ideologies. The younger generation has meta-pragmatic
awareness of Hemsince, which is not observed among the elderly although their
knowledge of Hemsince is higher than the youth. For this difference, I proposed that
young Hemsinlis acquiesce what their ethnic others tell them about their language.
Finally, for the language ideologies, I have found out that Hemsince is attributed
connotations such as "rude", "belonging to peasantry", "backward" which in turn have a
role in the decrease of Hemsin language. Finally, this chapter has demonstrated the
spaces in which Hemsince was spoken in the past and how this changed throughout the
modernization process. It has been shown that today Hemsince is used mostly for its
functions while Turkish is the public language which is spoken in wider spaces. The
functions of Hemsin language today have been shown to be a performative tool, a code
for secrets and gossips, and a tool for showing of prestige and lastly a tool for the
negotiation of ethnic identity.

In summary, this thesis depicted the processes Hemsin community lived through
with a special focus on history, language and identity based on their own constructions.
We have seen that both history and language have become sites for ethnic identity
negotiations and discussions for researchers as well as Hopa Hemsinlis. Although there
have been endeavors to attain Turkish and Armenian origins to Hopa Hemsinlis with the
use of history and language, Hopa Hemsinlis foreground being a Hemsinli. The attributes
used for defining being a Hemsinli, such as cultural practices, traditions, pastoral way of
life, and Hemsince, their preservation/continuation highly depend on finding ways of
practicing these in a modern life since it has penetrated into the majority of Hopa
Hemsinli families and the remaining ones desire to obtain the things modernity provides

them with.
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APPENDIX A

AN ORAL HISTORY INTERVIEW WITH SEVIM

Turkish Original: Sevim'in Hikayesi

N: him genelde ¢ocuklar gidiyo galiba

S: genelde cocuklar gidiyo ¢iinkii koyde kalanlar yazin ¢alismak zorundalar o yilizden
cocuklar babaanne inekleri ¢ocuklart alip yaylaya ¢ikar kdyde kalan gengler ise yarayan
hani eli is tutanlar mecburen kdyde cay topluyo ¢ay tarlalarimiz vardi eee ¢alisinca da
cocuklara babaanne bakica i¢in yaylalarda babaannelerle ¢ocuklar

N: peki sen hatirliyo musun nas1 gegiyodu yayla giinleri seviyo muydun sikiliyo muydun
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S: giizeldi yayla giinleri ¢ok glizeldi ama tabi ki anneleri 6zleniyo babaannelere
kalktyosun inekler sagiliyo siitler makineye vuruluyo peynirler oluyo ee inekler tekrar
otlamaya gidiyolar ee ben c¢ocuklugumu cok yasiyamadim ¢iinkii ¢ok erken biiyiidiim
kardeslerim vardi biiyiimek zorundaydim o yiizden onu babaannemi kayip ettikten sonra
bi kag yi1l sonra annem tekrar yayla yapmaya karar verdi ¢linkii ineklerimiz vardi inekleri
yazin kdyde tutmak ¢ok zor hani onlarla ilgilenmek bi taraftan da cay var cay toplancak
annemler beni yaylaya gotiirdii kibris savasi oluyodu eee ii¢ tane kardesimle birlikte beni
yaylada birakmak zorunda kaldi bizimle kaldi bir ay annem babam kdye dondiiler ¢ay
toplamaya abim ablam c¢iinkii ¢ay toplamak zorundalar c¢ilinkii kisin onunla ge¢im
yapiyoruz ee ben de yaylada kaldim kardeslerime de iste ben bakiyorum ilgileniyorum
ama yengem var amcamin karisi1 aksamlar1 da orda eee uyumamizi sdylemisti ama benim
kardesim ¢ok inanilmaz stresli bi kardesi vardi amcamin ¢ocuguyla kavga ettiler ee bu
sefer ben onlarin evinde uyumam diye tutturdu c¢ok kiigiigiiz hepimiz kiicligliz ben
ticlincii siniftayim diistin

N: ilkokul ti¢

S: ilkokul iiclincii smif Ogrencisiyim kardeslerim birinci sinifa gidiyo ikisi bir ikiz
gibiydiler eee bir de ii¢ buguk yasinda kardesim en kii¢iik kardesim var ona bakiyorum e
tabii ki korkuyorum yayla evleri ovanin i¢inde diisiin

N: ¢ok karanlik oluyo geceleri

S: karatastan bir oda tek bir oda kiigiik bi kapis1 var kitlenmez dogru diiriist tahtadan bir
kap1 tabi ben korkuyorum hakli olarak hani evimizde uyuyamayiz gece kurt gelir su gelir
hani ¢ocuksun tabi korkuyosun ondan sora yok dedi ben onun evinde uyumam ben
erkegim evimizde uyucaz tuttturdu agladi tabi kavga kiyamet ben de onu aglatmamak
icin evimizde yatmaya baslamistim yatmistik artik ertesi giin amcamin bes tane inegi
vard1 onlar1 yengem sagacak edecek ondan sora da gelip bizim inegimizi sagacak bizim
bi tane inegimiz var e tabi inek yatiyo yatiyo bekliyo amcamin yengemin isleri bitene
kadar inek tekrar otlamaya gidiyo siit vermesinden ben tabi ¢ok iiziiliiyorum buna dedim
sagmay1 deniycem dedim ¢ocugum ama aldim siit kazanini oturdum inegin altina simdi
cekiyorum cok gii¢siiziim o kadar siki ki gelmiyo siit ama diyorum yengem sagiyo
diyrum benim de sagmam lazim bi sekilde ¢ilinkii bitmiyo yengemin isi memesinde siit

tekrar otlamaya gidiyo ben onu bi giizel sagmaya basladim sagdim sagdim bi baktim

203



sagiyorum baya bi yiikseldi siit seviniyorum tabi bi traftan ben is beceriyorum diye ondan
sora yengem geldi aa dedi sen sagmissin kizim dedi benim zaten isim bitmiyo
yetisemiyorum sen bdyle sag kizim sen becermisin dedi bidaha yengem gelmedi sagmaya
inek bana kald1 sabah aksam inek sagiyorum siit mayaliyorum kaynatiyorum yogurdu bir
giin demek ki soguk oluyomus tutmuyo agliyorum yogurdum mayalanmadi diye ertesi
giin bi daha deniyorum bi sicak oluyo ¢ok sulaniyo baktim tutturdum bi kag¢ giin sora
yogurt da oldu ite hamur yoguruyorum ekmek pisiriyorum hamur bazen kabariyo bazen
kabarmiyo iste bazen agliyorum tutturamadim diye dyle bi baya bi ka¢ gilin miicadele
vermistik en son yaz ortasindaydi sanirim kibris savasi var ee iste haberlerde savasi
anlattyolar ha bire bigeyler oluyo ¢ocugum ama kardeslerimin ellerini tutuyorum siki siki
boyle ee herkes bi yerde toplanmis burda bi haber var bisey konusuluyo diye ben de
boyle yavas yavas yaklastyorum onlara dogru iste dinliyorum oturuyorum bi sakaci
dayimiz vardi babamin dayis1 beni goriir gormez bana saka yapmak istemis tabii ki ben
cocugum nerden bilicem bana dnceden planlanmis bir sakanin gelecegini ben yaklasirken
sohbet etti yazik oldu bu ¢ocuga diyo kardesleri elinde diyo babasi yok annesi yok diyo
savag ¢ikt1 lilkede diyo her taraf karisacak diyo her biri bi yerde 6liip gidecekler diyo ayri
ayri Oliicekler yazik ¢ocuklara diyo simdi bdyle onlar1 anlatirken tabi ben duydum bunu o
kadar {ziilmiisim ki onlara da hani korktugumu belli etmiyorum bi on dakika
oturuyorum eve geliyorum agliyorum agliyorum nasi agliyorum artik kimseye de bisey
demiyorum artik koskoca adam saka aklima gelmiyo hani bizi konusuyolardi eyvah
diyorum herkesin babasi dedesi var benim hi¢ kimsem yok ben kii¢lik kardeslerimle ne
olucam 0liicez biz burda diye nas1 agliyorum hiingiir agliyorum bi de bi taraftan inekler
geldi aksam saati inegi sagarken bi baktim amcamin kizi kosarak geldi baban geliyo
baban geliyo diyo bi de diyom dalga gegme diyorum git basimdan diyorum yok babam
diyorum koyde gelemez simdi diyorum babam da ¢ikmis gelmis cocuklar ne oldu diye
orda ¢ok sevinmistim ¢ok duygulanmistim babami goérdiiglim zaman ¢ok aglamistim hig
unutmuyorum

N: adamin sey

S: evet ¢ok liziilmiistim ¢ok aglamistim iste o zaman ok korkmustum yani sonra abimler

annemler gelmisti tabi ¢ay sezonu bittigi zaman daha bi eglenceli oluyo yayla biitiin
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gengler toplaniyo hani sehirdekiler geliyo sehirdekiler is bittigi icin geliyolar diigiinler
eglenceler oluyodu o zaman daha neseli oluyodu

N: o0 zaman yaylada diigiinler oluyo muydu

S: oluyodu yaylada diigiinler oluyodu gelinler ata bindiriliyodu davul zurnayla diigiin
oluyodu yemekler pisiyodu ¢ok giizel kdy yayla diiglinleri de oluyodu o zamanlar iste ¢ay
sezonu bittigi zaman yayla daha ¢ok seviliyodu

N: e tabi daha eglenceli

S: daha eglenceli gectigi i¢in

N: siz ne tarafa ¢ikiyosunuz yaylaya

S: bilbilana ¢ikiyoruz

N: hium ben oraya gittim

S: ardahan a yakin yaylamiz giizeldir hanlar var iste diikkanlar var e orda tabii ki cocuguz
biz de orda amcamla babam ortak diikkanlar1 vardi ortak olarak isletiyolardi yine benim
kiigiik kiz kardesim ben de simdi bakkala gitmek istiyoruz ortak oldugu i¢in babam
bakkaldan bize bisey vermiyo hani ortak oldugumuz i¢in bizim kardeslerimiz ¢ok kiigiik
ama amcamin c¢ocuklar1 biiyiik onlar bisey almiyo diye babam siz de gelmeyin hani
gidince bisey veriliyo iste hak gecer gibisinden babam ¢ok sey yapardi dikkat ederdi e
ben de artik cocuk biz ¢ok seviyoz biskiivi yicez seker yicez kardesimi kucama sirtima
aliyodum simdi gidicem agladi dicem ama cocuk aglamiyo gezmeye gidiyom diye
seviniyo gidiyodum diikkana yanastigim zaman sdyle poposundan cimcik atiyodum
agliyodu niye geldiniz kizim ¢ok agladi baba kardesimi susturamadim geldim diyodum
biskiivi seker veriyodu bize laughs ne kadar giizel bi aniydi ¢ocukken kdyde ¢ocukluk
anilarimiz dyle geciyodu

N: peki sey o yaylanin 6biir tarafinda da kiirtler var ya onlarla sizin iligkiniz var miydi hi¢
S: e ¢ok fazla iligkimiz olmazdi ama eee amcamin gelini o kdyden oldugu i¢in hani onlar
geliyolardi amcamlara e biz de onlara gidiyoduk tabi ¢ok degisik geliyodu onlarin yoresi
iste onlarin hayvanciliklar1 bizden daha farkliydi biz sadece inek bakardik kisin artvinde
yasadigimiz i¢in hopada ama onlar siirekli orda ardahanda yasadiklar1 i¢in onlarin iste
ordekleri olurdu iste koyunlari olurdu agillart1 olurdu boéle kocaman agil derler

hayvanlarin hepsinin bi arada yasadigi iste onlarin ¢obani olurdu biitiin kdyiin malini
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coban sey yapardi otlatirdi bizlerde 6le bisey yok bizde ¢ocuktuk onlar daha bi ilgimizi
cekerdi giderdik onlarin kdyiine dyle gezmeye gormeye giderdik hosumuza giderdi

