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The Post-Ottoman Balkans as a
Foreign Country

Boidar JEZERNIK

Prof. Dr., University of Ljubliana

S

s late as 1701, Sir Paul Rycaut, the diplomatist, wrote about
@ ‘the Turks who are grown formidable to the World.” However,

during the nineteenth century, the Ottoman Empire which
once upon a time had been considered the greatest power in the
world suddenly became a ‘dying lion,” which ‘after a few violent
convulsions would never rise again.” As soon as the table was turned,
perspectives on Ottoman civilisation and culture also changed.

In Europe, during the second half of the nineteenth century, na-
tionality became the leading concept and nationalism celebrated its
global victory. Rhetoric charged with emotion and evocative sym-
bolism, with which nationalists accompanied the waving of flags,
placed nationality in an extraordinary, exclusively identifying posi-
tion. In the Ottoman Empire, however, the Spring of Nations did
not come to the Ottoman nation, but such occurred among the
peoples under Ottoman rule. Thus, it did not mobilise the Otto-
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man people for co-operation, instead it served as ultimate instru-
ment in the process of disintegration the multinational Empire.

In nationalist rhetoric, nations were the embodiment of differences
among people, therefore the images of members of different na-
tions were clearly distinctive from one another, especially among
neighbouring nations. As argued by Michael Billig, nationalism is
an ideology of the first person plural, which tells Us who We are,
meaning that there can be no Us without Them. The symbolic con-
struction of national communities in the Balkans and their borders
had an oppositional character: they were defined in relation to the

Other, ‘the Turk.

In brief, the changes brought about by modernisation has had a
huge effect on the fate of the Balkans, turning it into ‘the field of
the great battle between East and West — between barbarism and
civilisation.” When the power of the Ottoman Empire fadded away,
a belief that ‘Europe’ was a foil to ‘the Turk’ and endowed with all
conceivable positive attributes gained popularity among the Balkan
peoples. Now, they judged ‘the Turk’ on his similarity to, or differ-
ence from, ‘Europe’: to be less like it was to be the inferior Other,
and to be more like it was to advance. For this reason, they were
trying hard to be seen as ‘Europeans’ and prove themselves as if they
were part of ‘Europe.” For them ‘the Turk’ meant yesterday, back-
wardness, and they strived to ‘Europeanise’ themselves completely.

The centuries of the Ottoman domination marked not just the his-
torical past of the Balkans, but also the people and their culture,
and this mark was probably most clearly manifested on the image
of Balkan towns. When they broke with their Ottoman past, they
started to build modern palaces and other solid buildings along
broad streets constructed in line with western fashion. However,
during the process the Balkan towns lost their pronounced archi-
tectural character. They got wide, clean streets, solid houses built
of stone, a town hall or something more or less equivalent to one,
a marketplace and a church built as an outward and visible sign
that this land was Christian, not for any architectural merit. Even
the smallest towns in European Turkey in which Muslims lived
had a hammams (public bath). When they left, the baths were no
longer maintained or were even deliberately destroyed. Aqueducts,
too, and even fountains built by the Ottomans have vanished from
Athens and Bucharest, Belgrade and Plovdiv, Pirot and Vranje, and
everywhere else.

10
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Despite its theocratic structure, the Ottoman Empire allowed the
practice of any religion, thus making the Balkans under its rule a
vibrant example of multiculturalism. It is well known that about
170,000 Jews were given asylum and granted freedom to practise
their religion in Istanbul, Thessaloniki, Sarajevo and other Otto-
man towns after they were expelled by the Spanish monarchs Ferdi-
nand and Isabella in 1492. It is less well known that there was once
a large Trappist monastery, Marija Zvijezda, near Banja Luka. The
monks had been expelled from France during the Revolution; they
first took refuge in Germany but were driven out in 1868. As no
Christian state was willing to take them in, they asked and received
the sultan’s permission to purchase land in the neighbourhood of
Banja Luka and build their monastery there.

In Sarajevo in the 1920s, Lester George Hornby witnessed a Bos-
nian peasant of the Orthodox faith dropping a coin into the beg-
ging-bowl of a blind Muslim squatting at the entrance to a mosque
playing his gusle. Glancing at the peaceful little stalls where Mus-
lims, Christians and Jews mingled at their work, each able to go his
own way to cathedral, mosque or synagogue, he wondered ‘if toler-
ance is not one of the greatest of virtues.” The rash of new build-
ings and the many lasting symbols of the Balkan peoples’ break
with their ‘unspeakable past’ did not signify their happy reunion
with Europe but marked the end of a specific Balkan history. As
soon as the Ottomans left, modernisation, or as they used to call it
Europeanisation, became the order of the day and the old Balkan
spirit died. In the process, mythology replaced history; tolerance
and multiculturalism were its first victims.

From the middle of the nineteenth century onwards, the Balkans
came to be ‘Balkan,’” looking like a copy or, as some put it, a carica-
ture of Western Europe. There was nothing original about the Bal-
kan towns, nothing individual, everything was borrowed. Instead
of having their own identity the exteriors and interiors of dwellings,
workshops and offices, and also the dress of the townspeople, fol-
lowed fashions from Paris, Pest or Vienna. It was fashionable to
look ‘European’ and this is what everyone tried to do. Townspeople
affected a taste for modern art, modern music, the tango and the
foxtrot, and ridiculed the songs and costumes of the peasants.

The price of modernisation, or ‘Europeanisation’ as it was called
by contemporaries, was high: the history embodied in mosques,
minarets, bazaars, hans, graveyards, bridges, homes and so on was

11
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destroyed as new ones, which substituted historic monuments with
‘the ugliness of modernism,” were rapidly built instead. Losing their
former appearance, the towns of the Balkans lost their spirit; losing
their spirit, they lost their history. The image was new but hollow.
In the Balkan towns there were practically no fine old buildings to
be seen, for those built during the Ottoman occupation were de-
stroyed and the modern ones were more or less ‘economical imita-
tions of French and British buildings.’

But in the process the quality that present-day Europe proudly
claims as its foremost virtue was eliminated: tolerance of diversity.
We can observe a curious fact: while the Balkans is now making
every effort to be part of ‘Europe’ as it once was, Europe now de-
fines itself on the basis of its difference from the East, the Balkans
included, and claims to be what the Balkans used to be for centu-
ries. Thus, the process of ‘Europeanisation’ of the Balkans in the late
nineteenth and early twentieth centuries — founded on the principle
that the present of ‘Europe’ was the future of the Peninsula — had
not resulted in a felicitous marriage of the Balkans with ‘Europe,’ it
only transformed the latter into ‘a foreign country.’

12



Yabanci Ulke Olarak

Osmanli Sonrasi Balkanlar

e

Oset

@iplomat Sir Paul Rycaut 1701 gibi ge¢ bir tarihte sdyle yaz-

mistt, ‘diinya icin trkiitiicii hale gelen Turkler” Ancak on

dokuzuncu yiizyilda bir zamanlar diinyanin en biiyiik giic
olarak kabul edilen Osmanli Imparatorlugu birden bire ‘birkag sid-
detli ¢irpinistan sonra’ ‘6lmekte olan aslan” haline gelmistir. Roller
degisince Osmanli medeniyeti ve kiiltiirii ile ilgili bakis acilar1 da
hemen degisti.

On dokuzuncu yiizyilin ikinci yarisinda ulusallik baglica kavram ha-
line geldi Avrupada ve milliyetcilik kiiresel zaferini kutlamakta idi.
Bayraklari sallayan milliyetcilerin duygu ve ¢agristiran simgesellikle
yiiklii hitabet uyrugu olaganiistii, miinhasiran bir sekilde tanimlay:-
c1 bir konuma koymustu. Oysa Osmanli imparatorlugu’nda Millet-
lerin Bahari Osmanli ulusa gelmedi ve Osmanli y6netimi altindaki
halklara gelmisti. Boylelikle Osmanli halklari isbirligi icin harekete
gegirecegine gokuluslu imparatorlugunun dagilmasinda en biiyiik
arag olarak yer almugt1.

13
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Milliyet¢i soyleminde uluslar insanlar arasindaki farkliliklarin so-
mut hali oldugundan o&zellikle komsu tilkeleri arasindaki farkls
uluslarin birbirleri ile olan farkliliklar: bariz bir sekilde ortada idi.
Michael Billig tarafindan one strtldigi gibi milliyetcilik birinci
sahsin ¢ogul olma durumu olup Bize kim oldugumuzu belirtiyor ve
boylelikle onlar olmadan biz olamayacagimiz anlamina geliyor. Bal-
kanlarda ve sinirlardaki ulusal toplumlarin simgesel yapilandirmasi-
nin mubhalif 6zelligi var: Digeri, “Turk’ ile iliskileri ile tanimlandilar.

Kisacast modernizasyonun getirdigi degisikliklerin Balkanlarin
kaderine onemli bir etkisi var ve Balkanlari ‘Dogu ile Bat1 — bar-
barlik ve medeniyet arasindaki biiyiik savas alanina dontstiirdi.’
Osmanli Imparatorlugu giiciinii kaybettiginde Balkan halklari
arasinda Avrupanin’ “Tirk'ten’ daha basarili oldugu diisiincesi her
tiirlti olumlu ozellikle birlikte popiilerlik kazanmisti. Aruk “Turk’@
‘Avrupa’ ile benzerligi veya farkliligs ile yargiliyorlardi: Avrupa’ya az
benziyor olmak daha degersiz olan Oteki olmak anlamina geliyordu
ve daha Avrupa gibi olmak ilerlemek anlamina geliyordu. Bundan
dolay1 kendilerini ‘Avrupalr’ olarak goriinmek icin ¢ok ¢aba harca-
dilar ve kendilerini ‘Avrupanin’ bir parcast olarak kabul ettirmeye
calistilar. Onlar igin “Tirk’ diinde kalmak, geri kalmak anlamina
geliyordu ve kendilerini tamamen ‘Avrupalastirmaya’ calismiglar.

Yiizyillarca siiren Osmanli hikimiyeti sadece Balkanlarin tarihine
damgasint vurmakla kalmadigs gibi ayni1 zamanda insanlar1 ve kiil-
tiirlerini etkilemigtir ve muhtemelen bu etkilerin en giiglii olarak
sergilendigi ortamlar Balkan sehirleridir. Osmanli ge¢migleri ile
koptuktan sonra batli tarzda genis caddeleri boyunca ¢agdas saray-
lar1 ve diger saglam binalari inga etmeye basladilar. Ancak, bu siireg
icinde Balkan sehirleri belirgin mimari 6zelliklerini kaybettiler. Ge-
nis temiz caddelere, saglam tas binalara, belediye veya benzer bina-
lara, Pazar yerlere ve herhangi bir mimari liyakati olmadan yapilmug
ve bu tilkenin Hiristiyan oldugunu belirten gérsel bir isaret olarak
inga edilen kiliselere sahip oldugular. Miisliimanlarin yagadigs en
kiigiik Avrupa Tiirkiye’sinde bile hamamlar vardi. Tiirkler gittikten
sonra bu hamamlar bakimsiz kald: veya hatta kasten yerle bir edil-
diler. Osmanli tarafindan insa edilmis suyollart ve hatta gesmeler
Atina ve Biikres, Belgrat ve Plovdiv, Pirot ve Vranje ve her yerden

kayboldular.

Teokratik yapisina ragmen Osmanli Imparatorlugu biitiin dinlerle
ilgili ibadetlere izin vererek hakimiyeti alundaki Balkanlarda ¢ok
kultarlaltigiin canli 6rnegini uyguluyordu. Bilindigi tizere 1492

14
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yilinda Ispanyol kraliyet gifti Ferdinand ve Isabella tarafindan ko-
vulan yaklagik 170,000 Yahudi'ye Istanbul, Selanik, Saraybosna ve
diger Osmanl: sehirlerde siginma hakk: ve ibadet hiirriyeti veril-
misti. Daha az bilinen bir husus ise bir zamanlar Banja Luka ya-
kinlarinda biiyiik bir Trappist manastr olan Marija Zvijezda'nin
varligidir. Kesis Devrim sirasinda Fransadan ihrag edildikten son-
ra once Almanya'ya sigindilar ancak 1868 yilinda oradan da ihrag
edildiler. Hi¢bir Hiristiyan devleti tarafindan kabul edilmedikleri
icin Sultandan izin isteyerek ve alarak Banja Luka ¢evresinde toprak
satin aldilar ve manastirlarini oraya insa ettiler.

1920li yillarda Lester George Hornby Saraybosnada Ortodoks olan
Bosnali bir ciftginin caminin girisinde enstriimanini ¢alan gdérme
oziirlti Misliiman'in éniindeki tabaga madeni para koyduguna sa-
hit olmugtu. Katedraline, camisine veya sinagoguna gitmekte ser-
best olan Miislimanlarin, Hiristiyanlarin ve Yahudilerin ¢alistiklari
huzurlu kiigiik ditkkanlara bakarken ‘hosgériiniin en biiyiik erdem-
ler arasinda’ oldugunu diisiintiyordu. Yeni binalarin silsilesi ve Bal-
kan halklarinin ‘korkung ge¢misleri’ ile kopmasinin kalici simgeleri
Avrupa ile mutlu birlikteligi ifade etmeyerek belirli Balkan tarihinin
sonuna gelindigine isaret etmekte idi. Osmanli gider gitmez mo-
dernlesme ya da kendi deyimleri ile Avrupalilasma giiniin konusu
haline geldi ve eski Balkan ruhu 6ldii. Bu siirecte mitoloji tarihin
yerine gegti ve hosgorii ve cok kiiltiirliiliik ilk kurbanlari oldu.

On dokuzuncu yiizyilin ortalari itibariyle Balkanlar bati Avrupanin
kopyasi veya bazilarin ifade ettigi gibi karikatiirii haline gelmistir.
Balkan sehirleri ile ilgili herhangi bir 6zgiin tarafi kalmamus, bireysel
bir katki yoktu her sey 6diing alinmisti. Binalarin, atélyelerin ve
ofislerin diglar1 ve iglerinin kendi kimlikleri yerine sehirde yasayan
halkin yapug gibi Paris, Peste veya Viyanadaki moda takip edil-
mektedir. Avrupali gériinmek moda oldu ve herkes bunu yapmaya
gayret ediyordu. Sehirdekiler ¢agdas sanat, modern miizik, tango
ve fokstrottan zevk alirken kéyliilerin tiirkii ve kiyafetleri ile alay
ettiler.

Modernizasyonun veya ¢agdaglarin dedigi gibi ‘Avrupalilagmanin’
fiyat1 yiiksekti: camilerde, minarelerde, pazarlarda, hanlarda, me-
zarliklarda, kopriilerde, yuvalarda ve benzeri unsurlarda sekillenmis
tarih yok edildi ve tarihi anitlar hizla inga edilen ‘cagdashgin cirkin-
ligi’ ile ikame edildi. Eski goriiniimlerini kaybeden Balkan sehirleri
ruhlarini kaybettiler; ruhlarini kaybettiklerinde tarihlerini kaybetti-
ler. Goriintii yeni ancak bostu. Artik Balkan sehirlerde hemen he-

15
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men hig giizel eski binalar yoktu ¢iinkii Osmanli isgali sirasinda inga
edilenler yikilmist: ve yeni yapilanlar ‘Fransiz ve Ingiliz binalarin
diisiik maliyetli taklitlerinin’ 6tesine gecemiyordu.

Ancak bu siire¢ iginde giiniimiiz Avrupanin gururla baglica erde-
mi olarak ilan ettigi ozellik bertaraf edilmekteydi: ¢esitlilige karsi
hosgorii. Tuhaf bir gercek ile karsi kargiyayiz: Balkanlar daha once
oldugu gibi ‘Avrupanin’ bir pargast olmaya ¢abalarken Avrupa ar-
tik kendisini Balkanlar da d4hil olmak tizere Dogudan farkl: olarak
tanimlamakta ve Balkanlarin yiizyillar boyunca oldugunu konum-
da oldugunu iddia etmektedir. Boylelikle on dokuzuncu yiizyilin
sonuna dogru ve yirminci ylizyilin baglarinda ve Yarimadanin ge-
leceginin bugiinkii ‘Avrupa’ya bagli oldugu ilkesine dayanarak ger-
ceklesen Balkanlarin ‘Avrupalilastirma’ siireci Balkanlarin ‘Avrupa’
ile mutlu bir birliktelik ile sona ermedi ve Balkanlar sadece ‘yabanci
tilke’ konumuna déniistii.

16
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Introduction

Modernisation is, by definition, a progressive transition from a pre-modern or
traditional to a modern society. As follows, it occurred in clear opposition to ‘tra-
dition” and ‘traditionalism?’,' and resulted in disappearance of traditional culture.
L. P. Hartley’s opening sentence to his novel 7he Go-Between accurately describes
this process with a phrase that has become almost proverbial: “The past is a for-
eign country: they do things differently there’.?

Modernisation started in Western Europe, from where it subsequently spread
all over the world, and strongly affected the development of economic, politi-
cal and cultural lives also elsewhere. During this process of ‘Europeanisation,’
societies were awakening to historic consciousness, adopting from Europe its
‘humanistic mental attitude,” and its technology based on natural science. They
were modernising themselves in order ‘to enter into active partnership in the
single economic and intellectual community of the world which is being formed
through the new possibilities of communication and production’.?

As late as 1701, Sir Paul Rycaut, the diplomatist, wrote about ‘the Turks who
are grown formidable to the World’.* However, during the nineteenth century,
the Ottoman Empire which once upon a time had been considered the greatest
power in the world® suddenly became a ‘dying lion,” which ‘after a few violent
convulsions would never rise again’.® As soon as the table was turned, perspectives
on Ottoman civilisation and culture also changed.”

In Europe, during the second half of the nineteenth century, nationality be-
came the leading concept and nationalism celebrated its global victory. Rhetoric
charged with emotion and evocative symbolism, with which nationalists accom-
panied the waving of flags, placed nationality in an extraordinary, exclusively
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identifying position. In the Ottoman Empire, however, the Spring of Nations did
not come to the Ottoman nation, but such occurred among the peoples under
Ottoman rule. Thus, it did not mobilise the Ottoman people for co-operation,
instead it served as ultimate instrument in the process of disintegration the mul-
tinational Empire.

In nationalist rhetoric, nations were the embodiment of differences among
people, therefore the images of members of different nations were clearly distinc-
tive from one another, especially among neighbouring nations.® As argued by
Michael Billig, nationalism is an ideology of the first person plural, which tells
Us who We are, meaning that there can be no Us without Them.” The symbolic
construction of national communities in the Balkans and their borders had an
oppositional character: they were defined in relation to the Other, ‘the Turk.’

In brief, the changes brought about by modernisation has had a huge effect
on the fate of the Balkans, turning it into ‘the field of the great battle between
East and West — between barbarism and civilisation’.!” When the power of the
Ottoman Empire fadded away, a belief that ‘Europe’ was a foil to ‘the Turk’ and
endowed with all conceivable positive attributes gained popularity among the
Balkan peoples. Now, they judged ‘the Turk’ on his similarity to, or difference
from, ‘Europe’: to be less like it was to be the inferior Other, and to be more like it
was to advance.'' For this reason, they were trying hard to be seen as ‘Europeans’
and prove themselves as if they were part of ‘Europe.” For them ‘the Turk’ meant
yesterday, backwardness, and they strived to ‘Europeanise’ themselves completely.

Catching up the Lost Time

There is no history without a place, and no place without a history. All towns
have a history and some of them have a mythology; Balkans towns have histories
and mythologies which are often deliberately interwoven. As Peter Ustinov once
remarked, Oedipus has long departed, but his complex remains. Achilles has left
us his heel; Aphrodite, aphrodisiacs.'? The centuries of the Ottoman domination
marked not just the historical past of the Balkans, but also the people and their
culture, and this mark was probably most clearly manifested on the image of Bal-
kan towns. When they broke with their Ottoman past, they started to build mod-
ern palaces and other solid buildings along broad streets constructed in line with
western fashion. However, during the process the Balkan towns lost their pro-

8  Todor Kulji¢, Kultura secanja: teorijska objasnjenja upotrebe proslosti, Belgrade: Cigoja $tampa., 2006, p.
191.
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nounced architectural character. They got wide, clean streets, solid houses built
of stone, a town hall or something more or less equivalent to one, a marketplace
and a church built as an outward and visible sign that this land was Christian, not
for any architectural merit. Even the smallest towns in European Turkey in which
Muslims lived had a hammams (public bath). When they left, the baths were no
longer maintained or were even deliberately destroyed.’ Aqueducts, too, and
even fountains built by the Ottomans have vanished from Athens and Bucharest,
Belgrade and Plovdiv, Pirot and Vranje, and everywhere else.'

What ‘modern’ Balkan people liked was a perfectly straight street in which all
the houses were as similar as possible, on the European model of the beginning of
the twentieth century. There was no place for the mosque and minaret in the new
architecture. They were perceived as symbols of a bygone age, indeed as symbols
of backwardness, as were all other Ottoman architectural features. Even ‘the cof-
fee houses of the lazy ones,” where once upon a time the “Turks’ congregated, were
knocked down to make room for ‘progress’.” The local people would explain
their zeal for change by saying, for instance: “We have wasted 500 years and we
are now going to make up for lost time’.'®

In Serbia, for instance, all traces of the Turks have been wiped out so thor-
oughly that even the Turkish name of the Serbian capital, which was under Ot-
toman control from 1521 to 1867, has sunk into oblivion. The contemporary
Serbian author Miljana Laketi¢, writing in 1995 about the history of the Serbian
capital in the Belgrade magazine Duga, claimed that she had been unable to dis-
cover its Turkish name."”

Thus, in the Balkans, ‘the retreating Turk’ truly left little behind; or, in the
words of Grace Ellison: “Venice and Rome have left monuments of exquisite
beauty; Austria has left railways: Turkey left destruction and mosques’."®

‘Europeanisation’ of The White City

Until 1867, when the Ottoman garrison left this frontier fortress, Belgrade was
‘an Oriental town™ so much so that ‘it did not require much stretch of imagi-
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nation to suppose oneself suddenly set down in the East, or transported to the
scenes of one of the tales of the “Arabian Nights™.?°

In Belgrade during the seventeenth century, its visitors could count one hun-
dred mosques, ten hammams, many hans, two bezestans and a caravanserai.”’
With its domes and minarets and the Ottoman flag waving from the fortress, its
appearance was fully in accordance with its sublime name Dar al-Djihad (‘city
of Holy War’ or ‘abode of war for faith’).?? Visiting Belgrade at the beginning of
October 1841, a famous Russian linguist Izmail Ivanovich Sreznevsky was dis-

appointed because amongst all the mosques all he could find there was a single
church.?

However, the beginning of its ‘Europeanisation’ date back to 1718, when the
Treaty of Pozarevac was signed after Prince Eugene’s victories of the previous year,
including the capture of Belgrade. The treaty returned to Austria not only the
whole Hungary, but also a great part of Serbia and Wallachia (now Romania). In
was during this period that the French-style Lange Gasse of Belgrade rose amid
the swelling domes and pointed minarets.* This period, however, did not last for
long. The Ottomans reconquered Belgrade, and the pace of change was briefly
eased. British traveller described Belgrade in 1862 as follows:

The whole of the houses in the city, as they rise tier above tier, are seen at one
view as the ground slopes upward from the Save on the west, or from the Danube
on the east. The walls of these houses are almost invariably white, and the effect
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of this is heightened, and the houses are made to look all the whiter, from their
standing out from amongst the green foliage of lilac, fig, walnut, chestnut, and
other tress, which, as in all Oriental towns, surround many of the houses. These
mingled rows of trees and houses give the city an aspect of great beauty. The view
which the eye rests upon on all sides, is, indeed, very pleasing and striking.”

More than one nineteenth-century visitor of Belgrade was responsible of the
most enthusiastic praise on account of accomplishments achieved in the process
of its Europeanisation. After the departure of the Ottoman garrison, in 1867,
they frequently reported about ‘marvellous improvements’ in the capital of Ser-
bia which rapidly grew into ‘a modern city’.?* Many visitors at the time claimed
that no city in Europe was making more rapid progress than Belgrade. Within
a few years the town was almost entirely rebuilt, hastily assuming ‘a European
character’ and many of the picturesque traditional houses gave way to the style
of Vienna or Pest. The streets were laid out in straight angles crossing each other;
electric trams speeded along the streets. The roadways were paved with stone, il-
luminated with electric lights and ornamented on both sides with houses several
storeys high in the German fashion, having shops on the first floor where, behind
the large window-panes, goods familiar to Europeans were displayed — hardware,
bric-a-brac of all kinds, hats, antiques, ready-made clothes, boots and shoes, pho-
tographs, books and papers. The low single-storey houses, tiny shops and coffee-
houses daily relinquished more territory.”” Already in the early twentieth century
Belgrade was ‘a new town,” so much so that an English visitor traveller deemed
that it no longer deserved the name of “The White City’.®

The Serbs used to say they were the finest of the Balkan people; their pride
aroused them to make Serbia one of the modern states of Europe.”” Whenever
a European toured Belgrade with a Serb, his or her attention was drawn to the
enormous improvements since Ottoman times.”* Such words sufficed and no
further argument was necessary. Those visitors looking for landmarks of Serbian
history would look in vain. The citadel, the mosque, a few fountains with Otto-
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man inscriptions and a ruinous arch, called the Gate of Istanbul, were the only
concrete reminders of Muslim domination left at the beginning of the twentieth
century. Previously there were many mosques, and the treaty of evacuation stipu-
lated that mosques and cemeteries should be respected; this was not exactly the
case. The mosques were closed, or else used for the perverted purposes, and in
a place that was considered sacred by the Ottomans, their temples were defiled
and desecrated by a people who were once their subjects.’” Out of the numerous
Belgrade mosques, an Austrian archaeologist in 1887 could not find more than
one, and that in a dilapidated state, silently telling the story of the bygone era.*

In the centre of the old part of the city was a large desolate square, which in
the middle of the nineteenth century had formed a line of demarcation between
the Crescent and the Cross; later the daily market was held. This piece of ground
was formerly the largest Muslim cemetery. In 1868, several metres of soil were
removed in some areas to even the ground, and straight lines were paved across
it, while in 1880 a fountain with an obelisk was erected in the middle in honour
of the crown prince.*

Many Turkish families, holding property in Belgrade, and who had lived
there for several generations, were through no fault of their own summarily
turned out of their homes. Nobody spared them any concern, or said a word in
their favour. They could not count on the sympathy of Europe for a simple rea-
son: the Serbs were Christians, the Turks were not.>

Only rarely did European travellers express regret for the destruction of the
mosques or suggest that the Serbian government ought to preserve them as sign-
posts of history and architectural jewels.

The change was vast, and the Balkans was ‘Europeanised’ — outwardly. As we
have seen, the most radical changes were in urban architecture and fashion. This
outward change might have been expected to bring about a complete Europeani-
sation of the Balkan people: once they and their towns had become outwardly
indistinguishable from ‘others in Europe,” it was supposed that they would ac-
quire all the other qualities that had brought prosperity to the Western world
— without, of course, adopting its vices. However, where food and coffechouses
were concerned, the Ottoman legacy seemed to be much more tenacious. More
strenuous efforts were made to de-Ottomanise in the ideological sphere (popular

beliefs, customs, attitudes, value system), these proved much ‘harder to erase’.?
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Once the capital city of Serbia was rebuilt and evidence of the Ottoman oc-
cupation removed, electric tramcars whizzed along the streets illuminated by the
electric lights, its inhabitants in spite of all this changes enjoyed in sitting beneath
the limes and sipping “Turkish coffee — the one legacy of the Turkish occupation
the Servian accept’.”’

Ottoman domination was social as well as political, and not only manners
and morals but also social life were deeply affected by it. Nevertheless, it is a sin-
gular fact that no determined attempt was made to assimilate the Balkan peoples
to the Ottoman way of life or to Islam during all those centuries of occupation:
‘Mahomet did not abuse his victory. The religious tolerating spirit of the Turks
was seen in his first act. He left to the Christians their churches and the liberty of
public worship; he maintained the Greek patriarch in his office’.?®

The Dialogue between the Deaf

A prominent natural scientist of the sixteenth century was clearly impressed by
the fact that ‘the Turks force nobody to live according to the Turkish way, but all
Christians are allowed to follow their own law’.** The Ottomans did not try to
assimilate their subject peoples, and in this respect they differed greatly from the
contemporary governments of Western Europe. In the late eighteenth century,
an Italian traveller expressed great surprise at the religious tolerance he witnessed
during his stay in Istanbul:

A stranger, who has beheld the intolerance of London and Paris, must be
much surprised to see a church here between a mosque and a synagogue, and a
dervise by the side of a capuchin friar. I know not how this government can have
admitted into its bosom religions so opposite to its own. It must be from degen-
eracy of Mahommedanism, that this happy contrast can be produced. What is
still more astonishing is to find that this spirit of toleration is generally prevalent
among the people; for here you see Turks, Jews, Catholics, Armenians, Greeks,
and Protestants conversing together, on subjects of business or pleasure, with as
much harmony and good will as if they were of the same country and religion.*

Where the Ottoman Empire followed a policy of non-interference, the Eu-
ropean governments made every effort to extinguish the national spirit and the
mother-tongue of their subject peoples.?! In comparison, the attitude of the Sub-
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lime Porte towards the various creeds professed by its Christian subjects had ‘ever
been one of quite exceptional tolerance’.2

Despite its theocratic structure, the Ottoman Empire allowed the practice of
any religion, thus making the Balkans under its rule a vibrant example of mul-
ticulturalism. It is well known that about 170,000 Jews were given asylum and
granted freedom to practise their religion in Istanbul, Thessaloniki, Sarajevo and
other Ottoman towns after they were expelled by the Spanish monarchs Ferdi-
nand and Isabella in 1492.% It is less well known that there was once a large Trap-
pist monastery, Marija Zvijezda, near Banja Luka. The monks had been expelled
from France during the Revolution; they first took refuge in Germany but were
driven out in 1868. As no Christian state was willing to take them in, they asked
and received the sultan’s permission to purchase land in the neighbourhood of
Banja Luka and build their monastery there.!

Even less known is the story of the Spanish Admiral Don Ferrante Gonzaga.
He captured Hercegnovi in 1538 and built the chapel of St Anna there, but the
following year the Ottomans retook the town. They not only spared the chapel
but gave permission in 1550 for the body of their old enemy Don Ferrante to be
buried there beside his wife and son.*
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In Sarajevo in the 1920s, Lester George Hornby witnessed a Bosnian peasant
of the Orthodox faith dropping a coin into the begging-bowl of a blind Muslim
squatting at the entrance to a mosque playing his gusle. Glancing at the peaceful
litle stalls where Muslims, Christians and Jews mingled at their work, each able
to go his own way to cathedral, mosque or synagogue, he wondered ‘if tolerance
is not one of the greatest of virtues'.* The rash of new buildings and the many
lasting symbols of the Balkan peoples’ break with their ‘unspeakable past’ did not
signify their happy reunion with Europe but marked the end of a specific Balkan
history. As soon as the Ottomans left, modernisation, or as they used to call it
Europeanisation, became the order of the day and the old Balkan spirit died. In
the process, mythology replaced history; tolerance and multiculturalism were its
first victims.¥

From the middle of the nineteenth century onwards, the Balkans came to
be ‘Balkan,” looking like a copy or, as some put it, a caricature of Western Eu-
rope. There was nothing original about the Balkan towns, nothing individual,
everything was borrowed. Instead of having their own identity the exteriors and
interiors of dwellings, workshops and offices, and also the dress of the towns-
people, followed fashions from Paris, Pest or Vienna. It was fashionable to look
‘European’ and this is what everyone tried to do. Townspeople affected a taste for
modern art, modern music, the tango and the foxtrot, and ridiculed the songs
and costumes of the peasants.*

The price of modernisation, or ‘Europeanisation’ as it was called by contem-
poraries, was high: the history embodied in mosques, minarets, bazaars, hans,
graveyards, bridges, homes and so on was destroyed as new ones, which substi-
tuted historic monuments with ‘the ugliness of modernism’, were rapidly built
instead. Losing their former appearance, the towns of the Balkans lost their spirit;
losing their spirit, they lost their history. The image was new but hollow. In the
Balkan towns there were practically no fine old buildings to be seen, for those
built during the Ottoman occupation were destroyed and the modern ones were
more or less ‘economical imitations of French and British buildings’.”* Walking in
their streets, Westerners were able to admire some ‘notable creations of the new
era on the one hand and ‘the other relics of an age that has already vanished in
western Europe’ on the other.”!

We have seen how vigorously the people of ‘the Mountainous Peninsula’
struggled to progress and how celebrated were the results of their efforts to ‘Euro-

46  Lester George Hornby, Balkan Sketches, London, Brentano’s, 1927, p. 153.

47  Dunja Rihtman Augustin, Ulice moga grada, Beograd, Biblioteka XX vek., 2000, p. 193.

48  John Reed, 7he War in Eastern Europe, London, Eveleigh Nash., 1916, p. 52-53.

49  DPierre Loti, p. 63.

50  Frank Fox, p. 158.

51 J. R. Colville, Fools’ Pleasure. A leisurely journey down the Danube, to the Black Sea, the Greek Islands and
Dalmatia, London, Methuen and Company, 1935, p. 65.
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peanise.” But in the process the quality that present-day Europe proudly claims as
its foremost virtue was eliminated: tolerance of diversity. We can observe a curi-
ous fact: while the Balkans is now making every effort to be part of ‘Europe’ as it
once was, Europe now defines itself on the basis of its difference from the East,
the Balkans included, and claims to be what the Balkans used to be for centuries.
Thus, the process of ‘Europeanisation’ of the Balkans in the late nineteenth and
early twentieth centuries — founded on the principle that the present of ‘Europe’
was the future of the Peninsula — had not resulted in a felicitous marriage of the
Balkans with ‘Europe,’ it only transformed the latter into ‘a foreign country.’
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5 H

e arrival of the Austro-Hungarian Empire in Bosnia and
g:—lerzegovina in 1878 meant a huge turning point for Bos-
niaks. They literally found themselves under the predomi-
nantly Catholic empire after being under the Ottoman Islamic rule
for a couple of centuries. In those circumstances, Bosniaks started
to question themselves deeply. One of the options chosen by many
was emigration to Turkey — and that was a colloquial term for the
remaining parts of the Ottoman Empire. The second large number

of Bosniaks stayed in Bosnia and Herzegovina and tried to reach
modus vivendi with their new ruler.

This study deals with the most sensitive topics for Bosniaks of those
times — schools and education. Namely, religious and secular rep-
resentatives of Bosniaks faced a great question: How to reform tra-
ditional madrasas? And could they be reformed at all? The Austro-
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Hungarian authorities faced strong resistances on the field of the
madrasa reform. That is why Austro-Hungarian Empire supported
to a certain extent the establishment of rusdiyye, reformed schools
which were established by the Ottoman Empire during the 19th
century. As it is already known, rusdiyyes were state schools during
the Ottoman Empire, in the ripe age of tanzimat. As it can be seen
from this study, Austro-Hungarian Empire thoroughly reformed
rusdiyyes, and they almost became new schools. The National Gov-
ernment in Bosnia and Herzegovina took over its funding. To create
a kind of competition to the traditional madrasas, in 1887 Austro-
Hungarian Empire created The Shari‘ah Judges School (Serijatska
sudacka skola) in Bosnia and Herzegovina, and also encouraged the
establishment of the school for the education of teachers, Dar al-
muallimin. During that time, Bosnian Muslim circles and ulama
debated the reforms of maktabs and madrasas, the reform of script
(should Latin and Cyrillic letters be adopted), the publishing of
books in Bosnian about Islam as faith, but also as a culture and civi-
lization. This time is also marked by the establishment of numerous
Muslim journals in Bosnia and Herzegovina.

This study mentions a huge role played by the then rais al-ulama,
Mehmed DZemaludin Causevi¢, and his advocation of the educa-
tional and cultural reform and progress in Bosnia and Herzegovina.

In general, it can be said that the reform of the educational institu-
tions of the Bosnian Muslims in the period 1878-1918 stopped in
the middle. A huge polarization of Muslims occurred: traditional-
ists on one side, modernists on the other. This was the state of Bos-
nia and Herzegovina by the end of the WWI and the demise of the

Austro-Hungarian Empire.
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Bosnali Mislimanlar ve Avusturya
Macaristan Dénemindeki Egitim

Ikilemleri (1878-1918)

878 yilinda Avusturya-Macaristan Imparatorlugu’nun Bosna-

HerseK'e gelisi Bognak'lar icin biiyiik bir doniim noktast anla-

mina geliyordu. Birkag yiizyil Osmanli Islaim hakimiyeti altinda
kaldiktan sonra tam anlamiyla agirlikli olarak Katolik imparator-
lugun altinda buldular kendilerini. Bu kosullar altnda, Bognaklar
kendilerini derinden sorgulamaya bagladilar. Bircogu tarafindan se-
cilen seceneklerden birisi Tiirkiye’ye — amiyane tabiriyle Osmanli
Imparatorlugu’'nun geri kalan kismina go¢ etmek oldu. Bognaklarin
ikinci onemli kismi Bosna-Hersek’te kalarak yeni hiikiimdarlar: ile
gecici goriis birligine ulasmaya ¢aligmuglar.

Bu ¢alismada Bognaklari icin en hassas konu olan okullar1 ve egitimi
ele almaktadir. Bu kez Bosnaklarin dini ve laik temsilcileri 6nemli
bir soru ile karst karstya kalmuglar: geleneksel medreselerin reformu
nasil olmalidir? Reform edilelebilir nitelikleri var miydi? Avusturya-
Macaristan yetkilileri medrese reformu alaninda giilii direnme ile
karst karstya kaldilar. Bundan dolayt Avusturya-Macaristan Impara-
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torlugu belirli bir 6l¢iide 19. yiizyilda Osmanli Imparatorlugu tara-
findan kurulan iyilestirilmis okullar: olan riistiye mekteplerinin ku-
rulmasint desteklediler. Bilindigi tizere Riistiye mektepleri Osmanli
Imparatorlugu’'nda Tanzimat déneminin olgunluk déneminde var
olan devlet okullari olup neredeyse yeni okul haline getirildiler. Fi-
nansmanlari Bosna-Hersek Ulusal Hiikiimeti tarafindan ele alind:.
1887 yilinda geleneksel medreselere bir nevi rekabet olusturmak
adina Avusturya-Macaristan Imparatorlugu Bosna-Hersek'te kadi-
lik okullar: (Serijatska sudacka skola) kurdular ve buna ilaveten 6g-
retmenlerin egitilmesi i¢in 6gretmen okulu olan Dar al-muallimin
kurulmasini tegvik ettiler. Bu siire zarfinda, Bosnali Miisliiman ¢ev-
releri ve ulema mektep ve medreselerin reformunu, yazinin refor-
munu (Latince ve Kiril harfleri kabul edilmeli mi), Bosnak dilinde
[slan’in bir inang olmakla birlikte bir kiiltiir ve medeniyet oldugu-
na dair kitaplarin yayimlanmasini tartistyorlardi. Bu dénem ayni za-
manda Bosna-Hersek'te ok sayida Miisliman dergilerin kurulmast

ile dikkat ¢ekmektedir.

Bu ¢alismada o donemin Ulema Konseyi Baskani olan Mehmed
Dzemaludin Causevi¢ tarafindan Bosna-Hersek'te egitim ve kiiltiir
reformlar1 ve ilerlemenin tegvik edilmesinde oynadigt 6nemli role
yer verilmistir.

Genel olarak 1878-1918 déneminde Bosnali Miisliimanlarin egitim
kurumlarinin reform ¢aligmalarinin durdugu ve yarim kaldigi bir
dénemdir. Missliimanlar arasinda genis ¢apli bir kutuplagma olustu:
gelenekgiler bir tarafta, modernistlerbir tarafta kaldilar. I. Diinya
Savast sonunda ve Avusturya-Macaristan Imparatorlugu’nun dagil-
masi strasinda Bosna Hersek'in durumu boyle idi.
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Giris

Bosniak historical memory is full of unexpected paradoxes. Like the Serbs and
other peoples of the Balkans, the Bosniaks were an important link during the
many centuries of Ottoman Imperial rule, at least as far as the Balkan peninsula is
concerned. Furthermore, the Bosniaks are Muslims, so that, unlike Serbs, Croats,
Montenegrins, Greeks, Bulgarians and so on, they identified more deeply with
the cultural, civilizational and historical spheres of the Ottoman Empire.

Herein lays one of the major reasons for the Bosniaks' fear and unease at
the advent of Austro-Hungarian rule in Bosnia and Herzegovina in 1878. The
Bosniaks had put up a strong, if disorganized, resistance against the “Schwabs”™
in 1878. There were several reasons for this fierce resistance, of which the most
important is that the departure of the Ottoman Empire hit the Bosniaks hard.
De jure, Ottoman Imperial rule, headed by the Sultan, retained its sovereignty
over Bosnia from 1878 until annexation in 1908. De facto, the Ottoman Empire
had almost no influence on the situation in Bosnia after 1878. The period from
1878 onwards struck the Bosniaks as a complete change of civilization, from one
world to another. It would be no exaggeration to say that many Bosniaks saw the
coming of the Austro-Hungarian Empire to Bosnia as the approach of the end

of the world.

As a people, they were faced in 1878 with a question that was as inexorable
as the wall against which the executioner stands people condemned to death by
firing squad: is it possible that we, Bosniaks and #pso facto Muslims, can be ruled
by unbelievers?

In addition, the Bosniaks had unhappy memories of the foray of Eugene of
Savoy into Bosnia in 1697. This is how the historian Nijaz Sukri¢ compares the
coming of the Austro-Hungarians in 1878 and the invasion by Eugene of Savoy

in 1697:

“With the invasion of Bosnia by the Austrian military commander Eugene of
Savoy in 1697, the Muslim population as a whole, and Sarajevo in particular, had
a bitter experience of the level of civilization of the Austrian army. That Austrian
campaign left numerous victims, while much of the material wealth not only of
the Muslims, but also of others, went up in flames or was lost as plunder. The
institutions of Gazi Husrev Bey were a particular focus of attack.

After the occupation of 1878, the Austro-Hungarian authorities continued to
remind the population of their long-past victory, giving the name Prince E Savoy
to certain military units and barracks”.?

1 The word “Schwab” is a pejorative colloquialism in Bosnia, Serbia, Croatia and Montenegro, signifying
Germans in general, and the Austro-Hungarian military in particular, as, later, the German army during

the Second World War.
2 Nijas Sukri¢, Gazi Husrev-begova medresa u vrijeme austro-ugarske uprave (1878-1918) (Gazi Husrev

35



BALKAI)I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

However, things can always be worse in Bosnia, even worse than the Austro-
Hungarians. It is as if the Serb proverb hovers above Bosnia: “Todor, alas, from
bad to worse”.

One has only to recall the hard times that followed after 1918, when Serbia
occupied Bosnia and Herzegovina, to see that the Austro-Hungarian Empire was
a benign one, not quite as benign as the Ottoman Empire, but for all that it is
well remembered by the people for having given Bosnia the status of a separate
entity (corpus separatum or territorium separatum) within the Empire, for having
built up Bosnia, giving her good communications and routes and fine buildings,
and above all for the fact that the rule of law pertained in the Austro-Hungarian
Empire, perhaps the last time that Bosnia and Herzegovina experienced the rule
of law during the 19™ and 20" centuries. (“During the Austro-Hungarian period
you could carry a bag of gold over Romanija, and no one would dare to rob you”
is a saying still heard in Bosnia. The Romanija mountain here stands for disorder,
lawlessness and highway robbery.)

Both the Ottoman and the Austro-Hungarian empires were composed
of different nations and faiths, including numerous multicultural societies. Like
the other peoples, the Bosniaks too gradually adjusted during the period of Aus-
tro-Hungarian rule, and began to make some progress.

It was only in 1918, when they found themselves part of the Kingdom
of Serbs, Croats and Slovenes, that the Bosniaks saw what they had lost with the
collapse of the Austro-Hungarian Empire. A Bosniak song that can be heard in
central Bosnia, and which was not anti-Serb but anti-regime, neatly characterizes
and summarizes the fate of the Bosniaks in the Balkans:

Ode Turska, ode majka,

Ode Svabo, ode babo,

Dode breé?, ote sve,

Dode druze?, da sve do dna postruze
Turkey gone, mother gone,

Schwab gone, dad gone,

Bre comes and grabs it all,

Comrade comes and scrapes right to the bottom of the barrel.

Bey madrasa during the period of Austro-Hungarian rule (1878-1918)), published in “450 godina Gazi
Husrev-begove medrese u Sarajevu” (450 years of the Gazi Husrev Bey madrasa in Sarajevo), Sarajevo,
1988, p. 37.

3 In this poem the word “bre” is, in a way, a typically Serbian expression used in Bosnia and particularly in
Serbia as the symbol of Serbian domination in government. The word “bre” is one of the most common
words of the Serbian language, expressing emphasis, wonder etc, and is very difficult to translate into any
other language. Serbs and other peoples in the Balkans may be linguistically recognized by its use.

4 Comrade is a colloquialism referring to the communists.

36



Bosnian Muslims and Their Educational Dillemas in the Austro-Hungarian Period [}

But to return to the history of the Gazi Husrev Bey madrasa during the Aus-
tro-Hungarian period. The school entered the Austro-Hungarian period as an
educational institution working according to the traditional school curricula of
such schools in the Ottoman Empire. Since the Ottoman Empire was Islamic,
the state did not have a separately organized Islamic community, distinct from
the state, nor did there exist in the Ottoman Empire Islamic schools within the
ambit of an Islamic community thus structured.

At the end of the period of Ottoman rule in Bosnia, as part of the reforms
carried out by the Ottoman authorities, there were elementary schools known as
ruzdija. Along with the so-called sibjan mekteb and the madrasas (where Islamic
education was obtained), the Ottoman reforms created new state, secular schools
in Bosnia and Herzegovina, the ruzdija. Children of all faiths could attend the
ruzdija — Muslims, Orthodox, Catholics etc. The ruzdija was lower than the high
school, and those who graduated from the ruzdija could work as lower-grade
state clerks. As Dr Hajrudin Curi¢ says in his book Muslimansko skolstvo u Bosni
i Hercegovini do 1918:

“In [the ruzdijas] pupils were equipped with lower-level clerical skills. The
majority of those who left these schools did so as future office clerks. But pupils
who completed the course in these schools could not only enter state service, but
also continue their education. The ruzdijas took in children who had finished
sibjan mekteb and learned to read and write. At first it was only Muslim children,
and later non-Muslim children were also permitted to attend these schools. In
some ruzdijas in Bosnia and Herzegovina prior to the occupation [of 1878] there
were a few non-Muslim children. This is understandable when one recalls that
the teaching medium was the Turkish language. Another reason for the poor at-
tendance of non-Muslims is to be found in their lack of confidence in the Turkish
administration, as well as in the unsettled political, social and economic circum-
stances of the region.”

But the Bosnian Muslims, as historical evidence shows, also lacked confi-
dence in the ruzdijas, but had confidence in the sibjan mektebs and madyasas,
which had proven themselves to be good schools over the centuries. Dr Hajrudin
Curi¢ says:

“In 1869 the Turkish education law was passed. It provided for the forma-
tion of ruzdijas for non-Muslim children, boys and girls, as well. However, it
remained only on paper. Furthermore, throughout Bosnia and Herzegovina prior
to the occupation, not one Muslim girls’ ruzdija was opened, although the law
had provided for them, since the Muslims were often suspicious of these new
schools, in which secular subjects were also taught. It is not therefore surprising
if not a single ruZdija for non-Muslim pupils was opened in the region and that

5 Hajrudin Curi¢, Muslimansko skolstvo u Bosni i Hercegovini do 1918 (Muslim education in Bosnia and
Herzegovina up to 1918) published in Sarajevo, 1983, p. 136
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their numbers in the Muslim boys™ ruzdijas were very small in comparison with
the numbers of Muslim children. And even Muslim children did not attend these
schools in large numbers. All novelties, even if they came from Istanbul, were in
conflict with the conservative understanding of the Muslims of Bosnia and Her-
zegovina. One of these novelties was the ruzdija.”

The ruzdijas that existed in Bosnia and Herzegovina prior to 1878 were in
Sarajevo, Visoko, Tuzla, Bijeljina, Zvornik, Maglaj, Banja Luka, Biha¢, Prijedor,
Krupa, Travnik, Jajce, Prusce, Livno, Glamo¢, Duvno, Mostar, Trebinje, Neves-
inje, Novi Pazar, Bijelo Polje, Pljevlji and Prijepolje.”

If the Bosniaks were suspicious of the ruzdijas even though they arose from
reforms introduced by the Ottoman Empire, then it is easy to imagine how the
Bosniaks withdrew into themselves and were suspicious of attempts by the Aus-
tro-Hungarian Empire to reform their education.

As will be seen later, during the entire Austro-Hungarian period it sought,
without success even a partial reform of the Gazi Husrev Bey and other madrasas
in Bosnia and Herzegovina. It would be wrong to attribute this entirely to the
conservatism of the Bosniaks and their resistance to change. It is true that the
Bosniaks were suspicious of everything new, but the reason for that was not solely
their conservatism. A more convincing reason for their lack of confidence is to be
found above all in the fact that for the Bosniaks, the old ways had been violently
taken from them overnight. Deprived of the old and familiar, they were fearful
of every novelty.

In order to break out of the impasse in educational and other reforms the
Austro-Hungarians took another tack. The “Yellow Monarchy”, as the Empire is
called in historical works, turned to the establishment of an independent Islamic
community in Bosnia and Herzegovina. Nothing like this had existed in Bosnia
and Herzegovina during the period of Ottoman rule.

In the Ottoman Empire the sultan was recognized as the legal and legitimate
Caliph of all his Muslims, including those of Bosnia. In practice, however, the
Ottoman Caliph delegated powers to the Istanbul mufti, who was known as the
Shaykh al Islam.

The Istanbul mufti or Shaykh al Islam conducted the shariah and religious
affairs of the Ottoman Empire and thus, eo ipso, those of Bosnia and Herzegovina
until 1878.

However, with the coming of the Austro-Hungarian Empire to Bosnia in
1878, the Austro-Hungarian authorities at once attempted to establish a certain
distinct religious Islamic hierarchy, unknown until then in Bosnia and Herzego-

6 ibid, p.137.
7 ibid, p. 140-141.
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vina. The Austro-Hungarian authorities sought in this way not only physically
but spiritually to separate the Bosnian Muslims from the Ottoman Empire. For
example, when the Austro-Hungarian troops entered Bosnia in 1878, they found
that Husein Nur ef. Hafizovi¢ was supreme shari‘ab judge in Sarajevo that year,
and the Austro-Hungarian occupation authorities considered him as the supreme
representative of the Islamic community in Bosnia and Herzegovina.®

However, since the Austro-Hungarian Empire had undertaken, at the Berlin
Congress of 1878, to respect religious freedom when “bringing order to Bosnia
and Herzegovina”, and not to disrupt the connections of the Istanbul Shaykh al
Islam with the Bosnian Muslims, the Bosnian Muslims expected that their prin-
cipal religious representative would be appointed from Istanbul.

The Austro-Hungarian authorities, however, did not wholly honour this in-
ternational commitment. The first example of failure to honour international
commitments was when the Austro-Hungarian authorities did not permit Ahmed
Sukri ef. to come to Bosnia and take up the post of Bosnian mufti (to which he
had been appointed by the Shaykh al Islam on 18 June 1880).°

The fact that Ahmed Sukri ef. never took up the post of Bosnian mufti also
testifies to the fact that the Austro-Hungarian Empire had really decided not to
allow Istanbul to impose its choice of Bosnian mufti from outside the country. It
was agreed in “diplomatic manoeuvres between Vienna and Istanbul”, as Mustafa
Imamovi¢ calls them, that the Bosnian muf#i would be Mustafa Hilmi Omerovi¢
from Bosnia. He was appointed to the post by the Shaykh al Islam on 22 March
1882. In this way the Porte, as Mustafa Imamovi¢ puts it, “indirectly recognized
the need to appoint a single Islamic leadership in the occupied country. The
Austro-Hungarians confirmed the appointment, and by Imperial decree of 17
October 1882 Hilmi ef. Omerovi¢ became the first Reis u/ Ulama of the Islamic
Religious Community of Bosnia and Herzegovina™."" It is important to underline
in this context that when the Austro-Hungarian Empire came to Bosnia Hilmi ef.
Omerovi¢ (himself a graduate of the Gazi Husrev Bey madrasa) had been the first
mudarris of the Gazi Husrev Bey madyasa. In addition, he held the posts of nazir
(supervisor of the Gazi Husrev Bey wagf institutions) and of Sarajevo mufii. By
appointing Hilmi ef. Omerovi¢ as Reis ul Ulama, the Austro-Hungarian Empire
indirectly recognized the high esteem in which the Gazi Husrev Bey madrasa was
held as an Islamic high school in Bosnia and Herzegovina.

The title Reis ul Ulama means leader of the ulama, representative of the ula-
ma, president of the ulama. From 1882 onwards the Austro-Hungarians tried to

8 For more on this, see Mustafa Imamovi¢, Pregled razvitka Islamske zajednice u Bosni i Hercegovini (Survey
of the development of the Islamic community in Bosnia and Herzegovina), in Glasnik Rijaseta Islamske
Zajednice uw BiH (Herald of the Rijaset of the Islamic Community in Bosnia and Herzegovina), issue no.
1, Sarajevo, 1994, pp. 53-63.
ibid, p. 54.

10 ibid, p. 54.
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strengthen the institution of Reis u/ ulama with the purpose of more effectively
detaching the Bosnian Muslims from the Ottoman Empire. In that same year,
1882, the Austro-Hungarian authorities also appointed the first Ulama majlis, a
circle of scholars or institution that was at that time composed of four men who,
with the Reis ul Ulama, were principally responsible for the Islamic community in
Bosnia and Herzegovina. Practically speaking, these steps established the institu-
tion of the Rijaset or supreme council of the Islamic community in Bosnia and
Herzegovina.

The Austro-Hungarian authorities went even further, however. Realizing that
the wagqfs, from which the madrasas, mosques, libraries and other religious insti-
tutions were maintained, were exceptionally important for the Bosnian Muslims,
they resolved to bring these under their full control as well. On 24 October 1882
the Imperial and Royal Ministry of Finance decreed the organization of the ad-
ministration of religious and wagf affairs in Bosnia and Herzegovina. None of the
leaders of religious and wagf institutions and affairs were elected, but appointed.
As already noted, the Emperor himself appointed the Reis u/ Ulama and members
of the Ulama majlis, while lower-level officials were appointed by the National
government in Sarajevo. Mustafa Imamovi¢ states:

“Religious bodies had no autonomy, since the authorized government com-
missioner could alter their decisions. In mid March 1883 the joint ministry of
finance appointed an Interim Commission for the organization of wagqf affairs in
Bosnia and Herzegovina, for which the Sarajevo major, Mustajbeg Fadilpasi¢, was
formally appointed as chair. In fact the Commission was led by two permanent
government emissaries. This meant that all wagf affairs were under permanent
governmental control.”!!

This was the situation of the central institutions of the Islamic community
in Bosnia and Herzegovina during the first decades of Austro-Hungarian rule in
Bosnia and Herzegovina.

The mudarrises in the madyasas, like the gadis and Bosniak ulama elite as a
whole (with the exception of the so-called pro-Austro-Hungarian circle of secular
intelligentsia formed around 1890—1900), regarded these arbitrary moves by
the Austro-Hungarian authorities in regard to wagf affairs and the Islamic com-
munity with the deepest suspicion.

Historians of this period of the history of Bosnia and Herzegovina claim that
the fiat of the Austro-Hungarian authorities on wagf and ma ‘arif affairs led to
the famous “Movement for religious and wagf-ma ‘arif autonomy”, and that the
Gazi Husrev Bey madrasa itself was at the heart of the debate on what kind of
“ma‘arif’ the Bosniaks needed, on the one hand, and what kind of “ma ‘arif” the
Austro-Hungarian authorities wanted to finance in Bosnia on the other hand.

11 ibid, pp. 54-55.
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The immediate occasion for the formation of the movement was a shocking
event: some Catholic nuns abducted a little girl, Fata Omanovi¢, daughter of
a peasant, one Osman Omanovi¢, living in the kotar (administrative district) of
Mostar. This was just one of a series of arrogant instances of Catholic proselyt-
ism in Bosnia and Herzegovina during this period. Immediately after this event,
on 5 May 1899, the citizens of Mostar gathered in a mass meeting and elected a
committee of twelve people headed by the Mostar mufi Ali-Fehmi Dzabi¢. This
Mostar committee wrote several times to the Austro-Hungarian authorities to
warn them that “with the coming of the occupation a large number of missionar-
ies and friars have sneaked into our country, beginning at once to spread their
Christianity”.

In his book Kalajev rezim u Bosni i Hercegovini 1882-1903", Tomislav
Kraljaci¢ analyzes the proselytizing activities of Kallay himself for the Christiani-
zation of the Bosnian Muslims. He writes that Kallay

“. .. then believed that it was necessary to create in Bosnia and Herzegovina
the environment for the Muslims to convert to the Catholic faith, which would
bring about a Catholic majority in the country and strengthen the position of
the Monarchy there. He later gave the idea a theoretical framework in a letter
to Baron Benka, dated 1893. In this letter he claimed that the Muslim would in
the future, even if in the distant future, sooner or later “unconditionally convert
to Christianity and disappear altogether”. This would rapidly occur following
the emancipation of Muslim women, when they left the harem and accepted the
European way of life. But the principal reason for the conversion of Muslims to
Christianity was the fact that “Muhammadanism is not the essence of the Bos-
nian people, the Muhammadans are not foreigners, are not members of another
race like the Ottomans, but pure and true children of the soil (“Landskinder”).
They have a series of ancient local customs that connect them to the other inhab-
itants of the country.”

Kallay, Tomislav Kralja¢i¢ claims, hoped that Islam among the Bosniaks
would disappear without trace, to be replaced by the national European ideology
of Bosniakdom. Kallay heartily promoted the ideology of Bosniakdom in Bosnia
among all her peoples, but wanted to drive away from their faith, Islam, only the
Bosnian Muslims, with the help of Bosniakdom.

In the case of the Bosnian Orthodox and Bosnian Catholics, Kallay did not
consider that Bosniakdom as a cohesive Bosnian national ideology should replace
Orthodoxy and Catholicism. Kallay hoped that with the development of his con-
cept of national Bosniakdom, the attachment of the Bosnian Muslims to their
faith would weaken, “which would certainly increase the prospects of the Bosnian
national ideology winning over the Muslims”.

12 Tomislav Kraljati¢, Kalajev rezim u Bosni i Hercegovini 1882-1903 (Kallay’s regime in Bosnia and
Herzegovina, 1882-1903), Sarajevo, 1987, p. 86.
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However, Kallay was deluding himself in his judgment and his covert pros-
elytizing intentions. The movement for religious and wagf-ma ‘arif autonomy
gained wider support from the Bosniaks throughout Bosnia and Herzegovina.
The Bosnian Serbs, too, for their part and for the purpose of achieving their own
national aims, offered to collaborate with the Mostar mufii Dzabi¢. Gligorije
Jeftanovi¢ and his associates, who were calling for “church and school autonomy”
for the Serbs, were particularly active to that end.

The leaders of the movement for religious and waqf-ma‘arif autonomy sub-
mitted several petitions to Kallay in Vienna, and even to the Emperor Franz
Joseph himself. As Mustafa Imamovi¢ says, “the essence of the petitions was the
expression of lack of confidence in the religious, waqfand ma ‘arif institutions ap-
pointed by the government and the call for the formation of autonomous Islamic
institutions with broad jurisdiction”. The movement called for the Reis ul Ulama
to be appointed and his manshura (act of appointment) to be issued first by the
Shaykh al Islam, and then by the Austro-Hungarian Emperor. The movement
also targeted the then Ulama majlis and Supreme wagf trusteeship (all people
appointed by the Austro-Hungarian authorities), and mufti Dzabi¢ claimed that
these institutions were responsible for the backwardness of Muslims in Bosnia
and their religious bigotry.

The Austro-Hungarian authorities at first ignored the movement, underesti-
mating its importance. As the movement gained in strength, the authorities took
severe repressive measures to stamp out its ideas and its advocates. In 1902 they
even decided to prohibit mufti Dzabi¢ (who in the meantime had travelled to
Istanbul to consult the highest Islamic institutions there about future strategy)
from returning to the country.

These were exceptionally difficult times for the Bosniaks in Bosnia and Her-
zegovina. A great wave of emigration of Muslims to Turkey began at this time.

They sold their property for a song.

Around 1904 the first stage of the movement for religious and waqf-ma ‘arif
autonomy came to an end, without any significant or concrete results.

The situation of the madrasas, including the most important one, the Gazi
Husrev Bey madrasa, became even worse during the time of the autonomy move-
ment.

In 1905 the Austro-Hungarian authorities, using their full influence on the
wagf trusteeship, issued a decision that the trusteeship should prescribe a tax for
“the maintenance of Islamic educational institutions” amounting to 5%. Howev-
er, the people reacted immediately, and the “almost unanimous response among
the people was that they would not pay this surtax without the prior introduction
of religious and waqf autonomy” (Mustafa Imamovi¢).
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It should be said here in passing that where Islamic education and school-
ing were concerned, the Austro-Hungarian authorities made the maintenance of
the Gazi Husrev Bey and other madrasas in Bosnia and Herzegovina, of which
there were some forty at this time, conditional upon changes in the curriculum,
with the introduction of so-called secular subjects and so on. In this way the
Austro-Hungarian authorities made it known that for them these madrasas were
conservative, backward and disorganized.

Objectively, the Movement for religious and waqf-ma ‘arif administration
was able to contribute very little to madrasa reform in Bosnia and Herzegovina.
Although in its second phase (1905-1909) the movement succeeded in fighting
for a more credible procedure for the election of Reis u/ Ulama and extracted from
the Austro-Hungarian authorities the adoption of a Staztute for the autonomous
administration of religious and waqf-ma‘arif affairs in Bosnia and Herzegovina
(1909), practically speaking it had neither a long-term strategy nor even the time
for fundamental and systematic reform of the Gazi Husrev Bey and other madra-
sas. On the other hand, the Movement for religious and wagf-ma ‘arif autonomy
moved on from its original demands and extended its activities to the issue of
agrarian reform and other similar “political” problems. The movement was also
faced with the annexation of Bosnia and Herzegovina in 1908 and the Balkan

wars of 1912-1913, followed by the First World War of 1914-1918.

Together with all this, it is worth knowing that a significant number of the
Bosniak intellectuals of that time kept their distance from the ideology of Dzabi¢’s
movement. Osman Nuri HadZi¢, Edhem Mulabdi¢, Safvetbeg Basagi¢, Zuhdi
Bakarevi¢ and others had reservations about the Aojjas and their “inertia”, as it
was then said. As in other Muslim environments, in Bosnia tool at the start of the
20" century the newly-formed modern strata of Muslim intellectuals turned their
attention to the #/ama and their role in society. Just as there was this trend at this
time in Egypt, India, the Maghreb countries and so on, so too in Bosnia, Muslim
intellectuals considered that the symbolic wealth of Islam did not belong only to
the ulama, but to all Muslims, especially the learned. The spiritual intelligentsia
or ulama was considered “unqualified for their knowledge and position”. Further-
more, the progressives accused the #/ama of being “mainly drones” who lived off
the labours of the people.”® And indeed, around 1900 a number of educational,
cultural and entertainment periodicals were launched. The secular intellectuals
Safvet-beg Basagi¢, Edhem Mulabdi¢ and Osman Nuri Hadzi¢ launched the fam-
ily magazine Behar in 1900, while Basagi¢ himself launched Ogledalo in 1907.
These magazines were published in Bosnia and in the Latin alphabet. The ulama’
face was saved by Dzemaludin Causevi¢, who in the first decade of the 20 cen-
tury launched a number of magazines in the Bosnian language (but in arebica, the
Bosnian language written in specially modified Arabic script): Zarik (The Way),
Muallim (Teacher), Misbah (The Lamp) and Yeni Misbah (the New Lamp).

13 See Mustafa Imamovi¢, Historija Bosnjaka (History of the Bosniaks), Sarajevo, 1997, p. 410 passim.
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All these magazines advocated what one might broadly call progressive and
reformed Islam. They particularly addressed the issue of education and schooling.

To return to the Gazi Husrev Bey madrasa, however. In order to effect the
reform of Islamic education, and above all the reform of the numerous madrasas
including the Gazi Husrev Bey, the Austro-Hungarian authorities took the line of
least resistance, concerned about how the Bosnian Muslims would react to funda-
mental reform of the madrasas. This is what Hajrudin Curi¢ writes on the subject:

“Before the autonomy movement began, the Muslims were complaining
about the poor condition of their religious educational institutions, including the
madrasas. They asserted that the madrasas were neglected, that the religious wagf
bodies took no interest in them, that the number of madrasas had fallen signifi-
cantly since the occupation, and that the number of mudarrises had also fallen.

The national government was denying all responsibility for the condition
of the madyasas. In the report referred to, they stated that the organization and
teaching of the madrasas, which they had taken over from the previous regime,
did not meet the demands required of such high schools. The national govern-
ment considered that it would be impossible to carry out a reform of the studies
in the madrasas since it would give rise to “fanatical resistance” by the Muslims.
According to Government statements, a draft organizational statute and educa-
tional decree for the madrasas had been planned, but it had been concluded that
it would be opportune neither from the state nor the religious perspective to
impose such reforms. Thus it was that these institutions remained as they were,
pending a more favourable moment for the introduction of madrasa reform.”'

However, in order indirectly to impact on the transformation of the madra-
sas, the Austro-Hungarian authorities hurriedly opened schools that would act as
competition to the madrasas. In addition, the Austro-Hungarian authorities were
compelled to restore and reform the schools that had already been formed under
the Ottoman Empire, the ruzdijas; however, they did so too late, only in 1913,
after much hesitation.

With the occupation of 1878 the ruzdijas almost completely disappeared,
and were never restored thereafter to their original numbers. As Dr Hajrudin
Curi¢ says (referring to the writings of Ljuboje Dlustus, who analyzed Muslim
education in Bosnia and Herzegovina in 1882) during the Austro-Hungarian rule
in Bosnia and Herzegovina the authorities refused at first to recognize the ruzdijas
as their schools, which led to their collapse. This is how Ljuboje Dlustu$ assesses
the attitude of the Austro-Hungarian authorities towards the ruzdijas:

“When the national government had convinced itself that this type of school
was far from appropriate to the institutions of Ottoman education law, and that

14 Hajrudin Curi¢, op. cit, p. 230.
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education in those schools had no practical value, nor did it allow of adaptation
to modern principles, all assistance for the maintenance of [the ruzdijas] was cut
back, with the result that they failed”."

For all that, a fundamental reorganization of the ruzdijas was embarked upon
by decree of the Austro-Hungarian authorities (decree of the National Govern-
ment dated 2 July 1913). However, this reorganization of the ruzdijas meant, in
effect, their abolition. The First World War broke out very shortly afterwards, so
that the “reorganization of the ru2dijas” remained without any significant impact.

Two schools opened by the Austro-Hungarians in Sarajevo did enter the his-
tory of education in Bosnia and Herzegovina: the Shari‘ah judges’ school (Mak-
tab-i-Nuwab)'® and the Teacher training school or Darul muallimin'. These were
modern type schools, that should have served as the nucleus of reform of the
entire Muslim educational system in Bosnia and Herzegovina. The Teacher train-
ing school or Darul muallimin in particular offered support to the Gazi Husrev
Bey madrasa, serving as a provider of tuition in “secular subjects”, as subjects such
as geography, Bosnian, history, mathematics and so on were commonly called by
the press in those days.

This is how the modernist paper Bosnjak announced the formation of the
Teacher training school or Darul muallimin to its readers:

«

.. our waqf administration is debating the issue of the organization of a
school for training teachers for our maktabs, who would in time enter the circle of
modern teachers of Enlightenment Furope and would thereby also give our children

a worthwhile education”.'®

The newspaper stated in the same passage that the subjects taught in the
school would be religious education, oriental languages, pedagogy with practical
exercises, Bosnian, German, geography, history, mathematics, geometry, natural
history, physics, economics, handwriting, painting and drawing, musical educa-
tion and gymnastics.

And indeed, the Darul muallimin or teacher training school was opened in
Sarajevo in 1891. (It may be recalled that a school with the same name had been
opened in Sarajevo during the Ottoman period, in 1869, with the aim of train-
ing teachers in accordance with the reform aspirations proclaimed at that time in
Istanbul. However, with the 1878 occupation, that school ceased to function.)

The author Edhem Mulabdi¢, who was a lecturer at the Darul muallimin,
wrote that pupils of the KurSumlija madrasa were attending classes of secular

15  quoted in Hajrudin Curié, op. cit., p. 235.

16 The Shari‘ah judges school was founded by decree no 23972 of the National Government, dated 14 May
1887.

17 The Teacher training school was founded by decree no. 22476/1 of the National Government, dated 16
May 1891.

18  Bosnjak, issue no. 17, dated 22 October 1891 (emphases added).
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subjects in the teacher training school as early as the academic year 1891/92. The
fact that pupils of the Gazi Husrev Bey (KurSumlija) madrasa went to hear secular
subjects at the Darul muallimin speaks for itself of the degree to which professors
of the Gazi Husrev Bey or KurSumlija madrasa were counting upon the introduc-
tion of secular subjects in their school.

Just before the First World War, cooperation between the Gazi Husrev Bey
(Kur$umlija) madrasa and the Darul muallimin improved, and in 1913 the Darul
muallimin moved into the building of the Gazi Husrev Bey madrasa. In the tur-
moil of the First World War, in the academic year 1917/18, these two school
were, formally at least, wholly merged (although each had its own curriculum
and teachers).

However, in the case of the Shari‘ab judges’ school, founded by the Austro-
Hungarian authorities on 14 May 1887, paid it particular attention. The ration-
ale for opening the school was so that the Muslims of Bosnia and Herzegovina
could “resolve their marital, family and inheritance affairs in accordance with
shari‘ah law”. For this purpose, in other words for the courts that would deal with
these issues, it was essential to train personnel who would be well informed about
the shari‘ah, but who would also “initiate changes in the legal environment”.

The subjects taught at the Shari ‘ab judges’ school were Arabic, logic, rhetoric
and stylistics, dogmatics, shari‘ah law, usul al figh (the history of jurisprudence),
legal stylistics, inheritance law, shari‘ah procedural law, land ownership law, Eu-
ropean law, Bosnian, mathematics, geography and general history.

The Shari‘ah judges’ school was elitist both as regards its students and its
teaching staff. It numbered three Reis u/ ulama — Mehmed Teufik Azapagic,
Sulejman Sarac and Dzemaludin Caudevi¢ — among its professors. Professors of
other nationalities also taught there, Croats, Serbs and others, for example Mi-
lan Prelog, Josip Goldberg, Jozo Dujmisi¢, Stanislav Tobiasz, Emilijan Lilek, and
others. Prominent Bosniak authors such as Edhem Mulabdié¢ and Osman Nuri
Hadzi¢ also taught in the school.

The Austro-Hungarian authorities hoped to achieve at least two objectives
with the creation of these schools. First, by founding and developing modern
schools, indirectly to force the Bosniaks themselves, alone or in collaboration
with the Austro-Hungarian authorities, to embark on a reorganization of their
madrasas. The second objective of the Austro-Hungarians was to use these schools
to detach the Bosnian Muslims, at least to some extent, from the Ottoman Em-
pire. Furthermore, the Austro-Hungarians demonstrated this in architecture also.
Many buildings from the Austro-Hungarian period were built in the so-called
pseudo-moorish style, such as for example the City Hall, the building of the
Shari‘ab judges school (maktab nuwab), and so on. Prior to this the pseudo-
moorish style of architecture had been unknown in Bosnia and Herzegovina.
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Despite the concerns referred to, the Austro-Hungarian authorities in Bosnia
and Herzegovina did try several times, in accordance with their plans, to break
out of the impasse of reform of the Gazi Husrev Bey madrasa and other lower-
level madyasas in Bosnia and Herzegovina. The reasons for these concerns on the
part of the Austro-Hungarian authorities were several.

First, madrasa reform was difficult because the Austro-Hungarian authorities
were confronted with an interesting process among the Bosniaks — the connection
with their confessional and religious institutions. During this period the Bosniaks
were of all the peoples of the country the most interested in their confessional ed-
ucational institutions. Furthermore, in the numerous reading-rooms (kiraethana,
qgiraatr khana) that the Bosniaks founded during this period throughout Bosnia,
the majority, if not all, bore the epithet Muslim and not Bosniak. In this shift of
emphasis towards the religious one may see a Bosniak national consensus that
Islam in Bosnia was threatened at this time and must above all be saved.

At one of the sessions of the Muslim Conference, held in 1901, Baron
Kutscher, speaking in the name of the Austro-Hungarian authorities in Sarajevo,
spoke of the Bosniak resistance to change in these words:

“We have not laid a hand on the madrasas, and have always avoided doing
so, but we think that if you [Bosniaks] want to be successful you must introduce
some of the worldly sciences into your madrasas, and then come under the su-
pervision of the government. . . Maarif, where true maarifis concerned, and not
merely religious education, always comes under the supervision of the authorities
as a right that cannot be withheld in any way, since there is concern for general
order and conduct, so that no exception can be made for any single madrasa not
to be under any kind of supervision by the government.”"

In the case of reform of the Gazi Husrev Bey madrasas, the battle was fought
not only between the Austro-Hungarian authorities on one side and the teaching
staff of the school (and those of other madrasas) on the other, but opposing views
very rapidly appeared within the Muslim religious intelligentsia itself.

Two Islamic educational research projects were carried out by the Ulama
majlis, which testifies to the urgency and difficulty of the problem. The first was
held in 1910, and the second in 1911-12. At the meetings of these projects, the
most debated issue was that of the madrasa curriculum. Mehmed DZemaludin ef.
Causevi¢ was on the side of those who had already been advocating fundamental
changes in the Gazi Husrev Bey and other madrasas in Bosnia and Herzegovina.
It may be said with full justification that he was the leader of the reformist wing
of the Islamic intelligentsia in Bosnia and Herzegovina. Mehmed Dzemaludin ef.
Caudevié, a long-time member of the Ulama majlis and later, as is well known,
Reis ul Ulama (1913-1930), spoke of his efforts on behalf of madrasa reform:

19 Muslim Conference 1901, Minute IX, session held on 19 February 1901, p. 36.
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“I attempted to introduce the Turkish language as a compulsory subject, to
introduce various subjects, for example arithmetic, mathematics, history, but this
was criticized. A minute was taken about it, but it didn’t go well, because some
were calling for everything to be [taught in] Turkish, for example geography,
mathematics, and then there was a debate that when everything was in Turkish
then we should introduce our own language into the madrasas so that the pupils
completing four to eight years should learn to read and write [in Latin script].

At this the criticisms stopped, however, for some said that it was absolutely
unacceptable to introduce the Latin script into the madrasas.”

Dzemaludin ef. Causevi¢ did not agree with Ahmed ef. Burek on superficial
reform of the KurSumlija madrasa (which was to be officially known as the Gazi
Husrev Bey madrasa from 1921 onwards). According to Nijaz Sukri¢, who quotes
the Minutes of the Islamic research project at the tenth session of the project held
on 31 December 1911, Ahmed ef. Burek considered that secular subjects would
be taught up to the sixth grade, “and that if possible they should be compressed
into the lower grades of the madrasa, so that at least the upper two grades [sev-
enth and eighth] could remain solely for oriental subjects.” At the same session,
claims, N. Sukri¢, “Dz. Causevi¢ and S. Alajbegovi¢ reacted to this proposal”

with the view that “secular subjects should be taught in all grades”.”!

Nijaz Sukri¢ states that two opinions formed during the Austro-Hungarian
period on the issue of the reform of the Gazi Husrev Bey and other madrasas in
Bosnia and Herzegovina:

“The advocates of the first were against major changes to the educational pro-
cess, and were for modest alterations with the introduction of some secular sub-
jects in the lower levels of madrasa education generally. Some considered that the
pupils could round out their education in secular subjects in some of the purely
secular schools, such as the teacher training school (Darul muallimin) in Sarajevo.

It was considered essential to maintain the old curriculum and subjects as in
Turkey, since graduates of the madrasas of Bosnia and Herzegovina at this time

were aimed solely at the religious callings of kbatib, muallim, mudarris, qadi and
mufti’

Sukri¢ claims in the same passage that the advocates of this opinion were
Sakir ef. Pand?a and Munib ef. Korkut, members of the National waqf trustee-
ship and the Ulama majlis. Sukrié¢ goes on to describe the second opinion ex-
pressed about the reform of the madrasas of Bosnia and Herzegovina:

20 Sukri¢, op.cit., p. 51.
21 ibid, p. 51.
22 ibid, p. 52.
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“The second opinion, calling for radical changes to the educational and pre-
ceptorial process, the organization and the work of the KurSumlija madrasa, as
well as to the objectives set, was led almost from the start by the late DZzemaludin
ef. Causevié, as a member of the Ulama majlis and the National wagftrusteeship

of Bosnia and Herzegovina. In this he was later joined by the administrator of the
Gazi Husrev Bey waqf, H. Muteveli¢.

As advocates of reform of the madrasas in Bosnia and Herzegovina, one may
add to these two certain members of the Islamic educational research project
held under the auspices of the Ulama majlis in Sarajevo between 1910 and 1912.
During the course of this project this opinion was supported by those members
who called for the introduction of the Latin alphabet as well as the Arabic, and of
the Bosnian language, as well as for compulsory secular subjects throughout the
entire madrasa education and not only in the lower grades”.”

In early 1900 the newspaper Bosnjak, which as already noted supported the
general modernization of Muslim education in Bosnia and Herzegovina, and
particularly in the madrasas, published an article by a certain analyst of Muslim
education who signed himself Miri Zija (probably a pseudonym). In seven instal-
ments this Miri Zija analyzed the sorry state of education in Bosnia and Herze-
govina. The title of his seven instalments was a Turkish saying, “Husni tedbir, nisfi
takdir’ (“A good decree is half of destiny”). Almost at the very beginning of the
text Miri Zija says:

“Almost no nation has fallen because others destroyed it, but rather because it
has thrown itself into the maelstrom of ruin; similarly, no nation has raised itself
up and made its good fortune unless it has sought that fortune for itself, rejecting
the ugly and embracing the good. If we tackle history, that mirror of past times
and principal source of present-day experience, we shall find many, many such
examples.”?

Miri Zija then refers to the Roman Empire “which ruled almost the whole of
the then known world”, and which fell precisely because the Romans themselves
destroyed it, by giving themselves up to a life of luxury and dissolution, and
principally because they no longer had that patriotism which had raised them to
that degree of fame. They no longer worked for the common cause, but each one
took for himself”. Miri Zija then mentions the Arabs, who, as he says, declined
because they “rejected hamiya [patriotism] and working for the common cause;
they rejected the fundamental principles of Islam and lost sight of the goal to
which Islam leads.” Writing according to the method of “scold the daughter and
pick on the daughter-in-law”, Miri Zija’s intention with these words is to draw
attention, not to the ancient Romans or Arabs, but to the Bosniaks themselves at

23 ibid, p. 52.
24 Miri Zija, “Husni tedbir, nisfi takdir”, Bosnjak, issue no. 1, Sarajevo, 11 January 1900, p. 1.
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the turn of the 19* to 20™ centuries, warning them that their survival depends
above all on themselves.

Later in the text, adroitly concealing the object of his criticisms (Bosniak lack
of concern for their cultural institutions and negligence towards education and
their schools), Miri Zija shows that the Arabs declined because

“discord and selfishness prevailed among them, knowledge was discarded and
those among them who were worthy of high position disappeared, while those
who gained such positions were ignorant and grasping people who would destroy
all the people’s good fortune and progress for gain, becoming with time in some
cases moral, in others both moral and material slaves of foreigners”.*®

A little later, Miri Zija, whose acute thinking and harsh criticism compel one
to believe that it was Mehmed DZemaludin ef. Causevi¢ himself (who was still a
student in Istanbul in 1900) concealed behind this name, draws attention to the
fact that he has Bosnia and the state of her Bosniaks at heart. Miri Zija’s opinions
are sombre, since all around him he sees general decadence:

“I have examined our situation and ourselves here in this beloved homeland
of ours, Bosnia and Herzegovina, and to our great regret it is clear that we are
rapidly declining day by day, and that the cause of our decline is precisely what
I have just said, and that what is destroying us is above all our general ignorance
(jahala). We have lost all our noble traits, and accepted what the worthless, as a
result of this wretched and destructive jahala.”*

Miri Zija then goes to the heart of the matter, saying that the principal rea-
son for “our Bosniak jahala’ is “that we have reduced all Islamic studies to the
superseded textbooks “Bergivija” and “[uruti Salat”, and if ten of us in Bosnia
and Herzegovina know those two we are doing well. If anyone has learned Arabic
grammar, he is already counted as a hojja”.* It is clear that Miri Zija’s criticism
of education in Bosnia and Herzegovina during the Austro-Hungarian period is
intended for the traditional madrasas. At this time education in the madrasas had
become pure technique, lifeless content that would bring no improvement either
to the Bosniaks or to Islam in Bosnia. Later Miri Zija says:

“Islam is not only faith, it is also knowledge, which determines all the needs
of life and all possible circumstances that could arise, whether in spiritual, pri-
vate, public or social life. Knowledge, which determines the duties of man to-
wards God, the rights that belong to the individual man, family, state, etc., and
as such again [Islam] relies upon all existing disciplines that are now called secular
sciences, and one who wishes to study it as it needs to be studied has to be well-
informed in all these fields, and when it is such in regard to the one who wants

25 ibid., p. 2.
26 ibid, p. 2.
27 ibid, p. 2.
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to study it, then what is needed for the one who wants to explain it to others, for
example our hojjas?”*

With these words our author allows himself to say that in his day the madra-
sas had nothing to fear from the introduction of mathematics, physics, geography
and other “secular sciences”, as they were called in the press in those days. Later
in his text Miri Zija demonstrates that it is wrong to consider these subjects un-
Islamic. It is absurd to think so, since it was the Arabs themselves who promoted
geography, say. As for geography, Miri Zija has this to say:

“The Qur’an says, “You think that the mountains stand firm, but they float
like the clouds”. Was this comprehensible without mathematical geography? But
the Arabs (glory upon them!) were not lazy as we are, but got to work and as a
result of this very ayat karim, which clarified their minds, saw that the world was
round and that it moves, and made globes, which were later introduced to Eu-
rope. While many among us today, as a result of flawed understanding, say that
the world is flat and that it is thus in faith, doing so because of their jabala, and
thus fall into error”.?’

The impression gained in this passage of Miri Zija is of the kind of teacher
of which there were many in Bosnia during the Austro-Hungarian period. But it
would be wrong to reduce Miri Zija’s motives to the purely pedagogical. These
words must also be interpreted as a cry for help, a plaint. For the Bosniak Islamic
schools, the madrasas, had closed in upon themselves and were clinging to the old
educational clichés that were worth nothing outside the madrasas themselves. In
1900 Miri Zija was not warning of the backwardness of Tehran’s madrasas, but of
those of Bosnia and Herzegovina, only a few hundred kilometres as the crow flies
from Rome and the Vatican. It would not be wrong to read him thus.

In the following instalment, which appeared on 11 January 1900, Miri Zija
expresses strong criticism of the fact that in the Islamic primary schools in Bosnia
(the so called maktab ibridayyi or simply ibtidayyi) the children were taught in
the Turkish language, which was incomprehensible to them, instead of teaching
them about their faith in Bosnian. The only thing Miri Zija praises about these
Islamic primary schools is that the children were taught the fundamentals of
Qur’an recitation and the short Qur’anic suras, which he calls the “main fruit”
of the ibtidayyi. And now, instead of the children reflecting on their faith in
Bosnian, they have to parrot it in a Turkish “that was spoken three hundred years
[ago] and that even the Ottomans themselves no longer use”.%

Miri Zija goes on, in the third issue of Bosnjak (which came out on18 Janu-
ary 1900) to praise the ruzdijas because “the children are already beginning to

28 ibid, p. 2.
29 ibid, p. 2.
30 Miri Zija, “Husni tedbir, nisfi takdir”, Bosnjak, issue no. 2, Sarajevo, 11 January 1900, p. 1.
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learn Bosnian too”, but the ruzdijas themselves are slaves to the ossified clichés
of education and, once again, use the same textbooks (for example “Bergivija”,
“Durrijekjta”) that are “written in old Turkish”. This, in Miri Zija’s view, is the
weakness of the ruzdijas.

A little further on Miri Zija turns to a description of the situation in the Bos-
nian madrasas. Taking as a bad example the madrasas of Sarajevo, where he sees a
clear decline, Miri Zija says:

“There are five madrasas in all in Sarajevo, of which not one is anywhere near
adequate to its task. Let us take for example the KurSumlija [Gazi Husrev Bey ma-
drasa), which is supposedly the best, and which is the wagf of our benefactor and
khayir sahib marbum Gazi Husrev Bey. From the material point of view, this ma-
drasa is well supplied, since the mudarris themselves receive a salary of more than
100 for. monthly, and the boarders have an apartment, food and services, as a re-
sult of which the madrasa could have made great progress; but unfortunately the
reverse is true, since the z2/ib [student] who enters the madrasa, even if he were
to study there for twenty years, would learn nothing more than “Muladzamija”,
since it is this book which is read finally, and that book alone takes up a full four
years. This is how “very good” marks are obtained there!”

It is clear that Miri Zija is criticizing the curriculum of the Gazi Husrev Bey
madrasa and the slow rate at which the textbooks and educational material is
studied. There had already been attempts before 1900 to reform this madrasa,
but in an absurd fashion. In order not to provoke a reaction among the con-
servative element of the #/ama in Bosnia and Herzegovina, it was decided not
to introduce any novelties into the curriculum of the Gazi Husrev Bey madrasa
itself, but that its students would compulsorily attend the Darul muallimin or
teacher training school. This was not an isolated case; it was not just in the Gazi
Husrev Bey madrasa, which in practice became just a dormitory or students’ hall
for the Darul muallimin, but also in other madrasas in Bosnia and Herzegovina,
that classes ground to a complete halt while the pupils went to nearby ruzdijas to
learn something.

In the same passage Miri Zija states with astonishment that in this way “stud-
ies in the madrasas have come to such a pass that nothing sadder can be ex-
pressed”. Miri Zija then asks, “And is the Darul muallimin to blame for this? No,
never! It is the method and timetable that are to blame”.

Since the madrasa’s students were Bosniaks who used the Bosnian language
for everyday communication, Miri Zija refers again to the problem of a madrasa
in which nothing is learned about Islam in Bosnian, but only in Turkish and Ara-
bic. He says, “These days a young man of fifteen to eighteen years old enters the
Kur$umlija knowing nothing about [how to read and write] Bosnian”.

For this reason Miri Zija’s sympathies lie with the teacher training school or
Darul muallimin, or rather its curriculum:
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“studies in the madrasa are completely ignored and lack all method (usuli
tedrisa). . . It can be most easily seen and understood from this to what level the
said madrasa has sunk, to say nothing of the other madrasas in Sarajevo or of
those in other towns in our Bosnia and Herzegovina”.*!

Referring in the same passage to some of these other madrasas, Miri Zija says:

“In Travnik our government has erected a building for a madrasa such as is
hardly to be found even in Istanbul, and supplied it with all necessities, but that
madrasa is as much use to us as all the others. In Mostar, which was once at the
highest level as regards the teaching of Islamic studies, as the work of marhum
mufti Karabeg testifies, and where ijazets (diplomas) were issued as in Istanbul,
in that town, then, the three or four madrasas have become nothing more than
boarding houses for children who attend the ruzdija”.

Not wanting merely to describe and criticize the situation in the madrasas
of Bosnia in 1900, Miri Zija then turns to some proposals. His first proposal is
formulated as follows:

“There is a pressing need to write and compose an ilmi hal [textbook of re-
ligious studies] in our Bosnian language, that the children will be able easily to
understand, and that could in good part also be useful to many adults”.*

In the same passage Miri Zija advocates the publication of an Arabic gram-
mar in Bosnian: “there is a need to write an Arabic grammar in our Bosnian
language so that the Arabic language may be more easily and rapidly learned”.

The third pressing need for the Islamic schools of Bosnia, Miri Zija believes,
is an Arabic-Bosnian dictionary, “since this is the most important requirement for
learning any language”.?

Miri Zija then says that he does not consider himself an expert on education
and that it is not his profession that led him to write this series of articles in the
newspaper Bosnjak. On the contrary, he says that it was patriotism that led him
to write the articles:

“I must say that I am not such an expert on the reform of our educational
institutions, nor have I time to give thought to the best way of organizing our
maktabs and madrasas, but I have long wanted us Bosniak Muslims to wake from
our apathy and to see our educational institutions organized in such a way as will
set our feet firmly on the ground”.?

Whether or not it is Mehmed Dzemaludin ef. Causevi¢ who lies behind the
name Miri Zija, it is well known that the greatest reformist moves in the madrasas

31 Miri Zija, “Husni tedbir, nisfi takdir”, Bosnjak, issue no. 3, Sarajevo, 18 January 1900, p. 2.
32 Miri Zija, “Husni tedbir, nisfi takdir”, Bosnjak, issue no. 4, Sarajevo, 25 January 1900, p. 2.
33 ibid, p. 2.

34  Miri Zija, “Husni tedbir, nisfi takdir”, Bosnjak, Sarajevo, 1 February 1900, p. 1.
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were carried out by M. Dz. Causevi¢ himself. As already mentioned, Causevi¢
was in favour of the introduction of so-called secular subjects to the madrasas.
Causevi¢ also did much to free the Bosnian Muslims of their fear of using the
Latin and Cyrillic alphabets. He called for the Friday sermon or 4butba to be held

in Bosnian, etc.

During the Austro-Hungarian period, and in particular between 1900 and
1914, as well as during the First World War, the Gazi Husrev Bey madrasa (that
is, the Kur$umlija) was sliding into complete decline. Although compulsory an-
nual examinations for the pupils were introduced at the beginning of the 20*
century, this was just one of the small cosmetic changes for the best that was not
deeply felt. In addition, the number of pupils in the senior grades of the school
fell off during these years, since many pupils found employment before graduat-
ing from school. In 1911-12 and 1913-14, there were only twenty-four pupils in
this, the principal madrasa of Bosnia and Herzegovina.

