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ABSTRACT
Trauma, Belonging and Nostalgia:

Situating Unye’s Armenians in the Displacement of the Early 20" Century

This study aims at researching the memory of the Armenian community in Unye and
its surroundings, focusing on their sense of belonging, where trauma and nostalgia
produce mixed feelings. Unye is a small town connected to Ordu and is located
between the towns of Samsun in the west and Ordu in the east. Prior to the Tehcir of
Armenians in 1915 and the Population Exchange in 1924, Unye was, as was the
whole Black Sea coast back then, heavily populated with Armenians and Greeks.
This thesis focuses therefore on a particular historical period, when internal and
external motives were effective in the displacement of populations and when social
changes gained momentum in parallel with the political movements in the Ottoman
geography. The population of the Central Black Sea region experienced a significant
change with the arrival of Crimean and Caucasian immigrants and the departure of
Armenians and Greeks. Using published materials like books, newspapers and
memoirs on the one hand, this study also adopts an oral history approach, collecting
narratives from both Armenian and non-Armenian inhabitants on their regional
memory. The research also consists of a fieldwork conducted mainly in Turkey.
Nevertheless, to reach Armenians from the Black Sea region of Turkey, it also
included oral and archive sources during visits to Armenia, Lebanon, Greece, France,
Canada, the United Kingdom, the United States and the Caucasus (Georgia,

Abkhazia).
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OZET
Travma, Aidiyet ve Nostalji:

Unye’deki Ermenilerin 20. Yiizy1l Bas1 Gogleri Cergevesinde Konumlandirilmasi

Bu ¢aligma, travma ve nostaljinin karisik duygular iirettigi Unye ve ¢evresindeki
Ermeni toplumunun hafizasini, aidiyet duygularina odaklanarak arastirmay1
amagclamaktadir. Unye, Ordu’ya bagh kiiciik bir ilge olup, batida Samsun ile doguda
Ordu illeri arasinda yer almaktadir. 1915°te Ermenilerin Tehciri ve 1924’teki Niifus
Miibadelesinden dnce, o zamanlar tiim Karadeniz kiyilarinda oldugu gibi Unye’de de
cok sayida Rum ve Ermeni yasiyordu. Bu tez, i¢ ve dis etkenlerin niifus go¢ilinde
etkili oldugu ve Osmanli cografyasindaki siyasi hareketlere paralel olarak toplumsal
degisimlerin ivme kazandig1 belirli bir tarihsel doneme odaklanmaktadir. Orta
Karadeniz bolgesi niifusu, Kirim ve Kafkas go¢gmenlerinin gelisi ve Ermeni ve
Rumlarin gogliyle 6nemli bir degisim yasamustir. Bir yandan kitap, gazete ve hatirat
gibi basili materyallerin kullanildig1 bu ¢aligma, bir yandan sozlii tarih yaklagimini
da benimseyerek hem Ermeni hem de Ermeni olmayanlarin kendi yerel hafizalar
lizerine anlatilarini bir araya getiriyor. Arastirma ayn1 zamanda agirlikli olarak
Tiirkiye’de yiiriitiilen bir saha ¢calismasindan olusmaktadir. Bununla birlikte,
Tirkiye’nin Karadeniz bolgesinden Ermenilere ulasmak i¢in Ermenistan, Liibnan,
Yunanistan, Fransa, Kanada, Ingiltere, Amerika Birlesik Devletleri ve Kafkasya’ya
(Giircistan, Abhazya) yapilan ziyaretler sirasinda sozlii ve arsiv kaynaklarina da yer

verilmistir.
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CHAPTER 1

INTRODUCTION

This study aims at researching the memory of the Armenian community in Unye and
its surroundings, focusing on their sense of belonging, where trauma and nostalgia
produce mixed feelings. Unye is a small town connected to Ordu and is located
between the towns of Samsun in the west and Ordu in the east. Prior to the Tehcir of
Armenians in 1915 and the Population Exchange in 1924, Unye was, as was the
whole Black Sea coast back then, heavily populated with Armenians and Greeks.
Using published materials like books, newspapers and memoirs on the one hand, this
study also adopts an oral history approach, collecting narratives from both Armenian
and non-Armenian inhabitants on their regional memory. The research also consists
of a fieldwork conducted mainly in Turkey. Nevertheless, to reach Armenians from
the Black Sea region of Turkey, it also included oral and archive sources during
visits to Armenia, Lebanon, Greece, France, Canada, the United Kingdom, the
United States and the Caucasus (Georgia, Abkhazia).

My interest in Unye’s history was first sparked by the region’s Armenian
communities and further piqued by my own family history. Being a native of Unye, I
have long been occasionally collecting information, through family conversations or
conducting casual interviews. Our home in Unye was located in the formerly Greek
neighborhood of the town, where as a child, I always felt intrigued by the silent
presence of the Greek Church.

My oldest memory about this issue goes back to questioning my paternal
grandmother who was acknowledging the presence of Greeks and Armenians. But it

was during my college years that I learned the disguised identity that my paternal



grandmother was from the Circassian community. The real surprise however came
when I learned that my great grandfather’s second wife was an Armenian lady called
Mari, who took the name Zeliha after getting married in 1915. When I asked my
family members the reason for their silence about the issue, the answer was even
more surprising. Apparently, there were many more “such brides” from my maternal
side and Mari, my great grandmother made it possible for herself and her family to
stay in the region by marrying my great grandfather and converting to Islam. I was
also told that she followed her own Christian faith, living her life as a crypto-
Muslim, a matter that the rest of her new family knew. The disclosure of this long-
disguised truth in my family coincided with the emergence of the new research in
this field, which revealed many such cases (Cetin, 2004). According to Ayse Giil
Altinay, there are an estimated two million Turks, whose grandparents can narrate
similar stories (Altinay, 2015, pp. 18-19).

As I began my preliminary studies on the history of Armenian communities, |
soon realized that the ethnic diversity was more complicated than I presumed. This
diversity naturally comprised Greeks but also Circassians and Georgians, who have
migrated to the region at the turn of the 20" century. My preliminary review also
revealed that the conflicts between Muslim and non-Muslim communities have
received more attention than the conflicts among the incoming Muslim communities.
When I began more focused ethnographic research and started to conduct oral history
interviews, I began to hear several stories about the diversity of the Muslim

communities and their conflicts as well. ! My ethnographic research in Unye, showed

'Tn fact, this intra-Muslim conflict has not been much researched in written sources. I was able to hear
about this matter more through oral history. One reason for this lack of sources has been the fact that
both Georgians and Circassians were newly migrated communities in Unye and its surroundings. The
attention was given rather to a much broader category of “Caucasian migration” which transcended
Black Sea region.



how strong the boundaries between the nearby settlements like Ordu and Samsun are.
The Turks living in the region had relations with Armenians and Greeks during the
imperial times and these communities were later replaced by Circassians and
Georgians during the Republican era. This completely changed the religious profile
of the communities that the Turks had relations within the past.

To understand the intricacies of this social change, this study used published
materials such as books, newspapers and memoirs and adopted an oral history
approach by collecting regional and national memory narratives both from Turkish
and non-Turkish inhabitants of the region. Even though knowledge about the
historical experiences of people living outside of Turkey is not the focus of this
research, one should mention the Center for Asia Minor Studies in Athens which has
a rich database. Likewise, there is a settled population from Black Sea region in
Kallithea and Nea-Smyrni districts of Athens. This population has established its
own associations over the years. Another important line of research consisted of
some Greeks and Armenians who lived in Unye and its surrounding area in the past
and who came to Turkey to visit their towns. As my research coincided with the
covid pandemic, interviews with these people could only be conducted online.

This study focuses therefore on a particular historical period, when internal
and external motives were effective in the displacement of populations and when
social changes gained momentum in parallel with the political movements in the
Ottoman geography. The population of the Central Black Sea region experienced a
significant change with the arrival of Crimean and Caucasian immigrants and the
departure of Armenians and Greeks. Although the non-Muslim communities in the
Ottoman Empire and Turkish Republic received increasing interest in scholarly

works, the issue of non-Muslim communities has not been addressed properly in the



context of Black Sea region/coast of the Ottoman Empire and Turkish Republic
except for Hemsin. This is mainly since the academics working on Armenians
principally focus on the eastern part of Anatolia while the academics working on
Greeks focus on western and partially central part of Anatolia.

The study of the Black Sea region has therefore been problematic in terms of
two aspects: The first and foremost was the trauma of the Armenian Tehcir of 1915,
the intensification of violence with the participation of Topal Osman and other local
militia. The second was the fact that the Population Exchange of 1924 mostly
targeted western and southern coasts. There were only a limited number of
immigrants who settled in central Black Sea region, mostly in Samsun and in
Giresun to some extent. So, both for the Armenian 7ehcir and the Population

Exchange, the Black Sea region has not been seen a primary region of interest.

1.1 A brief historical review of the region and the circulation of its ethnic
communities

The Black Sea region was, in general terms, an inland sea of the Ottoman State up
until the second half of the 18" century and its demographical structure was
ethnically diverse including Turks, Greeks, Armenians, Laz people and Georgians.
However, the competition that developed between the Czarist Russia and the
Ottoman State from the 19™ century onward led to significant changes in the region.
In his seminal article on the framework for the study of the Black Sea World at the
turn of the 19th century, Eyiip Ozveren examines the historical-political background
of the region, focusing on what the concept of ‘Eastern Question’. He approaches
this concept as “a discourse which related Russia and the Ottoman Empire to the then

primarily European project of hegemonic rivalry over the control of the globe at a



time when the dismemberment of the Ottoman Empire seemed imminent” (Ozveren,
1997, p. 80). When the Russian army advanced to Edirne in 1829, the possibility that
Russia seizes the Ottoman Straits, access to the Mediterranean, internalize the Black
Sea and turn Istanbul to a ‘free port” became a big threat. The ‘Eastern Question” was
therefore directly related to the waves of migration which were experienced at the
turn of the 20" century. Ozveren details the ‘polycentric distribution of power’ in the
Black Sea region as follows:

The Eastern Question was once more forcefully placed on the map of the
Black Sea by the Crimean War which brought the above parties [Britain;
Russia and the Ottoman Empire] together in the battlefield. The high point of
the British hegemony coincided with the critical moment in the history of the
region which was most internationalized. The fact that Britain as an
invincible naval power could mobilize European forces to win a war that
required massive logistic support attests to the peak of her hegemony. As a
result of the urgent demand for provisioning massive armies on land, The
Ottoman and the Russian empires turned more than ever before towards the
Black Sea. The defeat of Russia by Britain and her allies paved the way to
what is known as the “Crimean system,” an international arrangement which
would compensate for the weakness of the Ottoman Empire by concerted
European support and thereby help contain the Russian threat. Irrespective of
the inability of this particular arrangement to stand the test of time (Mosse,
1963, p. 207), the Crimean War not only reduced Russia to one among the
several European powers (Seaton-Watson, 1967, p. 331), but also served to
institute what came closest to a polycentric distribution of power within the
Black Sea zone (Ozveren, 1997, p. 80).

This political competition and stress brought an unexpected movement of
population in the Black Sea region, leading to important changes in the ethnic
distribution of the region. Up until now, this change has been primarily examined in
the context of the ethnic conflicts that took place between Muslims and non-Muslims
in the eastern Black Sea region (Ozcan 2007; Ozdis 2008; Oztiirk 2017; Tosun 2018;
Eray Biber 2016, 2020). Considered as the largest economic center of the Black Sea

region and the city to which Unye was attached prior to the Republican era, Samsun

has always occupied a significant position with its fertile lands and natural port as an



important junction between Central Anatolia and Black Sea regions throughout
history (Mortan and Atalay, 2019, p. 59). 2 Samsun became a transit commercial
center for European products after the Crimean War in the 19™ century. As the center
of tobacco monopoly, which had the best tobacco in the Ottoman Empire, Samsun
brought welfare and abundance to the region. While tobacco led to a rapid increase in
the population of Greek community, merchants and craftsmen came to Samsun for
work from Istanbul, Greece, Cappadocia and surrounding areas (Bozis, 2020, p.
410).

Given this historical-political context, exploring the effects of displacement
on different ethnic communities requires also a closer look at the ethnography of
memory. In her analysis of oral history narratives in Tirebolu, Arzu Oztiirkmen
reminds us of the ongoing dialogue between narratives on what people remember
and the material cultural context in which these narratives are produced (Oztiirkmen,
2003). Her research on ethnic conflicts underscores how personal memory and
memory research are also interrelated in situating the ethnographer and the field
study. She states as follows:

The ethnographic research on memory is undoubtedly a complicated domain.

It involves not only the subject matter to be researched, but also the memory

baggage of the researcher, which may include the impact of national

education, nostalgia, or even at times, political activism. It is therefore
important to ask where the ethnographer stands vis-a-vis the particular
locality before engaging into such questions as “How does a nation

remember?” or perhaps in this case “How does a locality remember?”

(Ozttirkmen, 2006, p. 96).

Oztiirkmen’s study of the displacements in Tirebolu illustrates the local

experience of international political context. Through a series of oral history

2 The province of Trabzon consisted of four sanjaks including central Trabzon, Canik, Giimiishane
and Lazistan. In the 19" century, while Unye and Samsun were in Canik Sanjak, Ordu was in Trabzon
Sanjak.



interviews she explores how today’s Tirebolites remember Greek and Armenian
legacy:

While nearby localities and the remote Russian image constituted the main

domains of alienation in Tirebolu during Ottoman times, this began to change

in the region with new conflicts and new rapprochements. The affinity
between Greeks and Russians held a significant place in this change, as it
presented a threat to the long-established social order under Ottoman rule.

Nationalist movements were on the rise and had a growing impact during a

process of war which had begun with the Turco-Russian War of 1877-78 and

continued with the Balkan Wars in 1912-13, the First World War and, finally,
with the Turco-Greek War of 1920-1922. Tirebolu then was a small but well-
informed locality and many of its young male population were drafted into
the military on different war fronts, including Gallipoli and Pozanti. The
center of the town was directly affected by the news and the political
mobilization, while the surrounding mountain villages realized the coming of
an ethnic clash much more slowly.

In her important work Not Even My Name. A True Story, Thea Halo gives a
thorough account of the initial conflicts inside a village community near Fatsa in the
Black Sea. Not Even My Name is indeed the true story of Halo’s Greek mother Sano,
who survived the forced exile in 1915 by getting married to an old man and
migrating to the United States. Her narrative reveals a process of gradual change
from the perspective of a Greek village girl. Sano’s life story is a case in point in
how international politics affect the life of a young girl who experienced a bitter

transition from a secure, happy farm life towards ominous rumors of ethnic conflicts

(Halo, 2000).

1.2 Diverse waves of migration: Unexpected displacements and forced hospitality
The region between Samsun and Ordu was one of the places populated densely by
the Armenians and the Greeks before the Tehcir of Armenians in 1915 and the
Population Exchange in 1924. However, the ethnic mobility in this region actually
began before the Tehcir and Population Exchange. After the 1877-1878 Ottoman-

Russian War, the Georgian immigrants, from Batumi-Ciiriiksu region of the Ottoman



Empire’s territories in Georgia came to Trabzon Province and they were placed
especially in Ordu-Unye-Samsun region. This created serious problems with the
local Muslim and non-Muslim people of the region. Another important development
in the region was the Circassian migration that started in the second half of the 19™
century from Caucasia. From the 1860s onward, Circassian immigrants also began to
settle in the region between Ordu-Samsun, particularly in Unye, Terme and
Carsamba. Records show that Circassian and Georgian immigrants frequently
engaged in armed conflict with local Muslim villagers and landed proprietors and
beys (Ozel, 2011, p. 107). The non-Muslim Greeks and Armenians living in the
urban and rural areas, who were affected by these clashes attempted to migrate
outside of the Ottoman borders, especially to Greece and Russia. However, the
knowledge regarding the historical experiences of these groups is rather limited and
requires further research in Russian and Georgian archives. To provide a
comprehensive account of the population mobility in central Black Sea region during
the 19™ century and to examine the rising conflicts and negotiations from it, require
detailed use of written sources, oral history interviews and material culture.
Migration movements constitute a multi-ethnic structure on the one hand,
while on the other, they are also based upon prejudices, incompatibilities and even
conflicts that are differences which push societies toward separation and reassert an
environment of fear (Poyraz, 2020, p. 267). When we talk about individual, familial
and mass migration, it can be seen that it was the Armenian community that first
experienced every phase of these three migration experiences. Greeks, Georgians and
Circassians generally experienced mass migration rather than individual and familial
migrations within shorter periods of time. The literature on the migration experience

of the latter communities offers a more compact analysis based on written documents



and memoirs. However, to understand the Armenian 7Tehcir and its consequences
requires the examination of a more dispersed data.

The initial migration movements of Caucasians, of the mid-19™ century,
needs also a closer look. It is thought that the migration/refugee movements from the
Caucasus to the Ottoman Empire took place in two waves, the first one between
1850-1876 and the second one after 1877 (also known as ‘93 Harbi’ in Turkish)
(Berber, 2011, p. 20). 3 In the first wave, a significant number of Caucasian migrants
landed to Anatolia by sea, arriving to Istanbul or other Black Sea ports. Some other
migrants used land transportation and reached Anatolia through Batumi and Kars.
Central Black Sea region including Samsun and Ordu were among the localities in
which they were located (Berber, 2011, p. 21). Records show that many other
Caucasian migrants were also directed in the second wave included the arrival of
those who had previously been settled in the Balkans to Anatolia along with the
people who came from the Caucasus during the Ottoman-Russian War (Berber,
2011, p. 40). My oral history research showed that the Circassian settlements went
beyond the region between Sinop and Terme in the central Black Sea region, despite
their long-forgotten memory in the region, written documents show that Circassians
lived in Désemedibi in Unye as well.

Today, the social transformation process has gained an unprecedented
momentum on this large geography where we live, and the migration movements
have picked up even more speed and forced people from different countries to look
for different places to live for various reasons and made them willing or obliged to

build themselves a future where they have settled. This situation, which has affected

393 Harbi’ (the 93 War) refers to the 1877-1878 Ottoman-Russian War, during the reign of
Abdulhamid II and Czar Aleksander II. It is remembered as such simply because it coincided with the
year 1293 according to the Julian calendar. Fought both on the Balkan and the Caucasian Fronts, it
ended with the defeat of the Ottoman Empire.



many countries to varying degrees including Turkey, makes it inevitable to reshape
living spaces. The social diversification formed by individuals belonging to different
cultures and social groups brings along new anxieties and hopes (Poyraz, 2020, p.

267).

1.3 Using a multi-faceted methodology

This thesis will draw on 3 different fields of study as its method: 1) Written sources
from library and archival research, 2) Oral history interviews and 3) Material cultural
relics as visual and ethnographic sources. One can observe that the studies that have
been carried out up until now have generally addressed one or two groups, such as
Turkish-Armenian or Turkish-Greek relations. The aim of this study is to offer a
comparative look at the relations between non-Muslim (Armenian and Greek) and
Muslim (Circassian, Georgian) communities, while also exploring the problems
between the Armenian and Greek communities. While Armenian and Greek
communities constituted most of the Ottoman Empire’s Christian population, the
Circassian and Georgian communities, constituted the most important part of the
‘non-Turkish Muslim’ population at the turn of the 20" century and after the
Republic was founded.

In Turkey, university libraries such as Bogazi¢i University, Bilkent
University and Middle East Technical University, as well as ISAM-Islamic Research
Center, IRCICA- Islamic History, Art and Culture Research Center and ANAMED-
Anatolian Civilizations Research Center research libraries were used. The library
research was also conducted abroad in university libraries of Haigazian University,

American University of Beirut, Lebanese American University and University of
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Chicago, as well as the SOAS University of London Library and the Calouste
Gulbenkian Library within the Armenian Convent of St. James in Jerusalem.

The research also used sources from the Presidential State Archives in
Istanbul, the archive work was carried out in private archives abroad such as the
AGBU (Armenian General Benevolent Union), Nubar Library (Bibliothéque Nubar
de ’'UGAB) in Paris and the Archive of the Center for Asia Minor Studies (Archeio
Tou Kentrou Mikrasiatikon Spoudon) in Athens.

Another important research center where research was conducted in Athens
was the Committee for Pontian Studies (Epitropi Pontiakon Meleton). As a non-
profit scientific society known for its support of genocide studies in Greece, it is
concerned with the collection, study and publication of historical and cultural
materials of Pontic Hellenism. The scientific journal Archeion Pontou (Pontus
Archive) published by the Association remains the main source of information on
relevant topics. The Museum of Pontic Hellenism is also located in the Center.

In order to investigate the memory of migration in and around Unye from the
late Ottoman period to the Republic era, the catalogues of the Prime Ministry
Directorate of Private Secretariat Documents (1924-1949), Prime Ministry General
Directorate of Public Relations Documents (1920-1951), The Joint Decrees
[Chronological] (1923-1975), the General Directorate of Soil Settlement (1909-1967)
and the Republican People’s Party Documents (1923-1953) of the Presidential State
Archives in Istanbul were also examined, as they contain separate catalogues
providing important demographic data for the Ottoman and Republican periods.

The research also greatly benefited from the sources in libraries, archives and
institutions which specialized in Armenian sources. These included the National

Library of Armenia, the National Archives of Armenia, the Sarkis and Marie
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Izmirlian Library of Yerevan State University, the AGBU Papazian Library in
American University of Armenia, the Institute of Archaeology and Ethnography in
Yerevan, the Armenian Genocide Museum-Institute, the Hayastan All-Armenian
Fund and the Library of Armenian Revolutionary Federation in Yerevan in a total of
five visits to Armenia.

One should also mention the contribution of some private archives. Among
the items discovered in these archives was a letter dated 1929 from Paris concerning
the Armenians in Ordu which exhibited in “the Armenian Genocide Orphans’ Aram
Bezikian” Museum in Lebanon and a notebook dated 1984 from Yerevan about the
Armenians in Unye. The Nubar Library in Paris and the Center for Asia Minor
Studies in Athens, housed significant information about Unye and its surroundings.
They offered primary transcriptions of oral narratives provided by non-Muslims who
migrated from the Black Sea region at the beginning of the 20™ century. The
collection at the Center for Asia Minor Studies which includes oral history
interviews with Greeks who migrated to Greece from the Black Sea region both
before and after the Population Exchange, is particularly noteworthy.

In pursuit of surviving narratives, the research aimed at reaching out several
Armenians who lived in a dispersed way. Within the scope of this thesis, a total of 30
people were interviewed in different locations. 20 of these were conducted in Turkey
and 10 abroad. The interviewees generally consist of women and men over the age of
60. Generally, people from Unye’s notables and middle class were reached through
snowball sampling. The findings from these interviews indicated that the memory of
this region’s history is particularly powerful. The strong ties that residents of and

around Unye have with the town in which they were born and subsequently forced to
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leave for various reasons continue to endure. This factor also significantly
contributed to the content of the interviews.

This study therefore proposes to research the long-time silenced memory of
the Armenian past in Unye and its surroundings, in relation with other ethnic and
religious communities. In doing so, it aims at questioning the reasons for this relative

silence both in scholarly research as well as in the formulation of local identities.

1.4 Towards an oral history approach

As Arzu Oztiirkmen and Joanna Bornat expressed, “Oral history is a historiographic
‘approach’ as much as a methodology. Its practice depends on interviewing people
for their experiences and memories” (Oztiirkmen and Bornat, 2009, p. 453). Oral
history methodology consists of depth interviews, acknowledging the subjectivity of
both the narrator and the researcher. Life-story is the main genre that oral historians
focus in order to contextualize their own research questions within the shared
narrative. It is important to refer at this point to the comprehensive literature
regarding the accuracy or reliability of the phenomena in the theory and method of
oral history (Ong, 1982; Bauman, 1986; Portelli, 1991; Hoffman, 1996; Lummis,
1998). As Alessandro Portelli maintains, oral history narratives provide us with more
information about what they mean when they are told rather than about the events
themselves. In Portelli’s words: “The first thing that makes oral history different,
therefore, is that it tells us less about events than about their meaning” (Portelli,
1991, p. 67). In this context, the events have been addressed both with the help of the
general framework provided by the written sources and also through the cross
examination of the narratives. Oral history narratives also show us how memory is

transferred from one generation to another over time.
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As a new approach in collecting, preserving and interpreting the narratives of
the past, oral history does not only provide information about the individuals’
memories but also refers to their material cultures and the local knowledge regarding
the past events and thereby may offer a historical ethnography of the communities.
With the use of cassette recorders since the 1940s and the advent of newer digital
technologies in time, the field of oral history has come to be commonly used by
historians, folklorists, anthropologists, human geographers, sociologists, journalists,
linguists and other social scientists making use of this interview method in their
research. Nevertheless, oral historians prefer to pose open-ended questions that
encourage people to tell what they think rather than what they want them to say. The
ethical concerns are also a well-respected priority (Oral History Association. 2000).
Founded in 1966, The Oral History Association in the United States pioneered in
writing a guideline on the basic principles and best practices of oral history, first in
1968 to be revised in 1979. The guide included an ‘Ethical Guidelines’ section:

The regular reassessment of the values/principles and practices of oral history

over the past fifty years has demonstrated a responsiveness of OHA to the

paradigm shifts in oral history and in the various disciplines from which we
draw insights. It has also helped to keep oral history practitioners sensitive to

the impact and ethical implications of social and technological changes. *

The ethical concerns of the oral history guideline underscore the growing
“awareness of the effects of race, class, gender, ethnicity, sexual identity and culture
on interviewing”’; while also cautioning oral historians about “the impact that the oral
history projects might have on the communities in which the interviews were
conducted”. °

In his seminal book A Shared Authority: Essays on the Craft and Meaning of

Oral and Public History, American oral historian Michael Frisch offers a practical

4 See https://oralhistory.org/principles-and-best-practices-revised-2018
3> See https://oralhistory.org/wp-content/uploads/2009/10/History-of-the-Evaluation-Guidelines.pdf
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assessment of what oral historians do, by emphasizing the concepts of “more history”
and “anti-history”, arguing that most oral historians adopt one of these two
approaches (1990). Arzu Oztiirkmen and Joanna Bornat review Frisch’s approach as
follows:

Oral historians are engaged in ‘more history’ when they are intent on
revealing hitherto undocumented or unrecorded aspects of the past. So for
example feminist oral historians in the early 1970s drew from oral and
biographical sources to substantiate arguments about marginalized histories
inaccessible through conventional documentary sources...This meant that
understanding what was meant by the past shifted as feminists redrew the
maps of responsibilities and power, challenging assumptions with accounts
which used women’s words, women’s knowledge and women’s stories...
‘Anti-history’, Frisch argues, goes further, challenging established
understandings of history by offering a ‘bypass to such obstacles, a short cut
to a more direct, emotional sense of “the way it was.”. Accounts which by-
pass interpreters and speak from the heart are evident in the Italian oral
historian, Luisa Passerini’s, exploration of working-class communities in
Turin during the Fascist period (Oztiirkmen and Bornat, 2009, p. 454).

Oral historians adopted the ‘more history’ approach to reach out historical
data where written documentation disappeared or has never existed. In their article
on the dilemma between oral history and oral sources, Polish Historians Marta
Kurkowska-Budzan and Marcin Stasiak summarize this approach as follows:

In the “more history” approach, the measure of the value of oral information

lies in its contribution to the development of our knowledge about the past —

we receive “more history” and accumulate knowledge. In this case, oral
history primarily has an epistemological dimension and represents the
classical or modernist model of conducting historiography (Kurkowska-

Budzan and Stasiak, 2020, p. 168).

Anti-history approach, on the other hand, invites oral historians to develop a
critical perspective on the public presentation of history portrayed in oral sources.
Oral history accounts are not about mere information, but also about a context with
motivations and sometimes with assumptions. In that respect, it draws critical

questions about the power and the discourse of the editors, film makers and

broadcasters who pack historical information for the public (Ritchie, 1990).
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Given this framework, one can assert that focusing on the past ethnic mobility
in the Central Black Sea region and how this mobility is remembered today,
definitely calls for both ‘more history’ and ‘anti-history’ approach. In order to reveal
the relationship between the movement of populations (migration and forced
displacements) and how it is remembered, the written documents in library and
archival sources remain limited. The issue of ethnic memory has often been silenced
during the nation-building processes. Therefore, how this memory has been loomed
through the national historiography leads us towards an anti-history approach.

Oral history interviews also allow researchers to adopt a comparative and
critical approach. The stories that will be collected through oral history methodology
show us how all these communities with different political, cultural and historical
backgrounds make sense of their own and others’ identities within the larger
framework of their society. Using both written and oral sources will contribute to
showing the effects of memory, environmental factors and the current conjuncture on
the narrative. The oral history narratives that have been compiled provide
information on historical phenomena, but also on how these phenomena are
positioned in the memory and within what sort of a discourse they are narrated.

In the memories of the Greeks and Armenians who left Unye and its
surrounding areas and of the Georgians and Circassians who came to the same
geography, the expressivity of identity differs. In other words, their sense of locality
and the relationship they built with this localness can be articulated with different
discourses. In this sense, the thesis provides a compilation of the narrated phenomena
by examining both the archival and written material and providing a cross

examination among the narratives. Besides, it also reveals how these narratives are
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harbored in social memory by offering a discourse analysis of the narratives in
question.

In her study of Tirebolu, Arzu Oztiirkmen explores how the process of ethnic
alienation and clash deeply affected and changed the multi-ethnic demography and
material culture of this town (Oztiirkmen, 2003; 2005; 2006). She finds out that the
memory of this change is rather weak in both on the Greek and the Turkish side, as
informants do not remember the details of the facts that caused the conflicts:

Both sides remember some individual facts as anecdotes—the burning of a
church or the betrayal of a friend—but they can not recall how these
individual events were connected to one another. In other words, there are
many gaps between the causalities in the events that led to the breakdown
between the two communities since the 1910s...The first-generation
narratives of Greeks of Tirebolu, archived in the Center for Asia Minor
Studies in the 1940s and 50s, are particularly informative in historically
imagining the topography and the material culture of the town during its
multi-ethnic times. The narrators gave detailed accounts about the location of
the churches, shops, schools and administrative offices. The first-generation
narrators also talked about the exile’s particular date (16 November 1916)
which is not a marked date for today’s Tirebolites. Narratives collected from
second generation Greek Tripolitians are informative about another
undocumented aspect of their migrant past: their discrimination among other
Pontic Greeks as being “ill-mannered” or “silly.” On the Turkish side, the
memory of the 1900s points to different phases of a more general regional
history. This memory consists of references to the Armenian and Greek exile,
the muhacirlik experience, the effects of the local militias and the official
population exchange between Greece and Turkey in 1923. All these different
phases of recent history are however remembered as one major conflict
between Muslims and non-Muslims...Following Michael Frisch’s
framework, one can perhaps remember here that, as much as oral history may
be a tool for “more history” or “anti-history,” it primarily pursues the
question of how communities assign meanings to what they reserve in their
repertoire of memory, or in many cases how their silences can be interpreted.
In other words, oral history takes the performance of the narrative as a fact
and examines its significance in the present context in which it is produced
(Oztiirkmen, 2006, p. 104).

Oztiirkmen’s research also reminds how the words “Greeks” and
“Armenians” may be used interchangeably, often being mixed with one another.

Sometimes, the same stories are told with a character who can be either an Armenian
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or Greek, shortly expressed as “gavur”, the infidel. The categories of “Turks” and
“Muslims” are also mixed. She also calls attention on how second-hand narratives
are often “retrospectively constructed stories, told within a nationalist framework
with a century-long history of separated nation-states for both Greece and Turkey”
(Oztiirkmen, 2006, p. 105).

In terms of the ethnic clashes, the case of Unye is even more complicated.
The relationship between Turks, Armenians, Greeks, Circassians and Georgians at
the turn of the 20" century brings a set of conflicts that developed through historical
conjunctures. Oral history approach allows us to delve into the social and cultural

issues overshadowed by the general political framework.

1.5 Reaching out the oral history data: A journey of multi-sited research
Before beginning an oral history project on Unye, I had listened to many stories
about the past from my own family. But the first oral history interviews which I
listened were given to me by the local researcher Aynur Tan as video recordings.
These interviews were conducted in Istanbul with Vahan and Margaret Ahbap in
2004 and with Alis Imran in 2005. While Vahan and Alis were native Armenians of
Unye, Margaret had come there as a young bride and lived there for long years. I was
able to collect several narratives on a face-to-face basis between 2010-2025. I got
access to some of my informants after my interview appeared in 4gos newspaper on
28 October 2016. I reached out some informants with a snowball effect and a few
totally by coincidence.

The interviews took place mainly in Unye and Istanbul, but also in Izmir,
Ankara, Samsun, Ordu, Terme and Fatsa. Because this period coincided with the

Covid pandemic and sometimes due to other conjunctural situations, I had to conduct
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some of the interviews online. In cases where some informants had reservations to be
recorded or did not like the genre of a formal interview, I had to collect their
narratives in the form of unstructured and unrecorded conversations. Some of the
informants lived abroad and I often reached them out, using my conference budgets
to travel in their location. ® These interviews took place in Jerusalem (2014), London
(2015), Paris (2023, 2024), Beirut (2015, 2019), Vancouver (2024) and Montreal
(2024).

My interviewees were mostly of Armenian origin but given the diversity of
Unye’s demography at the turn of the 20™ century, I also interviewed Turkish, Greek,
Circassian and Georgian narrators who gave me valuable information about Unye
and its Armenian community. One should mention at this point about the different
responses I received to my calls for interview. Because of the limited number of
Armenians in today’s Turkey, I often wanted to access to more than one family
member. In many cases, if a family member had already talked to me, the others
would reject my invitation. There were a number of people who preferred to talk but
not be recorded. The content and scope of the interviews also varied. While some
shared very original data, some others remained generally superficial. In one case, I
met a scholar at a conference and learned that his father was from Unye, but because
of his distant attitude, I could not learn much. While there was a visible silence in the
case of informants of Armenian origin, a strong nationalistic discourse prevailed
among Turks, Greeks, Circassians and Georgians.

Approaching Armenians from Unye was also a difficult process. When it
comes to Armenians, Middle Eastern countries are inevitably among the places that

should be visited. At the beginning of the civil war in Syria (December 2011), I went

% In some of these conferences, I presented parts of my MA thesis, in others I found the opportunity to
present the preliminary findings on my research on Unye.
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to Beirut, the capital of Lebanon, for touristic reasons. This was the first time when I
found out about the Bourj Hammoud neighborhood, a place associated with its
Armenian inhabitants and decided to come back to expand my research on
Armenians from Central Black Sea. Thereafter, responding to call for papers at a
variety of conferenced on other themes, I had the opportunity to visit Lebanon five
times in 2017, 2018, 2019 and 2022. During these research trips two acquaintances
helped me greatly. One was Dr. Antranik Dakessian, the director of the Armenian
Diaspora Research Center at Haigazian University, which is the first and only
university of the Armenian diaspora outside of Armenia.

Thanks to Aras Ergilines, a member of the Hrant Dink Foundation, I found the
opportunity to meet my second acquaintance in Lebanon. This was an Istanbulite
Armenian, Garo Aprahamian, who left Istanbul 50 years ago to settle in Beirut, an
independent researcher and writer. In Beirut, I was particularly interested to find a
trace from tailor Bedros and his family, who were among those sent from Unye
during the Tehcir. Following the footsteps of an article in Canik, a journal of regional
and urban culture, I found out that he lived in Beirut. Aprahamian tried to help me to
locate the daughter of Bedros the tailor from Unye, but even though we visited the
cemeteries, this search failed.

During my several visits to Beirut, I also had the opportunity to conduct
research in the libraries of Haigazian University, American University of Beirut and
Lebanese American University. Besides these universities which were my
conference venues, | also tried to reach Mshak Press, the publisher of Hovagim
Hovagimian’s 951-page book Badmutyun Haygagan Bondosi [History of the

Armenian Pontus], published in Beirut in 1967, but I learned that the owner of
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Mshak Press, a small publishing house, had migrated to the United States during the
civil war.

In one of my visits to Lebanon, I found the opportunity to visit “The
Armenian Genocide Orphans’ Aram Bezikian Museum” in Byblos in 2017. The
museum displayed a photograph of Samuel Antranikian, who was born in Ordu in
1912 and died in Beirut in 2005. It pictured him and other orphans from Antealias,
near Beirut, fishing in the Fawwar River. The orphanage was founded by Catholicos
Sahag II of Cilicia with the help of the Near East Relief organization. Apparently,
Samuel was a reputed fisherman, selling the eels he caught in the Antelias market. In
1924, the orphans were baptized in the Fawwar River by the Sahag II. The
photograph was donated by Ishkhan Antranikian.

