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ONSOZ

Bu calisma, Mezopotamya’nin kadim halklarindan biri olan
Keldanilerin, Osmanli Devleti’nin siyasal ve toplumsal merkezlerinden
biri olan Istanbul’daki varolus siireclerini; kimlik insasi, mekanin
toplumsal {iretimi ve egitimin kurumsal rolii baglaminda ele almaktadir.
Istanbul Keldanileri iizerine odaklanan bu arastirma, yalnizca tarihsel bir
azinlik grubunun izini siirmeyi degil, ayn1 zamanda imparatorluk
toplumundan ulus-devlet formuna gecis siirecinde ortaya ¢ikan yeni
toplumsal diizenekleri ve gii¢ iliskilerini tarih sosyolojisi perspektifinden
¢Ozlimlemeyi amacglamaktadir.

Tiirkiye’de Keldaniler tizerine yiiriitiilen akademik caligsmalarin
sayica son derece sinirli olmasi, bu toplulugun tarihsel deneyiminin uzun
siire marjinallestirilmis ya da dolayli kaynaklar tizerinden okunmus
olmasina yol agmistir. Bu baglamda calisma, azinlik olgusunu sabit ve
degismez bir kimlik kategorisi olarak degil; siyasal, dinsel ve mekansal
baglamlar i¢inde siirekli olarak yeniden iiretilen tarihsel bir siire¢ olarak
ele almaktadir. Istanbul, bu siirecin yalnizca bir arka plan degil; Keldani
kimliginin yeniden tanimlandigi, miizakere edildigi ve kurumsal
bicimler kazandig aktif bir toplumsal mekan olarak degerlendirilmistir.

Kadim bir cemaatin imparatorluk baskentinde yeniden
orgiitlenmesi, Latin Katolik kurumlariyla kurulan ¢ok katmanl iliskiler
ve kilise, okul ve mahalle ekseninde sekillenen giindelik hayat pratikleri;
Keldani toplumunun goriiniirliik kazanma ve mesruiyet {iretme
stratejilerini anlamak agisindan 6nemli veriler sunmaktadir. Bu yoniiyle
calisma, Osmanli’nin son donem Istanbul’unda azinlik cemaatlerinin
yalnizca devletle kurduklart iligkiler iizerinden degil, ayn1 zamanda diger
dinsel ve etnik topluluklarla gelistirdikleri etkilesimler araciligiyla da
bicimlendigini ortaya koymay1 hedeflemektedir.

Aragtirmanin temel kaynaklarini olusturan Osmanli arsiv
belgeleri ile Katolik gazeteleri ve dergileri, Keldani toplumunun Latin
diinyasiyla kurdugu iligkilerin yalnizca dinsel degil, ayn1 zamanda
mekansal ve kurumsal bir boyuta sahip oldugunu goéstermektedir. Bu
belgeler, kiliseleri pasif ibadet mekanlar1 olmaktan ¢ikararak; kimligin
retildigi, sinirlarin ¢izildigi ve toplumsal aidiyetin kurumsallastigi
dinamik alanlar olarak ele almamiza imkan tanimaktadir.
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Eserin hazirlik siireci, yogun bir arsiv taramasi ile tarih, sosyoloji
ve kent caligmalar: literatiiriinii bir araya getiren disiplinler arasi bir
yaklagim iizerine insa edilmistir. Onceki calismalarimizda ele alinan
kurumsal yapi analizleri, bu kitapta Istanbul 6zelinde gelisen toplumsal
olusum siireciyle birlikte yeniden degerlendirilmis; tarihsel siireklilikler
ve kirilma noktalar1 tizerinden daha derinlikli bir bigimde ele alinmistir.

Keldaniler iizerine yapilan calismalarin siirliligt g6z Oniine
alindiginda, bu arastirmanin belirli eksiklikler ve tartismaya acik
noktalar barindirmasi kag¢inilmazdir. Bununla birlikte bu c¢alisma,
Keldaniler konusunda ilerleyen donemlerde gerceklestirilecek daha
kapsamli arastirmalar i¢in bir Onciil ve kavramsal niive niteligi
tasimaktadir.

Bu eser, Istanbul’un ¢ok katmanli toplumsal tarihine ve Keldani
aragtirmalarina tarih sosyolojisi perspektifinden miitevazi fakat kalic1 bir
katk1 sunmay1 amagladigi gibi, ayn1 zamanda bir cemaatin imparatorluk
baskentinde sekillenen varolus hikadyesini de goriiniir kilmay1
hedeflemektedir. Calismanin hazirlanma siirecinde, metnin dil bilgisi,
imla ve bicimsel diizenlemelerinde yapay zeka tabanli araclardan
yardimet bir teknik arag¢ olarak faydalanilmis; ancak igerik, yorum ve
akademik degerlendirme biitliniiyle yazarlarin  sorumlulugunda
gerceklestirilmistir. Bu ¢alisma, uzun bir zaman dilimine yayilan bir
aragtirma siirecinin tiirlinii olup, bu alanda yapilacak diger ¢alismalara
kaynaklik etmesi amaciyla hazirlanmistir.

Murat Gokhan Dalyan
Muhammet Nuri Tung

Ozgiir Erbulut
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GIRIiS
KELDANiI KIMLIiGININ TARIHSEL VE FiLOLOJIK
DONUSUMU

“Keldani” kavraminin kokeni ve anlam alani, filolojik ve tarihsel agidan
¢ok katmanli bir yap1 arz etmektedir. Literatiirde kavramin menseine iligkin
kesin bir goriig birliginin bulunmamasi, Keldanilerin son derece eski bir tarihsel
geemise sahip olmalan ve farkli donemlerde farkli islevler ile kimlikler
iistlenmeleriyle dogrudan iligkilidir. Bu baglamda “Keldani” terimi, tek boyutlu
bir etnik ya da yalnizca dini bir kimlik kategorisi olarak degil; tarihsel siireg
icerisinde anlami doniisen, yeniden tanimlanan ve baglama gore farkli
katmanlar kazanan dinamik bir kavram olarak ele alinmalidir.

Etimolojik agidan “Keldani” kelimesi, farkli dil ve metin geleneklerinde
cesitli bigimlerde karsimiza c¢ikmaktadir. Tiirkce literatiirde “Kaldani”,
“Kildani” veya “Geldani” gibi yazim varyantlari gériiliirken, Ibranice Tevrat’ta
kavram “Kasdim” ya da “Kasdim” seklinde yer almaktadir. Bu kullanim,
Keldanilerin antik Yakin Dogu literatlirindeki erken temsiline isaret
etmektedir. Sozlik anlami itibartyla kelime; astrolog, miineccim, kahin ve
sihirbaz gibi anlamlarla iligkilendirilmig, ayn1 zamanda “Babil’de yasayan
kavim”i tanimlayan bir terim olarak da kullanilmigtir. Bazi arastirmacilar
kavramin “fatihler” veya “istilacilar” anlamima geldigini ileri siirerken, bagka
bir yaklasimda ise “Kes” adli bir dagin c¢evresinde yasayan toplulugu
tanimlayan “Kes-di” ifadesinden tiiredigi savunulmaktadir. Bu farkli etimolojik
yaklagimlar, kavramin erken donemlerde hem cografi hem de islevsel bir
tamimlama olarak kullanildigin1 gostermektedir. Antik dénemde “Keldani”
terimi, dncelikle etnik ve siyasi bir toplulugu ifade etmekteydi. Ozellikle Yeni
Babil donemi baglaminda Keldaniler, Mezopotamya’da, Firat ve Dicle
havzasinda, hiikiim slirmiis, krallik kurmus ve bilimsel faaliyetleriyle temayiiz
etmis bir kavim olarak tanimlanmistir. Bu donemde Keldaniler, bilhassa
astronomi ve astroloji alanlarindaki bilgileriyle {in kazanmis; “Keldani
bilginleri” ifadesi antik diinyada ilim, hesap ve kehanetle 6zdeslesmis bir
entelektiiel ziimreyi temsil etmistir. Dolayisiyla antik baglamda Keldani
kavrami, yalnizca belirli bir etnik-siyasi toplulugu degil, ayni zamanda bilimsel
ve idari bir elit tabakay1 da g¢agristirmaktadir. Hristiyanligin Mezopotamya
cografyasinda yayilmasiyla birlikte “Keldani” kavraminin anlam alaninda
belirgin bir doniisiim yaganmistir. Antik donemin etnik ve siyasi ¢agrisimlari
zamanla zayiflamig; kavram, Orta Cag’dan itibaren giderek dini ve mezhebi bir
baglamda kullanilmaya baslanmustir. Ozellikle Dogu Siiryani (Nasturi)
Hristiyan gelenegi igerisinde yer alan topluluklar, tarihsel siiregte bu
adlandirma ile iliskilendirilmistir. Yiizlerce yil boyunca Avrupa’dan biiyiik
Olcilide soyutlanan Dogu Kilisesi, ilk Hagli Seferleri sirasinda Roma ile siirl



2 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

temaslar kurmustur. Katolikos V. Sabriso (1226-1257) ve onu izleyen III.
Yabalaho donemlerinde birlik arayislar giindeme gelmis olsa da piskoposlarin
direnci bu girisimlerin kalici bir sonu¢ dogurmasini engellemistir.
Floransa’daki 1439 tarihli Birlik Konsili’nden sonra Nasturi Kilisesi Avrupa’ya
herhangi bir temsilci gondermemistir. Bununla birlikte 1445 yilinda Tarsuslu
Metropolit Timatewos’un Roma’ya baglanma amaciyla Kibris’a gitmesi, birlik
diisiincesinin cemaat tabaninda giderek gii¢ kazandigini gostermektedir'.

XV. yiizyil ortalarindan itibaren Nasturi Katolikosluk makaminin Bar-
Mamma ailesinde kalitsal bir yapiya doniismesi, cemaat i¢inde ciddi bir
muhalefetin dogmasma yol agmistir. VII. Samun-Denho’nun odliimiiniin
ardindan Bar-Mamma hanedaninin devamina karsi ¢ikan grup, Yukar1 Dicle
havzasindaki Rabban Hiirmiiz Manastir’’nin basrahibi Samun Sulaka’y1
Katolikos olarak Roma’ya takdim etme yoluna gitmistir. Bu girisim, Vatikan’a
bagli Keldani Katolik Kilisesi’nin kurumsal olarak dogusunu hazirlayan temel
doniim noktast olmustur. Samun Sulaka’nin Roma’ya giderek Katolik inancini
kabul etmesi ve Papa III. Julius tarafindan 28 Nisan 1553’te Pallium verilerek
Musul Patrigi ilan edilmesi, Keldani Kilisesi’nin resmi kurulusunu simgeleyen
onemli bir adim olmustur. Ancak bu siire¢, cemaat i¢i anlasmazliklar1 ve
catigmalart da beraberinde getirmistir. Nitekim Sulaka, 1553 yilinda
Diyarbekir’e geldikten sonra tutuklanmis ve 1555 yilinda dldiriilmiistir. Bu
olay, gen¢ Keldani Birlesmesi’nin ilk “sehit” vakasi olarak hafizalarda yer
edinmigtir. Sulaka’nin ardindan Abdiso’nun patrik seg¢ilmesiyle Roma ile
kurumsal bag siirdiiriilmiis; XVI. ylizy1l boyunca Keldani patrikleri Papalik
onayiyla gorev yapmistir. Ancak XVII. yiizyilda XIII. Samun-Denho’nun
birlikten ayrilmasiyla Nasturi gelenegi yeniden bagimsiz ¢izgiye sahip olmus
ve Kudsanis merkezli yeni bir patriklik ortaya ¢ikmigtir. Buna ragmen Roma
ile birlik fikri tamamen ortadan kalkmamistir. 1672 yilinda Diyarbekirli
Metropolit 1. Yusuf'un Katoliklige gecmesi ve 1681’de “Babil Patrigi”
unvaniyla Keldanilerin bagina getirilmesi, Keldani Kilisesi’nin Diyarbekir hatti
lizerinden yeniden giliglenmesini saglamistir. XVIII. ylizy1l boyunca devam
eden ikili patriklik sorunu ise 1830 yilinda Roma’nin tek bir “Babilistan
Patrikligi” tesis etmesiyle sona ermistir.

XIX. yizyll ve XX. yiizyll baslarinda Keldani Kilisesi’nin
kurumsallasmast, Irak ve iran merkezli bir cografyada gerceklesmistir. Keldani
Patrikligi, metropolitlik ve piskoposluk agiyla Dogu Katolik diinyasinda
kendine 6zgii bir mevki sahibi olmustur. Osmanli Imparatorlugu déneminde
Keldaniler resmi olarak miistakil bir millet statiisiine sahip olmamakla birlikte,
ozellikle Musul ve ¢evresinden Istanbul’a yonelen gécler sonucunda baskentte
belirgin bir demografik ve sosyolojik varlik kazanmiglardir. Bununla birlikte

! Kadir Albayrak, Keldaniler ve Nasturiler, Konya: Vadi Yayinlari, 1. bs., Ekim 1997, s. 23-29;
Joseph Molitor, Kildaniler ve Dogu Siiryani Kilisesi, Cev. Vedii ilmen, Yaba Yayinlari, Istanbul
2004, s. 28-29.
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Istanbul’daki Keldani cemaatinin kilise ingas1 ve patriklik temsilini kurumsal
diizeyde tesis etme ¢abalari, hem Roma’nin merkezi Katolik politikalart hem
de Osmanl biirokrasisinin denetimci yaklagimi ve kadimi gelenegi nedeniyle
sinirli kalmistir. Bu tarihsel ve kavramsal gergeve, ge¢c Osmanli déoneminde
Istanbul ve ¢evresinde incelenen Keldani Katolik cemaatinin sosyo-ekonomik
profilini anlamlandirmak agisindan belirleyici bir 6nem tasimaktadir. Antik
donemden tevariis eden “bilgin” ve “elit” imaj1, XIX. ylizy1l sonu ile XX. yiizy1l
baslarinda bagkente yonelen Keldani niifus igerisinde goriilen egitimli memur,
tiiccar ve ruhban profillerinin tarihsel arka planini olugturmaktadir.

Osmanli bagkentinde yerlesik hale gelen Keldani Katolik cemaati, nicel
olarak sinirli bir niifusa sahip olmakla birlikte, biirokrasiyle kurdugu iliskiler,
egitim diizeyi ve kurumsal talepleri bakimindan dikkat ¢ekici bir goriiniirliik
kazanmistir. Buna karsin cemaatin Istanbul’da miistakil bir kilise insa etme ve
patriklik otoritesini mekansal diizeyde temsil etme girisimleri, hem Roma’nin
Dogu Katolik kiliseleri iizerindeki merkezilestirici politikalart hem de Osmanli
idaresinin gayrimiislim cemaatlere yonelik denetimci biirokratik yaklasimi
nedeniyle uzun siire sonu¢suz kalmistir. Bu baglamda Istanbul’daki Keldani
Katolik varligi, yalnizca dini bir cemaat olarak degil; ayn1 zamanda
imparatorluk bagkentinde kurumsal temsil, mekansal goriiniirlik ve kimlik
muhafazasi miicadelesi veren kiiclik fakat tarihsel derinligi olan bir topluluk
olarak degerlendirilmelidir. Keldani Katolik cemaatinin patriklik yapisi,
yerlesim Oriintiileri ve miilkiyet iligkileri birlikte ele alindiginda, bu kadim
kimligin Osmanli idari sistemi igerisinde hem uyum saglayan hem de kendi
sinirlarini korumaya calisan dinamik bir yapi sergiledigi agik bi¢cimde ortaya
cikmaktadir?.

Katolik Milletinin Olusumu ve Dogu Katolik Cemaatlerindeki
Ayrismalar

XIX. ylzyilin ilk yarisinda Osmanli Devleti’nin Katolik cemaatlere
yonelik idari ve hukuki diizenlemeleri, teoride birlik ve hiyerarsik biitiinliik
hedeflese de uygulamada farkli Katolik gruplar arasinda yetki, temsiliyet ve
aidiyet tartismalarini derinlestiren sonuglar dogurmustur. Bu baglamda, 1830
ve 1834 yillarinda Asya’daki Katoliklere verilen fermanlara ragmen, 1840
yilinda Halep’ten baz1 kisiler (Siiryaniler ve Melkitler), Latin rayalarinin
siciline kaydedilmelerine izin veren bir vezirlik emri elde etmis; bu girisim yeni
Ermeni Katolik patriginin yargi yetkisinin reddedilmesi anlamina gelmistir.
Herhangi ciddi bir ihtiyacgtan kaynaklanmayan bu gelisme, Katolik topluluklar
arasinda gozle goriliir bir ayrismaya neden olmustur. Yine aynm1 dénemde
Maruni Patrigi de Babiali nezdinde kendisini temsil edecek bir temsilciyi
Istanbul’da kabul ettirmeyi basarmustir.

2 Albayrak, Keldaniler ve Nasturiler, s. 28-29.
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Ermeni Katolik Patrigi, bu diizensizliklere karsi yaptigi itirazlardan
sonug alamayinca kendisi ve ruhani reisleri adina, farkli ritlere mensup Katolik
topluluklarinin iglerini yiiriitmekten vazgegecegini bildirmistir. Bu siirecte
ayrilik yanlilar1 bile Ermeni Patrigi’'nden alinan yetkinin Papalik lehine
artirilmast beklentisiyle hareket etmistir. Papalik ise Fransa’nin Asya’daki
Katolikleri iki ayrilik¢1 cemaatten ayirma politikasiyla paralel bir amag tasisa
da Ermeni patriginin otoritesinden ¢ikarmak istedigi Katolik gruplar
zihinlerinde “Latins Rayassi” olarak nitelendirdigi Osmanli Latinleriyle birlikte
degerlendirme egilimindeydi. Papaligin yaklagimi; “Farkli milletlere mensup
olan Latin rayalarinin Ermenilerin basit birer eklenmis unsuru ve onlara vergi
veren bagimlilari olmalari, ayrica eskiden oldugu gibi kendi i¢lerinden segilmis
liderlere sahip olmamalar1 adil degildir. Birlik (unification), Ermeni patrigine,
¢ocuksuz olen rahiplerin ve rahibelerin mallar1 lizerinde tasarrufta bulunma
yetkisi taniyarak olaganiistii sonuglar dogurmaktadir; boylece bir topluluk
digerlerinin zararina zenginlesmektedir.” ifadesiyle 6zetlenmistir. Bu karmagik
durum Babaali acisindan da ciddi zorluklar barindirmaktadir. Nitekim 1844 ve
1845 yillarinda Ermeni, Keldani ve Siiryani milletlerinin liderleri arasinda bir
anlagsma imzalanmis ve li¢ Dogu ritinin merkezi idare nezdindeki tek aracisi
Ermeni Katolik Patrigi olarak belirlenmistir. Bu anlagsmazliklar gecici olarak
yatigsa da Hristiyan rayalarin timiinii etkileyen daha derin boliinmelerin
varligini1 gostermektedir. Gelismeler Osmanli yonetiminin uzlastirict gabasinin
dikkate alinmas1 gerektigini ortaya koymaktadir.

Osmanh idaresinde Keldanilerin Statiisii ve Patrik Vekaleti

Abdiilaziz doneminden itibaren Keldaniler, Katolik Ermeniler, Melkitler
ve Siiryani Katolikler gibi Dogu ritli Katolik topluluklarla birlikte istanbul’daki
Katolik mozaiginin 6nemli bir bileseni haline gelmistir. Her ne kadar Keldani
niifusu Katolik Ermeniler kadar yiiksek olmasa da patrik vekili araciligiyla
temsil edilmeleri onlar1 siradan bir azinliktan ¢ikararak kurumsal tanmirhiga
sahip bir cemaat haline getirmistir. Patrik vekilligi, Musul merkezli patriklik
yapistyla baglarim1 koruduklarimi, Osmanli Devleti ve Vatikan nezdinde
kurumsal statii talep ettiklerini ve Latin veya Ermeni Katolik cemaatleri i¢inde
erimekten uzak durduklarini gostermektedir. Dolayisiyla patrik vekilligi,
Istanbul’daki Keldani varligina temsiliyet ve bagimsiz kimlik kazandiran
kurumsal bir ara yapi niteligindedir denilebilir®.