Thus it was that during the maelstrom of war, in 1916-17, the Ulama majlis
decided to end the marriage of necessity that had been formed between the Darul
muallimin and the KurSumlija madyasa. The marriage was a failure, and the Darul
muallimin was dissolved. In that same academic year the Ulama majlis decided
to open the District madrasa in Sarajevo, but that experiment too proved to be
a failure.

In 1921 the Ulama majlis decided to merge the KurSumlija and Hanika ma-
drasas into one, henceforth to be called the Gazi Husrev Bey madrasa.

In this form the school faced the difficult years between the two world wars.
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Selanik’te Osmanli Hakimiyetinin Son
Doénemi Egitim ve Kiiltiir Hareketleri

(1878-1912)
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Prof. Dr., Giresun Universitesi Rektorii

elanik’te Osmanli hakimiyeti, 14. yiizyilin son ¢eyreginde go-
5 rillen kisa donem harig tutulursa, 1430'dan 1912’ye kadar ke-
sintisiz olarak 482 yil devam etti. Balkanlarda yeni bir siireci
baslatan Ayastefanos ve Berlin Antlagmalarinin imzalandigi 1878

yilindan, Yunan hékimiyetinin bagladig1 1912’ye kadar olan 34 yil
ise, Selanik’te Osmanli hikimiyetinin son dénemi oldu.

Cografi konumu itibariyle Selanik, Osmanli Devleti’nin Avrupada-
ki en 6nemli merkezleri arasindaydi. Balkan yarimadasinin iclerin-
den gelen yollarin kesistigi ve Selanik Korfezinden deniz ulagimina
agildig icin, ticaret ve kiiltiir merkezi olarak gelismis bulunuyordu.
Nitekim Osmanl’nin en zor yillarini teskil eden 1878 sonrasinda
bile, egitim alaninda biiyiik bir hamle yapilarak, ilk, orta ve yiiksek
ogretim alaninda modern okullar agildi. Béylece ticaret ve ulagimin
sagladigi niifus hareketliliginin yani sira, egitim yoluyla kiiltiirel bir
canlilik olugtu. Bu baglamda ¢ok sayida gazete ve dergi yayimlandi,
dernekler kuruldu. Ancak, Osmanli hakimiyetinin son déneminde
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ortaya cikan egitim ve kiiltiir harekediligi, farkli din, mezhep ve
etnik yapilarin bir arada oldugu Selanik’te, toplumsal degismeyi hiz-
landiran fakeor héline geldi. Basta Rusya olmak tizere, biiyiik dev-
letlerin miidahil olmalari ise, ¢agin 6zelligini yansitan milliyetcilik
hareketlerini bagimsizlik miicadelesine doniistiirdii ve etnik ayris-
may1 derinlestirdi. Selanik, ayni zamanda II. Abdiilhamid’e karsi
gelisen muhalefetin merkezi oldu.
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Educational and Cultural Movements
in Thessaloniki in the Last Period of the
Ottoman Reign (1878-1912)

S

ttoman reign in Thessaloniki continuously lasted for 482
@years, from 1430 to 1912, except for a short period of time

witnessed in the last period of the 14th century. The 34-year
period from the year 1878 when the Treaties of San Stefano and
Berlin were signed, to the year 1912 when the Greek reign began,
was marked as the last period of Ottoman reign.

Thessaloniki was among the most significant centers of the Otto-
man Empire in Europe in respect of its geographical position. It
achieved a developed status both as a trade and cultural center for it
was where the roads coming from inlands of the Balkan Peninsula
intersect, and was opened to marine transportation at Thessaloniki
Gulf. As a matter of fact, a strong thrust on education was initi-
ated, and modern schools were founded in the fields of primary,
elementary and higher education even after 1878 which constitute
the most troubled years for the Ottomans. Thus, a cultural dyna-
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mism occurred via education as well as population mobility pro-
vided by trade and transportation. Within this context, numerous
newspapers and magazines were published and associations were
established. However, the educational and cultural activity emerged
in the last period of the Ottoman reign turned into a factor to ac-
celerate social change in Thessaloniki where different religious, sec-
tarian and ethnic structures coexisted. Involvement of greater states,
Russia being in the first place, transformed nationalist movements
reflecting that era’s characteristic into struggles for independence
and deepened the ethnic disintegration. Thessaloniki became the
center of opposition developed against Abdul Hamid II as well.
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Giris

Selanik ve ¢evresinin Osmanlilar tarafindan fethi I. Murad déneminde gergek-
lesti. Ancak kesintisiz bir hakimiyetin saglanmasi kolay olmad: ve zaman zaman
tekrar Bizans'in eline gecti. Hatta bir siire Venediklilerin hakimiyetine girdi. Bu
sebeple ikinci defa Yildirim Beyazit tarafindan ve son olarak 1430°da II. Murad
tarafindan yeniden fethedildi. Bu fetihle birlikte Osmanli hakimiyeti kalic1 héle
geldi ve kesintisiz olarak 1912’ye kadar 482 yil devam etti. Balkanlarda yeni bir
siireci baglatan Ayastefanos ve Berlin Antlagmalarinin imzalandigt 1878 yilindan,
Yunan hikimiyetinin bagladigi 1912’ye kadar olan 34 yil ise, Selanik'te Osmanli
hakimiyetinin son dénemi oldu. Bu son donemde Selanik Vilayeti idari olarak
dort sancaga ayrilmisti: Merkez, Tasoz, Siroz ve Drama.

Cografi konumu itibariyle Selanik, Osmanli Devleti'nin Avrupadaki en
onemli merkezleri arasindaydi. Balkan yarimadasinin iglerinden gelen yollarin
kesistigi ve Selanik Korfezi’'nden deniz ulagimina agildigr icin, ticaret ve kiiltiir
merkezi olarak gelismis bulunuyordu. Bu sebeple siirekli go¢ almakta, farkls
inanglar ve farkli etnik topluluklar bir arada yasamaktaydi. 19. yiizyilin ortala-
rindan itibaren bélgede demiryolu aginin kurulmast ve bu baglamda Selanik-
[stanbul ve Selanik-Manastir hatlarinin agilmasi ile sosyal ve iktisadi hareketlilik
daha de artt.’ Cevresinde yer alan Kosova, Manastir ve Yanya vilayetlerinin ticari
potansiyeli bu hareketliligi besledi. Ote yandan 1869'da Siiveys Kanalt'nin agil-
masi uluslararasi ticarette Akdeniz ulagimini 6ne gecirmis ve Selanik Limanr'nin
onemini artirmistt. Nitekim eski liman yetersiz hale geldigi icin 19. yiizyilin son-
larinda modern bir liman inga edildi. Biitiin miistemilat ile ancak 20. yiizyilin
baslarinda tamamlanan bu liman, Osmanli Devleti’nin son yillarinda yapilan en
gozde tesislerden biri oldu. Cografi konumuna bagli olarak iktisadi agidan gelisen
ve gogler yoluyla niifusu hizla artan Selanik, giderek biiyiik sehir kimligi kazanir-
ken ayni zamanda egitim ve kiiltiir merkezi haline geldi. O kadar ki Osmanl’'nin
en zor yillarini tegkil eden 1878 sonrasinda bile, egitim alaninda biiyiik bir hamle
yapilarak, ilk, orta ve yiiksek 6gretim alaninda modern okullarla donauldi. Béy-
lece ticaret ve ulasgimin sagladigs niifus hareketliliginin yani sira, egitim yoluyla
kiiltiirel bir canlilik olugtu. Bu baglamda ¢ok sayida gazete ve dergi yayinlandi,
dernekler kuruldu. Ancak, Osmanli hakimiyetinin son déneminde ortaya ¢ikan
egitim ve kiiltiir hareketliligi, farkli din, mezhep ve etnik yapilarin bir arada ol-
dugu Selanik’te, toplumsal degismeyi hizlandiran faktor héline geldi. Baska bir
deyisle bilgi ve biling iliskisine bagli olarak, insanlarin kendisini, ¢evresini ve tari-
hini anlama istiyaki dogdu. Bagta Rusya olmak tizere, biiyiik devletlerin miidahil
olmalari ise, cagin 6zelligini yansitan milliyetcilik hareketlerini bagimsizlik mii-
cadelesine doniistiirdii ve etnik ayrigmay1 derinlestirdi. Selanik, ayni zamanda II.
Abdiilhamid’e karsi gelisen muhalefetin merkezi oldu.

1 1875ten 1910 yilina kadar Osmanli Devletinin Rumelide hizmete agugi demiryollarinin toplam
uzunlugu 2500 kilometreyi agmis bulunuyordu. Demiryollarinin ingasina dair genis bilgi icin bkz.
Vahdettin Engin, Rumeli Demiryollars, Istanbul, Eren Yay., 1993.
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Su var ki Selanik dahil Balkanlarin Osmanlrdan ayrilmis olmasinin sebepleri
arasinda, uluslagma siireci dikkate alinmakla birlikte daha ¢ok siyast ve askeri
konular tizerinde durulmaktadir. Oysa uluslagma siireci en 6nemli faktdr olup,
bu siirecin egitim-kiltiir hareketleri ile hizlandig1 agikur. Karpat'in Osmanlilarin
14. ylizyillda Balkanlara yayilirken karsilarinda, pek ¢ogu hala agiret asamasinda
olan, herhangi bir ortak etnik-siyasal bilince ya da kendi ge¢mis bilgilerine sahip
olmayan ¢esitli etnik gruplardan olusmus bir niifus bulduklarini beliremis olmast
bu bakimdan 6nemlidir.?

Bu arasurma ile Selanik’te Osmanli hakimiyetinin son dénemi olan 1878-
1912 arast yillarin egitim ve kiiltiir hareketleri tespit edilerek, devletin modernles-
me ¢abalarina stk tutulmasi ve uluslagma siirecine yonelik analizlere katk: sagla-
mast amaglanmaktadir. Selanik Vilayetinin model olarak segilmesinin sebebi ise,
Balkanlarin en biiyiik ve en 6nemli sehirleri arasinda bulunmasi ve bu sebeple her
etnik ve dini kesimden bir toplulugun orada yasamis olmasidur.

1. Egitim Hareketleri

19. yiizyil Osmanlt Devleti’nin egitim ve kiiltiir alaninda kéklii bir degisim siire-
cine girdigi ve bu baglamda okul ¢esitliliginin arttugs bir ddnem oldu. Daha evvel
stbyan mekteplerinden sonra en yaygin egitim-6gretim kurumu olarak medre-
seler vardi. Orta ve yitksek 6gretim alaninda dini egitim vermek tizere vakiflar
tarafindan agilan medreselerde, sadece erkek 6grenciler okuyorlardi. Egitim hiz-
metlerinin devlet denetiminde veya dogrudan devlet tarafindan yiiriitiilmeye bag-
lanmastyla birlikte, degisik meslekler icin okullar agilmis ve kizlarin ilkokuldan
sonra egitime devam edebilmeleri imkani verilmisti.

Devletin egitim hayatini belirleyici héle gelmesinin en onemli gosterge-
si, 1857 yilinda Maarif-i Umumiye Nezareti’'nin kurulmasidir. Dahast okul ve
ogrenci sayilarinin artmasi ve boylece egitimin yayginlasarak gelismesi {izerine,
egitim sisteminin yeni bagtan tanzim edilmesidir. 1 Eyliil 1869'da yayinlanan
Maarif-i Umumiye Nizamnamesi® ile egitim tegkilat ve gorevleri agiklandi. Egi-
tim kademeleri ve siireleri belirlendi. Yeni agilacak okullarin yerleri niifus kriter-
leri ile iligkilendirildi. Boylece payitahttan baslayarak biitiin vilayetlerde egitim
hareketleri artt1. Bu hareketler Selanik gibi biiyiik merkezlerde daha yogun oldu.

[stanbul'da bulunan Bagbakanlik Osmanli Arsivinde, Selanik’teki egitim ha-
reketlerini yansitan ¢ok sayida belge bulunmaktadir. Belgeleri; okul agilis téren-
leri, okul insaat veya tamiratlari, okullarin tefrisi, okul ihtiyaglari ve gerekli tahsi-
satlar, personel atama ve nakilleri, ders kitaplari, 6diil ve sahadetnameler, disiplin

2 Kemal H. Karpat, Balkanlarda Osmanls Mirasi ve Ulusculuk, gev. Recep Boztemur, Ankara, Imge Kitabevi
Yay., 2004, s. 18.

3 Bkz. Mahmud Cevat, Maarif-i Umumiye Nezareti Taribge-i Teskilat ve Ieraan, Hazrlayan: Taceddin
Kayaoglu, Ankara, Yeni Tiirkiye Yay., 2001, s. 424-459.
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durumlari ile 6zel okullar, gayrimiislim okullart ve yabanci okullara dair olarak
tasnif edebilmek miimkiindiir. Belgelerin ¢oklugu ve muhtevasinda yer alan bil-
gilerden, Selanik tizerinde hassasiyetle duruldugu anlagilmaktadir. Bununla bir-
likte yeni belgeler giin 1si81na gikincaya kadar, her okulun kurulusu, gelismesi ve
personel kimliklerine dair biitiinliik olusturan bilgilere erisebilmek kolay degildir.

Maarif-i Umumiye Nizamnamesine (MUN) gére, medreselerin disinda yer
alan ve modern usulde egitim veren okullar; ilk, orta ve yiiksekogretim olmak
tizere {i¢ kademede toplanmis ve bes kisma ayrilmisti. Birinci kademede sibyan
ve riistiye, ikinci kademede idadiye ve sultaniye, tigiinciisiinde ise mekatib-i aliye
bulunuyordu. Dolayisiyla sibyan mektepleri, riistiyeler, idadiler ve sultaniler ilk
dort kismi olusturmaktaydi. Dariilmuallimin, dariilmuallimat, cesitli fen ve sa-
nayi mektepleri ile dariilfiintn ise, besinci kismui tegkil etmekteydi.* Ancak fen ve
sanayi mektepleri kapsaminda olan ve ortadgretim seviyesinde bulunan okullara
ayrica yer verilmemistir.

Birinci kistmda yer alan sibyan mektepleri, egitim sisteminin ilk devresini
olusturdugu i¢in en yaygin olaniydi. Nitekim her mahallede olmast sebebiyle
mahalle mektebi adiyla da anilmaktaydilar. Ancak bu mekteplerin ortadgretime
ogrenci hazirlamaya yonelik bir programi ve amact bulunmuyordu. Istisnai yerler
disinda, ¢ocuklarin okur-yazar olmalari, matematik vs. 6grenmeleri bile diisii-
niilmemekteydi. Bu mekteplerin oncelikli hedefi, gocuklarin temel dini bilgileri
ogrenmesi ve Kur'an-1 Kerim’i okuyabilir hile gelmesiydi.’ Nafi Atuf (Kansu), bu
mekteplerin ne belirli ders senesi, ne de belirli programi vardi. Tedris ve inzibat
usulleri berbatti demektedir.® Osman Ergin ise, ii¢ yil boyunca dgrenci olanlarin
dahi harfleri tanimayabildiklerini belirtmektedir.”

Sibyan mekteplerinin islahina yonelik ¢abalar Tanzimat doneminde bagla-
uldi. Sultan Abdiilmecid’in 1845 yilinda ¢ikardigi Hatt-1 Hiimayan® ile 1869°da
yayinlanan Maarif-i Umumiye Nizamnamesi, bu hususta birer déniim noktasi
oldu. Bu nizamname ile sibyan mekteplerinin tahsil miiddeti dért yil olarak be-
lirlendi. Ders programlari din derslerinin yani sira tarih, cografya ve matematik
gibi derslerle zenginlestirildi. Ayrica kiz ¢ocuklarina alt, erkeklere ise yedi yasin-
dan itibaren devam mecburiyeti getirildi.” Boylece 1slah edilen veya yeni agilan
okullara ise, giderek iptidai mektep denilmeye baglandi. Ancak okul ve 6gretmen
sayilarinin yetersizligi sebebiyle, ilk tahsilin mecburi olduguna dair hiikiim her
yerde tatbik edilemedi. Nafi Atuf ve Mahmud Cevat'in verdigi bilgilerden de
tahsil miiddetinin g yil olarak tatbik edildigi anlagilmaktadir.'

4 MUN, Madde: 2, 51.

5  Ali Ara Yigit, “Payitahttan Tagraya Kiz Riistiyelerinin Yayginlagmast ve Kiiltiirel Degisime Etkisi”, 7.
Uluslararas: Tiirk Kiiltiirii Kongresi, 5-10 Ekim 2009, C.II, Yayina Hazirlayan: $.E.Cinar, Ankara, Atatiirk
Kiiltiir Merkezi Yay., 2011, s. 456.

Nafi Acuf (Kansu), Zsirkiye Maarif Taribi, Ikinci Kitap, Istanbul, Milliyet Matbaas, 1932, s. 11.
Osman Ergin, Tiirkiye Maarif Taribi, C.I-11, Istanbul, Eser Matbaast, 1977, s. 83-85.
Aziz Berker, Tiirkiyede Ilk Ogretim 1839-1908, Ankara, MEB Yay., 1945, s. 28-35.
MUN, Madde: 6, 9.
0 Nafi Atuf (Kansu), a.g.e., s. 12;, Mahmud Cevat, a.g.e., s. 294.
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Arsiv belgelerinde Selanik merkezi ile kaza ve koylerinde ¢ok sayida iptidai
mektep acildigina veya mevcut sibyan mekteplerinin islahi i¢in ¢alisildigina dair
bilgiler bulunmaktadir. Mesel4 Selanik merkezde; Selanik, Selimiye, Yadigar-1
Hamidi, Ali Pasa ve Akgemescid Iptidai Mektepleri ile merkez disinda Katrin Ka-
zas1, Yenice-i Karacaabad Nahiyesi ve Nutbe Karyesi Iptidai Mektepleri bunlar-
dan bazilaridir."" Ayrica gayrimiislimlere ait ¢ok sayida iptidai mektep acildig: ve
oldukea iyi imkénlara sahip olduklar1 belgelerde yer almaktadir. Atatiirk’iin me-
zun oldugu Semsi Efendi Mektebi ise, Selanik’te agilan ilk 6zel Miisliman mek-
tebidir. Kurucusu ve 6gretmeni olan Semsi Efendi’nin, ¢aligkan bir insan oldugu,
Arapea, Farsca, Fransizca 6grendigi ve daha evvel gorev yapug yabancilara ait bir
okulda, modern egitim usullerine vakif oldugu bilinmektedir. Bu baglamda baga-
rili ve gayretli hizmetleri ile ¢esitli nisanlarla taltif edildigini belirtmek gerekir.'?

Sibyan veya iptidai mekteplerinden sonra, egitim-6gretim siiresi dort yil olan
riistiye mektepleri vardi. Riistiyelerin durumu daha iyi ve sartlar1 gelismeye mii-
saitti. Ciinkii iptidai mekeeplerinin maas ve masraflari halk veya vakiflar tarafin-
dan karsilandig1 halde, riigtiyelerin maas ve masraflarini Maarif Nezareti 6diiyor-
du.” 1839 yilinda agilan Mekteb-i Maarif-i Adliye riistiye niteliginde bir okul
olmakla birlikte, genel riistiyeler 1847'den itibaren acild: ve giderek yayginlast.
Bu baglamda Selanik, tagrada riistiyelerin agildig; ilk vilayetlerden biri oldu.'* En
onemlisi 1858 yilindan itibaren kiz riistiyelerinin agilmasidir. Su var ki kiz riigti-
yelerinin Istanbul disinda agilmast ve yayginlasmast, uzun yillar siiren bir gabanin
neticesinde gergeklesti.’® Nitekim Selanik gibi onemli bir merkezde bile, ancak
1875 yilinda agildi.'® Ayni yil Selanik Vilayeti dahilinde 21 erkek riistiyesi bu-
lunuyordu. Bu say1 o yillar icin biiyiik sayilmalidir. Zira 1875 yili istatistiklerine
gore, Payitaht disinda toplam 357 erkek, dért kiz riigtiyesi vardi. Buna gére Sela-
nik Vilayeti; Tuna, Edirne, Hiidavendigar ve Bosnadan sonra en ¢ok riistiye mek-
tebine sahipti.'”” Nitekim Maarif Nezareti kayitlarinda; Képriilii, Petrig, Popgoz,
Toyran gibi kazalarin yani sira, Seyfe Koyii gibi bazi kii¢iik yerlesim birimlerinde
de riistiye mektebinin oldugu belirtilmektedir.'® Su hususu da ilave etmek gerekir
ki, Maarif-i Umumiye Nizamnamesine gére; Hristiyan tebaanin ¢ocuklar: i¢in

11 Bagbakaniitk Osmanl Arsivi (BOA), Maarif Nezareti Mekt(ibi Kalemi (ME MKT), D. No: 158, G. No:
38, 21 Cemaziyelahir 1310; BOA, ME. MKT, D. No: 334, G. No: 37, 13 Rebiyiilahir 1314; BOA, ME.
MKT, D. No: 386, G. No: 39, 30 Ramazan 1315; BOA, ME MKT, D. No: 431, G. No: 2, 17 Saban
1316; BOA, ME. MKT, D. No: 455, G. No: 13, 4 Rebiyiilevvel 1317; BOA, ME. MKT, D. No: 527, G.
No: 67, 7 Cemaziyelahir 1318; BOA, ME MKT, D.No: 549, G. No: 41, 9 Zilhicce 1318; BOA, Dahiliye
Nezareti Mektiibi Kalemi (DH. MKT), D. No: 1054, G. No: 89, 8 Muharrem 1324.

12 Ozcan Mert, “Atatiirk’iin ilk Ogretmeni Semsi Efendi (1852-1917”, Atatiirk Arastirma Merkezi Dergisi,
C.VII, Say1: 20, Ankara, 1991, s. 331-346.

13 MUN, Madde: 19, 23; Nafi Acuf (Kansu), a.g.e., s. 12.

14 Mahmut Cevat, a.g.e., s. 53.

15 Yigit, a.gm., s. 465-467.

16 BOA, ME MKT, D. No: 24, G. No: 57, 17 Zilhicce 1291.

17 Mahmut Cevat, a.g.e., s. 145.

18 BOA, ME MKT, D. No: 9, G. No: 93, 9 Muharrem 1290; BOA, ME. MKT, D. No: 926, G. No:4, 4
Rebiyiilevvel 1324; BOA, ME MKT, D.No: 48, G. No: 81, 24 Rebiyiilahir 1294.
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ayr riigtiyelerin agilmast ongoriilmekte ve bu tip okullara 6gretmen yetistirmek
iizere Dariilmuallimin Riistiye Subesi, [slam ve gayrimiislim riistiyelerine yonelik
olmak tizere ikiye ayrilmaktaydi.” Selanik, bu yeni diizenlemeler dogrultusunda
gayrimiislimlere mahsus riistiyelerin acildigs ilk vilayetler arasindadir.

Selanik’te kiz ve erkek genel riistiyelerin yani sira, bir de askeri riigtiye vardi.
Askeri orta 6gretimin ilk basamagini teskil eden bu okullar, 1875 yilindan iti-
baren Istanbul dahil dokuz vilayette agilmisti. Askeri riistiyelerde verilen egitim,
diger riistiyelere gore daha muntazam ve daha disiplinliydi.?® Atatiirk’iin de tahsil
gordiigii Selanik Askeri Riistiyesinin agilmast ise, Selanik egrafi tarafindan mem-
nuniyetle karsilanmigt1.”!

Egitim sistemine gore, iptidailer ve riistiyelerden sonra idadiler gelmekteydi.
[dadiler, 6nceleri Harp Okulunun ve Askeri Tibbiyeye girmek isteyenlerin eksik
bilgilerini tamamlayarak, onlar1 bu okullarin programlarini takip edebilecek bir
seviyeye ulastirmak amaciyla acilan hazirlik siniflartydi. Bu usuliin yayginlagmast
tizerine, Maarif-i Umumiye Nizamnamesi ile ortadgretim hiiviyetinde ayri bir
okula déntgtiiriildii.?? Egitim-6gretim siiresi {i¢ y1l olan bu okullarin dikkat ¢e-
kici 6zelligi, Miislim ve gayrimiislim 6grencilerin birlikte olmalari ve karma egi-
tim gormeleridir.”® Idadiler zamanla riistiyeleri de igine alan bir yapida gelisti ve
buna bagl olarak riistiyelerin egitim-6gretim siiresi idadilere ilave edildi. Boylece
1882-1890 yillar1 arasinda riistiyeyi de icine alan idadiler tagrada yayginlagti.*

Selanik’te ilk idadi merkezde acildi. Daha sonra Siroz ve Drama basta olmak
iizere, niifusu bin haneyi asan yerlesim yerlerinde agilarak sayilar1 gogaldi. Og-
renci talebinin yogunlagmast tizerine bu okullara yeni derslikler ilave edildi.” En
ilginci bu okullar Miislim ve gayrimiislim 6grencilere karma egitim vermesine
ragmen, gayrimiislimlere ayri idadi agma yetkisinin verilmesidir. Mesela Selanik
Bulgar Idadisi ile ilgili belgeler bulunmaktadir.? Oysa idadilerde karma egitim
ongoren Maarif-i Umumiye Nizamnamesi ile Osmanli tebaasinin birbirine kay-
nagmasi ve 6grencilerin ortak bir kiiltiirle yetismesi diistiniilityordu.”” Ancak Ber-
lin Antlagmasinin baslattig: yeni siireg icinde, Osmanli Devleti'nin farkli din ve
etnik yapilara dayali toplumsal diizeni giderek bozuldugu gibi, alinan tedbirle-
rin de bosa ¢ikugt anlagilmaktadir. Nitekim etnik ayrimeilik yapan gayrimiislim
gruplarin okul ve 6gretmenler tizerinde baski kurduklari, bilhassa Sirp ve Bulgar-

19 MUN, Madde: 18, 53.

20 Ergin, a.ge., s. 432, 501-507; Faik Resit Unat, Tiirkiye Egitim Sisteminin Gelismesine Tarihi Bir Bakss,
Ankara, MEB Yay., 1964, s. 44.

21 BOA, Yildiz Miitenevvi Maruzat Evraki (Y. MTV), D. No: 25, G. No: 65, 18 Cemaziyelahir 1304.

22 Unat, age.,s. 45.

23  MUN, Madde: 33, 38.

24 Unat, a.ge., s.45-46.

25 BOA, ME MKT, D. No: 17, G. No: 178, 8 Safer 1291; BOA, ME. MKT, D. No: 750, G. No: 5, 26 Saban
1321.

26 BOA, Babiili Evrak Odast (BEO), D.No: 1678, G. No: 125822, 5 Rebiyiilevvel 1319.

27  Unat, a.ge., s. 45.
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lar arasinda miicadele oldugu ve bazi 6gretmenlerin 6ldariildigii belgelerde yer
almaktadir.?® Zaten [stanbul'daki Ingiliz elgisi A.H. Layard; Berlinde ortaya ¢ikan
diizenlemelerin, Dogu sorununu ¢ézmekten uzak oldugunu, gelecekte savaglara
yol agmazsa, en azindan gelecek huzursuzluklarin ve stkintilarin tohumlarini iger-
digine dair rapor hazirlamigt1.”

Maarif-i Umumiye Nizamnamesine gore; vilayet merkezlerinde idadilerden
sonraki bir okul olarak -lise seviyesinde- sultanilerin agilmasi ongoriilityordu.*
Zira Galatasarayda Mekteb-i Sultani’nin kurulmus olmast bir model olmustu.
Ancak Ikinci Mesrutiyet donemine kadar sultaniler agilamadi. Mesrutiyetin ila-
nindan sonra ortadgretim alaninda yapilan yeni diizenlemeler ile vilayet mer-
kezlerindeki bazi idadiler sultanilere doniistiiriildii. Ilk olarak Istanbulda ve bazt
biiyiik sehirlerde bu uygulama ile 10 sultani acildi. Daha sonra bu say1 giderek
arttt ve bir sonraki asama olarak kiz sultanileri kuruldu.?’

Selanik’te agilan sultani mektebinin ilgiyle karsilandigi, miiracaat eden her
ogrencinin kaydini yaptiramadigi, bilhassa yauli kisim yetersiz kaldig icin 6zel
tesebbiise pansiyon agma izni verildigi belgelerde yer almaktadir.?? Su var ki, Gi-
ritli Miisliman fakir ailelerin ¢ocuklarinin magdur olmamalart icin kontenjan
ayrildig1 da ifade edilmektedir.?® Ayrica okulun basarisint yansitmasi agisindan,
bagarili hizmetlerinden dolayr Maarif Nisanu ile taltif edilen gretmenler arasinda,
Selanik Sultani Mektebi Tiirk¢e 6gretmeni Mehmet Nuri’nin de bulundugunu
belirtmek gerekir.?

Ortadgretimden sonraki kademe, hi¢ siiphesiz yiiksekogretim olmaktaydi.
Maarif-i Umumiye Nizamnamesine gore; dariilmuallimin, dartilmuallimit, ¢ge-
sitli fen ve sanayi mektepleri ile dariilfiinin, mekatib-i aliye kapsaminda bulunu-
yordu.” Ancak fen ve sanayi mekteplerinin ortadgretim seviyesinde bulunanlar:
icin ayrica yer verilmemistir. Bununla birlikte mesleki ve teknik egitimin énemi
biliniyordu ve gelismesi icin Maarif Nezaretinin yani sira Nafia, Ticaret ve Zira-
at Nezaretleri de ¢aba sarf etmekteydi. Bu baglamda Selanik’te Dariilmuallimin
Mektebi, Sanayi Mektebi, Ticaret Mektebi, Ziraat Mektebi ve Hukuk Mektebi
vardi. Ilk dariilmuallimin, riistiyelere 6gretmen yetistirmek iizere 1848 yilinda
[stanbul'da agilmisti. Bunu 1868'de kurulan Dariilmuallimin-i Sibyan takip et-
ti.** 1869'da yayinlanan Maarif-i Umumiye Nizamnamesi ile dariilmualliminin

28  BOA, Sadaret, Bulgaristan (A.MTZ), D. No: 49, G. No: 4, 3 Cemaziyelevvel 1315; BOA, AMTZ, D. No:
46, G. No: 12, 6 Safer 1315; BOA, DH.MKT, D. No: 2503, G. No: 55, 9 Rebiyiilevvel 1319.

29 Karpat, a.ge., s. 224.

30 MUN, Madde: 42.

31 Unat, a.ge.,s. 47-48.

32 BOA, ME MKT, D. No: 1180, G. No: 94, 7 Ramazan 1330; BOA, Dahiliye, Idare (DH.ID), D. No: 60,
G. No: 11, 11 Muharrem 1330.

33  BOA, ME MKT, D. No: 1163, G. No: 26, 24 Sevval 1328.

34  BOA, BEO, D. No: 3853, G. No: 288901, 1 Safer 1329.

35 MUN, Madde: 51.

36  Unat, a.ge.,s. 30-31.
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yapist subeler tarzinda yeniden diizenledi ve ayrica kiz okullarina 6gretmen ye-
tigtirmek {izere dariilmuallimat kuruldu.”” 1875 yilindan itibaren de tasra vi-
layetlerinde dériilmualliminler agilmaya baglandi. Unatc'in verdigi bilgilerden
Rumelide ilk dariilmualliminin Bosnada acildig1 anlagilmaktadir.?® 1883 yilina
ait Maarif Nezareti belgelerinde ise, Selanik’'teki mekatib-i iptidaiyenin islaht i¢in
dartlmualliminin kurulmasi gerektigi belirtilmis ve 1884'de agilmistir. Ancak
dartilmualliminin kendi binast yapilincaya kadar, 6nce riistiye mektebinin bod-
rum katinda, daha sonra kiralanan bir bagka binada egitim vermistir.”

Diriilmualliminlere Mislim ve gayrimiislim her kesimden &grenci alintyor-
du. Ancak arsiv belgelerinde, Selanik Rumlarinin 1903 yilinda kendilerine 6zel
dartilmuallimin agtiklari ve bunun i¢in resmi makamlardan gerekli izni almadik-
lar1, okulda gorev yapan bes 6gretmenden ikisinin de yabanct uyruklu oldugu
belirtilmektedir. Konunun takip edilmesi tizerine, ruhsat alinmasi ve yabanci 6g-
retmenlerin yerine Osmanli tabiiyetinden olanlarin atanmasi igin gerekli islemler
baslatlmig olmakla birlikte, bu vakadan ayrilik¢i hareketlerin egitime ne derece
yansidigi anlagilmaktadir.®

1862'de kurulan Islah-1 Sanayi Komisyonu, bir Mekteb-i Hiref ve Sanayi tes-
kili i¢in ¢aligma baglatmisti. Mithat Pasa ise, 1863’te Nis valisi iken actig1 1slahha-
ne ile bir model olugturarak, burada 6gretilen terzilik, dokumacilik ve kunduraci-
lik gibi sanatlar ile diger vilayetlerde de 1slahhane kurulmasina énciiliik etti.”! Bu
uygulamanin daha sonra kurulan Sanayi Mekteplerine temel tegkil ettigi agikur.
Ote yandan bu okullarin yayginlasmast Ikinci Abdiilhamid déneminde oldugu
icin hemen hepsinin adi Hamidiye Sanayi Mektebi oldu.*> Nitekim Selanik’te
agilan Sanayi Mektebi de Hamidiye adini tagimaktadr.

Selanik Hamidiye Mektebi matbaacilik, dokumacilik, kunduracilik, demirci-
lik, marangozluk alaninda egitim vermekte ve tiretim yaparak gelir elde etmektey-
di. 1892 yilinda yapilan bazi yeniliklerle okulun imkanlar: gelistirilmis ve bunun
icin bazi makine ve aletler ithal edilmisti.*® Selanikte ayrica 1905 yilinda Amerika
Sanayi Mektebinin acildig: belgelerde yer almaktadir.*

37 MUN, Madde: 52, 68.

38 Unat, a.g.e.,s. 33.

39  BOA, ME MKT, D. No: 78, G. No: 75, 28 Safer 1300; BOA, ME. MKT, D. No: 85, G. No: 48, 10 Safer
1302; BOA, ME. MKT, D. No: 546, G. No: 7, 14 Zilkade 1318.

40 BOA, BEO, D. No: 1976, G. No: 148143, 13 Sevval 1320; BOA, BEO, D. No: 2013, G. No: 150936, 5
Zilhicce 1320; BOA, BEO, D. No: 2039, G. No: 152866, 9 Muharrem 1321; BOA, ME. MKT, D. No:
693, G. No: 59, 3 Muharrem 1321.

41 Unat, a.g.e., s. 80-b.

42 Yahya Akyiiz, Tiirk Egitim Tarihi, 3.bs., Ankara, Ankara Universitesi Yay., 1989, s. 264.

43  BOA, Y. MTV, D. No: 66, G. No: 43, 7 Safer 1310; BOA, MF. MKT, D. No: 153, G. No: 28, 10
Rebiyi:;lahir 1310; BOA, Iradeler, Riisumat (I.RSM), D. No: 17, G. No:.1321/M—4, 23 Muharrem 1321;
BOA, .LRSM, D. No: 23, G.No: 1324/M-05, 8 Muharrem 1324; BOA, I.RSM, D.No: 15, G. No: 1319/
N-3, 21 Ramazan 1319; BOA, L.RSM, D. No: 32, G. No: 1326/B-05, 7 Recep 1326.

44 BOA, BEO, D. No: 2556, G. No: 191640, 15 Safer 1323.
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Sanayi Mekteplerinin kurulus déneminde, ayrica bir Ticaret Mektebinin
kurulmast i¢in ¢aligmalar yapilmisti. Ticaret Nezareti tarafindan yiritilen ¢a-
lismalarin amaci, ticaret islerinde teknik bilgilere vakif ve dig piyasalarla temas
kurabilen ehliyetli elemanlar yetistirmekti. Ancak yapilan tesebbiis bir deneme
olarak kalmis ve ilk Ticaret Mektebi 1884’te acilabilmistir.*> Istanbul'da agilan bu
mektepten sonra, bazi biiyiik sehirlerin idadilerinde ticaret subeleri acilmus, fakat
devam ettirilememistir. Nitekim Maarif Nezareti kayitlarindan, Selanik Idadisi
Ticaret Subesinin de 1904 yilinda lagvoldugu anlagilmaktadir.*® Oysa Selanik’te
ticari hayat gelismis oldugu icin bu alanda yetismis elemanlara ¢ok fazla ihtiyag
duyuluyordu. Ortaya ¢ikan talep dogrultusunda, Selanikli Miisliiman genglerin
ticaret tahsili icin yabancr iilkelere gitmeleri {izerine, Maarif Nezareti Selanik’teki
ozel Yadighr-1 Terakki ve Feyziye Mektepleri ile isbirligi yaparak, masraflarini kar-
stlama mukabilinde bu okullarin biinyesinde bir Ticaret Mektebinin agilmasini
sagladi.”” Selanik’te ayrica Ulah Ticaret Mektebi, Romanya Ticaret Mektebi ve bir
Bulgar mektebinde de Ticaret Subesi bulunuyordu.

Yeni bilgi ve tekniklerle tarimin gelismesi i¢in Tanzimattan sonra tarim egiti-
mi iizerinde durulmus ve 1847 yilinda Istanbul'da Ziraat Mektebi agilmusti. Tkin-
ci Abdiilhamid déneminde Halkalrda kurulan yeni tesislerle bu okulun yapist ve
isleyisi gelistirildi. Ayrica vilayetlerde Ziraat Mekteplerinin agilmasi kararlagtirild:
ve ilk olarak 1887 yilinda Selanik’te bir Ziraat Mektebi kuruldu. Bu mektebin
ogrenim siiresi ii¢ sene olup, riistiye mezunlarini kabul etmekteydi.*” Gerekli ha-
zirliklarin tamamlanmasini miiteakip 1889'da egitim- 6gretime baglanildi.>® 1904
yilinda ise, Selanik’in Kapicilar Kéyii civarinda Amerikali misyonerler tarafindan
Protestan Ziraat Mektebi kuruldu.”!

Selanik’te acilan bir diger yiiksekokul Hukuk Mektebidir. Zaten iki Hukuk
Mektebi vardi ve ilk olarak 1875 yilinda Istanbul'da agilmisti.”* Selanik'te ise
1907 yilinda kuruldu ve Selanik Idadi Mektebinde geici olarak tahsis edilen bir
derslikte 6gretime basladi. Birka¢ ay sonra miistakil bir bina kiralanarak tefrig
edildi ve idadinin yaninda Hukuk Mektebine mahsus bir binanin yapilmas: ka-
rarlastirildi.”

45 Unat, a.g.e., s. 80-f, 80-g.

46 BOA, ME MKT, D. No: 808, G. No: 54, 28 Recep 1322.

47  BOA, ME MKT, D. No: 792, G. No: 65, 15 Cemaziyelevvel 1322; BOA, Tesrifat-1 Rumeli Evraki, Selanik
(TFR.LSL), D. No: 78, G. No: 7765, 21 Cemaziyelevvel 1323.

48 BOA, ME MKT, D. No: 251, G. No: 6, 24 $aban 1312; BOA, ME MKT, D. No: 500, G.No: 28, 28
Zilhicce 1317; BOA, Tesrifat-1 Rumeli Evraki, Arzuhal (TFR.I.SKT), D. No: 133, G. No: 13245, 17
Sevval 1325; BOA, Tesrifat-1 Rumeli Evraki, Konsolosluk (TFR.LLKNS), D. No: 9, G.No: 855, 22 Saban
1325.

49  Unat, a.ge., s. 80-k, 80-m.

50 BOA, YMTYV, D. No: 41, G. No: 13, 11 Rebiyiilevvel 1307.

51 BOA, ME MKT, D. No: 814, G. No: 22, 24 Saban 1322; BOA, BEO, D. No: 2445, G. No: 183363, 29
Saban 1322.

52 Mahmut Cevat, a.g.e., s. 148.

53 BOA, TFR.LSL, D. No: 157, G. No: 15654, 3 Saban 1325; BOA, TFR.LSL, D. No: 175, G. No: 17442,
29 Muharrem 1326; BOA, ME. MKT, D. No: 1034, G. No: 23, 5 Zilhicce 1325; BOA, BEO, D. No:
3301, G. No: 247575, 27 Rebiyiilevvel 1326.
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Biitiin bu okullar ile Selanik Vilayetinde modern egitimin bir hayli yaygin-
lastugi ve ayni zamanda egitim seviyesinin yiikseldigi anlagilmaktadir. Boylece
Selanik’i biiyiik ve 6nemli hale getiren cografi, iktisadi ve niifus degerlerinin yani
sira, egitim acisindan da dikkat ¢ekici bir merkeze dontstiigiinii séyleyebilmek
miimkiindiir. Ancak modern egitim yoluyla sadece aydinlanma ve kalkinmay1
degil, ayn1 zamanda biitiin dini ve etnik unsurlar arasinda bir Osmanlilik ruhu
gelistirmeyi amaglayan devletin, bu ¢abasinda basarili olamadigi da bir gergekir.
Zira Selanik Vilayetinin bir¢ok yerinde Sirp, Bulgar, Rum, Ulah ve Museviler
adina agilan gayrimiislim okullari ile Alman Mektebi, Italyan Mektebi, Fransiz
Mektebi ve Amerikan Mektebi adiyla agilan yabanci egitim kurumlari vardi. Bu
okullarda verilen egitim ve 6gretim, dini ve etnik farkliliklar1 derinlegtiren ve ay-
rilik¢r hareketleri gelistiren 6zellikteydi. Arsiv kayitlarinda bu hususa dair ¢ok
sayida belge bulunmaktadir. Yapilan teftislerin ve sikdyetlerin yetersiz kaldigi, di-
saridan yapilan miidahalelerle hitkiimetin aldig1 tedbirlerin etkisiz héle getirildigi
anlagilmaktadir. Kaldi ki gayrimiislimlere ait okullar arasinda niifuz olusturma
ve etnik temele dayali gii¢ kazanma miicadelesinin ortaya ¢iktgi ve bu sebeple
cinayetlere kadar varan birgok sugun islendigi de belgelerde yer almaktadir.

2. Kiiltiir Hareketleri

Selanik’te kiiltiir hareketliligini saglayan birgok faktor bir arada bulunuyordu.
Oncelikle kara, deniz ve demiryolu ulagimina sahip olmast ve bir ticaret merkezi
olarak gelismesi kiiltiir etkilesimine imkin vermekteydi. Ayrica Tiirklerin yani
stra birgok farkli dil, din ve mezhepten etnik toplulugun bir arada yasamasi, soz
konusu etkilesimi artirmaktayd:. Bu durumun egitim alaninda saglanan gelisme-
lerle hizlanmis oldugu muhakkakur. Nitekim egitimin hem yayginlasmast hem
de seviyesinin yiikselmesi neticesinde basin-yayin hayati canlanmus, birgok gazete
ve dergi nesredilmistir. Bu baglamda ¢agin 6zelligini yansitan fikir hareketleri ve
siyasi olusumlar da SelanikK’te taraftar bulmus, hatta II. Abdiilhamid’e kargs: geli-
sen muhalefetin merkezi haline gelmistir.

Selanik, Osmanli’nin Bau kiiltiirii ve medeniyetine agilan en 6nemli kapist
durumundaydi. Oyle ki Bat diinyasinda ortaya gikan yeniliklerin, fikri ve si-
yasi tartisgmalarin Osmanlrda ilk yankilandigs yer, ¢ok defa Selanik oluyordu.
Tunayanin ifadesiyle Selanik, Bat’'nin serbestligine ve kozmopolitligine uygun
bir 6zellikteydi ve hiirriyetci gelismeler icin elverisli sartlara sahipti. Bunun icin
Orfeon Kiraathanesinde Fransizca Le Matin gazetesi okunmakta, Olimpos Mey-
danindaki Yonyo ve Kristal Gazinolarinda, Cercle ve Laonique Kuliiplerinde ve
bazi localarda her sey konusulmakta ve tarusilmakeaydi.® Hig siiphesiz kiiltiir
hareketliligini saglayan en 6nemli vasita gazete ve dergilerdi. Istanbul basininin
yant sira Avrupa’nin onemli gazete ve dergileri de dagitum imkanlarinin elverdigi
olctide takip ediliyordu. En 6nemlisi Selanik’te yayinlanan gazete ve dergilerin

54  Tank Zafer Tunaya, Tiirkiyede Siyasal Partiler, C.111, Istanbul, Hiirriyet Vakfi Yay., 1989, s. 14-15.
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coklugu ve yaratugt etkiydi. Bu gazete ve dergilerin kiinyesinden Selanik’te ¢ok
sayida matbaa oldugu anlagilmaktadir. Buna gore gazete ve dergi basmaya elve-
rigli matbaalar; Vilayet Matbaasi, Hamidiye Mekteb-i Sanayi Matbaasi, Osman-
li Matbaasi, Osmaniye Matbaasi, Rumeli Matbaast, Asir Matbaast ve Akvaroni
Matbaasr’dir.

Tespit edilen arsiv belgelerinde, basta yayin izni olmak iizere cesitli vesile-
lerle adi gegen siireli yayinlardan bazilart ise sunlardir: Ayine, Cocuk Bahgesi,
Hatip, Ittihat ve Terakki, Orientel, Rehber-i Hukuk, Sark, Vakit, Zaman ve
Ziraat Gazetesi.” Bunlarin disinda daha bagka gazete ve dergilerin de oldugu
bilinmektedir. Mesel4; Asir, Balkanlar, Beyani'l Hak, Fiiytizat, Geng Kalemler,
Gonce-i Edeb, Haftalik Risale-i Askeriye, Journal de Selanique, Kadin, Mecelle-i
Muallimin, Mecmua-i Kavanin-i Yunaniyye, Mezra-i Maarif, Miitalda, Rumeli,
Salabet, Salah, Selamet, Selanik, Silah, Tenvir-i Efkar, Yeni Asir ve Yeni Felsefe

Mecmuasi.>®

Hemen beliremek gerekir ki biitiin bu gazete ve dergiler, Osmanli Devleti’nin
her bakimdan sikintili oldugu, sorunlarinin biytidiigii, aydinlarin ¢oziim yollar:
aradig1 ve bu sebeple muhalefetin gelistigi yillarda yayinlandi. Bu yayinlarda ha-
ber ve yorumlarin yani sira, ortaya ¢ikan yeni fikirler ve tilkiiler de giindeme geti-
rilmis ve tartugilmigtir. S6z konusu siireli yayinlar arasinda Fransizca olanlar oldu-
gu gibi, hem Tiirk¢e hem Fransizca yayinlananlar da vardir. Ayrica yayin sayisinin
coklugu dikkat ¢ekicidir. Yayinlarin dini, edebi, siyasi ve mesleki nitelikte olmasi
ile ¢ocuklar ve kadinlar i¢in 6zel olmasi, Selanik’te egitim ve kiiltiir seviyesinin
ne derece gelismis oldugunu yansitmaktadir. Ancak bu gelisimden toplum adina
hasil olmasi gereken olumlu sonuglarin alinabildigini séyleyebilmek miimkiin de-
gildir. Zira Berlin Antlagmasinin ortaya ¢ikardig siire¢, Osmanli Devletinin farkls
din ve etnik topluluklari bir arada yasatma dinamizmini ¢okertmis bulunuyordu.
Dolaystyla bilgiye ve aydinlanmaya dayali bir toplumsal degisimden daha ziyade,
etnik milliyetgiligi esas alan ve ayrilik¢t duygular gelistiren bir degisimin yasandi-
g1 anlasiimaktadir.

Yayginlasan egitim kurumlari, gogalan siireli yayinlar, ¢esitli cemiyetlerin ku-
rulmasi ve sosyal mekénlarin olugsmast ile Selanik’te kiiltiirel hareketliligin hizlan-
mis oldugu agikur. Ancak yasanilan kiiltiirel etkilesim siireci, birbiri ile ¢catisan
ve ¢ok yogun olarak yiiriitiilen siyasi faaliyetlerin disinda miitalaa edilmemelidir.
Nitekim Selanik’te sivil inisiyatif gelistirme durumu daha giiglii olarak belirmis ve
Ikinci Megrutiyeti gerceklestiren hareket burada viicut bulmustur.

55 BOA, ME MKT, D. No: 31, G. No: 136, 20 Saban 1292; BOA, DH. MKT, D. No: 889, G. No: 24, 5
Recep 1322; BOA, DH. MKT, D. No: 1281, G. No: 54, 21 Recep 1326; BOA, DH. MKT, D. No: 1282,
G. No: 14, 22 Recep 1326; BOA, ME. MKT, D. No: 1070, G. No: 34, 12 Recep 1326; BOA, DH. MKT,
D. No: 1281, G. No: 60, 21 Recep 1326; BOA, DH. ID, D. No: 28/-2, G. No: 2, 7 Saban 1330.

56  Hasan Duman, Osmanls-Tiirk Siireli Yayinlar: ve Gazeteleri (1828-1928), C.1, 11, Ankara, Enformasyon ve
Dékiimantasyon Hizmetleri Vakfi Yay., 2000, s. 147-639, 708-932.
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Sonug

Selanik iktisadi agidan gelismeye ve biiyiik bir gehir olmaya son derece miisait bir
konumdaydu. Zira Balkan yarimadasinin iglerinden gelen yollar burada kesismek-
te ve Selanik Korfezinden deniz ulasimina agilmaktaydi. Bu stratejik ozelligi ile
Osmanli Devleti’nin erken déneminde Balkan fiituhatina dahil oldu. Osmanlt
hakimiyetinde giiclii ve istikrarli idareye kavustugu icin, ticaret ve kiiltiir merkezi
olarak daha hizli gelisti ve farkli kimlikte topluluklari biinyesinde topladi. Bu
durum 19. yiizyilda yapilan demiryolu ag: ile devam etti.

Balkanlarda yeni bir siireci baglatan Ayastefanos ve Berlin Antlagmalarinin
imzalandig 1878 yilindan, Yunan hékimiyetinin bagladig1 1912’ye kadar olan 34
yil ise, Selanikte Osmanli hakimiyetinin son dénemi oldu. Bu yillarda dis mii-
dahaleler ve desteklerle gelisen ayrilik¢r etnik hareketler, Osmanli'nin yiizyillarca
bir arada tuttugu ve baris icinde yasatug farkli din ve etnik topluluklari birbirine
hasim etti. Osmanli Devleti, bityiik ve kokli bir devlet olmanin kendisine ka-
zandirdig politikalarla bu siireci durdurmaya ¢alisti. Bunun igin egitim alaninda
biiytik bir hamle yapilarak, ilk, orta ve yiiksek 6gretim kademelerinde modern
okullar acildi. Boylece okullagan niifus orani artarken, egitim seviyesi de yiikseldi.
Acilan mesleki ve teknik okullarla iktisadi ve sosyal hayatin gelismesine yeni bir
ivme kazandirildi.

Egitim alaninda saglanan gelismeler, ticaret ve ulagimin sagladig1 niifus hare-
ketliligi ile Selanik’i Osmanl’nin Avrupadaki en biiyiik ve en modern gehri hiline
getirdi. Dolayisiyla kiiltiirel bir hareketlilik ve canlilik olustu. Bu baglamda ¢ok
sayida gazete ve dergi yayinlandi, dernekler kuruldu. Ancak Osmanli devlet ve
toplum yapisinin temelini olusturan, farkliliklarla beraber yasama kiiltiiriintin
tahrip olmasi 6nlenemedi. Hatta biiyiik gayretlerle olusturulan egitim ve kiiltiir
hareketliligi, farkli din, mezhep ve etnik yapilarin bir arada oldugu Selanik’te,
toplumsal degismeyi hizlandiran faktor haline geldi. Boylece etnik ayrisma gide-
rek derinlesti. Sorunlarin biiytimesi ayni zamanda aydinlarin ¢oziim arayislari-
n1t yogunlastird: ve Selanik, II. Abdiilhamid’e kargt gelisen muhalefetin merkezi
oldu.
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Bau Trakya Miisliman Tirklerinin
Insan Haklart Miicadelesi

Salih AKDEMIR

Prof. Dr., Ankara Universitesi ilahiyat Fakiiltesi

Girig

Balkanlar'in Turkiye Cumhuriyeti Devleti nezdinde ¢ok 6zel bir
yeri vardir. Bunun nedeni, bélgenin 1354 yilindan itibaren Osman-
It Devleti topraklarina katilmast ve 1908 yilina dek Osmanlt ege-
menliginde kalmasidir. Ozellikle Birinci Diinya savasindan sonra
Osmanli devletinin bolgede siyasi etkinligi giderek azalmugtir. Dért
yiiz yili asan bu donem, bolge icin hicbir sekilde bir hegemonya,
somiirii ve baski donemi olmamustir. Aksine bu dénem, Balkanlar
icin bir baris ve sosyal refah donemi olmustur. Konuyla ilgili bir
arastirmasinda degerli aragtrmact, M. Sitki Bilgin, su carpict tes-
pitlerde bulunmaktadir: “Osmanli Devleti’nin 1354 yilinda Balkan
yarimadasina ulagmast bélge tarihinde mithim bir déntim noktasi
teskil etmisti. Zira bu tarihten sonra bslgede ‘Pax-Ottomana (Os-
manlt Baris1)” devri baglamigti. Osmanli Devleti’nin gliglii dnem-
lerini karakterize eden bu devirde Balkanlar, ekonomik, siyasi ve
idari yonlerden 6nceki devirlere kiyaslanmayacak derecede huzur ve
refaha ulagmisti. Ornek vermek gerekirse, Balkan koyliileri 17. yiiz-
yila kadar Avrupali hemcinslerine gore ekonomik refah bakimin-
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dan oldukga ileri seviyede idiler. Ancak, bu baris dénemi, 18 yiizyildan itibaren
Osmanlr'nin giigten diismesi, ekonomik, idari ve toprak sisteminin bozulmast
ve uzun siiren savaslar yliziinden bozulmaya basglamisti. Buna ilaveten Fransiz
Milliyetcilik akimlarinin bélgede yayilmasi ve basta Rusya olmak tizere Avus-
turya, Fransa ve Ingiltere gibi devletlerin bolgedeki gikar hesaplari ve neticede
bolge halklarini kigkirtmalart gibi sebepler bélgede tesis edilmis olan huzur ve
baris ortamini giiniimiize kadar uzanan bir siiregte bir daha diizelmemek tizere
yikmustr.”! Iste Osmanli Devletinin, egemenligini siirdiirdiigii biitiin bélgelerde
barisi, huzuru ve rahat saglamasindan ve daha da 6nemlisi, yoredekinden daha
tist diizeyde bir uygarlik gergeklestirmesinden dolayidir ki, bolge insanlarinin
Turklere olan giivenleri, sevgileri, bagliliklari, hayranliklar1 her gegen giin giderek
artmaktadir. Doksanli yillarda 6zellikle Eski Yugoslavya topraklarinda yasanmig
olan soykirimlar, giiniimiizde bile Israil’in Filistin halkina karst siirdiirdiigii soy-
kirim, iskence ve baskilar, son olarak da Amerika ve 1ngi1tere’nin demokrasi getir-
mek vadiyle isgal ettikleri komsumuz Irak’ta stirdiikleri soykirimlar, bu duygula-
rin giderek daha da gliglenmesini saglamaktadir. Diinya Tiirk Adaletini, barigin,
sevgisini aramaktadir.

Asagida sunacagimiz Bognakea siir, Kurtulug savast yillarinda simdi Sirbistan
ve Karadag cumhuriyetlerinde bulunan Sancak bélgesinde yasayan Miisliimanla-
rin biiyiik nder Gazi Mustafa Kemal Atatiirk’tin yiirtittiigti Kurtulug Savagi ve
kendisi hakkindaki diisiincelerini, degerlendirmelerini, zlemlerini, timitlerini ve
beklentilerini yansitmaktadir. Simdiye kadar yayinlanmamis olan bu Bosnakea
siir, ¢ok degerli kayinpederim Liitfii Ak¢in beyefendinin babast merhum Hac
Hagim efendi tarafindan Kurtulus savasinin sona erdigi yillarda yazilmisur. Siire,
kayinpederim Liitfii Akgin beyefendinin bir giin bana okumasi tizerine muttali
oldum. Siiri, ¢ok degerli kayinvalidem Emine Ak¢in hanimefendinin ve merhum
kayinbiraderim Ismail Akgin’in yardimlariyla metin haline getirmem miimkiin
oldu. Bu vesile ile metni tespit etmemi saglayan ¢ok degerli rahmetli kayinpede-
rim Liithh Akgin beyle rahmetli muhterem kayinvalidem Emine Akg¢in hanime-
fendiye burada sonsuz tesekkiirlerimi sunarim. Siiri yazan merhum Haci Hagim
Efendi ile metnin yazilmasinda biiyiik emegi gegen kayinbiraderim Ismail Akgin
kardesime, Tiirk topraklari i¢in canini vermis biitiin sehitlerimize ve ge¢misleri-
mize Allah’tan rahmet dilerim.

Siirin, o donem Sancak’ta yasayan Tiirklerin ve Miislimanlarin Atatiirk ve
Kurtulus Savast ile ilgili degerlendirmeleri, tarihe 151k tutacak niteliktedir. Ozel-
likle Bityitk Onderimiz Atatiirk ile ilgili diisiinceleri, Atatiirl’iin Balkanlar ve bii-
tiin [slam alemi igin bir kurtarici olarak algilandigini agikga gozler 6niine sermek-

1 Mustafa Sitki Bilgin, “Atatiirck Déneminde Tiirkiye'nin Balkan Diplomasisi (1923-1930)”, Atatirk
Arastirma Merkezi Dergisi, Say1 60, Cilt: XX, Kasim 2004. Ayrica bkz.: Maria Todorova, “The Ottoman
Legacy in the Balkans” /mperial Legacy: The Ottoman Imprint on the Balkans and the Middle East (L. Carl
Brown, ed.), Colombia University Press, 1996, 5.45-73; Benjamin Miller and Uri Resnick, “Conflict in
the Balkans (1830-1913): Combining Levels of Analysis”, International Politics, no 40, 2003, pp. 365-
399; Kemal H Karpat, Tiirk Demokrasi Tarihi: Sosyal, Ekonomik, Kiiltiirel Temeller, Afa Yay., Istanbul 1996,
5.83.
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tedir. Bu genel degerlendirmeden sonra, 6nce siiri Tiirkge terctimesi* ile birlikte
sunmak, ardindan siirin tahliline ge¢mek istiyoruz.
Siirin orjinali:
Kakolise sad Aziya dala?
Opet Krsti dopadase hala,
Ka za vakta Kostantin zavala.
Gazi Kemal, Muslimanska mayka,
Sa nyegovo do dvanayst brata.
On probudi siyelu Tiirkiyu,
[ veliki i molu Aziyu.
Gazi Kemal kupi redom voysku,
Od Aziya sve arapi girne,
[ deliye iz Anadoliye.
Uvazih u morske cemiye.
Silna drka po moruse viye,
U Kemala Muhamedovse Bayrak viye.
Sadga niko dogekat nemsiye,
S kimse biye mora da dobiye.
Sin Yunana, na Avrapu plage.
O Avrapo, kakesu vam prave?
Kad Yunanske ne jalite glave!
Sto gledate pokray mora yada!
Po yednoga doknam otmu grada,
Pane grka po stotim hilada.
Gazi Kemal po sabli udara,
Pa Avropi vako odgovara:
O Avropa debela vam glava,
Dali vi ne znate,
Da Bog ¢uva Muslumanska prava!
No pristantante u nekoku slogu!
Pa pustite Tursku zemlu ulogu!
Ako Kemal pregazi Yunana,
Nece biti ni Srbiyi dermana.
Cimse ¢uyu Kemalski topavi,
Svi bidite na Srbe gotovi!
A vi Srbi, znate, mladi i stari,
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Daye Kemal bas gaziya pravi!

On vam Tursku zemlu ostaviti nece,
Dok se zemla oko sunsa krece!

No iz Turske Zemle triyebite,

Pa ponovo za mir govarite.
Takav karar sad Avropa dala,

Da priznayu Gaziyu Kemala!

Siirin Tirkee cevirisi:
Asya simdi nasil da birden sahlaniverdi!
Haglilar yine telasa kapildy;

Tipki Kostantin zamaninda kapildiklar: gibi. ..
Miisliitmanlarin anasi, Mustafa Kemal,
On iki kardesiyle birlikte,

Biittin Turkiye'yi uyandirdu. ..

Hem biiyiik hem de kiiciik Asyay1...
Gazi Kemal sira sira asker toplar;
Asyadan biitiin siyah Araplari,

Ve Anadoludan yagiz delikanlilar. ..
(Onlar) gemilere bindirdi. ..

Deniz giiclii dalgalarla dalgalanirken,
Muhammed’in bayragt ise,

Kemal'in elinde dalgalaniyor.

Bu yitizden bundan béyle kimse,

Onun kargisina ¢tkamaz!

Kiminle savasirsa savassin,

Mutlaka galip gelir!

Yunan oglu Avrupa’ya yakarir durur...
Ey Avrupa, Yunan baslarina acimaz iken,
Adaletinizden nasil soz edebiliriz ki...
Hem de deniz kenarinda acilarini seyrederken...
(Askerlerimiz) sehirlerimizi birer birer geri alirlarken,
Yiiz binlerce yunan oralarda can verir.
Gazi Kemal kilica vurur,

Ve Avrupa’ya soyle karsilik verir:

Ey kalin kafalt Avrupa!

Sizler, Miisliimanlarin haklarini,
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Allak’in korudugunu hala anlayamadiniz mi?
O halde gelin, bir uzlagmaya varin da

Tiirk topraklarini rahat birakin!

Eger Kemal ezerse Yunani,

Sirbistan’in da olmaz dermani!

Kemal’in toplari duyulunca,

Sizler, hepiniz Sirplara karg1 (savasa) hazirlanin!
Siz ey Sirplar! Yagliniz da genciniz de

Kemal’in tam gergek bir gazi oldugunu

Elbette ki ¢ok iyi bilirsiniz.

Bu yiizden o, diinya giinesin etrafina déndiikee,
Tiirk topraklarini size asla birakmayacakur!
Sizler, Tiirk topraklarinda,

halkina karst soykirim gerceklestirirken bile,
Yine de barigtan soz edersiniz. ..

Simdi Avrupa soyle bir karar verdi:

Gazi Kemal’i tanimaya...!

Sair, ilk musralarinda, emperyalist Bat'nin kigkirtmalari sonucu Tirkiye'yi
istila eden Yunanlilara karsi Gazi Kemal Paga’'nin 6nderliginde baglatilan kurtulug
hareketini tasvir etmektedir. Bu istila hareketi bir Hagli hareketi olarak goriil-
mektedir. Ancak Atatiirk’tin, on iki silah arkadasi ile birlikte kurtulus hareketini
baslatmasi, Haglilar1 korkutmustur... Aslinda bu hareket sadece Anavatan’a degil
biitiin Asya’ya yoneliktir. Atatiirk, sadece Tiirkiye'nin degil, ezilmis olan ve ezil-
mek istenen biitlin diinya Misliimanlarin ve halklarin kurtulusunu gergeklesti-
recektir. O, Miisliimanlarin Annesidir. Tarihin yetistirdigi en biiyiik askeri deha-
lardan biri olan Atatiirk’iin bir Anne olarak betimlenmesi, onun ayni zamanda
sevgi ve sefkat konusunda ne denli Gistiin bir insan oldugunu ortaya koymaktadir.
O, elinde, Yiice Allah tarafindan insanlara rahmet ve sevgi pinar: olarak gonderilen
sevgili Peygamberimiz Hz. Mubammed'in bayragini dalgalandirmaktadsr. Iste bu
yiizdendir ki, onun karsisina kim ¢ikarsa ¢iksin, onunla kim savasirsa savagsin, ga-
lip gelen o olacaktrr. Bu musralar, Atatiirk’iin kurtulug hareketini Islam’a kargt bir
hareket olarak niteleyenlere en giizel bir yanit tegkil etmektedir. Emperyalizme,
somiiriiye kargt yiirtitiilen hakli bir miicadele elbetteki basariya ulasacaktir. Elbet-
teki emperyalist Bati, ¢ikarlarini gerceklestirmek icin kigkirtugi Yunan halkinin
yok olmasindan hi¢ mi hig tiziilmeyecektir! O halde Bat, adaletten nasil s6z ede-
bilir ki: “Ey Avrupa, Yunan baslarina acimaz iken, Adaletinizden nasil soz edebiliriz
ki... Hem de deniz kenarinda acilarin seyrederlerken. .. (Askerlerimiz), sehirlerimi-
i birer birer geri alirlarken, yiiz binlerce yunan oralarda can verir.”

Sair, “Hem de deniz kenarinda acilarini seyrederlerken...” misra ile Baulila-
rin gozleri dniinde, Yunan askerlerinin denize dékiiliglerini betimlemektedir. Bu
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musra, Batlilarin, basaramayacaklarini anladiklarinda, kiskirttiklari insanlari act
sonlari ile bag basa birakmaktan ¢ekinmediklerini carpict bir bicimde gozler 6nii-
ne sermektedir. Sair daha sonra, ikiytizlii Avrupa’yr sagduyulu olmaya, akillarin:
baslarina toplamaya davet etmektedir: “Ey kalin kafalt Avrupa! Sizler, Miisliiman-
larin haklarin: Allah'im korudugunu hala anlayamadiniz mi? O halde gelin, bir
uzlasmaya varin da Tiirk topraklarini rahat birakin!”

Sair, siirinin son béliimiinde Sirbistandaki Miislimanlarin Sirp zulmiine
karsi beklentilerini ve 6zlemlerini garpict bir bicimde dile getirmektedir: “Eger
Kemal ezerse Yunan, Sirbistanin da olmaz dermani! Kemal'in toplar: duyulunca,
sizler, hepiniz Strplara karsi (savasa) hazirlanin! Siz ey Strplar! Yashniz da genciniz
de Kemal'in tam gercek bir gazi oldugunu elbette ki, cok iyi bilirsiniz. Bu yiizden O,
diinya giinesin etrafina dondiikge, Tiirk topraklarini size asla birakmayacaktir! Sizler,
Tiirk topraklarinda halkina karsi soykirim gerceklestirirken bile, yine de baristan soz
edersiniz. .. Simdi Avrupa soyle bir karar verdi: Gazi Kemal'i tanimaya...”

Sirbistan'daki Miisliimanlar, kendilerine siirekli soykirim uygulayan ikiyiizlii
Sirplardan kurtulmak i¢in Atatiirk’ten yardim beklemektedirler... Sirplar, ikiyiiz-
ludiirler; ¢inkii Miisliiman halka soykirim uyguladiklari bir anda bile utanmadan
barigtan s6z edebilmektedirler. Cok yakin bir zamanda Bosnada Sirplar tarafindan
Misliimanlara uygulan soykirim, bu tespitin ne denli ger¢ek oldugunu agikga or-
taya koymaktadir. Atatiirk, yasami boyunca Balkanlar1 kurtarma diistincesinden
higbir zaman vazgecmemistir. Ciinkii sairin de agikea ifade ettigi gibi, o topraklar,
Turk topraklaridir. Bu yiizden o, diinya giinesin etrafinda dondiikce, Tiirk toprak-
larin size birakmayacaktir. 1925 yilinda Anadoluda gerceklesen Seyh Sait isyanu,
Atatiirk’iin biitiin Tiirk topraklarini 6zgiirlestirmesini engellemistir. Her ne kadar
o sagliginda, Tiirk topraklarinin tamamuini ézgiirlestirememis ise de orada yasayan
Miisliimanlarin haklarini korumak igin ¢ok biiyiik ¢aba harcamis ve bu amagla
ozel bir Balkanlar Diplomasisi gerceklestirmistir.? Atatiirk, baskilarin ¢ogaldig:
stralarda, Anavatanin kapilarint hep Balkanlardan gelenlere agmis ve onlart Ana-
vatanda barindirmugtir. Iste bircok aile gibi, benim ailem de Atatiirk’iin sefkat
dolu kucagini agmasi sonucu 1934 yilinda Anavatana gog edenler arasindadir. Bu
politika Tiirkiye’nin bugiine dek siirdiiriilen politikasidir. Ama son dénemlerde
Turkiye aruk Balkanlarin istikrar gii¢ii haline gelmistir. Sairin dedigi gibi, bu top-
raklar Tiirk topraklaridir. Mademki diinya giines etrafinda doniiyor, o halde Tiirk
topraklari, er ya da ge¢ yine bélgede baris, sevgi, kardeslik, hosgorii ve adaleti
yeniden egemen kilacak olan Tiirklerin olacakur. Yazimiza son vermeden once,
bu giinleri gérmemizi saglayan Gazi Mustafa Kemal Atatiirk’e, cok degerli silah
arkadaglarina, bu ugurda canlarini ¢ekinmeden seve seve veren sehitlerimize ve
gazilerimize minnet ve siikran duygularimizi ifade ediyoruz. Ruhlari Sad Olsun!

2 Siiri Tiirkge’ye gevirmemde bana yardimer olan ¢ok degerli 6grencim Dr. Abdurrahman Ademi beye
burada en icten tegekkiirlerimi sunmay yerine getirilmesi gereken zevkli bir borg bilirim.
Bu konuda genis bilgi icin, bkz. Mustafa Sitki Bilgin, agm.
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Osel

u calismada, Uskiip'teki Islami kimligin hangi yollarla yok
93 edilmeye ¢aligildigr nakledilecektir. Oncelikle camii ku-

rumlarinin yikilmaya calisilmast ve Islamofobi’nin oldukga
artmast bu durumun sebepleri arasinda gosterilmektedir. 2014 yily,
Sirp, Hirvat ve Sloven Kralligs iktidarinin (1924 yilinda) Uskiip’iin
bes yliz yillik sembolii Burmali Camii’nin yikimina basglamasinin
90. yilina tekabiil etmektedir. Burmali Camii’'nin 90 yil énce yi1-
kan akil yapisi maalesef, bugiin de degismemistir. Uskiip’iin Isla-
mi gehresini temsil eden bu merkezin yikilisi, Uskiip'te ve bununla
birlikte Makedonyada Islamofobi ve kiiltiirel soykirimin zirvesini
ifade etmistir. Uskﬁp’ﬁn Islami kimlikten arindirilmasi, Tkinci Ci-
han Harbi'nden sonra da devam etmis ve Krallik Yugoslavya' nin
baslattigt projeyi, 1989 yilina dek Osmanli Dénemi’ne ait camileri
ve kiiltiirel yapilart yikarak devam ettirmisti. Osmanl’nin ¢ekil-
mesinin ardindan Uskiip devamli olarak yabancilastirilmistir. Bu
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yabancilagtirmanin birinci dénemi, Ikinci Cihan Harbi éncesinde
sehrin Islam ve Osmanli kimliginden arindirilmast ile gergeklesmis.
Cihan Harbi’nden sonra da siiregelmis ve giiniimiize kadar devam
etmis bir yabancilastirma s6z konusudur, neticede Islam ve Osmanli
kargitu istilalar ile tasdiklenmistir.



The Destruction of the Islamic
Identity in Skopje

S

e objective of this study is to submit the methods used to
g ; t

ry to eliminate the identity of Islam from Skopje. Efforts to

destroy mosques and the significant increase in Islamophobia
can be counted among the main reasons for this. 2014 corresponds
to the 90th anniversary of the year (1924) when the government
comprised of Serbian, Croatian and Slovene Kingdom started the
demolishment of Burmali Mosque which had been the symbol of
Skopje for 5 centuries. Unfortunately the mindset which destroyed
Burmali Mosque 90 years ago has not changed today. The dest-
ruction of this center which represented the Islamic countenance
of Skopje is the summit of Islamophobia and cultural genocide in
Skopje and Macedonia. Purging Skopje from its Islamic identity
continued after the Second World War and the project incepted
by the Kingdom of Yugoslavia continued until 1989 destroying
mosques and cultural from the Ottoman era. After the Ottomans
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withdrew Skopje has been continuously alienated. The first phase of
this alienation started with the purging of the city of Islam and the
Ottoman identity before the First World War and has continued
since then to date and has been authenticated with anti-Islam and
anti-Ottoman invasions.
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Burmali Camisi’nin Yikiliginin 90. Yili

2014 yili, Surp Hirvat ve Sloven Krallig: iktidarinin (1924 yilinda) Uskiip’iin bes
yiiz yillik sembolii Burmali Camisi’nin yikimina baslamasinin 90. yilina tekabiil
etmektedir. Burmali Camisi’ni 90 yil 6nce yikan akil yapist maalesef, bugiin dahi
degismemistir. Uskiip’iin Islami ¢ehresini temsil eden bu merkezi caminin yikiligt
Uskiip'te (ve bununla birlikte Makedonya'da) Islamofobi ve kiiltiirel soykirimin
zirvesini ifade etmistir ve giiniimiizde Burmali Camisi’nin yerinde planlanan faa-
liyetler ise giiniimiiz Makedonya siyasetgilerinin de Islamofobiden kurtulamadi-
gin1 ve modern insan agisindan hayati 6neme haiz olan empati duygularina sahip
olmadiklarint a¢ik bir sekilde anlatmakeadir.

Uskiip’iin Tarihi Gergegi

Arkeolojik kazilardan edinilen bilgilere gore, Uskiip (Scupi) ta neolit donemde zik-
redilmekredir. Bu ismi tarih sayfalarina ilk yazan' ise M.O. 1. yiizyilda Romali ta-
rihgi Tit Livi idi ve bu dsnemde Scupi sehri Ilir boyu olan Dardanlarla meskundu.
Akabinde M.S. . ylizyilda ise Dardanya’nin bagkenti olarak zikredilmektedir. 518
yilinda vuku bulan depremde Scupi tamamen yikilmis, daha sonralari ise Bizans
Imparatoru 1. Jiistinyan sehri yeniden insa etmistir (baz1 tarihgilere gore L. Jiistin-
yan Scupi'nin yakinlarinda dogmustur) ve sehre Jiistinyana Prima ismini vermistir.
Bu dénemde bir¢ok kilise, bazilika ve sosyal yapilar inga edilmistir. VII. ylizyilda
Uskiip'e Kafkaslardan Slavlar gelmistir, daha sonralari ise sehir Normanlar ile Bul-
garlarin saldirisina ugramis, Osmanlilarin gelisine kadar ise sehir Sirplarin isgali

altinda kalmistir.

Uskiip 6 Ocak 1392 yilinda, yani Sultan Yildirim Bayezid déneminde, Yigit
Pasa komutasinda Osmanli ordulari tarafindan fethedilmis ve 1912 yilina dek
(620 y1l boyunca) Osmanlr’nin iktidarinda kalmistir. Bu dénem boyunca birgok
cami, saray, hamam, han, koprii, gesme, Osmanli-Tiirk Carst’si ve benzeri yapilar
insa edilmistir. Uskiip Osmanli ydnetimi déneminde bélgenin en dnemli ticaret,
din ve ilim merkezlerinden biri olarak hayatiyetini devam ettirmistir, XIX. yiizy1-
lin sonlarina dogru ise yeni idari taksimat ile Kosova Vilayeti’nin sancak merkezi
olmustur. Sehir Osmanli doneminde iki biiyiik yikim yasamistir: 1555 yilinda
schirde biiyiik bir deprem yasanmus, 1687 yilinda ise Avusturyali general Pikolo-
mini, Osmanlidan intikam almak adina, sehri tamamen yakmis ve sonug olarak
Uskiip’iin birgok 6nemli yapist biiyiik hasar gormiistiir.

Osmanli'nin ¢ekilisinin ardindan sehir yeniden Sirplarin eline ge¢mis ve
Sirp Kralligy (sonrasinda Sirp, Hirvat ve Sloven Kralligi, 1929 yilindan itibaren
de Yugoslav Kralligi olarak isimlendirilmis) Ikinci Cihan Harbi'ne kadar sehre
hitkmetmistir. Bu siire zarfinda, ekte takdim edilen birgok belgede de goriilecegi

1 Daha genis bilgi i¢in bkz. Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés (Arkitektura
e qytetit t& ndaré) - Uskiip — Diinya Pigi (Bolitnmiis sehrin mimarisi), GOTEN, Uskiip, 2011, s. 44-45.
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{izere, Uskiip ile ilgili, Osmanli kiiltiir ve medeniyetine ait bircok eser, sehrin
imar planlart bahane edilerek, yikilmistur. Evliya Celebi'nin Seyahatnamesinde
belirttigi 125 camiden 1933 yilinda sadece 20’si ayakta kalabilmis ve bunlardan
ligte biri faal degildi.? Uskiib’iin Osmanli ve Islam simasini degistiren bu davra-
nuglar Islam kiiltiiriine yonelik yapilan kiiltiir soykirimlaridir, bdylesi ancak Orta
Cagda, Ispanya Engizisyonu doneminde goriilmiistiir. Bu dénemde, Uskiip'te
Vardar nehrinin sag tarafindaki kiyryida inga edilen ilk yapi olan (XV. yiizyil),
mimarisi ve estetigi ile gozleri kamagtiran Burmali Camisi de yikilmugtir.?

Uskiip’iin Islami kimlikten arindirilmasi (deislamizasyonu) Ikinci Cihan
Harbi’nden sonra da devam etmis ve Yugoslavya Kralligi'nin baslatugt projeyi,
Yugoslavya Sosyalist Federal Cumhuriyeti 1989 yilinda dek (1989 yilinda Make-
donya Halk Bankasi yaninda, Vardar'in sag yakasinda bulunan Faik Paga Camisi
yikild1) Osmanli dénemine ait camileri ve kiiltiirel yapilari yikarak devam ettir-
migtir.

Bu baglamda ifade edilmesi mithim olan bir husus da sudur: Uskiip’iin 1912
yilinda nufusu ¢ogunlukla Miisliimanlardan olusmaktayd: ve o dénemde sehirde
40.000 Miisliiman (ekseriyeti Arnavut ve Tiirk) ile 4500 Slav ikamet etmekteydi.*
Giiniimiizde ise Arnavutlar (Tiirklerle birlikte) Uskiip'iin %25'ni bile olusturama-
maktadir. Uskiip’teki bu demografik degisim, 6zellikle 1963 yilinda vuku bulan dep-
reminin ardindan, komiinist otoritelerin Uskiip'ii Islam unsurundan “arindirmak”
icin “gayret gostermeleri” neticesinde (Dogu Makedonyadan olabildigince Ortodoks
Makedon ahaliyi Uskiip’e getirerek) meydana gelmistir.

“Burmalt Camisi” ve Uskiib’iin Islami Kimligi

“Burmali Camisi” 1873 yilina kadar (tren istasyonu insa edildiginde) Uskiip mey-
daninda, sehrin sag yakasinda insa edilen yegine yapiydi. Sanat tarih¢isi Lidiya
Kumbaraci Bogoevi¢'e gore caminin ingaati 1495 yilinda tamamlanmigtur. Cami
Karlizade Mehmet Bey tarafindan insa edilmis olup, 1925 yilinda Sirp iktidar ta-
rafindan yikilana kadar gehrin meydaninda ayakta kalmigtir. Cami burmaya benze-
yen minaresinden otiirit “Burmali” ismini almugtr.®

2 Hacy} Tarnuesnk, Mycrumarncke cmapune y Cronmy (Uskiip'teki Islami Eserler), Uskiip BB Arsivi, X.
159 6rn. 142/832-1104, Uskiip, 1933, s. 4.

3 Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés (Arkitekeura e qytetit té ndaré) - Uskiip
— Diinya Pici (Bsliinmiig sehrin mimarisi), s. 45.

4 Daha genis bilgi icin bkz. Déshmi pér Shkupin shqiptar (dokument) — (Arnavut Uskiibiiniin kanity)
Hazirlayan: Skender Asani, Shoqata e Historianéve Shgqiptaré (Arnavut Tarihgileri Dernegi), SHB
“Shkupi”, Uskiip, 2011, s. 20.

5 Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés /Uskiip — Diinya Pi¢i (Béliinmiis
sehrin mimarisi), s. 45.

6 Jlumuja Kymbapayn-boroesuk, Ocmannucku cnomenuyu 6o Cronje (Uskiip'teki Osmanls eserleri), B3,
Uskiip, 1998, s. 102-103.
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Uskiip Biiyiiksehir Belediyesi Arsivi'nden elde ettigimiz birkag belgeye gore
caminin yikilmasinin sebebi, caminin bulundugu kisimda Ordu Evi inga edilme-
sini dngdren sehrin imar planidir. Uskiip Biiyiiksehir Belediyesi'nin 1 Mart 1925
tarihli toplantisinin kayitlarinda Burmali Camisi arsasinin Ordu Evi ingaasi i¢in
Ordu ve Bahriye Bakanligr’na verildigi belirtiimektedir.” Kayitlarda bu arsanin
Uskiip Biiyiiksehir Belediyesi tarafinca kamulastirildigi ve boylelikle Ordu Evi'nin
insa edilmesi galismalarina baglanmasi imkani sunuldugu belirtilmektedir. Isbu
evrakta Burmalrdan alinan alanin 1.580 m?* oldugu ve bu alanin biinyesinde yine
yikilan caminin tiirbesi ve kabristaninin yer aldig1 belirtilmektedir. 08.12.1924®
tarihli 10540 numarali caminin yikimint ve arsanin Ordu Evi ingaast amaciyla
kamulagtirilmasini 6ngdren mahkeme kararinin sebebi olarak ise Sirp ordusunun
“Uskiip’iin kurtulusu” hususundaki gayretlerinin onurlandirilmast geregi olarak
belirtilmistir.” Uskiip Biiyiiksehir Belediyesi kararinin belki en iiziicii hususu, bu
tutanakta Haki Morina, Mehmed Selim, Mehmed Ali Emin ve Abdiilkadri H.
Rauf isimli dort Miisliimanin imzasinin bulunmasidir. Elimizde bulunan bu ve
benzeri evraklardan caminin yikimina 1924 yilinda baglandig ve yikimin 1925
yilinda tamamlandig; anlagilmakeadir. Lidiya Kumbaract ve benzeri aragtirmacilar
da caminin yitkimmin 1925 yilinda tamamlandigini belirtmekeedirler.

Caminin akibetinin ironisini artiran, 821-822 numarali dosya kutusunda bu-
lunan evrakta caminin alaninin 359,58 metre kare oldugu ve bu alanin “kamu
yarart” igin camiden alinip Uskiip Biiyiiksehir Belediyesi'ne verildigi, akabinde
ise isbu kurumun arsay1 Ordu ve Bahriye Bakanligi'na hediye ettigi seklinde-
ki agiklamadir. Bu ironik yaklasim bir adim 6teye gotiiriilerek evrakin sonunda
Cami Heyeti’'nden caminin yikimini kendilerinin ger¢eklestirmelerini “talep edil-
mekte”, aksi takdirde bunun Uskiip Bityiiksehir tarafindan gergeklestirilecegi be-
lirtilmektedir. Bu belgede ayrica caminin yikimina ait masraflar1 Uskiip Biiyiikse-
hir Belediyesi’nin kargilayacag: bildirilmektedir.'® Evrakta ayni zamanda devletin
konu ile ilgili Miisliiman topluluguna verecegi tazminat hususundaki detaylar da
belirtilmektedir.

Lidiya Kumbaraci — Bogoevi¢'in bizlere sundugu bilgilere gore o dénemde
karar ile ilgili tepkilerin mevcut oldugu anlasilmaktadir. Oyleki, caminin yikim
kararina tepki gosteren bir bildirinin yayimlandig1 “Hak” gazetesinin yayin faali-
yetleri yasaklanmugtir."!

Nihayetinde, 1925 yilinda (90 yil 6nce) “Burmali Camisi” yerle yeksan edil-
mis ve yerine Ordu Evi insa edilmistir. Ordu Evi 1963 yilina dek ayakta kalmis

7 1 Mart 1925 tarihinde diizenlenen Uskiip Belediye Baskanligi olaganiistii yénetim kurulu toplanust
tutanag, Uskiip BB Arsivi, kutu 34, evrak no. 823.

8  Uskiip Sehir Mahkemesi.

9 Uskiip BB Arsivi kutu 34, evrak no. 515-516.

10 Uskiip BB Arsivi, kutu 34, evrak no. 821-822 tarih 18.06.1924.

11 Jluguja Kymbapauu-Boroesuk, Ocmaniucku cnomenuyu 6o Cxonje (Uskiip te ki Osmanli eserleri),
NB3, Uskﬁp, 1998, 5. 102
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ve Uskiip'te yasanan biiyiik depremde yikilmstir. Ordu Evi’nin bulundugu arsa,
2014 yilina kadar bos kalmis ve yine ayni yil o arsanin tizerinde Ordu Evi imajin:
olusturmak amaciyla bu yapiy1 andiran bir yapinin insa edilmesine izin verilmis-
tir. Birkag yerli STK’nin “Burmali Platformu” adi altinda spontane tepkisi ile [s-
lam Dini Birligi’nin sessiz kalmasinin akabinde “Burmali Camisi” her gegen giin
Uskiipliilerin hatiralarindan ve Uskiip’iin kimliginden silinmektedir.

Aslinda giiniimiizde bu camiden Uskiip'te yadigar olarak orijinal kitabesi'2,
4 siitun, 5 istalaktit dekorasyonlu siitun bagt ve 4 profilli temel kalmistir ve bun-
lar Sehir Parki’'nda bahge dekorasyonu olarak yer almaktadir. Oyleki, yetkililer
bir zamanlar caminin bulundugu yere bir tabelanin konulmasina bile miisaade
etmemislerdir ve boylelikle Uskiip'te Ikinci Cihan Harbi'nden sonra yasananla-
rin bir uzanusi olduklarini kanitlamiglardir.”® Meydana yakin mesafede Karolik
kilisesi ve Rahibe Tereza Kiiltiir Merkezi ile Ortodoks kilisesinin inga edilmesine
miisaade etmekle beraber asirlarca varolan Burmali Camisi’nin insasina miisaade
edilmemis, vakif arazisi Makedonya Islam Birligi'ne devredilmemis, vakif arazisi-
nin satilmasina miisaade edilmistir.

“Uskiip 2014” — Sirp-Slav Projelerinin Tasdiklenmesi

2010 yilt Subat ayinda Biiyiiksehir Belediyesi'nin yeni projesi “Uskiip 2014” ka-
muoyuna tanitildi. Bu plan; zafer taki, yekpare anitlar, fiskiyeler, 100'den fazla
heykel, ulusal miize, arsiv, kiliseler, abideler ile ¢ok katli otopark ve aligveris mer-
kezi gibi genis yelpazeli miidahaleleri 6ngérmekteydi. Projenin 2014 yilinda ta-
mamlanmast ngbriildiigiinden projeye “Uskiip 2014” ad1 verildi. Bununla bir-
likte proje birgok heykelin dikilmesini de éngérmekteydi ve bununla Uskiip’iin
yeni kimliginin olusturulmasi amaglanmaktaydi. Dogal olarak bu projenin
merkez {issii “Makedonya” meydaninin ortasinda, tam da bir zamanlar Burmal
Camisi’nin bulundugu yerin karsisinda dikilen 22 metre uzunlugundaki Make-
donyali Iskender’in (Biiyiik Iskender) heykeli idi. Bunun sebebini de arkeolog ve
Kiiltiirel Mirast Koruma Miidiirliigii eski midiirti Pasko Kuzman, “Makedonya
(Yunanistan'dan) ismini ancak Makedon halkinin klasik antik kokleri oldugunu
kanitlarsa muhafaza edebilir.”'* sézleriyle agiklamaktaydi.

Bu projenin goze batan 6zellikleri sadece antik boyut ile sinirli kalmamak-
tadir. Projede ayni zamanda Islami kimligin silinmesi ve Sirp/Slav unsurlart 6ne

12 Kitabe, Uskiip’teki Kursunlu Han Miizesinde korunmaktadir. Kitabe ilk defa MATUSITEB’in
diizenledigi bir sempozyum vesilesiyle kamuoyunun dikkatine sunulmugtur. Bkz: Makedonyada Osmanli
Mirast, 4.Uluslararast Tiirkge Egitim Giinii Sempozyumu ve Sergisi, MATUSITEB yayinlari, 20 Aralik
2011, Uskiip.

13 Konuyla ilgili bakiniz: Makedonyada Osmanly Mirass, MATUSITEB Yayinlari, 2011, Uskiip, Bogeyevi¢
Kumbaract Lidiya, ‘Primer na degradiranje na kulturnoto istorisko nasledstvo- zapazanite elementi od
urnatata Burmali dzamija”, s. 73-75 ve devami.

14 Millan Mijallkoviq dhe Kartarina Urbanek, Shkupi — bastardi i botés - Uskiip — diinya pigi (Boliinmiis sehrin

mimarisi), s. 80.
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cikarmak gibi, iki 6nemli unsur da goze carpmakradir. Birinci unsurun belirginli-
gini “Burmali” Camisi’ne yonelik yapilan kati karsi ¢cikma tavri ortaya koymakta-
dir, ikinci unsur ile ilgili olarak ise Uskiip’iin merkezinde zevksiz fakat bilingli ve
maksatl inga edilen birgok sembol mevcuttur.