Following my visit to the Museum, I tried to reach Ishkhan Samuel
Antranikian, the son of Samuel Antranikian, whom I met with the help of Megerdich
Kouyoumjian. Ishkhan Samuel Antranikian owned an advertising agency (DPA
Advertising Agency). To my surprise, although the photograph marked his as from
Ordu, he was from Unye. I was able to interview with Samuel Antranikian at his
workplace twice, one in June 2017 and the other in June 2019. In addition to DPA
Advertising Agency, Antranikian, had also a tourism company called Sunday Tours,
traveling frequently with his wife, because they do not have children. Previously,
they had come to Turkey and organized tours in Western Armenia/Eastern Anatolia
region. Due to family ties, he wanted to organize a tour to the Black Sea region as
well, but for political situation and safety concerns in Turkey, he postponed his
project. Although his father was from Unye, his father hadn’t told him anything

about Unye.
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Thanks to the conference “The Making of Jerusalem: Constructed Spaces and
Historic Communities”, I also had a chance to go to Israel on 2-4 July 2014. My
paper was on a whole different topic than Unye, entitled “Representation of the Holy
City and its communities in the 1893 Chicago World’s Columbian Exposition”.
Nevertheless, the conference was held at the Armenian Patriarchate in Jerusalem.
Compared to Beirut, Jerusalem is a city where Armenians are much more introverted
and mostly live in a monastery compound, where the houses are very close to each
other. On my first day in Jerusalem, I had the opportunity to interview Victor
Azarya, a Jew from Istanbul who is the author of The Armenian Quarter of
Jerusalem: Urban Life Behind Monastery Walls (1984). At a time when flights were
canceled due to the Israeli attacks on Gaza, I crossed from Israel to Palestine and
went to the Bethlehem Rebirth Church, which is located in the West Bank and is
allowed to be visited by Armenians who are Israeli citizens because it is very
important for Armenians. When I went to Israel for the second time (May 2018) for a
conference, Kevork Hintlian, whom I met in Jerusalem, helped me to have a meeting
with an Armenian woman, whose father was from Trabzon. After this meeting,
Hintlian told me that he did not want to arrange such meetings anymore because he
was getting affected by them. When I was in Jerusalem (2014 and 2018), I had the
opportunity to work at the Calouste Gulbenkian Library within the Armenian

Convent.

1.5.1 Oral history interviews with Unye Armenians

As mentioned before, one of the earliest oral history narratives I heard about Unye’s

Armenians was Alis Imran, interviewed by Aynur Tan in 2005. This interview
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revealed daily life and family relations in Unye. When asked about the Armenian
customs and traditions practiced in Unye, Alis Imran’s answer was as follows:

Of course, there is nothing the same, nothing different. In other words, the

customs and traditions are always the same, my child, we are people of the

same land (Alis Imran, January 2005, Istanbul).

Another question of Aynur Tan was as follows: “Ms. Alice, you know that it
is a precipitate or something?” The answer from Alis Imran to this question is:
“Don’t we know that we are Anatolian children. Sure..” (Alis Imran, January 2005,
Istanbul). Among others, my meeting with Vahan and Margaret Ahbap was perhaps
the most useful. Margaret Ahbap had already a previous interview with Aynur Tan in
2004, where I could observe her displaying a dominant character. During our
interview, she also talked more than her husband. Ironically, although she was not a
native of Unye, because she had arrived at a young age as a bride, she had collected
more stories and information about the past of the town. During the interviews, she
often teased her husband for not researching her hometown and family history.
Obviously, as a new insider, she was more curious about Unye than her husband over
the years, although her initial impression was not so good. In her interview with
Aynur Tan, she stated as follows:

I knew Unye as a village. Of course, I was very sad that I was going to a

village. Coming from Sivas, [ was very sad when I saw houses at the top of

the hills. We came from the Akkus side. Before entering every town, I was
asking if this was Unye or elsewhere. When I finally saw Unye, I liked it very
much. I'said it was good. Seeing the houses on the top of the hills, I had
thought that we were going to live there. But I liked Unye very much, we had
very good years. We used to swim in the sea every summer (Vahan-Margaret

Ahbap, April 2004, Istanbul).

In that interview, Margaret Ahbap also mentioned a trip to France:

When I went to France, I looked for Turkish neighbors, while walking in the

streets. Because I couldn’t speak to the French, I didn’t know the language, I

was looking at buildings’ door bells to see a Turkish name. I was just walking

in their house. Once I saw black beets planted in a garden and I was saying
myself, okay, these are from the Black Sea. I also found a family from Fatsa,
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I knocked their door and said, ‘I am not from here, I came from Turkey. Do
you accept guests?” They said, ‘Of course’ I liked it there as if [ was in my
hometown. They said, ‘Come again, auntie,” and I visited them and met some
other families as well (Vahan-Margaret Ahbap, April 2004, Istanbul).

In the meeting I held exactly four years after Aynur Tan, I saw that Vahan
and Margaret Ahbap, more open than in their meeting with Tan. There may be two
reasons for their willful contribution during our meeting. First, there is obviously a
difference between the video and audio recordings. Second, our interview took place
after the assassination of journalist Hrant Dink in 2007, and this event had stimulated
the bitter memory of being an Armenian in Turkey. During our interview, I saw that
the couple wanted to talk more about 1915. Margaret shared with me that she had
heard from her friends in Unye. “They said that they came from all the villages and
filled there,” she stated, “and there were no native people left”. She also gave some
information about Unye’s lifestyle. I also had interviews with Artin Nubar Giilezyan
on 27 May 2008, Abdullah Sarikaya on 18 July 2009, Emine Sarikaya on 19

September 2010, Nihat Dénmez on 20 September 2010, Minas Ahbap on 30 June

2011, Siikran Alptekin on 15 and 16 December 2011.

1.5.2 Oral history interviews with local historians from Unye

In addition to the Armenians from Unye, oral history interviews were also conducted
with local historians from Unye within the scope of this project. The first of these
meetings was held in September 2010 with Aynur Tan, a local and oral historian
from Unye, during a project of which I was the local organizer. For the project titled
Black/North SEAS Xpedition Turkey.: Expedition of Artists and Researchers to
Turkey (Akcakoca-Unye-Camlihemsin-Hopa), a total of 35 artists from various cities

of Europe performed their performances in a total of four cities on the Black Sea
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coast, including Unye and I shared with them my presentation titled “Once Upon a
Time in Unye”, which tells about the past life in Unye. During my stay in Unye, I
had an interview with Aynur Tan on 18 September 2010 at Sebile Hanim Mansion
where she talked about the Black Sea in general and the Unye women in particular.

Another historian interviewed within the scope of this project was Mahmut
Ufuk Mistepe. I met Mistepe, whom I knew through the internet and Facebook, on
15 December 2011, when I was in Ankara, at the Turkish Grain Office. I was only
able to record my interview with Mistepe, who did not like audio recordings due to
workplace conditions, during lunch time when the workplace was quieter. Stating
that he is an amateur researcher from Unye, he first talked about his projects and
researches about Unye.

And the number of articles I have published so far is over 300 focused on
Unye. And I plan to publish them in the market as a book in the next 6
months, if I am lucky, under the name of Unye Articles. I have a draft ready
in my hand, I hope I will share them with the public. In 2010, I published
Unye songs and folk songs in a book. I chose to include the folklore of Unye,
the history of theater in Unye and visual arts. It was the first study about
Unye. It worked out well. In addition, we have reinforced this by giving a
concert in Unye accompanied by an orchestra (Mahmut Ufuk Mistepe, 15
December 2011, Ankara).

Apart from the projects and research he continues to work on, he has included
Arabic, Georgian, Armenian and Greek spellings of Unye in addition to Turkish, but
he got into trouble due to Armenian and Greek spellings.

It is true that I have encountered sometimes intentional, sometimes
unintentional, biased inhibitions in my work. The most interesting thing was
that a media organization in Germany directed people to bring Armenians and
Greeks back to Unye in a group I established on Facebook. However, this
group was an open group. It was possible to see that his correspondence,
messages, photographs and purpose did not have such a purpose in bringing
about a reaction. While this was the case, the person was not convinced, he
came to us. And because he came, we had to remove him from the group. He
was of Unyeli, he was of Grey Wolves origin, he followed the Grey Mafia.
And eventually I started to feel uncomfortable. He made formal complaints to
me at the ministerial level, at the level of the general directorate. He prepared
and broadcast videos about me on Youtube and turned them into a program
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on his own broadcasting channel and television channel and he also tried to

make very insistent publications to disgrace, humiliate and neutralize me with

four separate articles in his virtual newspaper. I tried to persuade him, but I

couldn’t. I unintentionally responded to his outbursts against me by using

insulting-style sentences and in the end, I applied to the Public Informatics

Prosecutor’s Office and the Ankara Informatics Prosecutor’s Office to file a

criminal complaint with their evidence. Thankfully, I believe in justice, our

Public Prosecutor’s Office took our application into and conducted an

investigation and revealed that person’s Samsun connections. They

confiscated their computers and issued an arrest warrant for that person.

These are pleasing things, that is, exemplary events in terms of not getting

away with what has been done (Mahmut Ufuk Mistepe, 15 December 2011,

Ankara).

During my private meeting with Mahmut Ufuk Mistepe, he showed me that
the reason why he did not participate in the activities of the History Foundation’s
local history studies project was that he did not believe that this project was sincere
because it gained momentum with the Rockefeller Scholarship. According to him,
the reason why the Rockefeller Foundation supports this project is that they want to
be in a position where they can collect information from our country and file a
lawsuit against our country with this information if they can get the genocide
admitted. However, when I asked Fatma Kiroglu, whom I met by chance only one
day after this unrecorded meeting and who, like Aynur Tan, supports the History
Foundation’s local history studies project, about her thoughts on this issue, she did
not support this claim and stated that she paid all her expenses for the events she
participated in within the scope of this project (Fatma Kiroglu, 16 December 2011,
Ankara).

Following the publication of my interview in Agos on 28 October 2016, I
received nearly twenty e-mails. The most interesting e-mail among these was the one
that I received from Zerrin Oktay on the very next day. Zerrin Oktay was born in

Unye in 1961. She went to Switzerland in 1964 and lived there for ten years. She

completed her work life amounting to more than twenty years in fuel sector. She
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lives in Bodrum and has continued writing stories since her retirement in 2002. She
wrote in her e-mail that she had just read the piece regarding my research in Agos
and she was not Armenian, but she was from Unye and she could share with me
some of the details that her grandfather told her. In the previous years, she wrote
down everything that she knew about her grandfather and wanted to publish it as a
book; however, her family reacted to this idea very harshly and she had to destroy
her work. Zerrin Oktay gathered together what her grandfather told her and sent the
text to me on 30™ October.

Nihat Dénmez, who worked as a tailor in Unye for many years, told me that
Armenians wear black clothes when they mourn for something (Unrecorded
conversation in Unye, 20 September 2010). On the other hand, my paternal
grandmother used to say that the Armenian women living in Unye would always
wear black clothes (Emine Sarikaya, Unrecorded conversation in Unye, 19
September 2010).

The local and oral historian from Unye, Aynur Tan had an interview with two
Unye Armenians living in Istanbul and the records of this interview were
broadcasted on an oral history programme in the local channel of Unye named
Hizmet TV. Aynur Tan has also shared with me the interviews that she conducted
with Vahan Ahbap and his wife Margaret Ahbap in April 2004 in Istanbul and the
one she conducted with the grandson of tinsmith master Migirdig, Alis Imran in
January 2005 in Istanbul where she lives. After I listened to these interviews, I had
the chance to have a talk with Vahan and Margaret Ahbap on 10 May 2008 in their
house in Istanbul for five long hours; however, Vahan Ahbap’s brother Minas Ahbap
declined my request (Unrecorded conversation by telephone, 30 June 2011). In the

same way, Alis Imran —a very close friend of my mother’s aunt- did not accept my
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request for an interview on the grounds that she already told everything she knew to
Aynur Tan.

I made a presentation titled “Women, Gender and the First World War: Food
Narratives” on Fethiye Cetin’s My Grandmother in a conference organized in
Armenian Patriarchate of Moscow on 23-24 October 2015 under the name of
“Genocide as a spiritual and moral crime against humanity”. I met Claude Mutafian
at this conference in Moscow. It turned out that her father Zareh Mutafian was born
in Unye in 1907. I have not encountered anyone up until now except him who
survived from Unye in the aftermath of 1915. I have recently run across the trace of
an Armenian from Unye in a news article that I have read about “the People of
Hemsin living in Maykop”. “Yeghishe Tahmazyan, whom we had a conversation
with remembers, the history of her lineage from what her grandmother Sirbouhi told
her. She told us that her grandparents migrated to a coastal town named Loo located
in the Krasnodar region of Russia at the end of 1800s. His father was born there. His

roots go back to the Unye province of Trabzon city”.

7 See http://akunq.net/tr/?p=37341
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Figure 1. Photograph with Ayda Giilezyan-Giindemir in Paris

A dinner table in Paris filled with meals from Unye at the house of Ayda
Giilezyan-Giindemir. This photograph was taken in Paris in July 2012 during my
visit to the granddaughter of Master Migirdic, the daughter of Karekin Giilezyan and
the sister of Ber¢ and Aret Glilezyan: Ayda Giilezyan. The eldest daughter of
Karekin Giilezyan lives in Munich. Photograph: Christine Giindemir (9 July 2012),
Alfortville, Paris. When I made a call for the first Christmas after my visit to her,
Ayda Giilezyan told me that Christmas did not mean much to them. The New Year
dinner on 31 December is a celebration for them, but they feel alone since they have
no one. She also told me that they wait for the summer vacations impatiently since
all the family members come together at these times (Ayda Giilezyan-Giindemir,

Unrecorded conversation by telephone, 5 January 2013).
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Figure 2. Photograph with Arman Kazancioglu’s mother in Bozcaada

On 14 July 2016, I met Arman Kazancioglu’s mother in Bozcaada with the
help of an Armenian friend in Istanbul. Although her mother was an Armenian from
Unye, she said that her family’s account of Unye was very limited. They learned that
their house in Unye was later used as the Military Service Branch. She said that in
1915, the men of the family lost their lives and the women of the family survived by

knitting loincloths during the Tehcir.
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Figure 3. Photograph with Theodosios Kyriakidis’s mother in Thessaloniki

On 20 November 2016, in Thessaloniki, Theodosios Kyriakidis’s mother
came to me and wanted to meet me after my presentation on Samsun and the Greeks.
The very polite Greek woman, whose mother is from Unye, unfortunately did not
know much except that her mother had come to Thessaloniki from Unye with an
exchange, but she said that she was very impressed by the old Unye photos that

showed in my presentation.
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Figure 4. Photograph of my 10-day trip to Abkhazia

Perhaps the most meaningful and special photograph of my 10-day trip to
Abkhazia, was taken on 26 August 2022, in Sukhumi in our last day there, we found
ourselves in the Sukhumi market to shop, we learn that the family of our sister
Susanna, with whom we shopped by chance, is from Ordu. We are trying to
understand each other in Armenian, Turkish, Russian and Abkhaz, she wanders from
hand to foot, she can’t decide what gift to give me to take to Turkey, then she can’t
hold back her tears and I try to calm her down with the help of my friend, maybe for
the first time she meets someone from Ordu, whom her family has been longing for

years.

32



Figure 5. Photograph with Anayit Giilezyan Hosepyan in Vancouver

On 1 September 2024, we had a very enjoyable meeting in Vancouver for
eight hours with Anayit Giilezyan Hosepyan, who was born in Unye in 1942, when
the subject was our hometown, the subject broached the subject, apart from what she
served at home, she gave me a container full of Unye’s bun to eat on my way to
Montreal the next day. After my interview published in Agos, his son contacted me, I
asked him what I was curious about via e-mail and I had the opportunity to meet her

face to face when [ went to Canada in 2024.
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Figure 6. Photograph with Mardiros Baygin in Montreal

On 7 September 2024, we met for the second time after coming to Montreal
with Mardiros Baygin, who was born in Unye in 1946, in Montreal and we decided
to go to the Istanbul fisherman on a rainy Montreal day. Mr. Mardiros, who had not
been to his hometown Unye for 44 years, told me dozens of stories, such as how his
father, tailor Levon Baygin, caught enough fish for a neighborhood in Unye and how
he distributed them to his neighbors. Since Baygin’s grandmother and my great-
grandfather’s second wife, who was Armenian, were siblings, it was easier for me to

communicate with him than the others.
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1.6 Memories of local belonging: An interpretation of oral history narratives

The sense of belonging is a phenomenon directly related to the socialization
processes of the individual and people and to the places they live in. In a sense, an
individual ground for his/her own existence and lifestyle on the connections that s/he
has formed during the socialization process. In other words, the roots that the
individual forms by taking nourishment from different channels and sources keep
him/her alive and bring an order to his/her relations with life (Poyraz, 2020, p. 9).
The sense of belonging, which can be elaborated upon with different phenomena,
will be first addressed through its connection with trauma and nostalgia by adopting
an interdisciplinary approach and its effects on the narrative can be examined
through the discipline of history, sociology and psychology. In different interviews
that will be conducted as part of the project, the data that will be acquired with the
awareness regarding the web of relations between these three emotions will be
evaluated through the lens of the same awareness. It has been observed that some of
the Greeks and Armenians, who left Turkey, sustained their relations with Turkey by
generally coming to visit their hometowns during summer months. For the Greeks,
the sense of belonging that they feel for their hometowns in Turkey are illustrated
with these visits and the same thing can be observed in the Black Sea references that
are included in the social media accounts of the new generations that were born and
raised in Greece. A similar situation is also valid for the Armenians who were
dispersed to different countries across the world. The fact that many Greeks and
Armenians who were not born and raised in Turkey were born into a world where

Turkish was also spoken brings along a complicated way of being.
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1.6.1 The “language issue”: Speaking Turkish at home

Moreover, the fact that Turkish is mostly spoken at home with the parents and not
outdoors can be associated with nostalgia and trauma. In a sense, speaking Turkish at
home can be related with nostalgia while not speaking Turkish outdoors can be
related with trauma. What we can say about sense of belonging on the basis of the
limited number of interviews that have been conducted until now can be expected to
expand with more comprehensive data as more interviews are conducted with people
with regard to the relationship of sense of belonging with trauma and nostalgia
within the scope of this project.

While the substantial part of the Greeks who left Black Sea region due to
exile were placed in Greece with an agreement made between two states, the
deported Armenians were dispersed across different geographies. The problems that
many Greeks who left Turkey and were placed in different regions ran into in terms
of language led them to have problems regarding their sense of belonging toward
their new localities. Getting a foothold and preserving their own ethnic identities
while forming a new sense of belonging is quite a complicated process for migrants
(Poyraz, 2020, pp. 267-268).

As far as the language is concerned, the Armenians didn’t have as many
problems as the Greeks. Since Armenians are less visible in different countries across
the world, they were able to speak their mother tongue more comfortably compared
to others. Since Georgians and Circassians who came to the Black Sea from other
Black Sea coastal regions, their adaptation process might have been easier than that
of Greeks and Armenians; however, how they were received by the local people in
the regions where they settled is one of the important issues that is researched within

the scope of the project. While it is known that they also had problems in terms of
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using their mother tongue, Georgians and Circassians, who tried to sustain their

culture as different communities, also experienced problems within themselves.

1.6.2 Memories of settling: Adaptation to new localities

When we divide the different ethnic groups whose sense of geographical and
linguistic belonging with their new places of resettlement have been briefly
mentioned above into those who left and those who came, the differences and
similarities in their memories can emerge more clearly and it can be seen that
Armenians are differentiated from others in terms of the experiences they have
undergone. Primarily, it is possible to analyze the trauma experienced by Greeks,
Georgians and Circassians who left their homes in their hometowns and were
resettled in houses previously abandoned by others in their new settlements in two
stages. First, they underwent the trauma of leaving their own houses behind with
their belongings. The second trauma was that they used the belongings of the former
owners of the houses where they were resettled and perhaps, as a third layer that can
be added to these, the anxiety they experienced about the possibility that the previous
owners of the houses where they were resettled might one day return can be seen as a
factor that might have negatively affected their sense of belonging.

This was not the case with Armenians, who rebuilt their own houses. This
situation caused Armenians to have a relatively different experience from the
problems of belonging experienced by Greeks, Georgians and Circassians who had
issues with local elements. The Armenians tried to ensure their loyalty to each other
through the associations they founded in different cities that they traveled to, and a

similar situation was also observed among the Greeks. Georgians and Circassians
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have important associations in the context of Turkey, including groups of Black Sea
origin.

Some of those who left, with the pain of leaving their past, the lands of their
ancestors and the order they had established individually through hard work, modest
or wealthy, their homes, their beds, in fact their entire past, their memories, their
connections with their roots and heading towards the unknown, imagined those who
settled in their places as ‘looters/grabbers’ and thought that those who came found
everything ready, took advantage of an established order and had property without
any effort. In some places, however, it was only decades after their departure that
they began to think about the fact that those who came and who were settled in their
place carried in their hearts the same pain and sadness that the ones ‘who were sent
away/left” experienced. More precisely, the grandchildren and great-grandchildren of
the generations that were sent away, i.e. the generations that did not experience this
trauma firsthand, were able to look at the events more objectively and from a certain
distance and as a result of the internet and globalization, the stories of people from
different nationalities who shared the same fate became more talked about and heard
and they became cognizant of similar sufferings and were acquainted with the fact
that not all of the people who used the properties of their ancestors had a
‘looter/grabber’ mentality. In fact, recognizing that behind the planned 7e/cir and
the subsequent extortion there is a group of people who are viewed as the executors
of this event, but who are actually the ‘victims’ of a similar policy that brought about
these events; understanding why similar catastrophes and scenarios are experienced
in different geographies, without focusing solely on one’s own pain, is perhaps the
greatest weapon we have at our disposal to prevent the repetition of these

misfortunes and crimes.
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In the context of the Armenians, I can say that, within decades, we have seen
that only describing what happened and continuously accusing someone for that has
contributed only minimally to the recognition and acceptance of the catastrophic
event because those who came, who were also deported from the lands of their
ancestors, shied away from supporting this discourse fearing that the order they once
again established by overcoming a myriad of material and moral difficulties, lands
they recently embraced as their home and their property would be again taken away
from them.

However, those who ‘came’ knew as well as the ones who were ‘sent away’
the full reality and if they had been able to give voice to the voices of those who
‘left’, many issues that have become a deadlock today could have been resolved
much earlier. In the hope that future generations will be able to achieve this, I believe
that explaining at every opportunity that these sufferings do not belong only to those
who have been ‘sent away’ is the strongest and most promising solution we have

today.
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CHAPTER 2
IN PURSUIT OF A MULTI-SITED SENSE OF BELONGING:

A LITERATURE REVIEW

To be from Unye (Unyeli) is an identity that requires a close look at the historical
and ethnographic dimensions of local identity. This is also related to a multi-sited
sense of belonging. The concept of multi-sited ethnography was coined by
anthropologist George Marcus, who underscored how the sense of local belonging
has changed. With the impact of globalization, localities need to be explored in their
continuities. Anthropologist Michael M.J. Fischer calls attention to the cross-cultural
position of the ethnographer:
A reading of ethnographies as the juxtaposition of two or more cultural
traditions and paying attention both in reading and in constructing
ethnographies to the ways in which the juxtaposition of cultural traditions
works on both the conscious and unconscious levels (Fischer, 1986, p. 200).
As Arzu Oztiirkmen states in her research on Tirebolu:
An ethnographer of memory, dealing with narratives of local knowledge of
past communities...explores spatial continuities as much as these
transferences... moving between narratives and relics, one questions how one
triggers the other. Discontinuities in the topography and material culture in
Tirebolu undoubtedly raise curiosity about the local knowledge of past ethnic
communities...A survey of material culture is therefore an inevitable
component of memory research, in that it displays what has been historically
neglected, destroyed or preserved, transferred and exhibited in a particular
community. One should remember here that, as much as the surviving
architectural relics, objects and their trans-generational transmission also give
us an idea about the paradoxical value systems communities develop about
one another over time (Oztiirkmen, 2006, pp. 99-100).
The search for the sense of belonging to Unye involves the deconstruction of
the notion of ‘place’, the study of nationalism, along with local and oral history. In

the first place, one should remember that the study of ‘locality’ has become a more

complex issue as the boundaries of any place were challenged by modernity, where

40



forced displacements and migration for better lives caused a much rapid movement
of populations. Local attachment is often seen as the basis of the sense of belonging.

In his book The Fate of Place, Edward S. Casey examines the concept of
‘place’ with its full semantic range, encompassing notions like ‘space’, ‘region’,
‘zone’ and ‘boundary’ and suggests a close bond between ‘placement’ and ‘identity’
(1998). Anthropologist George Marcus suggested long ago a “multi-sited
ethnography” for any locality one focuses on. With the mobility and circulation in
the world system, he argued that the way we define the local has ultimately changed.
Now, like ethnographers, historians too need to explore localities in their continuities
(1995).

The historical interest in localities and local identities has been an important
aspect of nationalism studies that grew in the 1980s. The works of Benedict
Anderson (1983), Ernest Gellner (1983), Anthony Smith (1983) and Eric Hobsbawm
(1990) explored the relation of nationalism and the ethnic communities. In the 1990s,
Akhil Gupta and James Ferguson (1992), Arjun Appadurai (1995) and Steven Feld
and Keith H. Basso (1996) conducted research on the concept of ‘locality’ in relation
to ‘nationalism’ and ‘globalism’. The concept of locality has also been explored
through the lens of oral narratives, which dwell on the significance of local
perceptions concerning historical events. As evidenced by the works of Larry
Danielson (1980), Henry Glassie (1982), Alessandro Portelli (1991), Carol Kammen
(1995), oral history represents a particularly fruitful research method in the context
of local history.

Given this framework, to situate the local history of Unye within a larger
framework, one needs to overview the general corpus of work produced in Black Sea

studies. This comprises a range of scholarship produced both in Turkey and abroad.
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2.1 Exploring the international publications on the Black Sea
As the imperial force of their time, the Byzantine, Ottoman and Russian Empires,
ascribed a central role to the Black Sea in the context of their strategic objectives and
interests. Nevertheless, the role of this sea in the historical trajectory of these empires
remains understudied (Kegeci, 2019). Pontic Catholic Armenian Priest Minas
Bzhshkian (1777-1851), who is also known as a traveling ethnographer and
musicologist, wrote important books on the history and geography of the Black Sea
and gave valuable information on Pontic Greeks and Armenians. ®

In modern times, certain scholars have written on particular places of the
Black Sea. One should mention the works of Heath W. Lowry (1981, 2009), Ildiké
Bellér-Hann and Chris Hann (2001, 2003), Michael E. Meeker (2002, 2005) and
Sylvia Wing Onder (2007, 2011). These authors adopt a Turkey-specific perspective
and focus on the Eastern Black Sea region of Turkey. Neal Ascherson (1996, 2001)
and Charles King (2004, 2008) were among the first writers to examine the Black
Sea as a particular region/geography from a scholarly perspective in the social
sciences. The area surrounding the Black Sea is notable for its diversity of ethnic
backgrounds, religious traditions, cultural practices and historical traditions. ® The
archaeology of the Black Sea region has long been a neglected area due to its
distinctive geographical characteristics. Lately, new excavations and studies have

been introduced by Russian, Georgian, Ukrainian, Romanian and Bulgarian

8 Although his works were written as early as 1819, Bzhshkian was first translated into Turkish in
1969.

® Prior to the dissolution of the Union of Soviet Socialist Republics (USSR), the region was under the
governance of the USSR and the Republic of Turkey. With the dissolution of the USSR, numerous
countries in the region gained independence. Currently the region is under the control of several
countries, including Turkey, Bulgaria, Romania, Ukraine, Russia, Georgia and the state of Abkhazia,
which has not been properly recognized internationally.
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archaeologists. ' Compared to Aegean and Central Anatolian heritage, the

archeological research in Turkish Black Sea region has remained a limited.

2.2 National publications on the central Black Sea

The majority of the national studies on the Black Sea tend to focus more on the
Eastern part of the region (Eray Biber, 2020). Turkish research on the Central Black
Sea generally consists of archive based historical analysis and personal memory.
Among many others one may cite Turgut Ceviker’s Carsamba Kitabi (1992) as a
pioneering work which focuses on the sites and characters of the town, using oral
history and photographs as a local history. There is an important literature which
places greater emphasis on the historical development of urban settlements, including
Feridun M. Emecen’s Dogu Karadeniz de Iki Kiy1 Kasabasinin Tarihi: Bulancak-
Piraziz (2005), Ayhan Yiiksel’s Dogu Karadeniz Arastirmalar: (2005), Unsal
Bekdemir’s Karadeniz Kiyt Kentleri: (Samsun Hopa Arast) (2007) and Sezai Balc1’s
Giresun Rumlart ve Gayrimiislim Bir Belediye Baskani: Kaptan Yorgi Konstantinidi
Paga (2012). Similarly, ilhan Ekinci’s Halk, Ayan ve Devlet: Tanzimat Devri Ordu
Kazasi (2016) and Ibrahim Serbestoglu’s Tanzimat, Teftis ve Canik Sancaginda
Modernization (2019) are two notable works based on state archives. One can also
mention Arzu Oztiirkmen’s oral history research on the memory of social life, gender
and ethnic conflicts (2003, 2005, 2006). Last but not least, one should also mention
Ali Riza Celik ve Riza Duran’s work ABES (Serefiye) Bélgesi; Tarih, Kiiltiir,

Etnisite: Bosnaklar, Ermeniler, Kiirtler, Pontos-Rumlar, Tiirkler (2019), which gives

10 See Tsetskhladze (2005) on Black Sea archaeology and Ivanova’s (2013, 2019) book on the same
topic. Compared to Aegean and Central Anatolian heritage, the archeological research in Turkish
Black Sea region has remained a limited. See Akgiil and Demirel, 2018. There have been some
excavations in Samsun, Ordu and Giresun. See Donmez, 2008; Atabeyoglu, Beyli and Argan, 2017;
[Itar and Temiir, 2018.
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a landscape of the movement of population around the Serefiye village near Sivas.
Showing the displacement of Pontic Greeks and Armenians, along with the Bosnian
and Caucasian refugees, the book shows the complexity of this experience in detail.

Several studies also focused on the non-Turkish communities residing in the
Central Black Sea region, including mainly the experiences of the Greek and
Circassian communities in the region. Mert Kaya’s work Miisliimanlas(tiril)mug
Rumlar: Bir Bellek Anlatis1 (2018), traces the narratives of the Orthodox Greeks who
were forced to migrate between 1919 and 1925 but who remained in Anatolia and
gradually converted to Islam or were forced to do so. The book also revisits the
narratives concerning the Greeks residing in Bafra, Samsun and Trabzon. In Elbruz
Aksoy’s book titled Benim Adim 1864: Cerkes Hikayeleri (2018), covering the same
geographical area, we find a number of Circassian narratives from Samsun and its
surrounding region. These narratives concern the Circassians who were dispersed
across the Ottoman territories following the Tehcir of 1864. Ulas Sunata’s Hafizam
Cerkescge: Cerkesler Cerkesligi Anlatiyor (2020) also includes Circassian narratives
from Samsun and the surrounding areas (Corum, Sivas and Tokat). However, there
are currently no similar studies on Georgians living in the region. In Arif [smet Bey’s
Giircii Koyleri (1894), presumably a memoir of a trip he made to visit his Georgian
mother’s relatives, the author mentions the Georgian villages situated in the vicinity
of Samsun, as well as the Circassian and Turkmen villages he saw along the way.
Paul J. Magnarella (1979, 1997) and Veysel Sahin (2018) have also conducted
studies on the Georgian presence in different regions.

There has been a corpus of academic theses written on the Black Sea Region
as well. Some of these theses have also been published as books and address the

cultural history of the Black Sea region, its socio-economic and political history and
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the non-Muslims living in the region (Ozcan 2003, 2007; Pala 2006; Eray Biber
2006, 2013, 2016; Ozdis 2008; Digiroglu 2011; Saglam 2013; Tosun 2013, 2018;
Batman 2013, 2016; Kaya 2014; Karakili¢ Dagdelen 2015; Oztiirk 2017; Sendeniz
2020). Furthermore, Niliifer Taskin’s research, also situated within the same
geographical area and was originally presented in her master’s thesis titled Bir Isyan
Sarkis1 Degil!: Lazlar, Kimlik, Miizik (2016), focuses on music as a key component
of material culture. It explores the interrelationship between music and ethnicity,
culture and identity within Rize region. In this work, Taskin employs a critical
approach to examine the concept of modern Laz identity, placing it within the
broader context of the politics of difference, cultural performances and contemporary
identity politics in Turkey. The book presents a comprehensive overview of the
multifaceted dimensions of Laz identity, encompassing identity theory, nationalism,

music, multiculturalism, economic politics and the theory of performance.

2.3 Publications about Armenians and Greeks of the Black Sea region

There are limited sources regarding the Armenians in Black Sea region. Two
Armenian books that were written in diaspora still wait to be translated into Turkish
and other languages (Karayan, 1980, pp. 89-96). The first of these two books is Oton
Hekimian’s 143-pages long Samsoni Hayutyan Dikhur Pajini 1915-1918-i Medz
Yegernin [The Tragic Fate of the Armenians of Samson during the Great Massacre of
1915-1918], which was published in Paris in 1961. The second one is Hovagim
Hovagimian’s 951-pages long Badmutyun Haygagan Bondosi [History of the
Armenian Pontus], which was published in Beirut in 1967. Barunak Torlakyan’s
Hamsenahayeri Azgagrutyune [Ethnography of Armenians of Hemsin/Hamsen]

(1981) was published by the Academy of Sciences of the Socialist Soviet Republic of
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Armenia as part of the series Armenian Ethnography and Folklore Writings and
Research. It provides detailed information about the Black Sea Armenians for each
village. Additionally, Bedros Donabedian’s Tzayn Darabelots [The Cry of the
Tormented] (1922) includes the testimonies of Armenians who lived in the same
region even though the number of these testimonies is limited. Besides, Armenian
Pontus: The Trebizond — Black Sea Communities (2009), which includes the
proceedings of the international conference, titled “The Armenian Communities of
the Black Sea-Pontus Region” that was held in 4-5 May 2002 in University of
California, USA and which was edited by Richard G. Hovannisian, provides
significant information regarding the Armenian history of the area and offers
guidance for new researches. !!

Tugrul Ozcan who examines the Armenian incidents in Tokat, Niksar,
Amasya and Merzifon in the city of Sivas in Central Black Sea and Trabzon,
Samsun, Bayburt and Gilimiishane in the city of Trabzon in Eastern Black Sea in his
book titled 71. Abdiilhamid Doneminde Orta ve Dogu Karadeniz’de Meydana Gelen
Ermeni Olaylari which mentions that many academic works have been written on
Armenian question both in Turkish and in various other languages. However, the
number of works and articles that address especially Black Sea Region are quite few
in number. This could be attributed to the fact that the Armenian incidents mostly
took place in Eastern Anatolia. The fact that these incidents took place in Eastern
Anatolia in a more violent manner dimmed their impact on Black Sea region (Ozcan,
2007, p. 9). As Ozcan underlines the goal of the Armenian activities in Central and
Eastern Black Sea region differs from the Armenians’ activities in other regions of

Anatolia. Here, there is no structuring around a claim for motherland or land

11t is also possible to glean some information from the following works: Charanis, 1963; Redgate,
2000; Herzig and Kurkchiyan, 2005.
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demand. What took place here in terms of the cycle of activities was a search for an
ideal that was dependent on Central and Eastern Anatolia. In parallel to this search,
committee members sometimes, especially when the taxes were collected, provoked
the villagers against the government and in this way hoped to mobilize them (Ozcan,
2007, p. 54).

In her book Istanbul’dan Anadolu’ya Rumlarin Yemek Kiiltirii, Sula Bozis
elucidates that the Greeks who migrated from Istanbul to Greece or any other place
in the world have preserved the same culinary traditions to the present day (2020, p.
9). Bozis provides a classification of the main dishes in accordance with the books
referenced in the bibliography of the aforementioned text and as a result of the
interviews conducted within the framework of the oral history study with the Greek
community living in the Black Sea until 1923, when the Treaty of Lausanne was
signed (pp. 423-430). For the Central Black Sea region, Bozis employs Xenophone
Akoglu’s Laografika Kotioron [Folklore of Ordu] (1939), which is also a significant
source of information about the Greeks in the region. In her work The Holocaust of
the Pontiac Greeks: Sti [l An Open Wound (2016), Theodora loannidou shares the
testimonies of Greek residents of Unye.

The final three volumes of the five-volume study, all of which were compiled
and prepared using the interviews from the oral history collection of the Archive of
the Center for Asia Minor Studies in Athens, include the records from the Black Sea
region. One volume encompasses the inland regions of the Black Sea, while the other
volume contains the interviews conducted in the coastal regions of the Black Sea. !?

The texts selected from the two volumes dedicated to Anatolia have been compiled

12 See for the quoted volume, The Exodus — Volume V. Testimonies from the western littoral of Pontos
and Paphlagonia, Athens, 2016.
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by Herkiil Milas and published under the title Gé¢: Rumlar in Anadolu’dan Mecburi

Ayrilist (1919-1923) (2001).

2.4 Oral history research in the Black Sea region
Given the traumatic aspect of the displacement, the narratives of the Black Sea
Armenian communities remained silent for long decades, only to emerge as
memories either published as memoirs or collected as oral history. Earlier works
published in other languages were often translated belatedly. At times, the language
barrier made certain works disguised until new research began. '3

In fact, the field of oral history has been introduced to Turkish social sciences
in the early 1990s, where the works of scholars like Arzu Oztiirkmen and Leyla
Neyzi have been pivotal in framing the general history, theory and methodology of
this new area of study (Oztiirkmen 2001, 2009, 2011, 2019; Neyzi 2004, 2004, 2010,
2011). The research on ethnic conflict first emerged, in fact, during the late 1980s,
where Donald and Norma Miller collected the 1915 survivors’ narratives (1986) and
Renée Hirschon published the stories of the 1924 Population Exchange refugees
(1989). '* Fethiye Cetin’s works on the memory of Armenian converts had an
important impact on further search for family histories. Her books Anneannem
(2004) and Torunlar (with Ayse Giil Altinay, 2009) have been a turning point in the
surfacing of many more narratives about Armenians who could survive through

conversion (Altinay and Cetin, 2009, 2011; Altinay and Tiirkyi1lmaz, 2011). Since the

early 2010s, Hrant Dink Foundation’s “The Sounds of Silence” oral history project

13 See for instance Tatiana Milliex, Mines Tripoleos, Athens, 1970, a book on the refugees from
Tirebolu to Athens, collected for the Center of Asia Minor Studies. The book has not yet been
published in English or Turkish.

