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1. @il Delez edna{ re~e deka vo filosofijata 
stanuva zbor za sozdavawe poimi. Vo druga prilika 
prepora~a i istra`uvawe i zanimavawe so mo`nosta 
za geofilosofija, mislovna dejnost koja seriozno gi 
obrabotuva materijalnite uslovi na svojot kontekst 
i negovoto odvivawe. Vsu{nost, kriti~kata teorija, 
spored nego, mo`e da odigra zna~ajna uloga vo 
sovremenoto op{testvo samo dokolku se povrze 
so osobenostite na eden lokalen prostor i edna 
politi~ka opcija.

Vo negovo ime, ovde imam namera da ponudam 
nekolku delotvorni pogledi vrz sovremenoto tursko 
op{testvo, preku analizata na pove}ezna~nosta 
na eden edinstven pove}esloen poim. Navistina, 
pra{awata koi }e se obrabotuvaat pri prika`uva
weto na ovoj poim zasega se rasprostraneti niz 
razni to~ki i sloevi od ponovata turska istorija, a 
tokmu ~inot na “sozdavawe polezen poim” od niv }e 
bide glavniot interes na celiov trud.

2. Sobiraweto zna~ewa vo vrska so dadena tema, so 
{to & se dava diskurzivna sila koja & ovozmo`uva 
prevlast, se sostoi vo otfrlawe na poimnite 

1. Gilles Deleuze once said philosophy is about the 
invention of concepts. On other occasions, he also 
recommended to investigate and deal with the possibility 
of geophilosophy, described as a practice of thought 
deeply concerned with the material conditions of its 
context and of its taking place. To him in fact, critical 
theory was to fulfill an important role in contemporary 
society only if it was to relate itself to the specificity of a 
local space and a political option.

In his name, I aim here to develop some effective insights 
into contemporary Turkish society, through the analysis 
of the multiple meanings of a singular manifold concept. 
Indeed, the issues that will be addressed while presenting 
this concept are as of now spread in many different 
spots and layers of recent turkish history, and the act of 
“making a useful concept” out of them will precisely be 
the main concern of this whole paper.

2. Gathering meanings around a chosen theme, thus 
providing it with the discoursive strength that can allow 
for its hegemonic possibility, is about refusing conceptual 
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ramki kako prirodno dadeni i, poskoro, vo nekakvo 
pojasnuvawe, vo samiot ~in na prikaz i opis na 
istite, kako sekoja poimna ramka e proizvod na 
konstrukcija i, vsu{nost, pra{awe na strategija.

Kako {to ni ka`a Valter Benjamin (Walter Benjamin), 
originalite (originaries) ne mora da gi barame vo 
minatoto, nitu pak da im pridavame va`nost poradi 
nego; tuku, sekoj koncept koj bi privlekuval drugi, 
poradi mo}ta da otkrie nekakov osoben i slu~aen 
vistinosen red vklopen vo niv, bi se narekol 
original. Vakvoto zanemaruvawe na dijahroniskata 
vremenost pretstavuva{e strate{ko pra{awe 
za Benjamin vo negoviot osvrt vrz istorijata, 
politikata i kulturnata produkcija: vo negoviot 
li~en stav, pod vlijanie i na evrejskoto mesijanstvo 
i na marksisti~kite o~ekuvawa, vistinata za eden 
kulturen proizvod nikoga{ ne smee da se smeta za 
neprikosnovena, tuku treba da se sogleda vo odnos na 
nejziniot potencijal da otvori edna kontingentna 
eti~ka primernost. Taka sekoj tekst ili poim 
bi stanal vo su{tina ~itliv koga i da se poka`e 
korisen pri ostvaruvawe na ponatamo{ni eti~ki 
i politi~ki celi; vo toj slu~aj, treba da se ukine 
kakva bilo istoriska dijahronija, a site kulturni 
proizvodi vo sostav na poimnata ramka da se 
stavat vo dijalekti~ki odnos edni so drugi i da se 
izedna~at vo grupa zasnovana vrz neodlo`nosta na 
sega (jetztzeit).

Narednite stranici imaat za cel da pojasnat kako, 
vo osobenata istoriska neizvesnost na sovremena 
Turcija, terminot dönme (minat particip od 
glagolot dönmek, koj zna~i “se vrti, se menuva”) 
mo`e da stane original, odnosno polezen poim pri 
tolkuvawete na turskiot materijalen i kulturen 
`ivot. Vo tekstot {to sleduva, terminot dönme 

frames as naturally given, and rather making clear, in the 
very act of presenting and describing them, how every 
conceptual frame is the result of a construction, and 
indeed a matter of stategy.

As Walter Benjamin came to tell us, originaries are not 
necessarily to be found in the past, nor to acquire their 
authority from it; rather, any concept which is to play as 
an attractor towards others, because of its power to re-
veal some specific and contingent order of truth enclosed 
in them, is to be called an originary. This disrespect for 
diachronic temporality was for Benjamin a strategic is-
sue in his consideration of history, politics and cultural 
production: in his personal view, influenced by both jew-
ish messianism and marxist expectations, the truth of a 
cultural product was never to be seen as absolute, but 
was rather related with its potential of opening up a con-
tingent ethical exemplarity. Every text or concept is thus 
to become effectively readable whenever it turns up to be 
useful for further ethical or political aims; in such a case, 
any historical diachrony is to be suspended, and all the 
cultural products composing the conceptual frame are 
put in dialectic relation to each other, and flattened in a 
constellation based on the urgency of now (jetztzeit). 

Next pages’ purpose will be to make visible how, in the 
specific historical contingency of contemporary Turkey, 
the term dönme (past participle of the verb dönmek, that 
means “to turn”) can come to be an originary, that is a 
fruitful concept for the interpretation of Turkish material 
and cultural life. In what follows, the term dönme will 
in fact be used to polarize and gather several different 
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vo su{tina }e se koristi da sprotistavi i sobere 
nekolku razli~ni temi okolu sebe, vo obid na kraj 
da sostavi komplet sredstva koi bi se upotrebile za 
podobro razbirawe na turskata sostojba, a mo`ebi 
i da pottikne del od ~itatelite na ponatamo{ni 
politi~ki i kulturni dejstva.

***
3. Vo dene{no vreme, najkriti~noto pra{awe vo 
Turcija e nesomneno pra{aweto na mestopolo`ba. 
Koe mesto treba da go zazeme vo sovremenite 
kartografii? Postojat li nasoki po koi treba da se 
pojde, potencijali {to treba da se ostvarat?

Patem, ve}e treba da e jasno deka trudov ne planira 
da rasprava za nacionalni prioriteti, nitu pak za 
geopoliti~ki ili ekonomski pra{awa; poskoro, }e 
se osvrne na `elbenite subjekti i }e se zanimava so 
problemot sre}a.

Vo su{tina, otsega pa natamu treba da ni bide jasno 
deka nesigurnata polo`ba na Turcija kako zemja 
navistina e rezultat od nekolkudeceniski (od 
republikanskoto vreme) li~ni nemiri i nesre}i. 
Kako {to }e vidime, koga i da se izrazuvaat javno, 
`itelite na republikanska Turcija na nekoj 
na~in bile prisileni od strana na vladeja~kiot 
dr`aven diskurs da se odnesuvaat vo soglasnost so 
eden kanonski, strogo odreden, turski nacionalen 
identitet, izgraden ve{ta~ki so sramno zanema
ruvawe na multikulturnoto nasledstvo od pred
republikanskata istorija.