Bu projenin esasindaki Islamofobik unsurla ilgili sunlart belirtebiliriz: Pro-
je kapsaminda eski tren garina giden yolda, daha 6nce orada mevcut olmayan
(simdiki konumunun az ilerisinde bulunan) “Aziz Konstantin ve Elena” kilisesi
ongoriildi ve bunlarin ingaatt devam etmektedir. Resmi agiklamada bu kilisenin
sehir meydaninin 150 metre uzaginda oldugu ve deprem esnasinda yikildig: iddia
edilmektedir®®. Projenin Islamofobik baglamda oldugunu ifade eden diger bir
husus olarak da Tag Koprii ve mihrabinin kimliginin degistirilmesi ¢aligmalari-
nit belirtebiliriz. Bilindigi iizere, Uskiipte 1963 yilinda yasanan depreme kadar
mihrabin kitabesinde Osmanlica yazi bulunmaktayd: ve képriiniin ingaati ile bil-
giler yer almaktaydi. Mihrabin zedelenmesinin ardindan kitabe yok oldu, 2002
yilinda ise mihrab da yikildi. Yeni mihrab insa edildiginde ise arttk onun ismi
mihrab degildi, kitabesinde ise bu yapinin “muhafiz kulesi” oldugu yazmaktaydi.
Boylece Tag Koprirniin kimligi ve ¢ehresi degistirildi. Bu konuya Kim Memeti
“Shkupi (Uskiip)” isimli eserinde su sozlerle deginmektedir: “Onlar, giiniimiizde
Makedonya'nin tamamini kimliksizlestirmeye ugrasiyorlar, bu képriiyii de “Av-
rupai” kimlige biirtindiirmek amaciyla, kendi dénemine ait degerlerinin en iyi
nisanesi olan Tag Koprii'niin otantik tesettiiriinii ¢ikarttilar.”'® Islamofobi etkisi
kapsaminda gergeklesen bir diger proje de, Mahkeme binasinin kargisinda inga
edilen Aziz Meryem Kilisesidir. Oysaki Uskiip II. Mahkemesi'nin kdse basinda
1975 yilina dek Yelen Kapan Camisi’nin bulundugu asla dile getirilmemektedir.
Giiniimiizde bu caminin yerine, yukarida zikredilen vahim proje kapsaminda,
cok sayida mevcut olan heykellerden biri dikilmistir.

Séz konusu projenin Islam karsiti hedefi konusunda miiellifler Miyalkovig ile
Urbanek hemfikirdirler ve bunu agikga séyle dile getirmektedirler: “Sehir merkezinin
yeniden yapilanmastyla sehir Avrupa, burjuva ve ortodoks sehirleri ile bagdastirilmasi
ve boylelikle de sehrin otantik ve Islami ge¢misinin reddedilmesi amaglanmaktadir”."”
Akabinde, bilindigi tizere her Avrupa sehrinin ana meydanlarinda kilise mevecuttur ve
buna istinaden Kiiltiir Bakanligi 2008 yilinda gehir merkezinde bir ortodoks kilisesi
ingaast i¢in ilan yayinladi. Bu kilise giiniimiizde ingaat: devam eden “Aziz Konstantin

ve Elena” kilisesidir.'®

Uskiipte son dénemde yapilan Islam kargitt etkinlikler hakkinda Kim Me-
meti sunlari ifade etmektedir: “Bunu, kismen, Avrupa da giiniimiizde yapmakta-
dir. Oyleki, Makedon gevrelerinin Uskiip’ii Arnavut kimliginden arindirdiklari-
na, sehrin 6zglin Arnavut ve hatta otantik kiyafetlerini soyduklarina, gehri Islam

15 Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés - Uskiip — diinya pici (Boliinmiis sebrin
mimarisi), s. 83.

16  Kim Memeti, SHKUPI (USKUP), Logos-A, Uskiip, 2011, s. 129.

17 Kim Memeti, SHKUPI (USKUP), Logos-A, Uskiip, 2011, s. 129.

18  Kim Memeti, SHKUPI (USKUP), Logos-A, Uskiip, 2011, 5. 87.
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kimliginden arindirma istegiyle, sehri ortodoks kiyafeti ile giydirdiklerine yonelik
Arnavutlarin dile getirdikleri sikayetlere de sessiz kalmaktadir.”"

Bu arada mevzubahis projenin Ikinci Cihan Harbi 6ncesi Sirp donemi ile iligkisi
ise su iki boyuttan anlagilmaktadir: birincisi, o dénemde insa edilen ve 1963 depre—
minde yikilan Ulusal Tiyatro binasinin inga edilmesi, ikincisi ise Ordu Evi’nin yeni-
den insa edilmesidir. Bundan su anlam ¢ikmaktadir: Uskiip'iin ortasinda Ortodoks
ve Sirp yapilari igin bir sekilde yol bulunup alan agilmaktadir ancak Islami, Osmanlt
ve Arnavut yapilarina yer yoktur. Buna proje dekorasyonunun bir parcast olan Car
Dusan heykelini de ekledigimizde mozaik tamamlanmakeadir. Haurlanmalidir ki,
Sirp doneminde de tam da buna benzer bir proje gergeklestirilmis ve tren istasyonu
neoklasik bir tarzda, dogrusu osmanli mimarisine zit bir tarzda insa edilmis*® ve bu
planin gerceklesmesi icin onlarca cami yikilmigtir.

Bu arada giiniimiizde Burmalr'nin, Ibni Payko’nun, Faik Pasa Camisi'nin,
Yelen Kapan'in ingaati engellendi, sehrin diger yakast ise Islam, Osmanli, Tiirk ve
Arnavut unsuru goz ardi edilerek antik, Slav ve Sirp hiiviyetine biirtindiiriild.

Sonug

Biiyiik bir sorumlulukla, yukarida belirtilen bilgilerin sonucu olarak ifade edi-
lebilir ki Osmanlr'nin gekilmesinin ardindan Uskiip devamli olarak yabanc1la§—
urilmistir. Bu yabancilagtirmanin birinci dénemi Ikinci Cihan Harbi 6ncesin-
de sehrin Islam ve Osmanli kimliginden arindirilmast ile gergekle§m1§, Cihan
Harbi'nden sonra da siiregelmis ve giiniimiize kadar devam etmis, neticede Islam
ve Osmanli karsiti istilast ile tasdiklenmistir.

Bununla ilgili Kim Memeti s6z konusu eserinde su ifadelere de yer vermistir:
“Demokratik Makedonya'nin Uskiip'ii higbir bakimdan eski “Uskiiplere” benze-
meyecektir, ¢iinkii onu Vodno daginin tepesindeki kocaman ortodoks hag, sa-
dece Tiirklerin giderken ardinda birakuklari sehrin Arnavut ve otantik kiyafetini
soymak amaciyla sehir merkezinde insa edilen onlarca kiliseyle, Kale ve Tas Kop-

rii civarina dikilen onlarca heykel siislemektedir”.?!

Giiniimiizde bu tarihi bilmeyen bir yabanci Uskiip'ten gegse bu sehrin Avru-
pa baroku etkisinde kalmis riikiis binalar kompozisyonu, ¢cagdas donemde karika-
tiirlesmis antik bir sehir, bir asir sonrasi bezmis bir Sirp tekrari oldugu sonucuna
varabilir, fakat hic kimse bu sehrin merkezinde sehrin 5 asirlik Islami ve Osmanl
k1mhg1n1n belirtisi olabilecek tek bir ufak tas bile bulamaz. Boylelikle, “Burmals
Camisi’nin yikilistnin 90. yildéniimiinde Uskiip tamamiyla imajin1 degistirmis

oldu.

Maalesef, onlar emeline ulasti, biz ise yenildik.

19 Kim Memeti, SHKUPI (USKUP), Logos-A, Uskiip, 2011, s. 70.

20  Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés - Uskiip — diinya pici (Boliinmiis sebrin
mimarisi), s. 46.

21  Millan Mijallkoviq dhe Katarina Urbanek, Shkupi — bastardi i botés - Uskiip — diinya pici (Béliinmiis sehrin

mimarisi), s. 99.
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Sayin Bakan!

29235 sayili ve 11 Kasim 1924 tarihli karar belgemle Uskiip “Burmali Cami’nin”
inga edildigi arsanin degerlendirilme protokoliinii onayladigimi saygiyla bildirmekteyim.
Bu belgeyi Uskiip Vardar Bolge Miidiirliigiine kamulastirma Yasastyla ilgili gerekli kanun
islemlerinin yapilmasi amaciyla génderdigimi de ek olarak bildiriyorum.

Sayin Bakan bu seferinde de kalbi sayg1 ve sevgilerimi sunarim.
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Sirp, Hirvat ve Sloven Kralligi Ordu ve Bahriyeli Bakanlig:

Teknik Béliim Miihendisi

No. 14.198

02.12.1924 yili

Belgrad

3. Ordu Bélgesi Komutanina — Bu bildiri Komutan bilgilendirme amaciyla sunul-
makta. Tek amag, bu arsanin Uskiip belediyesince bir an énce alinmast ve bu bakanliga
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aktarilmasidir. Devamla bu arsada sondaj ve nivelasyon ¢alismalarin ve kanalin yer degis-
tirmesi amactyla hesaplamalarin yapilmasi gerekmektedir. Kanal tiim arsadan ge¢cmekte-
dir. Bu ¢aligmalar Ordu Evi insaatinin baglamasindan 6nce gergeklestirilmelidir.

Saydigim caligmalarin gerceklesmelerinden ardindan bu konuda s6z konusu Bakanli-
ga bilginin sunulmasini rica ederim. Bu bilginin sunulmas: bundan béyle ki ¢aligmalarin
gergeklesmeleri i¢in gereklidir.

22 Kasim 1924 yili Belgrad Bakan, Tiim General
Sirp Hirvat ve Sloven Kralligi RAD. ZECEVIC

3. ORDU BOLGE KOMUTANLIGI Imza

Miihendislik Boliimii

No. 19.540

08.12.1924

Uskiip

KENT BELEDIYE MAHKEMESINE
Bu mahkemenin 39.374 sayili ve 28.11.1924 tarihli raporuyla ilgili s6z konusu ar-
sanin diizenleme planiyla ilgili késeler nivelasyonunun acil sunulmasini rica etmekteyim.
Biz kez daha acil oldugunu tekrar saygilariniza sunarim!

08.12.1924 yili Komutan, Orgeneral,
Uskiip [mza

Uskiip Belediye Mahkemesi

No. 40800

11.12.1924

Hukuk memuru, Imza

Bagkan, Imza
Uskiip il Miftiiligi
No.379

18.06.1924 yili
Uskiip

Insaat Bakaninin 30 Kasim 1922 ve I¢ [sleri Bakanliginin 38994 sayili ve 30 Kasim
1922 tarihli karar belgeleriyle Vardar'in sag yakasina ait Uskiip kenti diizenleme Plani
onaylanmistir. Béylelikle Dugan Képriisiinden Tren Garina kadar ki arsanin diizenlen-
mesi baglamistir.

Bu plan geregince “Kral Petar” olarak adlandirilan modern meydanin projesi yapil-
migtir. Bu meydan kentin Kral Petar Sokagindan Dusan Képriisiine kadar, dogrusu gii-
niimiizde Burmali Caminin bulundugu arsada inga edilecektir.

Sunulan taslak ve belediye ingaat boliimii sefinin 143/24 sayili plan geregince cami-
nin 433.64 metre karelik alanindan 74.16 metre karelik alani belediyeye verildi.

Belediyenin diizenleme planin bir bsliimiinii gergeklestirme durumundadir. Bu arsa-
da caminin bulunduguna gore yikilmasina baglanacaktir.

Ozel Miilklerin Kamulagtirilma Yasasinin 1,2,3,4,9, 13 ile 14 maddeleri geregince
Uskiip Belediye Mahkemesi su karari almustir:
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358,58 metre karelik arsa doguda 21,70 metre kare ile Burmali Cami ile Kral Petar
Sokagina kadar 23,08 metre kare, giineyde 19,50 metre karelik alanda Kral Aleksan-
dar Sokagina kadar Uskiip Belediyesi sahipliginde bulunarak, dogusunda meydanin insa
edilmesi geregiyle cami ydnetimini bu karar belgesiyle haberdar etmektedir. Bu yiizden
caminin yikilacagiyla da haberdar edilmelidir.

Caminin yikimi masraflarini Uskiip belediyesi karsilayacak.

Bu kararla polis yetkilileri de haberdar edilmelidir.

Bu karar Uskiip Belediye mahkemesinde 19 Haziran 1924 yilinda alinmustir.

No. 19741 Belediye Bagkani, Imza Uyeler, imzalar

Uskiip Belediye Meclisi Heyetinin 1 Mart 1925 yilinda diizenlenen olaganiistii otu-
rumundan TUTANAK. Oturuma katlan iiyelerin agagida imzalar1 vardir. Tutanak NO.
3980

Ordu ve Bahriye Bakant 1675 sayilt karar belgesiyle Ugiincii Ordu Bélgesi Komuta-
nint Uskiipte Ordu Evinin inga edilmesi amactyla ihalenin agildigini haberdar etmistir.
Bunun yani sira en kisa donemde kamulagtirilan Burmali Camii arsasinda ingaat ¢alisma-
larin baglatlabilecegi hazirliklarin yapilmasi gerekeigini bildirmistir.

Mahkeme bu konuda kararint vermis ve Burmali Cami’nin bulundugu arsanin Ordu
Evi’nin ingaat1 i¢in kullanilacagini belirtmigtir. Arsanin bitytkliigii 1580,80 metre kare-
dir. Arsanin sinirlar1 soyledir: Kral varisi Aleksandar Sokagina kadar 61,57,57 metre kare,
Kral Petar Sokagina kadar 23,78 metre kare, Krusevacka Sokagina kadar 60,27 metre
kare. Belediye heyeti Belediye Yasast 86. maddesinin 13. fikrasi ve Devlet Konseyinin 12
Nisan 1912 tarihli ile 3322 sayili Karariyla bu konu hakkinda karar verilmistir.

Heyet, Mahkemenin bu konudaki kararini saygi duyarak ve hemfikir olarak bu ko-
nuda karar vermeye yetkili olmadigini ve bu yiizden arsanin iicretsiz 50 yilligina kullan-
maya verebilecegini bildirmektedir. Bu yiizden su karar alinmigtur:

Uskiip'te Ordu Evinin inga edilmesi i¢in s6z konusu arsa 50 yilligina ticretsiz kullanil-
maya verilmektedir. Bu arsada mezarlik ve Burmali Cami bulunuyordu. Belediye Kanunu
geregince ise daha sonralart bu arasa hediye olarak verilebilir. Bu kararla Ugiincii Ordu
Bolgesi komutani da haberdar edilmelidir.

Sekreter Baskan
Miodrag Dimitriyevig, Imza Nik. St. Sapunci, imza

Belediye azalari:

Drag. Obradovig, Vera Milovanovig, Nikola Lazarevig, Tr. Cukic, Glisa Elezovig, Tirpe
Nedelkovig, Ciro Rizovig, Zlatan Desig, Eliezer Navaro, Vasa Stoyanovig, DusanYeremic,
Milutin Rizni¢ Yordan Popovi¢, Haim Ancel, imzalar.

02.03.1925 yilinda 6058 sayistyla sunulmus ve 4134 sayist altinda kaydedilmistir.
31 Temmuz 1930

Sekreter, imza Bagkan, imza

93



BALKAI)I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

Uskiip Kent Meclisi Heyetinin 1 Mart 1923 yilinda diizenlenen olaganiistii
oturumundan

TUTANAK
Kaulan azalarin agagida imzalari vardur.
Say1 3980

Sayin Ordu ve Bahriye Bakani, 1675 sayilt belgesiyle Usiincii Ordu Bolge Komu-
tant Uskiipte Ordu Evi ingaatinin baglamast i¢in ihalenin agildigini haberdar etmistir.
Devamla en kisa siirede Burmali Cami’nin bulundugu yerdeki arsanin iizerinde bu bina
insaat1 igin kararin temin edilmesi gerektigini bildirmekteyim. Bu arsa bundan énce Us-
kiip Belediyesince kamulagtirilmigtir. Bu gekilde binanin hemen ve zamaninda ingaau
baslayacaktir.

Bu yiizden belediye mahkemesi su kaniya varmustir: Uskiip Belediyesi bu binanin
inga edilmesi i¢in sozii edilen arsay1 saglamalidir. Bu yiizden Belediyeler Yasasinin 97.
maddesi geregince su karart almugtir: Uskiipte Ordu Evi'nin insa edilmesi i¢in, Burmalt
Cami ve cami mezarliklarinin bulunduklar: arsa 1580,80 metre kare olup sinirlarla s6y-
le belirtilmistir: Veliaht Aleksandar caddesine kadar 61,57 metre, Kral Petre caddesine
kadar 23,78 metre Krusevacka caddesine kadar 60,27 metre. Bu sirada belediye heyeti
Devlet Konseyinin 12 Nisan 1912 tarihli ile 3322 sayili karari ve Belediyeler Yasasinin
86 maddesinin 14 fikrastyla ilgili yetkili heyet olarak kesin karar almaktadir. Bu maddede
gayrimenkullerin bagkalarina verilmesi ve hediye edilmelerinden s6z edilmektedir.

Heyet mahkeme kararini tamamen onaylayarak ve bu kararla hemfikir olarak bu
arsanin verilmesini de onaylamakradir.

Heyetin bu arsanin kesinlikle verilmesi ya da hediye edilmesi konusunda yetkili ol-
madigindan 6tiirii giintimiizde gegerli olan yasalara uygun olarak bu arsay1 50 yillik tic-
retsiz kullanima vermektedir. Ondan sonra geligen olaylara gore arsanin kesin verilmesi
konusunda karar vererek Uskiip ordusu ve er biiyiiklerine minnettarligint bildirecektir.

Bu yiizden belediye heyeti su karar1 almakeadur:

Uskiip Ordu Evi’nin insa edilmesi igin bu arsay1 50 yilligina kullanmaya vermektedir.
Bu arsada énceden Burmali Cami ve cami mezarlig bulunmaktaymis. Bu sirada Beledi-
yeler Yasast geregince imkanlar saglaninca bu arsa kesinlikle belediye hediyesi olarak veri-
lecektir. Bu karar belgesiyle Ugiincii Ordu Bélge Komutant haberdar edilmeli ve bundan
sonra arsanin teslim edilmesi i¢in gereken islemler yapilmalidir.

Sekreter Baskan

Miodrag Dimitriyevig, Imza Nik. St. Sapuncig, Imza

HEYET UYELERI:

Drag. Obradovig, Bora Milovanovig, Nik. Lazarevig, Tr. Cukig, Glisa Elezovig, Tirpe
Nedelkovig, Cira Rizovig, Zlatan Desi¢, Eliezer Navaro, Vasa Stoyanovig, Vlada Aposto-
lovig, Lazar Stoyanovi¢, Dusan Yeremig, Milutin Riznig, Yordan Popovi¢ ve Haim Ancel,
imzalar.
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Onaya sunuldugu tarih: 02.03.1925, say1 6058
Onayl:i iade edilmis: 02.02.1925 say1 4134 Belediye Heyeti

Uskiip Belediye Mahkemesi resmi olarak bu belgenin aslina uygun oldugunu iddia
etmekeedir.

24 Temmuz 1930 y1ili Mahkeme bagkan: adina, mahkeme {iyesi

Uskiip, sekreter, imza
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Burmal: Camii’nin kitabesi ve transkipi
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Burmali Camii
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Ordu evi

Burmali Camii
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Burmali Cami mekammin simdiki durumu
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Para, iktidar ve Incil:
Amerika, Osmanli ve Balkanlar

Emrah SAHIN

Center for European Studies, University of Florida, Florida, ABD

.0

llen Maria Stone, Makendonya kirsalinda bir ihtilalci komita
8 cetesinin elinde Eyliil 1901'den Subat 1902’ye kadar tutsak

kalmigtir. Saliverilmesi karsiliginda once 25.000 Osmanlt
alun parasi fidye istenmis sonra da yaklagik yarisi bir bedelle 6z-
giirligiine kavusmusgtur. “Stone Hanim Hadisesi” Amerika Birlesik
Devletleri’nin ilk modern rehine krizidir. Hadise, Osmanli iktidarina
uzaklagan ve yabancilasan Balkan cografyasinda, Amerikali misyo-
nerlerin tesis ettigi dini mevctdiyeti ve onlarin akabinde neget eden
Amerika dis politikasini temsil eder. Ayni zamanda muhétap devlet
ve bireylerin muhtelif ciddiyet ve hassisiyetini de tasvir eder. Bu
calisma, rehinenin hakkinda ve etrafinda cereyan eden gelismeleri
tetkik etmek stretiyle Osmanli ve Balkanlarda tesekkiil eden Ame-
rika dis politikasinin tarihini ve istikAmetini izah der.
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Money, Power and the Bible:
America, the Ottoman

Empire and the Balkans

e

S

n September 1901, the Balkans, the members of Macedonian
gRevolutionary Committee kidnapped an American mission-

ary named, Ellen Maria Stone. They claimed 110,000 dollars
as her ransom and settled for 72,500 dollars instead. The United
States encountered its first modern hostage crisis with this incident,
later known as “Miss Stone Affair.” The incident embodies Amer-
ica’s century-old religious involvement and nascent diplomacy in
the region — an area where most of the local nations alienated and
distanced themselves from the Ottoman central power throughout
the nineteenth century. It also charts various concerns and sensibili-
ties the involved states and individuals adopted around the subject.
This article explores how and why this incident unfolded in trans-
national and regional context, and explains the formative origins
of American foreign policy toward the Ottoman Empire and the
Balkan Peninsula.



Para, Tktidar ve Incil: Amerika, Osmanli ve Balkanlar.

Giris

Ellen Maria Stone, Amerika Birlesik Devletlerinin New England ydresindeki
Massachusetts Eyaletinde yasayan saygin ve zengin bir ailenin kiziydi. Edebi-
yat egitimi aldiktan sonra 6gretmenlik yapti ve yoredeki Protestan cemaatlerin
miisterek gazetesi Kongregasyonalist’te cocuk egitimi ve misyonerlik tizerine yazilar
yayinladi. Otuziki yasindayken, bagli bulundugu kilisenin papazi ona “mukad-
des bir vazife” tevdi etti. Bu vazife, Balkanlar’a hicret ederek oradaki insanlari
dogru yola eristirmekti. Yirmi yili agkin bir siire Sofya’nin Samokov kasabasinda
calistt: Pazar Dersleri ve vaazlar verdi, hanimlara Incil Sohbetleri yapti ve yatili
okulda kiz 6grencilere rehberlik etti. Fakat 3 Eylil 1901°de bu hizmetler dura-
cak ve Stone icin gergek bir kibus baslayacakti. O giin Stone ve talebeleri, ti¢
haftalik Incil okuma kampini tamamlamis, Rusguk’taki Evanjelik Kilisesi'nden
Cuma-i Baladaki evlerine dogru yola ¢ikmiglardi. Makedon Thtilalci Komitast'na
mensup yirmi kisilik bir eskiya cetesi, kafileyi pusuya diisiiriip Stone’yi Katerina
Tsilka isimli talebesiyle birlikte rehin aldi. Komitanin hedefl, fidye alarak ihtilalci
harekete destek saglamak ve Osmanli Devleti’ndeki karigikligs ifsa ederek kamu-
oyunun dikkatini Makedonya'ya celbetmekti. Cete, 25.000 Osmanli altn lirast
karsiliginda rehineleri ancak serbest birakacagini ilan etti.’

“Stone Hanim Hadisesi,” Amerika'nin ilk modern rehine krizidir; ayni za-
manda Balkanlara odaklanan muhtelif hassasiyeti ve Amerika-Osmanli iligkile-
rin gelisimini temsil ve tasvir eder. Bu makale, Stone hadisesine isaret ederek

Amerika'nin Osmanli ve Balkan diplomasisinin arkaplanini ve istikimetini izih
eder.?

Bazi eserler, Amerikan dis politikasinin, en erken Birinci Diinya Savast son-
rasinda kesin bir gekil ve hacim kazandigi kanaatindedir. Bu kanate gore 6zellik-
le 1940 yilindan 6nce Amerikali 6nderler, yurtigindeki ve muhitteki mevziiatla
mesgll olup devletin inkigafi icin “takdir-i ilahi” ve kolluk kuvvetlerine itimat et-
migstir. En azindan ticari ve dini meseleler hustisunda boyle bir kanaat, hakikaten

1 Yazarin adresi: Center for European Studies, University of Florida, 3343 Turlington Hall, Gainesville,

Florida, ABD; emrahsahin@ufl.edu. Destek, seminer ve tavsiyeleriyle bu aragtirmaya katkida bulunan
Alara Dogankaya, Alice Freifeld, Ariel Salzmann, Caglar Doguer, Gonda Van Steen, Greg Mason, Haldun
Yalginkaya, Halil Inalcik, Haluk Karadag, Jason Opal, Justin McCarthy, Kemal Karpat, Malek Abisaab,
Mathew Jacobs, Michelle Campos, Standford Shaw (6. 2006), Timothy Roberts ve Uner Turgay’a 6zel
tesekkiirler.
Julia W. Howe, ve ark. ed., Sketches of Representative Women of New England, Boston, New England
Historical Publications, 1904, ss. 459-63; Ya. Hus. 424/41, 14 Sevval 1319 (24 Ocak 1902); “Abduction
by Brigands, Ransom, and Release of Miss Ellen M. Stone, an American Missionary,” icinde, Papers
Relating to the Foreign Relations of the United States, Washington, Government Printing Office, 1903, ss.
997-1023, ozellikle s. 1017.

2 William E. Curtis, 7he Turk and His Lost Provinces, New York, Fleming H. Revell, 1903, ss. 217-42;
“Captured by Brigands,” Houston Daily Post, 7 September 1901, s. 3; ayrica bkz. Teresa Carpenter, 7he
Miss Stone Affair: Americas First Modern Hostage Crisis, New York, Simon and Schuster, 2003; benzer
siyasi nedenlerle 4 Kasim 1979'da, 8grenci ve militan gruplarinin 66 Amerika vatandagini tutsak aldig
Iran Rehine Krizi hakkinda, David R. Farber, Zaken Hostage: the Iran Hostage Crisis and America’s First
Encounter with Radical Islam, Princeton, Princeton University Press, 2005, ss. 102-36.
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dar ve sigdir. Gergekte Amerikan politikasi, teAmiilleri 18. yiizyila uzanan dért
koklii gelenekten neget eder: 1) Alexander Hamilton felsefesinden ilhdmla, yurtta
refah ve diinyada istikrir gayesiyle merkezi hiikiimet ve biiyiik tiiccarlar arasinda
kapsamli ve siirekli bir ittifak isteyen “faydacilar”; 2) Thomas Jefferson’'un etki-
siyle ve faydacilarin aksine, istikrarli bir diinya diizenine ¢abalamak yerine yurti-
cinde sabit kalmay1 arzulayan “muhafazakarlar”; 3) Andrew Jackson siyasetinden
hareketle, sayet mesele yurtta ve disarida vatandagin refahi ise, liderlerin harp,
buhrin, tevettiir, vb. ahvalden kaginmasini ve fakat nefsine tairruz ve hakki-
na tecaviiz edilmesi halinde misliyle kargilik vermeyi diistir edinen “mesrt
miidaficilar”; ve 4) Evanjelik Hristiyan itikddinin, barigin ve hukikun egemen-
ligine dayanan bir diizenin tesisi i¢in tiirlii miicadeleye girismeyi; bunun maddi/
manevi gorev ve ddiil olduguna inanan “mefkareciler” (yAhut sonradan Woodrow
Wilson'un tahkim edecegi ilkeleri benimseyen idealistler). Ayrintili ve mitkemmel
bir tahlilinde Walter Mead, bu dért gelenegin taraftirlarini, “18. yiizyildan gii-
niimiize kadar Amerika dis siyasetini ‘bigimlendiren’ 4miller” olarak nitelendirir
ve soyle der: “kadimde Ingiliz Imparatorlugu ve halihazirda Birlesik Devletler,
diinyanin muayyen bir kdsesindeki giicler dengesiyle aldkadar olmakla kalmaz,
‘diinya nizim1’ addettigimiz diizenin inkisafiyla da mesgtl olur.” Amerika'nin
sahit ya da zanli oldugu cogu olayda bu geleneklerin mutabakiu ve muhélefeti
mevcuttur; bu bizce de ilging ve dikkat ¢ekicidir.?

Amerikanin Osmanli Devleti’ne, ozellikle Balkanlara yonelen tarihi ilgi ve
alakasini nasil izh ederiz? Stone vikasinda fayda, miidafd ve mefkare yanlila-
11, sert veya yumusak gii¢ kullanimini, yani diplomatik bir girisimde bulunmay:
arzu etmekteydi. Faydacilar, isadamlarinin Osmanlryla yiirtictiigii karl ticireti
distintiyor; miidafacilar, rehineye kavusmak icin gerekenin yapilmasini istiyor;
ve mefkareciler barigin, huktikun ve Evanjelik hareketin tesis ve teminini sart ko-
suyordu. Olaydan onbir giin sonra Bagkanlik Yemini eden Theodore Roosevelt ve
personeli icin de Osmanli, Balkanlar ve rehinenin vaziyeti birincil neme haizdi.
Nihéyet miidafict ve mefkareci sdikler, devlet ricli yaninda kamuoyunda, daha
dogrusu vatanperver ve dindar halk nezdinde de hassésiyet olusturunca diploma-
tik ciddiyet, azami bir seviye ve boyut kazand.*

3 “Amerikan Yiizyili” denilen yirminci yiizyili tetkik eden kapsamli bir eser i¢in, Olivier Zunz, Why the
American century?, Chicago, University of Chicago Press, 1998; “takdir-i ilihi”ye gére Amerika'nin
kaderi 6nce Kuzey Amerika’y1, sonra da Osmanlr’yr ve Cin’i medenilestirmek ve Hristiyanlagtirmake. Bu
dnemli popiiler, dini ve siyasi diisiince iizerine bkz., John O’Sullivan, “Annexation,” i¢inde, United States
Magazine and Democratic Review 17, Temmuz-Agustos 1845, ss. 5-10; ayrica Frederick Merk ve Lois
Merk, ed., Manifest Destiny and Mission in American History: A Reinterpretation, New York, Knopf, 1963;
Amerikanin Orta Dogu diplomasisini 1918'de veya 1940te baslatan ¢alismalardan, Michael B. Oren,
Power, Faith, and Fantasy: America in the Middle East, 1776 to the Present, New York and London, W.W.
Norton and Co., 2007, ss. 407-604; ve Matthew Jacobs, lmagining the Middle East : the building of an
American foreign policy, 1918-1967, Chapel Hill, University of North Carolina Press, 2011, ss. 187-235;
Amerikan diplomasi gelenekleri tizerine, Walter R. Mead, Special Providence: American Foreign Policy and
How It Changed the World, New York, Knopf, 2001, ss. xvii, 77-98, 158-62.

4 Evangelik misyonerlerin, Amerika kamuoyunu Osmanli aleyhine kigkirtmasina dair Ali Tevfik Paga'nin

Ekim 1898 tarihli layihasina bkz., ¥ Ee. 136/96, # 1-3, 25 Cemazeyilevvel 1316 (11 Ekim 1898);
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Ellen Stone, Evanjelik d4vaya kendisini adamus, yurtsever, bakire bir bayan-
di. Bu sifatlariyla komitacilarin elinde tutsak diismesi, Amerika'nin her kogesi-
ni —Massachusetts'ten Minnesota’ya, Washington'dan San Fransisco’ya — manen
ve madden galeyana getirdi. Gazeteler, “Vahsi Tirklerin Elinde Mahkim Olan
Stone” hikéyesini anlatiyor, “Stone Hadisesi Avrupa’yt Neden Telaglandirmigtir?”
sorusunu tartistyor ve “Stone’nin Tahliyesinde Rus Iktidarinin Yardimi” olabile-
cegini yaztyordu. World, New York Journalve revactaki diger stireli yaynlar, tekay-
yuz havasindan nemalanmak amaciyla rehineye “yiiklii telif ticreti” 6demeyi ve
ona hatirituni basmayi teklif ediyordu. Dahast, art niyetli gazeteci ziimresi, “Sam
Amca'nin Gazéb: Tirkiye Cihetine Déndii” manésinda sansasyonel haber yapa-
rak okuyucularini tahrik ediyor; felaket tellalligt yapan bir kesim de, rehinenin
kilina zarar gelirse Amerika’nin donanmasini Canakkale Bogazr'na sevketmekten
cekinmeyecegini temin ediyordu. Donanmanin bogaza yanagmasi olasiligr ger-
cekten vardr: “Albany,” “Buffalo,” “Chicago,” “Dixie” ve “Nashville” gibi mu-
azzam ve miicehhez zirhlilar, o sirada Akdenizde seyrediyordu; emir alirlarsa da
[stanbul’a dogru diimen kivirmalart giyet miimkiindii.’

Elbette sert gii¢ kullanilabilirdi ama Bagkan Roosevelt ve Stone’nin ailesi,
meselenin vehametine odaklanarak daha temkinli bir tavir sergilemeyi tercih et-
mistir. Aile, rehinenin can giivenliginden endise ettigi i¢in askeri bir miidahaleyi
istemezken, faydaci gelenegi benimseyen Roosevelt, 1802'den itibaren tirmanisa
gecen Osmanli ticAretini 6nemsedigi icin boyle bir miidahaleye sicak bakma-
mustir. Aslinda 19. yiizyil boyunca bu denli ticari kaygilar, faydaci ve mefkireci
fikirlerin munikasa ya da mutabakat zemini olmus, Amerikan dis siyasetinde de-
rin bir tesir birakmigtir. Meseld Ocak 1824’te, Kentucky Senatorii meshur hatip
Henry Clay, Yunan istiklali lehinde Temsilciler Meclisi’ne verdigi nutukta, fayda-
ct hiziplerin Osmanlr’ya taraf olmasini kinamis ve mebuslara soylece yakinmistir:
“HissiyAtumiz1 sineye ¢cekmek ve beseriyetimizi tdrihe defnetmek iciin, menfar
bir incir ve afyon irsaliyesini yedimize tutusturanlar! Efendiler, heyhat, rithunu
74yl iden insan Alemlere niil olsa, bunun ne kiymeti vardir.” Bazilarinin tepkisini
cekmesine ragmen bu hitdp, Osmanli ticiretini tanimasi ve bu ticireti Yunan
bagimsizligi karsisinda bir engel olarak tanimlamast dolaysiyla siyasi ve bolgesel
dinamikleri agiklayan net bir ifAdedir. ¢

onsekizinci yiizyildan beridir Osmanly, Tiirk, ve Islam izerine Amerikada kabul goren algt ve dnyargilar
hakkinda, Justin McCarthy, 7he Turk in America: The Creation of an Enduring Prejudice, Salt Lake City,
University of Utah Press, 2010, ss. 9-18, 158-64; Roosevelt Cumhuriyetci bir baskand: (1901-1909);
Amerika’nin micizevi yiikselisini konu alan alu ciltik entresan ve detayli bir eserin de yazariydi, Theodore
Roosevelt, 7he Winning of the West, V1 Cilt, New York, Current Literature Publications, 1905.

5  “American Women in the Hands of Lawless Turks,” Houston Daily Post, 29 Eyliil 1901, s. 1; “Why the
Stone Case Worries Europe,” Bisbee Daily Review, 19 Ocak 1902, s. 2; “Russian Authorities Aiding in the
Rescue of Miss Stone,” San Francisco Call, 22 Ekim 1901, s. 5; “To Secure Miss Stone’s Release,” Salt Lake
Herald, 4 Ekim 1901, s. 1; Teresa Carpenter, The Miss Stone Affair, ss. 44, 165-86; Osmanli Hiikiimeti’'nin
Amerikada yayinlanan Osmanli haberleri ve Amerika Senatosu’ndaki donanma tarusmalari icin bkz., Ya.
Hus. 323/128, # 1-5, 12 Sevval 1312 (8 Nisan 1895); Ya. Hus. 324/95, # 2, 21 Sevval 1312 (17 Nisan
1895); Ya. Hus. 326/62, 5 Zilkade 1312 (30 Nisan 1895); Ya. Hus. 326/83, 6 Zilkade 1312 (1 May1s
1895); Ya. Hus. 389/57, # 1-2, 11 Cemazeyilevvel 1316 (27 Eyliil 1898).

6 Clay'n ifadesine sadik kalarak nutkunu ¢agdas Tiirk¢e'ye terciime ettik; orijinal metin i¢in bkz., Calvin
Colton, ed., The Works of Henry Clay: Comprising His Life, Correspondence and Speeches, New York ve
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1900 yili itibariyle Amerika-Osmanli ticAretinin hacmi, 8.321.249 dola-
ra ulagmisur. Roosevelt’in selefleri (meseld faydacilik ve mefkireciligi kabulle-
nen Baskan William McKinley, 1897-1901), bu ticiri hareketlilige erismek icin
yeni mecri ve merciler aramigti. Oscar Straus, Istanbul'daki Amerika Ortaelgisi
mevkisinin tam-el¢ilik konumuna terfi etmesi ve Osmanli pazarina tam-niifz
edilmesi i¢in Devlet-i Aliyye ile temasa ge¢misti. 1899'da Washington’a bu
mevziida soyle seslendi, “Miitesebbis Amerikan hanelerinin isbu pazari tetkik
edip vekilleri vasitasiyla burada temsilcilikler tesis etmeleri durumunda, pek kisa
bir zaman zarfinda, randimanli ve muzam sayida emti4 ve mamiilau ihtiva eden
mu’azzam bir ticArete kavusacaklarina dair kaniatim tamdir.” Ertesi yila ait bir
konsolos raporu da [zmir, Istanbul ve Selanik’e teslimat: yapilan baglica Ameri-
kan tiriinlerini su gekilde siraladi: pompa, fonografik tiriinler, deri, lastik ¢izmeler
ve ayakkabilar, muhtelif hirdavat, pamuklu kumas, kap kacak, lamba iiriinleri,
ahsap trtinleri, degirmen makineleri, pamuklu kayislar, orak makinalari, tabu-
re ve daha bagka mobilyalar, saatler, demir karyolalar, boyalar, hayvansal yag ve
margarin, yerel tiriinler, un ve yaklasik 6.000 fic1 tel ¢ivi. Bu rapora gore “méilum
odur ki, daha birgok madde, miinasip sekilde tanitilmalart halinde, ayni derecede
sohret kazanacaktir.””

Osmanli Devleti, Amerika'ya genis bir Pazar takdim etmisse, Amerika da
Osmanli Devleti'ne degerli bir miittefik ve miisteri vadetmistir. Uner Turgay'in
tespitine gore Osmanli-Amerika ticAretinde Osmanli, hemen her biitce yilin
kendi lehinde bir bilangoyla kapatmustir. Ustelik “kuvvetler dengesi” siyasetinin
zadafiyeti, Avrupa devletleriyle girisilen savaslar, Anadolu ve Balkanlarda siirege-
len siyasi kargasa ortaminda Amerika, 1830 yilinda imzaladig1 anlasma siyesinde,
Osmanl: iktid4ri nazarinda “6vgliye en mazhar devlet” mevkisine yiikseldi. Bu
donemde Amerikan gemi yapimecisi Henry Eckford, 1827'de Navarinde tahrip
edilen donanmay1 yeniden ins4 etmekle gorevlendirildi. Amerika'nin imkani ve
kuvveti, bagka vesilerle de saltanata maltim oldu. Fenerli diplomat Aristarki ai-
lesinden Grigor, Aralik 1878'de Amerika’y1 resmeden bir layihay: saraya takdim
etmigti. Bu devirde Osmanli iktidarinin Amerika'ya verdigi kiymete bakulirsa,
Sultan II. Abdiilhamid ve Istanbul biirokratlari, Grigor'un layih4sini okurken
muasir Amerika’yr kadim Osmanli’ya benzetmis olmaliyd:. Hattd Abdurrahim
Efendi’nin 1893 tirihinde Arapga ve Osmanlica lisininda ¢oklu baski yapan
Amerikada 1slﬁmz'yet adli seyahatnimesi, Amerikalilarin fitraten ziten Misliiman
oldugunu iddia etmis, onlarin er-geg Islam ile sereflenecegine dair kehanette bile
bulunmugtu. Liyihdya, seyahatnimelere ve Osmanl’nin Amerika’ya tevecciith

London, G.P. Putnam’s Sons, 1904, Cilt IV, ss. 246-48; mecliste kutuplasan Yunan lobisi ve muhalefet
lizerine, James A. Field, America and the Mediterranean World, 1776-1882, Princeton, University Press,
1969, ss. 125-26.

7 Konsolos raporlari ve yukaridaki auf igin bkz., Uner A. Turgay, “Ottoman-American Trade during the
Nineteenth Century,” journal of Ottoman Studies, 3, 1982, ss. 189-246; Oscar Straus'un Istanbul ve is
hayau iizerine, Oscar S. Straus, Under Four Administrations: From Cleveland to Taft, Boston, Houghton
Mifflin Co., 1922, 6zellikle “Sanayi Diplomasisi,” ss. 194-206.
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ve takdirine bakilirsa, Osmanli erkini a¢isindan Amerika, fiziki ve askeri acidan
kuvvetli, Avrupanin somiirgeci siyasetinden uzak ve kendi isinde-giiciinde bir
devletti.?

Sitdyisi bozan asil unsur, Evangelik misyonerlerin Osmanli eyaletlerindeki
fail ve miicideleci edéstydi. Boston merkezli Amerikan Bord Cemiyeti’'nin idare-
cileri, 1830’lu yillarda “Avrupa Tiirkiyesi, Bat1 Tiirkiye ve Dogu Tiirkiye” olarak
Osmanli cografyasini ti¢ bolgeye ayirmusti. Bu dsnemden itibren New England
yoresinin yetenekli-macerici-mefkireci yiizlerce gencini, Osmanli milletlerini
medenilestirmek, egitmek ve Protestanlastirmak igin seferber ettiler. Cemiyetin
Balkanlardaki hedef kitlesi Ortodoks halkti. Stone de kagirilmadan énce Avru-
pa Tiirkiyesi bélgesinde, yAni Osmanl’nin Balkan eyéletlerinde hizmet eden bir
Amerikan Bord menstibuydu. Amerikanin ehemmiyeti, komitaci tehlikesi ve
Osmanlr’nin daimi 4sdyis hassasiyeti dogrultusunda Stone olayz, ivedi ¢oziilmesi
gereken bir meseleydi.’

Bord yoneticileri ve Stone’nin ailesi, 110.000 dolara karsilik gelen
25.000 Osmanli alun: fidye olarak 6demeye giigleri yetmeyeceginden dolay1 bu
yiklii meblagi, meseleyle alakadar olan ulusal gazetelere ve kilise cemaatlerine
havéle etmisti. Tegvikleriyle kurulan “Fevkalade Fidye Tahsisit,” bir ay ge¢cme-
den 17.808 dolar bagis toplasa da bu bagslar, rehineyi kurtarmaya yetmiyordu.
Bu sirada Roosevelt, Baskanlik Ofisi'nde “mesum vaka’ya dair yiizlerce mektupla
muhitap oluyor, vatandaslarin yurttas-rehineye sahip ¢tkmasina hak veriyordu.
Stone’nin giivenligini saglamak hustisunda da yardimcist John Hay’e “hi¢ zaman
kaybetme”mesini salik veriyor, hattd yetkili kurum ve sahislarin rehineyi tutsak
alan egkiy4 takimiyla uzlasmasini tembihliyordu.'

Baskanin istegini emir telakki edenlerden birisi, Istanbul'daki Amerika Bas-
konsolosu Charles Dickinson'du. Dickinson, ileride Associated Press’e doniisecek
olan New Yorklu medya grubunun bagindayds; ayrica da “faydact” gelenegin bir
taraftar1 olarak Osmanli’yr taniyan, Anadolu ve Balkanlarda girisimlerde bulu-

8  Uner A. Turgay, a.g.m., ss. 189-246; Emrah Sahin, “Bir Seyahatnamenin Isiginda Amerika ve Ittihad-1
Islam: Mirza Abdurrahim Efendi'nin Amerikada Islamiyeti,” Klavuz, 48, Nisan 2008, ss. 97-103;
Osmanli-Amerika siyasi ve kiiltiirel etkilesimleri hakkinda ayrica, 2.¢.3., “Sultan’s America, Lessons From
Ottoman Encounters with United States,” Journal of American Studies of Turkey, 39, 2014, ss. 55-76.

9 Osmanli sosyal diizeninin Balkanlardaki izleri, hiikiimetin Amerikan Bord misyonerlerine dair gériisleri
ve yetkililerin misyonerlerle miicadeleleri tizerine bkz., Kemal H. Karpat, Studies on Ottoman Social and
Political History, Leiden, Brill, 2002, ss. 473-571, 611-46; Selim Deringil, The Well-Protected Domains:
Ideology and the Legitimation of Power in the Ottoman Empire, 1876-1909, London ve New York, I.B.
Tauris, 1998, ss. 112-34; Emrah Sahin, Faithful Encounters: Imperial State, American Missionaries, and
Public Order in the Ottoman Empire, Montreal, McGill-Queen’s University Press, (yayin agamasinda); ve
Barbara Reeves-Ellington, Domestic Frontiers: Geneer, Reform, and American Interventions in the Ottoman
Balkans and the Near East, Amherst ve Boston, University of Massachusetts Press, 2013, ss. 50-77, 140-65.

10 “Large Donations for Miss Stone’s Ransom: Kidnapped Missionary’s Family among the Contributors,”
New York Times, 6 Ekim 1901 Ozel Saysi, s. 1; “17.808 dollars for Stone Ransom Money to Save Her
Life,” The World, 5 Ekim 1901 Aksam Baskisi, s. 1; “Roosevelt Hopes to Get Respite for Miss Stone,” 7he
World, 7 Ekim 1901 Aksam Baskusi, s. 1; “Brigands Give up Miss Stone,” Suburban Citizen, 22 Subat
1902, s. 1; William E. Curtis, .g.e., ss. 217-42; Walter R. Mead, a.g.e., ss. 124-5.
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nan tecriibeli bir isadamiydi. Istanbul'daki vazifesini Fransizca'ya ve diplomatik
tisltiba hakim olmadan elde edebilmisti. 1898 yilinda konsolos vasfiyla Galatada-
ki sefarethdneden iceriye adim atuginda, herkese hirsli bir mizict olmadigini, tek
derdinin Amerika'nin kalkinmasi oldugunu séylemisti. Stone krizi patlak verdigi
zaman, ticaret odakli megsgalesine milli ve dini hassasiyetleri de ilave ederek asli
vazifesini yeniden tarif etti ve Sofya, Istanbul ve Washington arasinda bir mekik
diplomasisine baglad."

Rehine krizinin 1901 yilinda ve Balkanlarda gerceklesmesi bir tesadiif degil-
dir. Yirminci yiizyilin esiginde, Avrupanin fikir akimlart ve Osmanl’nin askeri
magltbiyetleri neticesinde Bosnak, Eflak, Bogdan, Sirp, Yunan ve Bulgar halkla-
r1, Osmanli iktidarina ve ge¢misine hasmane bir tutum sergileyerek ozerk ya da
bagimsiz devletler ins etmekteydi. Makedon Thtilalci Komitast, Avrupa'nin Bal-
kanlardaki diger halklarin déniigiim siirecinde Osmanli aleyhine arka ¢ikugina
tanik olmaktaydi. Balkanlarda geriye kalan Osmanli topraklarinda karmaganin
hakim oldugunu gostermek ve davalarini ilan etmek i¢in Stone’yi daga kaldir-
mak yanlistt ama manukl bir tercihti. Bu siyede, komitaya yardimda isteksiz
davranan Amerikali misyonerleri cezilandirmak ve onlara bir gézdagt vermek de
miimkiindii. Misyonerler, Osmanli iktidarini hiz etmemistir ve lakin d4valarina
maddi/manevi destek timidiyle kapilarini agindiran komitacilardan da nefret et-
mistir. Daha iki sene 6ncesinde, 1899'da, Samokof Sibyan Okulu 6gretmenleri-
nin “mukaddes dav4’larina itdat etmesini emreden komitacilar, James Clarke’yi
oliimle tehdit etmis, Bulgaristan polisine bu olay1 ihbar edince de onun hangarini
atese vermislerdi.'?

Rehine miizikerelerinin evsahibi Sofya’ydi. Sofya, 1900’lerin basinda Os-
manli manzarasindan uzaklasmak stiretiyle kabuk degistirmeye namzet, miitevazi
bir Bulgar kasabasiydi. Gériiniirde: merkezde Fransiz stili bir Kraliyet Sarayi, tas
kaldirimlar, yeni ve modern tramvaylar, kismen 1siklandirilmig muntazam sokak-
lar; i¢ kesimlerinde halen hakim olan kirsal bir atmosfer. Siyaseten — mekansal
degisimle eszamanli olarak — duragan bir muhitin gébeginde verimli ve haréretli
bir tartisma ortami vardi. Istanbulda Amerikan Bord tasarrufundaki Robert
Koleji'nden mezun olup Sofya’ya yerlesen onlarca Bulgar 6grenci, idari ve sosyal
bir doniisiime onderlik ediyordu: monarsi lagvedilip yerine halkoyuyla secilen
bir meclis kuruldu, din ve ifade 6zgiirliigii ilan edildi. Osmanlidan 6zerkligiy-
le, Amerikan stili demokrasisiyle ve Carlik Rusyas’'na meyliyle Sofya'nin, Stone
Héidisesi’nin etkisini aksettiren dinamik bir gériintiisii vardi. Ayni anda Make-

11 Charles Dickinson’un diplomatik girisimleri ve yazismalari icin, Papers Relating to the Foreign Relations of
the United States, 2 Aralik 1902, ss. 997-1023.

12 Samokov olayina dair bkz., Teresa Carpenter, a.g.e., s. 49; Balkan tarihi ve gelisimi tizerine orijinal eserler
icin, Tom Gallaher, Outcast Europe: The Balkans, 1789-1989, From the Ottomans to Milosevic, London ve
New York, Routledge, 2001, ozellikle ss. 1-126; Dennis P. Hupchick, 7he Balkans from Constantinople to
Communism, New York, Palgrave, 2001, ss. 189-402; Hannes Grandits, ve ark., ed., Conflicting Loyalties
in the Balkans: The Great Powers, the Ottoman Empire and Nation Building, London ve New York, L.B.
Taurius, 2011, ss. 110-54.
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don Thtilalcilerin harekat merkeziydi; komitanin lideri Tegmen Boris Sarafov bu
kasabada faaliyet gostermekteydi."

Osmanli Hiikiimeti, komitacilar Stone’yi rehine alir almaz Sofya ve
Washington'la temésa gegip olaydan Istanbul’'un mestil olmadigini agikladu.
Hélihazirda yuriirlikeeki olan Ticiret ve Seyr-ii Sefiin Muéhedesi geregince
Amerikan vatandaglarinin emniyeti, “mutlak adélet” hitkmiiyle temin edilecekti.
Ancak bu anlayisin nesnesi, misyoner vatandaglar degildi, tiiccir tebaydi. 7 Mayzs
1830'da Akdenizde dolasan Cezayirli ve Tunuslu korsanlarin, Amerika bandra-
Ii gemilerin sahiplerini ve mallarini fidye beklentisiyle hapsetmelerine ceviben,
faydact Baskan Andrew Jackson'un talebiyle Sultan II. Mahmud'un imzéladig:
anlasmanin Dérdiinci Maddesi, “Devlet-i Aliyye teb4 ve redyasiyla Amerika
Devleti tebast beyninde” bilhassa “begyiiz kurustan ziyAdeye reside olan davalart
Asitane’ye havile” etmisti. Dolayistyla “Amerika tebési kendi halinde ticaretleriyle
mesgl olup bir gline tohmet ve kabéhatleri miitehakkik olmadik¢a bild-miiceb
dahl ve tadrruz’ olunmayacaklardi. 1862 Anlagmas’nin Birinci Maddesi de,
mevcut sartlart onaylanmis ve “itd olunmus olan kéffe-i hukik ve imtiyazat ve
muéfiyat,” yeni anlasma ile “bila-istisn4 halen ve istikbalen tasdik” edilmisti.'

Anlagmalarin tiiccar haricinde hicbir Amerikali ziimreden bahsetmemesine
ragmen misyonerler, 1923 Temmuz una kadar yiiriirlikte kalacak bu hukiiki ko-
sullara dayanarak, Stone olayt ve diger meselelerde Istanbul yetkililerinin mii-
kellef oldugunu, bu yiizden de yasadiklar: sikintilari onlarin ¢6zmesi ve tazmin
etmesi gerektigini iddia ediyorlardi. 1893 tarihli Tiirkiyedeki Amerikan Misyoner-
lerinin Muahede Haklar: eserinde Bord yazarlarindan Henry Dwight, “eski Tiirk
kanunu ve uygulamasinin verdigi yetkiye dayanarak” cemiyetinin Osmanlida
“ibadet etme, okul agma, ve yayincilik fadliyetinin imtiyAzina sahip” olduklarini
belirtiyordu. Bu sebeple Bord nimina, Osmanli Hiikiimeti'nin kendi 6z hakla-
rini korumadiging, hattd tAciz ettigini savundu. Yasanan son rehine olayinda da
yegane sorumlu, Istanbul'dakilerdi.’”

Osmanli erkani, bu suglamalarin farkinda olmakla birlikte anlagmalarin sa-
dece diplomat ve tiiccar siniflarini kapsadigi kanisindaydi. Bu sinirlayicr carify,
rehine krizi esnasinda giindeme getirmelerinin nedeni, Osmanli Hiikiimeti'nin
miikellefiyet kabul etmesi hilinde, dogal olarak méruz kalacag: diplomatik tazyik

13 Teresa Carpenter, a.g.e., ss. 43-64.

14 Treaties, Conventions, International Acts, Protocols, and Agreements between the United States of America and
Other powers, Cilt 11, Washington, Government Printing Office, 1910-38, ss. 1318-41; Lucius E. Thayer,
“The Capitulations of the Ottoman Empire and the Question of their Abrogation as it Affects the United
States,” American Journal of International Law, 17, 1923, ss. 207-33; Osmanli-ABD anlagmalarinin etkisi
iizerine fevkalade bir ¢alisma, Kemal H. Karpat, “The Ottoman Emigration to America, 1860-1914,”
International Journal of Middle East Studies, 17, Mayis 1985, ss. 175-209, 6zellikle s. 190; besyiiz kurus
tizerindeki dava rnekleri bkz., A. Mkz. Mbhm. 702/12, # 1-15, 8 Rabiulevvel 1313 (29 Agustos 1895); Hr.
Sys. 74144, # 1-6, 28 Kasim 1896; Y. Prk. Esa. 42/57, # 1-6, 29 Zilhicce 1320 (29 Mart 1903).

15 Henry O. Dwight, Treaty Rights of the American Missionaries in Turkey, New York, Foreign Missions
Library, 1893, s. 2; ayrica John A. Denovo, American Interests and Policies in the Middle East, 1900-1939,
Minneapolis, University of Minnesota Press, 1963, ss. 32-3.
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ve yaptirimlardi. Sadrazam Mehmet Said Paga'nin Ocak 1902 tarihinde Sultan
II. Abdiilhamid’e sundugu arz, bu mevziidaki miitalailar: iceriyordu. Dahiliye
ve Hariciye nazirlariyla hemfikir olan sadrazam, Amerika Baskonsolosu Char-
les Dickinson’a da, “bizim taraf” diyordu, “Réhibe Hanim” olayinda “adem-i
mes’lliyet” tizeredir. Ancak, bu iisliba ragmen, Osmanli tarafinin menfar vikay:
oldukga ciddiye aldig1 ve Acilen ¢ozmek istedigi asikardir. Nitekim, sinirlart da-
hilinde ve haricinde Osmanlr’nin bekas: ve biitiinliigii aleyhinde ¢alisan komita-
ctlarla ve miistakil eskiy ceteleriyle cedellesirken Rahibe Hanim olayini da bir
4sdyis meselesi olarak telakki ettiler. Sultan, sadrazam ve nézirlar, rehine krizi
tizerinde uzunca ve etraflica teitide bulunup meseleyi halletmek icin imkan ve
kaynak sagladilar. Meseld miilki ve askeri birimlere ferman salinip rehine i¢in
“hus(si bir komite” teskil edildi. Komite, “kimsenin mahall-i mezktireye yaklas-
mamast” yoniinde talimét ¢ikarmak stretiyle olay yerini tecrit etti ve yakindaki
Ugiincii Siivari alayinin “seyr-i seri” ile Yunan kyii Strymoniko’ya sevkine karar
verdi. Bundan maksat, eskiyalar1 koseye sikistirip Stone’yi teslim almakt ama ko-
mitenin plani, Washington yetkilileri ve Dickinson tarafindan reddedilince rafa
kaldirilmis ve maksat hasil olmamustir. '

Amerika'nin ilk modern rehine krizinde Osmanli Hitkiimeti'nin sarfettigi
gayret, bu krizin bilinmeyen ya da nakledilmeyen kesitidir. Osmanli tarihgileri,
Amerika'nin Osmanlr'ya alikasini “emperyalist” ve “menfaatci” olarak tanimla-
may1 tercih etmigtir. Diger yanda Amerikalt uzmanlar, Amerika’nin Osmanlr’ya
niiflz etmesini “medent,” ticari ve “hayirsever” bir hareket olarak ele almis, “di-
ger” ve “basarisiz” tesebbiislere kayitsiz kalmus, olduk¢a dramatik bir sekilde ge-
lisen Stone hikayesini ise mutlu bir sonla bitirmistir. Ornegin John DeNovo,
bu hadiseyi “misyonerlerin aleyhinde cereyAn eden mesum bir tairruz” olarak
yorumlamustir. Amerika'nin siyasi ve dini tarihi tizerine bagyapit olmus eserinde,
hadisenin biitiin boyutlarini betimlerken, Osmanl’nin ciddiyetini gérmezden
gelmistir. Kanaitimizce Osmanli Hitkiimeti'nin, ethnik ve dini huzursuzlugun —
devrin biirokratlarinin deyimiyle “muzir” ve “mufsit” hareketlerin — Anadolu ve
Balkan eyéletlerinde isyAna ve kargasaya yolactigi bu donemde, Amerikali misyo-
nerlerinin emniyetini bir asdyis meselesi telakki etmesi ehemmiyetli bir noktadir.
I1. Abdiilhamid’in biirokratlari, hem misyonerlere karst ideolojik bir mitharebe
stirdiirmiis hem de bu siiregte halki misyonerlerden, misyonerleri de eskiyddan
korumaya gayret etmistir. Maddi, milli ve manevi agidan Stone Hadisesi'ne yak-
lasan Bagkan Roosevelt, Konsolos Dickinson ve Amerikan Hiikiimeti'nin, “fay-
daci,” “miidafact” ve “mefkiireci” gelenekleri uzlastirarak rehine icin “gerekenin
yapilmasi’na ¢aligmasi da ayni derecede mithimdir. Amerikali yetkililer, komita-
cilarla pazarlik masasina dahi oturmustur. Genel olarak Osmanli ve Amerika'nin

16  Pasa'nin Abdiilhamid’e arzi, Ya. Hus. 424/41, # 1-2; Dh. Mkt. 458/21, # 1, 17 Zilhicce 1319 (27 Mart
1902); Dh. Mkt. 441/21, # 1-19, 5 Zilhicce 1319 (15 Mart 1902); Dh. Mkt. 460/56, # 1-4; 17 Zilhicce
1319 (27 Mart 1902); ¥ Mrv. 231/147, # 1, 24 Rabiulevvel 1320 (1 Temmuz 1902); Y. Prk. Tgf: 6/70, #
1,7 Zilkade 1319 (15 Subat 1902); Y. Prk. Mk. 11/6, # 2, 25 Cemazeyilahir 1319 (9 Ekim 1901); Stone
hakkindaki detayli ve zengin arsiv vesikalart icin bkz., Hr. Sys. 56/2, # 1-126, 28 Haziran 1903.
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Balkanlarda kesisen hassasiyeti, Stone Hadisesi gibi vakalarin incelenmesiyle acik-
liga kavusabilir."”

Nihayetinde Ellen Stone, 23 Subat 1902'de 72.500 dolar fidye karsiliginda
serbest birakildi. Bu gelisme, New England y6resindeki ve Amerika genelinde-
ki Hristiyan cemaatlerini ¢ogkulu bir heyecana sevketti. Ellialt1 yagindaki Sto-
ne Hanim’la beraber yoldasi Katerine Tsilka da serbest kaldi. Tsilka hamileydi
ve rehineyken dogum yapmisti. Kalabaliklar bazen micizelere inanmak ister:
Tsilkanin herseye ragmen saglikli dogan bebegine mesela. Nur topu gibi. Me-
sakkatli bir bekleyisten sonra beklenen bir miijde. Ve iste o “liitufkar hediye.”
Stone’nin hikayesi, Macarlar ve Bulgarlar arasinda da biiyiik bir yank: uyandirdi.
Mesel4 Bulgar Prensi Ferninand, Stone’nin Samokov Yauli Kiz Okulu'ndan 6g-
rencisi Ivan Kasurov (Kasurov 1900’lerin basinda basarili ve niifuslu Bulgar bir
iskadiniydi) ve Sofyada iktidar sahibi Robert Koleji eski mezunlari Roosevelt’in
danismani Alvah Adee ve Baskonsolos Charles Dickinson ile temas halindeydi:
Stone’nin vaziyetini, komitanin niyetini ve Ruslarin destegini miizakereye katil-
dilar ve onlar da son gelen miijdeyle rahatladilar.

Sonug¢ta Osmanli Hitkiimeti, Amerikanin faydaci, miidifaci ve mefkiireci
geleneklerine kargilik ciddi bir diplomasi sergilemis, elgiler araciliyla ve tekzip
yayinlartyla hemen her firsatta sunlari vurgulamistir: Stone Hadisesi, merkezi
iktidarin tadrruz gordiigii ve zayifladigr Balkan bolgesinde cereyin etmistir; olay-
dan hitkiimet degil komitacilar (eskiy4) sorumludur; ve Devlet-i Aliyye, Ame-
rika tebast ve tiiccArina daimi dostane davranmis ve davranacaktir. Likin bu
minvalde yiiriitiilen kamu diplomasisi, Amerikan Hiikiimeti’nin beklentilerine
ve Balkanlara yogunlasan uluslararasi hassasiyete nazaran soniik kalmis, semere
vermemistir. Stone Hanim ise, kendi lehine Osmanli Hitkiimeti’nin sergiledigi
ciddiyeti ve gayreti, konsolos arkadasi Dickinson vasitasiyla muhtemelen 6gren-
di. Ama bu konuda siikineti tercih ederek o dehsetli giinleri Protestan sabriyla,
dost destegiyle ve “takdir-i ilahi” neticesinde astigini séyledi. Enteresan olan ge-
lisme, vazife askiyla tutusan Stone’nin serbest kaldiktan ti¢ yil sonra yarida birak-
g1 hizmetlere donmek igin Istanbul’a gelmek istemesi ve bunun igin Osmanli
Hitkiimeti'ne resmen bagvuruda bulunmasidir. Osmanli diyarindaki kimsesiz
azinlik ¢ocuklarina yauli bir okul tesis etmek niyetindedir. Ancak, Balkanlarda
Osmanli iktidarint madden ve manen zora sokan bu hanimin bagvurusu reddedi-
lir. Artk o meshtrdur; hem faliyetleri tehlikelidir. Hariciye Nezareti, bir bagka
rehine kriziyle muhétap olmamak icin bagvuruyu geri gevirir. Béylece Stone’nin
yeni mécerast heniiz baglamadan, kagit iizerinde sona erer.'®

17 DeNovo, a.g.e., 33-4; Emrah Sahin, “American Turkish Relations in Retrospective,” International Journal
of Turkish Studies, 12, Giiz 2006, ss. 195-8; Mustafa Aydin ve Cagri Erhan, ed., Turkish-American
Relations: Past, Present, and Future, London ve New York, Routledge, 2004, ss. 3-35; ayrica Amerika
ve Tiirkiye Cumhuriyetlerinin ulus-devlet ingast iizerine bir karsilagtirma icin bkz., Timothy Roberts ve
Emrah Sahin, “Construction of National Identities in Early Republics: A Comparison of the American
and Turkish Cases,” 7he Journal of the Historical Society, 10, Aralik 2010, ss. 507-31.

18  Hr Sps. 70/19, # 1-5, 5 Temmuz 1905.
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Ekler

un Osmanli misyonlar: [Joseph L. Grabill, Protestant Diplomacy, s. 17]
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Ellen Maria Stone [promacedonia.org/bugarash/stone/st1big.jpg]
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Sadrazamin Stone’ye dair arzt [Ya. Hus. 424/41, # 1-2, 24 Ocak 1902]
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Islam as a Factor of Political
Identities in Former Yugoslavia

Miroljub JEVTIC

Prof. Dr., University of Belgrade, Serbia

S

ownfall of Yugoslavia is caused by many different factors and

religious diversity within the state was surely one of them.

Three dominant religious denominations — Orthodoxy, Ro-
man Catholicism and Islam — had its own political conceptions.
Due to the differences between these political conceptions, the idea
of Yugoslavian state was difficult to maintain. This state should nev-
er have been created in the first place. Serbian political elite made
a mistake by supporting this idea. Yugoslavia was created by the
political will of Serbian intellectual elite, who did not realize the
importance of religion for creating a state identity. They supported
the idea of the state which is based in the same ethnical base of the
people and the same language by completely disregarding the im-
portance of religious identities. Historical experience showed that
this was a big mistake. Politology of religion, as one of the youngest
political sciences disciplines, therefore represents a key for under-
standing and explaining of these mistakes.

119



BALKAI;I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

One of the three mentioned identities in Yugoslavia, after its cre-
ation in 1918, was Islamic one. After the victory in the WW I,
Kingdom of Serbia spanned its territory by creation of Kingdom of
Yugoslavia. Even though Bosnian Muslims, Croats and Slovenians
were parts of defeated Austro-Hungarian Empire, Serbia did not
punish them, but rather it decided to change the name of the state
and name it Yugoslavia with a hope that they will integrate.

Serbian intellectuals and government hoped that Muslims will for-
get their religious identity and Islam, integrating them in the state
with other people based in the same language. They made a huge
mistake not realizing that by converting to Islam, people also ac-
cepted Islamic political views. One of the most important political
goals for Muslims is the need to live in a state which is based on
Islamic principles, such was Ottoman Empire. They liked that state
and considered it as their own. For them, Ottoman Empire was ca-
liphate and sultan/caliph was the one who had the legitimate power
to rule. Muslims did not want Yugoslavia. They wanted to stay a
part of Ottoman caliphate.

However, this idea became impossible when the caliphate was dis-
missed. But Muslims kept that idea, hoping that someday caliphate
will come to power again. This can be seen from the Constitution
of the Islamic Community of Kingdom of Yougoslavia which states
that, if the caliphate is going to be reestablished, menshura to their
reis-ul-ulama shall be issued by the caliph himself. Faced with the
impossibility to live in a state with Turks and other Muslims, they
tried to preserve their identity and to rebuild and strengthen Islamic
political ideals. Surely, Islamic state is one of the most important
one.

It is important to mention that there is a difference between Bosnian
and Albanian Muslims. This difference is based in a fact that idea of
Islamic state is not the same in these two groups. It was logical to
presume that the idea of Islamic state is more developed in the area
where the religious identity was stronger. All analyses showed that
Albanian Muslims were more dedicated to Islam than the Bosnian
one. Due to that, it was expected that idea of Islamic state should be
stronger within Albanian Muslims. However, it was quite different.
Idea of Islamic state was more developed within Bosnian Muslims.
Reason why is rather simple — Bosnian Muslims had only one factor
which make them different from Orthodox and Roman Catholics.
This is islam and ottoman past. They have the same language and
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even though they lived in mixed environment, it did not influence
the disappearing of Islam. According to this, when they wanted to
develop specific life , they have only this based on the common his-
tory with today’s Turkey. And that common history is caliphate, and
Islamic state. That is why all political movements founded within
Bosnian Muslims had the idea of reestablishment of the Islamic
state. Despite the fact that this idea was a weak one, it was still the
only one. Therefore, the only possible reason for Bosnian Muslims
to leave Yugoslavia was based in their Islamic identity.

Albanians tells a different story. Firstly, they speak different lan-
guage. Secondly, one third of Albanians in Albania are Christians
and they did not like Ottoman rule and considered it as unfriend-
ly. They wanted to free themselves. On the other hand, Albanian
Muslims liked Ottoman rule. It is a historical fact that around 30
Grand Viziers were Albanians. After the fall of Ottoman Empire,
Christians from Albania developed an idea of secular Albanian na-
tion based in the same language. Their intention was to cut off the
connections between Albanian Muslims and Turks. However, they
failed tll 1918. A.D. After the WW I, an idea of a secular Albania
came to the first place. But we should have in mind that Muslim
Albanians considered this idea as based in Islam and Ottoman past
too. Even though they used a secular nation in their discourse, they
were thinking on the Islamic principles and ideals. If we take a look
in the language, we can see this is true. Albanian is quite different
than Turkish, but many Albanians declared Turkish as their native
language in the censuses, and decided to study Turkish instead of
Albanian in the schools. Furthermore, many Albanians moved to

Turkey.

All stated above led to a powerful political movements which culmi-
nated with the independence of Bosnia and Kosovo, federalization
of Macedonia and idea of making a movement in Raska region in
south Serbia which would gain independence from Serbia and unite
with Bosnia.
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Eski Yugoslavyada Siyasi Kimlik

Unsuru Olarak Islam

e

ugoslavyanin ¢okiisiinde birgok farkli neden var ve devlet

icinde dini gesitlilik mutlaka bunlardan birisidir. U¢ hikim

dini mezhebin — Ortodoks, Katolik ve Islam — hepsinin
keQll¥/'siyasi kavramlari mevcuttu. Bu siyasi kavramlar arasindaki
farklar nedeniyle Yugoslavya devletinin siirdiiriilme fikri zordu. Bu
devlet zaten hig olusturulmayacakti. Sirp siyasi elitler bu fikri des-
tekleyerek hata yaptilar. Yugoslavya devleti devlet kimliginin olus-
turulmasinda dinin 6nemini anlamayan Sirp entelektiiel elitlerinin
siyasi iradesi ile olusturuldu. Dini kimliklerin énemini tamamen
gdz ardi ederek ayni etnik tabani ve ayni dili konugan halkin devlet
olma fikrini desteklediler. Tarihteki deneyimler bunun biyiik bir
hata oldugunu gésteriyor. Siyasi bilimler disiplinleri arasinda en ye-
nisi olan din politolojisi boylelikle bu hatalarin anlagilmasi ve izah
edilmesi ile ilgili anahtar1 temsil etmektedir.
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Yugoslavya 1918 yilinda kuruldugunda yukarida ad: gegen tig kim-
likten birisi Islami kimlikti. Birinci Diinya Savasindan sonraki za-
ferle Sirbistan Kralligi topraklarini dagitarak Yugoslavya Kralligi'ni
olusturdu. Her ne kadar Bosnali Miisliimanlar, Hirvatlar ve Sloven-
ler yenilgiye ugramis Avusturya-Macaristan Imparatorlugu’nun bir
pargast olsa da Sirbistan onlar1 cezalandirmak yerine bu halklarin
birlesecegini umarak devletin adin1 Yugoslavya olarak degistirdiler.

Sirp entelektiielleri ve hitkiimeti Miisliimanlarin dini kimlikleri ve
[slam’t unutacaklarini ve ayni dili konusan diger insanlarla entegre
olacaklarini ummuglar. Islam’t din olarak kabul edenlerin ayn1 za-
manda Islami siyasi goriisleri de kabul ettikleri anlamayarak 6nemli
bir hata yapular. Miisliimanlarin en 6nemli siyasi hedefleri arasin-
da Osmanli Imparatorlugu gibi Islami esaslara dayali devlette ya-
samaktir. Bu devleti sevdiler ve kendi devletleri gibi benimsediler.
Onlar igin Osmanli Imparatorlugu bir halifelikti ve hiikiim siir-
menin yasal giicti sultan/halifeye aitti. Miisliimanlar Yugoslavya'y:
istemiyorlardi. Onlar Osmanl: halifeligin bir pargasi olarak kalmayi
yeglediler.

Ancak halifelik sona erdiginde bu diisiince imkénsiz hale geldi. An-
cak Miislimanlar bu diisiinceyi muhafaza ettiler ve halifeligin yine
bir giin iktidara gelecegini umdular. Bu beklendi Yugoslavya Kralli-
g1 Islam Toplumunun anayasasindan anlagilabilir giinkii bu anaya-
saya gore halifelik tekrar kuruldugu takdirde Diyanet igleri bagka-
n1 makami halife tarafindan bizzat kurulacagi beyan edilmektedir.
Tiirklerle ve diger Miislimanlarla birlikte yasamanin olanaksizlig
kargisinda kendi kimliklerini muhafaza etmeye ve Islami siyasi ide-
alleri yeniden yapilandirmaya ve giiclendirmeye calisular. Bunlarin
arasinda Islam devleti kesinlikle en 6nemlisidir.

Bosnak ve Arnavut Miisliimanlar arasinda fark oldugunun belirtil-
mesi 6nemlidir. Bu fark Islami devlet fikrinin bu iki grup i¢in ayni
olmadig1 gercege dayanur. Islam devleti fikrinin dini kimligin daha
giiclii oldugu alanda daha gelismis olacag: varsayimi manuklidir.
Tim analiz sonuglarina gore Arnavut Misliimanlari Bosnaklara
gore Islam’a daha bagliydi. Buna gére Arnavut Miislimanlarin [s-
lam devleti fikrine daha sicak bakmalar1 bekleniyordu. Ancak ger-
cek boyle olmadi. Islam devleti fikri Bosnali Miisliimanlar arasinda
daha ileri diizeydeydi. Bunun sebebi ¢ok basitti — Bognak Miislii-
manlari Ortodoks ve Katoliklerden ayiran tek unsur vardi. Bu da
[slam ve Osmanli ge¢misleriydi. Ayni dili konusuyorlard: ve her
ne kadar karma ortamda yasasalar bu Islam’in kaybolmasini etki-
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lemedi. Buna gore belirli bir yasam kurmak istediler ve bunun igin
sadece cagdas Tiirkiye ile olan ortak tarihine dayandirabilirler. Bu
ortak tarih de halifelik ve Islami devlettir. Bundan dolayr Bosna-
It Miisliimanlarin tiim siyasi hareketlerinin hedefi Islami devletin
yeniden kurulmastydi. Her ne kadar bu diisiince zayif olsa da tek
diisiince buydu. Dolayisiyla Bognak Miisliimanlarin Yugoslavya'y:
terk etmenin tek nedeni Islami kimlige dayaliydu.

Arnavutlarin hikayesi farklidir. Oncelikle farkli bir dili konusuyor-
lar. Ikincisi de Arnavutluk’taki Arnavutlarin iigte birisi Hiristiyan
ve Osmanli hakimiyeti begenmediler ve dostane bulmadilar. Hiir
olmak istediler. Diger yandan Arnavutluk Miisliimanlari Osmanli
hakimiyeti sevdiler. Yaklasitk 30 Biiyiik Vezirin Arnavut oldugu ta-
rihi bir gergektir. Osmanli Imparatorlugu’'nun ¢ékiisiinden sonra
ArnavutluK’taki Hiristiyanlar ayni dili konugsan laik Arnavut ulus
diistincesini gelistirdiler. Niyetleri Arnavut Miisliiman ve Tuirklerle
aralarindaki baglarin koparilmastydi. Ancak 1918 yilina kadar bun-
da bagarili olamadilar. Birinci Diinya Savasindan sonra laik Arna-
vutluk diisiincesi 6ne gecti. Ancak Miisliiman Arnavutlara gére bu
diisiince ayni zamanda Islam ve Osmanli ge¢mise dayaliydi. Her
ne kadar konusmalarinda laik ulustan bahsetseler de Islami ilke ve
idealleri diisiiniiyorlardi. Konusulan dile bakilirsa bunun dogru ol-
dugu anlagilir. Arnavut dili Tiirk¢e'den oldukea farkli ancak birgok
Arnavut niifus sayimi sirasinda anadillerinin Tiirk¢e oldugunu be-
yan ettiler ve okullarda Arnavut dili yerine Tiirk¢e okumaya karar
verdiler. Ayrica birgok Arnavut Tiirkiye'ye tagindi.

Yukarida belirtilenler sayesinde Bosna ve Kosovanin bagimsizligy,
Makedonya'nin birlestirilmesi ve giiney Sirbistandaki Raska bolge-
sinin Sirbistan'dan bagimsiz olup Bosna ile birlestirilmesi ile sonug-
lanan giiclii siyasi hareketlere yol actu.
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Introduction

Religion is one of the most important factors that have influenced the creation
of political identities in former Yugoslavia, due to simple reason. The basic differ-
ence between three central Yugoslav republics (Serbia, Bosnia and Herzegovina
(BH) and Croatia) is religion. Here we are clearly talking about different political
nations founded from the same ethnical base. Reason for us to believe it is the
fact, that there are no ethnical nations without their own language. In this paper
we are discussing three different political nations — Serbs, Croats and Bosniaks —
speaking the same language. Moreover, many of them are relatives. And not long
time ago, they all were a part of a single religious community. This fact is more
than familiar to the public in Turkey, both scientific and laic. For example, very
popular tv show about sultan Suleiman indicate the fact that sultan’s grand vizier
Riistem Pasha and his brother, a navicomander, Sinan Pasha are actually Croats,
while Sokollu Mehmed Pasha was Serbian.

Another good example is a monument to a mother Ruzica Pejovic in Prije-
polje, a city in the Raska region, according to the Serbian toponym, or in Sandzak
region, which is a Muslim toponym for the same area. This monument, created
according to a photograph made in 1919, represents a mother hugged by her
two sons — orthodox Luka and a Muslim Alija Poturak'. This picture was taken
seven years after the end of the Ottoman rule over this city, meaning that the son
named Alija was born as a orthodox, and converted to Islam before the end of
an ottoman rule. Today, his successors claim that they are Bosniaks, with a na-
tive language Bosnian. On the other hand, successor of Luka are Serbs, speaking
Serbian as their native. According to our research, in a village called Brezojevica,
Plav, Montenegro, lived Bogdan Rajkovic. He was born in 1920, 8 years after the
end of an Ottoman rule in Plav. He said that his close cousins converted to Islam,
keeping their family name Rajkovic. After 1912, one of them moved to Turkey™.

Such examples clearly indicate the role of religion in forming the national
and political identities. That is why this analysis belongs to politology of religion,
a political science discipline researching, among other things, how religion influ-
ences the creation of political identities.’By religion, we mean Islam. Therefore,
we can say that Islam was the only reason of the creation of the Bosnian nation.
This fact is often emphasized by a Muslims authors too.

1 Bpanko IlejoBuh, “Jby6aB je usHan Bepe, a Opaha cy 3ayBek 3ajenno”, [lonumuxa, beorpan, htep://
www.politika.rs/rubrike/Srbija/Ljubav-je-iznad-vere-a-braca-su-zauvek-zajedno.sr.html (Accessed 2 Rpril
2015)

2 Mupossy6 Jepruh, Ilonumuxonoeuja penueuje, beorpan, Lientap 3a npoydaBame pesUrije U BEPCKy
Tonepanuyjy, 2009, c. 520.

3 Miroljub Jevtic, “Political science and Religion”, Politics and Religion Journal (PRJ ), No.1,Vol. 1, 2007, p.
59-69. http://politicsandreligionjournal.com/images/pdf_files/engleski/volumel_nol/political_science_
and_religion.pdf (Accessed 20 April 2015).

See also: MiroljubJevtic, “Word of Editor in Chief”, Politics and Religion Journal (PRJ ), No. 2, Vol.8,2014,
p. 183-184.
heep://politicsandreligionjournal.com/images/pdf_files/engleski/volume8_no2/editor.pdf (Accessed 20
April 2015)
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We would like to point out one quote from the journal published by the
Islamic Community of Kosovo (ICK). This journal is dedicated to the Muslims
who speak the same language as the author of this paper, calling it Bosnian. They
says “Our belonging to the Bosniak nation does not mean the negation of our
Islamic faith, on the contrary, Islam is the main base of our nation, if we did not
become Muslims, we would never become Bosniaks”.* We believe that this quote
is of mass importance. It shows us that Muslim representatives ask from their
fellow Muslims to declare themselves as Bosniaks. And this is all happening in
Kosovo, which have no single connection with Bosnia. In the time of this propa-
ganda they hesitate to do such thing, arguing that they do not see a connection
with Bosnia, however, Muslim’s theologians explained them it is because of Islam.
And they also confirm that Islam is the fundamental part of Bosniaks. Also we
would like to stress one more thing here. According to the Serbian grammar and
spelling, Muslims should be not written with the capital M. However, in this
quote, it is with the capital M. In this way they want to emphasize the creation of
the Bosniak nation. In the communist era, regime wanted to give the same status
to the Bosnian Muslims as Serbs and Croats had — and they gave them a status of
a nation. In order to make a difference between the muslims as a believers and a
Muslim nation, they started to use Muslim with a capital M as an entry for a na-
tion. That is why this quote is an example of how ICK indicates the importance
of Islam for the Bosnian nation.

We believe that above stated examples prove the fact that Islam influenced
the creation of one entirely new collectivity such is a nation, based on Islam. And
our subject is, as we have stated in the title, to show how Islam influenced the
creation of a political identities in former Yugoslavia. Now when we showed how
the particular Islamic collectivity was created, we need to explain how it becomes
political.

This Islamization leaded towards the founding of a special political iden-
tity, because Islam is political religion. According to Islamic teaching, islam is
din-va-davla, the state and religion at the same time. In that sense, creation of
the particular political identity based on Islam among Yugoslav Muslims was a
logical step. Furthermore, Dzemaludin Latic, a Professor of Tefsir at the Faculty
of Islamic Studies in Sarajevo (BH), and a close companion of Alija Izetbegovic
says “... Islam has three goals: to change an individual on a principle of Islamic
monotheism, tevhid, to create a Muslim society, and after that, a state... Accord-
ingly, political dimension in Islam in necessary and powerful™

As we can see, the very nature of Islam indicated that the Islamic community
has to form a political community. Although if in some historical situations such
a things was not possible, the goal still remains the same.

4 Cenawm, “PeBuja 3a KynTypy , HayKy u Bjepy”, Ilpuspen,Vciaamcka 3ajequuna Kocosa, No. 10, 1997,

pp. 7.
5 Ilemanynun Jlaruh, “Tlonutnuka aumensuja ucnama”, Taxeum, 1417/18, 1997, p. 68-69. Ncnamcka
3ajeqnuna Kocosa, Ipuspen.
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As for the Bosnia’s Muslim concern, and their fellow Muslims from Serbia
and Macedonia, this idea was developed by founding the political party “Party of
Democratic Action” (PDA) by Alija Izetbegovic. This is a dominant party among
Muslims in BH, constantly being a part of the ruling regime since the imposition
of the multiparty system in BH. The very base of this party’s activities was writ-
ten by Alija Izetbegovic in his manuscript “Islamic Declaration”. This manuscript
says “There will neither peace nor coexistence between Islamic religion and other
non-Islamic institutions... By claiming his right to rule its world, Islam clearly
denies the right of any other ideology to acts in its area. There is no laicism and
the State should support the moral concepts of religion™

It is very clear that the PDA’a presidents asks from his followers to create a
state where will be no secular rule whatsoever. Such a state should be based on
Islamic theocratic base. At the same time, Izetbegovic demands from his followers
that their goal is independent BH, but independent form Yugoslavia, because in
the future this state should unite with other Muslim states. In this regard, Izetbe-
govic says “Islam recognizes the system of ummabh, in other words, the aspiration
toward the unification of all Muslims into one community — religious, cultural
and political.”” We can see how Izetbegovic suggests that Muslims should unite
into one political community, which is not national but rather religious, organ-
ized as a single political entity. According to him, this is how such community
should look like “On of our thesis is that a function of the contemporary Islamic
order is to unite all Muslims. Nowadays, such a claim means a struggle for the
creation of the Islamic federation from Morocco to Indonesia, from tropical Af-
rica to central Asia”.®

We would like to mention that Izetbegovic had a law degree. This is impor-
tant to know because someone with a Law degree should know what a federation
means. In federation, every member state gives its own sovereignty to a federal
ruling body. It is clear that Izetbegovic is trying to say that all Muslim states
should give up from their own sovereignty in the name of a single sovereignty of
Allah. From this we can see that the idea of BH as an independent state is just a
small step towards one federal Islamic state.

However, Izetbegovic is not saying anything about what will come after
the creation of such federation. On the other side, Islamic community of BH
(ICBH), nurturing the authentic hanafi Islamic political thought, is clear of what
is the path of PDA and Alija Izetbegovic. Speaking about the content of the
“Islamic declaration”, former reis-ul-ulama of the ICBH Jakub ef.Selimoski, says
“Alija Izetbegovic’s Declaration is his thoughts... based on his religious teaching
and belonging to Islam. From the aspect of religion, no one should be irritated

6  Anmja UzerGerosuh, Hcramcka dexnapayuja, CapajeBo,1990, p. 22.
7 Ibidem, p. 27.
8  Ibidem, p. 46.
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because of the fact that Muslims, where are majority or even 100% of population;
it is their religious commitment to organize their social relations on the base of
Islam. It is because of the fact that Islam has its own attitudes for socio-political,
social, and even financial system ”.”Therefore, the text of the Islamic Declaration
is based in the teaching of Islam, according to reis-ul-ulama. And Islam is clear
about the fact that ummah should be one political community with a caliph as
its ruler.

As we can see, Islam had a direct influence on the creation of a political iden-
tity among Muslims. In the case of Bosnia, we should mention one more fact,
aside from Islam, which generated the creation of Islamic identity. It is a highly
developed sense for Turkey, since the very start of Islamization. Islam was firstly
introduced to Bosnians over Ottoman Empire, which seized power in Bosnia in
1463, and in Herzegovina in 1482.

Ottoman’s were practically the only Muslims in Bosnia, and islamization was
put into effect over Ottoman regime and ulema (clergy). Ottomans were called
Turks by the Muslims in this area, and this fact influenced that the process of
islamization was determined in the term “poturcavanje” (becoming a Turk), al-
though they all realized that the fact they accepted Islam did not make them
Turks. Bosnian Muslims intellectual also acknowledges this fact “In the time of
Ottoman rule in our area, the term “Turk” was identified with the member of
Islam, and therefore Bosnia’s Muslims started to call themselves “Turks”...”!°

At the very beginning, Islamization was only a superficial process. However,
as the time passed by, new generation were born and raised to love and respect
Islam. At the same time, parallel to this process, Islamized Slavs developed love
towards Ottomans. And when this Empire ceased to exist in BH, Serbia Mac-
edonia, Montenegro, and later the state of Turkey was formed, this love towards
Ottoman Empire was transferred to Turkey . That is why these Muslims has a
special feelings towards Turkey and the Turks. They fought on their side, wanting
for them never to leave these territories. This was particularly strong after 1515,
when sultan Selim was get the title of caliph. Since, Bosnia’s Muslims felt the
special need to live under the rule of their religious and political lord — the caliph.

This is why they fought so hard for the Ottoman Empire. And they were
very emotional when it comes to the retreat of the Ottomans. Adil Zulfikarpa-
sic (1921-2008), one of the most prominent activist of independent BH, and
a co-founder and a vice-president of the PDA, once said “It is well known that
Turkey was here on these territories before the Balkan wars... It was our state.
The state which fought for our interests... Therefore, our own emancipation,

9  Ilpenopoo, ucnamcke HHGOpPMATHBHE HOBHMHE, HM3iaBad Memmxar Mcnamcke 3ajennuie buX,
15.1.1991, p. 20.

10 Atud IlypuBarpa, Mycrada MmamoBuhu Pycmup Maxmythexajuh, Myciumanu u 6owrawmeo,
Bbubnunorexa Kipyuanun, CapajeBo, 1991, p. 23.
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prosperity, and our future was connected with this state and we wanted to make
it stronger... When the Turkish empire retreated... Serbs remained our enemies,
deep inside our souls, the destroyers of our country.”"!

This lecture was held in Novi Pazar, Serbia. After the lecture Zulfikarpasic
got the applause by the audience approving his words. This was 80 years after the
retreat of the Ottoman rule from this city, and yet modern generations of Mus-
lims still perceive Turkey as their lost homeland. This fact is even more interesting
if we know that the modern Turkey is a secular state which distinct the nation
from religion. Having in mind the fact that modern Turkey which they support
is not the Ottoman Empire, it is clear that they believe that their current political
identity involve the Turkish political identity as well. This fact should not be out
looked in the analyses of the current situation in Serbia, Montenegro and BH.

Zulfikarpasic also mentioned the example of his father who fought the Aus-
tro-Hungarian aggression on BH in 1878 and says “he fought against Austro-

Hungary in order to save Turkish rule in Bosnia, not to liberate himself from it”.'2

Besides, we would like to point out the attitude of ICBH, as the most impor-
tant Muslim’s representative body, towards Ottoman Empire. For example, one
event from 1799, when Napoleon attacked Egypt, is very characteristic. Egypt
is neither Bosnia nor contemporary Turkey. Egypt was just one of the Ottoman
Empire’s provinces. Napoleon’s attack was described in Glasnik(othcial ICBH’s
publication) 188 years after, and describes the reactions of Bosnia’s Muslims about
this attack. “With God’s help and by using fatwas, Muslims mobilized their forces
and fought them, with a goal to free their country from the enemies of Islam™*?
This source points out the fact that the commander of the Ottoman’s troops was
Pasha Gazi Dzezar Ahmet (1720-1804), with family roots in Herzegovina.'* It
is even more important to mention the fact that this army contained “a large
number of soldiers from Bosnia and Herzegovina®, according to Glasnik."”We
find this as a proof on how much Muslims from BH loved the Ottomans and
how much do they love Turkey today, as this article was published in time when
there is no Ottoman Empire and Turkey is a secular state. Nowadays, people in
Bosnia are aware of the fact that they are not Turks in ethnical sense, however, we
see that this fact does not make a barrier for them to feel like a part of the Turkish
identity. And this is all thanks to Islam. In that sense, statement by Ismet-Pasha
Ineni (1844-1973), who said “There is no Turkey without Bosnia” sounds logical.
This statement pointed out the fact that Turkey should be indeed grateful to the
Bosnia’s Muslims for their sacrifice in its nation-building process.

11 Cmas, HoBu Cap, 21.2.1992, p. 21.

12 Munosan bunac, Hanexna I'ahe, bowrax Aoun 3ynghuxapnawuh, bommwayku uHctutyT, Lupux,
Haxunagau 3aBox [1o6yc, 1994, p. 37.

13 I'BHC, No. 5, 1987, p. 673.

14 Ibidem.

15  Ibidem.
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Above mentioned Glasnik has a special column titled “From our Past”, a title
which clearly indicates on the history of the Muslims of BH. One of the articles
published within this column described the Pasha’s dormitory in Kalemegdan
fortress, which belongs to modern Belgrade, Serbia. We can pose an interesting
question — what is the connection between Pasha’s dormitory in Belgrade Pasha-
luk, from one side, and a Muslim religious community, from the other? The con-
nection is rather clear, everything connected with Ottoman Empire as a state, is
connected with Islam as a religion in BH.'®

These positive feeling towards Turkey is spread among youth too. Football
matches in Raska region are colored with Turkish flags, and even with slogan
“This is Turkey”. These slogans were also a part of the football matches in Kruse-
vac, a town of knez Lazar, who led the Serbian army in Kosovo battle against the
Ottomans and sultan Murat."”