14 One should also mention the work of Nadire Mater who published for the first time the
controversial narratives of the Turkish soldiers combatting in the Southeast (1999, 2005).
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compiled a series of narratives from Diyarbakir (2012-2013), Ankara (2013-2015),
[zmit (2015-2016), Kayseri (2018) and Sivas (2021).

The oral history research which particularly focused on the Black Sea came
out in the 1990s. > Two important memoirs of the Pontic Greek writer Yorgo
Andreadis were translated in Turkish in the early 1990s (1992, 1993), followed by
other works on Greeks who converted to Islam (1997, 1998, 1999, 2007). Another
Pontic Greek memoir, Not Even My Name, came by Thea Halo, who gave one of the
best historical ethnographies of the region, through the life story of her own mother
(2000). During the early 2000s, Arzu Oztiirkmen published several articles on the on
everyday life, gender and ethnic conflicts in Tirebolu (2003, 2005, 2006). In the case
of Central Black Sea Armenians, I have personally collected and published studies
on the cultural memory of the converted Armenian in Unye and its surroundings
(Sarikaya, 2015; 2016; 2016).

Finally, one should also underscore memoirs published particularly on the
Central Black Sea. A series of accounts about Central Black Sea Armenians have
appeared in several books and articles. Meline Toumani, in her book There Was and
There Was Not, offers for instance, Hingeni Evrensel’s story who was born in Ordu
(2014). Similarly, in her book The Armenians in Modern Turkey, Talin Suciyan
published the accounts of Civan and Hayguhi Cakir, both born in Ordu and now
living in Montreal (2016). Another such narrative belongs to Kevork Hintlian from
Jerusalem, who published a tragic oral history article on survival during the Tehcir in
the Black Sea (2015, pp. 27-35). Similarly, writer Ibrahim Dizman from Ordu

published Adi Baska Acit Bagska, an oral history research on coppersmith Harut Artun,

15 The language barrier made certain works disguised until new research began. See for instance
Tatiana Milliex, Mines Tripoleos, Athens, 1970, an account of refugees from Tirebolu to Athens,
collected for the Center of Asia Minor Studies.

49



as one of the last Armenians who is still living in Ordu (2016). One can also mention
the collection of narratives, Anadolu’nun Son Cigliklari: Karadeniz Ermenileri, by
Murat Ezer (2025) and 100 Yil...Ger¢ek Hikayeler, 1915-2015, by Lilit Gasparyan
(2014) who shared certain narratives on Central Black Sea. James L. Barton’s
(comp.) “Turkish Atrocities”: Statements of American Missionaries on the
Destruction of Christian Communities in Ottoman Turkey, 1915-1917 (1998) and
Leyla Neyzi and Hranush Kharatyan-Araqgelyan’s (eds.) Speaking to One Another:
Personal Memories of the Past in Armenia and Turkey (2010) also includes the story
of Armenians from Ordu as well as Trabzon. On the other hand, Israél Setrak
Tahmazyan’s Gavur: Autobiographie d’'un Arménien ayant survécu au génocide
(2006), Halil Erhan’s books 1915 'ten 1980°e Karadeniz: Ermeniler, Eskiyalar,
Insanlar, Yagamlar (2015) and Karadeniz den Bir Ermeni Yetimi: Baybahanli Nubar
(2017) and Sosi Antikacioglu’s Gegmisimden Sesler ve Renkler (2018) includes the
story of Armenians from Unye as well as Samsun. One can also mention director and
cinematographer Berke Bas who contributed to Torunlar with a particular article
situating her grandmother Nahide Kaptan’s (1904-1993) story of conversion within
the general history of Ordu. Bas also produced two films in 2009, Nahide 'nin
Tiirkiisii (Nahide’s Song) on Armenians of Ordu and in 2010, Beton Park (Concrete

Park) on the youth of Ordu. !¢

16 See also Ozel, 2024.
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CHAPTER 3
SITUATING PEOPLE OF UNYE AND ITS SURROUNDINGS IN A

HISTORICAL CONTEXT

Some academics have the view that the Black Sea is part of the broader
Mediterranean geography. Eyiip Ozveren mentions that certain definitions of the
Mediterranean region also include the Black Sea (Ozveren, 2006, p. 17). More
recently, Mustafa Aydin, argues that the Black Sea and Mediterranean geographies
have been geopolitically united since 2015 due to the changes in the Eastern
Mediterranean region with the Syrian War and Russia’s move from the Black Sea to
the Mediterranean (Aydin, 2020, p. 24). While the Black Sea was an inland sea of the
Ottoman Empire until the second half of the 18" century, it became an area of
competition between Tsarist Russia and the Ottoman Empire starting from the 19"
century. During the Cold War, it was the dividing line between the two blocks. In
1990, a new era in the history of the Black Sea began, with more intense political,
economic and cultural relations established between the nations bordering the Black
Sea than at any time in the last two centuries. A significant portion of Turkey’s
export and import activities involve Russia, Ukraine, Balkan countries and Caucasus.
Academic collaborations such as Balkan Universities Association and Caucasus
Universities Association have emerged. At Turkey’s initiative, Black Sea Economic
Cooperation was established on 25 June 1992.

Samsun (the ancient city of Amisos), located on the southern coast of the
Black Sea and serving as a natural shelter in the Central Black Sea region, was
founded as a colony of Milesians from Sinope. It was the port city for the provinces

of Amasya, Tokat, Yozgat, Kayseri and Sivas. In describing the prosperity in the
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Samsun region, geographer Strabo (c. 64/63 BC-AD 24) from Amasya stated that
‘Not once did hunger prevail in these lands’ (Strabon, 1987).

Before the establishment of the Republic of Turkey, Unye was connected to
Samsun which was seen as the largest economic center in the Black Sea region. It
held a significant position throughout history as an important connecting point
between Central Anatolia and the Black Sea regions with its fertile lands and natural
harbor (Mortan and Atalay, 2019, p. 59). !7 Located between Samsun and Ordu in the
Central Black Sea Region, Unye, was one of the developed towns of the area with a
population of over one hundred thousand in 2024. '® Prior to Tehcir of Armenians in
1915 and Population Exchange in 1924, Unye was, as was the whole Black Sea coast

then, heavily populated with Armenians and Greeks.

3.1 The impact of the Ottoman-Russian War on central Black Sea towns

The large part of the migrations to Anatolia, particularly in the second half of the 19
century took place in Caucasus as a consequence of the Ottoman-Russian War. The
communities that came through these migrations became one of the significant
factors that played a role in the ethnic, cultural and political developments of
Anatolian geography. After the Russo-Turkish War of 1877-78 that resulted in the
loss of a vast territory in the Balkans and the Caucasus, a large number of Georgian
immigrants from Batum-Ciiriiksu (then under Ottoman rule) took refuge in Trabzon
and moved further to settle in the Ordu-Unye-Samsun region. Similarly, Circassian

communities fled the war, migrating and settling between Ordu and Samsun,

17 The Amasian geographer Strabo (c. 64/63 BC-AD 24), depicting the city of Samsun serving as the
port city for the provinces of Amasya, Tokat, Yozgat, Kayseri and Sivas, wrote, “Not once did hunger
prevail in these lands,” in describing the prosperity of the Samsun region (Strabon, op. cit.).

18 “Unye llge Yatirim Ortam1 Raporu 2024”, Trabzon: DOKA-Dogu Karadeniz Kalkinma
Ajansi/Eastern Black Sea Development Agency, 2024:

https://www.doka.org.tr/dosyalar/page 108/attachment/unye-ilce-yatirim-ortami-raporu.pdf
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especially in the region of Unye, Terme and Carsamba. This has been the cause of
initial migration of Greeks and Armenians of Central Black Sea origins. Their
population displacement region had therefore begun prior to the Tehcir of 1915 and
the Population Exchange of 1924. Unye and its surroundings became therefore a
space of encounter with incoming migrants and the native residents, starting a new
experience for all parts. Muslim migrants who tried to resettle in this new region,
faced confrontations and conflicts with the native Muslims and non-Muslims. Some
of the Caucasian migrant groups were armed, causing frequently fights with the local
Muslim villagers along with the landed gentry. This is when another wave of
migration began in the Central Black Sea, where Greek and Armenian landlords who
lived both in the cities and rural areas left the Ottoman lands, to move particularly to
Greece and Russia (Ozel, 2011, pp. 107-123). Oktay Ozel gave a review of this
period as follows:

The oral information from third generation Georgian immigrants tells that
their grandparents came to the central Black Sea town of Ordu and the
surrounding districts of Fatsa and Unye during the years following the 93
Harbi’. Their story of the first arrival of the immigrants is as follows: after
their land of origin was ceded to Russia, Muslim Georgians of the Batum-
Ciirtiksu region were encouraged by the Ottoman authorities to migrate to
Anatolia. As the new Russian administration of the region also exerted
pressure on the Muslim inhabitants of the region, most of the Muslim families
decided to leave their land to settle in Anatolia under Ottoman rule. The
Ottoman administration had a plan to direct these migrants to the area
between Adapazari and Bursa. However, the group in this study, closely
connected to an influential local leader, Ciiriiksulu Ali Pasha (Ali Pasha of
Ciirtiksu), is said to have suffered from sickness during the difficult sea
voyage. When the three ships of the convoy reached the shores of Ordu, the
migrants threatened the captains, demanding to land and settle in Ordu. This
demand was forwarded to Istanbul. Eventually, after some three days of
negotiation, the migrant families were given permission to land at Ordu.
Thus, according to the story, their coming to the region was not a result of the
original plan of the Ottoman government; it was purely accidental.

Aside from the city centers such as Samsun, Bafra, Carsamba, Unye and

Fatsa in the region, rural areas were also populated with Greeks and Armenians.
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There were forty-three churches in Samsun and its villages. There were 1361 male
students and 344 female students amounting to a total of 1705 students in twenty-
seven Armenian schools. They received education from a total of fifty-nine teachers,
forty-four men, fifteen women. '° There had been earlier migrations from eastern
Black Sea towns as well (Hovagimian, 1967 and Torlakyan, 1981). Almost all the
villages around Unye, four boroughs in the vicinity of Terme and twenty residential
areas in the district of Carsamba were built by refugees who came from Hemsin and
Sevked (Kalkandere) at the beginning of 18" century. In fact, the migration of
Armenians living in the Hemsin began by the early 1720s and continued until the end
of the 19™ century. While most of the Greeks living in the same region converted to
Islam, Armenians who did not accept Islam migrated to nearby places, especially in
the Central Black Sea region. Although the Islamization policies of the Ottoman
Empire were the first reason for these migration waves, it is known that the second
reason is the difficulty of living conditions (Simonian, 2006). The records show that
in 1914, there were forty-nine churches and seventy-four educational institutions in
the area where 3254 students were enrolled; in the district of Unye there were 7700
Armenians (1130 households), fourteen churches and twenty-one educational
institutions (Kévorkian and Paboudjian, 1992, pp. 196-197; Safrastyan, 1966, pp. 41-

47).

3.2 The stance of non-Muslim population in Unye and its surroundings in the 19"
century
It is important to mention an economic pressure in the town of Unye at the turn of the

20" century. Since the ancient times, Unye (Oinoe) has been known as a town

1 For a preliminary study regarding the Armenian churches and schools within the boundaries of
Turkish Republic prior to 1915, see Mildanoglu, 2011.
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famous for its iron mines, spread beyond a bay in the shape of a crescent. However,
once a source for wealth, the slipways became outmoded in time when the
steamboats appeared in the modern era. Therefore, the residents of Unye most of
whom were sailors and carpenters had to migrate in the second half of the 19™
century. Based on the work of Hovagim Hovagimian (1967), one understands that a
population of seven hundred Armenians stayed and got settled around Surp Minas
Church. Their research also informs us that in 1914, the nearby Mesrobian School
had one hundred seventy-five students, giving education to both girls and boys.
People living in the upcountry Armenian villages (Ozan, Yagmurcan, Eyrubeyle,
Tekedam, Diiztarlan, Khacdur, Yusuflar, Seylen, G6zderen and Manasdere) were
making a living through masonry, weaving, hazelnut and tobacco agriculture
(Hovagimian, 1967, pp. 717-720; Kévorkian and Paboudjian, 1992, p. 202; Koker,
2005, pp. 181-182; 2013, pp. 250-251).

In Hovagimian’s book titled Badmutyun Haygagan Bondosi [History of the
Armenian Pontus], it is stated that Armenians in Unye, though fewer in number than
the Greeks or Turks, were economically wealthy and had an important role in the
sphere of commerce especially with the hinterland. Again, from Hovagimian’s work,
we learn that villagers in Unye were in a good condition in terms of education; there
were eleven teachers working in eleven schools along with eight churches and eight
priests in the beginnings of 1890s (1967, pp. 717-720). In Ioannis Kalfoglu’s book
titled Kiigiik Asya Kitasimin Tarihi Cografyast [The Historical Geography of the
Continent Asia Minor], it is declared that Unye, which was located ten kilometers
east of Carsamba, was called ‘Oinoi’ in the past and half of the population,
amounting to three thousand, was Greek Orthodox. “They manage good schools and

under the governance of Niksar Archbishop. The Archbishop of Niksar generally
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dwells here. There are black stone mines around it. 83 villages are under the
governance of Unye and 34 villages are under the governance of Karakus [Akkus], a
village of Unye” (2013, p. 130). The information that Hovagimian and Kalfoglu
convey shows that the Christians that were living in Unye were really good in
educational field. The rural Armenians of the town were engaged in trade and certain
crafts such as weaving, leatherworking and shoemaking; while the Greeks, who
were, to a large extent, living in the urban areas, were engaged in fishing and various
branches of crafts. Though not as many as Armenians and Greeks in number, a
Jewish population also lived in the town. Jews, who were engaged in trade in Unye,
left the town leaving their name to the name of a marketplace that is called “Yahudi
Diizligt’ (literally Jewish Plain) now.

As Taner Ak¢am emphasized, religious conversion was presented as an
option to Armenians in order to stay where they were in the beginning of the 1915
Armenian Tehcir. It was even forced upon people in some regions. The reports by
German and American consulates were full of voluntary and forced conversion
cases. For example, the German Consul Kuckoff was sending news on the 4 of July
1915 stating that “all villages around Samsun have been made Muslim and likewise
the villages in Unye were Islamized too”. 2° United States consul in Samsun deploys
the following statements in the report that he wrote with regard to religious
conversions around the same date (July 10", 1915): “Until now about 150 families
have been converted to Islamism and the rest has been sent to the Interior. In
Samsun, there were about 5,000 Armenians who have been transferred in very bad

conditions, that is, that lacking carriages, women and children parted from the head

20 PA-AA/R14086, Samsun’s consul Kuckoff’s report dated July 4%, 1915. Addition to the report of
July 16%, 1915 from Ambassador of Germany Wangenheim to Prime Minister Bethmann Hollweg.
Quoted by Akcam, 2008, p. 295.
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of the family were put on carts. In a word it was terrible. The Mutessarif said that
even the converted persons will not be able to stay here and will have to go to
Trebizond, Kerrasounds, Merzifoun, Baffra, Fatza, etc. The Turks work very hard at
the conversion. A great part of the persons who have gone are now willing to follow
the example of the 150 families converted; but it seems that it is too late now and that
they refuse to bring them back here, even though they embrace Islamism”. 2! On the
7" of July, German Ambassador Wangenheim said that “Armenians in Trabzon have
converted to Islam in masses in order to escape Tehcir and save their properties”. 22
We learn from one of Rahmi Cicek’s studies that 160 Armenian families within the
Armenian population who did not want to be subjected to the relocation law made
attempts on governmental level in Istanbul. They demanded exemption regarding the
relocation procedures on account of their applications demonstrating that they
accepted Islam and they had never been insubordinate against the Ottoman state up
until then. The relocation procedure of the abovementioned 160 families was thereby
stopped with the consent of the government. 2*
The report of Athens Pontus Central Committee dated December 1% 1921
tells the tragic events that were undergone in ‘Pontus Unye’ as follows:
After the complete destruction of the prospering city of Baffra the Turks
continue their work of ravage. On the month of September in 1921, the bands
of Mustafa Kemal have massacred all the male population of Oinoé. The
smalle quantity of the men who had been able, to escape this slaughter took
refuge on the mountains where they will surely die on account of the
persecution, the cold and the lack of food. The Turk gendarms set fire to the

forest in order to oblige them to leave the dens where they are hidden. This
massacre organized by the official outhorities having been carried out

2! From Samsun’s consul William Peter to Ambassador Henry Morgenthau, LC/HM (Sr.)/Reel 7/619,
quoted by Sarafian, 2004, pp. 62-63. For more detailed information, see Kévorkian, 2006, pp. 606-
618; 2011, pp. 486-493, 930-931.

2 PA-AA/R14086. The report dated July 7%, 1915 from Ambassador Wangenheim to Prime Minister
Bethmann Hollweg; quoted by Akgam, op. cit., pp. 295-296. Some studies examining the disorder that
is experienced in many areas of Anatolia from different angles and under the light of different studies
are as follows: Diindar, 2013; Tiirkyilmaz, 2009; Bloxham, 2005; Gingeras, 2009; Deringil, 2012;
Doumanis, 2013.

2 B.0.A., DH.ID, 1934/144982; Also B.O.4., DH. EUM. 2 Sb. 61-A, quoted by Cicek, 2014, p. 38.
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Mustafa Kemal ordered the Tehcir of the remaining boys and women. The
women knowing well the fate which was waiting them: dishonour, outrage
and violation accompanied by the death, preferred like the virgins of
Kerassunde, those poor victims of the famous ruffian Osman Agha, to
suicide. So, pressing to their bosom their boys and their younger brothers
climbed on a rock near the seashore and threw themselves in the abyss
(Papadopoulus, 2013, p. 206).

In Ordu, of which Unye is a district now, the Armenian population was, at
least, as large as the one in Samsun in the past; hence it was possible for an
Armenian to be elected as the mayor. >* Right before the Tekcir of Armenians,
Mardiros Sirinyan was the mayor of Ordu in 1913 and 1914; he had to lay down his
office when the First World War broke out. After the Tehcir of 1915, there was not
even a single Armenian left in the city; however, the records of the Armenian Church
in Ordu during the Republican period show that 135 families later returned to Ordu.
This information is also confirmed in the inspector report dated December 5, 1940
that refers to an Armenian community of 500 people in the city:

In the vicinity of the province there have not been detected any overt or

covert regionalist, internationalist or separatist movements or those who

possibly have negative opinions and feelings toward our Party. There is
neither a case of report or complaint in this regard. There are only about five
hundred Armenians in the province, all residing in the center. They are
engaged in trivial trades and crafts. There is not any complaint of their
behavior. However, the presence of a small minority in Ordu is not
appreciated.

A Member of Parliament from Kayseri, Hilmi Kili¢ who was the author of the

report, concluded that “the existence of this small minority in Ordu was not good”

24 Up until 1915, Armenians had been represented as majority in Municipal Council of Ordu. For an
interview with Harutyun Artun, who still lives in Ordu, on the Armenians of Ordu, see Ince and
Uygun, 2008; Kiipgiik, 2014. For further information on the Armenians from Ordu: Kotcholosian
Hovannisian, 2009. See also, Bas, 2009.

% BBA-CA 490.01.612.127.06. The original text of the quoted passages: “Vilayet dahilinde gizli veya
asikar, sinifci, ziimreci, mintikaci veya beynelmilelci fikir cereyanlar1 veya partimize karst menfi fikir
ve duygu tastyanlara tesadiif edilmemis ve bu yolda miiracaat ve sikayet vaki olmamigtir. Vilayet
dahilinde yalniz merkezde bes yiiz kadar Ermeni vardir. Ufak tefek ticaret islerile ve bazi sanatlarla
mesgul olmaktadir. Bunlarin halen menfi his ve hareketleri hakkinda bir sikayet yoktur. Ancak ufak
bir ekalliyetin Ordu’da bulunmasi hos gériilmemektedir”.
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even though he acceded to the fact that this group did nothing bad to complain about.
When this report was written, some Greek families who were exempted from the
Population Exchange due to the fact that they were Protestants were still living in
Ordu. Haris Etci, the son of Butcher Mihail who belonged to one of those families,
crowned his sports career with football after athleticism, converted to Islam on his
own accord to be able to play in ‘Karagiicli’ team that was a part of Turkish Armed
Forces and changed his name to Halis. The star of the football team Galatasaray,
which became the champion of the league in 1949, Et¢i then changed his name back
to Haris to be able to go to Greece (Dizman, 2013).

After just six months from the report of Hilmi Kilig, Dr. Nuri Ozkaya,
Giresun party chief, complained about Jewish families that immigrated from Thrace
and Istanbul to Giresun in a letter he wrote to the Office of R.P.P. Secretary General
on June 2", 1941:

As a result of the voluntary evacuation carried out in certain areas, a few
Jewish families from Thrace and Istanbul have arrived here. It was
understood that they came under the auspices of guests to their relatives who
work here as clerks in a foreign establishment. Among the members of this
group of 10 or 15 people, some individuals whether men or women, carry
Turkish and Muslim names which came as a surprise in the neighborhood.
One of them who was at the draft age, after submitting a falsified document
demanded transfer procedures with all the family members from Thrace. This
insolent person by trying to deceive the government was trying to be free of
the military obligation. Thanks to the foresight of the officials his deception
was realized and the necessary action was taken at once. However, with this
situation the national identity documents they possessed called attention to
the fact that they had changed their own names with Turkish and Muslim
names by a court order. What is even stranger is that, while these people have
relatives here with names such as Ester, Yako, Mois, their newly arrived
siblings and close relatives carry names such as Miinevver, Aykut, Sevim and
the like. In this way it is sadly observed that the noble Turkish names are used
for such insidious and rapacious purposes, thus leading to vile gossiping and
ridicule. What attitude should we adopt toward those who have managed to
find a legal way to exchange their name with our own by way of a court
order? The purpose, reason and meaning for these individuals in changing
their names by such means is obvious. If we allow this to happen our social
constitution [will suffer] and especially as times passes, their children’s civil
register will give the appearance that they are real Turks, because their
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parents will have had Turkish names, which in my humble opinion from the
perspective of our national future is an objectionable and worrisome situation.
The point is that names can be changed if a cogent reason is presented to the
court. Perhaps they obtained such a court order in this way. Hereby I present
my opinions regarding the inconveniences in the application of the legal
articles concerning the said occasions to your highest regards with my deepest
respect. 2
As Howard Eissenstat has also pointed out, the issue that Ozkaya was
specifically interested in was the fact that Jewish people changed their names and
took, in his own words, “Turkish and Muslim” names. Even though he accepted the
fact that this was not against the laws, he was concerned that their children would
also take Turkish names and it would be not possible to tell them apart from “real
Turks” no matter what would be done. We see here the existence of racist thinking
that deals with issues such as the mixing of populations and whether it will be

possible to recognize whom the “real Turks” are. The deployment of race in such a

way is essentially different from the Turkish History Thesis’ unifying race discourse.

26 BBA-CA 490.01.611.120.06. The original text of the quoted passages: “Baz1 bolgelerde yapilmakta
olan ihtiyari tahliye dolayisiyle buraya Trakya ve Istanbuldan birka¢ musevi ailesi gelmistir. Bunlarin
burada ecnebi bir miiessesede memuriyetle ¢alisan akrabalar1 nezdine misafir olarak geldikleri
anlasilmistir. 10-15 kisilik bu kafile efradinin kadin olsun erkek olsun Tiirk ve miisliman isimleri
tagidiklar1 mubhitte hayretle karsilanmistir. Bunlardan askerlik ¢aginda olan birisi muharref bir vesika
ibraz ederek biitiin aile efradiyle Trakyadan buraya nakil muamelesine tesebbiis etmistir. Bu kiistah,
sozde hiikiimeti igfal ederek askerlikten kurtulmaga ¢alistyordu. Memurlarin basireti sayesinde
hilyesinin farkina varilmis ve derhal geregi yapilmistir. Ancak, bu miinasebetle bunlarin ellerindeki
niifus ciizdanlarinda kendi isimlerinin mahkeme karariyle Tiirk ve miisliman isimleriyle degistirildigi
nazari dikkati celbetmistir. Daha garibi bunlarin buradaki akrabalar1 faraza, Ester, Yako, Mois iken
yeni gelen kardesleri ve yakin akrabalart Miinevver, Aykut, Sevim ve miimasili isimler tagimalaridir.
Bu suretle miibeccel Tiirk adimin kim bilir ne gibi hasis emel ve ihtiraslara alet oldugu ve bu yiizden
sefil dedikodular ve istihzalara da vesile teskil ettigi teessiirle goriilmektedir. Nasilsa kanuni bir yol
bularak mahkeme karar1 almak suretiyle isimlerini adlarimizla degistirenlere acaba biz nasil bir
nazarla bakmaliy1z? Bu sahislarin bu suretle isim degistirmelerindeki sebep, mana ve maksat
asikardir. Buna miisaade edildigi takdirde igtimai biinyemiz ve bilhassa zaman gecince ¢ocuklarimin
niifus kayitlar1 zamaninda anne ve babalarinin vaktiyle Tiirk ismi almis olmalar itibariyle hakiki bir
Tiirk’miis gibi sicilde goriileceklerdir ki istikbalimiz noktasindan diisiiniiliirse bendenizce mahzurlu ve
endise verici bir vaziyet dogurur. Ger¢i mahkemede muhik bir sebep gosterildigi takdirde isimler
degistirilebilir. Belki bunlar da bu sekilde mahkemeden karar almislardir. Isbu kanuni maddenin tatbik
siralarindaki bu kabil mahzurlar1 nazar itibara alarak isi hassasiyetle yiiksek takdirlerinize arzeder,
derin saygilarimi sunarim”.

60



Aside from the rhetoric of the state, it manifests the degree to which non-Muslims
are seen as “native strangers” (Eissenstat, 2005, p. 253; 2007, p. 52). 27

In the booklet titled “Memalik-i Osmaniye’nin 1330 Senesi Niifus Istatistiki”
[The Population Statistics of Ottoman Lands for the Year 1914], a publication of
Ottoman Census Bureau of Ministry of Internal Affairs and whose reliability is based
on the fact that it was published in 1920 when Istanbul was occupied by English and
French forces, it can be seen that the Greek population (54.970) of Samsun alone was
larger than its Muslim population (44.992) (Sakin, 2010, pp. 195, 203, 270). 28

Today, Samsun is still one of the most important centers of commerce and
transportation on the Black Sea coast. In the beginning of the 19™ century, the city
was overshadowed by Trabzon; however, by the end of the century it became the
main port town of Central Anatolia and the Canik district of which it was the center
and Samsun began to surpass Trabzon in terms of its export volume. Two significant
indicators for the buoyancy and growth of commercial life that was experienced in
Samsun were the growing population and the number of ships that came and went.
The population of the city, which amounted to 4 thousand in 1830s, rose to 25
thousand in 1912. At the beginning of the 20" century, Samsun led the way in the
number of steamboats that arrived to the ports in Trabzon city. According to the
British Consulate reports, 616 steamboats arrived to Samsun in 1900 while 487
steamboats arrived to Trabzon in the same year. The Trabzon city yearbook of 1904
indicates that a total of 626 steamboats stopped by Samsun port, 405 steamboats

stopped by Giresun port and 382 steamboats stopped by Trabzon.

27 For more detailed information, see Eissenstat, 2007. For an example study on the demands and
practices with regard to changing names and surnames in Turkey, see Massicard, 2012; 2013.

28 In the first edition of the book in 2008, the demographic information of Armenians and Greeks were
jumbled up due to a typographical error. This error was rectified in the last edition in 2010.
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However, with the Population Exchange of 1924, approximately 1.200.000
Orthodox Greeks had to migrate to Greece from Anatolia while 500.000 Muslim
Turks had to migrate to Turkey from Greece. The number of the exchanged
population that was resettled in various cities between the years 1923-27 could be
attained through the data that was gathered in 1927 when the very first population
census was taken in the Republican era. The majority of the Muslim population that
arrived after the Exchange was from rural areas and engaged in husbandry while
almost 70% of the Greeks who had to leave Anatolia were from an education section
of the society including among them craftsmen, businessmen, traders who lived both
in cities and towns. As in the Anatolian Geography as a whole, this change brought
along a great transformation in the economic and social life of Samsun and its
neighboring environment where the Greek population outweighed Muslim

population and economically caused the loss of a huge potential as well. 2

2 For a detailed survey of the Greek-Turkish population exchange, see Ar1, 1995. For an oral history
research on the Greek experiences of the population exchange, see Hirschon, 1989. For another oral
history research on the Greek and Turkish experiences of the population exchange, see Yal¢in, 2005.
Yalgin’s other books are about Armenian experiences in Turkey published by the same publisher:
2006, 2006, 2008. Gender-differentiation in the narration of folktales is the focus of Patricia Fann
Bouteneff’s article entitled “Persecution and Perfidy Women’s and Men’s Worldviews in Pontic
Greek Folktales”. In stories collected after the mass resettlement of Pontic Greeks following the tragic
population exchange between Greece and Turkey, narrators nostalgically reflected on their homeland,
community life and the challenges posed by exile. Bouteneff highlights these tales’ poignant
expression of a self-identity that defied the official, undifferentiated definition of Greekness; she
shows that, given Pontic Greeks’ cultural isolation both before and after relocation, folktales remained
an important medium for negotiating gender relations and registering differences between men’s and
women’s life experiences. Bouteneff, 2007, pp. 45-72; 2009, pp. 45-77.
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CHAPTER 4
INTERPRETING NARRATIVES:

ORAL HISTORY AND PUBLISHED MEMOIRS

Memories of past communities in and around Unye have long been silent, both in the
context of scholarly research and in the formation of local identities. To understand
the social life, the sense of belonging and the challenges of ethnic conflicts and
displacement, individual narratives offer a profound source. Written memoirs and
oral history interviews are such sources, which shed a light on the chaotic social
experience of the turn of the 20" century and its aftermath during the Republican era.

The narratives compiled within the scope of this thesis benefited from such
sources as published and privately archived memoirs, recorded and unrecorded oral
history narratives. The main issues from these sources were centered upon migration
and ethnic identities. In his work on demography and forced displacement, eminent
social scientist Ilhan Tekeli points out that the issue of forced migration is often
related to states’ conjunctural decision-making, to the building of a post-war
peacetime and to avoiding the consequences of natural disasters (Tekeli, 2008, p.
141). It is observed that all these have caused the migration movements of different
ethnic groups in the Black Sea region.

On the other hand, ethnic identity has been a sensitive issue in Turkey since
the transition from the multi-cultural Ottoman Empire to Modern Turkey as a new
nation-state. The Armenian population has been most affected during this transition,
primarily by the Tehcir, the traumatic forced displacement, but also by conversion
and later by ethnic discrimination. Like in many other regions, small groups of

Armenians who remained in the Black Sea had to revise their own identity, either by
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changing their religion and converting to Islam, or to move to bigger cities or abroad.
Leaving behind their “Armenian identity”, they had an access to a “citizen” status in
the new Republican order. Folklorist Sylvia Wing Onder aptly underlines how the
Black Sea Coast has historically been a mixed area where diverse ethnic groups co-
habited for centuries. She states: “Most people today automatically call themselves
Turks, although they accept the humorous (and incorrect) stereotypical reference to
all Black Sea dwellers as ‘Laz’ and make light of their own mixed blood” (Onder,
2007, p. 253). In fact, what is called the Black Sea people consists of Greek,
Armenian, Circassian, Georgian and Turkish descent. ** Anthropologist Michael E.
Meeker comments on the ethnic diversity of the region as follows:

The role of non-Turkic peoples in the social history of the Muslim population

in the eastern Black Sea region was undisputed. The problem was that none

of these non-Turkic groups could be considered to have been a preponderant
influence throughout the coastal districts. The Muslim population in this part
of Turkey was formed relatively recently out of many different ethnic groups,
including peoples of Turkic, Lazi, Kurdish, Greek and Armenian background.

The influence of each of these ethnic groups varied in different parts of the

region, from valley to valley as well as from the lower to the upper parts of a

single valley (Meeker, 2002, pp. 29-30). 3!

My own family genealogy is a case in point. My paternal grandmother Emine
was from the Circassians who came to Carsamba from Russia during the migration
wave from the Caucasus in the 19" century. My maternal grandmother Aysel was
from the Georgians who migrated to Unye. My Turkish great grandfather’s second

wife was an Armenian lady called Mari, who took the name Zeliha after getting

married in the year 1915.

30 For the migration history of the region see Ekinci, 2006; Saylan, 2013; Ozel, 2011.
31 Quoted by Onder, op. cit., pp. 253-254. See also, Bakirezer and Demirer, 2009; Biryol, 2012; 2014.
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4.1 Meeting surviving Armenians of Unye in Turkey and abroad

Based on the records of the Armenian Church in Ordu, we know that 135 Armenian
families made their way back to Ordu after the Tehcir. *> When I began my research
in the 2000s, only three families were mentioned whose surviving members lived in
and out of Unye. One of them was Minas Ahbap (b.1924), one of the four sons of
Tailor Maksut Ahbap, who was living in Istanbul. Levon Baygin, another Armenian
who was a tailor in Unye, has two sons and one daughter who lived in Canada.
Tinsmith Migirdi¢ Giilezyan, a member of another Armenian family who lived in
Unye during the Republican period, had no children alive. Most of his grandchildren
are scattered in various cities of Europe and America. Only two brothers who are the
grandsons of Migirdi¢ Giilezyan, are living in Turkey; Ber¢ Giilezyan currently live
in Istanbul and Aret Giilezyan currently live in Unye. Although these three Armenian
families who lived in Unye had often good relationships with Turkish people, they
left the city because of various social and political problems such as the military
coups in 1960, 1971 and 1980.

My encounters with other Armenians of Central Black Sea region consisted
of different experiences in different sites. My first encounter with Armenians outside
Turkey was during my visit in Lebanon in December 2011. I met a group of
Armenian women in public transportation on my way back from Byblos to Beirut.
They teased me and my friend in Turkish, asking to be part in the photograph that we
were trying to take. Upon getting off the minibus, these Armenian ladies invited us to
their house for coffee. They told us that they were descendants of Armenians who
fled from Adana, Maras, Antep and Urfa in 1915. Their grandfathers and

grandmothers continued to speak Turkish in Beirut, still watching dizis, the Turkish

32 BBA-CA 490.01.612.127.06.
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TV series. When I learned that they had never been in Turkey, I asked them whether
they considered coming to Turkey. Their answer was negative again, showing how
the memory of the past was strong and held them back from visiting Turkey.

The preliminary findings from these interviews indicate that the memory of
this region’s history is particularly powerful. The strong ties that residents of and
around Unye have with the town in which they were born and subsequently forced to
leave for various reasons continue to endure. This factor also significantly

contributed to the content of the interviews.

4.2 Written memoirs from central Black Sea Armenians

Besides oral history narratives, this thesis also used archived material of personal
lives. One of them was a letter dated 1929 from Paris, which concerned the
Armenians in Ordu. ** Similarly, a notebook dated 1984 at the Linguistics Institute in
Armenia included information about the Armenians in Unye. ** The notes in this
notebook concerned an individual of Armenian descent who was born in the village
of Primorskoye in the Gudauta region in 1937. The father of the individual who
spoke with a Black Sea dialect migrated from Unye region in 1924. His father was
born in Ballug, a village in Unye region, in 1898. This collection was recorded in
Abkhazia in 1984. As a researcher, Haykanush Mesropyan notes, numerous linguists
and ethnographers during the Soviet era in Armenia conducted extensive interviews
with local individuals from diverse Armenian-speaking communities, documenting
their knowledge of various Armenian dialects. Given that the recording from Unye

was designated as “number 2527, it can be inferred that there are at least 251 similar

33 This letter is exhibited in the ‘Armenian Genocide Orphans’ section in the Aram Bezikian Museum
in Lebanon.

34 The notebook written in Armenian handwriting was accessed with the assistance of Haykanush
Mesropyan in Armenia and partially translated with the help of Ani Sarukhanyan in Turkey.
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recordings at the Linguistics Institute in Armenia. Additionally, the notebook about
Unye concludes with a brief story written in Hemsini. This story, regarded as a vital
element in the preservation of oral traditions, was transcribed using the Turkish
alphabet and subsequently translated into Turkish.

Alongside these archived materials, the research also used published
memoirs. One such source was a memoir written by Irfan Isik (2007), a retired
teacher from Unye, shedding light on the Muslim-Armenian relationship in Unye.
His narrative concludes with a romantic twist:

The friendship of my family with the Armenians was an ordinary matter for
Unye. Because the common attitude of people toward Armenians was similar
to my family’s attitude. They were rigid only about marriage issues. They did
not give their daughters to Muslims neither did they marry Muslim girls. Now
it has changed. (...) Despite all these, there was also intimacy between
Muslim and Armenian youth. After 1957, the number of students in the
secondary school of Unye rose significantly. The staff teachers could not deal
with this increased number of students. The school administration was filling
this void of subject-teaching positions with elementary school teachers. I and
my friend Yusuf Tash were appointed in the secondary school in the same
manner.

