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ABSTRACT

UNDERSTANDING OF JUSTICE IN TURKEY: A COMPARATIVE ANALYSIS
OF THE ARMENIANS AND THE KURDS IN ISTANBUL

Hiilya Delihiiseyinoglu

Program of Conflict Analysis and Resolution, M. A. Thesis, 2014

Supervisor: Ayse Betiil Celik

Keywords: Turkey, Armenian, Kurd, justice, ethnic identity, conflict

The aim of this study is to reveal the understandings of justice of the Armenians and
Kurds living in Istanbul by discussing their current predicaments and their daily life
experiences in Istanbul. In this way, considering the different features of Armenians and
Kurds it becomes possible to compare their understandings of justice coming from their
ethnic identities. To achieve this aim, participants with different features were
interviewed in depth and their experiences were asked to comprehend their sense of
injustice as being ethnically different from the dominant ethnic majority in Turkey. As a
result of the study, the interconnectedness between the sub-categories of justice,
between its outcomes and processes is revealed. In this sense, this research shows how
different forms of justice constitute a totality and how the conflicts at the state level and
societal level interact with one another. That is why whereas this study helps to reveal
the root causes of conflict stemming from injustice, it also underlines the dynamics that

lead to protracted ethnic conflicts, if not sustain them.
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OZET

TURKIYE'DE ADALET ANLAYISI: ISTANBUL'DAKI ERMENILERIN VE
KURTLERIN KARSILASTIRMALI ANALIZi

Hiilya Delihiiseyinoglu

Uyusmazlik Analizi ve Coziimii Programi, Yiiksek Lisans Tezi, 2014

Danigman: Ayse Betiil Celik

Keywords: Tiirkiye, Ermeni, Kiirt, adalet, etnik kimlik, ¢catisma

Bu arastirmanin amaci Istanbul'da yasayan Ermenilerin ve Kiirtlerin Istanbul'daki
giincel durumlar1 ve giinliilk deneyimleri yoluyla adalet anlayislarini agiklamaktir. Bu
sekilde, Ermenilerin ve Kiirtlerin farkli 6zelliklerini goz 6niinde bulundurarak etnik
kimliklerinden etkilenen adalet anlayislarmi karsilastrmak miimkiin olmaktadir. Bu
amac¢ dogrultusunda Tiirkiye'de etnik kimlikleri baskin etnik ¢cogunlugun disinda kalan
farkli 6zelliklerdeki katilimcilarla goriismeler yapilmis ve adalet algilarimi kavramak
amaciyla deneyimleri sorulmustur. Bu ¢alisma adaletin alt kategorileri, sonuglar1 ve
sirecleri arasindaki bilesikligi ortaya ¢ikarmaktadir. Bu anlamda, bu arastirma adaletin
farkli formlarmnmn nasil bir biitiin olusturdugunu, ve devlet ve toplum seviyesindeki
catigmalarin birbiriyle etkilestigini gostermektedir. Bu ylizden bu ¢alisma adaletsizlikten
kaynaklanan ¢atigmalarin temel sebeplerine deginirken, ayn1 zamanda siirlincemeli etnik

catigmalara ya da devam etmelerine sebep olan dinamiklere de dikkat cekmektedir.
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INTRODUCTION

The sense of injustice can be seen as one of the causes of conflicts. Especially, in
the contexts in which the conflict is protracted, latent, or embedded within the
institutions, the sense of injustice perceived by people sustains conflicts for long periods
of time by undermining social harmony. In this sense, ensuring justice within the society
is not only a step to improve democracy, but also it is the only way to eliminate the
roots of social polarization within the society and to create a space for living together.
Otherwise, in cases where citizens do not feel a sense of social justice existent in the
society, and consequently the legitimacy of the state is not respected, conflicts are
inevitable. That is why in order to grasp the root causes of a conflict and to eliminate
them it is crucial to comprehend how justice is understood by people with different
identities, their experiences of injustice and how their expectations from justice are

shaped.

Unfortunately, the Turkish Republic does not present a very good picture with
respect to justice. Considering the nation-state model and its relation with the ethnic
identity groups, Turkey can be a good case to analyze the dynamics of how nation-states
are creating forms of injustice for those who are staying outside of their national
identity, and how those people interpret these forms. However, it is important to keep in
mind that every context has its own dynamics. In that sense, the perceptions and
understandings of the people living in Turkey can be considered only by a contextual

and holistic analysis.

The aim of this research is to comprehend what the Armenians and the Kurds
living in Istanbul understand by justice through their current predicaments, to look at

how their understandings of justice differ from each other in these examples, and to



compare the phenomena driven from the discussion of these justice understandings. The
second purpose of the study is to reveal the link between the understanding of justice
and ethnic identity by looking at how ethnic identity groups develop an understanding
of justice and what kinds of practices they are suffering from considering their statuses,

rights, and the historical background in a particular context.

The reason why Kurds and Armenians are chosen for this study is the fact that
whereas they both have perceived minorities, they have differences to influence their
situation. Whereas the Armenians in Turkey are recognized as legal minorities in the
Lausanne Treaty in 1923 and have a legal status from this recognition, the ethnic
identity of the Kurds in Turkey is not acknowledged by the state. In that sense, these
two ethnic groups can be differentiated from each other in terms of their legal
recognition. Also, they have different religions; Christianity for Armenians and Islam
for Kurds predominantly. The rate of the population of the Armenians and Kurds in
Turkey is considerably different. While Kurds are holding a noticeable percentage of the
population, Armenians only constitute a small size of it. Another important difference
between Armenians and Kurds is political mobilization within each ethnic identity
group; Kurds having a high political mobilization rate as opposed to Armenians. As a
result of these differences, the policies that they are exposed to or their experiences in
relation to their ethnic identity are shaped. That is why their understandings of justice

are also expected to be influenced by these differences.

With this research, Kurdish and Armenian participants living in Istanbul but from
different backgrounds, that is: having different income levels, education levels, sexes,
occupations, sexual orientations, religious preferences and characteristics are
interviewed in depth and asked to share their experiences along with their perceptions
and understandings on the subject. In this sense, the interviews are not only designed to
talk about the historical background of Turkey and how the participants make sense of

it, but more importantly also to discuss their daily life experiences and practices.

In the next sections, (1) a literature review on justice; (2) the social context that

the research takes place in; (3) the research design and methodology; (4) the results of



the understanding of justice of the Armenians living in Istanbul; (5) the results of the
understanding of justice of the Kurds living in Istanbul; (6) a discussion part where the
understandings of Armenians and Kurds are compared; and lastly (7) a conclusion part

to sum up the research are presented in this exact order.



CHAPTER 1 | LITERATURE REVIEW

1.1. The conceptualization of justice

Discussions about justice are not recent; however, what is changing in the
discussion of justice is the meaning that is loaded to this concept and the ways to
address, if not to construct it. The meaning that is attached to justice is the determining
factor of how the institutions are shaped and how the organization of the society is set.
Therefore, without understanding the concepts that can bring the parts of justice
together, it is not possible for political authorities to construct a holistic form of justice

that can protect all the citizens and non-citizens of a particular state.

Unfortunately, it is not possible here to present all the names and discussions with
respect to justice. From the early discussions of justice or more recent ones, several
names can be mentioned. However, the aim of this chapter is not to map out the abstract
conceptualizations of justice through different understandings articulated by eminent
scholars. Rather, I am aiming here to give a brief introduction to justice and its sub-
categories by referring to arguments of these scholars as they pertain to how different
sub-categories of justice can be formed. In this way, it will be possible to look at the

understandings of justice empirically.

Although I am not going to engage in a complex deliberation of justice, I think it
1s important to remember John Rawls because of his contribution to the theory of justice
as a contemporary scholar. After a brief introduction to Rawls' statements, in order to

map out the sub-categories of justice that I raise, I will present Deutsch's (2006)



categorization of justice.

In A Theory of Justice (1971), Rawls states that if the society or the individuals
living in that society seek for their interests or some sort of utility, then social
cooperation within that society is not possible (p. 12-14). The principles that can ensure
the social cooperation should be arranged in a way that none is disadvantaged. That is

why the principles should be chosen behind the “veil of ignorance’

. In this way,
nobody is favored and the society is not structured to maintain the natural endowments
of those individuals. Justice is taken as the state where the natural inequalities are
nullified and the domination that these inequalities can cause is eliminated (Rawls,
1973, p. 15). In order to nullify these natural endowments that can undermine the social
cooperation of the society, and to create justice as fairness, the initial situation has to be
interpreted and the principles written by the rational persons should be set according to

this interpretation (Rawls, 1973, p. 15).

The contract that can construct the social cooperation and assure justice should be
based on the two principles he underlines: “(1) each person is to have an equal right to
the most extensive basic liberty compatible with a similar liberty of others; (2) social
and economic inequalities are to be arranged so that they are both reasonably expected
to be everyone's advantage and attached to positions and offices open to all” (Rawls,
1973, p. 60). Considering these two principles, it can be said that justice requires
equality, rights and distribution. Thereby, justice means equal liberty for all citizens,
distribution of income and wealth, and accessible institutions and political authority to

all (Rawls, 1973, p. 61).

Rawls states that whereas these two principles of justice must work in cooperation
without creating any discrimination within the society, justice also has to be formal and
procedural at the same time. In that sense, social institutions must be arranged in a way

that laws and their actions are to be applied equally (Rawls, 1973, p. 54-58). The

Rawls uses veil of ignorance as a metaphor to set up a fair procedure so that any principles agreed to will be just (1973, p. 136).
It is a way of procedural justice. In this way, individuals do “not exploit their social and natural circumstances to their own
advantage. Parties are situated behind a veil of ignorance; they do not know how the various alternatives will affect their own
particular case and they are obliged to evaluate principles solely on the basis of general consideration (Rawls, 1973, p. 136-
137)”.



arrangement of the institutions should allow the cooperation of the society within the
framework of rule of law (Rawls, 1973, p. 58). In other words, formal justice is the way
the institutions are structured and the predictability is assured; it does not refer to the
relationship between institutions and individuals. Procedural justice, on the other hand,
refers to the interaction of the individuals with the structure. It means the correctness of
the distribution; how the claims of the individuals are answered within the scheme of the

cooperation (Rawls, 1973, p. 88).

As mentioned in the second principle of justice, Rawls also underlines the
importance of the role of the political economy in providing justice. Political economy
has to serve for the public good (1973, p. 259). However, public good cannot be
provided through the equal distribution of goods, services and offices solely. Also those
with fewer assets and those born in disadvantaged positions should be favored to create
the genuine equal opportunity (Rawls, 1973, p. 100). In that sense, the ideal principle
suggested for the political economy is parallel to the logic of his two principles in

general and the nullification of the natural endowments in particular.

Rawls conceptualizes justice on many different levels; he talks about the content
of justice like basic liberty rights, redistribution, equal representation, and equal
participation or in supplying these, he also mentions about its forms like formal and
procedural justice. Additionally, it is also possible to see his discussions on
compensatory or retributive justice. The multiplicity of concepts shows that justice does
not run only within the structures but also between structures and individuals, or among
individuals. That's why a genuine justice requires a comprehensive framework where all
possibilities of injustice both within the institutions and as embedded within the bigger
structure are eliminated. What is important for us to conceive here is that there are

different types of justice and injustice.

Morton Deutsch, as parallel to Rawls' multi-layered conceptualization of justice,
formulates a combination of six factors of (in)justice: (1) distributive injustice, (2)
procedural injustice, (3) the sense of injustice, (4) retributive and reparative injustice, (5)

moral exclusion, and (6) cultural imperialism (2006, p. 44). Distributive injustice occurs



when something scarce is not distributed according to the needs of the individuals or a
cost is not avoided equally by all (Deutsch, 2006, p. 45). Procedural injustice arises
when the procedures do not produce reliable, predictable, consistent or unbiased
consequences due to the channels used (Deutsch, 2006, p. 48). The sense of injustice
varies according to different expectations and perceptions of individuals or groups,
because awareness of injustice changes in relation to individuals' or groups' positions in
the relevant event (Deutsch, 2006, p. 48). The perceptions of victims and perpetrators
are different, because they see the events from different angles and they construct their
perceptions accordingly. In that sense, the injustice felt by a victim can be regarded
pointless by her/his perpetrator or disregarded completely. Retributive justice and
reparative justice, which are usually taken as two opposite poles, have to do with the
attitudes and behavior of people in response to moral rule breaking (Deutsch, 2006, p.
51). Whereas retributive justice concerns with the rule breaking and see the crimes as a
violation against the state, reparative justice focuses on the social relationships and try
to repair them. Moral exclusion arises in relation to the political and social culture of
that particular society. It can be difficult life conditions, instability of the political
regime, perceptions of superiority over another group, justification or sanctioning of
violence, authoritative nature of the social institutions or absence of observers of
violence taking place (Deutsch, 2006, p. 54). The last, but not the least, cultural
imperialism occurs when one dominant group tries to suppress the cultural existence of
the others, which usually results in the double identity of these suppressed groups; one
identity imposed from the dominant group and one from their own group (Deutsch,

2006, p. 55).

In order to understand what justice and injustice are and to conceptualize them
within the particular contexts, it is crucial to map out the important concepts driven by
the literature on justice. Since justice has many layers, without touching upon its sub-
elements, it is not possible to draw a comprehensive framework in which injustice takes
place. Throughout this chapter, the aim is to look at the main concepts that justice is
associated with in the literature. Although these elements are dependent to one another,
they are not aiming to answer the same questions in the domain of justice. Whereas

some of them look at the issues like what justice requires, some of them deal with how



justice can be ensured. However, the main aim here is to bring the possible subjects that
can help to comprehend people's understanding of justice. Therefore, justice is going to
be analyzed under six sub-titles: (1) recognition, (2) rights, (3) procedures, (4) social
inclusion, (5) (re)distribution, and (6) retribution and restoration. However, it is
important to keep in mind that these concepts are overlapping at some points. Although
here they are given under different sub-titles, it is not very likely to draw clear borders

between these sub-titles.

1.1.1. Justice as recognition

Justice is related to many issues like decision making, division-of-labor, culture
and more (Young, 1990, p. 33). In order to touch upon the root causes of injustice, the
institutional context and the social structure are the two of the main things that have to
be considered in depth (Young, 1990, p. 15). From this perspective, social justice has to
do with the elimination of institutional domination and oppression (Young, 1990, p. 15).
Institutional domination is used in this context as structural violence (Galtung, 1969)
where there is no personal or direct act; where the violence is embedded into the
structure and has a more abstract nature (p. 170-171). Structural violence shows up as
the unequal distribution of resources and consequently unequal life chances (Galtung,

1969, p. 170).

If one group or groups of people are deprived of recognition and projected as
inferior, invaluable or worthless, then this lack of recognition becomes the form of
oppression (Taylor, 1994, p. 36). Injustice is the inescapable result of this domination
and oppression in which institutions prevent self-determination and self-development of
some particular groups (Young, 1990, p. 37). Thus, social justice is only provided when
the realization of these values are guaranteed by the institutions and the social structure;
when every person and group can equally participate in public discussions, decision
making processes, and institutions of political and collective life (Young, 1990, p. 91).
Fraser defines this form of structure as participatory parity where all members of the

society have a sense of being a peer in the social life (2001, p. 24). If persons or groups



are deprived of the means or opportunities to participate in the decisions that can affect

them and their actions, then it is impossible to talk about social justice®.

Recognition requires institutions equally to acknowledge different needs and
cultures of different groups (Guttman, 1994, p. 5). That's why each group's difference
has to be considered and, even sometimes, institutions might offer different treatment
for oppressed and disadvantaged groups in order to fulfill and secure inclusion of each
group (Young, 1990, p. 158). Politics of inclusion does not mean the elimination of
differences to create a homogenous society; rather, it means the promotion of a
heterogeneous society in which every difference is acknowledged and respected equally,
even if those differences cannot be understood by others (Young, 1990, p. 119). Itis the
recognition and fostering of particularity as opposed to a difference-blind fashion
(Taylor, 1994, p. 43). Therefore, it requires first of all the social processes of assessment

of differences within that particular society or public (Walby, 2001, p. 115).

The denial of recognition where ethnic and cultural minorities are oppressed can
be considered as the illegitimate division of society (Habermas, 1994, p. 117). Honneth
demonstrates that it does not only prevent the oppressed groups' freedom to act, but it
also demeans their self-image and the image they have in the eyes of other people
(1996, p. 132). Forms of disrespect to oppressed groups as a result of the denial of their
recognition bring nothing but a social death to that particular society by which these
oppressed social groups lose their social approval within the society, possession of
certain rights, recognition as moral beings, their sense of identity, social status or their
dignified self (Honneth, 1996, p. 133-135). This usually happens in ethnic states where
the majority grants limited rights to the minority groups and keeps its special privileges

on the essential and symbolic levels (Ghanem, 1998, p. 429).

Lack of recognition affects not only the oppressed groups but the whole society,
because people with different identities are always in interaction with, or struggle
against one another (Taylor, 1994, p. 32-33). Since identities are not givens, but

candidates of moral scrutiny and potential revisions, the act of recognizing has to be

2

However, unlike what Young suggests, in participatory parity, there are two different levels; institutional patterns of cultural
value where everybody receives equal respect, and the distribution of material resources (Fraser, 2001, p. 29).
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appropriate to their characteristic (McBride, 2005, p. 505). It should be considered in
this respect that the act of recognition is a relationship through which equality and
inequality, sameness and otherness, homogeneity and heterogeneity are defined
(Diittman, 2000, p. 46-48). Considering identities as static would be problematic
because they are inter-subjective and communicational (Lash and Featherstone, 2001, p.
17). In the cases where recognition is considered as static, it is inevitable to fall into the
trap of social injustice, to disregard the needs of some particular groups, and to fail to
eliminate the oppression that those groups have to face with on daily basis. Identities
change over time according to changing needs and situations in those particular
societies. People redefine their identities over and over again according to developing

contexts, situations, and even time frames.

1.1.2. Justice as rights

Rights are defined as “modern understandings of what actions are permissible and
which institutions are just. To accept a set of rights is to approve a distribution of
freedom and authority, and so to endorse a certain view of what may, must, and must not
be done.” (Wenar, 2011). Although there is a huge discussion on how to categorize
rights, In Stanford Encyclopedia of Philosophy, Wenar states that rights can be
categorized according to “who is alleged to have the right, what actions or states or
objects the asserted right pertains to, why the right-holder has the right, and how the
asserted right can be affected by the right-holder’s actions (2011).

The discourse of rights is the main tool by which social norms of a society are set
and social institutions are developed (Banakar, 2010, p. 19). Rights give people of that
particular society a road map, “they exert a constraining influence on their moral
capacity” (Banakar, 2010, p. 24), thereby describing what is allowed and not allowed.
However, it cannot be said that the main concern of rights is to define what is moral or
what is immoral. By their normative language, rights as part of the legal system exclude
themselves from the sphere of morality and fill the gap morality leaves with the

construction of justice (Banakar, 2010, p. 27). In that sense, the concerns that morality is
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expected to take care of become the issues of justice supported by rights.

Rights are interconnected with the idea of justice in democracies. In order to
develop justice and construct a system in which everyone can enjoy resources or
advantages, rights emerge in the form of citizenship. In other words, citizenship rights
ensure every citizen to be treated equally by the state. However, at the same time
citizenship has to be considered as a multi-layered concept in order to eliminate any
form of systemic exclusion (Bader, 1995, p. 212). A democracy has to develop a form
of inclusive citizenship through which every person and group of people have legally
recognized rights on an equal basis (Kabeer, 2002, p. 1). Otherwise, partial, fragmented,
or incomplete citizenship may reproduce the ascribed statuses based on religion,

kinship, ethnicity, race, caste, or gender (Kabeer, 2002, p. 9).

In defining rights, pre-existing differences should not be reproduced in a way that
can harm the coherence of the society and create asymmetries of power (Kabeer, 2002,
p. 10). Rights are important in the sense that if there is no rights-based justice, then
political contestation, social inequality, economic dependency and/or cultural
devaluation may arise or be reproduced (Kabeer, 2002, p. 10). Also rights must be the
protector of economic independence; rights must be the guarantor of getting, keeping,
and disposing things and values (Michelman, 1973, p. 972). Otherwise, people whose
even basic survival needs are not met may lose their agency because of economic
dependence (Kabeer, 2002, p. 11). The social equality has to be pursued by giving equal
access to every identity group and the values of that particular identity group should not
be invisibilised® or devalued by the system itself through denial of recognition and
degradation (Kabeer, 2002, p. 12). In that sense, rights ensure two crucial things;

cultural valuation and economic independence both of which are interrelated.

The challenges to just citizenship or to the access of equal rights are mostly
prevalent for the minority groups. In the situations where the state does not seek the

prosperity or the equal position of particular groups within its territory, it also would not

> Invisibilised is a term used by Kabeer (2002) to define the disregarded statutes of groups of people. However, invisibilisation is

different from disregarding in the sense that it also refers to the discourses to show that particular groups of people as worthless
and non-existent.

11



hesitate to use the machinery of surveillance over these minority groups (Banakar, 2010,
p- 23). Assimilation, exclusion, and neutralization are some of the ways of social control
exercised by the state (Banakar, 2010, p. 23). Through these ways, the state may deprive
the minorities of justice by means of rights by constructing normativities based on the

hegemony of one group over the others.

On the other hand, rights may be used to eliminate inequality or injustice within
the society and to empower those who are by nature in unequal status. State may
attribute minority rights against the preponderance of majority. The special rights of
minority groups can balance their relative powerlessness and protect them (Green, 1995,
p. 263). In that sense, minority rights have two aspects: whereas people within the
minority groups have rights because of their individuality, people also have rights
because of their minority group identity (Green, 1995, p. 259). In other words, every
citizen in the country has individual rights and group rights mostly based on culture.
Thus, justice is tried to be served by the state by empowering minority groups and at the

same time by preventing forms of dominance by the majority.

1.1.3. Justice as procedure

Procedural justice refers to how social-decision-making mechanisms work and
how people evaluate these processes, regardless of the outcomes (Lind and Earley, 1992,
p. 228). According to Leventhal (1980), procedural justice has six components for the
parties to judge if the procedures are fair or not: principles of third-party neutrality,
consistency, bias suppression, accuracy, correctability, ethicality. Otherwise procedures
are not considered as fair by the parties and the actions or decisions lose their legitimacy
in the eyes of the people. For a procedure to be just, people should have an opportunity
to express their views and thoughts, before the decision is made (Lind, ef al., 1990, p.
952). In that sense, Tyler (2006b) gives two types of procedural justice: justice in the
quality of decision making processes and justice in the quality of treatment that people
experience (p. 309). In the cases where there is a lack of procedural justice, people do

not recognize the legitimacy of law and legal authorities and do not feel obliged to
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follow their rules (Tyler, 2006b, p. 308).

Procedural justice also has to do with the emotional concerns of people, because it
is at the same time a way to acknowledge people as valuable (Tyler and Belliveau, 1995,
p. 298-303). In that sense, procedural justice is not only about an arrangement of how
things get done, but also it has to do with the social-psychology of people. The literature
of procedural justice within the domain of social-psychology is crucial to understand
conflicts between people and institutions (see Lind and Tyler, 1988; Tyler and Smith,
1998; Tyler, 1989, 2000; Tyler and Blader, 2003; DeCrimer and Tyler, 2005). By
looking at the psychological aspects of procedural justice, the influences of procedural
justice on the sense of obligations and responsibility can be studied (Tyler, 2006b, p.
320). If procedural justice brings legitimacy, then people feel obliged to follow the rules

simply because they think that regardless of the outcomes the procedures are just.

The legitimacy of the institutions and authorities is very much linked with the
procedures of the authorities or the way the institutions exercise these procedures (Tyler,
2006a, p. 392). If there is no legitimacy of the actions of authorities, then in the eyes of
people there is no validity of those particular authorities. Legitimacy means the
rightness and properness of authorities (Tyler, 2006a, p. 376) (see Tyler, 2001). Sunshine
and Tyler talk about the three components of procedural justice with respect to
legitimacy: “overall evaluations of procedural fairness, evaluations of the quality of
decision making, and evaluations of the quality of interpersonal treatment” (p. 532).
Although these evaluations touch upon different spheres of procedural justice,
legitimacy as procedural justice is particularly crucial in the sense that political and legal
procedures can hold the state together and bring the loyalty of its citizens (Hampshire,
2000, p. 79). In that sense, legitimacy can bring the capacities to solve the

disagreements that ensure the togetherness of the state and the society.

Whereas procedural justice is considered as the source of legitimacy, it also has to
be studied by identity-based relational models of justice (Tyler and Belliveau, 1995, p.
306). Since identity has an important place in people's perceptions towards justice in

general and procedural justice in particular, an identity-blind form of procedural justice
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cannot regard the potential conflicts or legitimacy crises which may create deadlocks
within the society. The identity relational model is important, because in societies or
groups in which there are social and economic differences, people judge the social
arrangements and legitimacy of processes from the perspective of their group identity
(Tyler, 2006b, p. 384). Major and Schmader (2001) state that if people have doubts
about the procedural justice of the system, then they are more prone to explain the
outcomes through the discriminatory processes towards their group identity (cited in
Tyler, 2006b, p. 386). In other words, the perceptions of people about their socio-
economic conditions as a group are linked to their perceptions on the justness of the
procedures and of the functioning of the system. If an identity group does not attain the
procedural fairness that it expects from the authorities, then it may choose the path to

protest behavior or deviant behavior (Miiller and Kals, 2007, p. 127).

1.1.4. Justice as social inclusion

According to Opotow (1995), the scope of justice has three main items; “the belief
that considerations of fairness apply to another, willingness to make sacrifices to foster
another's well-being, and willingness to allocate a share of community resources to
another” (353-354). For her, justice is a continuous process in which people shape the
social arrangements by their behaviors and attitudes (Opotow, 1995, p. 365). It is the
people themselves who create social norms by which it is decided on who is inside and
who is outside. That's why moral exclusion occurs when we deprive groups or

individuals of justice (Opotow, 1995, p. 348).

Moral exclusion is defined as the situation in which a person or group is excluded
because of the denial of recognition of their identity, suffering or deprivation, needs
and/or entitlements to basic resources (Opotow, 1990, p. 2). The morally excluded group

is seen as “the other”, the outsider or the threat to the rest of the society (Opotow, 1990,
p. 2).

Whereas moral exclusion looks at the socio-psychological side of the issue, social
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exclusion has to do with social injustice in the form of a denial of opportunities that
should be open to all (Barry, 2002, p. 22). It can be political exclusion, unequal
educational and occupational opportunities or opportunity to getting a fair trial (Barry,
2002). It happens when a group or groups are excluded in multiple ways from the
regular activities of the society (Stewart, ef al., 2006, p. 4). What is crucial to know
about social exclusion is that it is a feature of the groups because of their culture,
gender, color, nationality and the like. Therefore, it is related to power relations in which
the socially excluded group suffers from lack of power or unequal power (Stewart, et

al., 2006, p. 4).

Social exclusion can be experienced as a result of economic stratification, when
social oppressions with low income impede political participation (Barry, 2002; Gough,
et al., 2006); identity politics, when a hegemonic power creates the basis of exclusion
groups (Das, 2009); or physical separation, when some groups are confined or their
freedom of association is prevented (Opotow, 1995). In either case, at the center of

social exclusion lies social oppression (Gough, et al., 2006, p. 57).

Since social exclusion is the product of social interactions, it is the society itself
that creates its own norms and defines “the unwanted”. In other words, social exclusion
and social justice is constructed by the social order of that particular society (Opotow,
1990, p. 5). Once individuals internalize this dominant social order and develop their
perceptions based on the social exclusion patterns, they also produce a sense of moral
exclusion (Opotow, 1990, p. 12). Therefore, exclusion runs at two levels: society and
individual; social exclusion and moral exclusion respectively, where the latter is

produced by the former.

Opotow states that (1995, p. 350) as a result of the social norms through which
people perceive excluded groups and individuals as psychologically distant, people also
regard those groups and individuals as nonentities or undeserving. That's why the
society does not feel any obligation to improve the conditions of these excluded groups
and to integrate them back to the society. Also the society is not bothered by the unjust

procedures or outcomes which the excluded groups have to face with (Opotow, 1995, p.
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350).

The groups based on their ethnicity, gender, nationality, color, religion, language
can be excluded either structurally or morally. Whereas the former refers to the unequal
distribution of political and economic resources, the latter refers to an exclusion which a
group or groups face with, when there is no recognition as equals or no willingness to

acknowledge the dignity of the other.

1.1.5. Justice as (re)distribution

Distributive justice refers to the distribution of conditions and goods which can
affect the well-being of an individual (Deutsch, 1975, p. 137). The well-being of an
individual can be psychological, physiological, economic, and social aspects as Deutsch
states (1975, p. 137) or it can be understood as monetary based measures like income

and consumption, as Kanbur offers (2007, p. 1).

Redistributive justice defines justice according to the socio-economic factors. It
assumes that injustice is stemming from the economic structure of the society (Fraser,
1996, p. 12). Thus, if economic stratification is rearranged and the tools of exploitation
are removed, then there can be justice with respect to redistribution. Also, other forms of
injustice that Deutsch mentions, such as psychological, physiological or social, can be
improved or eliminated with the change of economic structures. The logic behind this
expectation is the assumption that these forms of injustice are the derivations of the

economic injustice.

Although scholars of distributive justice agree more or less that injustice is rooted
in the economic structure or in the political economy, the question that they deal with is
according to which rule the resources or goods are distributed. Marx states that
distrbiution should be “from each according to his ability, to each according to his
need” (1875). On the other hand, contemporary scholars, such as Deutsch (1975) and
Miller (1992), join this discussion through three different principles according to which
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the distribution can take place in each and every case. Deutsch (1975) states that equity,
equality, and need -like Miller (1992) who uses desert instead of equity- are the
dominant principles of distribution as the logic behind the rights in practice. However,
Miller can be differentiated from Deutsch in the sense that Miller looks at what the
people think about distributive justice and conceptualizes distributive justice

accordingly.

The need principle cares about the personal development and personal welfare of
individuals in a group or in a society (Deutsch, 1975, p. 147). The members of the
society aim the equality of need fulfillment of all members since they have the sense of
mutual sympathy and trust to one another (Miller, 1992, p. 573). Miller says that the
society feels a responsibility to take care of its members up to a certain level (1992, p.
573). At least, all members of that particular society should be able to meet their basic

needs.

On the other hand according to the equity principle, members receive outcomes
proportional to their contributions; therefore, equivalent contributions mean equivalent
benefits (Folger, 1977, p. 108). Unlike distributional justice where there is a general
fairness in allocation, the notion of exchange is effective in equity (Cook, 1983, p. 218).
Dugan states that the indicators of inequity are the gross differences in income and
wealth; in that sense the distribution becomes not only unequal, it is also unfair and
unjust (2004, p. 1). Also, Miller (1992), who defines equity principle as a matter of
merit says that it is simply instrumental and does not concern about the relationships
within that particular group or the society as the equality principle does (560-561).
Thus, the equity principle and the equality principle differ from each other with respect
to the value given to the group relations (Miller, 1992, p. 562).

The equality principle is used in societies where the maintenance of enjoyable
social relations is crucial (Deutsch, 1992, p. 146). Since the members of the society
want to sustain their relationships and care about the solidarity within, they want to
make sure that every member of that particular society is enjoying the same amount of

resources. It is also possible to find critiques to the equality principle in the literature.
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One of the important books that started this discussion is “Equality of What” (Sen,
1980). As a continuation of that discussion, statements of Phillips on this subject (1999)
can be raised here as an example. Phillips disagrees with the equality principle in the
sense that if economic resources are distributed equally, then we may end up ignoring
the differences in people's capacities (1999, p. 54). That's why Phillips demonstrates that
the principle should aim the maintenance of a decent standard of living, but at the same

time it should reflect differences in the choices of people (1999).

These three principles are used according to the concerns of that particular society
or group. Those who are economically-oriented tend to use the equity principle, those
who are solidarity-oriented tend to use the equality principle, and those who are caring-
oriented tend to use the need principle as basis of the distributive justice (Deutsch, 1992,
p. 147). However, it should not be forgotten that justice can be regarded as a pluralistic
concept (Miller, 1992, p. 558). In these cases, trying to develop a sense of distributive
justice only by looking at one single value does not help to bring justice into the society.

Therefore, different values might be used according to the purpose of that distribution.

In order to provide the requirements of justice and prevent transmission of one
inequality from one sphere to another, Walzer (1983) comes up with a suggestion of
complex equalities. He suggests a distributive pluralism through which each sphere has
its own principle. In this way, if a person has an advantage in one sphere, that person can
not transmit this advantage to another one, because each sphere has its own value and
principle. By trying to create an idea of equal citizenship with complex equality, he aims
to prevent domination of goods over people (Miller, 1995, p. 11). His suggestion
opposes the idea that social justice is provided by one main principle (Guttman, 1995, p.

100). Rather, distributive pluralism provides multiplicity of principles for each sphere.

1.1.6. Justice as retribution and restoration

Retributive justice refers to repair of justice through imposition of punishment; the

offender who violates rules or laws deserves to be punished in proportion of the severity
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of the wrong-doing for justice to be served (Wenzel ef al., 2008, p. 375). On the other
hand, restorative justice means a process of reparation or restoration among offender,
victim and other interested parties through mediation and reconciliation programmes to

reveal what was done and the ways to deal with it (Duff, 2013).

Retributive justice and restorative justice are the ways chosen to recover a wrong-
doing after a crime is committed or somebody gets harmed. They focus on different
sides of a wrong-doing and construct their sense of justice from different perspectives.
Although by definition retributive justice and restorative justice may seem like the
opposites, they are not the polar opposites of a continuum (Zehr, 2002, p. 13). Instead of
polarization, there is balance between them. They complement each other; they should
be taken as dependent to one another (Daly, 2002, p. 64). Thus, real world justice can
only be achieved, when the characteristics of both are taken into account and this
process is seen as a continuum (Zehr, 2002, p. 60). The differences between them,
though, are the ways how they try to recover the broken sense of justice after wrong-

doings.

Retributive justice considers the crime in terms of behaviors and attitudes of
people towards the state and other people (Deutsch, 2005). Therefore, crime is defined
as violations of law and the state (Zehr, 2002, p. 21). “Crimes are kinds of conduct
which are condemned as wrong by some purportedly authoritative social norm” (Duff,
2013) or what authoritative bodies claim as punishable and lawbreaking acts (Estrada-
Hollenbeck, 2001, p. 66). Since retributive justice concerns what offenders get as
punishment in proportion of their crimes (Zehr, 2002, 21), it fails to see the harm on the
relationships as a result of the acts of offenders (Johnstone, 2004, p. 8). Its concern is to
recover the authority of the state by means of punishment, while giving the offender
what s/he deserves. That is why in response to rule breaking, retributive justice comes
up with the solutions like arrest, going to trial, conviction, imprisonment, death penalty

or so on (Deutsch, 2005).

Parallel to retributive justice's definition of crime, ideal justice can only be served

when guilty perpetrators are equitably punished and the laws and civil order are restored
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solely by the exclusive responsibility of the state (Estrada-Hollenbeck, 2001, p. 68).
However, the sense of justice that retributive justice may ensure can only be short-lived,
because it does not provide any of the needs of the victims; information, participation in
their cases, respect, and material and emotional reparation (Johnstone, 2004, p. 9). Even
more importantly, instead of empowering the victim, it reinforces the sense of
victimization (Zehr, 2002, p. 31). Therefore, it is an important question whether
retributive justice can bring justice for all; and restorative justice is born from this

discussion.

Restorative justice reemerged in the “modern” sense to prevent the inhumane
conditions in prisons against the prisoners, and more importantly to recover the harms of
injustice by focusing on the victims and to transform the conditions which gave rise to
these crimes by acknowledging them at the first place (Braithwaite, 2002, p. 564-565).
Therefore, the aim of restorative justice is to complement the deficiencies that
retributive justice cannot fulfill. It is a myth that retributive justice and restorative
justice are the opposites and restorative justice is a pre-modern form of justice
composed of indigenous practices which gave its place to retributive justice (Daly, 2002,

p. 56).

Restorative justice focuses on the needs of crime victims that crimes create; it
might be information about the offense, truth-telling, empowerment, restitution or
vindication (Zehr, 2002, p. 14-15). In that sense, whereas most prevailing forms of
restorative justice can be seen as apology and reparation, it is also possible to find
different ways of restitution such as shaming, remembering or compensation. The forms
of restorative justice can be designed according to the wrong-doing or the needs of the
victim in that particular context. Also at the same time, one of the main motives of
restorative justice is to encourage offenders to understand the harm they created and to
help them develop empathy and responsibility towards victims (Zehr, 2002, p. 17). In
this regard, it is a space for parties to communicate each other about the crime, its
consequences, and the needs and the responsibilities it creates (Sharpe, 2004, p. 26). The
main aim of restorative justice is to prevent future injustice by increasing trust between

the parties (Estrada, 2001, p. 74). It tries to build a form of engagement between
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offenders, victims, and community members by inclusive, collaborative processes (Zehr,

2002, p. 25-26).