As a key evidence of the attitudes of the Muslims from BH towards con-
temporary Turkey we would like to mention a statement of Zlatko Lagumdzija,
president of Social-Democratic Party of BH. Lagumdzija is an atheist, and does
not believe in Islam. Accordingly, he should not support the Islam based connec-
tion with Turkey. However, he said “Turkey is our home to0”"®

At the very end of our analysis of the influence of Islam on the political
identity of the Muslims in BH, we would like to point out, one more time, the
fact that their political identity is largely based in the fact that Islam came to
them via Ottomans, who are inherited by the Turks. At the same time, this ex-
plains the positive attitude towards Turkey. While saying this, we should all have
in mind one very important fact: this connection with Turkey is not developed
because of the Turkish nationalistic idea; it is because of the same religious be-
longing. Bosnia’s Muslims do not want to see secular Republic of Turkey, what
they want is Turkey returning to its Islamic roots. Bosnia’s Muslims loved Turkey
because it was Turkey which introduced them Islam. As the level of islamization
in Turkey rises, the level of Bosnia’s support will rise too, and otherwise. It is
particularly important because of the fact that Muslim ulema from Bosnia was
firstly educated in the Ottoman Empire, and after its downfall, this changed.
Now the ulema from BH is educated in the Arab countries, at Al Azhar, Medina
etc. Turkish bridge to Islam is no longer needed for them. The relationship with
Turkey are sentimental and a part of realpolitik. Bug, if their political identity is
based in Islam, it means that their primarily preference should be Arab Islam, not
Turkish. After all, Islam was declared by an Arab, not Turk. And the center of

16  Ibidem, No. 2, 1989, p. 208.

17 “Jlupexrop nure o mHuuaeHty y Kpymesuy:Curypao Hehiemo tonmepucaru Hacuibe”, htep://037ks.
com/2014/04/direktor-lige-o-incidentu-u-krusevcu-sigurno-necemo-tolerisati-nasilje (Accessed 2 April
2015)

18 “Jlarympmja:Typcka  je wum  Ham  gom”htep://www.trt.net.tr/bosanski//news/detail/bosna-i-
hercegovina/101/lagumdija-turska-je-i-na-dom/24298(Accessed 16 April 2015)
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Islam is Mekkah, not Istanbul. This fact was explained in previously mentioned
Islamic Declaration, written by Izetbegovic. He said “The example of Turkey and
Japan were quite similar in the beginning... After, these countries imposed well
known reforms. In order to continue to live his life, and not the life of someone
else, Japan tried to unify tradition and progress. Turkish modernist had chosen
the opposite direction. Today, Turkey is low-rated country, while Japan is in the

very top of world’s nations”."”

In this paper, alongside with the Bosnian Muslims, we would like to point
out the case of Albanian Islam, and to argue that Albanian Islam is even more
important that the Bosnian one . And before we start, we should ask the fol-
lowing: why the Albanian Islam is more important than the Bosnian Islam? The
answer to this question consists of two parts. First part is about the number of
potential followers. In the case of Bosnian Islam, there are around 1.8 million of
Muslims®, together with Muslims from Serbia and Montenegro. On the other
side, just in Kosovo there are around 1.7 million of Albanian Muslims*, and in
Macedonia there is 220.000 of them??. These numbers shows that there are more
Albanian Muslims in the territory of the former Yugoslavia, comparing to the
Bosnians Muslims.

Although our paper is focused on the influence of Islam in creating the po-
litical identity of the Muslims in the former Yugoslavia, we should not forget the
case of Albanians, both from former Yugoslavia and their homeland Albania. Not
just because of the fact that they represent the same ethnical base. As we have
showed, Albanian Muslims outnumbered the Bosnian Muslims in the former
Yugoslavia. But we did not mention the fact that are 1.8 million of Muslims
more, in Albania. Finally, we get the number of around 3.7 million of Albanian
Muslims. This fact makes them interesting for our paper, as we want to know how
Islam influenced the creation of their political identity.

If we agree on the above mentioned statement by Ismet Ineni that “There is
no Turkey without Bosnia”, we could also say that it is the same in the case of
Albania. The significance of Albania for Turkey can be seen from the fact that
there were dozens of Albanian Grand Viziers. Although we are aware of the fact
that these data should be accepted with a reserve, some sources claims that there
were more than 30 Albanians with the title of Grand Vizier.*For example, Stavro
Skendi says “There were at least 30 Albanians in the function of Grand Viziers.
Very early, Ottoman State came into conclusion that it is good for it to have
Albanians as the pashas and beys”.>* Anyway, there were more Albanians viziers
that the Bosnian.

19 Anmja Userberosuh, Hcrnamcka dexnapayuja..., p. 8

20  hetps://www.cia.gov/library/publications/the-world-factbook/geos/bk.html (Accessed 17 April 2015)
21  https://www.cia.gov/library/publications/the-world-factbook/geos/kv.html (Accessed 17 April 2015)
22 https:/[www.cia.gov/library/publications/the-world-factbook/geos/mk.html (Accessed 17 April 2015)
23 Stavro Skendi, 7he Albanian National Awakening 1878-1912, Prinston, New Yersey, 1967.

24 Ibidem, p. 21.
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Second part of the answer on why Albanian Islam is more important for
the study on how religion can influence the creation of political identities lies
in a fact that religiosity, and Islamic belonging, is more evident among Albanian
Muslims, than to Bosnian Muslims. Here, we mean on the classical distinction
between Mumin and Muslim. 1f only Allah knows who the real mumin is, we
can also easily say who is a Muslim, and who is not. Someone who is a Muslim
respect the Islamic fards(obligations). In that sense, it was always easy to tell that
the Albanian Muslims were more devoted to Islam than the Bosnian Muslims.

[lustrative example of this fact comes from the personal author’s experience,
while he was serving army in Yugoslavia. All units in the army were based on the
international principle, making them a place for Christians and Muslims. There
were a great difference between the Bosnian Muslims and Albanian Muslims.
Albanian Muslims insisted more on not eating pork, or not drinking alcohol. As
the matter of fact, the author cannot recall a single Bosnian who refused to eat
pork, while Albanians were much stricter in this regard. Bosnian Muslims also
acknowledged this fact with no problem.

Research on religiosity in former Yugoslavia showed that the level of religios-
ity is highest among Albanians from Macedonia. For example, we can take a look
into a research from 1972, in the time of mass repression towards religion. Only
the strongest had the courage to state their religiosity. According to this research,
in Donji Polog, a place near Tetovo, Macedonia, there were only 7,8% of Mus-
lims who did not believe in God®. On the other side, 73,3% of them were active
in religious duties.?

On the other side, Bosnian Muslims created their identity over so-called
Muslim nation, founded by communist. However, they admit the fact that Al-
banians are better Muslims that they are. This is even more interesting if we
know the fact that Albanians do not need Islam for their political promotions.
Previously mentioned Adil Zulfikarpasic describes Albanians as following “They
are our brothers in faith. They are great believers. Like that, they kept the family
structure, as the real Islamic family”?. Furthemore, answering the question who
is more religious, the DPA’s president for Kosovo Numan Balic says “I think that
Kosovo has a little bit more of Islamic consciousness (than other regions) when it
comes to sitting, behavior, sunet”.?

We recall a report written by Algerian journalist who visited Yugoslavia in the
time of Ramadan fast. His report can be summarized like this “Traveling throw

25 Credpan KocroBcku, Penueujama xaj cenckomo nacenenue 6o [Honnu Ilonoe, WHcTHTYT 3a
COLIMOJIONIIIKY U TTIOJIMTHYKO-TIPAaBHU HCTpaKyBamwa, Ckomje, 1972, p. 81.

26 Ibidem.

27  Arabia, The Islamic World Review, Islamic press Agency office, Crown house, crownelane East Burnham,
N.R Slough Buck, England, No. 32.

28  Mycaumancku enac, 12. July 1991, CapajeBo.
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the cities and villages from Sarajevo, over Gorazde and Foca, Novi Pazar, Pristina
and Prizren, Muslims character of the areas rises.” In other words, he said that
least of Islam he saw in Sarajevo, more in Foca, even more in Novi Pazar, and
most in Prizren. At the end, he concluded “Every Algerian who will found him-
self in Prizren during the Ramadan fast will fell like home”.

If we have indicate the importance of Islam for Albanians, one should con-
clude that Islam influenced Albanian political identity even more that in the case
of Bosnian Muslims. However, it is not the case. Until recently, no one mentioned
the importance of religion for Albanians. The question “why” has two answers.

First answer lies in a fact that Albania was ruled by Enver Hodxa for a long
time, and he has forbidden religion by a state act. Due to that, Albania was per-
ceived as an atheist country. Its identity was built on anti-religious, and therefore
anti-Islam, politics. This fact leads to a conclusion that Islam cannot have any
influence of Albania’s political identity. It is also interesting to mention that Al-
banians in former Yugoslavia founded political movements which were organized
as anti-Islam Albanian communist party. But this was only superficial. Under the
communist vesture was Islamic body. We can take Hartmut Albert, a Westerner,
who supported Albanian communism. During his visit in Yugoslavia, he was
welcomed by an educated Albanian from Kosovo, who was introduces as an athe-
ist. He took him to his house, where Hartmut Albert was surprised by the fact
of how his family life was rather Islamic. The structure of the house, wardrobe,
food, behavior — everything was absolutely Islamic. Even women were separated.
Albert was particularly surprised by the fact that he was not able to communicate
with any women from the Albanian family. As he came in Kosovo after his visit
to Albania, where the situation was rather different, this is how he explained his
experience. According to Albert, the communist background of his host does not
have anything with the real communism. Connection to communism is strong
just because of the fact that his homeland, Albania, is a communist country. His
final conclusion is that Marxist-Leninist parties in Kosovo and Macedonia do
not have anything to do with communism, but rather with the idea to unite with

Albania.?

Second answer on why the influence of Islam for Albanians was over looked
can be found in the history of Albania. Unlike Serbs, Greeks, Bulgarians, Mac-
edonians, or Croats, islamization as a process was much more developed in Al-
bania. Islamization brings Islamic political values in the people, which teach that
all Muslims should live in a caliphate, and under the rule of a caliph. As the state
which brings such a regime was Ottoman Empire, Albanians had special connec-
tion towards the sultan, or caliph, as were loyal. Albanian loyalty is a well-known
historical fact.

29  Studies on Kosova, ed Arshi Pipa et Sami Repishti, Boulder east European monographs, Columbia
university press, New York, 1984.
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It is because of this reason why there were no nationalistic movements among
Albanians, like it was among the Serbs, Greeks or Bulgarians. These movements
were against the Ottoman Empire, and Albanians were the first to defend its
boundaries in the Balkans. In the Berlin Congress of 1878, Albanians were
against the idea that Kosovo, Macedonia and Cemerija should join to Bulgaria,
Serbia and Greece, claiming that their territories should stay under the rule of
caliph, who they refer as their father. As a proof we can take a look into a petition
which has been sent to the French ambassador in Istanbul by the Albanians from
Tetovo. They stated “..we find it impossible to live under the authority which
is not Ottoman and we do not accept to be anyone else subjects rather than
sultan”. That is why there is no Albanian revolution for the creation of inde-
pendent Albania. However, historical events created the state of Albania after the
Balkan wars. But Albanians did not wanted this state. Klod Farel, a Frenchman,
writes “Albanians kept the respect and a tenderness of a child towards the Empire
and caliph... for their mother and a home which they need to leave... Albania
refuses to become Italian or Greek, and they have chosen to become Albanian,
only because that they were unable to become Turkey again.”' This statement by
Farel is an answer why Albanians wanted Albania; it is because they were not able
to become Turkey. Now the question is how they accepted the idea of a secular
Albanian nation and what is the basis of this idea?

Well, this ideas based on the politics of Albania’s Christians from XIX cen-
tury. As we have already mentioned, Ottoman state treated its citizens on the
basis of their religious afhliation. In that sense, Christians were not equal with
Muslims and they wanted to change this status, and free from Ottomans. This
was the main reason of all revolutions in Greece, Serbia and Bulgaria. Albanian
Christians wanted the same. However, they did not have the potential for this
quest, as the majority of their compatriots were Muslims. So, their only way to
make themselves free from the Ottoman rule was to obtain support from the
Muslims. They used the European experience and idea to form a modern nation
on the belonging to the same language. Albanian Christians tried to do the same
in Albania, with the idea that long time ago before Christianity and Islam came
to Albania, there was an Albanian unite nation. And they all speak the same lan-
guage — Albanian. So, the language is older than religion. This was the base of an
idea to invite Muslims to support their idea to become free from the Ottomans.

However, Albanian Islamic identity was too strong, and was related to the
Ottomans. That is why they refused to join to the Christians and their idea.
Albanian nationalism in the first decades of the XIX century failed to obtain
support from Muslims, because their support for the caliph was too strong. As a

30 La Ligue Albanaise de Prizren 1878-1881, Documents 1,Academie des Sciences da la RPS D’Albanie,
Institut d’ Histoire, Tirana, 1988, p. 21.

31 Dukagjin Zadeh Basri Bey, LAlbanie independenter l'emperie khalifal ottoman, Paris, 1920, p. 1I and p.
XIII.
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proof we are pointing out the fact that not a single influent hanefi Muslim did
not support this idea. Just after a couple of decades, this movement gain support
from the Fraseri brothers, members of the Bektashi Order of Dervishes.?* Official
representatives of the Hanefi Islam often think that the members of this order left
Islam, because they drink vine, for example.

As a result there was no massive Albanian movement for the creation of Al-
banian national state. Not even Christians were for this idea, as Orthodox Al-
banians wanted to unite with Greece, and Rome Catholics wanted their own
Rome catholic Albania.** That is why Farel is right when he said that independent
Albania is a result of the fact that Albanians did not want to share their state after
the Balkans Wars and they decided to form their own state. That is how Albanian
nationalist discourse was made. Between two wars it was not religious, but it was
not anti-religious. However, after the WW II it becomes anti-religious, and there-
fore anti-Islamic. This discourse becomes anti-Islamic because communist regime
realized that religion divided Albanians into three political identities based on
religion — Islamic, Orthodox and a Roman Catholic. Maybe even a Bektashi
identity too. Religion was forbidden because it had a potential to further divide
the nation.

Central part of this analysis is the Islamic political identity in Kosovo, which
manifested in two forms. First one was the communist politics who was under
the rule of Albanians who was the members of Kosovo’s communist party, and
the second one was throw the secessionist movements, which were officially for-

bidden.

Islamic political identity felt throw the ruling communist party, official athe-
istic, which used Islam in spreading the Albanian idea. In that sense, Islamic com-
munity had the right to build religious objects and develop Islam. For example,
mosques were seen as a part of Albania’s culture, even though they were atheists.
Besides, local communist leaders were often a part of the Islamic communities,
like in a village Bozovce, Tetovo.* For the same reason communists in Belgrade
would be expelled from the party. However, Albanians were allowed to do that.
At the same time, secessionist political parties had support from the IC. Often
the members of these parties were active clergy members of the IC. It was a sur-
prise for those who officially accepted these movements as anti-religious.

Situation drastically changed with the downfall of communism in both Alba-
nia and Yugoslavia. Democratic Union of Kosovo (DUK), party which continued
to lead Albanians, changed its ideology and discourse. This party becomes liberal
movement which gave particular significance to the religious rights. DUK had

32 See more: Arben Puto and Stefanaq Pollo, Histoire d’ Albanie d'origines a nos jours,Roanne, 1974.

33 Koka Viron, “Lideologie reactionaire du clerge dans I' annes 30 du 20 sciecle”, Studia Albanica, No.1,
Tirana, 1969.
34 “Hwuuy nusiee namuje”, lonumuxa Excnpec, beorpan, 21.2.1987, p. 7.
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a mass support from the ICK (Islamic community of Kosovo), as their primary
goal was the secession from Serbia. For example, Mufti Rexep Boya from ICK
gave their space for organizing the party’s congress.”” During the congress, mufti
Boya set in the first row among other delegates. Nowadays, Boya is the ambas-
sador of Kosovo in Saudi Arabia.*® Furthermore, the importance of Islam for the
identity of DUK can be seen from the fact that 90% of Kosovo’s Turks said that
they would like to live in independent Kosovo republic.’At the end, we would
like to point out another example of Islam acting as unifying force in creating the
political identity of Muslims from the first multiparty election for the president
of Serbia in 1990. Sulejman Ugljanin was one of the candidates, as respected
member of Serbian Muslims. Albanians from Bujanovac vote for Ugljanin, giving
him 5598 votes.*

This culminated in 1999 when NATO forces managed to stop the Serbian
rule in Kosovo, and Kosovo declared independence. After the independence dec-
laration, Islamic character of Kosovo came in focus even more. In the 1999 war,
Albanians from Kosovo gain support from many Islamic countries. Organization
of Islamic Cooperation (IOC), for example, issued many resolutions in this re-
gard. This organization supported Kosovo’s independence very actively, and now,
the same organization work towards a goal of establishing Islam as the base of
Kosovo’s political identity.*’

On the other hand, Albania is already a member of OIC and therefore, con-
firmed its Islamic identity, although its secular political system.* Due to its politi-
cal towards West, Kosovo is not a part of IOC, not even as an observer. However,
its official representatives are taking part in the OIC’s meetings. For example,
Bujar Bukosi participated in a meeting of ministers in 1994 in Casablanca.”!

When it comes to the influence of Islam on political identity of Albanians
from Kosovo, they share one important fact with the Bosnian Muslims. Until the
end of the WW II, the main influence on Islamic political identity had Turkey. If
you were a Muslim in Kosovo it meant that you are at least a potential Turk. Tur-
key was their second homeland, not Albania. This interesting fact can be proven
if we take a look into a situation between two WW. Although there were an in-
dependent state of Albania where Islam was recognized as legitimate, Albanians
from Kosovo loved Turkey more. This is even more interesting if we know the fact
that Turkey in that time lost influence because of the kemalist reforms. However,
Albanians who emigrated from Yugoslavia went to Turkey massively, not Albania.

35 Beueprwe Hosocmu, beorpan, 6.5.1991, p. 5.

36  http://www.mfa-ks.net/?page=3,49 (Accessed 18 April 2015)
37 Bopba, beorpan, 25 and 26.7.1992, p. 4.

38 Beueprwe Hosocmu, beorpan, 12.12.1990, pp. 4.

39 Bulletin d’ Information IRCICA, Istanbul, No.55, 2001, pp. 5.
40  htep://www.oic-oci.org/oicv2/states(Accessed 18 April 2015)
41 [uesnux, Hon Can,18.12.1994, p. 3.
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Further, after the WW II when the education on national languages was imposed,
Muslim families from Macedonia’s villages requested a Turkish teacher so that
they can educate their children in Turkish. Eventually, a teacher will come and he
would be surprised that his students do not know Turkish and are Albanians.**

After the WW II this situation changed and talented students of Islamic
schools were send to Arab counties for their further education. As the matter of
fact, above mentioned ex mufti of ICK, Rexep Boya, was sent as a boy to Saudi
Arabia for his education.? Some sources claims that he becomes Saudi in that
level that he has forgotten his native, Albanian, language.

That is why Istanbul and Turkey becomes less interesting, and the influence
of Arab counties rises among Muslims. Consequently, Turkey does not hold the
same position as before, and since 1999 Albanians of Kosovo are becoming in-
fluenced by Wahhabi Islam more and more. Dimensions of this process can be
best seen from the work of Zekeria Idrizi, Albanian islamologist, who said “I
have hesitated to approach the phenomenon of our Albanian "Wahhabism ,and
"Wahhabis™ (if you can call them Albanians!), who, over the past 20 years, have
sunk roots across our Illyrian-Dardanian-Albanian lands. I have hesitated for the
simple fact that I thought that Washington, that is, the Bush administration, is
currently dealing with this problem... But, the phenomenon of "Wahhabism’ has
assumed wide and alarming proportions in all Albanian lands and in the Alba-
nian diaspora in the West.They are visible everywhere with all their eccentricities.
Long beard Asiatic costumes... and an extremely radical and vulgar vocabulary.
God, they only need to bring camels from the deserts in order to conform com-
pletely — of course, according to them — to the *Sunnah’ of the Prophet! ...their
entire extreme and radical doctrine, ideology, and practice stands against our re-
ligious doctrine, which has been embedded in our tradition during the centuries
since our forefathers embraced the Islamic faith. Our Wahhabis want, among
other things, to uproot our traditional religious doctrine — the Hanafi madhdhab
[school of Islamic law] — and replace it with the rigid doctrine of "Wahhabism.’
Unfortunately, as a result of this situation, a considerable number of theologians
and imams have fallen victim to Wahhabi propaganda. They get hefty salaries
from Wahhabi centres in the Islamic world to spread their ideology in the Alba-

nian world”.%

For the very end of this analysis, we would like to restate that Islam has pri-
mary influence of political identity of Bosnian and Albanian Muslims. However,
how this identity will express depends on which of two tendencies within Islam
will prevail, the Salafi or Hanefi Islam?

42 Csecke, CapajeBo, No.15, 1986.

43 htp://www.ambasada-ks.net/sa/?page=2,20(Accessed 18 April 2015)

44 Zekeria Idrizi, “Danger! “Wahhabis’ on the march in the Albanian lands”, Koha Ditore, 15.12.2005. htep://
www.islamicpluralism.org/896/danger-wahhabis-on-the-march-in-the-albanian-lands(Accessed 18 April

2015)
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5 H

esence of Islam in Greece is a historical phenomenon. It de-
gjveloped all over the country under the Ottoman administra-

tion that lasted for more than four hundred years. There are
three main types of Muslim groups in today’s Greece: Immigrant
Muslims (the ones who migrated to Greece particularly after the
end of the Cold War), Greek Muslims (Individuals of Greek eth-
nic origin who converted to Islam) and Autochthonous Muslims
(members of the Muslim Turkish minority of Western Thrace and
the Muslim Turkish islanders of Rhodes and Kos). This study focus-
es on the third group and questions to what extent being members
of the only officially-recognized minority community by Greece
enables the enjoyment of religious liberties and contributes to the
preservation of the Islamic identity at the southeasternmost cor-
ner of the EU region. For this purpose, it studies Islam in West-
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ern Thrace under three main sub topics: religious representation,
Islamic charitable foundations and places of worship”. While do-
ing so, it explores both continuities and changes in all three realms
of Islam and tries to find answer to the following main question
of this research: To what extent autochthonous Muslim Turks of
Western Thrace can enjoy their religious rights emanating from the
Greek constitution as well as the bilateral-international treaties that
Greece signed and ratified? Analyzing the minority phenomenon
from the perspective of religion, this study concludes that even
though some problems in the realm of Islam in Western Thrace
ceased after 1990s, autochthonous Muslim Turkish individuals still
face many problems for the protection and promotion of their reli-
gious rights; they are not allowed to define their muftis and control
their religious charitable foundations while they still face with some
technical problems about establishment and functioning of their
mosques. Thus, this study argues that although Islam in Western
Thrace has been preserved for many centuries and it is still alive in
a country the vast majority of whom are non-Muslims, religious
liberties of the Muslim Turkish minority of Western Thrace have
not been fully safeguarded and promoted by Greece yet.

The law about appointment of 240 Imams/preachers (1gpodiddoralor) across Western
Thrace (introduced in 2007 and amended in 2013) is intentionally left out of scope of
this research.
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Bati Trakyada Islam ve Dini Ozgiirliikler

unanistanda  Islam, iilke topraklarinin  Osmanli

Imparatorluguw’'nun bir pargast oldugu yaklasik 400 yillik

dénemde gelismis tarihi bir olgudur. Giiniimiiz Yunanis-
ta a ti¢ temel Miisliiman grup yasamaktadir: Gé¢men Miislii-
manlari (bu topluluk, 6zellikle Soguk Savas sonrasi tilkeye gelen-
lerden olusmaktadir), Yunan Miisliimanlari (Yunan etnik kdkenine
mensup olup din degistirme sonucu Islamiyet’i tercih eden kisiler),
Otokton Misliimanlar (Bat Trakya Miisliman Tiirk Azinligr'na
mensup bireyler ve Rodos-Istankéy Adalarinda yasayan Miisliiman
Tiirkler [Adal: Tiirkler]). Belirtilen tigiincii grup tizerine odaklanan
bu ¢aligma, Yunanistan tarafindan tek resmi azinlik olma 6zelligine
sahip olan bu grubun dini 6zgiirliiklerinden ne denli faydalandikla-
rin1 sorgulamakta ve bu resmi azinlik statiistiniin Avrupa Birligi’nin
en giiney dogu ucunda Miisliiman kimliginin korunmasindaki kat-
kisint irdelemektedir. Bu amagla Bat1 Trakyada Islam olgusu iig te-
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mel alt baslik altinda incelenmektedir: Dini temsiliyet, vakiflar ve
ibadethaneler. Bu baglamda, her ii¢ alanda siireklilik ve degisimler
analiz edilirken asagidaki temel soruya cevap aranmaktadir: Bati
Trakyadaki otokton Miisliiman Tiirk Azinlig1 gerek Yunan Anaya-
sas1 gerekse Yunanistan'in taraf oldugu ikili-uluslararast antlagmalar-
dan dogan dini 6zgiirliiklerinden ne derece faydalanabilmektedir?
Bat Trakyadaki azinlik olgusuna din perspektifinden bakildiginda
bu ¢alismanin vardigt sonug su sekilde olugmaktadir: 1990 sonrasi
donemde her ne kadar Batt Trakyada Islam baglaminda bir takim
problemler ¢éziime kavusturulmus olsa da, otokton Miisliiman
Tiirk bireyler dini haklarinin korunmasi ve kollanmasi ile ilgili bir-
¢ok sorunla karst karstya kalmaktadirlar: Kendi miiftilerini ken-
dileri belirleyememekte, vakiflarini kontrol edememekte ve cami
ingaat ve tadilat konusunda farkli sorunlarla kargilagmaya devam
etmekeedirler. Boylelikle bu ¢alismanin temel sorunsali sudur: Ezici
niifus cogunlugunun Miisliiman olmayanlardan olustugu bir tilke-
nin Bat1 Trakya bélgesinde Islam’in varlik ve canlilig: yiizyillardir
korunuyor olmasina karsin, bu bélgede yasayan Miisliiman Tiirk
Azinlik bireylerinin dini &zgiirliikleri Yunanistan tarafindan hala
mutlak derece korunmamakta ve desteklenmemektedir.
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Islam and Religious Liberties in Western Thrace, Greece.

Introduction

Located at the northeastern most part of the Greece, Western Thrace constitutes
the borderland of the country with Turkey and Bulgaria. It is composed of three
prefectures (sub-regions), Rhodopi (Rodop), Xanthi (Iskece) and Evros (Merig)
with three head cities respectively, Komotini (Giimiilcine), Xanthi (Iskege) and
Alexandroupolis (Dedeagag) respectively. The majority of the Minority' popula-
tion continues living in Rhodopi and Xanthi prefectures. Most of them live in
villages inhabited exclusively by Turks while the rest reside in mixed localities
based in cities and towns of the region. In Evros prefecture, the Muslim Turkish
entity is demographically the lowest and concentrated in the highlands close to
the Bulgarian border.

Turks and Greeks are the two main ethnic components of Western Thrace’.
The vast majority of the two communities are followers of Islam? and Christianity
respectively. The preservation of coexistence of such ethnic and religious identi-
ties across Western Thrace has been a unique phenomenon all over the country
since the Ottoman Empire. Similar to other Balkan countries, many times both
terms, Islam and Turkishness, is still used interchangeably in the context of West-
ern Thrace since they are perceived and correlated with each other. This is primar-
ily because of the Ottoman Millet System according to which all ethnicities were
classified only with religious affiliation; Muslim and non-Muslim ummah/group
(immet).

Exact official numbers regarding the Minority population residing inside
Western Thrace has still been absent when the last census consisting criteria such
as ethnicity or mother tongue was conducted in 1951. Over decades, Greek of-
ficials kept referring to different numbers varying between 90.000 and 120.000.
Nevertheless, according to latest estimates of the highest regional state author-
ity, Region of Eastern Macedonia and Thrace, the Minority population varies
between 140.000 and 145.000% This is the closest estimate to what Minority
members, together with local Turkish media, keep referring to the existence of
around 150.000 residing in Western Thrace.

Historically speaking, there used to live large numbers Muslims across Greece
until the mid 20" century. However, the compulsory population exchange be-
tween Greece and Turkey turned out to be one of the main issues affecting the
fate of Islamic and Turkish identities in Greece. Islam became almost absent in

>

1 Terms as ‘Minority’, ‘Turks’, ‘Muslim Turks’ and ‘Muslims’ are used interchangeably while referring to the
community elaborated in this research.

2 'There are also other and relatively smaller communities who reside inside the city such as Jews and
Armenians.

3 Sunni Islam is robust among the Muslims of Western Thrace. Only a small number of Minority members
are followers of the Alevi-Bektashi order.

4 Region Office of Eastern Macedonia and Thrace had provided this demographic datum on its website in
2011. www.remth.gr (Accessed 12 August 2011). The same datum is not available anymore.
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other parts of the country except Western Thrace as a consequence of the fact
that around 500.000 people were forced to leave their historic lands and find
new “homes” in Turkey. Similarly, around 1.200.000 Greeks had to leave Turkey
and found refuge in Greece’. It is apparent that the Turkish-Greek Population
Exchange contributed to freed both countries from the ethnie of its neighbor and
became more homogenized in both ethnic, religious and cultural terms. In fact,
none of the exchanges were actually asked whether to remain in situ or migrate
to Turkey. Their fate had been defined between Turkey and Greece during the
Lausanne meetings of 1922 and 1923. Henceforth, Muslim Turks of Western
Thrace and Orthodox Christian Greeks residing in Istanbul and islands of Imbroz
(Gokgeada) and Tenedos (Bozcaada) attained the official status of minorityhood
and continued living on their historic lands.

In the following decades, the presence of Islam would further decrease when
the Cham Albanians living in the Epirus region of Greece had to flee their ter-
ritories after the Second World War on the grounds that they had cooperated
with Italian and Albanian forces against the Greek army during the Italian inva-
sion of Greece in the late 1930s. Even though the overall number of Muslims
would get strengthened with the inclusion of the Dodecanese Islands to Greece
in 1947 (around 15.000 Muslim Turks in the islands of Rhodes and Kos), the
most influential impact would be that of the immigrant Muslims who arrived
Greece after the end of the Cold War. Since the early 1990s, there has been a
great influx of Muslims particularly from Albania, North African and Middle
Eastern countries as well as Southeast Asia. Most of them sought refuge and set-
tled in ghettos based next to the urban cities like Athens or Thessaloniki where
they formed major communities of immigrant Muslims. There is not any ofhicial
figure about the documented and undocumented immigrants who live in Greece.
Nevertheless, it is estimated that the number of immigrant Muslims who live
across the country today varies between 200.000 and 500.000°. Other than im-
migrant Muslims, there is also a small group of Greeks who converted to Islam;
Greek Muslims. Compared to Muslims with different ethnic origins, the number
of Greek Muslims is highly limited. Some of them show their religious identities
freely in public” while some of them leave their religiosity in their private spheres
due to the possibility of getting stigmatized and targeted by Islamophobic indi-
viduals or groups.

Regarding Muslims in Greece, the Greek ofhicial discourse stipulates that
there is only one minority in Greece; the ‘Muslim minority of Thrace®. In this

5 E. Kontogiorgi, Population Exchange in Greek Macedonia the Rural Settlement of Refugees 1922-1930,
Oxford; New York: Oxford University Press; Clarendon Press, 2006, p. 73.

6  See Konstantinos Tsitselikis, Old and New Islam in Greece: From Historical Minorities to Immigrant
Newcomers, Leiden; Boston, Martinus Nijhoft, 2012, p.161. Also, Anna Triandafyllidou, Immigrants and
National Identity in Europe, London;New York, Routledge, 2001, p. 92-93.

7 See Selahattin Sevi; Hasan Haci, ‘Grek Miisliimanlart’, Aksiyon, 18 Ekim 2010, s. 33-35.

8  'This is how Greek state apparatuses officially define the Minority elaborated in this research.
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respect, the Muslim Turkish minority of Western Thrace has been given many
group-based rights and liberties based on their official status of minorityhood.
Even though many of these rights has not been fully provided yet, a number of
liberties emanating from their officially-recognized minority identity keep play-
ing fundamental importance for the historic presence of Islam in today’s Western

Thrace.

This research aims to analyze religious freedoms of the Minority that ema-
nates from key bilateral and international treaties that Greece signed and ratified
from 1923 until this day. For this purposes, it focuses on three main issues of
Islam in Western Thrace, i.e. muftis, awqaf and sacred religious places and ques-
tions to what extent rights and freedoms regarding Islam in Western Thrace has
been safeguarded and promoted by the Greek state apparatuses since the 1923
Peace Treaty of Lausanne.

However, before beginning to analyze fundamental religious freedoms of the
Minority, it is essential to underline two main points:

First, Greece elaborates and interprets the concept of minority rights on its
soil from a territorial perspective. That is to say, rights of a minority recognized by
the Greek state are limited to a specific region. In this respect, group-based rights
of the Muslim Turkish minority are limited with the region of Western Thrace.
For example, functioning of mosques is free across the region. Nevertheless, there
is no other mosque across the country, including the capital city where hundreds
of thousands of immigrant Muslims live, where mosques are open and function
for the needs of Muslims. Similarly, Islamic cemeteries are present at each and
every locality where Muslims reside inside the region of Western Thrace. Nev-
ertheless, this has never been the case for their coreligionists living outside the
region; it has been decades that various Muslim NGOs based in both cities of
Athens and Thessaloniki continue demanding from Greek authorities to be given
a place for an Islamic cemetery.” Unfortunately, as of this day there is no ofhicial
mosque'® or cemetery either in Athens or Thessaloniki where the vast majority of
the Muslims in Greece are located.

Second, Greece’s policy towards the Minority has never been static and steady.
From 1920s until the 1950s, the Greek state apparatuses were rather ignorant
about the rights of the Minority given that Greece was passing from harsh socio-

9  For more information about Islam in the second big city of Greece visit Educational and Cultural
Association of Thrace Muslims (Trakya Miisliimanlari Egitim Ve Kiiltiir Dernegi), http://selanikdernegi.
blogspot.com.tr/ (Accessed 7 October 2015).

10  Recently, three masjids were given necessary official permission from the Ministry of Education so that
they can function as houses of prayer without any problem with Greek authorities. While one of them
belongs to the Greek Muslims, the other two places of worship are owned by the Bangladeshi and Pakistani
Muslims of Athens. ‘NopupomomOnkav tpio tlopud oty ABMva (Three mosques have been legalized
in Athens)’, Kathimerini, 22 November 2015, http://www.kathimerini.gr/839576/article/epikairothta/
ellada/nomimopoih8hkan-tria-tzamia-sthn-a8hna (Accessed 18 October 2015).
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economic and political conditions that affected the overall Greek society. It is the
mid-1950s that represent the gradual penetration of Greek state apparatuses into
Minority’s autonomy. Since then, it is obvious that several laws and regulations
have been limiting various liberties of the Minority, including the ones falling
in the realm of religion. This article stipulates that even though some violations
regarding fundamental human rights ceased by the 1990s", the vast majority
of them keep limiting the religious autonomy and freedoms of autochthonous
Western Thracian Muslims. Thus, many problems about religious freedoms of
the Minority, which will be elaborated in the following parts of this research, still
await solution from the Greek state. The second half of the 2010s is likely to indi-
cate to what extent Greece will be eager to solve decades-long problems regarding
religious freedoms of Muslims residing inside and outside of Western Thrace.

Religious Representation

Muftis and the Head Mufti are the two main offices of religious representation of
the Minority in Western Thrace. Muftis have been functioning across the region
since 1923. Unlikely, the office of the Head Mufti never existed.

The Head Mufti, the leader of all muftis, was supposed to be responsible
for all Muslims living in Greece. It was the year of 1881 when Greece started to
recognize the jurisdiction of muftis for the first time.'? Duties and responsibilities
of muftis would primarily get defined under the 1913 Treaty of Athens'. One of
the main reasons why this office has never functioned is the demography of Mus-
lims limited to a specific region of the country, i.e. Western Thrace.' Religious
matters of Western Thracian Muslims were freely regulated at the local level.
Neither a significant demand nor a need from the Minority has been raised over
the years for functioning of the Head Mufti’s office in Greece. It is possible that
this need may be raised particularly by those Muslims living outside of Western
Thrace on the grounds that many of their fundamental religious rights, such as
having a proper functioning mosque or cemetery, continues to fall on deaf ears
of Greek state officials. A similar argument for establishment of an office of the
Head Mufti may be proposed by the Greek state apparatuses, through which

Greece may tackle main issues of Islam across the country more effectively and

11 See Ali Chousein, Continuities and Changes in the Minority Policy of Greece: The Case of Western Thrace,
Unpublished MSc. Thesis, Ankara, Middle East Technical University, Graduate School of Social Sciences,
2005, pp.117-130.

12 Konstantinos Tsitselikis, The Pending Modernisation of Islam in Greece: From Millet to Minority Status,
SUDOSTEUROPA, 55 (2007) 4, s.15.

13 For details about the content and applicability of the 1913 Treaty of Athens for Muslims across Greece see
Giannis Glavinas, Ot MovsovApaviki ITinbvopoi otnv EALGSa (1912-1923) [The Muslim Populations
in Greece (1912-1923)], Unpublished PhD. Thesis, Thessaloniki, Aristotle University, Department of
History and Archeology, 2008, 144-157.

14 The vast majority of the Muslims across Greece had to leave the country and go to Turkey as a result of the
population exchange between the two countries in the 1920s.
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develop constructive strategies for solving problems regarding religious liberties
of its Muslim citizens.

Contrary to the Head Mufti, Muftis have been functioning uninterruptedly
since the incorporation of the region into Greece in the early 1920s. All offices
of muftis gradually ceased to function across Greece except the ones in Western
Thrace. As of this day, the overall number of mulftis in all three prefectures of the
region is five: two of these offices are governed by muftis defined by the Minority,
while the rest are appointed by the Greek state. This double-headed structure re-
garding religious representation of the Minority started with the appointment of
the Mufti in Komotini and later in Xanthi in the early 1990s by the Greek state.

The controversy about the elected and appointed muftis that I explain in
the following paragraph is one of the main examples showing to the reader how
and why one of the fundamental rights of the Minority, freedom to define their
religious representatives, is not safeguarded even though it is enshrined in inter-
national treaties to which Greece is a party.

Until 1980s, no major dispute occurred between the Minority and the Greek
state regarding religious representation at the highest level. Based on practices
of the past, Greece was appointing one member of the Minority among the list
of candidates defined by the leaders of the Muslim Turkish community in both
Rhodopi and Xanthi prefectures where the vast majority of the Minority still
live™. The year of 1985 constitutes a turning point regarding the Greek policy
towards muftis when Hafiz Mustafa Hiiseyin'®, the Mufti of Komotini, died.
The leading figures of the region started to form a list of candidates for the next
mufti while Minority members began to question who may be the next mufti
while. All of their expectation went wrong. It was for the first time in history
that Greece rejected the basic right of its Muslim citizens to define their religious
heads and rather opted to appoint the Mufti in Komotini. This was perceived as a
severe blow for those Minority members who were optimistic that Greece would
continue respecting their religious freedoms and enable them defining their own
religious heads. In this respect, the Minority elected {brahim Serif as the Mufti
of Komotini while Greece, in the following days, appointed Mego Cemali to the
Ofhice of the Mufti in Komotini. A similar controversy occurred in Xanthi with
the death of mufti and the conclusion was the same; Minority members defined
Mehmet Emin Aga (and later in 2006 Ahmet Mete) as their own mufti while
Greece appointed Mehmet Sinikoglu to Office of the Mufti in Xanthi. In the
early 1990s, both muftis were appointed for ten years. Since then, their tenures
of office have been renewed twice. As a result, together with the appointed vice
Mufti of Dydimoticho (Dimetoka), a total number of three muftis function act

15 When the term elected mulftis is used, it does not mean that election happened with ballots. No election
process has been achieved with a ballot system since 1923.

16 For his biography see Hasan Pacaman, Batz Trakyaya Iik Tutanlar: Hiiseyin Mustafa (1912-1985),
Giimiilcine (Komotini), Makris & Efraim, 2010.
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as appointed religious heads while Ibrahim Serif and Ahmet Mete function as
elected muftis of the Muslim Turkish minority.

Here, it is useful to ask the following question: What were the main reasons
for Greece to start interfering in the matters of religious representation at the lo-
cal level and start appointing mulftis of its minority citizens?

Starting from the beginning of the 1990s until this day, the primary argu-
ment that Greece insists on appointing the mulftis is that muftis do also have
some judicial authorities, albeit at the minimum level, about the application of
Sharia (Islamic Law) over some religious matters of the Minority within family
law, i.e. matters of divorce, marriage and inheritance. For Greece, all judges are
appointed in Greece so muftis who are given some judicial powers must be ap-
pointed as well."”

This argument sounds highly political given that the same judiciary powers
had been the case for those muftis defined by the Minority before 1985; they had
had the same powers of a judge on matters of family law without being appointed
by the Greek state. The beginning of appointment may be interpreted as a reason
so as to penetrate into religious liberties of the Minority and start controlling
religious representation at the highest level. Moreover, each and every member
of the Minority has the freedom to choose between Sharia and Greek Civil Law
regarding matters of marriage. In case the marriage is based on Islamic Law, then,
muftis are the highest authorities to give the final decisions on consequences of
a possible issue of divorce, e.g. inheritance. Last but not least, any decision of
mulftis are legally binding after getting approved by the Greek courts; their deci-
sions should not contradict with the Greek constitution. Therefore, Muslims who
chose Sharia and are unhappy with decisions of Sharia tribunals headed by the
mufti, then, they can apply to the competent Greek courts and ask for reevalu-
ation on the grounds that their rights had been violated through practices of
Islamic law.

In the following years after the formation of two mulftis in each prefecture
of Rhodopi and Xanthi in the early 1990s, both muftis were trialed at various
Greek courts on the grounds that they actually usurped the authority of muftis
appointed by the Greek state. This controversy between the muftis and Greece
got an international dimension when both elected muftis brought their cases
before the European Court of Human Rights (ECtHR). The Court’s final deci-
sion in both cases'® was in favor of elected mulftis on the grounds that Greece had

17 For more information about this right and its past-present practices in Western Thrace see Turgay Cin,
Yunanistandaki Miisliiman Tiirk Azinligin Din ve Vicdan Ozgiirligii (Basmiiftiiliik ve Miiftiiliikler Sorunu),
Ankara, Seckin Yayinlari, 2003. Also, Ridvan Topgu, Islam Hukuku Agisindan Bat: Trakya'daki Miiftiilerin
Yetkileri, Guimiilcine, BAKES Yayinlari, 2012.

18  Serif v. Greece (14 December 1999-Case No: 38178/97), Agga v. Greece (No.1-2) (17 October 2002-Case
No: 50776/99 & 52912/99), Agga v. Greece (No.3) (13 July 2006 — Case No: 32186/02) and Agga v.
Greece (No.4) (13 July 2006 — Case No: 33331/02). For the ECtHR’s judgements of Ibrahim Serif and
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actually violated the Article 9 of the European Convention of Human Rights
that safeguards issues regarding freedom of thought, conscience and religion®.
In spite of the ECtHR’s decisions and other treaties that protect rights regarding
freedom of religion, Greece insists appointing Mulftis in Western Thrace.

As of 2016, a total number of five muftis keep functioning across the region.
Looking deeper into the Minority it becomes highly blatant that the vast major-
ity of the Minority members, including imams serving at mosques, side with the
elected mufti and reject the authority of the appointed mufti as their highest local
religious head. However, Greece keeps violating Minority’s right to define their
highest religious representative and rather continues renewing the tenures of the
appointed muftis.

Islamic Charitable Foundations

Awqaf (Vakiflar in Turkish) are one of the primary remnants of the former Ot-
toman administration of Western Thrace that survive until this day. For decades,
they have been functioning as religious charitable foundations that serve for the
religious, cultural and social needs of the Muslim Turkish minority. Over the
years, many Muslim locals donated money or property to these foundations for
charitable purposes such as providing food or sheltering for those in need.

Depending on its location, a waqf has several properties, primarily immov-
able, that provide a significant amount of income. The ones who have the highest
revenues are the waqf boards of Komotini and Xanthi given that they own many
shops, building and lands inside and outside of the cities. Awqaf of mosques
located in small villages, which constitute the vast majority of Islamic charita-
ble foundations in Western Thrace, are relatively poor; their incomes are limited
either with a shop or some acres of farmland. Therefore, when one talks about
awqaf in Western Thrace, then, it is essential to focus on the Waqf Administra-
tions of Komotini and Xanthi.

Having the highest income is one of the main controversy between the Mi-
nority and the Greek state regarding the two awqaf administrations of the two
major cities in particular. Historically speaking, there was not any major dispute
from 1923 until the advent of the Junta Regime in 1967 when the Colonels,
for the first time after 1923, abolished the right of the Minority to define board
members of awqaf and rather started to appoint all Minority members of these
boards. In the beginning, it was thought that this application will come to an
end once the military regime would end and democracy would prevail all over

Mehmet Emin Aga http://hudoc.echr.coe.int/eng?i=001-58518#{“itemid”:[“001-58518”]} (Accessed 1
November 2015),
http://hudoc.echr.coe.int/sites/eng/pages/search.aspx?i=001-60690 (Accessed 1 November 2015).

19 htep://www.echr.coe.int/Documents/Convention_ENG.pdf , pp. 10-11 (Accessed 1 September 2015).
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the country. Nevertheless, this will never happen. Starting from fall of military
regime in 1974 until this day, no Greek government opted to return the Minor-
ity members the right to define board members of their charitable foundations in
Komotini and Xanthi. Neither they tried to change those Minority members who
had been appointed by the Colonels Regime of 1967. Thus, awqaf in Western
Thrace are still governed and administered by those people who had been ap-
pointed almost forty years ago.

In fact, hopes for a change in this policy flourished among the Minority to-
wards the end of the 2000s when the Law 3647/2008 was adopted that foresaw
the return of the right to the Minority to elect members to administrative boards
of awqaf in Western Thrace. Yet, reactions from the Minority emerged after read-
ing the regulations of the new law. First and the foremost, although it resumed
election of board members to awqaf in Western Thrace after four decades, it also
provided the offices of appointed muftis and the highest regional state author-
ity a significant power in defining these members while keeping the Minority’s
say at the minimum level. Second, the new law had been prepared unilaterally
without any effective dialogue with members of the Muslim Turkish minority.
Even though Minority MPs and heads of Minority associations tried to express
their opinions at the draft level of this law, they all fell on deaf ears of the Greek
decision-making bodies. It is useful to note that this Law introduced in 2008 has
never been put into practice. Thus, awqaf are still governed by those members of
the Minority who had been appointed by the military regime of 1967.%°

A year before 2008, another official measure was introduced about awqaf in
Western Thrace that was supposed to have a great impact on the fate of religious
charitable foundations of the Minority. According to the Law 3554/2007, all pre-
vious debts of these foundations were erased without any impact on the existing
fines and taxes from which they were not exempted. Therefore, religious charita-
ble foundations had no chance but sell more properties so as to pay their exist-
ing debts to the Greek state, which means more loss from the awqaf properties
in both Komotini and Xanthi. For instance, Administrative Board of Awqaf in
Komotini had to pay more than 1.2 million euros in 2010 so it had to mortgage
25 real properties and one plot (Tsitselikis 2012: 344). As of 2016, the Minority
has neither the right nor the opportunity to define members of the administra-
tive bodies of their religious charitable foundations awqaf boards. Henceforth,
financial matters regarding revenues coming from their properties as well expen-
ditures continues to be under the control of those boards whose members were
appointed by the Colonels and have been functioning since the 1970s.

20  Only a few of them died. Greek state authorities replaced them immediately. No elections were held for
their posts.
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Places of worship, cemeteries and preservation of the Ottoman heritage

Compared to other examples across the Balkan Peninsula, mosques and masjids,
places of worships where Muslims pray collectively or individually, have never
been kept close by Greek governments. After the beginning of the Lausanne’s mi-
nority regime in Western Thrace, a variety of problems occurred regarding issues
of religious leadership and awqaf in Western Thrace. Yet, functioning of mosques
seems to be slightly a less problematic matter of concern regarding religious liber-
ties of the Minority in Western Thrace. With a few exceptions in the past, those
Muslims who wanted to perform their religious duties either individually or col-
lectively have never been barred to do so by Greek state apparatuses.

As of this day, there are more than 300 operational mosques and masjids
(small prayer houses) serving for the religious needs of the Minority across West-
ern Thrace. Each mosque functions with an imam and muezzin. Imams who
lead the prayers five times a day are also religious leaders of small localities with
Minority population. Also, many of them lead the Koranic classes (Kuran Kursu)
inside mosques where children and adults are taught how to recite Quran.

Until recently, one of the main controversies regarding mosques in Western
Thrace was about the height of their minarets. Minaret is indispensable part of
an operational mosque and a significant symbol of Islam. A stranger may not
spot a mosque from a distance in case it lacks a minaret. Therefore, a minaret
has also a symbolical value than a mere tall construction combined to a house of
prayer; a clear indication of an Islamic presence at a given space. The problematic
issue about the minarets in Western Thrace had to do with their height. Based
on the Law No. 1369/1938, it became necessary to get official permission from
the local metropolitan bishop for construction of a house of prayer or minaret.
In the following years, necessary permits would be given by the church authori-
ties but the height of the minaret would be limited with the height of the church
tower. Thus, each minaret could not exceed 16 meters. As it had been the case
for Kimmeria (Koyunkdy) Mosque near Xanthi (HRW 1999), some disputes over
the height of the minaret between the Muslim locals and the local authorities
persisted, thus retarding the proper functioning of those houses of worship. This
regulation would change almost six decades later with the Law 3467/2006': The
abovementioned authority was taken from the local metropolitan bishop and
transferred to the Ministry of Education and Religious Affairs. Thus, with the
exception of the Orthodox Christians, all religious groups in Greece ceased to
obtain necessary permits from the local ecclesiastic authorities for establishment
of their places of worship. Even if it is relatively easier, today, to get the neces-
sary permission for construction of new mosques, a phenomenon that is blatant
from newly-constructed mosques across Western Thrace, the height limitation of
minarets is still applied.

21 Greek Official Gagette, FEK A’ 128, Article 27, 21 June 2006.
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Mosques and cemeteries are the two main sacred places of the Minority com-
munity that cannot escape from being among the primary targets of those un-
comfortable with the historical Muslim and Turkish presence in Western Thrace.
Since the inclusion of the region to Greece until this day, mosques, masjids as well
as cemeteries have frequently been attacked by hate motivated and Islamophobic
person or people. Some of houses of prayer were demolished under military re-
gimes or foreign invasions while some others faced arson attacks that resulted in
partial or full damage of these places. Likely, some of the gravesites were expropri-
ated in the name of common public interest and turned into gardens in the past
(Tsitselikis 2012: 342). Recently, tombstones situated inside Muslim cemeteries
were smashed causing material damage as well as discomfort among the Muslim
locals who had their beloved ones in that gravesites. Even though such incidents
are generally condemned by the Greek state apparatuses, it is a matter of fact that
attackers generally remain unidentified?. As a result, almost nobody is trialed and
eventually punished for attacking sacred places of the Minority. In other words,
people targeting sacred places of Muslims generally get away with their attacks.
Moving from local to regional level, it seems that the increase in anti-Islamic and
anti-Turkish sentiments is not unique phenomenon for Greece. In fact, this is a
reflection of xenophobic, extreme nationalist and Islamophobic tendencies that
keeps growing in different parts of the European Union area and the Balkan Pen-
insula. Therefore, for a better understanding it needs to be read and interpreted
as a part of a broader picture than a single and separate entity.

Regarding the Ottoman heritage in Western Thrace, it is useful to begin
stating that for more than five centuries, Greece was governed under the rule of
Ottoman administration. Therefore, a number of buildings, mosques and mas-
jids had been built by the Ottomans across the country. However, after the region
a Greek territory in the early 1920s, the material heritage started to decrease in
number. Many of the buildings belonging to the Ottomans across the country
either demolished or left without any restoration, thus getting collapsed in the
passage of time. As a result, Ottoman heritage remains highly limited inside and
outside of Western Thrace.?

Mosques are among the most visible and robust entities of the Ottoman her-
itage. Recently, some mosques outside Western Thrace were restored by the Greek
state and started functioning either as museums or exhibition centers. With a few

22 One of the most recent report also underscores similar incidents across Greece that were denounced
by various state or church authorities but ended with no arrests. US International Religious Freedom
Report for 2014, .10, heep://www.state.gov/j/drl/rls/irf/religiousfreedom/index.htm#wrapper (Accessed
10.11.2015).

23 For more information about the Ottoman architecture in Greece see Ersi Mprouskari, H ofwuavii
apyreektovikny otqv EAAdda, Athens, Greek Ministry of Culture, 2008. For sources in Turkish see
Ismail Bicaket, Yunanistandaki Tirk Mimari Eserleri, Istanbul, IRCICA, 2003. Also see Neval Konuk,
Yunanistanda Osmanly Mimarisi, Ankara, SAM, 2010.
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exceptions in recent years*!, no permission is still given for usage of these sites as
places for worships. Some members of the Muslim Turkish minority had recently
applied to perform some prayers and organize religious activities inside those
mosques that function as museum. For example, the Association of the Religious
Officials of Western Thrace Mosques applied in 2010 so as to acquire permis-
sion to perform some periodic prayers at the Zincirli Mosque in Serres, Fethiye
Mosque in Ioannina, and Osman Sah-Kursun Mosque in Trikala. Nevertheless,
the Greek authorities declined all of their applications®. Along with the restored
ones, there are, still, a number of Ottoman-heritage constructions that need im-
mediate restoration before getting collapsed eventually in the very near future.

As for those Ottoman mosques inside Western Thrace, some mosques dat-
ing back to the Ottomans keep functioning while some others suffer either from
lack of restoration or long-time restoration. The Celebi Mehmet Mosque in Dy-
dimoticho is one of the most prominent examples for the latter. Being one of the
biggest Ottoman mosques all over the Balkans, restoration started in mid 1990s
and continues as of this day. Being one of those visiting the Mosque in recent
years, it is foreseeable that the restoration is not likely to finish soon and the Cel-
ebi Mehmet Mosque will remain close for the following years as well. Provided
that Greece is in deep economic crisis, then, it will not be realistic to wait from
the Greek state allocate a big budget for the restoration of mosques inside or
outside of Western Thrace. Meanwhile, at this point it is useful to highlight the
sensitivity of the Greek state towards any foreign intervention for construction
or restoration of mosques across the country. Unlike many Balkan countries that
allow other countries to establish mosques on their soil, Greece keeps rejecting
any involvement of external actors. Turkey, for instance, keeps dedicating big
sums of money for restoration of Ottoman heritage across the Balkan Peninsula
and many of Balkan countries allowed Turkey to do so. Turkey also proposed
restoration and opening of an Ottoman mosque in Athens for satisfying religious
needs of Muslims in the capital city.?® Nevertheless, Greece continues rejecting

24 In 2013, a group of students from the religious school of Komotini were allowed to pray inside The Yeni
Camii Mosque in Thessaloniki. This special prayer performed for the first time after almost 90 years.
‘IIpoogvyn povcovipdvav oto evi tlopi g Oecoarovikng, petd ano 88 xpovia (The first prayer
at Yeni Mosque in Thessaloniki after 88 Years)’, http://www.kathimerini.gr/33634/article/epikairothta/
ellada/proseyxh-moysoylmanwn-sto-geni-tzami-ths-8essalonikhs-meta-apo-88-xronia (Accessed 2 July
2014). Similarly, one year before the mayor of the city had allowed the usage of the same mosque for
the Eid al Fitr (End of Ramadan) prayer. “To télog tov Papalaviod ofjpave koar oto I'evi Tlopi (The
end of Ramadan was also celebrated at Yeni Mosque)’, http://www.enet.gr/?i=news.el.article&id=379218
(Accessed 4.3.2015).

25  ‘Yunanistandan Cuma Namazi'na izin ¢ikmadi (No permission in granted for the Friday prayer in
Greece)’, http://www.birlikgazetesi.info/haber-arivi/2438.html (Accessed 3 July 2015).

26 In 2010, Recep Tayyip Erdogan, the-then Prime Minister of Turkey, had demanded from Greece the
necessary permission to be given by Greece for restoration of the Fethiye Mosque that dates back to
the Ottoman times. Turkey, reciprocally, would do the same for granting the necessary permission for
reopening of the Holy Theological School of Halki in Istanbul. ‘Mustafa Aga’ya karsilik Heybeliada
Ruhban Okulu Mustafa Aga Mosque in Return for The Halki Theological School)’, http://www.yenisafak.
com/arsiv/2004/agustos/23/d03.html (Accessed 3 October 2015). In the last five years, neither of the
permits have been granted as a result which both of remain closed.
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any Turkish or outsider involvement on matters of restoration or functioning of
mosques across the country. Under such circumstances, it is likely that the exist-
ing Ottoman heritage inside or outside of Greece is likely to erode in the passage
of time in case Greece keeps insisting on its aforementioned policy.

Conclusion

Islam in Western Thrace is a phenomenon that has been surviving in Western
Thrace for centuries. Compared to other parts of Greece, it continued constitut-
ing one of the fundamental segments of the minorityhood across the region of
Western Thrace after the 1923 Peace Treaty of Lausanne. There are a number of
laws, decrees, treaties and regulations that Greece adopted over the years that
safeguard religious liberties of Muslims residing in Western Thrace. In practice,
yet, many of them have not been put into practice. As it is elaborated in this
study, members of the Muslim Turkish minority cannot define their own highest
religious leaders. Neither can they define their coreligionists who govern admin-
istrative boards of awqaf. Similarly, some technical matters such as the height of
minarets may still problematize relations of the Muslim locals with apparatuses
of the Greek state. Minority members are free to use their houses of prayers and
edhan is called five times a day. Nevertheless, these places cannot escape from be-
ing targeted by Islamophobic individuals or groups who resist against the historic
presence of Muslims in Western Thrace.

“Our concerns are not taken into account by Greek decision makers” is one
of most frequent complaints raised by members Muslim Turkish minority at vari-
ous local, national and international platforms. Also, while talking to members of
the only officially-recognized minority by Greece about their religious rights and
responsibilities as, one can easily spot the growing lack of trust and cooperation
between the minority and majority entities of the same region as well as that of
with the Greek state. Provided that the two primary ethnic and religious entities
coexist peacefully and share the same region for centuries, it is essential for Greece
to dwell more on promotion of Islam and find solution to decades-long problems
that limit the full enjoyment of religious and other rights by the Minority mem-
bers. Else, the growing gap between the Turkish and Greek cohabiters of Western
Thrace would sooner or later distort pluralism and diversity in Greece. This is,
also likely to contribute to further ghettoization and marginalization of the au-
tochthonous minority group at the southeastern margins of the European Union.
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Bau Trakya Miisliman Tirklerinin
Insan Haklart Miicadelesi

Pervin HAYRULLAH

Bati Trakya Azinlig; Kiiltiir ve Egitim Vakfi Genel Miidiirii

*

Osel

att Trakya Misliiman Tirkleri 1923 yilindan beri Yuna-
93 nistan sinirlart icerisinde azinlik statiisiinde yasamakeadir.

Bugiin sayilar1 yaklagtk 150 bin* olan azinlik mensuplari-
nin haklar1 1923 tarihinde imzalanmis Lozan Barig Antlagmasr’yla
belirlenmistir. Lozan Antlasmast disinda 1830 Londra Protokoli,
1881 Istanbul Milletlerarast Sézlesmesi, 1913 Atina Antlasmasi
ve 10 Agustos 1920 tarihli Yunanistandaki Azinliklarin Korun-
masina Dair Sevr Antlagmast (Yunan Sevr’i) Yunanistan'daki Miis-
liiman Tirklerin haklarini garanti altna alir. Bat Trakya Tiirkleri
Yunanistan'a emanet edildikleri tarihten bu yana ¢esitli hak ihlal-
lerine maruz kalmistir. Bu ihlallerin temelini kimlik miicadelesi
olusturmakrtadir. Tiirk azinlik, kimliginin hem etnik hem de dini
boyutunda sorunlar yasamakta ve bunun hukuki miicadelesini ver-
mektedir. Kimlik miicadelesinin yani sira sorun yaganan diger alan-
larin baginda egitim ve dini 6zgiirliikler gelmektedir.

*

Dogu Makedonya-Trakya Bolge Sekreterligi Resmi Internet Sitesi Niifus Bolimii
Trakyada yasayan azinlik niifusunu 140.000-145.000 olarak agiklamistir. (Bkz. Pervin
Hayrullah (Ed) Defending Human and Minority Rights — The Turkish Minority of
Western Thrace, BAKES Yayinlari, Glimiilcine, 2013, s. 484.).
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The Struggle for Human Rights by the
Muslim Turks of Western Thrace

S

e Muslim Turks of Western Thrace have been living as a mi-
ggority within the borders of Greece since 1923. The rights of
the members of the minority which currently amounts to ap-
proximately 150 thousand* have been determined with the Laus-
anne Peace Treaty undersigned in 1923. The rights of the Muslim
Turks in Greece are also guaranteed by the 1830 London Protocol,
the 1881 Istanbul International Convention, the 1913 Athens Trea-
ty and the Sevres Treaty on the Protection of Minorities in Greece
dated August 10, 1920 (Greek Sevres) in addition to the Lausanne
Treaty. The Turks of Western Thrace have been subjected to various
rights abuses since they were entrusted to Greece. The basis of these
violations is the identity struggle. The Turkish minority has prob-
lems of both ethnic as well as religious dimension and they have
resorted to a legal struggle. In addition to the identity struggle other
problematic areas are education and religious freedoms.

The Population Department of the Official website of the East Macedonia-Thrace
Region Secretariat issued the minority population living in Thrace as 140.000-145.000.
(See Pervin Hayrullah (Ed), Defending Human and Minority Rights — The Turkish
Minority of Western Thrace, BAKES Publications, Komotini 2013, p. 484.).
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Giris
Bat1 Trakya'da Kimlik Sorunu

Bau Trakya Missliman Tirk Azinlig Yunanistan sinirlar igerisinde azinlik sta-
tiisit durumunda birakildig giinden bu yana cesitli alanlarda sorunlar yagamak-
tadir. Tarihi siireg goz 6niine alindiginda sorunlarin minimal diizeyde oldugu
dénemler olmakla birlikte 6zellikle 20. yiizyilin ikinci yarisinda sorunlar st dii-
zeye ¢ikmugtir. Bunlarin baginda da Tiirk etnik kimligi konusu yer almaktadir.
1950’li yillarin ilk yarisinda, Bati Trakyadaki Misliiman azinlik Yunanli yetki-
lilerce “Tiirk” olarak adlandirilmisken' ve bu tanimlama Hiikiimet Baskaninin
karariyla yayginlastirilmisken? 1955 Istanbul olaylari, 1963 yilinda Kibrista ya-
sanan sorunlar ve 1967 yilinda Askeri Cunta idaresinin gelisi Yunanistan’in Tark
azinliga yaklagimini degistirmistir. Bu tarihten sonra Tiirk azinligin etnik kimligi
sistematik bir sekilde reddedilmis ve kanuni diizenlemeler bu dogrultuda yapil-
maya baglanmugtir. Tiirk kimliginin reddi Yunanistan ve Tiirk azinlik arasindan
ihtilaf konusu olmaya bugiin hala devam etmektedir.?

Sivil Toplum Orgiitlerinin Kimligi

Bat1 Trakya Tiirk Azinliginin “Tiirk” kimligini tagtyan {i¢ koklii kurulusu “Iskege
Tiirk Birligi” (ITB), “Giimiilcine Tiirk Gengler Birligi” (GTGB) ve “Bat1 Trakya
Tiirk Ogretmenler Birligi”(BTTOB)* 1983 yilina kadar resmi olarak varliklarini
stirdiirmiiglerdir. 1983 yilinda Kuzey Kibris Tirk Cumhuriyeti’nin kurulusun-
dan sonra dénemin bolge valileri tarafindan agilan davalar {izerine mahkeme bu
derneklerin kapatlmasina karar vermistir. Tiirk dernekleri bugiin hala kapali kal-
maya devam etmektedir. O tarihten bu yana Bat Trakyada Tiirk tanimli dernek
kurulmasina da izin verilmemistir. Isimlerinde “Tiirk” hatta “Azinlik” kelimesi
bulunan, 6rnegin Rodop ili Tiirk Kadinlar: Kiiltiir Dernegi, Evros Azinlik Geng-
leri Dernegi ve son olarak Iskege Ili Tiirk Kadinlar1 Kiiltiir Dernegi gibi dernekle-
rin kurulmasiyla ilgili hukuki siireg yillardir devam etmektedir.

1 1923 Lozan Barig Antlagmast Tiirk Azinligi “Miisliman Azinlik” olarak tanimlamis, etnik kimlige
deginmemistir. Bununla birlikte, Balkanlardaki “Tiirk=Miisliman” algis1 bugiin hala gegerliligini
korumaktadir.

2 Trakya Genel Valisi G. Fessopulos'un 27/12/1954 tarihinde “Acil” olarak Belediye ve Nahiye Bagkanlarina
gonderdigi talimat “Sayin Hiikiimet Bagkaninin emri iizerine bundan béyle her yerde ‘Miisliiman-
Miisliimanca’ deyimleri yerine ‘Tiirk-Tiirk¢e’ deyimlerini kullanmanizi rica ederiz” seklindedir. (Destroying
Eihnic Identity — The Turks of Greece — A Helsinki Watch Report, 1990, s. 51).

3 Konunun en son 8rnegi 29-30 Ekim 2015 tarihinde Viyanada diizenlenen AGIT Tamamlayict Insani
Boyut Toplanusinda yaganmustir. Tiirk azinlik temsilcilerinin etnik tanimlama ile yapmis oldugu
sunumlara Yunan Delegasyon temsilcisi sozlii ve yazili olarak “Trakyada statiisit 1923 Lozan Antlagmasi ile
belirlenen bir Miisliiman azinlik yasamaktadir’ seklinde cevap vermistir. (Bkz. PC.SHDM.NGO/41/15 —
30 October 2015 ve PC.SHDM.DEL/33/15 — 2 November 2015).

4 Kurulus tarihleri: Iskege Tiirk Birligi — 1927, Giimiilcine Tiirk Gengler Birligi — 1928, Batt Trakya Tiirk
Ogretmenler Birligi — 1936.
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Iskege Tiirk Birligi, Rodop li Tiirk Kadnlari Kiiltiir Dernegi ve Evros Azin-
lik Gengleri Dernegi davalari Yunan i¢ hukuku tiiketildikten sonra, AITHM'de
goriisiilmiis ve AIHM dernekler lehine karar vermistir. Bunun sonucunda, bu
dernekler, mahkemelerden resmiyetlerinin iadesini ve dolayisiyla Bidayet Mahke-
meleri nezdindeki Dernekler Sicilinin ilgili sayfalarina yasakliligin kalkug: veya
kurulmalarina izin verildigi ibarelerinin kayd: talebiyle tekrar yarg: siirecini bas-
latmislardir. Fakat, Yunanistan AIHM kararlarini uygulamamakta israr etmekte-
dir. Ornegin Iskege Tiirk Birligi ile ilgili ATHM karari sonrast, yapilan bagvurular
(Iskece Bidayet Mahkemesi ve Trakya Istinaf Mahkemesi nezdinde iki ayr1 bagvu-
ru yapilmistir) sonucu ¢ikan kararlarda, Yunan Mahkemeleri’'nin Hukuk Davala-
rinda Avrupa Insan Haklart Mahkemesi kararlarina uyma mecburiyeti olmadig;
ileri siiriilmektedir. Bagvurulardan, Iskece Bidayet mahkemesi nezdinde yapilan
basvuru sonucu ¢ikan karar aleyhine Trakya Istinaf Mahkemesi nezdinde yapilan
bagvuru 8 ekim 2010 tarihinde yapilan durusmada goriisiilmiis olup karar 25
ocak 2011 tarihinde a¢iklanmis ve yine dilekgenin reddi yéniinde olmustur. Trak-
ya Istinaf mahkemesinin daha 6nceki karari ise temyiz edilmis ve 7 Ekim 2011
tarihinde Yunan Yargitay'inda (Aryos Pagos) durusmasi gergeklesmistir. Yunan
Yargitay: 24 Subat 2012 tarihinde yayinlanan karari temyiz talebini reddetmistir.

Rodop 1li Tiirk Kadinlari Kiiltiir Dernegi ve Evros Azinlik Gengleri Dernegi
kuruculari da, ATHM nezdindeki bagvurular: kabul edildikten sonra, bu kararlara
uyulup kurulmalarinin kabulii talebi ile ulusal mahkemeler nezdinde ikinci bir
siireci baslatmislardir. Ancak, aynen Iskege Tiirk Birligi durumunda oldugu gibi
bu derneklerin bagvurulari da benzer gerekgeler ile reddedilmis ve i¢ hukukta
olumlu bir sonug elde edilememistir.

Her ii¢ durumda da 2. defa ATHM’e bagvuru yapilmis olup, 18 Aralik 2014
tarihinde ti¢ bagvurunun Yunanistan hiikiimetine teblig edildigi 5 Ocak 2015
tarihinde bagvurucularin avukatina bildirilmistir. Mahkeme ictiiztigiinde 6ngg-
riilmiis prosediir takip edilmis ve mahkemenin karari beklenmektedir.

Yunanistan'daki Mahkemeler isminde Tiirk kelimesi bulunan derneklerin ku-
rulmasina izin vermemeye ve bu derneklerin kurulmast icin sunulan dilekgeleri
reddetmeye devam etmektedirler. Buna en son ornek Iskece Ili Tiirk Kadinlari
Kiiltiir Dernegi'nin 1 Aralik 2010 tarihinde kurulmak iizere Iskege Bidayet Mah-
kemesine sundugu dilekgenin 8 Aralik 2010 tarihinde yapilan durusmadan sonra
17 Subat 2011 tarihinde yayimlanan karariyla reddedilmesidir. Mahkemenin soz
konusu dilekgeyi red gerekeesi incelemeye deger niteliktedir:

“Ancak, sunulan 17-11-2010 taribli dilekcesi goriigiilen dernek tiiziigii Mede-
ni Kanun 80. Maddede ongoriilen ve bulunmadiklar: taktirde dilekcenin kabuliine
engel olusturan, biitiin sartlar: ihtiva etmemekte ve ozellikle de dernegin kimligini
ortaya koyan “ Iskege 1li Tiirk Kadinlar: Kiiltiir Dernegi” ismi tiiziigiin diger madde-
leri ile birlikte diyelerinin statiisii ile ilgili yaniltics tablo ortaya ¢ikarmaya miisaittir.
Yukarida belirtilen ismin, baska etnik gruba ait, baska dilli, baska dinli ve izellikle
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ecnebileri yansittigr acik olmakla birlikte, buradan c¢ikan sonug dernegin iiyelerini
Yunan Vatandas: Miisliiman olarak gormekten ziyade Tiirk olarak kabul ettigidir.
Burada Tiirk kimligine yapilan atifla hedeflenen Tiirk soylu olmay: belirtmek de-
gildir. Kaldy ki, bu unsur diyelik kayds icin tiiziikte aranan unsurlardan degildir ve
sonug olarak tiiziik hiikiimleri arasinda soyle bir celiski ortaya ¢ikmaktadsr: 3. Mad-
deye gire “Dernege, Iskege Ilinde yerlesik, sadece Yunan vatandagi, medeni durumla-
rina bakilmaksizin resit kadinlar iiye olabilirler”. Yani, kurulmakta olan dernegin
isminden anlasildigs gibi viyeleri Tiirk olarak adlandirilirken, dernck tiiziigiine gore
iiye olmanin sarts Yunan Vatandas: olmaktir. Boylece iiyelerin kokeni ve vatandaslik-
lars ile ilgili bir belirsizlik ve yaniltici tablo ortaya ¢ikmaktadsr”.”

Bu karara Istinaf Mahkemesi nezdinde itiraz edilmis olup, bu bagvuru da red-
dedilmistir ve I¢ Hukukun tiiketilmesi yoniinde son asamaya gelinmistir. Dava
dosyast Yargitay’a bagvuru agamasindadir.

Egitim Sorunu

Bat1 Trakyada yasayan Miisliiman Tiirk Azinligin egitimi, uluslararast anlagmalar
ve Ozellikle de, Yunanistan ile Tiirkiye arasinda imzalanan ikili antlagmalarla ga-
ranti altina alinmustir.

Bu antlagmalarin baginda 1923 yilinda Isvigre’nin Lozan kentinde imzalanan
Lozan Baris Antlagmasi gelir. 20 Nisan 1951 tarihinde imzalanan Kiiltiir Anlag-
mast®, 1952 yilinda gerceklestirilen azinlik okullarinda gorevlendirilecek Konten-
jan Ogretmenlerine dair Nota Teatisi ve 1968 yilinda imzalanan Kiiltiir Proto-
kolii, Bat1 Trakya Miisliiman Turk Azinligin egitim haklarinin temel dayanagini
olusturmaktadir. Kiiltiir Protokolleri okullardaki kitap ve ders ara¢ gereglerinin
Tiirkiye'den tedarik edilecegi konularina temas etmektedir. ki iilke arasindaki
Kiiltiirel isbirligini temel almaktadur.

Yiirtirliikteki Yunanistan Anayasasinin 28. maddesine gore uluslararast antlag-
malar Yunan meclisince onaylandiktan sonra devletin dahili kanunu olur ve onla-
ra aykiri kanun ¢ikartilamaz. Ancak Yunanistan bu anayasa hitkmiinii gérmezden
gelmis ve egitim konusunda yapugi hukuki diizenlemelerde uluslararast antlasma
hiitkiimlerini g6z 6niinde bulundurmamugtir. Bunun sonucunda da, kendi iginde
celiskili son derece karmagik bir egitim mevzuatina sahip olmugtur. Boylelikle,
Bat Trakya Miisliiman Tiirk Azinligt mensubu 6grenciler bu karmagik yapidan
olabildigince olumsuz etkilenmislerdir ve etkilenmeye de devam etmektedirler.

Azinlik egitimini diizenleyen veya yakindan ilgilendiren baglica metinler sun-
lardur”:

5  Dava Avukat Ahmet Kara'nin terciime ettigi karar metninden alinudir.
6 2000 yilina kadar yiiriirliikte iken Subat 2000 tarihinde imzalanarak 19 Temmuz 2001 tarihinde yiiriirliige
girmis olan Kiiltiirel Isbirligi Anlagmas: giiniimiizde bu anlasmanin yerini almistir.

7 Ahmet Kara, Banz Trakya Tiirk Azinliginin Egitim Sorunu, Rapor, 2015.
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1) 3065/1954 say1 ve tarihli Bat Trakyada Tiirk Okullarinin kurulmasina
dair kanun hitkmiinde kararname,

2) 1109/1972 say1 ve tarihli 3065/1954 say1 ve tarihli kanun hitkmiinde ka-
rarnamede degisiklikler 6ngdren kanun hitkmiinde kararname,

3) 694/1977 sayt ve tarihli Bat Trakyadaki Miisliiman Azinligin Azinlik
Okullarina iliskin yasa,

4) 695/1977 say1 ve tarihli Miisliiman okullarinin ve Ozel Pedagoji Akade-
misinin bazi sorunlarinin ve 6gretim kadrolarinin diizenlenmesi hakkindaki
kanun.

5) 1566/1985 say1 ve tarihli Ilk ve Orta Ogretimin Yapusi ve Isleyisine dair
yasa ve bagkaca hitkiimler,

6) 2341/1995 say1 ve tarihli (Bat) Trakyadaki Azinlik okullarinda ve Selanik
Ozel Pedagoji akademisinde gorev yapan personelle ilgili konularin diizen-
lenmesi hakkinda kanun ve diger hiikiimler.

Yukaridaki metinlere ilaveten, Yunanistandaki egitim mevzuatni ve ayni za-
manda azinlik egitimini etkileyen degisik kanun metinlerine ve ozellikle son yil-
larda tamamen bagka konulari ilgilendiren kanun metinleri i¢inde azinlik egitimi
ile ilgili tamamlayici hiikiimlere rastlamak miimkiindiir. Bunlara 6rnek;

a) 2545/1940 say1 ve tarihli 6zel okullar, 6zel dershaneler ve yurtlar hakkin-
daki yasa,

b) 682/1977 say1 ve tarihli Genel Egitime Yonelik Ozel Okullar ve Okul
Yurtlarina dair yasa,

c) Yerel Yonetimlerle ilgili 2218/1994 say1 ve tarihli yasa ile bu yasanin bazi
hitkiimlerini degistiren 2240/1994 say1 ve tarihli yasa,

d) 2327/1995 say1 ve tarihli yasa,
e) 2345/1995 say1 ve tarihli yasa,
£) 2986/2002 say1 ve tarihli yasa,
g) 3518/2006 say1 ve tarihli yasa,
h) 3536/2007 say1 ve tarihli yasa,
1) 3966/2011 say1 ve tarihli yasa,
i) 4093/2012 say1 ve tarihli yasa,
j) 4115/2013 say ve tarihli yasa,
k) 4283/2014 say1 ve tarihli yasa,
1) 4310/2014 say1 ve tarihli yasa

gosterilebilinir.
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Azinlik egitimindeki temel sorunlar:

A)
a.

b.

memesi,

C.

memesi,

d.

5 ow o

—

—-

Hké’)gretim
Azinlik anaokulu kurulmasina izin verilmemesi,

Azinligin kendi anaokulunu kurmak icin yapug: dilekgelere cevap veril-
Mevcut devlet anaokullarinda Turk ¢ocuklarina anadilde egitim veril-

Alt yap1 sorunu,

Fiziki kosullar,

Teknik yetersizlik,

Birlestirilmis siniflar,

Ogretmen sorunu,

Turk dili programi 6gretmenlerinin alan bilgisi yetersizlikleri,
Yunan dili programi1 6gretmenlerinin yaklagimlari,

Turkiye tiniversitelerinden mezun égretmenlerin tayin edilmemeleri,
Miifredat,

Egitim materyallerinin yetersizligi,

Egitim rehberligi yetersizligi/yoklugu,

Orta6gretim

Azinlik okullarinin ihtiyaca (kapasite agisindan) cevap verememesi,

Yeni azinlik okulu kurulmasina izin verilmemesi (Bu konuda Milli Egi-

tim Bakanligini yapilmis dilekgelere cevap verilmemesi),

d.
e.
®)

a.

Temel egitimdeki yetersizligin 6grenci performansina yansimast,
Egitim personelinin mesleki yetersizligi,

Rehberlik ve yonlendirme eksikligi,

Yiiksekogretim

Azinlik 6grencilerine tiniversiteye giriste taninan % 0,5 kontenjan hak-

kinin pozitif ayrimeiliktan ziyade temel eksikligin tizerini 6rtmek icin bir gizleme

olmast,

b.

Temel eksikligin 6grencilerin basarisini diistirmesi,
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c.  Mesleki tercihlerin kapasiteye gore yapilmamast,
d. Devam ve mezun olamama sorunlari,
e. Ekonomik sorunlar,

Azinlik egitimindeki temel sorunlarin bir kismu (fiziki kosullar gibi) dogal so-
runlar olmakla birlikte biiyiik cogunlugu yaratilmis siyasi sorunlardir. (Ogretmen
sorunu, materyal sorunu, azinligin kendi okulunu kurmasina izin verilmemesi
gibi). Bu sorunlarin ¢dziimii i¢in siyasi iyi niyet gerekmektedir.

Okul Oncesi (Anaokulu) Egitim Ile Ilgili Mevzuat

Yunanistan'da 2007-2008 egitim — 6gretim yilina kadar zorunlu egitim dokuz
yild1 ve ilkokul ile ortaokulu kapsamaktaydi. Ancak, 2006 yilinin Aralik ayinda
ctkartilan 3518/2006 say1 ve tarihli yasanin ilk ve orta 6gretim konulari bagliklt
73. maddesi anaokulu egitimini zorunlu hale getirdi. Boylece zorunlu egitim on
yila ¢ikartlmis oldu.

1566/1985 say1 ve tarihli [lk ve Orta Ogretimin Yapist ve [sleyisine dair yasa-
nin 2. maddesi hitkmiine gore; Hkégretim, anaokullarinda ve ilkokullarda sunu-
lur. Buradan da anlagilmaktadir ki, anaokullart ilkégretim kurumlari olarak kabul
edilmektedir. Yasanin 3. maddesinde anaokulunun amaci diizenlenmis olup, o
cagdaki gocuklarin bedensel, ruhsal, mantiksal ve sosyal gelisimini saglamakutir.

3518 sayili yasa ile anaokulundaki egitimin 2 yil oldugu ve bunlara, kayit
yilinin 31 Aralik tarihinde 4 yaglarini tamamlayanlarin kayit olacags, kayit yilinin
31 Aralik tarihinde 5 yagini tamamlayacak olan ¢ocuklar i¢in ise anaokulu egiti-
minin zorunlu oldugu hitkme baglanmustur.

3518 sayili kanun onaylanip yiiriirlige girmeden once, egitimin ve &gre-
timin temeli kabul edilen anaokulu eksikligi azinlik toplumunda hissedilmeye
baglamigt. Azinlik toplumunun talebi 2 dilde (Tiirk¢e ve Yunanca) egitimin ya-
pildigt anaokullarinin kurulmasiydi. Bolgeyi ziyaret eden siyasiler egitim baglig
agildiginda bu uygulamanin gerekliligini kabul edip daima bu y6nde calismalar
yapacaklar séziinii verdiler, ancak bu dogrultuda her hangi bir somut adim atl-
mamistir. Dénemin Disisleri Bakant Sayin Dora Bakoyani Batu Trakya ziyareti
esnasinda iki dilde egitim yapan anaokulu ihtiyacindan s6z etmis ve bu yon-
de bir takim ¢aligmalar yapildigini agiklamisti. Ancak, o agiklamalardan birkag
ay sonra egitim sorununu bir kat daha arttiracak 3518 sayili yasa sessiz sedasiz
meclisten gegti ve 2007- 2008 ders yili itibariyle ytiriirlige girmistir. Fakat Miis-
liman Tirk Azinlik acisindan uygulamast 2011-2012 egitim yilindan itibaren
baglamigtir. Azinligin tiim itirazlarina ragmen herhangi bir degisiklik yapilmadan
uygulamaya konan kanunun, Bat Trakya Tiirklerinin, 6zellikle Lozan Antlasmast
ile belirlenen egitim statiisiine uygun olmadig: agikur. Burada devletin Lozan
Antlagmasi’nda anaokullari ile ilgili herhangi bir hiikiim olmadigini ileri siiriip,
azinlik ilkokullarin biinyelerinde anaokullarinin da faaliyete ge¢mesi yoniinde bir
adim atmamasi tamamen bir siyasi manevradir. Ciinkii Lozan antlagmasinin 40.
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ve 41. Maddelerini 1566/1985 say1 ve tarihli yasanin 2. Maddesi ve 3518/2006
say1 ve tarihli yasanin 73. Maddesi ile birlikte degerlendirilirse, azinlik ¢ocuklart
icin okul6ncesi egitimin statiisiiniin de, ilkokul egitimi ile ilgili statiiden farkls
olmadig1 net bir gekilde ortaya ¢ikmaktadir.

Bat1 Trakya Miisliiman Tiirk Azinliginin Dini Ozerkligi ve Hak Thlalleri

Bau Trakya Miisliiman-Tiirk Azinhiginin en 6nemli konularindan bir digeri dini
ozerkliktir. Yunanistan 1830 tarihinde imzalanan Londra Protokolii ile resmen
bagimsizligini kazandiginda, bolgede ¢ok sayida Miisliman-Tirk niifus bu-
lunmaktaydi. Bugiin azinlik statiistinde Yunanistan'a emanet edilen Miisliiman
Tiirklerin dini 6zerkligi uluslararast antlasmalarla teminat altina alinmis olmasina
ragmen, bu anlamda ciddi sikintilar yasanmaktadir.

Din ézgiirligii ile ilgili antlagma ve yasalar:
a) Istanbul Antlagmas:

Istanbul'da 2 Temmuz 1881 tarihinde imzalanan bir antlasmadir. Bu dénem-
de Yunanistan sinirlari i¢inde yasayan Misliiman Tiirklerin haklarini giivence al-
tina alir. Bu antlagmanin 8. maddesi aynen soyledir:

“Yunanistana birakilan topraklar iizerinde yasayan Miisliimanlara ibadet oz-
giirligii taninir. Var olan veya ileride olusacak olan Miisliiman topluluklarin orgiit-
lenmesine ve hiyerarsisine hicbir halel getirilmeyecektir. Ne temel yonetimlerine ne de
onlara ait olan tasinmazlara zarar verilmeyecektir. Bu topluluklarin din konusunda
manevi liderleri ile iliskilerine hicbir engel konulamayacaknr.”

b) Atina Antlagmasi

1913 tarihinde imzalanan bu antlagmanin 11. maddesi, Batu Trakya
Miisliiman-Tiirk Azinliginin miiftiilerini secmesine dair esaslari belirlemektedir.
Bu maddeye gore; Yunan yonetimi altinda kalacak olanlarin mal, can, namus,
din, mezhep ve adetlerine tam bir 6zen ve sayg gosterilecek... Miiftiilerden her
biri kendi yetki alani igindeki Misliiman se¢menler tarafindan secilecektir. Bas
miiftii, Yunanistan'daki tiim miiftiilerden olusan bir kurul tarafindan secilecek ve
belirlenen ti¢ aday arasindan Yunan Krali tarafindan atanacakur... demektedir.

c) Sevr Antlagsmasi (Yunan Sevr’i)

Yunanistan'daki Azinliklarin Korunmasina Dair Antlagma 10 Agustos 1920
Farihinde bir tarafta Yunanistan, diger tarafta Ingiltere ve miittefikleri, Fransa,
Italya, Japonya arasinda imzalanmugur. Tiirkiye bu antlagmaya taraf degildir.

Bu antlasma 29 Eylil 1923 tarihinde Yunan Meclisi tarafindan onaylanmug
ve resmi gazetede yayinlanmustir.

1. maddesi antlasmanin énemini ortaya koymaktadir: “Yunanistan antlasma-
nin bu boliimiinde 2'den 8'e kadarki maddelerin kapsadigr sartlarin remel kurallar
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olarak kabul edildigini ve hichir kanun, yonetmelik veya resmi davranisin bu sartlar-
la ¢atigma ya da ibtilaf halinde olamayacagini ve oniine gecemeyecegini kabul eder.”

Madde 2: “Yunanistan kendi topraklar: iizerinde ikamet eden herkesin yasamla-
rinin ve ozgiirliiklerinin soy, millet, dil, 1k, din ayirimi gozetmeksizin, tamamen ve
eksiksiz bir sekilde korumay: temin eder...”

Madde 14: “Yunanistan Miisliimanlarin aile ve kisisel hukuk ile ilgili sorunlar:-
nin Miisliiman orf ve ddetlerine uygun olarak ¢oziilmesi icin gerekli tiim tedbirlerin
alimmasini kabul eder.

Yunanistan camilerin, mezarliklarin ve Miislimanlara ait diger dini kurumla-
rin korunmasiny karsilamay: distlenir. Su anda var olan vakiflar ve Miisliimanlara
ait dini ve hayir kurumlarina tam tanima ve biitiin kolayliklar saglanacak ve Yuna-
nistan bu cesit ozel kurumlara garanti edilen gerekli kolayliklarin yeni dini ve hayr
kurumlarinin saglanmasina kars: ¢thmayacakur.”

d) Lozan Antlasmasi

Lozan Barig Antlagmas’nin 37. maddesi ¢ok 6nemli bir hususu vurgulamak-
tadir. 37. maddeye gore: “Yunanistan, 38-44. maddeye kadar olan hiikiimleri
temel yasa olarak taniyacak ve hi¢bir yasa v.b. metin ve resmi islemin bunlarla
celismesine izin vermeyecektir.”

Antlagsmalarin ilgili maddelerinde de belirtildigi gibi Bati Trakya Miisliiman
Turk Azinhiginin dini 6zerkligi ve dzgiirliigii tescil edilmis ve ayni zamanda da
miiftiiniin yetkileri, se¢ilme yontemleri belirlenmistir.

e) 1882 Tarihli Yasa

1882 tarihli yasa, azinlik statiisiinde kalan Yunan uyruklu Miisliiman Tiirkle-
rin “Islim Cemaatlerinin Manevi Liderleri Hakkinda” diizenlemeleri icermekte-
dir. 22.06.1882 tarihli bu yasa, miiftiilerin gorev ve yetkilerini diizenlemektedir.

Miiftii;

i) Miisliimanlarin evlenmelerine izin verir, evlendirir.

ii) Miisliimanlarin aile kurullarinin toplantlarina baskanlik eder.

iii) Vakiflarin (dini kurumlarin) taginir ve tasinmaz miilklerini yonetir.
f) 1920 Tarihli Yasa (2345)

1913 tarihinde imzalanan Atina Antlasmas’nin 11. maddesi, Bat Trakya
Miisliiman-Tiirk Azinliginin miiftiilerini secmesine dair esaslari belirlemektedir.
Bu antlasmadan sonra Yunanistan, i¢ hukukunda bir yasayla bu esaslari yasa-
lagtirarak uygulama icin hazir hale getirmistir. 24-6/3-7/1920 tarihinde kabul
edilen 2345 sayili yasa “Miiftiiler ve Basmiiftii Intihabiyla Islim Cemaatlerine
Ait Varidat-1 Evkafin Suret-i Idaresine Miiteallik Kanun” 15 maddeden olusmak-
tadir. Iki béliimden olusur. Birinci boliim; miiftii, bas miiftii segimi, gorev ve
yetkileri; ikinci bolim de vakiflarin ydnetilmesiyle ilgilidir.
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Yasada bahsedilen ve genis yetkilerle donatilmis olan “Bag miftiiliik” kurumu
higbir zaman uygulamaya konmamusur.