While I was entering into the teachers’ room after a break, I saw Yusuf
laughing in tears. He explained the reason thus: The girls and boys were
sitting separately in the desks which were arranged before the teacher’s table.
He realized that one of the boys was looking so carefully at the girls’ side. ‘I
was going back and forth between the desks and examining his behavior
discreetly. At a certain moment I realized that a butterfly-like piece of paper
was flying to the girls’ side. Suddenly turning aside, I snatched the paper in
the air. Before the class opening bell rang, he took the paper out of his pocket
and read it aloud to us.

Purple violet in the garden

You gave me white plague

Either you become Muslim Anayit

Or I’ll go Armenian

That day we laughed out loud in the teachers’ room and decided to forget the
event and never talk about it again.

Furthermore, the oral history interviews conducted for the project present

valuable insights into the ethnic origins of the people, in addition to the particulars of
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their daily lives. Some of the interviewees demonstrated familiarity with the concept
of oral history. In this regard, we should mention the local researcher-writer and
producer Aynur Tan who also contributed to documented memoirs, through her
books and her oral history interviews for Oney Flash FM from 2015 to today. These
interviews gave a general information about the daily life and familial relations of the
women in Unye. Her own life and family history also contained valuable insights
into the issues of migration and ethnic origins. She provided the following account of
how her family came to settle in the Black Sea region:

We are from the Black Sea region. To clarify, the roots of our family are

located in the Black Sea region of Turkey. Our actual ancestral homeland is

in the Caucasus region. My grandparents are from that region. They
immigrated to this country at a relatively young age. The experiences they
endured during this period were recounted to each other on occasion and they
were often sorrowful. As a consequence of my father’s profession as a state
officer, our family resided in Anatolia. During the summer months when we

went there, I developed a keen interest in their lives (Aynur Tan, 18

September 2010, Unye).

Aynur Tan, who developed an early interest in history, articulated that she
was more inclined to listen to the accounts of her elders than to play with her peers,
who occasionally invited her to join their activities. She stated:

While listening to them, I also constructed hypothetical scenarios in my mind

based on their accounts. It was something like that: The women were forced

to leave their beautiful homeland and endure great hardships on their journey.

But why? Men also suffered, but women, as mothers, also lost their children.

I tried to understand the plight of women who had lost their children while I

was safe and happy to be listening to what my mother and grandmother were

telling (Aynur Tan, 18 September 2010, Unye).

Tan’s narrative represents a significant case study in the history of emotions.
Her interest in history prompted her to pursue a career as a history teacher and to
engage with the activities of the History Foundation’s local history studies project:

They helped us greatly. Furthermore, in all our endeavors, we strove to

safeguard the cultural diversity that surrounded us and to pass it down to
future generations. What were our activities? Our activities included
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attendance at conferences and the undertaking of oral history studies. In 1998,
I started to conduct oral history studies. At that time, I was not yet acquainted
with the History Foundation. I believe this to be the case and I have observed
that the History Foundation attached considerable importance to these works
and we continued at a greater pace. I am unsure of the precise number. These
works were carried out over a period of 12 years, resulting in the collection of
over 500 interviews. However, it was not possible to transcribe these
interviews (Aynur Tan, 18 September 2010, Unye).

Tan asserts that she acquired knowledge about the socio-economic and
cultural history of the Black Sea region through these oral history accounts. During
this period, she said that she experienced initial resistance from her family and
environment, who expressed unease and even derision. However, this attitude
changed over time. She subsequently observed a shift in their approach. People
began to show a growing appreciation for her work and engagement with this subject
matter.

Some of the other interviewees recall specific memories from the period of
ethnic conflict that broke out at the turn of the 20" century. Among these, Zerrin
Oktay, a retired writer born in 1961 in Unye, provided significant insights into her
grandfather’s experiences during the interview. Although Oktay was a little child at
the time, her recollections of her childhood in Unye demonstrate the
intergenerational aspect of the family secrets.

I once found a book called History of Turkish Bandits (that’s how I remember

its name). Actually, I never owned that book, but it was in our family

physician’s bookshelf and I used to take it and read it whenever I went there.

The book began with the narrative about Hekimoglu. Afterwards, it talked

about my grandfather. In other words, according to that book, my grandfather

is considered the second greatest bandit of the country. Unfortunately, I

couldn’t find any trace of that book on the internet... When I was five, I had

no idea that my grandfather was a frightening bandit. I knew him as a poor
old man who lived on the lowest stony floor of our three-story wooden family
house, in a tiny room wedged between the cow barn and the chicken coop. He
was not allowed to go upstairs. My grandmother condemned him to solitude.

He must have been so suffocated by this isolation that this prompted him to

confide in me, a young child and share his innermost thoughts. We stayed in
that house for almost two weeks and I visited my grandfather every day. I was
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actually living in a sort of isolation as well. No one else other than my
grandfather took me seriously (Zerrin Oktay, 30 October 2016, Istanbul).

4.3 Oral history interviews: Collecting dispersed memories of past lives

Using archive and library research one can reach out the quantitative demographic
analyses. But how and why there is more of a silence regarding the ethnic past
experiences need to be further researched through oral history.

As mentioned earlier, my research began as a pursuit of a long-time silenced
memory in my family in 2007 and continued sporadically over the years. Between
2007-2025, I was able to conduct interviews with 30 people who had Turkish,
Armenian, Greek, Jewish, Circassian and Georgian origins. The interview locations
varied, including big cities like Istanbul, Ankara, Izmir, Samsun and Ordu, as well as
smaller settlements like Bozcaada, Bodrum, Unye, Terme and Fatsa. I was also able
to pursue other interview opportunities abroad. 10 such interviews were conducted in
a variety of locations, including Yerevan, Beirut, Jerusalem, Athens, Katerini,
Thessaloniki, Paris, Vancouver, Montreal, London and New York, with individuals
of Armenian, Greek and Jewish backgrounds.

My research revealed that the recounted narratives are told through emotional
discourses, which may point out to the relative positioning of the Armenian identity
vis-a-vis the other non-Muslim communities and the prevailing and rising
nationalism in the region. The Black Sea region experienced the post-war era in an
enhanced trauma of local militia (mainly that of Topal Osman). The fact that the War
of Independence began and developed from that region may also have a further
impact on how the memory and the local identities were constructed in the upcoming
years. Childhood memories have been extremely important in inquiring the
construction of new local identities. As expressed before, my research question has

developed as a follow-up of my initial inquiries within my family and community in
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Unye. These were narratives, which included trauma stories of separation from their
childhood. They were recounted from Muslim members of the communities as well,
showing how emotional history continued to stand at the center of local identity.

Ethnic identity has been a sensitive issue in Turkey since the rise of
nationalist movements in the Ottoman Empire and later in the establishment of the
Turkish Republic. As a result of the forced displacements and the effects of war,
Armenians which used to be the most crowded non-Muslim population in the empire
sharply decreased considerably during the founding years of the republic. >

The fact that the few Armenians who remained in the region moved away
from openly living their own identity for various reasons and that the Armenians,
who had to change their religion in order to survive, were pushed to completely
ignore their “Armenian identity”, led to the elimination of differences that would
harm the “homogeneous” citizen understanding of the new republic over time.

My Armenian great grandmother made it possible for herself and her family
to stay in the region by marrying my great grandfather and becoming a Muslim. She
was an exception in that she was a lucky woman who was never pressured by her
Muslim husband for her original religious conviction despite the conversion.
Unfortunately, we don’t know very much in detail about the nature of such
conservations if we don’t have our family secrets. I hope women like my
grandmother could and did practice their pre-conversion faith (Hadjian, 2018, 2024).

Based on my personal experience, I can say that the presence of a different
ethnic and religious origin in the family history, which has been ignored or covered
over for decades, leads to a significant vulnerability in one’s identity construction

and sense of belonging. For these reasons, I believe that the way for individuals who

35 For the ethnic debates on the foundation of Turkish nation-state, see Ustel, 1997; Gokay and Aybak,
2016; Uzer, 2016.
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are pushed into various contradictions in the construction of self-identity to get out of
this mess is to develop a more inclusive citizenship awareness. I believe that
individuals who have the opportunity to learn about the social and cultural heritage
of their ancestors and internalize these old identities, no matter how different their
current identity definitions are, can take more solid and safe steps both for

themselves and for future generations.
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CHAPTER 5
EMERGING THEMES IN THE NARRATIVES OF BEING AN ARMENIAN IN

UNYE

When we explore the published and oral history interviews, narratives reveal certain
common themes. These include intercommunal relations, discrimination, conversion,
orphanage memory among many other details. Anayit Gililezyan Hosepyan recalled
how small the Armenian community was in Unye. She also links their departure to
big cities to the limited opportunities of the town:

We were three households. Ahbap family, Giilezyan Hosepyan family,

Baygin family. Majority of those who remained from the exile went to

Istanbul. Greeks also left during the population exchange. My aunt was

married to a Greek. Since Hristo was literate at the time of the exchange, he

wrote a list of the Greeks there and was put on the ferry. But he decided to
stay on the ferry instead of returning to Unye. He went to Thessaloniki. When
her husband didn’t home come in the evening, my aunt understood that he
had also left. My aunt decided to go to Thessaloniki with her daughter

Agavni, Olga, who was 2.5 years old at the time and left Unye (Anayit

Giilezyan Hosepyan, 1 September 2024, Vancouver).

Hosepyan remembers how her father didn’t allow her to leave Unye to study
at high school. For her this was one of the reasons why they left Unye: “The reason
why we left Unye was the lack of schools and Armenian community. There was no
school, no future as a woman and no Armenian community to start a family. We had
no choice but to leave Unye” (Anayit Giilezyan Hosepyan, 1 September 2024,
Vancouver).

Many narratives offer detailed accounts of the historical ethnography of the
town’s daily life. They include descriptions of family ties, farming practices and

memories of storytelling. Zerrin Oktay from Unye, who now resides in Bodrum,

recalls her grandfather’s relation with her. Apparently, her grandfather Arapoglu
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Ahmet (Kutlu) confessed her that he was a “bandit” during his youth, which was
probably related to ethnic conflicts. From her childhood memory, she remembers the
details of his home and practices:

The cows were not the only animals to frequent the garden. The property also

included a goose pen next to the side wall of the house and a chicken

enclosure adjacent to my grandfather’s room. A tin stove was placed in the
center of his room. He taught me how to roast hazelnuts with tongs.

Subsequently, he taught me how to chop buttermilk. Cornbread pieces were

added into the buttermilk mixture. Whenever I went there, he would proceed

to chop buttermilk in a bowl, then hand it to me and make me to sit by the
window. I consumed the buttermilk, which I found to be somewhat

unappealing and listened to what my grandfather told me. He recounted a

plethora of memories, including his years as a bandit, the death sentence he

was issued as a soldier, the methods of evading military service and the
customs of Armenian villages. I was only able to understand a small portion
of what he told, yet he spoke with such a nice tone of voice, as if he were
singing a song. While I was listening to him, I would get sleepy. Upon seeing
that I was about to fall asleep, he would take the bowl from my hand and
drape a blanket over me (Zerrin Oktay, 30 October 2016, Istanbul).

As mentioned before, historian Micheal Frisch underscores two approaches to
oral history as ‘more history” and ‘anti-history’. In that perspective, the case of Unye
offers narratives including information as both ‘more history’ and ‘anti-history’.
During the oral history research about Unye, some themes came out as common
experiences associated with the Tehcir, conversion, discrimination, intermarriage or
orphanage. Like in many oral history narratives, they include a variety of paradoxical
views, unexpected details or evaluation of certain decisions taken in past times.

Although all had a strong sense of belonging to Unye, many also lived miles away

from their native lands.

5.1 Stories of anti-history: On Tehcir, conversion, orphans, bullying

5.1.1 The memory of Tehcir: The good, the bad and the ugly
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The memory of Tehcir is preserved in different ways across generations. The stories
had been collected for the Center for Asia Minor Studies over a decade between
1956-1966, by Christos Samouilidis (1956), Alexis loakeimidis (1957), Sophia
Dondolinou-Goraniti (1963-1964) and Eleni Gazi (1966). These were interviews
with the first generation of Greek survivors, who narrated the second wave of the
Tehcir in 1916 and later in 1921. These are unique narratives which bring light to
Pontic guerilla movements in the Black Sea mountains. Given the vast Muslim
Georgian and Circassian migration to the region, one can also understand that many
informants call all Muslim communities as “Turks”. This is a matter Arzu
Oztiirkmen has also found out in her research on the ethnic memory of Tirebolu,
where local residents resumed the clashes as between the gavur and the local Muslim
community, without distinguishing whether they were Greeks or Armenians
(Oztiirkmen, 2006). The Tehcir memory of surviving Armenians also vary. Some
prefer to start with stories of good neighbourly help during the Tehcir, some give a
bitter journey of survival and settling abroad.

In her book Gegmisimden Sesler ve Renkler (Sounds and Colors from My
Past), Sosi Antikacioglu gives an account of the traumatic experience that her
grandparents lived during the Tekcir and its aftermath (2018). Sosi’s grandfather
Yervant Aginyan was a cloth merchant doing business with Manchester, where the
number of Armenian merchants was rather high in the 1870s, even having their own
church. Although he was successful in his business, earning good money. Speaking a
native English, he dreamed to settle in Anatolia. He was originally from Sivas, but he
preferred to settle in Samsun, then a rich commercial port city and having a large
Armenian community. In 1907, Yervant married Zabel, the well-educated daughter

of the Turabian family, from Kayseri. They were both modern and progressive young
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Armenians, who had a large library, a beautiful house where they gave banquets. As
a homebound husband, Yervant spoiled her wife with jewelry. In Sosi Antikacioglu’s
words, her “grandmother’s jewels became legendary among Samsun Armenians.” By
1915, the Aginian family had three children. Sosi’s father Ara was a promising boy,
and his sisters were growing up without any problems, but the political environment
was frightening, first after the massacres of Abdul Hamid, then the Adana massacres
of 1909. They trusted their gold and jewellery to an Italian friend, keeping some for
their own.
In those days, a few foreign ships were anchored off the coast of Samsun to
pick up the Armenians who could reach them and take them to Istanbul. Since
Armenians were forbidden to go from one place to another, many people who
could not escape in any other way tried to save their lives by reaching those
ships. Boatmen carrying customers who wanted to go to the ships appeared
around. However, the truth that people only learned later was that the
boatmen took their customers on the boats and then when they set sail, they
robbed these people, who had all their valuables with them, in places that
could not be seen from the beach and threw them into the sea. Countless
people died off the coast of Samsun in this way. 3
When the massacres began, Yervant was brutally killed and Zabel found
herself on the road during the Tehcir. Realizing that the gold that my grandfather
handed over to her would not be left with her, Zabel swallowed a few of them before
she set off. With her three children and Giiliinya, a family helper, who was born into
her hands, she walked alongside of the old priest Fr. Melkon, all the way from
Samsun to Syria. Sosi Antikacioglu reports how her grandmother rubbed feces on her

head to prevent rape or kidnapping. People would eat herbs, roots and fruits on the

roads and drink the water when they could find it. The weather was very hot, and

36 Sosi Antikacioglu mentions in her book a story about her friend Ayla Giirsoy, also from the Black
Sea. Ayla’s grandfather had an Armenian friend in Samsun, who wanted reach one of these ships.
Ayla’s grandfather did not trust the boatmen waiting on the beach and he made sure to find a trusted
one so that his friend’s family arrive safely on the ship and then in Istanbul. Two years later, when
Ayla’s family moves to Istanbul, the two families find each other again and continue their friendship
from where they left off.
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many got sick from the herbs, dirty water and dehydration. The outbreak of
diphtheria was inevitable. Zabel lost her two daughters to diarrhea. Her journey
ended at a camp in Der Zor, a desert town in southern Syria. Apparently, they
traveled for a long time, until Ara, now Zabel’s only child, caught the diarrhea as
well. Throwing herself in front of a jeep conducted by a German officer, Zabel asked
for water in French showing her empty water container: “Two of my children died of
thirst and the third is about to die. Give me some water!” It turned out that the
shabby pot that came from her dowry was antique and the German officer was also
interested in antiques:

The fact that Zabel had such a vessel in her hand and that she could speak

French, must have impressed the officer, who did something that German

officers had never done and gave my father clean water to drink. Then, when

he sees that he is almost dead despite the water, he takes them all in his jeep.

As a result, my grandmother, my father, Fr. Melkon, who carried him on his

back and the veteran Giiliinya got into the jeep of the German officer and

continued on their way. “I think we were the only ones who survived that

caravan,” my father used to say (p. 29).

The oral history narratives from the Center for Asia Minor Studies also give
detailed narratives of the Tehcir. Their narratives show that the process of forced
displacement took place in three different periods. The first of these was the
Armenian Tehcir of 1915, followed by the deportation of Greeks in 1916. After the
settlement of local battles, those who had returned to their own towns, were also
forced to leave. In fact, there had been a broad scholarship on the Black Sea region
during the 1915 onwards from a Turkish nationalist narrative. The oral history
narratives from the Center for Asia Minor Studies offer indeed a valuable story of
how Greeks took an action in this war and fought in their own way. The testimony of

Chryssostomos Kyriakidis tells a story of how Greeks took help from Greece and

Russia:
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First, they exiled the Armenians. That happened during the seferberlik, in
1915.[...] Armenians who had escaped and hidden in the mountains came to
our village. They entered the village and held a defence. At that time the
Russians had arrived in Trabzon. Russian ships came to Terme and to Akgay
and shouted for the people to board the steamers and go to Trabzon. [...]
From Greece weapons had been sent to Trabzon [...] There were 97 lads then
who had arms to stir turmoil in Turkey. They landed at Terme, burned,
looted. [...] Then some left on the Russian steamers and others plundered the
town. In the villages the people returned.They had been afraid and had
hidden. And the Turks were afraid and left their own villages. In groups they
came to settle in the Greek villages of Terme. They also came to Tsangeris
and stayed for some time. Turkish troops arrived as well; they began the war
from Tsangeris. The Pontic fighters opened fire. The Turks entered Tsangeris
to seize Panikas Efendi. They took him and moved out toward Keri. As soon
as they reached Keri they engaged in battle. The fight lasted from morning
until evening. We had our headquarters at Aiantis.The Turks brought up a
cannon to strike. The battle was fought at close quarters around the
village.The guerrillas were defeated; they had no strength yet. The Turkish
army scattered them. The Turks entered the village of Keri. What they did
cannot be told. I will tell you only one thing. Whether they found a girl or a
woman, they spared none. They put Panikas Efendi and the other aghas they
had rounded up to the sword and killed them. Those men had promised to
give gold liras, yet the soldiers killed them. These things I tell you happened
in 1916. When this took place, they sent the villagers into exile. I too went
into exile.

From thereon, the account of Chryssostomos Kyriakidis is a story of
separation and reunion. As he found himself with his two brothers exiled as far as
Yazoumbele, near Trabzon. His mother, who was taken by another sevkiyat, went
farther and did not return. Apparently, they took them to Sivas, Erzincan, Niksar and
Kizilirmak. When the boys return to their town, they began searching for their father,
who by then was hidden with others in the mountains. They hardly survived moving
around and working for daily wages for the Turks. They saved some money to be
able to leave. The story comes to an end with a reunion:

Before we went into exile, we had set a tree as a sign so we could meet. It

was a felled beech. We had said we would break a branch and place it on the

beach. That would be the signal that we were alive. My brothers and I went to
the beach; we found no sign. We said, “Father has left and gone to Russia.”...

I had a dream and it seemed that it was my father Kosmas, telling us to go

seek him and we would find him. We left at once and went to the tree we had

as a sign. In the meantime, my father wrote to a Circassian friend in Iskiai,
asking him to look for his children. The Circassian sent word and made
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inquiries in Terme, in Savakioi, in Sembesi and they told him that we had

left. In the meantime, we were stealing cattle in order to live and we were in

the mountains. We saw some buffalo tracks, followed the tracks straight and
reached a hut. On a tree fifteen rifles were hanging. My father came out of the
hut. As soon as he saw us—and we saw him—we all wept. We had arrived
sick; they fed us honey and butter; we were high in the mountains, and we
recovered. My father learned that our mother was at Kizilirmak and sent one
to bring her back.

The family lived on the run for three or four years in the mountains, trying to
arm themselves. Kyriakidis’ narrative ends with a heroic description of the battle
they experienced, when Turkish troops came down from Ankara. The blockade
lasted almost for a month, before they finally reached Greece.

The narrative of Georgios Charalampidis gives a rare account of the Tehcir,
in a rather awkward framework. He traces back the clashes to the wave of forced
conversion for all the Armenians in Unye in 1914. Although many submitted to the
will of Turkish authorities to save their lives, that did not save them from the Tehcir.
The mayor had also ordered that each Greek village to secure as the village, a person
with no current military obligations. Georgios Charalampidis was already in the
Ottoman army from 1912 to 1914, the muhtar appointed him as the gendarme.
Georgios found himself, together with some other Turkish gendarmes, escorting the
Armenians of Unye and its surroundings to Samsun: “There they told them,
supposedly, that they would take them to Sivas to live and that from there others
would be brought to their districts... We marched on foot for two weeks until
Niksar”. Witnessing the atrocities of this coarse journey, he was deeply shaken.
Upon his return to his village in Unye, he immediately resigned. From 1916
onwards, Georgios stated, Greeks were targeted as well. Witnessing his own father

and other neighbors’ being killed, he fled to the mountains with other villagers and

stayed there on the run until 1921:
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We became about a thousand guerrillas. Our leaders kept in contact with
guerrillas of other districts, in Samsun and elsewhere. High up, there was a
forested mountain with almost virgin woods. In its center there was a large
cave that could hold two thousand people. There, beginning in the summer,
we collected all kinds of food from raids on Turkish villages. Twice we also
robbed the postal convoy and took all the money. During the summer, while
the weather was good, we operated against Turkish villages, even in other
districts. Our mission was to kill Turks wherever we found them—since they
would do the same to us if they captured us— to live as well as we could so
as to keep our strength, to gather information on the movements and strength
of Turkish groups, to store food for the winter and to secure weapons.
Fortunately, we had Turkish friends to whom we gave money and they
bought rifles, cartridges and whatever other war materiel we needed. Thus,
nothing was lacking to us. Our Turkish friends behaved as friends out of
necessity, for they knew what awaited them if they did not serve us. In winter,
when everything was covered with snow, we shut ourselves in the cave and
ate the provisions we had gathered in summer. Naturally we also had our
women and children with us, who helped us somewhat. Thus, we passed four
winters and five summers. During that time, we suffered considerable losses
from disease, deaths in battle and captures. We could not have done
otherwise, for if we had stayed in our villages we might have shared the fate
of the Armenians.

Georgios Charalampidis concludes his narrative with their gradual escape
from the mountain of the Black Sea. Apparently, the atmosphere around Trabzon had
somewhat calmed around 1921. There were ships departing for Greece and Russia,
carrying Greeks who wanted to leave. “Those who were still alive moved gradually
from mountain to mountain toward Trabzon” Georgios stated. They benefitted from
the treaty the Russians had made with the Turkish authorities, embarking in disguise
to the Russian ships. He concludes his story as follows:

Thus, occurred the exodus of Unye. No mass exodus took place. Through the

guerrilla method it happened; for that reason, we had many losses and

became scattered. And in Russia we thinned out greatly. I was left alone and
in 1940 [ managed to come to Greece with my family. I do not know what

became of the others (pp. 316-317).

A story of amele taburu is shared by Giannis Soumelidis. During the First
World War, he escaped from an amele taburu with some of his friends. They all

became sick, out of hunger and eating grass roots. They were soon caught by the

Turkish soldiers, who brough them to a Turkish village. Seeing them almost “half-
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dead” from the journey and the peasants took pity on them and gave them meat and
recover. There, they learned that their own villagers had been sent into exile and
most of them were lost. Giannis too had lost his mother, his wife and their babies.
His two younger brothers had been adopted by Turks, and they were converted. On
their way to Unye, Turkish soldiers caught and exiled them to Niksar, where he saw
that his little cousin had also converted:

After a while I returned from exile to our region, but I did not enter my

village...One Turkish village we went to was called Kitaeresi. We stayed

there four or five months. We worked in the fields and lived. Afterwards we
went back to the mountains.

Like Georgios Charalampidis, Giannis Soumelidis also joined the guerrilla
groups. He narrates how they came down from the mountain and burned villages and
took on one thousand five hundred Turks who were in the town and on the
surrounding mountains. Seventeen guerillas led by Manusaridis of Keri. He
remembers how Manusaridis reminded them the risks of the operation to set
Limandere on fire, with tins of kerosene and pine-torch wood to set the houses on
fire. He gives a detailed description of the “operation”:

Manousaridis said: “You will set fire to the principal houses where the Turks

are. You will not shoot, you will only shout, so the Turks lose their wits.” We

began to shout. The Turks were bewildered. They cried out, “Ne var?”

(“What’s there?”’). We heard a noise from afar and said, “The men are gone,

the men are killed.” Meanwhile the houses where the Turks were burst into

flames. Splinters were flying everywhere; the house had become a sieve. The
uproar was great. The Turks threw away their weapons and ran toward the
mountain. We were eighty-four guns and the Turks were many. They must
have been up to two thousand. In the pass toward Mount Evlia the uproar was
tremendous. There the Turks were running to save themselves...We captured
plenty of ammunition and food...Above at Derebast some seven hundred
people were gathered. They saw the fire in Limandere.

Giannis’ narratives continue with more clashes and killings, where

Manousaris and his team managed to find more guns. At the end the Greek militia

retreated to the mountains (pp. 320-322).
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One other Tehcir story belonged to Charalambos Alexiadis, who could escape
the first Tehcir with three women and escaped to the mountains. There, there were
already men as guerrillas. Those who had stayed in the villages were taken to the
interior lands with convoys, in a series of “sefkiedes " (sevkiyat). Charalambos recalls
the process as follows:

Our own people from Unye were sent to Tekiyaz, a Turkish town that also

housed Greek families. From Tekiyaz they were taken to Tokat, to Sivas, to

Aleppo. On the road they suffered greatly. If you raised your voice—bang—

they killed you. How many did not perish from hunger and thirst! They

marched past rivers yet were forbidden to drink... Those who survived as far
as Tokat returned alive. But those who went beyond Tokat reached Aleppo
and, through the French, eventually came here to Greece. The others went

back to the homeland in 1917. The second deportation occurred around 1920,

during the Greek war. Very few from our villages were taken in that and few

survived. Of our family of sixteen, only my wife, a nephew and I remained.

Most who had come back from the first Tekcir joined the guerrillas to avoid

the second, leaving few to endure the next round.

Charalambos was fifteen years old back then, yet he had already fought from
1915 to 1917. In 1917, he boarded Russian warships and sailed to Trabzon, then
under Russian occupation. When the Russians withdrew after the Bolshevik
Revolution, they had left by Russian ship for Sukhumi. After the Armistice of
Mudros, they returned to their homeland unarmed. But when Greece entered the war
in 1919, they again took to the mountains with the veteran guerrillas. Led by Captain
Savigiannis of the Unye district, they remained in the mountains fighting the Turks
until 1923. “We awaited the autonomy of Pontus, encouraged by Greek propaganda”,
stated Charalambos. In fact, a mission from Greece had arrived in Samsun to revive
the guerrilla movement. Apparently, back then, many of the Greek villages were self-
governed and free. Charalambos also stated the turning point of the big clash in
Limandere as follows:

A thousand Turks advanced to attack us at Limandere. They demanded a

delegation; we sent one and declared our decision not to surrender. We
burned our own villages to show our resolve. Then our leader ordered us to
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dispose of the little children—either abandon them in Turkish villages or kill
them ourselves—so they would not hinder our movements. This was carried
out within a single day! That same night we attacked Limandere and captured
the village. We surrounded them; they fell off a cliff and were killed. They
abandoned their provisions and ammunition and fled; the Turks were gone,
their officers naked. Afterwards we burned the village, forcing the Turks into
their first capitulation with us. After the capitulation, we moved about freely,
grew over-confident, even visited Turkish villages—until one day they
treacherously killed our three leaders. The Turks then brought in
reinforcements. In March 1923 we left Turkey. We hired a Turkish motorboat
for 2,500 liras and 114 of us embarked, ninety-five armed men from Unye
district. We sailed to Theodosia in Russia; it was Easter 1923. From there we
went to Sevastopol, where they clothed us and thence to Constanta, Romania.
There we were looked after and we surrendered our weapons. As civilians
aboard the same boat, we passed Constantinople and arrived at Piraeus. We
stayed seventeen days in Neo Faliro, then went on to Thessaloniki. Finally,
we assembled here, in the village of Nea Unye, Kastoria (pp. 323-325).

The testimony of Nikolaos Trapezalidis from Limandere exemplifies what
happened after Turkish troops took over the region. Following the big clash, the
remaining Greeks of the village were escorted down first to Militz (the port of the
Terme district) and then to Terme, where they were imprisoned. They were denied
bread, but some obtained permission to see a doctor. While they were taken to
Carsamba, Sarigiannis’ guerillas tried cut the road to free them, but they failed. In
Carsamba they were jailed again, to be taken to Samsun the following day. “In
Samsun every village had become a prison” Trapezalidis stated. A total of ten to
twelve thousand people were confined. Some Greeks in Samsun tried to help them
with food and money. When a new order came to move, the wealthy prisoners of
Samsun divided their money among others so they could hide it for them. Nikolaos
Trapezalidis told the rest of his journey as follows:

I remember it was the Month of Cherries—June. At daybreak we rose slowly.

In a building there they stripped the people naked...They undressed

everyone; whatever money you had, the Turks ordered, “Put it down.” We

villagers replied, “The money was given to us by the rich men of Samsun.”

“Aferim—well done,” said one Turk to me. He let me keep

five paganotes and took the rest...They stripped us. In the courtyard below,

they slaughtered the people. Five minutes more and they would have
slaughtered us as well. A bugle sounded from afar. A medical officer entered
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and read an order: “Up to now, whatever has happened, has happened. From

this point on, if even one more person is lost, we too are lost.” ... After the

order they moved us to Havza. When we assembled, we heard of Kemal and
applauded, shouting, “Long live Kemal!”.

What Nikolaos Trapezalidis remembered was most probably the time when
the Havza declaration was announced by Mustafa Kemal, who stayed there between
25 May- 12 June 1919. The declaration is known to be the first to call for a war of
independence, stating the necessity of establishing national organizations and a new
order of military and civilian administrators. The importance of the narratives
collected by the Center for Asia Minor Studies comes from the fact that they reflect
on the first hand the Pontic rebellions in the region. While there is a large literature
for the Pontic activities in Turkish sources (Kocaoglu, 2012; Sezer, 2021), Greek
narratives are offering another perspective of the same events.

The period between 1921 to 1922 had been marked by several battles
between Greek and Turkish Independence troops led by Mustafa Kemal. According
to Nikolaos Trapezalidis, when they finally reached Sivas, a Turkish officer told
them, “Pray to God that the gavur retreats, otherwise all of you will be slaughtered.”
Finally, they scattered them to villages. Nikolaos was sent to a Kurdish village,
where they were well treated and protected:

We stayed one winter; in summer we prepared to leave. Meanwhile my wife

and mother-in-law were in the mountains. I decided to dress as a hodja and

return. I bought the clothes and dressed as a hodja. For forty-eight days I

walked to reach our region. I joined the guerrillas for a while. After the

captains were killed, I left and went to Samsun, where I stayed until the

Exchange order arrived. A committee registered us and a ship, the

Archipelago, came and took us away. That was in 1924.

The testimony of Kyriaki Tsartsampalidou of Melpochlou tells us another

story of the second Tehcir in 1921. Her story is also a powerful account of what a

Greek woman experienced during the chaotic times:
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We stayed a month in Unye. Before leaving we decided to go to church and
even took Communion; we did not know what lay ahead of us. In Unye they
put us into barracks... then they moved us on, entering our names in a
register. I had two children with me. My husband was a soldier and I had no
idea where he was. One child fell ill and I did not know what to do. A woman
suggested we take the child out of the barracks and leave it in Unye, for not
everyone had yet departed. But the Turks had counted us... At last, |
managed it and left the child behind, not knowing whether I would ever see it
again. Until New Year’s Day we marched, the gendarmes close behind; after
that they released us. We walked barefoot, we walked hungry—what are
Christ’s sufferings compared with ours! When we reached Van they left us.
We wandered the streets begging for a piece of bread, while the men went
back to the villages to build whatever walls they could. The place where we
stayed was called Artits. We remained there begging for years; that is how we
survived. One day an order came: wherever the Greeks were, they were to
gather in one village, for they would leave for Greece. Within a week they
prepared our papers; they also demanded money, but we gave none.
Gendarmes escorted us to Erzurum and from Erzurum we came to Trabzon,
where we stayed a month. Then a ship arrived and took us on board, packed
with refugees—four thousand from Trabzon and five thousand from Samsun.
I no longer recall the vessel’s name. It brought us to Thessaloniki. There they
housed us in barracks, bathed us and bandaged our wounds; we had grievous
sores and did not realize they were caused by starvation... Afterwards they
moved us to Harmankioi. From Harmankioi we reached Kozani... and finally
to Pylori. Here we came, here we stayed and here we shall die. I met my
husband again in Thessaloniki; he had found the child in Unye and brought it
with him. My other baby I lost on the Tehcir—there it died. At least one was
spared. Such are our sufferings (Collected by Sophia Dondolion-Goranitou,
20 May 1965, p. 328).

Charalambos Iliadis from Bogmalik recounts how his whole family escaped

to the mountains when the first Tehcir struck nearby villages in 1916. He stated the

draft-dodgers who had been slipping away into the hills, when the Armenian

persecutions erupted, formed the guerrilla bands. Many families followed and those

who were deported were driven through Niksar to Tokat and from there to Sivas,

suffering from disease and hunger. Only half of them could return in 1918.

Charalambos Iliadis’ story gives another perspective, as his family could reach

Trabzon, then under Russian control and received clothes, food and work.

Nevertheless, when the Russians withdrew, in January 1918, they too left for Russia:

“Most of us reached Novorossiysk by the end of that year. Early in 1919 two Greek
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ships arrived...They asked: “Where do you wish to go, Greece or Turkey? If you
choose Turkey, we will even arm you.” We answered “Turkey,” and were issued
weapons.” Yet when the ship reached Unye harbor, Turkish officials did not allow
them to disembark, claiming that they would cause unrest. The ship then went to
Samsun, but Charalambos’ father refused to leave and insisted to go back to Unye.
Their ship was a war ship and when they returned to Unye, swinging the guns toward
the town, the officials came back and let them ashore on the condition that they
would remain quiet. Charalambos recalls that they bought more weapons in the
market and gave an account of how their lives changed afterwards:

If you paid, you could find arms of every sort. We all went up to our villages.

Few people were left there, as most had perished in the Tehcir. Barely a year

passed before we were back in the mountains. In those years a person named

Stylianos Kosmidis, known in Turkish as Istyl Aga was already active. We

also had Turkish friends and before the second Tehcir in 1921 they warned us

that trouble was coming and that we should take precautions. Half the village
again withdrew to the hills; those who remained were deported to the interior
as far as Harput and Malatya. We stayed in the mountains until 1923. Our

leader was Karapanagiot, with my father alongside him. We descended upon

Turkish villages to seize food and many Turks quietly gave us provisions

themselves. We had faithful Turkish friends who kept us informed of

everything...

In the spring of 1923 news came that the Greeks should leave for Russia. The
first group left in May 1923, with a Turkish motorboat. But trust was delicate issue,
as there was the belief that they could be killed on the road. Apparently, the Turkish
boatman left his child with the second group, as a pledge to guarantee that he would
not harm them. With hardships on the sea, they finally reached Constanta, where the
Greek consulate housed and fed them. Throwing their weapons into the sea off
Constanta, they arrived at Piraeus. Charalambos Iliadis and his family left with the
second party in the autumn of 1923, again in a Turkish kaiki, weapons in hand. They

too landed in Constanta, met the Greek consul and surrendered their arms. Their

group was sent by train to Thessaloniki. In 1924, about fifteen families settled in
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Agia Kyriaki; others went to Nea Unye in Kastoria and others to Neo Petritsi outside
Serres. The first group who landed at Piraeus and were kept for a short time in the
shanties of Neo Faliro and joined them in Agia Kyriaki. In Charalambos Iliadis’
words, “Of all who were deported, the handful who survived reached Greece by
various routes—some from Aleppo, others via a second passage through Samsun”
(Collected by Eleni Gazi, 4 June 1966, pp. 333-337).