N: aligverisleri var miydi1 hemsinlilerle kiirtlerin

S: aligveris tabii ki ara 11 ya c¢ok fazla olmasa da kiz alip vermeleri olurdu yag peynir
alinird1 onlardan yaylaya ¢iktigimiz zaman bizim yeterli olmazdi tabi bizim sadece bizim
hayvanlarimiz siit yogurt evin ihtiyact ama kislik yiyeceklerimizi onlardan temin
ediyoduk

N: parayla m1 altyodunuz yoksa degisim falan yaptyo muydunuz

S: yok daha ¢ok parayla aliniyodu kiglik oldugu i¢in ¢ok aliyoduk ama degisim de sdyle
yapiyolardi iste bizim onlarda aga¢ fazla orman olmadig i¢in diyelim ki eee kazma sap1
kiirek sap1 iste hayvana ¢obana degnek ¢ok mesurdu bizim kdyden keserler onlari
giizelcene diizglin olan agaglar1 onlara verirler onun karsiliginda iste yogurt sey yag
peynir iste yiin o tarz degisiklikler oluyodu bazen zaman zaman tabi her zaman olmuyodu
N: ¢ay da veriyo muydunuz

S: e kuru ¢ay son zamanlarda ¢ay Onceden verilmiyodu neden ee biz ¢cayimizi devlete
veriyoduk son zamanlarda ne yazik ki devletten 6zel sektdor daha cogaldigr igin e
caylarimizi ¢cok ucuza 6zele vermek zorunda kaliyoruz onun karsiliginda parasini ¢ok gec
veriyo bir buguk sene bir sene 6zel bekletiyo bazen iki seneye ¢ikti simdi son zamanlarda
yani iirettigin ¢ayin ¢ok zararina devletin nerdeyse yaris1 diyebilirim ki gegcen sene zaman
zaman oluyo bu her zaman olmasa da devletin aldiginin yar1 parasina kadar diisiiyo e
parasin1 alamadigimiz i¢in taserondan bi de ¢ayini bize pazarliyo ikinci bi zarar eee
yiiksek bi fiyattan pazarliyo biz de elimizde ¢ok ¢ay oldugu i¢in onu degerlendirmek i¢in
yogurt peynir o sekilde degisim son zamanlarda basladi ilk zamanlar olmuyodu ¢linkii
devleti tercih ediyo halk emeginin karsiligin1 daha verimli alabilmek i¢in yiiksek fiyattan
ama son zamanlarda ne yazik ki 6zeller fazla oldugu i¢in o sekilde

N: hum anladim siz dokuz kardessiniz sen dordiincli miisiin

S: biz dokuz kardesiz evet bi biiyiik ablam var onun ikinci abim var ii¢lincii ablam var
ben dordiinciiyiim

N: hi1 h1 onlar evlenmis miydi sen o yaylaya gittigin zaman

S: en biiylik ablam evliydi en biiyiigii evliydi digerleri bekard1
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N: peki anneannenler tarafi annenler tarafi onlarla goriismeleriniz olur muydu iliskiniz iyi
miydi

S: annemler hopanin kdyleri oldugu i¢in eskiden ¢ok az goriisme oluyordu ¢iinkii eskiden
bu kadar araba tagimacilik daha az oldugu i¢in hani bi de uzak mesafe sayiliyodu fazla
ara¢ olmadig1 i¢in annem senede bi kere iki kere belki babasini ziyarete gittigi zaman
bayramdan bayrama dayimizin evini ¢ok seviyoduk gidiyoduk bi de dayimin evi ee bizim
kdyden biraz daha orijinaldi dayimin evi ¢ok eski oldugu i¢in eski evi yikmamiglardi ee
kapisinda serender vardi ¢ok seviyoduk serenderi tarihi eser gibi geliyodu bize ee
meyvelerini serenderin balkonlar1 vardi oraya doldururlardi ¢linkii ¢ok meyveleri
oluyordu dayimlarin bizim kdye nazaran onlarin daha eski kdy artik dedeleri daha ¢ok
meyve dikmisler artik nedense oranin elmasi mesurdu mesela demir elma derlerdi e kigin
Olmeyen elmaya demir elma derlerdi onu toplarlardi yaza kadar yerlerdi biz de dayimin
evini ¢ok seviyoduk o ylizden gittigimizde o serendere ¢ikiyoduk c¢ok yiiksek giizel
balkonlu serender orda meyve yemeyi ¢ok seviyoduk orda gezmeyi seviyoduk o yiizden
gidiyoduk annemle zaman zaman gidioduk tabi simdi biiytlidiikten sonra tatile gittigimiz
zaman senede bi kere gitmeye ¢alisiyoruz

N: him annen hi¢ okula gitmemis di mi

S: annem hig¢ okula gitmemis okuma yazma bilmiyo o yiizden ¢ocuklarin1 okutucam diye
cok 1srarla annem ¢ok istiyodu e bizi de dyle yazdird tabi ki bizim zamanimizda okumak
zorunluydu okuduk ilkokulu ablam okumamis ama

N: ablan ilkokulu da okumamisg

S: en biiyiikk ablam ilkokulu okumamis c¢ilinkii biz dogmusuz hemen ardindan annem
tarlada calismak zorunda oldugu icin ablami feda etmisler ablam bizlere bakmis okuma
yazma bilmiyo ¢ok iiziiliyorum ben ablama halan bile iiziiliyorum iste babam bizi
yazdird1 biz okumaya basladik tabi hani kadere biz de ortaktik tabi okula gidiyoduk ama
bi olay yasadim okulda onu da anlatiim

N: ht him

S: ¢linkii ilkokul birinci sinifa gidiyorum abim besinci sinifta ben benim bi yas biiyiik
ablamla birlikte ikiz gibi babam yazdirmis hani ikiz dogdular diye yazdirmis ayni1 dogum
tarihine sahibiz ikiz goziikiiyoruz ayni birinci sinifa basladik gidiyoruz annem diisiik

yapmis ¢ocuk hasta yatiyo bizlerde de taze sogan c¢ok ekilir bahgelerde ¢iinkii yaz boyu

207



yiceksin bagka hani sey yok ee sogani ekmek icin de giibre tasimak lazim bahgelere
annem yatiyo biz yedi yasindayiz ilkokul birinci smif 6grencisiyiz simdi ¢antalarin
anneleri tagiyo ne yazik ki laughs babam dedi ki bahgeye dedi sabah dedi yedi sefer her
biriniz giibre gotiirceksiniz sogan dikicem ben dedi yavas yavas alabildiginiz kadar kiigiik
sepetler yapmist1 bize karadeniz sepeti 6rmiis ipleri var biz gidiyoruz ahurun dibinde
kocaman tabi hayvanlarimiz ¢ok boyle kistan kalan kurumusg giibreler var biz onu kiirekle
yedi yasinda cocuk biz onu gercekten yasanmis bi olay dolduruyoruz ee gotiiriiyoruz
bahgeye birakiyoruz bes dakikalik bir yol gotiiriiyoruz birakiyoruz yedi kere yapcan bunu
sabah kalkicaz okul dncesi yapicaz hani sekiz bucuk dokuzda ders basliyo yani yanlis
hatirlamiyosam e gotiirdiik tabii ki haliyle ge¢ kaldik kostur kostur geldik iste degistik
istlimiizii bagsmiz1 giyindik siislendik kostuk ¢antamizi aldik sinifa girdik ayse 6gretmen
vardi ondan sonra sinifa girer girmez niye ge¢ kaldiniz diye bizi findik ¢ubugu vardi
bdyle incecik bir ¢ubukla ayaklarimizin baldirlarina ¢ok canim yanmisti vurdu niye geg
kaldiniz dedi birer tane vurdu tabi ¢ok vurmadi bi tane vurduktan sonra §gretmenim
dedim giibre tasidik bahceye o ylizden ge¢ kaldik dedim hem gec kaliyo bi de yalan
sOylilyo dedi bi ka¢ daha vurmaz m1 o daha canimi yakt1 ¢iinkii yalanct yapmist: beni o
yasta ve ben o kadar aglamigtim ki kiigiiclik yasta hem giibre tasiyorum hem de yalanci
oluyorum ki simnifin onilinde niye bana yalanct dedi agladim agladim saatlerce agladim
susturamadi ondan sora dedim ki 6gretmenim dedim kalktim dayanamadim artik ablam
sustu ablam biraz sessizdi sustu oturdu bana da sus diyo susamiyorum ben hickirarak
agliyorum 6gretmenim dedim besinci sinifta abim var dedim ¢agirir misiniz dedim abime
sorun dedim ben yalan sdylemiyorum dedim kalktim hem agliyorum ama ondan sonra
abim geldi sinifa girdi durdu orda siz dedi bu ¢ocuklar dedi giibre mi tasidi bahgeye dedi
evet 6gretmenim dedi annem hasta yatiyo dedi yedi kere dedi giibre tasidi dedi yedi sefer
tagidilar giyindiler geldiler o ylizden ge¢ kalmislardir dedi tabi 6gretmenin sesi kesildi
benim aglamam daha bi giiclendi daha bi agliyorum sesli agliyorum o giin dyle agliya
agliya smifta oturdum kdsede niye beni sinifin 6niinde yalanci dedi 6gretmenim niye
dovdii diye ¢ok aglamistim aksam eve geldim ben okumak okula gitmek istemiyorum
ogretmenle de okumak istemiyorum gitmicem gitmedim ertesi giin anem {iziildii yalvard
yok gitmiyorum anne dedim gitmiyorum beni yalanci ¢ikard: biitiin sinifin 6nlinde ben

yalan sdylemedim ki dedim hem o yasta giibre tasicam hem de yalanci olcam ertesi giin
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oldu ben okula gitmedim ikinci giin annem dayanamadi okumalisiniz kizim dedi ben
okumadim bak dedi ¢ay sattyorum dedi clizdanima kag kilo yazilmis bilmiyorum benim
cok zoruma gidiyo siz de evlendiginiz zaman evinize cocuklariniza okuma yazma
bilesiniz biseyler 6gretesiniz diye okumak zorundasin gideceksin dedi annem sirtina aldi
beni gitmiyodum sirtina ald1 zorla gotiirdii beni sinifa koydu tabii ki 6gretmen de ¢ok
yumusak davrandi o giin dyle ders babam arkamdan sora bi saat sonra geldi smifin
camindan disardan beni izliyomus bi yarim saat sonra babamin yiiziinii gériince bir daha
aglamistim ¢ok zoruma gitmisti ¢iinkii 6yle kabullenmis oturmak

N: okul yakin miyd: evinize ¢ok yakin degildi ama kdyiin ortasindaydi yani annem
benimle ugragmisti baya bi ¢iinkii haksizlig1 kaldiramamistim o yasta niye bana boyle bi
hakaret yapild1 diye ¢ok zoruma gitmisti ¢ok aglamistim

N: peki okuldan baska anilarin var m1 boyle

S: okuldan iste eee dordiincii sinifta o zamanlar seydi okuma iste ee okul oncesi okulda
daha diizglin tiirkge konussun diye hemsince konusmayr yasaklamisti dgretmenimiz
koyde de iste okul dncesi ¢ocuklarla tiirk¢e konusun diye bi yaygin o konuda sey vardi
daha rahat edersin daha okuma yazmaya kolay gegerler diye dordiincii smifta iste
Ogretmen beni baskan se¢misti iste hemsince konusanlar1 yazicaksin demisti ben de
hergiin tenefiiste sinifta konusanlari yaziyodum &gretmene sOylilyodum Ogretmenim
hemsince konustular diye ki kendi dilimizi iste konusmuyoduk oOyle bi sey vardi o
donemde