Since restorative justice envisages that injustice as harmed relationships instead of
crimes against the laws and the state, justice requires taking responsibility to heal the
harms and to remedy the relationships rather than punishing the perpetrator (Sawatsky,
2003, p. 5). Justice can only be restored when the violated social contract is renegotiated
and rearranged (Sharpe, 2004, p. 24-25). However, what is also crucial at this level in
particular and at every level in general is to keep in mind the context, culture, and the
time period, because justice requires a holistic vision to comprehend the whole

framework (Sawatsky, 2003, p. 6-11).

Restorative justice aims the activation of internal values within the offenders to
engage them into self-regulatory behaviors (Tyler, 2006, p. 309). Therefore, its scope
focuses on the psychology of the offenders and makes them understand the other side of
the issue. However, this understanding is criticized by failing to see the fact that crimes
emerge from a flawed society which lack wholeness (Lofton, 2004, p. 385). In that
sense, the crime does not only belong to the individuals who committed that crime.
Rather, they also are the victims of the system, because crimes are produced by the
system itself. Activation of the internal values of the offenders does not ensure justice,
because the system through its structure and institutions runs in a way that leads some of
its citizens to get involved in some sort of a crime. That is why in order to eliminate the
root causes of these crimes, focusing only one side of the issue is not sufficient. It

requires reparation of flaws of the society and ensuring wholeness in that society.

1.1.7. Justice as a holistic concept

Although every concept mentioned above has a particular importance in providing
justice and creating social cooperation, what is also crucial in justice discussions is to
evaluate justice as a totality. In a particular society or group, it does not make sense to

focus only one dimension of justice and ignore the others. As long as these concepts,
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mentioned above or some additional ones that are not touched upon within the above
discussion, are taken separately, the root causes of injustice cannot be eliminated. It is
crucial to understand that the concepts relevant to justice are intertwined to one another,
because justice is not something from which one can choose some aspects and leave the
others. Therefore, if justice is not taken as a holistic concept, where every dimension has
its own importance in the bigger totality, then discussing how justice can be provided

will be a useless discussion.

Folger, et al. (1995) state that since a single norm of justice can overshadow
different perceptions of justice and injustice, there has to be more grounds for justice to
be discussed in terms of what fairness is and what it is not (p. 278). Since there are
multiple perceptions of fairness, justice with respect to these perceptions of fairness can
vary accordingly (Folger, et al., 1995, p. 278). As opposed to the static conditions with a
monolithic sense of justice, changing dynamics require different forms of justice. There
can be multiple sources of disagreements coming from injustice; therefore, the
ambiguity that unstable conditions may cause can only be overcome by the multiplicity
of justice conceptualizations (Folger, ef al., 1995, p. 278-280). In other words, Folger,
et.al suggest that there have to be alternatives of the implementation of a policy in order

to alleviate forms of injustice (Folger, et al., 1995, p. 282).

Considering Folger, ef al.'s main idea, the important point here is to keep in mind
how justice as the combination of multiple factors is in need of divergent point of views,
and at the same time how much it needs to be looked as a totality. In his article in order
to construct an inclusive citizenship and to overcome possible forms of injustice, Kabeer
(2002) strictly underlines the requirement to go beyond the simple policy analysis and
raise the discussions about individual identity, social movements or group dynamics (p.
13). Since all the factors affect inclusive citizenship, staying at the level of law can not
bring genuine inclusiveness. Rather, inclusive citizenship can only be possible when
institutions and access to them are transparently discussed; when issues of identity, how
people define themselves and how they are defined by others are addressed; and when
associations and collective action patterns are understood. In that sense, justice is not a

quick-fix system; it requires to be taken as a whole and in-depth with all its historical
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connections.

Amartya Sen sums up the whole idea of this section in The Idea of Justice (2010);
where he states that injustice runs on many different levels and saying that injustice has
one dominant reason will not be a correct diagnosis (p. 2). As parallel to what Folger, et
al. mention above, justice does not revolve around one main idea. As long the contexts
change, the components that justice requires will change accordingly. That's why
eliminating injustice requires the multiplicity of point of views in evaluating justice and

more importantly an approach to dwell into the depth of injustice.

Justice can be considered as a process or as an outcome. In order to achieve
justice, justice has to involve some components and a functioning mechanism at the
same time. It is not possible to talk about justice, if some factors of it are missing.
Likewise, if justice does not work properly, then it is not justice at all. That is why

justice requires the combination of processes and outcomes.

Justice requires a holistic view, not only because every single element within the
dynamics matter, but also because every context has its own dynamics. Therefore, a
monolithic view of justice will hinder to look at the particular dynamics of that situation.
A case has to be taken in terms of its historical bounds, sociological dynamics and
cultural characteristics. Therefore, in order to diagnose injustice and recover it, justice

has to be taken into consideration from each aspect.

1.2. Injustice as a source of conflict

One of the reasons why a conflict between groups in the same society emerges in
the first place or is maintained is the existence of a state of injustice or the sense of it.
Perceptions of injustice can be based on the expectations of individuals and groups or
their comparative situations relative to the others within the same society. Groups who
form their group identity based on their ethnicity, religion, culture, gender, language or

any other reason compare their 'have's or 'have-not's with other groups and shape their
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sense of justice and injustice according to the positions and statuses of these groups.

When the conflicts stem from the differences in ethnicity, ethnic conflicts can be
seen in two forms; either between different ethnic groups or between an ethnic group
and the state dominated by another ethnic group. In cases where the ethnic minorities as
a group sense injustice or experience discrimination because of their group identity
within a nation-state, injustice or the sense of it becomes the main reason of that
particular conflict within the society or the conflict between a particular ethnic group

vis-a-vis the state.

Injustice as a source of a conflict can be explained through various theories of
conflict resolution or conflict transformation. However, the main idea in these kinds of
conflicts is that one or more particular groups suffer from the asymmetric power
relations where one dominant group suppresses the others and becomes the source of
injustice where goods, services, rights, political authority or any relevant power

mechanism are not open to all.

In Why Men Rebel, Ted Gurr (1971) states that if value expectations of a group
and its value capabilities do not correspond to one another, relative deprivation arises (p.
13). The deprivation is relative in the sense that there is a discrepancy between what an
individual or a group expects and what they can get. Therefore, relative deprivation
refers to the tension between the 'ought' and the 'is' of collective value satisfaction (Gurr,

1971, p. 23).

The value expectations of an individual or a group are determined according to the
value positions which that individual or group thinks that they are entitled to (Gurr,
1971, p. 27). They may expect their value capabilities to be arranged according to the
changing dynamics or they may expect to keep their capabilities as they are. What is
common in each case is that the intensity of the relative deprivation is based on the

perception of that particular individual or the group (Gurr, 1971, p. 29).

Gurr categorizes values into three; (i) welfare values, which refer to physical well-

24



being and self-realization; (i1) power values, which refer to influence to the others,
participation in decision making, and the security of positions; and (ii1) interpersonal
values, which refer to psychological satisfactions, status, communality, and ideational

coherence (1971, p. 25-26).

The values that ethnic identities expect in the context of nation-states involve all
of the three values mentioned. In this sense, justice can be regarded as the situation
where these values are fulfilled. When an individual's or a group's expectations about
justice do not correspond to what they get as a just outcome, relative deprivation arises.
The sense of injustice or injustice itself can become the source of the conflict in some
cases, and which at the end may also evolve into violence. Injustice sensed by an
individual or a community can be resulting from the physical insecurity, being
suppressed by the dominant majority, dissatisfaction related to its group status within the
bigger society, or a combination of all. In each case as long as the individual or the
group who have the sense of injustice think that what they are entitled to is not met, the
discrepancy in their perceptions and the root causes of the conflict cannot be eliminated.
Since the injustice that an individual or a group has to face with is the outcome of the
contradiction between the 'ought' and the 'is', as long as this expectation of justice is not

fulfilled, the source of the conflict will be sustained.

Deutsch and Steil (1988) state that injustice can be the outcome of a
disproportionate distribution principle or of the methods through which the distribution
is made (p. 5-7). The distribution and the procedures through which the decisions are
made could be the source of injustice. The distribution problem may stem from the
quality or the quantity of what is distributed, if not both. In either case, the distribution
principle has to take into account the conceptions of the society without disregarding the

just procedures that could bring the just outcomes acceptable by the society in question.

In both cases, whether the source of injustice is the distribution principle or the
procedures by which the distribution is made, those who suffer from injustice and those
who take an advantage from the unjust situation need to maintain their self-esteem. This

need of preserving self-esteem causes opposite reactions to injustice (Deutsch and Steil,
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1988, p. 9). Whereas one side, because of its position, does not react to a case of
injustice and disregards it, for the other side it can be regarded as the most important
thing to be fixed. Parties' or groups' sensitivity to injustice varies according to their
positions within that particular conflict. Victims and perpetrators perceive injustice

differently, and sometimes perpetrators do not even think that there is injustice.

Deutsch and Steil emphasize the explanation that the major theme for the
sensitivity to injustice is the deprivation that a group experiences (1988, p. 11). The
deprivation that they are talking about differs from what Gurr theorizes in that it is
relative to others rather than relative to the expectation of the same individual or the
group. In that sense, the group's standards, status or what they have are compared to the

standards of other groups.

While comparing what the group is deprived of, Deutsch and Steil also underline
the classification which Runciman brings into the discussion; egoistical deprivation and
fraternal deprivation (1966). Egoistical deprivation refers to a disadvantage that an
individual feels relative to the other individuals; and fraternal deprivation refers to a
disadvantage that a group feels relative to the other groups (Runciman, 1966, cited in

Deutsch and Steil, 1988, p. 12).

Either in Gurr's or in Runciman's conceptualization of deprivation, the sense of
injustice deepens when the discrepancy between what a person perceives she is entitled
to and what this person gets becomes bigger. It does not matter whether that person
compares her expectations with her capabilities or she compares her capabilities with
the capabilities of others. Individual's or the group's sense of justice is determined by the

perception what (s)he thinks (s)he is entitled to.

According to Deutsch and Steil, there are five factors that can influence one's
conception of what (s)he is entitled to; “(i) the ideologies and myths about justice that
are dominant and officially supported in one's society; (ii) the amount of one's exposure
to ideologies and myths that conflict with those that are officially supported and are

supportive of larger claims of oneself; (ii1) experienced changes in one's satisfaction-
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dissatisfaction; (iv) one's knowledge of what others who are viewed as comparable to
oneself are getting; and (v) one's bargaining power” (1988, p. 13-14). Different from
Gurr's theory of relative deprivation, what is crucial in Deutsch and Steil's argument is
the emphasis on the institutions to eliminate the sense of injustice that may cause a
conflict within the society or among the groups. They state that unlike the common
assumption that the victim is the one that should be recovered, the social pathology lies
within the institutions or in the people who built those institutions, because they are the
ones who maintain the suppressed and suppressor positions, create the disadvantages

(Deutsch and Steil, 1988, p. 21) and protract the social conflict within the society.

Deutsch (2006), in his writings on justice and conflict, adds that perceived
injustice is always the source of a conflict; if the parties think that the processes and
outcomes of a conflict are unjust, then the instability that the conflict resolution brings
furthers the conflict (p. 56). Since the victim's and the perpetrator's sense of justice are
different from one another, in a case where injustice is not eliminated from the outcome

or from the procedure, the conflict escalates (Deutsch, 2006, p. 56).

In addition to the factors Deutsch and Steil give that could influence one's
conception of what she is entitled to, Deutsch (2006) mentions the fact that discontent,
social unrest, and rebellion are common after the periods of improvement in political-
economic conditions (p. 47). Improvements in political-economic conditions bring

higher expectations with respect to entitlements.

According to Burton (1990), the cause of a conflict is the dissatisfaction of the
basic human needs. In this sense, needs refer to basic requirements to maintain the life
of an individual or a group. He mentions seven of the needs as basic; consistency in
response, stimulation, security, recognition, distributive justice, appearance of
rationality, meaning, control and role defense (Tidwell, 2001, p. 79). As long as these
basic needs are not met, conflict may arise. It is also crucial to look at the social context
from which the dissatisfaction arises as the cause of the conflict, while elaborating on
needs (Tidwell, 2001, p. 77). The social context can influence how the dissatisfaction

arising from the non-fulfillment of needs is perceived. Besides, from context to context
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the importance of a particular can need increase or decrease.

In addition to Burton, Tidwell (2001) emphasizes the fact that since in a conflict
individuals or groups indicate their interests, the satisfaction of the basic needs may not
be the source of the conflict reduction (p. 77). Meeting the basic needs would eliminate
the root causes of the conflict. However, since individuals or groups do not directly
reflect their needs within conflicts but their interests, it may not directly eliminate the
sources of a conflict. Another important point what Tidwell underlines is that unsatistied
needs are the results of the power relations embedded within the institutions; that's why
without controlling the use of power it is not possible to satisfy the needs, including

justice (2001, p. 79).

A conflict resulting from dissatisfaction of the basic human needs or the lack of
justice can be transformed into a protracted social conflict. According to Azar (1990),
the context of a conflict, the role that the state, the military or the communal groups
play, satisfaction or the dissatisfaction of the needs of security, identity, or access play
an important role in the maintenance of a conflict and the transformation of it into a
protracted one. The conflict may become more destructive as a result of the denial of the
basic human needs which at the end leads to further the denial of them (Miall, 2004, p.
5). The non-recognition and denial of the satisfaction of the basic needs with other
components such as the embeddedness of this discourse within the state institutions and
the society lead the conflict to be protracted and hard to resolve at the end. Therefore,
eliminating the causes of a conflict always requires considering the structure, the

broader framework of the conflict not to sustain, if not strengthen, it.

Kaldor and Luckham (2001) look at the cause of conflicts from another point of
view. They state that the source of the contemporary conflicts is most of the time the
desire for access to state power. Since the legitimacy of political authority is eroded and
the state power is privatized as a result of globalization, having state power becomes
having the means to extract the resources as a particular group (Kaldor and Luckham,
2001, p. 48-53). Therefore, through access to state power, those who can access this

power and his/her privileged networks acquire all the opportunities that this power
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brings- jobs, enrichment, status, recognition-; this power struggle becomes a matter of
inclusion or exclusion (Kaldor and Luckham, 2001, p. 53-54). At the same time, each
political group's justification of the state power differs and they base their power on a
particular form of identity, such as religion, language, ethnicity (Kaldor and Luckham,
2001, p. 54). Therefore, the competition for the access to the state power and its
capabilities among the divergent political groups lead each grouping to favor its identity
at the expense of the others. Kaldor and Luckham's discussion in the context of justice
means that each political grouping constitutes an understanding of justice that presents
their interests. Since rival political groupings construct their own sense of justice and
legitimacy, and create a form of state in which the national identity is shaped through

their needs, there will be neither equality nor justice for all.

Unlike the theories mentioned above, in Kaldor and Luckham's explanation of the
sources of contemporary conflicts, economic transformation and globalization become
the main determinant of the change of the state from the societal regulator towards an
instrument for the extraction of resources and the creator of the privileged networks
(Kaldor and Luckham, 2001, p. 54). In that sense, injustice does not directly play a role
in initiating a conflict. However, as a result of the competition among the political
groups and the unequal distribution of the resources based on identity, identity groups
seek more power for justice and even for their survival. Justice becomes something that

groups can achieve only when they have the political and economic power.

In their article, on the beliefs that may propel groups toward conflict, Eidelson and
Eidelson (2003) mention about five belief domains -superiority, injustice, vulnerability,
distrust, and helplessness- relevant to conflicts both at the individual and at the group
levels. About the sense of injustice, they state that the sense of injustice which is
dependent on the historical perspective helps to construct an in-group and out-group
differentiation, where the group who holds the sense of injustice has deep grievances
against the other group or authority (Eidelson and Eidelson, 2003, p. 185). Whereas the
past experiences of exploitation and mistreatment construct a collectivity among the
victims as a group based on their identity, they also create “us” vs. “them” dichotomy

which eventually puts the seeds of the social conflict into the society.
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Considering that social exclusion is one of the concepts of injustice, Stewart, et al.
(2006)'s work on social exclusion and conflict is worth mentioning within this
discussion. Whereas they are defining social exclusion as an economic deprivation and
inaccessibility to political power, they also see it as a source of social mobilization
through which deprived groups come together and create a group affinity (Stewart, et
al., 2006, p. 6). Cultural differences should not be taken as the source of mobilization
though; the group mobilization starts when these cultural differences are combined with
group deprivations (Stewart, ef al., 2006, p. 6). In that sense, socio-economic exclusion
is not enough to understand how the conflict is emerged and how the dynamics of the

conflict work (Stewart, et al., 2006, p. 10).

Sen (2008) in his article, Violence, Identity, and Poverty, shows the relationship
between poverty, injustice and rebellion. He states that deprivation or poverty makes a
person or a group outraged. The injustice and the inequality that a group of people are
experiencing are the reasons for anger and fury, which appear in the form of rebellion,
and sometimes even as bloody rebellion (Sen, 2008, p. 7). A group who is deprived of
some resources of who is compelled to poverty will eventually feel desperation and
anger; the helplessness with the rage causes violence which will seem as the only option
for survival. In that sense, he also criticizes the theory of clash of civilizations

(Huntington, 1996) through which violence is tried to be explained at the global level.

In order not to be trapped into economic reductionism, Sen emphasizes the
importance of an integrated picture of a conflict and dynamics of it (2008, p. 11). Ideas
of identity, culture, and political economy are integrated into one another; therefore,
instead of an 'either-or' approach, one has to embrace a comprehensive framework
where cultural, social factors and political economy are important elements to
understand why violence takes place (Sen, 2008, p. 12). In a system where poverty and
inequality are associated with racial or ethnic groups or other non-economic identities, it

1s a must to avoid isolationist programmes of explaining violence (Sen, 2008, p. 15).

It is crucial to emphasize that justice is a totality. Every aspect of justice is
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important in order to provide a comprehensive framework of justice. In this discussion,
what is also important is to understand how justice is constructed within that particular
society. What determines justice is the meaning that people in that particular society
attaches to it. In that sense, justice is contextual. It recreates and reproduces its meaning
within the societies and in interaction to them. That's why it is important to keep in mind
that the perceptions of injustice change from context to context or even from individual

to individual.

By looking from a psychological perspective; since the sense of injustice and
justice is subjective, this subjectivity may also be the source of the conflict. Mikula and
Wenzel (2000) state that one of the functions of justice is its trigger function, by which
perceptions of injustice can cause the social conflicts (p. 127). Even if the sense of
justice and injustice is socially shared, individuals may have different perceptions of
injustice (Mikula and Wenzel, 2000, p. 127). From the individual to individual what he
or she understands by injustice can vary and this subjectivity itself may lead to a social

conflict.

What is more important in this context than subjectivity is to understand the
variations among groups' sense of injustice. However, instead of a purely psychological
understanding, this time the access to power is a significant factor to understand
different perceptions of injustice across groups. Access to power brings the issues of
social subordination or exposure to harsh crime control with it, besides the equal access
to resources or goods (Buckler ef al., 2008, p. 37). Also asymmetric power may lead to
an unjust distribution, procedure or treatment that is also the cause of a social conflict
(Mikula and Wenzel, 2000, p. 128). Since groups are prone to pay attention to their
deprivations based on their group identity, factors relevant to power relations influence a
group's sense of injustice and reshape their positions as individuals vis-a-vis the power

holders.

Considering the perceptions of injustice of groups relevant to their access to
power, the historical and social perspective through which the whole process of the

conflict evolves has to be considered. As Buckler, et a/. mention, minority citizens
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perceive injustice with respect to the historical and social context that they have been
exposed to (2008, p. 38). In short, in addition to the subjectivity of the perception of
injustice, there are many variables which have an impact on the conflicts, such as class
or economic status of minority groups (Hagan, 1982; Buckler, ef al., 2008). That's why
it is worth restating that the sense of injustice which is taken as the potential source of

social conflicts is a totality composed of many elements and influenced by many factors.
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CHAPTER II | THE SOCIAL CONTEXT

In the earlier chapter, | mentioned about the contextuality of justice. Considering
that discussion, in order to understand what people mean by justice or to reveal their
understandings, as much as covering the elements through which justice can be
discussed, considering the context is crucial. In that sense, throughout this chapter I am
going to present the social context of Turkey and the experiences of the Kurds and

Armenians in Turkey.

2.1. The Turkish Nation State

The Ottoman Empire, which the Turkish State claims to be the successor of, was
using the millet system to keep all the communities together as the Ottoman nation
within the Empire. This system was providing the ground for the organization and
integration of different social and ethnic groups within the Empire (Akman, 2004, p.
33). The traditional millet system based on the religious and ethnic differences of the
communities was not working any more to keep them together under the umbrella of an
Ottoman nation. Particularly the non-Muslim communities in the empire was rebelling
against the state and making necessary for the reformist elites to come up with a
different solution to integrate them back (Kushner, 1997, p. 219). The Empire had to
reform some elements in the organization of communities and to give up on the old
system. With this aim, the Ottoman state undertook reforms between the years of 1839
and 1876 resulting with an end to the millet system (Kuyucu, 2005, p. 368). However,
after the nationalist challenges and the defeat of the Empire in the Balkan Wars of 1912
in particular, this system became something very hard to sustain (Kuyucu, 2005, p. 369).

33



The tool of the new Turkish reformist elites to integrate all the communities in the
empire into one identity was nationalism. They used this ideology to reshape the nation,
after they consolidated the state (Ergil, 2000, p. 46). The new Turkish State is a model of
nation-state, whose nationhood was based on the ethnicity, religion and cultural identity
of one majority group (Ergil, 2000, p. 46). They borrowed this idea mainly from the
experience of advanced industrial European societies (Akman, 2004, p. 29). However,
this nationalism should not be taken only in a patriotic form; it also carries cultural and

racial elements of one dominant group (Kushner, 2000, p. 220).

Turkish nationalism had been created by the Young Turks to preserve the Turkish
identity within the Ottoman Empire, which aimed to converse the communities with
different cultural backgrounds to Turkism (Kushner, 1997, p. 221). However, even if
Turkish nationalism can be regarded as the continuation of the Ottoman reformist
tradition, it also differed from it by being order-in-progress as opposed to the

unchanging order of millets (Akman, 2004, p. 34).

Turkish nationalism is associated with the Ottoman reforms in the sense that they
were both trying to create a sense of cohesion among the remaining peoples and
emerging out of the fear of partition and subversion (Ergil, 2000, p. 49). The fear that
Christian, Kurdish or Armenian minorities would ally with the foreign powers to divide
the country, later known as the Sevres Syndrome, influenced the way the Turkish
nationalism evolved (Ince, 2012, p. 122). As a result, Turkish nationalism became
something that imposed hegemonic Turkish identity on its ethnically heterogeneous

population (Kuyucu, 2005, p. 364).

The new Turkish state was established as a hegemonic nation-state (Yegen, 2007,
p. 126; Ergil, 2000, p. 43). It denied the existence of multi-ethnicity and multi-
culturality of the country, except the religious minorities who were recognized in the
Lausanne Treaty (Kiris¢i, 2000, p. 1). Apart from the religious minorities, all citizens

were regarded constitutionally as Turkish (Kushner, 1997, p. 222).

Although all citizens were regarded as equals before the law, in practice they were
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not using equal democratic rights. There was a gap between substantive and formal
citizenship (Kirig¢i, 2000, p. 18). Kemalism, as the ideology of the new Turkish state,
claimed that all the past inhabitants of the country were ethnically and racially Turkish
and it would stay so (Cagaptay, 2004, p. 93). The state refused to acknowledge the
demands of the periphery (Akman, 2004, p. 38) and maintained its unmediated role by
staying as uni-dimensional; transforming its ideology from the state to the society only
(Ergil, 2000, p. 44-46). The democratic demands for the free expression of cultural,
political and ethnic differences were denied and repressed (Akman, 2004, p. 44). The
state did not only refuse to recognize these rights, but also it invited people demanding
these rights to become Turks (Yegen, 2007, p. 127), whereas non-Muslims stayed fully
at the periphery and were excluded from the country with respect to their religious

preferences (I¢duygu, et al., 2008, p. 365).

Although the roots of the Turkish nationalism were based on racial and linguistic
factors (Kushner, 1997, p. 228), the new Turkish identity emerged as the combination of
two essential factors: religion (Sunni sect of Islam) and language (Turkish) (Ince, 2012,
p. 119). Non-Muslim minorities were regarded as “others” who did not belong to the
new nation (Igduygu et al., 2008, p. 359). In that sense, non-Muslim peoples were an
obstacle. As opposed to non-Muslim minorities, Muslim minorities were granted
Turkishness (Ergil, 2000, p. 51). However, since this ethnicity was constructed through
language; those who did not speak Turkish were openly harassed (Cagaptay, 2004, p.
98). This was the period of a social and political transformation of the country with the
discourse of westernization (Akman, 2004, p. 25) and the aim was to rip all the ethnic
and cultural differences off the country to create a homogenized society (Ergil, 2000, p.

51).

In 1923, the Treaty of Lausanne recognized 3 minority groups: Armenians, Greeks
and Jews. The main motivation behind this recognition was the fact that non-Muslim
minorities were regarded as potential enemies of the Turkish nation (Kuyucu, 2005, p.
363). Therefore, this recognition was the confirmation of the fact that they did not
belong to Turkey; they were outsiders. This was not the only attempt of the state for the

homogenization of the population. Right before the Lausanne Treaty, the state used
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some methods like expulsion or killing. Armenians were massacred during the
deportations of 1915-16, Greeks were exchanged or they were all forced to leave the
country by further threats or enforcements (Yegen, 2007, p. 125). The aim was to

subtract them from the picture.

The way of assimilation was open to those minorities, who were not ethnically
Turkish (Cagaptay, 2004, p. 97). Their citizenship rights were granted as long as they
were assimilated into Turkishness (Yegen, 2007, p. 138). Kurds also were in this group.
They were seen as future-Turks since the foundation of the Republic (Yegen, 2007, p.
137). Since the national identity was not negotiated with the groups with different
cultural backgrounds, the situation created its neglected and excluded groups, who were

going to struggle for their rights (Ergil, 2000, p. 47).

The Kurdish question can be defined as a resistance against the modern state and
society, which were not recognizing Kurdish identity and cultural rights (Yegen, 2007,
p. 124). However, it was regarded as the conservation of the past to the present by the
nationalists of that time (Yegen, 2007, p. 128). Later, the movement was started to be
seen as the discontent of the Kurdish people of their economic and social conditions
(Kushner, 1997, p. 224). As a result of the lack of acknowledgment for years, the
struggle of the Kurdish people for their democratic rights and for the recognition of their
identity evolved into a conflict that led to so many violations of rights and freedoms (see

Bozarslan, 1992; Yavuz, 1998, 2007; International Crisis Group Report, 2011, 2012).

Turkish political leaders are still reluctant in resolving the former conflicts or
acknowledging their devastating results. They still refuse to grant -cultural,
administrative, political rights of Kurdish people or to acknowledge the past atrocities
and violations of rights (see Oran, 2004). Turkish state still denies the massacres of 1915
(see Dixon, 2010). However, since 1998 with the EU integration process, the EU has
been using some leverage on Turkey for the extension of official recognition to the
Kurdish, Alawite, Assyrian groups and other ethno-cultural claims (I¢duygu, et al.,

2008, p. 378)".

4

For further information see Kaya, A.; Tarhanli, T (Eds.). (2005) Tiirkiye'de cogunluk ve azinlik politikalari: AB siirecinde
yurttaghk tartismalar:. Tesev Yaymlari.
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To sum up, considering aforementioned discussions, the identity of the ethnic
minorities in Turkey were constructed as opposed to the Turkish state. The conflicts
between the Turkish state and ethnic groups did not only influence their sense of identity
and how these identities were shaped, but all this process of nation-building had an
impact on their conceptualizations of justice. The ideology of Turkish State and all the
actions of the state accordingly polarized the society by emphasizing their cultural,

religious, linguistic differences by marginalizing them.

2.2. Armenians in Turkey

Before presenting the features of the Armenians in Turkey, it can also be helpful to
remind some historical information about the past of the Turkish Republic. Although the
national identity policies of the Turkish Nation-State were mentioned above, there were
also a couple of things specific to the Armenians or non-Muslim populations during this

establishment period.

Although the 1915 Meds Yeghern is crucial to comprehend the dynamics, while
discussing the existence of the Armenians in the new Turkish Republic, we also need to
remember the policies or events caused Armenians to lose their properties, or to leave
their homeland and migrate. It is not possible here to mention all the major events or
policies. However, I want to remind Varlik Vergisi (The Law on Capital Tax) in 1942,
because it was a turning point in the creation of the national economy of the new
Turkish Republic. It forced mainly non-Muslim people to pay for their “undeserved”
income that they gained from the black market during the war by taking advantage of
war time conditions (Kuyucu, 2005, p. 370). With this tax, the real intention was to
eliminate the non-Muslim bourgeoisie by taking over their properties. The law led those
non-Muslims who could not pay the high amounts of money either to end up in working
camps or to sell their properties. In that sense, law on capital tax in particular, along with
the other policies regarding private property, is crucial to understand the change of

property in Turkey, which meant creating a new bourgeoisie or Islamification of the
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bourgeoisie (Icduygu, et al., 2008, p. 366-367).

As much as the historical background of the relationship between Armenians and
the Turkish State, major features of the Armenians in Turkey and their identity should be
mentioned to grasp the picture of the Armenians in Turkey and in Istanbul. It is not
possible to give an exact number for the Armenians population in Turkey. However,
according to the unofficial sources, it is estimated that there are 50.000 to 70.000
Armenians living in Turkey today (Aljazeera, 26 Nov. 2009). Whereas most of the
Armenian population is living in Istanbul, there are still Armenians living in Anatolia,
where they migrated from at the first place. However, again it is not very likely to give a
number of the Armenians living in Anatolia or to specify them. It is estimated that a
considerable number of Armenians in Anatolia were Turkified or Kurdified or integrated
into the society by hiding their Armenian identity. In that sense, Istanbul became the
center for Armenians where they could find the means to sustain their identity and

existence (Yumul, cited in Ozdogan et al., 2009, p. 339).

Whereas it is possible to mention the differences between the Armenians of
Istanbul and the Armenians of Anatolia heavily based on urban-rural distinction, there
are also some cultural variations among them (Ozdogan et al., 2009, p. 339). Most of
the Armenians of Anatolia cannot speak Armenian because of the lack of Armenian
schools in the cities they emigrated from, and even if they are living in Istanbul now,
they do not prefer to send their children to Armenian schools (Ozdogan et al., 2009, p.
339). Also the Armenians of Anatolia differ from the Armenians in Istanbul in that they
are holding and maintaining Anatolian customs and traditions (Ozdogan et al., 2009, p.
339). Even if the most of the Armenians of Anatolia are living in Istanbul now, there are
still differences between their Armenian identities. In that sense, it is not possible to talk
about homogeneity among the Armenians in Istanbul considering urbanization and

modernization practices.

The urban-rural distinction is not the only criterion that creates diversity among
Armenians. Also there is diversity in terms of religion. Although the Armenians in

Turkey vary in terms of their religious sect as Apostolic (Gregorian), Protestant or
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Catholic, they unify under the roof of Christianity. Undoubtedly, there can be
exceptions; however, the strong link between the Armenian identity and Christianity
cannot be denied (Ozdogan et al., 2009, p. 319). The church has a considerable authority

upon Armenians.

On the other hand, the language is losing its power among the Armenians in
Turkey. According to Ozdogan et al.'s (2009) research, the majority of all age groups
speak Turkish better than Armenian (p. 309). They state that the rate of those who are
better at Turkish than Armenian is even higher among the youth (19-24 age) (2009, p.
309). Even in the cases where members of the family are good at Armenian, they either
prefer to talk in Turkish or Armenian and Turkish mixed at home. This research also
reveals three problems for the sustainability of the Armenian language: the
marginalization of the Armenian language in the daily life, the lack of teachers who
know Armenian, and the lack of education materials in Armenian (Ozdogan et al., 2009,

p. 313).

Despite the low rate of the Armenian population in Turkey, the interaction among
the members of the ethnic identity is not that low. They owe this intense communication
to being a community and staying in the same surroundings. Arus Yumul, in “Religion,
Community and Culture: The Turkish Armenians” (1992)° states that the Armenians in
Turkey have four elements to be named as cemaat (community): “l. in-group
preferences, 2. in-group marriages (endogamy), 3. rites, 4. social audit” (cited in
Ozdogan et al., 2009, p. 350). Although the Armenians in Istanbul live in ethnically
diverse districts, according to assessments of Giilim Sener, they are still living in
particular districts such as Ferikdy/Sisli, Kocamustafapasa, Yesilkdy, Bakirkoy,
Beyoglu, Kumkapi, Uskiidar and Kadikdy (Ozdogan et al., 2009, p. 350). Additionally,
community foundations, churches, and summer houses in the same districts help them to

maintain their Armenian identity and its cultural traits.

In addition to the aforementioned events in the past and general information about

Armenians, recent incidents deserve to be mentioned in this context to understand the

Unpublished Ph.D dissertation, Oxford University

39



experiences of the Armenians in Turkey from a broader perspective. One of these
incidents is the assassination of Hrant Dink, who was an executive editor of Armenian
newspaper Agos (Hurriyet, 19 Jan. 2007). Hrant Dink was a journalist and columnist
writing on human rights, peace, and reconciliation between Armenians and Turks.
Before he was shot by Ogiin Samast, he was notified the relevant authorities that he was
being threatened constantly because of the accusation against him of denigration
Turkishness according to article 301 of the Turkish Penal Code®. That is why after the
murder, it was alleged that the nationalist cadres made him a target by twisting his
statements. Samast was regarded only as the triggerman; the public regarded the
assassination as an organized crime involving political authorities. Also the incidents
following the assassination created a huge discussion. The officers who took a picture
with Samast in front of a Turkish flag with proud created a huge repercussion in the
media and caused reactions from the public. People as “Friends of Hrant” marched to
draw attention to the court case, perpetrators and the search for justice for Hrant. The
court case is still not closed and the perpetrators are not revealed yet. That is why the
march on the 19th of January is repeated every year since 2007 to show the demand for

justice.

In 2011, the Monument of Humanity in Kars which was symbolizing the peace
between two peoples, Armenians and Turks after the horrific past, was demolished by
the prime minister's request (Bianet 29 April 2011). After his visit to the city, Prime
Minister Erdogan called ucube (freak) to the sculpture and requested it to be
demolished. The demolishment not only hurt the sense of justice of people in Turkey in
general because a prime minister could simply request a monument to be demolished,
but more importantly because this monument was presenting peace and good relations

between two peoples and it was a way of remembering the past atrocities.

Again in 2011, a solider of the Turkish Army with an Armenian descent, Sevag
Balik¢1 (age 25), was killed during his military service on the 24th of April in Batman
(Radikal, 26 April 2011)". Initially, according to the testimonies of officers, it was

§  Article 301 of the penal code was on the denigration of Turkishness.It was amended in 2008.

7 The date is specifically important here, because 24 April is the remembrance day of The 1915 Armenian Massacres. Sevag's

death on this day is regarded as very suspicious and reinforced the allegations that he was murdered because of his Armenian
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claimed to be an accident and the soldier shot him unintentionally while they were
“joking around” (Today's Zaman, 27 Jan. 2012). Then, one of the officers changed his
testimony and stated that it was an intentional act (Today's Zaman, 27 Jan. 2012).
Although the legal expert drew attention to the suspicious elements in the incidents
(Agos, 7 April 2012), and it was strongly alleged that he was murdered because of his
Armenian descent, the prosecutor decided that there was no intention to kill and it was a
reckless homicide (Agos, 26 March 2013, 2 April 2013). The court sentenced the
perpetrator, Kivang Agaoglu for four years and five months in prison (Today's Zaman,
26 March 2013). The decision is considered as unjust by a considerable amount of

people, including Sevag's family (Bianet, 4 May 2011).

In 2012, Maritsa Kii¢iik, an old Armenian woman, was killed brutally in Samatya
at her home (Birgiin, 19 Nov. 2013). First, it was thought that it was a theft murder.
However, the way she was killed and the evidences in the crime scene were suspicious.
The incident was followed by similar cases. It is alleged that these murders were
committed because of victims' Armenian descent and it was a hate crime. Eventually, the

incidents created uneasiness among the Armenians.

It 1s also possible to mention some other incidents that hurt the sense of justice or
help to explain the experiences of Armenians in relation to their ethnic identity. I prefer
to pick the incidents that can come up during the interviews, and have a place in people's
memory or in their daily life conversations. However, undoubtedly there are also other
incidents not mentioned in the historical documents or newspapers but still hurting the

sense of justice of people in general or some identity groups in particular.

2.3. Kurds in Turkey

Before looking at the Kurds in Turkey, it is important to consider the distribution
of the Kurdish population across states (see Figure 1). Kurdish identity or Kurdish
culture cannot be thought separate from the dynamics in the region. Although there are

differences in the understandings and conceptions of Kurds about their culture and

descent.
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identity depending on the region and the state they are living in, it is still a fact that they

are sharing a sense of togetherness as Kurds.