The testimony of Theofilos Papadopoulos from Derebasi depicts the time of
the crossing roads of the “seferberlik era” in 1916, where Ottoman authorities
deported Greeks from their villages, while Muslims (they called them Laz Turks) of
Eastern Black Sea towns migrated to the western coasts, fleeing from the Russians
who captured Trabzon. Some of these migrants were settled in the village of
Theofilos. On the other hand, Theofilos’ family were deported, passing through
Turkish and Circassian villages, finally to arrive in Yahyali, a Circassian village:

During the months we stayed in Yahyali—Iess than a year—my grandfather
and I once went back to our village and entered our house. The Turkish
householder was away; only his wife was there. My grandfather asked who
now owned the house and she wanted to know who had been the former
owner, for there were boundary disputes with the neighbours. My grandfather
told the Turks: “The house in which you live was hospitable; whoever came
found care. May it be the same for you now.” Indeed, any of our people who
passed were welcomed there. When they raised us for Tehcir—it must have
been late April to late May, I recall people hoeing their fields—they took all
the villages of Unye together. First, they brought us to Unye, then to Tokat,
Amasya and Zile. People died on the road from hardship... I deserted at Zile.
From our own household, which was numerous, only five returned to the
village—about ten per cent from each home survived. My father escaped
Tehcir; the Turks killed him shortly before we were taken, together with two
or three youths from our village...The deportees remained away until the war
ended; those who lived came back. We deserters returned earlier. By then the
Laz Turks had returned back to their own homelands...The Circassian in
Yahyali had kept two of our cows and our bedding; his name was Tsein
Hodja, one of my father’s customers. During the first guerrilla phase the
Circassians had saved my father and helped him escape. Why they could not
save him later I do not understand...Life in the village lasted a year or two.
Then the guerrillas under Sarigiannis revived and a second Tekcir struck our
area...We spent three years in the mountains, building huts and living there.
Most, however, stayed in the village and were deported as far as Diyarbakir;
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from there, I think, they returned to Trabzon and eventually reached Greece,
but they never came back to the village.

Theofilos Papadopoulos’s narrative follows that of Charalambos Iliadis, to
take a motorboat owned by a Turk. His story included also leaving his child as a
pledge. In his narrative Theofilos tells them about their journey in a more detailed
way, as a heroic story of fear, courage and coincidences:

At midnight we sighted a ship’s light and feared a Turkish vessel; those with

weapons prepared to fight. We stood, hearts in our mouths, waiting. The light

receded and courage returned; in twenty-four hours we were opposite the hills
of Sevastopol. “Do not fear,” the captain said, “we are within Russia’s
borders” ...but we refused even to hear of Russia, having learned how the
first party lost their arms there. We raised our weapons and the Turkish
owner, who had noticed nothing till then, was terrified. Soon the engine
failed; a mechanic repaired it but warned it would run only three or four
hours and so it did. Adrift with only sky above and sea below, we roasted
under the sun. Toward evening a storm rose and pushed the boat. We feared
we might be driven back to Turkey. The captain reassured us: “This wind will
take us to Russia or Romania, not Turkey.” We had a compass borrowed
from a Greek in Unye. The wind carried us to unknown waters. The captain
sent two sailors ashore in a dinghy and they returned saying we were at

Danube’s shores.

With the help of some local Greeks, the group reached Constanta and after a
ten-day-stay there, they took a train to Thessaloniki. “At the station we received a
rousing welcome,” Theofilos remembered, “there was not room to drop a pin.” They
finally chose to settle in Peponia (Collected by Sophia Dondolion-Goranitou, 27
December 1963, pp. 338-341).

Chrysoula Pozidou from Kizilaga¢ were among those who could fled to the
mountains in 1916, to later escape to Russia. Apparently, a few leaders contacted the
Russians in Trabzon for help the Russian vessels reached the coast and lay between
Unye and Terme, below their village. Following the arranged plan, once they heard

three flares fired, they descended from the mountains to the sea and boarded the

ships at night:
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The guerrillas took up positions here and there while we advanced...On
reaching the shore the men waded into the water, lifted the women and
children and set them in the boats; eight people drowned that night. It was
autumn when we abandoned our hills for Russia. About a thousand of us had
gathered, drawn from all the villages of Unye.

Russians disembarked them in Trabzon, housing them for twelve days. Those
who had money continued to Russia. The Revolution had already broken out and the
Russians were evacuating Trabzon. Chrysoula’s family proceeded to Sukhumi,
where they had relatives. After a year and a half in Russia, then returned to Turkey.
Nevertheless, some Turks had settled in their village, cultivating their fields. Soon,
they were deported once more, marching to Diyarbakir and Harput. Chrysoula
remembers how she survived:

On the road the convoy contained not only people from Unye but from

Samsun, Bafra, everywhere. People died—many were poisoned and perished.

We kept knives to cut wild greens along the way. Between Sivas and Tokat

we were given bread only once. I survived because I had a cart and oxen with

me. When the Turks came to seize the animals I refused, saying they could
kill me first. My husband was in the Ottoman army, so they let me keep them.

With that cart I earned money—one person was ill and needed it, another had

goods to load—and on those earnings my children and I lived.

Chrysotla remembers being robbed by some bandits before they reached
Harput. She also recalls how four or five mounted Americans and Englishmen rode
up just outside of Harput and “scattered coins among the crowd as one scatter seed.”
She was pregnant, with two small children, when they lodged them in Armenian
villages. Most Armenians had been killed, but a few survived by converting. She
remembers how the Americans brought wagonloads of firewood, food, canned
provisions and even blankets. Nevertheless, she stated “We were like prisoners,
housed in churches and large courtyards.” After staying in the village of Soursouri

for nine months, they were taken back to Diyarbakir for Tehcir, crossing a mountain

in winter wind and snow. From there they walked fifteen days to Aleppo:
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We reached a river marking the frontier between Turkey and the French zone.
Turkish gendarmes escorted us village to village, handing us over one to
another, killing any who fell behind. At the river five or six people lagged—
there were priests among them—and it was snowing. When this was heard,
ten Konyalides returned, fetched them and ferried them across. We all crossed
in boats; once over, we were free. They put us on a railway train and we
marched no more. In Aleppo a committee found a large building for the
orphans and housed women and men separately. For fifteen days they fed and
clothed us. Then they transferred us to Beirut, a day’s journey; I gave birth
meanwhile and had an infant. Such crowds assembled in Beirut that loading
the ship took two days, assisted by troops.

While the first generation of Greek survivors gave open narratives of the
Tehcir, one of the main type of stories regarding the Armenian memory consisted of
the “good neighborly relations” when the topic of Tehcir came out. Some of these
memories started with an account of ‘harmonious co-habitation’. I listened one such
narrative from Artin Nubar Giilezyan who told me a story that he had heard from his
family. In 1915, an Armenian woman, Agavni, >’ who was living in Unye at the time,
was protected by her Muslim neighbors since she was too old and all alone. The
neighbors did not let Agavni, who was living alone, be deported. They hid her in a
well in the garden of one of their houses for a month, they brought her food in secret.
Agavni, who was saved from death in this way, had lingering headaches that were
never alleviated. After having lived with these headaches for quite a while, she
finally passed away. Upon her death, some people wanted to bury her in accordance
with Muslim traditions since there was not a priest in Unye back then. However, the
Armenians who came back from the Telcir brought a priest from Samsun in haste
and managed to bury her as a Christian.

Vahan Ahbap shared a similar story which happened probably in the early
1920s, including both “the good and the bad” from Turkish people:

Artin was a relative of Master Leon. There was also Siikrii Bey, from
Trabzon. They used to work together as hazelnut merchants. But these Haji

37 Agavni means pigeon.
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Seyits were envious of other merchants and so on. One day they went to the
theater. They drank, they said ‘there is nothing more to see, let’s get up and
go.” Just as they were leaving, a woman appeared on the stage with the
Turkish flag. “Wow gavur,” people shouted at him, ‘he didn’t adopt the
Turkish flag, he got up and left.” At that time, the court would be held
immediately. Of course, Artin was surprised and frightened. There was a
lawyer named Sahinbas. “They will convict you, give me your case,” he said.
He went to the court and said “If I see the Turkish flag in the hands of a
whore on stage, I would leave that place immediately myself”. So, they
acquitted him. But Artin then left first for Istanbul, then for Egypt, where he
worked as a broadcloth merchant. From there, he went to America and died
there (Vahan Ahbap, 10 May 2008, Istanbul).

The contemporary stories of the Tekcir have a discourse of their own. As
narratives told a century later, they focused more on the afterlife of the Tehcir, telling
us events that alienated the surviving Armenian population to leave Unye behind.
Like Artin, what happened to Mardiros is a case in point. Mardiros was a very
intelligent young man, who graduated from METU in Ankara and chose to come
back to Unye, to be useful in his hometown. Vahan Ahbap tells his story as follows:

He first built a house for his mother, next to Aunt Adrine’s house, opposite

that middle school. He drew a very nice plan in the garden and constructed it.

He also worked on his own. Then he opened his own office. This kid was

going to work as an architect and an engineer. He had already constructed a

lot of buildings in Fatsa. He had built a factory and so on. When he opened

his office, people saw a framed picture of Atatiirk on a desk and confronted
him ‘Wow, why didn’t he hang his picture on the wall?’ the framed picture
was indeed belonging to the former owners, the Urerler family, who had

emptied the office and left Atatiirk’s picture behind. Wow they complained.

Then Mardiros did not stay in Unye, because of this. Later, he went to

America, he took his family as well; he said you should come here, and Mari

went and Gazar went and they took their mother with them. Their mother

lived for a long time and of course Aunt Paylin died later.

There are also stories of why and how some Armenians have survived the
Tehcir in Unye. Vahan Ahbap’s own father Maksud Usta was an authoritarian and
disciplined man. He survived the Tehcir, because he had opened a well-working

tailor shop in Batumi when the Tehcir happened. He used to sleep in the shop and

recalled Russian customers as very nice people, who tipped him well. Finally, one
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day, someone said, “I saw Vahan, your brother, he is alive.” So, he came to Unye,
but found out that they killed his brother in prison. Nevertheless, he settled back
here, marrying Vahan’s mother. Another story is shared by Margaret Ahbap, the wife
of Vahan Ahbap, who was originally from Sivas but lived in Unye as a young bride:

Zehra’s mother was Armenian. Her father was a jeweler and the family was

emigrating. A man who was a goldsmith, a jeweler, one of the richest people

in Unye said, ‘Give me your daughter and I will bring her you back.” They
gave the girl to this man. He was going to take her as a bride for his son, but
later he kept her for himself. He was a relative of Grandma Agavni. Grandma

Agavni was a very old woman who lived alone. She too wanted her family’s

land. The vineyard, the garden, the field. She took it to court. For years, the

court continued, she tried to convince them saying “my father died, he was
buried in a mosque, his grave was there, so I am a Muslim too”. They didn’t
give anything. She died in a very troubled state and her neighbors took her
gold and so on (Margaret Ahbap, 10 May 2008, Istanbul).

Artin Nubar Giilezyan, born in 1928 narrated an appalling story of survival,
hiding in a well, to escape from the authorities during the Tekcir. The story is about
an Armenian woman by the name of Agavni lived alone. She was known in Unye by
her headache, probably migraine crises, which made her moan. But during the war
years, she suffered a lot and even lived in a well for a month:

They used to throw bread to her and she would eat it there. She was a woman

on her own and used to make pestemals in Unye. On Wednesdays, she used

to go to Unye and sell them at the Unye market. But she was a smart woman,

a struggling woman and had a beautiful house. She would say, “Ben mezara,

evim mezata” (I go to the grave, then my house to the auction). She was also

my mother’s best friend.

The narratives on the afterlife of Tehcir are also full of stories of losing
family members, remarriages, or adopting children. Noubar himself is the child of a
second marriage. Apparently, his mother Surpie was once married to Agop and had a

son Melidos. His father had a former wife who fell ill and died during the war years.

They had four children. The eldest is Hasib, the second is Merses, the third is
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Selekere and the fourth is Varsuhi. I know their graves in our graveyard. Only one

survived (Artin Nubar Giilezyan, 27 May 2008, Istanbul).

5.1.2 Converting to Islam as a means of survival
My oral history research also revealed several narratives about conversion during or
after the Tehcir. Unfortunately, we do not know very much in detail about the nature
of such conservations unless families reveal their secrets. Here one should mention
the books of Fethiye Cetin about diverse conversion stories from around Anatolia.
Some stories have also been published on Black Sea survivals through conversion. In
that regard, the interviews that I have collected focus directly on Unye and its
surroundings. One such story came from my own family, regarding the story of my
great grandmother Mari. To be able to stay in Unye, Mari married my maternal great
grandfather Ali Kii¢iikoglu and become a Muslim. However, she was an exception in
that she could keep up her belief, as her husband never pressured her to practice
Islamic rules. I hope women like my grandmother could and did practice their pre-
conversion faith.

Today, one of the Unye’s local assets is ‘Unye’s bun’ (Unye ¢éregi/lokumu),
a kind of cookie prepared with sugar, egg, oil and yoghurt. However, very few
people would know that it is related to converted Armenian women. In fact,
Armenians living in Unye used to bake this cookie for Easter. It is also called
‘bayram lokumu’ since it is served to people especially during Ramadan and
Sacrifice feasts. This pie (bun) was able to survive till today thanks to the Armenian
women who became Muslims to save their lives and stay in their homelands. In this
context, one can refer also to the bun that Fethiye Cetin mentions in her biographical

study My Grandmother: An Armenian-Turkish Memoir. During a conversation with a
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friend, Cetin points out to the ritualistic similarities between the bun and Unye’s
‘bayram lokumu’ as a ‘kinship’ between those two pastries:

Do you know, when I was little, I came with my grandmother to your house.

Your grandmother had made a ‘¢érek’. We stayed for a while and after we’d

eaten the ‘¢drek’, went to visit Auntie Seher, Saso Ibrahim’s wife and Auntie

Tadimli. I noticed that in every house we visited that day, we were offered the

same ‘¢orek’. And the ‘¢coreks’ in the other houses were sweet braided breads,

just like yours and decorated with eggs and dried cherry powder and fennel
seeds, just like yours. Of course, I wanted each treat to be different, so I was
disappointed when we kept getting offered the same ‘¢corek’, but my
grandmother ate a slice of ‘corek’ at each house we visited and drank a glass
of tea. It was only years later that I realised what all these houses we visited
had in common. Auntie Seher, Saso Ibrahim’s wife, was Armenian: Auntie

Tadimli was a Muslim convert, like your grandmother (Cetin, 2012, pp. 101-

102).

Today the presence of Armenians and Greeks in Unye consists of a few
houses and churches. After the population exchange, the Greek population of Unye
was reduced to zero. Following the Tehcir, three Armenian families came to the city,
but they also left Unye in time. It is important that the buns that were baked by
Armenians of Unye for Easter still lives as part of Unye’s cuisine and culture. As
articulated by Fethiye Cetin, women who became or made to become Muslims, even
though they keep it as a secret from their children and grandchildren, used to enliven
a tradition among themselves and did not forget the holy days (Cetin, 2012, p. 102).
These buns were only prepared for bairams in houses and then baked in the ovens of
the neighborhood. At present, it is a touristically and commercially important piece
of pastry that is sold in bakeries and confectioners and enjoyed by visitors of Unye
(Sarikaya, 2015).

Margaret Ahbap and Vahan Ahbap shared several stories regarding the
conversion. In one case, Minas’s son Maksud married a Muslim physician girl, they

had met in medical school. The family worked hard to separate them. But they could

not prevent him to marry yet another Muslim woman:
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Maksud is a little light; he must have promised that it would be okay. But the

woman would always put the Qur’an under his head. To become a Muslim.

This did not happen,; it just did not happen. That is why they got divorced.

Then she married a Muslim again. He has a daughter. She has a daughter, but

her mother did not let her see her grandfather, mother or grandmother. So that

Armenianness cannot be instilled. Maksud is also a bit passive (Vahan-

Margaret Ahbap, 10 May 2008, Istanbul).

Failed love marriage story is indeed an important sub-genre in Unye’s
collective memory. Artin Nubar Giilezyan, recalls one such story of intermarriage.
His friend Vahan’s daughter married a Muslim. She married once, then broke up and
never married again with someone else. “They were hard-working people”, he said,
“They would pass by our house and I would look at them, I was small. At noon, they
would take turns taking food every day with a campaign bowl, a basket and they
would work until 10-11 o’clock at night. They were four siblings. When they started
getting married, they began to fall apart. The outsiders entered and they began to
disperse” (Artin Nubar Giilezyan, 27 May 2008, Istanbul).

Margaret Ahbap remembers how Armenian families were taking precautions
for their girls not to be brides to Muslim household. “We used to go to Unye,
Samsun, Ordu. but we didn’t go to Sivas,” she stated. “We grew up mostly closed.
My father was afraid that someone from the Turks would ask our hand or
something... Unye was freer” (Margaret Ahbap, 10 May 2008, Istanbul).

Margaret also detailed a bitter story of an intermarriage, a story of
discriminating the convert. She recalled an old woman from the Kokliik village who
used to come to visit them in Unye. Her parents were Armenian, but she had become
a Muslim after her marriage. Her husband was dead. Margaret remembered how her
daughter-in-law used to treat her very badly and her son even beating his own

mother. Once, he had choked her and she ran to us and cried. Apparently, he was

harassing her for not practicing Muslim duties:
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He is doing evil to the woman by saying that you do not pray and perform

ablution. He would come and cry to me, he would come every Wednesday, it

was Sunday. I would give her milk, I would give her yogurt, I would give her

rice if she needed and she would take it. She would be delighted. She was a

poor woman. Her son did not take care of her. After that, she died. I mean, I

have witnessed all of this. Just because she was an Armenian girl, her own

children were doing evil (Margaret Ahbap, 10 May 2008, Istanbul).

She also remembered another evil story from Sivas, her homeland, where a
woman who was married to a Turk received regularly some money coming from
America. These were her uncle’s children who would help this old woman. Margaret
remembers:

My grandfather used to write letters in Armenian and asked money when this

woman needed. They would take the money from the woman, their brides

would eat it and they would call the woman gavur. She would say, “Excuse
me, I tied a dog to one side, a dog tied to the other side; I go there, one bites, |
go here, this one bites,” she would say. She would cry and share her burdens
with my mother. She would bring money from America and feed them. She

had become a Muslim, gave birth to many children. If you saw her as a

gavur, why did you take her in the first place? Why do you torture the

womon? She used to come and cry to my mother (Margaret Ahbap, 10 May

2008, Istanbul).

In an early interview she gave to Aynur Tan, Margaret Ahbap shared a more
positive intermarriage story. She mentions the sister of an Armenian pharmacist in
Fatsa by the name of Aznif. Aznif had become a Muslim, praying and performing
ablution. Her neighbors loved her very much; she was a good woman. Their sons
lived in America. One of them turned out to be an architect engineer and the other

was a tailor (Margaret Ahbap, April 2004, Istanbul). These narratives detail the

aftermath of the Tehcir and the emotional hardships of the survivors.

5.1.3 Stories related to orphans
The issue of conversion is also revealed in the stories of adopted orphans during the

Tehcir, a matter which might have been silenced for generations. In the last decades
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several studies were published on the experience of women and children during the
Tehcir in 1915 from different angles (Ritter and Sivaslian, 2012; Marchand and
Perrier, 2013; Sarafian, 2001; Rowe, 2011; Watenpaugh, 2010, 2013; Ekmekg¢ioglu,
2013, 2014; Maksudyan, 2014, 2019). In the case of Unye, the narratives pointed out
to a variety of situations that were experienced. Some Armenian women and children
who were left behind or trusted to Muslim families in 1915 were later found by their
spouses or families, who wanted to take them to their new places where they settled.
Nevertheless, in certain situations, Armenian women who remarried with Muslim
men refused to go back to their former husbands, even though their husbands
accepted them. For those who lost the trace of their former family members, the hope
to located them continued for long years. It is still possible to see the announcements
of people looking for their families and relatives in the weekly-published Armenian
newspaper Agos printed in Istanbul. Several Armenian children were also left behind
during this era. It is a known fact that most of the Armenian families who wanted to
protect their children from an unknown, long and challenging journey, clandestinely
trusted their small children to certain Muslim families or neighbors with the intention
of coming and taking them back at one point. However, the families of these children
never managed to come and take their children back. These children were raised as
Muslims in the Turkish cultural environment (Karaduman, 2010, pp. 58-59). During
my oral history research in Unye, I was also able to collect some other stories
regarding the Armenian orphans. Apparently, there were many such children who
were raised in this way, including cases in my own extended family and in some of
the families that I know.

According to a local myth, an Armenian woman comes to Unye many years

after the Tehcir. She finds her daughter Arpi, whom she left when she was 5 years
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old, talks to her in Armenian and wants to take her to France. However, the girl
called Arpi was married off to a Muslim man and had children. She refuses to go to
France with her mother. The mother in tears kisses her daughter and grandchildren
and bids farewell to old neighbors and Unye, then leaves on a vessel waiting in the
harbor. After three months, a letter comes from Paris. It says that the old woman
passed away incessantly repeating the name of her daughter (Karaduman, 2010, pp.
88-89).

Other similar stories are also told among the people of Unye. Some of these
are published in local magazines. There is however a general silence regarding the
children and grandchildren of Armenians who were left in the town during the
Tehcir. Many such survivors refuse to talk about their mothers or grandmothers, but
a few narratives published about them give us an idea of their experience. Two such
narratives were published in the local magazine Canik: Yére ve Kent Kiiltiirii
Dergisi. The first one belongs to a grandchild of an Armenian who was adopted by a
Muslim family in Unye:

When she was alone, my grandmother used to forget herself sometimes and

mused by murmuring Armenian songs. When I asked her ‘What are you

singing, granny?’ she said ‘when I was a little kid, my mother taught me this
song. We used to have a two-story house within a garden. My mother and
father left with my two brothers. They told me to wait. They were supposed
to come back and take me with them, but they never did. This song is my
mother’s. I sing this song when I miss them a lot. She was explaining this in

tears (Karaduman, 2010, pp. 88-89).

The second narrative published in Canik: Yore ve Kent Kiiltiirii Dergisi tells
about the tragic story of two twin sisters, namely Magdelena and Angelena:

Bedros the tailor and his family were also among the people to be deported

from Unye during the deportation of Armenians. They were notified to depart

on the ferry the next day. Their twin daughters, Magdelena and Angelena,
were sick and running a fever. It was a cold winter day. The following day,

Angelena was even worse. They left her to their Turkish neighbors with the

intention of coming back and taking her with them. For many years, no one
came. After eighty years, a very old woman knocked on a door in
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Yalikahvesi. The woman who knocked on the door asked to the woman who
opened the door in Armenian: ‘Are you Angelena?’ The woman opening the
door faltered and held on to the door so as not to fall. When she recovered
herself, she let the old woman in and closed the door. The old woman was
Magdelena, one of the twins who left the city eighty years ago. Angelena was
left in Unye, since her health rendered her unfit for the journey. Over the
years no one came to take her back. So, she was raised by a Turkish family,
became a Muslim, married off, had children and grandchildren and erased the

past from her memory (Karaduman, 2010, p. 19).

In his interview with Aynur Tan in 2004 Vahan Ahbap reminds how Turkish
and Georgian families took Armenian children and raised them with in their own
families. In fact, his father was once informed that a child from Tekkiraz village had
come to work in a restaurant. He said that he was the son of Sarkis, the cook.
Vahan’s father knew that he had a sister in France. He placed the boy to work in the
bakery in Unye: “He worked in Unye and we used to call him brother. After that, my
father sent him to Istanbul, at his own expense. He stayed in Istanbul for years and
could not come back again (Vahan Ahbap, April 2004, Istanbul). During their
conversation, Aynur Tan also stated that Armenian families left some of their kids
behind, if they have 4-5 children. In some cases, a single child could be left, so that
they do not perish on the road. Aynur Tan stated: “I also know that my grandmothers
had a girl and a son, they told their neighbors to leave them, raised them, married
them and then they married them.” Vahan Ahbap’s response is meaningful: “But
most of them have also changed their names. The names of the ones in Fatsa are

different, the ones in Unye are different. That’s what it says on the population

papers” (Vahan Ahbap, April 2004, Istanbul).

5.1.4 Narratives of bullying
Historical researchers from Unye express in various web sites and some publications

that the three Armenian families who lived in Unye during the Republican period
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were usually in good terms with the Turkish people. However, the interviews that I
have conducted with Armenians from Unye have revealed that this was not always
the case. For the surviving Armenians of Unye, the issue of education was often
related to a memory of bullying and discrimination. I had the opportunity to hear a
school narrative during my interview with Artin Nubar Giilezyan, a member of the
three Armenian families who lived in Unye during the Republican period (Artin
Nubar Giilezyan, 27 May 2008, Istanbul). *® In the interview, Giilezyan told me that
he attended Unye Anafarta Primary School and he was a very successful student.
However, since he was an Armenian, he was ostracized by his peers. He could no
longer put up with his friends’ throwing stones at him and cursing behind his back.
His parents decided to send him to Istanbul to complete his education and he never
returned to Unye again. Naively, I told him that I attended the same primary school
and children were always looking for reasons to make fun of their friends. I myself
was made fun of because I stuttered. He had a bitter response, commenting “Being a
stutterer is not as bad as being an Armenian in Turkey”.

Similarly, Bercuhi Temir, with whom I had an interview in Istanbul, is
originally from Sivas and settled in Unye after her sister Margaret married Vahan
Ahbap. Bercuhi completed her high school education there. In the Republican period,
Armenians who lived in Anatolia were often informed about each other. Kinship
relations were built among Armenians from different regions through marriage. Also,
Armenian children were often sent to bigger cities to live with their relatives for
educational purposes. Berhuci Temir told me that she was forced to go to Unye for

education and went through very difficult times there. She also mentioned that she

38 The interview took place before his death on the 10% of January in 2010 at the age of 82.
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was distressed and unhappy for being frequently called an ‘gavur’ meaning ‘infidel’.
39

Other narratives detail different experiences on the discrimination issue. One
belongs to Anayit Giilezyan Hosepyan who was born in Unye in 1942 and lived there
until she was twenty years old. She completed her primary and secondary education
there. When I asked her whether she experienced any kind of bullying among
friends, she told me that her friends treated her well. Her problem was more related
to her teachers’ behavior; she stated: “My friends were nice to me, but every time a
new teacher came to school, s/he would look up to see who Anayit Giilezyan was”
(Anayit Giilezyan Hosepyan, 1 September 2024, Vancouver). Another story
appeared in an interview in Kaypakkaya Partizan, an internet news site on 28
October 2016. In this interview, Garbis Altinoglu, an Armenian from Amasya made
the following statement regarding this situation:

An Armenian individual, especially in Anatolia, is subjected to an education

process at an early age in which they learn from their Muslim neighbors that

they are the ‘other’ or they are ‘different’ than them. This exclusion

mechanism has somehow directed the Armenian youth and intellectuals to

feel closer to the leftist movement. *°

When I talked to my uncle Abdullah Sarikaya, he gave another detail
regarding this issue. He said that the Armenian kids in Unye would directly go to
their homes after school and did not play on the street (Unrecorded conversation in
Istanbul, 18 July 2009).

Anayit Giilezyan Hosepyan recalls memories of good neighborly relations

along with many swears they did not deserve: “Auntie Emine would ask about our

39 Bercuhi Temir, unrecorded conversations in Istanbul. I met Berhuci Temir through a bookseller I
knew in Beyoglu. Soon after I found out that she was “the most beautiful girl of the Unye High
School” that my uncle told me many years ago.

40 See www.kaypakkayahaber.com/kose-yazisi/garbis-agparik-ile-reportaj The site is unfortunately
inaccessible from Turkey.
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red egg holiday (Easter). They didn’t show any negative reactions. There was no
church anyway, so we were by ourselves during the holidays. Those who knew
accepted us” (Anayit Glilezyan Hosepyan, 1 September 2024, Vancouver). She also
recalls those who “did not know them”:

‘Gavur’, ‘Daughter of an Armenian’ were labels that were used in a way

similar to a slur. People got used to using them, maybe they didn’t want to be

bad or disrespectful. Oksan’s great grandmother was a very good friend of
our family but the words “gavur” and “Armenian” were always on her lips.

We were a minority, so we had to take it in stride (Anayit Giilezyan

Hosepyan, 1 September 2024, Vancouver).

Hosepyan also remembers how Elmas, the late wife of her brother Gayzak,
got very angry to be called a ‘gavur’. Whenever she used to hear that term, she took
refuge in their citizenship right and reacted by saying: “Gayzak did his military
service! You cannot say [ am a gavur!” She also added “But these were exceptions.
When we grew up in Unye, we were measured and careful” (Anayit Giilezyan
Hosepyan, 1 September 2024, Vancouver).

In his interview on 27 May 2008, in Istanbul, Artin Nubar Giilezyan shared a
similar bitter memory. Although he was top of his class, he could not escape
bullying:

You know, the reason I came here is because I was valedictorian in fifth

grade, but kids my age would run after me on the street shouting “gavur,

gavur”. If I chase and beat them, they will go to their father and complain.

And that’s why I ran away (Artin Nubar Giilezyan, 27 May 2008, Istanbul).

Nevertheless, Artin also states that he never heard of the term “minority” in
Unye, but only when he came to Istanbul:

I heard the word minority here and whoever calls me a minority, I will tear

off their feet like this. Why should I be a minority? My grandfather has been

here, way before. Why should I be a minority? No, why should 1? I employ

people and pay taxes. What do you want from me? (Artin Nubar Giilezyan,
27 May 2008, Istanbul).
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Artin Nubar Giilezyan also complained about the fact that their names are
perceived as the “others”. “I called an insurance agent two years ago,” he stated.
“She asks me ‘who’s calling,” on the phone, I say Artin. “What?’, I say ‘Artin again’.

Which one will you deal with?”

5.2 Narratives of more history: Remembering the diversity of communities in Unye
Since the 1980s, the communal diversity in Ottoman society has been an important
research area of the Ottoman Studies. Benjamin Braude and Bernard Lewis’s early
work Christians and Jews in the Ottoman Empire was published in 1982. Michael
Herzfeld’s Ours Once More: Folklore, Ideology and the Making of Modern Greece
and Richard G. Hovannisian’s The Republic of Armenia: From Versailles to London
were published the same year. Many others followed by the 1990s, including the
works of Taner Ak¢am, Rifat Bali and Vangelis Kechriotis among many others. This
literature covered mostly the general framework of the non-Muslim ethnic
communities at the eve of or during the nationalist movements. As for the Muslim
communities who were displaced of their homelands and settled to the Ottoman
Empire, their history has been approached as a “migration” history. Given this
framework, Unye has been a hub of all this diversity, where Turks, Greeks,
Armenians, Jews, Circassians and Georgians were placed and displaced at the turn of
the 20" century. Published, archived and collected oral testimonies about this
memory, give us a detailed review of this period, offering what Micheal Frisch called
“more history.” In their work on the dynamics between oral history and oral sources,
Marta Kurkowska-Budzan and Marcin Stasiak approach the concept of “more
history”, not only as a means to reach “unwritten” or “undocumented” data, but also

as a means to measure the value of oral information in its contribution to the
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development of our knowledge about the past (Kurkowska-Budzan and Stasiak,
2020, p. 168). The traffic of communal relations during the late 19" and early 20"
century in Unye illustrates the need to detail the so-far written historiography of the

town with a “more history” approach.

5.2.1 Past and present narratives from surviving Greeks of Unye
The archive of the Center for Asia Minor Studies offers us a series of narratives
which focuses on the Greek population of the town and also gives a through
description of Unye’s location as a natural harbor. Unye used to be a sub-district
(kaymakamlik), which initially belonged to Trabzon and later to Ordu.
Ecclesiastically, it belonged to the Metropolis of Niksar in Tokat to be later
transferred to Ordu in 1911. The archives state that the Greek population consisted of
4,000 people who were mostly natives, but also including migrants from
Glimiishane. The town possessed two large churches and two schools for boys and
girls besides them. The town became a major port that eased commercial links with
inner lands. While many local Greeks worked in trade, shipping, shipbuilding and
fishing, others pursued agriculture of hemp and hazelnuts. The archive notes state
that Greek craftsmen included potters, bakers and the like often migrated for work to
nearby cities, chiefly Ordu, Samsun or even to Russia. After the Greco-Turkish
Population Exchange (1923), the inhabitants of Unye resettled mainly in Athens,
Thessaloniki, Katerini and Kavala.

The archives contain several narratives from Unye migrants to modern
Greece, where each life-story gives us an understanding of different experiences. In
their narratives, Smaragdi Tsivelekidou, Father Ilias Eleftheriadis, Georgios

Charalampidis, Giannis Soumelidis and Charalambos Alexiadis detailed their
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departure from Unye in different ways. The interviews were collected by Christos
Samouilidis in 1956, Alexis loakeimidis in 1957, Sophia Dondolinou-Goraniti, in
1963 and 1964 and Eleni Gazi, in 1966.

Smaragdi Tsivelekidou, born in Unye in 1873 reports the hardships she lived
after her father died. She never went to school and worked at the loom with her
mother. Married at the age of 14 to a mason, she had eleven children. Smaragdi
remembers how they moved to Samsun, experienced seferberlik *' and survived the
years of the Independence War. Apparently, her eldest son who was once in the
Ottoman army, joined the Pontic guerrilla activities, transferring arms from Russia.
The rest of family could hide in Samsun because they were not much known by the
local people. She reports that the Ottoman officials seized and prisoned her younger
son. Smaragdi could save her son thanks to the help of a Turkish woman, Kadriye
Hanim, who empathized with her pain. They finally moved to Greece, first at
Nafplion, later to Athens in 1924. She recalls her displacement as “No one cared for
us”. Their new neighborhood was all fields, where they had to start a new life by
building a shack for themselves.

Father Ilias Eleftheriadis recalls leaving Unye for Greece in April 1923 with a
Russian ship that had fled from the Bolshevik Revolution and bought by a Turkish
businessman, Kadir Bey. The boat carried a French flag; it was coming from Trabzon
to Samsun. Apparently, there was a plot to rob the Greek passengers at the Gerze
strait. The boat had three Russian and a Turkish captain and Russian boatswains.
Nevertheless, the plot got exposed in Samsun port. Ilias Eleftheriadis gives an
amazing story how things evolved afterwards, with the help of an American manager

of a tobacco factory in Samsun, the Russian captain and some assertive passengers.

41 The temporary migration of mainly Muslim communities from eastern Black Sea to the western
towns, escaping Russian occupation of Trabzon in 1916.
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Finally, as a group, they took over the Turkish owner and captain and reached the
Istanbul port. There they had to wait for fifty-four days on the ship, surviving with
the help of the Patriarchate and shopping with baskets from caiques which came
alongside the ship. He remembers their departure from Ottoman seashores with an
image of the turning all red:

Then we boarded a ship called Okeanos of Andros. We reached Karaburnu on
16 August 1923. When we reached Canakkale, the sea turned red from the
fezzes. All the men threw their fezzes into the sea. The English who saw it
laughed...

The narrative of Panagiotis Lambridis and and Miltiadis Spyridis gives a
portrayal of the chaotic times of the post-WWI period. They recall the local terror of
Turkish militia during 1916 and the hardship of the Ottoman labour battalions
(Amele Taburlart). The term was associated with the disarmament Ottoman Greek
and Armenian soldiers during World War I and of Ottoman Greeks before and during
the Turkish War of Independence. They stated:

In 1916 executions took place in Unye. It was the time when the amele
taburu Ottoman labour battalions were formed and our soldiers escaped. Of
our people they hanged three. The fugitives were Yarenis Nikolaos,
Kaparozis Georgios and a Gavriil, the one we called Mastrolazaros. His
nickname was Patakos. This Gavriil was a brave lad. He had also come to
Greece and fought in the Balkan Wars. They hanged no others of our people.
In those years they hanged Turkish and Armenian deserters as well. They set
their heads on poles and carried them around the town. [...] Only once did
they carry out an exile from Unye, in 1921. They gathered only the men; from
the women they took three or four. They took my own mother, because they
were searching for us who were hiding. They asked my mother where her
children were and she said, “I don’t know.” Because she would not betray,
they took her into exile. Thus, they took the other women too. My mother
went as far as Malatya, Diyarbakir, down south. There American relief helped
her return to Samsun. My brother went to Samsun and brought her back to
Unye (pp. 308-309).

Panagiotis Lambridis and Miltiadis Spyridis also stated that most Greeks left
Unye first in 1923, “voluntarily”. Apparently, many left before the Lausanne Treaty

of Exchange of Population, signing a declaration that they would have no claim to
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the property they left. In fact, they also traveled to Greece at their own expense.
Some ill and elderly stayed. This was the beginning of a new era, as Muslim refugees
began to come and settle in Unye. The archived narrative of Panagiotis Lambridis
detailed the process as follows:

I was in the mountains sick and could not depart. Meanwhile the muhacir
Turks from Greece had arrived. These refugees came from Kailaria in Kozani
and from the villages of Xanthi. We suffered greatly at first with them.
Wherever they found us, they threw stones to kill us. Later they became
friends with us. Most of our houses were empty and they went in and stayed.
When the Turkish refugees arrived and we began to suffer, we sent word to
Samsun that we wished to leave. In Samsun there was the Exchange
Commission... they notified us to create an Auxiliary Exchange Committee.
A three-member committee was then formed, of loannis Samourkasis,
Tselepoglou Nikolaos and me. I became the secretary and wrote the
compensation declarations. My recognition as secretary of the Auxiliary
Committee had come from Ordu, from the Turkish authorities and so no one
harmed me. The Exchange Commission of Samsun notified Greece and a
Greek ship arrived. It was called “Euxeinos, Piraeus.” We left Unye on 6
August 1924. The Turks who knew us were saddened. We left Unye on
Wednesday and on Thursday we reached Samsun. In Samsun the remaining
Greeks boarded, who were mostly guerrillas of that district. We left Samsun
on Thursday and on Monday we were at Agios Georgios quarantine. We
stayed in quarantine fifteen days. Many fell ill and died. They were about to
bury one man alive so that he would not bring cholera to the others. [...]
From Agios Georgios they put us on another ship called “Anjuoleta.” 2400
people boarded it. With that ship we sailed round the Peloponnese because it
could not pass the Isthmus.We entered the strait of Lefkada and reached
Igoumenitsa. There they placed us in the olive groves to sit. Floods came. We
suffered greatly. We decided to leave and come to Piraeus. We from Unye
were urban people and could not live in the villages. It was the month of
September when we paid the fares and came to Piracus. What we paid to
come from Unye to Piraeus we paid again to go from Igoumenitsa to Piraeus.