Vo ponovo vreme nastanaa mnogu promeni i od pasivni 
(promena na generacii i zaborav) i od aktivni 
pri~ini (kulturnata prerodba od devedesettite 
poradi novite zakoni i materijalni uslovi), no 

issues around it, trying finally to compose a set of tools 
that can be used to get some better understandings of the 
Turkish condition, and hopefully urge some readers into 
a further political and cultural action.

***
3. Nowadays, the most critical matter of Turkey is 
undoubtedly one of location. Which should be its place 
in contemporary cartographies? Are there any directions 
to be taken, or any potentialities to be fulfilled?

By the way, it should be already clear that this paper is 
not to to talk about national priorities, nor geopolitical or 
economical matters: rather, it’s to consider the condition 
of desiring subjects, and to address issues of happiness.

In fact, we should from now on make clear that the 
uncertain position of Turkey as a country is indeed the 
outcome of several decades (the Republican age) of 
private turmoils and individual catastrophes. As we will 
see, whenever expressing themselves publicly, subjects 
of republican Turkey have in some way been forced by 
the hegemonical state discourse to behave consistently 
with a canonic, strictly defined, Turkish national identity, 
artificially built in scornful disrespect of the multicultural 
legacy of prerepublican history. 

In recent times many things have been changing, both 
for passive (passing of generations and forgetfulness) 
and active reasons (cultural revival of the 90s caused by 
new laws and material conditions), but the embedded-
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prisustvoto na ova posebno diskurzivno sredstvo s$ 
u{te vo golema mera vlijae vrz siot turski kulturen 
i politi~ki izraz: ottuka i neminovnosta na ovie 
zborovi.

4. So cel da go stavime celoto pra{awe vo ramka, 
nekoi prvi~ni uvidi mo`e da se najdat vo trudot 
Melanholijata na Istanbul (The Melancholies 
of Istanbul) na Esra Ak~an (Esra Akcan), koj se kon
centrira na do`ivuvawata na Istanbul od strana na 
Orhan Pamuk vo detstvoto i mladosta (pedesettite i 
{eesetite):

Pamuk ~estopati go opi{uva `ivotot vo Turcija 
kako “~uvstvo na perifernost” kako ~uvstvo koe se 
koleba me|u “dostoinstvena gordost” i “kompleks na 
pomala vrednost”. Ova gledi{te navistina mo`e da 
se definira i kako melanholija koja se javuva kako 
posledica od asimetri~nite odnosi koi deluvaa 
do momentot na modernizacija i vesternizacija 
na Turcija. Evrocentri~nite ideologii, uvezeni 
vo Turcija vo tekot na procesot na modernizacija, 
ja pottiknaa zamislata “zapadnoto” (koe i samoto 
e menlivo i ne treba da se standardizira) da 
se poima kako “idealna” norma za ~ove~nost, a 
negovite kulturni proizvodi kako neizbe`niot 
“univerzalen” izraz. Vo frojdovskata teorija, 
zagubenoto {to predizvikuva melanholija ne mora 
da bide li~nost ili predmet  mo`e da bide i ideal. 
^uvstvoto na bezvrednost i perifernost, ni{aloto 
koe se dvi`i me|u gordost i inferiornost, a 
koleblivosta me|u qubov i omraza kon zagubeniot 
predmet, se samo sogledanoto rastojanie od idealot 
na melanholi~noto lice.1

Od vtorata polovina na 19 vek, na vlasta i kulturni
te eliti na Osmanliskoto carstvo s$ poprivle~ni 

ness of this specific discoursive device is nonetheless still 
affecting the whole of Turkish cultural and political ex-
pression: thus the urgency of these words. 

4. In order to start framing the whole issue, some first 
glances are to be found in the paper The Melancholies 
of Istanbul by Esra Akcan, focused on the perceptions 
Orhan Pamuk had of Istanbul during his childhood and 
youth (the 1950s and 60s):

Pamuk often depicts living in Turkey in terms of the 
“feeling of being peripheral”, as a feeling that swings be-
tween a “dignified pride” and an “inferiority complex.” 
This perspective can, indeed, also be defined as a mel-
ancholy that arises as a consequence of the asymmetric 
relations operating during the moment of moderniza-
tion and Westernization of Turkey. Ideologies of Euro-
centrism imported to Turkey during the process of mod-
ernization caused the idea of the “Western” (which itself 
varies and should not be standardized) to be perceived as 
the “ideal” norm for humanity, its cultural productions 
as the inescapable “universal” expression. In Freudian 
theory, the lost object causing melancholy does need not 
be a person or a thing—it may also be an ideal. The feel-
ing of unworthiness and being peripheral, the pendulum 
swings between pride and inferiority, and the fluctua-
tions between love and hate toward the lost object are 
nothing but the melancholic subject’s perceived distance 
from the ideal.1 

Since the second half of the 19th century, the political 
establishment and cultural elites of the Ottoman empire 
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im stanuvale vrednostite na ustavnata demokratija 
i li~nata sloboda, kako i zapadnoevropskite na
~in na `ivot i sekojdnevni naviki; va`nosta i 
prifa}aweto na vakvata diskurzivna ramka stanuvaa 
u{te posilni vo prvite dve decenii od 20 vek, za 
kone~no da odigraat bitna uloga (so Mladoturskoto 
dvi`ewe) vo raspadot na zastarenata politi~ka 
struktura na Osmanliskoto carstvo. Poradi 
pogubnoto (kako i nepovikano) u~estvo vo Prvata 
svetska vojna, raspadot na Osmanliskoto carstvo 
be{e potvrden so ozloglaseniot dogovor vo Sevr, 
so koj pobedni~kite sili go svedoa osmanliskiot 
teritorijalen integritet na tro{ka. Zatoa vakvata 
odluka nabrgu predizvika silna voena reakcija 
predvodena od generalot Mustafa Kemal (podocna 
poznat kako Ataturk): negovata harizma i strate{kite 
sposobnosti & ovozmo`ija na novoformiranata 
vojska da izvojuva pobeda vo pove}eto bitki protiv 
Grcite, Ermencite, Kurdite i Francuzite. Koga 
posakuvanata teritorija kone~no be{e steknata i 
obezbedena, Mustafa Kemal se proglasi za osnova~ 
na novata turska republika.

Kako pripadnik na op{testvenata klasa posvetena na 
zapadnite ideali, se najde zadol`en za oblikuvawe na 
noviov politi~ki entitet vrz osnova na sekularnost 
i drugi prisvoeni zapadni zamisli. No sevo ova 
treba{e da se izvede nasproti konkretnite uslovi 
vo zemjata (prete`no ruralna, tradicionalna, so 
silni verski ~uvstva) i otkako se marginaliziraa 
(izgradeni kako “drugiot” vo dr`avnata retorika) 
malcinskite zaednici (Grci, Ermenci, Evrei), ~ii 
eliti vo su{tina go zastapuvaa kulturniot izraz 
najblizok do istite tie zapadni ideali. So drugi 
zborovi, za da se re{at problemite okolu procesot 
“izgradba na nacijata”, novata turska dr`ava be{e 
vospostavena so upotreba na diskurzivni sredstva, 

got progressively attracted by the values of constitutional 
democracy and individual freedom, as much as influenced 
by western european lifestyle and daily habits; the 
importance and acceptance of this discoursive frame 
grew then much stronger during the two first decades 
of 20th century, playing at last an important role (with 
the movement of the Young Turks) in the dissolution of 
the aged Ottoman empire political structure. Because of 
its disastrous (as much as unrequested) participation 
in the First World War, the collapse of Ottoman empire 
happened to be ratified by the infamous treaty of Sevres, 
used by the winner powers to reduce Ottoman territorial 
sovereignty to a sort of apple core. This decision was 
thus soon to prompt a thorough military reaction, led by 
the army general Mustafa Kemal (to be later known as 
Atatürk): his charisma and strategic abilities allowed the 
newly gathered troops to succeed in most of the several 
battles fought against Greeks, Armenians, Kurds and 
French. When the aspired territory was at last gained 
and assured, Mustafa Kemal could eventually declare 
himself as founder of the new republic of Turkey. 