Figure 1: Distribution of Kurds in Middle East and Vicinity
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On the other hand in the context of Turkey, according to the findings of KONDA
(2010); whereas 73,6 % of the population is composed of Turks, 18,3 % of the
population is composed of Kurds and Zazas and the rest 8,2 % of the population is
composed of other ethnicities (see Figure 2). In that sense, statistics indicate that Kurds
and Zazas have a considerable proportion in Turkey, also seen in Figure 1. However, it
is not possible to say that all Kurds in Turkey are living in a specific area. Although it is
possible to talk about a region where the rate of the Kurdish population is higher and
regarded as the Kurdish homeland because of their long existence, and historical and
cultural bonds with the region, Kurds are scattered across the country as a result of

economic and political reasons, or personal preferences.
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Figure 2: The population of Turkey by ethnicity

B.20%

BTurks 736 %
B Kurds and Fszas 18,3 %
Other ethnicities 82 %

Source: KONDA {2010). Kirt Meseles ini Yeniden Disinmek, p. 18

As a result of the waves of migration stemming from economic or political
reasons, that will be discussed in advance, or for other reasons such as university
education, the Kurdish population in Turkey is scattered across regions. In addition to a
region where the rate of the Kurdish population is higher, the big cities in particular are
also rich in terms of ethnic diversity. The map prepared by KONDA (2010) shows how
the Kurdish population in Turkey scatters across twelve regions (see Figure 3). By
looking at the map, it is seen that Istanbul is an important immigration center for Kurds
by holding 18 % of the Kurdish population in Turkey. In that sense, 14,8 % of the
population of Istanbul is Kurdish (KONDA, 2010, p. 19).

Figure 3: Distribution of Kurds across twelve regions
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Besides the population rate, also KONDA research (2010) gives some
demographic information, while comparing Turks and Kurds in Turkey. This
comparison reveals the inequality between Kurds and Turks by showing the relevant
data such as their income level, education level, employment, access to social security
and the like. Another factor to understand the inequality that Kurds are facing with in
the regional scale can be the socio-economic development index (see Figure 4). In the
figure, it can be seen that the cities with higher Kurdish population have lower
development indexes. The inadequate redistribution policies of the state, or as the state
authorities claim the devastation that the ongoing war lasting for the last thirty years led
to can be regarded as the results of this situation. In either case, this picture reflects the

situation working to the detriments of Kurds.

Figure 4: Provinces according to socio-economic development index levels
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Another important information to understand the context can be the religious
preferences of Kurds in Turkey. It is not possible to give a number or percentage about
the religious preferences of people in general. However, it is possible to say that the high
percentage of Kurds is Sunni or Alawite, following with a low percentage of Yezidis. It
is possible to find people with other religious preferences or people without faith;

however, they do not constitute a considerable percentage in the Kurdish society.
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In addition to the demographics, what can also helps us to understand the Kurds in
Turkey is the historical background. The relationship between the Kurds in Turkey and
the Turkish State is a crucial part of this historical background, which can give the
components to understand the Kurdish identity and the experiences of Kurds. As much
as what Kurds are experiencing in today's context, what they were exposed to in the past
shapes their understandings. That is why it is crucial to visit the literature on the Turkish

Nation State and Kurds.

After the Turkish identity construction with the new Republic, Kurdish revolts,
which started in the 19th century against the centralization policies of the Ottoman
Empire, went to another level. Whereas the aim of the revolts was more or less the same
with the earlier ones, with the establishment of the Republic in 1923 they also gained a
nationalist tendency (see Yavuz, 2007). In 1925, under the leadership of Sheikh Sa'id,
Kurdish groups revolted; however, at that time revolts had a religious tendency, which
aimed to preserve the religio-tribal structure of the region (Yavuz, 2007, p. 62). In order
to stop the revolt, the Turkish Army captured and hanged Sheikh Sa'id in Diyarbakir in
1925. The revolts did not stop and strengthened its identity aspect and were transformed
into a nationalist movement in reaction to the assimilationist policies of the state (Yavuz,

2007, p. 62-63).

The revolts against the Turkish State's assimilation policies continued in the
following years; revolts of Ararat between 1930 and 1931, and revolts of Dersim
between 1937 and 1938 were the major ones. In order to prevent the revolts and change
the demography of the region, in 1934 law on settlement organized a selective
deportation, deciding who could move to where (Yavuz, 2007, p. 62). In 1938, the
Turkish army took extra-ordinary measures against revolts and bombed the villages of
Dersim. The Turkish state erased Dersim from the map and renamed it as Tunceli
(Yavuz, 2007, p. 62). After the defeats, starting from the 1950s, Kurdish population
started to migrate to the big cities because of financial reasons (Celik, 2010, p. 154).
Later these migration flows were used as a base to say that the Kurdish question was

resulting from the socio-economic reasons (Kushner, 1997, p. 224).
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The conflict between the Kurdish people and the Turkish state took a new form,
after the 1980 coup d’état, when extra-ordinary measures were taken. A national quota
had been imposed to prevent political parties to enter into the parliament, if they took
less than 10 percent of the national votes (Celik, 2010, p. 160). The Kurdish parties
which were taking the 60-80 percentages of the votes in the region had to stay outside of
the parliament because they could not pass over the electoral quota (Celik, 2010, p.
160). This in itself was an impediment for Kurds to enjoy their democratic rights and to

state their demands in legal ways.

After the establishment of the PKK in 1978, and especially after the 1980 coup,
the conflict escalated and became violent. 1984 was acknowledged as the cornerstone of
the start of the armed conflict because of the high numbers of deaths and violence in the
region. As a result of this, in 1987, the martial law which put 13 cities under OHAL
(state of emergency) region was declared. OHAL regions were subject to decrees which
were not tied to the decision of the constitutional court; which meant that there were
special forms of legal and administrative laws exercised in the region different from the
rest of the country (Yavuz, 2007, p. 67). State of emergency, which was renewed for 46
times, lasted 23 years in some OHAL regions (Hurriyet, 30 Nov. 2002).

One of the tools of the Turkish State in the 1990s to suppress the Kurdish
movement was enforced disappearances. Mainly between the years of 1980-2000
around 1,353, people were taken into the custody by the security forces and disappeared
under the custody (for detailed analysis see Hafiza Merkezi Report 1&2). These people's
bodies were not given to their families, if not the body turned up in rural areas

(Whitman, 1993, p. 15).

In the 1990s, also internal displacement policies were used to make Kurds move
from the region. They were either forced to become village guards under the order of the
military (put into action in 1985) or to leave their villages. They moved to nearby cities
or settled down in big cities such as in Istanbul, Ankara, Izmir, and Adana (Celik, 2010,
notes). From 1985 to 2005, the estimated number of people who were forced to migrate

in Turkey's migration and displacement report by Hacettepe University is between
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953.680-1.201.200 from rural and urban areas (Tezcan, 2005). However, GOC-DER
demonstrates that people who were forced to migrate because of security reasons were

more than three millions (Akdeniz GOC-DER, October 2004).

Kurdish IDPs who came to the big cities in the 1990s settled down mostly in
gecekondu's (shantytown areas) or in the deprived inner-city areas of the big cities
(Yukseker, 2006, p. 41). It is not wrong to say that forced migration ended up with
spatial concentration of the displaced population (Adaman and Keyder, 2006, p. 21). At
the same time, socio-economic and political processes of neoliberalism initiated by the
state reinforced this social and spatial segregation of emerging groups (Candan and
Kolluoglu, 2008, p. 9). Contemporary cities became the spatial forms of social exclusion
and poverty through creating their own urban marginals (Candan and Kolluoglu, 2008).
In that sense, the internal displacement created a new generation; The Kurdish youth
who are deeply affected by the state of emergency and/or displacement becomes

individuals who are jobless and little hope for the future (Yavuz, 2007, p. 68).

On the other hand, forced migration also had an impact on the region where no
likelihood is left for stock-breeding and agriculture (Yavuz, 2007, p. 68). That is why
the economic development of the region was interrupted. Although recently the state is
trying to provide the requirements for victims of forced migration to return to their
homes, this situation does not give enough confidence to people who have concerns of

security and employment.

There are countless things that can be mentioned in this context in order to
understand the Kurds in Turkey. However, it is not possible here to present every bit of
it. I tried to give the major events and important points in the literature. My aim by
giving these events and points is to show the links and interactions between the
historical background and the understanding of justice of Kurds and discuss them in

advance.
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CHAPTER III | METHODOLOGY

The purpose of this chapter is to show how the data were collected for the
research, which methods were used, and why these methods were chosen. After brief
information why Kurds and Armenians were chosen for the research, the methods were
introduced below. At the end of the chapter, a discussion on ethical concerns about the

research and the limitations of the methodology are also included.

The historical background of the relationship between the Turkish State and its
ethnic minorities® was already given in the literature review chapter. However, in order
to understand why Armenians and Kurds were chosen to be compared in this study I
again tried to present the main differences between these ethnically and religiously

diverse populations.

Three ethnic identity groups, Jews, Greeks, and Armenians, of the new Turkish
Republic were recognized in the Treaty of Lausanne, in 1923. Only these three ethnic
minorities were provided their cultural rights based on their legally recognized minority
status. However, the new Turkish Republic did not recognize these three ethnic
identities with the intention of ensuring the well-being of its citizens. The state was
aiming to marginalize these ethnically and religiously diverse populations by pointing
them as potential enemies of the newly established Republic and of the construction of
the new Turkish nation (Kuyucu, 2005, p. 363). By recognizing these identities, the state
in fact was excluding those whose identity components did not fit into the Turkish

national identity.

“Minority” here is conceptualized with respect to the national identity definition of the Turkish State. Since those who hold the
Turkish national identity, composed of the elements of Turkishness and Islam, are entitled to the power of the state, throughout
this research other ethnic and religious identities are regarded as minorities. In that sense minority, in addition to being a legal
term, means lacking access to the state power.
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On the other hand, for those ethnic groups whose religion was Islam, the situation
was different. These ethnic identities were exposed to assimilation policies as the first
step, instead of expulsion or extermination policies as in the case of non-Muslim
minorities’. Rather than marginalization and exclusion practices, the state chose to
assimilate their ethnic identity by holding their religion constant and to transform their
ethnically and linguistically different identity (Cagaptay, 2004, p. 97). The Turkish
State considered ethnicity as something that could be easily erased as long as the
religion of that particular population was Islam. That is why the citizenship rights of
Kurds were given them on the condition of accepting Turkishness (Yegen, 2007, p.
125). If they gave up on their language, there would be no obstacle for them to become

members of the national identity.

The aim of the new Turkish Republic was to homogenize the society by ripping
off all the ethnic and cultural differences (Ergil, 2000, p. 51). In that sense, whereas
Armenians were sacrificed because of their religion, the state tried to include Kurds by
eliminating their cultural differences. That is why although both Armenian and Kurdish
identities were not welcomed by the Republic, they were subjected to different policies
during the construction of the Turkish national identity. Whereas Armenians were
allowed to sustain the institutions through which they could enjoy their cultural rights
deriving from their identity, the existence of Kurds as a separate identity was totally
denied. In that sense, whereas Armenians were excluded explicitly and discarded in the
new Turkish Republic, Kurds was tried to be included into the new national identity by
assimilation. In each case, the identity construction of the state caused sufferings for

these two peoples in particular and the society in general.

The aim of this research is to understand how the different backgrounds of these
ethnic identity groups and their relations with the state shape their understanding of
justice. The perspectives of the subjects are taken as the basis to reveal how the sub-

categories of justice are considered and how justice can be ensured by the state and

In fact this is not completely true. In the history of the Turkish Republic, extermination or expulsion was practiced against the
Muslims depending on their ethnic identity or which sect of Islam they were holding. However, the major tendency of the state
was to assimilate these ethnic identities whose religion was Islam. In the conditions where the assimilation policies did not work
or where the state could not prevent reactions against its authority, it used the methods of extermination or expulsion.
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society.

3.1. Research Design

In order to fulfill the aforementioned aim and collect information from the
subjects, the research was designed with the interview method. After the data collection,
the narratives of the interviewees were analyzed. In order to give some information
about how the interview method was designed and implemented, I am presenting a short

information part below.

3.1.1. Interview Method

In the interview method, the data are obtained from face-to-face interviews with
the participants. The main difference between conversations and interviews is that
interviews are structured forms of conversations whose questions are prearranged and
usually the answers of the participants are voice/video-recorded (Neuman, 2006, p.
305). The main aim of the interview method is to get subjective viewpoints of the
participants or social groups (Flick, 2002, p. 79). Usually studies whose research
questions focus on the impact of a concrete event or the subjective handling of
participants prefer this methodology (Flick, 2002, 79). Since the purpose of this
research is to understand how the Armenians and Kurds living in Istanbul understand

justice and how they perceive the forms of injustice, interview method is chosen.

After choosing this methodology, the researcher also has to decide on the structure
of the interviews. Based on the purpose of the research, interviews can be structured,
semi-structured, or unstructured in terms of their questions, schedule and format (Berg,
2009). Since justice is a broad term and the understanding of the participants are tried to

be analyzed, semi-structured interview method was chosen for this research.

In semi-structured interviews, although there are prearranged questions, the

researcher can also probe on and digress from the prepared schedule (Berg, 2009, p.
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105). Open questions or topics raised by the researcher are answered by the
interviewees freely (Flick, 2002, p. 91). Therefore, what interviewees are going to say is
completely up to their decision (Gillham, 2000, p. 41). Also in order to reconstruct
interviewees' subjectivity, different kind of questions can be asked (Flick, 2002, p. 80).
In that way, the researcher can look at the data from a holistic perspective, while she can

test the reliability of the questions.

In this research, the interviews were prepared in a semi-structured way through
which probing, follow-up questions and some digress were possible. In that way, I could
find some chance to gain the confidence of my interviewees' to make them talk about a
relatively sensitive topic. Derived from the literature, the interview questions were
designed to ask the understandings of justice for each sub-category and the ways to
ensure these sub-categories of justice. That's why I ask the participants to tell their own
experiences of injustice for each sub-category. In that way, it became possible to discuss

the issues explicitly.

The venues were chosen according to the request of the interviewees. The
meetings lasted approximately one hour without a break and were conducted in
Turkish'’. In order to prevent any bias, the interviewees were asked in which language
they preferred to be interviewed. However, since as the researcher I did not have any
Armenian and Kurdish language skills, participants were told that they could choose to
be interviewed in English in the case that they did not prefer to talk in Turkish.
However, none of them chose this option since they all were comfortable with talking in

Turkish to me.

I as the researcher am not able to speak either Armenian or Kurdish. Since all my interviewees were aware of this fact, they
preferred to talk in Turkish so that we could understand each other more clearly. It is also worth to mention here that with a
couple of exception the interviewees are better at speaking Turkish than Armenian or Kurdish depending on their ethnicity.
Although some of them can express themselves both in Turkish and in the language of their ethnic identity equivalently, it is not
the case for all.
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3.1.2 Sampling

3.1.2.1 Sampling Procedure

All the interviews were conducted in Istanbul and the interviewees were those
who were living in Istanbul. However, they all were not born in Istanbul. Whereas
some of them were born in Istanbul, there were also interviewees who migrated to
Istanbul with the purpose of starting their university education or as a result of the
economic and political reasons. However, this variable created a significant difference
between Armenians and Kurds. Whereas most of the Armenian interviewees were born
in Istanbul, for Kurds this was not the case. In that sense, Kurds were also sharing
stories that they experienced in other cities where they were born or raised till they

moved to Istanbul.

On the other hand, the reason behind choosing Istanbul was to benefit from the
multicultural and multiethnic character of the place as a metropolitan city, where
participants could interact with other identity group members. In this way, the relations
between ethnic groups, the patterns of social polarization and discriminatory treatments
against them would be more observable as a result of the daily life interactions between

different identities.

I started my research with the self-identified Armenians and Kurds that I could reach in
the first place from my close surroundings. However, I did not prefer to talk to people
whom I personally knew well. Instead I used those people as my gatekeepers. 1 used
more than one gatekeeper from different surroundings to ensure the diversity among
interviewees. After I finished the first tour with the people that I reached through my

gatekeepers, | used snowball sampling to contact more people.

I preferred snowball sampling'', because in a research like this where I, as the

11

It is a way of non-random sampling that begins with one or two people and spreads out based on the information and

interrelationships from these cases (Neuman, 2006, p. 223). With the contact information that the first round interviewees

provide, the researcher contacts more people with the desired qualifications for the research.
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researcher, have to earn the confidence of my interviewees, finding participants through
reliable contacts helped them believe in my confidentiality and good intention. Also
another reason why I chose snowball sampling was to have a diverse group of people
whose only common characteristic was their ethnicity. In that way, 1 could contact
people from different places, socio-economic conditions, income levels, backgrounds,

genders, sexual orientations, ages, occupations etc.

3.1.2.2 Sample Size

I interviewed 13 Armenians and 14 Kurds living in Istanbul, in total 27
participants, living in Istanbul. Since I could find patterns for each sampling group, I
decided to stop with these many participants for each group. As mentioned above the
samples were composed of people with different characteristics. In that sense, in each
sample group the only common characteristic of the interviewees was their ethnic

identity.

Table 1: Distribution of the interviewees by sex

Sex/ethnic identity Kurdish Armenian
Woman 4 7
Man 9 6

Those who did not want to be|1 -
categorized as either woman or
man

Table 2: Distribution of the interviewees by age range

Age/ethnic identity Kurdish Armenian
15-24 7 4
25-34 2 2
35-44 4 3
45 - 60 1 2
60 + - 2
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Table 3: Distribution of the interviewees by the place of birth

Place of birth/ethnic identity Kurdish Armenian
Istanbul 4 11
Outside of Istanbul 10 2

3.2. Ethical Issues

In this study, all participants voluntarily agreed to join the research and to be
interviewed. After the interviewees were informed about the study, they were also told
that they could leave the interviews any time they felt uncomfortable. After the
interviews, each interviewee signed the consent form. A consent form means that
interviewees are participating in the study by their choice and that they are free from
fraud, deceit, duress, or similar unfair manipulation (Berg, 2009, 87). Whereas the
consent form that they signed showed that they voluntarily became a part of the
research, it also meant that their transcripts could only be used with their permission for

the purposes of this research.

This study acknowledges the fact that justice is a sensitive topic in the contexts
where people do not feel comfortable enough to talk about their past experiences.
Considering the violent past that the Armenians and Kurds in Turkey suffered from, it
would be very understandable if they did not want share their thoughts and feelings on
justice in relation to their ethnic identities. Therefore, it was very important for me to
assure the interviewees about the confidentiality of the research. The names of the
participants are kept anonymous and I, as the researcher, am the only person who owns
their transcripts and knows their real names. In order to protect the interviewees, their

identities are kept hidden and pseudonyms are used to cover their real identities.

Another ethical concern during my interviews was about the trauma that the
interviewees might have been going through as a result of the violations of their rights,

the lack of recognition, unjust procedures, social exclusion from the broader society, the
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lack of a compensation after a wrongdoing, the deprivation of resources or
opportunities, or the lack of access to institutions and power positions. Therefore, I put
extra care not to hurt the interviewees psychologically or to intervene into their rational
integrity according to which their reality was constructed. To achieve this, I tried to be

caring and to be a good listener as much as possible.

3.3. Limitations of the Study

Since the study was conducted in Istanbul, it could be said that the mobilization of
the interviewees was higher than those who were living in other cities of Turkey or who
did not leave their homes for various reasons. Those who were immigrated to Istanbul
changed their way of living, their livelihoods or maybe even their behavior patterns to
fit into a more multi-ethnic, multi-cultural society due to the diversity in Istanbul.
Therefore, the relations between identity groups and the definitions of these identities

can be different in Istanbul from the other cities in Turkey.

Since identity is contextual and is influenced by exogenous factors, identities
differ from context to context. In that sense, the experiences of the members of that
particular identity in big cities in general, and in Istanbul in particular have to be taken
into account while discussing the identity. Therefore, in this case it is not possible to
generalize the results of the study to Turkey, because the interviewees are influenced by
the factors of urbanization or other city dynamics specific to Istanbul. That is why this
study acknowledges the fact that some results of the study can only be seen in this

context and cannot be generalized to Turkey.

Another limitation of the study may stem from the fact that there were only 27
interviewees, 14 and 13 participants for Kurds and Armenians respectively. The number
of the interviewees may not be sufficient to present data on the relationship between the
ethnic identity and their understanding of justice, and to generalize the data to the whole
members of the identity group. Also since these participants were contacted through

snowball sampling, the collected information could be biased. Although the participants
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have different characteristics, in terms of their gender, class, political participation, age,
occupation, neighborhood, etc, still it cannot be said that all parts of the society are

presented in the study.

Another very important limitation of the study is the fact this research is trying to
grasp a data that can be generalizable to the all members of the ethnic identity group.
However, neither the Kurds not the Armenians in Istanbul or in Turkey are homogenous
populations. By keeping the variable of the “city” constant, it still cannot be possible to
assume that the data collected reflect the Kurds or Armenians living in Istanbul. In the
result and discussion chapters, the data are presented as if it reflects the identity group;
however, in fact the results do not go beyond inferences of the interviewees' narratives.
Although the samples are diversified and include various preferences and features, the
collected data cannot present more than the thoughts of each individual participated in

the research.

Last but not the least, the credibility of the methodology can be questioned in that
since justice is a sensitive topic, it is possible that the interviewees do not choose to be
sincere or share their genuine thoughts and feelings on the issue. However, this is one of
the problems that we have to acknowledge if we are looking at the perceptions and
individual experiences of people from their perspective. In that sense, even the silences,
the things they choose not to say or choose to say implicitly mean something about the

general context that the study takes place in.
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CHAPTER 1V | ANALYSIS: ARMENIANS IN ISTANBUL

Before starting to talk about what ethnic minorities in Istanbul understand by
justice, it is necessary to understand how important their ethnic identities are for
themselves and most importantly how they see their membership to that particular
ethnic group. For these reasons, I asked my interviewees how it felt like to be an
Armenian in Turkey and what kind of their daily experiences they had as being a
member of that particular ethnic group. Let us analyze these in the context of the

Armenian identity in the section below.

4.1. Identity

Political events influence identity formations in the sense that they lead a
particular group to develop group awareness in contrast to the others. Considering the
history and particular events in the context of Turkey, it is possible to mention some
main points through which the Armenians in Istanbul construct their identity. These
points can either be their daily life experiences, perceptions within the family towards
other people, stories told by the older members of the family, events that could find a
place on the agenda of the broader society or any other event that could be linked to the

identity formation in some way.

The 1915 Meds Yeghern' could be regarded as one of those points, or even the most
prominent one. Since Armenians were exposed to the 1915 events because of their
ethnicity and religion, it could be said that they developed a group identity based on the

characteristics through which they were excluded. This identity formation occurs in this

12

Meaning Great Crime in Armenian.
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way either because these people see those characteristics as the source of an exogenous
pressure to create a group for themselves or because the trauma that the incidents

produce leads them to develop an identity for themselves where they can feel safe.

Those who could remember the 1915 Meds Yeghern or listen to them from the
firsthand, feel like distancing themselves from the Muslim population or refraining from
any confrontation with the Muslims. For example, Vartanus" (age 75) whose mother
was a direct victim of the 1915 Meds Yeghern remembered that her mother was talking
about the 1915 events at home. By sharing the reason why her mother did not want to
get married to a Muslim man, Vartanus was implying how much she was affected by her
mother's trauma. Therefore, the psychology of her mother influenced her interpretation

of events in general:

“At that time, my mother said that she did not want to marry that Muslim
man. [She said] 'They have done this much to us. We were walking through
the dead bodies.” My mother was crying a lot. She lost her sisters, brothers,
mother and father. Only she was left, alone. "

Although the impact of the 1915 Meds Yeghern is considerably visible in the discourses
of the primary victims of those events and their children, it is not very common to hear
stories of 1915 from the third or fourth generations. Most of the Armenians in Istanbul
no longer talk at home what had happened to the older members of their family during
the incidents. Only some of them remember their grandparents telling their stories in
their childhoods. Most Armenian interviewees in Istanbul do not prefer to transform the
stories of past atrocities from generation to generation. Most of the time, it is the older
members of the families, not the younger ones, who are stuck in the past and cannot

move on because they are going through a severe trauma". However, it is important to

All names in this chapter are pseudonyms.

Original: “Annem demis ki ben miisliimana gitmem demis. Yani bu kadar ettiler bize, 6liilerin i¢inden geciyorduk diyor. Cok
aglardi anam, ¢ok aglardi. Kizkardeslerini, kardeslerini, anasini, babasini... Bir tek bu kalnus.”

Ozdogan et al. (2009) in their book “Tiirkiye'de Ermeniler: Cemaat-Birey-Yurttas” state that although it is a fact that Armenians
in Turkey, who were exposed to the massacres or not, are holding a chosen trauma (see Volkan, 2001), the young Armenians in
Turkey narrate the stories from a distanced perspective, like the incident occurred to a third party. In that sense, whereas those
who listen to stories from their family members consider the incidents more like an outsider with sediments of trauma, those
who did not listen to any 1915 stories at home learn them at their later ages by reading books. Another important finding in this
research is the fact that while telling their stories, the family members put extra care for these stories and information not to
cause any vengeance among the youth (Ozdogan et al., 2009, p. 394).
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remember that this situation cannot be generalized to the Armenians across the world.
Their conceptions of the past are probably different from the Armenians in Turkey.
Especially, for Armenians in the diaspora who have to live away from their homelands,

the situation might be a whole different thing.

Another consequence of the 1915 Meds Yeghern might be its effect on the
perceptions of daily life interactions within the society. Older members of the Armenian
families refrain from any confrontation that can reveal their ethnic identity or they do
not want to have close relationships with the Muslims. However, most of the members
of the third and the fourth generations of the 1915 Meds Yeghern do not need to do so,
although we can find contrary examples of those who want to stay in the Armenian
population and form their interactions accordingly. Since there are some differences
among age groups in terms of their relations with the Muslim part of the society, in
families sometimes there can be disagreements in cases of inter-ethnic marriages in
which the older members do not prefer a Muslim bride or groom. In the following
example, the difference of the perceptions between the generations can be observed.
Victoria (age 53), who states that an inter-ethnic marriage is not an issue for her, also
claims that her mother-in-law is against this kind of a marriage. Her mother-in-law

bases her reluctance on the past atrocities that Armenians went through:

“For example, my mother-in-law's nephew married a Turkish girl. She is
educated, has a very good family. My mother-in-law said the bride-to-be
was a daughter of a soldier, I would prefer at least she was from a
“normal” family. Did not my nephew know what they did to us?'""°

Although for the older members of the family the 1915 Meds Yeghern is a factor
to differentiate themselves from the rest of the society and the Muslim society in
particular, for those who did not experience these events or who were not told by the
primary victims of the events, it is part of the history that can be known, but not a thing
which they can directly hold resentment against. Most of the time, it is a source of

curiosity towards the family stories or recent history. For example, Tamar (age 28) said

16

Original:"Mesela kaynanamuin yegeni Tiirk kiz aldi. Cok tahsilli, ¢cok iyi bir aile. Yok o asker kizidir, askeriyeden dedi. Bari,
normal bir ailenin kiz1 olsaydi, diyor. Yani bize zamaninda neler yaptilar, o bilmiyor mu falan filan.”
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that her parents did not mention anything about the 1915 Meds Yeghern until she
personally got curious and started to ask questions about the 1915 Meds Yeghern. Only
after that, her family told some stories about what had happened to their family

members during those events.

“When I asked them [my parents], they started to tell the stories one by one.
Then I started to wonder about my own family stories; where my
grandmother came from, where my grandfather was from. So the stories go
somewhere and complete one another.”"’

There is no doubt that the family has an influence on how a person builds her
relation with the rest of the society in terms of her identity. Even if a person cannot
make sense of the difference that she holds towards other identities, the instruction
within the family gives the clues of it. What is taught within the family in terms of
differences does not necessarily lead that child to behave discriminatory towards other
people. The essence of this teaching is basically to be careful outside of the family.
Umit (age 44), for example, is one of those children, who were warned by their family
not to discuss over these topics in the public: “'If somebody asks you your faith or your
religion, do not answer them, do not push for it. If somebody calls you gavur®, then
ignore them, it is OK that they may be ignorant.” They always warned us not to discuss
or fight over these kinds of issues. " This kind of teaching shows us that the fear which
the parents carry can have an impact on the perception of the children towards the
others. In this way, whereas on the one hand children construct an identity of who they
are, on the other they shape the image of the other as to be afraid of. The childhood
story of Victoria (age 53) is a very good example of the fear which an Armenian family
in Turkey can hold towards the rest of the society. In that sense, the psychology of the
parents can be transformed to their children and cause them to behave suspicious

towards non-Armenians within the society and be uneasy most of the time:

Original:”[Aileme] sorunca yavas yavas anlatmaya basladilar. Sonra aile hikayeni merak ediyorsun, anneannem nereden gelmis,
babaannem nereli, dedem nereli falan oradan hikaye bdyle bir yere variyor, tamamlaniyor.”

Used for non-Muslim, non-believer in a pejorative way.
Original:”Disarida dini inancini bilmem neyini sana sormazlarsa sen kimseye cevap verme, bunun iistiine gitme. Hani birisi 'vay

gavur' falan derse bile bosver, olabilir onlar cahildir. Kimseyle bu konularda tartisma yaratma, kavga etme, her zaman anlayish
ol, Bunlar tabii ki bu sekilde uyari aldik.”
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“I was little, 5-6 years old, was rummaging through drawers, I found a
postcard. There was another flag on it; it was not one in red with a star and
crescent, another one. I ran to my mother asking in Armenian what it was.
'- What, how did you find it, hide it.

- But why?

- Hide it.

- If you don't want it, we can throw it away.

- No, no, if we throw it away, they [some people or neighbors] can find it at
the garbage.’

So we could not throw it away, because there was this possibility that [some
people] could find it in the garbage. You know what it was. It was an
Armenian flag. "

There is this fear” within the families, which makes the parents constantly remind
their children to be careful. Before the children understand what the case is all about or
why that is dangerous, they are told to be careful and to cover up their identities as
much as possible. Nevertheless, it is possible to say that the attitude of the families is
softened now. However, Christianity still can be regarded by the families as an element
that should not be revealed publicly. The impact of Christianity on the daily lives of the
Armenians in Istanbul will be discussed in more detail under the sub-heading of justice

as social inclusion.

Speaking of visibility, the first thing most of Armenians is faced within the society
is to be asked about their names. Their non-Turkish names lead other people to think
that they are foreigners. On the other hand, because of Armenians' long existence in
Anatolia, they have a powerful attachment to the land. That is why most of the time
being exposed to such a question is regarded as highly offensive. It causes disturbance
among Armenian interviewees due to the fact that they are seen as outsiders, although
they belong to this land and see themselves as being among the rightful owners. Kirkor
(age 65) and his family were born in Istanbul and they have been living in Istanbul for

their whole lives. He states that he felt highly offended once a guy asked for his origin

20

21

Original:”Ta rahmetli annem seneler 6nce ben ufagim bdyle 5-6 yaslarindayim ¢ekmeceleri karistirtyorum. Bir kartpostal
buldum. Uzerinde baska bir bayrak vardi, kirmiz1 ay-yildiz degildi. Baska bir bayrakti. Ermenice sorarak annemin yanina
kostum. '-Ne, nerden buldun onu, sakla onu -Niye ama -Yok onu sakla -E istersen atalim — Yok,yok atar1z ¢opte de bulunur'.
Atinca d¢pte de bulunabilir korkusuyla atamiyoruz da. Neydi biliyor musun? Ermeni bayrag.”

To be honest, I am not sure whether it is a paranoia or not. The Armenians in Istanbul have this natural instinct to hide
themselves against any possibility of insecurity. However, I am not sure how much they feel threatened or whether they are
hiding themselves just in case.
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and treated him as if he was a foreigner. Kirkor cannot understand how some people
regard the Armenians living in Istanbul as foreigners in Turkey in spite of the fact
Armenians had kingdoms and civilizations in Anatolia older than the empires or

principalities of Turks:

“A pizza seller asked me who I was, where I was from. And I said to him
that I had been here for 1500 years, maybe more. Our kingdoms built up
Urfa, we have Ani, Kars, Ardahan, 1500-200 year-old churches, they built
kingdoms there. But now this guy asks me where I came from.””*

The issues here are not only about the fact that Armenians have been living here
for such a long time or longer than most of the peoples, but also about the fact that most
people think that there have been only Turks and Muslims living in this land and all the
others do not belong here. Therefore, this kind of confrontation unintentionally brings a
tension; who owns Anatolia more, who the rightful owner is and so on. Like Kirkor (age
65), Arno (age 20) is also one of those who feel uneasy about the fact that some people
think that there have only been and always will be Muslim Turks in Anatolia. What
disturbs Armenian interviewees is that some people forget that the existence of the

Armenians in Anatolia is older than Turks:

“[They ask,] 'Why is your name like this? Are you a foreigner?' No, you are
a foreigner [I say], I am from here. Of course, [I am saying this] not in an
arrogant way Rather, [I am trying to explain] we have been living here
together for a long time, but we were forgotten that we had lived together.
When [some people] see such a name, they think how this can be possible.
[They think] there have been only Turks and Muslims here.

Armenian interviewees construct their identity in relation to the fact that they have
been living in Anatolia for centuries. Since the land is very important for their identity
construction, the attachment to the land strengthens the feeling to be Armenian.

However, it may also work the other way around. Attachment to the land may also lead

22

23

Original:”Basit bir pizzaci bana kim oldugumu sordu, nereden geldigimi sordu. Ben dedim 1500 yildir belki ¢ok daha fazla en
1500 sene diyecegim ben buradayim. Urfa'yr bizim kralliklar meydana ¢ikarmislar. Bizim Ani, Kars, Ardahan biz orada 1500-
2000 senelik kiliselerimiz var, kralliklar kurmuslar orada. Ama simdi bana adam diyor ki sen nereden geldin diyor.”

Original:”A adin diye bdyle ki falan, yabanct misin? Hayir arkadas, sensin yabanci yani. Ben zaten buraliydim. Tabii asla ukala

bir yerden degil. Hani biz ¢ok uzun zamandir birlikte yasiyoruz ama bize birlikte yasadigimiz dahi unutturulmus ve boyle bir
isim goriince bu iilkede zaten iste Tiirk ve Sunni Miisliimanlar yastyor, nasil bdyle bir isim olabilir ki.”
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a person to feel less Armenian, if that person defines ethnicity based on where one is
born in. However, in either case irrespective of how strong the Armenians in Istanbul
feel their ethnic identity, belonging to the land means a lot to the interviewees. That is
why the Armenian interviewees in Istanbul differentiate their identity from the
Armenian identity in the Republic of Armenia because their customs and traditions have
been mixed with the traditions of peoples living in Anatolia. For example Selin (age 23)
is among those who do not feel Armenian that much, because she thinks that ethnicity is
related to the country where one is born and grows up. Since she was born in Istanbul,

she states that she feels like Turkish:

“Saying that I am Armenian makes me feel weird, because if being
Armenian is a race, then it also means belonging to Armenia, I think, if it is
related to a country, to a race. We have no connection to Armenia either
close or distant; no relatives either now or in the past. We have nothing to
belong to there. Therefore, if it is a race, then I feel like I am a Turk. It is
absurd to say that I am Armenian then. I think it is related to where I live or
how many generations I have been there.””*

In spite of the similar characteristics of the cultures in Anatolia and in spite of the
fact that these cultures blend their traditions, Armenians along with the other non-
Muslim peoples in Turkey detach themselves from the rest of the society in terms of
their religion. Since religion, Christianity in this case, is a differentiating factor from the
dominant majority, most of the time Armenian interviewees need to attach their religion
to their Armenian identity; as if the two are connected, if not seen as the same thing. As
a reason of setting a connection between the Armenianship and Christianity, Sesil (age
24) asserts that since there are not many Christian or non-Muslim peoples in Turkey,
this religious difference emerges as one of the major dividing factors within the society.
When Christianity of a person becomes the source of a difference in relation to the
broader society, that person feels her Christianity more strongly and attaches it to her

ethnic identity:

“I experience here more that the Armenianship goes along with Christianity
in Turkey. But I do not feel abroad this much, for the matter of fact. How

* " Original:"Ermeni'yim demek bana ¢ok garip geliyor ¢iinkii Ermenilik irk demekse eger demek ki Ermenistan'a ait demektir diye

diistiniiyorum, tilke ile wrkla alakaliysa. Bizim Ermenistan'la su an yakindan uzaktan hi¢bir tanidigimiz, hi¢bir akrabamiz yok.
Hig oraya ait bir seyimiz yok. O yiizden eger bir irksa sey o zaman Tiirk'tim gibi geliyor yani o zaman Ermeniyim demek bana
biraz sagma geliyor agikg¢asi. Nerede yasadigimla ya da kac kokendir orada oldugunla alakali olmali diye diisiiniiyorum.”

63



many Christian communities are there living here? That is why I see them
[Christianity and being Armenian] as connected.