[...]

The narratives preserved at the Center for Asia Minor Studies belonged to the
first generation of Greek migrants from the Ottoman lands. They were interviews
collected by Greek interviewers; therefore, censorship was not necessary. During my
research, I was also able to conduct interviews with some Greeks of Black Sea origin
in Greece and the United States, including Theodosios Kyriakidis (from Unye, now

living in Thessaloniki), Thomas Alexiadis (from Samsun, now living in a Greek
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village), Paris Papageorgiou (from Fatsa, now living in Katerini) and Magdaline
Kouthouridou-Mikeli (from Fatsa, now living in Boston). They were done with the
second or third generation of Greeks from Unye, here or abroad. In that regard, one
can assume that they were given in a more contained environment.

The interviews conducted with members of the Unye’s Greek community
were not recorded at the request of the interviewees. Among others, Charalampos
Gappas from Thessaloniki and Dora Ioannidou from Athens provided photographic
documentation. Among my interviewees, Paris Papageorgiou was the most fluent in
Turkish. Papageorgiou’s parents were members of a Protestant family in Fatsa and
were among those who departed from the region as part of the population exchange.
Despite the claim that the exchange included solely the Orthodox Greeks and
excluded the Protestant communities, evidence suggests that the Protestants, who felt
unsafe, also left their homelands alongside the Orthodox, also departed from the
Black Sea region during the exchange. Papageorgiou’s family was also among them.
Although they had previously led a comfortable life in Fatsa as Protestants, they
migrated to Katerini in Greece and continued to work as bakers, a profession
inherited from their ancestors. Paris Papageorgiou attributes his proficiency in
Turkish to the influence of his grandmother, who exposed him to the language from
an early age. Apparently, Paris had developed a keen interest in his family’s history
since his childhood. Upon leaving school, he would often visit the bakery to spend
time with his grandmother and inquire about the Turkish equivalents of words he was
curious about and then would take notes in his notebook. He explained that his desire

to learn and speak Turkish remained a lifelong pursuit.
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5.2.2 On the Jewish population of Unye

While the Jewish population was not as substantial as that of the Armenians and
Greeks, there was also Jewish communities in the Central Black Sea region. The
scholarship regarding the Jewish communities in the Black Sea usually focus on the
Krymchaks as an ethnic and religious group (Arbel and Magal, 1992; Banek, 2014;
Cavus; 2019). There was also a small Jewish community who were engaged in
commercial activities in Unye and left their name to the marketplace, which is
currently known as ‘Yahudi Diizligi’ (literally Jewish Plain). As part of this thesis, I
was able to conduct only one in-depth interview with Kaan Biik Baruh, a young
member of a Jewish family with ancestral roots in Fatsa. As the only oral source I
could find, the interview was very valuable as it was the only data I could reach
about the Jewish presence in the region. In that regard, this interview can be
categorized as a valuable “more history” data, but also need to be carefully analyzed
on the basis of its reliability and validity. In his seminal article “What Makes Oral
History Different”, Alessandro Portelli argued that oral history has a different
credibility with no adherence to fact but departure from it. In other words, there are
no “false” oral sources, as “wrong” statements can still be psychologically “true”
(Portelli, 1991). Faulty memory exists for written documents as well, as most of
them are written later than the event. Even if it is one single interview, “memory is
not a passive depository of facts but an active process of creation meanings (Portelli,
1991). Based on three sets of oral history interviews with one single person, Alice M.
Hoffman examined the reliability and validity of oral history interviews. The
interviews suggested that the memories had high reliability but perhaps less validity

(Hoffman, 1996; Lummis, 1998).
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Although his family was originally from Fatsa, Kaan Biik Baruh was indeed
born in 2002 in the Konak district of Izmir. He had spent his childhood with his
maternal relatives in a happy and genuine family environment. He stated that his
family was strongly attached to their cultural heritage, which he was exposed to from
an early age. Apparently, the family had to adopt different surnames to sustain their
settlement in Turkey:

My parents are from the village of Goller, formerly known as Magdala. It was
a part of Fatsa district then, but it is now a part of Catalpinar district of Ordu.
All the elders of the village say that their ancestry is from Thessaloniki. In the
maternal lineage, it is important to enter into matrimony with someone from
Magdala. All marriages took place in Magdala. My father’s family has been a
resident of in Izmir for approximately 70 years. My grandfather migrated
from Feodosia, Crimea to Caucasia in the 18" century and subsequently he
was relocated to Hopa from Batumi in the 1920s. He then went to Izmir from
Hopa in 1946. Pursuant to the Turkification policies, my grandparents, who
migrated as five families, adopted the surname Kutucu, which means ‘sacred’
in Karaite. Following the implementation of property taxation, the family
once again assumed their surname in Crimea, Baruh, which was the Hebrew
equivalent of ‘sacred’. My paternal grandmother is the daughter of a
Sephardic family who migrated to Istanbul during the 1930s from Albania
(Avlona). The surnames of the aforementioned individuals were Attias and
Kohen (Kaan Biik Baruh, 19 September 2023, izmir).

The family of Kaan Biik Baruh’s mother initially settled in Unye and
subsequently relocated to Fatsa and Magdala. A review of the records of the
Thessaloniki Jewish Community reveals that his mother’s ancestors were among
those exiled for their affiliation with the Sabbatean movement.

They were among the Sabbatean families who were exiled to the Central

Black Sea region from Thessaloniki. It has been suggested that my mother’s

ancestry was in Taragona, Spain and they subsequently migrated to

Thessaloniki. I know that when they migrated to the region, there were only

residents in Saca Gavur Village (currently Sayaca) in the Catalpinar region,

with the other settlement belonging to my ancestors (Kaan Biik Baruh, 19
September 2023, Izmir).
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Kaan Biik Baruh, who said that he lived only in the village of Magdala in
Fatsa, spent certain periods of his childhood there. It seems that like many other non-
Muslims he too remembers how their own community was “alienated’:

We always had relatives in the houses and villages in which we lived. The
presence of kinship ties made the social relations very sincere. Despite their
aloofness towards the surrounding villages, they were very sincere amongst
themselves. Particularly in Fatsa, they established their own settlements on
specific streets. On the entire Fatsa Riza Dizdaroglu street, people from
Magdala lived. A village community has existed for approximately four
centuries in a state of relative isolation from external influences. The majority
of my mother’s family has converted to Islam over the past three to four
generations. Therefore, although there were special days brought by Islam in
my family, the traditions of the Jewish faith, such as circumcision, Saturday
candle lighting, the requirement that the person to be married must be from
Magdala, the practice of cutting the collar of the clothes after a deceased
person, abstaining from visiting graves on Saturday and eating animals that
were bloodless and purified from blood, were observed in the home and in the
village. The village in which I lived was always perceived differently by the
inhabitants of Fatsa. Those who held negative sentiments towards our
community in Fatsa would tease us by telling this story: “Someone from
Gollerli and a snake was thrown into a well together. The snake then said,
There is someone from Gollerli here. Get me out” (Kaan Biik Baruh, 19
September 2023, Izmir).

Kaan Biik Baruh’s account also provides insights about two different ethnic
groups. He particularly points out to Alevi and Georgian communities who lived —
almost in isolation— next to their village:

The Alevi Kizilbas settlement of Akkaya village and its castle were located
above our village. Even though Akkaya people didn’t get along well with
their Sunni neighbors, they maintained cordial relations with our families.
There was minimal contact between the Georgian and Turkish populations in
the villages; however, there were instances of interaction in Fatsa. As a result
of the negative effects of modern technology and the insufficient educational
opportunities for young people in the village, it can be stated that the younger
generations possess limited knowledge about Alevis and Georgians. While
our ancestors were more sociable with external groups, they demonstrated
less social interaction within their own communities. Those who revert to
Judaism are not regarded favourably, especially after the establishment of the
Republic. In general, children from families who had converted to Judaism
had difficulties in having good relationships with their peers from other
families. Such issues led these people to emigrate. The Oseos in Istanbul are
one of these families. People of Magdala are very good at trade. Goller may
be the wealthiest village in Fatsa. In the construction and industrial sectors,
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they pay attention to work with Georgian partners, but of course they
prioritize their own villagers (Kaan Biik Baruh, 19 September 2023, izmir).

Kaan Biik Baruh told that the Jewish population of Fatsa were departed for
two primary reasons. The primary motivation was financial, while the secondary was
religious. The desire to reside in an advanced urban center where greater economic
opportunities could be secured was the primary motivation. With regard to the
second reason, two families who wished to revert to Judaism embarked on a journey

to Istanbul and Israel.

5.2.3 Remembering the other Muslims of Unye: Memories about the Circassian and
Georgian communities

In her work on migration to and from Unye, Burcu Kara points out to the rise of
Circassian and Georgian population in Unye during the 19" century (2021). However
small, Unye was one of the active port cities of the Black Sea. As such, it has always
been affected by migration movements from the inner and eastern parts of Anatolia
to the coast and the West. Unye port hosted Ottoman officials who carried out
important tasks in determining the places of settlement of the arrivals, their
transportation, the needs of the incoming people, the determination and distribution
of the lands to be given, the struggle with the diseases and health services and
maintaining the public order (Kara, 2021, pp. 50-51).

The movement of populations had in fact begun after the Tanzimat reforms,
which brought new regulations of citizenship rights but also tax obligations for the
non-Muslim communities. Many Greeks and Armenian began to search for better
lives in Russia, some changing their nationalities. Burcu Kara documents several
such cases and others where Ottoman officials tried to prevent the loss of native

populations from the Black Sea region (Kara, 2021, pp. 58-61). The migration of
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Muslims, however, started with Russia’s annexation of Crimea in 1792. Before and
after the Ottoman-Russian war of 1877-78, there happened several waves of
migration to the Ottoman lands. Tatars from Crimea, Circassian and Dagestani
people from the Caucasus moved to Anatolia via the Black Sea shores. Muslim Laz
and Georgian people living in Batumi had also to migrate to the Ottoman lands.
Unye received its share from these waves of migration. First, Circassians
from the Mersat Tribe directly came to Unye in 1863 (Kara, 2021, pp. 51-52). By
1914, Georgian Muslim communities also began migrating to Unye from Batumi.
One other important migration that affected Unye was the Lausanne Population
Exchange Treaty. The moving of populations had caused a number of problems
along the Black Sea coast in general, but with important effects in Unye as well. My
thesis research revealed both published and collected oral history narratives about the

Circassian and Georgian refugees.

5.2.3.1 On the memory of Circassians

Based on the documents in Ottoman State Archives, Burcu Kara states that 911
Circassians from the Mersat Tribe came to Unye in 1863. In one document, one can
see the bill for the catering of needy Circassian migrants in Unye District. In a
promissory note prepared by Abdullah Efendi, one can see that the document was
signed by the ulama of the Mersat tribe, the tribal chiefs and the officer of the
migrants. One common problem was that some migrants wanted to be replaced to
another location, where they had family members. The state generally arranged the
settling by distributing the tribes in different places. Ten of the migrants who settled

in Unye in 1866 were replaced for instance in Biga. Kara also underscored the fact
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that what was called as the “Circassian migration” in Unye encompassed indeed
Kabartay, Abkhaz or Crimean migrants as well (Kara, 2021, pp. 60-61).

In her article on Circassian and Chechnian migration, Emine Eser used oral
history to document their experience of displacement. On 25 April 2019, she
interviewed Tamer Kaplan, who stated that “exile stories” were muted by the elderly
who protect the new generations from anger, rage and revenge. He shared with Eser
a story that he had listened from his grandfather as follows:

Due to the pressure of Russia, ships were kept off the Black Sea. They were

not to be allowed in. On the other hand, Russian warships were giving firing

orders. Boats full of people were sunk in this way. Presumably, the governor
of Samsun or Trabzon was illegally sending food and water to these ships.

Fishermen said ¢ We bring food and water, but there is a disease, people are

broken by the disease.” The governor says ‘ So let’s save what we can with

boats.” He carries out this process illegally, with people he trusts, with a few
boats. The boats are approaching, the old people in the front, the women and
children behind them and finally three or five young people take off their
shoes while getting on the boats. The governor asks them the reason for
taking off the shoes. One of the old people says ‘This is not just a piece of
land, this is the land of the caliph, this is the land of the Ottomans.” We are
not genetically Turkish, but we owe to this land more than the Turks. Because
our grandfathers came to this land barefoot, they opened their table to us,
opened their homes and became a home for us. It is a cherished and precious

geography for us (Eser, 2019, p. 599).

Cemal Uysal, a former parliamentarian, explored the district of Désemedibi,
known by its Circassian population. He focuses on the ‘Adygea’ tribe who is known
as the most populous tribe of the Circassian people in the region. The Adyghe people
who were also divided into tribes within themselves left their homelands from the
ports of Taman, Tuapse, Anapa, Tsemez, Sochi, Adler, Sukhumi, Poti, Batumi and
other ports in the Caucasus and disembarked at the ports of Trabzon, Samsun, Unye,

Sinop, Istanbul, Varna, Burgas and Constanta of the Ottoman Empire. A report of the

Russian consul in Trabzon to General Katracef, who was in charge of the
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deportations stated: “Among the 110,000 people around Samsun, an average of 200
people die every day.” +?

Tamer Uysal, a local of Unye and the principal of the Unye imam Hatip
Highschool, examined the use of their original language among the people of Unye
in a local magazine. He underscores that today, the Circassian origined population,
who live in the villages of Désemedibi and Cevizdere in Unye have lost to a great
extent, their language skills and old traditions. Referring to a study that Burhan
Hanhan carried out in 1937 in Désemedibi, he reminds that the Circassian
community spoke Circassian among themselves, as much as they spoke Turkish.
Although seventy years has passed since they came from the Caucasus, it seems that
the first generation kept their tradition back then. ** The situation changed however
in the 1940s. Désemedibi Circassians, for instance, whose presence in Unye is
recognized in written sources, began to adopt Turkish. The use of Circassian
language has started to decrease and disappear as early as, when Circassians like my
grandmother Emine Sarikaya married Turks and could no longer speak their mother
tongue. In the interview she gave me on 1 January 2012, she said:

When we were children and before we were married, we spoke Circassian,

Turkish... It was our mother tongue. My brother used to warn us, above us

was Giresun, Biiylikliman, whatever, workers from the villages on this side

always came to Sancakli in boats... Workers always came to work the fields,
to pick corn. My brother would immediately call Mahir and me and say,

“guys, look, you don’t speak Circassian around them. It’s a pity, it’s a pity,

they’ll take it upon themselves, it’ll be a sin.” We didn’t utter a single word in

their presence, we were so cautious. However, they knew that it was a

Circassian village, that there were Circassians coming... There were no Turks

in the village. But those who came also knew and still did not let us talk.
They would think that we were saying something about them, it would be a

42 Cemal Uysal, “Unye’ye Cerkes Gégii, 21 Mayis 1864: Bir Adige yerlesim yeri Unye Ddsemedibi
Koyii”, Unye Kent Gazetesi, 17 November 2020: https://www.unyekent.com/haber/unye-ye-cerkes-
gocu-21-mayis-1864-bir-adige-yerlesim-yeri-unye-dosemedibi-koyu-16859.html

# Tamer Uysal, “Cerkezler dillerini ve geleneklerini kayip m1 ediyorlar?”, Unye Kent Gazetesi, 18
January 2019: https://www.unyekent.com/haber/tamer-uysal-cerkezler-dillerini-ve-geleneklerini-
kayip-mi-ediyorlar-3793.html (The quote is taken from Ismail Berkok (1958) Tarihte Kafkasya,
Istanbul Matbaasi, p. 529)
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pity. They would say it was a shame, a sin. We never spoke. My aunt, Mahir

and I, we never spoke a word. We didn’t speak among one another. We also

knew Turkish. We knew them both, I mean both Turkish and Circassian. But
we mostly spoke Circassian among us. But when I came to Unye after getting

married, there was no one with whom I could speak Circassian. I came to a

Turkish house. There was no one who spoke Circassian. With whom could I

have talked? But my brother Adil told me frequently. He said that I should

teach Circassian to the children coming to the house, that it would be good.

How could I have done that? Was I supposed to sit down and tell the children

this is this and that is that? It wouldn’t work and I couldn’t teach them. How

could I have? It was not like there was a school and they would take a lesson
for an hour. It wasn’t like that and they didn’t, couldn’t learn it. Let alone
teaching them, I didn’t even focus on it, I didn’t even ask them to learn the
language. That’s how it is (Emine Sarikaya, 1 January 2012, Istanbul).

When I asked my father Ozcan Sarikaya whether he knew any Circassian, his
answer was negative. He was 80 years old and was the eldest child in his family, so I
would expect that he would remember some Circassian. We do not know why Emine
Sarikaya did not teach Circassian to her children, even though her Turkish husband

side told her to do so. Even though they are Muslims, she must have felt unease “the

other” of her new community.

5.2.3.2 On the memory of Georgians

As Oktay Ozel informs us, the migration of Muslim Georgians in Turkey began after
the Ottoman—Russian war of 1877-78 (also known as ‘93 Harbi’). Accordingly,
Ottoman government settled the Georgian migrants in the central Black Sea region,
mainly in the area between Ordu and Samsun. ** They were first hosted by native
Muslim families and then moved t lands which were allocated land for their

permanent settlement. This process was experienced in different ways, depending on

# Local researcher Murat Sahin mentions that Georgians from Unye had also come from Acara and
Macahle. Murat Sahin, “Unyeli Girciiler”, 1 March 2003: https://www.chveneburi.net/tarih-
cografya/unyeli-gurculer-murat-sahin-h557.html

116



how the incoming Georgians behaved or were treated and leading to new migrant
villages emerge in the region (Ozel, 2010, pp. 477-496). Ozel states:

The oral information from third generation Georgian immigrants tells that
their grandparents came to the central Black Sea town of Ordu and the
surrounding districts of Fatsa and Unye during the years following the ‘93
Harbi’. Their story of the first arrival of the immigrants is as follows: after
their land of origin was ceded to Russia, Muslim Georgians of the Batum-
Ciirtiksu region was encouraged by the Ottoman authorities to migrate to
Anatolia. As the new Russian administration of the region also exerted
pressure on the Muslim inhabitants of the region, most of the Muslim families
decided to leave their land to settle in Anatolia under Ottoman rule.

Oktay Ozel also underscores the arrival of Ciiriiksulu Ali Pasa, a rich and
prominent figure of the Ciiriiksu region in Batumi. Ali Paga, would become in the
upcoming years the “fahri iskan memuru,” the official responsible for settling the
Georgian migrants. Based on the Ottoman and British sources, Ozel reminds us that
during a period of 1879 and 1881, around two thousand families settled in Ordu area.
He states:

Ottoman administration attempted to organize the process directly by issuing
detailed regulations concerning the settlement of refugees; it established an
institutional body, generally called Commission for the Settlement of
Immigrants, Iskan-1 Muhacirin Komisyonu ... the Commission appear to have
appointed Ciirliksulu Ali Pasha as the Commissioner for the settlement of the
Georgian immigrants. This naturally gave a greater degree of freedom to the
Georgians who had already proved to be extremely difficult for any local
authorities to keep under control. Although the details of the initial stages of
the settlement process are not known, numerous cases of stories told by
descendants of the immigrants in the region indicate that the process took the
form of a quite independent search by the immigrants themselves for suitable
land, rather than systematic assignment of plots of land designated by the
government. Ali Pasha’s appointment as Commissioner obviously facilitated
the settlement process following such a pattern... While the Pasha’s
manipulative skills and opportunistic mind took him to personal fortune, it is
equally arguable that his fellow immigrants, the Georgians, largely owed
their successful hold on and survival in the region of Ordu to their Pasha’s
vigorous political manoeuvres in pursuing his goals at all cost while also
protecting his men against the odds (Ozel, 2010, p. 481).

Ozel also mentions that some Circassian, Greek or Armenian groups were

also involved in banditry, disguising themselves in Georgian costumes.
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One major problem in the process of settlement was the fact that the state
allocated land and houses to the refugees, that caused territorial conflicts with the
native population. One other issue was related to the incoming Georgian population,
often associated with banditry. Burcu Kara details this fact with a petition signed by
fifty-five Muslim and non-Muslims in July 1887. The document stated that incidents
such as murder, fires, rape, extortion, seizing property, kidnapping or demanding
(Kara, 2021, p. 118). Another document dated 1895, detailed that Georgian bandits
residing in Unye district repeatedly robbed passers-by, raided houses in the highlands
and committed the crimes of extortion and murder (Kara, 2021, p. 97). Oktay Ozel
reminds us that these bandits took their power from the prestige of their community
leader Ciiriiksulu Ali Pasa, who had made great services in the settlement of
Georgian refugees and gained the acclaim of Ottoman officials. When Ali Pasa was
expulsed from the region between 1890 and 1900, the strained social relations turned
into further clashes and attacks by both sides (Ozel, 2003, pp. 95-144).

Esat Aktas and Hakan Yasar who examined the public order issue in Ordu at
the turn of the 20" century called attention the effects of the troubled period of
transportation and settlement for the Georgian migrants who came after the 93 War.
Many suffered from drought and hunger; some died of diseases. In an environment
where there was no public order, some were engaged in banditry incidents (Aktas
and Yasar, 2017, p. 5). It seems that they soon harassed the local population, forcing
especially the Greek and Armenians to migrate out of the Ottoman lands, mainly to
Russia. Georgians were among the important participants of this migration, although
not the first. In his work on co-habitation in this period, Oktay Ozel also confirms the
difficulties to maintain public order among the natives and the migrants in the region

of Central Black Sea (Ozel, 2011).
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There are also oral historical data regarding the experience of the Georgian
migrants in Unye. Local researcher Murat Sahin mentions that Georgians from Unye
had also come from Acara and Macahle. ** Accordingly, the Georgians who came to
Unye when they first came could not stay there for long. They settled higher due to
malaria. The Georgians of Macahle are the highest settlers among the Georgians who
emigrate. They sought a climate similar to where they came from. Georgians from
Adjara settled relatively low, while those from Batumi settled closer to the coast.
Quoting from a 90 years old first settler, Sahin delivers a story reflecting the
historical ethnography:

When the Russians entered Batumi, Kibar Agha left with 30 households. 15

tents were set up in a place called Diiztepe, which is at the back of today’s

Ekincik village. Greeks also lived in the region. On Sunday, the Greek priest

came down from Meliktepe with a group of 10 students and held a service in

the church in Ekincik. He also distributed boiled eggs dyed in various colors
to the children. Kibar Agha went to the village of Nurettin for Friday prayers.

An argument broke out with the villagers there at the mosque. How can you

leave your children alone and come here to pray with your men? The next

Friday, he went to prayer in Kibaraga, Kabadirye (Dizdar). When he saw the

same reaction there, he decided to build a mosque in Ekincik, where the

current mosque is. Of course, at the same time, a madrasa was built because

Miiderris Mevliit Efendi would have students study there...The Georgians

from Batumi and its environs and the locals there loved him very much.

During my research, I was able to collect oral history narratives among my
own family members. In an interview I had collected from Siikran Alptekin on 15
and 16 December 2011 in Ankara, I was able to hear a family story. Alptekin’s
paternal grandfather had escaped during the war and come to Unye. She had no
information about how they came. Coming from Jivaneze and Cigindi, the family

settled in Catalpinar, in the place given by the state:

When they came to Unye, the town was very chaotic and poor. When
somebody died, the corpse would be waited so that sheets from a house

45 Murat Sahin, “Unyeli Giirciiler”, 1 March 2003: https://www.chveneburi.net/tarih-cografya/unyeli-
gurculer-murat-sahin-h557 . html
4 Murat Sahin, “Unyeli Giirciiler”, 1 March 2003: https://www.chveneburi.net/tarih-cografya/unyeli-
gurculer-murat-sahin-h557 . html
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would be found and washed and be buried. My grandfather was the child of a
very rich family; he was the eldest son. His father had some gold; he wrapped
it around his body with a bag under his dressed it. ‘Mehmet’, said, ‘You run
away, we will come after you, we will find each other.” The young boy was
left alone when the border closed after him. But he thought of the gold, made

best of it and bought property. He bought a lot of land, he invested, he did

drapery... My uncle was a very kind, very noble gentleman who became the

district governor of Unye. He was living a very luxurious life.

Apparently, a cadaster officer who envied the success of this Georgian settler,
complained about the governor, when he saw that he took an illegal initiative and
paid the salary to the civil servants in advance. After a jailtime, he had to continue
his life as a petition writer. Siikran Alptekin also underscored how their manners and
language differed from other Georgian settlers coming from rural areas. “When I
asked my mother why our family speaks differently, she used to say that we came
from Batumi and they came from the villages, thus they spoke rudely.” Although
they used to speak Georgian fluently, they would prefer talking in Turkish.

One of our family members of Georgian origin shared with me a taped sohbet
(conversation) about the past experiences. There, they talked about the inhospitable
behavior of the natives, like cutting the water for instance, so that the migrants would
not settle in their village. Losing family members was an inevitable matter, which
caused remarriages. Children’s death or forced marriage were also common. Many
people got offended at one another, because of land or other property issues. They
too recalled class issues among the Georgian themselves, namely the ones from
Ciiriiksu, Macahel and Acere. Muazzez Civanbay stated that people from Ciiriiksu
were well mannered but not hard working, while those from Acere worked a bit
better. According to her, those from Macahel were very ill mannered but very
hardworking people. Although the elderly spoke Georgian language fluently, the

younger generation questioned them on why they did not teach it to them. Muazzez

Civanbay also mentioned the hardships of women experienced: The food was always
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stored in a chest. The bride had to ask its key from the mother-in-law, to take the
candy to serve the guest... You had to hold a towel for your father-in-law, after he

washed hands in a basin.”
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CHAPTER 6
LEARNING THROUGH MATERIAL CULTURE:

LANDSCAPE, RELICS AND PHOTOGRAPHS

As Elke Hartmann (2019, p. 217), a German scholar with Armenian origin, indicates
in her research focusing on the importance of visual sources in the social history of
the Ottoman Empire, the family portraits and photographic depictions of the town
and village life in the Ottoman provinces had a greater potential extending beyond
their worth as an example of what we learn from texts. When these visual sources are
employed, especially in microhistory research, they can renew our knowledge and
inspire our research. She also states as follows:

Looking at what was depicted in the photographs, we can see a variety of

topics and motives, which can be categorized under the notion of ‘portrait’ in

the broadest sense. One important field is, figuratively, the portraiture of

landscapes and cities and general views of various cities of the Ottoman
provinces were frequent motives on postcards (pp. 111-112). 47

47 See also Morton and Edwards, 2009; Edwards, 2001, 2012; Low, 2022.
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Figure 7. Location of Unye within Turkey

6.1 Images of landscapes and people

The district center of Unye has similar characteristics to the current Ordu city center
and is located on a bay that forms a wide crescent. The Tabakhane stream passing
through the district divides the city into two. Due to its geographical structure, the
city is not suitable for rail transportation. Before the Black Sea Coastal Highway was
built, sea transportation was used, but this was later replaced by land transportation

after 1950s.
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Figure 8. Unye, a general view: Salt Research

In some private archives such as Salt, it has been possible to access some
photographs of Unye that have not been seen anywhere before. ** In my interview
with Aynur Tan in Unye on 18 September 2010, she stated as follows:

For me, Fatsa was like my parents’ village and Kaf Mount in the stories
which my mom told me. The lands lying behind Kaf Mount... Because you
reach there by crossing the mountains and very nice, smiling people live
there. They live in houses with a different architecture. For example, in my
father’s village the life is filled with rich orchards among higher frame
houses, unpaved roads and mountains as green as grass. I found answers of
my questions in the conversations held during the harvest time. To illustrate,
why did my grandparents live at such a high place? I was because when they
moved to that area, people immigrated to higher places because of mosquitos
whose number rose due to the rivers and malaria. It was so difficult to reach
that area that there were jeeps. Transportation was possible by those jeeps and
local people used to go to the bazaars once a week. I say ‘bazaars’ because;
although it was years and years ago, the women used to carry the weight of
that small scale economy on their shoulders. It was quite interesting for me.

48 See https://archives.saltresearch.org/handle/123456789/210735
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Margaret Ahbap, who came to Unye from Sivas as a bride, expresses her
thoughts (from my interview with her in Istanbul on 10 May 2008) about Unye as
follows:

Well, I lived there for 20 years. Our hometown is Sivas. Sivas is a very
beautiful country, but its people are a little behind. I’'m from Sivas, but I
didn’t hide it. They call Sivas the Paris of Anatolia. They came from all the
villages and filled there and there were no locals left. Also, if tourists go or
something, they look at it strangely there. But the people of Unye are more
civilized. They don’t look at them with a more open, wild eye, that is, with a
bad eye, so I see Unye as a more civilized part of Istanbul. I thought Unye
was a village at first. I thought it was a village. So sad. We are heading
towards Akkus, is Unye here, is Unye here? I was saying oh yes, the houses
on the top of the mountains one by one. [ was worried about what I was going
to do here, I was getting lost. Then, as I got into Unye, I liked the bazaar. Of
course, we got used to it over time. Our friends were very good. [ was born in
Sivas, for example, I grew up in Sivas, but of course one has to distinguish
between the people of the place and the life of Unye and the people there. We
had very nice neighborhoods there as well, but it was not like Unye, Unye
was a beautiful country, it did not look like Istanbul, it had a sea, it had
everything. Also, it is a village, we didn’t go out of the house much.

In Aynur Tan’s interview with Margaret Ahbap in 2004, Aynur Tan asks,
“Today, we are together with a fellow citizen from Unye who immigrated from Unye
and settled in Istanbul. You came to Unye from Sivas, what did you think about
Unye?” Margaret Ahbap answers as follows:

I knew Unye as a village, of course I was very sad, come to the villages. I'm
leaving. Coming to the village from Sivas. I thought it was a village, but |
was very sad when I saw houses at the top of the hills. We came from the
Akkus side. Before entering every city, I was asking if this is Unye or here.
When I finally saw Unye, I liked it very much. I said it was good. I thought
the houses on those hills were the houses at the top of the hills, I was very
sad. We thought we were going to sit there, but I liked Unye very much, we
had very good years. We used to swim in the sea every summer. We would
go on the motel side. We used to enter in Uzunkum and we used to enter in
Camlik here you are. The kids used to take the little one away. In the past, we
used to go on foot, we used to get off from Cakirtepe. Recently, the bus came
out and we started to commute by bus.

6.1.1 Landscape in the postcards
Postcards undoubtedly have an important place in local history research. Although

postcards give us a general view of the city under study, when we examine Unye
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specifically, the variety of postcards is not as high compared to other cities of the
Black Sea region such as Ordu and Samsun. These postcards, which are mostly
found in private archives today, were taken by the city’s Greek photographers

Leonidas Evgheniadis and Theodoros Prussaefs.

Figure 9. A postcard of Unye: Michel Paboudjian Collection

In this photograph from the early 20" century the neighborhoods where Armenians
and Greeks lived could be seen.

6.1.2 Landscape photographs from the Center for Asia Minor Studies

There are quite a number of photographs at the Center for Asia Minor Studies. The
photographs from Unye donated by Sofia Dondolinou-Goraniti offer important visual
information on the historical ethnography of the city at the turn of the century. The
Center for Asia Minor Studies has published the narratives and photographs from the
Black Sea collection on the Greeks in and around Unye in a three-volume book
collection edited by the Center. The general landscape photographs in this collection

illustrate the urban development of Unye in the early 20" century, contextualized by
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the city’s architectural features and its port. The photographs illustrate a variety of
architectural styles, with large stone buildings and wooden mansions, as well as an
active port.

The population of Unye was recorded by the Center for Asia Minor Studies to
be approximately 15,000. Of the total population, 4,000 were of Greek ethnicity and
1,000 were Armenian. A striking aspect of the records at this center is the
observation that the Greek language spoken by the Greek population of Unye bears
resemblance to the standard Greek language, diverging from the Pontic dialect
spoken in surrounding villages. It can be ascertained from the available
documentation that there were two big churches and educational establishments in
the coastal region of Unye where Greeks lived. Given its geographical position,
Unye became an important port, facilitating commercial communication with the
inland region of Pontus. Consequently, many Greeks living in the region made a
living through trade, shipping, shipbuilding and fishing. However, the inhabitants
also engaged in agricultural activities, particularly the production of hemp, which
was the most renowned product of the region at the time. During the preceding years
of the Population Exchange, the cultivation of hazelnuts also constituted a lucrative
business. The historical records indicate that numerous craftspeople, including
potters and bakers, regularly traveled to neighboring cities such as Samsun and Ordu,
as well as to Russia. Additionally, it is evident that the Greek population that was
displaced as a result of the Population Exchange resettled in various cities, including

Athens, Thessaloniki, Katerini and Kavala.
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Figure 11. Oinoe/Uniye the city. View from the sea: Center for Asia Minor Studies
Archive
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Figure 12. Oinoe/Uniye the city. View from the sea: Center for Asia Minor Studies
Archive
6.1.3 Neighborhoods and historical Lieux De Memoir
The main places of interest in Unye, which is actually a small town, are its pier,
beach and government square. Armenians and Greeks living in Unye resided in an
area extending from the place known today as Yali to Cakirtepe. Some old Unye
houses still exist in this settlement and restoration work has been started in recent
years. Old Unye architecture bears traces of Ottoman culture on one hand and Greek
culture on the other. While Greek architecture is dominant in the Yali settlement,
Ottoman architecture is observed in Kadilar Yokusu where the Turks live. Two-
story, wooden and stone-based buildings located in a large courtyard definitely have
a roof.

In my interview with Aynur Tan in Unye on 18 September 2010, she states
the following about the neighborly relations between Muslims and non-Muslims in

Unye;
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I would like to give an example; when it was required to send Armenian
community from these lands, mayor of this area asked families to hide many
artisans for them to teach their merits to us. People from Unye always talk
about this. For example, they say that Armenians are quite successful at
bakery, they cook cakes and pastry, they learnt how to make marmalade from
them and refreshments culture. They also say that they respect each other’s
religious practices and rituals a lot. For instance, while Muslims were fasting,
Armenians and Greeks didn’t eat anything outside. What’s more, although
they lived in separate neighborhoods, they visited each other. They were
affected by each other’s religion and culture. They used to watch each other’s
funerals. For example, my mother-in-law and her family used to live in a
house in the neighborhood, Orta Yilmazlar Neighborhood where once there
was the big church and there is Central Secondary School today. In the month
of Ramadan, they used to perform Tarawih prayer and required worship was
performed during Tarawih prayer, at Qadr Night and at mosques. My mother-
in-law told me: We used to see their Greek neighbor in front on the mosque
when we were leaving the mosque after Tarawih prayer. Especially during
Islamic memorial services and at Qadr Night, we saw her crying. Later, she
confessed that she had been so affected by our religion that she became
Muslim but couldn’t confess it to her own sect. They respect each other’s
religion very much and there is no pressure about it. There is no rule, and they
live together happily and like each other.

As mentioned before, Unye had a Jewish population as well, a matter we
know today only by the name they left to the marketplace called ‘Yahudi Dizligi’
(literally Jewish Plain) today.

Muslim and non-Muslim communities in Unye were living in clustered
neighborhoods. The Greeks lived mostly in the coastal areas of the city because they
were engaged in fishing, while the Armenians, who were engaged in trade, had
closer relations with the Turks because they lived closer to the city center where the
Turks were living.

In Aynur Tan’s interview with Margaret Ahbap in 2004, Aynur Tan asks,
“Did you miss Unye when you came here?” Margaret Ahbap answers, “Absolutely. I
always miss it. Life here is more difficult than there. I want to see Unye a lot. But if I
see our houses dismantled, I will be very sad, I will be very sad that they have
changed a lot. That’s why I don’t really want to come”. During the interview

Margaret told that,
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When we went, the houses were wooden buildings, the tops were tiles, I liked
them so much that the two-story, three-story houses were like living rooms
underneath. Houses with bay windows. Maybe they were Greek buildings,
they were Armenian buildings. Christians are more artistic people. Here, too,
the most beautiful homes belong to Christians. They made it from the
Armenians and the Greeks. I like old-style houses very much, bay window
houses, wooden houses. Now those places have changed, there are concrete
buildings everywhere. Its former beauty is gone.