As a member of the social class devouted to western 
ideals, he found himself in charge of moulding this 
new political entity on the base of secularism and other 
acquired western imaginaries. But all of this was to be 
done in spite of the actual conditions of the country 
(mostly made of rurality, traditionalism and strong 
religious feelings), and after having marginalized (and 
constructed as “the other” in the state rhetoric) those 
minoritarian communities (Greeks, Armenians, Jews), 
whose elites had indeed been representing the closest 
cultural expression to those same western ideals. In 
other words, in order to solve the several issues related 
to the “nation building” process, the new Turkish state 
came to be established making use of discoursive devices 
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vo golema mera nedosledni i na prisvoenite zapadni 
ideali i na fakti~kata stvarnost vo zemjata.

Najprvo, evropskiot na~in na `ivot odedna{ mu 
be{e nametnat na celoto naselenie, bez nikakov 
obyir kon pra{awata na li~en izraz: pokraj 
slo`eniot problem so sekularizmot (na koj nema 
da se osvrnam ovde), zabranata na fesot, na radio 
prenos na tradicionalna turska muzika, kako i 
na objavuvawe tekstovi na drugi jazici osven na 
turski se samo del od primerite za nesoodvetniot 
pristap kon vesternizacijata. Istovremeno, za da 
pottikne po{iroka poddr{ka za noviot politi~ki 
entitet, vlasta zapo~na da se slu`i so otroven 
nacionalisti~ki diskurs preku koj promovira{e 
eden zamislen identitet definiran i kako 
sekularen i etni~ki turski: taka, bidej}i vekovite 
osmanliska vlast ostavija nasledstvo od {iroka 
kulturna raznovidnost (koe sekako ne treba da se 
idealizira), upotrebata na takvo edno agresivno 
diskurzivno sredstvo mora{e na kraj da go popre~i 
otvorenoto u~estvo na lu|eto vo sozdavaweto na 
nova zaedni~ka diskurzivna ramka. Vo su{tina, 
koga i da bea vidlivi javno (na u~ili{te, rabota, 
vo mediumite, sobranieto, itn.), site gra|ani na 
novata turska republika se teraa da se odnesuvaat 
vo sklad so novoizgradeniot “turski identitet”. So 
zborovite na Hana Arent (Hannah Arendt), javniot 
prostor vo republikanska Turcija ne se pretvori vo 
“me|uprostorot” neophoden za razvoj na vistinska 
odnosna i politi~ka dejnost, poto~no, vo zaemnite 
interesi potrebni za site da se ~uvstvuvaat slobodni 
da go izrazat svojot stav, a mo`ebi i da diskutiraat 
so ostanatite vo potraga po zaedni~ki re{enija. 
Namesto toa, mnogu poblizu be{e do slu~ajot na 
totalitarni paradigmi, kade obrazecot na javniot 

hardly inconsistent with both the claimed western ideals 
and the actual reality of the country. 

First of all, european way of life was abruptly imposed 
on the whole population, with no concern for issues of 
individual expression: apart from the complex matter of 
secularism (which is not to be treated here), the ban on the 
fez hat, on the radio broadcasting of traditional Turkish 
music, and on the publishing of texts in languages other 
than turkish, are just some examples of a much troubled 
approach to westernization. At the same time, in order to 
prompt a wider allegiance to the new political entity, the 
establishment started making use of a noxious nationalist 
discourse, promoting an imaginary identity defined as 
both secular and ethnically turkish: thus, because what 
centuries of Ottoman governance had left was a legacy 
of broad cultural multiplicity (not to be left idealized 
for sure), the usage of such an aggressive discoursive 
device was to end up hindering the open participation of 
people to the construction of a new common discoursive 
frame. Infact, whenever under public visibility (school, 
work, medias, parliament...), all citizens of the new 
Turkish republic had to force themselves to perform in 
accordance to this newly formalized “turkish identity.” 
To say it with Hannah Arendt’s words, public space in 
republican Turkey did not come to be the “in between” 
necessary for the development of a genuine relational 
and political activity, that is the common ground needed 
in order to make everyone feel free to express his or her 
point of view, and maybe discuss with others in order 
to look for shared solutions. Rather, it went much closer 
to the case of totalitarian paradigms, where the pattern 
of public space comes to be tightly disciplined, and 
individual expression is either explicitly condemned, or 
subtly moulded from self-censorship.
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prostor e strogo ureden, a javniot izraz ili e 
otvoreno osuden, ili suptilno prilagoden preku 
samocenzura.

5. Za da pojasnam kolku silno vlijanie ima{e 
upotrebata na ovaa generalna ramka vrz sekoj
dnevieto i li~nite prikazni, }e upatam na eden 
trud koj u{te od po~etokot ima{e su{tinsko 
zna~ewe za razvojot na tuka prika`anite misli: 
Potsetuvawe da zaboravime: sabatejstvoto, 
nacionalniot identitet i subjektivnost vo 
Turcija  (Remembering to Forget: Sabbateanism, 
National Identity and Subjectivity in Turkey) na 
Lejla Nejzi (Leyla Neyzi). Nejzi, koja vo svojot trud 
temelno se osvrnuva na problemot so identitetot vo 
republikanska Turcija i ~estopati ja koristi usnata 
istorija i kako eti~ka i kako gnoseolo{ka dejnost, 
obrabotuva slu~aj na `ena koja neodamna otkrila 
deka pripa|a na semejstvo Sabatejci, evrejska ve
roispoved zasnovana na likot i u~eweto na [abataj 
Cvi, kogo na krajot od 17 vek golem broj Evrei {irum 
evropskiot kontinent go smetale za Spasitelot. So 
istra`uvawe na istorijata na sabatejskata zaednica 
i nejzinite zategnati odnosi i so osmanliskite 
vladeteli i so turskata dr`ava, Nejzi ni nudi golem 
broj pou~ni sogledbi vo poop{toto pra{awe za 
vladeja~kiot diskurs i malcinskite identiteti. 
Poradi nemirite koi gi predizvikale, sultanot 
Mehmet IV im zapovedal na [abataj Cvi i negovite 
sledbenici da se preobratat vo muslimani, ili 
}e bidat osudeni na smrt: tie na krajot re{ile 
formalno da mu se pokorat na sultanot, odnosno da 
ispovedaat islam vo javnost, iako vo privatno si 
ostanale vrzani za svoite veruvawa i naviki. [tom  
bilo obznaneto nivnoto licemerno odnesuvawe, 
pripadnicite na sabatejskata zaednica stanale 
tipi~en primer za “dönme”, pogrden izraz koj ja 