1830 yil1 dncesinde Istanbul’daki Keldani varligi, kurumsal bir cemaat
yapisindan ziyade bireysel ve daginik bir gériiniim arz etmekteydi. Bu donemde
Keldaniler ne miistakil bir patriklik teskilatina ne de resmi bir cemaat statiisiine

3 Ed. Engelhardt, La Turquie et les Tanzimat: Ou, Histoire des réformes dans I’empire ottoman
depuis 1826 jusqu’a nos jours. A. Cotillon et Cie, Imprimeurs-Editeurs, Paris 1882, s. 56-57.

4 Ahmet Tiirkan, Ermenilerin ve Dogu Hiristiyanlarimin Sorunlart Cergevesinde Osmanli-
Papalik Iligkileri, Istanbul: Kitabevi, 2012, s. 139.
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sahip olduklarindan, Istanbul’daki mevcudiyetleri cogu zaman Latin Katolik ya
da Ermeni Katolik topluluklari i¢inde erimis ve kamusal alanda gériinmez hale
gelmistir. Bu durum, Keldani kimliginin idari ve temsili diizeyde taninmasini
smirladigi  gibi, cemaatin kurumsal siirekliligini de oOnemli 6lgiide
zayiflatmistir. XIX. yiizyilin ilk yarisinda Osmanli Devleti’nin gayrimiislim
tebaaya yonelik reform siireci, cemaat yapilarmin yeniden tanimlanmasini
giindeme getirmistir. Bu baglamda 1830 yilinda Katoliklerin ayr1 bir “millet”
olarak resmen taninmasi, Maruniler, Keldaniler ve Melkitler dahil olmak tizere
Dogu Katolik topluluklari igin yeni bir idari ¢ergeve olusturmustur. Ancak bu
diizenleme, Dogu Katolik cemaatler arasinda yetki, temsil ve aidiyet
meselelerini de daha goriiniir hale getirmistir.

Osmanl1 idaresi, Katolik milletinin teskilatlanmasinda Istanbul merkezli
ve biitlinclil bir hiyerarsik yapi tesis etmeyi tercih etmis; bu dogrultuda
Istanbul’daki Keldaniler igin miistakil bir patriklik ya da bagimsiz bir millet
teskilatt Ongoriilmemistir. Bunun yerine Keldani cemaati, idarl bakimdan
Katolik Ermeni Patrikhanesi’nin yetki alani igerisinde degerlendirilmistir. Bu
uygulama, Osmanli Devleti’nin Katolik tebaay1 tek bir idari ¢at1 altinda
toplama yoniindeki yaklasimini yansitirken, Keldanilerin kurumsal 6zerklik ve
temsiliyet taleplerini de yapisal olarak sinirlandirmistir.

1840’11 yillarda Katolik cemaatler arasindaki idari statii tartigmalari,
Istanbul merkezli temsiliyet sorunlarmi daha gériiniir hale getirmistir. Bu
baglamda 1845 yilinda bazi Katolik bireylerin Latin Katolik milleti siciline
kaydedilmeye baglanmasi, Dogu Katolik patriklikleri agisindan ciddi bir
kirilma noktast olusturmustur. S6z konusu uygulamaya tepki olarak
Musul’daki Keldani Patrigi Maryakub ile Halep Siiryani Katolik Patrigi
Bedros, 27 Mart 1845 tarihinde Babiali’ye miisterek bir bagvuruda bulunarak
Istanbul’daki Keldani cemaatinin Latin Katolik idari sistemi igine dahil
edilmesine yonelik girisimlere itiraz etmislerdir. Bu gelismenin arka planinda,
1840°l1 yillarda Siiryani ve Melkit cemaatlerinin Latin rayalar1 siciline
kaydolmalarina izin veren fermanin yarattig1 idari belirsizlik yer almaktadir.
Zikredilen diizenleme, Katolik topluluklar arasinda temsil ve yetki bakimindan
ciddi bir esgiidiimsiizliilk dogurmus; farklt Dogu Katolik cemaatlerin devlet
nezdindeki konumlarimi muglaklagtirmistir. Bu siiregte Maruni Patrigi’nin
Istanbul’da miistakil bir temsilci bulundurmay1 basarmasi, Katolikler arasinda
hiyerarsik dengeyi daha da sarsmis ve Ermeni Katolik Patrigi’nin merkezi
otoritesini belirgin bigimde zayiflatmistir. Bununla birlikte, Kutsal Makam’in
Dogu Katolik kiliselerini Latin rayalariyla ayni idari statii altinda toplamaya
hazirlandig1 yontindeki isaretlerin belirginlesmesi, Osmanli merkezi idaresini
mevcut diizeni yeniden tesis etmeye sevk etmistir. Babiali, Katolik cemaatler
arasindaki bu daginik yapinin idari istikrar1 zedeledigi kanaatine vararak
Ermeni, Keldani ve Siiryani patrikleri arasinda uzlasi saglamis ve bu durum

5 Onder Kaya, Imparatoriuktan Cumhuriyete Azinliklar, Kronik Kitap, Istanbul 2017, s. 209-210.
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Ermeni Katolik Patrigi’ni s6z konusu li¢ mezhebin devlet nezdindeki tek resmi
temsilcisi konumuna yeniden yerlestirmistir®.

Osmanli Devleti’nin yaptig1 hukuki diizenleme sonucunda Keldaniler ve
birlesmis Siiryaniler agisindan statiide bir degisiklik olmamustir; her iki grup da
21 Ekim 1844 tarihli uzlasiya gore Ermeni Katolik Patrikligi’nin kalemine bagl
kalmaya devam etmistir. Bu uzlasiya iliskin M. d’Avril’in Disigleri
Arsivleri’ndeki niishaya dayanarak verdigi ceviride 6zellikle 2. maddede su
ifade yer almaktadir: “Osmanli Imparatorlugu tebaasindan olan Keldani (veya
Stiryani) milletine ait tiim isler, Konstantinopolis’te Ermeni Katolik Patrigi
kanaliyla yiiriitiilecektir.” Bu hiikiim geregince 1876 yilinda birlesmis Keldani
Patrigi, Ermeni Katolik Patrikligi nezdinde Istanbul’da bir temsilci
bulundurmaya devam etmekteydi’. Bu baglamda 1883’te kurulan
Konstantinopolis (Dersaadet) Keldani Patrik Vekaleti, Keldani cemaatinin
Osmanli Devleti nezdinde bagimsiz bir “millet” olarak tanindigi anlamina
gelmemekte; aksine, Ermeni Katolik Patrikligi cergevesi icinde ruhani
yetkilerle donatilmig sinirli bir temsil makami olarak varligini siirdiirmektedir.
Yine de vekaletin kurulmasi, Istanbul’daki Keldani cemaati icin kimlik ve
temsiliyet bakimindan kritik bir donemi baglatmis; cemaat, bagkentte yalnizca
bireysel degil, kurumsal olarak da varlik géstermeye baglamistir.

Uzun bir siire Ermeni Katolik Patrikhanesi’ne bagli olarak faaliyet
gosteren Istanbul’daki Keldani cemaati, baskentteki kurumsal varligini ancak
XIX. ylizyilin son ¢eyreginde kurulan patrik vekéleti araciligryla goriiniir hale
getirebilmistir. Istanbul’daki Keldani Patrik Vekaleti kurumu, XII. ilyas
tarafindan 1883 yilinda, Patrikhane’nin Babiali ile olan siyasi islerini ydonetmek
amaciyla kurulmustur. Joseph Tfinkdji’nin aktardigina gore vekalet
makaminda bulunan papaz aym1 zamanda Istanbul’da yasayan 300 kisilik
Keldani cemaatinin ruhani ihtiyaclarini da karsilamaktaydi®.

Keldani Patrik Vekaleti’nin kurulmasi, cemaat agisindan 6nemli bir
doniim noktasi olmakla birlikte, Osmanli idaresi nezdindeki hukuki
konumunda koklii bir degisiklik yaratmamistir. Zira Keldanilerin devletle
iligkilerini belirleyen g¢erceve daha onceki reform doneminde sekillenmistir.
Nitekim bu dénem, sadece idari bir taninma eksikligi degil; ayn1 zamanda
Keldani Katolikligin mezhebi bir kimlikten ¢ok kiiltiirel ve siyasi baglamda
daha silik bir aidiyet olarak algilandigi, gecisken ve kirilgan bir donemdir.

® Tiirkan, Osmanli-Papalik Iligkileri, s. 115; George Young, Corps de Droit Ottoman: Recueil
des Codes, Lois, Reglements, Ordonnances et Actes les plus importants du Droit Intérieur, et
d'Etudes sur le Droit Coutumier de I'Empire Ottoman, vol. 11, Clarendon Press, Oxford 1905, s.
98-99.

7 A. Ubicini ve Jaubert de Courteille, Etat présent de I’Empire ottoman. .., Librairie militaire de
J. Dumaine, Paris 1876, s. 216.

8 Joseph Tfinkdji, “L'Eglise chaldéenne catholique Autrefois Et Aujourd'hui”, Annuaire
Pontifical Catholique, XVIII Année - 1914, Paris 1914, s. 484.
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Ancak patrikligin resmi olarak taninmasiyla birlikte bu goriinmezlik asilmaya
baslanmis; Istanbul’daki Keldaniler, sosyal, dini ve idari diizlemde ayr1 bir
cemaat olarak kendini yeniden tanimlama imkani bulmustur. Halbuki Osmanl
doneminde kardesleri olan Nasturiler, kendileri gibi Istanbul’da kurumsallasma
ve hiikiimet nezdinde temsil edilebilme olanagindan yoksun kalmiglardir. 1887
yila ait Ingiliz disisleri belgelerine gére Nasturilerin bu temsilden mahrum
kalmalarmin  nedeni onlarin  egitimsiz ve  yoksul olmalarindan
kaynaklanmaktadir’. Ancak bunun en 6nemli nedenlerinden biri de onlar1 siyasi
olarak Onemli bir paydas goren bir dig giiclin kendilerini siirekli
desteklememesidir. Bununla birlikte Nasturiler, XX. yiizyilin ilk yillarinda
Ingilizlerin zaman zaman siyasi desteklerini almislardir'®.

Patrik Audu Déneminde Istanbul’da Keldani Katolik Kilisesi
Kurma Girisimi ve Roma ile Yasanan Yetki Gerilimi

Mar Joseph VI Audo (Yasuf VI Audu), XIX. yiizy1l Keldani Katolik
Kilisesi tarihinde Roma ile yaganan yetki ve otorite krizlerinin merkezinde yer
alan en etkili patriklerden biridir. 1790 yilinda Alqosh’ta dogan Audo, Keldani
Kilisesi’nin geleneksel Dogu Siiryani ruhban cevrelerinde yetismis, 1847
yilinda Keldani Patrigi secgilmis ve 1848’de Osmanli Devleti tarafindan
patriklik berati verilerek resmen taninmigtir. Bu resmi tanima, Audo’nun
patriklik makamin yalnizca ruhani degil, ayn1 zamanda Osmanli hukuk diizeni
icinde siyasi ve idari bir otorite olarak da icra etmesini miimkiin kilmigtir'".

Audo’nun patrikligi, Keldani Kilisesi’nin Roma ile birlik iginde
bulundugu, ancak bu birligin siirlariin yogun bigimde tartisildig1 bir doneme
denk gelmektedir. Patrik Audo, Katolik birlik ilkesini agik¢a reddetmemekle
birlikte, 6zellikle piskopos atamalari, patriklik yetkileri ve Dogu kiliselerine
0zgli sinodal geleneklerin  korunmasi hususunda Roma’nin  dogrudan
miidahalelerine karst ¢ikmistir. Bu tavir, Roma nezdinde Keldani
Patrikhanesi’nin “6zerklik egilimleri” olarak degerlendirilmis ve patriklik
makamiyla Papalik arasinda giderek sertlesen bir yetki miicadelesine yol
agmustir'2.  Bu gerilimin en belirgin tezahiirlerinden biri, Malabar meselesi
sonrasinda yaganmistir. Patrik Audo, Papa IX. Pius tarafindan Roma’ya
cagrilmis ve uzun siiren miizakereler neticesinde Roma’nin iistiin otoritesini
kabul ettigini bildirmek zorunda kalmistir. 1870’lerin basinda gerceklesen bu
geri adim, Dogu Katolik Kiliseleri tarihinde Roma merkeziyet¢iliginin
kurumsal olarak  tahkim edildigi bir doniim noktast  olarak
degerlendirilmektedir. Buna ragmen Audo’nun patrikligi, Roma ile iliskilerde

® Great Britain. Foreign Office. 1887. Further Correspondence Respecting Administrative
Reforms in the Asiatic Provinces of Turkey. FO 424/144. Kew: British National Archive, s. 3-4.
10 Buvre d'Orient (France). Auteur du texte. Oeuvre des écoles d'Orient: bulletin périodique...
No.265, Kasim-Aralik 1904, s. 354-355.

" Wilmshurst, The Ecclesiastical Organisation of the Church of the East, 2000, s. 347-349.

12 Wilmshurst, The Ecclesiastical Organisation of the Church of the East, s. 351.
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tam bir uyumdan ziyade, siirekli bir miizakere, sinir belirleme ve fiili alan agma
siireciyle karakterize olmustur.

Bu baglamda Patrik Audo’nun 1870 yili sonbaharinda ger¢eklestirdigi
Orta Avrupa ve Istanbul seyahati, séz konusu yetki miicadelesinin sadece
teolojik diizlemde degil, aym1 zamanda diplomatik ve toplumsal pratikler
lizerinden yiiriitiildigini gostermektedir. 20 Eyliil 1870’te Samun ile birlikte
Graz’a gidilerek Macaristan piskoposlarinin baskani ziyaret edilmis, iki gece
sonra tekrar Peste’ye doniilmiistiir. 26 Eyliil’de Tuna Nehri {izerinden hareket
edilmis ve 29 Eyliil’de Istanbul’a varilmistir. Burada Patrik, Abdiilmesih
Efendi basta olmak {izere yerlesik Keldani tacirler tarafindan karsilanmis;
Musul, Amid ve Sena kokenli kalabalik bir Keldani topluluguyla temas
kurmustur. Bu gelismeler, patrikligin payitahtta yalnizca dinl degil, ayni
zamanda sosyal ve ekonomik bir temsil zemini olusturma istegini de
yansitmaktadir. Bu siiregte Patrik Audo, sadrazami ve hiikiimdari ziyaret etmis;
Peder Luwiz Soriz ile birlikte Ramazan Bayrami’nda yeniden Sadrazam’a
gitmis ve bu vesileyle “Mesh / Yaglama Duasi”n1 kaleme almistir. Patrik’in
1870 yilindan 11 Mayis 1871’e kadar Istanbul’da kalmasi, bu dénemin gegici
bir ziyaret degil, aksine patriklik makamimin Osmanli bagkentinde kurumsal ve
sembolik bir goriniirlik olusturmaya yoénelik bilingli bir girisim oldugunu
gostermektedir'?.

13 Keldani Patrigi’nin Avrupa gezisi ve doniis kronolojisi su sekilde olmustur: “8 Eyliil 1869°da
Musul’dan yola ikilds. Ilk durak Mar Gewergis Manastir1 oldu. Buradan Tel-Kepe’ye gegildi ve
gece burada gecirildi. Ertesi giin Bagnaya’ya ulasildi. Yayla yolunu izleyerek Kasrul Har’a,
ardindan Alqosh’a varildi. Alqosh’taki manastirda birkag giin kalindi. 14 Eyliil’de manastirdan
ayrilarak yola devam edildi. Yol Pes-Abor, Gzira (Cizre), Seyh Hasan, Ayn-Sare, Gineke,
Gartawane, Nusaybin, Dara, Garhin, Mardin ve Xané&ka iizerinden siirdii. Ekim ay1 baglarinda
Sagirlo’ya ulasildi. 8 Ekim giinii Amid’de geg¢irildi. Buradan Qusdogan, Qaynagé, Siverek,
Mismus, Otris, Karacaviran, Hevak, Siqube, Birecik, Mezar, Beglerbeg, Odrame ve Surug
giizergahi izlenerek Halep’e varildi. 27 Ekim 1869’da Halep’ten ayrilmadan 6nce Amid’in ileri
gelenlerine yazilar gonderildi ve Musul’daki Mar Tuma’ya bir telgraf yazildi. Ardindan
Termanin koyiine dogru yola ¢ikildi. 28 Ekim’de Ayn-Bayda’ya, 29 Ekim’de Baylan’a, 30
Ekim’de ise Iskenderun’a ulagildi. Bu sirada Maruni Baspiskopos Yusuf’tan Caftar (Attar) ve
Farso’nun atamalarina iligkin bir telgraf alindi ve yanitlandi. 31 Ekim’de vapura binilerek
Beyrut’a hareket edildi. Kasim aymnin ilk giinii Beyrut’a varildi. Burada Kapusen rahiplerinin
bagkani, Papa ve Barnabo adina, Keldani cemaatine ait piskoposluk atamalarini igeren Arapga ve
Latince raporlar sundu. Iskenderun’dan hizmetci Hiirmiiz ile birlikte geri doniildii. Yanlarinda ii¢
rapor bulunuyordu; ikisi Halep’e, biri Musul’a gonderildi. Liibnan’da baz1 gengler, Gazir’deki
Cizvit rahiplerinin yaninda dini egitim almalar1 i¢in birakildi. Musul’dan Beyrut’a kadar yolculuk
masraflart i¢in 1.000 kurus, Beyrut’tan Ankawne’ye kadar gemide 19 kisi igin 400 kurus
harcandi. Beyrut’ta 6nde gelen ruhbanlar, sivil sahsiyetler, konsoloslar ve Hristiyan Pasa
ziyaretlerde bulundu. 9 Kasim’da {icretsiz olarak bir Avusturya vapuruyla Kibris’a gegildi.
Kibris’tan sonra Rodos, Izmir ve Siro iizerinden Kefalonya’ya ulagildi. Bu yolculuk dokuz giin
stirdii. 18 Kasim’da aksam saatlerinde Korfu’ya varildi. Buradan Berinig iizerinden Angona’ya
gecildi ve trenle Roma’ya gidildi. 21 Kasim’da Roma’ya ulasildi. Roma’da Kambo Marso’daki
Meryem Ana Kilisesi’nde konaklandi. Siiryani, Rum ve Ermeni patrikleriyle goriismeler yapildi.
Bos zamanlarda ayin kurallarina dair bir eser ¢ogaltildi. Yolculuk sirasinda karada ve denizde
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Bu cercevede, Patrik Audo déneminde Istanbul’da bir Keldani Katolik
kilisesi insa edilmesine yoOnelik girisimler, siradan bir cemaat ihtiyacinin
Otesinde, Roma ile Keldani Patrikhanesi arasindaki yetki miicadelesinin
mekansal ve sembolik bir uzantisi olarak degerlendirilmelidir. Nitekim 1876
tarihli Die Katholischen Missionen Dergisi’'nde yer alan bilgilere gore, soz
konusu kilise insa girisimi, Patrik Audo’nun Papalik otoritesinden gorece
bagimsiz bir kurumsal tutum sergileme arzusunun agik bir gostergesi olarak
algilanmis ve Roma nezdinde “kutsala aykiri eylemler” kapsaminda
degerlendirilmistir. Bu yaklasim, kilise insasinin yalnizca mekan veya ibadet
bir ihtiyacindan kaynaklanmadigini; Katolik hiyerarsisi ve birlik anlayis
cergevesinde ciddi bir kurumsal meydan okuma olarak algilandigini ortaya
koymaktadir. Ote yandan, Patrik Audo’ya yakin bir Keldani rahibin Fransa’da
Patrik’e olan bagliliginin karsiligi olarak kendisine tahsis edilen bir arsa
{izerinde Istanbul’da insa edilmesi planlanan kilise i¢in bagis toplamasi, bu
girisimin yalnizca teolojik degil, ayni zamanda diplomatik ve finansal boyutlara
da sahip oldugunu gostermektedir. Bahsi gecen rahibin daha once Raban
Hiirmiiz Manastiri’'nda gorev yapmus, itaatsizlik nedeniyle aforoz edilmis ve
ardindan Patrik Audo tarafindan yeminlerinden azat edilmis olmasi, s6z konusu
girisimin Keldani ruhani hiyerarsisi iginde de tartismali bir zemininin oldugunu
gostermektedir. Bu durum, Patrik Audo’nun sadece Roma ile degil, zaman
zaman kendi ruhban g¢evresi iginde de otorite siirlarinin miizakere edildigi bir
patriklik pratigi yiiriittiigiinii ortaya koymaktadir'*.