N: bu ¢ok yaygin bi sey miydi yoksa sizin 6gretmene has bisey miydi

S: yani genelde o donemde yaygindi ¢iinkii iste dyle bi diisiinceye sahiptiler hani ¢ocuk
iste tlirk¢e bilmezse okuma yazmada zorlanir diye bi sey o zaman da anneler dogal olarak
cocuklarla stirekli tiirkce konusma cabasi vardi yaslt yash o zaman kirk yasinda kirk bes
yasinda koyde dogum yapan kadinlar vardi hani yeni evliler ¢ok rahat o ortama
alistyolardi rahat konusuyolardi ama yaslilar i¢in baya bi zor olmustu ha bire ¢ocuklarla
tirkce konusucaz diye baya bi ¢aba harciyolardi ugrasiyolardi ki hani hemsince
konusmiyalim tiirk¢ce konusalim benim ¢ocugum da iste hani geri kalmasin okuldan daha
erken okumaya geg¢sin zorlanmasin diye dyle bi yayginlik vardi o donemde

N: senin annen de bdyle yapiyo muydu
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S: annem de konugmaya calisiyodu tabi zorlaniyodu ama annem 11 ¢ok sey yapmiyodu
clinkii annem biz biraz daha biiylidilkten sonra annemin son ¢ocugu zaten yengem
olmustu abimi evlendirmistik o donemde abim ¢ok ilkokuldan sonra abime nisan
yapmistik iste evde ¢ok kardes oldugu i¢in babam cok giizel bi kiz gérmiistii ille benim
gelinim olcak diye erken yasta abime nisan yapmisti abimin kaderi de ¢ok koétii yani
cocuk yasta o ylizden iste yengem c¢ocuguyla tiirk¢e konusurken kardeslerim de onlarla
genelde tiirk¢e konusulmustu yani onun i¢in kiigiik kardesim i¢in sorun olmamisti

N: annen rahat ediyo mu tiirk¢e konusurken ikisini de rahat konusuyo mu

S: ikisini de rahat konusuyo konusuyo ama yine karistiriyo

N: h1 h1 hemsince daha agir mi1 bastyo

S: daha agir basiyo daha rahat konusuyo mesela biz lazlarla komsu koy olarak yasiyoruz
cok yakiniz lazlarla annem de korku duasi okur korkanlar diyelim ki kdpekten hayvandan
korkmus yemek yiyemiyo doktora gidiyo iyilesemiyo halsizlik oluyo insanlarda bdyle bi
hastalik var inang var yani korku hastaligi annem de o korku duasini okuyo ee dyle bi giin
iste kadin komsu kdyden laz kadin gelmisti kadin laz hemsince bilmiyo annem okurken
ona sohbet arasinda baslad: tiirk¢e basliyo ama sohbetin ortasinda annem geciyo ikinci
kanala laughs hemsince simdi biz de kahvalti1 yapiyoz abim askerden gelmisti boyle bi
ortam olmustu kadina annem anlatiyo kadin gbziime bakiyo hi¢bisey anlamiyo anlamiyo
bisey de diyemiyo simdi yani kadin dyle biseyle anlatiyo biz de annemi uyarmistik anne
anlamiyo ki seni sen hemsince konusuyosun aa gectim unutuyorum kusura bakma deyip
tekrar diizeltmisti dyle seyleri oluyo tabi yaslilarimizin tabi aligkanlik hemsince daha
rahat konusuyolar ¢iinkii ee benim bi arkadagim abisi artvinden evlendi artvinden gelin
ald1 baya bi ge¢ evlenmisti ee gelin eve geldigi zaman geng kiz daha ¢ok ilgilenir bizde
gelinle dogal olarak hani yabanci yerden gelin almisiz yaslilar siirekli unutuyo hemsince
konusuyo siirekli gelin de o zaman alintyo hani beni mi ¢ekistiriyolar bilmiyo gozlerine
bakiyo kizimizla abimin esi diye ha bire ona hemsince konusuyo benim arkadag tiirk¢e
konusuyo tiirk¢e konusuyo stirekli artik gelin epey bi bi iki aydan sonra babasinin evine
gitmis bi on bes giin benim arkadasim oh be dedi bir rahat rahat hemsince konustum
dilim yorulmus arkadas dilim yorulmus o kadar zorlanmigim ki siirekli tiirkge konus
tirkce konus oh be kendime geldim bir rahat rahat dilimi konusucam hemsince

konusucam diye Oyle ¢ok giilmiistiik o zaman dil yorulur mu ¢ok yoruldum zorlandim ha
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bire yengem yanlig anlamasin yengem zorlanmasin diye dyle bisey yasamistik o zaman
hani rahat olamamig diye Oyle bi sey yasamistik Oyle iste Oyle bisey yasamistik o
zamanlar

N: sonra ilkokuldan sonra

S: ilkokuldan sonra hepimizin kaderi mi diyim size babam bizi okula géndermedi ¢iinkii
kardeslerimiz ¢oktu ¢ok kardesim vardi e birinci smifta calismaya bagliyan biz haliyle
ilkokul {igiincii sinifta yani her isi yapmaya baslamistik o zaman erken biiylimiistiik o
yilizden ben de erken biiyiidiim ¢iinkii kardeslerime bakmak zorundaydim annemin dort
bes tane inegi vard1 ilkokuldayken iste bizim egitimlerimiz normal egitimdi o zaman 6gle
yemegine bi bucuk saat zamanimiz vardi okuldan kosup gelip evde iste annemin hamuru
kabarmis oluyordu hemen tepsilere koyup onu pisirmeye c¢alsiyoduk saat {icten sonra
yemekleri atese koymak zorundaydik ¢iinkii annem ge¢ geliyodu aksam karanlik ¢okiince
hani yemek evde olmak zorunda ilkokul {igiincii sinifta yemek pisirip yemek pisirmek
zorunda kalmigtim ki ¢ok biiytlik bi sorumluluktu yani simdiki ¢ocuklara baktigim zaman
hani biz gercekten ¢ok ¢ok kiiciik yasta biiylidiik dyle ilkokul bitti iste bittigi zaman da
haliyle bir y1l 6nce aglamistim yine lazlardan laz komsularimiz abimin arkadaslar1 geng
kizlar vardi onlar liseye gidiyordu o zamanlar lisedeydiler ee ¢ok severlerdi bizleri bdle
iste yilbaglarinda 6zel giinlerde bize gelirlerdi kaynagsma amacl ¢ok iyi diisiinceye sahip
kizlarimizdi yani hani iste insan ayrimi yapmiyan hemsin laz ayrimi yapmiyolardi ¢ok
seviyoduk o yiizden onlar1 bize kitaplar getiriyolard iste bize hani duyduklar1 konu giizel
seyler paylasiyolardi bizimle yilbasi geceleri kutluyoduk o yiizden onlar ¢ok severlerdi
dediler ki sen okula kayit ol biz sana iste kitabin1 giyimini biz karsilayacagiz demislerdi
cok duygulanmistim o aksam ¢ok sevingle eve gelmistim aglamistim ben okula gidicem
sizden para istemiyom kiyafet istemiyom kitap istemiyom benim arkadaslarim alicak diye
aglamistim ama babam karsi ¢ikti ¢iinkii ikiz ablam vardi ablam da vardi sen okula
gidersen ablan1 gondermesek haksizlik olur ee ayrim yapmis olurum ¢ocuklarin arasinda
diye babam ee onu da gonderirsem kardeslerine kim bakicak bize yemek kim pisirecek
biz tarlada calistyoz bagda bahgede calisiyoz kisin ne yicez tabi dyle anlatinca ¢ocuklukla
bastirmistik oturmustuk yapcak bisey yoktu o zaman iste hani gidemiyoduk okul uzakti

birlestirilmis hani simdiki gibi olsa bi sekiz yillik egitim belki ortaokulu zorunlu
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bitirecektik 0yle bi sansimiz olucakti ama Gyle bi sansimiz da yoktu okul uzakti sehre
gitmek zorunda kaliyoduk o yiizden okuyamadik i¢imizde kald1

N: olsun peki baban baban ne is yapmis

S: babam iste kendisi ¢cok yazik yetim kalmis dyle cok zorluklarla biiyiimiis ee hikayesi
cok biiyiik ama onlar1 belki kendisi anlatir

N: yoo anlat sen de

S: hani bize anlattig1 kadariyle ¢ok ezik biiyiimiisler yetim kalmislar fakir ¢cok fakirlermis
hopanin bi kdyiinde babaanneyle yasiyolarmis orda bakmislar kimsesiz kalmislar yalniz
kalmislar ordan tekrar kemalpasanin kdyiine gelmeye karar vermisler akrabalar1 varmis
orda daha kalabalik hani aile kalabalik oldugu i¢in orda daha rahat ederiz korkmayiz
demigler

N: h1 h1 hopanin hangi kdyliymiis

S: basoba kdyii basova kdyiindeymisler hatta tarlalarimiz yerimiz var bazi yerlerimiz tabi
kalmis sahiplenmisler orada tapu olmadigi i¢in iste ordaki koyliiler sahiplenmis Oyle
babam iste yetim biiylimiisler abisi en biiyiik abisi evlenmis onun daha kii¢ligliymiis
ondan sora iste babam babaanneyle tarlalarda calismislar biseyleri yokmus bi tane
kecileri varmis ¢ok fakirlikten kendi cabalariyle Oyle ugragmiglar tabi okuyamamis
babam ilkokul birinci siniftan on bes giin gitmis ayrilmis eee ayakkabisi olmadigr i¢in
ayrilmis yokmus hicbi seyleri o ylizden kendi cabasiyle iste tarlada ¢alismis odun kesimis
kisligint yapmis anneme yardim annesine yardimci olmus babaanneme biiyiilk amcam da
gurbete gitmeye baglamis kislar1 o evin erkegi olmus ¢ok kiiclik yasta annesinin yaninda
yengesinin yaninda kalmis Oyle bi zaman sonra gurbete ¢ikmis biraz ee tabii ki o
zamanlar kiiciik yasta evlendiriyolardi geng yasta evlendirmisler on yedi yasinda dyle ¢ok
kiigiik yasta evlenmis ondan sora zaman sora iste daglarda calismiglar odun yapmislar
babam ev yapmay1 ¢ok seviyo boyle derme ¢atma evlerde tahta evlerde yasamislar catisi
ucmus gece babasi yokmus dyle yatmiglar yildizlar1 seyrederek sonra komsular toplanmis
el birligiyle ¢atiy1 yapmislar bunlar gecici bi ¢at1 yapmislar babam biraz daha biiyiidiikten
sonra amcamla dagda odun keserek tahta bigerek kendine bi ev yapmis ilk evini dyle
yapmis ondan sonra o evsizlik heralde psikolojisini ¢cook bozmus olmas1 gerekiyo ki eli
ayagi tuttugu zaman hemen hani gurbete ¢ikmis zonguldak ta orda burda ¢ok ¢alismis

askerden gelmemis askerdeyken ayakkabi tamir etmis su satmis vesaire askerde para

212



harcar insanlar ama babam askerden gurbetten doner gibi gelmis Oyle yaprak donmiis
gelmis koyde de calismis fabrikada cay ekmis ilk kdye ev yapmus tas ev yapmus ki elli y1l
once koye ilk tas evi yapmis iki kat ev yapmis ii¢ oda altta bes oda iistte

N: duruyo mu hala

S: evet eskisine tamir yaptik yeniden duruyo hala evimiz ki o ylizden babam ¢ok ev
meraklisi ¢ok severdi o zaman bile iste ben yeni evde dogmusum bitmis ben dogmusum
cok 6zenerek yasamis o zaman bile bdyle hic bisey yokken evi ¢ok sevdigi icin bir siirii
yeni sey almig o zaman baya bi evini dosemis dyle de ev meraki devam ediyo laughs
gordiigiiniiz gibi hala ¢ok seviyo ev yapmay: iste yillarca ¢ocuklarimi da okuttu
kardeslerim oldugu i¢in erkekler iiniversteyi bitirdi kizlar ilkokulda kald1 ilkokuldan sora
okumadilar dyle ¢ay fabrikasinda calisti uzun yillar ¢ocuklarin egitimi icin hem tarlada
hem cayda calisti ondan sonra emeklisinde tabi ev meraki yine bitmedi istanbula tagindi
kardesimin bir sigortada ise girince istanbulu da tanidilar istanbulda arsa alip hemen yine
basladr aym1 ev meraki orda da iki katli ev yapti kendine arkada tekrar arsa aldi Oyle
devam etti hala bugiin iste eline biraz para gecti mi hemen bi ev ¢ocuklarina da dyle
asilad1 ki hepsinin de evi var yani laughs