5. To make clear how the deployment of this general frame 
has been deeply affecting daily lives and personal stories, 
I will be now referring to a paper that since the beginning 
has been of seminal importance to the development of 
the thoughts presented here: Remembering to forget: 
Sabbateanism, national identity and subjectivity in 
Turkey by Leyla Neyzi. Neyzi, who’s been thoroughly 
concerned in her work with the identitarian issue in 
republican Turkey, making often use of oral history as 
both an ethical and a gnoseological practice, addresses 
the case of a woman who just in recent times discovered 
her belonging to a family of Sabbateans, a jewish current 
based on the figure and thought of Sabbatai Zevi, who at 
the end of the 17th century came to be claimed as messiah 
by several Jews all over the european continent. Investiga-
ting the history of the Sabbatean community, and its 
troubled relations with both the Ottoman rulers and the 
Turkish state, Neyzi provides us with many enlightening 
insights on the more general issue of hegemonic discourse 
and minoritarian identities. Because of the turmoil they 
were provoking, sultan Mehmet IV had ordered Sabbatai 
Zevi and his followers to convert to muslim religion, or 
either be condemned to death: so what they decided at 
last was to formally obey to the sultan’s order, that is 
performing Islam in public space, although remaining 
tied to their beliefs and practices in the private context. 
As soon as their ambiguous behaviour was made 
clear, members of the Sabbatean community got to be 
epitomized as “dönme,” a derogatory term underlining 
the insincerity of their muslim conversion. But as can be 
seen from the following passage, the conceptualizing of 
Neyzi gets indeed much farther:
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naglasuva neiskrenosta na nivnoto muslimansko 
preobra}awe. No, kako {to poso~uva sledniot pasus, 
poimaweto na Nejzi odi i podaleku:

Terminot dönme (“preobraten”, ili onoj koj “se sme
nil”) istoriski asocira na sabatejstvoto, smetano za za
ednica so dvoen identitet. No, metafori~ki, terminot 
dönme, bidej}i upatuva na postojano menliv ili nesta
bilen identitet, mo`e da se primeni i kaj gra|anite 
na Turcija, ~ii identiteti se silno neizvesni i kon
tekstualni, prakti~no prilagodeni za prika`uvawe 
na identitetot vo nesigurna sredina okarakterizirana 
so istoriska podvoenost me|u javnata/oficijalnata i 
semejnata/li~nata sfera. Vo onaa mera vo koja kemaliz
mot sozdal svoja tradicija  osobeno kaj obrazovanata 
sredna klasa  semejniot i nacionalniot identitet se 
spoile. No, ova se slu~i preku napad vrz li~nata od 
strana na nacionalnata/oficijalnata sfera i preku 
svesnoto zamolknuvawe na poinakvite istorii, osobeno 
vo slu~aite vo koi semejniot identitet e vo sudir so na
cionalniot. ^estopati onie so pove}eslojni identite
ti, kako sabatejcite, najmnogu ~uvstvuvale potreba da se 
prilagodat i bile aktivni sou~esnici vo procesot na 
poreknuvawe na minatoto.2

Bi mo`ele da tvrdime deka {tom nekoj poprimi 
nekakov identitet, bilo nacionalen, verski, poli
ti~ki ili supkulturen, se slu~uva nekakvo “preo
bra}awe”. Prifa}aweto na daden komplet pravila 
kako golem udel vo ne~ij model na prisustvo vo 
svetot otsekoga{ pretstavuvalo karakteristi~na 
crta na ~ove~kata priroda, a nekako i neophoden 
uslov za opstanokot na edna zaednica. No, osobeniot 
“neeti~ki” karakter na “potur~uvaweto” se krie tok
mu vo zadol`itelnosta: kako {to navedov prethodno, 
prifa}aweto na turskiot identitet be{e (i nekako 
s$ u{te e) edinstveniot izbor za sekoj {to saka 
da bide aktiven vo javnata sfera. Osven toa, da se 
bide “Tur~in” ne dozvoluva{e kombinacija so koja 

The term dönme (“converted,” or the one who has “turned”) 
is historically associated with Sabbateanism, viewed as a 
community with a double identity. Metaphorically speak-
ing, though, the term dönme, insofar as it connotes a con-
tinuously changing or unstable identity, may well be applied 
collectively to the citizens of Turkey, whose identities are 
highly contingent and contextual, pragmatically adapted to 
performing identity in an insecure environment character-
ized by a historic separation between the public/official and 
the familial/private domains. To the extent that Kemalism 
has created its own tradition - particularly among the edu-
cated middle-class - familial and national identity have con-
verged. But this occurred through the invasion of the private 
domain by the national/official domain and the deliberate 
silencing of alternate histories, particularly in cases where 
family identity conflicted with national identity. It was often 
those with multiple identities, such as the Sabbateans, who 
felt the most need to conform, actively colluding in the pro-
cess of denying the past.2

We could certainly say that everytime someone embraces 
an identity, whether a national, a religious, a political or 
a subcultural one, then a sort of “conversion” has been 
carried out. The fact of accepting a given set of rules as 
a major share of one’s mode of being in the world has 
been since always a distinguishing feature of human 
nature, and in some way the necessary condition for the 
existence of a community. But the specific “non-ethical” 
character of the conversion to “turkishness” lies indeed 
in its compulsoriness: as said before, embracing turkish 
identity was (and somehow still is...) the only possible 
choice for whoever wants to be active in the public 
realm. Moreover, being “Turkish” did not allow to be 
matched with any other non-aligned identitarian frame, 
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bilo druga nepristrasna identitetska ramka, {to 
bi zna~elo deka site porane{ni eti~ki, verski i 
kulturni identite mora da se napu{tat, zaboravat i 
poreknat.

Sepak, sè dodeka “turstvoto” e izraz na edna elita koja 
naedna{ mu gi nametna svoite utopiski streme`i 
na celoto naselenie, vladeja~kite mo}nici mo`e vo 
sekoj moment proizvolno da go izmenat kompletot 
pravila koi go odreduvaat, so cel da si gi zadovolat 
menlivite potrebi. Kako {to veli Lejla Nejzi:

Silnata paranoja i postojanata potraga po “vnatre{niot 
neprijatel”, karakteristi~ni za turskata politi~ka 
 kultura , se proizvod na nevolnosta od strana na turskiot 
proekt za modernizacija da go priznae minatoto. (...)

Najgolemiot strav na licata so sabatejsko poteklo e 
deka }e gi smetaat za “stranci”. Vakva e sudbinata na 
edno op{testvo vo koe nedoslednosta koja go bele`i 
nacionalniot identitet podrazbira deka te{ko se 
odreduva koj e “vnatre”. Turskata Republika be{e 
formirana na pretpostavkata deka priznavawe na 
pove}eslojnoto kulturno nasledstvo od Osmanliskoto 
Carstvo bi pretstavuvalo zakana za izgradbata na 
edinstven nacionalen identitet. Tri generacii po
docna, i pokraj politi~kata podvoenost, se javuva s$ 
posilen pritisok odozdola za priznavawe na minatoto 
od strana na lica vo potraga po svoite li~ni istorii. 
Vo dene{no vreme, prifa}aweto na poinakvite li~ni 
istorii na gra|ani koi mu se posveteni na demokratskoto 
op{testvo mo`e samo da pridonese kon op{testveno 
edinstvo, a ne da pretstavuva zakana za istoto.3

Kemalisti~kata vlast po~na vakviot nasilen 
hierarhiski pristap da go smeta za najdelotvorniot 
na~in za ostvaruvawe na novoto op{testvo za koe 
sonuva{e: site odluki sprovedeni od strana na 
odgovornite za “osmisluvawe” na Republika Turcija 

which meant that all former ethnic, religious or cultural 
identities had to be quitted, forgotten and denied. 

Nonetheless, as long as “turkishness” has been the 
expression of an elite who suddenly came to impose its 
utopian ambitions on the whole of the population, the 
set of rules defining it could at any moment be arbitrarily 
modulated by the hegemonic powers, in order to fulfill 
their contingent needs. As Leyla Neyzi states: 

The deep-seated paranoia and the constant search for “the 
enemy within” which characterizes Turkish political culture 
is a product of the Turkish modernity project’s refusal to ac-
knowledge the past. (...)