karsilagilan zorluklarm ilahi yardimla asildigi kaydedildi. 29 Agustos 1870’te Roma’dan
ayrilarak Angona’ya, oradan Trieste’ye gecildi. 31 Agustos’ta bir otele yerlesildi. 3 Eyliil’de
Viyana’ya varildi. Ermeni Manastiri’nda iki gece kalindi, ardindan bir lokantaya gegilerek on iki
giin konaklandi. Bu siire i¢inde hayvanat bahgesi de ziyaret edildi. Daha sonra Peste’ye gidildi
ve Kapusen rahiplerinin yaninda misafir olundu. 20 Eyliill 1870’te Samun ile birlikte Graz’a
gidilerek Macaristan piskoposlarinin bagkani ziyaret edildi. 1ki gece sonra tekrar Peste’ye
doniildii. 26 Eyliil’de Tuna Nehri {izerinden yola ¢ikildi ve 29 Eyliil’de Konstantinopolis’e
varildi. Burada Abdiilmesih Efendi ve diger Keldani tacirler tarafindan karsilanildi. Musul, Amid
ve Sena’dan gelen gok sayida Keldani ile goriisiildii. Istanbul’da Sadrazam ve Sultan ziyaret
edildi. Peder Luwiz Soriz ile birlikte Ramazan Bayrami’nda yeniden Sadrazam’a gidildi ve bu
sirada “Mesh / Yaglama Duasi” kaleme alindi. 1870 yilindan 11 Mayis 1871’¢ kadar
Konstantinopolis’te kalindi. Daha sonra Istanbul’dan ayrilarak izmir iizerinden Iskenderiye’ye,
oradan Kahire’ye ge¢ildi. Musullu Kildani Antuwan’in evinde kalindi. Peder Petros, hizmetgisi
Jejo (Cico) ile birlikte Qaser el-Xadawi’ye gonderildi. Bu sirada Ibn Wardi’nin eseri, ibn
Haldun’un tarihi, Hesnii’l-Muhadarat ve bir fetva kitab1 satin alnarak Istanbul’a génderildi.
Peder Petros daha sonra Halep’e tayin edildi. Kahire’den Iskenderiye’ye, oradan Port-Said, Yafa,
Beyrut ve Lazkiye iizerinden Iskenderun’a ulasildi. Baylan ve Termanin yoluyla Halep’e gegildi.
26 Eyliil’de Halep’ten ayrilarak Birecik, Siverek ve Qusdogan iizerinden yol alindi. 6 Ekim
1871°de Amid’e, Aralik aymin basinda ise Musul’a varildi. Roma’da, 30 Ocak 1870 tarihinde
Kambo Marso’daki Azize Meryem Ana Kilisesi’'nde Papa [X. Pius’un emriyle baz1 piskoposluk
atamalar1 yapildig1 da kayda gegirilmistir. Buna gére Mar Timatewos Amid’e, Mar Gabriyel
Mardin’e, Mar Cabdisho Amadiye’ye piskopos olarak; Mar Eliya Mallus ise Akra piskoposu
yardimecisi olarak gérevlendirilmistir”. Bkz Molitor, Kildaniler ve Dogu Siiryani Kilisesi, 88-89.
14 Die Katholischen Missionen, 1876, c. 11, sy. 11, s. 225
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Mar Joseph VI Audo’nun 1878 yilindaki vefatiyla birlikte, patrikligi
boyunca sekillenen bu gerilimler sona ermemis; aksine, XIX. ylizyilin
sonlarindan XX. yiizyilin baslarina kadar yasanacak patriklik krizleri igin
tarihsel bir zemin olusturmustur. Audo’nun mirasi, Keldani Kilisesi’'nde
ozerklik fikrinin kurumsal hafizaya yerlesmesi, Roma-Dogu Katolik
iligkilerindeki yetki sinirlarinin daha keskin bi¢cimde tanimlanmasi ve Dogu
Katolik patrikliklerinin merkeziyetci Papalik yapisi karsisindaki konumlarinin
yeniden tartismaya agilmasi seklinde 6zetlenebilir. Bu yoniiyle Audo, sadece
bir patrik degil ayn1 zamanda Dogu Katolik Kiliseleri tarihinde Roma
merkeziyetciligine karsi gelistirilen en bilingli, belgeli ve kurumsal direnis
figiirlerinden biri olarak degerlendirilmelidir'.

Istanbul Keldani Cemaati’nin Kurumsallasmasinda Roma’nin
Engelleyici Rolii

Istanbul’da mukim Keldani Katolik cemaati, kendilerine ait bir kilise
binas1 bulunmadig1 i¢in ibadetlerini uzun siire Latin kiliselerinde icra etmek
zorunda kalmistir. Keldani ayin usulleri ile Latinlerin ibadet gelenekleri
arasinda ciddi farklar bulunmasi, zaman iginde litiirjik ve pratik diizeyde gesitli
sorunlara yol agmustir. Bu sikintilarin artmasi iizerine, Istanbul’daki Keldani
cemaatinin ruhani ihtiyaclarim karsilayacak miistakil bir kilise insa etme istegi
dogmustur. Bu ¢ercevede Keldani Patrigi’nin Istanbul vekili, Papa’nmn
Dersaadet (istanbul) temsilcisi nezdinde gizli bir girisimde bulunarak
Vatikan’in konuya yaklagimini dolayli yoldan 6grenmeye ¢aligmistir. Papanin
temsilcisi resmi olmayan ve kendisine gizlice iletilen bu talebe kesin bir ret
cevabl vermis ve Roma’nin tavri agikca ortaya konmustur. Verilen cevapta,
Istanbul’daki Keldani cemaatine bir kilise insa edilmesi i¢in ne Papalik’tan ne
de Propaganda Fide Kongregasyonu’ndan herhangi bir maddi yardim
beklenmemesi gerektigi belirtilmis; Roma’nin, Osmanli topraklarinda yasayan
ve kendi kiliseleri bulunmayan Katolik cemaatlerin Latin kiliselerinde ibadet
etmeye devam etmeleri yoniindeki israrlari hatirlatilmistir. Bu statiikonun
muhafazasinin Papaligin temel politikasi oldugu ifade edilmis; Osmanl
hiikkiimetinin bu konuda miispet bir yaklasim sergileyerek Keldanilere maddi
yardimda bulunmasinin ise Katolik cemaatleri Latin kiliselerinden ayirma
yoOniinde bir tesebbiis olarak goriildiigii ve Roma tarafindan hos karsilanmadigi
da bu goriismede vurgulanmistir'¢.

15 Wilmshurst, The Ecclesiastical Organisation of the Church of the East, s. 351
16 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893).
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Papalik vekili, Roma’nin bu meselede herhangi bir adim atmayacagini
kesin bir dille belirtmekle kalmamuis, sahsi diizlemde bir “teselli” 6nerisinde de
bulunmustur. Buna gore, eger isterse patrik vekiline sahsen 2.000 frank yardim
saglanabilecegi, ruhbanlik onuruna layik bir unvan ile cemaat {iyelerinden
bazilarina nisan temin edilebilecegi ifade edilmistir. Boylelikle Papaligin
yardim anlayisinin kurumsal ve ibadethane odakli olmayip sembolik ve
bireysel ddiillerle sinirh kaldigi, Keldani cemaatinin kurumsal kilise talebinin
ise fiilen gormezden gelindigi ortaya konmustur. Ayrica vekile, Latin
kiliselerine devamin oniinde hi¢bir engel bulunmadigi; padisah ve Osmanli
hiikiimeti i¢in edilen dualarin dahi bu kiliselerde yapilabilecegi belirtilmistir.
Latin kiliselerinden ayrilma yoniindeki egilim papanin temsilcisi tarafindan
“anlagilamaz” ve gereksiz bir ayrigma olarak nitelendirilmistir. 1892-1893
(H.1310) tarihli belgede belirtilen bu durum, Istanbul’daki Keldani Katolik
cemaatinin kilise inga etme talebine karsi Papalik temsilcisi Monsenyor Taci
tarafindan verilen sert ve acik ret cevabini belgelemektedir'’. Bununla birlikte
mektup, yalnizca bir ibadethane meselesine dair olumsuz bir yanit degil;
Roma’nin Dogu Katolik kiliseleri iizerindeki denetimini mutlak bi¢imde
siirdliirme iradesinin ve Keldani Patrikligi’ni bagimsizlasma egilimlerinden
uzak tutma stratejisinin somut bir gostergesi niteligindedir. Belgede dikkat
¢eken 6nemli hususlardan biri, Keldani Patrik Vekili’nin bu talebi dogrudan
Roma’ya iletmekten imtina ederek konuyu dolayl bigimde “dai-i memlik”
araciligiyla Papalik temsilcisine sormasiydi. Bu durum, Keldani Patrikligi’nin
Papalik ve Vatikan karsisinda ne derece ¢ekingen bir pozisyonda bulundugunu;
ayr bir kilise talebi gibi temel bir arzuyu bile resmi yollardan dile getirmekten
kacindigin1 gdsteriyordu. Bu yaklagim, yalnizca diplomatik bir ihtiyat degil;
Roma’nin  sagladigi smirli  mali, sembolik ve siyasi desteklerin
kaybedilmesinden duyulan derin endisenin de bir {irliniiydii. Keldani ruhani
onderligi, ayn bir kilise lizerinden kazanilacak kamusal goriiniirliigiin Vatikan
nezdinde sadakat krizine doniisebilecegini 6ngordiigli i¢in taleplerini Ortiik
bigimlerde ve dolayl kanallar iizerinden iletmeyi tercih etmekteydi'®.

Roma Temsilcisi Taci’nin kaleme aldig1 mektuptaki ifadeler, Roma’nin
Keldani Kilisesi’ni bagimsiz bir Dogu Katolik kurumu olarak degil, Latin
Kilisesi’nin otoritesi altinda konumlandirilmis bir ritus orientalis olarak
degerlendirdigini acgik bir sekilde gostermektedir. Bu yaklasim, Papalik
makaminin XIX. ylizyilda Dogu Katolik cemaatlere yonelik benimsedigi genel
politikanin dogrudan bir yansimasidir. Roma ag¢isindan temel hedef, Dogu
Katolik topluluklarin milli veya yerel kimliklerini kurumsal diizeyde
giiclendirmekten ziyade, bu cemaatleri Latin normatif yapisi iginde
biitiinlestirerek “merkezi birlik” (unitas centralis) doktrini ¢ergevesinde idare

17BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893).
18 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893);Tiirkan, Osmanli-Papalik
Tliskileri, s. 331-332.
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etmektir. Bu nedenle Keldanilere ait miistakil bir kilise ya da kurumsal
yapilanma fikri, Roma nezdinde Katolik birligini zedeleyebilecek bir sapma
olarak degerlendirilmistir. Mektupta Roma’nin s6z konusu projeye herhangi bir
mali veya kurumsal destek sunmayacagini agikca ifade etmesi, bu merkeziyetci
yaklasimin pratik diizeydeki karsiligini olusturmaktadir. Ayni sekilde Osmanli
Devleti’'nin Keldani cemaatine yonelik olasi destek veya kolaylastirict
girisimlerine kars1 mesafeli bir tutum sergilemesi, Roma’nin Keldani cemaatin
yerel idareyle gelistirebilecegi kurumsal baglar1 dahi tesvik etmedigini
gostermektedir. Bu tutum, Keldani cemaatinin Osmanli idaresiyle temas ederek
kurumsallagma yoniinde atabilecegi adimlarin Vatikan nezdinde stratejik bir
deger tasimadigini ortaya koymaktadir.

Kurumsal destegin bilingli bigimde reddedilmesine karsilik, Taci’nin
bireysel sadakat temelinde sekillenen bir Odiillendirme mekanizmasini
onermesi, Roma’nin Dogu Katolik cemaatlere yonelik yonetim anlayisinin
karakteristik bir unsurudur. Papalik makamindan saglanabilecek 2.000 frank
tutarindaki mali yardim, ruhbanlara verilebilecek unvanlar ve cemaat
mensuplarina  tevcih  edilebilecek  nisanlar, topluluk temelli bir
kurumsallagmay1 degil; dogrudan Roma hiyerarsisine bagl bireylerin tesvik
edilmesini hedefleyen bir stratejinin pargasi olarak degerlendirilmelidir. Bu
yaklagim, kolektif kimlik ve kurumsal 6zerklikten ziyade, bireysel itaat ve
hiyerarsik bagliligin 6nceliklendirildigini gdstermektedir. Bu ¢ercevede
Taci’nin mektubu, Keldani Patrikligi’nin Vatikan nezdindeki konumunun
siirlarini net bigimde ortaya koymaktadir. Keldani Patrikligi, Roma tarafindan
kendi basina kurumsal inisiyatif gelistirebilecek 6zerk bir Dogu Katolik yap1
olarak degil; Papalik hiyerarsisine tabi, temsili yetkileri sinirli bir ruhani
makam olarak algilanmistir. Dolayisiyla s6z konusu belge, yalnizca belirli bir
kilise inga girisimine dair bir tutum beyam degil; XIX. ylizyilda Roma’nin
Dogu Katolik Kiliselerine yonelik merkeziyet¢i ve normatif yonetim anlayigini
somut bigcimde yansitan temel bir tarihsel kaynak niteligi tasimaktadir'®.

Istanbul’daki Keldani cemaatinin kilise talebi, yalnizca ruhani degil,
idari ve sosyal diizeyde de yanki bulmustur. Adliye ve Mezahib Naziri,
Keldanilerin kilisesi olmadig1 icin Avusturya, Italya, Fransa ve Papalik’a ait
Latin kiliselerine devam ettiklerini; bu durumun devlet nezdinde cesitli
mahzurlara neden oldugu hiikiimete bildirmistir. Nazira goére bu mahzurlarin
giderilebilmesi i¢in Beyoglu veya Pangalti gibi bolgelerde cadde iizerinde
bulunan bos arazilerden 2-3 bin arsinlik bir alanin temin edilerek Keldani
cemaatine bir kilise inga edilmesi gerekmekteydi; bunun i¢in de Hazine-1 Hassa
veya Maliye Nezareti’nden birinin devreye girmesi icap etmekteydi.

Roma’nin Dogu Katolik cemaatlerine yonelik mesafeli ve merkeziyetci
tavri yalnizca Keldanilerle sinirli kalmamisg, benzer bir tablo Melkit Katolik

Y BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893); Tiirkan, 2012, s. 331-332.
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Rum cemaati i¢in de gecerli olmustur. Melkit Patrikligi adia Istanbul’da vekil
olarak bulunan Matran isimli ruhani lider, ibadetlerini Galata’daki Sakizagaci
Sokagi’nda yer alan hanesinde gergeklestiriyor; ancak Latin ruhbani tarafindan
stirekli rahatsiz edilerek ¢esitli baskilara maruz birakiliyordu. Matran, Sadaret’e
sundugu arzuhélde, Melkitlerin baglangicta Latin kiliselerinde ayin icra
ettiklerini, daha sonra kendi evlerinde ibadete yoneldiklerini; bu degisimin
Latin ruhbani tarafindan hos karsilanmadigimi ve baskilarin bu nedenle ortaya
ciktigini belirtmis, ayrica hiikkiimetten Latin rahiplerinin bu miidahalelerinin
onlenmesini ve gerekli ikazin yapilmasini talep etmistir.

Keldani ve Melkit 6rneklerinde goriildiigii tizere, her ne kadar Papa XIII.
Leon doneminde bazi toleransli davranislar giindeme gelmis olsa da Vatikan’in
Dogu Katolik cemaatler iizerindeki merkeziyetci ve Latin normlarina dayali
kontrol anlayisi kokli aligkanliklardan beslenmekteydi. Dogu Katolikleri,
Katolik kimliklerinin yani sira tarihsel ritliellerini ve geleneksel dini
uygulamalarini da muhafaza ediyorlardi. Bu o6zellikler, tipki Ermenilerde
oldugu gibi, onlarin dini ve kiiltiirel anlamda “milli unsurlarini” olusturuyordu.
Dolayisiyla bu cemaatler nezdinde yeni bir kilise insasi, sadece bir ibadet
mekani tahsisi degil; ayn1 zamanda cemaat kimliginin sehir mekaninda goriiniir
kilinmasi, yani bir kimlik manifestosu anlamini tagiyordu.

Osmanli Devleti, bu silirecte dikkatli olmakla birlikte menfaati
dogrultusunda bir yaklagim benimsemistir. Devlet, kendi Katolik tebaasinin
huzurunu saglamak ve onlar1 Batili giiclerin niifuzundan korumak amaciyla
Keldani ve diger Katolik cemaatlerin bazi taleplerini desteklemistir. Bu
baglamda bir yandan cemaatlerin dini ihtiyaglarimi karsilarken bir yandan da
onlar1 dogrudan devlete baglamaya calismistir. Boylece Fransa, Avusturya,
Italya ve Papalik gibi giiclerin Katolik tebaanin iizerinde kurduklar niifuz
alanin1 daraltmayr hedeflemis; o6zellikle yaklasik yarim asirdir Vatikan
tarafindan yiiriitiilen Dogu Hristiyanlarini Katolik birlik ¢atis1 altinda toplama
projesine mesafeli durmustur. Devlet, bu birlestirme projesinin sonucu olarak
Osmanli’daki Katoliklerin 6zgiin kimliklerinin eriyebilecegi ve dis tesirlerin
artabilecegi endigesini tagimistir.

Vatikan’in Dogu Katoliklerini birlestirme yoniindeki politikasi, yalnizca
Osmanli tarafindan degil, Fransa gibi Katolik {ilkeler tarafindan da endiseyle
karsilanmistir. Ciinkdi bu birlik projesi, yerel Katolik cemaatler iizerindeki
Fransiz etkisini zayiflatma potansiyeline sahiptir. Bu baglamda, Osmanli’daki
Katolik patrikler ve Papalik tarafindan gorevlendirilen bes kardinalden olusan
bir heyet, Papa bagkanliginda toplanarak bir kararname hazirlamistir. Toplanti
sonunda yaymmlanan on iki maddelik Latince bildiride Papalik; Katolik
cemaatlerin ruhani liderlerinin yetkilerini sinirlandirmis, yabanci ruhbanlarin
midahalelerinin  Oniine  gegilmesini  kararlagtirmis ve  Osmanli’daki
Katoliklerin, sahip olduklar dini serbestiyetin kiymetini bilmeleri gerektigini
vurgulamigtir. Ayni1 zamanda cemaatlerin Osmanli Devleti’ne sadakatle bagh
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kalmalar1 ve bu bagliligin ruhani otorite tarafindan da desteklenmesi gerektigi
ifade edilmistir®.

Biitiin bu baglamlar i¢inde, Taci’nin mektubu sadece Keldani cemaatinin
kilise talebine dair bir ret degil aym1 zamanda Roma’nmn Dogu Katolik
kiliselerine kurumsal sinirlar ¢izme kararliliginin agik bir vesikasi olarak ortaya
cikmistir. Bu belge, Dogu Katolikleri i¢in taninan ritiiel farkliligin yapisal
0zerklikle simmanmasina asla izin verilmedigini gdstermistir. Roma’nin Latin
merkeziyetciligini muhafaza adina Keldani cemaatinin Istanbul’da kurumsal
olarak goriinlir olmasina karsi gelistirdigi diizenli ve planli direnisi goriiniir
kilmigtir. Boylece s6z konusu cemaatin Osmanli belgelerinde neden sinirhi ve
pargali bicimlerde yer aldigi, neden kamusal-dini alanda kurumsallagmakta
zorlandig1 da agiklik kazanmistir?'.