N: iyi yapmis

S: Oyle liger tane evi var hepsinin yani dyle herseyden 6nce ev alinmasina taraftir babam
e c¢ok ister yani Once evin olcak herseyden Once diye hatta bana bile asir1 derecede
yardimci oldu ev yaparken de yardim etti ee kdyde evim yoktu bu sene kdydeki evi
yapmam i¢in de tabi ezikligi var bizi okutmadi erkeklerini okuttugu icin biz de tabi sehirli
olduk simdi yillar sonra sen bize ¢ok haksizlik yaptin diye sdyleniyoruz bazen hani gegen
yil yillik ¢ay sezonunu bana verdi sen dedi topla kizim evini yap ciinkii ¢ocuklar
tiniversteyi yeni bitirdi ¢ocuklara yiik olmak istemedim anca yerlestiler ee o ylizden koye
ev yaptik kaba ingaatini bitirdik babamin sayesinde iste yardimci oldu tamamen cayin
sezonunu verdi bana otuz milyar gibi otuz milyarlik bi kat

N: hayirli olsun

S: dyle yardimci oldu iste cok sevdigi i¢in ev yapana yardim ediyo yani ¢iinkil evi ¢ok
seviyo

N: iyi olmus herkesin evi olmus peki babanin hemsincesi nasil annenle onlar hemsince

mi konusuyolar ¢ocgunlukla tiirkge mi
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S: hemsince konusuyolar tiitkce c¢ok az konusuyolar ben bile esimle hemsince
konusuyorum tiirk¢e ¢ok az evde biz kendi aramizda genellikle ¢ocugu zaman hemsince
konusuyoruz yani dilimizi hi¢ sey yapmadik ¢linkii ben ¢ok kullaniyorum yazin dort bes
ay artvinde gecirdigim i¢in yashlarla ilgingtir hani burda da yani yashlarla konustugum
zaman hani direkt hemsinceye geciyorum tonyadayken de komsum sasirmisti
hemsinlilerin ne oldugunu bilmiyo hemsinli diye bir dilin oldugunu bilmiyo arkadasim
telefon gelmis o zaman cep telefonlar1 yok komsunun telefonunu vermisim kostum
hemen e baktim kaynanam karsimda hani saygisizlik olmasin bak bak sehre gitmis de
benle tiirk¢e konusuyo ezilmesin hani sey yapmasin yorulmasin zorlanmasin diye direkt
hemsgince konusmaya basladim kaynanamla ki sasirmislardi abla ne giizel ingilizce
konusuyosun senin ingilizcen var miyd: diye sormuslardi ¢ok giilmiistim laughs eee
stirekli konusurum yani yazin genellikle yashlarimla hep hemsince konusurum ee yani
cocuklarimla da esimle de konusurum cocuklarim tabi daha az konusuyo onlar da
ogrendiler son zamanlarda

N: ¢ocuklarinla ilk baslarda sen de tiirkge mi konustun

S: tiirkce konustuk c¢ok zaman tiirkge konustuk c¢iinkii hani o sey yerlesmisti hani
cocuklarimiz hani daha tiirk¢eyi diizglin konugsun seyi vardi zaman sonra kardesimde de
boyle hemsinceye ¢ok deger verdi kardesim o ¢ok sey yapti onun da etkisi ¢ok oldu tabi
dilimizi unutmayalim bizim davranis bigimimizi unutmiyalim biz hemsini unutuyoruz
bak eskiden ¢ok sey unutulmus diye ee tabi zaman sonra ben de onu fark ettim o yiizden
daha dikkat etmeye calistyorum

N: ilk ee tonyaya m1 ¢iktin sen hopadan

S: sivasa ¢iktik ee ilk sivasa gittik iki y1l kaldik sivasta ¢ok degisik bi yer sivas bizim
karadenize gore ¢ok tamamen ¢ok degisik orda da ¢ok anilar yasadik c¢iinkii biz artvinin
insan1 ¢ok rahattir biz hani evlerimiz bizde kilitlenmez gece uyurken belki anahtar
cevrilir duymussunuzdur bunu bilmiyorum

N: geldim goriiyorum herkesin kapist agik

S: kap1 agiktir geceleri anahtar doner bizde belki hani o da son zamanlarda hani terorist
vesaire insanlar1 korkuttular yoksa bizim orda anahtar manahtar yoktu ben lojmana
tagindik gittik kdye pek insanlar zaten girip ¢ikmazlar orda fazla kadin odasi ayr erkek

odasi ayriydi oturdugumuz kdyde inanilmaz kadin erkek ayrimi vardi biz karadenizden
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kadmlarim1 okutmasalar bile bizde bi rahatlik var hani karadenizin insani hep bi arada
yasar kadin erkek ayrilmak Oyle bisey olmaz bizde bunlarda kadin erkek ayrimi varmis
tabi ilk gittigim zaman bilmiyorum gittik ee komsuya gectim bi yarim saatlifina suya iste
giigiimii suya biraktim dolsun disardan su aliyoz komsunun evine ugradim yasli bi
teyzem vardi hal hatir sormaya gittim ogluyla kaynisinin oglu varmis yani akrabasi
kapinin tlizerinde teyzecim nasilsin filan hal hatir sordum donecektim ha gel gel yenge biz
ahira gideriz dediler ki sasirmistim o zaman niye ahira gidecekler ¢iinkii sivas ¢ok soguk
eksinin altinda baska bi odada oturmak imkansiz sobal1 bi odada oturmak zorundasin ilk
basta anlamamistim niye ahira gidecekler diye gel gel rahat edersin biz gideriz ahira yoo
dedim ben girmicem teyzeye hal hatir sorup gidicem ben su almaya geldim dedim hem
oturursunuz ki dedim ben niye rahatsiz oluyum ki dedim eve geldim hocaya anlattim
dedim niye bunlar bdyle yaptilar bunlar dedi kadinlarin yaninda oturmazlar dedi kadin
odas1 ayr1 erkek odast ayridir bunlarin dedi o zaman sasirmistim hani ¢ok degisik gelmisti
bana ki bi giin de komsuya gitmistim geldim eve evde misafirler vardi komsu kdylerden
ogretmenler gelirdi bize daha c¢ok hani hafta sonlar1 cuma aksamlari dedim hocalar
gelmistir bi de ayakkabi giymisti koyli lastigi degildi hani koyliillerde daha ¢ok lastik
giyerlerdi ee simdi orda tokalagma yoktu erkekler ya selam vermez ya da verirlerse de
meraba der boyle egilir gecerlerdi Oyle bi sey vardi e ben de igeri girdim disarda
ayakkabiy1 goriince adamin da kilik kiyafeti diizgiin olunca dedim hocalardan gelmistir
simdi yani ayiptir tokalagmasan hani hocanin hanimi gelmis hani bunlara benzemis niye
boyle yapmis diye beni yanlis anlarlar diye elimi uzatmak zorunda kaldim elim havada
kalmistt cok utanmistim kipkirmizi olmustum c¢ok zoruma gitmisti hi boyle bisey
yasamamigtik ¢iinkli bizim orda olmadig: i¢in tokalasiriz yani normal iyi giyimli diye
elimi uzatmistim ve almanci ¢ikmisti almanci kOyiin zenginlerinden biriymis ama
almanya gormiis ama yine degismemisti ne yazik ki ¢ok zoruma gitmisti odadan
cikmigtim bi da da hi¢ girmemistim ne cay ne bisey gidene kadar gitmemistim ¢ok
zoruma gitmisti hocaya demistim bu ne ya ne olursa olsun ben uzatmisim elimi yapisacak
miydi yani tokalagsaydi demistim tokalagmamisti benimle 6yle ¢ikmistik o da bi ani
olmustu benim i¢in ¢cok degisik ya onlarin tarzi karadenize gore ¢ok cok cok degisikti
yani ben oglumu aldim gittim alt1 aylikt1 oglum bi yanda komsunun evinde yasadik ee kar

yagiyo o zaman televizyon bir kanal tek televizyon var ee elektrik yok yeni yeni iste
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elektrik geliyo televizyonlarda akiilii akiilii televizyon izleniyodu ee kdyde bi adamda
varmis tabi hocalarin da cani sikildi hani alismamisiz dyle bi ortama davet etmislerdi beni
de gotiirdiiler dogal olarak beni ald1 gittiler bi odaya koydular iste bi kiz var bi gelin var
evde bi de yaslh bi nine var kdse basinda biiyiik oglum alt1 aylik sarmisim erkekleri de
erkek odasina koydular tabi biz bi daha hocay1 géremedim bizim bi de malatyali bekar
hocamiz vardi yanimizda ismet diye hocamiz ayni lojmani paylasiyoduk baska sansimiz
yoktu zaten birlikte yiyoduk onun odasi ayriydi ama ayni evde hep kaliyoduk 11 orda bi
on bes yirmi dakika oldu teyze yash teyze oglumu sevdi ¢ok mavi gozlii sart sach
cocugum bodyle ¢ok tombisti ee mavis mavis diye boyle sevdi inanir misiniz on dakika
sonra oglum sanki iizerine ates diismiis gibi yanmaya bagladi

N:aaa

S: cayir cayir nas1 bagirtyo biliyo musun ben artik korktum toprak ev hani kdy evi dedim
bocek 1sirdi ogluma hani panikledim tabi on sekiz yasinda anne olmusum o kadar
korktum ki hani ogluma bisey oldu diye e lambalar yaniyo kiiciik lambalar lambalar1
getirdiler dedim soydum c¢ocugu ayaklarini ¢ikardim hani kizariklik m1 var her seyini
soydum c¢ocugun agtim ettim ondan sonra yok bi yerinde bigey yok kizariklik bisey yok
ama

N: aha nazar degdirmis

S: ama cocuk nasi1 bagiriyo ama bilmiyorum o giine kadar yasamadigim bisey nazar
degmismis

N: hiim

S: ee teyzemiz kdyiin en bilylik nazarcistymis gozii degen insanmis ondan dyle bi enerji
varmis bu bi seymis yani dogatistii

N: herkes biliyomus orda laughs

SC herkes biliyomus ben bilmiyomusum bi tabi teyzemiz mutfaktan bi bigak istedi aaa
bigakla napcak oglumu mu kesecek diye bi korkmustum Once sonra bigakla soyle soyle
bica ¢ocugun her tarafina siirerek boyle kiyafetlerinin tizerinden okudu okudu iifledi dyle
N: gene nazar1 degdiren kisi mi

S: evet okudu iifledi okudu iifledi aradan iste iste okumasi bitti ben daha kalmadim tabi
artik ben ¢ok korkmustum hemen hocaya haber verin beni eve gotiirsiin diye bagirmistim

hemen kalktilar toparladik ¢cocugu sardik geldik eve iste evde de bi yarim sora yedirdik
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icirdik cocugu uyuttuk sabah ¢cesmeye su almaya gittim komsuma anlattim yan komsuma
o da su almaya gelmisti okudu mu ¢ocugu dedi okudu dedim nazarmmi kesmis dedi
cocugunu okumasaydir kizzim dedi bu sabah c¢ocugunu oOlii bulacaktin dedi Slecekti
cocugun dedi kdyiin en bilyiikk nazarcist dedi ondan dedi c¢ocuklar1 sakliyolar dedi
cocuklar biiyiiyene kadar gostermiyolar dedi tesadiifen gorse bile komsunun ¢ocugunu
gérmiis de dedi konusmuyolar kiisler dedi yilardir cocugun kemiklerine isledi nazar dedi
kendileri de okutamryolar dedi ¢ocuk biiylimiiyo dedi