1920 yilinda gikartlan bu yasa, Yunanistan'in iginde bulundugu olumsuz
sartlar, isgaller sonucu sandik konulmak suretiyle miiftii segimi yapilamamus an-
cak azinlik liderleri konuyu yasaya uygun sekilde yiiriitme yoluna gitmislerdir.

Azinlikta genis kapsamli giindeme gelen miiftiilitk sorunu, Giimiilcine Miif-
tiisti Mustafa Hiiseyin’in 1985 yilinda vefatiyla ortaya ¢ikmugtir.

Azinlik yasalara uygun olarak miiftii se¢imi yapilmasi konusunda girigim-
de bulunmus fakat olumlu yanit alamamistr. Bunun {izerine 17 Agustos 1990
Iskege, 28 Aralik 1990 tarihinde Giimiilcinede miiftiilitk segimleri yapilmustir.
[skegede Merhum Mehmet Emin Aga ve Giimiilcinede Ibrahim Serif’i miiftii
olarak secilmislerdir. 15 Aralik 1990 tarihinde Giimiilcinede 28 Aralik 1990°da
secim yapilmasi karari alindiktan sonra, Yunanistan segim 6ncesi 24 Aralik 1990
tarihli Cumhurbagskanligi Kararnamesi'ni ¢ikararak eski yasanin gegerli olmadigi-
n1 ilan etmistir. Béylece 1920/1990 tarihli yasa uygulamaya girmis ve 2345/ 1920
tarihli yasa iptal edilmistir ve Iskegede Mehmet Emin Sinikoglu, Giimiilcinede
Cemali Meco'yu miiftii, Dimetokada ise Serif Damatoglu’'nu miiftii naibi olarak
tayin edilmistir. Turk azinlik tayinli miiftileri tanimazken Yunan Devleti segil-
mis miiftiileri “hak gaspi” nedeniyle yargilamisur. Miiftiilerin davalart AlHM’e
gitmis ve Yunanistan AIHS nin 9. Maddesini ihlal ettigi gerekeesiyle bes davada
mahkum edilmigtir.®

Dini kimlige miidahalenin bir baska boyutu ise 4115/2013 sayili yasayla ger-
ceklestirilmistir. Bu yasayla Tiirk azinligin 6zerk dini kimligi bir daha zedelen-
migtir. Yasa camilere imam/din Sgreticileri tayin etmeyi 6n gormektedir. 2013
Agustos ayindan bu yana uygulamaya konmustur. Tiirk azinlik 1923 yilindan
giiniimiize kendi imamini kendi belirlerken 2013 yilinda gelen bu uygulamayla
buna son verilmeye ¢alisilmaktadir. Konuyla ilgili 14 Mart 2014 tarihinde Merig
ilinin Biiyiik Derbent kéytinde yasanan bir vaka oldukga ilgingtir. Bu yasayla Bii-
yiik Derbent kdyiine miiezzin olarak tayin edilen sahis koy halki tarafindan kabul
edilmeyince olaya polis dahil olmus miiezzin polis destegiyle halka zorla kabul
ettirilmeye ¢aligtlmustir.” Bu uygulamadaki Tiirk azinligin ihmali ise heniiz hig
bir azinlik ferdi ya da kurulusu tarafindan konuyla ilgili yargiya bagvurulmamig
olusudur.

Bu uygulamalar agik¢a gostermektedir ki, Bat1 Trakya Tiirklerinin hem et-
nik hem dini kimligi Yunan makamlar: tarafindan ya reddedilmekte ya da gesitli
miidahalelerle 6zerkligi hige sayilmakeadir. Uygulamalar siyasi temelli olup insan
hak ve ozgiirliikleriyle bagdagsmamaktadir. Avrupanin demokratik degerleriyle
celismektedir.

8  Serif v. Greece (14 December 1999 — Case No: 38178/97), - Agga v. Greece (No 1-2) (17 October 2002
— Cases No: 50776/99 & 52912/99), - Agga v. Greece (No:3) (13 July 2006 — Case No: 32186/02), Agga
v. Greece (No:4) (13 July 2006 — Case No: 33331/02).

9  Written Contribution by Pervin Chairoula & Ali Chousein Oglou — PC.SHDM.NGO/43/15 — 30
October 2015.
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Bulgar Milli Kahramanlarin Yaratilmast
Anna ALEXIEVA

Bulgaristan Bilimler Akademisi, Edebiyat Enstitiisii

Oset

u makale Bulgar milli panteonunun sekillenme siirecine
93 odaklanmistir. Kahramanca ozelliklerinin 6ziinde olmadigt

ve sosyal rejimleri ve siyasi ideolojileri tarafindan yapilandi-
rilmast ve etkisi ile sekillendigi anlayisina dayalidir. XIX. Yiizyilinin
devrimci hareketin ulusal kahramanlari ulusal kahramanlar hiyerar-
sisinde en tist mevkideler ¢linkii Osmanli yonetimine karsi savasa-
rak hayatlarini kaybettiler. Avrupa tarihi baglaminda degerlendirdi-
gimizde kahramanligin XIX. Yiizyilinda gelismekte oldugu agik¢a
goriilebilir. Bu kahramanlhigin gelismesi o esnada ‘yeniden dogmus
uluslar’ icin cesitli milliyetci projelerden ve hayallerden kaynaklan-
mistir.

Milletin kahramanlart olarak Bulgar uyruklu devrimcilerin kimligi
uzun siireli yapilasma siirecinin sonucu idi. Bildiride gesitli etkileri
ile farkli donemlere odaklanarak onlarin ulusal kahramanlar olarak
hayal edildikleri ve ulusal kahramanlar olarak kapsamli sosyal bagla-
ma yerlestirilinceye kadar onlarin izlerini takip etmistir.
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Ulusal ideoloji ile yakin baglari ile isaretlenmis ve ‘modern’ ¢agda
yaratilan ‘yeni’ kahramanlari olarak Bulgar ulusal devrimcileri mo-
dern ¢ag 6ncesi donemi — ortagag hiikiimdarlari, Hiristiyan azizleri
ve halk kahramanlari ile komplike iligkiler icindeydiler. Bu “modern
oncesi” kahramanlar1 Bulgar ulusal panteonun tepesinin isgali ko-
nusunda “modern” kahramanlarin siddetli rekabeti ile karsilagtilar.
Ayrica, ‘modern’ kisilerden bazilari Osmanli statiikonun destekgile-
ri olarak bilindikleri i¢in rekabet unsuru yogunlasmisti. Sozde Milli
Upyanis olarak adlandirilan tiim donem boyunca muhafazakar siyasi
pozisyonlari yeterli diizeyde farkediliyordu. Boylece, devrimciler ta-
rafindan yapilan isler, ve onlarla ilgili anlatimlarin degerlendirilme-
si ve Biiylik Hikaye’ye dahil edilmesinin kendine 6zgii bir ge¢misi
vardir. Onlara Uyanig donemi bittikten olduk¢a sonra kahraman
statiisii atfedilmistir. Hatta Osmanli idaresinden kurtulduktan
sonraa gazeteci ve yazar olan (1878), Zachary Stoyanov soyle bir
paylasimda bulunmustu: “Milli gururlarimiz olan kahramanlarimiz
mevcuttur 6rnegin L. Karavelov, Levsky, Hadzhi Dimitar, Karadz-
hata, Botev, Benkovsky, Volov, Kableshkov ve daha birgok kisi an-
cak sadece birkagina ait aziz kalinularinin nerede gomiilii oldugunu
biliyoruz...”. Ancak her ne kadar yukaridaki alintda temsil edilen
ve uluslari i¢in hayatlarini veren devrimcilerden sadece birkag yil
sonra ¢tkan bu unutulmaya yiiz tutmus hissiyat siibjektif ve abartli
olsa da bu duygunun tarusmanin ortaya ¢ikmasinin gostergesi ol-
dugunu ve ulusal kahraman kiiltleri olusturmaya odakli oldugunu
kabul etmeliyiz. Siire¢ devam ediyor ancak kiiltler heniiz istikrara
kavugmamistir. Bu bilin¢ Kurtulugtan sonra Bulgar ulusun ideolog-
larinin endige ettikleri biling idi. Bundan dolay: iki ana yone giden
yeni kahraman panteonlar: yapilandirmak i¢in 6nemli ¢abalar sarf
ettiler. Birincisi, devrimcilerin yapuklart bir¢ok ani yazisi, anma gi-
risgimleri, anit dikimi ve onlarla ilgili hikayeleri okul miifredatlarina
dahil edilerek popiiler hale getirildi. Ikincisi, onlarla ilgili yeniden
yapilandirilmig hikayeler ‘Unutulanlarin Destanr’ — en dogal Bulgar
yazar olan Ivan Vazov tarafindan yazilan siirsel dongii - gibi kurgu-
sal metinlere monte edildi ve “Boyunduruk altinda” — Bulgar litera-
tiriiniin ilk tarihi romani, vs. Hepsi hizla islenmemis olarak edebi
esaslar mertebesine yiikseltildi.

Ulusal Uyanis hareketinden bir¢ok karakter ile bezenmis Bulgar
ulusal kahraman panteonu hiyerarsinin tepesinde sabitlendikten
sonra 20. ylizyilinda sona ermistir. Neden o zaman? Muhtemelen
baslica nedenlerden birisi Bulgar ulusal distincesi ile ilgili yeni
kavramin ortaya ¢ikistyd:. O dénemde Bulgar esas gerekliligi derin
kiiltiirel sembollerle kristalize ederek doruga ulagmistur. Ayrica 20.
yiizyilin tictincii on yillik dilimde ulusal Bulgar devrimcileri yavag
yavas efsanelestirildi: Birinci Diinya Savasindan sonra Bulgar uyans
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sahsiyetlerinin ¢ogu vefat ettiginden iletimsel hafiza kiiltiirel hafiza
ile ikame edildi. Bu hafiza kaymasi XIX. Yiizyilin Devrimcilerini
ylice ‘laik azizlere’ donistiirerek onlari efsanevi cergeveye oturtmus-
tur. Savaglar arast donem &zellikle ulusal kahramanlari ideolojik ve
siyasi dava ve tartigmalar silsilesinde sindirecek cesitli tekniklerle
dikkat cekmektedir. Sagc1 politikacilar kahramanlarin eylemlerinde
‘ulusal’ unsuru vurgulayarak selefleri ilan ettiler. Solcu projeler ise
kahramanlari cumhuriyet¢i tasavvuru seklinde ¢erceveleyerek kendi
kimliklendirme kapsaminda da kullaniyordu.

XIX. yiizyilt itibariyle Devrimci kimlikleri ile iliskilendirilen sosyal
ve/veya siyasi miicadele ‘ulusan kahramanlarin’ ‘yeni’ rejimin sanli
atalar1 olarak sosyalist dénemin baglangicinda taglandirildiklarin-
da sona ermigtir (1944 den sonra). Bu ideolojik siireklilik bu gibi
sloganlarda desteklendi: “Bizim i¢in onur bayrag: olan Botey, ilk
vasimiz — Dimitrov” (Georgy Dimitrov Bulgar Komiinist Partisi
liderlerinden birisiydi). Biitiin devrimcileri emekg¢i ve koyliilerin
ilgili alani haricinde olan Rusya ve Sovyetler Birligi'ne hayranlik
duyuyorlardi ve ‘Tiirk feodalleri ve riisvetci chorbadzhias ve din
adamlarina’ kargt gliclii muhalefet sergiliyorlardi. Bulgaristan'da
sosyalizmin erken dénemlerinde bu paradigmatik kisiliklerin ‘teh-
likeli sovenlik’ - Fransiz Devrimi gelenegindeki retorikte tanimlan-
dig1 sekilde geleneksel ‘eski rejim’ olarak diisiiniilen 6nceki dénemi
temsil etmek tizere icat edilen diistince ile ilgili ilk uyumsuzlugun
onemine vurgu yapilmisti. Enternasyonalist kavramlari tagiyan Bul-
garistandaki sosyalizmin ilk donemini sézde milliyet¢i doniis izledi.
O zaman iste ulusal kahramanlarin ‘vatanseverligi’ 6ne ¢ikarildi. Bu
siyasi doniiglerin sonucunda ulusal panteon 6nemli dl¢tide genigle-
tildi. S6zde Ulusal Uyanis kokenli sahsiyetlere ilaveten ulusal pan-
teon Orta Cagy tarihindeki krallarin 6zgegmisleri ile zenginlestirildi
— yeni ulusal-komiinist egilimlerle eslesebilecek sekilde islah edildi.

1989 dan sonra gerceklesen siyasi degisimlere ragmen bu ulusal
panteonun siiriimii sosyal ger¢ekligini muhafaza etmistir. Solcu soy-
lemleri ¢ikarildr ancak sosyalist rejim altinda onurlandirilan kutsal-
liklar1 aynen muhafaza edildi. Ulusal biiyiik anlatlari icin diizmece
kaynag: ve giinlitk milliyetciligin amblemi olarak XIX. Yiizyl dev-
rimcilerinin herkes tarafindan takip edilmesi gereken ve kargilikli
‘yiiksek’ ahlaki standartlar olarak kabul gérmeye devam etmektedir.
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Manufacturing the Image of Bulgarian
National Heroes
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gl\e paper is focused on the manufacturing process of Bulgar-
i

ian national pantheon. It is based on the understanding that

heroic features’ set is not immanent, but constructed and in-
fluenced by social regimes and political ideologies. National heroes
from XIX c. revolutionary movement occupy the highest positions
in the national heroes” hierarchy, because they lost their lives, fight-
ing against the Ottoman rule. Considered in the context of Euro-
pean history, it is clearly visible, that during XIX c., heroism was
flourishing. It originated from all the variety of nationalistic pro-
jects and dreams for “reborn nations”, which took place then.

The identity of the Bulgarian national revolutionaries as heroes of
the nation was a matter of long-taking constructing process. The
paper traces the way they had passed until they were imagined and
installed in wide social context as national heroes, focusing on dif-
ferent periods with various influences.



Bulgar Milli Kahramanlarin Yaratilmasi [JJ|j

Being “new” heroes, forged by the “modern” epoch, marked with
close tie to the national ideology, the Bulgarian national revolu-
tionaries were involved in complicated relationship with the heroes
from pre-modern period - medieval monarchs, Christian saints and
folklore heroes. These “pre-modern” heroes encountered bitter ri-
valry against “modern” ones, being competitors to occupy the top
of Bulgarian national pantheon. In addition, competing energies
were intensified, because some of “modern” persons were known
as supporters of the Ottoman status quo. During the whole period
of so called National Revival, their conservative political position
were discernible enough. Thus, evaluation of the deeds, made by
the revolutionaries, and incorporation of narratives about them into
Grand narrative, has its history. They were attributed with heroic
status considerably after the Revival period ended. Even after the
Liberation from the Ottoman rule (1878), Zachary Stoyanov —
journalist and writer — shared: “We have heroes - our national pride,
as L. Karavelov, Levsky, Hadzhi Dimitar, Karadzhata, Botev, Ben-
kovsky, Volov, Kableshkov and many others; but we know where
the saint remnants of them are buried only for a few of them...”.
However, even assuming that feeling of oblivion, emerged just a
couple of years after the revolutionaries lost their lives in the name
of the nation, represented in the quotation above, was subjective
and exaggerated, we should accept that this feeling is indicative for
the emergence of the debate, focused on establishing national he-
roic cults. The process is ongoing, but cults are still not stabilized.
That consciousness was what the ideologists of Bulgarian nation
were concerned about after the Liberation. Therefore, they com-
mitted great efforts to construct new heroic pantheon in two major
directions. Firstly, deeds of the revolutionaries were popularized by
numerous mMemoirs, commemoration enterprises, erecting monu-
ments, including narrative about them into school curricula. Sec-
ondly, re-constructed narratives about them were installed into fic-
tional texts as “Epic of the Forgotten” - a poetic cycle by the most
canonic Bulgarian author Ivan Vazov; as “Under the yoke” - the first
novel in history of Bulgarian literature, etc. All of them were rapidly
raised into the raw of literary canon.

Bulgarian national heroic pantheon with numerous characters from
the National Revival movement, stabilized at the top of the hierar-
chy, ended somewhere in 20-ties of XX c. Why then? Probably, one
of the key reasons was the emergence of new conception of Bulgar-
ian national idea. In that period it reached its apogee by crystallizing
Bulgarian essentiality in deep, cultural symbolism. Furthermore,
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during the third decade of XX c. Bulgarian national revolutionaries
were mythologized gradually: communicative memory was substi-
tuted by cultural one, because after the First World War most of
Bulgarian revival figures passed away. This memory shift installed
XIX c. revolutionaries into a legendary framework, making them
transcendent, “secular saints”. Interwar period was particularly
marked with a variety of techniques, invented to absorb national
heroes in genealogy of ideological and political causes and debates.
Rightist politicians emphasized on the “national” element in heroes’
deeds, proclaiming them as their predecessors. Leftist projects were
intended to outline republican visions of the heroes, using them as
self-identification as well.

The struggle for social and/or political identification tied to Revo-
lutionary personalities from XIX c. ended with the beginning of so-
cialist period (after 1944), when “national heroes” were enthroned
as glorious forefathers of the “new” regime. This ideological conti-
nuity was reaffirmed in slogans like: “Flag of pride for us is Botev,
our first tutor — Dimitrov” (Georgy Dimitrov was one of the leaders
of the Bulgarian Communist Party). All the revolutionaries together
appeared as admiring Russia and Soviet Union, exponents of the in-
terest of the labor class and peasantry, strongly opposing to “Turk-
ish feudals and bribable chorbadzhias and clergymen”. During the
early socialism in Bulgaria, the crucial accent was put onto initial
incompatibility of these paradigmatic personalities with “pernicious
chauvinism” - a notion, invented to represent the previous period,
thought as classical “ancient regime” as it was defined in the rhetori-
cal tradition of French Revolution. The first period of socialism in
Bulgaria, featured with internationalist conceptions, was followed
by so called nationalistic turn. It was then, that “patriotism” of na-
tional heroes was brought forth. As a consequence of those political
turn, national pantheon was significantly extended. Besides figures
from so called National Revival, it was enriched with biographies of
monarchs from the Middle Age history - rehabilitated in order to
match the new national-communist tendency.

Despite of political changes, took place after 1989, this version of
national pantheon preserved its social actuality. Leftist rhetoric was
removed, but their holiness, honored under the socialist regime, re-
mained intact. Being forged to serve as resource for national grand
narrative narration and to be emblem of everyday nationalism, it
could be maintained that images of XIX c. revolutionaries remained
consensually considered as moral “high” standards, which are to be
followed by everybody.
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Giris

Bu metinde zamanla davalari, tarihselciligin ve biyografik ozelliklerin tizerine
yiikselen ve mitolojik statii kazanan kahramanlar, tarihsel figiirler olarak ele alin-
mustir. Bu yiikselisin gerceklesmesi icin soz konusu figiirlerin, zamanla onlar: se-
gen toplulugun degerleri ve ideallerinin odagi olmalidir. Bu toplumun jeopolitik
iddialarini megrulastran kisiler gerekmektedir. Bu kisilerin, toplumun hem sanlt
geemisini hem de gelecekteki dokunulmazligini temsil eden bir amblem olarak
kabul edilmesi gerekir.

Kahramanlara verilen bu tanim, milliyetcilik donemindeki imaja biyiik
oranda yakigtyor. Kahramanlik kiiltiiniin, farkli tarihsel baglamlarda ve 6zellikle
epik figiirlere duskiinliigiiniin essiz oldugu antik gagalarda, karakteristik bir un-
sur oldugu da bir gergektir. Baz1 arastirmacilara gore, soz konusu pagan kiiltiiniin
bazi 6geleri, ibadeti nesneye doniistiiriilen Ortagag Hristiyan azizlerine yiikleni-
yor." Kisacasi, bu zaman dilimlerinde kahramanlara duyulan tapma durumu o
denli derinlesiyor. Thomas Carlyle, bu séz konusu tapmaya adadigt ve 1841 y1-
linda yayimlanan o tinlii kitabinda, simdiki zamanin olaganiistii insanlara saygty:
cignedigini biiyiik bir tiziinti ile dile getiriyor. Thomas Carlyle “Giintimiiz ¢ag,
dikkate deger nedenlerden dolays, biiyiik insanlarin var oldugunu ve onlara du-
yulan ihtiyaci reddeden bir ¢agdir.”? der. Bugiiniin penceresinden bakildiginda,
Carlyle’in bu sézlerinin tahminen o dénemde yazildigini, bu sézlerin XIX. asrin
ortalarindaki gergek kiiltiirel durumu pek yansitmadigt anlagiliyor. Belli ki, bu
dénem zarfinda (XVIIL. asrin ikinci yarisindan Birinci Diinya Savagi'nin sonu-
na kadar) kahramanlik tizerine olan diisiincelerde bir seyler degismistir. Ciinki
Carlyle’in kahramanligin ¢6kiisii olarak degerlendirdigi bu degisiklikler, bir son-
raki bakis acisiyla degerlendirildiginde, romantik ve milliyetci projeler, canlanan
uluslar ve bagimsizlik miicadelesi 6zlemi tagtyanlar tarafindan kériiklenen altin
bir ¢ag olarak goriilebilir.

Iste bu zaman, bir sonraki on yillarda milli kimligin garantérii durumuna
gelen milli kahraman imgelerinin yaratldigi zamandir.

Bu yazida, Carlyle’in zamanin ¢agrisina bakmaksizin kahramanligin insan
dogasinda var olduguna ve goriintiilerin immanent karakterizasyonuna iligkin
goriisiinden farklr olarak, kahramanca kisilikler yaratmaktan, icat etmekten soz
edilmistir. Tam tersine, son onlarca y1il boyunca benim i¢in tamamen kabul edilir
bir anlayis giderek onaylanmigtir. Bu anlayisa gére, kahramanlar, milletin kuru-
culari; biyografi yazarlari, tarihgiler, kiiltiirel ve politik figiirlerin kasitlt cabalar
sonucunda belirli bir gériintiintin empoze edildigi ana ozgilligi tasarlanmug bir
kategoridir. Bulgar baglaminda bu 6zgiillikk, Bulgaristan'in Osmanli hakimi-

1 Vryonis, Speros, “The Panegyris of the Byzantine Saint”, Hackel, S. (ed.), 7he Byzantine Saint, New York,
St Vladimir’s Seminary Press, 2001.

2 Kapnaiin, Tomac, I'epoume, npexionenuemo nped 2epoume u 2epouynono 6 ucmopusma, Codus,
YHuBepcurercko uzaarenctso “Cs. Kimument Oxpuncku”, 1997, c. 32.
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yetinden kurtulusu hareketinin olustugu Rénesans (Vizrajdane) olarak bilinen
dénemin figiirlerine en basarilt bir sekilde hitkmetmektir. Fakat tiim Ronesans
figiirler, kahraman statiisti almamigtir. Kahraman statiisiinii ancak ve ancak si-
lahli miicadeleye dogrudan kaulan Bulgar milliyetciliginin ideologlari, yani siyasi
statitkonun degistirilmesine dair radikal bir goriis sahibi olan devrimciler alabil-
mistir.

“Geleneksel” ve “Modern” Kahramanlar: Evrimciler ve Devrimciler

Devrimcilerin, Bulgar kahramanlar panteonunda onaylanmasi diizgiin ve engel-
siz bir sekilde olmaz. Milliyetgiligin “modern” ¢ag tarafindan “yeni” kahramanlar
olarak anilan devrimciler, modern dncesi donem kahramanlariyla rekabete girer,
ki bunlar genelde Ortacag hiikiimdarlari, azizler ve destans: foklorik figiirlerdir.
XVIIL. asrin ikinci boliimiinde meydana gelen kahramanligin megrulagtirilmasi-
na iligkin ilk projelerin temelinde yatan da Bulgar carlarin ta kendileridir. Bunla-
rin en semboligi olan Paisiy Hilendarski' nin “Istoriya Slavyan obolgaskaya (Slav-
Bulgarlar’in Tarihi)” baglikli eserinde, giizide hitkiimdarlara iliskin anlatim ti¢ kez
tekrarlanir: Bir kez onlarin hitkiimdarligina dair detayli bir hikéye olarak, iki kez
de isimlerinin yer aldig liste ve sonunda “Bulgar krallarinin ve carlarinin ne kadar
tinlii olduklarina” dair kisa bir bilgi olarak yer alir.> Daha sonra hiikiimdar figiir-
leri tizerindeki bu sabitleme, Paisiy'in metninin sosyal yasamini belirlemis olur,
clinkii daha sonra bu eser “Tsarstvenik” (Bulgar carlarinin isim listesi) olarak tin-
lenmistir. S6z konusu eser, Ortacag hitkiimdarlarin Ronesans aydinlart arasinda
sahip olduklar: prestijin de bir gostergesidir. Ronesans aydinlari; Paisiy* den sonra
onlarin goériintiileri Spiridon Palauzov'un “Bulgar ¢ar1 Simeon'un ¢agi (1852)”,
Georgi Rakovski'nin “Birinci Biiyiik Bulgar Cart Asen'in Birka¢ Konugmasi
(1860)” gibi ve Petko Slaveykov'un destanlar1 “Krumiyada” ve “Samuilka” vs.
gibi siirsel eserlerde, 6rnegin Dobri Voynikov'un “Preslav Sarayinin Vaftiz Edil-
mesi (1868)”, “Korkung Krum'un Tahta Cikmasi (1871)” gibi dramatik eser-
lerin olusturdugu tarih yazim eserlerinde biiyiik bir arzu ile islenmistir. Belli ki,
hiikiimdar figiirlerine olan bu davetsiz ilgi, “gecmiste kalici bir siyasi topluluga
mensup olma” (séziim ona tarihi ulus) iddialarinin beyan edilmesinden kaynak-
lanmakeadur, ki bu da olugturulmakta olan milliyetci ideolojisinin 6nemli bir un-
surudur. [ste bundan dolay1 bu unsurun tastyicilari, yani XIX. asrin devrimcileri,
onun iiniini ve bagimsiz devlet olma durumunu sembolize eden ge¢mise ait kah-
ramanca goriintiiler ile stirekli temas halinde olma ihtiyact duymaktadirlar.

3 Taucuii Xuneunapcky, Crasanobvicaperka ucmopus, Cobus, bearapcku mumcaren, 1972, c. 155.
(PpronuchT € 3aBbpiieH npe3 1762 r).

4 Xo6coom, Epuk, Hayuu u nHayuonarusem om 1780 0o owec. IIpoepama, mum, pearnocm, Codus,
O6cuauan, 1996, c. 80.
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Bu irtibat, Ortagag figiirleri ve amblemleri ile tanimlanma arzusuna yansi-
maktadir: Birgok Rénesans aydini, kendi isimlerinden vazgegerek 6zgiir Bulgar
Devleti dénemindeki hitkiimdar ve kutsal gériiniimlerin isimleriyle kendilerini
tanimlamaya baglarlar (Ornegin Devrimci Hareketin organizatérii Vasil Ivanov
Kungev, aslanin iktidar semboliinii ¢agristiran “Levski” lakabini kabul eder; dev-
rimci Haci Dimitar, onun dénemdaslari tarafindan Han Kubrat'a benzetilir vs.°®
). XIX. asirdaki isyankar girisimlerde, Ortagag figiirleriyle birlesme girisimleri,
devrimcilerin Osmanli hitkiimetinden gizli bir sézlitk hazirlama plani dikkat ge-
ker. Bu sozliige gore, mevcut sehir ve kdylerin isimlerinin “Bulgar tarihinden
alinan isimlerle degistirilmesi gerekir””. Ornegin Tirnovo sehrine verilen gizli
isim “Asen” olurken (Ortacag hiikiimdar siilalesini ¢agristirir); Laskovets, “Aspa-
ruh” ismi verilir (Kendisi Bulgar Devletinin kurucusu olarak kabul edilir); Loveg,
“Ivan Sisman” olarak adlandirilmaya baslanir (Tirnovo, garligin Osmanli hakimi-
yetine girmesinden 6nce son Bulgar hiikiimdari olarak bilinir) vs.

Erken Réonesans doneminde Ortagag hitkiimdar figiirlerinden olusan 6zel bir
grup biiytik ragbet goriir. Bunlar hem Hristiyan, hem de devletin koruyucular si-
fattyla yapilan aziz ¢ar figiirleridir. Paisiy'in Tarihinde Bulgar azizlere adanan bé-
limiin “Kesis Teoktist olarak bilinen Aziz Kral Triveliya ile baglamast bir rastlantt
degildir, ¢iinkii Kral Triveliya'nin saltanat sirasinda “Tiim Bulgar halk: vaftiz
edilmistir”. Daha sonra s6z konusu Tarih, “Tirnovo car1, miibarek ve kutsan-
mis Mihail veya Yoan”, “Aziz Car David” vs. hayal edilen kutsal figiirlerle devam
eder. Paisiy, ancak bu s6z konusu siyasi azizleri ve kahramanlari siraladiktan sonra
monarsik bir statiisii olmayan azizlige sahip kisilere yonelir (Aziz Yoan Rilski,
Aziz Gavriil Lesnovski, Aziz Prohor Psinski vs). Zaman icinde ve bizim ulusal
kalkinma olarak belirleyebilecegimiz seye olan diirtii baglaminda, kutsal gorii-
niimlere karsi siyasi odaklanma artar ve bunlar hiikiimdar dist kutsal figiirlere
aktarilir. XIX. asirdaki devrimci metinlerinde etnik kokene vurgu yapilarak, dini
anlami bertaraf etme ve ulusal gérevinin altuni gizilerek diinyevilestirme ¢abalar
asikirdir. Azizlik modellerinde meydana gelen doniisiimlerin 6zellikle kutsal ha-
variler Kiril ve Metodius kardeslerin gériiniimiine olan saygi 6zellikle goze arpar.
Bazen “Selanikli kardesler” olarak tanimlansalar da genelde Bulgar kékenli olduk-
lart one sitiriilir. Hatta Devrimci Merkez Komitesi Baskani Lyuben Karavelov,
yayinladigs siirde gazetecilige has bir 6zellikle Slav alfabesinin yaraticilarina iligkin
Yunan etnik kimlik tezini reddeder: “Kim ilk yazdiysa: / Baslangicta kelime vard:

5 Vasil Levski olarak bilinen Vasil Ivanov Kungev (1837-1873), bir Bulgar devrimcidir. Ilyo Voyvoda ve
Panayot Hitov'un ceteleriyle Sirbistan'daki Birinci ve Ikinci Bulgar Lejyonuna katlmistr. Bulgar
Devrimci Birliginin Kurucusudur — Nisan Ayaklanmast (1876) organizatdrleri, Bulgaristan'da bu séz
konusu devrimci komiteleri agini kullanmaktadir. Osmanli yonetimi tarafindan yakalaninca Sofya'da
astlarak idam edilir (1873).

6  Bix. AperoB, Hukonaii, Hayuonanna mumonozus u Hayuoranna iumepamypa, Codust, Kpanuna Mao,
20006, c. 325.

7 CrosiHOB, 3axapH, ,,3aIHCKH 110 ObIrapckuTe BbeTanus. Pazkas Ha oueBuanm 1870-1876”, Couunenus.
T. I, Codust, brarapcku nucaren, 1983, c. 111. (ITppBa myOnukanust Ha Tekcra: 1884 . — 1. 1; 1887
r—12;1892r -1 3).
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diye / ve / yeni bir 6gretim ile / halk arasinda ilham olmug ise / O, Yunan olmaz /
ne de yabanci kokenli / sadece Bulgar, salih adam / diiriist ve halk insan1 olabilir”.
Bunun disinda kutsal havariler yavas yavas kendi zamansal ve dini baglamindan
cikarilir ve gelecege doniik amaglara aktarilir. “Bizim i¢in onlarin Hristiyanlik
tarihinde ve Dogu Ortodoks kilisesindeki 6nemi o kadar onemli degildir” diye
yazan devrimci sair Hristo Botev yazisina s6yle devam eder: “Iste bundan dolay:
bizler onlarin faaliyetlerinin yuriitildagi ¢ag baris ve huzur icinde birakarak
kahramanliklarinin giincel 6nemine bas vuruyoruz, ki bu kahramanlik eksiksiz
bir ruhani ve siyasi kurtulus fikri ile bize ilham kaynagi olmalidir”.

(Géruntimleri milliyetcilik optiginden yanstyan) hiikiimdar ve azizlerin di-
stnda XIX. asrin devrimci ¢evreleri arasinda (Kral Marko, Momgil, Stoyan Voyvo-
da vs gibi) bazi folklorik epik figiirler de biiyiik otorite sahibi olurlar. Genelde on-
larin kokenleri “modern oncesi donemde” gizli, fakat inga edilmekte olan ulusal
mitolojinin amaglarina gore yeniden ayarlanmigtir.® Onlarin figiirleri bir taraftan
“maddi zenginligi ve kisisel mutlulugu reddetmek ve toplum adina fedakarlik gos-
termek” gibi 6rnek sosyal eylemlerin, 6rnek davraniglarin 6zelliklerini tasimakta-
dirlar ki bu da kahramanlik megruiyetinin 6nemli bir yoniidiir. Diger taraftan ise
onlar yeni bir siyasi diismana — Tuirklere’ — bagarili bir gekilde karst koymuglardir.
Onlar genelde ge¢ bir dsnemde ve 6zellikle devrimci ¢evreler arasinda antagonist
ozelliklere sahiptir. Ornegin Paisiy'in metninde Osmanli fatihleri ara sira ortaya
ctkarken ve (Yunan, Sirp, Rus, Latinler gibi) olumsuz 6zellik tastyan yabancilik
temsilcilerine nazaran daha sorunsuz olurken bazi folklorik sarkilarda adi gegen
epik kahramanlarin bag kaldirdig Tuirkler, kesinlikle diisman izleri tasir: “Bulgar
Marko sinirlendi (...) / ve demir kilcint ¢ekdi (...), / tig Tuirkii yok etd, / tig Tuirk,
ti¢ yenigeri!”". Kahramanlik sarkilarinda yer alan kahraman figiirler, R6nesans
doneminde popiiler olan haydut gériiniimii kiiltiirel iletim rolii agisindan da
onemlidir. Klasik epik kahramanlarinin sosyal ve siyasi duruma daha rasyonel bir
sekilde karsi koyma gibi ozellikleri bir arada barindiran bu gériiniimii, dénemin
folklorik igeriginde oldugu gibi Bulgar devrimcilerin eserlerinde de bulunabilir:
“Merhametsiz bir haydut idi / agalar ve Tiirkler icin; / fakat sefil yoksullar i¢in /
bir kanat misali idi Cavdar voyvoda.”"!

Bulgar milliyetgiliginin ideologlari, ortami bu sekilde bulurken bunun sonu-
cunda da birkag tiir kahramanlik goriintiisiinti popiilarize ederler (seckin hiikiim-
darlar, siyasi azizler, epik kahraman) ve onlart ulusal kurtulus davasi planlarina
gore degerlendirirler. Goriildiigi gibi, bu s6z konusu kahramanlara karst tutum,
agirliklt savunmacilik tiirindendir. Bu savunmacilik, hem gegmiste bu s6z ko-

8 Bix. Aperos, Huxomnaii, nur. cpu., c. 301.

9 B ObarapckoTo MomyssipHO Ch3HAHHUE MOHATHATA “TypLH” U “OCMaHIM” 0OMKHOBEHO CE CMECBAT.

10 Tepmanos, A. (cbet.), Kparu Mapko. Bvaeapcku onawiku enoc 6 mpudecem u mpu nechu, Copus,
Hapoxnna mnanex, 1982, c. 226.

11 Bbores, Xpucro, “Xaiinytu”, Cmuxomeopernus, nyonuyucmuxa, nucma, Codusi, bparapcku nucarern,
1978, c. 25. (IppBa mybnukauus Ha Tekcra: B. Jyma, Op. 3, 08.07.1871).
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nusu kisilestirmelerin siyasi neminin bilinciyle hareket eder, hem de bu figiirle-
rin sembol oldugu eski 6zgiir bir devlete duyulan nostaljinin takliti ve dogrudan
kimlik isareti alunda geger. Diger taraftan imizatio' modeli, XIX. asrin devrimci-
lerinin takip ettigi modern 6ncesi kahramanlarina olan tek yaklagim degildir. Baz1
durumlarda aemulatio tutumu var, yani “yeni” kahramanlardan gelen rekabet bi-
linci vardir. Bunlar seleflerine duyduklar: saygiya ragmen kahramanlik panteo-
nunda kendilerine ait bir yere sahip olmak i¢cin miicadele eder. Bu bilincin mey-
vesi de, Hristo Botev tarafindan 1875 yilinda yayimlanan “Duvar Takvimi’dir.
Bu takvimde, geleneksel azizlerin kutlamalarina yonelik dini yortularla birlikte,
sehitler olarak tanimlanan ve yayimciya gore ulusal dava ugruna hayatini kay-
bedenlere saygt duyulmast gereken tarihler de yer alir: “Ornegin 5 Mart tarihi,
devrimci Angel Kingev'i Anma Giinii olarak belirlenmistir. 9 Mart, Aziz 40 Fedai
ve Fedai Vasil Levski; 30 Temmuz, Sehit Stefan Karaca vs.” Belirli bir azizin yer
aldig1 geleneksel dini takvimlerine nazaran Botev'in takviminde 1868 yilinda Os-
manlt ordusu ile girdigi causmada hayatini kaybeden voyvoda Haci Dimitar'in
goriiniimiiniin yer aldig1 bir graviir vardir. Botev, graviiriin alunda geleneksel
dua yerine, kendi yazdig1 “Haci Dimitar” siirine yer vermistir. Daha sonra bu siir
Bulgar edebiyatinin en kanonik metinlerinden biri haline gelir.

Sairin eski ve yeni kahramanlari, azizleri ve devrimcileri karma haline ge-
tirme girisimi; rekabet jestleri, onemliligi 6l¢me, hayatuni kaybeden isyancilart
Bulgaristan'in yeni sehitlerine kargt kiiltiin empoze edilme girisimleri olarak be-
liriyor. Bazi durumlarda (6zellikle de Botev gibi bariz ateistlerde) jestler, modern
oncesi kahramanlarinin agtk¢a karalanmasi yoniinde netlesir. Botev'e gore bu
kahramanlar, hiikiimdar veya dini figiirler, Bulgar halkinin hastaligi Osmanlinin
Bulgaristan’t isgal etmesiyle degil; “savurganligi ve namussuzlugu ile Ginli” aris-
tokrasinin eylemleri ve Hristiyanligin kabul edilmesiyle “o donemde ¢iirtimiis ve
ahlaksizligtyla {inlii Bizans'in” bulasici hastaliginin Bulgaristan’a girmesiyle bag-
lar. . Ayni zamanda Botev gibi eski ideolojileri reddeden inkércilar bile onlarin
sozltiginii ve sembollerden olusan dilini yeni milliyetgilik doktrinini olusturmak
icin kullanirlar. XIX. asrin devrimcileri, bosuna kendilerini “havariler, sehitler ve
azizler” olarak tanimlamaz; 6zgiirliik miicadelesine de bosuna “kutsal devrimci
sarkis1” adini vermezler'. Olen sahabelerin emanetlerine olan saygl, bazen kutsal
emanetlere olan saygiya benzer. Ornegin Zahari Stoyanov'a gore, isyancilarin en
yakin yardimcist Tonka Obretenova nine, sandiginda kilitli olarak bulundurdugu
Stefan Karaca' nin kafasiyla gurur duyar.” Béylece Ronesans devrimcileri, karma-

12 TepMHHBT, H3KOBaH OILIe OT BPEMETO HA PCHECAHCOBHTE XyMAaHHCTH M HACOYBANI KbM E€IHA OT
yrnorpebute Ha MUHAIOTO (Hapexn ¢ tramslatio w aemulatio), Tyk, pa3bupa ce, M3IOJI3BaM B IIO-
CBOOOIEH CMUCHII.

13 Bores, Xpucro, ,,/3neunma nu e Hamara 6onect”, Cmuxomeopenus, nyonuyucmuxa, nucma, Codus,
Bbwarapcku nucaren, 1978, c. 222. (IppBa myonukanus Ha Tekcta: B. 3uame, 1, 6p. 11, 16.03. 1875).

14 Bores, Xpucro, “IIpondrara 3a cBo0oza KpbB L€ U3MHUE [UIEMEHHUTE pa3nopu”’, Cmuxomeopenus,
nybauyucmuxa, nucma, Copust, bearapcku nucaren, 1978, c. 189. (ITppBa myOnukanus Ha TEKCTa: B.
3name, 1, 6p. 3,22.12.1874).

15 CrosiHOB, 3axapu, IUT. CbY., C. 128.
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stk taklit prosediirleri ve bir 6nceki retorige, ideolojik sistemlere ve goriinimlere
benzetme sayesinde kendi kahramanlik modelini dayatmaya calisirlar. Bu mode-
lin tagtyicilari, bir 6neriye gore: “Halk, diigman oniinde kendi siirsel cesaretini
sergilemelidir. Ttirkler ve agalar tarafindan onlara veya yoksullara yapilan hak-
sizliklara kargilik vermelidir, hangi mantik ile olursa o insani kinayacak bir seyin
olmamast lazimdir™'®.

Eger milliyetci ideologlara gore, devrimde sakincalt hi¢bir sey yok gibi geli-
yorsa; bir grup Ronesans aydinina gore (Bunlar, popiiler bir sekilde ve kavramlar:
karigtrarak; evrimciler, Tiirkofiller, kilise adamlari, aydinlar vs olarak tanimlan-
maktadirlar.), kalkinmanin kabul edilebilinir yolu, Osmanli hiikiimetinin ge-
reksinimlerini goz oniinde bulunduran ve iktidara karg: silahli miicadele fikrini
reddeden yasal yoldur. Yani, XIX. asrin devrimcileri, bir 6nceki dénemin gor-
kemli figiirlerin diginda Sultanin himayesinde barisgil egitim gelisimi ¢agrisin-
da bulunan toplumun ¢ekirdegini olusturan temsilcilerle de rekabetgi iliskilere
(daha giiclii bir karsi koyma ile) girerler. S6z konusu toplumun ¢ekirdegi icin
onemli olan ulusal miicadelenin bagimsiz Bulgar kilisesi i¢in yiriitilmesidir. Ta-
bii ki onlar, devrimciler tarafindan dayatilan modele tamamen aykiri ve kendi
sosyal 6nemli kisilestirilme versiyonunu 6ne siirerler. Bu kisilestirilmeler arasinda
Sultanin figiirii merkez konumdadir ( bunun I. Abdiilmecit, Abdiilaziz vs oldu-
guna bakmaksizin). Sultan, Imparatorluk iginde “saltanatin refahi ve halklarin
mutlulugu i¢in yonetim agisindan iyilikler yapmast gerekir.”'” Gazete metinle-
rinde “vatandaglarinin refahi icin gece giindiiz diisiinen iyi ve comert bir Padisah
olarak™® 6vgiiye layik gériilen, “ihsanindan dolay1“!? birgok siirde ismi gegen Sul-
tan goriiniimii, aydinlanma aurasi ve onlarin fikirlerine gére, Tanzimat ruhunu
tastyan reformcu politikast ile aydinlarin bir bsliimiinde sempati uyandirir. Iste
bundan dolay1 emek ve egitim ile ilgili sosyal ¢aligmalari, kanunlara ve diizene
olan saygisi, devrimcilerin neden oldugu ayaklanmalardan daha kahramanca ola-
rak kabul edilen barigsever vatandas figiirii, onlar icin biiyiik bir 6nem arz eder.
Tktidara karst radikal girisimler, beraberinde “sadece yoksulluk, tahribat ve aglik
getirmiyor”, ayni zamanda onlar, “barigsever”, “dedikodudan, kavgadan ve buna
benzer kot aligkanliklardan nefret eden” ve “siik(inetin faydalarina deger veren”
Bulgarlarin dogasina aykiri olan seylerdir. Iste bundan dolayt Osmanli yanlisi
aydinlarin sozliigiinde soz konusu siikuneti bozan kisilere pek imrenilmeyecek
tanimlamalar kullanilmistir (yolsuzluga karisan kisiler, asagilik kisiler, yaratiklar),
bazen de hayvan bi¢imli tanimlamalar yapilmistir (Séyleyenden agikea belli olu-
yor, ki Karavelov anlagilan halkin mahvedilmesi yonde ¢alisiyor. Bu tiir insanlar
tam birer timsah degil midirler?”?).

16 Bores, Xpucro, “Ilpumepu ot Typckoto npaBochaue”’, Cmuxomeopenus, nyoruyucmuxa, nucmda,
Codust, bparapcku nucaren, 1978, c. 63. (IIbpsa mybnukanus Ha texcra: Jyma, 1, 6p. 1, 2,4, 5 ot 10
n 25.06.,17.07., 05.08. 1871).

17  “YBonua crarus”, Typyus, 1, 22 asryct 1864, 6p. 5, c. 1.

18  “Kopecnonnenimu Ha Typuwst”, Typyus, 1, 25 romm 1864, 6p. 1, c. 5.

19  Moanosuu, Haiinen, “Tlecen mppea cynrany A6. Men.”, Hosu 6wreapcku necnu, Benrpan, 1851, c. 6.

20  “Mupomnrobuero y 6barapere”, Typyus, 1X, 24 mapr, 1873, 6p. 6, c. 1.
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Bu tiir tanimlamalar son derece agir1 goriinse de, aslinda onlar, XIX. asir-
da ideolojik ¢izgi olarak ortaya ¢ikan modern devrimcilige yonelik belirli bir
muhafazakar bakist yansitir. Bu ¢izgi, Karayl icin son derece tipiktir. Soyle deni-
lebilir: Onun i¢in “anarsizmin sancili elementi” devrimcilere eslik eder ve onlari
kaos ve diizensizligin iletkeni durumuna getirir. Fakat bu yikici diirtiiler son dere-
ce trajiktir, ¢linkii her sahista dogustan var olan organizasyon ve diizen diirtiisii ile
aykur1 diiger. Karayl, insanin “diizenin bir misyoneri” oldugunu disiiniir ve tiim
hayat boyunca “kaosu degil de, daire gizecegi merkezi” amagladigini belirtir.*!

XIX. Asrin Son On Yillar: - Kahramanlik Ortami Yaratmak

Devrimcilerin davasi, Bulgar cevrelerindeki biiytik ihtimalle buna benzer
mubhafazakar yaklagimlarin etkisi altinda toplumun belirsiz algilama isaretini tagir
ve tartigma gotiirmez bir kahramanlik statiisiine nispeten geg sahip olur. Ani-
c1 Zahari Stoyanov'a gore, Bulgaristan'in Osmanli otoritesinden kurtulusunun
(1878 yilinda) ilk yillarinda, isyancilarin birgogunun artik vefat etmis olmasin-
dan dolay1 toplumda onlar hakkinda hakim fikir “cilgin ve kimse tarafindan an-
lay1s gormeyen kafalar” ve onlarin ¢aligmalarina yonelik rahatsiz edici bir ilgisiz-
lik arasinda gidip gelir. Bu durum onlarin fedakarligini pek popiiler olmayan ve
onemsenmez héle getirir. “Bizim kahramanlarimiz var.” diye yazan Zahari Stoya-
nov sozlerine soyle devam ediyor: “Bizim gururumuz, L. Karavelov, Levski, Haci
Dimitar, Karacata, Botev, Benkovski, Volov, Kablegkov ve daha bircogu var; fakat
sadece birkagi bilinmektedir, onlarin ¢ok azinin kutsal tozunun nerede defnedil-
digi biliniyor, onlarin anisini yagatmak icin hayatlarini feda ettikleri vatanlarinin
ozgiir oldugu bugiin, onlar i¢in hicbir sey yapilmamisur.”*. Toplumda hakim
olan ve kabul edilemez amnezi, sair Ivan Vazov'un da bir¢ok metninde giidii hali-
ne gelir. Bunlar arasinda 1882 yilinda kaleme alinan “Zabravenite (Unutulanlar)”
agit da dikkat ¢eker. Bu agitta, boslugun, mezarlarin “aci ve evsiz golgelerin” ka-
ranlik atmosferinde lirik konugmacinin sesi yiikselir ve hayatini kaybeden savas-
cilara saygi gosterirken onlarin anisina gosterilen kayitsizliktan ve Rénesans kah-
ramanlik anlayisinin “altindan” olan “bagka bir idol ile” degistirilmesinden dolay1
tiztintiistindi dile getirir. * Ge¢misin mitkemmeligine ve bugiiniin kabul edilemez
haline yapilan vurgunun son derece abartili oldugunu kabul etsek bile, devrimci-
lerin vefatindan ancak birkag yil sonra unutulduklarina dair hislerin hiperbolize
edildigini ve heniiz belirsiz olan kahramanlik kiilt bilincinden kaynaklandigina
dair goriistinii muhtemelen kabul edecegiz. Belli ki, bu biling, kurtulus sonras:
meydana gelen durumda ulusun ideologlari réliinii tistlenen Zahari Stoyanov ve
Vazov gibi kiiltiirel ve halk figiirlerinde endise yaratir. Iste bu nedenlerden dolay1
onlar yeni kahramanlik panteonunu insa etmekte bu yonde biiyiik ¢abalar sarf
etmekeedir.

21 Kapnaiin, Tomac, ourt. cp., c. 204-205.
22 CrosiHOB, 3axapu, LIUT. CbY., C. 29.
23 Ba3sos, UBaH, “3abpasenume”, http://chitanka.info/text/5233-zabravenite (02.06.2015).
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Bu ¢abalardan bir tanesi, boyle bir panteona genel ihtiyact ispatlama gorevi-
dir. Zahari Stoyanov, “Insan nereye bagini cevirse, diger halklarin da ge¢misinden
belli oldugu gibi, onlarin da kendi Levskileri, Benkovskileri vs varmis.” diyor.
Genellikle yabanci kahramanlar, Bulgar isyancilarin figiirlerine yapistirilan ilk or-
nekler olarak iglev goriiyor ve boylece onlara yadsimasiz 6nem veriliyor. Bu man-
uga gore Botev; Garibaldi, Matsini ve Napoleon'a * benzetilirken Levski; Husa
veya Simona gibi*® cesur olmakla birlikte alistlmis zaman dilimlerini asmaktadir.
O, kendine has ozellikleri ile her tarihi ¢cag1 kapsamaktadir. “...Yudeya'da ¢armiha
gerilmigtir, Ortagaglarda diri diri yakilmugtir, 19.asirda ise daragacina ¢ekilmistir

Bir kahramani, alisilmis zamansal katmanlarindan disariya tagimak, onun
kutsallasmasina giden en giivenli yoldur. Bu da kahramanlik panteonun insa edil-
mesinde baska 6nemli bir yondiir. Kahramanin zamani agmast bir dizi mucizevi
jestler sayesinde gergeklestirilir. Bunun ana amaci da, kahramani “laik bir azize”
dontstiirmektir.”” Bu jestleri yeniden insa etmeye caligsak ve onlari diizene ve
ilericilige sokmak istesek de (ger¢i onlar buna sahip degiller, ¢iinkii eszamanlt
ve paralel olarak ortaya cikiyorlar) herhalde basinda kahramana verilen olaga-
niistii 6zellikleri de belirtmemiz gerekir. Bu 6zellikler onlar1 siradan insanlardan
apayri kilmalidir. Ornegin Zahari Stoyanov tarafindan yazilan sair ve devrimci
Hristo Botev'in 6zge¢misi, onun 6zel biri oldugunun alu cizilerek basliyor. Bu
ozgecmiste, bilhassa bas kahramanin dogumundan itibaren “agiklanamayan doga
gligleri tarafindan biiyiik insan olma, ardinda yiiriiyen kalabaliga 6nderlik etme,
emir verme ve ¢ag agma gibi gorevler verildigi” ileri siiriiliir. Iste bundan dolay:
kahramanin tiim faaliyetleri, o kadar olumlu olmayanlar da dahil olmak tizere,
onun esi benzeri olmadig1 agisindan degerlendirilmelidir. Z. Stoyanov, “Ilk ve son
kez olmak iizere Hristo Botev gibi insanlari siradan fanilerin arsini ile 6l¢mekten
vazgegelim.”*® der. Olaganiistiinliigiine yapilan vurgudan sonra “mucizevi olma
ozelligi” kasitlt olarak kahramanin gizemliligi fikrinin desteklenmesi sayesinde
gliglendirilir. Burada (zamanin romantik modasina ayak uydurularak) sansasyo-
nel nitelikler de hissedilebilinir. ivan Vazov, “Epopeya na zabravenite (Unutulan-
larin Destani)” adli eserinde Levski'ye adanan siirinde bagkahramanin esrarengiz
karakterine, degisim yetenegine vurgu yapar, onu Osmanli iktidari tarafindan ya-
kalanamaz duruma getirir (bir yere kadar). “O, goriilmez bir kisi idi, bir fantom
veya bir golge idi / kilisede goriiliir, sedenkaya (oturmalara) ugrar / goriiliir, sak-
lanir hig iz ve isaret birakmadan / her yerde aranan, her yerde agirlanir.”® Kahra-

24 CrosiHOB, 3axapu, IIUT. CbY., C. 30.

25 CrosiHOB, 3axapu , “Xpucro boritoB”, Couunenus. T. I, Codus, bbarapcku mucaren, 1983, c. 289.
(ITepBa myoOnukanus Ha Tekcra: Xpucmo Bomiios. Onum 3a buoepagus, Pyce, 1888).

26 Basos, Usan, “Jlecku”, Cvuunenus, T. 1, Codus, Axagemuyno uzmarenctBo “Ilpod. Mapun
Jpunos”, 1995, c. 73. (ITppBa nmyOnukamus Ha TeKcTa B ctuxocOupkara ,,I'ycna”, Ilnosnus, 1881).

27 Tonoposa, Mapwus, JKususm apxue na Bacun Jleécku u cv30aéanemo Ha eOUH HAYUOHALEH 2epoll,
Codmns, IMapagurma, 2009, c. 405-423.

28  CrosHOB, 3axapH, “Xpucro botiios™..., c. 289, 294.

29 Ba3zos, UBaH, “JleBcku”..., c. 74.
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manin esrarengizligi genelde efsanevi kahramanliklar ve harikalar yaratma yetene-
gini giiglendirmektedir. Ornegin Levski'yi “Isa*nin ¢armihinda yiiz kere 6lmeye
hazir” olarak gdsteren cesareti, Ivan Vazov'un yorumlarinda “mitkemmel” olarak
degerlendirilir. Her tiirlii engelleri ve meydan okumalar agan Rakovski'nin dev-
rimci dirtiisii de olagantistii ve insan giiciinti asmaktadir: “Senin igin imkénsiz
higbir sey kalmad1.”®! Fakat mucizenin en yiiksek boyutlari farklr olaganiistii sos-
yal degisimlerle ilgilidir. Bunlar kahramanin etkisi alundadir: “Birkag giin zarfin-
da gizli ve yavas yavas / halk, birkag asir biiytidii!”*?. Mucizevi olaylarla birlikte
kahramana sarsilmaz bir miinzevilik 6zelligi de verilir. Z. Stoyanov'a gore, Levski,
olaganiistii “kat1 kurallara” gore yasarmus, “agzina raki, sarap ve tiitiin koymaz-
mis; kadinlardan ve diger diinyevi mutluluklardan séz agmaz ve bagkalarinin da
yaninda bu konuda konugmasini yasaklarmis.”>> Kahramanligin kutsallagmasina
giden yol, tamamen Incildeki hikayeler modeli gibi gelisir. Levski ile ilgili olayda
ihanet an1 da yer alir (ki bundan biiyiik ihtimalle pek hakli olmayarak da papaz
Kristyo suglu bulunur, kendisi Bulgar Yehuda' nin benzeridir); sahadet/sehit olma
motifi (zincirlenmis ve kanlar icinde, hapishaneye tikilmis / Apostol*a korkung
azaplar ¢ektirilmektedir)®* ve ardindan gelen éliimiine iliskin hikye (ki burada
Levski'nin asildig1 daragaci, dogrudan Isa'nin carmihi ile kiyaslanmigtir: “Ah,
sanlt daragaci! / Sen utang vericiligin ve parlakligin ile carmih ile es degersin!”*).
Siddet igeren 6liim, daha da fazlasi - intihar ile ilgili jestler - son derece degerli
olarak kabul edilen kahramanlik eylemleridir, ki onlardan dini bir kutsallik olarak
bahsedilmektedir. Aslinda onlar, XIX. asrin devrimcilerine laik azizler statiistinii
saglayan mushaflagmalarinin megrulastirilmasi yoniindeki son konu niiveleridir.

Bundan sonra kutsal figiirler, listeye dizilmeye baslanir (bir nevi laik mar-
tiroloji listelerine), i¢ hiyerarsi diizeni ve se¢meler, ki onlar ulusal kahramanlik
panteonuna esasen tekliflerdir. Bunlarin arasinda 1881 yilinda Zahari Stoyanov
tarafindan yayimlanan “Intihara Bagvuran Bulgar Isyancilarin Isimleri” baglikls
liste biiyiik rol oynar. Hristiyan dini anlayislarina aykiri olan intihar, Z. Stoyanov
gibi kurtulus sonrast ulusun ideologlar: igin bu tesebbiis, kendini koruma gibi
utang verici jestlerden daha kutsaldir. Bundan dolay1 da bu durum, en dindar
islerin anlatimlarinda kullanilan hitabet ile tanttilir. Intiharin, degerler listesin-
de miimkiin olduk¢a en on siralara yazilma cabasinin ardinda, son derece asirt
ve kendini yikict eylemlerde bulunmasi neredeyse imkansiz goriinen devrimcile-
rin bile birer intiharct olarak degerlendirilmesi arzusu yatmaktadir. Ornegin Z.
Stoyanov'un s6z konusu listesinde Georgi Benkovski de yer alir. Kendisi Nisan

30 Ilak Tam, c. 73.

31 Bazos, UBan, “PakoBcku”, Cvuunenus, T. 1, Copus, Axagemuuyno uzgarenctso “TIpod. Mapun
JHpunos”, 1995, c. 99. (ITepea nyGnukamums Ha Tekcra: Ilepuoduuecko cnucanue, KH. 4, 1883).

32 Basos, Uean, “KabnewkoB”, Couunenus, T. I, Codus, Akagemudno uznarenctso “TIpod. Mapun
Jpunos”, 1995, c. 90. (ITepBa nmyOnukamus Ha Tekcta B ctuxocOupkara “I'ycna”, Ilnosnus, 1881).

33 CrosHoB, 3axapu, “Bacun JleBcku [sxkoHbT. Ubpt u3 xuBota My”, Cwvuunenus, T. 1, Codus,
Bwarapcku nucaren, 1983, c. 86. (ITppBa mybnukanus Ha Texcra: 1883 1),

34 Bazsos, UBan, “JleBcku™..., c. 75.

35 TIlak tam, c. 76.
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Ayaklanmasinin (1876) organizatérlerinden biridir: Z. Stoyanov ondan soyle
bahsediyor, “Onu gordiim, revolverini ¢ikarip hizli bir gekilde kafasinin sag ta-
rafindan kulagin tam i¢inden kendini vurdugunu gordiim™. Oysa sadece ti¢ yil
sonra Z. Stoyanov, “Zapiski po Bilgarskite Vizstaniya (Bulgar Isyanlar1 Uzerine
Notlar)” baglikli inlii anilarinda, devrimcinin 6liimiinii farklt bir sekilde yorum-
lar, 6liimiine daha fazla acimasiz bagibozugun neden oldugunu 6ne siirer ve soyle
devam eder: “Derenin iki tarafindan yaklagik yirmi ve daha fazla silah tizerimize
ates etti ve kursunlar biiyiik giiriiltiiye neden oldu (...). Barut sisin olusturdugu
bulutlar arasinda Benkovski'yi gordiim (...) ve kendisi yiiziikoyun yere uzandi,”’
Zahari Stoyanov, “Intihara Bagvuran Bulgar Isyanalarm Isimleri” listesinde Vasil
Levski' nin ismine de yer verir. “Apostola na Svobodata (Ozgiirliik Havarisi)” ola-
rak adlandirilan bu s6z konusu Bulgar devrimci, 6liime ¢arptirilarak 1873 yilinda
yonetim tarafindan asimustir. Fakat Zahari Stoyanov'a gore, daragacina kahra-
manin cansiz bedeni asiliyor, ¢iinkii idamdan 6nceki gece, Levski, canina kiymak
icin bagka silah bulamayinca bagini birka¢ kez duvara vuruyor.”

Sair [van Vazov, intihar versiyonu tizerinde durmasa da, bunun Z. Stoyanov'un
“Unutulanlar Destani” adli eserini yazmast igin ilham kaynags oldugunu itiraf
ediyor. Eser, on iki tane kasidenin yer aldig1 bir dizidir (burada 6zellikle Isa'nin
ogrencilerinin sayisi ile bir benzerlik kasitli olarak aranmistir) ve kahramanlik
panteonuna bir nevi siirsel tekliftir. Siirlerin biiyiik bir boliimii, Rénesans déne-
minden belirli tarihi kisilere adanmistir (genelde Levski, Benkovski, Rakovski,
Stefan Karaca vb. devrimcilere ve Paisiy, Miladinov kardegler gibi aydinlara adan-
mustir, ki son sirada olanlarin kahramanligina milliyetci diirtiisii yiiklenir). Siir-
lerden iki tanesi, “1876” (burada s6z konusu olan Nisan Ayaklanmasinin tarihi)
ve “Opil¢entsite na Sipka (Sipka Goniilliileri)” (Rus-Tiirk savast sirasinda 6nemli
bir catigmay: tegkil ediyor), bu s6z konusu siirler toplu kahramanliga adanmustir.
“Destan” siirlerinden olusan diziye verilen janr ismi okurlarin Rénesans kahra-
manlarinin kahramanlik, cesaret ve fedakarlik beklentilerine belirli bir ufuk ciz-
mektedir. Destanin kurallarina gére, bu kahramanlar ilkler ve en iyiler olarak ele
alinmigtir.”” Bagliktaki “Unutulanlar” sifat bir ritorik jesttir, ki paradoks ve pole-
mik potansiyeli baglaminda, esere gore, ulusal “hatiralarda” abide olarak kalacak
o olaganiistii figiirleri, “unutulmayanlar” olarak gostermelidir.

Vazov, devrimci goriiniimlere dayaniklik ve unutulmazlik sifat1 kazandirmak
amaciyla eserlerinin biiyiik bir boliimiine bu gorevi yiiklemektedir (bunlardan
bircogunda Vasil Levski' nin figiiriinii éviiyor, Unutulmayanlar Destanr’inda yer

36 CrosHoB, 3axapu, “VimeHara Ha OBJArapCKUTE BHCTAHMIM, KOMTO Ca IMOCATald CaMH Ha YXMBOTA
cu”, Cvuunenus, T. 11, Codus, bearapcku nucaren, 1983, c. 8. (IIppBa myOnukanus Ha TeKcTa: B.
“PaborHuk”, Op. 28, 1881).

37 CrosHOB, 3axapH, “3alyCcKy 0 OBIrapcKUTEe BECTAHUA ..., €. S01.

38 CrosHoB, 3axapu, “VIMeHara Ha OBJITapCKUTE BHCTAHUIIM, KOUTO Ca MOCSArald CaMU Ha JKMBOTA CH ...,
c. 6.

39 Baxtun, Muxaui, Bvnpocu na iumepamypama u ecmemuxama, Codusi, Hayka u uszkyctso, 1983, c.
506.
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alan ve ayni ismi tagtyan kasidenin disinda, kahramanin gériiniimii, Nemili-Ned-
ragi (Sevilmeyen, 1stenmeyen) basliklt kisa romanda, Cistiyat Pit, (Temiz yol), Iz
Krivinite, Apostolit v Premejdie baglikli hikayelerde de ortaya ¢ikiyor. Diger taraf-
tan Zahari Stoyanov, an1 ve biyografik anlat1 araglari ile kahramanligin benimsen-
mesi i¢in de ¢abalar sarf eder. Stoyan Zaimov “Minaloto (Gegmisler)” ve Dimitar
Strasimirov “Istoriya na Aprilskoto Vistaniye (Nisan Ayaklanmast Tarihi)” adli
eserlerde onlar da ona benzer islupla isyanct hareketin liderlerini idealize ederler.
Onlarin 6viilmesi yolunda Bulgar tarihi ve edebiyau kitaplart da onlarin lehine
caligir. S6z konusu kitaplar, XIX. asrin 80'li yillarindan sonra Georgi Rakovski,
Vasil Levski, Stefan Karaca, Haci Dimitar, Liiben Karavelov vb. isimlerin faaliyet-
lerine 6zel bir béliim ayirmaktadir. Biitiin bunlara bir de XIX. asrin 80'li ve 90'ls
yillarinda zamanla yayginlik kazanan kutlamalar, yil donitimleri, anit dikmek i¢in
girisimler de eklenmigtir. Buna benzer anma torenleri, bityiik ihtimalle Rénesans
dénemi devrimcilerinin ulusal kahramana dénustiiriilmesini nispeten ¢abuk ve
sorunsuz bir gekilde saglamaktadir. Fakat gercek anlamda bu s6z konusu zaman
diliminde Bulgar kahramanlik panteonu heniiz tamamen gergeklesmemistir.

Tarih¢i Nikolay Gengev, tam Rénesans kahramanlarinin azizlik ugrundaki
zor olan yollarini arasurirken bu zorluklarin nedenlerini Bulgarlara has “halk li-
derlerine” olan giivensizlikte bulur. Bu giivensizlik bilhassa XIX. asrin son on
yilinda goriiliir. Gengev, o dénemde elde edilen 6zgiirligiin getirdigi sevince rag-
men “bes asir esaret”, “kanli geceler” ve “tarihsel talihsizlikler” gibi hatiralar hala
cok canlidir, diye diisiiniir. Bu hatiralar, daha olumlu tarihi kadere sahip tilkelere
has olan olast ekzaltasyon ve zafer sevincini bogar, gecmise dair degerlendirmeyi
olgiilii kilar ve elestirel nitelikte olmasini saglar. Iste bundan dolay1 da olast “mu-
zaffer hitkiimdarlara, bilgili ruhani liderlere, efsanevi komutanlar ve devrimcilere”
karsi olan tutum, kuskuculuk ve belirsiz bir alginin himayesinde geger.’

N. Gengev'in halk psikolojisi olarak tanimladig1 seyin derinliklerine (aslinda
hayli de kaygandir) fazla inmeden, kahramanlik kiiltiiniin yavas ve zor bir sekilde
benimsenme nedenleri baska bir yonde aranacakur. Her seyden once kurtulus
sonrast ilk on yillar boyunca ge¢miste kalmig Ronesans hakkindaki diisiinceler,
Jan Assman'in “iletisimsel bellek” olarak tanimladig; seyin gercevesinde gecer. Bu
da cagdaslarin bellegi, bizi ilgilendiren durumda ise Rénesans olaylarini yasayan
kisilerin belegidir. Bircok kez onlar devrimci liderleriyle yakindan iletisim kur-
mus ve dogal olarak da onlarin 6nemi hakkinda izlenimlere sahip olmuslardir. Bu
tiir yakin ve mesafeli olmayan bellek; duygularla, genelde birbirine ge¢mis olaylar
ve bu olaylarla ilgili kisilere dair tartigmali olan farkli yorumlarla doludur.

Diger taraftan muhafazakar “evrimci” eylem temsilcileri hala sag oldugu i¢in,
daha ilimli da olsa, isyancilarin davasindan siiphe duymaya devam ederler ve RS-
nesans kiiltiirel figiirlerini ve aydinlarini kahraman olarak tanimlarlar. Aslinda
XX. asrin 20'li ve 30'lu yillarinda bile Ronesans devrimcileri davasinda hata-

40 Tenues, Hukonait, Bacun Jlescku, Codus, Boenno nznarencreo, 1987, c. 133-136.
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larin ve anlamsiz bir maceraciligin yasandigina dair goriisler mevcuttur. Gergek
ovgiiye layik kisilerin bariscil, edebi bagariya sahip kisilerin oldugu diistiniiliir.
Ciinkii Bulgar Ronesanst “egitim ile baglar, egitim ile seyreder ve yine egitim
ile son bulur™!. Milliyetcilik mesajlart ve kahramanlik ruhu ile dokunan bu séz
konusu savas arast on yillarda Ronesans'in evrimci egilimi hala destekgi kazana-
biliyor, kurtulusu yaratanlar heniiz hayatta olduklar: bu kurtulus sonrasinin ilk
yillarinda, s6z konusu egilim ne kadar da gelecege doniik olsa da, hala belirli bir
giincelige sahiptir. Bu egilimin canliligi konusunda sahitlik eden Stoyan Zaimov
“Zahari Stoyanov'un Notlarina Iligkin Etiidler” baslikli eserindeki, “Kibar bir
beyefendinin goriiniimiine yer veriyor. Beyefendinin konugmalari, devrimcilere
karsi elegtiriler igeriyor, bizim ¢arimiz babamiz Abdiilaziz'i ve itaatkar Bulgar hal-
kini rahat birakmayan o serserilere™?, seklindeki elestiriler dogal olarak ele alinan
dénemde toplumun bir boliimiiniin goriisiinii temsil eder niteliktedir.

Diger taraftan Nisan Ayaklanmasini (1876) ve Bulgarlara kurtulusu getiren
Rus-Osmanli Savagini (1877-1878) yasayan devrimci ideolojinin taraftarlari, daha
sonra anilarint kaleme alirken Ronesans olaylarina dair tarihi ger¢ek konusundaki
tartigmalara, anlagmazliklara ve ihtilaflara yakalanirlar. Nisan Ayaklanmasinin ha-
varilerinden biri olan Stoyan Zaimov'un s6z konusu eseri, bagka bir devrimcinin
daha sonra Zahari Stoyanov'un eserine karst tam bir elestirel anlatum gibi yazil-
mistir. Stoyan Zaimov'a gore, devrimci ve yazi iglerinden arkadagt olan Zahari
Stoyanov, Ronesans zamanina igik tutmaya ¢alismustir. Kuskusuz Ronesans kah-
ramanlarinin isyanct arzularint olumlu yénde sergilemeye calismugtir. Fakat bu ¢a-
balarinda basarili olamamistir. Ciinkii “mucizevi hikayelere”, tefrika yontemlere
ve asir1 pozlanmig sansasyonel hikayelere kendini fazla kapturmistir. Biitiin bunlar
devrimci figiirleri onaylamak yerine idealizasyonlar: ellerinden almigtir. Béylece
soz konusu devrimciler, “hayatinin ve yasaminin en kétii taraflarini™ sergileye-
rek tehlikeli maceraciya, hatta sersemlere doniismiistiir.

Kahramanlarin hayatunin sahidler tarafindan incelenmesi, aslinda bu figiir-
lerin idealizasyon disi birakilmasinin nedenlerinden bir tanesidir. Onlarin hayat
davalarina son derece yakindan bir bakis ve yasamlarindaki bazi ayrinular, aslin-
da amag tam tersi olmasina ragmen, onlari siradan insanlarla yakinlagtiriyor; tek
bir s6z, onlarin destansi bir kahraman olarak yiicelmesini yok ediyor. Anit¢ilar
arasinda siiren tartismalar ve anlagsmazliklar, devrim kahramanlarina kars1 kiil-
tiin onaylanmasini engelliyor. Bu kiiltiin megrulastirilmasi, cogunluk tarafindan
onaylanmast fikri ile el ele gidiyor. Belli ki, kurtulus sonrast ilk on yillar, ge¢mise
dair farkli versiyonlarla ve ge¢misin figiirlerine yonelik farkli degerlendirilmelerle
mesgul olurken, tek tanik tutkularinin sakinlestigi bir grand narrative (biyiik
anlatim) segemiyor.

41 THouos, Bopuc, 1T Ha Bearapckoto Be3pakaane”, Pooua peu, VIII, 1935, 6p. 5, c. 200.

42 3aumos, CrosiH, Munanomo. Emioou éwpxy 3anuckume Ha 3axapu Cmosnos, Codus, [ledaTHuna
Boikos, 1895, c. 131.

43 3aumoB, CTOSIH, ITUT. ChY., C. 199.
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Bu dénemde kahramanlik panteonunun heniiz kurulamadigina dair kanit-
lart Bulgar tarihi ve edebiyati kitaplar1 verir. Daha 6nce bahsedildigi gibi, XIX.
asrin 80'li yillarindaki kitaplarda Ronesans dénemine adanan bir béliim siirekli
olarak yer alir. Ancak bu bsliim, Ortagag Bulgar devletinin tarihine ve edebiyati-
na ayrilan bsliimden ¢ok daha kiigiiktiir. Ustelik bunun nedeni Rénesans done-
minin siiresinin daha kisa olmasindan kaynaklanmaz. S6z edilen giintimiiz ders
kitaplarinda giicler hemen hemen esittir. Bunun nedeni Rénesans'in “en Bulgar
zamant” olarak adlandirildigi dénemin belirli amaglarla gerilmesi ve bilingli ola-
rak ayrintli olarak aktarilmasidir. Ders kitaplarindan birinde* 6rnegin “Car Si-
meon déneminde (893-927) Bulgaristan'in siyasi iktidari” konusuna dokuz sayfa
ayrilmugtir. Ayaklanma ancak bir ay siirmesine ragmen, ayni sayidaki sayfa da
Nisan Ayaklanmasini (1876) anlatan hikiyeye ayrilmisur. XIX. asrin 80'li yilla-
rindaki ders kitaplarina donecek olursak Ronesans olaylarinin ve goriiniimlerinin
(Ortagag donemimdekilere nazaran) kisa bir sunumla taniuldigi ve barisil kilise
yanlist edebiyat yolundaki kisilere nazaran Ronesans devrimcilerinde hiyerarsik
tabakalagmaya yer verilmedigi hemen fark edilir. Stefan Bobgev'in “Bulgar Tari-
hi Uzerine Kisa Bir Kitap (1883)” adint tastyan kitabinda Yuriy Venelin, Neofit
Bozveli, Dimitar ve Konstantin Miladinov kardesler gibi aydinlarin ve Georgi Ra-
kovski, Liiben Karavelov, Vasil Levski** gibi devrimcilerin tanitimina ayn1 oranda
yer verilmistir. “Evrimcilerin” marjinallesmesine ve isyanin girisimcilerine yonelik
ovgiilere aligtk olan giiniimiiz Bulgar okuru agisindan sair ve devrimci Hristo
Botev'e, Bobgev'in kitabinda yer verilmemesi son derece tuhaftir. Ustelik Cagdas
Bulgar tarihinde Botev, en 6nemli figiirlerden biridir. Kurtulustan sonraki ilk
yillarda Botev'in, sadece tarih kitaplarinda degil, ayni zamanda edebi eserlerde de
bir 6zne olarak yer almamasi, yazarlarin statiistinii de ciddi bir sekilde sarsmugtir.
A. Pipin ve V. Spasovi¢'in 1884 yilinda yayinlanan “Bulgar Edebiyat1 Tarihi” adli
eserinde Botev hicbir gekilde yer almaz*®, 1886 yilina ait “Bulgar Edebiyatina
Dair Kisa Tarihsel Bakis” adli eserde Botev'in yarauciligina ve kisiligine dair an-
cak ve ancak 18 satir ayrilmistr.”” (Kiyaslamak gerekirse Ukraynali Slav ve folklor
aragtirmacist Yuriy Venelin'in edebi caligmalarinda ti¢ sayfa yer verilmistir.)

XX. Asrin 20°li-30’lu Yillart — Ulusal Kahramanlik Panteonun Insa Edilmesi

Durum, XX. asrin 20'li ve 30']u yillarinda degisir. O zaman Bulgar kahraman-
lik panteonu, agirlikli olarak Rénesans devrimcilerini ¢aust altnda toplamig ve
ciddi kurumsal kaydini yapturmistir. S6z konusu dénemde Hristo Botev'in ismi

44  Bakanos, I, I1. Aurenos, LIB. ['eopruesa, /1. Ilanes, b. bo6es, Ct. I'ppa4apoB, Hcmopusa na bvreapus
3a 2UMHA3UANHA CMenen Ha 06ujoobpaszosamennume u npogecuonannume yuunuwa, Codus, bynsecr
2000, 1993, c. 59-67; 286-294.

45 bBobues, Credan, Kpamvk yuebHuk 6vpxy Ovacapckama ucmopus om Haui-cmapo gpeme u 0o OHec,
ITnosaus, [leuarnuna Xpucro Jlanos, 1883.

46 Ilunun, A., B. Cnacosuy, Mcmopus na b6vaeapckama aumepamypa, Kiocrenann, Karmxapaunara Ha
B. JI. [To6opuuk, 1884.

47 Tlonos, T'eopru, Kpamwvk ucmopuyecku npezied Ha Ovi2apckama Iumepamypa om Hauyaiomo Ha
nucmenocmma 0o nawe épeme, Ilnosnus, Enunctso, 1886, c. 65-66.
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Bulgar tarih ve edebiyat kitaplarinin ayrilmaz bir parcast olmugtur. Caligmalarini
bu donemlerde yiiriiten edebiyat tarihgisi Boyan Penev, “Higbir sairin ismi bu
kadar sik anilmamigtir.”*® der. Devrimci isimlerinin sadece popiilarize edilmesi ve
efsanevi sembollere doniismesinin yaninda hiyerarsik bir sirayla dizilmesi arzusu
da belirgindir. Bu s6z konusu hiyerarsik sirada “Slav-Bulgarin Tarihi” adli eserin
yazari Paisiy Hilendarski'ye 6zel yer ayrilmustir. Kendisi devrimeci olmamasina
ragmen, ulusal fikirleriyle R6nesans siirecinin kurucusu olarak kabul edilir. Geor-
gi Rakovski'ye de onemli yer verilmigtir. Bulgar Devrimci Hareketinin kurucusu
kabul edilen Rakovski 20'li yillardaki bir tarih ders kitabina gore, “Gorkemli bir
sekilde dehasiyla, sahip oldugu sinirsiz enerjisiyle, cesareti ve fedakarligiyla ve
ayni zamanda sahip oldugu nazik ve kapsayict ruhu” ile 6ne ¢ikar. Liiben Kara-
velov ise edebiyat i¢in 6nemli bir kisi olarak kabul edilebilir. “Kimse onun kadar
cok fazla eser yaratmamis ve kimse onun gibi Bulgar hayatina bu denli genis se-
kilde sarilmamistir.”® Ayni sey Karavelov'un Bulgar Devrimci Merkez Komitesi
bagkani sifatiyla tarihte de 6nemi bir yere sahiptir. 1868 yilinda isyanct cetesi
kuran Haci Dimitar ve Stefan Karaca'nin isimleri ve ayni zamanda da Nisan
Ayaklanmasinin (1876 yili) bagkahramanlari olarak bilinen “havariler” Georgi
Benkovski, Panayot Volov, Todor Kableskov da biiyiik bir saygiyla anilir. Lakin
gecmisten gliniimiize kadar devamli birincilik igin kiyasiya rekabet eden Hristo
Botev ve Vasil Levski'nin figiirleri en fazla ovgiiye layik goriiliir. Hristo Botev,
sadece esi benzeri olmayan bir sair olarak degil, ayni zamanda bir devrimci olarak
da degerlendirilir. Kendisi, “Esaretin karanlik ufkunda en parlak yildiz, zamanin
az da olsa iginlarinin bir araya geldigi en aydin ocak olarak tanimlanir.”' Vasil
Levski ise “Tiim Bulgar devrimcileri arasinda en faal ve Bulgar 6zgiirliigiiniin en
biiyiik havarisi” olarak 6ne siiriilmektedir.”>?

Tabii ki Bulgar kahramanlik panteonunun temellerinin neden 6zetlenen sa-
vaglar arast bu on yillik donemde auldigina dair “Panteonun ulusal kahramanlari-
nin yaratilmasina nasil yardimer oldugu, hangi nedenlerden dolay1 kahraman ola-
rak bagkalarinin degil de sadece Ronesans kahramanlarinin segildigi?” gibi sorular
dogmakrtadir. Kuskusuz bunlarin cevabi, bu donemde Bulgar milliyetiliginin zir-
veye ulastug gerceginde gizlidir. Tam o dénemde “Bulgar” (giinliik kiiltiir, folklor,
mimari vs.) kavrami agikliga kavusur.”® Bundan biraz daha erken donemde yeni

48 Tlenes, bosin, Mcmopust na Hosama 6wreapcka aumepamypa. T. IV, Codusi, Benrapcku mucaren,
1978, c. 602.

49 TIlactyxos, U., U. CrosiHoB, Mcmopus na 6vacapckua Hapoo, Ilnosnus, Knurousnarencrso Xp. I
Janos, 1929, c. 209.

50 Awnrenos, boxan, Bvireapcka aumepamypa. T. 1, Codust. Equcon, 1923, ¢. 191-192.

51 Awnrenos, boxas, 1ur cbu., c. 213.

52 TIlomoB, WBaH, Vuebnux no 6wvicapcka ucmopus 3a III npocumnasuanen kaac, IlnoBaums,
Kuuromsnarencreo Xp. I'. [lanos, 1917, c. 146.

53 Bx. HeueB, Credan, “VHTHMH3MpaHe Ha W300pPETEHOTO: HAIMOHAIHA AbpPXKaBa, HAI[OHAIHA
HICHTHYHOCT U CUMBOJIH Ha BeekuaHeBuero XIX-XXI Bek”, B mupcene na bvacapckomo. Mpeoicu na
HayuoHanrna unmumnocm (XIX-XXI eex), Codusi, MucTuTyT 32 M3cnenBane Ha u3kycraara, 2010, c.
67-73.
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yeni giiglenen milliyetgilik, Bulgaristan'in Ikinci Balkan ve Birinci Diinya Sava-
sinda yenilmesinden dolay1 yayilmact programi ¢okiise ugrar. Aragtirmact Mariya
Todorova'ya gére, bu durum, monarsi fikrine 6diin vermez; Birinci Ferdinand' in
tahtina mal olur, bizi ilgilendiren konu agisindan en omenlisi de, Ortagag hii-
kiimdarlarinin gériiniimlerini biiyiik derecede agiga gikarir. M. Todorova, “Eger
savag Oncesi en biiyiik kahramanlar Simeon, Asparih, Ikinci Ivan Asen ve diger
biiytik siyasi ve askeri liderler olarak kabul edildigini ve onlarin ancak ardindan
uzaktan ve kademeli olarak XIX. asirda bir dizi ulusal kahramanin dizildigini
disiiniirsek”, diyerek bundan sonra, hele hele XX. asrin 20'li ve 30" lu yillarinda,
hiyerarsinin degistigini belirtir. Devrimci isyancilar, agirlikli olarak cumhuriyet-
¢i ve demokratik fikirlerin tastyicist olarak ulusal kahramanlik panteonunun iist
mevkilerinde kalict olarak yer alirlar.

[letisimsel bellegin eksikligi de onlarin liderligi lehine galisir. XX. asrin 20°li
ve 30" lu yillarinda Rénesans kahramanlari ve onlarin yandaglari olan neslin hepsi
olmistiir. Ronesans donemindeki biyografi ve ani yazarlari, ayni zamanda isyanct
eylemlerini sanatsal bir anlaumla ele alan yazarlar da bu hayata gézlerini yumar.
Devrimci kiiltiin yaraucilar: gibi, onlarin elestirenler de hayata veda eder. Bu da
kahramanlarin kabulii ve ret konusundaki tartigmali ¢ekirdegin dindigi anlamina
gelir. [letisimsel bellek, yerini Jan Assman’in “kiiltiirel bellek” olarak adlandirdig;
bir Pazar giinkii sembolik fiigiirlerle dolu ritiiel bir hatirlatmaya birakir.** Iste bu
torensel bellek, isyancilarin hayatinda kiigiik ayrintilara yer olmadig1 ortaya ko-
yar, onlarin degerleri konusunda siiphe gotiirmeyen kahramanlik panteonunun
temellerini atar.

XX. asrin 20'li ve 30'lu yillarinda tarugma ruhunun eksik oldugu anlamina
gelmez. Tam tersine, s6z konusu dénemde kahramanlar, hemen hemen hig ala-
kalart olmamasina ragmen her tiirlii ideolojik davanin igine yogun bir sekilde ka-
tilirlar. Edebiyat tarihgisi Boyan Penev, Hristo Botev hakkinda sunlari 6ne siirer:

Bir zamanlar yedi sehir, Homeros icin tartigir ve her biri onun dogum yeri
olarak {inlii olmak istermis. Bugiin oldugu gibi, karsit ideolojilerin, hatta birbi-
rine diisgman olan toplum hareketlerinin Bulgar taraftarlari, Botev'in kime ait
olduguna karar veremezler. Her grup, onun kendine ait bir ayricalik olarak goriir.
O, burada tiim dinlerin ve mezheplerin tanidig1 bir azizdir. Bazilar1 i¢in Botey,
Marks' in “Kapital”ine hayran olan koyu bir sosyalist, sosyal demokrattr. (...) Di-
gerleri ise farkli yaklasimlar iceren karakterizasyona dikkat ¢ekerek onu, 6zellikle
Marksizmin, bilimsel sosyalizmin destekgisi, sosyalist- iitopist olarak adlandirirlar.
Ugiincii bir grup, Botev'i enternasyonalist, kosmopolit bir kisi olarak tanitirken
digerleri komiinist, nihilist, Bakuninci vb. olarak adlandirirlar. Onu, tesadiifen
-gergekten tesadiifen- Batinin yeni fikirlerine diigkiin bir Bulgar vatansever, koyu
patriot olarak tanitir. Bau fikirleri onun fikirlerini pek derinden etkilememistir.>

54 Acwmam, SIH, 1UT. ¢bY., c. 50-51.
55 Tlenes, bosiH, 1uT. ¢bu., c. 602-603.
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Goriildigi gibi, kahramanlarla ilgili tartsmalar, kurtulus sonrasi yillarin-
daki tartgmalari tekrarlamaz. XX. asrin 20'li ve 30'lu yillarina ait tartigmalar,
kahramanlara ideolojik agidan sahip olunmasi arzusuna kadar planli bir sekilde
sinirlandirilmigtir.’® Bu da azizlik mertebesine ulagildigina ve oy birligiyle bunun
kabul edildigine dair bir gostergedir.

Sosyalizm Déneminde Bulgar Milli Kahramanlar:

1944 yilinda Bulgaristan'da sosyalizm rejiminin hakim olmasindan sonra tartig-
ma sahasi, bu kez de komiinizme uygun olmayan ideolojiler nedeniyle daha da
acik bir sekilde sinirlandirilir. Bu da, B. Penev'in ifade ettigi gibi, o ana kadar
her tiirlii parti, din ve tarikat; kahramanlari kendi amblemi haline getirmeyi de-
nediyse de, 1944 yilindan sonra bu ayricalik ancak ve ancak bir tek komiinist
doktrinine ait olmustur.

Her seyden 6nce bu dénemde siyasi ve toplumsal ortamin radikal doniisii-
mii, XX. asrin devrimcilerinin biiyiik imajini bir an i¢in bile degistirmemistir.
[ste bundan olacak ki, bizzat sosyalist rejimi, devrimci baslangig kategorisinde
oldugunu; Rénesans'in isyanci diirtiisiintin kurtulus 6ncesine ait egitim ve din
konularindan daha perspektifli oldugunu diisiiniir. Bulgaristan'da Marksist ide-
olojinin en erken savunucularindan biri olan Georgi Bakalov, “Bulgar Rénesanst
hig bir zaman sadece egitim olmamistir ve olamazdi.” der. Onun 6nceligi ekzarsi
kazanmak degildir; o, herseyden 6nce bir devrimdir, iste bundan dolayr da onun
bagkahramanlari bir kaide {izerinde bulunmaktadir.”’. Bu kahramanlarin kahra-
manlik panteonundaki hiyerarsisi, hem kronolojik hem de degerler tizerine ku-
rulmustur. Amag, devrimci fikrin dogusuyla baglayip XIX. asrin 70'li yillarinda
uygulamadan gecen (Nisan Ayaklanmasi ve Bulgarlar i¢in bir kurtulug savasi olan
Rus-Osmanli Savast) ve daha sonra sosyalizmin kurulmasina kadar izler birakarak
onlarin nedensel bir sirada dizilmesidir.

Bu nedensel perspektife gore, “Bulgar Ulusal Kurtulus Hareketinin ilk ideo-
logu” Paisiy Hilendarski'dir.*® O, Bulgarlarin ulusal bilincini canlandiran, Yunan
dini ve Turk siyasi baskisinin kétiiliiklerini gosteren kisidir. Yine ¢ok 6nemli bir
husus da, Paisiy'in yazdigi “Slav-Bulgar'in Tarihi” ile siradan calisan insanlar,

56 Biiyiik ihtimalle “Botev kimindir? Bu Ugursuz Kisinin Ahlaki Yiizii” baglkli kitap bu egilimin tek
istisnasidir. Bu kitap, “Makdif” takma ad1 altinda bir yazar tarafindan 1929 yilinda yayinlanir. Polemik
tarzinda yazilan bu kitap, Hristo Botev'in kisiligini ve davasini gézden diisiiriir, genel amag, bagka
“rakip” bir kahraman goriiniimii yiiceltmektir. Bu da Vasil Levskidir. Fakat kitabin elestiri enerjisinde,
sair-devrimciye olan yerlesmis, hatta agilmaz bir kiilt hissedilir: “Tanri’ nin ismi, Bulgar halk: tarafindan
Botev'in ismi kadar kutsanmamustir.” (c. 3), diye yazar Makdif. Bu kiiltiin yaratug yorgunluk, asirilik
duygusu, metnin yapi sokiimcii, dokunakli ézelligini artirir.

57 Bakanos, I'eopru, “HU3 3aBerure Ha bwirapckoro Bb3paxknane”, Cmyouu, cmamuu, peyensuu. T. 1,
Cocus, beirapeku mucaren, 1983, ¢. 103. (ITppBa nyGnukarms Ha TekcTa: ci. Mucs, 11, 1936, kn.
14 u 15).