The reason why Armenian interviewees feel that being Armenian also means
being Christian and they are inseparable can also be the fact that the practices of
Christianity are more visible for other people. Therefore, in the public Armenians are
defined through their Christianity frequently. When Armenians feel this religious
difference within the society more, then they may construct their identity including this
criterion, if not making them integral to one another. This connection may also be
strengthened by the fact that the exogenous pressures make Armenians attach this
religious difference to their identity more strongly, because external pressures, most of

the time, lead groups hold onto that difference more tightly.

On the other hand, the authority of the church and its connective aspect within the
Armenian population cannot be disregarded. The church can either be seen as an
authority that has a religious power over Armenians or as a mean bringing them
together and making them share some sense of similarity. To put it differently, even if
Armenians do not visit the church for religious reasons, they can come together there
and share their sense of togetherness. In that sense, churches can be regarded as the
places of communication where Armenians can interact with each other. They are the
places of socialization for the Armenians living in Istanbul. On the other hand, in the
following example Umit (age 44) argues that the church has an indispensable part in the
Armenianship, because it both has a unifying feature for Armenians and is a legitimate

authority for them to sustain their existence:

“For us the Armenian patriarch at the same time is the head of the state, the
head of the nation. Therefore, the church is a religious institution and a civil
institution at the same time. It still keeps this feature, there is an Armenian
state, but it is the church which brings us today. That is why we cannot talk
about the existence of Armenians without Christianity.

¥ Original:”Burada daha fazla yasiyorum aslinda Ermeniligin Hristiyanlikla beraber olmasini, Tiirkiye'de. Ama yurtdsinda o kadar

bir sey hissetmiyorum acikgasi. Burada kag tane Hristiyan topluluk var ki yasayan. Onun i¢in birbirine baglh seyler olarak
gorilyorum.”
% Original:”Bizde ayn1 zamanda Ermeni patrigi, bagpatrigi ayn1 zamanda bir devlet baskanidir, bir millet basidir. Onun igin kilise
bizim i¢in ayn1 zamanda hem dini bir kurum hem de sivil bir kurumdur. Bu &zelligini hala korur kilise. Onun i¢in Hristiyanlik
disindaki Ermeni'nin varligindan pek bahsedilmez.”
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Undoubtedly, this point of view cannot be generalizable to all Armenians in
Turkey. It cannot be expected that all Armenians have the same faith or the same level
of affinity. However, still it is a fact that the Armenian identity is highly attached to
Christianity; even if the persons are not religious at all. In that sense, the unifying
characteristic of the church is crucial to understand the importance of the church and

religion for the Armenian identity in Turkey.

In addition to the internal components of the Armenian identity, also outside
factors contribute to the construction of in-group awareness. In this case, confrontations
with people with other identities on the street or at the school make an impact on this
awareness. Whereas in public schools all classes are held in Turkish and all children
irrespective of their ethnicity can be registered, in the minority schools® classes are held
in the language of that particular minority and only the children of that minority group
are allowed to be registered. The students in these schools can be aware of their ethnic
identity, because they are in an environment with the students who share strong
similarities with them. Minority schools must have a Turkish vice principal to
investigate whether everything is run in accordance with the regulations. Also in these
schools, history and literature classes are held in Turkish by a Turkish teacher appointed
by the Ministry of Education. Since school curriculums in general emphasize Turkish
nationalism especially in Turkish literature and history classes, in the minority schools
this kind of incoherency brings curiosity for the students about their identity. The
internal conflict that a student can experience is explained very well by Victoria (age

53) who could not make sense of this situation back then in her student years:

“For example, in the school we have a history class, [there is this
expression of] driving the enemy forces into the sea. By enemy, it means
Rums and Armenians there. The more you paint this story with glowing
colors, the higher point you get in the exam. At that time I was having a
huge inner conflict. I was saying we drove the enemy forces, Armenians into

27

Minority schools are the schools of Armenians, Greeks and Jews in Turkey. Since these three peoples are recognized as

minorities by the Lausanne Treaty, their schools are named as minority schools. These schools have a different status and are

only open to their communities by law.
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the sea. I am an Armenian. What kind of a thing is that? It is absurd. "

In addition to the school experiences, also being questioned within the society
about the visible differences makes the child feel that there is something wrong with
this situation. When things that one person learns within the family or within that
person's ethnic group are conflicting with what the others say, this incoherency
strengthens the feelings towards one's identity. Therefore, the identity production cannot
be seen separate from the out-group pressures. Especially if it is a minority by number,
then the pressure is felt more strongly and more effectively in identity construction. For
instance, Sesil (age 24) who was born in Istanbul says that as a result of the questions
that she faces with, she needs to express her Armenianness. In a way, people force her to
express her identity and define herself with respect to an ethnic identity. Even if the
people are asking questions with a good intention or out of curiosity, it creates a feeling
on that questioned person that she is regarded as strange. This feeling in itself produces
the need for that person to define herself. That is why the identity becomes more

important to that person:

“My identity carries a lot of importance to me in my daily life. First of all,
when I meet a person, she says how different my name is. They ask, — 'Are
you from Istanbul', - 'Yes', - 'Are you from Turkey', - 'Yes'. Then when the
number of questions increases, I need to say that I am Armenian.”

The confrontation or socialization process can be either in the form of asking
questions that makes the person feel obliged to explain some characteristics about
herself or in the form of a hate speech. In either case, that person who feels or sees
herself different from the dominant group starts to position herself accordingly.
Therefore, that person eventually reproduces her identity and even strengthens the
characteristics that constitute that identity. Especially in the cases that are directly

related to an ethnic identity, hate speeches generate the need that group members should

2 QOriginal:"Okulda mesela tarih dersi okuyoruz; diismanlarimiz1 deniz doktiik. Diisman dedigin Rumlar ve Ermeniler orada. Bu

konuyu sinavda ne kadar ballandira ballandira anlatirsan o kadar iyi puan aliyorsun. O anda miithis bir i¢ ¢atismasi yasiyordum.
Diyordum ki Ermenileri, diismanlarinmizi denize doktiik. Ben Ermeniyim. Nasil bir sey bu? Acayip bir sey.”
» Original:”Bence 6nemli. Zaten ilk basta bir insanla tanistigimda aa ne kadar degisik bir ismin var. Iste — Istanbully musunuz,
diye soruyorlar, - Evet, - Tiirkiye'den misiniz?, - Evet. Daha sonra sorular ¢ogalinca ben de Ermeniyim deme ihtiyact
duyuyorum.”
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stick together; otherwise, their existence will be under threat.

“Against the 'we are all Hrant”

, we are all Armenians' slogan, they started a
hashtag on twitter saying 'vou are all Armenians, you are all bastards' (Tamar, 28).
Like in Tamar's example, among Armenians, most of the time, being insulted results in
coming closer and sharing their experiences. This is one of the reasons why they feel
their Armenian identity in their daily lives powerfully. In that sense, the assassination of
Hrant Dink on the 19th of January in 2007 had a huge impact particularly on the
youth®. The youth who had not embraced their Armenian identity before, started to
think about it and at the end they were attached to that identity. Below, you can see three

persons sharing the process of how they try to make sense of the assassination and its

impact on them:

“I am one of those who realized that they were Armenian after the
assassination of Hrant Dink. Before then, yes | was speaking another
language and speaking Turkish, but I was not able to see the difference.
After that incident, I learned what Armenian meant, what they did. My
Armenian identity comes into prominence after Sevag Balik¢i murder”,
Samatya incidents®, and hate speeches.”” (Arno, 20)

“There had been many things we had heard, but we were saying no way,
everything would be better. However, when Hrant Dink was shot, all the
things they [Armenians living outside of Turkey] said... [were verified]. We
all have someone in the Diaspora in France or in the US; I have my cousins

30

31
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Referring to Hrant Dink.

Original:”'Hepimiz Hrant'1z, Hepimiz Ermeni'yiz' sloganina karsi 'Hepiniz Ermeni'siniz, Hepiniz pi¢siniz' hashtagi agilmig
twitterda.”

Here the definition of youth is taken from UN General Assembly, World Programme of Action for Youth to the Year 2000 and
Beyond, A/RES/50/81 and A/RES/62/126 (14December 1996 and 18 December 2007). According to this definition, those who
are between the ages 15 to 24 are considered as youth.

During his military service on the 24th April 2011, Sevag Balik¢1 was shot by a soldier who was doing his military service at the
same time. There are allegations that he was murdered because of his Armenian identity. During the investigation it was revealed
that he was being harassed verbally by a couple of soldiers with respect to his Armenianness. The court decided that it was an
accident. However, some people think that it was a hate crime.

In 2012, Maritsa Kiiglik in Samatya, Istanbul was killed brutally. Since she was Armenian, there were suspicions in the murder.
Some believed that she was murdered because she was an Armenian. It was claimed that the murderer was there for theft;
however, different blood samples and the way of murder are suspicious. The court case still continues. This incident was
followed by similar incidents, in these cases also the victims were Armenian women.

Original:”Ben aslinda Ermeni oldugunu Hrant Dink'in 6ldiiriilmesiyle fark edenlerdenim. Ciinkii o zamana kadar evet farkli bir
dil daha kullantyordum iste Tiirk¢e de konusuyordum ama bunlarin arasindaki ayrimi yapamiyordum. Ondan sonra biraz Ermeni
nedir yani kimdir bize Ermeni diyorlarmis onu 6grendim. Sonra arkasindan gelen Sevag Balik¢1 cinayeti, Samatya olaylar1 ve
iste bir siirii hani nefret sdylemleri derken aslinda Ermeni kimligi biraz daha 6nplana ¢ikiyor.”
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for example. It turned out to be right when they questioned why we were still
living here, in Turkey. After that, something different has started. All the
experience and what you have experienced that day evolved into something
else. " (Tamar, 28)°

“I got awareness with the death of Hrant Dink. In 2007, I was 15 and we
would go out to celebrate my birthday. When I was leaving the school, 1
heard the news. Our whole life went upside down...Then I, as a person who

puts her Armenian identity into prominence, attached it to myself.** (Katia,
22)

Needless to say, the situation in Turkey has changed over time. Consequently, the
relation that the Armenians have with their identity was altered accordingly. In that
sense, the new AKP government ruling for 12 years after the rule of the Kemalist party
CHP changed the perception of some Armenians. Victoria (age 53) states comfortably
that the attitudes towards her and how she feels in terms of security change with the
AKP government. Since some issues are opened to discussion, like Kemalism, this

atmosphere makes her more comfortable with her Armenian identity:

“For example; there was this taboo of Ataturk. People started to get over
that taboo. We said that Ataturk who has been taught us for years was a
human being after all; he drank alcohol, he got drunk, he loved a woman. It
became sweet to think him like that; he was like a sculpture, a bust
before... It started with the discussion of Ataturk. Talking about Armenians,
Kurds parallel to that is also started. In other words, even the expression of
'Ataturk is the next important after God' got loose, it lost its importance to
reveal that I was Armenian. ¥ (Victoria, 53)

Original:”O zamana kadar dinledigimiz bir siirii sey vardi ama bdyle insanlara yok canim artik bundan sonra artik her sey daha
iyl olur falan filan dedigimiz biraz daha sey baktigimiz zamanlardi. Ama 19 Ocak 2007 Hrant Dink vuruldugunda bir anda sey
oldu hani bize bunu sdyleyenler ya iste atiyorum hepimizin diyasporada Fransa'da mesela Amerika'da kuzenlerim var. Hani
onlarin bize hala nasil orada yasayabiliyorsunuz deme seyi bir anda hakli ¢ikt1 gibi oldu. Ondan sonra baska bir sey basladi. Yani
biitiin o gegmisten gelen deneyim ve o giin yasadigin sey bambaska bir seye evrildi.”

Although she is not at the age range (15-24) to be defined as youth, she is included here because she was in that age range when
the incident occurred (on the 19 Jan. 2007).

Original:”Ben biraz farkindalig1 Hrant Dink'in 6liimiiyle yasadim. 2007 yilinda ben 15 yagindaydim ve benim dogum giintimii
kutlamak i¢in o aksam biz Osmanbey'de disart ¢ikacaktik. Ama okuldan ¢ikarken duydum ve biitiin hayatimiz alt {ist oldu.
Ondan sonra ben zaten Ermeni kimligimle 6nde olan bir insanken bunu daha ¢ok attach etmis oldum kendime.”

Original:"Mesela bir Atatiirk tabusu vardi, o tabu tartisilmaya baslandi. Dedik ki senelerdir bize dgretilen Atatiirk aslinda bizim
gibi bir insan, adam alkoliinii de i¢gmis, sarhos da olmus, kadin da sevmis. Ne kadar tatli oldu yani hep heykel gibi bir seydi,
biisttii Atatiirk. Atatiirk'iin tartisilmasiyla birlikte bagladi zaten onunla birlikte de bu Ermeniler, Kiirtler onun paralelinde
konusulmaya baslandi. Yani su oldu Atatiirk hani Allahtan sonra Atatiirk gelir seklinde 6niine sunulan sey yerinden oynadiktan
sonra aman ben de Ermeniyim yani o kadar da dnemli olmad1.”
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Either because of the new government as mentioned above or because of the
altered domestic politics with the impact of international factors, Turkey has had new
subjects that could not be discussed before. The reason can be the spread of the ideas or
the impact of the international organizations. The Kurdish conflict or issues related to
the Armenians in Turkey can be taken as examples of the subjects that are opened to
discussion. As another example to the issues related to the Armenians in Turkey; the
AKP government also reinstated ways for legal entities of churches and minority
schools to reclaim their property that was occupied during the early years of the Turkish
Republic. These policies and altered dynamics within the society led the Armenians in
Turkey to express themselves more freely and comfortably because they started to feel
less threat in revealing their identity with the discussions about ethnic identities, the
democratization process, the weakening of Kemalism or the changing perceptions of the

broader society towards differences.

4.2. Justice

It 1s important to keep in mind the fact that the understanding of justice is also
shaped by how the identity is constructed among that group. Therefore, what justice to
that group of people means is specific to that particular context, among other factors.
Understanding how Armenian identity is shaped for a particular person can help grasp
that person's understanding of justice. As it will be discussed below, the analysis of the
interviews show that what the Armenian interviewees understand by justice can be
roughly grouped under three main focuses; (1) justice as equality, which is to be treated
equally, to enjoy the rights that others enjoy, to be respected and to be embraced equally,
(2) justice as a penalty process or (3) justice as being granted basic survival needs by
the state. In order to reveal what they mean by these concepts and its components,

justice is analyzed from different angles along with the literature.
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4.2.1. Justice as recognition

The Lausanne Treaty in 1923 recognized the rights of the Armenian population
that were also recognized by and practiced during the Ottoman Empire. Although this
can be regarded as the legal recognition of the Armenians in the new Republic, when
Armenian interviewees are asked about recognition and its implementation in Turkey,
their thoughts on this subject vary. Whereas some of them are content with the situation,
some others state that the implementation of the treaty does not fulfill the expectation or
the requirements of recognition. For example Ari (age 25) argues that even though there
is legal recognition, rights gained through recognition are not implemented making
recognition meaningless. “There is recognition [of the Armenians in Turkey as a
minority]. [As an Armenian] I have a difference, I have an existence. It feels like... [that
we, Armenians are different]. But how much can you enjoy [the privileges] of that

recognition here? "’

At the implementation level, the citizens do not feel the sincerity of the state when
it comes to the recognition of the identities that stand outside of the dominant state
ideology. Armenian interviewees think that rights driven from recognition are not
implemented, because in fact the state does not embrace those who are considered to be
minorities. Tamar (age 28) as an NGO employee is able to follow the processes and
events related to this topic. She states that the state only offers minor privileges to
minorities. Although offering these minor privileges, the Turkish state is not considering
the well-being of its Armenian citizens. On the contrary, it is only acting for its own
interests. That is why recognition does not penetrate into the state institutions or into the

society, which will be discussed subsequently.

“Although it is shown that they [the political authorities] are doing
something to protect your cultural rights, this is never sincere. They are
doing what they are doing out of an interest; they are picking something to
realize that interest, but either at the societal level or at the level of power
holders, there is no such thing. " (Tamar, 28)

Original:”Taninma, evet. Benim bir varligim, benim bir farkim var. Bunu hissettiriyor. Ama hani oradaki taninmayla buradaki
karsiligini ne kadar yasayabiliyorsun aslinda.”

Original:”Kiiltiire] haklarin1 korumak i¢in de bir sey yapiliyormus gibi gosteriliyorsa bile bu hi¢bir zaman samimi olmuyor
zaten. Mutlaka oradan bir ¢ikari oluyor, sirf o ¢ikar1 sey yapmak i¢in iginden bir sey segiyor ve bak bunu bdyle yaptim deniyor.
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We can classify Armenian interviewees' arguments under three discussion points
when it comes to discuss what recognition means to Armenians, how it can be achieved
or what lacks in implementation: (1) the tools to sustain and protect the culture, (2) the
ways to support the feeling of belonging, and (3) the recognition of the past violations.
One of the main elements to sustain a culture are schools. However, the minority
schools in Turkey are not treated in the same way as public schools. They are not
funded by the state; they are expected to cover all their expenses by themselves. These
expenses can be supplied through their properties, if they were not taken away, by
volunteer fundraisers among Armenians or through the money that the parents of the
students agree to give. For this purpose, these schools are organizing fundraising
dinners every year and try to cover all the expenses of the schools. Kirkor (age 65) is
complaining of this situation. Although he is a tax giver, he is not able to benefit from
the opportunities that the state offers to the students in public schools. He still has to pay
for the expenses of the school, since he is sending his grandchild to an Armenian school.
In that sense, he feels like discriminated against, because the state does not recognize

his needs:

“The state does not cover the cost of electricity, water [of the Armenian
schools] or any support for the teachers [working in these schools]. It gives
nothing. However, I am also a citizen. Since I am a citizen who gives his
taxes, then [the state should] cover some of my needs.”™ (Kirkor, 65)

Although the minority schools are run like private schools, they are at the same
time under the control of the state and have to use the curriculum that the state obliges
them. They are not allowed to teach the conception of history of their culture.
Armenians themselves are expected to prepare the materials in the way the state obliges
them to do. However, they do not have a source to manage this process. Therefore, they
are having financial problems as well as problems stemming from finding proper
educational materials that are pedagogically suitable. Tamar (age 28) remarks that

Armenians are not allowed to use books of their preference. The teachers are obliged to

Ama ne toplum nezdinde ne de iktidarda boyle bir sey yok.”

*2 Original:”Elektrigi vermiyor, suyu vermiyor. Ogretmene bir destek vermiyor. Higbir sey vermiyor. E halbuki ben de vatandasim.

Mademki ben de bir yurttasim e ben de bir vergi veriyorsam e benim de bir karsila bir seyimi.”
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use the same books with the books in the public schools. This creates a problem not
only because these students are learning Turkish history and Turkish culture instead of
theirs, but also it takes so much time and energy to translate these materials into

Armenian without any resource to do so:

“In our Armenian schools, math, science are all taught in Armenian.
However, there are no books to teach [because the state does not allow
Armenians to choose their own educational materials]. They ask us to
translate the books that are taught in the public schools into Armenian. OK.
We translate the books, send them to the Directorate of National Education
and wait for the approval. We have experienced this for one time; while we
were waiting, they changed the curriculum again. They said we could not
use these books either. [We have to follow the same procedure all
over[again. Who is going to run this? There is this cost. We are a minority
group, how long we can maintain this? "%

Since their history and literature courses are taught in Turkish, Armenian
interviewees see this situation itself as interference to the sustainability of their culture.
It is not possible to learn the Armenian literature or history in these schools. In addition,
it 1s also difficult to find teachers to recruit for these schools because of the lack of
Armenian philology departments at the universities. Therefore, now the Armenian
community itself is educating their teachers who have taken certificates from other

educational departments so that these teachers can hold their classes in Armenian.

While talking about the sustainability of the Armenian culture, it is also worth
mentioning the historical ruins in Anatolia that belong to the Armenian culture.
Armenian interviewees draw attention to the fact that these ruins are not seen as a part
of the history and are not taken under preservation. One may say that the state does not
pay enough attention and respect to the historical places and ruins in general; however,
it is a fact that the places that can be associated with Islam are most of the time taken
care of, particularly in the last ten years. Still this does not mean that there is no

advancement for some Armenian historical places. For example Surp Giragos Church in

Original:”Bizim Ermeni okullarinda matematik, fen bilgisi bunlar da Ermenice islenir. Fakat bunu isleyebilecek kitap yok ve
diyor ki bizim kitab1 alacaksin, aynen ¢evireceksin, Tamam, peki. Aliniyor, aynen gevriliyor, tekrar Milli Egitim'e gidiyor.
Onaylanmasi bekleniyor. Mesela bir kere bunu yasadik; onaylanana kadar miifredat: degistirdiler. Dediler ki, hayir bunu da
okutamazsiniz hadi bir daha. Bir de bu isi kim yiiriitecek, siirekli bir zaman maddi sey falan. Hani bir azinlik grubusun ne kadar
bunu siirdiirebilirsin?”’
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Diyarbakir and Ahtamar Church in Van have recently been restored. However, even in
these cases there have been problems concerning religious representations or symbols,
such as the placement of a cross at the top of the church*. Discussions around these
topics lead Armenian interviewees to regard that their cultural heritage is not taken care

of properly, if not it is tried to be ignored.

The feeling of belonging on the other hand is shaped by how a particular group or
identity is represented in the state and by its attachment to that particular state. The
bond between the state and its citizens is crucial, because only by establishing a bond
the state can ensure trust among its citizens towards itself. Otherwise, members of that
identity group feel that they are unwanted. How Sesil (age 24) and Katia (age 22) feel is
a good example of this argument. They express that the lack of the recognition of a
group means that the state does not respect that group and this attitude hurts their sense
of belonging: “The state needs to recognize a group, so that it can learn how to respect
that group. [In order to protect that group's] faith, traditions, their recognition by the
state are a need"” (Sesil, 24). “Ignoring an identity kills the sense of that particular
individual's, group's sense of belonging’* (Katia, 22). In other words, the need of all
identities is to be embraced. This embracement will eventually bring loyalty or
belonging to that particular country. Otherwise, not only does the state isolate its
citizens by treating them differently than the dominant group, but also it forces them to
refrain themselves from joining the society as equal citizens. However, if the state
would be welcoming towards differences, then its citizens will be happier as Victoria
(age 53) states. Happy people will create happy societies at the end: “People will be
happier, be more active, be involved into daily life more, and embrace the flag. When
they sing the national anthem, they will sing it, [they will] not move their lips and

pretend that they are singing. "

44
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47

Habervesaire. (16.05.2010). Akdamar'a Hag Koyma Izni. http://www.habervesaire.com/news/akdamar-a-hac-koyma-izni-
1687.html.

Original:”O grubu taninmasi gerekir ki ona da sayg1 duymay1 6grensin, onun inanci ne dini ne. Yani inanct nedir, gelenekleri
nedir o bakimdan tanimasi gerektigini diistiniiyorum.”

Original:”Biri kimligi yok saymak bir kere o insanin, o grubun aidiyet duygusunu 6ldiiriiyor bence.”

Original:”Insanlar daha mutlu olacak, daha aktif olacaklar, daha hayatin igine girecekler, daha bayraga sarilacaklar. istiklal
Marsim sdylediklerinde sdyleyecekler, uyduruktan agizlarim sallamayacaklar.”
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The experiences at the state institutions or the discourse of the politicians are also
crucial in understanding the sense of belonging of a group which is feeling ignored by
the state. While on the one hand Armenians have some problems at the state institutions
as a result of the lack of recognition, on the other hand the discourses of the prime
minister, ministers, the president or the politicians can be problematic for some of them.
Discourses and public speeches of officials may create the perception within the society
that some of the citizens are favored, while some other citizens are tried to be pushed to
the edges. This also hurts the feeling of togetherness within the society. Vartanus (age
75) claims that she is offended, when the prime minister does not mention the existence
of the Armenian identity or does not embrace it: “Erdogan has never said that
Armenians were his brothers and sisters.”** When the governors do not raise the sense
of togetherness, then the link between the citizens and the state will be eventually weak.
For Arman (age 38), the legal recognition is not important when the politicians do not
respect who you are. A legal recognition becomes meaningless when you as an
Armenian see that even the politicians in your country regard Armenianness as an

unwanted identity:

“Neither your minister, nor your prime minister, or your president
recognizes you. They [some people in the media] said once that the mother
of the president was Armenian, he responded wildly to prove the opposite.
How is he going to recognize you? "

Beyond the lack of recognition, the problem is also the speeches of the state
representatives that make the Armenian interviewees feel like their identity is not
rightfully recognized by their governors. In addition to an unwelcoming atmosphere as
above, there are also cases where the speeches are insulting or even can be considered

as hate speeches.

At the same time, some Armenian interviewees say that there must be a balance

that the state needs to set while recognizing the identities. Otherwise, recognition may

*# Original:” Erdogan bir giin de dememistir Ermeniler de bizim kardeslerimizdir.”

* Original:”Ne bakanin taniyor, ne bagbakanin taniyor, ne cumhurbagkanin taniyor. Cumhurbaskanmn annesine Ermeni dediler,

kalkt1 hop oturdu hop kalkt1 dyle bir sey yok diye. Nasil tantyacak?”
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turn into stigmatization for some parts of the society and can cause fear among those. In
other words, recognition should not be an “exclusive recognition”. Roy (age 43) is
uncomfortable with the fact that the state is creating an atmosphere by marginalizing
some identities in which people with these identities feel under threat. In that sense,
their lack of recognition by the state creates the basis of their exclusion or the vice
versa: “The state says that you are Kurdish, you are Armenian, you are Sunni, you are
Alawite. We all see that by experience. You may say this is none of your business. Yes, it
is none of my business, but then we have to live at the edges.”™ In order to prevent this
result, while recognizing differences, the state also has to be careful about the fact that
this may also cause some forms of discrimination, which at the end feeds the fear

among those who are already suffering from this kind of a problem.

As a third component of recognition, Armenian interviewees also see that
recognition of a violation is an indispensable part of the recognition process. In this
subject, the main focus is on the property of the Armenian foundations that were taken
away or occupied during the process of nationalization in the early years of the Turkish
Republic™. In recent years, legally the way to make a reclaim on the properties is
opened; however, most of the time the remedy cannot be possible or is partly possible.
It is also controversial that you as the victim have to start a court case, prove your
properties instead of a restitution process run by the state. Although the state has all the
documents to designate the rightful owners of the properties, it does not grant those
documents to the public. Even in the cases where the properties are known and their
past ownership can be proved, not the entire property is returned to the owners. These

all create the feeling among Armenian interviewees that the state is not sincere and it

Saracoglu, C. (2009). ‘Exclusive recognition’: the new dimensions of the question of ethnicity and nationalism in Turkey. Ethnic
and Racial Studies, 32(4), 640-658. By exclusive recognition, he means that a particular group, Kurds in his case, is known or
recognized by the society through exclusive and discriminatory attitudes and treatments.

Original:”Devlet isaret ediyor buna. Diyor ki iste sen Kiirtsiin, sen Ermenisin, sen Sunnisin, sen Alevisin. Bunu hepimiz
yasayarak goriiyoruz. E bu da diyeceksin sanane. Evet, bize ne ama biz daha ¢ok kdselerde yasamaya basliyoruz.”

A couple of policies or laws can be mentioned here. The first is the law on capital tax in 1942, through this law non-Muslims
were forced to pay high taxes in return of their their income during the World War I. The state claimed that these people earned
undeserved money from the black market; that is why, they had to pay in exchange to their incomes. Those who could not pay
these taxes were forced to sell their properties. The second can be the 6-7 September incidents in 1955, in which the shops of
non-Muslims were looted and their properties were taken forcefully. Additionally, it is also possible to talk about some other
unofficial acts or the looting after the 1915 massacres.
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does this for its own good™. Arman (age 38) who thinks that there has been an
enormous injustice against Armenians states that it becomes possible to reclaim some
part of these properties only because of the European Union integration process. He

cites one of the examples:

“For example, Yedikule Surp Pirgi¢ Hospital had a 100-150 thousand m2
land that could not be reclaimed for years. They gave only 42.500 m2 of it.
This was because of the EU integration process, they had to.””*

Armenian interviewees do not regard themselves as the only sufferers of the lack
of recognition. They also think that other non-Muslim, non-Sunni, non-Turkish
identities, and mostly women, gays, lesbians, bisexuals, or transsexuals have many
problems regarding recognition. However, interestingly, Alawites are those who are
seen as having the worst condition most of the time when it comes to recognition.
Armenian interviewees see that Alawites suffer as much as they are, or even more. The
reason behind Armenian interviewees' acknowledgment of the sufferings of other
identities stemming from recognition is the fact that they feel like they are sharing the
sorrow of being the unwanted and unwelcomed in Turkey. Being outside of the
dominant ideology of the state creates a basis for Armenian interviewees to sympathize

for the problems that other people are experiencing.

Although some Armenian interviewees consider recognition as an indispensable
need, some of them hold suspicion against it. Skeptics of recognition think that it may
not be possible to set a balance among diverse identities when it comes to satisfy their
needs stemming from their identities. For example, Selin (age 23) asks whether
recognizing an identity would increase the polarization within the society by producing
so many identities: “I believe that recognition is a need, but I am not sure if it leads to
a chaos in the long run. I am not sure whether everyone creates an identity after their

own heart and tries to take an advantage of it. "’ For skeptics, it is better to unify the

53
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By “the good of the state” here, I mean the aim to accelerate the integration process to the European Union and electoral
interests of the government.

Original:"Mesela Yedikule Surp Pirgi¢ Hastanesinin senelerdir alamadigi 100-150 bin m2lik bir arsast var . Onun da 42.500
m2sini verdiler. O da Avrupa Birligi uyum yasalar1 iginde olduklar igin, zorunda kaldiklari i¢in vermek zorunda kaldilar.”

Original:”Yani olmasi gerektigine inanirim ama bu uzun vadede bir kaosa yol agar m1 ondan ¢ok emin olamiyorum. O zaman
sey mi olur herkes kafasina gore bir grup kimligi yaratip bu sefer o seylerden bir sekilde yararlanmaya ¢alisir mi, onda emin
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needs of everyone under the roof of citizenship, instead of granting them different
cultural rights. They think that granting cultural autonomy may lead to polarization

within the society or the state may lose control over them.

4.2.2. Justice as rights

Moving from the domain of recognition to the domain of rights with reference to
the understandings of Armenian interviewees does not give that much a colorful picture.
Armenian interviewees do not express a strong sense of inequality with respect to
rights. Armenians living in Istanbul do not think that some parts of the society are
discriminated because they lack some rights. We can find exceptions to this
understanding undoubtedly. However, considering my small sample size, my
interviewees did not mention about rights that some people were deprived of, whereas

others could enjoy.

On the other hand, in the discussion of rights, most Armenian interviewees raise
the definition of citizenship in the constitution® as an issue. Although in the constitution
Turkishness is defined as civic and territory-based regardless of the ethnic roots of its
subjects, in practice it is used and perceived as an ethnic identity’’. That is why people
with other ethnic identities feel that they are not equal before the law. The definition in
the constitution is regarded as a cause of inequality before the law. Even if Armenian
interviewees cannot give examples to this inequality as rights, they discuss it under this
topic. The reason of this tendency is the fact that Armenian interviewees see the
constitution as the basis and the ground of all rights. Therefore, the invisibility in the
constitution towards non-Turkish identities is taken as a lack of a right. That is why 1
am presenting concerns about the definition of citizenship here, under the heading of

rights.

olamiyorum.”

Article 66 of the 1982 constitution of the Turkish Republic: “Tiirk Devletine vatandaslik bag: ile bagh olan herkes Tiirk'tiir.”
(translation: The one who is the citizen of the Turkish Republic is Turkish.)

See Kirisci, K. (2000). Disagregating Turkish citizenship and immigration practices. Middle Eastern Studies, Vol 36(3).
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The citizenship definition in the constitution is actually tightly related to the
recognition of other ethnic identities in the Turkish Republic. In that sense, it is hard to
differentiate the spheres of recognition and rights. Justice as recognition and justice as
rights are overlapping in this context. The reason behind it is the fact that a problem in
one of them can easily penetrate into the other. Here, since there is no recognition by the

state, it eventually causes a problem in the constitution where all basic human rights lie.

Coming back to the discussion of the definition of citizenship, Tamar (age 28) is
only one of the many who assert that the definition of citizenship in the constitution is
problematic. She states that while this definition is disregarding the existence of other
ethnic identities, it is also depriving them of some rights. For example religious
institutions of these ethnic identities are not seen as the state institutions. Thereby, they
cannot enjoy the rights that the state institutions can enjoy. Covering the expenses of
these institutions or appointing officials can be regarded in this context. However, in the
below quotation, the point that Tamar is trying to raise is slightly different. She is trying
to say that her existence and her rights are defined through something that she is not.
This quotation in itself can be directly linked to the topic of recognition. Therefore, it

again clearly shows the close relationship between recognition and rights:

“First of all, everyone is Turkish, from the start [the constitution] says so,
which in fact you are not. The definition of non-Muslim means something by
itself; why I am defined as non-Muslim, and that I am Christian as the name
implies or Jewish. ™ (Tamar, 28)

However, the problem is beyond the definition of the citizenship. Although
Armenian interviewees do not say much about the inequality when it comes to rights,
they have a perception that these rights are not enjoyed equally. For example Roy (age
43) rather than the equality in rights discussion, emphasizes these rights cannot be
enjoyed in practice by different parts of the society: “For sure we have equal rights.

Everything is equal. But I do not know what we have equal.”””® Therefore, the problem

Original:”Bir kere herkes Tiirk zaten en bastan bdyle sana ne oldugunu sdyliiyor ki zaten sen o degilsin. Gayrimiislim
tanimlamasi kendi basina bir sey ifade ediyor zaten. Niye ben Miisliiman olmayan diye tanimlaniyorum ki, Hristiyan'im iste ad1
iistiinde ya da Yahudi.”

Original:”Esit haklara sahibiz tabii. Yani her sey esit. Ama esit olan ne var bilmiyorum.”
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becomes something not about how rights are written, but how they are implemented.
Before talking about whether the implementation of these rights creates injustice or how
the procedures are run, it is also important to underline the fact that the state is seen as
the reproducer of inequality among peoples. Arno (age 20) argues this point. Although
he could not give a concrete example, he thinks that the state produces the

discrimination through its policies, regulations, codes and the like:

“There is this 10th article of the constitution®; everyone is equal, but no one
is equal in fact. On purpose, the state instigates this discrimination and
today it still continues. ™

In other words, even if the Armenian interviewees cannot give concrete examples
of discriminative practices, their perceptions are on the contrary. This also has to do
with the fact that there is no law that prevents hate speeches or crimes against the
minorities who are discriminated on the basis of their ethnicity, sexual orientation or the

like.

4.2.3. Justice as procedure

When the topic comes to injustice, procedures become the main point that the
discussion of Armenian interviewees focuses on. However, before jumping into the
relationship between identity and procedural justice, procedural justice in the state

institutions in general has to be discussed.

The Armenian interviewees do not see the state as legitimate in terms of its
procedures, because it is commonly and strictly believed that the state par excellence
and its institutions are not free from any pressure or interests of the power holders. Like
Silva (age 51) who works at a private company mentions, nepotism and favoritism are

the ways in Turkey for people to make their work done in the state institutions: “More

Article 10 of the Turkish Constitution: “Herkes, dil, 1k, renk, cinsiyet, siyasi diisiince, felsefi inang, din, mezhep ve benzeri
sebeplerle ayirim gozetilmeksizin kanun oniinde esittir.” (Every single person regardless of his/her language, race, color, sex,
political ideology, philosophical belief, religion, religious sect and the like is equal before the law without any discrimination.)

Original:” Anayasanin bir 10. maddesi var iste herkes esittir vs. der ama aslinda kimse de esit degildir yani. Devlet bilerek bu
ayrimciligr koriiklemistir ve bugiin hala buna devam ediyor.”

79



than having money, having acquaintances [to make your work done] is important in
Turkey. Membership to a political party is very important. Other than that, bribery still
works, so we know that some businesses are run with bribery.”” This is only one
example, but Armenian interviewees commonly accept that the one who has political
power or who follows the dominant ideology is favored during the procedures within

the state institutions.

Judiciary is one of the domains that are not immune to favoritism that commonly
runs in the state institutions. Selin (age 23) as a university student argues that judiciary
in Turkey does not stand at an equal distance from every person; that is why it is not
free at all: “Everyone should be litigated. I believe that judiciary is supposed to be
distanced and free from any pressure; everyone should be treated equally.”* Although
ideally Armenian interviewees expect that judiciary should be unbiased and should not
be influenced by any authority, in reality they all think that procedures in general and
judiciary in particular favor a group of people. However, this favoritism is not based on
any ethnic or religious identity necessarily. Rather, it is related to the relationship either
with government authorities or a group that has some sort of political power. Therefore,
Armenian interviewees consider the experienced injustice as something that every
person can experience, unless that person is in one of those favored groups. At the end,
this way of thinking leads to the normalization process of this form of injustice among

the Armenians in Istanbul. People are not surprised by this fact any more.