The greatest fear of individuals of Sabbatean background is 
that they will be viewed as “outsiders.” This is the fate of a 
society in which the ambiguity which characterizes national 
identity means that it is difficult to know who is “inside.” 
The Turkish Republic was established on the assumption 
that acknowledging the plural cultural legacy of the Ottoman 
Empire would threaten the creation of a singular national 
identity. Three generations on, despite political polarization, 
there is growing pressure from below for the acknowledge-
ment of the past by subjects searching for their personal 
histories. Today, accepting the different personal histories 
of citizens who share a commitment to a democratic society 
can only contribute to societal unity, rather than posing a 
threat to it.3

The Kemalist establishment came to consider this vio-
lent top-down approach just as the most effective way 
to achieve the new society they were dreaming of: all the 
decisions implemented by the ones in charge of “engi-
neering” the republic of Turkey can in fact be seen as part 
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mo`e vo su{tina da se smetaat za del od eden 
poseopfaten proekt za pottiknuvawe na kone~en 
raskin so minatoto, so {to }e mu se ovozmo`i na 
“novoto” da mu go prezeme mestoto. Zabranata na 
tradicionalnite kulturni izrazi (ferexeto, fesot, 
muzikata), kako i promocijata na eden idealiziran 
“zapaden na~in na ̀ ivot”, prifa}aweto na zapadnata 
azbuka, opsesijata so vrednosta na mladinata: ovie 
i mnogu drugi sli~ni intervencii treba da gi 
sfatime kako naso~eni kon sozdavawe na nekakva 
bezvremenska ramka vo koja }e se vospituvaat novi 
generacii, {to ponezapoznaeni so svoeto minato, 
so cel da se ubedat deka takanare~eniot “turski” 
identitet treba prosto da se zeme zdravo za gotovo, 
kako neizbe`en.

No kone~no, sekoj idealen proekt na krajot mora 
da se soo~i so stvarniot kontekst i negovite 
materijalni uslovi: taka, po re~isi devet decenii 
istorija, dijalekti~kite efekti od vakvoto silno 
nestabilno diskursivno sredstvo se sega vidlivi 
vo samite `ivoti na onie pod negovoto vlijanie. 
Naslednicite i prodol`uva~ite na kemalisti~kata 
vlast (denes sekularna urbana visoka sredna klasa), 
koi & ostanaa verni na “turskata” ideologija, 
kone~no gi iznervira nesoodvetnata reakcija na 
nivnite ideali od strana na op{testvoto, pa s$ 
pove}e se oddale~uvaat od nea, i umstveno (kolku 
{to uspevaat) i fizi~ki (se obiduvaat da `iveat 
vo oddelni naselbi i da ne se me{aat so ostanatite 
op{testveni klasi). Istovremeno, muslimanskoto 
naselenie od prete`no sunitska veroispoved, koe 
nema nikakov problem da se opredeluva kako “tursko”, 
iako oficijalno diskriminirano od sekularnata 
ramka, odigra strate{ka uloga vo vladeja~koto 
diskurzivno sredstvo: vo su{tina, sekojpat koga 
ima{e potreba, kemalisti~kata vlast & dava{e 

of a wider project aimed to provoke a definitive break 
with the past, thus allowing the “new” to take its place. 
The prohibition of traditional cultural expressions (veil, 
fez, music...) together with the promotion of an idealized 
“western way of life,” the adoption of western alphabet, 
the obsession with the value of youth: we should see 
these and other many similar interventions as aimed to 
create a sort of atemporal frame where to grow new gen-
erations as much unaware as possible of their past, in 
order to convince them that something called as “turk-
ish” identity should just be considered naturally given, 
that is unavoidable.

But at last, any ideal project ends up facing the real con-
text and its material conditions: so after almost nine de-
cades of history, the dialectical effects of this much trou-
bled discoursive device are now visible in the very lives 
of those who’ve been affected by it. The heirs and perpe-
trators of the Kemalist establishment (nowadays secu-
lar urban middle-upper class), who always kept faithful 
to the ideology of “turkishness,” got at last so frustrated 
by the inadequate response of the society to their ide-
als, that they progressively got more and more detached 
from it, both mentally (as for their degree of understand-
ing) and physically (trying to live in separated areas and 
never to mingle with other social classes). At the same 
time, the muslim population belonging to the majoritar-
ian Sunni current and finding no uncomfort with defin-
ing itself as “turkish,” although formally discriminated 
by the secular frame, ended up playing a strategic role 
in the hegemonical discoursive device: infact, whenever 
needed, the Kemalist establishment got to empower this 
identitarian class in order to single out a different type of 
“otherness” (alevi, christian, kurdish, leftist, ...), and thus 
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mo} na ovaa identitetska klasa za da izdvoi nekoj 
poinakov vid “drugost” (bekte{ka, hristijanska, 
kurdska, levi~arska, itn.) i da gi nametne granicite 
na “turstvoto”. Vo ponovo vreme, Partijata za pravda 
i razvoj stana najneposredniot politi~ki izraz na 
ovaa klasa, koja vo poslednite dve decenii po~na da 
steknuva golem udel od diskurzivnata mo} vo nekolku 
oblasti od javnata sfera (kulturna, politi~ka i 
ekonomska).

Kako i da e, ako, kako {to spomenav prethodno, celta 
ovde ni e da se osvrneme na problemot li~na sre}a, 
sekoj makropoliti~ki kontekst treba da se smeta ne 
za pobeda ili poraz na ednata strana, tuku samo za 
privremena arena vo koja se vodi bitkata za izraz na 
sopstvenata `elba.

6. Zna~i, za da se ostvari eti~kata su{tina na 
teoretskiov predlog, treba da se prefrlime na edno 
drugo zna~ewe na terminot dönme i za posleden 
pat da se poslu`ime so trudot na Nejzi, koja kako 
slu~ajno da ni ja ponudi tragava:

Toa {to terminot dönme vo sovremeniot turski jazik se 
koristi i za lica koi go smenile svojot polov identitet 
pridodava u{te eden sloj nejasnost (i ozloglasenot) na 
ve}e dvosmisleniot termin.4

Zna~i, vo govorniot turski dönme e terminot so 
koj se ozna~uvaat transrodovite poedinci. Poradi 
nivnoto neo~ekuvano golemo prisustvo i vidlivost 
vo nekoi naselbi vo Istanbul i Ankara, ova naselenie 
vo poslednava decenija dobi isklu~itelno vnimanie 
i od mediumite, i od akademskite lica i likovnite 
umetnici, `elni na publikata da & ponudat nekakva 
analiza, no koi isto tolku lesno gi zaboravaat vo 
pre~estite slu~ai na nasilstvo i diskriminacija.

enforce the borders of “turkishness.” In recent times, the 
AKP (Justice and Development Party) has come to be the 
most direct political expression of this class, who in the 
last two decades has started to gain important shares of 
discoursive power in several realms of the public sphere 
(cultural, political and economical).

In any case, if as said before our aim here is to address is-
sues of subjective happiness, any macropolitical context 
should always be considered not as one side’s victory or 
defeat, but just and only as the contingent battlefield in 
which the struggle for expressing one’s own desire is to 
be fought. 