N: a aaaa

S: bunu da bi an1 olarak yasamistik

N: vay be peki gittiginiz yerlerde sizin hemsinli oldugunuzu hemsince diye bi dil
oldugunu insanlar 6greniyolar miydi tepkileri nasil oluyodu 6grenince

S: bilmiyolardi hemsinli dedigim zaman laz m1 giircii mii degilim dedigim zaman o
zaman sen nesin diyolard:r nasil bir milletsin diyolardi ben bir tiirli kendimi ifade
edemiyordum hi¢ kimse anlamiyodu bilmiyodu hemsinceyi

N: hum ben de ¢ok ge¢ 6grendim

S. yani hi¢ bilmiyolardi o zaman siz nesiniz diyolardi hatta ermeni misiniz diyenler de
olmustu ¢linkii yani hemsinliyiz diyodum biz hemsinliyiz bizim bi dilimiz var annemden
dedemden ninenmden kalan bi dilimiz var anne dili gibi de konusuyoz hatta konusuyoruz
diyodum ben bdle anlattyodum yok diyolard: yani 6le bisey yok ya giirciisiin ya lazsin ya
da tlirkslin o zaman sen nesin diyolardi dyle seyler yasiyodum yani ¢ok az simdi simdi
hani yeni yeni duyuldu hemsin diye a biliyoruz 6yle bi kiiltiir var diye simdi izmitte
duyuyorum yani simdi duyanlar var yeni yeni yani burda izmitte yani ¢ok tepki almadim
izmitte anlattigim zaman yani biliyolar ara ara bilen ¢ikiyo bazilar1 bilmiyo tabi ne nedir
hemsince diyolar ama bilenler var artik cogalmis zamanla demek ki dile

N: peki o zaman ne diceni bilemedigin zaman ne oluyodu ne diyodun

S: yani ben ee sey yapmiyodum ben saklamadim hi¢ ben bazilar1 diyolar aman séyleme
iste karadenizliyiz de ge¢ yoo diyodum niye sOyliyim ki diyodum hani karadenizliyim
tamam karadeniz ama karadenizliyim ama ben bi milletim yani sonusta ben varim hani
hemsinliyim diyodum yani bilseler de bilmeseler de ben 1srarla sdyliiyodum yani benim

bi dilim var biz konusuyoruz yani hemsinliyiz diyodum yani ee bilmiyen bilmiyoruz ilk
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defa duyduk bazilar1 da iste siz ermeniden donmesiniz filan iste ermeni misiniz diyenler
de olmustu zamaninda dyle de bazen oluyodu

N: ona dair hikayeler var m1 hani dil ¢ok benziyo ermeniceye gercekten sizin kdyde bole
yaslilarin falan konusmasi ya da iste ne biliyim konusuldugunda tepkileri filan nas1 oluyo
S: ona dair simdi hani direkt kabul etmiyolar ermeniden geldiklerini ama s6yle bisey var
benim kafama takiliyo son zamanlarda simdi hani bu ermenilik bilinmiyosa hani insanlar
cocuklara kizarsin ya bazen hani eee bilmem neyin dogurdugu dersin ya c¢ok eski bi
yengem mesela ermeninin dogurdugu hani bu madem hani kétii diyebilir ama tamam da
hani bu ermeni yoksa bu halk bunu bu niye duymuslar acaba diyodum ermeni kim niye
bunu kizdig1 zaman diyo baska zaman demiyo da kizdigi zaman ermeninn dogurdugu
mesela hani ¢ok kotii bisey kavga falan annenin kizdigi biseyi yaptigin zaman kulaga
hani kotii geliyo ya ermeniler ha dyle bi ka¢ kelime duymusuzdur ama yine de
biiyiiklerimiz tabi kabul etmezler asla hani biz ermeni degiliz biz tiirkiiz e bazilar1 da
diyolar ¢ok eskiden iste bi ermeni iste varmis evlenmis tiirklere iste o kendi dilini
konusmug 6gretmis bdyle yayilmisg

N: him en yaygin hikaye bu galiba di mi

S: ermeni degiliz ama ermeni bi kiz gelmis kendi dilini yaymis hani g¢ocuklariyla
konusmus Oyle yayilmis boyle bi sdylenti de var ama kesin net hani ortaya koyan bisey
yok

N: him peki hemsin kelimesi onun tarihine dair hi¢ konusuldugunu duydun mu hemsin in
nerden geliyo

S: hemsin hemsin olarak ¢amlihemsin diye bi rizenin ilgesi var ordan gelme diye hani
biliyoruz hani ¢amlihemsinde hemsiin esas merkezi orasi diye biliyorum hatta biz 1lica
var orda mesela sicak termal diye oraya gittigimizde ordaki ¢ok yasli ee nineden bi kag
kelime duymustuk haa bunlar da bizden diye hani orda tiirk¢e konusuyolar ama ee bi kag
kelime bize benzemisti hani dedik bunlar da bizden demistik o zaman bizim gibi
konusuyolar diye unutulmamis mesela bi ka¢ bole belirli kelimeler tutuyodu hani
unutulmamis kelimeler hani bize gére tamamen azalmig tabi hemsince hi¢ konugsmuyolar
tirkce konusuyolar ama yaglilardan ee bazi isimler cisimler misimler bazi isimler dyle

yakalamistik yani bazi kelimeler duymustuk yasli teyzelerden onlar da konusuyolar yani
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tutuyo bazi seyleri e o giyimleri davranislari rahat olmalar1 yani hemsin insan1 ¢ok
rahattir

N: evet ¢ok sicakkanli ve ¢ok rahatlar

S: yani ¢ok rahattir misafir severdir beni sivasta iste beni uyarmislardi kapini kitle kizim
diye e bizim evde kilit yok biz kitlemeyiz demistim ben nasil kitlemiyosunuz demistiler e
bizim evde kapilar kitlenmez uyurken belki demistim

N: ben de ¢ok sasirdim ilk gordiiglimde

S: yani gercekten Oyle hani bizde simdi simdi simdi ben sehre geldigim zaman ee sey
olmusum yani biraz uzak kalmigim 6rf ve adetlerimizden ama yine kdye gittigim zaman
ayni rahatlifi zaman zaman yastyorum yani kdyde kek yapicam bi giin yogurt bitmis
gittim komsuya evde kimse yok baktim ettim bagirdim bagirdim kimse ¢ikmad: tabii ki
girmedim ama misafir gelcek bakkal yok baska sansin yok yani o kek yapilicak yani ama
yok yogurt yok bitmis hayvan yok artik hayvan beslemiyolar sehircilik tagimacilik
olduktan sonra kissin sehirde yazin kdyde kaldiklart i¢in hayvancilik da 6ldii gibi bisey
bizim kdyde gittim amca evi sayilir yenge yenge ¢agirdim baktim hi¢ kimse yok su odada
bu odada deren ben ta mutfaga kadar gittim yani e haliyle agtim dolabi1 bi bardak yogurdu
aldim geldim kekimi yaptim aksam gittim sdyledim hatta kekten de gdtiirdiim yedirdim
dedim bak kek yaptim bugiin ben senin yogurtla yoktun ¢agirdim misafir gelcekti olsun
canim nolcak gibisinden evin kapisi acik gitmis evden baya bi uzaklasmis diisiin yani
anahtar yok gercek yok yani gercekten yasa ihtiyaci olan gidip evden bisi alip gidebiliyo
yani dyle bi rahatlik var bizim orda yani

N: peki baska bunun gibi diger tiirkiyedeki diger topluluklarda gérmedigin bunun gibi
hemsinlilerin ne gibi 6zellikleri var onlar1 ayr1 kilan sence

S: yani hemsinlilerin insanlardan ger¢ekten ¢ok gordiim ben hani gezdigim yerlerde de
olsa mesela simdi hani baz kiiltiirlerde sdyle diyim genelde karadenizin kiiltiirii var ama
hani hemsinlilerde de oldugu gibi mesela bizim egeli bi arkadas vardi ee lise gretmeni
biz simdi ona oturmaya gidicez diye haber gonderdik bi iki kere musait degilmis belki
yarin demisler ki hani gidelim bi ¢ay i¢icez hani bizim i¢in de fazla bigsey yapmasin diye
ugragsmasin diye cat kap1 gidelim demisler hani zahmet vermiyelim bi ¢ay verir kapiy1
calmiglar ben gitmedim arkadaslarim anlatti bunu ee dogal olarak bayan onlar1 kabul

etmemis ee ve ¢ok izilmislerdi geri dondiiler biz asla kapidan misafir ¢eviremeyiz
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cevrirmeyiz yani Oyle biiyiiklerimizden Oyle gordiigiimiiz i¢in bugiin miisait degilim
yarin gelin demis ve gitmediler bi daha tabi dyle bi seyimiz var bizde miisait olmasan ha
diyelim ki evin disindasin kabul edemedin hani disardasin olur ya hani ama duydun ki
seni aradilar iste gelemediler bagka bi giin kesinlikle bizim insanimiz ¢agirir 6yle bi hani
bi daha onun sana haber vermesini beklemezsin yani Oyle bi seyimiz var bizim
hemsinlilerde ama baska bi kiiltiir bunu ¢ok nadir yapar hani misa sonra bize ko¢ mu
kesecekti baklava m1 yapacakti dediler yani biz bisey beklemedik bi ¢ay bi sohbete
gelmistik hal hatir sormaya diye ¢ok kinamislardi o yiizden de biz yani bilmiyorum ben
hemsinli oldugum i¢in mi bilmiyorum artik artvinden gelinim de ger¢i rahatlar ama biz
hemsinliler daha bi rahatiz ¢linkii ben satigdaydim disardaydim arkadaslarim beni aradi
sana gelcez yarin kagta evde olursun birde evde olurum dedim isim birde biticek dedim
oglum {niversteye hazirlaniyodu her ihtimale karsi ge¢ kalsam da iiziilmeyin dedim
oglum evde ders calisiyo sorun olmaz dedim hani olur ya isim uzar dedim ama birde
bitecek dedim tabi benim arkadaslarim ¢ok rahat beni de rahat bildikleri i¢in e kahvalti
bile yapmamiglar bunlar saat on bir onikiye dogru evden ¢ikmislar yiiriiye yiiriiye cabuk
da gelmigler ben bir dedim ama on iki bucukta eve gelmisler bakmislar mutfaga
geemisler gayet kendi evleri gibi e ben de tabi bigseyler hazirlamistim aksamdan
tatlilarimi1 yapmisim iste soguk koyacaklarimi bi de hamur yogurmustum sicacik onlara
sac ekmegi derler bizde boyle tereyagla yeniyo hemsinlilerin ¢ok sevdigi bisey onu
mayali hamurdan yapiliyo ben de ona sicacik yapim tereyag peynirle ikram ederim diye
mayaladim birakt: bunlar simdi hamura bakmislar biri demis pogaca hamuru biri demis
ekmek hamuru biri demis ne olcak bilmiyoz demisler biz en iyisi bunlar1 tepsiye bole
biiylik biliylik koyalim pisirelim pogacaysa pogaca diye ekmekse ekmek diye yeriz
bunlar bi giizel tepsiye firina koymuslar bir giizel de yaptiklarimi da bulmuslar tatlilarimi
tuzlularimi ¢ay1r demlemisler oglum icerde ders calisiyo bir gilizel boyle masa
hazirlamiglar ben saat birde kapiy1 ¢aldigim zaman buyur masaya dediler tabi ben ¢ok
sevinmistim bizde bdyle bi raahtlik var mutfagim herkese aciktir gercekten hani
hemsinlilerin ¢ogunda hani biz gittigimiz zaman burda da dyleyiz aynen burda yiiriitmeye
calistyoruz ha ben duydum bir hemsinli izmite gelmis bi arkadasimla birlikte 6zellikle
giiliimser diye ¢ok sevdigim bi ablamiz var gideriz buluruz yeni taginmis bi ihtiyacin var

mi1 hani yardima ihtiyacin var mi
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N: ha burda da devam ediyo di mi iliskiler