For Armenian interviewees, the perceptions on injustice experienced in the
judiciary are strengthened by the Hrant Dink court case running since 2007. In addition
to the common belief that there is an organized crime supported by the state authorities,
also the attitude of the state officers during this process reinforces the idea that judiciary
is not independent. Beside the general idea among Armenian interviewees that judiciary
is not independent; Hrant Dink court case adds another factor. Armenian interviewees

think that the due process is running even worse than regular because the victim is an

Original:"Tiirkiye'de devlette bir kere tanidiksa paradan belki daha evvel tanidik olmak ¢ok énemli. Belli bir partiye mensup
olmak ¢ok dnemli. Bunun haricinde de riigvet hala ¢alistig1 igin bazi seylerin de parayla dondiiglinii yani bunu biliyoruz.”

Original:”Herkesin yargilanabilir olmasi gerekiyor bir kere, ve bunun kesinlikle seyden uzak, bir gii¢ etkisinden uzak, herkesin
ayn1 sekilde muamele goérmesi gerektigine inaniyorum.”
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Armenian. In that sense, what Silva (age 51) brings about is crucial to consider in this
context. According to her, in addition to the unjust atmosphere of the murder, how
policemen treated the perpetrator showed the perceptions towards Armenians by the
state institutions, and law enforcement agencies in particular®: “In the case of Hrant
Dink, they might applaud the murderer secretly. I had this kind of feeling [that there
was a discrimination], but when the people took a photograph with the murderer, my
feeling was solidified”” (Silva, 51). In other words, the assassination of Hrant Dink is
the case which proves the concerns of people who think that they are under threat in
some way. In short, when Armenians in particular and the society in general started to
evaluate the assassination considering its precarious due process, they felt severe

injustice in procedures.

Other than judiciary, it is also possible to see other cases of procedural injustice
that can be directly linked to the Armenian identity. These cases include treatment
towards Armenians in the police stations or legal implementations in other state
institutions. Roy (age 43) raises an example of how an Armenian might be treated in a
police station, when there is a dispute in which the other party is Muslim: “When you
have an argument on the street and be 99% right... [And if] the other person is
Muslim... When you go to the police station and when that person says that you swear
at his religion or the flag, whom the policeman is going to believe in?’* Being non-
Turkish and non-Muslim in these cases emerges as an impediment to be treated fairly.
Since there is a specific place to specify the religion of the person in the Turkish
identification cards, religious choice is visible and may become a discriminative feature
in some occasions. Also the name of the person strengthens the visibility of the person's

religious and ethnic difference. That is why cases like above can easily happen.

Although Armenian interviewees argue that procedural injustice is not specific to

% When the hitman of the murder, Ogiin Samast, was arrested by the police and taken to the police station, some police officers

had a photo taken with him in front of a Turkish flag to show how much they were proud of him in the name of Turkishness. It
created so much discussion in the media and in the public.

Original:”Hrant Dink'in olayindaki gibi aslinda yani belki icten ice alkigladilar bile onu. Bdyle bir duygu zaten vardi bende ama
Hrant Dink'te iste gidip de o insanlar hatira fotografi ¢ektirince iste pekisiyor.”

5 Original:”Sokakta bir kavga yapin, %99 hakli olun. Karsimizdaki insan miisliman. Karakola girdigin zaman benim dinime,

bayragima kiifiir etti dese kime inanacak.”
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their group and that all groups suffer from it, they at the same time claim that they stay
in their circles of trust. Some Armenian interviewees are asserting that they are not
trying to do something different or experience new things. Rather, they are more prone
to follow the advices of their family members and be careful about their choices. This
emerges as “knowing one's place”; these people set limits for themselves to define
what is appropriate or safe for them to do and what is not. From this perspective, the
Armenian identity emerges as a limit to define the capabilities of a person who holds

that identity. Therefore, those who think in this way decide their workplaces or jobs

accordingly, most of the time.

Particularly, Armenians refrain from employment in the state institutions and
military. Also they feel violated because of the treatments during their military services
or the troubles in birth, death and marriage registration offices. Although there is no
legal limitation against the employment of Armenians in the state institutions, the
interviewees are complaining about the fact that there is no Armenian policeman,
soldier, public prosecutor, judge or the like. They assert that there is no chance that they
can work at the state institutions and become officers. This feeling becomes stronger for
men during their military services®. For instance; Roy (age 43) who served for the

military as a soldier narrates his story occurred during his military service:

“We were standing at attention, shaking out of fear. The lieutenant colonel
said they thought of me as an operator, but the chain of command did not let
them [to recruit me as an operator]. I said there was no need to
mention...Why is he not taking me as an operator? You are taking me to the
military service, using my labor, making me work, giving a gun, educating
me, but you do not let me be an operator. Why not? Since it is
communication, there may be concerns about intelligence security. Can this
be possible? They are sending me to the military service, taking taxes and
[even] sending me a fine, when there is a delay on the tax.””

Original: “Haddini bilmek”.

The military service in Turkey is mandatory for men. Unless the person has a strong medical excuse, it is not possible to be
exempt from it.

Original:”Esas durustay1z, tir tir titriyoruz. Yarbay, dedi, oglum, dedi, biz seni santrale diisiindiik ama, dedi, emir komuta zinciri
izin vermiyor kusura bakma, dedi. Dedim, komutanim ne demek, yani olur mu &yle sey. Santrale beni niye almiyorsun sen? Beni
askere altyorsun, kullantyorsun, ¢alistirtyorsun, silah veriyorsun, egitim veriyorsun, sen beni santralci yapmiyorsun. Neymis?
Iste haberlesme yeri oldugu igin istihbarat kaygisi olabilirmis. Boyle bir sey olabilir mi ya. Askere yolluyorsun, vergi aliyorsun,
vergiyi bir kere aksatirsan ceza yolluyorsun.”
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As another point, the problems at the birth, death and marriage registration offices
can be regarded in this context. Armenians are exposed to arbitrary behaviors of the
officers working in these offices. The officers may create troubles, when they see that
the proposed name of the newborn child is not Turkish or Turkic. Although there is no
restriction or regulation against it, the officers can arbitrarily keep Armenians who apply

to the office waiting, if not prevent the process completely.

It is crucial to mention the fact that not all Armenians feel that they are
discriminated against in the state institutions due to their ethnicity or religion. Some
Armenian interviewees confidently say that they do not experience such things.
However, all my interviewees accept that procedural injustice is something that
everyone is faced with in Turkey because of high nepotism and favoritism in the state
institutions. In that sense, whereas it is possible to say that some Armenian interviewees
think that they are discriminated against solely because of their ethnic identity, all
Armenian interviewees state that procedural injustice based on favoritism and nepotism
is something that every citizen in Turkey has to live with. Beyond that, Armenians
interviewees normalize procedural injustice and regard it as the irreversible part of the

culture in the state institutions.

4.2.4. Justice as social inclusion

When injustice is considered in the form of social exclusion, the logic does not
differ from what is found in the procedural injustice. However, the experiences of
Armenians vary widely considering the divergent nature of the society in Turkey. Again
some Armenian interviewees claim that they are not experiencing any form of social
exclusion. This can be either because simply there is no discrimination against them or
because they are choosing their surroundings accordingly. Those Armenian interviewees
who claim that there is social exclusion against them exemplify their argument most of
the time through the discourses in the mass media, social media or the discriminatory

expressions within the society.
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The older Armenian interviewees who think that there is social exclusion argue
that there was no such thing in the past because of good neighbor relations. As a result
of the urbanization now people do not have a chance to get to know each other or each
other's culture. Therefore, social exclusion is seen as a result of the lack of
communication in urban places. On the other hand, there are also some Armenians who
think that the experiences of social exclusion are diminishing in the last ten years. The
reason of that can either be the replacement of the Kemalist ideology in the state with
the more liberal but Islamic one, or because of the changing conjuncture of Turkey with
the impact of the spread of ideas and its integration to other cultures through the EU
process. However, in each case the influence of the state on the society is not
underestimated by Armenian interviewees. The state is always seen as the power that

can influence how the society thinks and behaves.

Armenians interviewees regard social exclusion as something that every non-
Turkish, non-Sunni citizen suffers from. Again like in the procedural injustice, Alawites,
gays, lesbians, bisexuals and transsexuals are seen as the main targets of social
exclusion according to the perception of Armenian interviewees. Most of the Armenian
interviewees state that since these identities are regarded as outside of the normativity of
the dominant majority, they are exposed to such social exclusion. Armenian
interviewees can be aware of this fact, because they know how the dominant majority

marginalizes people with different identities.

When it comes to social exclusion that people are experiencing because of their
Armenian identity, Armenian interviewees raise more or less the same issues. The first
thing has to do with their language. Although most Armenians talk Armenian at their
homes, they do not prefer to speak Armenian outside of their homes. Parents warn their
children not to speak Armenian among strangers. Some Armenian interviewees say that
although it is not the case any more, in the past they had some bad experiences, such as
some reactions from other people not to speak a non-Turkish language. However, it is
worth mentioning here that when people on the street hear someone is talking in, for

instance, English, German or French they do not react in the same manner as they
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behave towards people speaking Armenian.

Besides, regarding the language, the accent of Armenians causes strangers to ask
where they are from or any further questions that imply that they are foreigners. This,
combined with the Armenian names, leads those Armenians to feel like others do not
see them to belong to this land but only stay as guests. Katia (age 22) brings about the
issue that she always needs to hide her identity to feel secure and prevent questions like
mentioned above. This, in itself, creates the idea for her that she is not embraced by the

society or she is not sharing the same sense of belonging with them:

“In general outside of my group, while walking on the street, I have to hide
myself. I have to take the risk, when I do not hide my identity. This means
that the society did not accept me, does not recognize me, ignore me, or
wants to destroy me. The scariest feeling is the feeling that I do not belong
to here.””’

Revealing the identity is regarded as a risk because of what Armenians are
experiencing in their daily lives. Some people do not want to maintain their relationship
with Armenians or parents of some Armenians want their children to stay within the
community and do not want to interact with Muslims. However, the most striking and
hurtful experiences of social exclusion are those which are embedded within the
discourses of people. Ari (age 25) and Roy (age 43) give the examples of social
exclusion with respect to discourse below in different contexts. Whereas Ari shares an
event taking place when he was sitting at the stands of a football stadium and watching
the match, Roy narrates a dialogue between his commander and him during his military
service. In each case, the hurtful and exclusionary thing was the expressions of people

and the logic behind these expressions:

“One day, there was a football match between the teams of Elazig and
Malatya. And the people who were sitting at the stands of Elazig were
cheering to their teams by saying 'Armenian Malatya'. Think of that,; the
swear in their mind, the Armenian, is me.””" (Ari, 25)

Original:”Genel baktigim zaman sokakta yiiriirken yine gizlenmek zorundayim, yine gizlenmedigimde basima gelecekleri goz
almak zorundayim. Bu demek oluyor ki; beni genel toplum kabul etmemis, saymiyor, yok sayiyor veya yok etmek istiyor. Ben
buraya ait degilim hissiyat1 bence en biiyiik yani en korkutucu hissiyat zaten.”

Original:”Bir giin Elaz1g-Malatya mag yapiyor. Elaz1g tribiinii Malatya'ya sdyle bir tezahiirat yapiyor. 'Ermeni Malatya' diye
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“When I was at the military service, he [the commander] said 'stand up' to
me, among two thousand people. ‘The non-Muslim’, said he. He made me
stand up and said to me "You cut us off'. Think of this, imagine. I came to do
my military service, did not escape, went there with joy, and the great
officer stands and says that 'in the past, you the non-Muslim, you cut us off’".
Among two thousand people, I am the only non-Muslim, the only Armenian.
I said 'there is no such thing my commander; I cannot say anything about a
subject that I know nothing about'. Plus, 'l am a Turkish citizen, and a
soldier here. So do not ask me this'””. (Roy, 43)

Armenians may also experience social exclusion through their religion. Since
religion, Christianity, is seen as an indispensable part of the Armenian identity most of
the time, as mentioned above, the unpleasant experiences linked to their religion are
also shared in this context. Although there is no limitation against visiting churches as
religious institutions, sometimes there can be hate speeches against Christians or
members of any other non-Muslim religion. This often occurs by saying gavur”’. These
kinds of confrontations either lead the person to be highly offended or cause them to
leave the country permanently. What happened to Victoria (age 53)'s brother perhaps is
the best example to this situation. Since he could not take hostile attitudes of other

people against his religion any more, he left Turkey and move into another country:

“I have a brother. 30-40 years ago he said that he would leave. They [a
soldier and he] had a fight during their military service, and they [other
soldiers] said gavur to him [to my brother]. He could not stand it, they
punched each other, they beat each other. My brother got a punishment.
Then, when his service was done, he came and said that he would not stay
here [in Turkey]. He said that he did not want to be called as gavur and left.
There have been emigrations like this. It is [only] an example from my
family. " (Victoria, 53)
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tezahiirat yapiyor. Diisiin; oradaki adamlarin diistincesindeki kiifiir olarak kullandig1 Ermeni aslinda benim.”

Original:”Askerde, 2 bin kisinin arasinda 'sen' dedi, 'kalk ayaga' dedi, 'gayrimiislim' dedi. Kaldirdi, 'sen bizi kestin' dedi. Diisiin
yani, kafanda canlandir. Askere gitmisim, hi¢ kagmamisim, severek gitmisim ve koca assubay ¢ikiyor diyor ki, sen, diyor,
zamaninda, diyor, gayrimiislimsin bizi kesmissin, diyor. 2 bin kisinin arasinda bir tek gayrimiislim benim, Ermeni benim.
Komutanim, dedim, yok 6yle bir sey ben bilmedigim bir konu hakkinda sizle bunu paylasamam, dedim. Art1, ben, dedim, Tiirk
vatandasiyim burada askerim. Yani, dedim, bana bunu sormaym.”

It means unbeliever in a pejorative way. However, it is used for those who are non-Muslim to state that if someone is not a
Muslim, this means that that person does not believe in God either.

Original:”Abim var. Abim 30-40 sene 6nce ben, dedi, gidicem, dedi. Askerde kavga yapmis, gavur demisler. Bu da igine
sindirememis yumruk yumruga girismisler, birbirlerini giizel dévmiisler. Ceza almis abim. Ondan sonra askerden kalkt: geldi.
Ben, dedi, burada kalmayacagim, dedi. Ben bana gavur denilmesini istemiyorum, dedi, gitti. Buna benzer gocler oldu yani.
Abim kendi ailemden bir drnek.”
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Most of the Armenian youth also have this wish to leave the country. However,
their will is not directly linked to their experiences related to their Armenian identity.
Even if they are experiencing such things, their desire is stemming from the
hopelessness towards the future of the country and the opportunities it can give. There is
no denial that there are some cases which the Armenians in Turkey are socially
excluded; however, these examples should be regarded in a broader framework, which
implies that the nature of the society is not very inclusive towards the differences and

not very tolerant to the demands of the youth.

4.2.5. Justice as (re)distribution

When justice is considered in terms of economic equality, there is no clear link
between the Armenian identity and what interviewees understand by redistributive
justice. Comments on redistributive justice vary among the Armenians living in
Istanbul. Instead of thinking a connection between an ethnic identity and perceptions on
economic inequality, in this context it makes more sense to connect thoughts on
redistributive justice to the class. Mostly, Armenian interviewees who run their own
businesses state that those who work more should earn more money; therefore, the
distribution of income should be based on merit or labor. Those people further their
argument with that; if the state does not discriminate against its citizens based on their
identities, there will be no problem with respect to justice. The state should be refrained

from any interference to its citizens.

On the other hand, the majority of Armenian interviewees thinks that the state has
to be a welfare state; it is supposed to take care of its citizens. This is the primary duty
of a state. However, still we are not talking about redistribution as equality. Rather,
those people think that redistribution should be implemented according to a need
principle; those who are in need should be taken care of. These Armenians who are for
the welfare state are not talking about a system where everyone has equal resources or

equal amount of income; rather, redistribution is seen more like a charity work. Victoria
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(age 53), like most of the interviewees, underlines the importance of taking care of the

poor. The state is obliged to provide the basic needs of its citizens:

“A person is supposed to get some support from the country she is living in.
The state will either offer a job or will give 500 liras and say 'in return you
are going to fix this'. If you [as the state] cannot find a job for them [those

who are in need] or create something [for them to sustain their lives], then

again your citizen will not be hungry”™.”

Although interviewees claim that the economic inequality in Turkey makes them
uncomfortable and creates a sense of injustice for them, they do not state that it is
discriminatory against some group of people on the basis of their identities. However,
what is seen as unjust is the way the state works when it comes to collecting taxes and
redistributing them back to the society. People do not trust the state institutions in terms
of managing money and other resources. Selin (age 23) and Arman (age 38) while
having different sexes, having different backgrounds and being at different ages share
the same concern, that the state is not reliable. Therefore, Armenian interviewees do not
want to give their money into the state or its institutions. The state cannot assure them

by its acts that the taxes will be used for the well-being of the society:

“People have concerns about to whom this money goes, to where, therefore,
this is where all these create a problem. You are giving high taxes, but
people have the doubt whether this money goes where it is supposed to go. If
there is no such doubt, then this logic of redistribution makes
sense.”’%(Selin, 23)

“When there is so much theft, for sure there will be high taxes. I said this
before, again we are coming to the same thing, the state is a thief. It is not
only what we experience, everyone, it is doing to its own [citizens]...It [the
state] is stealing.””” (Arman, 38)
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Original: “Hangi iilkenin sinirlar ig¢indeyse onun yardim almasi lazim ya da is sunulacak. Al kardesim ben sana 500 lira
veriyorum bunun karsiliginda buraya bunun tamirini yapacaksin denilecek. Us bulamiyorsan &yle bir rant saglayamiyorsan da o
zaman senin vatandasin a¢ kalmayacak.”

Original:”Kime gidiyor, neye gidiyor kaygisi var o yiizden zaten bence asil olay burada patliyor. Simdi yani sen devlete vergiyi
¢ok daha fazla veriyorsun ama bu ger¢ekten gerekene gidiyor mu, bunun siiphesi var insanlarda. Onun siiphesi olmasa bence
teoride ¢cok dogru bir mantik.”

Original:”Zaten bu kadar hirsizlik varken vergi nasil yiiksek olmasin ki yani. iste demin séyledim ya yani demin dedigime
geliyoruz yani devlet zaten hirsiz. Sadece bize yapilmis bir sey yok ki herkes, kendi seyine de yapiyor ayni1 seyi...Hirsizlik

yapiyor yani.”
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4.2.6. Justice as retribution and restoration

Last but not the least, Armenian interviewees were asked how it could be possible
to achieve justice after a violation of a right or a crime; which mechanism they would
prefer; retributive or restorative. When the crime or violation is an individual case,
when the wrongdoing is directly related to an individual or the victim is an individual,
then the ways of retributive justice seem more just to Armenian interviewees. In these
cases, Armenian interviewees do not seek for restorative justice, because they think that
it is not possible to restore the feeling of injustice. Restorative justice, on the other hand,
is preferred in case of past atrocities where it is not possible to find the perpetrators any

more or the perpetrator is not an individual.

Retributive justice is seen a way to hinder future wrongdoings or crimes. In that
sense, it is regarded as a way of dissuasion and a way to prevent future crimes.
However, the feeling of injustice is prevailing among Armenian interviewees because of
the lack of punishment in Turkey. Especially, the cases of women murders, rapes, and
the assassination of Hrant Dink are given as examples. Since the state or the judiciary in
particular is expected to protect the security, impunity shakes the legitimacy of the state

from the ground.

When it comes to restorative justice, for the 1915 Meds Yeghern in particular,
apology, truth-telling, remembering are desired for the healing of the society in general
and for Armenians in particular. For example, Roy (age 43) considers apology as a way
of showing some respect to those people related to those events in one way or another

and acknowledging their sufferings:

“Apologizing means to show respect to that particular people. When the
head of a country apologies to a minority, to a race, it feels like putting a
scarf onto the shoulders [of those people] in the cold.””

From the above perspective, Armenian interviewees do not seek for a material

™ Original: “Oziir dilemek; o halka sayg: gostermek demek. Bu iilkenin bas1, bir irktan, bir azinliga 6ziir diliyorum dedigi zaman,

o halkin {izerine sogukta bir sal atmis gibi olur.”
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compensation, money or land. On the contrary, their main expectation by restorative
justice is to lead the state to create trust within the society and to embrace Armenians as
a people that have experienced wrongdoings. In that sense, in addition to an apology
and remembering of the past events, the state should also name public places after
victims and remove any signs or names which praise the perpetrators. Also, it is highly
crucial that the authorities not to politicize the whole process or use it as a tool to
acquire some interest. All acts should be implemented for the sake of the people whose

rights were violated.

4.3. Injustice as a source of conflict

Considering the understanding of justice in different forms, among the Armenians
in Turkey the experiences of injustice create the feeling of fear and uneasiness. Most of
the time, the Armenians in Turkey share a fear that leads them to refrain from actively
taking part in societal issues. However, this does not necessarily mean that every single
Armenian thinks that she or he is discriminated against, exposed to some form of
injustice. It is inevitable to see different cases among Armenians, because Armenians in

Istanbul is not a homogenous population.

Although the feeling of injustice among Armenian interviewees is influenced by
their ethnic identity, in general they do not perceive injustice directly on the basis of
their ethnic identity. Rather, it is a feeling that the Armenians interviewees think that
they share with the rest of the society. Also those Armenians who claim that they are
discriminated against based on their ethnic identity think that there is no justice in
Turkey in general. Armenian interviewees who see injustice in Turkey also predict that
these forms of injustice will not be eliminated, because Turkey will never change for

good when the topic comes to justice, equality and so on.

The discussion on justice explained above shows the fact that the feeling of
injustice among Armenian interviewees is predominantly based on values instead of

material things. What Armenian interviewees are looking for is not materially-based. In
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that sense, it can be said that what they understand by justice is mostly based on social
inclusion and procedural justice. The experiences that Armenian interviewees share with
respect to injustice are mostly linked to these forms of justice. They are more sensible to
the issues of social exclusion and procedural injustice in general in the discussion of

Justice.

4.4. Discussion

To sum up, when we look at the Armenians living in Istanbul, it can be seen that
what they understand by justice is mostly influenced by their group identities. Although
as the self-defined members of an ethnic group they do not link injustice directly to their
ethnic identity, their identity leads them to share corresponding examples to their
experiences. Since they were exposed to exclusion and extermination in the past, what
they understand by justice is shaped accordingly. They are picking examples from these

spheres of injustice.

The Armenian interviewees are more prone to see the forms of injustice stemming
from social exclusion and procedural injustice. What they express as injustice or their
examples of injustice can be categorized under these forms of injustice. It is very
crucial to see the dynamics within this understanding. In other words, in addition to
their experiences of injustice stemming from social exclusion and procedural injustice,
we have to consider the fact that the lack of implementation of recognition reinforces
the perceptions of these forms of injustice. Since the lack of implementation of
recognition penetrates into the society and state institutions, social exclusion and
procedural injustice become unavoidable for the Armenians in Istanbul or maybe
Turkey. Therefore, when patterns of social exclusion and procedural injustice are taken
into account, it is crucial to consider the fact that the lack of implementation of

recognition is one of the reasons why these forms of injustice are this much strong.

On the other hand, Armenian interviewees do not necessarily see issues they are

experiencing, they also see other group identities facing with similar things. Armenian
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interviewees can extend the forms of injustice that they are experiencing to other
identities who are also suffering from those. In other words, Armenian interviewees are
more prone to see the forms of injustice stemming from social exclusion and procedural
injustice, because their perspective is shaped accordingly. They are sensible when it
comes to social exclusion and procedural injustice. However, this does mean that they

only identify these forms of injustice with them.

The reason behind how and why the Armenian interviewees could extend their
perspective to other identities -be ethnic, religious, sexual orientation, sex and the like-
is the notion that the state is not welcoming to its citizens if they do not fit into the ideal
citizen definition of the state. That is why for the Armenian interviewees, it is easier to

sympathize with those who might be suffering as they do.

In conclusion, in order to understand the way the Armenians in Istanbul think, it is
not necessary to look at the individual cases or statements. Rather, a holistic view is
crucial to understand the societal dynamics within the Armenians in Istanbul and within
the society in Turkey in general. Otherwise, it would not be possible to see what the

Armenians in Istanbul understand by justice as a whole.
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CHAPTER V | ANALYSIS: KURDS IN ISTANBUL

As in the earlier chapter, before starting to talk about what the Kurds living in
Istanbul understand by justice through their current predicament, how they constructed
their identity was asked to them. Although the results show that the ways through which
the identity is constructed are not completely different from the Armenians' way of
identity construction, there are some differences. Among other factors, also the
population rate of the Kurdish people in Turkey, their religion, the intensity of the
political mobilization and the concentration in a region have an impact on this identity

construction.

5.1. Identity

The first element that has an indispensable impact on identity can be family. For
all identity constructions this argument can be valid. However, for most of my Kurdish
interviewees, the influence of family on the children is more powerful. Since family
values have a huge impact on the individual in the Kurdish culture, cultural values
practiced at home lead the children to embrace their Kurdish culture strongly. If the
family members are relatively more traditional and emphasize their cultural values
along with their religious values, then the attachment to the ethnic identity becomes
more crucial for those members. The members of those families define their ethnic
identity by Kurdish national values instead of seeing that ethnic identity as composed of

cultural differences constructed over time.

In the process of identity construction religion plays an important role for most of

the Kurdish interviewees. Families who hold the Sunni sect of Islam are most of the
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time more nationalist than families who are Alawite, or who are not religious at all. In
that sense, there is a relation between the religiosity of the family and how they see their
ethnic identity. Among the interviewees, the Sunni sect of Islam leads the family to be
more conservative and nationalist. These elements are strengthening each other, if the
family does not give up on one. On the other hand, it is also possible to find some cases
where religion is used to cover up the Kurdish identity. Especially, families who want to
refrain from any conflict with the state prefer to embrace their religious identity. In this
way, they think that they can prevent their children from involving any form of political
activism. Since children who are not religious at all might end up in a socialist
organization, religious commitment can be used to handle with this situation for some

Kurdish families.

On the other hand, if the impact of Sunni Islam is weak on the child or the child
does not maintain her or his traditional values, then Kurdishness is defined as culture,
daily practices or language in particular among the interviewees. These people do not
see Kurdishness as a race. They think that ethnicity par excellence does not mean
anything at all. However, they prefer to use the concept of ethnic identity as a tool to
understand the suppressive nation state phenomenon. Therefore, they embrace it to fight
against that suppression without a nationalist tendency. For example; Ali” (age 25), who
is defining his identity as socialist, states that Kurdishness is important to him in the

sense that it is an area where he can criticize nation-state ideology and its ideal citizen:

“My Kurdishness is a Kurdishness as being suppressed [by the state]. In
other words, if I am Kurdish, I see myself as a part of a suppressed people
[whose ethnic identity is ignored by the state] and in the category of the
suppressed, ideologically. Therefore, for me embracing Kurdishness, in fact,
is like embracing my [socialist] ideas.”

In that sense, the Kurdish identity can be regarded as a mean to comprehend the
dynamics of the struggle between the state and its citizens. It is considered a part of

their leftist ideology against the Turkish nation state which emphasizes its national

All names in this chapter are pseudonyms.
Original: “Benim Kiirtliiglim bir ezilmislik olarak Kiirtliik. Yani Kiirtsem eger kendimi bir ezilmis olarak goriiyorum ve ezilenler

siifinda goriiyorum ideolojik anlamda. Dolayisiyla benim Kiirtliige sahip ¢ikmam aslinda kendi fikirlerime sahip ¢ikmak gibi
geliyor bana.”

94



values through its apparatuses. That is why this kind of approach is seen in people who
detach themselves from traditional-conservative values, because this detachment can
create a space for them where they can understand these dynamics and express

themselves.

However, seeing the Kurdish identity as a cultural construction, is not only a part
of an ideology whose struggle is against the dominant state par excellence. Those
interviewees who are not followers of a leftist ideology claim that although they prefer
to be seen solely as human, free from all identities, at some point they are forced to
embrace that identity as a result of the reactions against them. Murat (age 22) who is a
university student states that although he does not need to define himself as Kurdish in
his daily life in Istanbul, the attitude of the state against Kurds puts him in a position to
defend his Kurdishness. Consequently, this need to defend one's identity strengthens the

attachment to that identity:

“For instance, when someone does not respect your identity or start to
exclude you [from the society, from themselves], like you are different, you
have to do it, you need [to embrace that particular identity]... After that
point [defining your identity] becomes necessary.”

In that sense, the state policies produce a need for some people to embrace their
ethnicity. Otherwise, they feel that they are going to lose their basic essentials, the
language in particular. These people are not defining themselves as Kurdish because
their ethnic identity means a lot to them but because they are marginalized by the state.
For Dilan (age 21) who is also a university student, the assimilation and denial policies

of the state create a need for her to define her ethnic identity:

“[The identity construction] proceeds like this in the psychology of the
suppressed peoples; you are marginalized [by the state]. It is shown who
you are by the super ego of the society, by their common understanding. You
do not individually differentiate yourself. On the contrary, the “powerful”
system is introducing your identity by marginalizing you. [The state] shows
who you are, it shows the point that you should stop. That is why we learn
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Original: “Birileri mesela kimliginize saygi duymadif1 zaman veya sizi farkl bir seymis gibi yani kendilerinden ayirt etmeye
bagladiklari anda..buna bazen mecburiyet duyabiliyorsun, gerek duyabiliyorsun, o noktadan sonra bana 6nemli gelir.”
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that we are different, we are separate.”

In addition to the above feeling which is produced by the state apparatuses, the
construction of the identity can also be based on an intellectual ground for some
educated Kurdish interviewees. Students who are moving into Istanbul to study or those
entering into new circles of friends develop awareness, a group consciousness by
reading some new materials about history and the dynamics of nation-building. In these
cases, the discussion based on identity is not limited to their Kurdishness but a general
view about politics in Turkey. That is why they are able to see from a broader
framework and come with different examples from the history of Turkish Republic, in

addition to talking about the violations against the Kurdish people.

For Kurdish interviewees, it is also possible to develop group awareness by
confronting identity-based differences within the society. Mehmet Ali (age 36) who
came to Istanbul from Mardin to study law developed an awareness about his

Kurdishness by entering into new circles different from his.

“Coming to Istanbul, starting university [changed my perspective]... Since
everyone in your hometown is like you, you are not aware [of the fact that
you are Kurdish]. Or even if you are aware of it, it does not come into
prominence inside you. But after you come to Istanbul, you meet groups
different from you. Unavoidably, yours becomes explicit. You realize some
things, you question some things better. You are starting to question why it is
like this, why this is not like that. "

Whereas universities are the places where the identity is rediscovered or the
places where the questioning starts through intellectual means, in high schools or
elementary schools Kurdish children discover their identity through the discrimination

that they are facing in their daily lives. In that discrimination, the national oath plays a
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Original: “Bu ezilen halklarin psikolojisinde su sekilde ilerliyor; sen &tekilestiriliyorsun. Toplumun siiper egosu tarafindan,
genelgecerlilikleri tarafindan sana kim oldugun gosteriliyor aslinda. Sen bireysel anlamda bir ayrigmaya girmiyorsun. Aksine
“gliclii” sistem seni Otekilestirerek sana kimligini aslinda “tanitiyor”. Sana kim oldugunu aslinda gosteriyor, durman gerektigi
noktay: gosteriyor. Onun igin biz dgreniyoruz tabii ki; biz farkliyiz, ayriy1z.”

Original: “Istanbul'a gelisim, {iniversiteye baslamam. Memlekette zaten herkes senin gibi oldugu icin ¢ok onun farkinda degilsin.
Ya da farkindaysan bile senin i¢inde ok &nplana ¢iknyor. Ama Istanbul'a geldikten sonra senin disinda baska gruplarla
tanigtyorsun. Ister istemez seninki sende biraz daha belirgin hale geliyor, bir seylerin farkinda variyorsun, bir seyleri daha iyi
sorguluyorsun. Neden bu boyle, neden bu boyle degili sorgulamaya basliyorsun.”
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crucial role®. The non-Turkish students feel uncomfortable with reading the oath, if
they could develop a sense of identity in their early school years. It can hurt their feeling
of belonging from the very beginning of their school years. Murat (age 22) is only one
example of those who feel uneasy by taking an oath every day because they are forced

to claim that they are Turkish by this oath:

“I could read [the oath] very comfortably during my elementary school
years. Then slowly, when I started the middle school, for example on the 6th
grade I remember, we were making fun of it because you were expected to
be proud of an identity which was not yours and this seemed so ridiculous.
We were mocking when reading it. For sure, while we were reading it, our
teachers and principal who were also Kurdish were reprimanding us, if we
made fun of it. And sometimes this reprimand might even go to beating. "

The oath is not the only thing which creates uneasiness for the non-Turkish
students. Also, their experiences in the classrooms and their relationships with their
teachers create the same impact on the students. Some Kurdish students may feel
excluded and discriminated against. Sometimes the tension may even go further and
take a more visible form. Salih (age 35) who spent his high school years in Konya
suffered from an obvious discrimination against Kurdish students in his classroom:
“When I was going to high school, I studied in a small Anatolian township. Kurdish
children sat on the side of the wall and Turkish children on the side of the windows. "*°
We cannot know how many teachers are separating their students in one classroom like
that or what the motivation behind it is. It is also hard to say whether this is a policy of
the school or the preference of the teacher. Some might say that these are individual
cases and cannot be generalized to the whole system. However, it is obvious that there
are some people who hold and implement this idea. Eventually, this kind of experiences
that the students are faced with influence how they see Turkishness, Kurdishness or any

ethnic identity related topic and shape their identity constructions.

The national oath emphasizes Turkishness and the Turkish identity. It starts like this; “I am Turk, I am right, I am
hardworking..” and continues; “Let my existence be a gift to the Turkish existence.”

Original: “Ilkokulda rahatga okuyabiliyordum. Sonra ortaokula gelince yavas yavas, mesela 6. siifta, hatirliyorum biz andinizla
dalga gegerdik ¢iinkii senin olmayan bir kimligin iizerinden senin gurur duyman bekleniyor ve bu ¢ok sagma geliyor. Biz tiye
aliyorduk okurken. Tabii okurken ayni zamanda Kiirt olan 6gretmenlerimiz ve miidiilerimiz tarafindan tiye aldigimizda
azarlantyorduk. Bu bazen dayaga kadar gidebiliyordu.”

Original: “Mesela ben liseye giderken kiigiik bir Anadolu ilgesinde lise okudum. Kiirt ¢ocuklar duvar tarafinda oturur, Tiirk
¢ocuklar pencere tarafinda otururdu.”
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The teaching materials in public schools which are the outcomes of the national
education policy have no space for the history of the Kurdish people or other peoples in
general. If not during their elementary school years, during their high school years most
of the Kurdish students start questioning the official history-telling in their curriculum.
Bejna Elif (age 24) who clearly states her desire to study her own nation's history has
been highly offended by the fact that there was no mention of Kurds in the history
books when she was going to high school. Therefore, she said she needed to express

herself one day in one of the history classes:

“There is no mention about Kurds when they are talking about the lands of
Kurdistan® which they name it as East Anatolia, South Anatolia. As if there
have always been Turks to be talked about. As if there was no human being
before 1071 Malazgirt, as if there were no people up to Erzurum, only
mountains. Alparslan came and discovered that place. As if there was no
society, no civilization, no nothing [before].

It is worth to mention here that the Turkish national history is criticized from two
different perspectives by my interviewees. Whereas some of them criticize all national
history policies and regard them as part of the history-writing of nation states, some of
them only criticize it because it is only focusing on the Turkish history and not
mentioning Kurdish. In that sense, the latter is not against national history-telling, they
would just prefer to study theirs. The above quotation exemplifies it. However, it is also
possible to hear from Kurds that history-telling from the perspectives of the states
would always be problematic. States always manipulate history like in the case of the

Turkish nation-state.

The construction of the Kurdish identity does not only occur through the tension
between the student and the teacher or the student and the education system. The
identity can also be produced by the attitudes of other students. The child who is not

aware that his identity can be problematic for some parts of the society starts to face

Throughout the text, Kurdistan refers to an unrecognized region where the population of the cities are highly Kurdish.

Original: “Dogu Anadolu, Giiney Anadolu diye adlandirdiklari Kiirdistan topraklarinda hi¢ Kiirtlerden bahsedilmiyor. Sanki
stirekli orada Tiirkler konusulmug. Malazgirt 1071'den 6nce sanki orada hi¢ insan yokmus, sanki Erzurum'a kadar orada hig¢
insan yokmus orasi siirekli dagliknmus. Alparslan gelmis oray: kesfetmis gibi. Hi¢ orada bir toplum, bir medeniyet, higbir sey
yokmus gibi.”
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with this fact, when other students remind it. Thereby, those Kurdish students are forced
to find ways to maintain their existence in that particular context; it becomes a survival
mechanism to fit into the surrounding. For instance; Ayhan (age 35), who studied in a
city where the rate of the Turkish population was high and the city was known with its
nationalist tendency, had some hardships in the school regarding to his Kurdish identity.
In order to safeguard himself, he tried to cover his ethnic identity by highlighting his

appreciated qualities:

“Erzurum started to be claimed as one of the nationalist-fascist centers and
1 studied my elementary school in such a place. It created a huge trauma on
me. I was at the village till I was 5-year-old. After you are 5, you are going
to the city center and you are the only Kurd in a school where there are at
least one thousand students. Then, when I passed to second grade, my uncle
came, who was one year younger than me. We are two [Kurdish] people, at
that school we are two. You need to define a strategy, in order to bring
yourself into existence among these children, you need a strategy. My uncle
was very quarrelsome, in that way he called into being, protected himself.
For me, I was one of the hardworking students at school. This was how I
created myself. In some way, you have to find a way to protect yourself;
otherwise, they crush you very hard.”