Belgenin Osmanli argivine intikal etmis olmasi da ayrica Onem
tasimaktadir. Osmanli merkezi idaresi, yalnizca Katolik tebaasinin taleplerini
degil, bu taleplerin Vatikan tarafindan nasil karsilandigin1 ve Papalik’in Dogu
kiliselerine dair stratejik tutumlarmi da dikkatle takip etmistir. Bu kayit,
devletin; Katolik cemaatlerin iizerinde s6z sahibi olan dig giiclerin etkisini
sinirlama ve 6zellikle Fransa ile Papalik gibi aktorlerin miidahalelerine karsi
kendi tebaasin1 dogrudan koruma altina alma yoniindeki hassasiyetinin bir
yansimast niteligindedir®.

1892-1893 tarihli bu belge, yalnizca bir ibadethane meselesini degil ayni
zamanda Dogu Katolik kiliseleri iizerinde kimin s6z sahibi oldugu sorusunu da
giindeme getirmistir. Roma’nin merkeziyet¢i denetim istegiyle yerel Keldani
cemaatinin kurumsal goriiniirliik talebi arasinda sikisan Keldani Patrikligi, hem
Papalik otoritesinin hem de Osmanli devlet yapisinin ¢izdigi sinirlar iginde
varhigini siirdiirmeye c¢alismistir. Bu siireg, Osmanli’daki Dogu Katolik
cemaatlerin kurumsal ve kimliksel konumunu anlamak bakimindan anahtar bir
ornek teskil etmistir.

20 Tiirkan, Osmanlh-Papalik Iligkileri, s.331.

21 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893); Tiirkan, Osmanli-Papalik
Tliskileri, s. 331-332.

22 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310-14 Temmuz 1893); Tiirkan, Osmanli-Papalik
Tliskileri, s. 331-332.
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I. BOLUM: MEKANSAL GORUNURLUK, AYIN
PRATIKLERI VE KILIiSE ARAYISI

1.1. istanbul’daki Keldani Cemaati ve Sainte-Marie Draperis
Kilisesi’nde Keldani Ayinleri (1893-1912)

Payitaht’ta XIX. ylizy1l sonu ile XX. ylizy1l basglarinda yasayan Keldani
Katolik cemaati, Istanbul’da heniiz kendi kiliselerine sahip olmadiklarindan,
ozellikle Pera’daki Sainte-Marie Draperis Kilisesi ile Saint-Louis Sapeli basta
olmak iizere Latin ve diger Katolik mekanlarinda Keldani ayinine gore diizenli
ibadetlerini icra etmiglerdir. 1887°den 1912’ye kadar uzanan gazete kayitlari,
bu ibadetlerin sikligini, goriiniirliigiinii ve cemaatin kurumsal temsil giiclinii
acik sekilde ortaya koymaktadir.

1887 yilinda Stamboul gazetesinde ¢ikan haber, Keldanilerin Osmanli
idaresi nezdinde resmi taninma ve himaye arayislarinin ilk izlerinden biridir.
Musul’daki Keldani Patrikhanesi’ne gonderilen imparatorluk tugrasi
vesilesiyle Pera’daki ayin diizenlenmistir. Bu ayin haberi, hem Keldani
Patrikligi’nin Osmanli merkeziyle dogrudan iligkisinin hem de Istanbul’daki
Keldani cemaatinin sembolik sadakat gosterisinin kaydi olmustur®. Bu ayin,
Musul merkezli patriklik ile Istanbul’daki Keldani cemaati arasinda bir
“sadakat ve dua” hatt1 kuruldugunu, ayn1 zamanda Osmanli merkezinin Keldani
Patrikhanesi’ne resmi semboller (tugra) {izerinden mesruiyet atfettigini
gostermektedir.

1891 yilina gelindiginde, Keldani Patrigi Pierre Elie selamlik torenine
katilmistir. Selamlik merasiminde Keldani Patrigi’nin diplomatik ve dini
cevrelerle birlikte zikrediliyor olmasi, Keldanilerin yalnizca bir “sark kilisesi”
degil, Osmanli zimmi/tebaa sistemi iginde taninan bir ruhani otorite oldugunu
gostermistir’®. Aym zamanda bu toren konfesyonel esitligin gozetildigini ve
Vatikan-Osmanli-Keldani  iiggeninde protokol bakimdan bir denge
kuruldugunu gostermistir.

7 Haziran 1893 tarihli Stamboul gazetesindeki “Eucharistiya Hacc1”
baslig1 altinda Kudiis’te gergeklestirilen ibadetlerden sz edilirken, sabah saat
6 ile 8 arasinda Habes, Slav ve Keldani ritlerinde de ayinlerin icra edildigi
bildirilmistir. Bu erken tarihli kayit, Keldani ritinin sadece Istanbul’da degil,
Osmanli topraklarmin kutsal merkezlerinde de goriiniirliige sahip oldugunu

23 Stamboul, 6 Haziran 1887, s. 1.

24 Torene 120°den fazla kisi katilmistir. Bunlar arasinda: Avusturya-Macaristan Sefiri ve Sefaret
Birinci Terciimani; Amerika Birlesik Devletleri Orta Elgisi ve Birinci Terciimani; Ispanya Orta
Elgisi ve Birinci Terciimani, italya Sefaretinin Askeri Atasesi; Keldani Patrigi Mgr. Pierre Elie;
Osmanli Bankas1 Miidiirii; Bulgar Eksarhi; Yunan Birinci Katibi ile elgiliklerince tavsiye edilmis
yiiz kadar turist yer almistir. Stamboul, 13 Haziran 1891, s. 1.



16 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

gostermektedir”. Istanbul’a dair diizenli ve sistematik kayitlar ise 1899 yil1 ile
baslar. 22 Aralik 1899 tarihli Stamboul gazetesinde, Noel arifesinde saat
15.00°te Pera’daki Sainte-Marie Draperis Kilisesi’nde Keldani patriginin genel
vikar1 Peder Joseph (Yusuf) Gharib tarafindan Keldani ayinine gore toren ayini
(messe solennelle) icra edilecegi duyurulmustur®®. Bu ilk diizenli kayzt, Istanbul
Keldani cemaatinin XX. ylizyila girerken kendi kilisesi olmadan da Pera’daki
Katolik mekanlart1  kullanarak  kurumsal ayinlerini  siirdiirebildigini
belgelendirmektedir.

Ayni gazetenin 26 Kasim 1898 tarihli haberinde Siirt Keldani piskoposu
Emanuel Thomas, Ermeni Katolik patrigi Azarian’1 ziyaret etmesi ile ilgili bir
haber yer almistir”’. Bu ziyaret Keldanilerin yalnizca Osmanli Devleti ve Latin
diinyastyla degil, diger Dogu Katolik patrikhaneleriyle de iliski halinde
oldugunu gostermekle kalmamis ayni zamanda Keldani—-Ermeni Katolik
iligkilerinin, rekabet kadar diplomatik nezaket ve kargilikli tanima {izerinden de
yliriidiigiiniin gostergesidir.

1901-1905 donemi, Keldani ayinlerinin bagkentte kurumsallastigi ve
ozellikle Mgr (Monsenyor) Joseph Gharib’in merkezi bir rol iistlendigi bir
satha olarak one c¢ikmaktadir. 4 Nisan 1901 tarihli duyuruda, Paskalya
arifesinde Pera’daki Sainte-Marie Draperis Kilisesi’nde saat 17.00’de Keldani
ayinine gore toren ayini yapilacagi ve ayini Keldani papazi ve Keldani
Patrigi’nin Genel Vikari/Patrik Temsilcisi Mgr Joseph Gharib’in yonetecegi
bildirilmistir®®. 29 Mart 1902 tarihli kayitta da ayn1 mekéanda, yine saat 17.00°de
Keldani ayinine gore gorkemli ayin (messe solennelle) icra edilecegi ve ayini
Mgr Gharib’in yénetecegi belirtilmistir®. 5 Agustos 1902 tarihli duyuruda ise
Keldani Patrigi’nin telgrafla gonderdigi talimat iizerine Papa XIII. Leo’nun
ruhu i¢in Sainte-Marie Draperis’de téren ayini diizenlenecegi, bu ayini Mgr
Gharib’in yonetecegi ve ardindan torenle absolutio (bagislama) verilecegi ifade
edilmistir®. Bu kayitlar, Gharib’in yalnizca Keldani cemaati igin degil, Roma
ile iligkiler agisindan da sembolik bir temsilci konumunda oldugunu
gostermektedir.

5 Ekim 1903 tarihli kayit, Keldani ayinlerinin istanbul Katolik diinyas1
igindeki goOriinlir konumunu daha da belirginlestirmistir. Saint-Louis
Sapeli’'nde Papa XIII. Leon’un ruhu i¢in iki ayr1 téren ayini yapilmistir. Saat

2Stamboul, 7 Temmuz 1893, s. 1-2.

26Stamboul, 22 Aralik 1899, s. 1.

27Stamboul, 26 Kasim 1898, s. 1.

28Stamboul, 4 Nisan 1901, s. 1.

2Stamboul, 29 Mart 1902, s. 1; Aym gazetenin 17 Eyliil’deki yazisinda Avrupa seyahatinden
donen Keldani Patrigi Emmanuel Thomas Istanbul’a gelmistir. Burada kendisini Keldani
Patriginin Konstantiniyye’deki um{im1 vekili Joseph Gharib ve Keldani Cemaati Reisi Tabibzade
Abdiilkerim Pasa karsilamistir. Sonrasinda patrik ve yanindakiler saraya giderek padisahi ziyaret
etmislerdir. Saraydan sonra yortu i¢in bir ayin diizenlenmistir. Stamboul, 17 Eyliil 1902, s. 1.

30 Stamboul, 3 Agustos 1903 (Gazete yil1 1903’tiir ama talimat 1902 yilina ait), s. 1.
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08.00°de Latin ayini, saat 09.30°da ise Keldani ayini icra edilmistir. Keldani
ayininde Mgr Joseph Gharib tarafindan “gorkemli son bagislama” (absoute)
yapilmig, ardindan Keldani gelenegine 6zgii kadim ilahiler sdylenmistir. Bu
torende Katolik cemaatinin pek c¢ok iist diizey temsilcisi, Keldani esrafi ve
Osmanli biirokrat1 hazir bulunmustur®'. Béylece Keldani ritiieli, Latin ayiniyle
yan yana ve esit derecede “resmi” bir goriiniirliik kazanmugtir.

1904-1905 yillarina ait kayitlar da bu kurumsallagmay1 pekistirmigtir. 18
Mart 1904 tarihli duyuruda, cumartesi giinii saat 17.00°’de Mgr Gharib’in
Sainte-Marie Draperis’de Keldani ayinine gore toren ayini icra edecegi
belirtilir’2. 17 Mart 1905 tarihli Stamboul kaydi ise Keldani cemaatinin
Istanbul’daki en kurumsallasmis dini temsilini yansitmasi agisindan dikkat
cekicidir. Aziz Yusuf yortusunda Sainte-Marie Draperis Kilisesi’'nde saat
09.30°da Keldani ayinine gore gorkemli ayin yapilmigtir. Bu térene “cesitli
cemaatlerden ruhaniler” ile birlikte Keldani cemaat reisi Abdiilkerim Pasa ve
cemaat mensuplar1 katilmistir®. Bu veriler, Keldani cemaatinin 1905’e
gelindiginde Pera’daki Katolik mekanlari diizenli ve goriiniir bigimde kullanan
istikrarl bir dini topluluk héline geldigini ortaya koymaktadir.

1908-1909 donemi, Keldani ayinlerinin yalnizca litiirjik diizeyde degil,
ayni1 zamanda cemaat i¢i temsiliyet ve kamusal goriiniirliik diizeyinde de 6n
plana ¢iktigi bir sathayi teskil etmektedir. Nitekim 12 Mart 1908 tarihli
Stamboul gazetesi; Epifani arifesinde Monsenydr Joseph Gharib’in, Sainte-
Marie Draperis Kilisesi’nde saat 15.00’te torensel bir ayin diizenledigini ve
Keldani diyarindan gelen Miineccim Krallar geleneginin ilahilerle
hatirlandigini aktarmaktadir®®. Benzer sekilde, 24 Aralik 1908 tarihli La
Turquie niishasinda, Noel arifesinde saat 15.00’te yine Sainte-Marie
Draperis’de Gharib tarafindan gérkemli bir ayin icra edildigi kaydedilmistir>.
Bu kayitlar, Keldani ritinin bagkentin Katolik takvimi igerisindeki Noel ve
Epifani gibi merkezl yortularda diizenli ve goriiniir bir yer edindigini
gostermektedir.

14 Nisan 1909 tarihli kayit, Keldani cemaatinin yalnizca kilise
mekanindaki ayinlerle sinirli kalmayan, daha genis bir toplumsal goriiniirliige
sahip oldugunu belgelemektedir. Paskalya vesilesiyle cumartesi aksami Patrik
Vekili Gharib Keldani ayinine goére ayin icra etmis, pazar sabahi Keldani
vekaletinde bir kabul yapilmig, aksam ise Nisantasi’nda Milletvekili Davoud
Bey Youssoufani’nin evinde bir ziyafet diizenlenmistir. Bu ziyafette Keldani
Patrik Vekili Gharib, Cebrail Hindi Efendi, Yusuf Kanan Efendi ve diger ileri
gelenler, Osmanli kamu seldmetine katkida bulunan herkes adina kadeh

31 Stamboul, 5 Agustos 1903, s. 1.
32 Stamboul, 18 Mart 1904, s. 3.
33 Stamboul, 17 Mart 1905, s. 2.
34 Stamboul, 12 Mart 1908, s. 2.
35 La Turquie, 24 Aralik 1908, s.1.
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kaldirmislardir®®. 21 Temmuz 1909 tarihli La Turquie kaydi da Paskalya
arifesinde Sainte-Marie Draperis’de Gharib’in gérkemli bir ayin icra ettigini
bildirmistir’’. Boylece Keldani ayinleri, bir yandan litiirjik siireklilik arz
ederken, diger yandan Osmanli kamu diizeni ve devletle iyi iliskileri
vurgulayan sembolik jestlerle i¢ ice gecmistir.

1910-1912 yillan arasinda ayinlerin yiiksek katilimla devam ettigi ve
patriklik tarafindan yeni patrik vekillerinin gorevlendirildigi anlagilmaktadir.
12 Ocak 1910 tarihli Stamboul kaydi, Sainte-Marie’de icra edilen bir térene
dikkat ¢cekmistir. Bu térende Keldani Patrik Vekili Gharib, Ermeni ruhanileri
ve gesitli Katolik ayinlerin temsilcileri birlikte yer almistir®®. Boylece Keldani
ritiieli, yalnizca kendi cemaatinin degil, Istanbul’daki ¢ok ritli Katolik yapinin
da ayrilmaz bir pargasi haline gelmistir. 12 Nisan 1911 tarihli kayitta Paskalya
programi cer¢evesinde Cumartesi saat 17.00°de Keldani ritinde gérkemli ayin
yapilacag: belirtilmistir®®. 23 Aralik 1912 tarihli Stamboul duyurusunda ise
Noel arifesi vesilesiyle bu kez yeni bir Genel Vikar adi zikredilmektedir.
Habere gore Monsenyor Thomas Bajari, Sainte-Marie Draperis Kilisesi’nde
saat 15.30°da Keldani ritine gére gorkemli bir ayin icra edecektir®’. Bu degisim,
Patrik Vekili Gharib’in yaslanmasi ve patriklik tarafindan Istanbul’daki
vekaletin  slirdiriilebilirligini  temin  amaciyla  yeni temsilcilerin
gorevlendirilmesi baglaminda degerlendirilebilir.

1893°ten 1912’ye uzanan tiim bu kayitlar bir araya getirildiginde,
oncelikle Keldanilerin bu dénemde Istanbul’da kendi Kkiliselerine sahip
olmadiklari, bu nedenle 6zellikle Sainte-Marie Draperis ve kismen de Saint-
Louis gibi Latin mekanlarinin Keldani ayinlerinin fiili merkezleri haline geldigi
anlagilmaktadir. Ayinler yalnizca ibadet anlami tagimamis; ayni zamanda
toplumsal temsil, cemaat i¢i dayanisma ve Osmanli devletiyle iligkilerde
sadakat ve uyum beyaninin sahnesi olmustur. Osmanli biirokratlari, Ermeni,
Latin, Rum, Fransisken, Cizvit ve Assomptioniste ruhanileri, Keldani esrafi ve
Pera’nin Katolik toplulugu bu ayinlerde bir araya gelmis; boylece Keldani
ritiieli, Istanbul’un Katolik kamusal alaninda goriiniir bir unsur olmustur. 1900-
1910 arasinda Patrik Vekili Joseph Gharib’in cemaatin tartigsmasiz lideri
oldugu; 1910’larin basindan itibaren ise patriklik vekéaletinin yeni isimlerle
devam ettigi goriilmektedir. Biitiin bu siiregte ayinler hem litiirjik hem
diplomatik hem de cemaat i¢i dayanigsma islevi iistlenmis; ziyafetler, kabuller
ve Osmanli Devleti’ne baglilik mesajlar1 cogu kez bu torenler vesilesiyle ifade

36 La Turquie, 14 Nisan 1909, s. 4.

37 La Turquie, 21 Temmuz 1909, s. 1.

38 Gazetenin aym sayfasinda yer alan bir diger haberde; Fransiz egitimci Schaffner’in
cenazesinde Keldani Patrik Vekili Gharib’in, Latin ve Ermeni ruhbanlarla birlikte en 6n safta yer
almasi, cemaatin Fransiz egitim ve misyon aglariyla kurdugu yakin iliskiyi gostermesi agisindan
o6nemlidir. Bk. Stamboul, 12 Ocak 1910, s. 1.

39 Stamboul, 12 Nisan 1911, s. 3.

40 Stamboul, 23 Aralik 1912, s. 2.
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edilmistir. Keldanilerin istanbul’da kendi kiliseleri olmadig1 bir donemde Latin
kiliselerini sistemli bi¢cimde kullanmalari, bu mekanlarin yalnizca 6diing
alinmig ibadet yerleri degil, ayn1 zamanda Keldani cemaatinin modernlesen ve
sehirlesen kimliginin kamusal sahnesi haline geldigini gostermektedir®.

1.2. Istanbul’da Kilise Talebi ve Yer Arayis1 (1898-1901)

Keldani Katolik cemaatinin Istanbul’daki kurumsallasma c¢abalarmin en
somut adimlarindan biri, 5 Eyliil 1898 tarihli belgede kayitli kilise inga
talebidir. Bu belgede, Keldani Patrikligi tarafindan Osmanli hiikiimetine
sunulan dilek¢ede, Beyoglu, Pangalti, Nisantas1 ve FerikOy gibi modernlesen
semtlerde uygun bir arsa veya hane tahsis edilerek bir ibadethane insa edilmesi
istenmistir*>. Talep edilen bolgeler, donemin sosyokiiltiirel yapis1 bakimimdan
dikkat ¢ekicidir. Ciinkii bu semtler, Batililasma egilimlerinin yogun oldugu,
Katolik ve Levanten niifusun arttigi, biirokrasiye ve merkezi egitim
kurumlarina yakinlhigiyla 6ne ¢ikan mahallelerdir.

Basvurunun ardindan Mezahib Nezareti devreye girmis ve cemaatin
Istanbul’daki niifusunu, niifus dagilimimi ve yerlesim yogunlugunu belirlemek
iizere ayrintili bir demografik tarama yapilmasini istemistir. 24 Agustos 1898
tarihli ek belgede, Patrik Vekaleti’nin talebine cevaben Beyoglu ve civarinda
mevcut miriye (devlet) ait hane veya arsalarin tespiti igin bir sorusturma
baslatildigi, ancak ilk asamada semtte ka¢ Keldani yasadigina dair yeterli
bilgiye ulasilamadig1 ifade edilmistir’. Bunun iizerine yeni bir tahkikat emri
verilmis ve aragtirmanin kapsami genisletilmistir.