6. So in order to achieve the ethical core of this theori-
cal proposal, we are now to shift to a different meaning 
of the term dönme, helping ourselves for the last time 
with the paper of Neyzi, who seems to provide this hint 
almost by chance:

The fact that the term dönme is also used in contemporary 
Turkish to refer to persons who have undergone a change in 
sexual identity, adds an additional layer of ambiguity (and 
notoriety) to this already ambiguous term.4

So, in daily Turkish, dönme happens to be the term used 
to define transgender individuals. Because of their unex-
pected high presence and visibility in some neighbour-
hoods of Istanbul and Ankara, in the last decade this 
population has been receiving an overwhelming atten-
tion by either media, academicians and visual artists, 
eager to supply the audience with any kind of analysis, 
as much as easily ending up forgetting them in the very 
frequent occasions of violence and discrimination. 
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Namerata tuka poskoro ni e da se osvrneme na 
transrodovite poedinci zaradi potfatot {to 
go ostvaruvaat kako `elbeni subjekti, so {to bi 
se obidele da go protolkuvame nivniot model na 
prisustvo vo svetot kako mo`na eti~ka paradigma, 
koja mo`ebi bi se zdobila so po{iroko politi~ko 
zna~ewe vo sovremenata neizvesnost na Turcija. 
Ako dopu{time transrodovite lica da gi vklu~ime 
vo prethodnoto zna~ewe na dönme (preobraten), vo 
smisla deka se poedinci koi odbrale celosno da 
poprimat drug identitet, toga{  posebniot odnos  
qubov/omraza, so koj se soo~uvaat vo turskoto 
op{testvo, bi mo`ele da go objasnime so faktot 
deka otvoreno go obznanuvaat svojot proces na 
preobra}awe so samata svoja pojava. So drugi zborovi, 
transrodovite lica mo`e da se definiraat kako 
preobrateni koi, so zadr`uvawe na del od preodniot 
proces vo sopstvenite tela, `iveat vo postojana 
sostojba na izlo`uvawe na svoeto preobra}awe 
(imaj}i pritoa predvid deka mnogumina od niv samo 
sakaat da go smenat polot i da prodol`at so noviot 
`ivot kako nikoga{ i da ne go napravile preodot): 
zna~i, vo zemja kade sostojbata “potur~en” e {iroko 
rasprostraneta, ama nitu se znae nitu se zboruva za 
nea, vakvata nebarana iskrenost nu`no predizvikuva 
raznorazni nekontrolirani reakcii.

7. Tuku{to go ozna~ivme kako preobrateno sekoe lice 
koe, od kakvi bilo pri~ini, ja ostvaruva `elbata 
za poprimawe poinakva identitetska ramka. 
Inaku, kako {to spomenav prethodno, sostojbata 
“preobratenost” treba da se sfati kako vrodena 
karakteristika na ~ove~koto su{testvo koe, vo sklad 
so razli~nite materijalni uslovi na istoriskiot 
kontekst, otsekoga{ pronao|alo razni na~ini da 
se spravi so najosnovnata sostojba na ~ove~nosta, 
odnosno, so mo`nosta da “bide {to i da e”. ̂ estopati 

What we rather intend to do here is to consider 
transgender individuals only for the gesture they 
accomplish as desiring subjects, thus trying to read 
their mode of being in the world as a possible ethical 
paradigm, which is hopefully to acquire a wider political 
meaning in the contemporary contingency of Turkey. If 
we allow ourselves to include transgender subjects in the 
previous meaning of dönme (converted), as far as they 
are individuals who’ve chosen to fully embrace another 
identity, then we could dare to motivate the special love/
hate relation they face in Turkish society with the fact that 
they make openly visible their conversion process with 
the simple appearance of their figure. In other words, 
transgender subjects could be defined as converteds 
who, keeping trace of the process of transition in their 
very bodies, are just living in the permanent condition of 
exposing the fact of being converteds (without forgetting 
that many of them could just want to change their sex and 
go on with their new life as if they had never undergone 
that transition): so, in a country where the condition of 
being a “converted to turkishness” is widely spread, but 
has either not to be known or to be said, this unrequested 
sincerity is necessarily to raise all sorts of uncontrolled 
reactions.

7. We’ve just come to define as converted any subject 
who, for whatever reason, is to deal with the desire of 
embracing a different identitarian frame. By the way, as 
said before, the condition of “convertedness” should just 
be considered an intrinsic character of the human being, 
who, in accordance to the different material conditions of 
the historical context, has always been finding different 
ways to cope with the most originary condition of human-
ness, that is the possibility of “being whatever.” More of-
ten than not, human beings happen to be unable to bear 
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~ove~kite bitija ne mo`at da ja podnesat sostojbava: 
zatoa porado ili se obiduvaat da go potisnat ovoj 
ogromen potencijal (i `iveat kako da ne vredi nitu 
eden eti~ki izbor), ili prosto sosema poprimaat 
eden zatvoren identitetski komplet. Iako prvata 
mo`nost e na{iroko rasprostraneta vo sovremenoto 
tursko op{testvo (osobeno kaj novite generacii 
izrasnati vo visokata sredna klasa, razo~arana od 
kemalisti~kata utopija, no nesposobna da sozdade 
originalni li~ni tekovi na `elbata, pa ednostavno 
se pretopuva vo kapitalisti~kata `elbena ma{ine
rija, kako vo koj bilo drug globaliziran kontekst), 
na nea nema pokonkretno da se osvrnam ovde: akcentot 
go stavam vrz vtorata mo`nost, odnosno poop{tiot 
problem so preobra}aweto.

Vo su{tina smetame deka, iako kemalisti~kata 
ideologija i nejzinata “turska” identitetska ramka 
gubat privle~nost i ve}e ne mo`at da gi pridvi`u
vaat `elbite na istata op{testvena klasa koja taka 
silno gi promovira{e, turskoto op{testvo s$ u{te 
e pod silno vlijanie na nejzinite diskurzivni 
sredstva: taka, mora da se obrabotat i objasnat so 
cela niza kriti~ki sredstva, za{to ako ne se zemat 
predvid, }e prodol`at suptilno da navleguvaat i 
vo mikro i vo makropoliti~kata ramka na turskoto 
op{testvo.

Iako celokupnoto tursko naselenie bilo pod nekakvo 
vlijanie od procesot na “potur~uvawe”, najpogodeni 
sekako bea pripadnicite na malcinskite identi
teti: sakal ili ne, sekoj koj imal `elba da zeme 
u~estvo vo javnata sfera vo ramki na noviot 
vladeja~ki diskurs, moral da se otka`e od site drugi 
nepristrasni identiteti (hristijanski, bekte{ki, 
arapski, kurdski, romski, komunisti~ki, kvir, 
itn.). So tekot na generaciite, vakviot premin 
~estopati moralo da se odviva molkum: za da im 

this condition: for this reason, they rather end up either 
trying to inhibit this overwhelming potentiality (and liv-
ing as if no ethical choice was worthy), or just thoroughly 
embracing one enclosed identitarian set. Although first 
option is widely spread in contemporary Turkish society 
(specially throughout the new generations grown up in 
middle-upper classes, eventually disenchanted with the 
Kemalist utopia, but unable to formulate original subjec-
tive flows of desire, thus easily ending up moulded by 
the capitalistic desire machine, as in any similar global-
ized context), this is not to be explicitly addressed here: 
rather, focus is to be put on the second option, that is the 
more general issue of conversion. 

We deem in fact that, although Kemalist ideology and its 
“turkishness” identitarian frame have been losing appeal 
and are not anymore able to move the desires of that same 
social class who had been so thoroughly promoting it, 
Turkish society is still deeply affected by its discoursive 
devices: thus, they need to be faced and explicited with a 
whole range of critical tools, because if left unconsidered 
their effect will still keep subtly pervading both the 
micro- and macropolitical frame of Turkish society.