Even if a person does not emphasize his ethnicity or he is not well-aware of it, the
identity can be taught by external sources through conflicts. Whereas on the one hand
the teaching process brings about the production of the identity, it can also cause the
strengthening of the attachment to that identity. The person who rediscovers his identity
in a different context can get politicized and involve into some form of political
activism. The daily conflicts result in that individual to be politically active, since the
pressure coming from outside, from a different ethnicity, can constitute a need to create
an in-group based on the ethnic identity. Mehmet Ali (age 36) who mentioned above
that he got awareness through encountering with other people stated here that the
exclusion by other students led him to form his own group based on the characteristic

they were excluded for:

¥ Original: “Erzurum, milliyetci-fasist merkezlerden biri olarak amlmaya baslandi ve ben béyle bir yerde ilkokulu okudum. Bu

bende ¢ok biiyiik bir travma yaratti. 5 yasima kadar kdydeydim. 5 yasindan sonra sehir merkezine gidiyorsun ve en az bin tane
ogrencinin oldugu okulda tek Kiirt sensin. Daha sonra ben 2. sinifa gegince benden bir yas kiigiik amcam vardi, o geldi. 2
kisiyiz, okulda 2 kisiyiz. Bir strateji belirlemen gerekiyor, bu ¢ocuklar arasinda kendini var edebilmenin bir stratejisini
belirlemen gerekiyor. Amcam ¢ok kavgaciydi, o sekilde kendini var etti, korudu. Ben de okulun en ¢aligkan grencilerinden
biriydim, ben de o sekilde kendimi var ettim. Bir sekilde orada kendini korumaya alman gerekiyor, yoksa ¢ok kotii ezecekler
seni.”
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“I felt when I was a freshman, at the dorm in particular, that my classmates
stayed away from me. Although I had nothing to be afraid of, although I was
not involved into a political group, they stayed away from me and were
sincere to each other... I clearly felt that there was a de facto discrimination
going on. That is why we as Kurds came together and did stuff among us. It
was not something planned but was happening spontaneously.

As mentioned earlier once again, even if the person does not want to define
himself through his ethnic identity, the experiences like the above example can force
him to do so. This process can be explained through different examples and experiences.
Since each person has a different story, the ways that they develop a group
consciousness based on their ethnic identity vary. However, in each case experiencing
such things leads Kurds to create group consciousness, if not involving into a political

organization to express themselves clearly.

On the other hand, since some families feel uneasy about the politicization and
active involvement in politics, they try to hide their ethnic identity and prevent their
children's attachment to it. Undoubtedly, the preference to hide one's identity is
influenced by many factors; the region that one dwells in, the city dynamics one is
exposed to or the circles which the family interacts with. If the family lives in a city
where the rate of the Kurdish population is high, they do not need to hide their Kurdish
identity, simply because either they do not feel insecure or it is impossible to do so.
However, in cities where the population is mixed or Turks is dominating the city with a
hostile attitude, then the families try to protect their children by lessening their visibility.
Sores (age 27), who was born in Istanbul and whose family did not teach their children
Kurdish cultural codes to prevent any possible exclusion or hardship that their children

would possibly experience, is one such case:

“Especially my grandmother and family elders raised us away from our
Kurdish identity. Since my aunt's husband was in the organization, they
scared us of that identity. My aunt tried to raise her children more liberal,
more apolitical. In some way, our Kurdish identity was hidden from us. In

Original: “Ben tiniversite birinci sinifta, yurtta 6zellikle, benim sinif arkadaglarimimn benden uzak durdugunu yani bir seyimin
olmamasina ragmen ki ben o zaman siyasi bir grubun igerisinde de degildim, uzak durdugunu kendi aralarinda samimi
oldugunu..Yani fiili bir diglanma oldugunu ¢ok net hissediyordum. Oyle olunca biz de benim gibi bagka Kiirtlerle bir araya gelip
birlikte sosyal bir seyler yapryorduk. Bu planli bir sey degildi, kendiliginden oluyordu.”
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this way, slowly we entered into an assimilation process. First they quit
speaking the language, the language was forgotten in our generation. But
now, this is the moment when [ feel completely Kurdish [because now I can
understand the whole assimilation process and so on].””’

Although this can be the case for the families who live in Istanbul or cities without
a dominant Kurdish population, for families who live in the Kurdish cities, it is almost
impossible not to use the language or hide the cultural codes of that identity from their
children. The parents may try to lessen the feeling of being Kurdish or try to replace it
with something else, such as religion. However, again when the child grows up, it is

very possible for that child to connect to that identity.

Apart from the family or their attitude towards the ethnic identity, the child can
develop another understanding towards his or her ethnic identity. It is likely that a
person in his childhood may choose to hide the identity from his friends, because he
feels uncomfortable or insecure with that identity. This result can be stemming both
from peer pressure and systematic denial at schools against Kurds. The desire to conceal
one's identity sometimes can even go further and lead the child to deny it completely.
However, in either case where the child embraces the identity due to his daily life
experiences, or he tries to deny it first, but at the end he acknowledges that ethnic
identity and establishes a bond. The process of acceptance or denial ends up with the
embracement of that particular identity. However, the degree of this embracement can

be different from context to context.

Even if the identity construction results in claiming one's Kurdish identity
publicly, problems attached to it may emerge. Due to external pressures or the lack of
recognition, the person may lose the cultural codes, language or any value that helps
him to define himself as Kurdish. For example Sores (age 27) claims that he is suffering
from a lack of belonging because he does not find a place for himself in any identity.
Since he was born in Istanbul and does not speak Kurdish, he is not acknowledged as

Kurdish by his townsmen back in the village. Since he defined himself as Kurdish, he is

Original: “Ozellikle babaannem ve aile biiyiikleri bizi Kiirt kimligimizden uzak yetistirdiler. Enistem orgiitiin icinde oldugu igin
bizi o kimlikten korkuttular. Halam ¢ocuklarinin daha liberal daha apolitik yetistirmeye ¢alisti. Bizden siirekli Kiirt kimligimiz
bir sekilde gizlendi. Bdylece yavas yavas bir asimilasyon siirecinin igine girdik. Once dil konusulmadi, bizim kusagimizda dil
unutuldu. Ama aslinda tam da simdi kendimi bir Kiirt olarak hissediyorum”
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not welcomed by the dominant majority of the society. “Today when I go to my
hometown, I cannot speak Kurdish at my own village with my relatives. We are “the
other” on both sides. When we go to Kurdistan, we are those who do not know the

language. A general state of “otherness”, like refugees”.

Since language is an
indispensable part of the ethnic identity, it plays a crucial role in self-definition and
belonging. Therefore, the lack of it creates an irreparable harm and trauma on that

particular person with respect to his feeling of belonging.

In other words, the policies of the state; the education system; the pressure within
the society; the efforts to hide or deny the identity are not successful in destroying the
identity construction of Kurds. On the contrary, these strengthen the intensity of the
process of identity construction. It does not matter if identity construction starts with
nationalist tendencies or with a struggle against the suppression. In either case, it creates
its own reasons to develop a group consciousness. These reasons create its own context
where the understanding of justice is shaped. That is why the identity construction is

important to comprehend how this understanding is formed.

5.2. Justice

When justice is taken from a broader perspective, the Kurdish interviewees claim
that justice means to be treated equally. The equality means here being free from any
pressure, any form of power or any hierarchy among groups. It is a space where all
identities or preferences can be practiced freely, where people can actualize or fulfill
their needs and desires. Additionally, they also raise the equality of outcome with
respect to resources. In that sense, for the Kurdish interviewees justice is not only an
implicit phenomenon, it is also the equal distribution of resources. Whereas in this
understanding it seems like that they are asking for a mechanism to adjust the processes,
they argue that the state is supposed to be refrained from any interference, except
granting funds for the implementation of services. The reason behind this argumentation

is that because most of the time the Turkish State is seen as illegitimate and not capable
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Original: “Bugiin memlekete gitsem, kendi kdyiimde Kiirtge konusamam kendi 6z akrabalarimla. Iki tarafta da 6teki olduk.
Kiirdistan'a gittigimizde dil bilmeyen adamiz. Genel &tekilik, miilteci gibiyiz.”
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of distributing justice. That is why their understanding of justice broadly is conflicting
with the idea of the state. However, there are still some services for Kurdish
interviewees that the state is supposed to provide. By looking at the sub-categories of

Justice, it is possible to see this deliberation.

5.2.1. Justice as recognition

Starting the detailed discussion of justice as recognition reveals the fact that for
Kurdish interviewees, except for the official national identity based on the synthesis of
Turkishness and the Sunni sect of Islam, no identity is recognized. Kurdish interviewees
regard the attitude of the state in terms of recognition as the consequence of the nation-
state model. Nation states work in this way; creating a national identity and ignoring the

others. It is the way how states sustain their entity and power.

Although the power changed hands in the Turkish state governance with the AKP
elected office in 2002, the situation with respect to legal recognition did not seem to
have changed at all. It is commonly believed that each government is promoting its own
ideology by using the state apparatuses; however, what they understand by the national
identity is not altered so far. Murat (age 22) perfectly reflects here the prevailing idea of
Kurdish interviewees. According to him, each government creates its own cadres to
ensure its sustainability. However, they sacrifice the well-being of its citizens at the

expense of their supporters. This eventually damages the functioning of the democracy:

“I honestly [think] that the anti-democratic countries, like Turkey, position
themselves away from almost all classes [referring to identities]; the
government is changing in every 10-15 years and with the new government
these power holders are creating their own class and they are flattering,
favoring this class. We see that [the government] is favoring this class. ™

According to Kurdish interviewees, the state or the government is not neutral to

% Original: “Ben aslinda yani Tiirkiye gibi gergekten demokratik iilkelerin hemen hemen biitiin siiflara uzak oldugunu ve her

neredeyse 10-15 yilda bir iktidarin el degistirdigini ve her yeni iktidarla birlikte bu iktidarin kendi simifin1 yarattigini ve bu smifi
pohpohladigini kayirdigini [diistiniiyorum]. Bu grubu kayirdigini gériiyoruz.”
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the identities in the country. On the contrary, whenever the power holders are altered,
they are producing their own ideology by giving the unofficial definition of the desirable
citizen. Therefore, the recognition does not go further beyond the domination of one

identity over the others.

Power struggle may determine who is dominating in that particular period of time.
However, the national identity based on the Turkish-Sunni synthesis stays solid despite
of the changing dynamics within the country. Most obvious proof of that is the
citizenship definition in the current constitution. The Turkish constitution is not seen as
legitimate by Kurdish interviewees, because it is ignoring the existence of ethnic
identities or other identities such as LGBTIs*. Although it is possible to encounter
indications of other peoples in the discourse of political authorities, they can barely be
counted as recognition. Ethnic identities are accepted as folkloric richness rather than a

recognized legal status.

Being deprived of a legal status harms the feeling of belonging and creates some
ontological problems for that particular person or identity group. That person or group
does not only feel that the state does not embrace them, but they also feel ignored and
pushed to the margins. The statement of Sores (age 27) is a good example of this
argument. He states that the lack of recognition means ignoring one's existence.

Therefore, the acknowledgment by others is necessary for one to come into existence:

“[Recognition] is the ground for a human or an individual to come into
existence, to exist as an individual. It is important to recognize the identity
which one defines herself through. If I do not recognize your identity, the
identity you define for yourself, it means you do not exist. It means I do not
recognize you. If I am the state, it means I do not count your existence, |
deny it.””

The lack of recognition does not only constitute psychological handicaps, it also

leads some practical deficiency for Kurds. Kurdish interviewees argue that the

Abbrevation for lesbian, gay, bisexual, trans and intersex.

Original: “Insanin kisisel varhiginin, birey olarak var olmasimin nedeni. Insanin kendini var ettigi kimlik iizerinden tanmmas
6nemli zaten. Eger ben senin kimligini, senin kendini tanimladigin kimligi tanimazsam sen yoksun demektir. Ben seni
tanimiyorum demektir. Eger ben devletsem senin varligini saymiyorum, senin varligini inkar ediyorum demektir.”
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sustainability of their culture is impeded as a result of the lack of recognition and the
deprivation of the opportunities stemming from this recognition. Deniz (age 18), who is
a high school student and living in Bagcilar where the rate of the Kurdish population is
relatively higher, states that since there is no recognition of Kurds, there is no mention
about them in the school books either. For her, the lack of recognition deprives her of

learning the Kurdish history and of speaking her mother tongue:

“A Turkish child can speak her own language, express herself, and study
her own conception of history. This is highly important. They can listen to
their own music, but we cannot. Maybe in books they tell something about
our folk dance, but why isn't my history there? Why is there no mention
about the Kurdish history, while they are telling that of the Turks?"*°

The interviewees do not demand the opportunities stemming from recognition
only for Kurds. They claim that each identity, be an ethnic identity or not, should be
granted the bases on which it can maintain its norms. Otherwise, this situation inclines
to the violation of some rights. In the case of Kurds, the issue of language is raised as
the most prominent one. Every time they hit the barrier of language either within the

society or within the state institutions because of the denial of their identity.

Kurdish interviewees further the discussion by saying that although for some
identities that have the minority status the situation seems different, they are also
suffering from the same problems. Minority schools where some particular ethnic
identities are allowed to learn their own language are not what Kurds are asking for.
These schools are considered as the mechanisms where the state produces its own
desirable citizens, where it disciplines them. That is why Kurdish interviewees are
expecting the opportunities stemming from recognition are managed according to the
will of that particular identity group. The state is supposed to grant the basis, the fund
for the services but the decisions of how these services are organized and run should be

left to whom they concern.

When the discussion comes to whether Kurds are recognized or how they are
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Original: “Tiirk ¢ocugu kendi dilinde konusabiliyor, kendini ifade edebiliyor, kendi tarihini gorebiliyor. Ne kadar 6nemli bir sey.
Kendi miizigini goriiyor mesela. Ama ben kendim goremiyorum iste kitaplarda belki halay suydu buydu anlatiliyor ama benim
tarihim neden yok. Neden Tiirk tarihi anlatilirken bir de Kiirt tarihi yok.”
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recognized in Turkey, interviewees argue that even if the state always acknowledges the
existence of Kurds in its internal correspondence, they are acting the other way around
when it comes to public recognition. Until very recently, the political authorities were
denying the Kurdish history and culture, if not their existence. Nurcan (age 19) who
came to Istanbul to study reflects that political authorities do not hesitate to deny the

existence of Kurds and their history:

“There are some people who think that we, Kurds, do not exist. An AKP
member of the parliament, or a MHP member of the parliament says that
Kurds do not exist; they say that we [Kurds] make [Kurdishness] up. There
is no such thing as Kurds, Kurdish history. We are lying [according to
them]. They are defending that even some books written on this [subject]
are also a lie.””’

The argument that Kurds do not exist is not valid any more in Turkish politics as a
common understanding. Starting with the democratization process and continuing with
the so-called peace process, it is almost impossible to deny the existence of Kurds in
Turkey. However, the problem starts here again. For Kurdish interviewees, verbal
recognition is not a legitimate recognition. It does not mean anything to Kurdish
interviewees as long as Kurds do not have a legal status through which rights stemming
from their group identity are ensured. Servet (age 41) who puts his socialist point of
view into prominence shares his discomfort about this subject. He argues that in order to
talk about equality in practice, legal status of identities and their acknowledgment

before the law have to be provided first.

“There is no tangible correspondence [to that recognition]. I mean saying
'in this country, yes, there are Kurds' is a different thing; saying 'the
existence of Kurds should be ensured through their rights or what they own'
is a different thing. It is not a satisfactory answer to superficially say that
we are all brothers and sisters, as tight as a tick, Kurds do exist. Or this
approach is not a satisfactory situation. In that way, in an abstract sense,
Kurds are recognized, but when it comes to freedom and rights, there is a
total denial or even a Turkification of them. ™

Original: “Bizim, Kiirtlerin var olmadigini diigiinen insanlar var. Bir AKP milletvekili, bir MHP milletvekili Kiirtlerin var
olmadigin sdylilyor. Yani diyor ki siz kendi kafamzdan uydurdunuz. Kiirtler, Kiirt tarihi diye higbir sey yok. Tamamen yalan
sOyliiyorsunuz. Bu konuda yazilmis kitaplarm bir kisminin bile yalan oldugunu savunan insanlar var.”

Original: “Somut ifadesi karsiligin1 bulmuyor. Yani bu iilkede evet Kiirtler var demek bagka bir sey, evet bu iilkede Kiirtlerin
varligt haklariyla ya da sahip olacaklari seylerle olmalidir demek farkli bir gey. Ustiinkérii evet bu {ilkede hepimiz kardesiz, etle
tirnak gibiyiz, Kiirtler de vardir demek ¢ok tatmin edici bir cevap degil bence. Ya da bdyle bir yaklagim da ¢ok tatmin edici bir
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Also the role of the PKK* with respect to recognition of the Kurdish people is not
underestimated in changing the attitude of the state towards this issue. The PKK is seen
as an important figure in forcing the state to settle or at least to initiate the discussion of
some things with respect to the Kurdish existence. On the other hand, before the
democratization process or resolution process, it would not be wrong to say that there
was, and maybe still is, an “exclusive recognition”'” towards Kurds. The recognition of
Kurds is derived from the prohibitions, or the rights that they cannot enjoy, such as the
ban on the Kurdish language. Salih (age 35) who is LGBTI activist compares two
identities without a legal status; Kurds and LGBTIs. He explains that although it is
possible to see indications of the existence of Kurds by looking at the restrictions put
against them, there is no way that one can find any sign showing the existence of

LGBTIs in state institutions or laws. The state behaves like there is no such thing:

“In fact, Kurds are recognized legally, on some points. You can talk of their
existence. At least the prohibitions are set against their existence. They are
recognized reversely. For instance, the LGBTIs are not, they do not exist,
they have no rights. "

In addition to the aforementioned discussion, another hot topic that can always
find a place within the recognition deliberation is the recognition of LGBTIs. Although
the recognition of the LGBTIs are denied and they are deprived of any opportunity by
alleging that they are against the societal values, my interviewees either be conservative
or democrat acknowledge the injustice in this situation. They are uneasy with the fact
that the state acts like some groups do not exist at all. In that sense, their lack of

recognition helps them to understand other identities who are suffering from the lack of

durum degildir. O anlamda soyut anlamda evet, Kiirtler taniniyor ama haklar ve 6zgiirliikler meselesine geldiginde tamamen bir
reddedis var. Hatta iste bir Tiirklestirme var.”

Abbrevation for Partiya Karkerén Kurdistan (Kurdistan Workers' Party).

Saracoglu, C. (2009). ‘Exclusive recognition’: the new dimensions of the question of ethnicity and nationalism in Turkey. Ethnic
and Racial Studies, 32(4), 640-658. By exclusive recognition, he means that Kurds are recognized through exclusion and
discrimination that they are experiencing. However, unlike Saracoglu who looks at the societal dynamics, here I argue that the

state sets some prohibitions against the Kurdish identity; thereby, it in a way recognizes them.

Original: “Kiirtler yasal olarak taninirlar aslinda, belli noktalarda taninirlar. Varliklarindan s6z edilir. En azindan yasaklar zaten
onlarin varligina kars1 konmustur, tersinden tanmirlar. Mesela LGBTller taninmaz, yokturlar. Higbir haklar1 yoktur.”
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recognition.

As mentioned earlier, Kurdish interviewees are complaining of the fact that the
preferences of people are not the concern of the state. Also, whenever the state interferes
into this kind of an issue, they think that injustice is inevitable, because the state always
pursues its own interests. The only thing the state is expected to do, according to
Kurdish interviewees, is to acknowledge the existence of each particular identity and

provide the basis it to be flourished.

5.2.2. Justice as rights

It is obvious that within the discussion of justice it is very difficult to separate the
spheres of recognition and rights. They are tightly connected to each other and they give
birth to one another. Although injustice as rights were touched upon above slightly when
we were talking about the results of recognition, it is still worth reviewing here how
justice 1s regarded from the perspective of rights in Turkey and what Kurdish

interviewees raise as prominent issues with respect to this topic.

When rights are regarded as what is given in exchange of duties and
responsibilities, Kurdish interviewees emphasize the gap between what is given and
what is taken in response. Although all citizens in Turkey have the same obligations
towards the state, they do not have the same rights. The rights are defined according to
needs of one dominant group or identity. Salih (age 35) discusses the tendency of the
state to deprive the rights of those citizens who stay outside of the dominant norms of
the state and society. In that sense, LGBTIs are deprived of some rights by being alleged
that they do not fit into the social norms. However, as Salih states, law is not something
that should go in accordance with the moral norms of a group. It has to be free from
such things simply because those who are stigmatized are not exempt from the

obligations or duties towards the state:

“The responsibilities of the state towards its subjects should be equal to
their obligations towards the state. I am not paying less tax because I am
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immoral; I am paying as much as others do. However, I am enjoying the
opportunities which the state creates less than others. "

It is worth here to reconsider the citizenship definition in the constitution once
again. In addition to the fact that this definition creates a problem with respect to
recognition, it also problematizes the legal status of ethnic minorities, even though some
of them are recognized by a treaty. In that sense, the constitution is the first point which
implies that the rights are defined according to one ethnic identity. Therefore, some
groups are going to be deprived of some rights based on their identities. A history
master student, Ayhan (age 35) attracts attention to historical facts. It is not only the
problem of the constitution per se, but also the grounds which the Turkish State leans on
imply a domination of Turkishness. This, from the very start, creates an inequality and

impartiality:

“You are going to arrange the definition [of citizenship] in a way that no
one can understand that a Turk, a Muslim is the dominant one. The status of
an Alawite will be equal to the status of a Muslim. The status of a Kurd will
be equal to the status of a Turk. The status of an Armenian will be equal to
the status of a Turk. You have to find a definition in law, in the constitution
where everyone is equal. This is very difficult in Turkey. Even the name of
the country is Turkey. "

The problem in the domain of recognition is carried into more solid grounds here.
Since there is no acknowledgment towards other needs, the opportunities which the state
can offer stay limited and are enjoyed only by the ideal citizen that the state creates as a
concept. Even the crimes and offenses are defined according to this conception. Since
those who are outside of this ideal citizen concept are regarded as threats to the integrity
of the state, the acts which criticize or try to change this conception are counted as crime
or offense. The rule-of-law is constituted with the aim of protecting and promoting the

status of the ideal citizen of the state.

12 Original: “ Kisilerin devlete olan yiikiimliiliikleri ne kadar esitse, devletin de onlara olan yiikiimliiliikleri o kadar esit olmali. Ben

ahlaksiz biri oldugum i¢in daha az vergi 6demiyorum, herkesle esit oranda ddiiyorum. Ama o delvletin yarattig1 olanaklardan
eksil yararlaniyorum diger bireylere gore.”
' Original: “Vatandaslik tamimim sen dyle bir yapacaksin ki oradan bir Tiirk'in bir Miisliiman'in mutlak hakim oldugu anlayisi
¢ikmayacak higbir sekilde. Bir Alevi neyse, bir Miisliiman da o olacak. Bir Kiirt neyse, bir Tiirk o olacak. Bir Ermeni neyse, bir
Tiirk o olacak. Bdyle herkesin esit olabilecegi bir tamim bulman gerekiyor senin hukukta, anayasada. Bu da Tiirkiye'de ¢cok zor
hani devletin ismi bir kere Tiirkiye.”
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According to Kurdish interviewees, it is not possible to talk about freedom of
expression in Turkey. Whereas there is no implementation concerning hate speeches
against ethnic identities, religious identities, sexual orientations, women and likewise,
even a critique to Turkishness or Islam'* is regarded as a criminal act and prosecuted by
the penal courts. However, when there is a critique to the dominant ideology of the state,

the same logic does not apply. The state favors its ideology by the means of rule-of-law.

Besides that, a couple of important examples can be mentioned here. Gay
marriages are not legal. Cemeveleri, Alawite religious institutions, are not able to use the
rights that other religious institutions can enjoy. They do not have the status to be a
religious institution. Until very recently, it was not possible for the covered women to
enter into public institutions, universities included. It is possible to multiply the
examples; however, those are the most salient ones that come up during the

conversations simply because they are the burning issues.

In particular, what the interviewees are passionately talking about when the
discussion comes to the sphere of rights is obviously the use of language. Although the
right to speak one's mother tongue is one of the basic rights, there have been serious
problems for the use of Kurdish language'®” in Turkey. The use of Kurdish language is
not prohibited in public any more. However, the use of it is still not possible in the state
institutions in general and schools in particular. Ali (age 25) who learned Turkish only
after he started elementary school states that it is a huge handicap for non-Turkish
speakers to be treated as if Turkish is their mother tongue. Since non-Turkish speakers
spend a couple of years to learn Turkish, they start to study educational materials
provided for public schools later than Turkish speakers. While the non-Turkish speakers
are struggling to learn Turkish so they can follow the classes, Turkish speakers get the

upper hand meanwhile:

The court cases regarding the article 301 and 216 of the penal code can be seen. Whereas the former article prohibits any form
of humiliation against Turkishness, Ataturk and the like, the latter concerns religious values held by some part of the society.
However, these religious values mean only Islam or Sunnism, in pratice.

By Kurdish language, I refer to Zazaki and Kurmanji, those are commonly spoken in Turkey by the Kurdish population.
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“I want to study in my own mother tongue. I am completely deprived of this,
but Turks are not. This creates an enormous equality [between Kurds and
Turks]. I start elementary school by knowing no Turkish at all; at least |
started like that. I spent 5-6 years to learn Turkish. When I consider a
Turkish child who is starting elementary school at the same time with me, he
has a head start on it, 6-0. First of all, this is a total injustice. " (Ali, 25)

With the peace process, some things start to change. One of these changes is that
the students will be able to choose Kurdish as an elective course henceforward.
Although it is not exactly what they are asking for, it can be regarded at least as a step
forward. However, this time attitude of the state and the society are highly criticized by
Kurds. The right to education in Kurdish is introduced in the mass media as a favor to
Kurds. They, on the other hand, see this as a reclaim of a right which was extorted
before. That is why there are some discursive issues related to this topic that should be
solved through a dialogue. It is a long process to solve the problem because it touches

upon so many issues at the same time.

5.2.3. Justice as procedure

Maybe more than the 'haves and have-nots' issue, the issue of how or to what
extent these rights are enjoyed among the society is crucial. Procedural injustice is one
of the forms that the injustice claims of Kurdish interviewees are heavily based on.
Kurdish interviewees state that favoritism, nepotism, the government's setting up its
own cadre into the public offices are very common in Turkey. Therefore, how much a
citizen can use those resources, how much a person enjoys the rights depend on that
person's relationship with the political authorities. Sores (age 27), who defines himself
as a socialist, draws attention to the relationship between the state and bourgeoisie in
terms of procedural justice. Although he is only one of those who think that the rights in
Turkey are enjoyed depending one's close ties with the state or government, he also adds

that the group of people who are favored in terms of procedures are holding the capital
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Original: “Ben Kiirt'iim, ben anadilimde egitim gdrmek istiyorum. Bundan tamamen mahrumum ama Tiirkler bundan mahrum
degil. Bu acayip bir esitsizlik doguruyor. Ben okula basliyorum Tiirk¢eyi hi¢ bilmiyorum, en azindan ben dyle basladim. Benim

5-6 sene Tiirkceyi 6grenmekle gecti. Benimle ayni ilkokula baglayan bir Tiirk ¢ocuguyla ben bakiyorum, adam 6-0 6nde
bagliyor. Bir kere bu tamamen biiyiik bir adaletsizlik.”
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in their hands. The capital opens the path for them to enjoy their rights without any

obstacle:

“Considering the fact that I cannot cruise'”’, someone took advantage of the
government more than I did. The conditions in Turkey are determined by
your closeness to the government. While the bourgeoisie constitutes its own
government, the government also constitutes its own capital. If you are
close to the government authorities, you can trade, you can study at the best
schools, all doors open to you, the state institutions clean the path for you,
you can pass your project to wherever you want. The state provides its all
opportunities to its entourage.”"”

The above quotation does not only exemplify the favoritism taking place in the
state institutions, it does also say that power always brings injustice or unlawfulness to
the mass. Kurdish interviewees in general complain of the arbitrariness of the state
institutions and their procedures. According to them, in addition to the lack of a social
policy to manage the state institutions, there is also no legitimacy of the rule of law in
Turkey. The procedures of the jurisdiction or the state institutions in general are
regarded as arbitrary and lacking of integrity or impartiality. One of the striking
examples of that situation is “yolsuzluk operasyonu’'” the case in which four members
of the parliament are accused of corruption. As a response to these charges, the positions
of the prosecutors and judges responsible for this case were replaced by the government.
The prosecutors and judges are also accused of the misuse of their positions. These acts

and attempts are seen as the run-away-exits of the government by the public.

Kurdish interviewees regard the law as something that can be easily violated and

under the pressure of the power elites. In addition to the discussion of the impartiality of

"7 Bilal Erdogan, the son of the prime minister Tayyip Erdogan, bought merchantile vessels during his father's prime ministry. This

received widespread media attention and caused a huge public discussion on how the prime minister could increase his wealth
this much in a short period of time.
"% Original: “Ben gemiyle gezemedigime gore birileri benden daha gok yararlanmus o iktidarin perspektifinden. Tiirkiye'de sartlar
iktidara yakinliginla belirlenir. Sermaye sinifi hem kendi iktidarini olustururken, her iktidar da kendi sermayesini olusturur. Eger
sen iktidara yakinsan, sen ticaret yapabilirsin, sen iyi okullarda okuyabilirsin, sana biitiin kapilar agilir, devlet kurumlari sana yol
verir, istedigin yere proje sokabilirsin. Devlet kendi olanaklarinin hepsini kendi ¢evresindekilere taniyor.”
199" Starting on 17 December 2013, a group of people included businessmen, Mps, ministers were charged of misuse of the duty and
corruption. It had a broad repercussion in press. Following these charges, the prime minister Tayyip Erdogan appointed new
prosecutors and judges to the places where he thought that the positions were being misused to undermine the power of the
government. The series of incidents were framed in the press that there was a conflict between the AKP government and the
Hizmet movement, and that it was a power struggle of these two fractions.
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the rule of law, they also raise some additional points. The process of a lawsuit is most
of the time longer than it is supposed to be. The defendant can be put in a position to
prove her/his inculpability by violating the presumption of innocence. Also impunity is
very common with the excuse of the period of limitation or of the lack of a ground for
legal action. These are accepted as the procedures that everyone in Turkey suffers from,
if they do not have close ties with the government authorities. In that sense, Kurdish

interviewees consider that they are not the only sufferers of procedures.

In addition to those, Kurdish interviewees also mention about the double standards
that only Kurds are facing in Turkey with respect to the rule of law. Whereas on the one
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hand they are arguing the existence of state security courts' "~ or specially authorized

criminal courts'"

to prosecute the cases related to the Kurdish conflict, on the other
hand they raise the KCK cases where people are arrested with the claim of being a
member of an illegal organization. Kurdish interviewees assert that Kurds are exposed
to a different kind of the rule of law by being judged by the courts separate from a
regular procedure. According to the statements of Kurdish interviewees, there are many
cases for which Kurds are prosecuted and accused of the crimes they are not even
intending to commit. Ali (age 25) who is a Kurdish language teacher in one of the non-
governmental institutions shares a story to show how jurisdiction works arbitrarily
towards Kurds and exemplifies the above argument. He says that one of his friends was
prosecuted and found guilty of being member of KCK, although there was no legal basis

of such a claim. The reason why he was found guilty was a phone call that the court

claimed to be encoded:

“One of our friends got arrested. He spoke on the phone. In the accusation,
the proof of guilt is that he said 'makul' [in the phone call]. When he was
talking on the phone, he said he was going to the council of makuls. Makul
means eligible; he used it for the intellectuals as a joke. He was going to
meet his friends. In the accusation, they claimed that this was the password.
He stayed in the prison for 10 months. '

Devlet Giivenlik Mahkemeleri; established in 1973 to prosecute the court cases with respect to internal and external threats of
the Turkish Republic. Then they were abolished in 2004 and replaced by the specially authorized courts.

Ozel Yetkili Mahkemeler; emerged by the replacement of state security courts in 2004. They are working within the framework
of the penal courts.

Original: “Bizim bir arkadasimiz tutuklandi. Telefonda konusmus. iddianamesinde sug olarak sug delili su; makul demis.
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For Ayhan (age 35) who also personally suffered from these procedures
states that Kurds are seen as outside of the domain of the regular procedures. They
are subjected to a different kind of logic when it comes to the rule of law in
particular. That is why Kurds can never track down the violations they are

subjected to:

“You are both outside of the rule of law and beyond the rule of law, both
above it and below it. In other words, you do not have a connection with the
law; you are kept outside of it. By being kept outside of it, you are also kept
outside of the system, you are not accepted. Therefore, almost every
violation you are exposed to becomes visible, because you are not able to do
something. """’

In consideration of the above example, for Kurdish interviewees, the injustice
stemming from the procedures with respect to the rule of law does not only occur
because Kurds are regarded as perpetrators of a crime, but also because the crime
committed against them becomes invisible. They cannot find any ground to reclaim the

14 is one of the

remedy of the crime that they are subjected to. The bombing on Roboski
issues in this context due to the lack of punishment. Nurcan (age 19) argues that Kurds
in particular are experiencing many violations. Although she has not experienced a
violation as an individual, her observations regarding this issue create awareness. She
states that the rights of Kurds have always being violated and they still are. The case of

Roboski is only one of the examples of this attitude:

“Everything, every form of oppression against Kurds till now was covered
up. Even the Roboski case was covered up. It was said that the soldiers were

Telefonda bir arkadasiyla konugsmus demis ki ben makullerin meclisine gidiyorum. Makuller dedigimiz sey Tiirk¢e'de buna
makbul deniyor iste. Entel dantel kimselerim seyine saka olarak sdylemis. Arkadalarmin yanina gidiyor iste oraya gidiyorum
diyor. iddianamede diyor ki bu tamamen sifre diyor. Bunun i¢in adam 10 ay hapis yatt1.”

Original: “Hem hukuk disindasin, hem hukukun 6tesindesin; hem hukukun iistiindesin, hem hukukun altindasin. Yani hukukla
bir bagin olmuyor hukuk disinda tutuluyorsun. Hukuk disinda tutularak da var olan sistemin i¢ine alinmiyorsun, kabul
edilmiyorsun. Oyle olunca hemen hemen sana kars1 uygulanan her tiirlii haksizlik bir gériinmezlik duvarma carpip geri déniiyor
¢linkii sen bir sey yapamiyorsun.”

On 28th of December, 2011 Turkish Air Force bombed 34 civilian crossing the Turkish-Iraqi border. They claimed that they
were acting on the information that PKK militants were crossing the border. In fact, 34 civilians, most of them were children,
were crossing the border to smuggle cigarettes. The court decided that there was no ground for a legal action.
http://www.bianet.org/bianet/insan-haklari/152632-roboski-katliamina-takipsizlik
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not guilty of killing people. This shows that the state is not just. It was like
this before, it was like this 50 years ago, and it still is. """

According to Kurdish interviewees, the state sees that the right to life, the right to
communication, the right to immunity of domicile and similar rights of Kurds can be
violable. Therefore, the state does not hesitate to infringe these rights for its own
interest. This approach is not only specific to one period of time or to one single event.
Historically, it is possible to find other cases and examples that can support this
argument. As an excuse to that situation, the special conditions of the region or physical
violence within the area were shown by the political authorities. Extraordinary measures
in the region were taken by the rule of the state of emergency from 1987 to 2002. This
period was violent. Some people were forced to leave their homes and villages for the
security reasons as the state claimed so. Siileyman (age 56) is one of those who left his
village as a result of the forced migration. He is a direct witness and victim of those
conditions. He states that it is huge violation committed against Kurds who was living

there:

“Thousands of villages were burnt to the ground, destroyed. [The state's
military power and the village safeguards] burnt, destroyed 3.800-4000
villages in this way. What is the crime of these people [Kurds living there]?
They did not become village guards"’. They did not want to, they did not
become. You do not have a right to burn down these villages, to make them
emigrate, to kill them. They got some of them killed. There are 17548
unsolved murders. Did they deserve to be killed? What for did they get
killed? Because they were Kurdish intellectuals, because they were aware of
who they were, because they refused to be a village guard. These village
guards raped hundreds of women, got them pregnant "’

""" Original: “Su ana kadar yapilms birgok seyin iistii kapatildi. Kiirtlere yapilan her seyin, zulmiin. Bir Roboski davasmin bile su

anda iistii kapatildi. Insanlarin 6liimiinden askerlerin suglari olmadig1 sdylendi. Bu da zaten devletin adaletsiz oldugunu gésterir.
Eskiden de boyle, 50 y1l 6ncesinde de boyleydi, simdi de boyle.”
'8 Kurds living in that region were given two options by the state. They were either going to be a village safeguard and help the
state to fight against the political activism in the region, or they were going to to leave their villages and migrate somewhere
else.
"7 Original: “Binlerce kdy yakilmus, yikilmis. 3800-4000'e yakin koy yaktilar, yiktilar bu sekilde. Bu insanlarin sugu nedir? Korucu
olmadilar. Olmadilar, olmadilar. Senin hakkin yok ki bu kdyleri yakmaya, bu insanlart gogertmeye, bu insanlar1 6ldiirtmeye. Bu
insanlarim bir kismini da dldiirttiiler. 17548 tane faili meghul var ortada. Bunlar dldiiriilmeyi hak ettiler mi acaba? Ne i¢in
6ldiirdiiler? Bunlar Kiirt aydinlart oldugu i¢in, kendini bildikleri i¢in, koruculugu yapmadiklari igin. Yiizlerce kizlara bu
korucular tecaviiz ettiler, hamile biraktilar.”
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The experiences in the cities with higher Kurdish population, the areas of state of
emergency are different from the experiences in Istanbul, obviously. Siileyman is one of
those who were born in somewhere else and then moved to Istanbul. The perceptions of
Kurdish interviewees change depending on where they were born or where they grew
up. For the families who were forced to migrate or whose villages were evacuated or
burnt, the issues related to procedural injustice are more severe. They are expressing
more violent side of the issue. However, the experiences of the Kurdish residents of
Istanbul and Kurds who were born in Istanbul diverge from those. They are
experiencing discrimination through more daily practices, if they are not exposed to any

legal accusation.