Bu siirecin ayrintilari, 10 Ekim 1901 tarihli belgede daha net bigimde
ortaya konulmaktadir. Sehremaneti tarafindan yiiriitiilen resm1 tahkikata gore,
Pangalti Mahallesi’nde 18-20 kisilik kiiclik bir Keldani toplulugu
bulunmaktadir ve bu bdlgede cemaat i¢in uygun bir kamu miilkii veya hane
mevcut degildir. Buna karsilik, altinci belediye dairesi smirlar igerisinde,
muhtemelen Harbiye, Sisli ve civarindaki alanlarda, 49 hanede toplam 185
kisilik daha yogun bir Keldani yerlesimi tespit edilmistir. Ayrica sehrin ¢esitli
semtlerine dagilmis sekilde apartmanlarda ikamet eden 200°den fazla Keldani
bireyin varligina isaret edilmistir. Bu niifusun bir boliimiiniin her yil ticaret
amaciyla gelip gittigi, dolayisiyla mevsimsel ve gecici bir yerlesim diizenine
sahip olduklar1 da &zellikle belirtilmistir*.

41 La Turquie, 17 Kasim 1910, s. 2. Gazetede yer alan haberde Keldaniler, Padisah V. Mehmed’e
ve Mesrutiyet rejimine bagli ve sadik olduklarini ifade ettikten sonra Papa’dan kendilerini
kutsamasini ve Istanbul’da ¢ok ihtiya¢ duyduklar kilise i¢in maddi destekte bulunmasim talep
etmislerdir.

42 BOA, BEO 1192/89358 (24 Rebiiilahir 1316-11 Eyliil 1898).

4 BOA, BEO 1185/88869 (12 Rebiiilahir 1316-30 Agustos 1898).

4 BOA, DH.MKT. 2303/75 (10 Sevval 1317-11 Subat 1900).
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Keldani niifusuna dair bu veriler bir¢ok farkli acidan degerlendirilebilir.
Bu baglamda Istanbul’daki Keldani toplulugunun artik yalmzca gegici bir
azinlik degil, kentsel bir Katolik niifus olarak goriiniir héale geldigini
gostermektedir. Harbiye-Sisli ekseninde yasayan Keldani ailelerin gogunun
devlet memuru olduklarina dair kayitlar, cemaatin Tanzimat sonrast Osmanli
biirokrasisine entegrasyon cabasini ve Batililagma siireciyle paralel bigimde
sehirli Katolik burjuvaziye doniisme egilimini sergilemektedir. Ayn1 sekilde,
cemaatin daginik bicimde apartmanlarda yasamasi, klasik mahalle temelli
dayanigsma yapisindan uzaklasildigini ve bireysel kentli yasam formlarinin
benimsendigini gostermektedir.

Bu durum, Keldanilerin Istanbul’da kiliseye sahip olamamalarinin
yalnizca dini degil, aym1 zamanda sosyolojik bir agmaz oldugunu ortaya
koymaktadir. Kendi ibadethaneleri olmadig1 i¢in bagka Katolik mezheplerin
kiliselerine yonelmek zorunda kalan Keldaniler, zamanla kimlik kaybi, farkli
Katolik milletlerle biitiinlesme ve Osmanli kayit sisteminde goriinmez hale
gelme riskiyle karsi kargiya kalmistir. Dolayisiyla kilise insa talebi, sadece bir
ibadet mekani ihtiyacina degil, cemaatin kentsel mekanda goriiniirliik kazanma,
kurumsal kimligini tahkim etme ve gen¢ kusaklar1 Keldani kimligi etrafinda
konsolide etme amacina yoneliktir denilebilir. Bu siiregte Ermeni Katolik
Patrikhanesi’'nden alinan ilmiihaber, dikkat g¢ekici bir dayanigma &rnegi
sunmaktadir. Osmanli nezdinde mesruiyet saglamak amaciyla Katolik
mezhepler arasinda siyasi konularda esneyebilen bir is birliginin mevcut
oldugunu gostermektedir. Tiim bu biirokratik ve toplumsal dinamikler, 1898-
1901 yillart arasinda Keldani cemaatinin kilise talebi baglaminda yiiriittigi
girisimin, Osmanli idaresinin azinliklarin ibadet taleplerine karsi uyguladigi
ayrintili ve kat1 isleyisi; ayni zamanda Keldanilerin hem devlet hem de Roma
merkezli otoritelerle dengeli iligkiler kurarak bagkentte kurumsallagsma gabasini
gozler oniine sermektedir Bu tiir belgeler, kilisesi olmayan sayili Katolik
cemaatlerden biri olarak Keldanilerin Istanbul’daki goriiniirliik miicadelesinin
erken evresini yansitan kapsamli bir arka plan sunmaktadir. Bu ¢ergevede, 1907
yilina ait bir gazete haberi de cemaatin ibadet mekani yoksunlugunun pratik
sonuglarini teyit eder. Gazetenin haberine gore; Epifani yortusunun arifesi olan
cumartesi giinii, 6gleden sonra saat 3 sularinda Keldani riti lizere gorkemli bir
ayin, Istanbul’da Pera’daki Fransiskenlere ait Sainte Marie Draperis
Kilisesi'nde, Keldani Patrigi Hazretlerinin genel vekili Mgr Joseph Gharib
tarafindan icra edilmistir. Cemaat baskani Tabibzade Abdiilkerim Pasa ve
cemaatin tiim ileri gelenleri ayine katilmistir®.

1909 yilina gelindiginde Keldani patriginin vekili Monsenyor Thomas
Bajari ile birlikte Dr. Elias Bey Tabibzade, Hindizade Habib Bey ve Dr.
Zabouni/Sabuni, bir sapel ve okulun ingasi i¢in yardim talep etmek iizere
Dolmabahge Sarayi’na gitmiglerdir. Padisah bu kurumlar i¢in kendilerine

45 Stamboul, 7 Ocak 1907, s. 2.
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yardim edecegine sdylemistir*’. Gazetedeki bu makale Keldanilerin istedikleri
zaman padisah ile goriisebildiklerini gdstermesi agisindan énemlidir.

1.3. Ayin Icras1 ve Kurumsal Faaliyetin Baslamas1 (1905)

1905 tarihli DH.TMIK.M.. 191/49 numaral1 belge, Istanbul’daki Keldani
Katolik cemaatinin ibadet yasamina ve kurumsallagsma siirecine dair kayda
deger bir esigi temsil eder. S6z konusu belgede, Keldani Patrik Vekili Yosef
Garib Efendi, resmi makamlar nezdinde yaptig1 basvuruda hem kilisede hem
de patrikhanede diizenli sekilde ayin icra edecegini bildirmistir. Bu gelisme,
Istanbul’daki Keldani cemaatin artik yalnizca yer ve bina talep eden pasif bir
konumda olmadiklarini, fiilen bir ibadet diizeni kurmak istediklerini ve bunu
devletin bilgisi ve gozetimi altinda yiirlitmek istediklerini gostermektedir.
Nitekim Yosef Garib Efendi’nin ayin icra edecegini bildirdigi “kilise” ve
“patrikhane” yapilarinin, bu tarihte resmen insa edilmemis olmasina karsin
fiilen kullanima agildig1 anlagilmaktadir. Bu durum, Keldani cemaatinin 1898-
1902 yillar1 arasinda yaptigi miikerrer yer ve arsa taleplerine ragmen resmi
tahsis gerceklesmese dahi, bir binay1 ya kiralama ya da vakfi/tasarruf yoluyla
dini islevle donatma yoluna gittiklerini gdstermektedir. Bu uygulama, devletin
fiill durum karsisinda sergiledigi "denetimli hosgorii" ilkesinin bir sonucudur.
Osmanli idaresi, herhangi bir acik insa izni vermemis olsa da ayin yapilacak
mekanlarin varligin1 kabul etmis ve ruhban faaliyetlerine izin vermistir.
Bununla birlikte ayin icrasina dair resmi bildirim, Keldani cemaatinin artik
yalnizca bir topluluk degil, devlet nezdinde taninma arayisinda olan bir
kurumsal yapi1 haline geldigini ortaya koymaktadir. Patrik vekilinin dogrudan
devlet makamlarina takrirle bagvurmasi, cemaatin faaliyetlerini gayri resmi
degil, mesru ve hukuki zeminde siirdiirmek istedigini gostermektedir. Bu
durum, Osmanli biirokrasisinin gayrimiislim cemaatlerin faaliyetlerini kayit
altina alma pratigine uygunluk arz etmekle birlikte Keldanilerin Osmanli
sistemine entegrasyon arzusunun gostergesi sayilabilir. Ayrica Yosef Garib
Efendi’nin patrikhanede ve kilisede ayin icra etmesi, sadece bir ruhban olarak
degil dini ve idari liderlik gorevini iistlenen bir otorite olarak faaliyet
ylrittiiglinii  gostermektedir. Bu c¢oklu rol, Patrik Vekilligi makaminin
Istanbul’daki Keldani cemaati nezdinde sadece ruhani degil, ayn1 zamanda
diplomatik ve temsili bir islev tagidigini ortaya koymaktadir. Bu yoniiyle,
Musul merkezli Patriklik makaminin Istanbul’daki vekaleti, cemaatin giindelik
yasami agisindan merkezi bir diizenleyici rol iistlenmistir.

Bu ayin bildirimi ayni zamanda, Osmanli devletinin gayrimiislim
cemaatleri ibadet 6zgiirliigii ¢ercevesinde denetledigi ve izledigi sistemin bir
parcas1t olarak islev gormektedir. Ayinlerin Onceden beyan edilmesi,
faaliyetlerin seffaf bicimde siirdiiriilmesini saglamakta, ayni zamanda herhangi
bir dis diplomatik miidahale riskini en aza indirme iglevi gormektedir. Boylece

46 La Turquie, 13 Ekim 1909, s. 1.
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bu belge, devletin bir yandan cemaatin dinsel ihtiyaglarini tanidigini, diger
yandan da onu kendi hukuki ¢ergevesi i¢inde tutarak kontrol altinda tuttugunu
ortaya koyar.

Belge, 1901-1902 yillarinda yogun sekilde dile getirilen kurumsallagma
taleplerinin en azindan cemaat i¢i diizeyde hayata gecirildigini, yerel bir ibadet
sistemi olusturuldugunu ve cemaatin fiillen bagimsizlasmaya bagladigini
gostermesi bakimindan da dikkate degerdir. Bu gelisme, Keldanilerin baska
Katolik mezheplerin (6zellikle Latin ve Ermeni Katolik) golgesinden ¢ikma ve
kendilerine mahsus bir ibadet diizeni olusturma ¢abalarinin somut sonucudur.
1905 tarihli bu belge, Keldani cemaatinin Istanbul’daki kurumsallasma
siirecinde  sembolik  bir doniim noktasidir.  Ayinlerin  bildirimle
gergeklestirilmesi, hem fiili olarak bir ibadethane varligin1 hem de cemaatin
ruhani-idari otoriteye kavustugunu gosterir. Belge, devletin denetimli
hosgoriisii, Roma’nin mesafeli tavr1 ve cemaatin kendi kimligini muhafaza
etme iradesi arasindaki ¢ok boyutlu dengenin bir {riinii olarak
degerlendirilmelidir. Bu gelisme, Keldani kimliginin Istanbul’da hem kamusal
goriiniirliik hem de idari tanmirlik kazanma siirecinde 6nemli bir adimdir.

1.4. Gegici ibadethane ve Kurumsallasma (1918)

1918 yilina tarihlenen DH.LUM. 67/1 numarali belge, Osmanlh
Imparatorlugu’nun son déneminde Istanbul’daki Keldani Katolik cemaatinin
ibadet ve kurumsallasma cabalarinin geldigi noktay1 yansitmasi bakimindan
onemlidir. Bu belgede, Beyoglu'nun Kahya Celebi Mahallesi’nde, Hoca
Sokagi’nda bulunan 10 odali bir hanenin, cemaatin talebi {izerine gegici olarak
ibadethane (kilise) olarak kullanilmasima devlet tarafindan izin verildigi
bildirilmektedir. S6z konusu hanenin miilkiyeti, Madam Izabel Humuli¢ adl1
bir sahsa ait olup, bu hanenin yapisi itibartyla biliylik ihtimalle apartman
tarzinda ya da geleneksel konak tipinde bir bina oldugu anlasiimaktadir*’. Bu
gecici kullanim izni, birkag yoniiyle dikkat ceken ve donemin siyasal-toplumsal
yapisini yansitan kiymetli bir 6rnektir. 1918 gibi 1. Diinya Savasi sonlarinda,
son derece c¢alkantili bir dénemde bile, Keldani cemaatine sabit bir kilise
binasinin tahsis edilmemis olmasi, bu cemaatin heniiz Osmanli idaresi nezdinde
kalict kurumsal mekéanlara sahip olamadigini gostermektedir. 1898'den itibaren
siiregelen arsa ve kilise talep siireglerinin net bir sonuca ulagsmamasi,
Keldanilerin dini varliklarim1 gegici ¢dzlimlerle siirdiirmeye mecbur
kaldiklarint ortaya koymaktadir. Hanenin gegici olarak ibadethaneye
doniistiirilmesi, cemaatin gorlniirligiinii artirsa da yapisal kalicilik
saglayamamistir.

Biitiin bu cabalara ragmen Keldanilerin XIX. yiizyil ve XX. yiizyilin
sonlarma kadar kendi mezarliklar1, milli kiliseleri ve mekanlari bulunmamustir.

47 BOA, DH.I.UM. 67/1 (18 Rebiiilevvel 1334-24 Ocak 1916).
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Bu baglamda 25 Ekim 1919 tarihinde Keldani Patrik Vekili Hori Toma Bacari,
Istanbul’un Beyoglu semtinde meydana gelen trajik bir trafik kazasinda
hayatin1 kaybetmesi giizel bir 6rnektir. Bacari, Beyoglu'nda yolda yiiriirken iki
yabanci otomobilin arasinda sikisarak agir sekilde yaralanmis; kaburgalarinin
kirilmast ve muhtemel i¢ kanama nedeniyle kaldirildig1 hastanede ertesi giin
vefat etmistir. Bu 6liim, yalnizca bir din adaminin kaybi degil, ayn1 zamanda
Osmanli sosyal tarihinin modernlesme siirecinde karsilastigi ilk kent i¢i ulagim
kaynakli trajedilerden biri olarak dikkat ¢ekmektedir. Bacari’nin, Osmanli’da
belgelenmis ilk otomobil kazasi kurbanlarindan biri olmasi, bu yeni
teknolojinin kent yasamindaki fiziksel ve toplumsal doniigiimiinii ¢arpici
sekilde gozler oniine sermektedir®®.

Bari’nin cenazesi, Istanbul’daki Keldani cemaatine ait sabit bir kilise
veya mezarlik bulunmadigi i¢in kendi mezhebine 06zgl ritiiellerle
kaldirilamamis; bunun yerine Ferikdy’deki Latin Katolik Kilisesi’'nde (Sent
Asri) yapilan térenin ardindan naasi Ferikoy Latin Mezarligi’na defnedilmistir.
Bu durum, Keldani cemaatinin Istanbul’daki mekansal, litiirjik ve kurumsal
anlamda kirilgan bir yapiya sahip olduklarini ortaya koymaktadir. Mezarlik ve
kilise gibi yapilar sadece dini birer mekéan olarak degil, milli ve kurumsal
temsiliyetin sembolii olarak degerlendirildiginden, Keldani cemaatinin Latin
yapilar i¢inde goriiniir kilinmasi bir aidiyet sorunu dogurmaktadir. Litiirjik
birliktelik bulunsa da bu yapilarin kullanimi Keldani kimliginin kamusal
gorliniirliigiinii azaltmakta ve kurumsal zayiflig1 derinlestirmektedir. Bir Patrik
Vekili’nin, kendi kilisesiyle degil de Latin Katolik ritiieliyle ugurlanmasi,
yalnizca pastoral degil, ayn1 zamanda milli temsiliyet baglaminda da bir
kirilmay1 ifade etmektedir. Bu durum, sadece sembolik degil, kurumsal
bagimsizliga dair yapisal bir eksiklige isaret etmektedir®’. Bu gelismenin
ardindan Osmanli makamlari, Musul’daki Keldani Patrigi Emanuel Efendi’ye
vekalet edecek yeni bir ismin belirlenmesi i¢in Bagdat’a resmi telgraf ¢ekmis;
Bacari’ye ait miihiir ve evraklar Emniyet Miidiirliigii tarafindan koruma altina
almmis ve tiim dairelere, yeni vekil tayin edilene kadar Keldani cemaati adina
yapilacak bagvurularin kabul edilmeyecegi bildirilmistir. Bu biirokratik refleks,
Osmanli idaresinin gayrimiislim cemaatlerin resmi temsilini mutlak bir yasal

4 BOA, BEO. 4599/344877 (12 Safer 1338-6 Kasim 1919); Muhtemelen bu hastane La Paix
Hastanesi’dir. Bu hastane, Kirim Savasi sirasinda rahibelerin yarali askerleri milliyet ayrimi
gozetmeksizin tedavi etmeleri sonucunda ortaya ¢ikan ihtiyag ilizerine Sisli’de kurulmustur.
Hastanenin ingasinda padisahin arazi ve maddi destegi basta olmak {izere Osmanli devlet erkani,
Fransiz hiikiimeti, ¢esitli hayirseverler ve Misir Hidivi Ismail Pasa’nin katkilar1 belirleyici olmus;
saglanan malzeme ve baraka destegiyle 300 yatakl bir saglik kurumu tesekkiil etmistir. Nitekim
bu kurumun yalnizca askeri ve sivil hastalara degil, sosyal korumaya muhtag gruplara da hizmet
verdigi anlasilmakta olup, 1907 yilinda hastanede bir Keldani yetimin bakimimin {istlenildigi
tespit edilmektedir. Ceren Giilser Ilikan Rasimoglu, Filles de la Charité, On Dokuzuncu Yiizy1l
Osmanli Imparatorlugu nda Haywrseverlik ve Saglik (Doktora Tezi, Istanbul Universitesi, Saglik
Bilimleri Enstitiisii, Tip Tarihi ve Etik Anabilim Dali, 2019, s. 130.

4 BOA, BEO. 4599/344877 (12 Safer 1338-6 Kasim 1919).
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zeminle siirdiirme arzusunu ortaya koymaktadir. Ayni zamanda devletin,
patrigin yoklugunda cemaatin temsil yetkisinin askiya alinmasi yoniindeki
tutumu, Keldani Patrik Vekilligi’nin merkezi otorite tarafindan taninan ve
dogrudan denetlenen bir kurum oldugunu da géstermektedir™.

Istanbul’daki Keldani cemaatinin uzun yillar siiren kilise ve mekan
edinme gabalari, 27 Mart 1972°de 6nemli bir kazanim elde etmistir. Vatikan’in
bilgisi ve gozetiminde, Katolik Rum cemaatine ait Hamalbas1 Caddesi No: 44-
46’daki bina, Katolik Dogu Kiliseleri Kongregasyonu’nun direktifleri
dogrultusunda Istanbul Keldani Cemaati Basepiskoposu Gabriel Batta’ya
devredilmistir. Anlagsma, Vatikan Biiyiikelgisi Salvatore Asta’nin gézetiminde,
Katolik Rum cemaati temsilcisi Kaloyeras ile Keldani ruhanileri arasinda
imzalanmistir. Bu devir, Keldanilerin yiizyillardir siirdiirdiikleri mekansal
temsiliyet taleplerinin Papalik nezdinde resmen tanindigi bir déniim noktasi
olmustur. Bu devir anlagsmasi uyarica; Keldani cemaati binanin tiim haklarina
ve dis cephedeki li¢ diikkanin gelirine sahip olmustur. Bununla birlikte Katolik
Rum cemaati, girig katinda yer alan sapel ve bazi sosyal alanlar1 kullanmaya
devam etmis ve ortak kullanim alanlar1, bakim ve giderlerin paylagimi ise yazili
mutabakatla diizenlenmistir.