Although the whole of Turkish population has in 
some way been affected by the conversion process to 
“turkishness,” the most affected subjects have for sure 
been the ones belonging to minoritarian identities: 
willingly or not, whoever wanted to participate to the 
public realm framed by the new hegemonical discourse, 
had to drop any other non-aligned identity (christian, 
alevi, arab, kurdish, roma, communist, queer...). With 
the passing of generations, often this transition was just 
to be made tacit: in order to make their lives “easier,” 
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gi “olesnat” `ivotite na svoite deca, roditelite 
zapo~nale da gi vospituvaat bez spomenuvawe na 
semejnoto minato. Ama, kako {to ve}e rekov, duri i 
ako “preobratenosta” kako osnovna karakteristika 
na ~ove~koto su{testvo i `elbata da se bide “{to 
i da e” sekojpat se smeta za ispravna, mislime deka 
da se priznaat i da se istra`at posebnite uslovi na 
nejzinoto odvivawe, so {to se ovozmo`uva podobar 
li~en preod, sepak treba da bide eti~ko pra{awe.

Zna~i problemot so “obznanuvawe na preminot”, 
kako vo slu~ajot so transrodovite lica, se smeta za 
bitno i strate{ko pra{awe, no kako {to pojasnuva 
kvir teoreti~arkata Xudit Halberstam (Judith 
Halberstam) vo svojot trud Vo квир vreme i mesto: 
transrodovi tela, supkulturni `ivoti (In a 
Queer Time and Place. Transgender Bodies, Subcultural 
Lives), mo`e da se stori u{te mnogu za da se ostvari 
eti~kiot potencijal na preobratenata sostojba:

So zborovite na Dorijan Kori (Dorian Corey), 
transseksualniot lik od Pariz gori (Paris is Burning), 
“realnosta e najblizu {to mo`e da dojdeme do stvarnoto”. 
Ne e ba{ izvedba, ne e ba{ imitacija, tuku na~inot 
na koj lu|eto, malcinstvata, isklu~eni od sferata na 
stvarnoto, go prezemaat stvarnoto i negovite efekti. 
(...) Tokmu vernosta  prezemaweto na karakteristiki 
na stvarnoto, bi rekle  e transseksualnata sostojba. 
Stvarnoto, od druga strana, pak, e ona {to postoi na 
drugo mesto i kako fantazija za pripadnost i postoewe. 
(...) Me|utoa, s$ ponedosti`niot horizont na stvarnosta 
ne mora da bide poguben za transseksualniot streme`; 
naprotiv, treba da mu dade sila. Proser (Prosser) 
navestuva deka transseksualcite mo`e bukvalno da 
stanat stvarni preku avtorstvo, so toa {to }e se ispi{at 
vo preminot. “Raska`uvaweto”, zabele`uva Proser, “ne 
e samo most kon otelotvorenieto tuku i na~in da se 
osmisli preminot, vrska me|u mestata: samiot premin”. 

parents started to raise their kids with no reference to the 
family past. But as said before, even if “convertedness” is 
a primary character of human being, and the desire to be 
“whatever” is always to be deemed proper, we think that 
to acknowledge and investigate the specific conditions 
of its taking place, thus being able to take better care of 
oneself’s transition, should indeed be a matter of ethics. 

The issue of “making the transition visible,” as in the 
case of transgender subjects, is then to be considered an 
important and strategic issue, but as made clear by the 
queer theorician Judith Halberstam in h** In a Queer 
Time and Place. Transgender Bodies, Subcultural Lives, 
still much more can be done in order to fulfill the ethical 
potentiality of the converted condition:

In the words of Dorian Corey, the drag queen character of 
Paris is Burning, “realness is as close as we will ever come to 
the real.” It is not exactly performance, not exactly an imita-
tion; it is the way that people, minorities, excluded from the 
domain of the real, appropriate the real and its effects. (...) 
Realness – the appropriation of the attributes of the real, one 
could say – is precisely the transsexual condition. The real, 
on the other hand, is that which always exists elsewhere, and 
as a fantasy of belonging and being. (...) The ever receding 
horizon of the real, however, needs not to be the downfall of 
transsexual aspiration; indeed, it may be its strength. Prosser 
suggests that transsesxuals can become literally real through 
authorship, by writing themselves into transition. “Narra-
tive” Prosser notes, “is not only the bridge to embodiment 
but a way of making sense of transition, the link between 
locations: the transition itself.” Gender discomfort can be al-
leviated by narratives that locate the oddly gendered subject 
in the world and in relation to others.5  
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Rodovata nelagodnost mo`e da se olesni so pomo{ na 
prikazni koi go smestuvaat ~udno orodovenoto lice vo 
svetot i vo odnos so drugite.5

8. “Turstvoto”, bilo kako son ili kako ko{mar, gi 
tera lu|eto da se spravat so problemot na nedosti`
niot ideal koj na eden silno raznoroden kontekst mu 
ja nametnuva op{testvenopoliti~kata paradigma 
na sekularna dr`ava i zapadna sovremenost. Iako 
ne e vinovna za samata pojava, kemalisti~kata 
vlast, posvetena na utopiskiov proekt, sepak e 
odgovorna za modelite koristeni pri negovo ostva
ruvawe: namesto da gi koristi “turskite” vrednosti 
kako pottik za li~nite streme`i, {to bi im 
ovozmo`ilo na lu|eto sami da si go najdat patot 
do nego ({to, mora da priznaeme, e na~inot na koj 
dejstvuva kapitalisti~kata `elbena ma{inerija), 
pretpo~ita{e da go pretvori vo eden vid “teolo{ki” 
poim. Naedna{, po~na da se tvrdi deka site na te
ritorijata na Turcija otsekoga{ bile “turski”: a, 
kako {to vidovme prethodno, se koriste{e cela niza 
diskurzivni sredstva za da se raskine so minatoto 
i da se ostvari mnogu delotvorna “bezvremenska” 
ramka, zasnovana na zaborav i zanemaruvawe na 
istoriskoto se}avawe (~ii efekti s$ u{te se silno 
vidlivi vo, na primer, celosnata bezobyirnost kon 
urbanoto kulturno i arhitektonsko nasledstvo). 
A {tom “turstvoto”, namesto da se prika`e kako 
pra{awe na izbor i `elba, stana ne{to {to se zema 
zdravo za gotovo za{to “otsekoga{” bilo takvo, 
mora{e da se izostavi kakov bilo eti~ki pristap 
kon nego. Pokraj stigmata i sozdavaweto kako “drugi” 
na site koi ne mo`ea da se spravat so negovata 
prekodifikuvana i ekskluzionisti~ka priroda, 
dadeniot karakter na “turskata” ramka, vo obid da 
pretpostavi deka nikakov preod ne se ni slu~il, gi 
popre~i i licata koi imaa `elba da bidat “turski” 
da se pogri`at za sopstveniot preoden proces, 

8. “Turkishness,” either as a dream or a nightmare, has 
been about making people deal with the issue of an un-
reachable ideal, that is implanting on a thoroughly het-
erogeneous context the socio-political paradigm of a sec-
ular state and a western modernity. Not to be blamed for 
the fact itself, the Kemalist establishment devoted to this 
utopic project is indeed to be put on charge for the modes 
used in achieving it: instead of using “turkishness” val-
ues as a drive for subjective desire, allowing people to 
work out their personal path to it (which is, we should 
admit, the way capitalistic desire machine works), they 
preferred to turn it into a sort of “theological” concept. 
Suddenly, “turkishness” came to be claimed as the way 
everybody had always been in the territory of Turkey: 
as seen before, a whole range of discoursive devices was 
used in order to break with the past and achieve a very 
effective “atemporal” frame, based on forgetfulness and 
disrespect for historical memory (whose effects are still 
much visible now, for example in the total misconsider-
ation of urban cultural and architectural heritage). As far 
as “turkishness,” instead of being presented as an issue of 
choice and desire, came to be something you had to take 
for granted, because it had “always” been like that, any 
ethical approach to it was to be missed. Besides stigma-
tizing and creating as “others” all the subjects who could 
not deal with its overcodified and exclusionary nature, 
the given character of the “turkishness” frame, trying to 
presume that no transition was taking place, hindered 
also the subjects willing to be “turkish” from taking care 
of their own transition process, as they were not allowed 
to keep any trace of whatever their past could have been. 
But as quoted from Judith Halberstam for the case of 
oddly gendered subjects, the fact of desiring an idealized 
condition that will never be effectively fulfilled, wide-
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bidej}i ne im be{e ovozmo`eno da za~uvaat nikakva 
traga od kakvo i da e minato. No, kako vo citatot od 
Xudit Halberstam za slu~ajot so ~udno orodovenite 
lica, streme`ot kon edna idealizirana sostojba koja 
nikoga{ nema celosno da se ostvari, rasprostraneta 
me|u malcinskite lica, navistina mora kolku {to e 
mo`no da se potpomogne so dejnosta avtorstvo.