In the metropolitan cities, in Istanbul in particular, Kurds are often subjected to
identity checks. Servet (age 41), who works at Taksim, says that he is very
uncomfortable with the fact that the police is treating him as if he is a criminal. Asking

the identity cards of persons by looking at their appearance reflects the idea that the

state or its officers hold against Kurds'"®:

“One day when I decided to walk from Mecidiyekoy to Taksim, I passed 6
check points. I think this is a huge number, it is incredibly high. The reason
of this can be... [that the policemen] say this is for our security. However, it
is an issue in itself to search people by looking at their color,
disappearance, or even their outfit and so on, to pick them according to a
criterion they set in their minds and call them to the check point. Here you
do not know how to express yourself. If you are passing 6 check points in a
day, or the like, there can be no situation to make you feel that you are
living in equal conditions.”"”

Those who did not experience severe physical violence in their past raise

problems related to the state institutions instead. They do not accept the state institutions

"8 This is interesting actually, because there are also Kurdish policemen or police officers. Their attitudes can be different.

However, again this subject is related to how these people constructed their identity.

9" Original: “Mecidiyekdy'den Taksim'e yiiriimeye karar verdigim bir giin 6 kez arama noktasindan gegtim. Bu bence muazzam bir
rakam, bu inanilmaz fazla bir rakam. Bunun gerekgesi su olabilir, giivenliginiz i¢in deniyor zaten genelde. Ancak sokakta
yiiriiyen insanlarin rengine, goriiniigiine belki de giyim tarzina bilmem neyine gore kendi kafalarinda olusturduklar: kriterlere
gore ayiklanarak arama noktasina ¢agrilmasi zaten bir olaydir. Burada kendinizi nasil ifade edeceginizi bilemezsiniz. Siz eger 6
kere bir arama noktasindan geciyorsaniz, ya da farkli noktalardan 6 kez gegiyorsaniz bir giin igerisinde sizi burada esit bir
sekilde yasadiginiz1 hissettirecek herhangi bir durum yoktur ortada.”
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as impartial. The procedures within the state institutions are discriminating people
according to their ethnicity, sex or sexual orientation. People are not welcomed on the

basis of their identities.

Discriminatory attitudes are more common when the physical appearance of that
person talks for itself. That is why women or LGBTIs go through this discrimination
most of the time. In particular, LGBTIs are refused to be employed with the claim that
they are against the moral values of the society. This means that the rules or the laws are
actually based on some kind of morality which is supposed to find no place within this

domain because of its claim to be impartial and neutral.

5.2.4. Justice as social inclusion

Examples taking place in the state institutions can also be observed within the
society. For Kurdish interviewees, the patterns of social exclusion resemble to the
patterns of procedural injustice. Although the ways these patterns are working are
distinct, the state of mind behind processes of social exclusion and procedural injustice
is mostly similar. Kurdish interviewees state that those who position themselves outside
of the state's official ideology are also excluded from society. The unrecognized
identities of the state are reflected upon the society. Those citizens who are not
welcomed by the state also become unwanted for the broader society. The ideal citizen
definition of the state, through its constitution or ideological state apparatuses'”,
produces the idea among the Turkish-Sunnis that they are the primary, rightful members
of the society. Lezgin (age 23) who defines his identity as a Sunni-Kurdish states that it
is very uncomfortable when a part of the society thinks that they are better than you, and
when they are treating you in this way. For him, before the AKP government, the group
who thought that they were better was the seculars, it was slightly changed now.

However, there are still people who maintain this idea:

120 Althusser, L. (1971). Ideology and ideological state apparatuses (notes towards an investigation). Lenin and philosophy and
other essays, 1971-127. Althusser states that, other than the repressive state apparatuses, there are ideological state apparatuses
through which the ideology of the state is transmitted. These apparatuses are the religious ISA, the educational ISA, the family
ISA, the legal ISA, the political ISA, the trade-union ISA, the communications ISA, and the cultural ISA.
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“[People who think that they are superior are] Turkish-Hanefi for now,
before that they were the seculars. They are always the primary citizens.
There is no one who does not know [that there are more preferable citizens
for the state]. Since [Turkish-Hanefi citizens] think they are [better than the
rest of the society], are they not trying to [suppress you?]. [They have the
power to ask] what is on your head that you have; why you are speaking
Kurdish; [you have to] dress in this way, come to that way. These
expressions are all reflections of the idea that I am superior, I am the
essential one. "'

According to Kurdish interviewees, the patterns of social exclusion within society
are directly constructed by the state ideology. This is a top-down process intertwined by
all ideological apparatuses of the state. That is why without changing the ideology
within these mechanisms, in schools in particular, it is not likely to break the chains of

exclusion and discrimination within the society.

Although Kurdish interviewees have all individual experiences with respect to
social exclusion, most of them claim that they do not have a trauma resulting from these
social exclusion experiences. Since every person prefers to stay at her or his own safety
networks, they feel safe and comfortable as long as they are not entering into new social
circles. The problem mostly has to do with the general attitude that the rest of the
society has. For example, Bejna Elif (age 24) who studied university in Hatay states that
she does not have discriminatory experiences when she is with her friends. However,
her college years were challenging for her because her Kurdish identity was undesirable
for some students at her school. Bejna Elif stated that these people were clearly
expressing their discomfort stemming from her existence. Below you can see one of the
examples she shared with me. It is possible to hear more of these stories from her when

you ask more about her social exclusion experiences in the past.

“My phone was ringing, and I had one of these popular songs [as the ring
tone] at that time. One of students came and told me "turn it off, you cannot
listen to it here'. I asked why [I should have turned it off]. She said that
music was prohibited [on the campus]. This was happening on the campus. 1
said if this music had belonged to France, England, Spain or Latin America,

2! Original: “Tiirk-Hanefi su an icin dedigim oydu. Oncesinde iste laikti. Onlar her zaman birincil vatandastir. Bunu bilmeyen yok.

Zaten Oyle olduklarini diisiindiikleri i¢in birilerini sey yapmaya calismiyorlar mi1..O basindaki ne; sen niye Kiirtge konusuyorsun;
bdyle giyin; bu sekilde gel..Bunlarin hepsi ben iistiiniim, aslolan benimin yansimasi.”
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she would not have bullied like this. Is the whole problem this being
Kurdish? I asked whether the problem was stemming from the fact that this
song was Kurdish. She answered 'Do not respond to me. If I say turn it off,
you will turn it off."”"*

Social exclusion in daily life is experienced mostly through the usage of the
Kurdish language in public spaces. People may look at those who are speaking Kurdish
with discomfort. Stigmatization or labeling is also one of the means through which the
social exclusion takes place. Kurds can be stigmatized as backward, inferior or
incapable by some people, by showing the reason that cities with higher Kurdish
population are relatively rural. Therefore, disdain, humiliation, scorning can be the
motives of the attitudes of these people against Kurds. If a person holds hostile
tendencies against Kurds, that person may even also imply that they are terrorists. Since
stereotyping is very common in Turkey and in the Westerns cities against Kurds, a
Kurdish citizen can easily be marginalized or stigmatized as being a terrorist, even if he
or she has nothing to do with any form of physical violence. Most of the time, Kurds are
regarded as subversive by the earlier residents of the city which they moved into. After
waves of migration, these cases started to be seen more. Because of the lack of
integration among people, social polarization between groups is very likely in these

contexts.

More severe confrontations are mostly between earlier dwellers of a city and
Kurdish migrants who had to leave their villages due to evacuations or the forced
migration. Because of the high rates of social polarization, the tension between groups
in the same neighborhood leads the level of discrimination to be harsh. The early
dwellers show their discomfort by not renting their homes, not giving jobs to the

Kurdish immigrants and by accusing them of stealing their job opportunities.

The psychology of being marginalized by the broader society leads some Kurds to
feel that they should hide their identity. Especially, during their childhood these kinds of

confrontations create insecurity for Kurdish children. Particularly in the cities where
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Original: “Benim telefonumda o zaman ¢ok moda olan bir miizigi vardi. Bir tanesi geldi o miizigi burada dinleyemezsin dedi.
Niye dedim. O miizik dedi burada yasak. Okulun behgesinde oluyor. Ben de dedim ki, simdi bu miizik Fransa'ya, Ingiltere'ye,
Ispanya'ya ya da Latin Amerika'ya ait olsaydi sen gelip bana boyle dayilanmayacaktin. Bu Kiirt diye mi biitiin problem. Yani
biitiin problem bu sarkinin Kiirtce olmast mi, dedim. Bana dedi, akil verme, bunu kapat diyorsam kapat.”
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Kurds are treated as strangers, the intensity of the need to hide their ethnic identity
escalates. Even sometimes the need to be hidden goes further to the denial of some
elements of their ethnic identity and even the embracement of Turkishness. As the child
grows, as Kurdish children increase their self-confidence, they start to reveal their
identity and even start to connect to that identity more tightly. The exogenous pressures

cause some Kurds to embrace their identity powerfully during their adulthood years.

Since the size of the Kurdish population is relatively higher than other populations
that are named as minority, Kurds can build areas to be comfortable more easily. Kurds
are able to create their own secure spaces in big cities, because there are enough Kurdish
residents in Istanbul in particular to build their own neighborhoods. This situation may
lessen their experiences of social exclusion. However, sometimes building Kurdish
neighborhoods leads to ghettoization. Staying in the Kurdish neighborhoods may cause
Kurds to be isolated from the rest of the society. However, the economic well-being of
the families also has an influence on this ghettoization process. There can also be some

other elements that should be taken into consideration in this discussion

Towards other identities based on ethnicity, religion, sexual orientation, the
society in Turkey again is not very welcoming. For some groups, this process might be
even more painful considering their social status and financial capabilities on the other
hand. Ardil (age 19) who does not want to be categorized as woman or man states that
the way people look at her/him and their attitudes make her/him feel like s/he is not
welcomed: “With my LGBTI identity, whenever I enter into a store, if I act a little bit
feminine, I can see that people laugh at me.”'” For sex workers or transgenders, the
experiences could be more severe. They are regarded as marginal, deviant by the
dominant majority. Also this dominant majority do not hesitate to humiliate these people

who are regarded as marginals publicly.

It is important to regard the impact of the resolution/peace process and whether

this process has changed some perceptions within the society. Whereas for some Kurds,
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Original: “Ben LGBTI kimligimle bir magazaya bile gittigimde eger birazcik feminen davranirsam insanlarin bana giildiigiinii
gorebiliyorum.”
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this process creates awareness about those who are marginalized within the society and
Kurds in particular, for some other Kurds the attitude of people became even more
exclusive, because the ‘“unwanted” part of the society becomes more visible and
consequently obtrusive. The dominant majority start to feel more uncomfortable when

the identity of Kurds is acknowledged, even if it is not a proper recognition.

5.2.5. Justice as (re)distribution

There is no doubt that the dynamics of aforementioned forms of justice are also
influenced by the socio-economic conditions. This is one of the reasons why
redistributive justice is crucial. The inadequate socio-economic conditions of some
people with particular group identities can deepen their experiences of injustice related
to recognition, rights, procedural injustice or social exclusion. In these cases, class
emerges as one of the components that have an impact on these forms of injustice, as

mentioned above.

Additionally, distributive justice also plays a role in social justice in itself by
reproducing or preventing economic inequality within the society. If the distribution
mechanisms of the state do not work well, then this situation eventually creates injustice
within the society. The reason of it is not only because there will be some people who
are deprived of their basic needs, but also because there will be some people who are

enjoying the resources which others cannot.

Kurdish interviewees argue that the mechanisms of redistribution should not work
like a charity system. The mechanisms of redistribution are not supposed to be designed
simply to help the poor or take care of them. Kurdish interviewees regard charity
systems as tools which sustain the economic structure that creates this inequality in the
first place. Maintaining the charity works can only prolong income inequalities and

deprivations stemming from this inequality.

Kurdish interviewees state that the system of redistribution needs a change to
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adjust the inequality, to provide relatively equal incomes, and to raise the life standards
in Turkey as high as possible. Mehmet Ali (age 36) while criticizing the charity system,
asserts that the state is supposed to solve the root causes of inequality not to redress

these problems:

“It is the charity thing and also [giving] zekat'*? in Islam which sustain this
[capitalist] system. This [charity work] is one of the tools of the capitalist
system to preserve itself, because as long as you do it, everybody will be
satisfied with their conditions and obey the structure. Let's say that a person
does not have shoes, then the state has to solve the shoe problem. It is not
the business of the state to donate shoes.”'”

In other words, the state should not be run like a charity organization. Rather, the
state is supposed to develop a system that can eliminate economic deprivations and
inequalities attached to them. On the other hand, Kurdish interviewees do not expect the
state to withdraw from providing the needs of its citizens. On the contrary, the state is
regarded as a mechanism to provide the needs of people. However, instead of doing a
charity work the state should be run in a way that it can help people to flourish, to fulfill
their potentials. Ardil (age 19), who is a university student argues that the obligation of
the state is to provide opportunities for its citizens to maximize their potentials. The
state has the resources to support its citizens in the best way it can. Only in that way, we,

as the society, can be better off:

“I know that [the state authorities] have the power, the budget to provide
[opportunities] for everyone, because they are charging high taxes. I know
that by using these taxes, [the state institutions] can make the education,
transportation, health insurance or everything free of charge. The state is
obliged to meet the needs of its citizens after all. Therefore, I think that we
would be better off, if they smooth the things for people. ”'*

124 . .
Meaning alm, in Islam.

' Original: “Sistemi ayakta tutan sey yardim olayi, hatta dindeki zekat olayr da. Yani kapitalist sistemin gelir adaletsizligini ayakta
tutan sac ayaklarindan biri ¢linkil hani sen onu yaptigin siirece herkes durumuna razi olacak herkes bu gidisata boyun egecek.
Bence o kisinin diyelim ayakkabis1 yoksa onun ayakkabisizligin1 ¢ozmek gerekiyor yoksa ona bir ayakkabi bagislamak devletin
isi degil.

126 Originial: “Baktigimizda ashnda her insana [firsat] saglayacak giiclerinin oldugunu biliyorum, biitgelerinin oldugunu biliyorum.
Ciinkii aldiklar ¢ok fazla vergi var ve vergiler iizerinden bile sadece egitimi, ulasimi ya sa saglk sigortasini her seyi iicretsiz
yapabileceklerini biliyorum. Devlet zaten kendi iilkesindeki vatandagslara bakmakla yiikiimliidiir. Dolayisiyla halkin isini ne
kadar kolaylastirirsa aslinda o kadar dogru yola gidecegimizi diistiniiyorum.”
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Although the expectation is in this way, the interviewees argue that the resources
that a person can reach are determined by the relationship that person can set with the
power authorities. In that sense, the redistribution mechanism of the state does not
position itself equally towards all citizens. Practices of favoritism and nepotism
determine who gets what and how the redistribution system works. Dilan (age 21) is
only one of the many who assert that the state is for the benefit of the powerful. Since
the state favors those who are powerful, its mechanisms and institutions are working in
favor of the power holders: “The state is a space for interests where the powerful gets
more power.”"?” In other words, the state is not regarded as a mechanism which can
adjust the inequalities and eliminate them. On the contrary, the state is accepted as a

mean which deepens the gap among the classes or groups by favoring power elites.

Another salient point in the discussion of redistribution is the fact that Kurdish
interviewees consider the redistribution mechanisms of the state from a macro
perspective. That is why they are focusing on the regional inequalities or making a
comparison between western and eastern cities of Turkey. Comparison between regions
or cities is important to grasp their understanding of justice based on ethnic identity,
because on the east side of Turkey there are cities with higher Kurdish population,
unofficially known as the Kurdish cities. Therefore, when Kurdish interviewees are
comparing the resources of eastern and westerns cities have, they are actually
comparing the resources that Turks and Kurds can enjoy. By making this kind of a
comparison, Kurdish interviewees argue that the opportunities or the resources of the
state are not spread equally across the cities. Additionally, Murat (age 22) adds another
point to this argument. He asserts that this is a systematic policy of the state and it is

driven by an obvious purpose; to assimilate the Kurds in Turkey by economic means:

“[I think that] the East is set back on purpose. [The state officials were
claiming that] they were always sending to the East construction
equipments, tools to run a factory, but the members of the PKK attacked on
them, they looted them. These are lies that even children would not believe.
I honestly think that from the beginning of the Republic, the state has been

'?7 Original: “Devlet zaten bir rant alani, giigliiniin ensesini kalinlastirdig1 bir rant alani yani.”
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depriving the east and southeast side of the country in particular in an
economic sense. There are some varied theories about this subject, like
making Kurds migrate to the West and assimilate them culturally. '**

Most of the interviewees believe that the inequality between the regions or the
cities is the result of the state's systematic and voluntary actions. It is a state policy to
deprive some of its citizens based on their ethnic identity of some resources. In that
sense, Kurdish interviewees are seeing a huge redistributive injustice in relation to their

ethnic identities.

In relation to this topic, the subjects of the forced migration who were evacuated
from their homes, villages are also brought up as an issue. The subjects of the forced
migration were separated from their households and their livelihoods. However, for

Kurdish interviewees the state did not provide a sufficient remedy to them'”

. They state
that in order to ensure redistributive justice, the state, at least, is expected to recover the
financial damage it caused and take care of the needs of these citizens stemming from
the harm which the state created itself. Ayhan (age 35) emphasizes the fact that after the
subjects of the forced migration came to the big cities, they could not able to find jobs
and houses. Unfortunately, the state did not provide housing or any source of living for

them to sustain their lives:

“[After the forced migration, there are] too many people [in the big cities]
without a job or housing. These people migrated to the closest city centers
when their villages in Kurdistan were burnt down with [the policies of] the
forced migration. It is estimated that 4 thousand villages were burnt down.
Then, 2-3 million of these people migrated to the West;, however, most of
them piled up at the centers in Kurdistan like Diyarbakir, Antep, Van. Most

2 Original: “Dogunun bilingli bir sekilde geri birakildigini yani su zamana kadar mesela biz Doguya is makinesi génderiyorduk,

fabrika agmak icin su aletleri gonderiyorduk, PKK tarrafindan yagmalandi, soyle saldir1 oldu. Bu tiir seyler yani ¢ocuklarin bile
inanmayacag tiirde yalanlar. Ve ben gercekten devletin, cumhuriyetin basindan beri 6zellikle dogu ve giineydogu cografyasinini
ekonomik agidan geride biraktigini diistiniiyorum. Hatta yani ¢esitli teoriler var bu konuda. Kiirtleri dogudan batiya gog ettirip
cesitli kiiltiirel asimilasyona tabi tutmak gibi.”
12 On 27.07.2004, the law no 5233 on compensation of the harms stemming from the state of emergency between 1987 and 2004
was passed. However, the compensations that the state provides do not properly recover the expenses of harms and losses.
Therefore, the implementation of this law is not accepted by the Kurdish population as driven by good intentions. It is alleged
that the state is convinced to give some kind of restitution in order to prevent the victims of the forced migrations from applying
to the European Court of Human Rights and from getting reparations. In order to be able to apply to the European Court of
Human Rights, the litigator has to exhaust domestic remedies. In other words, by giving low remedies, the state actually is
eliminating to be put on trial at the European Court of Human Rights.
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of them still do not have housing. "’

With the impact of the forced migration, it is also crucial to discuss the issues of
the marginalization of these people in the economy. The subjects of the forced migration
are not only exposed to social exclusion in the cities they are moved into, they are also
marginalized within the economy by not being recruited. They have to work either for
low, unwanted, unqualified jobs to get involved into the undocumented economy, or

they are forced to smuggle because of the lack of sources of income.

Unfortunately, Kurds are not the only sufferers of this problem. Also transsexuals,
refugees, persons with disabilities are pushed to the margins of the economy. Kurdish
interviewees can extend this issue to the people with other identities and discuss it under
the broader category of exclusion in the economy. The marginalization in the economy
can find a place on the agenda of Kurdish interviewees, because as they state that it is
an unavoidable result when a particular part of the society holds the power. When there
is one dominant national identity, the problems of the lack of recognition or social
exclusion penetrate into the domain of economics and how resources are distributed

among the members of the society.

5.2.6. Justice as retribution and restoration

When injustice is taken as a crime or a violation of a right, a discussion on
retributive and restorative justice gains significance. The interviewees were asked which
mechanism of retribution or restoration in order to recover their sense of justice were
needed after a violation. It is not possible to say that Kurdish interviewees prefer one
over the other. Rather, they acknowledge the fact that both are crucial and should be
implemented in combination. According to Kurdish interviewees, whereas retributive
justice is needed to deter future violations, restorative justice is needed for the healing

of the society in general.

B0 Ori ginal: “Cok fazla insan yoksul, ¢cok fazla insan konutsuz. Ciinkii zorunlu gogle Kiirdistan'daki kdyler yakilinca, 4 bin kdyiin
yakilmasindan bahsediliyor, bu insanlar en yakindaki kent ilge merkezlerine geldiler. Daha sonra 2-3 milyon batiya gog etti ama
biiyiik bir kismu da Kiirdistan'daki Diyarbakir, Antep, Van gibi merkerzlerde birikti. Bu insanlarin ¢ogunun evleri bile yok yani.”
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Kurdish interviewees assert that retributive justice is an essential pillar to renew
the feeling of injustice by ensuring the punishment in response to violations or crimes.
They regard it as a necessity, even though they claim that reducing the pain stemming
from the violation of a right is not very likely. In that sense, it does not matter whether
the criminal is old or not eligible to be imprisoned. For justice to be served, the criminal
or anyone who gets involved into the crime or violation has to be punished. Punishment
is very crucial in repairing justice for Kurdish interviewees, since it is expected to deter
the future crimes and violations. Only in this way, they claim, the state can acknowledge

the fact that there is a wrongdoing committed towards its citizens.

Another important fact is that the state par excellence is considered as the
criminal who committed most of the past crimes and violations of rights against Kurds.
Even if the state is not the perpetrator, it is accepted as the instigator by Kurdish
interviewees. Therefore, since the acts of the state are not accepted as legitimate,
Kurdish interviewees do not expect much from the retributive justice of the state or do
not believe that the state brings justice for its past violations. They do not have a belief
that the perpetrators are going to get the punishment they deserve, if they get a
punishment at all. While asserting the state is the real perpetrator, Sores (age 27) also
expresses the fact that the instigators in the state are not put on trial. Rather, these
instigators are picking triggermen to get rid off the responsibilities and let them do their

dirty works:

“We know that the perpetrators are [the authorities] in the state, in the
government [institutions]. [Those who are guilty] are not only the children
who pull the trigger, but also those who lead them, give directions to them.
[the chain of command] will go to the top. Today, who is guilty is always the
state. "’

Since the state is considered as the primary actor of the crimes, by retributive
justice they are ideally expecting the elimination, discharge and retribution of those who

are holding offices and who are involved into the perpetration of the crimes in one way

B Original: “Suglular biliyoruz ki devletin, iktidarin iginde. Sadece tetigi geken ¢ocuklar degil, onlari yonlendirenler, onlara emir

verenler de. Ta tepeye kadar uzanacak zaten. Bugiin suglu olan her zaman devlet kurumudur.”

126



or another. As long as the state continues to be a mechanism to protect these people who
are responsible for the crimes, it would not be possible to talk about any form of
retribution. In that sense, Kurdish interviewees are expecting the law to protect citizens
against any form of injustice not to protect the state. However, today it works other way
around as Kurdish interviewees claim; the law is positioning itself to sustain the power

of the state.

Although sometimes retributive and restorative justice are taken as the two
opposite polars, Kurdish interviewees raise the fact they should be working in a way to
support each other. As in Dilan's (age 21) statement, if retributive justice does not work
well, if would-be perpetrators do not see any constraint against their acts, then there can
be no feeling of safety within the society either. The healing of the society is strongly

dependent on the feeling of security which can be ensured through retribution:

“The violation of rights, massacres, genocides cannot be compensated.
There can be no remedy for the trauma they caused. If an Armenian does
not say her own name in the public, [if that person] does not sit at her home
in peace, [if] still today old women, Armenian women are killed by getting
their throat cut...Although you punish the criminals, you cannot wipe out the
trauma of these people or you cannot wipe out the [traumatic] psychology
of Alawites whose door were crossed and who got killed. "'**

Although retributive justice is necessary, it is not sufficient. The role of restorative
justice is not underestimated by Kurdish interviewees. For the healing of the society in
general and of the Kurdish people in particular, restoration is regarded as an
indispensable part to acquire harmony and peace within the society. That is why
shaming, confrontation, healing, dialogue, exposure of the earlier crimes and violations,
rehabilitation or apology are a must, as Kurdish interviewees claim. These are the only
mechanisms that can help to build peace within the society. Although most of the time
justice i1s not regarded as something that can be easily restored or fixed, these means
should be used to share the pain of the victim at least. Since it is very unlikely to restore

the feeling of injustice among Kurds, the state and the society should focus on bringing
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Original: “Yapilan hak ihlallerinin, katliamlarin, soykirimlarin telefisi asla olamaz. O insanlarda yarattiklari travmanin telafisi
asla olamaz. Ermeni kendi adin1 sdyleyemiyorsa, bugiin hala evinde rahat oturamiyorsa, bugiin hala boynu kesilerek
oldiiriilebiliyorsa yasli bash kadinlar, Ermeni kadinlar...Sen nasil suglular1 cezalandirirsan cezalandir bu insanlarin travmasini
silip atamazsin bir kerede. Ya da sen kapist ¢izilip 6ldiiriilen Alevilerin psikolojisini silip atamazsin.”
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peace to the people. Mehmet Ali (age 36) draws attention to the means of restoration
and how much they are important to move forward. However, at the same time he
mentions the consequences of the forced migration. For these cases, although the state
provides some sort of restitution, it causes more harm psychologically on the subjects in
particular, Kurds in general. Since the amount of money that is compensated does not

reimburse the losses of these people, their feeling of injustice accelerates:

“Apology, exposure, revealing, and confrontation are crucial. You [the
state] would displace tens of thousands of people from their land, from their
villages, homes, livestock and also burn, destroy [their homes as a result of
the forced migration]. After 10 years, you [the government] would pass a
law and say you [as the state] are giving restitution. You would give 3-5
thousand liras'”. You would neither investigate these incidents, nor reveal
them, or expose those who did these. In this way, justice cannot be served.
People applied for his compensation because they needed this money.
However, are they satisfied, do they make peace with the state? No, they
even hate it more. "’

As much as using mechanisms to restore justice or peace, the state or the
authorities also have to ensure the satisfaction of people and take care of their needs
stemming from these crimes and violations. Restorative justice has to gratify victims, to
take their consent about the ways in which this restoration will take place. Otherwise, it

is not likely to restore justice or take a step towards peace.

Considering the so-called peace process/the resolution process in Turkey, more
than the agreement between the power authorities, reconciliation between peoples is
crucial. That is why the resolution process needs socialization of the problems and aims.
People should have the power to lead the ways through which mechanisms of
retributive and restorative justice can work in this resolution process. In order to achieve

this, public opinion needs to be constituted through the involvement of non-

133" The worth appraised for the harms and losses is found significantly low by the public. The compensated money does not only

inadequate to cover the damages of their homes or to buy new livestocks as a source of income, it does also not recover the rent

that these people have to pay when they are away from their houses.
134 Original: “Oziir dilenmesi, bunlarin teshir edilmesi, bunlarin ¢ikarilmasi, bunlarla yiizlesilmesi bunlar ¢ok &nemli seyler. Sen on
binlerce kisiyi yerinden yurdundan edeceksin, evinden kdyiinden, barkindan edeceksin, hayvanlarindan edeceksin hem de
yakacaksin, yikacaksin, talan edeceksin. Aradan 10 yil gectikten sonra bir yasa ¢ikaracaksin diyeceksin ki ben bunu tazmin
ediyorum. Vereceksin insanlarin eline 3-5 bin lira. Ne bu olaylari arastiracaksin, ne bu olaylari giin yliziine ¢ikaracaksin, ne
bunlar1 yapanlari teshir edeceksin. Bu sekilde adalet saglanmaz. insanlarin ihtiyaci var, elbette bagvurdular. Ama tatmin oldular
mu, devletle barigtilar m1? Hayir, yani belki daha ¢ok nefiet ettiler.”
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governmental organizations or other public organizations which can reveal the thoughts
and experiences of people in general and of the victims of the perpetrated crimes in
particular. Salih (age 35) as an LGBTI activist, and as a person who thinks that the
grassroots movements are crucial to solve the problems draws attention to the fact that a
resolution process is not something one can start and end between power elites. It has to
involve the subjects of this particular issue. Otherwise, it can only come into a

deadlock:

“A resolution process is not something you [the state] can do by sitting at
the table with a rebellious group [the PKK], and ignoring the rest of the
society. A mass resolution process requires this; you, as the state, shape
your media, discourses to build the peace process and ensure the equality
[among the parties]. If the government today with its media and so on
recognizes the Kurdish struggle and acknowledges its own mistake, if it
mentions about the all deprivations, unjust treatments that we are talking in
this half an hour, this could be what we call resolution. If [the state]
explains that they are sitting at the table with “terrorists”, because they are
living with us and they cannot enjoy [what the rest of the society can enjoy],
another public opinion is possible. ¥

During the discussion with respect to retributive and restorative justice, the
Roboski bombing was the case that Kurdish interviewees frequently talked about and
gave examples from. Undoubtedly, the whole process in the Roboski bombings hurt the
feeling of justice of Kurds and of the society in general. Kurdish interviewees expect
both means of retributive justice to punish those who are responsible even if these
people are in the state or military offices, and justice to be restored through an apology
by the state and through compensation of the needs of the victims. As examples, below
Murat (age 22) and Servet (age 41) share their thoughts and feelings about the Roboski
bombings and what could have been done to lessen the pain for those families in

particular, and for the wounded justice of the society in Turkey in general:

“Let's take Roboski, Uludere massacre as an example. Who are responsible

% Original: “Coziim siireci senin orada isyan etmis orgiitle masaya oturup da toplumun geri kalanmni higbir sekilde beslemeden

yapabilecegin bir sey degil. Yani kitlesel bir ¢oziim siireci sunu gerektirir; sen devlet olarak biitliin medya organlarini , sdylemini
bu baris siirecini insa eder ve esitligi boyle kurarsin. Gergekten bugiin iktidar medyasiyla, suyuyla buyuyla Kiirt miicadelesini
kabul etse, devletin hata yaptigin1 sdylese, bugiin surada yarim saatte bahsettigimiz magduriyet ve mahrumiyetlerden bahsetse,
¢Ozlim dedigimiz seydir. “Terdristle” su ylizden masaya oturuyorum ¢iinkii bu insanlar bizimle birlikte yasiorlar ama sunlardan
faydalanmryorlar dese, bagka bir toplumsal vizyon gelisebilir.”
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for this? Are a couple of commanders, soldiers [responsible for this
incident?] Or is there really a bigger power, or the whole military behind
it? If it is the whole military, then the whole military has to be put on trial.
In short, no matter what the punishment is, it must be implemented and
justice has to be served. This is what [the families of the victims] are
expecting from the very beginning, and an assurance that [incidents like
this] is not going to happen again.”"° (Murat, 22)

“I think [apology is] important. It is not going to lessen the pain of those

families and beyond the families -even ours- who are affected by it.
[Apology] is not going to be enough. However, it will show that this crime is
systematic and it cannot be avoided by seeing them as only bombings. It will
be revealed that there is a targeted ethnic group. So we will know that this
apology means the acknowledgment of this [that the state is targeting an
ethnic group]. This may relieve people. " (Servet, 41)

The Roboski incident is the most salient one of the recent incidents. In order to
recover the injustice and pain stemming from it, the state needs to act as soon as
possible and repair its past mistakes The state is both expected to reveal and punish the
responsible people and try to heal the harm emerged as a result of this dreadful loss.
Otherwise, the feeling of injustice among Kurds will stay tremendous and cause future

handicaps to reconcile with the state.

5.3. Injustice as a source of conflict

The feeling of injustice among Kurdish interviewees results in losing their trust
towards the state. The state loses its legitimacy, because it is regarded as an entity which
is not interested in the well-being of its citizens in general and Kurds in particular.
Rather, the acts of the state are considered as the moves only to maintain its existence
under any circumstances. Not only for Kurds also maybe for the broader society, the

experiences of injustice produce a will to leave the country and settle down somewhere

% Original: “Roboski'yi ele alalim, Uludere katliamini. Bunlarmn sorumlusu birkag komutan mu, birkag asker mi yoksa gercekten

arkasinda daha biiyiin bir gii¢ mii var, tiim ordu mu var? Tiim ordu varsa t{im ordu yargilanmali. Yani cezasi neyse de kesilmeli
ve bu konuda adalet saglanmali. En basta bekledikleri bu zaten ve bir daha olmayacagina dair herhangi bir giivence.”
137 Original: “Bence [0ziir] 6nemli. O ailelerin acilarini hafifletmeyecek hatta biz o ailelerin disinda olan insanlar ciddi etkilenen
kesimler olarak bu yeterli olmayacaktir. Ama bu sucgun sistematik oldugunu gosterecektir ve aslinda bu sugun sadece basit bir
bombalama olayiyla gecistirilemeyecegini ortaya koyacaktir. Bir etnik grubun hedef alindigina dair bir durum ortaya ¢ikacaktir
ve bu dzriin de bunun kabulii anlamina gelecegini bilecegiz biz. Bu belki rahatlatir.”
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else where their concerns on justice are taken into consideration.

Kurdish interviewees think that if people or a group of people are deprived of
something and if they cannot receive any response to their legal claims, then a violent
reaction is inevitable. If legal claims are not satisfied, people lean towards more violent
means to raise their voices against the suppression of the authorities. All rebellions and
other forms of violent reactions in the history are considered as a result of a state of
outburst. In other words, the political authorities create their own enemies by not giving
them the adequate space which people can flourish as they wish or maintain their

existence.

The PKK is one of the examples of the above argument. The emergence of the
PKK is regarded as a consequence of the lack of response of the state to the demands of
the Kurdish people. The result of being ignored is to react violently, for some Kurdish
interviewees. For some others, the injustice towards Kurds causes them to feel missing,
deficient. Since they are not welcomed by the state and some parts of the society, their
feeling of belonging gets hurt. Also the repression that Kurds are exposed to leads
Kurdish children to grow up with a trauma and end up being aggressive towards the

society.

On the other hand, Kurdish interviewees also argue that they cannot understand
why and how a system which ignores the claims of its citizens and does not respond to
them can possibly sustain its existence. They assert that such a system is expected to be
faced with so much violent reaction from the public, if not fall apart or be replaced by
something else. According to Kurdish interviewees, it is a mystery that in spite of the
dissatisfaction with the political structure, people in Turkey in general do not raise their
voices against or take some reaction. Since Kurdish interviewees think that Kurds are
not the only ones who are suffering from injustice, they are expecting every part of the

society to take some form of action to change the political structure in Turkey.
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5.4. Discussion

Social exclusion and procedural injustice play a very important role in Kurdish
interviewees' understanding of injustice. Maybe even more importantly, Kurdish
interviewees raise the lack of recognition and the lack of access to resources as the

138

crucial issues to ensure justice ”*. When we look at the dynamics among these forms of

injustices, a relationship can be seen among them.

The reason why the weak redistribution mechanisms of the state are regarded as
that much important from the perspective of Kurdish interviewees is the possibility to
talk of a region where Kurds are congregated. Therefore, any unequal economic
distribution between the cities is read by Kurdish interviewees as a discrimination
policy of the state. Besides that, it is also crucial to remember how Kurds in particular
are marginalized within the economy and forced to work for unqualified, low-paid jobs.
Therefore, distributive justice rises as an important issue to enjoy the resources of the

state and of the country in general for Kurdish interviewees.