1991 yilinda bu en {ist diizeydeki Dogu Katolik Kiliseleri, hem kendi i¢
yonetimlerine Keldani Katolik Patrikligi, 1991 yilinda Papa II. Johannes Paulus
tarafindan yiiriirlige konan Dogu Katolik Kiliseleri Kanunu (CCEO) ile
Vatikan nezdinde 6zerk (sui iuris) kiliseler arasinda resmen tanimlanmis ve en
yiiksek diizeyde tanman Dogu Katolik patriklikleri arasinda yerini almigtir.
1990’1 yillarda Keldani niifusunun Istanbul’da arti gostermesi {izerine
Diyarbakir Bagepiskoposu Paul Karatas, Hamalbas1 Caddesi’ndeki binanin
sapelinin Keldani ayinlerinde de kullanilabilmesi i¢in 15 Mart 1997°de
bagvuruda bulunmustur. Dogu Kiliseleri Kongregasyonu’nun onayiyla, 17
Nisan 1997 tarihinde Istanbul’daki Papa Vekili Louis Pelatre, Vatikan
Biiytikelgisi Pier Luigi Celata ve Bagepiskopos Paul Karatag arasinda
imzalanan ek protokol ile sapel Keldani cemaatinin diizenli kullanimina
acilmistir. Bu baglamda sapelin mimari ve litiirjik karakteri korunmak kaydiyla
Keldani cemaatinin de kullanimina agilmasina, ayrica kullanim saatleri ve
giderlerin iki cemaat arasinda yazili anlagmalarla belirlenmesi karara
baglanmustir.

Bu siirecler, yalnizca bir miilk devri degil, Keldani cemaatinin uzun
stiredir siirdiirdiigli kilise ve mekan talebinin nihai kazanimlara doniismesi
anlamini tagimaktadir. Vatikan’in gézetiminde gergeklesen bu adimlar, Keldani
cemaatinin Istanbul’daki kurumsallagmasini tartismasiz bir zemine oturtmus ve

S0 BOA, BEO. 4599/344877 (12 Safer 1338-6 Kasim 1919).
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Istanbul’u XX. yiizy1l boyunca Katolik cemaatler aras1 miizakerenin ve Dogu
Katolik kimliginin kurumsallastig1 dnemli bir merkez haline getirmistir®'.

Osmanli Devleti’nin son doneminde Keldani cemaatine ait kurumsal
yapilarin sinirli oldugu, Cumhuriyet’e ise yalnizca tek bir Keldani vakfinin
intikal edebildigi goriilmektedir. Osmanli’dan Cumhuriyet’e uzanan siirecte
Keldaniler, ¢ogu zaman miistakil egitim, saglik ve sosyal yardim kurumlari
tesis edememis; varliklarim1 daha ¢ok Katolik aglar ve diger cemaatlere ait
kurumsal yapilar igerisinde siirdiirmiis, sayica kii¢lik ve daginik bir topluluk
olarak wvarlik gostermistir. Bu tarihsel arka plan dikkate alindiginda,
giiniimiizde Istanbul’da Keldanilere ait bir vakfin faaliyetini siirdiiriiyor olmast,
glicli ve yaygin bir kurumsallasmadan ziyade, uzun siireli kurumsal
kirllganliga ragmen cemaatin tamamen goriinmez hale gelmedigini gosteren
siirli, fakat anlaml bir gelisme olarak degerlendirilebilir. Bu baglamda soz
konusu vakif, Keldani cemaatinin Cumhuriyet déneminde karsilastigi idari
belirsizlikler ve baska cemaat kategorileri igerisinde degerlendirilmeye agik
konumu kargisinda, kimligini miistakil bir hukuki ger¢eve iginde ifade
edebilmesine imkan taniyan asgari bir kurumsal zemin sunmaktadir.
Dolayistyla Istanbul’daki Keldani vakfi, kapsamli bir kurumsal yeniden
yapilanmanin iirlinli olmaktan c¢ok, tarihsel siirecte yasanan kurumsal
siirliliklarin ardindan ortaya ¢ikan sembolik ve gecikmis bir taninma bigimi
olarak ele alinmalidir.

Osmanli déneminde fiili varliklar1 kabul edilen, Lozan Antlagsmasi’nda
azmlik statiisii ¢ercevesinde degerlendirilen ve Tapu Kanunu’nun 3.
maddesinde zikredilen Katolik ve Siiryani cemaatleri, Cumhuriyet déneminde
uygulanan mevzuat ve idari yorumlar ¢er¢evesinde uzun siire acik bir tiizel
kisilik statiisiine kavusturulamamistir. Bu durum, s6z konusu cemaatlere ait
bazi tasinmazlarin hukuki statiisiiniin zaman igerisinde tartigmali hale
gelmesine ve miilkiyet iliskilerinin farkli hukuki degerlendirmelere konu
olmasina yol agmustir.

Bu ¢ercevede siklikla atif yapilan drneklerden biri, tapuda Istanbul
Keldani Patrigi adina kayitli bulunan Beyoglu’ndaki bir binadir. S6z konusu
tasinmaz, 21 Agustos 1975 tarihinde yiiriirlikte bulunan mevzuat ve idari
uygulamalar kapsaminda Debbagzade Elhag ibrahim Efendi Vakfi adina tescil
edilmigtir. Bu islem, cemaat vakiflarinin miilkiyet rejimine iliskin genel
uygulamalar cercevesinde degerlendirilmistir. istanbul Keldani Katolik Kilisesi
Vakfi, tasinmazin iadesi amaciyla 1984 yilinda yargi yoluna bagvurmustur.
Beyoglu 2. Asliye Hukuk Mahkemesi, 16 Mart 1989 tarihli kararinda; vakfin
1936 yilinda beyanname vermemis olmasi, bu durumun tiizel kisilik kazanim
bakimindan hukuki degerlendirmeye esas alinmasi ve Keldani Patrikligi’nin

5! Elgin Macar, Istanbul 'un Yok Olmus Iki Cemaati: Dogu Ritli Katolik Rumlar ve Bulgarlar, 2.
Baski, Iletisim Yayinlari, istanbul: Agustos 2006, s. 21-22, 65-68,76.



26 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

merkezinin Tiirkiye disinda bulunmasi gibi unsurlar1 dikkate alarak iade
talebini uygun gérmemistir. Mahkeme karari, donemin mevzuati ve yerlesik
ictihatlart dogrultusunda sekillenmistir.

2000’1l yillarin basinda gerceklestirilen yasal diizenlemeler, cemaat
vakiflarinin hukuki statiilerinin belirlenmesi bakimindan yeni bir gerceve
ortaya koymustur. 9 Agustos 2002 tarihinde kabul edilen 4771 sayili Kanun ile
cemaat vakiflarina, fiilen tasarruflarinda bulunan tasinmazlari kendi adlarina
tescil ettirebilme imkani tanmmustir. Bu diizenleme kapsaminda Istanbul
Keldani Katolik Kilisesi Vakfi, Beyoglu’ndaki tasinmazin vakif adina tescili
talebiyle Vakiflar Genel Miudiirligi'ne basvuruda bulunmustur. Ancak
basvuru, tasmmmazin fiili tasarruf durumuna iligkin yapilan hukuki
degerlendirme neticesinde uygun goriilmemistir. Buna karsilik, 24 Ocak 2003
tarihli yonetmelikte faaliyette bulunan cemaat vakiflari arasinda Istanbul
Keldani Katolik Kilisesi Vakfi’na da yer verilmis; boylece vakfin faaliyetlerini
stirdiiren cemaat vakiflarindan biri oldugu idari olarak kayit altina alinmustir.
Bu gelisme, cemaat vakiflarinin hukuki ¢ergevesinin belirlenmesi bakimindan
onemli bir agama olarak degerlendirilmistir.

S6z konusu idarfi siireclerin ardindan Istanbul Keldani Katolik Kilisesi
Vakfi, ilgili islemlerin hukuki yonden degerlendirilmesi talebiyle Bagbakanlik
ve Vakiflar Genel Miidiirliigii aleyhine Danistay nezdinde dava agmis olup,
uyusmazlik Danistay 10. Daire Bagkanligi’'nda goriilmeye devam etmektedir.
Bu siireg, cemaat vakiflarina iligkin miilkiyet ve statli meselelerinin
yiirtrliikteki mevzuat ve yargi ictihatlar1 ¢ergevesinde ele alindigimi ve hukuki
degerlendirmelerin yargi mercileri nezdinde siirdiigiinii gostermektedir®>.

52 Muteber Yilmazcan (haz.), 2015 Calisma Raporu (istanbul: Aral Matbaacilik San. ve Tic. Ltd.
Sti., Ocak 2016, s.13; Dilek Kurban, “Vakiflar Kanunu Tasarisi Gayrimiislim Cemaat
Vakiflarimin Sorunlart igin Céziim Getirmiyor”, Anayasal Vatandaslik ve Azinlik Haklari:
Vakiflar Kanunu izleme Projesi, TESEV Demokratiklesme Programi, Aralik 2007, s. 8-9.
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Il. BOLUM: DEMOGRAFIK YAPI, GOC VE
TOPLUMSAL DONUSUM

2.1. Keldani Gécmen ve Muhacirler icin Istanbul’un Onemi ve
Istanbul Keldani Cemaatinin Olusumuna Etkisi

Istanbul, XIX. yiizyilin son g¢eyreginden itibaren yalnizca Osmanli
Devleti’nin siyasi ve idari bagkenti degil, ayn1 zamanda dogu vilayetlerinden
gelen gocmenlerin ve muhacirlerin ilk ugrak noktasi ile stratejik bir gecis
(transit) merkezi olarak 6ne ¢ikmistir. Bu konumu nedeniyle sehir, XIX. yiizy1l
sonu ile XX. ylizy1l baglarinda Keldaniler i¢in yalnizca dini veya kiiltiirel bir
merkez degil, ayn1 zamanda i bulma, ¢alisma ve ekonomik giivence arayisiyla
tercih edilen baslica sehir haline gelmistir.

Osmanli bagkenti sifatiyla Istanbul’un sanayi, ticaret ve hizmet sektorii
gibi alanlarda sundugu genis imkénlar, Keldani toplulugu agisindan meslek
edinme, diizenli gelir saglama ve sosyal hareketlilik bakimindan 6nemli
firsatlar yaratmistir. Aubin’in belirttigi iizere, Keldaniler son donemde 6zellikle
Istanbul’a  giderek ¢alisma imkan1 aramis; bdylece Anadolu ve
Mezopotamya’daki geleneksel kirsal yasamdan ¢ikarak bagkentin ekonomik
cevrelerine dahil olabilmislerdir. Bu yonelim, Keldani toplulugunun erken
modernlesme doneminde Istanbul’u temel bir is ve gecim merkezi olarak
benimsedigini agik bicimde ortaya koymaktadir>.

1870 yil1 itibarryla Istanbul’da karsilasilan Keldani toplulugu, yerlesik
ve uzun siiredir tesekkiil etmis homojen bir cemaatten ziyade, farkli
cografyalardan gelen bireylerin olusturdugu hareketli ve ¢cok merkezli bir grup
niteligi tasimaktadir. Seyahat kaydinda 6zellikle Musul, Amid ve iran (Sena)
kokenli Keldanilerin vurgulanmasi, bu toplulugun Osmanli-iran simir
hattindaki kadim Keldani yerlesimlerinden baskente yonelen erken bir gog
dalgasini temsil ettigini gdstermektedir. Bu asamadaki hareketlilik, zorunlu ve
kitlesel bir yer degistirmeden ziyade, patriklikle temas kurma, ekonomik
imkanlara erisme ve basgkentte temsil edilme ihtiyacina dayanan kademeli ve
segici bir gog siireci olarak degerlendirilmelidir®.

1870’te Istanbul’da bulunan bu Keldani grubun sosyo-ekonomik
profiline bakildiginda, cemaat mensuplarinin agirlikli olarak ticaret, aracilik,
mali isler ile yazi1 ve hesap isleriyle mesgul olduklar1 gériilmektedir. Ozellikle
Musul ve Amid kokenli Keldaniler, tasra ile baskent arasinda ticari ve idari
baglar kurabilen, ¢ok dilli ve egitimli bireyler olarak dne ¢cikmistir. Iran kokenli
Keldaniler ise iran-Osmanli hattindaki tecriibeleri sayesinde ithalat-ihracat,
komisyonculuk ve sermaye transferi gibi alanlarda faaliyet gostermistir. Bu

33 Eugéne Aubin, La Perse d’aujourd’hui: Iran, Mésopotamie, Armand Colin, Paris 1908, s. 63.
3 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, s. 88-89.
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tablo, 1870 yili itibariyla Istanbul’daki Keldani varligmn iiretimden ziyade
dolasim ve aracilik ekonomisine eklemlendigini ortaya koymaktadir. Bu erken
donemde toplulugun dikkat ¢eken bir diger 6zelligi, dini kimlik ile mesleki
konum arasindaki uyumdur. Keldanilerin Katolik Dogu gelenegine mensup
olmalari, onlar1 Osmanli gayrimiislim diizeni i¢inde tanimli bir cemaat haline
getirirken, ayn1 zamanda Batili Katolik c¢evrelerle temas kurabilmelerini de
miimkiin kilmistir. Patrik Audo’nun 1870 sonbaharinda Istanbul’a gelisinde
Keldani tacirler tarafindan karsilanmasi, bu grubun heniiz tam anlamiyla
kurumsallagmig bir cemaat yapisina sahip olmamakla birlikte, ekonomik gii¢
ve cemaat i¢i dayamigsma bakimindan belirli bir kapasiteye ulastigini
gostermektedir™.

1870’lerden itibaren bu smirli ve secici Keldani varhigi, Istanbul’un
giderek artan c¢ekim giiciiyle birlikte daha kalici ve genis bir ydnelime
doniismiistiir. XIX. yiizyiln son ceyregine gelindiginde Istanbul, yalmizca
Osmanli Devleti’nin siyasi ve idari baskenti degil, aym1 zamanda dogu
vilayetlerinden gelen gé¢menler i¢in bir ilk ugrak noktasi, bir is ve gecim
merkezi ve ayn1 zamanda stratejik bir transit sehir haline gelmistir. Bu konumu
nedeniyle sehir, Keldaniler agisindan yalnizca dini veya kiiltiirel bir merkez
degil, sanayi, ticaret, zanaatkarlik ve hizmet sektorii gibi alanlarda sundugu
imkanlarla meslek edinme ve sosyal hareketlilik bakimindan cazip bir sehir
olarak one ¢ikmustir.

Eugéne Aubin’in de belirttigi lizere, Keldaniler 6zellikle XIX. ylizyilin
sonlarma dogru Istanbul’a yonelerek ¢aligma imkani aramis; bdylece Anadolu
ve Mezopotamya’daki geleneksel kirsal yasamdan ¢ikarak bagkentin ekonomik
cevrelerine dahil olmuslardir®. Bu gelisme, 1870’te gdzlemlenen sinirh
Keldani varliginin, zamanla Istanbul merkezli daha genis ve kalic1 bir cemaat
yapilanmasina zemin hazirladigin1 gostermektedir.

Bu kronolojik genisleme iginde 6zellikle Keldani ve Nasturi cemaatleri
acisindan Istanbul, diplomatik temsilciliklerin, Katolik ve Protestan
misyonerlik merkezlerinin ve yabanci konsolosluklarin yogunlastigi bir
baglant1 ve yonlendirme noktasi islevi kazanmigtir. Beyoglu’nun Fransiz ve
Italyan Katolik misyonlarinin, Latin ayinine agik kiliselerin ve Avrupa
devletlerine ait konsolosluklarin merkezi olarak konumlandig: bir alan haline
gelmesi, Istanbul’u yurt disina agilmak isteyen Dogu Hristiyanlari i¢in dogal
bir gecis noktasina doniistiirmiistiir. Bu baglamda Keldani ve Nasturi ruhani
liderler ile papazlar, Avrupa ve Amerika’daki Katolik ve Protestan ¢evrelerle
temas kurmak amaciyla yurt disma ¢ikmadan dnce gogunlukla Istanbul’da
bulunmus, pasaport temin etmis ve kendilerini cemaat temsilcisi olarak takdim
ederek yabanci temsilciliklerle iliski kurmuslardir.

35 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, s. 88—89
36 Bugéne Aubin, La Perse d’aujourd hui: Iran, Mésopotamie, Paris 1908, s. 63.
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Bu siirecin somut orneklerinden biri, Semasa Semun Zemaya’nin
1895°te Marsilya’ya gitmeden once Trabzon lizerinden memleketine donmesi
ve ardindan yeniden Avrupa’ya yonelerek 20 Haziran 1898’de Batavya
Osmanli Sehbenderligi’nden pasaport talebinde bulunmasidir”’. Bu &rnek,
1870’te baslayan Istanbul merkezli hareketliligin, 1890’lara gelindiginde
kurumsallagmis bir go¢ ve gegis pratigine doniistiigiinii géstermektedir.

Bu gergevede 1870 yili istanbul Keldani toplulugu, yalmzca gegici bir
cemaat goriiniimii olarak degil, tasra-merkez iliskilerinin erken ve belirleyici
bir tezahiirii olarak degerlendirilmelidir. Bu erken toplulugun varligi, Patrik
Audo’nun Istanbul’da uzun siire kalabilmesini, Osmanli makamlartyla
dogrudan temas kurabilmesini ve ilerleyen yillarda kilise insas1 gibi kurumsal
taleplerin giindeme gelebilmesini miimkiin kilan sosyo-ekonomik ve
diplomatik zeminin baslangi¢ noktasini olusturmustur.

Ozellikle Keldani ve Nasturi cemaatleri agisindan Istanbul, diplomatik
temsilciliklerin, Katolik ve Protestan misyonerlik merkezlerinin ve yabanci
konsolosluklarin yogunlastigi bir merkez olarak go¢ hareketlerinin toplandigi
ve yonlendirildigi bir baglanti noktasit konumundaydi. Beyoglu, bu déonemde
Fransiz ve Italyan Katolik misyonlarinin, Latin ayinine acik kiliselerin ve
Avrupa devletlerinin konsolosluklarinin yogunlastigi bir diplomatik merkezdi.
Avrupa ve Amerika’daki Katolik ve Protestan merkezlerle dogrudan baglanti
kurmak isteyen ya da ecnebi yardim kuruluglarindan fon temin etmeyi
amaclayan Keldani ve Nasturi ruhani liderler ile papazlar, yurt disina
cikislarinda ¢ogunlukla Istanbul iizerinden hareket etmislerdir. Yurt disina
gitmeden &nce Istanbul’a gelen bu papazlar ¢ogu zaman Beyoglu'nda kisa
stireli konaklamalarda bulunmus, pasaport temin etmis ve kendilerini cemaatin
temsilcisi gibi takdim ederek yabanci temsilciliklerle temas kurmuslardir. Bu
duruma Ornek olarak, Semasa Semun Zemaya’'nin 1895’te Marsilya’ya
gitmeden Once Trabzon lizerinden memleketine donmesi, ardindan yeniden
Avrupa’ya  yonelerek 20 Haziran 1898’de  Batavya  Osmanli
Sehbenderligi’'nden pasaport talebinde bulunmasi gosterilebilir’®. Benzer
sekilde, Van asilli iki Keldani papazin Romanya’nin Bogdan bdlgesindeki
Ibrail ve Kalas sehirlerinde tutuklandiklari ve Istanbul’dan gecerek Avrupa’ya
yoneldikleri anlagilmaktadir. 13 Subat 1903 tarihli belgede, Kalas’taki Osmanli
Sehbenderi Azaryan Efendi’nin bu papazlarm istanbul’a m1 yoksa dogrudan
Van’a m1 gonderileceklerini sormasi, Istanbul’un bu transit agdaki merkezi
roliinii agik¢a ortaya koymaktadir®”.