9. Na krajot od trudov, vreme e da se vovede u{te 
edno zna~ewe na zborot dönme vo turskiot jazik, 
odnosno, odre~nata zapovedna forma na istiot 
glagol dönmek (se vrti): “ne vrti se!” Ako se pro~ita 
kako “ne obyrnuvaj se!”, asocijacijata na ova zna~ewe 
so problemot preobra}awe ja nudi najdlabokata 
su{tina na ona {to e, spored nas, najmo}noto 
diskursivno sredstvo na delo vo turskoto op{testvo 
od formiraweto na Republikata: od sekogo se o~ekuva 
naedna{ da se “potur~i”, bez mo`nost da se obyrne na 
svoeto minato.

Osven raznite li~ni nesre}i i nemiri, poop{t 
efekt od “turskata” ideologija e zamolknuvaweto 
na seta mnoguslojnost od tradicii, prikazni i 
kulturni izrazi koi im pripa|aat na identitetskite 
ramki isklu~eni od vladeja~kata. Turskata nacija 
ja propu{ti mo`nosta da go iskoristi seto svoe 
nasledstvo vo procesot na probivawe na svojot pat 
kon sovremieto: eden poinakov pristap }e mo`e{e da 
izgradi edna poseopfatna ramka koja bi ovozmo`ila 
po{iroko i poaktivno u~estvo vo sozdavaweto na 
noviot javen diskurs.

Vo poslednive 15 godini, nekoi politi~ki i 
materijalni promeni sozdadoa kontekst malku 
poblagonaklonet kon priemot na malcinskite 
kulturni izrazi. Istovremeno, poradi dolgiot 
period na otsustvo od delotvornata javna sfera i 
ogromnite promeni nastanati so modernizacijata, 

spread as it is between minoritarian subjects, should 
indeed be helped out as much as possible through the 
practice of authorship.

9. Coming to the end of this paper, it’s time to introduce 
a further meaning of the word dönme in Turkish, that is 
the negative imperative form of the same verb dönmek 
(to turn): “don’t turn!” If read as “don’t look back!” the 
association of this meaning with the issue of conversion 
is to provide the deepest essence of what, in our opinion, 
is the most powerful discoursive device at work in turk-
ish society since its Republican foundation: everybody is 
supposed to abruptly convert to “turkishness,” without 
any option for looking back in his or her past.

Apart from all sort of personal catastrophes and tur-
moils, a more general effect of “turkishness” ideology 
has thus been the silencing of the whole multiplicity of 
traditions, stories and cultural expressions belonging to 
all those identitarian frames excluded by the hegemoni-
cal one. Turkish nation missed the opportunity of mak-
ing use of its whole heritage in the process of working out 
its way to modernity: a different approach could instead 
have given raise to a more inclusionary frame, that is al-
lowing for a wider and more active participation to the 
moulding of the new public discourse.

During the last 15 years, some political and material 
changes have created a context slightly more favorable to 
the reception of minoritarian cultural expressions. At the 
same time, given the long period of absence from the ef-
fective public sphere, and the impressive changes caused 
by modernization, these cultural expressions often find 
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vakvite kulturni izrazi ~estopati se sre}avaat 
li{eni od zna~ewe. Taka, za da se izbegne vakvite 
kulturni proizvodi da stanat ~isto estetski, odvo
eni od svojot istoriski kontekst i sterilizirani 
od kakvo bilo ponatamo{no eti~ko breme, mora da se 
vlo`at site mo`ni napori za da se sozdadat uslovi 
neophodni za eden pozna~aen i poefikasen priem. 
Za vakvite “tekstovi” povtorno da stanat propisno 
~itlivi, i “pisatelite” i “~itatelite” treba da 
po~nat da se priviknuvaat na diskursite i dejnostite 
na drugiot, a ova mo`e da se postigne samo so procut na 
avtorstva posveteni na obznanuvawe na sopstvenite 
preodi, na li~nite pristapi kon semejnoto se}avawe, 
na lokalnite bitki za ili protiv modernoto. S$ 
dodeka mo`e, turskoto op{testvo treba da se izlo`i 
na site prikazni koi ̀ elbenite subjekti sakaat da gi 
raska`at: kni`evnost, muzika, film, usna istorija, 
itn... sekoe izrazno sredstvo mora da e dozvoleno za 
da se neguva vidlivosta na nivnite prikazni.

Ako melanholijata se javuva od sostojba na zaguba, 
toga{ ideologijata na turstvoto gi turna svoite 
podanici vo edna posebna sostojba na “dvojna 
melanholija”, li{uvaj}i gi od zna~ajna vrska so 
minatoto i postavuvaj}i im nevozmo`en ideal koj 
nikoga{ ne se dostigna.

Ottuka, namenata na ovie stranici bi mo`ela da 
se definira kako obid da se vrami edna eti~ka 
paradigma, sposobna da & se sprotistavi na vakvata 
dramati~na situacija: koga bi se pretstavila, 
li~nosta bi bila prika`ana kako grabi napred 
potturnata od izrazot na sopstvenata `elba, dodeka 
istovremeno otkriva poseben obyir kon prirodata 
na svoeto minato. Za da si pomogne vo takva edna 
te{ka situacija, bi ni zboruvala. Nam.

Prevod od angliski jazik: Kalina Janeva

themselves deprived of meaning. Thus, for avoiding 
these cultural products to become purely esthetic, de-
tached from their historical context and sterilized from 
any further ethical pregnancy, all possible efforts should 
be done in order to create the conditions necessary for a 
more meaningful and effective reception. To make these 
“texts” properly readable again, both their “writers” and 
their “readers” should start to get used to each other’s 
discourses and practices, and this is only to be reached 
through the flourishing of authorships committed at 
making visible one’s own paths of transition, subjective 
approaches to familial memory, local struggles towards 
or against modernity. As long as it’s still possible, turk-
ish society needs to expose itself to all the stories that its 
desiring subjects are willing to tell: literature, music, cin-
ema, oral history, ... whatever mean of expression should 
be granted by in order to foster the visibility of their nar-
ratives.

If melancholy is about the condition of loss, then the 
ideology of turkishness has been forcing its affected sub-
jects into a specific condition of “double melancholy,” 
both depriving them of a meaningful relationship with 
their past, and providing them with an impossible ideal 
that was never to be fulfilled.

Thus, the aim of these pages could be defined as the at-
tempt to frame an ethical paradigm able to oppose this 
dramatic situation: if represented, the figure of it would 
be shown heading towards pushed by the expression of 
h** subjective desire, while at the same time revealing a 
special consideration for the nature of h** past. To help 
h**self in such a difficult situation, the figure would be 
talking. To us.
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