Figure 13. Unye houses: Salt Research
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Figure 14. Unye houses: Salt Research

The photographs from the family album of Dora Iannidou, whom I reached
during the research period and who still lives in Athens, date from the period of the
migration that took place after 1950. In addition to the photographs, Dora Ioannidou
provided the following information regarding the family collection:

My great-grandmother and grandfather resided in Unye. My great-
grandfather’s name was Christos Dmitriadis and he had a shop right on the
coastline where he was selling wine and nuts. The first Greek to came from
that region was my uncle, Chrysostomos (a typical name in Unye) in 1953.
The seashore was called kagiades. My family lived close to the graveyard and
church, near the dormitory of the Mother Mary. My great-grandfather passed
away in 1917 in exile. I can tell you that Chrysostomos departed Unye at the
age of 14 and those the other two children compelled him to sign a document
attesting to the transfer of ownership of the house to them.
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Figure 15. Dora Iannidou’s family house of her grandparents in Unye: Dora Iannidou
Collection

Dora Iannidou’s uncle Chrysostomos Dmitriadis who visits Unye in 1953, he
was 14 years old when he left Unye and two other boys pushed him to wright on a

paper that their house owned to them.
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Figure 17. The Armenian and Greek neighborhoods of Unye, 1954
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The houses that belonged to Armenians and Greeks that were still used then
has been completely destroyed now with the construction of Black Sea Coastal
Highway in 1950s (The house with the number 74 was purchased by my grandfather
from a Greek fisherman who left the city with his family prior to Population
Exchange). The children of this Greek fisherman came to Unye in a summer month
in 1950s and wanted to see the house; however, since they arrived during the
hazelnut season no one answered their knocking on the door. They asked the
neighbors about the then current owner of the house. We can acquire information
with regard to the way this scenery looked like a hundred years ago from the written
impressions of Murad Efendi (1836-1881) who was in Unye in 1854:

On land, it is surrounded by mountains that are covered by thick forests,

houses ornamented by flowers, in pretty good shape fruit and vegetable

gardens. Only in the Greek neighborhood that is established on the rocky side
of the coast reaching partly to the sea, one cannot see this odorous vegetation;
there houses are like passengers leaning on one another in a roller coaster.

This neighborhood has a morbid and feeble appearance. The darker shade of

grey is dominant on a dun colored background. At the center, there is a

church which sometimes smells of incense, the parson’s house sometimes

smelling wine and a dark tavern that always smells like vinegar (Murad
Efendi, 2007, pp. 157-158; 1877, pp. 174-175).
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Figure 18. Oinoe/Uniye. View of the city; the Greek neighborhoods are on the right:
Center for Asia Minor Studies Archive

|

Figure 19. Oinoe/Uniye. View of the city: Center for Asia Minor Studies Archive

In this photograph where all the Greek neighborhoods of the city are seen, the church
bell tower can also be seen.
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Figure 20. The Central Square of Unye in the 1940s
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Figure 21. Mardiros Baygin’s sketch
Mardiros Baygin, whom I met in Montreal, Canada, drew a sketch of the

neighborhood where his house is located in his hometown of Unye, which he has not
been to for about 50 years
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6.1.4 People and their places

6.1.4.1 Relics of past communities: churches and cemeteries

One of the most important traces of the memory of ancient communities are church
relics and cemeteries. One of the biggest shortcomings of the Armenians living in
Unye during the Republican period was the lack of a church where they could
worship. In my interview with Margaret Ahbap in Istanbul on 10 May 2008, she had
this to say on the matter: “We had a church there, but then they turned it into a
wedding hall. We don’t fast much about our religious stuff. The old people may have
kept it, but not the young ones. But we were doing our holidays, for example, we
were painting eggs during the egg festival, our neighbors would know about it, we
would give it to them, we would distribute it to our neighbors. We had a holiday on
New Year’s Eve. They knew, too. They were coming to celebrate with us. We were
going to their holidays. I was painting the eggs the same way I had seen them from
my mother. With onion peel.”

During the Republican period, the lack of a church was a problem for
Armenians living in Anatolia, as it was for Armenians living in Unye and Ordu.
Harutyun Artun says the following on this subject; “The priest is determined to carry
out his duty. Christening, Sunday mass, feast are maintained at homes. The tradition
of blessing flour, salt and sugar at new year in accordance with Gregorian
Armenians’ tradition continues. The priest performs this tradition by going to every
Armenian household. And the christenings are carried out at homes as well. On

Sundays, people gather in the sitting rooms of large houses” (Dizman, 2016, p. 131).
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Figure 22. The Greek and Armenian neighborhoods of Unye, 1955: Dora Iannidou
Collection

On the upper left corner, the secondary school that was built upon the ground
of the demolished Greek Church and the nearby cemetery can be seen. In the same
way, the church in Ordu, which had a priest in charge of his church and
congregation, was decided to be demolished upon the desire of Bekir Sami Baran,
the governor of Ordu; however, the church was unflinching, so it was not possible to
demolish it entirely. The author of this article did not know that this secondary
school was built on the grounds of a demolished church and the nearby cemetery
while he was studying there between the years 1990-1993. It should not be hard to
imagine his bewilderment upon discovering this reality later. The students from
earlier years who studied at the same secondary school say that they saw pieces of

bones in the walls of the school.

139



Figure 23. The Greek Church in Unye is seen before it was demolished

The location of the old Armenian cemetery in Unye cannot be determined
precisely because of the apartment buildings that have been built on it; it is said that
there are still graves in the empty spaces between the settlements, but information
about their whereabouts is kept secret from treasure hunters.

Until recently, there was a private Armenian cemetery in Unye. The cemetery
in Cakirtepe district of Unye, where 13 Armenians are buried, is in a miserable state.
The heirs of the land, which has gained value with the construction of summer
houses in the area, have requested that the cemetery be emptied. The bones that
could be collected from the cemetery were transferred to two cemeteries allocated
from the Muslim cemetery in the Cakirtepe district. The Armenians I wanted to talk

to about this issue did not want to talk because they were very upset.
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Figure 24. Private Armenian Cemetery in Unye: Photograph by Cafer Sarikaya, 20
September 2010
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Figure 25. Unye’s Armenian community at a funeral: Vahan-Margaret Ahbap
Collection
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Figure 26. An Armenian Funeral Ceremony in Unye: Vahan-Margaret Ahbap
Collection

6.1.4.2 Schools of the Past

According to the Ottoman population census of 1914, a total of 28.576 Armenians
including 261 Catholic and 1.257 Protestant used to live in Canik district that was
made up of Samsun, Bafra, Unye, Fatsa, Carsamba and Terme townships. An
important port and a center of business, Samsun had a population of approximately
11.000 people, more than 3.000 of which were comprised of Armenians. Armenian
traders handled the large portion of the tobacco, cotton and lumber export at the port.
Surp Nigogayos Church and Nersesyan School were located in what was called
Armenian neighborhood. The Episcopacy, which was operating under Istanbul
patriarchate, was also here. There was also an Armenian Theatre near the school. The
American Protestant Missioners and French Kapusen Priest had a church in the city

as well. The Catholics has two schools, one of which was a nursery school managed
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by French nuns. Two issues of the magazine called 7ibrots (School) were published
in Samsun in 1914.

Today, there are no school buildings in which the Greeks and Armenians who
lived in Unye received education. As mentioned in previous chapters, the Armenians
had Mesrobian School where girls and boys received education together and which
had one hundred seventy-five students in 1914.

In a photograph from the Center for Asia Minor Studies, we can see the

students and staff of Unye Municipal School (1910-1911)

Figure 27. Photograph from the Center for Asia Minor Studies Archive
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A photograph of the Unye Girls” School was sent by Charalampos Gappas, a
resident of Thessaloniki, to Cafer Sarikaya. The image was originally part of the
album belonging to Gappas’s aunt, Chrysyla Makridu. Gappas stated that his
grandmother, Evanthia Petridu, is the third person from the right in the photograph,

second from the front.
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Figure 28. Photograph from Christos Dmitriadis Collection

6.1.4.3 Family Albums

The thesis drew upon family archives as well. The examination of family archives
allows us to gain insight into the material culture, passed down and safeguarded from
one generation to the next. With the rise in literacy during the Late Ottoman period,
there was a concomitant increase in the number of diaries, letters and memoirs.
Besides, the photographs, postcards and postcard photographs amassed during the
Republican era constitute the visual and ethnographic resources employed in

historiography.
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An important achievement of this thesis will be bringing together the oral
histories of the past communities including particularly the Turks, Armenians,
Greeks, Circassians and Georgians who lived in Unye and its surrounding area and
visual sources by also making use of the institutional and individual photography
collections/archives. In this regard, it is of importance that one of the four
professional photography studios in the Black Sea region during the Ottoman Empire
period was located in Unye. The other photography studios were located in Samsun,

Giresun and Trabzon, all of which were cities larger than Unye.

6.1.4.3.1 Images from Armenian family albums

The records of the Armenian Church in Ordu, mention 135 Armenian families who
were able to return to Ordu after the Tehcir. * During my research, I could only
reach three families, who were living in different places. These included Minas
Ahbap in Istanbul. Levon Baygin, had two sons and one daughter who lived in
Canada. Most of the Migirdi¢ Giilezyan’s grandchildren were scattered in various
cities of Europe and America. Only Berg and Aret Giilezyan currently lived in Unye.
They shared with me some photographs from their family albums which give a visual

memory for us to imagine the Armenian families in Unye during the Republican era.

4 BBA-CA 490.01.612.127.06.
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Figure 29. Murat Giilezyan with his children and their friends on the beach in Unye:
Anayit Giilezyan Hosepyan Collection

Figure 30. The last representatives of Unye’s Armenian community, Giilezyan and
Ahbap families, are on a picnic in 1977: Vahan-Margaret Ahbap Collection
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In my interviews with Vincent Seisiyan, who lived in Unye for a short time,
in Paris (3 December 2021, 23 May 2024) and Istanbul (12 February and 4 March
2022), he stated that with the widespread use of social media today, the relations of
Armenians who lived in Unye with the city have resumed, but the reason for these
relations is related to longing for their youth rather than longing for Unye (Boym,
2001; 2009). During my research I also came across a similar case in my interview

with Daniel Kurkcu in London (16 September 2013/8 January 2014/18 June 2015).

Finally, one should also remember again the story of Agavni, who survived
thanks to her Muslim neighbors hiding her in a well. The photograph below shows

the traces of the trauma she lived in 1915, which stayed in the form of severe

headaches.

Figure 31. Agavni at the window of her house in Unye: Mardiros Baygin Collection
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Another photograph was shared by Bercuhi Temir, whom I interviewed in
Istanbul. Bercuhi settled in Unye after her sister Margaret married Vahan Ahbap.

Berhuci had no choice but go to Unye for her education near her sister. She still

resented to be frequently called ‘gavur’.
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Figure 32. Vahan-Margaret Ahbap with their children and Bercuhi Temir: Vahan-
Margaret Ahbap Collection

(Margaret Ahbap, Vahan Ahbap, Bercuhi Temir, Hac1 Kevork Ahbap, Elbis Ahbap)
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Figure 33. Anayit Giilezyan with her family: Anayit Giilezyan Hosepyan Collection

(Anayit Giilezyan-Hosepyan, Aznif Giilezyan-Durmaz; Zivart A¢ikgdz-Giilezyan,
Gayzak Giilezyan, Murat Giilezyan, Alis Giilezyan-Imran)

149



Figure 34. Anayit Glilezyan with her two sisters and one brother: Anayit Giilezyan
Hosepyan Collection

(Alis Giilezyan-Imran, Aznif Giilezyan-Durmaz, Anayit Giilezyan-Hosepyan,
Gayzak Giilezyan)
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Figure 35. Adrine Hekimoglu, Hac1’s wife, Adrine’s mother, Hac1 Kiiclikoglu:
Mardiros Baygin Collection

Figure 36. Mardiros Baygin’s mother Paylon, sister Mari with a Greek couple who
visits Unye: Mardiros Baygin Collection

151



) s
A LS e

s

v/ 3 . Al
e,

h .‘, M. w
- ‘,i ' \ - T
- Pk N

»

Figure 37. Mardiros Baygin’s Family with Kevork Oksiizyan who is son of his
paternal aunt: Mardiros Baygin Collection

Figure 38. Mardiros Baygin, Ahmet Sirmabiyik, Arman Giimiisoglu: Mardiros
Baygin Collection
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Figure 39. Mardiros Baygin, Levon Baygin, Kevork Oksiizyan, Gazar Baygin:
Mardiros Baygin Collection

Figure 40. Mardiros Baygin’s father Levon with a Turkish friend in Unye: Mardiros
Baygin Collection
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Figure 41. Mardiros Baygin’s father Levon in Unye: Mardiros Baygin Collection
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Figure 42. Mardiros Baygin’s with his family: Mardiros Baygin Collection

(Gazar Baygin, Paylon Baygin, Levon Baygin, Adrine Hekimoglu, Mardiros Baygin,
Levon Baygin’s mother, Mari Baygin-Giimiisoglu)
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Figure 43. Adrine Hekimoglu with Mardiros Baygin’s mother Paylon: Mardiros
Baygin Collection
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Figure 44. Mardiros Baygin with his mother Paylon and paternal aunt: Mardiros
Baygin Collection
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Figure 45. Mardiros Baygin with his sister Mari and brother Gazar: Mardiros Baygin
Collection
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6.1.4.3.2 Circassians and Georgians

Figure 46. Cafer Sarikaya’s Circassian side of the family, Unye, 1955: Cafer
Sarikaya Family Collection

(First row: (left to right) Cevat Sarikaya, Ali Abdurrahman Sarikaya, Abdullah

Sarikaya, Ozcan Sarikaya; Second row: (left to right) Ergiin Kiranli, Cafer Sarikaya,
Kevser Yiyener, Servet Oztiirk, Emine Sarikaya, Erdogan Sarikaya)
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Figure 47. Cafer Sarikaya’s Georgian side of the family, Unye, 1970s: Cafer
Sarikaya Family Collection

(First row: (left to right) Cemalettin Simsek, Sebahattin Simsek, Alaatin Simsek,
Suriye Simsek, Hadiye Simsek, Zehra Civanbay, Miizeyyen Civanbay; Second row:
(left to right) Muazzez Civanbay, Necmettin Kii¢iikoglu, Hatice Kii¢likoglu, Aysel
Emine Kiigiikoglu, Giizin Kiiclikoglu, Siikran Alptekin, Haluk Civanbay, Huriye
Simsek, Hasan Simsek, Rabia Alparslan)
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CHAPTER 7

CONCLUSION

This thesis examined the development and remembrance of migratory mobility in the
Central Black Sea region, with a particular focus on Unye and its surrounding areas
during the second half of the 19™ century. This period saw significant social changes
occurring simultaneously with the political mobility driven by migratory movements
that originated in the Ottoman Empire.

In this context, the findings vividly demonstrate the geographical and
temporal mobility of the migration movements in question. In light of these
observations, the migration movements in the Central Black Sea region from the late
Ottoman period to the Republic can be seen to have taken place as follows: (1) The
migration of the Circassians, which began in the 1850s, gained momentum following
the Crimean War of 1853-1856 and lasted from 1864 to 1876; (2) the migration of
Georgians, who arrived after the Ottoman-Russian War of 1877-1878 (known as the
War of 93), continued with intensity until 1908 and at a reduced rate until 1922; (3)
The migration of Armenians, the majority of whom were forced to leave as a result
of the Tehcir of 1915, which lasted until 1924; and (4) the resettlement of Muslim
migrants from Greece in areas where the Greek population was entirely displaced as
a consequence of the Population Exchange of 1924.

The thesis also endeavors to offer a novel perspective on historical works on
the Black Sea, particularly in regard to the methodology and scope of the research. In
this context, the 19th-century history of the region has been analyzed collectively and
comparatively by focusing on the examination of the written sources of the studies

conducted in this field, including both national and international publications.
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Additionally, data on the social history of this process have been collected through
oral sources. In the context of the written literature review, the publications of non-
Muslims in the Black Sea region have also been compiled. In addition to written
sources, including the ones in libraries and archives, the research methodology of the
project included oral history interviews focusing on migration, ethnic identity and
local belonging. In this context, the memories of the Greek, Armenian and Jewish
communities were gathered. Interviews were conducted to investigate linguistic,
traditional and spatial adaptation issues associated with the concept of local
belonging. Lastly, the accumulations of material culture containing visual and
ethnographic materials were also taken into consideration. In this context, in addition
to family albums (such as a photograph from Unye Girls” School), the photographs
from institutional archives (such as a photograph showing the students and staff of
the Unye Municipal School, found in the archive of the Center for Asia Minor
Studies) were also used.

The findings yielded by the research methods employed in the project showed
that the region experienced different migratory movements during the Late Ottoman
period and the early Republican era. Both domestic and external factors were
identified as contributors to the population displacement in the region. The
demographic profile of the region underwent a notable transformation with the
arrival of Crimean and Circassian migrants and the subsequent departure of
Armenians and Greeks. The migratory movements from Caucasia to the Ottoman
lands occurred in two distinct waves, the first between 1850 and 1876 and the second
following the war of 1877 (‘93 War). In the first wave, a considerable proportion of
the Caucasian migrants were scattered across Anatolia by sea via Black Sea ports and

Istanbul. The remainder were relocated by land through Batumi and Kars. They were
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also resettled in the Central Black Sea region, including the provinces of Samsun and
Ordu. The second wave included people who came from Caucasia and those who had
previously been resettled in the Balkans coming to Anatolia. One of the primary
objectives of this project is to identify and examine the changes that occurred in the
socio-economic landscape of the region following the migration movements. In this
regard, the project extends beyond a mere examination of the history of the Eastern
Black Sea region to encompass an investigation of the ethnic memory of the
geographical location between Samsun and Ordu, with Unye as the central focus.
The thesis’ investigation into ethnic memory, based on written and oral
sources, has also revealed that local populations recount this memory in an abstract
manner, using the terms ‘those who left’ and ‘those who came.” Analysis of these
abstractions offer valuable insights into the history of emotions. In the narratives of
‘those who left,” which largely include Greeks, Armenians and Jews, it has been
observed that these individuals internalized the localness that their elders felt for the
lands that they left behind, despite having no personal experience of these lands. In
this context, they expressed the pain of leaving the modest or affluent order that the
first generation had established with their own efforts—including their homes,
gardens, belongings and their entire past and connection with their roots—and of
moving towards an unknown destination. Those who were resettled in their places
were regarded as ‘usurpers,’ and it was perceived that the ‘those who came’ found
everything ready, a well-established order and the chance to possess property without
much effort. However, it was also observed that some of ‘those who left’ later
recognized that the pain and sadness they had experienced were also experienced by
‘those who came.’ The project findings also demonstrate that the generations who

did not experience the trauma of forced migration directly differed in their attitudes
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as the generations changed. The accounts of those who were the first to leave in
central Asia Minor indicate that, despite the traumatic experiences they underwent,
they retain a strong attachment to their places of origin and recall their social
relationships clearly. Nevertheless, the subsequent generation has minimal
recollection of these locales, apart from certain culinary traditions or other cultural
practices. Having been socialized within a novel national identity, they are more
likely to pass on strong stories of anger than the stories they heard from their elders
(Oztiirkmen, 2006). In the course of the project, it was also observed that the third
and last generation of those who left were able to look at the events experienced by
their grandparents from a certain distance. This may be attributed to the fact that, as a
consequence of the rise of the internet and globalization, the narratives of individuals
from different countries who have gone through similar experiences have become
more widely disseminated and discussed. Some of the interviewees of the last
generation avoided to make sweeping generalizations, asserting that they were
subjected to similar policies on both sides. However, while those who immigrated
are aware of the experiences of those who remained, they also expressed
apprehension that the new order they had established as a result of overcoming
numerous material and spiritual challenges, along with the land and property they

had recently adopted as their home, might be taken from them.
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APPENDIX A
INTERVIEW TRANSCRIPTION SAMPLE IN ENGLISH, AYNUR TAN,

18 SEPTEMBER 2010, UNYE (SEBILE HANIM MANSION)

Part 1: I'm Aynur Tan. I’'m from Fatsa, I was born in Istanbul and lives in Unye. I
completed my primary and secondary education in Anatolia. I went to a high school
in Fatsa and graduated from a university in Samsun. My major degree was in history.
I became a teacher of social sciences. To speak honestly, it was not my choice. I
would like to be a journalist, political scientist or architecture but later I started to do
all these jobs a little and to work in these fields. We are from the Black Sea region.
To clarify, the roots of our family are located in the Black Sea region of Turkey. Our
actual ancestral homeland is in the Caucasus region. My grandparents are from that
region. They immigrated to this country at a relatively young age. The experiences
they endured during this period were recounted to each other on occasion and they
were often sorrowful. As a consequence of my father’s profession as a state officer,
our family resided in Anatolia. During the summer months when we went there, I
developed a keen interest in their lives. For me, Fatsa was like my parents’ village
and Kaf Mount in the stories which my mom told me. The lands lying behind Kaf
Mount... Because you reach there by crossing the mountains and very nice, smiling
people live there. They live in houses with a different architecture. For example, in
my father’s village the life is filled with rich orchards among higher frame houses,
unpaved roads and mountains as green as grass. | found answers of my questions in
the conversations held during the harvest time. To illustrate, why did my
grandparents live at such a high place? I was because when they moved to that area,

people immigrated to higher places because of mosquitos whose number rose due to
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the rivers and malaria. It was so difficult to reach that area that there were jeeps.
Transportation was possible by those jeeps and local people used to go to the bazaars
once a week. I say ‘bazaars’ because; although it was years and years ago, the
women used to carry the weight of that small scale economy on their shoulders. It
was quite interesting for me. My mom didn’t use to work, and I observed that my
grandmother worked a lot as all other local women. They had so many things to do
that they just used to sleep. Apart from that, they used to deal with the household’s
food, beverage, house-cleaning and cost of living... In other words, they had a really
difficult life. During those difficult lives of them, whenever they had a break, they
used to tell stories about other women who lived long ago and had much more
difficulty.

From time to time, my friends of the same age used to invite me to their
games. No never, the stories told by elder people were more interesting for me.
While listening to them, I also constructed hypothetical scenarios in my mind based
on their accounts. It was something like that: The women were forced to leave their
beautiful homeland and endure great hardships on their journey. But why? Men also
suffered, but women, as mothers, also lost their children. I tried to understand the
plight of women who had lost their children while I was safe and happy to be
listening to what my mother and grandmother were telling. It was not possible for me
to measure this agony. I used to feel sad and touched a lot. Why did they emigrate?
Naturally, I learnt the reason behind its years and years later. They used to miss the
lands from which they had emigrated, and they were happy on the lands which they
lived. Despite the agony they suffered, they were very happy, smiling and healthy
people. They used to crack jokes among themselves, and they often used to make fun

with each other. The most interesting thing for me was co-op working. Every single
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thing used to be performed through cooperation. Nobody used to say that his work
was over. They used to help others, and, in this way, a collective life was
experienced in the village. I used to observe this mostly during the harvest time.
During that time tons of nuts were gleaned and people used to shell those nuts with
their hands till midnight. Now this process is carried out by machines but during
those times the conversations held were indefinable. What’s more people use to eat
fruits and have tea. After that they used to go on shelling nuts.

Today we observe global warming intensively in the Black Sea Region. In
those times, this region used to be quite rainy, and it was rather difficult to dry the
gleaned nuts. When it was rainy, they used to run about together but mostly it was
women who worked a lot. Women also used to deal with animals. To give an
example, my grandmother used to attract my attention a lot. She used to carry the
weight of whole household on her shoulders. Milk, butter, cheese, yogurt... What’s
more, she used to have a marvelous garden. In that garden she used to grow fruits
and vegetables. There were fruit trees. Moreover, she used to glean corn in the corn
field, collect feeding stuff for winter and take care of the animals. It was also
necessary to carry water and to clean houses. They used to carry water in copper
jugs. Then I was surprised why men didn’t carry water at least. I don’t remember that
my grandfather did anything. He used to go to bazaar, and he was too strict as all
other men. Thereafter, they used to have dinner with oil lamp, sit by the fireside and
those women used to serve everybody till time to sleep. My grandmothers, my aunts,
all of them... What was incomprehensible for me was the maturity, quietness and
they were quite resigned to this situation. I grasped the reason behind it later... I

don’t remember any occurrence when they objected or complained about their

167



troubles. What’s more, all the time they were hopeful. In addition to all these things,
they were responsible for care of the children, their clothes and sewing them.

In general, men used to responsible for making money and in that time, there
was no job to make money. They only used to sell nut and despite all their efforts it
was men who had all the money in their pockets. They used to visit their relatives in
far places for some conversation. Again, during those visits, women and their
children used to play leading role. I didn’t observe that men were very sensitive
about those visits. Wedding ceremonies were also quite important, like funerals.
Those occasions were very important. However, I used to think that women run
about a lot. For example, women used to cook wedding dinners, wash thousands of
dishes with the water which was carried again by women. Moreover, women’s
periods, puerperality and their pregnancies were no different than a secret. They used
to cook extraordinarily delicious and healthy dishes. I define them as healthy because
Black Sea is a region where vegetables grow easily. What’s more, walnuts were used
as a spice and flavoring. In other words, vegetable and meat dishes without any oil
but with walnut... All dishes were very delicious, and they were cooked on fire. Like
the furnace behind me, there were caldrons and jugs. Women were also responsible
for setting fire to that furnace and collecting firewood. In brief, I used to observe that
women worked night and day. Then what happened? Later technology came into
their lives, and everything was much easier for women, but they still worked from
morning to evening. In other words, in my memory women worked all the time. On
the other hand, my grandfathers and uncles were in the bazaar. However, in the
following years new job opportunities appeared for men.

In the society, there was no business life for women till my generation, and

they didn’t have such a demand. They had nothing to do with politics and other jobs.
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They didn’t know anything about this, what’s more touching; they didn’t get any
education. In my mom’s generation, most of the women didn’t even complete the
elementary school or never went to school. They learnt how to read and write later. I
was quite surprised whenever my grandmother said, “write a letter for me to your
uncle in Germany, write whatever I tell you”. For me, it wasn’t possible not to know
how to read and write. How could it be possible not to be able to write? I couldn’t
grasp it. My grandmother’s mother didn’t speak any Turkish. Although we gathered
a lot, we couldn’t communicate with each other as I couldn’t speak Georgian and
likewise, she couldn’t speak Turkish. She couldn’t learn any Turkish, but my
grandmothers used to speak both Georgian and Turkish very well. However, the
conversations at home were in Georgian. When we had time off, I was quite
surprised at how they spoke. It was interesting for me, but I couldn’t grasp why they
used such a language and didn’t speak Turkish. When I asked the same question to
them, they used to tell me it was their own language. What about Turkish? They told
me they had learned Turkish when they had moved to Turkey. I was surprised at this.
Later I understood them. Of course, I grasped the reasons behind it, and it was a quite
challenging question for me in that time. Whenever I asked this question to my
father, insistently he told me “Actually I want you to learn Georgian; even I want
you not to forget this language. Because it’s not discrimination, language is a very
important advantage. Speaking a language always helps you. Thanks to my
Georgian, I had many advantages. I also want you to speak it”. I speak Georgian a
little but generations coming after me don’t speak Georgian. Previously Georgian
families were quite strict about marriages among Georgian people. Especially when
it comes to their daughters... They would never let their daughters marry a man of

any other race, but they would let their sons marry a girl from other sects. Their strict
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attitude towards this issue ensured that both language and culture were also
maintained. As far as I remember, the culture of 50-45 years ago was almost same
and adopted exactly. They cook the same dishes. Of course, the dishes I cook are not
as delicious as my grandmother’s dishes. Her rule of thumb is effective on this. Also,
today we are using artificial ingredients, and it affects the taste a lot. Yes, after
observing all these things, I have tried to reflect them on my works, and I still try to
do the same thing. Additionally, while cooking, I try to apply what I observed in the
daily lives of my grandmothers, my mom and my aunts.

When a baby is born, he inherits the genes of his parents and definitely these
genes were inherited from his grandparents. What’s more, he acquires a lot of things
from what he has seen. He starts to adopt these characteristics even without realizing
it. All of these are quite precious to me. To maintain it, I also teach them to my
children, and I really see myself as a real Black Sea woman. I regard myself as an
extension of them. Most probably, I have acquired my working habits by observing
them. I really think that humankind should work. In my opinion, everybody should
keep his end up in the best possible way.

Later my grandmothers passed away and many values also passed away with
them. I learnt very valuable information that will be used in daily life from them. For
example, my grandmother used to respect people very much. She used to stand up
even when her son-in-law came. We used to tell her “Grandma, why bother? He’s
younger than you” and she used to say “No my daughter, don’t say so. When
somebody comes in if [ stand up, what will I lose”. I can’t forget and express the
respect which my grandmothers felt for their daughters-in-law and sons-in-law and
all the women were like that. This was like a relatively secret agreement among

them.
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They used to try to be attentive to what they wore, but they didn’t have such a
financial possibility. At wedding ceremonies, they generally used to care about it.
Although the wedding ceremonies were full of fun, I used to observe that women
were a little shyer. Their biggest entertainment was the conversations which they had
among themselves and preparations for winter, for Ramadan and new babies. I really
feel much happier as I have observed all these things and grown up among many
aunts, uncles and grandparents. We’ve acquired and learnt so many things without
even realizing and observing them. I know that Black Sea women have experienced
the same thing on this same latitude. I know that they carry the burden of both
household and their families. Also, I know that they do this not financially but
physically by working up a sweat. Has it decreased gradually? No. Like modern
women, Black Sea women have also started to take their places in the society, and
we can see very good examples of it in almost every field. They are very successful.
There are really very good results. Beauty of their dishes, their taste, cleanliness of
their houses, human relations... Throughout Anatolia, human relations are very nice
and warm, but in my opinion, they are a little bit warmer, more attentive and nicer.

Black Sea women, in other words old women, how could they keep up with
today’s world? In a sense, today what is the connection between me and my aunts?
What is the difference between us? When we look at them, we can say that they have
kept up with today’s world with great ambition, desire and success. They have
adopted all kinds of innovations; they have adapted to every single thing. Including
their clothes, they have changed everything without pushing the patterns too hard.
For example, years ago while women used to wear headscarf, coat and clothes that
cover their legs, my aunts started to wear pants. From time to time, they didn’t wear

any headscarves and sometimes they were more self-confident and started to
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participate in some activities. For example, they started to make money by selling the
dishes which they cooked at home. They started to make fancy works not for
themselves but for making money. For business purposes, they sewed clothes, and
they even woven rugs. They even wattled baskets and added their own creativity to
them. They produced grape molasses and cheese. They started to cook everything
which once they used to cook for their families to sell them and make money and
they became quite successful at it. The more they gained, the more self-confidence
they became. Their only problem was lack of education. Many local women in Black
Sea Region express the same thing. I suppose that the hard geographical conditions
hindered families from sending their daughters to school. Almost none of them have
received any education. Although schools were opened in villages, only boys went to
schools while women and girls weren’t sent to schools. However, they managed to
achieve lots of things despite this lack and I think they closed the gap very quickly
thanks to their genes and intelligence. They have also started to make use of
technology. For example, they are using machines and cars at work. They use all
household appliances. In the past at homes there used to be sewing machines and
women used to sew their children’s clothes themselves. Today people buy ready-
made clothing and use all household appliances successfully. They are still very
hardworking and productive. They have kept up with modern society. However, that
generation still lacks education. I can say that their biggest problem is their desire to
educate their children, especially their daughters. In this direction, they make a lot of
effort not only for girls but also for the education of all children. I’m a teacher. I
work at a private teaching institution and a school. I experience the intensive effort
made by mothers and through their works Black Sea women are also globalizing.

They use the internet and cars. They are open to all modern innovations and quite
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self-confident. We observe this best at the festivals. So many women eagerly exhibit
their works and get in return for this great effort. In the society women are carrying
out many things more attentively and nicely than men. At least cleanliness and
beauty at restaurants, meticulousness observed at working places... Nowadays men

also accept this situation.

Part 2: I have always wanted to do something by combining the observations
I’ve made and information I’ve acquired during my education life so far. I told you
about my interest in architecture. This interest of mine has directed me to work
oriented at maintaining the old houses and bringing them in today’s world.
Moreover, I would like to do something to maintain old cultures and to make new
generations love them. At History Foundation, I have found the necessary working
environment for all of these. I have met History Foundation coincidentally and I have
gladly participated in local history projects. They helped us greatly. Furthermore, in
all our endeavors, we strove to safeguard the cultural diversity that surrounded us
and to pass it down to future generations. What were our activities? Our activities
included attendance at conferences and the undertaking of oral history studies. In
1998, I started to conduct oral history studies. At that time, I was not yet acquainted
with the History Foundation. I believe this to be the case and I have observed that the
History Foundation attached considerable importance to these works and we
continued at a greater pace. I am unsure of the precise number. These works were
carried out over a period of 12 years, resulting in the collection of over 500
interviews. However, it was not possible to transcribe these interviews. Later our
local TV channel helped me, and we had to give a break due to certain problems at

our local television. We will go on working on them; at least they’ll put on paper.
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However, during my studies, I met nice people, acquired a lot of information about
early cultures and shared this information with people from Unye and TV audiences.
We have shared all of it, the only thing to do is to put them on paper. In the
meantime, we have carried this work in Unye and Black Sea Region to Samsun,
Ordu and Fatsa. We have also carried it to Istanbul and observed that thanks to these
studies we could measure a 100-year period of communal living in Black Sea
Region. We can think outside the box and see very important details between the
lines. What are these details? To put it briefly and shallowly, it’s hard to access
interior parts of Black Sea Region but thanks to marine transportation it has opened
up to the world. It also has this wealth, and I suppose that all port cities are like this.
Turkey, Unye sets a very good example. They are active ports of the last 100 years,
of the 20™ century, 19" century and this dynamism has brought about both economic
and ethnic-cultural wealth. In other words, people have immigrated to this area all
the time by ships. Ottoman Empire used ports and their hinterlands more within the
framework of its settlement policy. In this way; in Unye, Black Sea, Fatsa and Ordu
Turks, Circassian immigrants from Caucasus Mountains, population coming from the
Balkans, all Balkan people and all other people from Central Anatolia have lived
together. Among these people, Armenians and Greeks take an important place.
Because we can say that Armenians and Greeks were here apart from these
immigrations and there are so many similarities and interaction between these
cultures. They have learnt so many things from each other and lived together
peacefully. However later they had some problems because of the policies adopted
by nations and organizations, but these problems weren’t reflected on people. The
community has tried to stay out of these problems. In Unye we have observed so

many beautiful anecdotes, short stories, occurrences which move people and talk
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about the beauty of human sincerity. I would like to give an example; when it was
required to send Armenian community from these lands, mayor of this area asked
families to hide many artisans for them to teach their merits to us. People from Unye
always talk about this. For example, they say that Armenians are quite successful at
bakery, they cook cakes and pastry, they learnt how to make marmalade from them
and refreshments culture. They also say that they respect each other’s religious
practices and rituals a lot. For instance, while Muslims were fasting, Armenians and
Greeks didn’t eat anything outside. What’s more, although they lived in separate
neighborhoods, they visited each other. They were affected by each other’s religion
and culture. They used to watch each other’s funerals. For example, my mother-in-
law and her family used to live in a house in the neighborhood, Orta Yilmazlar
Neighborhood where once there was the big church and there is Central Secondary
School today. In the month of Ramadan, they used to perform Tarawih prayer and
required worship was performed during Tarawih prayer, at Qadr Night and at
mosques. My mother-in-law told me: We used to see their Greek neighbor in front on
the mosque when we were leaving the mosque after Tarawih prayer. Especially
during Islamic memorial services and at Qadr Night, we saw her crying. Later, she
confessed that she had been so affected by our religion that she became Muslim but
couldn’t confess it to her own sect. They respect each other’s religion very much and
there is no pressure about it. There is no rule, and they live together happily and like
each other.

Greeks and Armenians have a different language, they speak in their own
languages among themselves but when it comes to communicating with Turks they
speak Turkish. Moreover, at trade life, there are Greeks and Armenians. There are

Armenian tailors who have Muslim customers. They have no problem with the other
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community’s people. So far, I have had so many interviews, and nobody has told me
about the problems among them. For example, when they had to leave these lands
due to the population exchange; they left this region in tears. For example, Greeks
who went to Greece carried as much stuff as possible. As they needed money and
gold, they hide them under yogurt. When I heard this, I was surprised and found it
quite wise. There are so many nice and interesting occurrences among them. There
are unforgettable friendships. My husband’s grandfather helped them while they
were immigrating. While they were leaving, Turkish people both worried and help
them.

Among other things, the most touching one is families who had to leave their
children behind while they were immigrating. They entrusted their children to
Turkish families but couldn’t come back to get them. Those children were grown up
by those families. Some of them knew that they were left behind and some of them
couldn’t even learn this fact. However, almost all of them have become Muslim.
Aren’t there any touching stories, injustice and practices which disturb people?
Maybe, there are. As I couldn’t talk with Armenians and Greeks and make interviews
with these communities, I’m not sure. But when I visited a few Armenians families,
they gladly accepted me although they didn’t know me at all. They also told me that
they were shy. I also said that I felt uneasy. I wasn’t sure of with whom I would
encounter, what they would say, whether they would react or not, how they would
perceive my questions, whether they would get my sincerity... When we gathered
with these feelings, we made a nice and warm interview. All the time, they said: “We
have no problem with Turkish people and lands. We are also struggling to make a
living. Without doubt, we are still feeling the pains of what happened”. When they

taught their own cultures to Turks and Muslims, they also wanted to emphasize the
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things which they taught. When I told them about Turkish people saying that they
learnt how to make marmalade, liquor, cakes and delight; they seemed quite happy. I
suppose that during a certain period, following the War of Independence, some
people tried to create a prejudice. However, this wasn’t reflected on the community.
Only some churches were knocked over. Today still students who studies in the same
school and neighbors who lived in the same neighborhood miss each other. They still
feel sorry that they left these lands. I have observed great good faith and love in both
sides. So many people expressed that they were moved a lot when they saw their old
neighbors, school mates when they saw them among my interviews and they wanted
to contact them again. These comments pleased us a lot.