Ancak bu hareketlilik yalnizca dini amaghi seyahatlerle sinirh
kalmamistir. Osmanl arsiv belgeleri, Istanbul’un aym1 zamanda uluslararasi

57 BOA, HR.ID. 2041/18, 30 Muharrem 1316-20 Haziran 1898).
58 BOA, HR.ID. 2041/18 (30 Muharrem 1316-20 Haziran 1898).
5 BOA, HR.ID. 2041/55 (15 Zilkade 1320-13 Subat 1903).
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kamuoyuna a¢ilmanin ve propaganda aglarin1 baslatmanin da bir zeminine
dontistiigiinii  gostermektedir. 20 Eylil 1891 tarihli belgede, Osmanl
topraklarii terk eden bazi Keldani papazlarin yabanci iilkelerde Osmanli
idaresi altinda baski gordiikleri ve dini 6zgiirliiklerinin kisitlandig1 yoniinde
gergek dis1 sOylemlerle bagis topladiklar1 belirtilmistir. Bu kisiler, 6zellikle
Katolik kamuoyunun hassasiyetlerini istismar ederek fon temin etmis ve bu
faaliyetler Osmanli Devleti’nin dis itibar1 agisindan ciddi bir sorun teskil
etmistir. Bu tiir faaliyetlerin en dikkat ¢ekici 6rnegi, Rahip Elayasa Gabriel
isimli Keldani papazinin Libya’nin Kurfa bolgesinde bulundugu sirada yaptigi
girisimlerdir. Gabriel’in Istanbul’a déniisii halinde tutuklanmasi yoniinde emir
verilmis olmas1®, devletin bu faaliyetleri yalnizca diplomatik bir mesele degil,
ayn1 zamanda cezai miieyyideyi gerektirecek bir su¢ olarak degerlendirdigini
gostermektedir.

Benzer sekilde, 8 Subat 1915 tarihinde Dabhiliye Nezareti tarafindan
gonderilen bir yazida, Nasturi ve Keldani taifesinden bazi sahislarin "ecnebi
diyarlarda Hristiyan miiesseseleri adina" para topladiklari, bunun engellenmesi
gerektigi acikca vurgulanmistir. Dadatar ve Jiircli (Gorci) isimli iki rahibin
Amerika’da bu tiir faaliyetlerde bulunduklar tespit edilmis; bu kisilerin
Osmanli tebaasi olarak devletin izni olmadan yurtdiginda temsilci sifatiyla
girisimlerde bulunmalarmin hukuken gecersiz ve zararli oldugu belirtilmistir®.

Istanbul’un bu stratejik transit rolii, ayn1 zamanda Keldani gé¢menlerin
ve muhacirlerin sehirde yogunlagsmasina ve burada kalic1 bir cemaat yapisinin
olusumuna zemin hazirlamistir. 20 Ocak 1909 tarihinde, Mamuretiilaziz, Bitlis
ve Diyarbakir bolgelerinden daha dnce yabanct iilkelere go¢ etmis olan Siiryani
ve Keldani muhacirlerden bir kismi Istanbul’a donmiis, ancak memleketlerine
geri donmeleri miimkiin olamamuistir. Yaklasik 200 kisilik bu toplulugun
170’inin Keldani olmasi, gd¢menlerin biiyliik ¢ogunlugunun bu cemaatten
olustugunu ortaya koymaktadir. Bu muhacirler, Beyoglu’nda bulunan Siiryani
Kadim Cemaati’ne ait kilise kiilliyesinde misafir edilmis, bu mekanlar kentsel
dini mekanlarin ayni zamanda sosyal dayanigma alanlari olarak da islev
gordiigiinii gdstermistir. Siiryani toplumu giinliik iase (gida) yardimlarini kendi
imkanlartyla karsilamaya ¢alismis; fakat bu kisilerin  biiyiik kismi

%0 BOA, DH.MKT. 1869/100 (15 Safer 1309-20 Eyliil 1891).

61 BOA, DH.ID. 90/15 (23 Rebiiilevvel 1333-8 Subat 1915) Babiali, s6z konusu suiistimallerin
oniine gegmek ve bu durumun Osmanli Devleti ile Avrupa iilkeleri arasinda diplomatik sorunlara
yol agmasini engellemek amaciyla ¢esitli tedbirlere bagvurmustur. Bu kapsamda, yardim toplama
bahanesiyle Avrupa’ya gitmek isteyen ruhbanlara pasaport verilmemesi igin emirler bile
verilmisgtir. Bk. BOA, HR.SYS. 118/64 (18 Cemazeyilevvel 1308-30 Aralik 1890); BOA,
HR.SYS. 1782/45 20 Saban 1307-31 Mart 1891); ayrica yurt disinda zararl faaliyetlerde
bulundugu tespit edilen Keldanilerin konsolosluklar araciligiyla memleketlerine iade edilmeleri
talep edilmistir Bk. BOA, HR.TH. 142/80, (10 Zilhicce 1311-14 Haziran 1894); Osmanli
Arsivi'nde bu ve benzeri tedbirlere dair bircok belge mevcut olup, ornekleri ¢ogaltmak
miimkiindiir.
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"memleketlerine geri donemeyecek kadar fakir ve fukara" olduklan
gerekgesiyle Osmanli hiikiimetinden 500 lira para yardimi talep etmislerdir®.
Bu olay, Osmanli Devleti’nin muhacirlere yonelik yardim politikasinin
yalnizca insani bir yaklasim degil, ayn1 zamanda belirli bir biirokratik diizen ve
idari denetim g¢ergevesinde yiiritiildiigiinii ortaya koymaktadir. Sadrazam
Kamil Pasa’nin muhacirlerin isim ve memleket bilgilerini iceren bir defter
hazirlanmasini talep etmesi, yardimin keyfi uygulamalara dayandirilmadigini;
aksine kayit, takip ve kontrol esasmna bagli bir devlet refleksiyle
gergeklestirildigini gostermektedir. Yardimin dogrudan muhacirlerin kimlik
bilgileri iizerinden yiiriitilmesi, Osmanli idaresinin giivenlik kaygilan ile
sosyal yardim politikalarim1 birlikte ele aldigin1 ortaya koymaktadir.
Istanbul’daki Keldani toplulugu agisindan bu go¢ hareketleri, sehirdeki cemaat
yapisinin  gliglenmesine ve dayanigma aglarinin geniglemesine katki
saglamistir. Istanbul’a ulasan Keldani muhacirlerin énceki go¢ hareketlerinin
biiyiik 6l¢iide Misir, Avrupa ve Amerika Birlesik Devletleri gibi dig merkezlere
yonelmis olmasi, Istanbul’un bu siirecte geri doniiste veya geciste ilk ugrak
noktasi islevi gordiigiinii géstermektedir. Bu baglamda, Istanbul’daki Latin ve
Stiryani Katolik yapilarla kurulan iliskiler, gecici fakat islevsel dayanigsma
aglarinin olugsmasini saglamig; bu aglar araciligiyla Keldani muhacirlerin
sehirde barindirilmast miimkiin héle gelmistir.

1870-1920 déneminde Istanbul’daki Keldani Katolik Cemaati, Osmanl
merkezi otoritesiyle kurdugu ¢ok boyutlu iliskiler sayesinde protokol
diizeyinde taninan ve kurumsal mesruiyet kazanmig bir yap1 haline gelmistir.
Sadakat telgraflari, devlet nisanlari, maas tahsisleri, patrik ziyaretleri ve st
diizey biirokratik atamalar, Keldani cemaatinin bagkentteki gortiniirligiinii ve
idari karsiligini giiclendirmistir. Bu durum, Osmanli Devleti’nin ¢ok milletli
siyaset anlayisinin somut bir yansimasi olarak, Keldanilerin yalnizca dini bir
topluluk degil, ayn1 zamanda idari ve siyasi bakimdan taninan bir aktdr olarak
konumlandirildigini  gostermektedir. Nitekim 1920 yilinda Abdulkerim
Pasa’nin Sidra-y1 Devlet azaligina atanmasi, Keldani cemaatinin Osmanlt
biirokrasisi i¢inde kurumsal diizeyde kabul gordiigiiniin ve bu ¢ok milletli
yapinin devlet eliyle siirdiiriildiigiiniin acik bir gostergesidir.

Osmanli’dan Cumhuriyet’e gecisle birlikte Istanbul, Keldaniler
agisindan yalnizca ruhani bir merkez olma niteligini korumamais; ayni zamanda
Avrupa’ya agilan stratejik bir transit nokta ve ekonomik cazibe merkezi haline
gelmistir. 1960-1980 yillar1 arasinda Keldani gogii, nedenleri bakimindan iki
asamali bir karakter gdstermistir. 1970°li yillarin basina kadar Istanbul’a
yonelen gb¢, biiylik Olciide Giineydogu Anadolu’daki yapisal kirsal
yoksulluktan kacis amaci tasimistir. Diyarbakir ve Mardin gibi bolgelerden

62 BOA, DH.MKT. 2713/1 (27 Zilhicce 1326-20 Ocak 1909).
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gelen bu niifus, son derece smirli ge¢im imkanlarina sahip, tarim ve
hayvancilikla gecinen yoksul kdoyliillerden olusmaktaydi. 1963’ten itibaren
Almanya’nin is¢i alim politikasi ise Keldaniler arasinda Avrupa’y1 bir “yeryiizii
cenneti” olarak algilayan yeni bir gd¢ tahayyiiliinii beslemis; Istanbul bu
hayallerin ilk duragi ve hazirlik mekani iglevini iistlenmistir. Sehirde ev
hizmetleri ve kiiglik zanaatkarlik gibi disiik gelirli iglerde galisan Keldaniler
i¢in Istanbul, kalic1 bir gelecekten ziyade Bati’ya agilan bir sigrama tahtasi
olarak algilanmistir®,

1980°1i yillarin ortalarindan itibaren ise Keldani go¢iiniin niteligi koklii
bicimde degismistir. 1984 yazindan sonra bolgede siddetlenen PKK kaynakli
silahl1 saldirilar, Keldani kdylerindeki yasami fiilen siirdiiriilemez hale
getirmistir. Baskinlar, cinayetler, yagmalar ve giivenlik giicleri ile silahli
gruplar arasindaki ¢catigsmalar, 6zellikle izole dag kdylerinde yasayan Keldaniler
iizerinde siirekli bir tehdit ve belirsizlik ortami yaratmistir. Bu giivenlik krizinin
en carpici Orneklerinden biri, 1990 yilinda bosaltilan Kovankaya (Ar1 Kovani
Kayasi) koyiidiir. Bu tiir kdylerde yasayan aileler, her tiirlii altyapidan yoksun
birakilmis; hayatta kalabilmek igin ¢ocuklarmi Istanbul’daki Katolik
yetimhanelerine ve ruhban okullarina géndererek kdylerini terk etmek zorunda
kalmistir. Bu asamadan itibaren Istanbul’a géc, artik ekonomik bir tercih degil,
dogrudan bir hayatta kalma stratejisi niteligi kazanmistir®.

1990’11 yillarda Istanbul, miilteci statiisiindeki binlerce Keldani igin
Avrupa (0zellikle Fransa ve Belgika), Kanada ve Avustralya’ya uzanan gog
rotalarinda bir “bekleme duragi”na doniismiistiir. Calisma izni ve sosyal
haklardan yoksun sekilde sehirde bekleyen Keldani miiltecilerin sayis1 2000’li
yillarin basinda binlerle ifade edilmektedir. Bu dénemde Istanbul, Keldanilerin
uluslararas1 yardim aglariyla (6zellikle Caritas ve (Euvre d’Orient) temas
kurdugu, pasaport ve vize islemlerini takip ettigi, gecici barmma ve
yonlendirme hizmetleri aldig1 bir merkez olarak islev gérmiistiir. Sonug olarak
Keldani gdciiniin karakteri, XX. yiizy1lin son ¢eyreginde belirgin bir doniisiim
gecirmistir. Ekonomik arayiglarla baslayan hareketlilik, PKK teroriiniin
yarattig1 giivensizlik ortami nedeniyle zorunlu ve giivenlik eksenli bir kitlesel
yer degistirmeye evrilmistir. Bu siire¢, Anadolu’daki Keldani varligini fiilen
tasfiye ederken, Istanbul’u bu kadim cemaatin kiiresel diasporasina
eklemlenmeden dnceki son esik ve en 6nemli transit liman haline getirmistir.

93 (Buvre d’Orient, Publication bimestrielle, No: 685, Nisan 1993, Paris, ss. 415-417
% (Buvre d’Orient, Publication bimestrielle, No: 681, Haziran 1992, Paris, ss. 268-273; Pierre
Mazoué, “TURKIYE”, Euvre d’Orient, No: 692, Eyliil-Ekim 1994, ss. 140-141.
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2.2. istanbul’da Keldani Katolik Cemaatinin Demografik
Goriiniirliigii, Mekansal Pratikleri ve Kurumsal Kirilganhg:

Osmanli Devleti’nin son doénemlerinde Keldani cemaati, Babiali
nezdinde taninan ruhani liderleri, diplomatik merasimlerdeki temsiliyetleri ve
Katolik hiyerarsisi igerisindeki konumlar1 sayesinde belirgin bir kamusal ve
idari goriiniirliige sahipti. Ozellikle Istanbul’da Keldani patrikleri ve ruhani
temsilcileri, devletin gayrimiislim cemaatlerle kurdugu c¢ok katmanli idari
diizen icinde acik bicimde tanimlanabilen ve kurumsal karsiligi bulunan bir
topluluk statiisiinde yer almaktaydi.

Cumhuriyet’in ilk yillarinda olusan yeni idari ve hukuki ¢erceve i¢inde
ise Keldanilerin “miistakil cemaat” olarak siniflandirilmasi ve ¢esitli biirokratik
alanlarda standart bir kategoriye yerlestirilmesi zaman zaman giiclesmistir.
Bununla birlikte 1925-1926 yili Tiirkiye Cumbhuriyeti Devlet Salnamelerinde
yer alan Istanbul Vilayeti verileri, Katolik cemaatler arasindaki niceliksel
dagilimin Dogu Katolik topluluklarin kent igindeki yapisal kirillganligiyla
iliskisini goriiniir kilmaktadir. Bu verilere gore kentte yagayan toplam Katolik
nifus 15.509 kisiden olusmaktadir. Bu niifus igerisinde Ermeni Katolikleri
10.228 kisiyle yaklasik %65,9’luk oranla en kalabalik grubu teskil ederken
Latin Katolikler %22,6’lik oranla ikinci sirada yer almaktadir. Siiryani
Katolikler ve Keldani Katolikler sayica daha smirli olmakla birlikte
istatistiklerde miistakil cemaat kategorileri olarak kayda gecirilmistir. Keldani
Katolikler, 564 kisiyle Istanbul’daki toplam Katolik niifusun %3,63 {inii
olusturmaktadir. Bu oran, Keldanilerin niceliksel olarak kii¢iik bir cemaat
olmalarma ragmen Katolik demografisi iginde ayirt edilebilir bir topluluk
olarak tanimlandiklarimi ve resmi istatistiklerde goriiniirliikk kazandiklarini
gostermektedir®.

Bu niceliksel tablo, Istanbul’un Katolik mekansal dokusu ve cemaatlerin
kurumsal pratikleriyle birlikte ele alindiginda daha derin bir anlam
kazanmaktadir. Ge¢ Osmanli’dan Cumbhuriyet’e uzanan siirecte Keldani
cemaatinin kentteki varligi, miistakil ve kalici kurumlar {izerinden degil;
cogunlukla paylasilan ibadet mekéanlarn ve Katolik kurumsal aglar araciligiyla
sekillenmistir. Murat Belge’nin aktardig: giizergah iizerinden St. Louis Sapeli
ornegi, bu durumu somut bi¢imde yansitmaktadir. Fransiz El¢iligi biinyesinde
yer alan ve Kapusenler tarafindan kurulan bu yapi, farkli Katolik cemaatlerin
donemsel olarak kullandigi bir ibadet alani islevi gormiis; Hakkari kokenli
Keldanilerin uzun siire ayinlerini burada icra etmeleri, cemaatin Istanbul’daki
varliginin paylasimli mekanlar {izerinden siirdiigiinii gostermistir. Giiniimiizde
St. Antuan Kilisesi’nin kullanilmasi da bu paylasimli mekan pratiginin

65 1925-1926 Tiirkive Cumhuriyeti Devlet Salnamesi, Yay. Haz. Tutku Cavusoglu, Erdal Sahin,
Irem Polat, Edit. Ahmet Tetik, Ankara: Ankara Universitesi Yayinlari, 2024, s. 407.



34 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

siireklilik kazandigina isaret etmektedir®. Benzer bigimde Belge’nin isaret
ettigi Melkit Kilisesi drnegi, Istanbul’daki kii¢iik Dogu Katolik cemaatlerin
demografik daralma ve buna bagli kurumsal zayiflama siireglerini goriiniir
kilar. Sakiz Agac1 Sokagi’ndaki Melkit Kilisesi’nin 2000°li yillara dogru fiili
kullannminin  zayiflamasi, Melkit cemaatinin kentten biiyiilk 0lgiide
cekilmesiyle baglantilidir. Dogu ayin gelenegini siirdiiren Melkitlerin
Istanbul’daki simirli varligi, cemaatin demografik ¢dziilmesiyle birlikte ibadet
mekanlarinin da islevselliginin azalmasina yol agmistir®”. Bu baglamda, Melkit
Kilisesi’nin bakim sorumlulugunun Keldani cemaatine birakilmasi; kiiglik
Dogu Katolik cemaatler arasinda gelisen asgari diizeyde bir dayanisma ve
pratik ig boliimii 6rnegi olarak degerlendirilebilir. Maddi ve kurumsal imkéanlari
sinirlt  olan Keldanilerin bu sorumlulugu istlenmesi, gii¢lii bir
kurumsallagmadan ziyade bireysel caba ve sembolik devamlilik {izerinden
yiiriiyen bir cemaat varligina isaret etmektedir®®.

Istanbul’daki Katolik niifusun degisimini Latin Katolik Mezarlig1’na ait
defin kayitlar1 bu demografik ve kurumsal doniigimii uzun vadeli bir
perspektifle izlemeye imkan tanir. Rinaldo Marmara’nin aktardigi defin
istatistiklerine gore 1923 sonrasinda defin sayilar1 kademeli olarak azalmakta;
bir donem yilda dort yiiz defin kaydedilen yillar geride kalmaktadir. Latin
Katolik cemaatindeki daralma 6zellikle 1950°1i yillardan itibaren daha goriiniir
hale gelmis; definlerdeki diisiisiin gorece geg tarihlerde belirginlesmesi, geng
ve liretken niifusun erken tarihlerde yurtdisina yonelmesiyle iliskilendirilmistir.
1859-2000 yillar1 arasindaki defin egrisi, Latin cemaatin Once biiyiiyen,
ardindan uzun vadede daralan bir yap1 sergiledigini gdstermektedir®.

Mezarlik kayitlari, Katolik cemaatin yalnizca niceliksel olarak degil,
ritiel ve etnik bilesim agisindan da doniistiiglinii ortaya koymaktadir.
Cumhuriyet sonrasinda “Latin Tiirkler” olarak tanimlanan grubun, XX.
ylizyilin son ¢eyreginde Siiryani, Keldani ve Maruni Katoliklerin katilimiyla
yeniden sekillendigi goriilmektedir. 1990°da Latin ritinden olmayan
Katoliklerin oranit %4,10 iken, bu oran 2000 yilma gelindiginde yaklagik
%20’ye ulagmistir (1999’da %19,51; 1998’de %17,64). Bu artig, Latin ritinin
cemaat icindeki agirligi azalirken Dogulu Katolik unsurlarin, 6zellikle de
Siiryani ve Keldanilerin, cemaat siirekliliginde daha goriiniir hale geldigini
gostermektedir. Marmara’nin genel tespitleri de bu egilimi desteklemektedir.
O, Ermeni, Melkit ve Latin cemaatlerin sayilar1 azalirken Keldani varliginin
goc etkisiyle gorece artis gosterebildigini ifade etmektedir’’. Bu daha genis

66 Murat Belge, Istanbul Gezi Rehberi (Istanbul: Tarih Vakfi Yaymlari, 1997). Bu kaynak pdf
oldugu ve sayfa numaralari tam belirtilmedigi i¢in kitap kiinyesiyle verilmistir.