58 Bx. bypmos, Aun., JI. Koce, Xp. XpucroB. Acmopuss na Bwireapus. Yueonux 3a XI knac Ha
obujoobpasosamennume yuunuwja. Codpus: Haponna npocsera, 1957, c. 110.
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ezilen ve somiiriilen halk tabakalar: fikirlerini dile getirir.”> Marksist tarih yazi-
mina gore onlar, biiylik ihtimalle, sosyalist proletaryanin 6nciileridir. Paisiy'in
yetenekli 6grencilerinden biri de Sofroniy Vracanski'dir. O, “Nedelnik” isimli ilk
Bulgar basili kitabini yayimlamasinin yani sira “Osmanlrda Bir Papaz” isimli son
derece tinlii bir otobiyografik eserle birlikte Rusya'nin yardimiyla Bulgaristan'in
kurtulmast icin de ¢alismistir.® Her iki yazarin davasi, Georgi Rakovski tarafin-
dan olumlu bir gekilde devam ettirilmistir. (Belki de sosyalist formiillerin — klise-
lerin titkenmesi nedeniyle)O da aynen Paisiy gibi adlandirilmugtir: “Bulgar Ulusal
Kurtulus Hareketinin ilk ideologu.”®!

Bu hareketin pek belirgin olmayan figiirlerinden biri de Liiben Karavelov'dur.
[lk sosyalist yillara ait tarih ders kitaplarina gére, onun siyasi faaliyetine kiigiik
burjuva ¢evrelerinin kararsizligi yansimistur ki kendisi de zaten bu duygularin
ve dzlemlerin sozciistidiir. Fakat bu ideolojik “dengesizlige ve tutarsizliga” rag-
men o, dagilmakta olan Tiirk feodal sistemini elestiri yagmuruna tutar ve Tiirk
hakimiyetinin Bulgaristan'daki agik ve gizli destekgilerini kinanr.®* Bir sonraki
sosyalizm yillarinda Karavelov'un ismi, her tiirli muhtemel tartugmali etkenler-
den kurtulur. Onun olusumuna iliskin hikiyelerde “Rus devrimci demokratla-
rinin olumlu etkisi” belirtilir, ayni zamanda da “Aydinlanma Cagi’nin progresif
fikirlerinin dnemli roliine dikkat ¢ekilir.®> Edebiyat alaninda gercekei tarzin, go-
riintiiniin uygulanmasindaki rolii kusku tasimamaktadir. Bu tarz, sosyalist ger-
cekeiligin bir onciisii olarak “Kurtulus'un arifesinde hakim olan karmagik sosyal
toplumsal gergekligi, keskin toplumsal ¢eligkileri ve sinif miicadelesini yansitabi-
lecek tek bir sanat yontemi olarak kabul edilmistir.”*

Kahramanlik panteonunun 6n siralari yine Levski ve Botev'e ayrilmigstir. Bazi
arastirmacilara gore, ikincisi biraz daha agir basar.®” Vasil Levski'ye adanan hikaye
birkag asamadan gecer: Gelecegin kahramanu, aile ortaminda kendisinin din ada-
mt olmast i¢in hazirliklar yiiriitiilmesine ragmen kesisligi reddeder. (Marksist
doktrinine gore, “din halkin afyonu” oldugu goriisiinii benimsediginden bu adim
tabii ki son derece olumlu olarak degerlendirilir.) Daha sonra Apostol'un (Ha-
varinin) i¢ devrimci aginin kurulmasina yonelik faaliyetleri anlatlir. Bu girigimi
strasinda o, birgok takipgi bulur, ancak “en biiyiik basariy (...) eziyet goren kéylii-
ler arasinda elde eder.”® Burada kahramanin cumhuriyeti goriislerine 6zel olarak
dikkat ¢ekilir ve mutlaka su ¢ok tinlii sézler ona atfedilir: “Bir bayragimiz olacak

59  Benues, Benuo, [Haucuii Xunenoapcku. Enoxa, auunocm, oeno, Codus, Haponna npocsera, 1981, c.
127-129.

60 Bypmos, An., /1. Koces, Xp. XpHcTOB, UUT. CbY., C. 111.

61 TIlak Tam, c. 124.

62 Tlak Tam, c. 134.

63 Trosenes, B., K. Koces, I. T'eoprues, Hcmopusi na Bvacapus 3a 9. kiac Ha eOunHume cpeoHu
nonumexnuyecku yyunuwa, Codpus, Haponna npocsera, 1984, c. 146.

64  Jlunexos, [leTsp, Bu3poorcdencku nucamenu, Codust, 3axapuii CrosiHos, 2007, c. 135.

65 Bx. Hanpumep ['enues, Hukonaii, uut. cpu., c. 165.

66 Koces, [I., Xp. Xpucros, [1. Aurenos, Kpamka ucmopus na bvreapus, Codus, Hayka u uskycrso,
1962, c. 141.
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ve bayrakta kutsal ve temiz bir cumhuriyet yazacakur.” Sosyalist aragtirmacilar
onu, halk yonetiminden yana olan koyu bir taraftar olarak nitelendirir. Levski,
devrimci komitenin tasarisinda, demokratik cumhuriyetin yok edilmesi ve yeni
bir despotik zalim veya burjuva-monarsi yonetim sistemin kurulmasi igin parti
kuran bir kisiye 6liim cezast 6ngdrmiistiir.*’

Sosyalist agidan Hristo Botev'in kisiligi ve davasinin degerlendirilmesi en
tistiin dereceli bir dil yapisini isaret eder: O, sadece Bulgaristan'in kurtulusu 6n-
cesi dénemde en biiyiitk Bulgar sairi degil, ayni zamanda da Bulgar demokra-
tik devrimin en iinlii ideologudur. Devrim fikri, sadece Botev'in eserlerinde en
yiiksek seviyeye ulasmustir. Ciinkii bu fikir, Rus ve talyan devrimci demokratla-
rin, Fransiz titopik sosyalizmi ve Paris komiinizminin etkisi altinda olusmustur.
Botev'in K. Marks'in bazi eserleriyle olan temasi 6zel bir heyecanla 6ne siiriliir.
S6z konusu eserler Botev'i, biitiin tilkelerden iscilerin yiirtittiigii sinif miicadelesi
ve sinif dayanigmasinin 6nemi ile tanistirir. Maalesef, Botev gergek bir Marksist
olamanustir, ancak o dénemde Bulgaristan®in ekonomik geri kalmugligt ve sanayi
proletaryasinin eksikligi, bu yondeki gelisimini engellemigtir.®®

Goriildiigi gibi, kahramanlara yonelik sosyalist yaklasim, onlarin gériis agi-
sint kesinlikle sosyalizmin kendi ideolojik ¢ercevesine ¢eker. Kahramanlarin bii-
tiiniiyle Rusya'nin hayranlari olduklari ortaya ¢ikar. Onlar, “Biiyiik Rus halki ile
ebedi dostluk yanlist isyancilar”dir.% Calisan koyliilerin fikirlerini desteklerler;
Turklerin, saulmig agalar ve din adamlarinin ditgmanidirlar. Hatta birgok olayda
tarim kooperatiflerinin sorunlar ile ilgilendikleri iddia edilir.”® Bu da sosyalist
TKZSlerin Ronesans kehaneti olarak kabul edilmelidir.”* Boylece Ronesans za-
mant ve sosyalizm donemi arasindaki ortak fikirleri tahmin eden nedensel hat,
tamamen gerceklesmis goriiniiyor. Rénesans kahramanlarinin sosyalist proleter-
lerin 6nciileri olarak belirlenmesi i¢in sarsilmaz argiimanlar bulunmugtur. Bu
konuda tipik sloganlar da bulunmugtur: Ornegim, “Botev, bizim sanli bayragi-
miz; Dimitrov, ise ilk 6gretmenimiz””% “Botev coskusu ve Dimitrov iradesiyle
sosyalizme dogru ilerler.” Burada iki tarihi dénemin birlesmesi yontindeki arzu
ortaya cikar. Bazi komiinist metinler okurlarini, “Halk bizim Ronesans¢ilarimizin
davasinin devamini, kendi siyasi toplum, iktisadi ve kiiltiir birliklerinde buldu ve

67 Bypmos, An., JI. Koce, Xp. XpHcToB, IUT. CbY., C. 132.

68 Koces, /1., Xp. Xpucros, /. AHrenos, uur. ¢b4., c. 146.

69 Jumurpos, I'eopru, “Xpucro boreB e 3Hame, KOETO BCE IMO-BUCOKO ILE CE€ pa3BsiBa HAJ HOBA,
nemokparuuHa beirapus”, Cmoeoduwnunama om posxcoenuemo Ha Xpucmo Bomes (1848-1948),
Codusi, U3narencrso Ha BKII, 1949, c. 5.

70  Box. HampuMmep cTaTusTa C OKa3aTeNnHo 3ariaBue Ha Tomy3oB, BaH, “Xpucro bortes 3a 3emenenckoro
CTOIIAHCTBO U Koomnepausita”, Xpucmo Bomes. Céoprux no cayyaii 100 2o0unu om podicoenuemo my,
Codus, [Tewarnuna va BAH, 1949, c. 183-185.

71  TKZS, “Is¢i Tarim Kooperatifi” kelime grubunun kisaltmasidir, ki bu tiir kooperatif sekli, 6zel tarim
techizatinin 8zellestirilmesi yoluyla sosyalist rejim dénemine has olan kooperatif geklidir.

72 Georgi Dimitrov, 1946-1949 doneminde Bulgar Komiinist Partisi Bagkani ve Bulgaristan Bagbakanidir.
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bu dava, 9 Eyliil 1944 yilinda Halk Cephesinin’ zaferiyle sonuglandi.”” diyerek
bilgilendirir.

Erken sosyalizm déneminde genelde Ronesans kahramanlarinin kétii niyetli
sovenizme olan diismanca tutumuna vurgu yapilir. Fakat Birinci Enternasyonal
etabindan sonra aslinda Dogu Avrupa rejimleri, geleneksel milliyetci yaklagimlar
ve stratejiler, hatta daha da agir1 tiirler (modifiye tiirde de olmus olsa da) yeniden
canlanir.”® [ste 0 zaman kahramanlarin cesareti, irredentist ve ayni zamanda Tiirk
karsit1 tutumlari tizerine daha fazla vurgu yapilmaya baglanir. Bu konuda yazar
Fani Popova-Mutafova' nin yaraticiligi bir rnek teskil eder. Kendisi 30" lu ve 40"t
yillarda milliyet¢i duygular yasarken belitli bir siireligine gozden diisiince 60*ls
ve 70'li yillardaki goriisii “komiinist milliyetciligini” yeni doktrinine basariyla
entegre eder. Haci Dimitar'a adanan “Voyvodata” baslikli hikdyede, kahrama-
nin Turklere olan diigmanligini ayrinulariyla anlaturken tahmin edildigi gibi, bu
duyguyu tamamen olumlu olarak ele alir: “Daha sekiz yasinda birkag yash Tiirkii
tasla kovalar; genclik yillarinda baba hanindan bir sandalyeyi kaldirir, kendi mil-
letinin 6nceliklerini ve yeteneklerini éven bir ciiretkdr Tiirk'tin kafasina indirir;
Haci Dimitar damin iyi stipiiriilmedigini sdyleyerek ona hakaret eden askerlerle
doviisiir; hikdyenin kahramani muhtesem kiyafetiyle agalara meydan okuyarak
Turk kahvelerinin 6niinde resmi bir gegis yapar.” XIX. asrin devrimcilerini, reji-
min yeni, milliyet¢i odakli asamasinin hedefleri i¢in kullanilma ¢abalari yavas ya-
vas bu davanin, séziim ona “uyanis siirecinin” amaglari dogrultusunda kullanilir.
Bu siireg, XX. asrin 80°li yillarinda Bulgaristan®daki Bugarca ve Tiirkge konugsan
Miisliiman niifusun zorunlu asimilasyonunda ifade bulur. Miisliimanlar i¢in bu
s6z konusu baskict kampanyanin savunuculari, bu durumu Bulgar Rénesanst ile
bilingli olarak benzetmeye calisarak (uyanis siireci ifadesinin etimolojisinden de
anlagildigs gibi) bunu, XIX. asrin devrimcilerinin baslatugt ve “bizim halkimizin
bedeni tizerinde Tiirk esaretinin son izini de” silmeye ¢alisan onlarin sosyalist mi-
rascilari tarafindan devam ettirilen bir tarihi olay olarak degerlendirirler.”

1989 Yili Oncesi ve Sonras1 - Resmi ve Alt Kiiltiir Milliyetgiligi Arasindaki
Kahramanlar

1989 yilinda Bulgaristan® da, birgok uygulamay1 sug olarak goren sosyalist rejimin
diismesiyle birlikte, tilkenin yeni siyasi amaci Avrupa'ya acilmak; refahin, giiven-
ligin bir titopik ufku olarak gériilen AB'ye kaulmak, genel olarak belirlenmistir.
Bulgar komiinist rejim sonrast durumun en onemli 6zelligi, “medya sahasinda

73 1942 yilinda kurulup zaman zarfinda Bulgar Komiinist Partisinin baskin bir role sahip oldugu bir siyasi
olusum.

74  Jlumutpos, ['eopru, UuT. cbu., c. 5-6.

75 Mapunos,Yapnap, “OT HHTEpHALMOHAIN3BM” KbM HalMOHANMU3bM”, yact I, 29.07.2013, http://www.
librev.com/discussion-bulgaria-publisher/2127-from-internationalism-to-nationalism-1 (09.06.2015).

76 Lut. mo Mapunos, Yasnap, “Ot MHTepHAIIMOHAIU3BM KbM HauMoOHamu3bM”, yact II, 29.07.2013,
htep://www.librev.com/index.php/discussion-bulgaria-publisher/2133-int-nat-2 (09.06.2015).
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oldugu gibi, siyasi sahada da Avrupa karsiti tutumlarinin nispeten nadir goériil-
mesi ve fazla marjinal olmasidir.””” Fakat Bulgaristan'in Avrupa yanlisi yonelimi,
giiclii milliyetci duygularinin etkinlesmesi, geleneksel olarak kabul edilen deger-
lerin arkasinda durmak kuskusuz Rénesans kahramanlarinin temsil ettigi ulusal
amblemlerinin ne siiriilmesi gibi durumlari bertaraf etmemektedir. Tam tersine,
dogasinda milliyetciligin var oldugu Avrupa toplulugunun, sosyalist rejim sira-
sinda Bulgarlarin zorla koparildigi aydinlik kayip “vatan” olduguna, dogal olarak
kan baglarinin tekrar canlandigina ve iilkenin, 6zgiin “evine” dénme zamaninin
geldigine dair inanci giiglendirmektedir. Avrupa’ya doniisiin tanitimi, ayni za-
manda ulusal 6zellik olarak kabul edilen ve biiyiik bir Avrupa kiiltiir mirasinin
ayrilmaz bir pargasi olarak kabul edilen ulusal sembollerin tanitimu ile beraber ya-
pilir. Bu semboller arasinda, ulusal kahramanlar biiyiik ihtimalle en 6nemlisidir.
Sosyalizm zamanina direnen ve XX. asrin 20'li ve 30'lu yillarinda ortaya atilan
hiyerarsi, ondan sonra da hemen hemen hi¢ bozulmamistr.

Lider konum, yine Botev ve Levski'ye ayrilmistir. Bu kez Levski biraz daha
ondedir. En azindan M. Todorova 6yle disiiniir. Ona gore, Levski' nin 6nde git-
mesi, kahramanlik panteonunda ona en yiiksek tepenin empoze edilmesi, yakin
geemisin tarih¢isi Nikolay Gengev'in etkisi ile yakindan baglantulidir. Nikolay
Gengev, komiinist rejimin son on yilinda ugradig hayal kirikligindan sonra sos-
yalist tarih yazarlari, Botev'in iitopik goriislerine agtkga sempati duyar ve “Oz-
giirlitk Havarisinin” roliiniin g6z ard1 edildigini ispatlamak amaciyla ciddi ¢aba
sarf ederler. Nikolay Gengev'in asrin 80'li ve 9011 yillarindaki popiilaritesi ve
totaliter rejiminin karsit olarak bilinmesi, Vasil Levski'yi bir nevi muhalif sem-
bole déntstiiriir.”® “Sanlt ve temiz cumhuriyet® seklindeki sozlerin, sézde onun
slogani olarak gdsterilmesi, komiinist rejiminin tilkede yaklagik yarim asir bo-
yunca yarattdt Bulgaristan®in ahlaksiz ve kriminal “kirden” temizlenmesi, ¢agris
olarak yorumlanmaya baslanir. Kendini komiinist rejimin etkisiyle lekelenmemis
olarak ilan eden Bulgar Ortodoks Kilisesi'nin soziim ona “Alternatif Ortodoks
Dini Surasi” tarafindan 1996 yilinda aziz ilan edilen “Ozgiirliik Havarisine” olan
saygl ve onun yuiceltiimesi doruk noktaya ulasir. Levski'nin aziz ilan edilmesi
hareketi, cinayet de dahil hi¢ de az olmayan radikal ve Hritiyanlik dis1 hareket-
lerinden dolayi, paradoksal bir adimdir,”. Resmi Bulgar Kilisesi Levski' nin aziz
olarak ilan edilmesini kabul etmese de, alternatif bir Dini Sura tarafindan onun
aziz ilan edilmesi, din statiikosuna aykirt olmakla birlikte, arzu edilen degisikligin
bir sembolii olarak benimsenmesinin isaretidir.

77  CnacoB, OpnuH, “Mexay IbpkaBaTa U NOMYJSIpHATA KYJITypa: NPEBbILTBIICHHS Ha HAIIMOHAIN3MA B
Mmenuure”, Kpumuxa u xymanusvm, ka. 39, 2012, 6p. 2, c. 166.

78 Tomoposa, Mapus, IMT. CbY., . 223-224.

79  Bunun énciileri, hazirlik asgamasinda olan devrimci isyanlarina kaynak saglamak amaciyla, devrimci terrii
olarak tanimlayabildigimiz yollara bag vuruyorlar — agalardan hara¢ toplamak, hirsizlik vs. Boyle bir olay
sirasinda Levski, farkinda olmadan Dengo Halaga zengin bir kisinin hizmetgisini 8ldiiriiyor.
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Komiinist kargit1 ruh, Hristo Botev'in kisiligi ve yaraticiligina olan bakisa da
damgasini vurur. Ronesanscilarin sosyalist doktrinine yakin hatta eslesen doktri-
ne olan egilimi, gorildiigii gibi onun ideallestirilmesi icin bir engel teskil etmez.
Yine de komiinist rejim sonrasi bilim temsilcileri, sairin figiiriintin problematik
rejim ile olast baglanularinin sinirlanmasi gerektigini diisiintir. 1992 yilina ait
Bulgar edebiyatt ders kitabinda edebiyat tarih¢isi Kiril Topalov, “komiinist” ve
“sosyalist” gibi kelimelere Botev’in “Daha sonra sahip olan 6nemden ¢ok farkli
icerik koyuyor.” diye bosuna yazmamusur. Sair, her seyden once bu kavramlar
kullanirken “yoksullarin ve baski altinda olanlarin daha biiyiik sosyal adalete ulas-
mast i¢in dogal ¢abasini” ortaya koymustur. Kiril Topalov Botev'in, bir dnceki
dénemde kendi siyasi ¢ikarlari icin kullanilmasindan ve “Enternasyonalist”, “Ko-
miinizmin Onciisii”, “Kizil Ordunun Miijdecisi” gibi adlandirilmasina kizgindir.
Bilim adamina gore, sairin Marks' in eserlerine sahip oldugu iddialari “asilsiz ha-
berlerdir”, sosyalistlerin Botev'in yazdigini iddia ettikleri “Bulgar komiinizminin
sembolii ve inanct” metni ise tam bir sahtecilik, bir aldatmacadir.®

Radikal komiinist sonrast retorigin kesilmesinin ardindan, sag siyasi olusumu
“Demokratik Giigler Birliginin” etki kaybu ile paralel olarak ve ayni zamanda da
alternatif Dini Suranin yavas yavas marjinallesmesiyle, ilk bakista Bulgar ulusal
kahramanlari i¢in hikéye acikli duygusal tonunu yitirirken, sanki sakin ve dengeli
bir sdylemde sertlesir. Ancak bu, sadece ilk goriiniiste ulusal kutsalliga yonelik
faaliyetleri yikict oldugu belirlenen bazi kisilerin tahrik edici miidahalesi olmadan
boyledir. Buna benzer her miidahale girisiminde ulusal kahramanlarin, 6zellikle
Rénesansgilarin, alt kiiltiir milliyetciliginin® ¢ekirdegini olusturan “grand narra-
tive” de bazen tehdit edici, bazen de sert tepki gosterir.

Bu yonde birbirine tamamen zit niyetlere sahip, fakat sonugta agir1 milliyet-
cilik tutkulari agisindan birbirine benzeyen iki 6rnek verecegiz: Birincisi, liberal
yapt ¢oziimcii bilimden gelir ve bunun temsilcisi de Almanya'da ¢alisan giizel sa-
natlar uzmani Martina Balevadir. Onun, Batak sehrinin mitolojilesmesi® ile ilgili
projesi vardir. Batak, Nisan Ayaklanmasinin en kanli yerlerinden biridir. Marti-
na Baleva, ayni zamanda bu ayaklanmanin en iinlii portrelerinden olan Georgi
Benkovski' nin® kimliginin dogrulugundan stiphe duydugunu iddia ettigi maka-
lesiyle toplumda biiyiik bir tepkiye neden olur. Bu tepki akademik gevrelerden
gelir. “Batak olayu ile ilgili” tepkiler; o donemin Tarih Enstitiisti mudiirii Georgi

80 T'epmanos, I, H. [lparosa, A. Muxaiinosa, JI. Credanosa, K. Tonanos, C. Xamxukoces, Jlumepamypa
3a 9. knac Ha cpedHomo obujoobpazosamento yuuruwe, Codus, IIpocsera, 1992, c. 97.

81 “Resmi” milliyetcilige nazaran alt kiiltiir milliyetciligi tutkulu, cogu zaman agresif, transgresif “taraftarlik”
boyutlara ulastyor. Bu konuda érneklere futbol taraftarlarinda, dazlak topluluklarinda rastlanabilinir vs.
Bix. Jluues, MBaiino, “HarmonanmsmseT kato cyokynrypa”, 11.12.2010, http://www.seminar-bg.eu/
index.php?option=com_k2&view=item&id=293%3Anatzionalizmat-kato-subkultura (09.06.2015).
Csio u: nues, Wpaiino, “®enose Ha ponunara”, Kpumuka u xymanuzvm, ku. 39, 2012, 6p. 2.

82 Bx. banesa, M., V. Bpynbayep, bamak xamo msacmo na namemma, Codus, M3rok-3anaz, 2007.

83 Banesa, Maprtuna, “Ob6pasvm na benkoscku. B auye u epv6”, 11.05.2012, heep://www.kultura.bg/bg/
article/view/19721 (09.06.2015).
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Markov, Bulgaristan Bilimler Akademisi eski baskani Ivan Yuhnovski, Ulusal Ta-
rih Miizesi miidiirii Bojidar Dimitrov gibi “grand narrativein koruyucalar”, siyasi
elitin birgok temsilcisinden gelir. Giizel sanatlar uzmanina ve onun projesinde yer
alan meslektaglarina yoneltilen suclamalar; “sozde bilim”, “tarihsel gercegi tahrif
etmek”, “Ronesans kahramanlari-sehitlerine saygisizlik” gibi ifadelerin ¢evresinde
doniip durur.* Fakat Martina Baleva, sadece kurumsallagmis milliyetciligin degil,
ayni zamanda da alt kiiltiiriin “taraftar” milliyetgilerinin de hedefi haline gelir.
Onlar, 6zel olarak agtiklari facebook sitesi tizerinden M. Baleva ve onun anne
babasina tehditler savururlar, Bulgar vatandaghiginin ve doktora unvaninin iptal
edilmesini isterler.

Ikinci 6rnek tamamen entelektiiel disi, refleksif ve holiganizm alanindandir.
2012 yilinda Internette gingene asilli ii¢ gencin Ortagag hiikiimdarlarinin ve Ro-
nesans devrimcilerinin portreleri ile alay ettiklerine dair bir resim yayimlanir. Bu
resimde Vasil Levski' nin portresi en utang verici bir sekilde 6n planda gosterilir.
Bu olayin ardindan kurumlarin ciddi miidahalesi olur: Cocuk Suglular Sorustur-
ma Komisyonuna su¢ duyurusunda bulunulur, Bulgaristan Bagsavcisina sinyal
gonderilir, o dénemin igigleri bakani da konuyla ilgili agiklama yapar, Milli Egi-
tim Miifettigligi cocuklarin okudugu okulun pedagoji konseyi ile birlikte onlarin
bireysellestirilmis egitim programina ge¢meleri karart alir.®> Tabii ki, milliyetci alt
kiiltiir cevrelerinden gelen tepkiler daha radikaldir: Sofya'da Levski'nin portre-
sini tagtyan genglerin kauldig1 bir protesto diizenlenir. Onlar, “unutmayacagiz,
affetmeyecegiz” gibi sloganlar atarlar. Sosyal paylagim siteleri; “Ulusal kahraman-
larla alay etme olaylarina hayir, “Romanlarin Bulgaristan'a yonelik hakaretlerini
durduralim” gibi sloganlarla dolup tasar. Bir anda olay, etnik goriiniim kazanir ve
tilkedeki azinliklarla hesaplasma cagrilarina dondsiir.

Roénesans donemi kahramanlari, bir taraftan biiyiik, resmi tarihsel bir hika-
yenin destegine doniistiiriiliir; diger taraftan ise giincel, “amatér” milliyetciligin
amblemi olur ve onlar siyasi felaketlerden, ulusal travmalardan ve kiiltiirel unut-
musluklardan harap olan Bulgar kimliginin az sayidaki parlak figiirleri arasinda
yer alir. Antitetik ideolojik davalarin ¢ikarlari icin kullanilan, az veya ¢ok sorunlu
iktidar rejimi taraflarinca cezbedilen, bu rejimlere karsi (iilkenin bir kez daha kap-
saml1 hitkiimet karsit1 protestolarla ¢alkalandigi 2013 yili da dahil olmak iizere)
direnisin sembolii haline getirilen “milli kahramanlar”, Bulgar kimliginin ahlaki
ve ulusal acidan korunmast icin tek ve giivenilir garantdr olarak kabul edilir.

84 Bux. “Tlpesunent u npemuep 6Opanst baramkoro kiaHe or HeMcKH uctopuim”, 25.04.2007, heep://
www.mediapool.bg/prezident-i-premier-branyat-batashkoto-klane-ot-nemski-istoritsi-news128124.html
(09.06.2015).

85 Box. moBeue no ciyuas: [lanaitoroBa, [{unstna. Tpumama, useaspuiu ce ¢ HAYUOHAIHU 2ePOU, MUHANU
Ha unousudyanen yueben nnau, 11.01.2013, heep://news.ibox.bg/news/id_666871132 (09.06.2015).
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S

gﬁis paper aims at examining the policy of the Bulgarian Com-

munist Party (BCP) towards the three main religious commu-

nities in Bulgaria — the Christian, Muslim and Jewish one - a
policy that was realized on the basis of Marxist-Leninist theory on
religion, which rejected any religious understanding of the world,
and advocated the imposition of atheism. For that reason, the re-
gime introduced a series of repressive, legal and administrative,
measures, against all religious institutions and their leaders, restrict-
ing or undermining their power and functions, and punishing pub-
lic manifestations of religious belonging by the citizens.

Chronologically, the paper covers the period from the coming to
power of BCP in September 1944 (as the dominant force in the
Fatherland Front), until its fall in the autumn of 1989; revealing
any differences in the regime’s policies and understanding of the
religious communities in separate sub-periods.
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First of all, and most systematically, it was the Bulgarian Orthodox
Church and the Christian religion that was targeted by the anti-
religious policy and propaganda of the Communist regime, as the
dominant religion in the country that was viewed as the most seri-
ous threat against the imposition of atheist principles. The measures
against it varied: from legal and administrative, to the seizure of
assets and open repression against those serving the Christian de-
nomination.

Next, the policy of the Communist Party against the Muslims in
the country, around 10% of the population, was particularly incon-
sistent. A number of specificities in the policy towards the Bulgarian
Muslims (Pomaks) and the Bulgarian Turks are being highlighted,
as anti-religious measures were introduced earlier towards the for-
mer, while their implementation was, relatively speaking, less con-
troversial. Initially towards the Bulgarian Turks a policy of “gaining
them” on the side of the new regime was followed, together with
full tolerance for their religious custom, traditional dress and educa-
tion in their mother tongue. However, from the end of the 1950s,
state policy changed, as a result of a series of local and international
factors, moving gradually towards restrictions and later on towards
prohibitions of all religious manifestations. The unstable and often
changeable policy towards the Muslim population produced lack
of trust, tension in its relations with the state and its eventual al-
ienation. The violent campaign for the change of the Arab-Turkish
names of Bulgarian Turks, in 1984-1989, led to the massive exit of
more than 300,000 Bulgarian citizens of Turkish descent, generat-
ing ethnic tension and damaging Bulgaria’s international reputa-
tion.

Finally, BCP’s policy towards its Jewish population followed to a
large extent Moscow’s policy on its own Jews; as throughout this
period Bulgaria remained Moscow’s closest ally and partner in the
Eastern Bloc. Although, Bulgarias policy towards the Jews had
some particularities - as a result of the historical relations between
Bulgarians and Jews and the fact that they survived the Holocaust-
on the whole state policy did not deviate from the policy carried out
by Moscow. During the first post-war years the main problem in the
Jewish community was its division between Communist Jews, who
were supported by the government, and Zionist Jews who argued
in favour of immigrating to Palestine. Following the establishment
of the state of Israel, in 1948, Bulgaria allowed for the emigration
of Bulgarian Jews and 90% of the Bulgarian Jewish population left
Bulgaria; as clearly the imposition of a communist regime in the
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country “put oft” the great majority of them. With the steep re-
duction in their numbers, and as those Jews that remained in the
country were mainly Communists, gradually Jewish religious life
faded away, while Jewish organizations came under the control of

the BCP.

In the conclusion it is underlined that in relation to religion, the
regime followed a united and single-minded policy, irrespective of
the religion community concerned. As Socialist thought was based
on Marxism-Leninism, it had to be implemented as a whole, in all
aspects of social and personal life. In that respect, religion was seen
as the most dangerous enemy of the new regime, as it was eradicated
the hardest and “controlled the conscience of the masses and of
the individual”. The struggle for the ideological “brain-washing” of
people’s minds had to be won decisively by the new religion, Marx-
ism-Leninism. That however could happen, only by taking harsh
measures against all religions, their values, institutions and those
who served them. The faith in one God had to be substituted by
the faith in one Party and one leader; submission and faithfulness
to them had to be declared, the principles of Communist morals
— such as internationalism, collectivization, proletarian national-
ism, “unlimited love” and submission to the Soviet Union, the BCP
and their leaders — had to substitute traditional Christian, Muslim
and Jewish morals. The struggle against religion was waged through
ideological weapons, through the press, radio, cinema and school.
Atheist propaganda and agitation penetrated the whole life. In that
respect, the regime rested in particular on the importance of the
educational system.

Anti-religious propaganda and the substitution of the traditional
monotheistic religions by the ideology of Marxism-Leninism was
accomplished also with force, administrative measures and an ag-
gressive assault against institutions and those who worked for sepa-
rate confessions. A large part of the assets belonging to the various
denominations was confiscated; their institutions were put under
state control and became financially dependent upon the state.
There was crude intervention by the BCP in the internal life of
the religious communities, as it imposed a series of restrictions on
clothing, way of life, custom, external expression and signs of reli-
gious belonging. It reached the point where something so intimate,
as a person’s name, was violated. At the end, the regime did not
achieve anything less than to generate hostility, fear and lack of trust
on many people, irrespective of their religious beliefs; a grievous
legacy that began to be dealt with after the fall of the totalitarian
regime in November 1989 and the beginning of the democratic
changes in Bulgaria.
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Bulgar Komiinist Partisinin Ulkedeki
Dini Toplumlara Yonelik Politikalart
(1944-1989)

.0

u bildiride Bulgar Komiinist Partisinin (BCP) ti¢ baslica
93 dini toplum olan Hiristiyan, Miisliiman ve Yahudi toplum-

larina yénelik ve diinyada her tiirlii dini anlayist reddeden
ve ateizmin dayatulmasini tegvik eden Marksist-Leninist kuramla-
ra dayali politikalarin uygulanmasinin incelenmesi amaglanmigtir.
Bu uygulamalarin gergeklestirilmesi icin rejim tiim dini kurumlara
ve liderlerine kargi baskici, yasal ve idari 6nlemler dizisini takdim
ederek bunlarin gii¢ ve islevlerini kisitladilar veya ciiriittiiler ve va-

tandaglarin dini aidiyetlere yonelik kamusal tezahiirlerini cezalan-
dirmiglar.

Kronolojik agidan bildiri BCP’nin Eyliil 1944 yilinda iktidara gel-
mesi (Anavatan Cephesinin baskin giicii) ile 1989 sonbaharina ge-
cen donemi kapsamakta ve rejim politikalar: ve dini toplumlarla
ilgili anlayiglara yonelik farkliliklari ayri alt donemler halinde agik-
lanmaktadir.
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Oncelikli ve sistematik olarak Komiinist rejiminin din karsitt po-
litikalar1 ve propagandalar: ateist ilkelerin dayatilmasina kargi en
biiyiik tehdit olarak goriilen ve {ilkede en hikim din konumunda
olan Bulgar Ortodoks Kilisesi ve Hiristiyan dini hedef alinmustr.
Alinan 6nlemler arasinda yasal ve idari yaptirimlardan malvarliklara
el konmasi ve Hiristiyan mezhebine hizmet edenlere alenen baski
uygulayarak gibi farkli 6nlemler yer aliyordu.

Komiinist Partisinin niifusun %10’unu olusturan Miisliimanlara
karst uygulanan politikalar1 6zellikle oldukea tutarsizdi. Daha 6nce
Bulgar Miisliimanlara (Pomaklar) ve Bulgar Tiirklere yonelik nispe-
ten daha az tarugmalt bir sekilde uygulanan din karsit1 6nlemlerin
altl cizilmekredir. Once Bulgar Tiirklere yonelik olarak onlari yeni
rejimin yanina ‘yandas kazandirma’ politikasi kapsaminda dinleri-
ne, geleneklerine, geleneksel kiyafetlerine ve anadilde egitim gérme
haklarina karst miisamahali davranildi. Ancak 1950’li yillarin so-
nundan itibaren bir dizi yerel ve uluslar arast unsurdan dolay: devlet
polikasi degisti ve bunu takiben yavags yavas kisitlamalar getirildi ve
en sonunda tiim dini tezahiirlerin sergilenmesi yasaklandi. Miislii-
man niifusa kargt uygulanan istikrarsiz ve sik sik degisen politikalar
nedeniyle devlete karst giivensizlik, devletle ilgili iliskilerde gergin-
likler yasand1 ve sonunda yabancilasma gergeklesti. 1984-1989 yil-
lart arasinda Bulgar Tiirklerin Arap-Tiirk isimlerinin degistirilmesi
ile ilgili siddetli kampanya neticesinde 300,000 den fazla Tiirk asilli
Bulgar vatandagi Bulgaristandan go¢ ederek etnik gerilime yol ag-
tilar ve Bulgaristan'in itibarini uluslararasi platformda zedelediler.

Son olarak BCP’nin Yahudi niifusa karsi uygulanan politikalar
Moskovanin kendi Yahudi vatandaslarina uyguladigi politikala-
rin benzeriydi ¢iinkii bu dénemde Bulgaristan Dogu Blok ilkele-
ri arasinda Moskova'nin en yakin miittefik ve ortags idi. Bulgarlar
ve Yahudiler arasindaki tarihi iliskileri ve Yahudilerin soykirimdan
kurtulma sebebiyle her ne kadar Bulgaristan’'in Yahudilere karsi
uygulanan politikalarda bazi dzellikler olmusg olsa da genel ¢izgiler
itibartyla uygulanan politika Moskova tarafindan uygulanan politi-
kadan sapmadi. Savagtan sonraki ilk yillarda Yahudi toplumunda en
biiyiik sorun hiikiimet tarafindan desteklenen Komiinist Yahudileri
ve Filisten’e go¢ etmekten yana olan Ziyonist Yahudileri arasinda-
ki boliinme idi. Israil devleti 1948 yilinda kurulduktan sonra Bul-
garistan Yahudilerin gd¢ etmesine izin verdi ve tilkedeki komiinist
rejimin uygulanmast ile Bulgar Yahudilerin %901 Bulgaristan’s terk
etti. Bulgar Yahudilerin sayisinda bu kadar biiyiik bir azalma olmasi
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ve kalanlarin zaten ¢ogunlukla komiinist olmast nedeniyle Yahudi-
lerin dini yasamlari yavas yavas kaybolmaya basladi Yahudi kurum-
lar1 BCP kontroliine gegti.

Sonug olarak rejim dini toplumun tiiriine bakmadan din konusun-
da birlesik ve tek bir amag giiden politikanin uygulandig: alu ¢izil-
mekeedir. Sosyalist diisiince Marksist-Leninizme dayali oldugundan
sosyal unsurlari ve kisisel hayat ile birlikte bir biitiin halinde uygu-
lanmasi gerekliydi. Bu baglamda bertaraf edilmesi en zor olan ve
‘kitlelerin ve bireylerin’ vicdanlarina hitkmettiginden din yeni reji-
min en tehlikeli diigmani olarak goriiliiyordu. Marksizim-Leninizm
olan yeni dinin insanlarin zihinlerini ideolojik ‘beyin yitkamast’ ile
yapilan miicadeleden kesinlikle galip gelmesi gerekiyordu. Bunun
gerceklesebilmesi icin tiim dinlere, degerlerine, kurumlarina ve bu
dinlere hizmet edenlere kargt sert onlemlerin alinmasi gerekiyordu.
Bir tanriya olan inancin bir parti ve bir lidere olan inancla ikame
edilmesi gerekiyordu; onlara kargi itaat ve sadakatin, geleneksel Hi-
ristiyan, Miisliiman ve Yahudi etigin yerine Sovyet Birligi, BCP ve
liderlerine ‘sinirsiz sevgi’ ve itaatin ve enternasyonalizm, kollektif-
lestirme ve proleter milliyetcilik gibi komiinist ilkelerin ikame ve
beyan edilmesi gerekiyordu. Dine karsi miicadele ideolojik araglar-
la, basin, sinema ve okullar araciligy ile yiiriitiilityordu. Ateist propa-
gandast ve kigkirtma tiim sistemi niifuz etmisti. Bu baglamda rejim
ozellikle egitim sistemine 6nem veriyordu.

Din karsit1 propaganda ve geleneksel tek tanrili dinlerin Marksist-
Leninist ideolojileri ile ikame edilmesi ayni zamanda gii¢ kullani-
larak, idari 6nlemlerle ve ayri dinlere hizmet eden kurum ve bi-
reylere kargt saldirgan tavirlarla gergeklestiriliyordu. Farkli dinlere
ait taginmazlarin 6nemli bir boliimiine el kondu, kurumlari dev-
letin himayesine verildi ve mali acidan devlete baglandilar. BCP
dini toplumlarin i¢ yasamina miidahale ederek kiyafetlerle, yasam
tarzi, gelenekler, harici ifade ve dini aydiyet ile ilgili isaretlere yo-
nelik bir takim kisitlamalari dayatti. Oyle bir noktaya gelindi ki
insanin ismi gibi ok 6zel olan bir unsura miidahale edildi. Sonugta
rejim diigmanlik, korku ve dini inanglara bakilmaksizin insanlarin
birbirine karst giiven eksikliginden baska bir sey elde edememisti;
bu 1stirap veren miras Kasim 1989 da totaliter rejimin ¢okmesi ve
Bulgaristan'da demokratik degisimlerin baglanmast ile ele alinmaya

basland:.
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introduction

The years between 1944 and 1989 are known as the period of state socialism in
Bulgaria, characterized by the dominance of one party - the Communist - and the
total control of the state over the political, economic, social and religious life in the
country. Bulgaria belonged to the Soviet sphere of influence and its internal and
foreign policy was under, and answered to, Moscow’s influence and instructions.
Marxism-Leninism was ideologically dominant, defining religion as “the opium
of people and a teaching that provided an unrealistic and unscientific explanation
of life”. The right scientific worldview was defined as “the proper understanding
of natural and social reality, i.e. dialectic and historic materialism™'. Religion and
its role in society are one of the main problems that Marxism-Leninism is deal-
ing with. According to Lenin, religion taught humility and patience in this life,
seeking consolation in heavenly rewards, something which according to him was
a condition for the exploitation of the working class people. For Lenin, God was
first of all a set of ideas, born out of man’s oppression from nature and the class
yoke, ideas that supported such an oppression, attenuating the class struggle.
From the other side, Friedrich Engels, remarked that “every religion is nothing
more than a fantastic reflection in the heads of the people of those external forces
that rule over them in everyday life — a reflection in which earthly powers take on
non-earthly forms™.

Idealism and religion are looked upon by the classics of Marxism-Leninism as
awrong and false representation of the world that has an unscientific character. In
opposition to them, they suggested dialectical materialism, as the true scientific
view of life. Dialectical materialism arises from the fundamental premise that the
external world and the multiple processes in it are an objective reality that exist
irrespective of the conscience and will of the people. In reality, only the material
world exists and there is not and cannot be any other life outside this world. Only
physical matter is considered as a source and a reason for every process in nature
and because of this dialectical materialism demands the energetic activity of peo-
ple in the study of the phenomena and the objective laws of nature and society.

It’s interesting to see the way by which the Soviet Union implemented those
ideas on the question of religion. In the country’s Constitution the “freedom
of religious cults” was introduced, while at the same time the freedom of anti-
religious propaganda was being recognized. The Communist party and the Soviet
state based on their experience running a multi-ethnic country, reached the con-
clusion that persecution does not weaken but makes stronger the religious beliefs
of the population. Because of that, Marxism-Leninism argues that anti-religious
propaganda has to be waged in such a way as not to offend the feelings of the

1 Mapke, K. KM kputukara Ha Xerenoara ¢uinocodus Ha mpaBoto. — B: Mapke, K.p Enrenc, .
Coumnenus, 1957, 1. 1, c. 400. Central State Archives (LIZIA), ¢. 142, on. 7, a.e. 118, n. 181.
2 Hapoona npoceema, 6p. 11, 1954, p. 12-19.
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believers. Instead, the way by which to alienate people from religious beliefs was
by involving fully the workers in the social and productive activity and in the
active fight for communism. The system began gradually to implement atheism,
religious teaching was excluded from school textbooks, while religious institu-
tions were marginalized and put under state and party control.

Until the signing of the 1947 peace treaties, Bulgaria refrained from imple-
menting the Soviet model, taking into consideration the Western states - and the
fact that the peace treaties hadn’t been signed yet - seeking to look lawful and
democratic. From 1948 onwards however the Bulgaria Communist Party’s (BCP)
path towards occupying power and implementing the Stalinist model was quite
open, something that was conditioned also from the emergence of the Cold War.

Although both Constitutions that were adopted in Bulgaria during this pe-
riod - in 1947 and in 1971 - declared freedom of conscience, of denominations
and religious rituals and there was not even one law that forbade that, in practice
people imposed self-censorship, limiting by themselves any public expressions
of religious belonging, in order to avoid attracting the authorities’ attention and
causing themselves any problems. Implementing BCP’s policy, the Ministry of
Public Education (MHHCTEpCcTBOTO Ha HapoaHaTa npocBera) ordered at the end
of 1948 the removal of “inappropriate literature” from libraries. As such was
defined every book with a “fascist, reactionary and mystical-religious content™.
Gradually, the principles of religion were substituted by the principles of the new
ruling ideology of Marxism-Leninism: internationalism, communist education,
collectivization; principles that became the main instrument for influencing so-
cial conscience, and especially for driving into the conscience of young people the
new dominant ideas. In such a way, attitudes, stereotypes, the system of values
and the worldview of people were being shaped.

The basic religious communities in Bulgaria were the Christian (around 87%
of the population) the Muslim (around 10%) and the Jewish one (small, however
particularly well organized). There was no fundamental difference in the religious
policy followed by the BCP towards each one of these three communities: there
was an effort to belittle and reduce to a minimum every religious activity. There
were however “particularities” and a differentiation of policy that arose as a result
of the ethnic composition of the religious communities, the condition of the
Cold War, Bulgaria’s relations with other states, as well as domestic priorities.

The policy towards the Christian Community and the Bulgarian Orthodox
Church

The Bulgarian Orthodox Church (BOC or simply the Church) was regarded as
the main ideological opponent of the Communist Party, as it was the representa-
tive of the predominant religious community in the country. As a prohibition

3 Central State Archives, ¢. 142, on. 5, a.e. 11, ;1. 17.
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and the open persecution of believers would have meant that a large number of
people would have been alienated by the regime, the authorities were forced to
preserve the institutions of the BOC, to create certain conditions for its operation
and even to assist it materially. The question of whether to terminate or retain the
state subsidy for BOC was examined many times by the leadership of the BCP,
however after consulting with Moscow it was decided to keep it; a decision that
was combined with a process of imposing total state control and a series of limi-
tations upon the Church. Already during the autumn of 1944 a series of repres-
sive actions were carried out in villages and small towns: not allowing religious
ceremonies to take place, ridiculing saints, writing insulting slogans on churches.
In the press, articles with anti-religious content and atheist propaganda were con-
tinuously being published. At the beginning of 1945 the Holy Synod of the
BOC sent a request to the Minister of Foreign Affairs and Confessions, in which
it pointed out that after the death of Exarch Josif (ex3apx HMocud) in 1915 an
irregular canonical situation had arisen in Bulgaria that was continuing for three
decades; insisting on the necessity of organizing elections for a new Exarch. The
government gave its permission, and in 21 January 1945 a clerics-lay assembly
declared the Bishop of Sofia, Stephan (Credan) as Exarch®. During the follow-
ing month, in February, the schism between the BOC and the Constantinople
Patriarchate was raised and its canonical status was settled.

In order to limit the activities of the Church a number of administrative
measures were taken. In 1945 a Degree-Law was adopted concerning obligatory
civil marriage, under which religious marriage became illegal. Later on, the Coun-
cil of Ministers, i.e. the government, enacted a degree for all those born after the
1** of March 1946, according to which the only official document confirming a
person’s birth was the birth certificate issued by a civil registry (HapoxHuS cBbBET),
whereby a church certificate lost every legal value and meaning. In state docu-
ments the section for denominations was removed, while it ceased to be included
into official statistics’.

Following the signing of the peace treaty of 10 February 1947 and the com-
pletion of its ratification process in September 1947, there were no more obstacles
before the total seizure of power by the BCP and the introduction of a totalitarian
regime in the country, thus allowing for a “frontal attack” on the BOC.

The Constitution of the People’s Republic of Bulgaria, of 4 December 1947,
separated church from state®. Contacts with the Church’s leaders were taking
place through the Directorate of Religious Affairs at the Ministry of Foreign Af-

fairs. In 1952, the Directorate was reorganized as the Committee on Questions of

4 Central State Archives, ¢. 1, om. 1, a.e. 20, . 82.

5  Ibid.
6 Constitution if the PRB, 4 December 1947, in Bvieapcku koncmumyyu u KOHCMUmyyuoHHU nPoeKmu.
Sofia, 1990.
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the BOC and Religious Cults at the Council of Ministers. The government how-
ever sought to maintain direct contacts and to influence the local Church struc-
tures through local party committees intervening into the election of the Church
boards, in the appointment of priests and other. Quite often these committees
were obliged to make political evaluations of their priests in their regions. Apart
from that, church communities and their functionaries were comprehensively
watched by the State Security (IbpxaBHa curypHoct). Although art. 78 of the
Constitution of 1947 declared freedom of conscience and religious liberty, it was
forbidden to every party member to share and declare whatever religious ideas, as
well as to participate in religious rituals and ceremonies. Thus, in practice party
orders were above the highest law of the state.

The regime violated the independence of the BOC and on 8 June 1948 it set
the following conditions: “The Church has as its mission to take care, to satisfy
the religious needs of the faithful, while the church amvon is used only for reli-
gious services, in no case it should be used as political tribune; no such church
employees that encourage hostile feelings and actions against the people’s power
would be tolerated... The Church must care that its employees are an exam-
ple as citizens of the Republic, watch their behavior and take measures against
manifestations of corrupt behavior... The Church does not conduct special re-
ligious propaganda among children. No religious organizations for children are
accepted. The line of full cooperation between the Church and people’s power
should be followed in the publications of the Holy Synod and the Association
of Priests... The Holy Synod to change its prohibition on the participation of
priests in political organizations and people’s power... the massive pilgrimage at
the Rila monastery has acquired the character of certain demonstration against
people’s power and should be terminated™. This unprecedented pressure upon
the Church, forced Exarch Stephan to submit his resignation on the 6™ of Sep-
tember 1948. He was interned in the village of Bania (bans), at the region of
Karlovo, where he stayed isolated until the end of his life in 1956°. Bishop Mihail
(Topocronckusat n UepBencku Mutpononut Muxaui) became deputy-head of
the Holy Synod as well as Bishop of Sofia’.

The authorities also exercised force upon the Protestant community in Bul-
garia. In the autumn of 1948 a whole group of pastors were arrested accused of
treason and espionage'’. In 1949 a trial began at the Sofia regional court against
15 members of the Supreme Council of the United Evangelical Churches in Bul-
garia (OOeIMHEHNUTE EBEHIECIUCTKU IIbPKBU B bbirapus) that became known

7 “Usrpes”, 6p. 1150, 4 July 1948.

8  Orusnos JI. Juporcasro-norumuveckama cucmema va Boneapus 1944-1948, Sofia 1993, pp. 224-225;
Kankanmkuesa []. Bvicapckama npagociasha yvpkea u ovpoicasama 1944-1953, Sofia 1997.
Church Gazette, 6p. 29-30, 21 September 1948.

10 Hcycos M. Cmanun u Bvaeapus, Sofia 1991, p. 193.

212



The Policy of the Bulgarian Communist Party [}

as the “court case against the evangelical pastors”. They were accused of gathering
and handing over to foreign intelligence services information of political, military
and economic character. The accusations were fabricated with the assistance of
agents from the State Security and in March 1949 four people were sentenced to
life imprisonment in solitary confinement, for two the sentence was suspended,
while the rest were sentenced for different periods of time. A trial that became the
reason for the issuing of a special resolution by the General Assembly of the UN,
which condemned the violation of fundamental human rights and freedoms in
Bulgaria and Hungary (for a similar trial against Cardinal Mindszenty)''.

During 1948 foreign religious institutions and foreign schools were
closed in the country. The new Law on Religious Denominations (3akoHbT 3a
BepousnoseqanuaTa) of 1949 violated in practice the guarantee provided by the
Constitution, i.e. that the religious communities have the right of “self-regulation
and self-government”?. According to the Law the state approved a series of of-
ficials in the Church, as well as its basic documents, while the Directorate of Reli-
gious Affairs controlled directly and almost totally every activity of the Church®.
The statutes of religious organizations were approved by the Minister of Foreign
Affairs. Every denomination had “a leadership that was responsible to the state”.
The Law forbade to organizations with tribunals abroad to establish in Bulgaria
missions, charitable societies, and those already existing were closed down and
their assets were confiscated by the state. The Law forbade to the Catholic Church
to have relations with the Vatican and to receive assistance and donations from
abroad. The Apostolic Legation in Bulgaria was closed down and its temporary
head, Don Francesco Galloni was forced to leave the country'. Between 1949
and 1953 in every country of the Eastern Bloc court trials were organized against
senior Catholic clerics, accused of spying in favor of the USA and the Vatican.
During 1952 around 70 Catholic priests were arrested in Bulgaria and six court
cases were set up. Four of the accused were sentenced to death, and 30 in different
periods of imprisonment. Later on, one more death sentence was issued, while

other Catholic priests were sent to prison®.

The unofficial policy of suppressing the, otherwise constitutionally guaran-
teed, right of religious rituals continued. Bishops from the Holy Synod raised
a number of times the question of respecting Christian customs to the Coun-
cil of Ministers. They pointed out that in a number of places visiting churches
and monasteries and following religious traditions was qualified as a “manifesta-

11 OrusanoB JI. Ionumuueckama cucmema 6 bwvaeapus 1949-1956, Sofia 2008; Jledrepo XK.,
“ITonutukara Ha BKII kbM eBaHreIUCTKUTE LIbPKBU — Kp. Ha 40-Te-Havyanoro Ha 60-1e roauHu Ha XX
B”., in In Pegpopmayuama. Hcmopusa u cvepemennu usmepernus, Sofia 2007, p. 275-298.

12 Constitution of the PRB, 4 December 1947. In Bwicapcku koncmumyyuu u KOHCMUMYYUOHHU
npoexmu, Sofia 1990.

13 State Gazette, 6p.48, 1 March 1949.

14 Kanunosa E., Basea, . Bvreapo-umanuancku omnowenus cieo Bmopama ceemosua eotina, in
Hcmopus na bvaeapus om opesnocmma 0o Hawiu OHu, Sofia 1998, p. 416.

15 LsetxoB X., Pasnamuemo. Cvoebnama pasnpasa c Oetiyu na Kamonuveckama yvprea 6 bvreapus
npesz 1952 2., Sofia 1994; Enaspos C., Kamonuyume 6 bBvaeapus (1878-1981), Sofia 2002.
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tion of fascism”, while the simple act of citizen’s participation, as directors and
choir members, in church choirs was being qualified as “hostile behavior towards
people’s power”. They drew attention to the fact that there were cases where by
teachers where being expelled from schools because of their religious beliefs; in
villages and small towns during religious festivals, there were persons standing in
front of churches writing the names of those participating in the rituals; parents
were afraid of baptizing their children because of the malevolent behavior of of-
ficials towards the specific rite; in certain places priests were being looked upon
as “enemies of the people”. More than once, the Holy Synod raised the ques-
tion of property assets that had been taken away from the Church. Particularly
painful was the protest to the decision to confiscate the building of the Sofia
Seminary (Co¢wmiickara myxoBHa cemuHapus) for the needs of the Dimitrov
pioneer’s organization “Septemvriiche” (,Centemspuitue”)'. Despite the pro-
test by the Holy Synod, the building was taken over and the Seminary had to be
transferred at the Cherepinski monastery (Uepenumkus manactup) outside the
capital. In 1950, the Plovdiv Seminary (IlnoBauBckara qyXoBHa ceMHHApUSs)
and the priest’s school at Cherepish (Uepenumr) were closed down, while the
Faculty of Theology was separated from Sofia University and was reconstructed
into a Theological Academy'. In the new Charter of the BOC, adopted during
the same year, it was added as a requirement that any candidate for the Bishop’s
rank had “to enjoy the government’s confidence”™®.

On 8 and 9 May 1953, a clergy-lay assembly took place, at the Bulgarian
Academy of Sciences (bpirapckara akagemus Ha Haykute), electing the Bishop
of Sofia Kiril (Kupmuun) as the new Bulgarian Patriarch. The election had been ap-
proved and agreed before hand by the government, restoring after 500 years of
interruption the patriarchical throne of the Bulgarian Orthodox Church.

After 1954, when the Directorate of Religious Affairs was restructured into
the Committee on Questions of the BOC and Religious Cults at the Coun-
cil of Ministers, the government’s control over the religious denominations be-
came ever more direct and overall. The expropriation of church and monastery’
property intensified, while all sorts of obstacles on worship were created. Old
churches were declared as “cultural monuments”, restricting their use for religious
purposes, while the building of new churches, that already had been approved,
was suspended. Anti-religious propaganda was intensified, while new forms were
introduced". State Security undertook the constant surveillance of the clergy and
interfered in the work of the BOC. For that purpose a solid network of agents,
informers and “trusted persons” was build among priests, monks and the lay
element. Subsequently, the practice of recruiting senior clergy — archimandrites,
bishops and even members of the Holy Synod — was established.

16  Central State Archives, ®@. 549, om. 2, a.e. 1, 1. 124,

17 Kankanmxuea . bwreapckama npasociasna yvpked...., p. 273; OrusHos, JI. Iloautuyeckara
cucrema......, p. 230.

18 Central State Archives, ®@. 549, om. 2, a.e. 1, 1. 418-422.

19 KankanmxueBa [I., Bearapckara mnpaBocnaBHa LbpKBa...., ¢. 295; 326-328; OrusHoB JI.,
IMonuTuyeckara cucrema...., p. 248-249.
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From the 1960s until the 1980s there was a regime’ liberalization, where by
the population was feeling less afraid to violate the “accepted rules” in relation to
religious behavior. People began more freely to go to the churches, while there
was even a small increase in the number of young people visiting monasteries. The
number of those who wanted to study at the Theological Academy ([lyxoBnara
cemuHapus) also increased; while there was also an increase in the purchase of
religious icons, of people carrying personal crosses, of baptizing at monasteries, of
building of new churches®. Religious freedom was also formally guaranteed with
the Constitution of May 1971%'.

Following the death of Patriarch Kiril (Kupui) in March 1971 the Politburo
(ITomt6r0pO) of the Central Committee of the BCP took the decision to pro-
pose as head of the BOC the Bishop of Lovesk Maxim (JIoBemkusit MUTpOnoOIuT
Maxcum). Following his election, Maxim was enthroned as the new Patriarch on
the 4 July 1971. Maxim remained as head of the BOC and Bishop of Sofia, until
his death in 2012.

During the 1980s, there was preparation for serious reforms in Bulgaria un-
der the influence of the Soviet “Perestroika”. In 1988 the BCP took the decision
to introduce special rules on religious freedom and on the activities of religious
communities, providing more guarantees for the protection of basic rights, and
foreseeing the provision of an improved material base for the BOC and the reli-
gious institution of the Muslim community, as well as providing more means for
their educational and publishing activities. It was also decided to return to those
religious institutions some of the property assets that had been expropriated in
the past. Decisions however that remained on paper due to the fast development
of events in Eastern Europe and the fall of the communist regime in 1989.

In the period 1944-1989 the BOC remained under the full dependency of
the state-political power and it was forced to follow the policy of the BCP, a situ-
ation that became possible through a number of mechanisms. First of all, state
control took place through the direct influence of state organs upon the Holy
Synod - made up from 9 bishops, although the Holy Synod was usually operating
with four bishops - elected under the intervention of the Directorate of Religious
Affairs. The dependency of Bishops from the side of the Directorate increased, as
according to the Charter of the Exarchia their appointment had to be confirmed
by the government. At the next place, the Directorate of Religious Affairs man-
aged to gain the support of the Union of Priests (CBEIIEHNUECKUAT CBIO3) to
the government’s position in favour of the transformation of the BOC into a

20 Kankanmxuesa [., bwreapckama npasocnagna ywpkead...., c. 295; 326-328; OrusnoB JI.,
Tonumuueckama cucmema...., p. 248-249.

21 MureB Bi., “Hskxoum acnekTd Ha OTHOLICHHUsTa MeXAy bwirapckara mpaBoCiaBHa IbPKBA U
KOMYHHCTHYECKHUs pexuM B brirapus (1944-1989):, in Jvporcasa u yvprea — Llvprea u ovpoicasa
6 Ovneapckama ucmopus. COOpHHK IO cirydail 135-roguniHuHarta oT yupeasBaneTo Ha beirapckara
ex3apxus, Sofia 2006, p. 449-462.
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“people’s-democratic church” and the establishment of permanent ties between
the state and the church?. The government also intervened in the election of the
Bulgarian Patriarch. Church publications and literature came under state control,
as well as the financial activities of religious organizations. The building of reli-
gious schools, their teaching programs, as well as permission to study abroad was
approved by the Minister of Foreign Affairs. It was not allowed to the Church
to develop religious activities among schools, to develop philanthropic activities,
to open hospitals, orphanages and other similar establishments. In practice the
Church was deprived of its most important functions — spreading Christian val-
ues and ethic and practicing a philanthropic activity in support of the faithful. It
did not also have the right to express its opinion on political and social questions.
Therefore, the institution of the Church was reduced to an “ordinary institution”
under state control, influencing negatively the traditions and way of life of the
Bulgarian society, with Christian feasts being substituted by secular ones, most
often with a political character. In marriage and christening ceremonies, civil
rituals took total precedence, as only in funerals the ratio 50:50 with religious
rituals was retained. It is noticeable however, that the effort to stop the practice
of celebrating name days — as they were related with the Christian tradition - and
only birthdays, proved unsuccessful.

The policy towards the Muslim community

In examining BCP’s policy towards Muslims in the country, we must differentiate
between Muslims of Turkish ethnic origin and Muslims with Bulgarian ethnic
origin, i.e. the so-called Bulgarian Muslims or Pomaks (momarm). Although in
principle the regime has a negative view of Islam, together with all other religions,
we can observe certain specificities in the implementation of regime policies to-
wards those two communities. Whereas the former represented an ethnic-minor-
ity community, the latter was (and still is) perceived as a religious community.
Towards both of them however, the regime followed an inconsistent and abruptly
changed policy, ranging from recognizing their rights as a national minority (in
the case of the ethnic Turks) to efforts for their full scale assimilation (both ethnic
Turks and Pomaks).

The policy towards the Bulgarian Turks

According to post-war censuses, the ethnic Turks in Bulgaria were: 675,000 (or
9.61% of the total population) in 1946; 656,025 (or 8.62%) in 1956; 780,928
(or 9.49%) in 1965 and 800,052 (or 9.44%) in 1992, the biggest ethnic group

in the country after Bulgarians. State policy towards the Bulgarian Turks has to

22 Constitution of the PRB, 17 May 1971, in Bwreapcku koncmumyyuu u KOHCIMUmMyyuoHHu npoexmu,
Sofia 1990.

23 Kamuuosa E., BaeBa E., “ETHMYecku W penuruo3Hu OOIIHOCTH B cieABOeHHa bwirapus”, in
Hscnedsanus no ucmopus na coyuanusma 8 bvaeapust 1944-1989, 1. 2, Sofia 2010
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be examined in the context of bilateral Bulgarian-Turkish relations, particularly
when we are talking about the Cold War period when the two countries belonged
to opposing blocs.

Successive Bulgarian governments until the 9 of September’ coup d’ etat were
not particularly caring of that (Muslim) population, supporting modest living
standards and a low educational level. The Fatherland Front, an organization
that had been established and controlled by the Communist Party, that came
into power in September 1944, decided initially to follow a new policy, depart-
ing from previous ones. Until the signing of the Paris Peace Treaty in 1947, all
governments were particularly attentive towards the Bulgarian Turks, in order to
gain their support, seeking to persuade them about the advantages and good will
of the new power; an understanding that was also based on the ideological as-
sumption of the communists that the social and party political orientation of the
minorities was more important than their national one. The new Constitution
of December 1947 guaranteed the equality of all Bulgarian citizens, irrespective
of religion and ethnicity. Article 79 declared that: “National minorities have the
right to study in their own language and to develop their national culture, while
the learning of the Bulgarian language is obligatory”*. In December 1944 the
government organized a conference, where it was decided that the state would
undertake the maintenance of the ethnic Turkish schools, introducing a state
program of teaching, while the religious school “Niubav” (“HioBa6”) would be
turned into a state gymnasium. Only within a few years the number of pupils
in those schools increased significantly, with an 80% of ethnic Turkish children
going to school regularly and being included in the educational system®. The
publication of books and magazines in the Turkish language was restored, while
state radio began programs in the Turkish language. Ethnic Turks were recruited
in the state and local administration, while measures were introduced seeking to
raise standards of living in the Turkish minority: such as agricultural pensions
for ethnic Turks, equal with that given to ethnic Bulgarians, free education in
the mother tongue, access to secondary education. The higher Muslim clergy
and representatives of the Turkish minority supported publicly the policy of the
Fatherland Front.

From the end of 1946 relations between Bulgaria and Turkey began to dete-
riorate as a result of the emerging Cold War — Bulgaria became fully integrated in
the Soviet Bloc, whereas under the Truman Doctrine, in 1947, Turkey allied itself
with the USA. There was also tension in Soviet-Turkish relations in relation to the
status of the Turkish Straits; developments that negatively affected BCP’s policy

24  Ornsno JI., “CpemeHndeckusT cbio3 B benrapus (1944-1955)” in Perueus u yvpxea ¢ bvacapus,
Sofia 1999.

25 Kamuuosa E., Baesa E., “ETHuyeckn W penuruo3Hu OOIIHOCTH B ClieNBOCHHA bbarapus”, in
Hscneosanus no ucmopus ha coyuanuzma 6 bvneapus 1944-1989, t. 2, Sofia 2010, p. 517-559.
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towards the Bulgarian Turks. Ethnic Turks began to be looked upon with suspi-
cion, while they themselves began to feel insecure. The deep economic and social
changes, introduced by the new regime, generated concern in that, conservative
part, of Bulgaria’s population. New ideas, such as collectivization, equality be-
tween men and women, atheism, the extermination of “religious fanatism” and
the prohibition to read the Koran, caused a particularly strong, negative reaction
in the minority, as were in contrast with their traditional way of life.

In 1948, Bulgarian-Turkish relations deteriorated even further®. The leader-
ship of the BCP ignored the fact that part of the ethnic Turkish population had
been alienated from the new regime, and in August 1949 it gave its permission
for all those who wanted to leave the country; a massive exodus of the Turkish
minority began that continued, with interruptions, until the autumn of 19517,
whereby around 150,000 left the country. The termination of the exodus did
not solve the problems of the Bulgarian Turks, forcing BCP to reexamine its
policy towards them. Already while the exodus was taking place, a new policy
was introduced, in April 1951, influenced by the Soviet experience of building a
“multi-ethnic” state. The new policy would not only tolerate the ethnic particu-
larities of the Turkish minority, but would provide the means for its cultural and
economic development, seeking to detach it from Islam and to gain its active
participation in the building of socialism in the country. As a result of the new
policy, only within a few years standards of living among the Turkish minority
had considerably improved, however its social isolation not only remained, but
also intensified®.

These developments also affected educational policy directed towards liqui-
dating illiteracy and integrating the Bulgarian Turks. Already under the 1948
new Law on National Education, all schools in the country were classified as
“national”, i.e. state schools, and the minorities” schools were equaled in every
respect with all the rest. That meant that their maintenance and financing was
undertaken by the state, introducing at the same time state control over them?®.
Teaching would take place in the Turkish language, while the learning of the Bul-
garian language was obligatory. Ethnic Turks were appointed as school directors
and inspectors, and only in the case of no other alternative were ethnic Bulgar-
ians appointed as such. A lot of effort was made to create favorable conditions
that would assist the “coming together” of ethnic Bulgarian and ethnic Turkish
children and the integration of the ethnic Turkish pupils in the socialist society.
Thus, in instructions of the Ministry of National Education it was stated: “To or-

26  Constitution of the PRB, 4 December 1947, in Bwreapcku Koncmumyyuu u KOHCIMUmMyyuoHHU RPoeKkmu,
Sofia 1990.

27 MapunoBa-Xpuctuau P., Bvreapckomo obpaszosanue mexncdy cveemusayuama u mpaouyusama 1948-
1959, Sofia 2006, p. 83.

28 CrosiroB B., Typckomo nacenenue 6 Bvnzapus medxcoy nomocume Ha emuuyeckama noaumuxa, Sofia
1998, p. 104.

29 Tpudonos C., Crporo nosepurento! — In newspaper “Ilortex”, 6p. 16-17, 1991.

218



The Policy of the Bulgarian Communist Party [}

ganize events for the cultivation of friendship, co-operation (and) mutual respect
between Bulgarian and Turkish children, as members of one family, for the widest
and deepest assimilation of scientific knowledge™. Inside the Ministry there was
the special department “Turkish schools” that was issuing instructions in order to
promote party-class interests above ethnic ones®.

In 1952 the Ministry declared that in schools for ethnic Turkish children in
Bulgaria they use “greetings with a religious meaning and other artificial ones
that have been brought to us from reactionary Turkey as a result of the worship of
pan-Islamic culture in Turkey™?. As greetings and how to address someone were
considered part of the socialist culture, it was necessary to introduce those with
a socialist content. It was then ordered to abandon addressing someone using
words such as “bey”, ‘hodza”, “effendi”, as well as greetings with a religious tone;
instead when addressing someone the personal and family name, plus his profes-
sional capacity and the greeting “comrade” (,,apyrapto”) had to be used. In all
meetings it was allowed to use the greeting “Seliam” while during physical educa-
tion it was allowed to use greetings such as “paxar” (“Free”), “xank mxymxpue
tuMuH xusmetnHeM” (“To serve the People’s Republic”) and other. The symbol
of the pioneers was adapted to the needs of the Turkish language, “AumnTpon
naBach, Jlennn Be Cranud gaBach nuuH xa3sp 01" (“For the work of Dimitrov,
for the work of Lenin and Stalin be ready!”) and “/lanma xa3sp” (“Always be
ready!”). In such a way socialist ways of greeting settled in ethnic Turkish schools,
displacing traditional ones®. Together with that, with an order of the Minister of
Education in 1952, there was a change in religious holidays in all schools in the
country; in the case of ethnic Turkish schools only Ramadan Bayram (5 days) and
Kurban Bayram (4 days) would be celebrated.

Measures were also taken to fight illiteracy among the older Muslim popula-
tion, an effort that however met serious difficulties, especially in the Rhodope
region (Pomonckus kpai). In instructions issued by the Ministry of the Interior
to local inspectors of education around the country it was stated that: “There,
where religious prejudices obstruct illiterate Turks and Bulgarian Muslims to
learn in mixed courses, separate courses for men and women should be organized
in order to fight illiteracy among Muslim women”**. Efforts which however did
not have great success: at the end of December 1950 Kiril Dramaliev (Kupun
Npamanues), the Minister of Education, concluded that “the Turkish and Bul-
garian Muslim population is not susceptible” to learning, characterizing it as “re-
ligious” and “fanatical™®. While, the head of the department “Turkish schools” at

30 baesa U., Kamunosa E., Credeéoennomo oecemunemue na bvicapckama ¢vHuwna nonumuxa (1944-
1955), Sofia 2003, p. 208.

31  State Gazette, Op. 251, 1948.

32 Central State Archives, ®. 142, om. 9, a.e. 153, 1. 470.

33 Mapunosa-Xpuctuau P., Buieapockomo obpasosanue....., p. 87.

34  Central State Archives, @. 142, om. 7, a.e. 22, 11. 346.

35 ibid, ®. 215, om. 1, a.e. 259, 1. 24.
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the Ministry of Education, Reza Molov (Pe3a MonnoB), saw religion as the basic
line of enemy propaganda, declaring that: “... hodzas and imams wage defeatist

da in school ing th beli fi he Muslims™°. Mol
propaganda in schools, separating the unbelievers from the Muslims™¢. Molov
suggested intensified control and not allowing religious persons to become teach-
ers.

In March 1956 Sofia and Ankara reached an agreement on the issue of bor-
der demarcation, reducing to a certain extend the tension between the two sides
— that had intensified after Turkey joined NATO in 1952 — with the so-called
“emigration issue” (M3CETHMYECKUAT BBIPOC) continuing to weight upon bi-
lateral relations. In the mean time, an unforeseen result of the education of the
Turkish minority in its mother tongue and of the cultural autonomy it enjoyed
was that it had transformed itself into an isolated part of the Bulgarian society. A
change in BCP’s policy took place in 1956, when it took the course of limiting
minority rights and began looking for other ways of integrating the ethnic Turk-
ish population®”. Apart from Stalinism, the Bulgarian leadership abandoned the
understanding for a “multi-ethnic” character of the state that it had borrowed
from the Soviet Union; while parallel with Todor Zhivkov’s (Tonop ’KuBkoB) rise
in power a new policy line towards the Bulgarian Turks was decided, that gave
empbhasis over the fact that Bulgaria is their motherland, and that they are an “in-
separable and constituent part of the Bulgarian people”. Thus, two new directions
of policy were introduced: on the one hand, the ethnic Turkish population had
to be the object of “special care”, in order to feel well in Bulgaria; while on the
other that had to take place through “overcoming” those religious, linguistic and
ethnic-traditional particularities that were differentiating it from the Bulgarians.

Education was the first to be affected by the policy changes. Turkish minor-
ity schools were merged with other schools, teaching began to take place in the
Bulgarian language, while Turkish language was taught as a separate course. In
addition, the number of hodjas was reduced, as religion was seen as the most
serious obstacle for the integration of the ethnic Turks. Changes that were seen
by part of the ethnic Turkish population as an effort for their cultural assimila-
tion; an accusation rejected by the regime which pointed out that it had strongly
encouraged secular Turkish culture®®.

During the 1960s, a growing number of Bulgarian Turks sought to emigrate;
only in 1963-64 there were around 383,000 applications for emigration®. Dur-
ing that time the authorities dissolved 12 illegal Turkish organizations that were
propagating “cultural autonomy”. The Bulgarian authorities were worried about
possible ethnic Turkish claims concerning autonomy, while the eruption of the

36 ibid, ®@. 142, omn. 9, a.e. 64, 1. 20..

37  CrostHoB B., Bwaeapckume mypyu....., p. 126.

38 Kaiunosa E., baesa U., Emnuuecku u penueuosnu obwnocmu..., p. 534-535.
39 Ibid.
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Cyprus crisis, at the end of 1963, was intensifying those worries. The 1968 Bul-
garian-Turkish emigration agreement of 1968 was signed in such a context. It was
valid for ten years, and during its implementation around 130,000 ethnic Turks
left Bulgaria. Concerning those that remained, Todor Zhivkov was against de-
claring them as a “national minority”, i.e. part of the Turkish nation. He had no
doubts that a policy of integration, and not “differentiation”, had to be followed,
and the ethnic Turks had to feel part of a “unified socialist nation™.

During the 1970s a series of developments affected state policy on the Bul-
garian Turks: among the domestic ones notable was the demographic factor, and
the growth of the ethnic Turkish population, as the ethnic Turks had four times
bigger growth rate than the ethnic Bulgarians; then, there was an increase in
the “Turkification process” among Bulgarian Muslims, as well as Muslim Roma;
while abroad, the exacerbation of the Cyprus crisis and Turkey’s military inter-
vention in 1974 intensified Bulgarian worries. BCP’ leadership decided to begin
a campaign of changing the Turkish names of Bulgarian Muslims with Bulgarian
ones*!. The thought that this could happen voluntarily and without administra-
tive pressure proved wrong, and in the disturbances that broke out eight peo-
ple lost their lives, and many were arrested®. Despite the opposition it met, the
campaign was judged as a “success” and at the beginning of the 1980s they also
changed the Turkish names of the Roma. At the same time, the urbanization pro-
cess had led to the disappearance of ethnic Bulgarians from a series of villages, in
particular villages close to the Bulgarian-Turkish border where there was compact
ethnic Turkish population. From its side, Ankara began in 1983 a campaign for
the protection of human rights of ethnic Turks living in Bulgaria. While in Bul-
garia itself, illegal Turkish organizations carried out, on 30 August 1984, terrorist
attacks at the Varna airport and at the Plovdiv train station.

Under those conditions, Todor Zhivkov and his close associates decided to
implement extreme measures for the “solution of the Turkish question”. Thus,
from 1982 until 1984 children from mixed families were obliged to register with
Bulgarian names; there was much stronger pressure upon those who performed
circumcision and wore traditional dress (such as veil, and the Turkish baggy trou-
sers). The number of Turkish periodical publications was reduced, as well as radio
programs in the Turkish language. Especially harsh were regulations concerning
communication and serving in public places and shops that had to take place
only in the Bulgarian language. At the end of 1984 it was evaluated, that “the
moment had arrived” for renaming the total ethnic Turkish population: from
December 1984 until January 1985 over 800,000 Bulgarian Turks were forced to
adopt Bulgarian names®, in a coordinated action that involved both the police

40 ibid, p. 536.

41 See below.

42 See below.

43 In Bulgarian historiography there has been extensive research upon those events. See for example:
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and parts of the army. Identity cards known as “passports” (macmopru) belonging
to the ethnic Turks were collected, and they were obliged to choose a Bulgarian
name from a list; in case of a refusal there was violence, maltreatment, more than
400 were sent to prison and to different parts of the country. Against demonstra-
tions by ethnic Turks in the region of Kardzhali (Kepmkamuiicko) and in the vil-
lage of Yablanovo (SI6nanoBo), in Sliven (CnueHcko), there was use of violence,
including arms. The official number of casualties was between 7 and 12, although
in reality many more lost their lives*.

The coercive change of names was a crude violation of fundamental human
rights. Violence however breeds violence. The ethnic Turkish population frozen
from fear did not dare to openly challenge the regime, accepting the change of
names. There was however passive resistance, as parents would secretly give Turk-
ish names to their children, talk in Turkish and observe religious rituals. The
number of members of illegal organizations increased, with cases of terrorist acts,
as the bomb explosions that took place in the Sofia-Varna train service, on 9
March 1985, in a carriage full of mothers and children and in a hotel in Sliven;
8 people lost their lives and 50 were injured®. By the spring of 1989 the tension
had increased and in May 1989 public meetings and demonstrations took place
in areas with a compact ethnic Turkish population in northeastern Bulgaria; an
attempt by the authorities to squash them, ended up in the death of five peo-
ple from both sides. At the same time, the Turkish government declared that it
was ready to accept all ethnic Turks that were wishing to leave Bulgaria. On 29
May 1989, Todor Zhivkov called upon Turkey to open its borders for all Bulgar-
ian Muslims that wanted temporarily or permanently to live in Turkey. A mas-
sive exodus soon began and thousands of ethnic Turks left their work, sold their
properties, and set out for the borders. As thousands of people gathered at the
Bulgarian-Turkish border, Ankara announced on 22 August 1989 that it closing
down its borders with Bulgaria; at that moment around 320,000 ethnic Turks

Bv3pooumennuam npoyec”. bvicapckama ovporcasa u bvieapckume mypyu (cpeoama na 30-me —
Hayanomo Ha 90-me coounu na XX eex). T. 1, Apxusure rosopst, T. 55. Sofia 2009 (edited by Vckpa
baesa and Esrenus Kannunosa); Buspooumennusim npoyec . Mexcoynapoonu usmepenus (1984-1989).
T. II. Apxusure roBopar. T. 61, Sofia 2009 (edited by Uckpa baesa and Esrennst Kanunosa); ['pyes
M., Kansoucku A., Bvspooumennusim npoyec. Miocionmanckume o6wHocmu u KOMYHUCIUYECKUSAM
pexcum, Sofia 2008; Vanosa E., Omxsvprenume , npuobwenu” unu npoyecvm, HapeueH
,,6b3pooumenen’”’ (1912-1989), Sofia 2012 CexpetHo! [lpomecmuume axyuu na mypyume 6 bvaeapus
(anyapu-mai 1989 2.) Joxymenmu (edited by B. Anrenos). Sofia 2009; Cmpoeco nosepumento!
Acumunamopckama KamMnanus, cpewyy mypckomo HayuOHatHo maryuncmeo ¢ bvaeapus. 1984-1989,
JHokymentu. (edited by B. Anrenos), Sofia 2008; Tpudonos C., “MiocronMaHuTe B MOJUTUKATA HA
Obarapckara appxasa (1944-1989)” in Cmpanuyu om 6vicapekama ucmopus. Cooumus-pazmuciu-
auynocmu. T. 2, C., 1993, 201-223; SAnemoB U., Hemopus na mypckama obwnocm 6 bvazapus, Sofia
2002.
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45 Ibid.

222



The Policy of the Bulgarian Communist Party [}

had left Bulgaria, leaving behind them deserted villages and a huge void at the

economic life of the country.

The forceful change of names of the Bulgarian Turkish population, that was
cynically called by the regime “revival process” (,Bp3poauTenes npouec”), was
nothing more than a crude violation of fundamental human rights. In Decem-
ber 1989, as Zhivkov has already been forced to resign from power, the new
leadership of the BCP condemned the policy, allowing for a return of the initial
names; while the new 1991 Constitution guaranteed the rights of all Bulgarian
citizens, irrespective of religion or ethnicity. Unfortunately, from 1990 until 1997
200,000 Bulgarian Turks also left for Turkey, forced by the difficult economic
conditions of the Bulgarian transition to the market economy*.

The policy towards the Bulgarian Muslims (Pomaks)

It could be said that the relationship between the Bulgarian Muslim community
and the regime moved through different levels, depending on the understanding
and approaches of the governing BCP on religious and ethnic issues. During the
first few years, following the 9 September 1944 coup, the new power need stabil-
ity and public support, and because of that it followed a policy of reassuring and
tolerating the Bulgarian Muslims; dissolving at the same time the organization
“Homeland” (,Ponuna”) that was stigmatized as “fascist”.

Gradually however policy changed, as a result of what the authorities per-
ceived as “Turkification” of the Bulgarian Muslims. It was decided to interfere
in the internal affairs of the community, an interference that became crude and
involved repressive measures during the 1949-1959 period; such as measures
against Islam and a series of prohibitions concerning traditional Muslim dress
and the observance of religious rituals. In 1953 the issuing of identity cards, the
so-called “passports”, for the Bulgarian Muslims was completed, a measure that
practically increased state control over them. Unexpectedly for the authorities,
the process of issuing identity cards revealed significant opposition on the part of
the community on being registered as “ethnically Bulgarians”, or even “Bulgarian
Muslims”. There was also sharp opposition to women being photographed with
uncovered faces?.

The anti-Islamic measures adopted by the authorities in the Bulgarian Mus-
lim community, were in the context of the regime’s atheist position. It is notice-
able however that those were introduced with a delay, in relation to the “frontal
attack” against Christianity that took place at the end of the 1940s: thus, until
the beginning of the 1950s the regime did not attempt to use preaching in the
mosques for propaganda. The anti-Islamic campaign itself began carefully — ini-
tially by “discouraging” different party structures from celebrating Muslim holi-

46 Kamunosa E., baesa . Emnuuecku u penueuosnu obwnocmu....., pp. 542-543.
47  Central State Archives, ®. 1B, om. 6, a.e. 1787, n. 32.
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days, visiting mosques and observing certain Islamic rituals. Gradually and me-
thodically they imposed a prohibition on the celebration of Muslim holidays, a
prohibition that initially concerned only members of the BCP. In 1959 however,
the beginning of a peculiar “cultural revolution” took place, while there was a new
administrative division of the country; as a result changes were introduced in the
structure of the Muslim community that followed the reduction in the number
of muftiates and religious personnel. In February 1959 the number of muftiates
was reduced from 22 to 9; from the 18 ethnic Turkish muftiates 8 were left, while
from the 4 Bulgarian Muslim muftiates only one®. With the 1959 reform the
muftiates were divided, as the eight regional muftiates that were responsible for
the ethnic Turkish community remained under the authority of the Chief Mufti-
ate (I'taBHO MIO(THIICTBO) in Sofia, while the Muftiate of Smolyen (CMonsiHCKO
mrodtuiictBo) dealt specifically with the Bulgarian Muslims. The decision to
create in fact two “categories” of muftiates was seen by Bulgaria’s Muslim com-
munity as “unacceptable”. Furthermore, the total number of religious employees
working at the Chief Muftiate was reduced to 500, while in the Smolyen Mufti-
ate they were reduced to 130%. The total reduction, more than three times, in the
number of muftiates and religious employees (such as Imams and Muezzins) was
a heavy blow for the Muslim community in Bulgaria. Many of the Muslim clergy
that were deemed as “rebellious” were expelled, remaining mainly those that were
obedient and accommodating to the orders of the BCP and the state. Later, a spe-
cial department for the Muslim clergy was established at the State Security, while
Muftis were “attracted” to the system by providing privileges to them, used by the
state and party elite. In such a way, the regime attracted the higher Muslim clergy.

Changes also took place in the traditional way of life and dress of the Bulgar-
ian Muslim community. The “necessity” to eradicate the external signs of Muslim
religion, known as “de-veilification” (,pa3depemxanane”), was mentioned for
the first time in 1958. Initially, the emphasis was on changing women’s dress,
and in particular on removing the veil. Gradually however, the campaign was
widened to include traditional Turkish trousers, the covering of faces and after
that, on carrying turbans and the fez by men. It was a crude intervention in the
personal life of the Bulgarian Muslims; those who defied the prohibition were
administratively penalized. In its effort to remove the veil, the yashmak, the tra-
ditional Turkish trousers and other external religious signs, the regime stimulated
in effect a unified dressing style through the imposition of the same, substitute
choices for all. Thus, for women the veil was substituted by a brown or black
raincoat, while the vest and the traditional trousers, by modern trousers; a dress-
ing style that was accompanied invariably by a white cover over dress, becoming

48  Archives of the Ministry of Foreign Affairs (AMBHP), om. 9, a.e. 1174, 1. 1.
49  Ibid.

50 IpyeB M. Meoicoy nemonvukama u nonymeceya. Bvneapume mocionmanu u ROTUMUYECKUAT PEACUM
(1944-1959, Sofia 2003, p. 202-205.
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something as the new characteristic dress for the Muslim woman. With such a
dressing style, she continued to look different from a Christian woman, while
looking the same with other Muslim women. In the case of men, traditional
hats called “take” (Taxe) replaced turbans and the fez that were totally forbidden
during the 1970s. The regime also attempted to eradicate all traditional religious
holidays and their substitution with secular, socialist ones".

During the 1960s all those ideological, administrative and propaganda meas-
ures that the regime had introduced at the end of the 1950s, were fully being real-
ized. In particular, the massive economic effort aimed at improving the standards
of living of the Bulgarian Muslim population gave result, influencing undoubt-
edly its stance in the name-change campaign, at the beginning of the 1970s.
There was, already since 1959, a process for a voluntary change of names, where
mainly local elite, party members and functionaries from state organizations par-
ticipated in; in the hope that they could give the “good example” to the rest of
the community.

At the beginning of the 1970s we entered at the last and longest phase of
state policy towards the Bulgarian Muslims. It was initiated on 17 August 1970,
when the BCP took the decision to change the Turkish-Arabian names, and was
concluded on 29 December 1989, when the party took the decision to allow
for the restoration of the old names. It was a campaign smaller in relation to the
name-change campaign of the 1980s, there was opposition among the Bulgar-
ian Muslims, however any opposition was scattered and limited; in general, the
campaign was completed without the damaging consequences that the 1984-
85 name-change campaign had. The name-change campaign was accompanied
by additional names: 127 mosques ceased to provide religious services; funerals
began to take place without traditional Islamic customs; new rituals were intro-
duced for civil weddings, births and funerals®*.

The political changes that took place after 10 November 1989 gave new im-
petus to the question of names. On 29 December 1989 first the BCP and then
the government took the decision to allow for a return of the old Turkish-Arabic
names of all Muslims in Bulgaria. Bulgarian Turks massively “restituted” their
initial names, however only part of the Bulgarian Muslims chose to have their
initial names back®.

The policy towards the Jewish community

As Bulgaria was Soviet Union’s most loyal satellite and active participant in the
Eastern Bloc, in order to understand Bulgaria’s post-war policy we must take into

51 ibid, p. 202-212.
52 Kamunosa E., baesa ., Emnuueckume u penuzuosnume..., pp. 544-545.
53  Ibid.
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account bilateral relations with the state of Israel and Moscow’s policy towards
the “Jewish question”. State policy towards Jews in the PRB has its own speci-
ficity, largely because of the history of the relationship between Bulgarians and
Jews, in general however there was no difference from the line followed by Mos-
cow. The longstanding history of tolerance between Bulgarians and Jews and the
fact that Bulgarian Jews were saved from the Holocaust had a huge significance
however, during the Cold War years what was important was BCP’s policy and
Moscow’s directives.

The situation of the Bulgarian Jewish community, numbering, as in 1940,
around 50,000, during the first few years following the end of the war was quite
unstable. Despite the fact that all anti-Semitic laws that had been introduced
after 1940 had been repealed and the rights of Jews had been restored, the Jewish
community had been impoverished and was divided. In addition, although there
were conditions for the recovery of Jewish institutes, synagogues and schools,
the community was having serious financial difficulties maintaining them and
the charitable activities of those institutions gradually were terminated. That was
actually a precondition for their equation with Bulgarian institutions and the
loss of their Jewish character. Thus, the decision by the state to undertake the
responsibility for the maintenance of Jewish schools relieved the Jewish commu-
nity from the financial burden, however it made those schools dependent upon
Bulgarian school curricula. As Jewish religious life was diminishing, the regime
turned its attention towards what was happening in secular Jewish institutions
and the debate that began concerning emigration. The post-war political changes
taking place in Bulgarian society affected also Bulgarian Jews and inside the com-
munity a division was created between Communist Jews and Zionist Jews. Jews,
members of BCP, played a central role in the establishment of the Jewish Father-
land Front (EBpeficku oredectBen GppoHT) that gradually took leading positions
in Jewish organizations. The new organizational became heavily involved in the
reestablishment of the Jewish Consistory (KoHcuctopusaTa): in September 1944
it determined the composition of the Central Jewish Consistory (LlenTpannara
eBpeiicka koncucropust)®, while the Jewish Fatherland Front began publishing
the newspaper “Jewish News” (,EBpeiicku Bectn”). At the same time, Zionist
organizations reemerged in the country, and were united under one Zionist or-
ganization®.

The struggle between those two centres of the Bulgarian Jewish community
involved two main questions. The first one was their position vis-a-vis emigration,
with the Zionists insisting on emigrating to Palestine, while the Jewish Father-
land Front was arguing in favour of staying in Bulgaria. The other controversial
issue involved the education of Jewish children: while the Zionists believed that

54  Central State Archives, ¢. 622, om. 1, a.e. 131, 1. 77.
55 “llmonucrudecka TpudyHa’, 6p. 1, 8 October 1944.
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education had to take place in the Hebrew language, their opponents claimed
that the use of Hebrew would only create difficulties for them, complicating
their learning®®. The confrontation between the two centres can be seen in a se-
ries of documents, as it was closely watched by the State Security. Its agents had
infiltrated community organizations, taking part in meetings. It is interesting to
note that those agents were also Jews, as otherwise their participation would have
been impossible, or would have attracted unwelcomed attention. In a period that
the idea of aliya was becoming increasingly topical, Zionist organizations in the
country became very active, with Ben Gurion’s visit to Bulgaria, in December
1944, providing a serious push. The main aim of Gurion’s visit was to encour-
age the Jewish community and the united Zionist organization, and to lobby
the government to allow massive Jewish emigration to Palestine’”. At the same
time, many of the Bulgarian Jews had been seriously involved with the anti-fascist
struggle and found a place in the new regime, including the State Security. Their
job was to “restrain” the Zionists and to argue in favour of staying in the new
“Bulgaria of the Fatherland Front™®. In general, Bulgarian Jews were friendly
towards the Fatherland Front and no anti-government manifestations had taken
place among them; they had even expressed their support for the regime when in
1946 they sent a special declaration to the Paris Peace Conference insisting that
there was no need to include special provisions concerning minority rights in the
peace treaty with Bulgaria.