S: muhakkak 6zellikle gideriz ee bi ihtiyacin var m1 yardi edebilecegimiz bisey var m1
sorariz ederiz hosgeldin deriz izmite e bakariz diigiincesine tarzina davranisina gore
devam ederse iligkimiz devam ederiz etmese de biz biyiikliiglimzii yapip onun bi
ziyaretine gitmis oluyoruz yiiriitiyoruz kac¢ yildir burdayiz on bes yildir yani giin
yaptyoruz giiniimiizde de ayni1 hemsin kiiltlirlinii yiirlitiyoruz misir ekmegimiz fasulye
tursu kavurmamiz hamsili ekmegimiz sebzeli hamsimiz o6zellikle lahana yemekleri
barbunya yemegimiz sarmamiz kesinlikle olur ee kiiltiiriimiizii yiirlitmeye ¢alistyoruz
giinlerimizde de nerdeyse kura ¢cekmiyoruz ¢eksek bile yani eglence olsun diye ¢eksek
bile kimin ihtiyaci varsa bu ay kimin ihtiyac1 var hani borcu olan ¢ocugu okulda olan
vesaire paylasip ihtiyacini gideriyoruz Oyle on bes yildir glinlimiiz devam ediyo yani
birbirimiz

N: on bes yildir giin devam ediyo

S: dyle depremde iki yil ara verdik sadece ve ¢ok 6zledik birbirimizi ara vermemizin
sebebi bazi arkadaslarimizin samsuna taginmasi iste memlekete tasinmasi bi daginiklik
oldu izmitte ama tekrar bi araya geldik tabi on bes yil i¢cinde giin arkadaslarimiz ¢cok ¢ok
cok cogaldi eee on iki kisiyle baslamistik kirki gegince ikiye bolmek zorunda kaldik hatta
tice boliindii e biz simdi kirkin {izerinde bi gurup yaptik bi on iki on ii¢ kisiyiz artik
cocuklar anne c¢ekilmiyo gibi hani biiylidiiler onlar da gengler biarada yapiyolar
yaslilarimiz bi arada hatta ¢ok Ozledigimiz zaman birbirimizin giiniine de gidiyoruz
gormek icin

N: peki siz burda mesela siz yazlar tekrar kdye doniiyosunuz ya herkes dyle mi yoksa
iligkileri kesilen de var mi1 kdyle hopayla

S: ee kesilen zaman zaman tabii ki gengler simdi ¢aligiyolar eskidi gibi degil hani gencler
simdi okuyo eskisi gibi degil hani genglerimiz simdi okuyo karadenizin eski seyleri bitti
tabi bizim donemdekiler simdi gen¢ kizlarimiz da okudugu icin hepsi gencler calistigt
icin hani bizim gibi gidemiyolar hani daha suanda benim kusak daha ¢ok gidiyo ¢iinkii
emeklisi gelmis veya ¢ocuklarini okutmus isini bitirmis kdye doniip ev yapanlar ¢ok
benim gurubum ama yani suanda iki tane ev yapildi bu yaz hani ¢ok sevindim ama
doniiyolar yapicak sehirde ¢ok bisey kalmadi yazlart en azindan memleketinde gecirmek

istiyolar ama gencler gezme amagh geliyo o yaylanin en giizel donemi dedigim hani ¢ay
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sezonunun bittigi donemlerde gezmeye geliyolar denizden faydalanmak i¢in denizde
yavas yavag havalarin 1sinmasiyla bizim karadenizde de daha ¢ok denize girilmeye
baslad1 eskiden daha ¢ok yagmur yagiyodu simdi daha ¢ok geliyolar ama dedigim gibi
daha ¢ok gezme amagl yeni nesil gezme amacglh geliyo ama benim yas grubumda artik
oraya bi yazlik yapiyolar ¢oluk ¢ocugunu okutup yerlestiren anca eli degiyo hani maddi
olarak da anca yerlesmeye calisiyolar yapiyolar yazlar1 da ¢cok daha giizel oluyo e biri
istanbuldan geliyo biri izmirden biri bursadan geliyo ortada bi degisik bi kiiltiir herkes
hani degisik bi yerlerden geliyo ama ordaki eglence de daha bi baska oluyo aksamlari
geceleri oturuyoruz hem kdyiin herseyinden faydalaniyoruz ben kdylimii ¢ok seviyorum
clinkli sehirde yasiyan insan ben kdye gittigZim zaman tarlalardan ya da iste disar
ciktigim zaman hi¢ ¢antasiz ¢ikmam posetsiz bana giilerler aa bak bak bak yine ne
getiriyo bu kizimiz diye sasirirlar ki sehirde herseyi bole manavdan kiloyla aliyosun iste
ilacliydi hormonluydu vesaire biz bunu bildigimiz i¢in daha organik bisey yemek
istiyoruz o ylizden dogal meyveleri ¢ok seviyorum disari ¢iktigim zaman bos ¢ikmam
disart ¢iktigim zaman bagdan bahc¢eden elim kolum dolu gelirim dolabimda stirekli
meyve olur benim iste karayemisinden eriginden armutundan her tiirlii seftali yabani
seftaliyi cok seviyorum hani aglanmamis minik minik seftaliler hani onlar 6zellikle ¢igek
actigt zaman bakiyorum bak onu yicez arkadaslar derim giilerler bana ne kadar
meyvecisin diye hani onlar1 seviyorum dogal onlardan regel yapiyorum iste izmite
akrabalarima c¢ocuklara kardeslerime hani faydalansinlar karayemisten degisik bisey
yesinler diye dogal bisey yesinler diye dyle meyvelerden de faydalaniyoruz iste

N: glizel hopa giizel ya ben de ¢ok seviyorum

S: hopa giizel

N: peki yordum seni benim sorularim bu kadar ¢ok tesekkiir ederim

S: ben tesekkiir ederim

N: ¢ok sagol

S: siz de sagolun
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English Translation: Sevim's Story

N: I guess mainly children are going

S: Yes mainly the children are going, because the ones staying in the village have to work
in summers. Children take the cows of their grandmothers and other children and go up to
the uplands. That’s why the youth have to reap the tea. We had tea fields. On the uplands
the children are with the grandmothers.

N: Do you remember how it was on the uplands, did you like it or were you getting
bored?

S: It was very nice, but of course we were missing our mother as we were with the
grandmothers. We were cowing the milks then put the milk in the machines, produce
cheese. Then the cows are again taken out at grass. I couldn’t have a proper childhood; I
had to grow up early as I had siblings. Because after my grandmother’s death, my mother
again wanted to go to the uplands, because we had cows and it is difficult to keep the
cows in the village. It is difficult to look after them and reap tea at the same time. My
mother took me to the upland. It was the time of Cyprus war. She had to leave me at the
village with three of my siblings. She stayed with us for one month and then went back to
the village to reap the tea with my older brother. Because they have to reap the tea as it is
our source of income for winter. I remained in the uplands looking after my younger
siblings. We were sleeping in my uncle’s place at nights. One of my siblings was a bit
problematic; he fought with my uncle’s child. After that he did not want to sleep in my
uncle’s place. We were all very very young. Imagine, I was at the third grade of the
primary school.

Third grade of the primary school
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S: My siblings were going to the first grade, they were like twings. I had another sibling
who was three and a half years old. Of course I was looking after him. Imagine I was
getting scared in the house at the uplands.

N: It gets very dark at nights

S: A room made up of black stones with a small door, which cannot be locked. That’s
why I got scared, as we cannot sleep in our house; wolves could come. As you are a
child, you are scared. Then he said I am not going to sleep in their house, I am a man, and
we will sleep in our own house. We had a fight, he cried. I decided to sleep in our place
so that he does not cry any more. My uncle had five cows. The other day my uncle’s wife
was supposed to milk these cows first and then milk our cow. We had one cow. The cow
lies and waits for my uncle’s wife. In the meantime it goes on the grass again. I was
getting very sad. I decided to milk the cow myself. I took the milk kettle and sat under the
cow. I pulled, but I am very weak and it is very tight, nothing comes. I was thinking my
uncle’s wife does it; I should be able to do it as well. Because my uncle’s wife’s work
never finishes. The cow with the milk on the breast goes on the grass again. I started
milking the cow. Milk was coming; I got so happy that I am able to do work. Then my
uncle’s wife came and said you managed to milk the cow. Then my uncle’s wife didn’t
come any more saying that she had lots of work to do. She told me to continue like that.
From that time on it was my duty to milk the cow. Throughout the day I was milking the
cow, fermenting the milk, boiling it. I couldn’t manage to get it right for the yoghurt at
first. I cried, as my yoghurt was not fermented. The other day I was trying again. A
couple of days later I got it right. I was kneading the dough, cooking bread; the dough
sometimes rises sometimes not. Sometimes I was crying that I couldn’t do it right. I guess
I had to struggle for some days. At the end, I think it was the middle of summer, at the
time of Cyprus war; everyone was saying to be careful and take care of my siblings. I was
holding their hands tight. Everyone was gathered. I thought they are talking about some
thing, so I also approached and listened to them. We had a funny uncle and he wanted to
make a joke to me. I was a child how could I know that he would make a joke to me. As I
approach he started saying what has happened to this child is a pity. He is alone with his
siblings without the mother and the father. War broke out in the country, everywhere will

be chaos, and each of them will die in a place. They will die separately. I heard all of
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them. I got so sad that I didn’t show them and after sitting there for 10 minutes I came
back home, cried cried. I cried so much and didn’t tell anything to anyone. I didn’t think
that he might be making a joke. I was thinking everyone has a father, grandfather, but I
don’t have anyone. I will die with my siblings here. I cried cried. Then in the afternoon
when I was milking the cow, my cousins came running and said your father is coming. I
told her not to tease me. I said to her, my father couldn’t come now. When I saw my
father, I got so sensitive, so happy. My father just came to see what happened to us.

N: The man’s

S: Yes, I got so sad, I cried so much. I got so afraid at that time. Then my brother, mother
came when the tea season finished. When they all come we were having so much fun. All
the youth gather, the ones in the city come, we were having weddings... It was so
enjoyable.

N: At that time did you have weddings in the uplands?

S: Yes, we had weddings in the uplands, the brides were put on the horse, nice food was
cooked. We had very nice village weddings in the uplands. We liked the uplands more
when the tea season is over.

N: Sure. More enjoyable.

S: As we had more enjoyable time

N: Where were the uplands that you were going

S: We were going to Bilbilan.

N: I went there

S: Our uplands are close to Ardahan; it is beautiful, there are shops. We were children.
My father and uncle together owned a shop. My younger sister and I wanted to go to the
shop to get something. But because my father was partner with my uncle, he wasn’t
giving anything to us from the shop. My siblings were small but my uncle’s children
were older, so they didn’t want to get anything from the shop. That’s why my father was
telling us not to come. Because when we go we were given something. My father was
very careful about that. I was carrying my sister thinking we will get biscuits and sweets.
I was planning to go and tell my father that my sister cried a lot. But she was not crying,
she was getting happy that we were going outside. When we approached to the shop, I

was pinching her and, she was starting to cry. I was telling my father that she cried a lot, I
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couldn’t stop her and that’s why we came. He was giving us biscuits and sweets (laughs).
It is such a nice memory.

N: On the other side of that place, there are Kurds; did you have any relation with them?
S: No, we didn’t have much interaction. But because my uncle’s bride was from that
village, they were coming and we were going. Their place seemed strange to us. Their
stockbreeding was different from ours. We just had cows since we were living in Artvin
Hopa in winters. But because they were always there, they had ducks, sheep, and
stockyards. They called the place where the animals live all together a stockyard (agil).
The stockyard had a shepherd. The shepherds were taking all the animals of the village to
the grass. We didn’t have such thing. That’s why we were curious; we were going to their
village to see. We liked it.

N: Did Kurds and Hemsinlis had any exchange?

S: Not that much, but marriages were taking place, sometimes butter and cheese were
exchanged as when we go the uplands we didn’t have enough. We just had milk and
yoghurt. We were getting our winter needs from them.