I am a retired history teacher; of course, I would like to put all my work and
experience to good use. I still go on workings, but part by part. For example, I have a
ready cookbook. However, in contradistinction to what I have done so far, it’s a
pretty free cookbook. In it, it keeps even some stories about dishes. Moreover, there
are stories which I’ve compiled from these stories and touched me a lot. There are
scenarios compiled from them. I tried hard to include my students in this project, and
I even violated the regulations. To illustrate it, when it wasn’t included in the
regulations, I gave homework on Unye. Firstly, it got reactions but later I saw that
the same thing was applied at almost all schools. Here we’ve learnt so many things
and reached very deep information. I want to compile all of them as a book, but |
don’t want to rush about it. As there are so many photos, the expenses increase but at
the end it will be completed.

What’s more while teaching to the new generations firstly my family and
acquaintances watched me on twitter. There were some people who sneered at my

efforts but later I saw that people adopted it and all of them appreciated it. Even
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sometimes I blush because of these admirations and think that it’s more than |
deserve. Among other things, my family and children liked this subject a lot and
together with their friends they told me that they loved history. My daughter also
aims to carry out research on it and transform my scenarios into movies. With this
aim in mind, she also directed her education accordingly. I think that from now on
they won’t get lost, and they will be shared widely. I’'m so happy to tell you about
this. Happily, I have carried out such studies and I’m sharing these studies with other

people. I'm very glad to share them with you.
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APPENDIX B
INTERVIEW TRANSCRIPTION SAMPLE IN TURKISH, AYNUR TAN,

18 SEPTEMBER 2010, UNYE (SEBILE HANIM MANSION)

Part 1: Ismin Aynur Tan. Fatsaliyim, Istanbul’da dogdum, Unye’de yastyorum. ilk ve
orta 6grenimimi Anadolu’da tamamladim, lise egitimi Fatsa’da. Yiiksekdgrenim
Samsun’da. Tarih okudum. Sosyal bilgiler 6gretmeni oldum. Bu, tercihim degildi
aslinda gazeteci, siyaset bilimci veya mimar olmak isterdim ama daha sonra hayatim
icersinde bunlardan biraz biraz yapmaya, bu alanlarda ¢aligmaya bagladim.
Karadenizliyiz. Yani Tiirkiye’nin Karadeniz Bolgesinde kokenlerimiz var. Daha
dogrusu Kafkas kokenliyiz. Anneannem, babaannem Kafkaslardan. Onlar ¢ok
kiictikken go¢ edip gelmisler. Ve gelirken, onlar gé¢ edip gelirken yasananlar zaman
zaman birbirlerine anlattiklar1 acikli 6ykiilerdi. Babam memur oldugu i¢in, biz
Anadolu’da yasadik. Yaz aylarinda izne geldigimizde, onlarin hayatlar1 benim ¢ok
ilgimi ¢ekerdi. Ben Fatsa’y1, annemin veya babamin kdylerini, annemin bana
anlattig1 masallardaki Kaf Dag1 kabul ederdim. Kaf Daginin arkasindaki tilkeler...
Ciinkii daglart asip gidiyorsunuz ve orada ¢ok giizel, giiler yiizlii insanlar yasiyor,
farkli mimariye sahip evlerde yastyorlar. Ornegin babamin koyii ¢ok daha yiiksek,
ahsap evler, toprak yollar ve yemyesil daglarin icersinde meyve bahgeleri zenginlikle
dolu bir yasam.. Zaman zaman, 6zellikle findik zaman1 harman basinda yapilan
sohbetlerde pek ¢ok soruma cevap bulurdum. Ornegin nigin, ni¢in benim dedemler,
babaannemler bu kadar yiiksek ve uzak bir yerdeler? Bunu geldikleri zaman
irmaklardan ¢ogalan sivrisinekler ve sitma hastaligi nedeniyle o donemde insanlarin,
daha dogrusu go¢ ederek gelen insanlarin yiiksekleri tercih ettiklerini 6grenirdim.

Ulasilmasi o kadar zordu ki jipler vardi. O jipler araciligiyla ulasim saglanir, haftada
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bir giin de pazarlara inilirdi. Pazarlar diyorum, yillar 6ncesi olmasina ragmen, o
minik ekonomik alanlarin yiikiinii kadinlar tagirdi. Bu benim ¢ok ilgimi ¢ekerdi.
Benim annem calismazdi ama babaannemin ¢ok ¢alistigini goriirdiim ve diger biitlin
kadinlar ¢ok calisirdi. O kadar ¢ok isleri vardi ki, sadece uyurlardi onun haricinde
evin yiyecegi, icecegi, temizligi, gecimi.. yani ¢ok zor hayatlar1 vardi. O zor
hayatlarda mola verdikleri zaman yaptiklar1 sohbetlerde ge¢misten anlatilan
Oykiilerdeki kadinlarin ¢ok daha zorluk yasadiklarini dinlerdim.

Zaman zaman yasitim arkadaglarim beni oyunlarina ¢agirirlardi, yok hayir, bu
biiyliklerin anlattiklart daha ¢ok ilgimi ¢ekerdi ve onlar1 dinlerken kafamda da
anlatilanlarin senaryolarini yazardim. Senaryo sdyleydi: Uzak, ¢ok giizel bir iilkeden
gbemek zorunda kalmislardi ve bu gog¢ esnasinda kadinlar ¢ok ac1 ¢ekmislerdi. Niye?
Erkekler de ac1 ¢ekiyorlardi ama kadinlar bir yandan ana, ¢ocuklarini
kaybediyorlardi. Bu, annemin yaninda, biiyiikannemin yaninda dykii dinlerken
onlarin golgesi semsiyesi altinda yastyor olmanin mutlulugu igersinde evladini
kaybeden kadinlar1 anlamaya calisirdim. Bu aciy1 6l¢lip bigemezdim, ¢ok iiziiliirdiim,
cok etkilenirdim. Niye go¢ etmislerdi? Tabi bunu yillar sonra 6greniyorum. Ve go¢
ettikleri topraklar 6zlerlerdi ama yasadiklar toprakta da mutluydular. Bakin biitiin
bu acilara ragmen ¢ok mutlu, giiler ytizlii, saglikli insanlardi. Aralarinda sik sik
sakalar yaparlardi, birbirlerine takilirlardi ve en ¢cok da imece usulii ilgimi ¢ekerdi.
Her sey yardimlasarak yapilirdi. Benim isim bitti denmezdi. Digerinin isine yardim
edilir, boylece koyde ortaklasa bir yasam ger¢eklesirdi. Bunu en ¢ok da findik
harmanlarinda gézlemlerdim. Findik toplanir, diisiiniin bir kdytin tonlarca findig:
toplanir, harmanlarda insanlar sirayla o findiklar1 gece yarilarina kadar el ile

ayiklarlardi. Simdi bu islem makinelerle yapiliyor ama o harmanlarda, o findik
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basindaki harman basindaki sohbetler, anlatmakla bitmez ayrica meyveler yenir,
caylar igilir, yeniden imece usuliiyle findik ayiklanmaya devam edilirdi.

Kiiresel 1sinmay1 bugiin fark ediyoruz Karadeniz Bolgesi’nde yogun olarak, o
donemlerde Karadeniz ¢ok daha yagisliyds, findik bir tiirlii kurutulamazdi. Yagmur
yagdig1 zaman yine birlikte kosusurlardi ama yine de en ¢ok kadinlar kostururdu.
Hayvanlariyla da kadinlar ilgilenirdi. Ornegin, babaannem ¢ok ilgimi cekerdi. Biitiin
evin yeme i¢me yiikii onun sirtindaydi, siit, tereyagi, peynir, yogurt.. Ayrica sahane
bir bahgesi vardi. O bahgede sebzeler yetistirir ve meyve agaglart vardi, meyveler
yetistirirdi. Ayrica misir bahg¢esinde misirlari toplar, kis i¢in hayvanlarina alaf
biriktirir, ayrica hayvanlarin bakimini yapardi. Bir de su gelecek, evin temizlikleri
yapilacak gligimlerle -bakir giigiimlerle- sular taginirdi. O zaman sasirirdim, nigin,
en azindan sutagima isini ni¢in erkekler yapmaz? Hayir, erkekler o isi de
yapmazlardi. Higbir is yaptigini hatirlamiyorum dedemin, ¢arsiya gider ve gelirlerdi.
Ve ¢ok otoriter idi ve erkeklerin hepsi dyleydi. Sonra aksamlar1 gaz lambasinin
altinda yemekler yenir, ocak basinda oturulur ve yatana kadar o kadinlar herkese
hizmet ederlerdi. Anneannemde de babaannemde de yengelerimde de hepsinde,
benim anlayamadigim ¢6zemedigim, fakat daha sonra anladigim bir olgunluk, bir
suskunluk ve bir kabullenmislik vardi. Higbir seye itiraz ettiklerini, bu zor
yasamlarindan dert yandiklarini hatirlamiyorum. Hig¢ dert yandiklarin
hatirlamiyorum. Ayrica, hep umut igersindeydiler. Ayrica yine ¢ocuklarin bakimi,
cocuklarin iistii bas1 giyimleri, onlarin dikilmesi ayarlanmasi hep onlarin
sorumluluguydu.

Genellikle erkekler para kazanmak sorumlulugunu tasirlar, o donemde para
kazanilacak is gii¢ de yoktu. Sadece findik satilir, biitiin emeklerine ragmen findigin

parasi da erkeklerin cebinde olurdu. Ayrica, uzak uzak yerlere akraba sohbetlerine
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gidilirdi, akraba ziyaretlerine. Yine bu ziyaretlerde basroller kadinlarindi,
cocuklariyla beraber. Erkeklerin bu ziyaretlere cok duyarli oldugunu gérmezdim.
Ayrica yine diigiinler ¢ok 6nemliydi, cenazeler ¢ok 6nemliydi. Cok ¢cok énemliydi
bunlar. Fakat yine kadinlarin kosusturdugunu diisiiniiriim, hatirliyorum. Ornegin
diigiin yemeklerini kadinlar yapar, binlerce tabak binlerce bulasik kadinlar tarafindan
yikanir, yine kadinlarin tagidigi sularla.. ayrica kadinlarin hastaliklari, kadinlarin
lohusaliklari, hamilelikleri aralarinda adeta birer sirmig gibi konusulurdu. Bunun yani
sira olaganiistii giizel ve saglikli yemekler yapilirdi. Saglikli diyorum, Karadeniz
Bolgesi sebzenin kolay yetistigi bir bolge. Ayrica, baharat olarak, tatlandiric1 olarak
ceviz kullanilirdi. Yani yag kullanilmayan, ceviz kullanilan sebze yemekleri veya et
yemekleri. Biitiin yemekler ¢ok lezzetliydi. Ve ocak atesinde piserdi. Su arkamdaki
ocak gibi, ayn1 buradaki gibi kazan ve giigiimler bulunurdu. O ocagin yakilmasi da
kadinlarin isiydi, o ocagi yakacak odunlar1 toplamak da kadinlarin isiydi. Velhasil,
kadinlarin durmadan ¢aligtiklarini gézlemlerdim. Sonra ne oldu? Sonra hayatlara
teknoloji girmeye basladi. Kadinlarin isleri daha da kolaylasti. Ama yine sabahtan
aksama kadar ¢alismalar1 bitmedi, ¢alismalar yine siirdii. Yani hep kadinlar1
caligirken hatirliyorum beyleri de genellikle yani dedemleri, amcalarimi, dayilarimi
carsida hatirliyorum. Ama daha sonraki yillarda yavas yavas is alanlart acilds,
erkekler carsida.

Kadinlarin, benim kusagima gelene kadar caligma hayat1 yoktu, toplum
icersinde. Ve boyle bir talepleri de yoktu. Siyasetle veyahut da hayatin diger isleriyle
de ilgileri yoktu. Bu konuda bilgileri, en aciklis1 egitimleri yoktu. Annem kusaginda
olanlarin pek ¢ogu okula yarim yamalak gitmisti veya gitmemisti. Okuma yazmay1
sonradan zorla 6grenmislerdi. Ve en ¢ok da babaannemin “mektup yaz, hadi kizim

bana Almanya’daki amcana otur da bir mektup yaz, soylediklerimi yaz” demesine
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sasirirdim. Ama insan nasil okuma yazma bilmezdi? Nasil yazamazdi? Bunu
anlayamazdim. Birakin bundan 6tesini babaannemin annesi Tiirk¢e bilmezdi. Ve o
kadar ¢ok bir araya gelmemize ragmen ben Giirclice konusamadigim i¢in, o da
Tiirk¢e konusamadigi i¢in higbir zaman iletisimimiz olmadi. O Tiirkce
O0grenememisti. Ama babaannem, anneannem ¢ok iyi Glirciice bilirler, ayrica Tiirkce
de konusurlardi. Fakat evdeki sohbetler hep Giirciice olurdu. Yillik izinlerimize
geldigimizde ben bu konusma sekli karsisinda ¢ok sasirirdim. Hem ilgimi ¢eker, hem
de anlayamaz ni¢in onlar bdyle bir dil kullantyor, ni¢in Tiirk¢e konusmuyorlar, diye
merak ederdim. Kendilerine sordugumda da bizim dilimiz bu, derlerdi. Ee, Tiirkce?
Tiirkceyi Tiirkiye’ye gelince burada 6grendik, derlerdi. Ve ben bu durum karsisinda
cok sasirirdim. Bunu daha sonra tabi ki ¢6zdiim. Tabi ki nedenlerini ¢ok daha iyi
anladim fakat o donemde ger¢ekten kafami ¢ok kurcalayan bir soruydu. Babama
sordugumda bu konuyu 1srarla “aslinda ben sizin de Giirciice 6grenmenizi istiyorum,
hatta unutmamanizi istiyorum, ¢iinkii hi¢ asla ayrimcilik degil bu, dil ¢ok 6nemli bir
kazanctir dil bilmek her zaman fayda saglar. Ben iste Giirciice biliyor olmamin
sayesinde ¢ok avantaj yasadim. Sizlerin de bilmesini isterim” derdi. Ben biraz
biliyorum. Ama benden sonraki kusaklar hi¢ bilmiyor. Onceden Giircii aileler
cocuklari Giircii ailelerle evlendirmek konusunda ¢ok katrydilar. Ozellikle kiz alip
vermede, kiz vermezler asla ama alirlardi, diger cemaatlerden. Bu konunun bu kadar
titizlikle korunuyor olmasi, dilin, kiiltliriin de korunmasini sagladi. O yiiz y1l 6nce,
benim hatirladigim, 50-45 yil 6nceki kiiltiir bugiine hemen hemen aynen geldi, aynen
uygulanir. Ayni yemekler yapilir. Tabi benim yaptigim yemek, babaannemin yaptigi
yemegin lezzetinde degil. Bunda onun el 6l¢iisti, el karar1 da etkili, bugiinkii
malzemelerin suni maddelerle karismis olmasi da etkili. Evet, ben biitiin bunlar1

gozlemledikten sonra, birtakim ¢aligmalarimda yansitmaya ¢alistim ve hala da
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yansittyorum. Ayrica yemek yapilirken, giinliik yasantida, babaannemden,
anneannemden, annemden ve yengelerimden gordiiklerimi de uygulamaya
calistyorum.

Insan bir bebek dogdugunda anne ve babasindan genleri alir, mutlaka bu
genler biiylikanne, biiyiikbabadan da edinilmistir. Ve gordiikleriyle de ¢cok sey
kazanir insan. Kendisi bile farkinda olmaz, fakat daha sonra bunlara sahip ¢ikmaya
caligir. Biitlin bunlarin hepsi benim i¢in ¢cok degerli. Devam etmesi i¢in ¢ocuklarima
da ogretiyorum. Ve ben gergekten kendimi bir tam Karadeniz kadin1 olarak
diisiiniiyorum, onlarin bir uzantisi olarak goriiyorum. Ve herhalde ¢alisma aliskanligi
onlar1 hep gormemden gecti, ger¢ekten insanoglunun ¢aligsmasi gerektigini
diistinliyorum. Herkesin, iistline diisen gorevi en iyi sekilde yapmalar1 gerektigini
diisiiniiyorum.

Babaannem ve anneannem daha sonra kaybettik pek ¢ok insan felsefesini de,
giinliik hayatta kullanilacak ¢cok degerli bilgileri de onlardan 6grendim. Ornegin
babaannemin, anneannemin insanlara saygist inanilmazdi. Babaannem damadi
gelince bile ayaga kalkardi. “Babaanne, ne gerek var” derdik, “ne gerek var, o senden
kiictik”, “Hay1r, kizim dyle sdylemeyin, igeri giren bir insan, ne olur ben ayaga
kalkarsam, ne kaybederim” derdi. Anneannemin damatlarina, gelinlerine kars1
saygisini sevgisini, babaannemin... unutamam... anlatamam... Ve kadinlarin hepsi
boyleydi. Bu, goreceli olarak aralarinda gizli bir anlagsma gibiydi.

Giyimlerine 6zen gostermeye calisirlardi ama bdyle bir maddi imkanlar
yoktu. Diigiinlerde genellikle buna 6zen gosterirlerdi. Diiglinler cok eglenceli
olmasina ragmen, kadinlarin biraz daha ¢ekingen olduklarini gériirdiim. En biiyiik
eglenceleri ise kendi aralarinda yaptiklar1 sohbetlerdi. Ve evlerde yapilan kis

hazirliklari, Ramazan hazirliklari, iste lohusa, bebek hazirliklartydi. Biitiin bunlar
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gbzlemliyor olmak, bir siirii yenge, bir siirii amca, day1 ve babaanne, anneanne,
biiylikanne, ayn1 evde yasayan bu insanlar arasinda yetisiyor olmak gercekten beni
bugiin daha ¢ok sevindiriyor. Farkinda olmadan ¢ok seyler kazanmisiz, ¢ok seyler
0grenmisiz, onlar1 gézlemlemisiz. Karadeniz kadininin bu ayn1 enlemde hemen
hemen ayni seyleri yasadigini biliyorum. Evin, ailenin yiikiinii tagidiklarin
biliyorum. Ama maddi anlamda degil, manevi anlamda ¢alisarak fiziksel olarak bu
yiikii tagidiklarini biliyorum. Giderek bu azaldi m1? Hayir. Karadeniz kadini tim
giiniin kadinlar1 gibi giinliik hayatta bu kez toplum icersindeki iglerde yerini almaya
basladi ve hemen hemen her alanda bunun 6rnekleri var, ¢ok giizel 6rnekleri var.
Cok basarililar. Gergekten ¢ok iyi sonuglar var ortada. Yemeklerdeki giizellik, lezzet,
evlerin temizligi, insan iligkileri... Anadolu’nun tamaminda insan iligkileri ¢cok giizel
¢ok sicak ama ben Karadeniz’de bir derece daha daha sicak, daha 6zenli ve daha
giizel oldugunu diisliniiyorum.

Karadeniz kadini, yani eski kadinlar, bugiine nasil uydular? Yani bugiin
yengelerimle benim aramdaki bag nedir, fark nedir, onlara baktigimiz zaman da
sOyle soyleyebiliriz, biiyiik bir hirs, biiyiik bir istek ve biiyiik bir basariyla uyum
sagladilar. Her seyi ama her tiirlii yeniligi kabullendiler, her seye uydular. Kilik
kiyafetlerinde dahi ¢ok fazla kaliplari zorlamadan degisiklikler yaptilar. Ornegin
yillar 6nce kadinlarin giysisi basortii, manto, mutlaka bacaklar kapali sekilde iken
higbir kadin pantolon giyinmezken yengelerim, yillar sonra hemen hemen hepsi
pantolon giyindiler. Zaman zaman baslarini agtilar ve zaman zaman da kendilerine
giivenleri daha ¢ok artt1, toplum igersinde bazi faaliyetlerde rol almaya basladilar.
Mesela evde yaptiklar1 yemekleri satarak para kazanmaya basladilar. Mesela
yaptiklar el isileri kendileri i¢in degil, para kazanmak amaciyla yapmaya bagladilar.

Dikislerini diktiler disariya, hatta kilim dokudular. Hatta birtakim sepetler ordiiler,

185



kendi yaraticiliklarini bunlara kattilar. Pekmez yaptilar, peynir yaptilar. Ailelerini
beslemek icin yaptiklar biitliin yemekle ilgili ¢aligmalart disartya satip para
kazanmaya basladilar bunda da ¢ok basarili oldular. Para kazandik¢a kendilerine
giivenleri artt1. Sadece dertleri yeterli egitimlerinin olmadigi idi. Bunu pek ¢ok kadin
Karadeniz’de dile getiriyor. Oyle zannediyorum ki, cografyanin zorlu olmasi
ozellikle kiz gocuklarinin okula gonderilmesini engellemis. Cilinkii neredeyse tamami
egitim almamislar. Koylerde okullar agildigi halde erkek cocuklar okullara
gonderilmis, kadinlar, kiz cocuklar gonderilmemis. Fakat hala onlar o eksikle bugiine
geldiler ve ben dyle zannediyorum genlerinden getirdikleri zekayla agiklarini,
topluma uyma agigin1 ¢ok ¢abuk kapattilar. Bugiin herhangi bir sorun yasamiyorlar.
Teknolojiyi kullanmaya da basladilar, 6rnegin iste makineler, 6rnegin otomobiller
kullantyorlar. Ornegin evdeki biitiin makineli araglari kullaniyorlar. Onceden iste
dikis makinalar1 vardi biitiin evlerde, giysilerini, her kadin kendisi dikerdi
cocuklarinin. Bugiin hazir alimiyor ve evlerdeki biitiin makineleri basartyla
kullantyorlar. Hala ¢ok ¢aliskanlar, hala ¢ok iiretkenler ama topluma da uyum
sagladilar. Fakat o kusagin egitimsiz hali bugiin de devam ediyor. Fakat ¢ocuklarini,
ozellikle de kiz ¢ocuklarin1 okutmak ydniinde istekleri, yogun istekleri en dnemli
sorunlar1 diyebilirim. Bu yonde ¢ok biiyiik ¢aba sarf ediyorlar. Sadece kiz ¢ocuklari
degil, ¢ocuklarinin egitimi konusunda. Ben 6gretmenim, dershanede ve okulda
calistyorum. Annelerin yogun ¢abasini bizzat yasiyorum. Ve Karadeniz kadini artik
disarrya da agiliyor yaptig1 calismalarla. Internet de kullaniyor, otomobil de
kullaniyor, giiniin biitiin degisimlerine acik ve kendine 6zgiiveni oldukca giizel.
Bunun en giizel 6rnegini festivallerde yasiyoruz. Biitiin kadinlar, o kadar ¢ok kadin
iirettigini yaptig1 calismayi istekle sergiliyor ki, bunun karsiligini da aldiginda

goriiyoruz ki kadinlar toplum igersinde belki de beylerin ihmal ettigi ¢ok seyi ¢ok
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daha giizel ve 6zenle yapiyor. En azindan iste restoranlardaki temizlik giizellik, en

azindan is yerlerindeki titizlik.. artik bu durumu beyler de kabul ediyor.

Part 2: Cocuklugumdan beri yaptigim gozlemleri egitim hayatimda aldigim
bilgilerle de birlestirerek stirekli bir seyler yapmak istedim. Mimariye ilgim var
demistim. Bu ilgim, eski evlerin korunmasi ve onlarin giinlimiize kazandirilmasi
yoniinde ¢aligmalara sevk etti beni. Ayrica yine eski kiiltlirlerin kaybolmamasi,
genclere sevdirilmesi yoniinde de bir seyler yapmak isterdim. Biitliin bunlarin hepsini
Tarih Vakfi’nda ¢alisma ortami buldum. Biiyiik bir tesadiif sonucu tanistik Tarih
Vakfr’yla. Ve Tarih Vakfi’nin yerel tarih ¢aligmalar1 projesi i¢ersinde memnuniyetle
yer aldim. Onlar da bize ¢ok yardimci oldular. Biz de tiim ¢alismalarda ¢evremizde
gordiigiimiiz kiiltiir zenginliklerini hem korumak, hem de gelecek nesillere aktarmak
icin caligmalar yaptik. Neler yaptik? Genellikle konferanslara katildik, sozlii tarih
caligmalar1 yaptik. 1998 yilinda sozlii tarih calismasina bagladim ben. O zaman
heniiz Tarih Vakfi’yla tamsmanustim. Oyle zannediyorum.. ve bu calismalarimin
Tarih Vakfi’nda ¢ok 6nemsendigini gérdiim, daha biiyiik hizla devam ettik. Tam
sayisini bilemiyorum, 12 y1l bu ¢alismalar1 yaptik ve belki 500°den fazla roportajim
var. Fakat maalesef bu roportajlari, bu caligmalari yaziya dokemedik. Daha sonra
yerel televizyonumuz bana yardimciydi, yerel televizyondaki birtakim sorunlar
nedeniyle simdilik bu ¢alismamiz kalmis durumda. Bu ¢alismamiz devam edecek, en
azindan yaziya dokiilecek. Ama bu ¢alismam esnasinda tabii ki ¢ok glizel insanlar
tanidim gegmis kiiltiir hakkinda ¢ok bilgi edindim ve bunlar1 da hep Unyelilerle,
televizyon izleyicileriyle paylastim. Tamamini paylastik sadece yaziya dokiilmesi
kism1 kaldi. Ve bu esnada Unye’de Karadeniz Bélgesinde ki bu ¢alismamiz,

Samsun, Ordu, Fatsa’ya da tasidik. Ayrica Istanbul’a da tasidik ve gordiik ki bu
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caligmalarimiz sayesinde Karadeniz Bolgesi’nin toplumsal yagaminin 100 y1lin1
Olcebiliyoruz. Bdyle bir ¢ergeve igersinden bakabiliyoruz ve satir aralarinda ¢ok
biiylik ayrintilar goriiyoruz. Neler bunlar? Kabataslak, ¢cok yiizeysel s6z edecek
olursam soyle: Karadeniz Bolgesi i¢ kesime ulasimi zor fakat deniz ulagimi
nedeniyle birakin Istanbul’u, tiim diinyaya acilmis. Ve bunun zenginligini de tasiyor
ve biitiin liman sehirleri bdyledir zannediyorum, Tiirkiye, Unye bunun ¢ok giizel bir
ornegi. 100 yilin, 20. yilizyilin, 19. yiizyilin, 20. ylizyilin, hareketli limanlar1 ve bu
hareketlilik burada hem ekonomik zenginlik hem de etnik kiiltiirel zenginlik
saglamis. Yani buraya siirekli gemiler araciligiyla gogler gelmis. Osmanli Devleti
kendi topraklari igersinde iskan politikasinda limanlari ve onlarin hinterlandin1 daha
cok kullanmis. Boylece Unye’de, Karadeniz’de, Fatsa’da, Ordu’da Tiirk niifus,
Kafkaslardan gelen Cerkez gogmen niifus, Balkanlardan getirilen niifus
miibadelesiyle, muhacir denilen tiim Balkan niifuslar1 ve i¢ Anadolu’dan gelen diger
niifuslar bir arada yasamislar. Bu niifuslar igersinde Ermeni ve Rumlar da 6nemli yer
tutuyor. Ciinkli Ermeni ve Rumlarin bu gocler disinda burada bulunduklarini
sOyleyebiliriz. Ve kiiltiirde o kadar ¢ok benzerlikler, o kadar ¢ok birbirinden
etkilenme, birbirinden bir seyler 6grenme var ki, insanlarin huzur icersinde
yasamlari, fakat daha sonra iilke politikalar1 nedeniyle iilkelerin uyguladiklari, bazen
de derneklerin o savaglar sirasinda uyguladiklari politikalar nedeniyle sorunlar
yasanmis ama bu sorunlar halka inmemis veya halk bu sorunlarin disinda kalmaya
calismis. Unye’de Ermeni halk ile Tiirkler yani Tiirk niifus arasinda ¢ok giizel
anekdotlar, minik dykiiler -yani insan1 duygulandiran, insan samimiyetini giizelligini
anlatan olaylar- tespit ettik. Ornek vermek isterim size, miibadeleyle Ermenilerin
buradan gonderilmesi gerektiginde bu bolgenin belediye bagkani, pek ¢cok ustay1

ailelerden saklamalarini istemis. Gitmesinler, meziyetlerini bizlere de 6gretsinler
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diye. Unyeliler bunlar1 her zaman sdylerler. Ornegin onlarin firmlarda ¢ok basarili
olduklarini, pastalar borekler yaptiklarini, regel yapmay1 onlardan 6grendiklerini,
yeme i¢me kiiltiiri o donemde daha ¢ok kadinlar, evler arasinda. Ve birbirlerinin dini
uygulamalarma, dini ritiiellere ¢ok sayg1 gosterdiklerini sdylerler. Ornegin, Tiirkler,
Miisliiman niifus daha dogrusu Miisliiman niifus oruclu iken Ermeni ve Rum niifus
da ortalikta yemek yemezlermis. Ayrica yine o donemlerde mahalleleri ayr1 ama
birbirleriyle gériisiirler. Ornegin, birbirlerinin dinlerinden, kiiltiirlerinden de
etkilenirlermis, birbirlerinin cenazelerini izlerler.. Ornegin kaymvalidemler biiyiik
kilisenin oldugu, bugiin Merkez Ortaokulu olan mahallede, Orta Yilmazlar
Mahallesinde biiyiik bir evde oturuyorlar imis. Ve komsulart da Rum ve Ermeniler.
Ramazan ayinda Teravih namazi kilinir, Teravih namazinda da Kadir Gecelerinde
iste camide gereken ibadetler yapilir. Kayinvalidem kendisi sdylemisti. Her Ramazan
gecesinde Teravih’den ¢ikarken Rum komsumuzu caminin dibinde goriirdiik. Hele
de mevliitler okunurken, Kadir Gecelerinde agladigini1 goriirdiik. Dinimizden,
okunanlardan, yapilanlardan o kadar ¢ok etkilenirdi ki daha sonra kendisi Miisliiman
oldugunu ama bunu cemaatine sdyleyemedigini de itiraf etmis yani birbirlerinin
dinlerine ¢ok ¢ok saygililar. Ve bunun i¢in herhangi bir baski yok. Herhangi bir kural
yok, bir arada ¢ok mutlu yasiyorlar birbirlerini seviyorlar.

Rumlarin ve Ermenilerin ayri bir dilleri var bunlar1 kendi aralarinda
kullaniyorlar ama Tiirk komsulariyla mutlaka Tiirk¢e konusarak anlasiyorlar ayrica
yine ticaret hayatinda Rum ve Ermeniler var. Ermeni terziler var. Miisliiman
miisterileri var. Aralarinda hi¢ sorun yok. O kadar ¢ok réportaj yaptim, o kadar ¢ok
gdriisme yaptim, aramizda da sdyle sdyle sorun oldu diye bir sey yok. Ornegin,
miibadeleyle buradan gitmek zorunda kaldiklarinda aglayarak gittiklerini anlatirlar.

Ornegin, Yunanistan’a giden Rumlar gemilere tasiyabildikleri kadar esyalarini
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gotiirmiisler, hatta iste, para altin gétiirmeleri gerekli, cok sasirmistim, ¢cok zekice
bulmustum, yogurdun altina saklayip iistiine yogurt mayalayip gotiirdiik, demislerdi.
Cok giizel, cok, nasil diyeyim, ilging olaylar var aralarinda. Unutamadiklari
dostluklar var. Esimin dedesinin go¢ ediyorlarken onlara yaptiklar1 yardimlar var,
yani ayrilirken hem tiziiliiyorlar hem de birbirlerine yardime1 oluyorlar.

Bu arada en aciklis1 ¢ocuklarint dahi gelip almak iizere emanet birakmak
zorunda kalanlar var. Gelip alabilmisler mi, hayir. O ¢cocuklar zaman igersinde o
aileler tarafindan yetistirilmis. Kimisi, kaldiklarini bilmisler, kimisi bilmemisler,
kimisi de bilinmesini istememisler. Ama hemen hemen hepsi Miisliiman olmuslar.
Acikli oykiiler yok mu, haksizlik yok mu, insanlari rahatsiz eden uygulamalar yok
mu? Var belki ama ben Ermeni ve Rum niifusla ¢ok fazla goriisemedigim i¢in,
roportaj yapamadigim i¢in bilemiyorum. Fakat birka¢c Ermeni aileyle goriismeye
gittigimde ki beni hi¢ tanimadiklar1 halde, severek kabul ettiler. Ayrica ¢ekindiklerini
de sdylediler. Ben de tedirgin oldugumu sdyledim, ¢ekinmek degil de, kimle
karsilagacagim, ne diyecekler, tepki gosterecekler mi, sorularimi nasil algilayacaklar,
benim samimiyetimi anlayacaklar mi.. bu duygularla bir araya geldigimizde sicacik
bir roportaj yaptik. Ve sdyledikleri hep suydu: “Bizim Tiirk milletiyle, Tiirk
topraklariyla hi¢bir derdimiz yok. Biz de ge¢im derdindeyiz, biz de yasam
derdindeyiz. Ama olup bitenler mutlaka yasananlar icimizde sizilar da var, yok
degil” dediler. Ve kendi kiiltiirlerini Tiirklere, Miisliiman niifusa 6grettiklerinde,
ogrettikleri seyleri de vurgulamak istediler. Ben de buradaki insanlarin anlattig
onlardan 6grendikleri, 6rnegin recel yapmayi, likor yapmayi, 6rnegin iste birtakim
pastalar1 yapmay1, lokum yapmay1 onlardan 6grendiklerini soylediklerini
belirttigimde, bu duruma da ¢ok memnun oldular. Bugiin, bir donem, herhalde 6yle

zannediyorum, Kurtulus Savasi sonrasi bir 6nyargi olusturulmus, olusturulmaya
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calisilmig. Fakat bu halka yansimadan, sadece bazi kiliselerin yikilmasi seklinde
kalmis. Bugiin hala ayn1 okulda okuyan 6grenciler, ayni mahallede oturan komsular
birbirlerini hasretle antyorlar. Onlarin buradan kalkip gitmis olmalarina hala
tiziiltiyorlar. Ben iki tarafin halkinda da ¢ok iyi niyetler, ¢ok biiyiik sevgiler
hissettim. Hatta o kadar ¢ok insan eski komsularini, okul arkadagslarini
roportajlarimda gordiiklerinde ¢ok duygulandiklarini, cok memnun olduklarin,
onlara yeniden ulagmak istediklerini belirttiler. Bunlar da bizi ¢ok mutlu etti.

Caligmalarim, sdyle ben tarih 6gretmeniydim, emekli oldum, biitiin bu
caligmalarimi, birikimlerimi tabii ki degerlendirmek istiyorum ama hala ¢aligmaya
devam ediyorum artik boliimler halinde, 6rnegin ¢ok hazir bir yemek kitabim var.
Ama bu yapilanlarin aksine, hicbir kalib1 olmayan ¢ok &zgiir bir yemek kitab. I¢inde
yemekle ilgili dykiiler bile olan.. Ayrica biitiin bu dinledigimiz 6ykiilerden
olusturdugum, iste ¢ok ¢ok etkilendigim olaylar var, insan1 “aa” dedirten olaylar var.
Onlardan derledigimiz senaryolar var. Ogrencilerimi de bu olayin igine katmaya ¢ok
caligtim, bununla ilgili ¢ok ugrastim hatta yénetmeliklere bile kars1 geldim. Ornegin
hi¢ yonetmelikte yokken, Unye’yle ilgili devler verdim. Bu &nce tepki cekti, daha
sonra ise bunun bugiin hemen hemen tiim okullarda, tim 6grencilere uygulandigini
goriiyorum. Ve burada da ¢ok seyler 6grendik, ¢cok derin bilgilere ulastik. Hepsini
toparlayip iste yaziya dokiilmiis bir kitap olarak diizenlemeyi istiyorum ama bu
konuda acele etmek istemiyorum, ayrica bol fotografli olmasi da masrafli olmasina
neden oluyor, ama sonunda olacak bitecek.

Ayrica gine genglere 6gretirken, biitiin ben bunlarla ugrasirken 6nce ailem ve
cevrem beni tedirginlikle izlerdi, dudak biikenler de vardi ama daha sonra insanlarin
bu konuyu ¢ok ¢ok benimsediklerini gérdiim, hepsi takdir ettiler. Hatta bazen bu

takdirlerden utantyorum, hak etmedigimden fazla takdir aldigimi diisiinliyorum. Ve
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bu arada ailem de, cocuklarim da bu konuyu ¢ok sevdiler, arkadaslartyla birlikte,
hatta arkadagslar1 programlari izlediklerinde tarihi sevdiklerini sdylediler. Ve kizim da
bu konuda arastirmalar yapip, benim senaryolarimi, o yaganmig ykiileri film
yapmak amacinda. Ve bu amagla egitimini de o yone tasidi. Bundan sonra da biitiin
bunlarin kaybolmayacagini, hatta cok daha genis kitlelerle paylasilacagini
diisiiniiyorum. Su anda sizlere bunlar1 anlatryor olmaktan da ¢ok mutluyum. iste
sizler de aracilifiyla da iyi ki boyle ¢aligmalar yapmisim, diger insanlarla

paylastyorum, paylasmaktan da cok mutlu oluyorum.
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