Immediately after the 1944 coup in Bulgaria, the establishment a Jewish state
began to attract growing attention. A number of actions by the new government
of the Fatherland Front showed its readiness to support the establishment of such
a Jewish state in Palestine. Thus, on 22 September 1944, Prof. Petko Stainov
(ITetko CraiinoB), Minister of Foreign Affairs, stated that Bulgarian Jews were
free to emigrate to Palestine; while Dimo Kazazov (lumo Kazacos), Minister of
Propaganda, adopted a positive position and expressed the readiness of the coali-
tion government to support the establishment of an independent Jewish state.
The Palestine Committee (ITanectunckus komutet) began its work, having as
its main priority organizing Jewish emigration to Palestine. Thus, during 1947-
1949 the Jewish community found itself at a crossroad, having to choose between
the country that, although saved their lives during the Holocaust, was heading
towards establishing a Soviet-style system of government, and the newly formed
Jewish state (Israel), that was acting like a magnet for Jews all over the world”.

56  JIxepacu H., “Pesynrarue ot eOpausauusra” in “EBpeilicku Bectu”, Op. 4, 22 November 1944.

57 Bacunesa b., Eepeume ¢ Bvazcapus 1944-1952, Sofia 1992, p. 19-20.

58 Ibid.

59  An organization established by the United Zionist Organization in Bulgaria in October 1944. Its mission
was to organize the immigration of Bulgarian Jews to Palestine, and also to provide assistance to the
emigration of Polish and Hungarian Jews, who had survived the concentration camps, as well as to Jews
from Romania who wanted to emigrate. It was dissolved following the completion of emigration to Israel.

227



BALKAI;I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

In 1947 Moscow began to actively support the establishment of Israel, strength-
ening communist influence upon Jewish communities. In a resolution by the
Secretariat of the Central Committee (IIK) of the BCP, dated 9 March 1948, it
is pointed out that “the project for the establishment of the independent state of
Israel”, as well as Soviet Union’s position, called for the full support of the whole
nation. The free emigration to the future state was allowed, without any excep-
tions, including for members of the Communist Party with a Jewish descent®. Al-
though officially Bulgaria recognized the State of Israel on 29 November (1948),
already in March 1948 the head of the government and leader of BCE, Giorgi
Dimitrov (I'eopru JJumutpos), took the decision to support Moscow’s position.
Dimitrov underlined the importance of cooperation between Communists and
Zionists in the future state. Having being influenced by Moscow, Dimitrov also
believed that Israel would become a Soviet ally in the Near East and would assist
in the spreading of socialism globally. The decision to recognize Israel had signifi-
cant resonance among the Jewish community in the country. It was published
in the front page of the newspaper “Jewish News”, together with an address by
the President of the Central Consistory of Jews in Bulgaria, Prof. Jacques Hatan
(OKax Haran), where he expressed the happiness of the whole Jewish community.

Gradually, and following Soviet policy on the same question, the Communist
Party took the initiative on emigration from Jewish organizations. On 28 July
1948 a party plenum was convened where the decision was taken to organize the
emigration process: only between 25 October 1948 and 16 May 1949 32,106
Bulgarian Jews left for Israel; while many other left the country on their own de-
vices®!. Their departure left a significant void, especially in the ranks of commerce
and the intelligentsia®.

With the new Law on Religious Denominations (3akoH 3a H3OBEIaHUATA),
on 1 March 1949, a Central Israeli Council (LlenTpasieH n3pauiTsHCKH CHBET)
was established in Sofia, made up from five persons. According to the statutes
of the Jewish Denomination (u3pauntsnckoro usnosenanue), adopted by the
government in May 1951, in every place where 50 or more Jews lived, a spiritual
council (myxoBen cbBeT) could be set up, with its members having to work vol-
untary®. It appears that the separation of state from church was not seen as a pre-
condition for its autonomy, but on the contrary, for its control. The mechanism
that formally provided religious freedom was, in practice, subjecting religious
communities and their institutions to state control. Gradually the Jewish cultural
institutions terminated their activities, and that not only because of the emigra-
tion and the steep decrease in the number of Jews in the country; there were other

60 Wleanruen I1., Om poouna kem omeuecmeo. Emuepayus u nenezanna emuepayus om u npes bvizapus
6 nepuooa 1939-1949, Sofia 2008.

61  Central State Archives, ¢. 16, om. 8, a.e.167, 1. 1-2.

62 “EBpeiicku Bectn”, 6p. 214, 5 December 1948.

63 Bacunesa b., Eepeume ¢ bvneapusi...., p. 125.
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factors as well, most importantly because schools, and later on synagogues and
community centres were absorbed and gradually lost their religious character.
The Central Sofia Synagogue (LlenTpannara coduiicka cuHarora) went into an
open-ended renovation; thus although it wasn’t officially closed it had ceased in
practice to function®.

Following emigration, the relationship between Jewish governing bodies and
BCP became even closer. The Zionists stopped playing a role in the life of Jewish
communities, while the American organization “Joint” that had greatly assisted in
the economic restoration of the Bulgarian Jews during the first few years after the
war, ceased its operation; co-operatives that had been set up by “Joint” were liqui-
dated and their assets were transferred to the Consistory, as the only official repre-
sentative of Jews in Bulgaria. The Jewish People’s Hospital (EBpetickara HaponHa
6omnnuna) that had officially opened in July 1948 was made into a state hospi-
tal®. In 1949 the Jewish Scientific Institute (EBpelicKHAT Hay4eH MHCTHTYT)
was incorporated to the structures of the Bulgarian Academy of Sciences, while
from 1954 it became part of the Institute of Balkan Studies (MucTHTyTa 1O
bankanucruka). Jewish communities were not dissolved but they were “modi-
fied” into cultural-educational councils; the only cultural center that retained its
Jewish character was “Emil Shekerdgiiski” (“Emun Illekepmxuiicku™) in Sofia,
while the others were turned into common, civil-cultural centers. The activities
of the Consistory also changed, with its social activity increased being reduced,
before stopping all together.

With the passing of time, the remaining Jews in Bulgaria, around 7,400,
strengthened the ties of Jewish organizations with the governing bodies of BCP. It
is a period that coincided with the repressions that Stalin initialed against Soviet
Jews (liquidating the Jewish Anti-Fascist Committee, executing its leaders, court
trials against Jewish doctors and other). The functions of the Consistory strongly
changed, turning into an educational-cultural institute with almost no social ac-
tivities. Until the end of 1952, Jewish communities and institutions had passed
under the full control of BCP. There was a Jewish cultural-educational organiza-
tion, which published its own “Yearbook”, while the newspaper “Jewish News”
continued to be published. Although a series of customs were preserved, after
the end of the 1940s Jewish life in Bulgaria had lost its diversity. Until 1952 the
financial basis of small proprietors — as the majority of Bulgarian Jews were - had
been liquidated; a new period began with the new generation of Bulgarian Jews
looking for new ways for their professional realization in Bulgaria®.

The period between 1953 and 1956 followed (again) the changes that took
place in Moscow’s policy and directives coming from there. After Lavrentiy Be-
rias extermination and the admission that the Jewish doctors were wrongly ac-
cused the confidence towards Jews in the Soviet Union returned, but not for long:

64 Koen, /1. Epente B boarapus 1878-1949, Codust, 2008, c. 320-324.
65 Central State Archives, ¢. 622, om. 1, a.e. 9, 1. 165.
66 Bacunesa b., Espeume 6 Bvaeapus 1944-1952, Sofia 1992, p. 46-47.

229



BALKAI)I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

the Suez Crisis and in particular events in Hungary in 1956 strained relations
with the Jews. The fact that Jews dominated the leadership of the Hungarian
Workers Party, and that in the analysis that took place the conclusion was reached
that their “dominant position had harmed the national feelings of the Hungarian
people” had negative consequences for them.

At the end of July 1955 an incident took place in Bulgaria that became the
occasion for a serious deterioration of relations with Israel. A civilian plane of the
Israeli airline “El Al” was flying from London in the direction Vienna-Istanbul
(with Tel Aviv as its final destination). On board there were 51 passengers and a
7-member board. The plane however changed its course, went through Bulgarian
air space, where it was shot down by the Bulgarian air force: it came down near
the city of Petrich (ITerpud) and all its passengers and board died. Israel appealed
at the International Court of Justice in The Hague, seeking compensation; the
court case lasted for nine years, while the Israeli press waged a campaign against
Bulgaria®. Despite the obvious deterioration of bilateral relations that followed,
there was no breakdown of relations.

In the years between 1956 and 1967 Bulgaria again followed the line deter-
mined by Moscow and its new leader, Nikita Khrushchev: that is on the Jewish
question a class-party approach should be followed. In 1962-1963 the course
changed suddenly in the Soviet Union, as a result of court trials against specula-
tors and the persecution of officials involved in state economy, a large part of
whom were Jews; an openly, although not officially, anti-Semitic campaign, that
was lightly felt in Bulgaria®.

The Arab-Israeli War of June 1967 shook relations between Israel and the
Eastern Bloc, leading to the break off of relations. On 12 June 1967 the Soviet
Union and all European Socialist countries, with the exception of Romania an-
nounced in Moscow the breakdown of diplomatic relations with Israel®. On that
day a number of protests and meeting were organised in Bulgaria in support of
the decision and hundreds of telegrams were sent to the Central Committee of
the BCD, expressing the “readiness of the people to fight always for the support
of peace”. Apart from breaking down diplomatic relations with Israel, the Six
Day War led to a revival of anti-Semitism in Eastern Europe that was mani-
fested during the social-political crisis that shook Poland and Czechoslovakia in
1968. In Bulgaria that became evident in the adoption of a policy by the Central
Committee of the BCP, concerning the removal of Jews from leading positions
— mainly from the radio, television, the department “Agitation and Propaganda
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(,Aruranus u npomaranga’) in the Central Committee of BCE the State Se-
curity, the Army and elsewhere. Jews that were holding positions in those places
were moved elsewhere, mainly in the state economy. Although no serious repres-
sions were adopted in Bulgaria, in general there was a change for the worse after

19677".

The new Arab-Israeli war of 1973 had also an effect upon Bulgaria and its
internal politics. In the country the famous case against Heinrich Hatan Shpeter
(Xaitapux Haran IlInerep), a Bulgarian citizen of Jewish descent, took place”
. He was a scientific employee at the Institute for Economics (MkoHOMuueckns
UHCTUTYT) at the Bulgarian Academy of Sciences and a government advisor, while
from 1966 until 1972 he worked as an expert at the Centre of Industrial Devel-
opment of the United Nations in New York and in Vienna. The Bulgarian State
Security, with the assistance of KGB and intelligence services of other Socialist
countries, received information that Shpeter had began to work for Mossad in
Vienna, while thanks to the CIA he was accepted to work in New York. Shpeter
was arrested by the Bulgarian authorities in November 1973, in an effort to take
abroad over 1,500 pages of secret, analytical economic information concerning
countries from the Eastern Bloc. Shpeter was accused of spying for the USA and
Israel and was sentenced to death, although his sentence was never executed and
he was later exchanged for a top Russian spy that was help in the West.

In 1978 Todor Zhivkov drew a thin line between Soviet and Bulgarian policy
concerning the Jews; a little known fact in historiography. Usually Zhivkov fol-
lowed fully Moscow’s policy and directions however in a few cases he successfully
implemented his own, personal approaches, departing from such a line. On the
occasion of the 35 anniversary of the salvation of Bulgarian Jews, in 1978, Zhivk-
ov gave a speech in Sofia, where he talked about the significant contribution of
Jews in the anti-fascist struggle; a clear indication of his refusal to follow the
Soviet line of acute anti-Semitism, that had been crystallized in the court cases
against dissident Jews like Sakharov and others. Zhivkov retained his position
until Brezhnev’s death, while with the coming to power of Mikhail Gorbacheyv,
anti-Semitism in the Soviet Union retreated”.

The conditions for the reinstatement of diplomatic relations between Bulgar-
ia and Israel (that officially took place in April 1990) were being formed already
during the second half of the 1980s. That took place through a number of unof-
ficial visits of high-ranking Israelis in Bulgaria, among whom the former Israeli
Foreign Minister Abba, the wife of the Israeli Prime Minister Yitzhak Shamir,

71 Dagan A., Moscow and Jerusalem. Twenty Years of Relations Between Israel and the Soviet Union, p. 225-240

72  “Epeiicku Bectr”, 6p. 12, 12 June 1967.

73 See the introductory article in: MapunoBa-Xpuctugu P., Collection of documents /[Jwporcasna
cueyprocm u espetickama obwnocm 6 bvieapus”. Published by the Committee for Disclosing the
Documents and Announcing Affiliation of Bulgarian Citizens to the State Security and the Intelligence
Services of the Bulgarian National Armed Forces, Sofia 2012.

231



BALKAI)I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

Shulamit that was born in Bulgaria, the Minister of Industry at the time Ariel
Sharon and others. In May 1989 the Bulgarian Chamber of Industry and Com-
merce (bbarapckara ThproBeko-npoMuILieHa mnanara) opened an office in Tel
Aviv, while already at the beginning of the 1980s the Bulgarian government had
provided finance for the construction of the building of the Isracli-Bulgarian
Friendship Committee (Komurera 3a npusitenctso ,,3paen-buarapus”)’ .

Despite the lack of diplomatic relations, there was intensive flow of Israeli
citizens in Bulgaria. For example in 1981 Bulgaria was visited by 4,208 Israeli
citizens, compared with 3,032 in 1980. The largest part was ex-Bulgarian citi-
zens, or their children, with knowledge of the Bulgarian language and friends
in Bulgaria. Another part was ex-citizens of the Soviet Union and other eastern

European countries that used Bulgaria as the meeting point with relatives and
friends”.

Although Bulgaria and Israel did not have official political, diplomatic and
trade relations, the country proved to be a “valuable channel” of communica-
tion between the Soviet Union and Israel. Partially that had to do with the large
number of Bulgarian Jews that lived in Israel, who had kept close relations with
their friends and relatives in Bulgaria, continuing to visit the country; in practice
human contacts between the two countries never stopped, although the number
of Bulgarians visiting Israel during those years was relatively small, owing to the
wider policy of traveling abroad by the regime.

Conclusion

In examining BCO’s policy towards ethnic and religious communities we must
make a necessary distinction: the regime understood that different ethnic groups
had different “weight”, playing a different role in society. Because of that princi-
ple, the regime displayed tolerance towards small ethnic groups, whereas bigger
ethnic groups were seen as a “potential threat”, the “conduit for foreign influence”
or even “a demographic threat”; perceptions that we can clearly see in relation
to the policies followed vis-a-vis the Bulgarian Turks, where initially state policy
began providing collective rights, aspiring to win their support, and gradually
escalating into coercion and an open violation of their human rights, culminating
in the “revival process” of 1984-1985. The inconsistency of BCP’s policy towards
ethnic communities not only failed to overcome existing differences, but, on the
contrary, it intensified them, generating a feeling of uncertainty and lack of trust
towards the state and its policies.

74 Archives of the Committee for Disclosing the Documents and Announcing Affiliation of Bulgarian
Citizens to the State Security and the Intelligence Services of the Bulgarian National Armed Forces
(ApxuB Ha KPIOIIBI ZICPCBHA-M), ¢. 1, on. 10, a.e. 1969, 1. 252-289.

75 Mapunosa-Xpuctugu P., Forward in the collection of documents Jwporcagna cucypnocm u
eepetickama obwnocm ¢ bvreapus”. Published by the Committee for Disclosing the Documents and
Announcing Affiliation of Bulgarian Citizens to the State Security and the Intelligence Services of the
Bulgarian National Armed Forces, Sofia 2012, p. 12-19.

232



The Policy of the Bulgarian Communist Party [}

In relation to religion however, the regime followed a united and single-
minded policy, irrespective of the religion community concerned. As Socialist
thought was based on Marxism-Leninism, it had to be implemented as a whole,
in all aspects of social and personal life. In that respect, religion was seen as the
most dangerous enemy of the new regime, as it was eradicated the hardest and
“controlled the conscience of the masses and of the individual”. The struggle
for the ideological “brain-washing” of people’s minds had to be won decisively
by the new religion, Marxism-Leninism. That however could happen, only by
taking harsh measures against all religions, their values, institutions and those
who served them. The faith in one God had to be substituted by the faith in one
Party and one leader; submission and faithfulness to them had to be declared,
the principles of Communist morals — such as internationalism, collectivization,
proletarian nationalism, “unlimited love” and submission to the Soviet Union,
the BCP and their leaders — had to substitute traditional Christian, Muslim and
Jewish morals. The struggle against religion was waged through ideological weap-
ons, through the press, radio, cinema and school. Atheist propaganda and agita-
tion penetrated the whole life. In that respect, the regime rested in particular on
the importance of the educational system. Schools had the mission to carry out
an atheist education, not only working with children, but also through contacts
with their parents, relatives and those close to them. Any allusion to religion was
removed from curricula, while all subjects were taught in such a way as to avoid
any religious explanation of the world. The view was propagated that religion was
created in order to “oppress and exploit the masses”. All religious beliefs had to
be “liquidated”, while young people had to be persuaded that man was not the
crown of divine creation, but only the highest level of natural evolution.

Anti-religious propaganda and the substitution of the traditional monothe-
istic religions by the ideology of Marxism-Leninism was accomplished also with
force, administrative measures and an aggressive assault against institutions and
those who worked for separate confessions. A large part of the assets belonging
to the various denominations was confiscated; their institutions were put under
state control and became financially dependent upon the state. There was crude
intervention by the BCP in the internal life of the religious communities, as it
imposed a series of restrictions on clothing, way of life, custom, external expres-
sion and signs of religious belonging. It reached the point where something so
intimate, as a person’s name, was violated. At the end, the regime did not achieve
anything less than to generate hostility, fear and lack of trust on many people,
irrespective of their religious beliefs; a grievous legacy that began to be dealt with
after the fall of the totalitarian regime in November 1989 and the beginning of
the democratic changes in Bulgaria.
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Tiirkiye Ilahiyatina Balkanlardan Balkan
Mealciligine de Tirkiye'den Bir Katk:

Salih AKDEMIR

Prof. Dr., Ankara Universitesi ilahiyat Fakiiltesi

irkiyede yiiksek din egitimi veren Ilahiyat fakiiltelerinin
g;eli§mesinde yurtdisindan gelmis hocalarin katkist biiyiik-

tiir. Bunlardan birisi olan ve Balkanlar'in nadide bir koge-
si sayilan Bosnadan gelen Tayyib Oki¢’in ismi, en basta anilmasi
gerekir. Ozellikle temel Islam bilimlerinin teskilatlanmast onun
cabasi ile gergeklesmistir. $oyle ki, Tiirkiye'de laikligin, dinin top-
lumdan soyutlanmast olarak algilanmasi sonucu, dini 6zgiirliikler
konusunda baskilar yasanmistir. Bu baglamda din egitimi de uzun
siire ihmal edilmistir. 1949°da kurulan Ankara Universitesi Ilahiyat
Fakiiltesi'nin ilk yillarinda, Tefsir, Hadis ve Islam Hukuku dersleri
bulunmamaktaydi. O donemde yoneticiler, Islami ilimleri okutabi-
lecek Profesor unvanli bir Tiirk bulunmadigt icin Prof. Muhammed
Tayyib Oki¢’i getirtmislerdi. O da Tefsir, Hadis ve Islam Hukuku
kiirsiilerini Ankara Ilahiyat Fakiiltesi'nde kurmustur. Hoca sadece
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kiirsti kurmakla kalmamis, bu kiirsiileri yasatacak olan 6gretim ela-
manlarini da itina ile secerek yetistirmistir. Bu sebeple o, Tiirkiye
[lahiyat fakiiltelerine Balkanlardan yapilmis katkinin mimart olarak
sayilmay1 hak etmistir. Ne yazikur ki kendisini ¢cekemeyen kimseler
tarafindan cesitli oyunlar sonucu fakiilteden uzaklastirilmistir. Okic,
bir kag Bat dili 6grenmis, doktora ¢alismast sirasinda Fransada iken
oryantalistler ile gortismiis, ilmi miizakereler yapmisur. O, Bat’'nin
arastirma yontemi ile Dogu'nun bilgeligini bir araya getiren ender
insanlardan biridir. Sadece ilmi agidan degil bir insan olarak da say-
gideger birisi olan Okig, egitimin insana ve topluma neler kattuginin
suurunu herkese yerlestirmenin miicadelesini vermistir. O yillarda
kadinlarin da egitime katilmasi igin ¢aligmalar yapmis bu amagla
[slimiyer'te Kadin Ogretimi adiyla bir kitap yazmustir.

Balkanlarda konugsulan dillerde Kur’an mealleri yazilmistir. Tayyib
Oki¢’in ana dili olan Bosnak¢ada da mealler vardir. Meallerin daha
iyi bir seviyeye gelebilmesi icin Ceviri Bilim'den yararlanmak ge-
rekir. Bu konu, Allah’in séziiniin dogru anlagilmasi bakimindan,
yasamsal bir 6nem arz etmektedir; ¢iinkii ¢ogu kez, ilahi Iradeye,
amagclamadigr anlamlar yiiklemek s6z konusu olabilmektedir. Cevi-
ri Kurami, 6zellikle 1995 yilindan sonra bagimsiz bir bilim haline
gelmis bulunmaktadir. Bu alanda yapilan bilimsel arasturmalar, el-
bette ki Kur'an cevirilerini, {lahi Iradeyi tam olarak yansitip yan-
sttmadiklari acisindan sorgular niteliktedir. Kur'4n cevirileri Ceviri
Kuramr'ni kendine Yontemi olarak alirsa cok daha bagarili olabilir.
Kuramsiz ve yontemsiz bir ¢alismanin bagarili olamayacag: agikuur.
Bu yiizden, diinyadaki biitiin ceviriler, hatalar ile doludur. Kur’an
terciimesinde dikkat edilmesi gereken hususlarin baginda onun ke-
limelerinin niizul ¢agindaki anlamini yakalamak gelir. Emin el-Hili
gibi ¢agimiz alimlerinden bazilari bu soruna dikkat ¢ekmiglerdir.
Ote yandan Arapca inmis olan Kur'an-1 Kerim’in anlasilmasinda
Sami dillerden yararlanmay: ihmal etmemek gerekir. Nitekim son
yillarda bu tarz bazi ¢aligmalarin yapildigt gorillmekeedir ki sevin-
diricidir. Cunkii Kur'an siirekli kendinden énceki vahiylere atifta
bulunmakta ve daha da 6nemlisi onlar1 onaylamak icin geldigini
agtk¢a bildirmektedir. Kur'an’t dogru anlamak konusunda 6nceki
vahiyleri bilmek ne denli 6nemli ise onu Hz. Peygamber’in ve onun
Ashabinin anladigs gibi anlayabilmek icin de onda gegen fiil kok-
lerinin kék anlamlarini dogru bir bigimde belirlemek de o derece
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onemlidir. Bunu yapabilmek i¢in Kur'dn’t anlamada art siiremli
arastirmalar kaginilmazdir. Makalede burada bahsedilen sartlar cer-
cevesinde Balkanlarda yazilan meallere bir g6z atulmis, ardindan da
Bosnak¢a mealler birkag 6rnekle birlikte tahlil edilmistir.
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A Contribution from the Balkans to the
Theology of Turkey and a Contribution
from Turkey to Balkan Meaning

S

g S‘he contribution of foreign professors to the development of
E

aculties of Theology which provide higher education in reli-

gion in Turkey has been major. One such entity who must be
mentioned primarily is Tayyib Oki¢c who came from Bosnia, that
rare corner of the Balkans. The organization of fundamental Islam
sciences in particular was realized with his efforts. Namely, various
pressures directed at religious freedoms has incurred because of the
perception in Turkey that secularity meant isolating religion from
society. In this context religious education had been ignored for a
long time. In the first years of Ankara University Faculty of Theol-
ogy which was established in 1949 lectures in Interpretation, Ha-
dith and Islamic Law were not available. In that era there were no
Turkish individuals holding the title of professor who could lecture
on Islamic sciences so the administrators invited Prof. Muhammed
Tayyib Oki¢. He established the departments of Interpretation, Ha-
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dith and Islamic Law at the Ankara University Faculty of Theology.
The activities of the professor were not limited to the establishment
of the departments, he also displayed great diligence in selecting
and raising the teaching staff who would maintain these depart-
ments. Therefore he deserves to be counted as the architect of the
contribution from the Balkans to the Faculties of Theology in Tur-
key. However, unfortunately because of the intrigue carried out by
those who could not tolerate him he was dismissed from the faculty.
Okic¢ had learned a few western languages and met with various
orientalists while he was in France working on his dissertation and
carried out scientific debates. He was one of the rare persons who
combined the research methods of the west with the wisdom of the
East. Oki¢ was not only a respectable scientist but also a respectable
human being and he struggled to make everyone aware what edu-
cation could contribute to man and society. During those years he
also carried out studies regarding the inclusion of women into edu-
cation and wrote a book about it called Female Learning in Islam.

Meanings of the Koran have been written in the languages spo-
ken in the Balkans. There are also meanings written in the mother
tongue of Tayyib Okig which is Bosnian. In order to achieve a bet-
ter level for the meanings it is necessary to benefit from the science
of translation. This is a vital issue to understand the words of Allah
correctly because it is possible that many times the words of the
Divine Will are burdened with meanings that were not actually in-
tended. The theory of interpretation has become an independent
science particularly after 1995. It is natural that the scientific stud-
ies carried out in this area question whether the interpretations of
the Koran reflect the Divine Will in full. The interpretation of the
Koran can be much more successful if the Interpretation Theory is
used as method. It is clear that a study without theory and methods
cannot be successful. That is why all the interpretations in the world
are full of errors. In the interpretation of the Koran it is necessary
to capture the meaning of his words which were valid at descen-
sion. Some scholars of our era such as Emin el-Htli have drawn
attention to this problem. On the other hand advantage must be
taken of Semitic languages to understand the Koran which has de-
scended in Arabic. In fact it is gratifying to see that during recent
years such studies have been carried out. It is important because
the Koran keeps referring to previous revelations and more impor-
tantly it clearly manifests that it has been delivered to verify them.
Therefore, just as it is important to know the previous revelations
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in order to understand the Koran correctly it is just as important to
understand the root meanings of the verb roots in the Koran cor-
rectly in order to understand the Koran the way the Prophet and
his Companions understood it. In order to enable this diachronic
studies in understanding the Koran are inevitable. The meanings
written in the Balkans have been reviewed within the conditions of
the framework mentioned in the article which has been followed
with the analysis of a few examples of the meanings in Bosnian.
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Girig
I. Muhammed Tayyib Okig (6. 1977) ve Tiirkiye Ilahiyat:

Biiyiik filozof Aristo’ya ve onu izleyen deist diisiiniirlere gore Allah, sadece evren-
de ilk hareketi baglatandir. Dolayistyla O, evrende olup bitenlere higbir sekilde
miidahale etmez. Bu diisiince bigimi, vahiy siirecine tamamen ters diismekte-
dir. Vahiy siireci i¢inde bu diisiince bigimine karst en anlamli ¢ikig insanliga Son
Cagr1 olan Kur'an-1 Kerimde ifadesini bulmugtur. Allah yaratmayi baglatmakla
kalmamis, an be an yaratmaya da devam etmektedir.? Daha da énemlisi Yiice
Yaraticinin yaratmasindan da habersiz olmamasidir: “(Onlara) de ki, “Ortakla-
riniz arasinda yaratmayi baglatacak ve sonra da ona siirdiirecek olan var midir?”
Yine (onlara) de ki, “Allah yaratmay: baglatir ve sonra da onu siirdiiriir. (Biitiin
bunlara ragmen, gergekten) nasil da uzaklastiyorsunuz?” Bu ve bu gibi ayetlerin
bize sdyledikleri sudur: Allah, deist diisiintirlerin aksine, evrende olup bitenlerden
habersiz degildir. Bu ayetler, Allah'in evrene miidahale edip edemeyecegi konu-
sunu giindeme getirmektedir. Allah evrende olup bitenlerden, yapilan zuliimler-
den, haksizliklardan, soykirimlardan, habersiz olmadigina gére, yeri geldiginde
miidahale edeceginden higbir sekilde kusku duymamak gerekir: “Sakin Allak’in
zalimlerin yapuklarindan habersiz oldugunu sanma! Ciinkii O, onlara, gozlerin
korkudan disar: firlayacag bir giine kadar siire tanimakeadir.” Allah, inananlari,
insani degerleri savunanlari, koruyacagini agik bir bicimde soyle bildirmektedir:
“Allah, kugkusuz inananlari (her tirlii kotiliige) kargt koruyacakur; ¢tinkii Allah
higbir haini, hi¢bir nankérii sevmez.”™ Eger Allah, inananlari, insani degerleri
koruyanlari, zalimlere karst korumamus olsaydi, yeryiiziin bozgunculuk egemen
olurdu. Yiice Allah bu hususa dikkatlerimizi soyle cekmektedir: “Eger Allah in-
sanlardan bir kisminin (baskilarina ve zuliimlerine kars) diger bir kismini koru-

Bu yazi merhum ve muhterem hocam Prof. Dr. Salih Akdemir (6. 2014) beyin sundugu bir tebligin
bu proje i¢in tashih edilmis halidir. Bahse konu sempozyum ve teblig bilgisi sdyledir: “Sjecanje na
mog cijenjenog ucitelja Prof. Dr. Muhammed Tajjiba Okic¢a (Cok Degerli ve Sevgili Hocam Prof. Dr.
Muhammed Tayyib Oki¢ Beyin Aziz Hatirasina)”, Bosnak¢adan gev.: Abdurrahman Ademi, Uluslararas:
Prof: Dr. Mubhammed Tayyib Oki¢’i Anma Sempozyumu, Saraybosna, 28-29 Haziran 2010. Toplanti Bosna
Diyanet [sleri Baskanligi, T.C. Diyanet Isleri Bagkanligi ve Wonder (Avusturya) tarafindan ortaklaga
diizenlenmigtir. Teblig her hangi bir yerde yayinlanmamigtir. Kendisi ile vefat etmeden once gériigmiis
ve bu projede yayinlamak iizere sozlesmistik. Omrii vefa etmedi. Bu vesile ile kendisine tekrar Allahtan
rahmet diliyorum. Muhterem hocama verdigim s6z mucibince yaziy1 bagtan sona tashih ederek, icerige ve
vurgulara miidahale etmeden yapilmas: gerekli diizeltme ve diizenlemeleri yaptim. Yazi iki ana boliimden
olusmaktadir. {lk kisimda kendisinin yetismesinde ciddi destek ve katkist olan hocast M. Tayyip Okig
beyi anlatir. Merhum Okig, Tiirkiye'de Ilahiyat fakiiltesinde ilk Temel Islam Bilimleri hocast ve kiirsiiniin
kurucusudur. Ikinci kisim ise Kur'an terciimesine dair teorik altyapiy1 anlatir ve ona dayanarak Bosnakga
mealleri degerlendirir. Bu kistm basta Bosnak¢a mealler olmak iizere Balkanlardaki meal faaliyetine bir
katki sayilabilir. Dolayisiyla makalenin bagligini tebligin icerigine gore diizenledik. Yazinin yayini icin ilk
caligmay1 yapan hocamizin kizlari Esra Akdemir Tabakgilar'a ve Fatma Celepcioglu’na, desteklerinden
dolay1 meslekrasim Esra Gozeler'e tesekkiir ediyorum (Ismail Caligkan).
2 10 Yanus 34. Ayrica bkz.: 27 en-Neml 64; 29 el-Ankebtt 19; 30 er-Rtm 11.
3 23 el-Muminfin 17: “Ant olsun ki, Biz, sizin iizerinizde yedi yol yaratmig bulunuyoruz ve Biz,
yaratmamizdan asla habersiz de degilizdir.” Ayrica bkz.: 14 Ibrahim 42; 11 Had 123.
14 Ibrahim 42.
5 22 el-Hacc 38.
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masayd, iclerinde Allah'in adinin ¢okea anildigi Manastrlar, Kiliseler, Havralar
ve Mescidler kesinlikle ¢coktan yerle bir edilirlerdi. Ant olsun ki, Allah, Kendine
yardim edene mutlaka yardim edecektir; ¢iinkii Allah, ¢ok kuvvetli, ¢ok giiglii
olandir. (Allal’in yardimi edecegi kimseler,) dyle kimselerdir ki, onlar, kendilerini
tilkede gii¢ sahibi kilacak olsak, namaz kilarlar, zekat1 verirler, iyi olani anlatirlar
ve kotii olant da engellerler. Yine de (biitiin) islerin sonu Allah’a aittir.”® Peki Yiice
Allah, inananlari ve insani degerleri korumak i¢in aleme nasil miidahale edecek-
tir? Allah’in aleme miidahalelerinin bir yolu da insanlara, dogru yolu ve degerleri
anlatan elciler, peygamberler gondermesi ya da ruhi ozellikleri olan liderler ve
din alimlerinin yetismesini saglamasidir. Ruhi ozellikleri olan liderlerden biri de
Bosna'y1 dzgiirliigiine kavusturmus olan Ali Izzet Begovig'tir (6. 2003). Ayni za-
manda biiyiik bir diistiniir ve bilge olan bu lider, Allal’in yardimiyla, halkint 6z-
giirligiine kavusturmugtur. Bir Bosnali Sair onunla ilgili olarak séyle demektedir:

Ey Aliya!

Sayet sen olmasaydin,

bizim giizel avlumuz boylesine giiclii parlamazds
ve ben 151ga karanlik derdim.

Allah ondan ve Bosna'nin 6zgiirliigii igin seve seve canini verenlerden razi
olsun! Ruhlari sad olsun! Gazilere ve asil Bosna halkina, her zaman esenlik, bolluk
ve bereket versin! Bu arada yeri gelmisken gururla ifade etmek isterim ki, Bosna
Milli Marsini, o zamanlar 8grencim olan Abdurrahman Ademi beyin yardimuiyla,
Tiirkge'ye ilk kez gevirme onurunu yasadim. Ilahi miidahaleler, bazen, ruhi ozel-
likleri olan din bilginleri vasitasiyla olur. Béylesi miidahaleler, bazen 6zgiirlitk
konusundaki miidahalelerden bile daha yasamsal ve 6nemli olabilir.

Cumbhuriyet doneminde, 6zellikle Atatiirk doneminden sonra, Tiirkiye'de la-
ikligin, laikgilik yani, dinin toplumdan soyutlanmast olarak algilanmasi sonucu,
dini 6zgiirliikler konusunda baskilar yasanmistir. 1949'da kurulan Ankara Uni-
versitesi [lahiyat Fakiiltesi'nin ilk yillarinda, Tefsir, Hadis ve Islam Hukuku ders-
leri bulunmamaktaydi. Ders olarak sadece Dogmatik Diisiince adli bir ders vardi.
O dénemde yoneticiler, Islami ilimleri okutabilecek Profesér unvanli bir Tiirk
bulamadiklari i¢in ¢ok degerli hocamiz merhum Prof. Muhammed Tayyib Okig
beyi getirtmislerdi. Bu yiizden Temel Islam ilimleri’'nin en 6nemlilerinden olan
Tefsir, Hadis ve Islam Hukuku kiirsiilerini Ankara Hahiyat Fakiiltesi’nde kurma
serefi 1951 yilinda goreve baslayan ve 1969 yilina kadar bu gorevi siirdiiren Prof.
Muhammed Tayyib Okig beye aittir. Degerli hocamiz, ozellikle Hadis alanin-
da zamanin en biiyiik otoritelerinden biriydi. Ana dili olan Bosnak¢adan bagka,
Arapga’yl, Fransizca'y1 ve Tiirkee'yi ana dili gibi konusur ve yazardu. Slav dilleri di-

6 22 el-Hacc 40-41.
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sinda, Almanca ve Ingilizce de bilirdi. Doktora calismalarini Fransada yiiriitmiis
olmasi, Louis Massignon, Gaudefroy Demombynes gibi biiyiik oryantalistler ile
yakin iligki kurmasini saglamisti. O, Batinin aragtirma yontemi ile Dogunun bil-
geligini bir araya getiren ender insanlardan biri idi. Cok degerli Hocamiz, Temel
Islam Ilimleri kiirsiilerini kurmakla yetinmemisti. Bu kiirsiileri, bugiin vardiklari
uluslararast konuma getirecek olan 6gretim elamanlarini da itina ile segerek yetis-
tirmisti. Bizlerin de hocalari olan bu hocalarimiz arasinda 6zellikle Prof. Dr. Talat
Kogyigit, Prof. Dr. Ismail Cerrahoglu, Prof. Dr. Mehmet Said Hatiboglu, Prof.
Dr. Siilleyman Ates, Dog. Dr. Esad Kiliger ve merhum Prof. Dr. Orhan Karmig'in
adlarini zikretmememiz gerekir. Tayyib Oki¢ ve onun yetistirdigi hocalar saye-
sinde Ankara Universitesi Ilahiyat Fakiiltesi, bugiin alaninda diinyada en saygin
fakiiltelerden biri konumuna yiikselmistir.

Cok degerli hocamizin gergek Islami 6gretmesi, daha 6nce zikrettigim, la-
ikligi laikgilik ile karistiran Islam kargitt masonik bazi gevrelerin diismanligini
tizerine ¢ekmekte gecikmemisti. Bu gevreler, hakkinda uydurduklar: yalanlar ve
iftiralar ile Fakiiltedeki gorevine son verdirmiglerdi. Burada belirtmem gereken
bir bagka husus da sudur: Degerli hocamiz, Ilahiyat Fakiiltemiz disinda o dénem-
ler heniiz Fakiilte olmamus olan bircok Islam Enstitiisit'nde de dersler vermis ve
alaninda otorite olan bir¢ok giizide ilim adamu yetistirmistir.

Hocamiz sevgi dolu, ¢ok miitevazi ve comert, yani ger¢ek bir halk insan ol-
dugu icin Tiirkiye'de bir¢ok kisinin onunla ilgili unutulamayacak anilari vardur.
Ben, bu kisiler arasinda onun 6zel diinyasina da girebilmis, onun ger¢ek anlamda
giivenini kazanabilmis olan sansli kisilerden biriyim. Hocam ile dolayli ilk tema-
stmiz, kendisini yakindan taniyan bir yakinimiz olan Kiitahyali Merhum Haci
Hifz1 efendi sayesinde olmustur. Benim kafamda [lahiyat fikri yok iken Mer-
hum Haci Hifz1 efendi, Merhum babam Haci Akdemir’in yaninda bana Tayyib
Okig’ten hemgehrimiz olarak s6z etmis ve Ilahiyat Fakiiltesine kaydolmamin iyi
olacagini sdylemisti. Bunun {izerine biz de hocamiza 6n kayit yapmast icin bir
mekeup gondermistik, cevabi mektup gelmeyince, ben de yeni kurulmus olan
Hacettepe Universitesi'nin Fransiz Filolojisi boliimiine kaydimi yaptrmistim.
Derken Hocamizdan 6n kaydimi yapurdigina dair bir mektup geldi. Rahmetli
babam, “Fransiz Filolojisi tek kanatli kus, Ilahiyat Fakiiltesi ise iki kanatli kug” di-
yerek, Ilahiyat Fakiiltesi'ne kaydolmami istiyordu. Bunun iizerine biz de babamla
birlikte Ankara’ya gelip kaydimi Filoloji boliimiinden alip [lahiyat Fakiiltesi’ne
yaptrdik. Eger hocam 6n kaydimi yaptirmamis olsaydi, benim bugiin ilahiyatc
olmam asla miimkiin olamazd..

Yetismemde en onemli kisi olmasina ragmen, degerli hocam, gérevden alin-
mast nedeniyle derslerimize girememisti. Ama ben onun 6zel 6grencisi olma onu-
runu ve gurunu yasayanlardan biriyim. Hocamiz, Ankara disina ¢ikuklarinda,
giyabinda evine girilmesini istemedigi i¢in, evinin bos kalmasini istemezdi. Bu
yiizden ben 6grenciligim boyunca o yok iken evinde kalirdim. Beni dylesine sever
ve dylesine giivenirdi ki, ben, mezun olduktan ve evlendikten sonra bile, Fransa’ya
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doktora yapmak tizere gidene dek, evinde kalmamu isterdi. Ben de Ankara disinda
olmama ragmen, seve seve onun bu istegini yerine getirirdim. Onun sayesinde,
daha birinci sinifta iken, 6zellikle Hadis alanindaki tiim kaynaklari yurt disindan
getirtmistim. Onun olagan istii bir hafizasi ve kapsamli bir bibliyografya bilgisi
vard1. Ozellikle Arapga ve Bau dillerine 6zel bir ilgi gosterilmesini isterdi. Evinde
kaldigim zamanlar, muazzam kiitiiphanesinde bulunan calisma masasina otur-
mami ve orada ¢alismamu isterdi. Bu istek, benim i¢in olagan stii bir muduluk,
onur ve gurur kaynagtydi. Tagradan fakiilteye gelmis birinci siniftaki bir 6grenci
icin, diinyaca tinlii bir bilim adaminin ¢alisma masasinda calisabilmek gercekten
de herkese nasip olmayacak bir onur kaynag idi. Masasinin tizerinde goérdiigiim
yabanct dillerdeki eserleri anlama coskusu ve meraki, Arapca disinda, Fransiz-
ca ve Ingilizce’yi daha 6grenciligim sirasinda 6grenmemi saglamisti. Hocamdan
ogrendigim en 6nemli ilke insana sevgi ve sayg: ilkesi olmustu. Bu baglamda o,
Hz. Peygamberimizin yasantusinin giiniimiizde ender goriilen 6rneklerden birini
temsil ediyordu. O, Sevgili Peygamberimizin su hadisini kendine yasam ilkesi
yapmustt: Kolaylastiriniz, zorlastirmayiniz; miijdeleyin ama asla nefret ettirmeyiniz.
Hocamiz, 6grencilerini asla sinifta birakmazd, ¢iinkii onlari gelecegin kuruculart
olarak goriirdii. Gergekten de 6yle oldu. En zayif olan 6grencileri bile, zamanla
eksiklerini giderdiler ve ¢ok biiyiik hizmetler ger¢eklestirdiler. Ben de bugiin, bazt
meslektaslarimin itirazlarina ragmen, ayni yaklagimi gururla siirdiirmekteyim: In-
sana sevgi ve saygt....

Boylesine giiclii ve sevilen bir hocanin, yakini olmak, kendi 6grencileri olan
degerli hocalarim ile de yakin bir iletisim kurmami saglamusti. Bu baglamda, 6zel-
likle Prof. Dr. Mehmet S. Hatiboglu ve merhum Prof. Dr. Orhan Karmig'un
yetismemdeki 6zel ¢abalarini zikretmem bir kadirsinaslik geregidir. Tayyip ho-
camla olan 6zel goriismelerimde dikkatimi ¢eken en 6nemli 6zelligi, giintimiiziin
en yaygin hastaligi olan dedikodudan uzak olmasiydi. Diigmanlart dahil olmak
tizere, hi¢bir zaman -bir kisi hari¢- hi¢ kimsenin aleyhinde konusmazdi. Daima
herkesin iyi yanlarini gostermeye 6zen gosterirdi. Sonug olarak tek kelime ile
ozetlemek gerekirse, o tam anlamiyla bir sevgi insaniydi. Burada onun kadinlar
konusundaki yaklagimini da 6zellikle belirtmek gerekir. O dénemlerde kadinin
egitime katilimi yaygin degildi. Hocamizin katkilariyla kadinlarin egitime yogun
bir bicimde katilimlari saglanmistir. Bu baglamda onun Islimiyette Kadin Ogreti-
mi basliklt eserini burada zikretmemiz gerekir. Fransada bulundugum sirada ken-
disi ile baglantum kesintisiz bir bigimde stirmiistiir. Doktora tezimi savunacagim
yil olan 1977 yilinda Hakkin Rahmetine kavustugunu 6grendigimde &ylesine
tiziilmiistiim ki.... Ogrencisi olarak yapabilecegim en 6nemli is olarak, 10 Ka-
stm 1977 tarihinde savundugum doktora tezimi kendisine ithaf etmeyi uygun
gordiim ve tezimi onun hatirasina ithaf ettim. Mevlam mekanini Cennet eylesin!

Sevgili Hocam ile ilgili olarak sdzlerime son vermeden once, Bosnali Sair'in
merhum Bosna Hersek Cumhurbagkani Aliya [zzet Begovig icin soylediklerinden
esinlenerek su misralari onun igin, sdylemeyi yerine getirilmesi gerekli bir borg
olarak gériiyorum:
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Ey sevgili hocam, Muhammed Tayyib Oki¢ bey!
Sayet sen olmasaydin,
Senin giizel Tiirkiyemizde tutusturdugun Kur'an mesalesi ve 15131

boylesine giiclii parlamazds ve oradan da boylesine giiclii bir bicimde biitiin diin-
yayt aydinlatmazdi. . .

II. Ceviri Bilim ve Kur’an Cevirileri

Bir bilim adaminin biiytikliigii sadece kendi eserleri ile degerlendirilemez; ayn:
zamanda yetistirdigi 6grencileri ve etkileri ile de degerlendirilir. Sevgili Hocami-
zin yetistirdigi bir 6grenci olarak, Tefsir Anabilim Dalr'nin etkinlikleri ve Diinya-
daki Kur'an cevirileri hakkinda kisaca bilgiler vermek istiyorum.

Tefsir Anabilim Dali, geleneksel tefsir disinda, ozellikle, Hermenotik, Lingu-
istik, Semantik ve Ceviribilim ve Kargilastirmali Sami Dilleri alanlarinda uzman-
lagmis bulunmakrtadir. Ben, burada, biitiin iilkeleri, ozellikle canimiz giizel Bos-
namizt da yakindan ilgilendirdigi icin, kisaca Kur’an ¢evirileri {izerinde durmak
istiyorum. Bu konu, Allah’in s6ziiniin dogru anlagilmas: soz konusu oldugu igin,
yasamsal bir 6nem arz etmektedir; giinkii ¢ogu kez, Ilahi Iradeye, amaglamadigt
anlamlar yiiklemek soz konusu olabilmektedir. Linguistik’in bir béliimii olan,
Ceviri Kurami, upki Semantik, gibi, dzellikle 1995 yilindan sonra bagimsiz bir
bilim haline gelmis bulunmaktadir. Bu alanda yapilan bilimsel aragtirmalar, genel
olarak ¢eviri fenomenini, 6zel olarak da Kutsal Kitap ¢evirilerini, elbette ki Kur'an
cevirilerini, [lahi Iradeyi tam olarak yansitip yansitmadiklari agisindan sorgular
niteliktedir. 2002 yilindan bu yana fakiiltemizde “Kur’an Ceviri Teknikleri” der-
sini veren biri olarak, bu alanda ¢aligmalarimi yogun bir bicimde siirdiirmekte-
yim. Diinyadaki ¢esitli dillerdeki Kur'an ¢evirileri ile ilgili olarak yaptigim aragtir-
malarda ulasugim sonug su olmustur: Bugiin diinyada, Ceviri Kurami, Yontemi
olan bir Kur'an cevirisi yoktur. Kuramsiz ve yontemsiz bir ¢alismanin basarilt
olamayacagi agiktr. Bu yiizden, diinyadaki biitiin geviriler, hatalar ile doludur.
Bu sézler, bir¢ok kimseye abartli gelebilir. Bu konuda yanilmay1 da ¢ok isterim.
Genelde ceviriler, birbirlerine éykiinmektedirler. Hatta bazen intihal soylentileri
bile giindeme getirilebilmektedir. Bu yiizden ben, Yiice Mevlam'in bes seneye
yakin bir siirede tamamlamami nasip ettigi Son Cagr: Kuran’ adli eserimde bir
kuram ve ydntem uygulayarak hatadan uzak bir meal ortaya koymaya ¢alistim.

Kur'an-1 Kerim, kiyamete dek yol gdsterici vasfint siirdiirecek olan son ilahi
kitapur. Bu bakimdan, onun dogru anlagilmasi ¢ok biiyiik bir 6nem arz etmek-
tedir. Ancak onu dogru olarak anlama sorunu ge¢miste oldugu gibi bugiin de
en onemli sorunlardan biri olarak karsimizda durmaya devam etmektedir. Son
zamanlarda, 6zellikle Batrda Dil Bilim ve Hermenétik alaninda gerceklestiri-
len aragtirmalar, anlamanin ne denli karmasik bir sorun oldugunu agik¢a gozler

7 Salih Akdemir, Son Cagr: Kuran (Meal), Ankara Okulu Yayinlari, Ankara 2004.
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oniine sermektedir. Dini metinleri anlama s6z konusu oldugunda, sorunun daha
da agirlasacagi acikur; ¢linkii s6z konusu metinler ile aramizda anlam degisme-
lerine yol agan ¢ok uzun bir zaman ugurumu vardir. Dilbilimciler, genel ola-
rak, anlami, anlam degismeleri acisindan ele alma egilimindedirler. Bu yiizden
onlar, Saussure’nin izinden giderek, art stiremli (diachronic) semantik ve es sii-
remli (synchronic) semantik ayirimint benimsemis bulunmakrtadirlar. Art stiremli
semantik, dilin zaman i¢inde gegirmis oldugu degisiklikleri inceler. Es stiremli
semantik ise dilin su andaki durumunu ya da belli bir zaman dilimi i¢indeki
konumunu belirler. Anlami belirleme konusunda hangi yontemin daha uygun
olacag1 sorunu, aragtirma konusuna baglidur. Ozellikle dini metinlerin anlasiimas:
soz konusu oldugunda, Arap dilindeki koklerin asil kok anlamlarin belirlenme-
si i¢in, art stiremli bir semantik aragtirmanin yapilmasi kaginilmazdir. Bununla
birlikte, dilin, Kur'an'in indigi ddnemde kazanmis oldugu yeni anlamlarin ortaya
konmast bakimindan da eg siiremli bir semantik inceleme kacinilmazdir.

Kur'an-1 Kerim, 610-632 yillari arasinda Arap Yarimadas’nda inmis olan
ilahi bir Kitap'tir. Ama O, ilahi bir kitap olmasinin yaninda Arap dilinde yazilmis
olan bir Kitaptr. Arap dili de diger biitiin diller gibi, gegmisten giiniimiize dek,
cesitli nedenlerin etkisinde kalarak anlam konusunda bircok degisiklige ugramis-
tir ve ugramaya devam edecektir. Nitekim Kur'an, inmesiyle birlikte, Arapga s6z-
ciiklere daha 6nce tasimadiklari yeni anlamlar yiiklemistir. Kur'an, aradan ¢ok
fazla bir zaman ge¢meden, insanligin tanimis oldugu en biiyiik uygarliklardan
birini gerceklestirmistir. Bu donemde de sézciikler, yeniden anlam degisiklikleri-
ne ugramiglardur.

Burada 6nemle vurgulanmasi gereken husus sudur: Kur'an Arap dilinde in-
mis ilahi bir Kitap'ur. Ama hangi Arap dilinde inmistir? Hi¢ kuskusuz ki, Hz.
Peygamber (a.s) zamanindaki Arap dilinde inmistir. Bu gergegin hicbir zaman
g6z ardi edilmemesi gerekir. Yine burada ¢ok 6nemli bir sorun giindeme gelmek-
tedir. Arap dili, stirekli bir degisim icinde olduguna gore, bu durumda, Kur'an’t
Hz Peygamber’in ve onun giizide sahabesinin anladigi gibi anlama imkanimiz
var mudir? Hayati bir 6nem tastyan bu soruya verilecek cevap, ne yazik ki, olum-
suzdur; ¢iinkii elimizdeki Arapca sozliikler, bu amaci gerceklestirmekten uzakur.
Uziicii olan, su ana kadar Islam diinyasinda bu boslugu dolduracak higbir galis-
manin yapilamamis olmasidir. Daha da iiziicii olan ise birkag arastirmaci disinda
boyle bir sorunun varligindan haberdar bile olunamamasidir.

Soruna ilk defa dikkatleri geken, Misirli bityiik tefsir alimi Emin el-Hali ol-
mustur. Hali, bu sorunu, tefsir konusundaki yeni ydntemini aciklarken ele almig-
ur. Ona gore, miifessirler, Kuran'in agiklanmasinda yetersiz kalmiglardir; ¢tinki
onu, her seyden 6nce bir hidayet rehberi olarak gormiislerdir. Halbuki asil amag
bu degildir; asil amag, Kur'an’in dil yniinii, edebi yéniinii vurgulamakur. Edebi
tefsir yonteminde en énemli konu ise Kuran'daki sozciiklerin anlamlarinin belir-
lenmesidir. Aragtirmacinin bu sirada, kelimelerin manalarinin zaman iginde gos-
terdigi degismeleri goz oniinde bulundurmas: gerekir; ¢linkii amag, Kur'an’s Hz.
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Peygamberin (as) ve onun giizide ashabinin (ra) anladig: gibi anlamaya ¢alismak-
tir. Bu yiizden aragtirmacinin, bu kelimelerin ilk olarak ortaya ¢iktiklar: sirada ve
onlarin ilk okuyucusu olan Restilullah (as) tarafindan okundugunda, onun etra-
finda bulunan kimselerin onlardan ne anladiklarini tespit etmeye bilhassa dikkat
etmesi gerekir. Kur'an kelimelerinin ménalarinin anlagilmasinda birinci esas bu
olunca, mevcut liigatlarimiz da bu ise kolaylik saglayict ve yardim edici bir du-
rumda olmadiklarina gore, bu zor sartlar alunda, kim bu sahada ¢alismay1 goze
alabilir? Nitekim, bu sahada sahip oldugumuz en biiyiik liigatlardan, Ibn Manztr
el-Misti’nin Lisdnu'l-Arab’1 bile, ¢agdas liigatgilarin dedigi gibi, zaman itibariyle
birbirine uygunluk arz etmeyen bilgilerin bir araya getirilmesiyle yazilmis olan
bir eserdir. Bu sebeple, eserde, birbirlerinden birkag asir farkli devirlerde yasamis
olan kimselerin metinleri yan yana zikredilmistir. Mesela, dérdiincii hicri asrin
baslarinda yasamis olan Ibn Dureyd (6. 321/933) ile hicri yedinci asrin baglarinda
yasamis olan Ibnu’l-Esir (6. 606/1209) yan yana zikredilerek, birincinin dil ile
ilgili sozleri ile ikincinin dini s6zleri mecz edilmeye calisilmistr.

Yine mesela, el-Kdmiisul-Mubir adli sozliik bildigimiz gibi, birbiriyle uyumlu
olmayan, ayri ayri ve birbirine zit kiiltiirlere ait bilgilerin bir ozetidir. Gértldugi
gibi, lafizlarin zaman i¢inde gosterdikleri degisiklikler konusunda, sabit olan bu
gercegin tahkik edilmesi igin, ligatlarimiz, hic bir surette yardimci olacak bir hal-
de degildirler. Bu durumda, bir Kur’an miifessirinin 6niinde, Kur'an kelimeleri-
nin birisinin ilk manasin1 6grenmek istedigi zaman, bunun icin, bizzat kendisinin
bir aragtirma yapmasindan bagka bir ¢are yoktur.”®

Emin el-Htli'nin ortaya koymus oldugu bu ger¢ek diisiindiiriicii oldugu ka-
dar dehset vericidir de. Diisiindiiriiciidiir; ¢iinkii Kur'an’t anlamama s6z konu-
sudur. Dehget vericidir; ¢iinkii Kur'an't Hz. Peygamber (as)’in anladig1 gibi anla-
mak icin elimizde bagvurabilecegimiz giivenilir hi¢bir kaynak bulunmamaktadir.
Burada bircok kimse, el-Hdli’nin tespitini abartli bulabilir. Ancak biz, onun bu
tespitine ylirekten katilmaktayiz. Yine burada tizerinde 1srarla durulmasi gereken
bir bagka husus da el-Hdli’nin sorunu ¢6zme konusunda sunmus oldugu ¢6ziim
yolunun son derece yetersizligidir. Kur'an't yorumlayan arastirmaci, kaynaklar
higbir sekilde kendine yardimci olmadigindan, gergek anlami bulmak i¢in sadece
bireysel arastirmalarina dayanmak zorunda kalacaktr.” Emin el-Hali'nin bu go-
riigiine, Arap dilbilimcileri de katulmaktadirlar.'® Onlara gére de elimizdeki, s6z-
liikler, Kur'an'in indigi donemdeki Arap dilini verememektedirler. Ancak onlarin
da ¢6ziim konusundaki 6nerileri o dénemle ilgili metin okumalarini 6nermekten
ote gitmemektedir. Kur'an't Hz. Peygamber’in anladig; gibi anlayabilmek icin, bu

8 Emin el-Hali, Kuran Tefsirinde Yeni Bir Metod, ¢ev.: Mevliit Giingdr, Kur'an Kitapligs, Istanbul 1995, s.
93-95.
Age.,s. 95.

10  Ibrahim, Enis, Deldletii’l-Elfsz, Kahire 1992, s. 248-251. Ayrica bkz.: Muhammed es-Seyyid Ali Belsi,
“Arap Dili Semantigi”, cev.: Celalettin Divlekgi, SDU fla/)iyat Fakiiltesi Dergisi, Isparta 1997, say1: 4, s.
271.
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oneriler, pek fazla bir anlam ifade etmemektedir. Iste bu baglamda Karsilastirmali
Sami Dilleri Aragtirmalari, bize Arap dilindeki koklerde meydana gelen anlam
degismelerinin belirlenmesinde ¢ok onemli bir katk: saglayabilir. Clinkii Sami
Dilleri, Arap¢adan ¢ikmugstir. Ancak Arap dili ile ilgili olarak elimizde, birkag ki-
tabede yer alan birkag belge disinda Kur'an'dan bagka yazili belge yoktur. Oysa
Akkadga belgeler M.O. 2600 yillarina kadar uzanabilmektedir. Basta Akkadga,
Ibranice, Aramice ve Habesge olmak iizere, biitiin bu Sami dilleri, bize, Arapcada
zamanla kaybolmus olan asil kék anlamlarinin belirlenmesinde ¢ok 6nemli katk:
saglayabilirler. Simdiye kadar, yapilan aragtirmalar'' su gergekleri ortaya koymus-
tur:

1. EMR kokiintin kok anlami ‘emretmek’ degil, ‘soylemek, anlatmak’ur.
2. QRE kokiiniin kok anlami, ‘okumak’ degil, ‘cagirmak’ur.

3. ABD kokiiniin kék anlami, ‘kul olmak’ degil, ‘yapmak, yaratmak, gercek-
lestirmek, iiretmek, calismak’tir.

4. VSY kékiintin kok anlamy, ‘tavsiye etmek, onermek’ degil, ‘emretmek’ir.

5. SHD, BRK, SBH, QDS kékleri kok anlamlarini giiniimiize dek degisme-
den siirdiirebilmislerdir.

Bildigimiz kadartyla bu tiir galismalar, gerek Batrda gerekse Islam Diinyasin-
da, higbir sekilde inceleme konusu olmamistir. Sami dilleri sadece dil bakimdan
ilgimizi cekmemektedir. Hemen bilinen biitiin vahiy siirecinin, Kur'an da dahil
olmak {izere, Sami dilleri vasitasiyla gerceklestirilmistir. Bu nedenle, biz, vahiy sii-
recini bir biitiin olarak almaya 6zen gosteriyoruz. Surasini higbir zaman unutma-
mak gerekir ki, Eski Ahid ve Inciller, inceleme konusu yapilmadan Kur'an't dogru
olarak anlamak asla s6z konusu olamaz. Bunun nedeni, Kur'an'in siirekli kendin-
den onceki vahiylere atfta bulunmast ve daha da 6nemlisi onlar1 onaylamak icin
geldigini agikea bildirmesidir. Kur'an’t dogru anlamak konusunda onceki vahiy-
leri bilmek ne denli 6nemli ise onu Hz. Peygamber’in ve onun giizide Ashabinin
anladigy gibi anlayabilmek icin de onda gegen fiil koklerinin kok anlamlarint dog-
ru bir bigimde belirlemek de son derece 6nemlidir. Su halde Kur'an’t anlamada
art siiremli arastirmalar kaginilmazdir. O, KurAn metnini anlamada bizim icin
olmazsa olmaz bir yéntem olmustur. Bu y6ntem sayesindedir ki, Kur'an't Hz.

11 Aliye Abdurrahman, Vahiy Geleneginde EMR Kokiiniin Semantik Agidan Incelenmesi, (Y. Lisans tezi),
Ankara U. SBE, Ankara 2002; E Betiil Cipiloglu, Vahiy Geleneginde QRE Kikiiniin Semantik Agidan
Incelenmesi, (Y. Lisans tezi), Ankara U. SBE, Ankara 2003; Hatice Korkmaz, Vabiy Geleneginde SHD
Kokiiniin Semantik Acidan Incelenmesi, (Y. Lisans tezi), Ankara U. SBE, Ankara 2003; Nermin Akga, Vahiy
Geleneginde ABD Kikiiniin Semantik Agidan Incelenmesi, (Doktora t.), Ankara U. SBE, Ankara 2004;
Omer Miiftiioglu, Eski Ahid Abit ve Kur'dnda VSY Kokiiniin Semantik Agidan Incelenmesi, (Doktora tezi),
Ankara U. SBE, Ankara 2004; Mutlu Tiirkmen, Kur'in-1 Kerim ve Kitéb- Mukaddeste BRK, SBH ve KDS
Kiklerinin Semantik Incelemesi, (Doktora tezi), Ankara U. SBE, Ankara 2007; Muhammet Karaosman,
Vahiy Siirecinde Alem Kelimesinin Semantik Tablili, (Y. Lisans tezi), Ankara U. SBE, Ankara 2006; Mustafa
Kumru, Vahiy Siirecinde Hak Kokiiniin Semantik Agidan Incelenmesi, (Y. Lisans tezi), Ankara U. SBE,
Ankara 2007.
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Peygamber’in anladig: gibi anlama imkani giindeme gelebilmistir. Boyle bir en-
dise tasinmadi@; taktirde, koklere, Peygamber zamaninda tagimadiklart anlamlari
yliklemek kacinilmaz olacaktir. Ancak Tefsir Usulii konusundaki eserlerimiz, hala
semantik konularina gereken ilgiyi vermekten uzakur. Miifessirlerimiz tefsirlerin-
de, dil konularina agirlik verseler de arzu edilen gelismeleri gergeklestirmekten
uzakurlar. Bu ytizden Sami Dillerinde yapilan ve yapilacak olan art siiremli se-
mantik aragtirmalar, Kur'an'da gecen 1530 kékiin'? kdk anlamlarini dogru bi¢im-
de tespit etmek bakimindan zorunluluk arz etmektedirler. Karsilagtirmali Sami
Dilleri Aragtirmalari, prototipe en yakin dilin Arap¢a oldugunu agik¢a gozler
oniine sermektedir. O halde tilkemizde ve diinyada pek bilinmeyen bu konunun
bilimsel bir bi¢imde agikliga kavusturulmast ¢ok biiyiik bir 6nem tagir. Kuriin
Semantigi konulu aragtirmamizdan ¢ikan olmazsa olmaz sonuglar soyledir:

1. Sami dilleri iginde Proto-Semitik’i en iyi bir bi¢cimde yansitan Arapgadir;
bu noktada Akkad¢adan bile eski sayilabilir.

2. Arapga digindaki Sami dilleri, kolaylik ilkesi geregi, Arap diline nazaran
morfoloji, sentaks ve sdzciik hazinesi bakimdan kolaylasmis dillerdir.

3. Arapga digindaki Sami dillerde, harflerle ilgili olarak meydana gelmis
degisim kurallari 6grenilecek olursa, Sami dillerdeki hemen biitiin sézciiklerin
Arapgada da var oldugu kolaylikla goriiliir.

4. Sami dillerin en 6nemli 6zelligi genelde ti¢ harften olusan koklerden olug-
masidir. Kékler ayni zamanda anlamlari da igerirler. Bu bakimdan kék anlamla-
rinin dogru olarak belirlenmesi hayati 6nem arz eder. Iste bu baglamda Karsilas-
tirmali Sami dilleri aragtirmalari, 6zellikle Arap¢ada kaybolmus kék anlamlarinin
belirlenmesinde 6nemli katkilar saglayabilir. Her ne kadar Arapga, Sami dilleri
icinde Proto-Semik’e en yakin dil olsa da elimizde onunla ilgili bir kag kitabe ve
Kur'an-1 Kerim'den baska yazili belge yoktur. Oysa ki, diger Sami dilleri i¢in ayni
durum s6z konusu degildir. Ornegin Akkadga icin M.O. 2600 yillarinin gerisine
bile gidilebilmektedir.

5. Mademki Arapga, Sami dilleri i¢inde Proto-Semitik’e en yakin ve en eski
dildir, o halde, bu dillerde var olan kék anlamlarini da icermek durumundadir.

6. Kur’'an icinde biraz dikkatli yapilan okumalar bile, son derece sik kullanilan
birgok kokiin, kok anlamlarinin kayboldugunu agik¢a gozler oniine sermektedir.

7. Kur'an'in dogru anlagilabilmesi, yani Hz Peygamber ve Onun giizide ar-
kadaglarinin anladiklari gibi anlagilabilmesi i¢in, kaybolmus olan kék anlamlarin
mutlaka belirlenmesi gerekir. Bunun tek yolu, Sami dillerinde yapilacak olan art
siiremli semantik caligmalardir.

Burada, Kur'an'in anlagilmasi icin, kendinden onceki vahiylerin 6nemini
gozler 6niince seren bir 6rnek vermek istiyoruz. el-Bakara suresinin 93. ayetinde

12 Bkz,: Muhammed Tasa, Kur'dnda Ciimle Yapis: (Doktora tezi), Ankara 2002.
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Yiice Allah, Israil ogullarindan s6z aldigini ifade etmektedir. Biz ayeti ilk kez,
Tevrat metnine'® dayanarak dogru bir bigimde ¢evirme onurunu yasadik: “Hani
sizden kesin soz almis, Tur'u tizerinize kaldirmis, “Size verdiklerimize kuvvetlice
sartlin ve (onlara) uyun” (demistik). Bunun tizerine onlar da “Biz (onlars) isittik
ve dolayistyla onlar: uygulayacagiz” demiglerdi...” Oysa diinyadaki biitiin geviriler,
Bosnakga olanlar da dahil s6yle cevirmektedir: “Dinledik ve isyan ettik” dediler.”

Cok degerli aragturmac, sevgili meslektagim Prof. Dr. Abdiilaziz Bayindir bey,
“Kitab: Tahrif” baglik aragtirmasinda, @s4 kokiiniin ‘tutmak” anlamina da geldi-
gini ifade ederek, sz konusu ayeti soyle gevirmekreedir: “Dinledik ve siki tuttuk.”

II. Balkan Dillerinde Ceviriler ve Bognak¢a Mealler Uzerinde Bazi Deger-
lendirmeler

Burada Sirpca-Hirvatca ve Bosnakeca ceviriler hakkinda kisaca bilgi vermek, ar-
dindan Bosnake¢a mealler {izerine bazi degerlendirmeler yapmak yerinde olacak-
tr:

Sirpga veya Hirvatga ceviriler:

1. Prijevod Mice Liubébratica, objavljen 1895. Tvrdi se da je to prijevod sa
francuskog jezika.

2. Prijevod Ali Rize Karabega, objavljen 1937. Prijevod sa arapskog. Neki
Neki Kriticari smatraju da je to preadeni Ljubibrati¢ev prijevod.

3. Prijevod Muhammeda Pandze i DZzemauddina Causeviéa, objavljen 1937.
Kritic¢ari smatraju da je to engleskog.

4. Prijevodi Besima Korkuta, objavljen 1977.
Bosnakca ceviriler:

1. Prijevod Mustafa Mlive, objavljen 1994. (I izdanje), 1995. (II izdanje), i
2004. (I1I izdanje).

2. Prjevod Enesa Kari¢a. Objvljen 1995.
3. Prijevod Esada Durakovi¢a, objavljen 2004.

Burada, Bosnakga gevirilere, ulasamadigimi 6zellikle belirmek isterim. Inter-
net ortaminda sadece Besim Korkut'un cevirisi verilmektedir. Suudi Arabistan
hitkiimetinin en kotii ¢evirilerden birini olan Besim Korkut beyin ¢evirisini gok

13 Tesniye V:24.

33 212 NO7 WY, XN 27 YT N A {0 W0 0127
K22, XN 27 8P 1730 19 ¥R NIy W,

23 Sen git, Tanrimiz RAB’bin séyleyeceklerini dinle. Sonra Tanrimiz RAB’bin biitiin
sdylediklerini bize anlat. Biz de kulak verip uyacagiz.’
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sayida bastirip ses dosyalart ile birlikte diinyaya yaymasi aslinda tiziciidiir. Asagi-
da gorecegimiz lizere, Suudi yetkililer, islenen korkung hatalar1 gorselerdi, bu ¢e-
viriyi kesinlikle yayinlamazlardi. Bu arada Mustafa Mlivo'nun internet ortaminda
yayinlanan, 101 neistpravnost u prijevodima Kurina adli ¢alismasindan olduk¢a

etkilendigimi 6zellikle belirtmek isterim. O da kendi dillerindekiler dahil 6zellik-

le Ingilizce Kur'an gevirilerinde var olan hatalara dikkat cekmektedir.

-“I kada smo od vas va$ zavjet primili, i brdo iznad vas podigli: *Ozbiljno
prihvatite ono $to vam dajemo i budite poslusni!” -oni su odgovorili: “Cujemo,
ali poslusati ne¢emo!” [Prijevodi Besima Korkuta]

-"I kad smo uzeli od vas obavezu i digli iznad vas (brdo) Tur, (rekli smo)
“Cvrsto drzite ono $to smo vam dali i slugajte”. Oni su rekli: “Culi smo (Tvo-
je rije¢i), a neposlusni smo (prema Tvojim naredama)”. [Prijevod Muhammeda
Pandze i DZemauddina Causevica]

Acikea goriilecegi tizere, Yiice Allah, Yahudilerden kesin bir s6z aldigini ifade
etmektedir. Bunun anlami1 sudur: Yahudiler, Allah’a acik bir sekilde s6z vermisler-
dir. Eger soz vermemis olsalardi, Yiice Allah, ‘onlardan kesin s6z almistik’ demez-
di. Boyle bir durum, -hasa- Yiice Allah’s yalanct konumuna diistirtir. Yahudilerin,
sozlerinden dénmeleri, Kur'an'in, “Ancak siz bunun ardindan yine soziiniizden
donmiistiiniiz. Allab’'in size liitfu ve sevgisi olmasaydi, (bu davraniginizdan dolayn)
hiisrana ugrayanlardan olurdunuz.”'* ayetinde agikga ifade ettigi gibi, ancak an-
lagmadan sonra ger¢eklesmistir. en-Nisa suresinin 46. ayeti, Aseynd kelimesinin
anlaminin ‘isyan etmek’ degil de ‘itaat etmek, yani Allah’in ayetlerini uygulamak’
oldugunu agik¢a gozler 6niine sermektedir. Ancak, ceviriler, burada da anlami
yakalayamamiglardir:

-“Ima jevreja koji izvréu smisao rije¢ima i govore uvijajudi jezicima svojim i
hule¢i pravu vjeru: "Cujemo, ali se ne pokoravamo!” i "Cuj, ne ¢uli te!” i "Ra‘in”
A da oni kazu: ”Cujemo i pokoravamo se/” 1 ”Cuj!” i "Pogledaj na nas!” -bilo bi
za njih bolje i ispravnije; ali, Allah je njih zbog nevjerovanja njihova prokleo, jer
maloko od njih vjeruje.“ [Prijevodi Besima Korkuta]

~’Medu Zidovima ima ih koji premjestayu rijeci s njihovih mjesta) i govore:
,Culi smo i usprotivili smo se, , i , ,¢uj _ne ¢uo,, i (govore): ,, Pazi nas, , savijajudi
jezike i napadajudi (grdnjama) vjeru. Da su oni rekli: ,,Culi smo i pokorili smo se;
¢uj i pogleda nas“, (to) bi im bilo mnogo bolje i ispravnije, ali ih je Bog prokleo
zbog njihova nevjerstva i (samo) ¢e mali broj (njih) vjerovati. [Prijevod Muham-
meda PandZe i DZzemauddina Causeviéa]

Kur’an ¢evirilerinde bagarili olunmamasinin diger 6nemli bir nedeni de onun
sozlii bir metin oldugunun goz ardi edilmesidir. Oysa onun sozlii bir metin olma
ozelligi gercekten de dogru anlagilmasi bakimindan kesinlikle géz 6niinde bulun-

14 2el-Bakara, 63-64.
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durulmasi gereken bir husustur. Bu 6zelligi genelde dikkate alinmadig; igindir ki,
ayetler arasindaki baglantlar bagarili bir bigimde kurulamamaktadir.

Su halde bagarili bir Kur’an ¢evirisi, onun bu sézlii metin olma 6zelligini goz
oniinde bulundurmak suretiyle, kapaliliklart gidermek tizere tarihi arka plana in-
mek, orada olaylari sanki yasiyormusgasina belirlemeye ¢aligmak ve sonugta gere-
kirse yeni bir metin inga etmekle miimkiin olur. Eger ayetlerin inisine neden olan
tarihi arka plan belirlenmeyecek, yani tarihi baglam kurulamayacak olursa, salt
Arapca bilgisi ile inen ayetleri dogru anlayabilmek asla s6z konusu olamaz. Ni-
tekim baglam belirlenemedigi icin birgok ayeti kerime, asagida 6rnekleyecegimiz
tizere, yanlis anlagilmigtir. Mantik ve Dil Felsefesi konularinda yaptgi caligmalar-
la giintimiiz felsefesine gok biiyiik katkilarda bulunmus olan Avusturyali biiyiik
distiniir Ludwig Wittgenstein “Anlam baglamdir” derken bu gergege isaret et-
mekeedir. Ik olarak Al-i Imran suresin 72-74. ayetleri iizerinde durmak istiyoruz.
Bu ayetler, miifessirlerce s6z konusu surenin anlasilmasi en zor ayetleri olarak ni-
telendirilmiglerdir. Bu giiliigiin, cevirilere de yansimasi son derece dogaldir. Bu
ayetlerle ilgili olarak samimi kanaatimizi belirtmek gerekirse, miifessirler, onlart
anlagilir hale getirmek soyle dursun, yapuiklar: birbirleriyle ¢eligkili agiklamalarla
hepten anlagilmaz kilmiglardir. Bir agiklamaya gére, ayette gecen sozler, Allah’a ait
olurken, diger bir agiklamaya gore Yahudiler’e ait olabilmektedir. Sonugta tefsir-
lerde yer alan agiklamalardan, hangisi secilirse segilsin, ayetin anlaminin agikliga
kavusturulmast asla soz konusu olamamaktadir. Bu ayetleri ¢evirdigim sirada, on-
lart anlamak i¢in harcadigim zihin ¢abasini bir ben bilirim. Gériigler arasindan
tutarli olan1 bulmak.... Boyle bir sey s6z konusu olamuiyor ki... Konuyla ilgili he-
men biitiin goriisler ¢eliskiden hali degildir ki... Kisacasi, bu ayetlerle ilgili olarak
bir ¢oziime ulasabilmek icin, gece giindiiz demeden yaklagik bir hafta siirekli bir
bi¢imde onlar tizerinde distiniip durmustum. Sonunda kurguyu kurabildigimi
disintiyorum. Bu ayetlerin kolay bir bicimde anlagilmasinin 6niinde en 6nemli
engel, Kur'an'in sozli bir metin oldugu 6zelligini goz ardi etmektir. Bu yiizden,
ayetlerin gerisinde yatan arka plana niifuz ederek, niizul ortamina girip bizzat
olaylar1 yasgamadan onlar1 anlamak asla miimkiin degildir. O halde ayetleri anla-
stlir kilmak i¢in, niizul ortamu ile ilgili tutarli bir kurgu kurmak gerekir. Ayetler
tizerinde derin bir bigimde distiniildiigiinde s6z konusu kurguyu kurmak pek o
kadar gii¢ olmasa gerektir. Kurgu, bize gore soyledir: Yahudiler, Kur'an karsisinda
konumlarini belirlemek igin bir araya gelmislerdir. I¢lerinden bir grup, takiyye
yapilmast, yani inanir gibi davranmakla, Miislimanlarin bile dinlerinden dénme-
lerinin miimkiin olabilecegi goriisiinii savunurlarken, daha radikal olan bir grup
ise bu yaklagima karst ¢ikmakea ve boyle bir yaklasimin kendilerini toplum naza-
rinda zor bir duruma sokacagini savunmaktadirlar. Aslinda, Kur'an déneminde
yasananlar, giinimiizde yasananlar icin de canli ve ibret verici bir 6rnek degil
midir? Olaya bu kurgu dogrultusunda bakildiginda tiim ayetler birden anlagilir
hale gelmektedir. Aslinda gevirmene diisen de gegmis ile giiniimiiz anlam képrii-
leri kurmak degil midir? $imdi, s6z konusu ayetlerin gevirisini, boyle bir anlam
kopristi kurmadan sunan, yine yeni sayilabilecek bir baska ¢eviriden sunalim:
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-“Ehl-i kitaptan bir gtruh birbirlerine, séyle dediler: “Su Miisliimanlara in-
dirilen Kitaba giiniin baglangicinda (zahire) iman edin, sonunda da inkar edin,
olur ki onlar da stipheye diisiip dinlerinden dénerler. Ve bir de kendi dininize tabi
olandan bagkasina sakin ha giivenmeyin!” Ey Restliim. De ki: Dogru yol, Allah’in
yoludur” Yine onlar kendi aralarinda, “Size verilen vahyin, bagkalarina da veril-
digine veya Rabbinizin huzurunda Misliimanlarin kargt delil getirip sizi maglup
edeceklerine inanmayin” derler. De ki: “lituf Allab'in elindedir, diledigine ihsan
eder. Allal’in liitfu boldur, her seyi hakkiyla bilir. Rahmetini, niibiivvetini diledi-
gi kuluna has kilar... Allah biiyiik liituf ve inayet sahibidir.” [3Al-i Imran, 72-74;
Suat Yildirim]

Soz konusu ayetler, bir komisyon tarafindan gergeklestirilen bir mealde ise su
sekilde cevrilmislerdir:

-“Ehl-i Kitaptan bir grup, sdyle dedi: “Miiminlere indirilmis olana sabahle-
yin (goriiniiste) inanip aksamleyin inkar edin. Belki onlar (bdylece dinlerinden)
donerler. Sizin dininize uyanlardan baska hi¢bir kimseye inanmayin.” (Restiliim!)
De ki: Dogru yol ancak Allal’in yoludur. Yine (onlar, kendi aralarinda soyle de-
diler:) “Size verilenin benzerinin bagka herhangi ibir kimseye verildigine, yahut
Rabbinizin huzurunda onlarin size kargi deliler getireceklerine de (inanmayin).”
De ki: Liituf ve ihsan Allab’'in elindedir. Onu diledigine verir. Allab’in rahmeti
genistir ve O her seyi hakkiyla bilir...”

Komisyon, ayetleri bu sekilde ¢evirdikten sonra, 73. ayet-i kerime ile ilgili
su aciklamay1 yaparlar: “Miifessir Razi’'nin Kur’dn'da anlagilmasi en miiskil ayet-
lerden bir oldugunu belirttigi bu ayetin “en yii'td....” ile baslayan kismi séyle de
anlagilmisur: “Ey ehl-i kitap!) Bir kimseye (Hz. Muhammed’e) size verilenin ben-
zeri verilir diye mi (byle) karst ¢ikiyorsunuz)? Yahut onlar (Miisliimanlar) Rab-
binizin huzurunda aleyhinize delil getirecek diye mi (bdyle davraniyorsunuz)?”

Simdi bu ayet ile ilgili olarak basarisiz gordiigiim Bosnakea cevirileri sunalim:

-72. Jedan dio sljedbenika Knjige govori: “Vjerujte ono $to je objavljeno
vjernicima (muslimanima) na pocetku dana, a proricite pri kraju dana! Mozda
¢e se oni povratiti (od onoga sto vjeruju).” 73. (Nevjernici govore): |, I vjeruj-
te samo onome koji slijedi vasu vjeru,! Reci (Muhammede):, BoZja uputa je
prava uputa,,. (zar) da se nekome dadnu znakovi kao $to su vama dati ili (zar)
da oni uzmu (svoje dokaze) kao opravdanje protiv vas kod vasega Gospodara?
Reci (Muhammede):, Blagodat je uistinu u BoZjoj ruci (moéi). Daje je kome
hoce. Bog je sve obuhvatan (dobrotom) i zna. 74. (Naracito) Svojom milos¢u
odabire koga hoc¢e. On je veliki dobrocinitelj. [Prijevod Muhammeda Pandze i
Dzemauddina Causeviéa)

-72. Neki sljedbenici Knjigegovore: "Pokazite da ivi vjerujete u ono $to se ob-
javljuje vjernicima, i to na pocetku dana,a pri kraju dana to porecite ne bili i oni
svoju vjeru napustili. 73. I nemojte priznati nikom, osim istovjernicima vasim, da
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i nekom drugom moze biti dato nesto sliéno onome $to je vama dato, ili da ée vas
oni pred Gospodarom vasim pobijediti. "Reci:”Pravo uputstvo je jedino Allahovo
uputstvo!” -Reci:” Blagodat je samo u Allahovoj ruci, On je daruje kome hoée.”-A
Allah je neizmjerno dobar i zna sve; 74. On Svojom milo$¢u narocito daruje ono-

ga koga hoce. -A Allahova blagodat je velika! [Prijevodi Besima Korkuta)

Dikkat edilirse, bu gevirilerde Allah’a ait sozlerin kolaylikla Yahudiler’e isnat
edildigini goriirtiz. Biitiin bunlarin nedeni, kurgunun diizgiin kurulamamasidir.
Simdi s6z konusu ayetleri, tislup 6zelligini goz oniinde bulundurarak Tiirkgeles-
tiriyoruz:

“Kitap ehlinden bir gurup (diger bir guruba): “Inananlara indirilene, giiniin
baginda inanalim, sonunda da inkar edelim ki, onlar da (inan¢larindan) dénsiin-
ler “(derlerken), (diger bir gurup da onlara): “Dinimize uyanlardan bagkasina
asla inanmayalim; aksi halde onlar (bu tiir davraniglarimizi) Allah nezdinde (halk
arasinda) aleyhimize delil olarak kullanirlar® demektedirler. De ki: “ Dogru yol,
Allal’in (belirlemis oldugu) dogru yol, size verilmis olanin aynen bir bagkasina da
verilmesidir.” Yine de ki: “Kuskusuz, liituf Allah’in elindedir; onu diledigine verir.
Allah (liitfu) gok genis olan, ¢ok bilendir. O, sevgi ve rahmetini diledigine ayirir.
Allah ¢ok biiytik littuf sahibidir.”

Oyle santyoruz ki, ¢eviri, kurgu ile birlikte tislup ozelligi dikkat alindiginda,
daha anlaml: bir hale gelmektedir. Daha da 6nemlisi Allah’in sozleri Yahudilere
isnat edilmemis olmaktadir. Gérebildigimiz kadariyla, su ana kadarki yapilmig
olan ¢evirilerde, gerek kurgu gerekse iislup bakimindan ayeti bizim gevirdigimiz
gibi ceviren olmamistir.

Baglamin dogru kurulamadigi ve bu yiizden de yanlis anlagilmaya devam
edildigi ayetlere 6rnek olarak el-Araf suresinin 31-32. ayetlerini sunalim. Genelde
miitercimler, ayetleri baglami dikkate almadan su sekilde ¢evirmektedirler:

“31. Ey Ademogullari! Her mescitte ziynetinizi takinin (giizel ve temiz giyi-
nin). Yiyin i¢in fakat israf etmeyin. Ciinkii o, israf edenleri sevmez. 32. De ki:
“Allal’in, kullart icin yaratug zineti ve temiz rizki kim haram kilmig?” De ki:
“Bunlar, diinya hayatinda mi‘minler i¢indir. Kiyamet giiniinde ise yalniz onlara
ozgiidiir. Iste bilen bir topluluk icin ayetleri, ayri ayr1 agikliyoruz.” [DIB ¢evirisi]

Baglami dikkate alarak s6z konusu ayeti su sekilde gevirebiliriz:

“31-32. Ey Ademogullari! Ibadet etmek iizere (Kabe'ye) her girisinizde, [ora-
ya ¢iplak olarak girmeyin], elbiselerinizi giyin; yiyeceklerinizi yiyin ve icecekle-
rinizi de i¢in; ama sakin [Allah'in size helal kildig1 yiyecekleri yasaklama konu-
sunda] agiriliga kagmayin; ¢iinkii O, asiriliga kacanlari sevmez. O halde de ki:
“Allal’in kullart i¢in yarattgs elbiseyi, temiz ve giizel riziklari yasaklayan kimdir?”
De ki: “Onlar, diinya hayatnda, (hem inananlar hem de inanmayanlar), kiyamet
gliniinde ise sadece inananlar igindir. Iste Biz, bilen bir halk igin ayetlerimizi ay-
rintilt bir bicimde béylece agikliyoruz.”
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Simdi basarisiz buldugumuz Bognakea cevirileri sunalim:

-31. O sinovi Ademovi, uzmite vase ukrase (lijepa odijela) pri svakoj mo-
litvi; jedite i pijte a ne rasipajte! Zaista On ne voli rasipnike. 32. Reci: | Tko je
zabranio BoZje ukrase) koje je izvadio Svojim robovima i (tko je zabranio) ljepu
hranu? ) Reci,, To ¢e (biti) narocito na Sudjem danu za one koji vjeruju na ovom
svijetu, . Tako Mi izlazemo znakove ljudima koji znaju.) [Prijevod Muhammeda
Pandze i DZemauddina Causeviéa)

31. O sinovi Ademovi, lijepo se obucite kad hocete molitvu obaviti! I jedite
i pijte, samo ne pretjerujte; On ne voli one koji pretjeruju. 32. Reci: "Ko je zab-
ranio Allahove ukrase, koje je On za robove Svoje stvorio, i ukusna jela?” Reci:
”Ona su za vjernike na ovome svijetu, na onome svijetu su samo za njih.” Eto,
tako Mi podrobno izlazemo dokaze ljudima koji znaju. [Prijevodi Besima Korku-
ta)

Baglam dikkat alinmadiginda, hasa, Hz. Peygamberi miisrik konumuna bile
distirme olasilig1 oldugunu gésteren son bir 6rnek daha sunmak istiyoruz. Once-
likle s6z konusu ayetleri kendi ¢evirimizden sunuyorum:

-9-14. “Sen, bir kulu, namaz kilarken engelleyen kimse hakkinda ne diyecek-
sin? $imdi sdyle bana, o [engellenen] dogru yolda ise ve (insanlara) Allah bilin-
cine varmay1 anlatiyorsa; buna karsilik o (engelleyen) ise (gergegi) yalanliyor ve
(ondan) yiiz geviriyorsa, (bu durumda hakli olan kimdir? Engelleyen mi yoksa
engellenen mi?) Séyle bakalim goriisiin nedir? O (engelleyen), Bizim (kendisini)
gordigiimiizii bilmiyor mu?”

Suat Yildirim Hocamiz ayetleri sdyle ¢evirmektedir:

9: Baksana su namaz kilan, o mitkemmel kulu engelleyen

10: kimseye

11: Ne dersin, o hidayette olsa ve Allah’t sayip O’na karst

12: gelmemeyi tavsiye etse, ne iyi olurdu!

13: Ne dersin, o kul, dini yalan saysa ve haktan yiiz ¢evirse iyi mi olurdu?
14: O bilmiyor mu ki Allah, olan biten her seyi goriir?

Bu ¢eviriden Hz. Muhammed’in hidayette olmadigi anlagilmaktadir. Ayni
seyler Besim Korkut'un cevirisi i¢in de gegerlidir:

9: Vidje li ti onoga koji brani
10: robu da molitvu obavi?
11: Reci mi ako on misli da je na Pravome putu,

12: ili ako trazi da se kumirima moli,
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13: reci mi, ako on porice i glavu okrece-
14: zar on ne zna daAllah sve vidi?

Bilindigi gibi, Kur'an-1 Kerim'deki ayetlerin bugiinkii sekliyle numaraland-
rilmast sonraki donemlere aittir. Ayetleri, ayet numaralarini géz oniinde bulun-
durarak ¢evirmek, gerek Tiirk¢e’'nin s6z diziminden gerekse Kur'an sozlii bir me-
tin olmasindan 6tiirii, bazen anlamin kaybolmasina ve hatta yanlis anlagilmasina
yol agabilir. Bu ylizden biz, ¢eviride, ayetlerin numaralandirmasini, anlama zarar
verecegi durumlarda dikkate almamaya 6zen gosterdik. Onemli olan, ayetlerin
anlamini dogru ve bir biitiinliik i¢cinde sunmakur. Nitekim yukarida zikrettigimiz
ornekler bu konuda ne denli hakli oldugumuzu agik bir bicimde gozler 6niine
sermektedir.