N: Were you getting with Money or doing some other kind of Exchange?

S: Mainly with Money. We were buying a lot. But also for instance since they didn’t have
many trees, they were getting handle of shovels and pickax from us and stick for the
shepherds. They were getting them from our village, were giving them the trees and in
exchange we were getting yoghurt, butter, cheese.

N: Were you giving tea as well?

S: Before tea was not given. We were giving our tea to the state. Unfortunately recently
the private companies increased and we have to give our tea to them at a lower price.
They give the money very late. They keep the money for one year, one and half year.
Now it has reached up to two years. It is almost half the price of the state. Not always but
last year the prices decreases as much as half the price that the state offered. Since we are
not able to receive the Money, the subcontractor also sells his tea to us at a high price,
which causes a second loss. Since we have a lot of tea, recently we have started to
exchange it with yoghurt, cheese. At first we didn’t have that because people preferred
the state but now because of the increase in the number of private companies, it has

become like that.
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N: Hmmm [ got it. You are nine siblings and you are the fourth?

S: Yes we are nine siblings. I have an older sister, then my brother, the third is my sister
and after them I am the fourth.

N: Were they married, when you went to the uplands?

S: My elder sister was married, others were single.

N: Was your relations with your mother’s side good? Were you in contact with them as
well?

S: Since my mother side was in the villages of Hopa, we didn’t see one another much.
Because in the past the transportation was not that good and it was considered as a long
distance. My mother was able to go and visit his father once twice a year for holidays.
We loved our maternal uncle’s house a lot. His house was different from our houses as it
was very old. They didn’t destroy the old house. He had a serender in front of his door.
We loved the "serender" (a wooden small house to keep food) it was like a historical
structure for us. They were putting their fruits in the balcony of the serender because they
had a lot. Their village was older compared to ours. Their grandfathers planted more fruit
trees. The apple of the village was famous. It was called iron apple. They called the apple
tree, which doesn’t get dry in the winter an iron apple. They were collecting it and were
eating until the summer. We loved our maternal uncle’s house. We went on the serender
when we went there. We loved eating fruit in the high and beautiful balcony of the
"serender". We loved going around there. That’s why we were going with my mother
time to time. At the moment we are trying to visit once a year.

N: Your mother never went to school, is that right?

S: She didn’t. She doesn’t know how to read and write. Because of that she want us to get
educated a lot. That’s why she registered us. During that time it was compulsory. But my
elder sister didn’t go to primary school.

N: Your elder sister didn’t go to primary school?

S: She didn’t go to primary school because we were born and my mother had to work in
the field. That’s why my elder sister was sacrificed. She looked after us, I feel very sad
about that, she doesn’t know how to read and write. My father registered us and we
started going to school. I had an experience at school. Let me tell about that.

N: Yes
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S: I was going to the first class and my brother at the 5th grade. My father registered my
sister who is one year older and me to the same class as if we were twins. We have the
same birth date formally. We were going to school together. My mother had a
miscarriage, she had to have rest and she was lying. In our gardens we plant fresh onion a
lot so that we can eat during summer. To plant fresh onion, fertilizer should be carried to
the gardens. My mother is lying and we are at the first grade. My father said that in the
morning each of you will carry fertilizer to the garden seven times and I will plan the
onions. He made small boxes for us that we can carry. We had to carry it in the morning
before going to school. It was five-minute walk. We fill the box and then leave it to the
garden. The school was starting around eight thirty and nine. We did that, but we were
late for school. We changed our clothes, took our bags and rushed to the school. We
entered the class. There was Ayse teacher. She asked why we were late and hit each of us
once. I said that we carried fertilizer to the garden and got late. She didn’t believe and
thought that I was lying. She started to hit a couple of times more. It really hurt me more.
Because she said I was liar at that age. I cried that much at that time thinking that I am
the one to carry the fertilizer and then be the lyre. I cried a lot thinking why she called me
a lyre in front of the class. No one could stop me. I couldn’t help myself, my sister was
silent and she was telling me to be silent. I continue crying. I said to the teacher to call
my brother at the fifth grade and ask to him. I am not lying. Then my brother came to the
class. She asked to my brother whether we carried fertilizers to the garden and he said
yes. He said that our mother is ill and has to rest, that’s why they carried fertilizer seven
times, and then they got changed and came. That’s the reason of their being late. The
teacher became silent. I started crying more loudly. I cried all day in the corner of the
class. When I came back home, I said I don’t want to go to school any more and the other
day I didn’t go. My mother got sad and begged me. I told my mother that she called me a
liar in front of the whole class. The second day my mother said that I should study. She
said look at me, I didn’t go to school and sell tea. I don’t know what is written on my
purse. It is very difficult form me. When you get married, you should be literate and
teach your children something. That’s why you have to go to school. My mother took me

to her back and made me go to school. The teacher was also very kind. Then my father
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came one hour after me and looked at me from the window of the class. When I saw my
father’s face half an hour later I felt sad thinking that I had to accept.

N: Was the school close?

S: It wasn’t that much, but it was in the middle of the school. My mother had to struggle
with me a lot as I was standing against injustice. I cried a lot why at that age I was
subjected to such an injustice.

N: Do you have other memories from school?

S: Our teacher was not allowing us to talk in Hemsin so that we could speak better
Turkish. At the fourth grade, the teacher selected me as the head of the class. He asked
me to write the names of those speaking Hemsin. I was writing the names of those
students and telling to the teacher. At that time there was something like that, we were
not speaking our own language.

N: Was it prevalent or special to your teacher?

S: It was prevalent at that time, they had such a thought. They were thinking that if she
didn’t know Turkish, she couldn’t learn how to read and write. Mothers were also
naturally trying to speak in Turkish with their children. For the elders it was very
difficult. They were trying hard to speak Turkish with the children. They were trying so
that they children don’t remain behind and learn reading and writing.

N: Was your mother also trying?

S: Yes she did, but it was difficult for her. My brother got engaged at a very early age.
My father saw a very beautiful girl and wanted her to be his bride. That’s why after my
brother finished primary school, he got engaged. He had a bad destiny. Therefore when
my brother’s wife was speaking Turkish with her children, my siblings also were getting
familiar.

N: Does your mother speak good Turkish?

S: She speaks both languages comfortably, but sometimes mixes them.

N: Does Hemsin language predominates?

S: Yes, she speaks more comfortably. For instance we live together with Laz people.
They are in the neighboring village. My mother says a fear prayer together with the Laz.
For instance if someone is scared of a dog or an animal and cannot eat food, she goes to

the doctor but cannot get better. People believed this was fear illness. My mother was
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saying that fear prayer one day and a woman came from the Laz village and she didn’t
know Hemsin language. My mother starts Turkish, but then she continues in Hemsgin
language (laughs). One day we were having breakfast; my brother was back from the
military service. My mother is explaining to the woman, but the woman is looking at me
as she didn’t understand anything and was unable to say something. We warned my
mother saying that the woman does not understand you when you talk in Hemsin
language. But she apologized and said that she kept forgetting. Our elders speak Hemsin
more comfortably. One of my friends’ brothers got married in Artvin. He married quite
late. When the bride comes, naturally they get busy with the bride as she came from
somewhere else. Elders were always forgetting and talking in Hemsin language and the
bride was getting sad thinking whether they were talking about her. Two months later
when the bride went to her father’s house, my friend relaxed and said she was now able
to speak in Hemsin comfortably. My tongue got tired as I forced it so much. I will speak
Hemsin and my tongue can play comfortably. We laughed about that lot thinking as if the
tongue could get tired. We had such an experience at that time for the bride not to feel
uncomfortable.

N: After primary school

S: Our father didn’t let us go to the school after primary school, as we were many
siblings. We started working at the first grade. By the third, we were jack of every trade.
We grew up early. I had to grow up early, as I had to take care of my siblings. My mother
had four or five cows when we were at primary school. Our education was a normal one;
we had half an hour of free time at lunch. We were running to home from school. By that
time, the paste that my mother prepared would be at the right density. We were putting it
into trays and cooking it. We had to put the food on fire before three because my mother
was coming home late. The food had to be ready before it is dark. At third grade I had to
cook the meal, which was a big responsibility for me. When I see the kids now, I realize
that we grew up very early. As such the primary school finished. I cried because of the
Laz. My bigger brother had female Laz friends, who were going to high school. They
liked us a lot. They would come to our house at special days such as New Year’s. They
were good girls. They wouldn’t discriminate. They wouldn’t discriminate between the

Laz and the Hemsinlis. We liked them a lot. They were bringing us books. They told me
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to enroll to the school. They would finance my school costs. I was very touched and felt
happy. I came home very happy that day, I said, “I will go to school, I don’t want any
money or clothes or books from you. My friends will get them for me.” My father didn’t
let me. I had a twin sister. He said it would be unfair to her if he let me go to school while
she cannot go. And he said if he also let her go to the school, which would take care of
our siblings? Who would cook the food? They were working at the grounds, what would
they eat? When he explained like that we couldn’t say anything more. The school was
far. If it had been compulsory like it is now, then we would have to go to school. But it
wasn’t. We had to go to the city to go to the school. It was far. We couldn’t enroll. T still
feel sad about it.

N: Ok I see. So, what has your father done?

S: My father, poor him, he was an orphan. He had a lot of difficulties. He has a long
story, maybe he tells it himself.

N: You can also tell

S: As far as he told us, they (he and his siblings) grew up with difficulties. Their father
died. They were orphans. They were too poor. They were living with the grandmother in
a village of Hopa. They came to a village in Kemalpasa afterwards. They had relatives
there. As the family is big there, they thought it would be good for them, they would be
safe.

N: Ok, which village in Hopa is it?

S: Bagoba village. We had land there, but as we did not have any proof, the peasants
there took possession. His bigger brother got married. They worked in the grounds. They
had nothing. They only had a goat. My father could not go to school. He went to school
for 15 days and then he left. He didn’t have any shoes. They had nothing. He worked at
the grounds, he would cut firewood. He would help the family. My bigger uncle went to
foreign lands. He became the man of the house. Then he went out himself. He got
married at 17. Those days you would marry early. Then they worked at the mountains.
They were living in a wooden house. My father likes building houses. One night the roof
flew away. They slept watching the stars. Then the neighbors came together and they
reconstructed the roof. My father, after he grew up some more, he built a house himself.

Maybe because of his days he stayed without a home, he went out, he worked at
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Zonguldak. He worked here and there. He did not come back from military service. He
repaired shoes at military, he sold water, etc. People spend money at military but my
father came back from military as if he is coming back from the foreign lands. He worked
at the village. He planted tea. He built a house. He built the first stone house at the village
fifty years ago. It is a two-floor house, three rooms on the first floor, five rooms on the
second.

N: Is it still there?

S: Yes, we have repaired the old one. It is still our house. My father is very curious about
the houses. I was born in that house. He enjoyed living in that house. He bought many
new things for the house. He likes building houses a lot. That’s how he financed
education costs. The boys are university graduates. The girls just went to the primary
school. He worked at the grounds and also at the tea factory to finance his children’s
education. His interest in the houses didn’t end when he retired. He moved to Istanbul
when one of my brothers started working at an insurance company. He bought a land in
Istanbul and he built a two-floor house there. Then he again bought a land and he went
on. Today still when he has some money he builds a house. He transferred this behavior
to his children such that each one has a house.

N: He did well.

S: They all have three houses. My father thinks it is the best to have a house before
anything else. He also helped me a lot when building my own house. I didn’t have a
house in the village before. He also feels sorry as the boys went to the university and we
did not. Now we grumble sometimes. We say that he did wrong. He did not let us study.
He gave me the yearly tea income last year. The kids finished the university last year. I
didn’t want to be a burden on them. So we built a house in the village, thanks to my
father. He helped me. He gave me the yearly revenue. It was something like 30 billions.
We have built a house for that amount.

N: Congrats

S: He helped me. Because he likes houses he helps those who build a house.