On the other hand, the lack of a legal recognition by the state produces so many
tangible handicaps for Kurds in the domains of social inclusion and procedural justice.
The problems experienced within the society and within the state institutions are seen as
the inevitable results of the lack of recognition. Kurdish interviewees see their
unacknowledged identity and language as the bases of their problems. In that sense, the
lack of legal recognition is the source of injustice Kurds are facing with. That is why
Kurdish interviewees are frequently talking in the “we” form. Even their discourses are

shaped by the understanding of not being acknowledged as a group.

Talking in the “we” form is also crucial from the point of justice as restoration.

99139

Kurds are holding a collective trauma; or a “chosen trauma transformed from

generation to generation. In that way, even those who did not experience such things

Although for Kurds the language right is one of the predominant issues in discussing justice, rights are not fully on the focus as
the source of injustice. In that sense, the language right is linked to non-recognition and considered in that context.

See Volkan, V. D. (2001). Transgenerational transmissions and chosen traumas: An aspect of large-group identity. Group
Analysis, 34(1), 79-97.
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narrate stories regarding past injustices against Kurds. Since those Kurds who did not
experience any violation towards themselves are also embracing all past violations, the
restoration of the past violations and crimes becomes more crucial. Restoration
mechanisms during the resolution process have to take into consideration the fact that
every Kurdish individual feels discriminated against because of the past violations
Kurds suffered from. That is why resolution process is required to be inclusive and

integrative towards every part of the society.

To sum up, what Kurdish interviewees understand by justice is influenced by their
relationship with the Turkish State. However, while healing the problems of Kurds with
respect to justice, it is not sufficient to focus solely on the experiences of Kurds in
relation to the Turkish State. Justice is not something that you can fix the part which
you think is damaged. Rather, it is a totality. That is why every form of justice should be

evaluated in accordance with the others.
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CHAPTER VI | DISCUSSION AND CONCLUSION

Armenians and Kurds in Turkey are two ethnic identities, which have similarities
and differences at the same time. On the one hand, both of them are theoretically ethnic
minorities in the Turkish Republic since the formulation of the Turkish State is based on
Turkishness. In that sense, Armenians and Kurds are left outside of the dominant
majority, which directly or indirectly is entitled to the state institutions or mechanisms.
On the other hand, the Armenians and Kurds in Turkey have a major difference beyond
other factors mentioned above; legal recognition by the state. Whereas the Armenians in
Turkey are legally recognized by the state and have some rights stemming from this
recognition, the Kurds in Turkey are not legally acknowledged as an ethnic identity.
That is why the policies and procedures that these two ethnic identity groups are facing
with can be different from time to time depending on the situation and context.
Throughout this chapter, while I am comparing their understandings of justice, at the
same time | try to link these understandings with their experiences based on their ethnic

identities and conclude my study with a brief summary part.

Although justice as recognition is only one of the sub-categories of justice, the
impact of the lack of it is more extensive than that. The problems stemming from
recognition penetrates into other spheres of justice. That is why the dynamics of
recognition and the lack of it are important components to see the broader framework.
Therefore, the understanding of justice as recognition should be the first step in order to
comprehend how both the Armenians and the Kurds in Istanbul shape their ideas with
respect to justice. I will be talking about how justice as recognition has an impact on
other forms of justice. However, first it is crucial to discuss what the differentiating
points are in Armenians' and Kurds' understandings of justice as recognition and how

these two ethnic identity groups problematize recognition in the context of Turkey.
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Armenian interviewees consider problems deriving from recognition as a result of
the lack of implementation of that recognition. Although they are recognized as an
ethnic identity and provided with some cultural rights stemming from this recognition,
these cultural rights are not implemented as expected. The Armenians in Turkey have
Armenian schools, where they can study in Armenian, or churches where they can
practice their religion. However, the curriculums or functioning of these schools show
that Armenians are having some problems with respect to the sustainability of Armenian
culture. Education materials are not prepared in a way to include the Armenian history,
culture or other components of that particular ethnic identity to the curriculums. Schools
and churches are not funded by the state because of their special status different from
the state institutions. Although the functioning of schools and churches is strictly
controlled by the state authorities, they cannot enjoy the opportunities that the state is
supposed to assign. In that sense, the legal recognition fails to ensure the opportunities

and needs based on that recognition.

On the other hand, for the Kurds in Turkey, the situation is completely different.
Since it is not possible to talk about the existence of a legal recognition, Kurds do not
have any ground to claim the means to sustain their culture, history or anything that can
be associated particularly to their ethnic identity. In that sense, the use of the Kurdish
language can be counted as the most prominent issue among Kurdish interviewees.
Since the Kurdish language is regarded as one of the indispensable parts of the ethnic
identity, the legal impossibility to use it in the state institutions creates a sense of

injustice among Kurdish interviewees.

The interviewees are using the term “legal recognition” by emphasizing legal,
because Kurdish interviewees in general are well-aware of the fact that the state and its
institutions only unofficially acknowledge the existence of the Kurds in Turkey. We can
track this argument in the discourses of the political authorities, in the practices against
Kurds, or the prohibitions against the Kurdish language and identity. However, it is far
from being a legal recognition as a result of which the state is obliged to fulfill the needs

of that recognition. This also can be seen as one of the reasons why for Kurdish
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interviewees recognition and rights are inseparable. Kurds cannot enjoy any cultural

rights because of the lack of a legal recognition.

Another important point is the fact that being deprived of a legal recognition
causes Kurdish interviewees to talk in the form of a community (“we”) when they are
expressing their experiences of injustice. The interviewees are not sharing their
experiences from a singular perspective. Rather, they are group-specific and narrating
stories that sometimes they themselves did not experience directly. The injustice
experienced in the past by other members of the ethnic identity is embraced and
narrated by those who did not experience them. In that sense, the lack of recognition
leads Kurds to produce a collective memory. It is important to consider the fact that the
lack of recognition drives Kurds to produce a sense of togetherness and to talk in the

'we' form, instead of using 'I' as the subject.

On the other hand, Armenian interviewees evaluate the issue of recognition with
respect to their individual experiences. This does not mean that they do not have group
awareness or do not raise events and issues that can be directly linked to the Armenian
identity. However, their attachment to the past incidents is not as tight as Kurds. They
discuss past issues and events from a rather detached perspective. The 1915 Meds
Yeghern can be an exception to this argument considering the fact that Armenians in
Turkey have a collective trauma. However, even in that case instead of sharing a

collective story, Armenian interviewees try to give examples from their families.

The main differentiating factor between the Armenians and Kurds living in
Istanbul with respect to recognition is the fact that whereas Armenian interviewees
consider injustice as the lack of implementation, Kurdish interviewees are focusing on
the lack of legal recognition. That is why Kurdish interviewees' sense of injustice with

respect to recognition is considerably stronger than that of the Armenian interviewees.

There are also some common points that these two ethnic identity groups share
with respect to recognition. Either because of the lack of recognition or because of the

lack of implementation, Armenians and Kurdish interviewees' sense of belonging to the
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Turkish State is hurt. Not being recognized by the state or not being acknowledged as an
indispensable part of the society creates a psychological handicap for both Armenian
and Kurdish interviewees. The discriminatory discourses of the political authorities
strengthen this feeling and imply that they are not welcomed by the state. However,
approaching justice solely from the point of recognition would not be sufficient to
comprehend this sense of injustice. The impact of non-recognition should only be seen

as one side of the issue.

Since the needs of the society in Turkey are defined according to the dominant
national identity, this situation creates a form of injustice for those who are not taken
into account and consequently are marginalized. Consequently, Armenian and Kurdish
interviewees can extend their understanding to other unacknowledged identities and see
the broader framework. Armenian and Kurdish interviewees state that those who are
outside of the national ideology of the state are suffering from the non-recognition of
their identities. In that sense, being an “outsider” helps them to understand dynamics of

recognition and the experiences of injustice that other identity groups are going through.

On the other hand, extending the understanding of injustice to other identities is
highly correlated with other elements, such as the education level, or financial well-
being of that particular individual. Regardless of the ethnic identity, those who are well-
educated or financially better-off are more prone to see the injustice that other identity
groups, especially LGBTI's, are subjected to. Also the city or the town where that
particular person was born and raised is another important element. Living in ethnically
or religiously diverse surroundings helps the person to be more tolerant and sympathetic

towards differences.

When justice is taken from the perspective of rights, there is a very clear
distinction between the understandings of the Armenian and Kurdish interviewees.
Although regardless of their ethnic identity some of them raise the same issues in the
context of rights as mentioned in the results chapters, Kurdish and Armenian
interviewees do not see injustice as rights from the same perspective. Whereas

Armenian interviewees claim that rights are not discriminatory, but the problem is how
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these rights are implemented, Kurdish interviewees argue that there are some rights that

some parts of the society are deprived of based on their identity.

For Kurdish interviewees, there is inequality in rights, because first of all they, as
Kurds, lack their language rights. Considering language as the crucial component of the
Kurdish identity, it makes sense that their understanding of justice as rights is shaped
according to this criterion. Kurdish interviewees raise the issue of rights as a very
crucial form of injustice. That is why the spheres of recognition and rights are highly
connected according to Kurdish interviewees. They state that since the Kurdish identity
is not acknowledged by the state, they lack some rights based on their identity. On the
other hand, since they do not have these rights, it is not possible to state that there is
recognition towards Kurds. Without one of them, it is not likely to talk about the

existence of the other. These two spheres are working in relation.

Whereas Kurdish interviewees consider recognition and rights inseparable and
influencing one another, Armenian interviewees evaluate justice as recognition and as
rights separately, because they problematize the implementation of recognition, not
holding that status. At this point, the understanding of justice as recognition infiltrates
into justice as rights for both Armenian and Kurdish interviewees. Since Armenian
interviewees see the problem of recognition as implementation, they do not see any
form of injustice regarding rights. Their sense of injustice is highly associated with
procedures that I will be discussing in advance. On the other hand, since Kurdish
interviewees consider a problem with respect to recognition by the state, they draw

attention to how rights are written and what is unequal about them.

Although Armenian and Kurdish interviewees understand different things by
justice as rights, their understandings of procedural justice are nearly similar. Whereas
both Armenian and Kurdish interviewees raise issues of procedural injustice in relation
to their ethnic identities on the one hand, they all state the impossibility of talking the
existence of procedural justice in Turkey in general on the other hand. In that sense,
neither Armenian nor Kurdish interviewees regard the state or its institutions as

impartial, neutral or non-arbitrary. The acts of the state and its institutions are not seen
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as legitimate. They are all complaining of the fact that favoritism and nepotism are
embedded within the state institutions and judiciary cannot be kept apart from this

understanding.

Armenian and Kurdish interviewees argue that the rule-of-law in Turkey does not
function properly and is under the suppression of power elites. The main points that
undermine the sense of procedural justice of all are impunity and partiality. As an
example, whereas Kurdish interviewees review the due processes of KCK'* court cases,
Armenian interviewees raise the assassination of Hrant Dink and the process following

the assassination.

In addition to the functioning of judiciary, the sense of justice of both Armenian
and Kurdish interviewees are also undermined as a result of discriminatory daily life
experiences. For Armenian interviewees, the treatment during the military service, the
attitude of the officers in the state institutions, and the impossibility to be employed in
those institutions constitute the main part of the injustice stemming from procedures. In
that sense, the visible features of the Armenian identity, like their names or religious
preferences, play an important role in their experiences of injustice. On the other hand,
Kurdish interviewees assert that the arbitrary identity controls, the violations of right to
life, right to communication, right to immunity of domicile are the prevailing issues

with respect to procedural injustice.

Although the examples of procedural injustice can vary across Armenian and
Kurdish interviewees, they all think that the state par excellence, its institutions and
jurisdiction in particular are corrupted. This understanding is not associated solely with
any particular identity. Rather, procedural injustice is regarded as something that
everyone in Turkey suffers from, if they do not have close ties with the power holders.
However, Kurdish interviewees additionally mention about some practices that only
Kurds are subjected to. In this statement, Kurds' strong group awareness is highly

influential. Since most of the Kurds are strongly attached to their group identity, the

14" people who are politically active or in some way support the Kurdish movement are taken into custody and arrested by the
accuse of being member of KCK (Koma Civakén Kurdistan/ Group of Communities in Kurdistan) which is defined as an illegal
organization by the Turkish state.
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experiences of injustice are regarded from this perspective.

Moving from the domain of procedural injustice to social exclusion gives more or
less the same picture. Both Armenian and Kurdish interviewees are subjected to social
exclusion and they all state that the social polarization within the society is highly
drastic. The dominant majority in particular is not very welcoming towards different
preferences. The dominant majority tends to exclude and stigmatize identities different

than theirs.

In order to explain the root causes of the social polarization and social exclusion,
the interviewees draw attention to the fact that the society is the reflection of the state
ideology. The state through its institutions and other means produces the social
exclusion within the society. That is why those who are excluded from the society are

those who do not fit into the definition of the national identity of the state.

When we look at the patterns of social exclusion specific to a particular ethnic
identity, Armenian interviewees assert that religion is the basis on which they are
discriminated against most of the time. People who try to insult them pick words that
can be related to religious preferences. In addition to that, Armenians are also facing
some questions and comments implying that they are foreigners and do not belong to
Turkey. In that sense, discourses and hate speeches play a crucial role to understand the

dynamics of social exclusion.

In addition to the discriminatory discourses that Armenians are exposed to, Kurds
also encounter some cases in which their identity or existence is denied by the society.
Recently, with the peace process, these examples start to diminish. However, it can still
be possible to see the impacts of the denial policies of the state lasted for years on the
society. On the other hand, for Armenians it is not very likely to hear that there is no
such thing as Armenians. Considering the legal recognition by the state, it does not seem

possible to deny the existence of Armenians in Turkey.

The difference between the understandings of Armenian and Kurdish interviewees
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with respect to social exclusion is the fact that since for Kurds it is possible to talk about
the existence of a region with a high Kurdish population intensity and since the rate of
Kurdish population is higher in comparison to the other ethnic minorities, their rate of
social mobilization is higher. They can build their own surroundings more easily or be
comfortable in the surroundings that they are entering into. On the other hand,
Armenians prefer to stay in their own surroundings and try to prevent any risk factor

coming from outside.

When justice is taken as redistribution, what Armenian and Kurdish interviewees
understand by justice is not similar. Although most of them think that the duty of the
state is to provide services and resources, the way or the aim of this redistribution varies
across Armenian and Kurdish interviewees. Therefore, also the expectation from the

state in terms of redistribution differs between them.

On the one hand, those Armenian interviewees who run their own businesses do
not expect the state to take care of the needs of its citizens. They state that redistribution
mechanisms should follow the rules of the free market and people acquire money
according to their merits or labor force. However, the rest and the most of the Armenian
interviewees raise the need for a welfare state. They argue that the basic needs of the
citizens have to be provided by the state. The state is obliged to take care of its citizens
who are in need. In that sense, these people draw attention to the necessity of a charity
system that can ensure the minimum needs of the citizens. However, while ensuring the
needs, equality cannot be the aim of the redistribution mechanisms, because it is not fair

to those who work for their income as opposed to those who get help from the state.

However, for Kurdish interviewees the expectation from the redistribution
mechanisms is pretty much different. Kurdish interviewees focus on the equality of
outcome. That is why instead of ensuring the basic needs, they argue that the state is
obliged to provide the opportunities for people to fulfill their potential and flourish
within the society. They argue that a charity system does not only inhibit the fulfillment
of potentials, but it also sustains the system that creates this inequality at the first place.

Therefore, redistribution mechanisms should not be run like a charity system.
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Another main difference between Armenian and Kurdish interviewees with
respect to redistributive justice is their level of analysis. Unlike Armenian interviewees,
Kurdish interviewees consider redistribution from a macro perspective. They discuss the
inequality between cities and regions. In this understanding, again the regional
concentration of Kurds in a specific area plays an important role. They argue that in the
cities where the rate of Kurdish population is higher, citizens cannot enjoy the resources
of the state as much as the other cities do. For Kurdish interviewees, the state is
systematically creating this inequality through its policies. In this context, as examples
Kurdish interviewees give the victims of the forced migration or those who are pushed
to undocumented economy and marginalized. That is why they are relating economic

deprivations to the ethnic identity, if not to the other disadvantaged identities.

Also, both Armenian and Kurdish interviewees have concerns about the
functioning of the redistribution mechanisms of the state. For Kurdish interviewees, the
state is adjusting its redistribution policies according to the interests of power holders.
Those who can enjoy the resources or opportunities of the state are those who are in
good relations with the state cadres. Again, favoritism and nepotism emerge as the
motives of redistributive injustice. For Armenian interviewees, the patterns of
redistributive injustice are also similar. They also do not hold trust towards the state
institutions in terms of redistribution or resources. Because of the corruption within the
state institutions, they do not opt for high taxes for those who are in need. Armenian
interviewees claim that the taxes or money granted for charity works do not reach to the

right destinations to help the poor.

Last but not the least, justice as restoration and retribution do not vary much
across Armenian and Kurdish interviewees. They have similar ways of understanding to
ensure the justice after a violation of a right or a crime. Both state that retribution and
restoration mechanisms should be implemented in cooperation. While retributive justice
can deter future crimes, restorative justice can help the healing of the society or of a

particular group.
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In terms of retributive justice, Armenian interviewees raise the issues related to
impunity. They state that if the rule-of-law in Turkey ensures the proper functioning of
the jurisdiction, then their sense of justice is not undermined this much. On the other
hand, for Kurdish interviewees, the crucial point to ensure the retributive justice is to
reveal and eliminate those who are involved into the wrongdoings, but still are working

in the state institutions and offices.

Besides, Armenian interviewees see retributive justice mechanisms as means to
punish the individual crimes in which the perpetrator and the victim are persons whose
identity can be specified. Otherwise, for other cases retribution is not regarded as
sufficient to rehabilitate the conditions after a wrongdoing or violation. However,
Kurdish interviewees state that regardless of the crime or the violation, retribution is a
must. The reason why retribution is regarded as this much important by Kurdish
interviewees is the idea that whereas retribution leads the perpetrator to be revealed in
the public, it also introduces an acknowledgment of the violations committed against
one person, or a group of people by making the perpetrator responsible of his or her
crimes. Considering the Kurds' powerful attachment to their ethnic identity, the
acknowledgment of the wrongdoing towards Kurds also means the recognition of the

Kurdish ethnic identity.

On the other hand, Armenian and Kurdish interviewees are expecting more or less
the same things from restorative justice. Apology, the confrontation of the parties, the
acknowledgment of the pain and wrongdoing and the revealing of the crimes and
perpetrators are the main pillars of restorative justice for Armenian and Kurdish
interviewees. Armenian interviewees understand restorative justice as ensuring the
mutual trust environments. Thereby the healing of the society can be provided and
peace can become possible. Similarly, Kurdish interviewees are emphasizing
information dissemination, socialization of the issues, dialogue and the like.
Additionally, Kurdish interviewees also discuss the issues of how the trauma can be

overcome and how the victims can be satisfied psychologically.

When we compare the understandings of justice of Armenian and Kurdish
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interviewees, we can see differences and similarities depending on the sub-category of
justice. There are points that they share and that they differ from each other. Similarly,
when we look at justice from a broader perspective, the same pattern can be seen here.
Whereas Armenian and Kurdish interviewees together share the sense of injustice in the
areas of procedural justice and social inclusion, additionally Kurdish interviewees also
raise issues related to recognition and redistribution. In that sense, while Armenian
interviewees focuses on justice in terms of values, attitudes, and perceptions, Kurdish
interviewees emphasize also more solid presentations of justice, such as rights,

resources or policies.

For Armenian interviewees, what is very disturbing in relation to their ethnic
identity are their experiences of social exclusion and procedural injustice. They state
that since recognition is not properly implemented, the perceptions within the society
and the state institutions are shaped accordingly. The values and discourses of the state
in terms of recognition or the way it acts are internalized by the society and institutions.
Consequently, through the transfer of the ideology of the state to the society the lack of
implementation of recognition results in social exclusion and procedural injustice for

Armenians.

However, Armenian interviewees share their experiences through their personal
narratives. They refrain from generalizing their experiences to the Armenians in Turkey
or from associating these experiences directly to their ethnic identity. The reason behind
it can be the fact that they do not have strong group awareness, or they do not develop a

collective memory with respect to their daily life experiences.

On the other hand, for Kurdish interviewees the situation is slightly different. In
addition to the problems deriving from social exclusion and procedural injustice, in their
understanding also the experiences of injustice stemming from non-recognition and
inadequate redistribution are crucial'*'. Whereas the lack of legal recognition itself

undermines the sense of justice for Kurdish interviewees, it also leads to experiences of

! Justice as rights can also be added to this point. However, Kurds mention justice as rights only in relation to their language rights

and in the context of recognition. That is why I did not prefer to say that their sense of injustice are predominantly stemming
from the issue of rights. Rather, for them it is directly linked to the issue of recognition.
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social exclusion and procedural injustice. They state that the lack of legal recognition by
the state influences the attitudes of people and procedures functioning against
themselves. The state ideology is transferred into the society, and produce different
forms of justice that is generated in the domain of recognition at the first place. On the
other hand redistributive injustice is regarded as the consequence of the direct acts of
the state instead of the indirect impact of the state ideology. In other words, whereas
social exclusion and procedural injustice are produced indirectly as a result of the lack

of recognition, the state explicitly creates redistributive justice through its mechanisms.

There are three main points that can differentiate the understanding of justice of
Kurdish interviewees from Armenian interviewees'. The first point has to do with the
discourse of victimhood. Whereas Kurdish interviewees talk in the “we” form and share
collective stories, most of the Armenian interviewees prefer to narrate stories that they
directly experience. In that sense, unlike Armenian interviewees, Kurdish interviewees
are holding a collective memory and transforming their stories among the members of
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the ethnic group ™. That is why in their stories it is very likely to the see the discourse of
victimhood as a result of the collective memory that they are sustaining. Especially, the
Kurdish youth is adapting and narrating the stories that they hear from their parents or

older members of the family and in this way embracing their trauma.

Secondly, among Kurdish interviewees the experiences of injustice are sharpened
as much as the income level decreases. Those who are financially worse-off suffer more
harshly from discrimination in their daily lives and face with cases of social exclusion
and procedural injustice more frequently and intensely. However, it is not possible to
see this kind of a relationship among Armenian interviewees. It can either be because
they take care of each other with the benefit of being a small community in Istanbul, or
they do not have recent economic or political migration history that causes economic

devastation.

As the third point; whereas Kurdish interviewees claim that the discriminative

ideology against Kurds is embedded within the state institutions, Armenian interviewees
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For Armenians, the 1915 massacres can be taken as an exception. Studies show that although the impact of the incidents varies
across the generations, it is still possible to talk about a chosen trauma (Ozdogan et al., 2009)
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regard their experiences of injustice from a broader perspective and state that all people
outside of the dominant ideology suffer from injustice in the same manner. It is possible
to say that since Kurds have strong group awareness, they regard their experiences of
injustice from their perspective, or they can be aware of the discriminatory policies
functioning solely against them. In that, again the population size of the Kurds in

Turkey and their regional concentration should be taken into account.

The last thing that is worth mentioning in this discussion then whether the sense
of injustice among Armenian and Kurdish interviewees lead to conflicts within the
society or between these identity groups and the state. Although answers to this question
vary across Armenian and Kurdish interviewees, it is still possible to present patterns for

Armenians and Kurds.

The experiences of injustice among Kurds lead them to develop forms of
resistance and struggle tactics against the institutions and authorities that are producing
or maintaining the root causes of this injustice. Both the reason and the result of this
tendency among Kurds is the fact that Kurds are more organized in comparison to the
other identity groups. However, Armenians are mostly passivized and prefer to remain
silent towards the state of injustice embedded in their daily lives. Undoubtedly, it is
possible to find reverse examples to this passivity. However, the picture seems roughly
like that. Again in that, the relatively small size of the Armenian population, the lack of
an Armenian region or their intense integration to the broader society have to be

considered to understand the dynamics that lead Armenians to be more recessive.

To sum up, the comparison between the understandings of justice of Armenians
and Kurds reveals the fact that the state through its institutions and policies has a huge
impact how the injustice within the society or any other domain to be reproduced. That
is why injustice in one category is transmitted to others. The injustice stemming from
the state policies reflects upon other domains of justice. Therefore, as mentioned in the
literature review chapter, justice is not something whose forms and categories can be
discussed separately from each other. Rather, it has to be looked as a totality. The

transitions and overlaps across the sub-categories of justice confirm this understanding.
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That is why, without understanding the context, how the relations between the identity
and the understanding of justice are constructed and the transition across these

understandings, it is not possible to grasp the whole picture.

In conclusion, the aim of this study was to reveal the understandings of justice of
the Armenians and Kurds living in Istanbul considering the historical background and
their earlier experiences with respect to their ethnic identity. The reason why these two
ethnic groups are chosen for this study is their difference in terms of legal recognition
by the state. In that sense, by looking at their understandings of justice, also learning
how the legal recognition by the state is affecting their conceptualizations is one of the

concerns of this study.

In order to discuss justice from various perspectives empirically and make sense
of the experiences of the interviewees in a particular context, justice is divided into six
sub-themes driven from the literature as focus of attentions. Justice is considered as
recognition, rights, social inclusion, procedures, distribution, and restoration and

retribution.

In order to be able to explain the meaning of the statements of the interviewees,
the social context and the main concepts to comprehend this context are presented. In
addition to the nation-state phenomenon, also specifically the Turkish Nation-State, and
the Armenians and the Kurds living within the borders of this nation-state are briefly
discussed. The demographics of these ethnic groups and the prevailing events linked to
the subject are introduced in the presentation of the social context that the research takes

place in.

The participants are contacted through more than one gatekeeper to ensure the
diversity among the sample groups. Thereby, the participants are from different
backgrounds, ages, income levels, education levels, sexes, sexual orientations, or any
other characteristics. The only common feature in each sample group is the ethnic

identity of the participants and the city they are living in. However, although the
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participants are chosen according to their ethnic group and discussions are held around
this identity, also the agency of the participants is acknowledged. It is considered that
whereas all these participants share some common characteristics or culture because of
their ethnic identity, each one of them also has his or her own perspective and life

experience to comprehend the events.

This present research unveils the facts that the experiences of injustice of the
Armenians living in Istanbul are mostly stemming from social exclusion and procedural
injustice, whereas the Kurds living in Istanbul raise injustice as the lack of recognition
and redistribution in addition to their experiences deriving from social exclusion and
procedural injustice. In other words, whereas both ethnic groups are suffering from
social exclusion and procedural injustice, Kurds also add the practices of injustice based

on non-recognition and inadequate redistribution.

What is more interesting in these findings is that the experiences of injustice
stemming from social exclusion and procedural injustice are connected to recognition
by the state. For Armenian interviewees, the lack of implementation of recognition
penetrates into the society and the state institutions. Since there is no proper recognition
in practice, Armenians are not acknowledged and treated equally. Therefore, these
practices create the problems of social exclusion and procedural injustice. For Kurdish
interviewees, whereas the lack of recognition itself is one of the origins of injustice, it
also infiltrates into other domains of justice, and leads to social exclusion and
procedural injustice. Since the state does not recognize Kurds on legal basis, within the

society and the state institutions they are disregarded, if not recognized by exclusion'®.

Additionally, with the impact of the concentration of the Kurdish population in a
region, the lack of legal recognition of Kurds leads them to consider redistributive
injustice as functioning discriminatory towards themselves. In that sense, redistributive
injustice is regarded from a macro perspective through which the socio-economic
development of the region, where the Kurdish population is considerably higher, is

interrupted by the official or unofficial policies of the state. Different from social

'3 See Saracoglu, C. (2009). ‘Exclusive recognition’: the new dimensions of the question of ethnicity and nationalism in Turkey.

Ethnic and Racial Studies, 32(4), 640-658.
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exclusion and procedural injustice, redistributive justice is perceived as a phenomenon
that is influenced by the lack of recognition through the direct acts of the state. The link
between recognition and redistribution is not explained through the internalization of
the values or discourses that the state is producing, but through the explicit involvement

of the state.

While comparing these two ethnic groups that differ from each other in terms of
legal recognition, the research reveals the fact that the lack of recognition, either at the
implementation level or at the legal level, is the root cause of the injustice that
Armenians and Kurds suffer from. Although each sub-theme of justice cannot be
considered separate from the others, and justice has to be regarded as a totality that the
elements of it are intertwined to one another, justice as recognition should be addressed

as the starting point to comprehend the broader framework.

If we set aside the cases, what we have learned from this research at the
theoretical level is that the sub-categories of justice are connected to each other, and it is
not possible to evaluate one of them without looking at the others. That is why
discussing one sphere of justice requires the consideration of the others. In this sense, it
can be said that justice is a holistic phenomenon. Without achieving justice in each
sphere of it, it is not possible to talk about the existence of justice. That is why political,
cultural and socio-economic factors are intertwined. Also, these spheres include both
outcomes and processes of justice. In order to discuss the dynamics of justice, it is not
sufficient to evaluate its outcomes solely; also the processes that prepare these outcomes

are crucial.

On the other hand, considering the impact of recognition by the state to the other
sub-categories of justice, the state rises as an important element in constructing justice
as either outcomes or processes. If there is no justice at the level of recognition as a
result of the state ideology, then it is not possible to produce justice at the societal level
either. The state ideology infiltrates into its institutions and then into the society.
Thereby it creates the sources of discrimination and inequality, if not reproducing them.

Therefore, if the state par excellence is not just, then the state institutions and the
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society as the bearers of this ideology cannot be expected to be just either.

This research also brings about some implications for future research. Considering
the understandings of justice of Armenians and Kurds, the research can be furthered.
The dynamics of how the Armenians and Kurds living in Istanbul are responding to
their experiences of injustice in the context of Turkey, and which mechanisms, means
and tools they are using to handle these forms of injustice can be explored. Also by
including the understandings of justice of other ethnic groups, the picture can be
enriched or the discussion can be deepened. In addition, by choosing different contexts
than Istanbul, with the impact of diverse constructions of identity how the

understandings of justice vary from context to context can be analyzed.

By understanding the justice claims of subjects, this research can also be helpful
to the preparation of policies and regulations in order to eliminate the root causes of
injustice within the society or the state institutions, to ensure the well-being of citizens
and enhance the prosperity, or to eradicate discrimination and inequality embedded

within the society.
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APPENDIX

PROTOCOL

Identity

Hepimizin bir ¢ok kimligi var. Siz kendinizi anlatirken, kimliginizi nasil
tanimliyorsunuz?

Bu kimlik tanimlamasinda sizin Kiirt/Ermeni kimliginiz ne derece dnemli?

Tiirkiye'de Kiirt/Ermeni olmak ne demek, bundan biraz bahsedebilir misiniz?
Kiirt/Ermeni kimliginizi baskin olarak hissettiginiz durumlar oluyor mu?

Kimliksel farkindaliginiz, Kiirt/Ermeni oldugunuzu fark etmeniz, bakis acinizda neleri
degistirdi, ya da bir sey degistirdi mi?

Farkl etnik kimliginizden dolay1 zorlandigniz anlar oldu mu?

Justice

Recognition: Devlet farkliliklara nasil yaklagsmali? Bireysel ve grup farkliliklar1
Kiiltiirel haklarimiz ve degerleriniz sizce devlet tarafindan taniiyor mu? Kiiltiirel
haklarinizin kullanilmasinda herhangi bir bask1 gériiyor musunuz?

Kurumlar kiiltiirel degerlerinizi gerceklestirmede nasil bir tutum igerisindeler?

Etnik kimliginin taninmadig1 bir durum varsa: Béyle durumlarda nasil hissediyorsunuz?
Kiirt/Ermeni olarak taninmak sizin i¢in neden 6nemli?

Devletin bu konuda nasil bir tutum igerisinde olmasini isterdiniz?

Rights: Tirkiye'de herkesle esit vatandaslik haklariniz oldugunu diisiiniiyor musunuz?

Neden?
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Eger mahrum oldugunu sdyledigi haklar varsa: Sizin i¢in vatandaslik temelinde esit
olmamak ne ifade ediyor?

Tirkiye'de bu haklara sahip oldugunu diisiindiigliniiz gruplar var mi1?

Redistribution: Sizce devlet kaynaklarin paylasimini hangi esasa gore yapilmali?
Dogustan esit kosullara dogmayan insanlari durumunu iyilestirmede devlet bir rol
oynamal1 mi1?

Toplumdaki ekonomik farkliliklarin sosyal adaletsizlik yarattigimi diisiiniiyor musunuz?
Neden?

Adaletsizlik varsa: Devlet bunu gidermek icin bir sey yapmali m1? Ne yapmal1?
Kiirt/Ermeni halkinin ekonomik ve maddi kaynaklara erismesinde, burada devlet
kurumlarin da disiinebiliriz, adaletsizlik oldugunu diisiiniiyor musunuz?

Kiirt/Ermeni halkinin erisemedigi kaynaklarin bu halklarin etnik kimliklerinden
kaynakli oldugunu mu diisiiniiyorsunuz yoksa bu devletin biitiin vatandaslar1 i¢in gegerli

olan genel politikast m1?

Social Inclusion: Kiirt/Ermeni kimliginiz yiiziinden bireysel ya da grup olarak toplumda
dislandiginiz1 hissediyor musunuz?

Diglanma varsa: Sizce bu diglanmaya sebep olan toplumsal faktorler nelerdir?
Toplumda tizerinizde sosyal bir bask1 hissediyor musunuz? (Farkl gruplarla aranizda
hiyerarsik bir iligki oldugunu diisiiniiyor musunuz?)

Boyle diisiinmenize sebep olan deneyimleriniz nelerdir?

Sizce devlet bunu engellemek i¢in neler yapmali?

Procedure: Devleti ve kurumlarini isleyis bakimindan mesru goriiyor musunuz?
Tiirkiye'deki kurumlardaki yontemlerin ve siireclerin adil oldugunu diisiiniiyor
musunuz? Karar alma siire¢lerinde ve size karsi olan tutumlarinda devletlerin ve
kurumlarn adil oldugunu diisiiniiyor musunuz?

Bu siire¢ ve yontemlerde, tarafsizlik, etik, tutarlilik, baski, dogruluk ve diizeltilebilirlik
ilkelerinden hangisi ya da hangilerinin ihlal edildigini diisliniiyorsunuz?

Size kars1 olan ve adil olmadigim diisiindiigiiniiz tavir ve yontemler hakkinda ne
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hissediyorsunuz? Neyle iliskilendiriyorsunuz?

Restorative — Retributive: Tc.nin kurulusundan itibaren olan siirecte vatandas olarak
yara aldiginiz ve devlet kurumlarmin adaleti tesis edemedigini diisiindiigliniiz bir durum
ya da olaylar var m1? Neden?

Adalet duygunuzu yerine getirmek i¢in devlet ne yapmaliydi? Simdi ne yapmali?
Suclular1 cezalandirmak adalet duygunuzu yerine getirmek ic¢in yeterli mi? Sugtan ya da
hak ihlalinden etkilenen kisiler i¢in devlet nasil bir yol izlemeli?

Zarar gorenler ve hak ihlallerine sebep olanlar bu adalet arama siirecinin neresinde
bulunmalilar, ne kadar dahil olmalilar?

Ozellikle ¢dziim siirecinden bahsettigimiz bir ddnemde devlet Kiirt halkmnmn adalet
duygusunu onarmak i¢in neler yapmali sizce? Siz bireysel olarak kendi deneyimlerinizi
disiindiigiliniizde, nelerin yapilmasi sizin devletin mesruiyetine olan inancinizi
tyilestirirebilirdi?

1915 olaylarmi diislindiiglimiizde, ya da Ermeni halkinin el konulan mallarini, devlet bu
stiregte nasil bir yol izlerse size kars1 yapilan hak ihlallerinin bir nebze de olsa adalete

kavustugunu diisiiniirdiiniiz?

Conflict

Farkli alanlarda zarar géren adalet kavramindan konustuk. Degindigimiz ve
deginmedigimiz birg¢ok farkli sekli var. Her birey ve her grup i¢in adaletin icerdigi
kavramlarin 6nem siras1 degisebilir mutlaka. Sizin kimliginizle ve tarihinizle
bagdastirdiginiz ve digerlerine oranla daha 6nemli oldugunu diisiindiigliniiz adaletin
hangi yonii? Neden?

Adaletin sizin i¢in daha 6nemli yonlerini de g6z 6niinde bulundurarak, Tiirkiye'de
adaletsizligin toplum i¢in nasil bir tehlike olusturdugunu diisiiniiyorsunuz, hangi
anlasmazliklara sebep oluyor sizce?

Adalet duygunuzun incinmesi sizde nasil bir psikoloji olusturuyor? Devlete ve toplumun

geri kalanima bakis acinizi nasil etkiliyor?
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Sum up

Eklemek istediginiz ya da bu konuyla ilgili deginmedigimiz ve sizin i¢in 6nem arz eden

bir sey var mi1?
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