Burada bir gergegi vurgulamak ¢ok biiyiik bir 6nem arz eder: Her geviri bir
yorumdur. Sonugta ¢evirinin bir yorum oldugu hicbir zaman goz ards edilmemelidir.
Su halde gevirmen, islevselci yaklasimdan s6z ederken gordiigiimiiz tizere, oku-
runu Kur'an'in gergek diinyasina gotiirecek kopriiler kurmak durumunda degil
midir? Bu bakimdan Kur'An’a ulasmak icin metin insa etmekten korkmamak bii-
yik bir 6nem tasir. Dikkat edilmesi gereken sadece ve sadece yapilan cevirilerin bir
yorum oldugunu unutmamak ve dolayistyla yorumlar: asla kutsamamaknir. Islevselci
yaklagimin, ¢evirmene sorumlulugunu tasimak kosuluyla biiyiik ozgiirliikler ta-
nimasi asla bir rastlanti degildir. Ancak bu ¢evirmen, gizli biri de olmamalidur.
Okur, onun konuyla ilgili derinligini ve diizeyini bilmek durumundadir. Ciinki
tehlikeli akarsular tizerinden onun kuracagi anlam kopriileri sayesinde gegecektir.
Su halde ona giivenmesi gerekir. Giiven uyandirmanin kosulu da bellidir: /imde
derinlesmek ve takva boyutuna erismek. ..
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The Cross versus the Crescent:
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S

odern Greece is a case par excellence, wherein religion
%layed (and still plays) a major role in identity formation
nd state building. The aim of my paper is to examine

aspects of religion within the realm of a. Modern Greek national
identity and ideology; and b. irredentist politics in the Greek ‘long
nineteenth century’ (1821-1923). The identification of national
identity with religion was officialised upon the breaking out of the
Revolution of 1821: in revolutionary legal documents Greekness
was identified with Orthodoxy. In 1833, the Orthodox Church of
Greece was unilaterally declared administratively independent (au-
tocephalous) from the Ecumenical Patriarchate of Constantinople,
and thus was turned into an instrument of nation-building and
identity formation in the hands of the civil authorities. Religious
holy days, such as the Annunciation Day, the Dormition Day and
the Three Hierarchs’ Day, took on a secular meaning and were re-
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deployed as national holidays. At the same time, the Greek nation-
state identified the Orthodox populations of the Ottoman Empire
(both in its European and its Minor Asiatic provinces) as Greek
irredenta. The identification of Orthodoxy with Hellenism in the
Balkans was irrevocably shuttered by the Bulgarian Schism of 1872.
The Greco-Bulgarian ecclesiastical Schism represented the recogni-
tion of a major shift in the nature of Church afhliation, with na-
tional secular identity gaining the upper hand against the religious
identity of the Rum millet. The upheaval of the Bulgarian Schism
had a direct effect on the discourse of Greek irredentism, which
became more exclusive. In the Russo-Turkish War of 1877-78, the
attention of the Athenian press focused almost exclusively on the
‘Christian Greeks’, since the affairs of Hellenism were separated
from those of ‘Slavism’. In the early twentieth century, the identi-
fication of Greekdom with Orthodoxy still applied to the eastern
shore of the Aegean. In the discourse of Greek foreign policies, the
Orthodox populations of Asia Minor irrespective of their ethnic
origin, language (a major part of the Greek Orthodox in Asia Minor
were Turkish-, Armenian- and Arabic-speakers) or ecclesiastical af-
filiation (i.e. whether they belonged to the Orthodox Patriarchate of
Constantinople or the Patriarchate of Antioch) were identified with
‘Asiatic Hellenism’.

In fact, religion was germane to Greek foreign policies and propa-
ganda. Appeals to the solidarity of the Christian Powers of Europe
dated back to the National Revolution. Greek revolutionaries rep-
resented their Struggle of Independence as a holy war of the Cross
versus the Crescent. In this religious struggle, ethnic identities were
blurred. Every Muslim irrespective of his ethnic background was
identified as a “Turk’ and a national enemy of the Greek insurgents.
After the accomplishment of independence (1830), the appeals to
Christian solidarity continued to be a prime tool of Greek diplo-
macy. The appeals to the Christian philanthropy of Europe along
with the identification of the Orthodox subjects of the Sultan with
Greek irredenta peaked during the Crimean War (1853-56) and the
Cretan Revolution of 1866-69; the Greek press pleaded the ‘Chris-
tian’ Powers of Europe —especially to ‘fellow-Orthodox’ Russia— to
succour the revolutionaries so as to prevent a new victory of the
Crescent upon the Cross and a massive slaughter of ‘Christians’.

Along the same lines roughly forty years later, the Balkan Alliance
of 1912 between the three Christian Balkan nations was built upon
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a clearly crusadal discourse. In the discourse of the Balkan national-
isms, the war in the Balkans was not only a big step towards ‘na-
tional unity’, but also a religious war, a ‘common struggle of all the
Balkan peoples for the redemption of Christians that were suffering
under the Ottoman yoke’; alias a modern ‘Crusade’ for the final
expulsion of Islam from Europe. The crusadal discourse was not, by
any means, limited to Balkan irredentists, but also permeated the
Western narrative on the Eastern Question. For instance, the French
historian Edouard Driault (an authority on this issue) understood
the Eastern Question, ‘in its widest sense’, within the context of
‘the history of the relations of Islamism with the Christian world’
and more particularly in the sense of ‘the advance of Christian Eu-
rope against Islam’, which eventually brought about ‘the ruin of the
political might of Islamy’. For that matter, in 1912 Driault identi-
fied the First Balkan War as a ‘Crusade in the Twentieth century’, a
‘gigantic crusade, compared to which the medieval ones were really
a joke’; the war accordingly was a ‘new Crusade of the Cross against
the Crescent, victorious this time’ (unlike its medieval predecessors,
which eventually failed to free Jerusalem), wherein ‘all the Chris-
tians of the Balkans stood up and faced the Sultan of the Turks’.
A major change in the discourse of Greek irredentist nationalism
and propaganda, and a radical turn from a religious to a secular
political context occurred in the aftermath of the First World War.
In 1918-20, Greek diplomacy under Venizelos (an astute diplomat
and master of Realpolitik) was obliged to act in concert with a Eu-
ropean liberal frame of thinking that was formulated collectively
by the victorious Entente Powers. The demise of tsarist Russia (the
principal defender of the Orthodox in the Balkans) and the reshap-
ing of the world by the Western Powers in 1919-20 brought about a
significant secularization and liberalization of international politics
in South-Eastern Europe and the Near East.
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Hag Hilal’e Kars::
Cagdas Yunan Siyaseti ve Ideoloji de
Dini Unsurlar (1821-1923)

gdas Yunanistan dinin kimligin olusturulmasinda ve devle-
@in yapilandirilmasinda 6nemli rolii olan (ve olmaya devam

den) miikemmel bir 6rnektir. Bildirimin amact a. Cagdas
Yithan ulusal kimlik ve ideoloji, ve b. Yunan ‘uzun on dokuzuncu
ylizyllda irredentist siyaset agisindan din alemin ydnlerinin ince-
lenmesidir (1821-1923). Ulusal kimligin din ile tespiti 1821 tarihli
Devrimin ortaya ¢ikmasi ile resmilegtirilmistir: devrimci yasal bel-
gelerde Yunanlik Ortodokslugu ile 6zdeslestirildi. 1833 de Yunanis-
tan Ortodoks Kilisesi tek tarafli olarak Konstantinopolis Ekiimenik
Patriklik dan idari olarak bagimsiz (miistakil) ilan edildi ve boylece
sivil yetkililerin elinde ulus-ingasi ve kimlik olusumunun araci ha-
line getirilmistir. Meryemana Yortusu, Uykuya dalis Giinii ve Ug
Bas Piskopos Giinii gibi kutsal dini giinleri laik anlam kazand: ve
yeniden ulusal tatil giinleri olarak ilan edildi. Ayni zamanda Yunan
ulus-devlet Osmanli Imparatorlugu’ndaki Ortodoks niifuslari (hem



The Cross versus the Crescent [J]

Avrupada hem Kiigiik Asya illerinde) Yunan irredentast olarak kim-
liklendirdi. Balkanlarda Ortodokslugun Helenizm ile kimliklendi-
rilmesi tizerine 1872 de Bulgar Hiziplesme ile geri doniilmez sekil-
de kepenkleri indirilmistir. Yunan-Bulgar kilise hiziplesmesi ulusal
laik kimligin Rum milletinin dini kimlige kargi galip gelmesi ile
Kilise iligkilerinin mahiyetindeki 6nemli kaymanin tanimlanmasini
temsil ediyordu. Bulgar hiziplerin ayaklanmasinin daha 6zel hale
gelen Yunan irredentizm sdylemlerine dogrudan etkiliydi. 1877-78
tarihli Rus-Tiirk Savaginda ‘Slavizm’™ den ayrilmis olan Helenizm
isleri nedeniyle Atinadaki basin neredeyse tamamen ‘Hristiyan Yu-
nanlara’ odaklanmis bulunmaktaydi. Yirminci yiizyilin erken déne-
lerinde Ege denizinin dogu kiyisinda Yunanlik halen Ortodoksluk
ile tanimlaniyordu. Yunan dis politikalari ile ilgili séylemlerde etnik
kékenine, dile ( Anadoludaki Yunan Ortodokslarin énemli bir bé-
limi Turkee, Ermenice ve Arapca konusuyorlardi) veya kilise ile
iligkilendirmeye (6rnegin Konstantinopolis Ortodoks Patrikhanesi
veya Antakya Patrikligi ile iligkili) bakilmaksizin Kiiciik Asyadaki
Ortodoks niifuslar ‘Asyali Helenizm’ ile iliskilendiriliyorlardu.

Aslinda din Yunan dis politikast ve propagandast ile ilgiliydi. Avru-
padaki Hiristiyan Giiglerin dayanigmasina yapilan cagrilar Ulusal
Devrim’e kadar uzaniyordu. Yunan devrimcileri Bagimsizlik Miica-
delelerini Hilal’e karsi Hag seklinde kutsal savas olarak takdim edi-
yorlardi. Bu dini miicadelede etnik kimliklerin netligi kaybolabilir.
Her Miisliiman etnik kokenine bakilmaksizin “Tiirk’ ve Yunan asile-
rin ulusal diigmani olarak tanimlaniyordu. Bagimsizlik kazanildik-
tan sonra (1830) Huristiyan dayanisma icin yapilan ¢agrilar Yunan
diplomasisinin baglica arac1 olmaya devam etti. Avrupada Hiristiyan
yardimi igin yapilan gagrilar ve Yunan irredentanin Sultanin Orto-
doks halki olarak tanimlanmast Kirim Savagi (1853-1856) ve 1866-
69 Girit Devrimi sirasinda zirve yapt;; Yunan basint Avrupadaki
‘Hiristiyan’ Giiglere — 6zellikle ‘dost-Ortodoks Rusya’ya — Hilal’in
Hag tizerine yeni bir zaferin engellenmesi ve ‘Huristiyanlarin’ bityiik
capta katledilmesinin engellenmesi icin devrimcilere yardim etme-
leri konusunda yalvardilar.

Yaklagik kirk yil sonra 1912 tarihli ve ti¢ Huristiyan Balkan ulusu
arasinda yapilan Balkan Ittifaki da ayni dogrultuda agik bir sekilde
Hagli sdylem iizerine yapilandirilmigtir. Balkan milliyetcilik soy-
lemlerinde Balkanlardaki savas sadece ‘ulusal birlige’ dogru atilan
biiytik bir adim olmayip ayni zamanda Osmanli boyundurugu al-
tinda ezilen Hiristiyanlarin kurtulusu icin Balkan halklarin ‘ortak

265



BALKAI;I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

miicadelesi’ olan din savast niteligindeki Islam’t Avrupadan gikar-
mak icin atilan nihai ¢agdas ‘hagli sefer’ idi. Hagli soylem sadece
Balkan irredentistleri ile sinirlt kalmayip Dogu Sorunu ile ilgili Ba-
tli anlatiya da niifuz etmistir. Ornegin Fransiz tarihgi Edouard Dri-
ault (bu konuda otorite olan) Dogu Sorununa ‘en genis anlamda’
‘Islam’in Hiristiyan diinyast ile olan iliskilerin tarihi’ kapsaminda
ve dzellikle ‘Islam’in siyasi kudretini zamanla harabeye geviren” ‘Hi-
ristiyan Avrupa'nin Islam’a karst ilerlemesi’ sekilde anlam veriyor-
du. Bu konu ile ilgili olarak 1912 yilinda Driault Birinci Balkan
Harbini “Yirminci ylizyilin Hagli Seferi’, orta cagda gerceklestirilen
hagli seferlerin yaninda saka gibi kalan devasa bir hagli sefer olarak
tanimliyordu ve dolayisiyla savas da ‘Ha¢’in Hilal’e karg1 yiiriictigi
ve bu sefer muzaffer olan yeni Hagli Sefer idi (Orta Cagda yapilan
ve zamanla Kudiis'ti ozgiir kilamayan 6ncekilerin aksine) ve Bal-
kan’lardaki tiim Hiristiyanlar ayaklanarak Tiirklerin Sultanina kars
koydular. Birinci Diinya Savasi’'ndan sonra Yunan irredentist milli-
yetcilikte ve propagandada onemli bir degisiklik ve dini siyasi ige-
rigin laik icerikle ikame edilmesi gibi radikal bir déniis gerceklesti.
1918-20 yillarinda Venizelos (zeki bir diplomat ve Realpolitik usta-
s1) tarafindan yiiriitiilen Yunan diplomasi muzaffer Itilaf Devletleri
tarafindan topluca formiile edilen liberal Avrupal: diisiince gercevesi
ile uyumlu hareket etmek zorunda kalmisti. Carlik Rusya'nin bit-
mesi (Balkanlarda Ortodokslarin baglica savunucusu) ve 1919-20
tarihinde Bat Giiglerinin diinyay1 yeniden sekillendirilmesi ile Gii-
ney-Dogu Avrupa ve Yakin Doguda 6nemli sekiilerlesme ve ulusla-
rarast politikalarin liberalizasyonunu beraberinde getirdi.
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Religion and nationalism

The link between religion and nationalism is certainly a multidimensional and
dynamic one. Although nationalism appeals to people more in terms of their
rights and secular identities rather than in terms of their faith and shared beliefs,
religion provided essential bonds of sentiments and organization to modern na-
tions and nation-states." Eric Hobsbawm notes that the link between religion
and nationalism can be very close; in fact, the relation seems to grow closer where
nationalism becomes a mass force than in its phase as a minority ideology and
activists movement. For religion is an ancient and well-tried primordial method
of establishing communion and brotherhood between people.? Certainly, mod-
ern nations are not exclusively defined by religion (with the exception of Juda-
ism), and the relationship between religion and national identification remains
complex and resists simple generalization. However, religion undoubtedly is a
powerful cement for the construction of national identities and a forcible tool for
the attainment of exclusiveness and loyalty. Elie Kedourie’s view is more germane
to this issue: religion is a particular aspect of a group’s culture that nationalism
may choose to emphasise as the paramount attribute of national consciousness.
‘Nationalists can thereby utilise the powerful and tenacious loyalties which the
faith, held in common for centuries, creates. These loyalties can be utilised to
mobilise the group against its enemies even when they are not spoken of.”> Hobs-
bawm points to Catholic Ireland and Poland as examples of a closer link between
religion and national consciousness.” In my opinion, Greece is as another case,
wherein religion played (and still plays) a major role in identity formation and
state building. The aim of this paper is to examine aspects of religion within the
realm of a. Modern Greek national ideology; and b. irredentist politics in the
Greek ‘long nineteenth century’ (1821-1923).

The close correlation between religion and identity in the modern Balkans
can be interpreted as a legacy of the Eastern Roman (i.e. Byzantine) Empire and
the Ottoman millet system. The Orthodox Church in Southeastern Europe was
widely perceived as the historic repository and/or the hallmark of nationhood,
national values, and, quite often, as the saviour of a nation’s very existence.’ In

1 John Breuilly, Nationalism and the State (New York: St. Martin’s Press, 1982), p. 48-49.

2 E.J. Hobsbawm, Nations and Nationalism since 1780: Programme, Myth, Reality (Cambridge: Cambridge

University Press, 22002 [?1992]), p. 67-68.

Elie Kedourie, Nationalism (Oxford: Blackwell, 41993), p. 67, 71.

4 Hobsbawm, Nations and Nationalism, 124. In addition to Irish and Polish nationalism, the historian of
nationalism Hedva Ben-Israel (‘The role of religion in nationalism: some comparative remarks on Irish
nationalism and on Zionism', in H. Ben-Israel et al. (eds.), Religion, Ideology and Nationalism in Europe
and America [Jerusalem: Historical Society of Israel and the Zalman Shazar Center for Jewish History,
1986] p. 331, 337.) brings forward Zionism as another typical case of the religion-nationalism nexus: “The
Jewish national consciousness, unlike almost all others, was rooted in one specific religion without which
nationalism would have no meaning’.

5 Michael Radu, “The burden of Eastern Orthodoxy’, Orbis 42/2 (1998), p. 285, cited in Vjekoslav Perica,
Balkan Idols: Religion and Nationalism in Yugoslav States (Oxford: Oxford University Press, 2002), p. 6.
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the long course of the Ottoman history, the lines between religion and national-
ity became blurred and equated. This is especially true for Greece (a nation-state
that seceded from the Ottoman Empire), where Orthodox religion, ethnicity and
citizenship are seen as identical.® The alternative use of the terms genos (a word
closer in meaning to the Arab-Ottoman millet notion) and ezhnos (an equivalent
to the modern sense of nationality) for the expression of the concept of nation
in modern Greek is another proof of this religiopolitical equation.” This age-long
legacy of the millet system and the subsequent equation of ethnicity/nationality
with religion is also most apparent in the identification, in the public discourse
of the Balkan Christians, of Balkan Muslims as “Turks’ irrespective of their ethnic
(Turkish, Albanian, Slavic or other) origin.® Anyhow, the advent of the national-
ist ideology was detrimental to the position of religion in society and politics. In
Eastern Europe, the era of nationalism meant the demise of the (in Paschalis M.
Kitromilides’ terms) Orthodox Commonwealth, which transcended linguistic
barriers and cultural borders and made coexistence between Eastern European
Orthodox ethnicities (Greeks, Serbs, Bulgarians, Romanians, Russians, etc.) pos-
sible in the post-Byzantine period; in the course of the nineteenth century, the
Orthodox Commonwealth was fragmented into individual national communi-
ties. For one thing, the logic of nationalism is intrinsically exclusive and paro-
chial, and thus stands in diametrical opposition to the moral universalism of

Orthodoxy.’

The Greek War of Independence

For that matter, the Serbian and the Greek Wars of Independence produced a
clash between the ecumenicity and the transcendental values of Eastern Christi-
anity and the parochialism of nationalism.'® This clash did not bring about the
demise but a transformation and a new use of religion. In particular, Orthodox
religion was a basic analytical category of Greek nationalism and national iden-
tity. From the outbreak of hostilities in 1821 the influence of the Church among
the insurgents and its capacity to lead them against a Muslim adversary became

6 Peter F Sugar, ‘External and domestic roots of Eastern European nationalisms’, in P. Sugar and Ivo J.
Lederer (eds.), Nationalism in Eastern Europe (Seattle and London: University of Washington Press, 1973
[1969]), p. 32-3; Hugh Poulton, Islam, ethnicity and state in the contemporary Balkans’, in H. Poulton
and Suha Taji-Farouki (eds.), Muslim Identity and the Balkan State (London: Hurst, 1997), p. 14.

7 Stephen G. Xydis, ‘Modern Greek nationalism’, in P. Sugar and I. Lederer (eds.), Nationalism in Eastern
Europe, p. 208-9.

8 Poulton, ‘Islam, ethnicity and state’, p. 19.

9 Paschalis M. Kitromilides, ‘From Orthodox Commonwealth to national communities: Greek-Russian
intellectual and ecclesiastical ties in the Ottoman era, essay no. VI in P. Kitromilides, An Orthodox
Commonwealth: Symbolic Legacies and Cultural Encounters in Southeastern Europe (Aldershot, Hampshire
and Burlington: Ashgate, 2007), p. 4-5, p. 14, 18.

10  Paschalis M. Kitromilides, “The legacy of the French Revolution: Orthodoxy and nationalism’, in Michael
Angold (ed.), The Cambridge History of Christianity, vol. 5 (Eastern Christianity) (Cambridge: Cambridge
University Press, 2006), p. 229.
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obvious." The statute of the Peloponnesian Senate (one of the first three polities
of the Greek insurgents), drafted on 1 December 1821, declared that: ‘Because of
the extreme contempt that the Ottoman Administration showed toward Chris-
tian religion, by means of demolishing and desecrating holy churches upon the
tiniest suspicion [for an insurrection], the Greeks were forced to take up arms in
order to defend their religion and mere existence, which the Ottoman adminis-
tration strove to annihilate’.'? The Greek National Revolution was nonetheless a
holy war. In this struggle of the Cross versus the Crescent, ethnic identities were
blurred. Every Muslim irrespective of his ethnic background was identified as a
“Turk’ and a national enemy of the Greek insurgents. The first Greek contingent
to engage in battle with the “Turks’ was the ‘Sacred Battalion” of voluntaries in
Moldova. The oath of the members of the ‘Sacred Battalion” touched more on a
Holy War than on a nationalist rivalry. The Greek voluntaries swore to fight for
‘freedom of the Fatherland’ and to shed their blood for the purpose of bring-
ing victory upon ‘the enemy of the religion’, and avowed to die ‘as martyrs of
Jesus Christ’."> Along the same lines, in revolutionary legal documents Greekness
was identified with Orthodoxy. For instance, in the Legal Provisions for Eastern
Greece (one of first corpi of administrative law of revolutionary Greece), drafted
in November 1821, granted Greek citizenship to ‘all inhabitants of [revolution-
ary] Greece who believe in Christ’."* These principles of jus soli and jus religionis
were equally applied to all three constitutional charters of the Greek Revolution
(those of 1822, 1823 and 1827)."

In addition to home politics, Orthodox religion promptly found also a prin-
cipal place in Greek foreign policies and propaganda. Appeals to the Christian
feelings and the solidarity of the Christian Powers of Europe was a commonplace
in the propaganda of Greek revolutionaries. These appeals to the shared ideals
of religious faith were a prime tool of Greek diplomacy, and particularly ap-
peared in the manifestos addressed to Britain, France and Russia.'® The discourse
of the memory and the historiography of the Greek Struggle for Independence
went even further, and has overt crusadal dimensions. For instance, Spyridon
Trikoupis (an eminent political figure of the Revolution and its major historiog-
rapher) identifies the Greek insurrection as a struggle between ‘Christianity’ and

11 Thanos Veremis, ‘From the national state to the stateless nation 1821-1910’, in Martin Blinkhorn and
Thanos Veremis (eds.), Modern Greece: Nationalism and Nationality (Athens: ELIAMER, 1990), p. 10.

12 Apostolos V. Daskalakis, Keiueve — anyoi g 1otopiag e elnviknis emavaotdoews [Texts and Sources
on the History of Greek Revolution], vol. I (Athens: n.e., 1966), p. 174-5.

13 Ibid., p. 107-8.

14 Elpida K. Vogli, <EAMnves 1o yévocr: H 1ayéveia kai 1 towtoTyra oto edviko kpdroc twv EJAveoy
(1821-1844) [‘Greeks by descent’: Citizenship and Identity in the Greek nation-state (1821-1844)]
(Herakleion: Panepistimiakes Ekdoseis Kritis, 2008), p. 43-50; Dimitris Christopoulos, //otoc eivou
EXMnvog molitng: To kabeorads 10ayéveias amé v idpoon tov eEAMnvikod Kpatovg d¢ TG apyés Tov
21ov aucdva [Who is a Greek Citizen? The Citizenship Status from the Establishment of the Greek State
to the Early Twenty-First Century] (Athens: Vivliorama, 2012), p. 46-7.

15  Christopoulos, /Joiog eivour EAAnvag molitng, p. 48-51.

16 Vogli, «EAAnveg 1o yévogy, p. 58, 62.
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‘Islamism’ with a dual agenda (‘for faith and country’). In his narrative, the two
warring ‘nations’, namely ‘Greeks and “Turks’, are alternatively and inexorably
‘Christians’ and ‘Mohammedans’. National liberation went hand-in-hand with
the sacred cause of a holy war."”

Greece in the Crimean War (1853-56) and its aftermath

The attainment of national independence and the process of state-building con-
solidated the nexus between religion and nationality in Greece. Religion was
‘nationalized’, and Orthodoxy was interpreted as an extension and an integral
part of Greek national identity.'® The unilateral declaration of the autocephaly
of the Orthodox Church of Greece (an essentially caesaropapist act) and its ad-
ministrative detachment from the Ecumenical Patriarchate of Constantinople in
1833 brought the Church under the aegis of civil authority and turned it into
an instrument of nation-building and identity formation. (The autocephaly of
the Church of Greece was recognized by the Ecumenical Patriarchate, by means
of a Synodal Tome, in 1850.)" Religious symbolism was redeployed as part of
national symbolism and myths of the nation. In 1838, March 25 (Annunciation
Day) was established, by decree of King Otto, as a national Greek holiday (the
Day of Independence). In 1842, the Three Hierarchs (i.e. three Holy Fathers of
the 4th century AD) were ofhicially pronounced as Protectors of Greek Letters.
(Similarly, St Vitus’ Day and SS Cyril and Methodius Day were redeployed as
national holidays by the Serbs and the Bulgarians respectively.)® In 1844, article
I of the new Greek constitution (conceded by King Otto) declared Orthodoxy
as the official state religion, and forbade other creeds from engaging in proselyt-
izing activities.”! The celebration of the Dormition of Virgin Mary (August 15)
as the Day of the Greek Armed Forces is another pertinent example.”> Orthodox
religion became thus a powerful tool for national cohesion and rallying the na-

17 Spyridon Trikoupis, Iotopia tic EMnvikiic Emavactaoews [History of the Greek Revolution] (Athens:
n.e., °1888), xv, p. 1-2, 4, 37, 50.

18  Paraskevas Matalas, EOvog ka1 OpBodocia: Ot mepiméteieg piog oyéong. Amo to elAnviké ato fovlyopiio
yiouo [Nation and Orthodoxy: The Vicissitudes of a Relationship. From the Greek to the Bulgarian
Schism] (Herakleion: Panepistimiakes Ekdoseis Kritis, 2002), p. 19-20.

19 John Anthony Petropulos, Politics and Statecraft in the Kingdom of Greece 1833-1843 (Princeton, New
Jersey: Princeton University Press, 1968), 181; Paschalis M. Kitromilides, “Imagined Communities” and
the origins of the national question in the Balkans’, in Blinkhorn and Veremis (eds), Nationalism and
Nationality, 54-5; Ibidem., “The legacy of the French Revolution: Orthodoxy and nationalism’, p. 232,
235-6.

20  Victor Roudometof, Nationalism, Globalization, and Orthodoxy: The Social Origins of Ethnic Conflict in the
Balkans (Westport, Connecticut and London: Greenwood Press, 2001), p. 16, 103; Effi Gazi, O dedtepog
Piog twv Tpicyv Iepapyav: Mia yevealoyio tov «ednvoypiotiavikod molitiouov» [The Second Life of
the Three Hierarchs: A Genealogy of the ‘Greco-Christian Civilization’] (Athens: Nefeli, 2004), p. 86-88.

21  Douglas Dakin, The Unification of Greece 1770-1923 (London: Ernest Benn, 1972), p. 78.

22 Basilius J. Groen, ‘Religion am Balkan: Situation sowie kumenische und interreligiése Beziehungen
am Beispiel Bulgariens und Griechenlands’, in B. Groen and Saskia Léser (eds.), Der Balkan: Religion,
Gesellschaft und Kultur (Insbruck and Vienna: Tyrolia Verlag, 2011), p. 43.
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tion round irredentist purposes. Greek romantic intellectuals viewed Greece as
the inheritor of Byzantium and therefore the legitimate successor to the Ottoman
Empire, whenever ‘the Sick Man of Europe’ would fall apart. This vision (namely,
the legitimate interest of Greece in the Orthodox subjects of the Sultan) is in-
sinuated by the terms ‘Greco-Christian civilization’ or alias ‘Greco-Orthodoxy’,
coined by the historian Spyridon Zambelios in 1852.%

The identification of Orthodoxy with Greek irredentist nationalism became
most obvious during the Crimean War (1853-56). In fact, the outbreak of the
Crimean War had a religious connection: the origins of the War were rooted in
the controversy between Catholics and Orthodox over the control of the Holy
Places in Jerusalem. Moreover, religion played a major role in Russia’s entangle-
ments in the Balkans (1806-1914). Like other European monarchs, Orthodox
tsars presented themselves to be the defenders of the faith, namely of the twelve
million Balkan Orthodox Christians who were subjects of the Sultan. The tsars
repeatedly invoked their right to protection of the Balkan Christians by virtue
of Article VII of the Treaty of Kuchuk Kainardji of 1774.* (The subordination
of the Russian Orthodox Church to the exigencies of the state dated back to
1667, to the reign of Tsar Peter the Great.)” The call of Russia for a Holy War
against the Porte had a strong echo in the Balkans and Greece. Orthodox Greeks
within and across the borders of the Greek state were overwhelmed with bellicose
enthusiasm. The conditions for the fulfillment of the Great Idea (Megali Idea),
i.e. for the expansion of Greece across the territories of the defunct Byzantine
Empire, seemed to be most favourable.” In 1854, cross-class rallies in favour
of war were called around the country wherein the slogans ‘Byzantine Empire’
and ‘Greek Empire or Death’ held a dominant place. The target group of this
irredentist movement were ‘the Christians of Turkey’ (i.e. irrespective of ethnic
background). The identification of Greek irredenta with the Orthodox popula-
tions of the Ottoman Empire (inclusive of the coreligionist Bulgarians) was most
apparent in the discourse of the pro-Russian Athens daily Elpis:

So long as the Christian of Turkey sees the fellow Christian of Greece being
independent, free and ruled by a European-style law, he cannot resist wishing
his own independence, freedom and rule of law. At the same time, as long as
the Christian of free Greece sees his fellow Christian of Turkey, with whom he
fought side by side in the sacred War of Independence [i.e. of 1821-30], yet from
whom he was separated by virtue of the protocols of the European diplomacy, he
cannot but wish the liberation of his brother-in-faith. State borders separated the

23 Roudometof, Nationalism, Globalization, and Orthodoxy, 109; Gazi, O devtepoc fioc twv Tpicov
Iepapycv, p. 63, 77.

24  Barbara Jelavich, Russias Balkan entanglements 1806-1914 (Cambridge: Cambridge University Press,
1991), p. 32-41, 115-16.

25 Chris Chulos, ‘Russian piety and culture from Peter the Great to 1917’, in Angold (ed.), The Cambridge
History of Christianity, p. 348-9, 351.

26  Dakin, The Unification of Greece, p. 82-6.
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Christians of Greece from those of Turkey. However, local borders can only set a
space limit, yet not a barrier to common sympathies, to relations, to unbreakable
blood bonds as well as to the indescribable divine relationship that is created by
the shared identity of religion, language, historical memories and ancestral glory;
[...] the national inheritance from our late [Byzantine] emperors includes: Thes-
saly, Epirus, Macedonia, Thrace and Bulgaria.”

The religious connotations of the Greek involvement in the Crimean War
(namely the insurrections of the Greek Orthodox in Epirus, Thessaly and south-
ern Macedonia) are also conspicuous in ‘the manifesto of Greek freedom and
independence addressed to All the Hellenes and the other Christians of all de-
nominations’, drafted by warlords of Epirus (Radovizi of Arta, 25 January 1854).
Therein, the new war against the Turks was perceived as both nationalist (a
Greco-Turkish conflict) and religious (a ‘struggle of the Cross against the Cres-
cent’) as well as latently a clash of civilizations (the European versus the Asiatic
civilization):

Our noble nation bore upon its neck the barbaric yoke of the barbaric Ot-
tomans for entire four centuries, and up until today was saved from a total an-
nihilation by the intervention of the Holy Provision. [...] Today we are taking up
arms for our liberty and independence, and we are taking revenge for the abuse,
the humiliations, the tortures and deaths that were committed upon us for the
past four centuries. The avenging All Seeing Eye of God can witness that our
national honour, our national greatness and the Greek name, which we carry
with pride, as well as our duty to rid our glorious homeland from the disgraceful
Turkish yoke, and nothing else but that induced us to a struggle of no return for
Greek freedom against the savage and implacable Asiatic despotism; to a struggle
of the Cross against the Crescent. We declare to the whole world that our war
is exclusively a customary war of Hellenism against the Turks; of Europe against
Asia; of light against darkness.?®

This ‘second war for faith and freedom of all the Greek nation’ (following the
Revolution of 1821), which aimed at the replacement of the Ottoman by a ‘Hel-
lenic Empire’, came under ‘the flag of the Holy Cross’.** All in all, Greek irredenta
was grossly identified with the Orthodox subjects of the Sultan.?

The intervention of two ‘Christian Powers’ (France and Britain) on the side
of ‘Islamic’ Turkey and the defeat of Russia filled Greeks with awe and astonish-
ment at this ‘odd’ situation (of Christian Powers aligning with the infidel against

the Orthodox):

27 Elpis 754 (8 February 1854), p. 3087-8.

28 Ibid., p. 3089-90.

29  Aion 1435 (13 February 1854), p. 1.

30 Christopoulos, [Jotog eivar ElAnvag wolitng, p. 59.
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Our times are truly full of oddities! Two most Christian Powers, one of which,
France, venerates its king as Rex Christianissimus, form an alliance with the aim
to save, by the blood of their boys, Islamism in Europe; to save it not only from
the menace presented by another Christian Power, i.e. Russia, but also from the
heroic struggle that was undertaken by the native Christians of Turkey. [...] we
cannot understand how Christians can ally themselves with Mohammedans for
the destruction of Christians and engage themselves in this shameful war [...] If
then Christianity is a lie and Islamism is the truth, why then the monarchs of
these two Powers do not convert to Islam, setting thus an example for their peo-
ple, like Constantine the Great did for his own people by converting to Christi-
anity? [...] Let’s say it in plain words: Christianity in France and England has now
appeared to be merely a custom and not a divine religion; it is proven that the
governments sell Christianity in the same way as the merchants sell their cotton
rugs and scarves; they invoke the name of Our Lord Jesus Christ in all their acts
against Christianity; therefore, the balance of power in Europe is simply nothing
else than the interest of the stronger.®!

In 1854, Greek publicists failed to envisage and understand the grounds and
purposes of European Power diplomacy in the Eastern Question.

Greek intellectual expectations and interpretations remained the same for
another two decades. The Greek intelligentsia interpreted the Cretan Revolu-
tion of 1866-69 and ‘more generally’ the Eastern Question along the same lines,
as a clash between (European) ‘civilization’ and ‘Islamism’, and appealed to the
‘Christian’ Powers of Europe —especially to ‘fellow-Orthodox’ Russia— to succour
the revolutionaries so as to prevent a new victory of the Crescent upon the Cross
and a a massive slaughter (‘hecatomb’) of ‘Christians’. Thereupon, the Athens
weekly Hellas commented that the admission of the Ottoman state into ‘the great
family of Christian states’ by virtue of the Treaty of Paris in 1856 had been a
‘contradiction’.? Therefore, the success of this ‘great and heroic struggle’ of the
Cretans was dependent on the assistance not only of the fellow Greeks but also
of ‘the Christian Powers of Europe’. In their ‘revolutionary manifesto’ to the con-
suls of ‘the Christian Powers’ (16/28 August 1866), the General Assembly of the
Cretans based its claim for ‘Union with Motherland Greece’ upon the rights to
‘honour, life and property’ of ‘the Christian inhabitants of the island’.?* Accord-
ing to the Athens Press, the only ‘just’ and ‘useful’ solution to the Eastern Ques-
tion would be ‘the full self-determination of the Christian peoples of Turkey’.**
The Revolution of 1866 was again perceived as a battle of the Cross against the
Crescent, for ‘every Greek revolution is, above all, an action of faith and religion’;
‘Greeks would stop being Greeks if they ever stopped being Christians’, because

31  Elpis 765 (29 April 1854), p. 3135, 3137.
32 Hellas 62 (17 December 1860), p. 1-2.

33 Ethnophylax 1064 (16 August 1866), p. 2-3.
34  Hellas 66 (14 January 1867), p. 1.
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Greek ethnicity is a mere social application of the Christian principles’; the Re-
generation of Greece in 1821 was an outcome of religious ‘faith’.* The identi-
fication of the Cretan Revolution as a ‘struggle of freedom against tyranny, of
civilization against barbarity, and of the Gospel against the Koran’ was a common
place in the Athenian Press.*

The identification of Orthodoxy with Hellenism was irrevocably shuttered by
the Bulgarian Schism of 1872. The Bulgarian claims for an independent Church
were rejected by a major synod of Orthodox patriarchs and condemned as a
heresy of ‘ethnophyletisny’, i.e. as an un-Christian ideology, incompatible with
the teachings and ideals of true Christianity. The establishment of the Bulgar-
ian Exarchate represented the fragmentation of Eastern Orthodox universalism
in the most visible and dramatic manner. The Greco-Bulgarian ecclesiastical
Schism represented the recognition of a major shift in the nature of Church affili-
ation, with national secular identity gaining the upper hand against the religious
identity of the Rum millet.’” Practically, the secession of the Bulgarians from
the Rum millet two years earlier put an end to endeavours for their Helleniza-
tion. At the same time, the excommunication of the Exarchist Bulgarians by the
Church of Constantinople, which came as a result of the Schism, confirmed the
long-ingrained belief of the Greek Orthodox that they were the true Orthodox
Christians. The Bulgarian Orthodox were henceforth perceived as heretics and
Schismatic outcasts. This essentially puritanist view, which typically lasted until
the abolishment of the Schism in 1945, aimed at offering a religious cover to pre-
tensions for a Greek cultural and potentially political hegemony in the Balkans.?

The upheaval of the Bulgarian Schism had a direct effect on the discourse of
Greek irredentism, which became more exclusive. In the Russo-Turkish War of
1877-78, the attention of the Athenian Press focused almost exclusively on the
‘Christian Greeks’, since the affairs of Hellenism were separated from those of
‘Slavism’. What was more alarming, the Greek agenda in the Balkans appeared to
be overshadowed by the ‘Slavic’ (i.e. Bulgarian) agenda. The potential creation of
a Greater Bulgaria would preclude the creation of a Greater Greece and the an-
nexation of Macedonia into the Greek nation-state.*” Anti-Slavism (namely, anti-
Bulgarianism) substituted for the pan-Orthodox appeals of Greek irredentism
especially in the aftermath of the Ilinden uprising of 1903 in Macedonia, which
alarmed the Athens publicists and intellectuals. The ruling Turks became a tacti-
cal ally to the Greeks andartes in their Macedonian Struggle against the Bulgarian

35  Hellas 65 (7 January 1867), p. 1.

36  Ethnophylax 1064 (16 August 1866), p. 1; 1067 (1 September 1867), p. 1.

37 Roudometof, Nationalism, Globalization and Orthodoxy, 235; Basil K. Gounaris, 7o Balxavia twv
Elvov: Awé tov diapwtions éwg tov A’ Haykdoo I16/guo [The Balkans of the Greeks from the
Enlightenment to the First World War] (Thessaloniki: Epikentro, 2007), p. 164.

38 Matalas, Efvoc kai OpBooocia, 313,317, 337, 346-7; Kitromilides, “The legacy of the French Revolution:
Orthodoxy and nationalism’, p. 242-3.

39  Ephimeris 2 (2 January 1878), p. 1; 6 (6 January 1878), p. 1-2; 10 (10 January 1878), p. 1-2.
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comitadjis; Zambelios’ ‘Greco-Orthodoxy’ or calls for a new crusade against the
Turkish Crescent had no place in the Greek foreign agenda before the Young Turk
Revolution in 1908, which brought the Macedonian Struggle to an end.*

The Balkan Wars of 1912-13: A ‘Crusade in the Twentieth Century’

Things took a new turn after 1908, when Greeks, Bulgarians and Serbs united
vis-a-vis the Young Turkish challenge. The Balkan Alliance of 1912 between the
three Christian Balkan nations was built upon a clearly crusadal discourse.*' Fol-
lowing the narrative of the nineteenth century, the Balkan Wars were seen as a
continuity in the perennial struggle of the Cross against the Crescent.*’ In the
discourse of the Balkan nationalisms, the war in the Balkans was not only a big
step towards ‘national unity’, but also a religious war, a ‘common struggle of all
the Balkan peoples for the redemption of Christians that were suffering under the
Ottoman yoke’; alias a modern ‘Crusade’ for the final expulsion of Islam from
Europe.® This traditional cum religious frame of analysis was shared by the other
belligerent Christian Balkan nations* as well as by the majority of the contem-
porary Western analyzers. For one thing, (in the words of the eminent historian
at the University of Athens and later, in 1916, Greek premier Spyridon Lambros)
‘the Balkan problem was one of the knots of the legendary eastern question’.”
The French historian Edouard Driault (an authority on this issue) understood
the Eastern Question, ‘in its widest sense’, within the context of ‘the history
of the relations of Islamism with the Christian world’ and more particularly in
the sense of ‘the advance of Christian Europe against Islamy’, which eventually
brought about ‘the ruin of the political might of Islam’.“ His definition of the
Eastern Question clearly followed these lines:
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41 Tbid., p. 215-8.
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(2013), pp. 69-73.
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p. 175.
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XLVII/2-3 (2011), p. 93-5.
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The retreat of Islam in Europe and in Asia, from both shores of the Bosporus
and the Dardanelles, gave birth to the question of the Orient. Its history is prop-
erly the history of the progress of the neighbouring nations at the expense of the
Muslim peoples. Consequently, it has assumed a religious character. The triumph
of Mohamed II and of Suleiman the Magnificent, on a purely Christian ground,
was a triumph of the crescent upon the cross [...] In our days, the victories of
the Russians upon the Turks, the resurrection of the Christian countries of the
Balkans, are the retribution of the cross upon the crescent, and in many parts the
Christian peoples have removed the flag of the prophet.

For that matter, Driault identified the First Balkan War as a ‘Crusade in the
Twentieth century’, a ‘gigantic crusade, compared to which the medieval ones
were really a joke’; the war accordingly was a ‘new Crusade of the Cross against
the Crescent, victorious this time’ (unlike its medieval predecessors, which even-

tually failed to free Jerusalem), wherein ‘all the Christians of the Balkans stood up
and faced the Sultan of the Turks’.®

This perception runs through the official addresses of the Balkan monarchs
to their nations upon the declaration of war in October 1912. For instance, the
address of King George I to the Greek people referred to the duty of the Greek
army and navy ‘toward the [Greek] nation and Christendom’; therein, the King
of the Hellenes declared that the ‘sacred struggle for justice and freedom’ was un-
dertaken by Greece ‘for the attainment and the securing of the human rights, and
to put an end, by means of arms, to the ages-long misery of the Christians that
are still living under the Turkish yoke’; this meant that Greece’s war effort entailed
the liberation not only of fellow-Greeks but more broadly of a whole religious
community. In his solemn message to the allied Balkan monarchs (4 October
1912, o.s.), King George I underlined the significance of ‘this new Crusade’ that
the ‘four Orthodox nations’ undertook ‘in the holy name of the Orthodoxy’.** In
their replies, King Ferdinand of Bulgaria stressed the ‘the common effort’ of the
allied armies ‘for the triumph of this twofold holy agenda of faith and [national]
liberation’, whereas King Peter of Serbia referred to the ‘unbreakable religious
bonds of the unified Forces of the Balkan States’.’' Along the same times, on
5 October 1912 Minister of Foreign Affairs Lambros Koromilas spoke, in his
formal address to the Greek parliament, of the ‘crusade of the Balkan Orthodox
countries’, identifying it as a ‘crusade made in the name of progress, civiliza-
tion and freedom against the Asiatic conquest, which in the past had threatened
Europe up to the walls of Vienna'.>* Speaking in parliament on 2 March 1913,

47 Driault, La question d’Orient, p. 2.

48 Ibid., p. ix, 2; Edouard Driault, Le r0i Constantin (Versailles: Moderne de Versailles, 1930), p. 61.

49 Skrip 6,192 (6 October 1912), p. 3.
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Papadimitriou, [1914]), p. 365-6.

51 Ibid., p. 366-7.

52 Skrip 6,192 (6 October 1912), p. 3.
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Premier Eleftherios Venizelos depicted the war as a ‘sacred struggle for the libera-
tion of the Christian Near East’.>

This perception also permeated the semi-official discourse of the Athenian
press. For example, on 6 October 1912 the leader of the daily Skrip stated:

The war has been declared. The Cross and the crescent are standing up to
confront each other. Victory belongs to the mightier. And the mightiest is the
Cross. [...] The shinning weapons of the Christian countries of the Balkans and
their lined-up brave armies are ready to prove this very soon. It is over! It is not
any more possible the Barbarian to have a place among the civilized, the Turk
among the Christians, the Asian among the Europeans, the blood-thirsty beast of
the desert among the humans.

Greek soldiers! Remember that, above all, you are soldiers of Christ! [...].>*

All in all, the First Balkan War was framed within a prevalent religious con-
text. This context was well-placed within the wider picture of the Eastern Ques-
tion. John Marriott, another authority on the Question, asserted in 1918 that
‘the essence’ of the Eastern Question, which still remained ‘unchanged’ at his
time, had ‘arisen from the clash, in the lands of South-Eastern Europe, between
the habits, ideas, and preconceptions of the West and those of the East’ as well
as from ‘the struggle between the forces of Islam and those of Christianity’. And
he paralleled the war of 1912-13 to the ‘the Crusades in the Middle Ages’, con-
textualizing it within ‘the secular rivalry between the Cross and the Crescent’.”
This perception of the ‘Balkano-Turkish War’ (i.e. the First Balkan War, as it
was colloquially named at the time) was well ingrained into the concurrent his-
toriography®® and the memory of the participants. Ex-general Nikolaos Kladas
(1871-1944), a history-writer who had served in the First Balkan War as a captain
of the artillery, noted that ‘the more profound and deeply-rooted causes of the
war against Turkey were the racial and religious hatred of the Christians against
the Turks and the subsequent centuries-long struggles of the Cross against the
Crescent’.”’
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The fellow Greek Orthodox of Asia Minor

In the early twentieth century, the identification of Greekdom with Orthodoxy
advanced to the eastern shore of the Aegean. In 1907, a senior Greek diplomat
(former Consul General in Smyrna Stamatios Antonopoulos) published a short
report on Asia Minor, ‘with the hope that it may incite the leaders of the Nation
to show more interest in the affairs of the Asia Minor Greeks'.® As a matter of
fact, Asia Minor along with its Greek Orthodox populations was a terra incognita
for Hellenic Greeks. For that matter, Antonopoulos maintained that Asia Minor
Hellenism was an integral part of Greek irredenta.”” What is most interesting
here is that the former Consul General in Smyrna identified Asiatic Hellenism
with the Orthodox populations of Asia Minor irrespective of the latter’s ethnic
origin, language (a major part of the Greek Orthodox in Asia Minor were Turk-
ish-, Armenian- and Arabic-speakers) or ecclesiastical affiliation (i.e. whether they
belonged to the Orthodox Patriarchate of Constantinople or the Patriarchate of
Antioch).® This identification was promptly seized upon by the Ministry of For-
eign Affairs and became the foundation of Greek irredentist policy in Anatolia.®’
This identification (or rather its expansion to the eastern shore of the Aegean)
is no surprise to the historians, since the association of modern Greekdom with
Orthodoxy dates back to the era of the Greek Revolution of 1821. However,
in the case of Anatolia, Greek propaganda waged in the aftermath of the First
World War (1918-20) was not framed within a religious framework, but actually
drew on the clash of civilizations, namely between the ‘barbaric Asiatic’ (identi-
fied with the Turks) and the modern ‘European civilization’ (represented by the
Greeks), and on the persecution of the Greek Orthodox populations of Anatolia
in the hands of the Young Turks during the Great War.®* This major change in the
discourse of Greek irredentist nationalism and propaganda (a radical turn from a
religious to a secular context) is due to the fact that Greek diplomacy under Veni-
zelos was obliged (from the outbreak of the Great War onwards) to act in concert
with a European liberal frame of thinking that was formulated collectively by the
four Entente Powers and not solely by Russia. Another major hindrance to Greek
diplomacy and propaganda was the influence of Indian Muslims (buttressed by
Edwin Samuel Montagu, Secretary of State for India between 1917 and 1922)
upon British public opinion; all endeavours of Greeks diplomats to solicit the
support of Anglican prelates to a new crusade in the Near East came to nil be-
cause of liberal opposition to Greek territorial pretensions in Anatolia.®®

58  Stamatios Antonopoulos, Mikpd Aoia [Asia Minor] (Athens: To Kratos, 1907), p. 2.

59  Ibid., p. 3, 6.

60 Ibid., p. 15.

61 Alexis Alexandris, “The Greek census of Anatolia and Thrace (1910-1912): Ottoman historical
demography’, in Dimitri Gondicas and Charles Issawi (eds.), Ostoman Greeks in the Age of Nationalism:
Politics, Economy, and Society in the Nineteenth Century (Princeton, New Jersey: Darwin Press, 1999), p.
48-50, 54.

62 Dimitri Kitsikis, Propagande et pressions en politique internationale: La Gréce et ses revendications & la
Conférence de la Paix (1919-1920) (Paris: Presses Universitaires de France, 1963), p. 81-4, 163-211.

63 Ibid., p. 436-52.
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Conclusion

The place of religion in modern Greek ideology and politics during the long
nineteenth century (1821-1923) was of paramount importance. Greek identity
formation and state-building were founded on religion, namely on Orthodoxy.
The roots of this nexus between religion and nationality can be traced back to
the Byzantine caesaropapist state tradition and the Ottoman millet system. The
tangle between religion and national identity was very strong and impossible to
break before the dawn of the twentieth century and the establishment of a final
status quo in the Near East by virtue of the Treaty of Lausanne. The exchange of
minorities between Greece and Turkey was thus decided in 1923 on a religious
basis (Greek Orthodox vis-a-vis Muslims).** The close connection between re-
ligious and national identities had a direct effect on irredentist politics. Greece
(along with Bulgaria and Serbia) perceived their military struggles against Turkey
as wars of the Cross against the Crescent. This crusadal discourse lasted until the
First Balkan War of 1912-13, which was viewed as a ‘Crusade in the Twenti-
eth Century’. This interpretation waned in the early twentieth century. The First
World War and the reshaping of the world by the victorious Entente Powers in
1919-20 brought about a significant secularization and liberalization of the po-
litical frame of thinking in the Balkans and the Near East.

64  Dimitri Pentzopoulos, The Balkan Exchange of Minorities and its Impact Upon Greece (Paris: Mouton,
1962), p. 67-8.
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Islam in Albania in the Period of State

Atheism and the First Years of Political

Transformation - Specific Features and
Political Context of its Perception

Tadeusz CZEKALSKI

Dr., Jagiellonian University, Krakow, Poland

S

E S’he paper describes some aspects of specific conditions related
t

o the functioning of the Islamic community in Albania dur-

ing the period of state atheism (1967-1990) and the first years
of transition. The mass conversion of Albanians to Islam during
Ottoman domination led to the fact that the modern Albanian state
is dominated by Muslims. Due to the fact that Albanians belonged
to three different religious communities (Muslim, Orthodox and
Catholic), Albanian national movement emerging in second half of
19th century did not identify with one religion, creating an unusual
for the Balkans - multireligious nationality. Attempt to create bek-
tashism as an Albanian national religion by some national activists
ended in failure.

Religious statistics made during inter-war period in Albania indi-
cated that the proportions if Islam believers reached 70 %. Islam
believers actively participated in the process of changeover of Al-
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banian religious communities from external authority. In March of
1923 Albanian Sunnis broke ties with Istanbul, entrusting power in
the hands of the Grand Mufti of Albania. In 1925, following the
ban on Sufi orders in Republican Turkey, Tirana has become a Bek-
tashi headquarter and Albanian community leader Sali Niazi Dede

headed the global Bektashi community

According to the Albanian law before 1939 no religion had a privi-
leged status. The State has sought to keep control over the com-
munities, mainly through the supervision of their budget, publica-
tions and educational institutions, carried out by the community.
The scope of the interference in the internal affairs of communi-
ties increased significantly after the Communists seizure of power
in 1944. Any actual or alleged opposition attitude to Communist
State was threatened with prosecution for activity hostile to the Al-
banian people. In 1947, in Albanian jails were imprisoned nearly
100 clerics, including 44 Muslim.

In the period of the communist dictatorship, the status of the Mus-
lim community was regulated by the statutes of the 1950s, and by
the laws of the years 1949 to 1952 regulating operation of all re-
ligious communities. The statutes of religious communities were
treated by the Communist State as a temporary solution in view of
the expected decline of religious communities. In 1967, inspired
by the authorities Communist youth action led to the seizure of
all the temples, and then to the formal liquidation of existing com-
munities. The official position of the State authorities expressed the
Act of 29 April 1967. Under this Act Albanian People’s Assembly
proclaimed the “first atheist state in the world”. Finally on Novem-
ber 13, 1967 r. The People’s Assembly passed a bill annulling the
statutes of religious communities from 1949 - 1951, which defined
the right to profess religion and the status of believers.

Over a period of twenty years, religious practice in Albania were
considered as a criminal offense and temples were destroyed or uses
for other purposes. Some of the mosques, operating before 1967
received the status of national cultural monuments, which allowed
them to survive an atheization period without any major damage.
The religious activity was limited to private homes, where a few
clerics tried to provide limited pastoral activity. As for the Ottoman
era the most common form of resistance became behaviors associ-
ated with crypto-religion. Declaring themselves as atheists in the
public sphere, Albanians often celebrated worship at homes, but
also to leave the workplace during religious festivals.
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The return of religion to the Albanian public life came with the
beginning of the political transition starting in 1991-1992. In the
face of the first free elections to the Parliament, the democratic op-
position identified with the slogan the return of religion to public
sphere, participating in opening the new temples. However, the first
elections in 1991-1992 showed that there is no direct impact of
recourse to religion in political programmes on the election result.

Of the 1,050 active mosques before 1967, more than two hundred
were razed to the ground, the other survived in various states of
destruction. Only a few buildings preserved in good condition as
monuments of culture. In the first phase of transition was noticeable
fear of Islam as a political religion, as well as fear of possible integra-
tion of Albania with the Arab world. The decision of joining Alba-
nia to Organization of the Islamic Conference (OIC) in December
1992 sparked disputes in the Albanian society, becoming a pretext
to determine the relationship between Islam and the modern Alba-
nian identity. A large number of opponents, who condemned the
decision to join the OIC, feared the determination of identity, not
only by language and ethnic aspects, but also by dominant religion.
This tended to stick labels Albanians nation “Muslim” or “Islamic
fundamentalists”, and at the same time could hinder development
of social cohesion in ideologically undefined post-communist real-
ity. Fear of any attempt to integrate with the Muslim “East” also
sprang from concerns that the password Europeanization of Alba-
nia, reported back in 1990 during the anti-communist demonstra-
tions two years later were seriously threatened. Best example of this
very difficult and complex post-communist religious issues is the
question of statistics describing religious structure of society. Domi-
nant view of religious structure of Albania dating from the middle
of 20th century and in any way she could not relate to the realities
of the late twentieth century. Up to 2011 Albanian authorities not
have attempted to verify religious statistics considering it as an ex-
tremely sensitive problem. Based on official sources in 2011 58.8%
of the population declared as a Moslem, but lack of clear answer
for 1/5 of respondents still leaves open the question of the current
religious structure of Albanian society.

With time discussion about Islam focused on the issues of the im-
pact of Islam on the development of the Albanian national identity,
as well as an analysis of the phenomenon of mass conversions in Ot-
toman times. In modern society, the Albanian religious differences
play an increasingly important role, but cases of interfaith conflicts
are rare
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Devlet’in Ateistlik Déneminde
Arnavutluk’ta Islam ve Siyasi
_ Donitistimiin Ilk Yillar: — Belirli
Ozellikleri ve Alginin Siyasi Kapsami

.0

Osel

u bildiride devletin ateistlik doneminde (1967-1990)
%Arnavutluk’ta [slam toplumunun islevleri ile ilgili 6zel sart-

larinin bazi yonleri ve gecis doneminin ilk yillari tarif edil-
mektedir. Osmanli hakimiyeti doneminde Arnavutlarin toplu halde
[slam’a doniistiirme sayesinde modern Arnavutluk devleti Miislii-
manlarin hakimiyetindedir. Arnavutlarin ti¢ ayr1 dini topluma men-
sup olduklari i¢cin (Miisliiman, Ortodoks ve Katolik) 19. yiizyilin
ikinci yarisinda ortaya ¢ikan ulusal Arnavut hareketi bir din ile 6z-
deslesmedigi icin ¢ok dinli ulusallik gibi Balkanlar icin olagandisi
bir durum olugtu. Bazi ulusal aktivisitlerin bektasiligi Arnavutlugun
ulusal dini olarak 6ne siirme ¢abalari basarisizlikla sonuglanmustir.

ArnavutluK’ta savaglar arasi dsnemde yapilan din konulu istatistik-
lere gore Arnavutluk’ta Islam miiminlerin orani %70’e ulagmusti.
[slam miiminleri Arnavutluk’taki dini cemaatlerin dis makamin yet-
kisinden kurtarma siirecine faal bir sekilde katilmiglar. Mart 1923
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tarihinde Arnavutluk’taki Siinniler Istanbul ile baglarint kopardilar
ve kendilerini Arnavutluk Bas Miiftiisiiniin ellerine teslim etmisler.
Cumbhuriyet Tiirkiye’sinde Sufi cemaatleri 1925 yilinda yasaklan-
diktan sonra Tirana Bektasi merkezi haline gelerek Arnavutluk ce-
maat lideri Sali Niazi Dede de kiiresel Bektasi cemaatin bagkanligini
tistlenmisgtir.

Arnavutluk yasalarina gore hicbir din 1939 yilindan 6nce ayricalikls
statiiye sahip degildir. Devlet bagta biitgeleri, yayimlari ve egitim
kurumlarinin toplum tarafindan denetlettirerek cemaatleri kontrol
altinda tutmaya c¢alismistur. Komiinist rejimi 1944 yilinda iktidar
ele aldiktan sonra toplumlarin igislerine miidahale kapsami énemli
olctide artmigti. Komiinist Devlete kargi yapilan veya iddia edilen
mubhalif tcutum Arnavutluk halkina kargt islenilen diismanca faaliyet
kapsaminda kovusturma ile tehdit edilmekte idi. 1947 yilinda Ar-
navutlukta 44 i Misliiman olan yaklasik 100 din adam1 cezaevine
konmustu.

Komiinist diktatérlitk doneminde Miisliiman toplumunun durumu
1950 tarihli tiiziiklerle ve 1949 ila 1952 yillari arasinda tiim dini
cemaatlerin igletilmesini diizenleyen yasalarla diizenlenmekte idi.
Dini cemaatleri ile ilgili beklenen diistis karsisinda dini cemaatleri
ile ilgili tiiziikler Komiinist Devlet tarafindan gegici ¢oziim olarak
gorilmisti. Yetkili makamlardan alinan ilhamla Komiinist geng-
lik yapilanmasi 1967 yilinda tiim ibadethanelere el koydu ve bunu
takiben mevcut cemaatleri resmen lagvedilmistir. Devlet makamla-
rinin resmi goriisii 29 Nisan 1967 tarihli Yasa ile ifade edilmistir.
Bu yasaya gore Arnavutluk Halk Meclisi ‘diinyada ilk ateist devlet
oldugunu beyan etmistir. Son olarak da 13 Kasim 1967 tarihinde
Halk Meclisi din ikrar hakkini ve inananlarin durumunu tanimla-
yan 1949 — 1951 tarihli tiiziikleri iptal eden yasa teklifi gegirmisti.

Yirmi yil boyunca Arnavutluk'ta dini uygulamalar sug olarak kabul
edilmekte idi ve ibadethaneler imha edilmisti veya baska amaglar
icin kullanilmist. 1967 yilindan once isletilen camilerin bazilari-
na ulusal kiltiir ani sifat verildigi icin ateistlestirme dénemini
onemli 6l¢iide zarar gormeden atlatabilmigler. Dini faaliyetlerin uy-
gulanmasi 6zel ikametgahlarda az sayida din adaminin yapug: uy-
gulamalarla sinirliydi. Osmanli doneminde en fazla rastlanan direng
sekli kripto-din ile ilgili davranislarla iliskilendirilmistir. Arnavutlar
ateist olduklarini beyan ederek evlerinde ibadet ediyorlard: ve dini
bayramlarda isyerlerinden izin aliyorlardi.
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Arnavutluk’ta dinin kamusal alana geri doniisii 1991-1992 tari-
hinde siyasi gecis doneminin baglamast ile gergeklesti. Ilk serbest
parlamento segimleri karsisinda muhalefet dinin kamusal alana geri
doniisii slogani ile ortaya c¢ikarak yeni ibadethanelerin agilislarina
katldi. Ancak 1991-1992 tarihinde yapilan ilk se¢cimde segim so-
nuglarinin siyasi programlarda dine bagvurmanin dogrudan bir et-
kisinin olmadigint géstermistir.

1967 6ncesinde faal olan 1050 camii iginden iki yiizden fazlasi yerle
bir edilmisti ve geri kalanlar ¢esitli ytkimlara maruz kalarak var-
liklarini stirdiirebilmisler. Sadece birkag bina kiiltiir aniti olarak iyi
durumda kalabilmistir. Birinci gecis ddneminde siyasi din olarak
[slam'dan korkulmasinin yant sira Arnavutluk'un Arap diinyast ile
olasi birlesmesi ile ilgili endiseler de dikkat ¢ekici idi. Arnavutluk’un
Aralik 1992 tarihinde Islam Konferansi Teskilatr'na katlma karar
Arnavutluk toplumunda tartismalari baglatarak Islam ve modern
Arnavutluk toplumunun kimligi arasindaki iliskinin belirlenmesi
icin bahane oldu. Cok sayida OIC katlim kararini kinayan mu-
halifler kimlik tespitinin dil ve etnik unsurlara ilaveten hakim dine
gore yapilmasindan korkuyorlardi. Bu uygulama ile Arnavut milleti
‘Miisliiman” veya ‘Islami koktendinciler’ olarak etiketleyecekti ve
ayni zamanda ideolojik agidan tanimlanmamis komiinizm sonrasi
gercekte sosyal biitiinligiiniin gelismesini engel olabilirdi. Musli-
man ‘Dogu’ ile birlesme ¢abalar1 hakkindaki korkulart da 1990 yi1-
linda komiinizm kargit1 gosterilerde raporlanan Arnavutluk’'un Av-
rupalastirilmasi sifresinin ciddi bir sekilde tehdit edilmesinden kay-
naklaniyordu. Bu ¢ok zor ve karmagik komiinizm sonrast dini ko-
nularin en iyi 6rnegi toplumun dini yapisini tarif eden istatistiklerle
ilgiliydi. Yirminci ylizyilin ortasindan sonuna kadar Arnavutluk’'un
dini yapisi konusunda gergekgi veri yokeur. 2011 e kadar ¢ok hassas
bir sorun olarak goriildiigiinden Arnavut yetkilileri din ile ilgili is-
tatistikleri dogrulamak icin herhangi bir ¢caba gdstermemigler. 2011
yilina ait resmi kayitlara niifusun %58.8 Miisliiman oldugunu be-
yan etmis ancak ankete katilanlarinin 1/5 net cevap vermedigi icin
Arnavut toplumunun mevcut dini yapist ile ilgili soru halen acikur.

Zaman iginde Islam ile ilgili tartigmalar [slam’in Arnavutluk’un ulu-
sal kimligin gelismesi tizerindeki etkilere ve Osmanli déneminde
kitle halinde din degistirme olgularin analizine odaklanmisti. Mo-
dern Arnavut toplumunda dini farkliliklarin rolii gittik¢e 6nem ka-
zanmakla birlikte dinler arasit catigmalara nadiren rastlanilir.
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introduction

In the history of European communist countries, Albania was a special and unique
case. In 1945 — the first year of Communist power in Albania, the majority of
Albanians professed Islam which made this country unique among contemporary
European countries. At the same time Albanian society remained multi-religious
in nature and any of the three dominant religions (Islam, Orthodoxy and Ca-
tholicism) in Albania itself was not identified with Albanian identity.

Albania was the only country in the Balkans, where religious group affiliation
did not specify nationalities. In the days of the Ottoman domination conver-
sion rate of Albanians to Islam was one of the highest in the Balkans, and can
be compared only to Bosnia. The most common cause of conversion were tax
benefits, as well as the desire to maintain the prestige of the family. In the early
twentieth century about 70 percent population were Muslims, 20 percent Or-
thodox and 10 percent Roman Catholics. Catholics inhabited mainly north of
the country, Orthodox population dominated in the south, and Islam believers
throughout the country, with the largest inflows received in the central part of
the country and in Kosovo. Albanian Islam was dominated by Sunni Muslims,
but the important role played also the followers of Sufism, including the most fa-
mous Albanian Bektashi, constituting of nearly 20 percent Albanian Muslims. In
multi-denominational cities: Shkoder, Kor¢é and Elbasan were separate districts
for each community and interfaith conflicts were relatively rare'.

In the Balkans, where there is a simple relationship between ethnicity and re-
ligion, multi-denominationalism phenomenon seemed difficult to accept. Islam
was a factor integrating Albanians declining Ottoman Empire, which hindered
the emancipation of the nation, but also that Islam allowed the creation of a sepa-
rate identity from the Greeks and Serbs. Situation where the majority of Albani-
ans in the Ottoman period converted to Islam constituted a significant difficulty
in seeking rapprochement with the Christian Western Europe, which since the
Treaty of Berlin (1878) played an increasingly important role in determining the
future of the Albanian lands.

Creation of the modern Albanian identity proved to be one of the most dif-
ficult tasks for Albanian national movement (Rilindja Kombétare — National Re-
vival), formed in the second half of nineteenth century. Attempts to solve the
Albanian religious dilemma undertook one of the most active national activ-
ist Naim Frashéri (1846-1900). His intention was to create a separate identity
for Muslim Albanians, which would provide a counterweight to the Ottoman
Sunnism and better able to take account of the Albanian national aspirations.
Such opportunities favored Bektashism as a variant of Islamic religion, but still
in its essence anti-Sunni, and also more open to dialogue with Christianity. In

1 Leften Stavros Stavrianos, 7he Balkans since 1453, New York 1961, p. 500.

289



BALKAI;I\LARDA

Miapt Dormavan Umut 4. Cilt Vakti Azizden Vakti Zelalete

Frashéri’s opinion this Bektashism could overcome religious divisions in Albania,
at the same time promoting the idea of religious tolerance®. Frashéri activities also
contributed to the particular role, played by Bektashi in Albanian national move-
ment, although it did not lead to the recognition Bektashism as a “religion of Al-
banians” or the more recognition it as the base of the Albanian identity. Another
proposed solution of the Albanian religious dilemma “was proposed” by Pashko
Vasa, a Catholic, who worked in service of the Ottoman Empire. Ob, Albania —
Vasa’s poem edited in 1880 contained credo of secular (or over-denominational)
religion of Albanian nationalism:

Don't look at churches and mosques
Because the religion of Albanians is Albanianism.

Sentence of the Pashko Vasa’s poem after his death was interpreted in many
ways treated as the foundation of the multi-faith identity, but there were also un-
derstood as a justification for the Albanian lack of religious beliefs or questioning
the important role of religion in society. In practice, multi-denominationalism
was confirmed during anti-Osman uprisings in the years 1910-1912, in which
took an active part Catholics and Muslims together. In the work of creating the
Albanian language schools joined both Catholics, Orthodox, as well as Muslim
dervishes. When the first collective structures of local power were created during
the years 1910-1912 among them was maintained custom of religious observance
parity among the delegates. One of the first decisions of the first Albanian gov-
ernment, formed in 1912 was to take civil cases from Sharia courts and transfer
them to the newly created civil courts®. Constitutional documents, adopted in
the interwar based on principle that in Albania there is no state religion. In the
most important organs of the State the principle of religious parity was reminded.

In Albanian State reviving after First World War majority of religious com-
munities tried to gain independence from external religious centers. In March of
1923 Albanian Sunnis broke ties with Istanbul, entrusting power in the hands
of the Grand Mufti of Albania. Albanian Bekrtashi organized the first national
congress in January 1921 in Skrapar. In 1925 following the ban on Sufi orders
in Republican Turkey, Tirana has become a Bektashi headquarter and Albanian
community leader Sali Niazi Dede headed the global community (Kryegjush

Botéror té Bektashinjve). Since 1930 his seat was a new temple in Tirana*.

One of the foundations of the Albanian state religious policy in the interwar
period was regular political oversight and control of the communities activity,
particularly intense in the case of religious education and community budget

2 Ger Dujzings, ,Religion and the Politics of “Albanianism”: Naim Frasheri’s Bektashi Writings”, Stephanie
Schwandner-Sievers and Bernd J. Fischer [eds.] Albanian Identities. Myth and History, London 2002, p.
63-65.

Constantine Chekrezi, Albania — Past and Present, New York 1919, p. 110.

4 Ibrahim Kadri Malaj, Besimet fetare né Tropojé, Tirana 2010, p. 112.
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(largely financed from the state budget). Scope of the audit was clearly increased
together with the Communist at the end of 1944. Statistics from 1945 showed
that the vast majority of the population (72.5%) were Muslims, 17.2% of the
population declared Orthodox religion, while 10% Catholic’. In 1945 the Alba-
nian authorities depended on the fact that religious organizations have survived
the impact on the population, but tried to comply them fully. In the long term,
the communist government policy toward religion sought to marginalize reli-
gious communities and reduce their impact on social life. One element of this
policy was also the elimination of the current leadership of religious communi-
ties and selection of religious hierarchy to ensure their full loyalty to the leader-
ship of the Communist Party. Part of the clergy were imprisoned, accusing them
of anti-national attitude and cooperation with the occupiers during World War
II. Among the prisoners were: Mufti Durres - Mustafa effendi Varoshi, former
Grand Mufti of Albania - Hafez Ibrahim Dibra and Sheh Xhemal Pazari from
Tirana. In 1947 in Communist prisons there were 44 Muslim clerics, 36 Catholic
and 16 Orthodox priests°.

In practice, Communists attitude to the various religious communities de-
pends on the degree of their loyalty to the new government. Orthodox and Bek-
tashi communities relatively easily entered into an agreement with the commu-
nist authorities, defining the acceptable range of pastoral activities and declaring
participation in actions organized by the Communist propaganda. Many Ortho-
dox clergy fought against the invaders, and even a large part of the Communist
Albanian families came from the Orthodox tradition. In favor of Bektashi worked
the fact that during the war some of Bektashi babas strongly cooperated with
the communist resistance and even fought in the ranks of the guerillas (among
them was Baba Faja Martaneshi — member of partisan headquarter during the
war). The important factor for possible cooperation were also family ties between
Communist leaders and Bektashi clergy.

On November 26, 1949. Bureau of the People’s Assembly of Albania passed
a law 743 regarding religious communities’. The law has become a major regula-
tor of church-state relations and the scope of acceptable religious activity. Any
internal regulations within the communities, as well as any appointment to the
ecclesiastical posts had to be approved by the government. State controlled teach-
ing plans and programs of religious schools. Government Committee had to deal
with any printed religious publications if you were to be made publicly available.
The Council of Ministers had approved the budgets of the communities, and the

5  Bomokuruna T.B., Mypamxko II1., HockoBa A.®., Bracms u yepkoss 6 Bocmounoii Eepone 1944-
1953. Jlokymenmur poccutickux apxueos. Tom 2: 1949-1953, Mocksa 2009, p. 1127.

6 Ferid Sufaj, Historia e burgjeve te Shqiperise gjate shekullit XX, Tirane 2000, p. 111.

7 “Dekretligie No 743 Mbi Komunitetet Fetare”, Gazeta Zyrtare 14 shtator 1949, htep://www.kshk.gov.
al/wp-content/uploads/2014/03/Ligji_mbi_komunitetet_fetare_i_viti_1951_shqip.pdf (Accesed Dec 28,
2014)
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state’s financial authorities systematically control the activities of financial com-
munities. The document stressed that religious freedom is the need to respect the
law religious organizations, as well as good manners. Act 743 was the basis for
the negotiation of the legal regulation of religious communities status. In May 4,
1950 the statutes of the two Muslim communities were adopted by government.

The highest authority in the Sunni community has been entrusted to Main
Council and the community were to cover the budget grants and waqf revenues.
The statutes also regulate the activities of the Albanian Bektashi Community
(Komuniteti Bektashian and Shqipérise). Due to the fact that the leader of the
community in Albania led the global community bektashi, he gained the right
to maintain contact with communities working outside the country (the other
heads of communities did not obtain such permission)®.

New Penal Code adopted in May 1952 was complement of legal acts relating
to religious communities. Article 259 of this Code referred to offenses violating
separation of church and state, and article 261 defined performing an illegal reli-
gious activities as a crime. Art.260 sanctioning cases of hindering the exercise of
religious rites remained practically a dead letter’.

Plenum of Communist Party Central Commitee, which was held in April
1955 analyzed the issue of strengthening the scientific and materialistic world-
view among the workers. In his speech at the plenum E. Hoxha stated that the
communist world and the world of religion can’t coexist in Albania'. The ideo-
logical work and reduction of budget expenses for the communities was to en-
sure gradual and inevitable elimination of religion from public life. Inefhiciency
of methods used to final elimination of religion accelerated the implementation
strategy of deprivation of religious communities places of worship.

On February 6, 1967, Enver Hoxha, turning to the Albanian youth argued
that a truly revolutionary attitude involves the rejection of any backward customs
and rituals. Two weeks later the letter of Communist Party Central Committee
addressed to the local structures of the party contained details of new religion
strategy. ‘The party leadership analyzed the actual situation expressed concern
about possibility of a resurgence of religious communities and proposed taking
radical measures.

Cases of destruction and elimination of the temples to the mid-60s seemed
isolated incidents resulting from overzealous local party committees. Changes in
land use plans made in the years 1965-1966 are often associated with sending
reminders to the parish to be willing to destroy the temple and share their own
place to build a housing estate and cultural center. addressed to the local struc-

8 Kastriot Dervishi, Historia e shtetit shqiptar1 912-2005, Tirana 2006, p. 636.

9 Michat Staszewski, Paristwo a zwiqzki wyznaniowe w europejskich paistwach socjalistycznych, Warszawa 1976, p.
101.

10 Petar Prifti, Socialist Albania since 1944: Domestic and Foreign Developments, Cambridge 1978, p. 154.
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tures of the party. In 1966 communities took a dramatic fight for an end to the
liquidation process temples. The Bektashi Community in this year voluntarily
gave four temples that visited a small number of the faithful '*.

By April 1967 anti-religious activities of youth seemed separate incidents
organized by the local party committees and youth organizations, which enjoyed
the tacit approval of the state. Formally, this meant a breach of the constitutional
principle that guarantees freedom of religion, and the statutes, defining the prin-
ciples of religious communities. The transition to the next phase started in April
1967. Mass movement of the closing of churches and mosques across the country
was initiated by students of the Naim Frashéri College in Durrés. Choice of a
city in which the campaign was launched was not accidental. Durres, the biggest
Albanian port has hosted many foreigners, both of seamen, as well as tourists.
Model of antireligious actions was created in Durres and then duplicated by other
youth organizations'?. Youth organization called the Committee staff to coordi-
nate anti-religious actions, and this one shared the tasks between three groups of
substance. The reference to the partisan war patterns was even more pronounced
in Elbasan, where was created 15 Cultural Brigade, which had fought the back-

ward customs and superstitions'’.

The official position of the state authorities (after a few months of silence)
expressed the Act of 29 April 1967. Under the Act Albanian People’s Assembly
proclaimed the “first atheist state in the world”. 11 July 1967 Albanian parlia-
ment decided to refer the church property at the disposal of the collective farms
or local party committees. Finally on November 13, 1967 r. The People’s As-
sembly passed a bill annulling the statutes of religious communities from 1949
- 1951, which defined the right to profess religion and the status of believers. In
the November of this year issue of the monthly “Nendori” was released informa-
tion about the closure of 2169 sacral operating in the country so far'®. A number
of religious buildings, mainly rural churches were considered useless and pulled
down or blown up. The surviving buildings used for various purposes. Ministry
of Culture and Education determined the criteria according to which some of
the buildings, mainly mosques, were to be preserved as part of the cultural her-
itage and regarded as landmarks. Ethem Bey Mosque in Tirana, built in XVIII
century was declared a monument. This place served later as a place of worship
diplomats working in Tirana, but Albanian banned prayer in this place. Several

11 Kastriot Dervishi, Historia e shtetit shqiptar, p. 704-705.

12 Albanian writer Ismail Kadare is searching for the analogy of the 1967 events with 1968 youth movements
in Western Europe, including them in the wider European context - [Ismail Kadare flet per konvertimin
shqiptareve ne fene islame], http://old.zeri.info/artikulli/17902/kadare-shqiptaret-u-konvertuan-me
-dhune-ne-fene-islame.

13 Luan Dibra, Lufia kunder zakoneve prapanike dje paragjykimeve fetare eshte lufia klasash, “Zeri i Rinise” Feb
8, 1967, p.1; ,Zeri i Rinise” June 7, 1967, p. 2.

14 Sabrina Ramet, Nibil obstat: Religion, Politics and Social Change in East-Central Europe, New York 1998, p.
217.
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Bektashi temples, including the main tekke in Tirana converted into retirement
homes. Part of the religious buildings converted into community centers, shops
and restaurants.

Elimination of the temples was accompanied by intense propaganda cam-
paign, which was establish in society materialistic and anti-religious worldview.
In the years 1967-1968 were published papers and brochures intended for the
purpose of atheistic education. Among them were works by Mina Qirici “Mira-
cles of Faith”, accompanied by a series of caricatures of the clergy; “Mental ill-
ness, and religion” (Ulvi Vehbiu) and “Hazard rites and religious holidays” (Sotir
Melka). After 1967 Albanian ethnologists (Elirani Cela, Mark Tirtja, Zihni Sako)
focused their research on the issue of irreligiousness Albanian folk culture.” The
task of historians was to prove the atheist character of the Albanian national
movement, and therefore a reinterpretation of the history of the Albanian people.
Institute of History in Tirana has developed in 1964 a two-volume “History of
Albania”, considered in this time as a masterpiece of Albanian humanities. Both
the synthesis and monographs stressed the secular nature of the Albanian national
movement. Albanians were to be the only nation who rejected religion in favor of
nationalism, in the belief that the enemies use religion to divide the nation and
prevent its free development. Particularly emphasized argument directed against
religion was to be defining it as a brake of development. Hulusi Hako, in his work
“Accuse religion”, published in 1968 directed his attack mainly against Muslims,
who were kept women as slaves and oppose their paid work outside the home'®.

The new constitution adopted in 1976 include a formal ban on religious in-
stitutions'. In Penal Code adopted in 1977 issue of “religious crimes” was regu-
lated by article 55. For any form of religious propaganda, including the “issuance,
distribution and purchase literature, Code provides for imprisonment from three
to ten years. Article contained a stipulation that during the war, or if the court
finds high social harmfulness of an act, imprisonment can’t be less than ten years,
up to and including the possibility of death penalty.

Already in the late ‘60s newspapers noticed with concern that many people,
especially the elderly, but also partly the Communist youth continues religious
activity. Religious practices transferred to private homes have proven to be almost
impossible to control by the police. As for the Ottoman era the most common
form of resistance became behaviors associated with crypto-christianity. Declar-
ing themselves as atheists in the public sphere, Albanians often celebrated wor-
ship at homes, but also to leave the workplace during religious festivals. In 1972
newspaper “Bashkimi” reported on Muslim healer, who made a very profitable
business of healing before his activity was disclosed by authorities. During a pub-

15 Michael Peters, Geschichte der Katolischen Kirche in Albanien 1919-1993, Wiesbaden 2003, p. 211-212.
16 Hulusi Hako, Akuzojme fene, Tirana, 1968.
17 The Constitutions of the Communist World, ed. W. Simmons, Leiden 1980, p. 17, 19.
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lic process of healer, press publication called for vigilance, stressing that religious
ideology poison threat can’t be ignored and underestimated'®.

The first signs of liberalization of the anti-religious policy could be visible
after death of Enver Hoxha in 1985. Introduced in 1988 ban on naming new-
borns Christian and Muslim names was practically the last step in anti-religious
campaign of Albanian authorities. Later that same year, some religious objects
were renovated. It mainly concerned antique mosques. In the summer of 1988
has initiated a series of visits of Albanian clergy, working abroad. Among them
was imam Vehbi, working in Sunni community in Detroit. In 1990 Albania
signed the Declaration of Human Rights, including the provision on freedom
of religion. It means practically the end of the anti-religious law, passed in 1967.
Simultaneously began the process of political transformation resulted creation of
the opposition parties and the first free elections in 1991.

For most people, who identified themselves with any religion, Islam remained
the dominant creed, making Albania a country unique in Europe. In Novem-
ber 1990 opened to the faithful Lead Mosque in Shkodér (Xhamija e Plumbit),
soon after mosques in Berat and Shijak. On January 18, 1991 working earlier as
a village teacher former Mufti Ibrahim Bala inaugurated prayer in Ethem Bey
Mosque in Tirana'. Muslim religious community formally began operations in
February 1991%. At the head of the Muslim community came Mufti Hafiz Sabri
Koci returning to pastoral activity after 20 years in prison. Of the 1,050 active
mosques before 1967, more than two hundred were razed to the ground, the
other survived in various states of destruction. Only a few buildings preserved in
good condition as monuments of culture. In the Bektashi community from two
hundred clergymen, only five survived period of state atheism. Among 60 Bek-
tashi temples active in 1967, at the beginning of the 90s managed to run only six.

The reconstruction of religious life significantly hampered by the lack of fi-
nancial resources. Albanian state faced a financial collapse, and the believers cov-
ered only 10% of the financial needs of the communities. With the help of the
Albanian Muslims as the first hurried Saudi Arabia, organizing a pilgrimage to
Mecca 80 people. In the first years of transformation about 90 percent of com-
munity budget covered the Muslim community grants from Arab countries, but
also from the Muslims in Macedonia and the USA. Foreign assistance has allowed
the rise in the years 1991-1995 more than 500 new mosques®. The significant
help for Bektash community offered Iran. Delegation of Bektashi, who managed
to survive the period of communism, led by Dede Reshat Bardhi just went to

18 Hulusi Hako, ,Drejt krijimit te nje shoqerie plotesisht ateiste”, Rruga ¢ Partise vol.33, March 1986, p.
61-73.

19 Robert Bideleux, lan Jeflries, 7be Balkans, A Post-Communist History, London & New York 2007, p. 36.

20 Aydin Babuna, Albanian National Identity and Islam in the Post-Communist Era, http://sam.gov.tr/wp-
content/uploads/2012/02/AydinBabuna.pdf (access: Dec 28, 2014)/.

21  Sabrina Ramet, Nikil Obstas..., p. 219.
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Teheran for help in the restoration of the temples and the education of the clergy.
The first one was given to the community in Tirana in March 1992. While still in
the communist period Bektashi focused mainly in the southern part of the coun-
try, whereas in the 1990s significantly increased the activity of the community
could be observed in the north. This was mainly due to the center in Fushe-Kruje,
connected with activity of the new spiritual leaders - Dede Reshat Bardhi and
Baba Selim. Important role in strengthening the Albanian Bektashi played VI
World Congress Bektashi, who in 1993 met in Tirana®.

In the face of the first multi-party parliamentary elections, which took place
in March 1991 main political forces fighting for the votes of a society whose po-
litical preferences remained totally unknown. The attempts to refer to religious
slogans were associated with doubts whether more common attitude towards
religion is compassion and sympathy or maybe indifference, established for 24
years atheism or “sphere of religion”, which could generate anti-sentiment among
voters. The only political party, which by its very name alluded to religion was
the Christian Democratic Party (Partia Demokristiane), referring to the program
of the Italian Christian Democrats, counting on the votes of the Catholic com-
munity in Shkoder. However, the party that failed to exceed the limit of 0.5% of
the vote in the country, which too put it on the political margins.”

The program, which was launched by main opposition force - Democratic
Party of Albania to the election (submitted 12 December 1990) does not contain
an explicit reference to religion, or even to the concept of freedom of religion.
In this hastily drafted document included only general statement about human
rights

Moreover, the organ of the party during the month preceding the election at
least twice warns his readers against Islam as a political religion. On 23 February
Arben Ruka invoked the example of Saddam Hussein, who was to represent a
policy typical for the Arab countries to rely on the Koran in the pursuit of war®.
A week later, Rilindja Demokratike released the text of Viron Koka, a well-known
historian about Albanian state in 1912. Particularly interesting is the conclusion
of the Koka text - Islam already in 1912 identified with the Ottoman Turkey
was synonymous with backwardness, but the Christian state and the Christian
ruler of Albania meant the choice of the road of progress, that is the way leading
towards Europe %.

22 Smaller dervish orders: Rifais, Saadis and Tidjanis returned to the activity, but did not play an important
role in the religious life of Albania, clearly dominated by Bektashi Order.

23 Afrim Krasniqi, Partité politike né Shqipéri, Tirané 2006, p. 344.

24 Platforma elektorale e Partisé Demokratike, ,Rilindja Demokratike”, 1991, no. 9, p. 1.

25  Artem Ruka, Aleatet e shenjte té Sadamit, ,Rilindja Demokratike”, nr. 15, 1991, p. 4.

26  Viron Koka, Fantazma e 1914-s, ,Rilindja Demokratike”, nr. 17, 1991, p. 4.
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In fact, the emergence of a clergyman among politicians was accepted, as
long as he was a victim of communist persecution, but look for the support of
the Church for political action did not fall within the canons of post-communist
political culture. At the same time religious buildings were used in Albania as an
arena of social protests, associated with a reduction in employment and demands
of wage increases. Sit-down strike in the church seemed to be much more effec-
tive than a demonstration of a street or road blockade. Politicians, especially those
from the opposition circles looking for contacts with voters through participation
in religious ceremonies, and especially in the opening ceremony of new temples,
destroyed during the period of state atheism. Over time, the number of newly
opened temple was so great that the political parties invoked his large group of ac-
tivists who will headline another celebration of its kind, treating it as an excellent
opportunity to condemn communism and present their own political agenda.

In view of the upcoming elections even “Rilindja Demokratike” rejected ear-
lier skepticism about Islam. Subsequent interviews with clergy working in Alba-
nia convince readers that there is no contradiction between Islam and democracy,
and Muslim clerics activity situated far from political disputes”. Just before the
1991 elections in daily “Zéri i Popullit” - the organ of the Socialist Party of
Albania appeared previously absent articles about religious ceremonies, mostly
Muslim. Articles in the form of a purely informational, focused on vocal and
musical aspects of the “ceremony” attended by guests from Saudi Arabia, singing
passages from the Quran®.

The first elections did not stabilize the situation in country and one year
later citizens of Albania went back to the polls. New parliament, elected in 1992
dominated by Democratic Party of Albania’s politicians undertook the imple-
mentation most important tasks of the state in the spirit of democracy, market
reforms and privatization, as well as changes in the law, to ensure respect for hu-
man rights. Among the bills paid on the agenda was also a draft law on religious
communities. The debate over it has been postponed at least five times, which
was a phenomenon without precedent in its term of office (1992-1996). Hot
discussions on internal security, as well as a model of economic reforms focused
attention MPs claimed that the controversial and less important issues and less
important, and as such was considered a religious law did not deserve to sacrifice
their precious time.”

New Albanian authorities, dominated by the anti-communist politicians hes-
itated between choice occidental options, meaning opening in the direction of

27  E. Bargi, Sherbesa fetare nuk ka asgje, vec shpirti, ,Rilindja Demokratike”, nr. 20, 1991, p.4; N. Mahmudi,
Demokracia dhe islamizmi, ,Rilindja Demokratike”, nr. 29, 1991, p. 4.

28  Veprimtaria fetare né Shkodér, ,Zéri i Popullit”, nr. 67, 1992, p. 1.

29  The exception was the issue of the official definition of religious holidays, which are days off from work.
The choice of six religious holidays (two for each of the largest communities) voted 21 December 1992.

(Punimet e Kuvendit. Seancat plenare, Legislatura XIII, Tirané 2008, p. 2498).
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Western Europe, and the option albano-Islamism, connected with a controversial
decision to join Albania to the Organization of the Islamic Conference (OIC)
in December 1992. This decision, taken without consulting the parliament was
purely pragmatic, but caused the world press reviews that Albania has become
an Islamic country, more willing to cooperate with the Arab countries than with
Western Europe. This step Albanian government justified on economic grounds
(search for foreign investors), without giving the decision a religious context. In
an interview given in 1993 Sali Berisha, derived from a traditional Muslim family
strongly denied that in Albania any religious community could play an important
political role. At the same time expressed the hope that Albania can become a
bridge between Europe and the Islamic world*.

The decision in December 1992 sparked disputes in the Albanian society,
becoming a pretext to determine the relationship between Islam and the mod-
ern Albanian identity. Both the opposition and intellectuals who condemned
the decision to join the OIC, feared the determination of identity, not only by
the Albanian language and ethnic aspects, but also by returning to the view still
present in Serbia or Greece, where Albanians were widely considered to be Mus-
lims, refusing at the same time to recognize the rights of the Christian identity of
Albanian society. This tended to stick labels Albanians nation “Muslim” or “Is-
lamic fundamentalists”, and at the same time could hinder development of social
cohesion in ideologically undefined post-communist reality. Fear of any attempt
to integrate with the Muslim “East” also sprang from concerns that the password
Europeanization of Albania, reported back in 1990 during the anti-communist
demonstrations two years later were seriously threatened.

The process of building a democratic socio-political system, connected also
with freedom of religion in Western European model was determined the direc-
tion of change in Albania and argue with the idea of rapprochement with the
Arab world. A special role in these disputes played Ismail Kadare, one of the
world’s most famous Albanian writer, who since the 90s acted as the “conscience
of the nation” at the same time suggesting a revision of the Albanian vision of
history and take steps towards European integration of his country. In the opin-
ion of Kadare (derived from a Muslim family from Gjirokaster) Albanians must
abandon the Muslim religion, which they imposed in the Ottoman Empire, and
their contemporary conversion to Christianity could facilitate the inclusion of
Albania to the family of European nations. Similar views found in the texts of the
writer and politician Kico Blushi, who was a supporter of the thesis that relig