N: It is good that everyone owned a house that way. So, does your father speak Hemsin

language with your mother? How good is he at this language?
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S: They talk in Hemsin language, they speak very little Turkish. Even I am talking in
Hemsin with my husband. We use very little Turkish. I use Hemsin a lot as I spend 4-5
months in Artvin in the summer. I talk in Hemsin with the elder. Even here I switch to
Hemsin when I talk to the elder people. When I was in Tonya, my neighbor was surprised
when she saw me talking in Hemsin. She didn’t know such a thing as Hemsin people or
the language. One day I received a phone call. It was my mother in law. I talked to her in
Hemsin. I thought it would be rude otherwise and she would think that now I am in the
city I talk in Turkish. I talked in Hemsin. It would be easier for her. They were really
surprised. They told me that I speak very good English. I laughed a lot. I speak Hemsin
quite frequently. I speak with the elder in Hemsin during the summer. I also speak the
language with my husband and children. I speak less in Hemsin with my children, as they
don’t know enough. Recently they learned more.

N: Were you speaking in Turkish with your children at the beginning?

S: Yes, in Turkish. We thought that it is important that they speak Turkish very well. We
had that thought. My brother appreciated Hemsin language. He did a lot. He said that we
shouldn’t forget our language and culture. We are forgetting our values, he said. Then I
noticed that he is right and now I am more careful about that.

N: Did you first go to Tonya after Hopa?

S: We went to Sivas. We stayed there for two years. It is an unusual place compared to
Black Sea region. We have had unusual memories there. People of Artvin are easygoing.
We wouldn’t even lock our doors at nights.

N: I am seeing that everybody’s doors are open.

S: Doors are unlocked. There in the village we lived, there were separate rooms for male
and female. There was a big separation between male and female. Where we came, even
though they do not let their female go to schools, there is an easygoing atmosphere. We
all live together. They do in Sivas. I didn’t know about this at first. I went to the neighbor
to say hi to. There were some of their relatives in the house. I said hello, how are you,
and [ was going to go back. They said lets go to another place. I was surprised as Sivas is
too cold and it is impossible to sit in another room, you have to sit down where it is
heated. They said lets go to another room where we can be comfortable. I said no, I am

leaving anyway; I just came to get some water. I came back home and asked about it. The
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hodja said men wouldn’t sit with women, it is separate. I was surprised. It was unusual to
me. Another day I went to a neighbor, I came back home, and there were guests.
Teachers from neighboring villages would come to visit us mostly on weekends. I
thought it is them. There were shoes at the entrances, not village people’s shoes. You
wouldn’t shake hands. Men either wouldn’t greet you or if they do, they would just say hi
and pass by. I entered in the room. As I saw those shoes I thought it is the teachers. I
thought it would be rude not to greet, as they are teachers. I extended a hand and my hand
was not shook. I turned red. I felt very embarrassed. I extended my hand, as he was
dressed properly. But he was a German Turk. A rich German Turkish person from the
village. He stayed in Germany but nothing had changed. I left the room and did not come
back until he left. I said to the hodja that it is rude not to shake my hand. Their way of
living was really strange to me. One day we were invited to a house to watch TV. I was
sitting in a room, my six-month -old son among my arms, with a girl, a daughter in law
and an old woman. The old woman touched my son, after ten minutes -would you
believe- my son was burning as if he had high fever.

N: Really?

S: He was shouting. I was very scared. As it is a village house, I thought an insect bit
him. I panicked. I became a mother at my eighteen. I thought something serious
happened to him. They brought extra lamps. I undressed him but there was nothing.

N: aha it is the bad eye

S: The baby was shouting. I saw nothing like that before. It was the bad eye.

N: hmmmm

S: The old woman apparently was the biggest bad eye person in the village. She had that
kind of energy. It is supernatural.

N: Everybody knew there

S: Everybody except me knew. The woman wanted a knife from the kitchen. I got scared,
what would she do with a knife. She smoothed the knife over the child and prayed.

N: The old woman?

S: Yes, her. I didn’t want to stay more, I came home. Half an hour later I fed him and he

slept. In the morning I went to get some water and told my neighbor what happened. She
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asked if the old woman prayed, I said yes. She said if the woman hadn’t prayed, I would
have found my child dead this morning. The old woman apparently was the most famous
bad eye person in the village. People were hiding their children away from her. They
wouldn’t let her see their children until they grow up. She told me that the woman saw a
child and now he cannot grow up.

N: aaaa

S: We lived such a thing.

N: Interesting. So what would people do when they learned that you are Hemsin and
there is a language such as Hemsin? How would they reach?

S: They didn’t know at all. When I said Hemsin, they would ask if I am Laz or Georgian,
then they would ask what I am. I wasn’t able to express myself. Nobody knew Hemsgin.
N: I also got to know about it really late.

S: Nobody knew. They even would ask if we are Armenian. I said we are Hemsin. We
have our own language. I was telling them that my mother, my grandmother spoke that
language but they weren’t convinced. They would say there is nothing as such; you are a
Laz, a Georgian or a Turk. Nowadays it is getting to be known. I hear in Izmit now that
they know. They sometimes know. It is known by more people now.

N: So what did you do when you didn’t know what to say?

S: I never hid. Some people say, never tell anyone; just say you are from the Black Sea
region. Ok I am from there but Hemsinlis do exist. I would say that either way. Some
hear for the first time, some already knew. Some say we are Armenians.

N: Do you have stories about that? The language is really similar to Armenian. How do
old people talk in your village?

S: They wouldn’t accept that they are Armenians. But I think about it recently. If there
were no such thing as Armenian, how would people verbalize it when they get angry with
children? Why would people say this when they get angry? We heard a few words. But
the elder would never accept this. They would say they are Turks, not Armenians. At
very old times, there was an Armenian woman who got married and she spoke her own
language. Then it was spread.

N: That is the most wide known story, is it?
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S: We are not Armenians but an Armenian girl came, talked to children and spread her
own language. There is nothing certain.

N: hmm. And have you heard where the word Hemsin comes from?

S: There is a district in Rize, called Camlihemsin, as far as I know, it comes from that.
Hemsin is the center of Camlihemsin. There is Ilica there. We once heard a few words
from an old woman there and thought that they are like us. A few words were similar.
They do not speak Hemsin, they speak Turkish but the elder know some words. Some
other things are similar as well, they are easygoing like us, the way they behave so on.
Hemsin people are really easygoing.

N: Yes, they are warm hearted and easygoing

S: They are very easygoing and hospital. I was warned in Sivas to lock my door. I told
them that it is not usual for me to lock the door even when sleeping.

N: I was very surprised when I first saw that

S: It really is like that. Now I am in the city but when I go back I feel the same
atmosphere. One day I wanted to bake a cake and there was no yoghurt at home. I went to
the neighbor’s; there was no one there. I didn’t go in. I was expecting guests. There are
no markets around and you have no other chance. People do not do animal breeding any
more. As the transport infrastructure has been improved, people live in the cities during
winters and come to the village in summers. Then I went to a relative’s house; there was
nobody there either. I opened the fridge and got the yoghurt myself. I told them what I
did in the evening and I brought some cake to them as well. They didn’t mind. Nobody
was at home and it wasn’t locked. Whoever needs something, he can take. It is such a
place.

N: So what are other things that are specific to Hemsinlis, like this one, do you think?

S: Hemsin people are like this, as I said. I had a friend from Aegean part, a high school
teacher. We sent her a word to visit her in her house, once, twice, and she wasn’t
available. She said maybe tomorrow. We said lets go, there is no need to tell her in
advance, we didn’t want her to get prepared for us, only a cup of tea would be enough. I
didn’t go but my friends told me that she didn’t accept them. They were really sad and
returned back. We can never refuse a guest who is at the door. That’s how we learned

from our ancestors. She said that she is not available that day and told them to come
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back tomorrow. My friends didn’t go there again. We would invite them back another
time if we hear somebody come to our house when we are not in the house. She was
blamed a lot. I don’t know whether I think like that because I am a Hemgin. My friends
called me once telling that they would come to visit me. I was out selling something and
they asked at what time I would be home. I said at one I would be at home. My son was
studying for the university exams. I told them it would be ok even if I were late. My son
would be at home and studying. It would be no problem. My friends that day arrived at
half past twelve. They didn’t have breakfast when they arrived. They directly went to the
kitchen as if it is their home to prepare something. Of course I had prepared something
for them the night before. I had prepared desserts; some appetizers and I had kneaded the
paste to make bread. I would make them traditional bread to eat with butter and cheese.
They tried to guess what the paste is for. They put the paste in the oven. They found what
I prepared before, they made the tea. My son is studying in his room in this while. When
I came home at 1, the table was set. There is such easygoingness. My kitchen is open to
anyone. It is the same for most of the Hemsinlis, wherever we go, and this is the same. I
heard a Hemsin came to izmit, I would find out where she lives, with a friend of mine,
called Giiliimser, we would ask if she needs anything.

N: Your relations still continue here?

S: Definitely. We particularly go to one another and ask whether she needs something or
there is anything we can do. We say welcome to Izmit. Depends on that person’s attitude
and behavior, our relations continue. Even if it doesn’t continue, we would have done
what we should. We have been here for fifteen years. We organize special days and on
these days we act according to Hemsin culture; we cook corn bread, bean pickle, bread
with hamsi, hamsi with vegetables particularly food with cabbage, sarma are especially
there. We try to continue our culture. We have been continuing to organize these days for
fifteen years.

N: For fifteen years.

S: Yes, only during the earthquake time we paused for two years and we missed each
other a lot. The reason was that some of our friends moved to Samsun, some went to our
hometown; there was a kind of chaos. But we again gathered in Izmit. But of course

throughout these fifteen years, our friends increased. We had started with two people and
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now we are over forty. We had to divide into two groups, even three. We have one group
over forty now and we are twelve, thirteen at the moment. The children don’t want to be
with the mothers. They grew up and they gather among themselves. When we miss each
other a lot, we join different groups as well.

N: For instance you go back to the village in summers. Is everyone like that, or their
relations have been cut off with Hopa?

S: Now the youth are working, it is not like the old time sort they study. The old
traditions of Karadeniz have finished. Since they work and study, they are not able to go
like in the past. At the moment my generation goes more often. Because they get retired
or their children have grown up. They don’t have anything to do in the city. There are
many people like that who returns and builds a house in the village. At least they want to
spend summers in their hometown. But the youth come as a trip. They come in the best
season of the uplands when the tea season finishes. They want to go to the sea. As the
weather is warmer now, people started to swim more in Karadeniz. In the past it was
more rainy. They come more now, but as I said for travelling. But my generation uses
there as a summerhouse. The ones whose children complete their education just manage
to settle as they get rid of a financial burden. In the summers it is even more beautiful.
One comes from Istanbul, Izmir, Bursa. There is a combination of cultures. The
entertainment there is different, we sit in the evenings, and we benefit from the village. I
love my village. When I go there I never go out without a plastic or a bag. They laughed
at me saying that I am again carrying a bag. Because you buy everything in the city in
kilos from the grocery. The chemicals, hormones etc. Since we know that we want to eat
something more organic. Because of that I love natural fruits a lot. When I go out, I
always get something from the garden. In my refrigerator there is always fruit. Peach,
pears, plums. I like the wild peach a lot, the small ones. I particularly look at it when the
tree blossoms. I tell to friend that we will eat them. They laugh at me saying what a fruit
fan you are. I love it, I make jam out of the natural ones for my relatives, siblings,
children in Izmit so that they can eat something natural.

N: Hopa is so beautiful, I love it.

S: Hopa is nice

N: These were all my questions. Thanks a lot.
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S: I thank you too.
N: Thanks a lot
S: Thanks a lot.
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APPENDIX B

MAPS: HEMSIN GEOGRAPHY
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Map 1. Turkey.
Source: Hagop Hachikian (2003) in Simonian (2007)
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Source: Hagop Hachikian (2003) in Simonian (2007)
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Map 3. Rize Hemsinlis settlement.
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Source: Hagop Hachikian (2003) in Simonian (2007)
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