67 Belge, Istanbul Gezi Rehberi.

o8 Belge, Istanbul Gezi Rehberi,

% Rinaldo Marmara, Bizans'tan Giiniimiize Istanbul Latin Cemaati ve Kilisesi, ¢ev. Saadet Ozen
(istanbul: Kitap Yaymevi, 2006), 5.200,208,235.

70 Marmara, “Latin Katolik Mezarligi, s. 200,208, 235.
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cergeve icinde, 1950’1 yillar Keldani cemaatinin Katolik diinyasiyla iliskileri
baglaminda goriiniirliigiinii korudugu bir doneme isaret eder. 1952 yilinda
Papalik Temsilcisi Bagpiskopos Mgr. Cassulo’nun cenaze toreninde Keldani
temsilcisinin Bulgar, Rum Katolik, Ermeni Katolik ve Latin temsilcilerle
birlikte yer almasi; Istanbul Vali ve Belediye Reisi Dr. Fahrettin Kerim
Gokay’in da hazir bulunarak Vatikan’a hiikiimet adina taziyelerini sunmast,
Keldani cemaatinin Katolik hiyerarsi ve diplomatik aglar iginde temsil
edildigini gostermektedir’'.

1960’11 yillardan itibaren Istanbul’daki Keldani varligmin demografik
yapisit biiylik Olglide Giineydogu Anadolu’dan gerceklesen i¢c gocle
sekillenmistir. Mardin, Silopi ve cevresine kayith ailelerin Istanbul’a
yonelmesi; ekonomik kosullar ve bolgesel istikrarsizliklarla birlikte
okunmaktadir. Bu donemde Horepiskopos Aziz Giinel’in cemaat hayatindaki
roli, sinirli imkanlarla siirdiiriilen ruhani temsilin 6nemini artirmistir. Giinel’in
hatiratinda yer alan “Metropolitin adi Bay Pol’diir. Ruhani merkezleri
Galatasaray’da, Ingiliz Konsoloslugu’nun karsisindadir.” ifadesi, cemaatin
Istanbul’un merkezi bir noktasinda sembolik bir varlik 1srarini siirdiirdiigiinii
gostermektedir’?.

1980’11 yillarda ise Keldani kimliginin idari siniflandirma bakimindan
zaman zaman agiklia kavusturulmasi gerektiren durumlar dogabildigi
anlasilmaktadir. 1982 yilinda Istanbul Valiligi ile Keldani cemaat merkezi
arasinda egitim amaciyla Istanbul’a gelen bir Keldani 6grenciye iliskin
yiiriitiilen resmi yazismalarda yer alan “Bu dgrenci ne Siiryani’dir, ne de
Ermeni; Keldani'dir.” ifadesi, yilizeyde bir 6grenci yerlestirme siireci gibi
goriinmekle birlikte, Keldani kimliginin bazi idari alanlarda halen agiklama
gerektirebildigine isaret etmektedir’®. Bu tiir 6rnekler, Istanbul’da Keldani
cemaatine ait miistakil bir okulun bulunmamasi nedeniyle Keldani ¢ocuklarinin
zaman zaman bagka azinlik okullarina yonlendirilebildigini ve bunun kimligin
kamusal egitim alaninda dolayli temsilini giiclendirdigini gostermektedir’.

Giiniimiizde Istanbul’un Keldaniler agisindan yalnizca tarihsel bir
merkez degil, modern goc rejimi i¢inde iiglincii iilkelere yonelen hareketlilikte
bir ge¢is mekani olma 6zelligini de siirdiirdiigii goriilmektedir. Bu baglamda
Istanbul, kalic1 yerlesim ve giiclii kurumsallasmadan ziyade, barinma, ge¢im ve
idari islemlerin gegici olarak organize edildigi bir “bekleme” ve “esik” mekan1
olarak tecriibe edilebilmektedir. Evrim Hikmet Ogiit’iin calismasi,
Istanbul’daki Keldani-Irakli gdgmenlerin pratiklerini “gegici go¢” cercevesinde
ele alarak, oOzellikle Birlesmis Milletler Miilteciler Yiiksek Komiserligi

7 Marmara, “Latin Katolik Mezarligi, s.2 00,208, 235.

2 Mehmet Simsek, Horepiskopos Aziz Giinel: Yasami ve Amlart (1918-1997) (istanbul: Everest
Yayinlari, 2011), s.163.

3 Simsek, Horepiskopos Aziz Giinel, s.163.

74 Simsek, Horepiskopos Aziz Giinel, 5.163.



36 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

(BMMYK) siiregleriyle uzayan bekleyisin gilindelik hayati nasil
bigimlendirdigini gostermektedir’>. Bu siirekliligin mekansal diigiim
noktalarindan biri olarak St. Esprit Kilisesi 6ne ¢ikmaktadir. Kilise, yalnizca
ibadet alan1 degil, cemaatin birbirini buldugu, yeni gelenlerin yonlendirildigi
ve dayanisma aglarmin kuruldugu bir merkez islevi de gorebilmektedir. Don
Bosco gibi mekénlarda gergeklesen sosyal bulusmalar, miizik ve dans
pratikleriyle birlikte diigiiniildiigiinde, bu dinsel merkezlerin kalic1 kurumsal
yapilarin  yoklugunu kismen telafi eden islevsel alanlara doniistiigi
anlasilmaktadir’®.

1925-1926 salname verilerinin sundugu niceliksel ¢ergeve; paylasilan
ibadet mekéanlar1, mezarlik kayitlar1 ve modern gog rejimi iizerinden izlenebilen
daha genis bir tarihsel oriintiiyle birlestirildiginde, Istanbul’daki Keldani
varligmin karakteri daha net bicimde ortaya ¢ikmaktadir. Cemaat, bir yandan
tarihsel aidiyet ve siireklilik iddiasin1 kentsel mekanda korurken; diger yandan
demografik dalgalanmalar, sinirli kurumsal imkanlar ve go¢ dinamikleri
nedeniyle ¢ogu zaman esnek, iliskisel ve kirilgan bir orgiitlenme mantigryla
varligini siirdiirmektedir. Bu cercevede Istanbul, Keldaniler icin kurumsal
giiclenmeden ziyade, degisen kosullar altinda siireklilik iiretme kapasitesiyle
tanimlanan bir sehir goriiniimii kazanmaktadir.

2.3. Detayh Demografik Tespit ve Kurumsal Kimlik Arayisi
(1901)

18 Ocak 1901 tarihli belgede, Musul’da mukim Keldani Katolik Patrigi
adina hareket eden ve Istanbul’da patrik vekili sifatim1 tastyan Abdiyu
Efendi’nin Osmanli merkezi idaresine sundugu takrir, yalnizca bir ibadet
mekani talebi degil, aynm1 zamanda Istanbul’daki Keldani cemaatin sosyo-
demografik yapisini ortaya koyan dnemli bir arsiv kaydidir”’. Belge, taleplerin
“bireysel” bir bagis ya da ruhban inisiyatifiyle degil, Patrikhane merkezli
kurumsal bir iradeyle yiiriitiildiigiini gdstermesi agisindan da dikkat ¢ekicidir.

Belgede yer alan verilere gore, Istanbul’da 49 hanede yaklasik 185
Keldani yasamaktadir. Bu niifusun biiyiik kismi ekonomik bakimdan dar gelirli
kesimlere mensup olup, matbaalarda is¢ilik yapmakta, koprii baslarinda gazete
satmakta, apartmanlarda hizmetkarlik yapmakta ya da hamallikla ge¢imini
saglamaktadir. Bu sosyal tablonun bir sonucu olarak, cemaat iiyeleri sabit bir
ikamet diizeninden yoksundur. Cogu sik sik ev degistirmekte ve Istanbul’un

75 Evrim Hikmet Ogiit, “Gegici Gogiin Sesleri: Istanbul’daki Keldani-Irakli Gégmenlerin Miizik
Pratikleri / Sounds of Temporary Migration: Musical Practices of Iraqi-Chaldean Migrants in
Istanbul,” Alternatif Politika 8, no. 3 (Ekim 2016), s. 460-471.

76 Ogiit, “Gegici Gogiin Sesleri, s. 460-471.

7BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
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farkli mahallelerine dagilmis bigimde ikamet etmektedir. Bu durum, cemaatin
topluca ibadet etmesini engellemekte ve cemaat aidiyetini zayiflatmaktaydi’®.

Belgede, Istanbul’daki toplam Keldani niifusun bu 185 kisiyle smirli
olmadig1 agik¢a vurgulamir. Ek olarak 86 kisilik ayr1 bir grup daha
zikredilmekte, bunun diginda yaklasik 200 kadar Keldani'nin ise niifus
kayitlarinda Latin veya Ermeni Katolik olarak goriindiigii ifade edilmektedir.
Bunun temel nedeni, bu bireylerin ¢ocuklarini vaftiz ettirmek ya da nikéh
kiydirmak i¢in baska Katolik cemaatlerin kiliselerine gitmeleri, dolayisiyla
isimlerinin o cemaatlerin kiitiiklerine ge¢mesidir. Ayrica, bir kisminin
Bogazici, Adalar, Izmit, Kartal ve Sile gibi ¢evre yerlesim yerlerine dagilmis
durumda yasadig1 belirtilmistir”.

Bu tablo, yalnizca dini kimligin erimesiyle sinirli bir sorun degildir. Ayni
zamanda Osmanli idaresinin resmi kayit sistemi agisindan da énemli bir idari
diizensizlik yaratmaktadir. Niifus ve mezhep temelli idari kayitlarin, vergi,
askerlik, konsolosluk muafiyeti gibi alanlarla dogrudan iliskili oldugu
disiiniildiigiinde, Keldani bireylerin bagka cemaatlerin defterlerine yazilmasi
hem cemaatin goriiniirliigiinii azaltmakta hem de devletin kurumsal
kontroliiniin zayiflamasina neden olmaktadir.

Belgede bu durum agikca bir “¢6ziilme” hali olarak tanimlanmuistir.
Patrik Vekaleti, Istanbul’da bir Keldani kilisesinin bulunmamasmm bu
¢oOziilmenin baslica nedeni oldugunu ileri siirmekte; sabit bir ibadet mekéni ve
Patrikhane teskilatinin yoklugunun, bireylerin baska cemaatlere yonelmesine
ve nihayetinde “efrenglesme” ya da “ermenilesme” egilimlerine yol agtigini
vurgulamaktadir. Bu ifadelerle kastedilen, Keldani kimliginin zamanla ya Latin
Katoliklige (6zellikle Fransiz etkisiyle) ya da Ermeni Katoliklige evrilerek asli
milli-dini karakterin zayiflamas siirecidir®.

Belgede yer alan su ifade, hem cemaatin kendisini Osmanli sistemine
nasil konumlandirdigin1 hem de taleplerinin mesruiyetini neye dayandirdigin
ortaya koymaktadir: “Yedi yiiz seneden beri memdlik-i mahriise-i sdhdnede
emin bir sekilde yasayan milel ve tavdif-i tabiiyye meyaninda padisiha ve
deviete en sddik ve memlitk bulunur bir millet var ise o da Keldani millet-i
sddikasidir.”

Bu vurgu, cemaatin hem tarihi mevcudiyetini hem de siyasi sadakatini
devlet nezdinde goriiniir kilmak i¢in bilingli bir sekilde kullanilmigtir. Patrik
vekili, yer tahsisi talebini yalnizca dini 6zgiirliik baglaminda degil, Osmanl
sistemine sadakatle entegre bir cemaatin hakli kurumsal talebi olarak formiile
etmektedir. Bu yoniiyle belge, “sadakat” sdylemiyle “kilise ihtiyacinin” nasil

8 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
7 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
80BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
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i¢ ige gectigini ve Osmanli idaresine yonelik talebin sadece bir inang 6zgiirliigii
degil, ayn1 zamanda yonetime baglilik deklarasyonu oldugunu gosterir.

Ote yandan, Patrik merkezinin Musul’da bulunmasi nedeniyle
Istanbul’daki cemaatin daginik ve basibos kaldig1, halkin merkezi bir otoriteye
ulasamadigi, hatta “miiracaata muktedir olmayan” bir konumda oldugu
belirtilmektedir. Bu durumun ¢dziilmesi i¢in Istanbul’da sabit bir “mahall-i
mahsus” (kurumsal merkez) tesis edilmesi gerektigi, boylece halkin baska
cemaatlerden ayrilarak yeniden Keldani kimligi altinda toplanabilecegi
savunulmaktadir®',

Sonug olarak, bu belge Keldani cemaatinin sadece ibadet degil, kurumsal
kimlik, niifus biitiinliigii, merkezi otoriteye baglilik ve resmi taninma gibi ¢ok
yoOnlii bir sorunsalla karsi karstya kaldigini gostermektedir. Yapilan bagvuru,
yalnizca bir kilise degil, cemaatin goriiniirliigiinii ve kimligini muhafaza edecek
bir kurumsal alan talebidir. Osmanli yonetimi i¢in de bu tiir talepler,
gayrimiislim cemaatlerin devlet sistemine entegrasyonu ve idari denetimi
agisindan 6nem tasimaktadir.

2.4. Istanbul’daki Patriklik Vekaleti ve Toplumsal Yapinin
Doniisiimii (1883-1918)

Keldani Katolik Kilisesi'nin Istanbul’daki Patriklik Vekaleti kurumu,
1883 yilinda Patrik XII. Ilyas tarafindan, Patrikhane’nin Babali ile olan siyasi
iliskilerini yiiriitmek amaciyla tesis edilmistir. Bu gorevi iistlenen papaz, ayni
zamanda Istanbul'da bulunan yaklasik 300 kisilik Keldani Katolik cemaatinin
de ruhani lideridir. Osmanl arsiv belgeleri, Istanbul’daki Keldani Katolik
cemaatinin yalnizca niifus biiyiikliigiinii degil, ayn1 zamanda toplumsal cinsiyet
temelli yapisin1 ve bunun kurumsallagsma siirecleri iizerindeki etkilerini de
ortaya koymaktadir. Bu yapi, cemaatin Istanbul’daki yerlesme diizeyini,
ailelesme siirecini ve uzun vadeli kurumsal aidiyet egilimini anlamak ag¢isindan
Onem tasimaktadir.

1890 tarihli Katolik istatistikleri, Istanbul Patrik Vekilligi’nin sinirlari
icindeki Katolik varligin bilesimini agik bigimde ortaya koymaktaydi. Yaklagik
45.000 Katolikten olusan niifusun 40.000°i Latin kdkenliydi; geri kalan 5.000
kisilik grup ise Rum Katolikleri (melkitler), Giirciiler, Siiryaniler, Maruniler ve
Keldaniler gibi sayica kiigiik Dogu Katolik cemaatlerinden olusuyordu. Bu
cemaatler kendi ritlerine 6zgili miistakil hiyerarsilere sahip olamayacak kadar
“azinlk iginde azinlik” konumunda bulunuyordu®.

1901 yilinda, Istanbul’daki Keldani niifusu yaklasik 471 kisi olarak
tahmin edilmektedir®. Ancak verilerde dogrudan bir cinsiyet ayrimi

81 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
82 Les Missions Catholiques, 1890, s. 467.
83 BOA. SD. 2702/19; BOA. DH.MKT. 2303/75.
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yapilmamistir. Mesleki dagilimlar, matbaalarda iscilik, koprii baslarinda gazete
saticiligi, hamallik, apartman hizmetkarlhigi, biiyiik ol¢lide erkek is gliciine
isaret etmektedir. Kadinlara dair mesleki veya toplumsal rollerle ilgili herhangi
bir ifade bulunmamasi, niifusun biiylik oranda erkeklerden olustugunu ve
cemaatin agirlikli olarak bireysel, gegici gogmen is¢ilerden meydana geldigini
gostermektedir. Bu ¢ergevede erkek oraninin %80’in lizerinde oldugu tahmin
edilmektedir.

1913 yili itibartyla Istanbul’da 320 erkek ve 127 kadin olmak iizere
toplam 447 Keldani’nin yasadig1 tespit edilmektedir®. Bir yil sonra, 1914’te
yapilan kayitlarda ise Keldani Katolik cemaatine mensup niifusun 322’si erkek,
139’u kadin olmak {iizere toplam 461 kisiye ulastigi ve bir kiliseye sahip
olduklar1 goriilmektedir®®. Bu kisa zaman diliminde hem toplam niifustaki artis
hem de ozellikle kadin niifusundaki belirgin yiikselis, Keldani varliginin
Istanbul’da gegici ve bireysel bir gd¢ olgusundan uzaklasarak daha dengeli ve
yerlesik bir toplumsal yapiya yoneldigini gostermektedir. Kadin sayisindaki
artis, cemaatin yalnizca ¢alisma veya gegis amagh erkek gégmenlerden ibaret
olmadigini; aile bireylerinin de istanbul’a dahil olmasiyla birlikte ailelesme ve
kalicilik egiliminin gili¢lendigini ortaya koymaktadir. Bu demografik doniisiim,
ibadet, egitim ve sosyal yardim gibi alanlarda daha diizenli ve kurumsal
ihtiyaglarin ortaya ¢ikmasini da kagiilmaz kilmistir.

1918 yilinda ise, cemaatin cinsiyet temelli yapisinin resmi devlet
kayitlarinda daha ayrintili bicimde yer almistir. Beyoglu semtinde yapilan
tespitlere gore, bu tarihte Istanbul’da 334 erkek ve 142 kadmn olmak iizere
toplam 476 Keldani yasamaktadir®. Bu rakamlar, erkeklerin yaklasik
%70,2’sini, kadimnlarin ise %29,8’ini olusturdugu bir niifus dagilimina isaret
etmektedir. Her ne kadar cemaat hala erkek agirlikli bir yaprya sahip olsa da
kadin niifusunun giderek artmasi, Keldani go¢iiniin ekonomik saiklerin Gtesine
gecerek ailevi ve toplumsal bir nitelik kazanmaya bagladigini agik bigimde
ortaya koymaktadir. 1913-1918 yillar1 arasindaki veriler birlikte
degerlendirildiginde, toplam niifusta sinirli, fakat istikrarli bir artisin yani sira
kadin sayisindaki yiikselis, cemaatin Istanbul’daki varligmin gecici
goecmenlikten kalic yerlesime dogru evrildigini gostermektedir.

Bu egilimin Cumbhuriyet doneminin ilk yillarinda da devam ettigi
anlasilmaktadir. Nitekim 1926 tarihli istanbul Sehremaneti Salnamesi’ne gére
Istanbul’daki Keldani niifusu 392 erkek ve 178 kadin olmak iizere toplam 570
kisiye yikselmistir. Kadin niifusundaki artisin bu donemde daha da
belirginlesmesi, Keldani cemaatinin Istanbul’da aile temelli bir yerlesim

8 stanbul Beldesi Thsaiyat Mecmuast 1329 [1913], Istanbul: IBB Kiitiiphane ve Miizeler
Midiirligu, 2023, s. 109.

85 Jstanbul Beldesi Thsaivat Mecmuast 1330 [1914], gev. Ibrahim Akdag, red. Nihal Boztekin,
Istanbul 2023,s.140-141.

8 BOA. DH.L.UM. 67/1; BOA. BEO 4394/329540.
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modeline yoneldigini ve kentsel hayata daha kalic1 bigimde eklemlendigini
gostermektedir. Asagidaki tablo, Keldanilerin yalnizca sayisal olarak degil,
toplumsal yap1 bakimindan da Istanbul’da koklesme siirecine girdiklerini
ortaya koyan 6nemli bir demografik gostergedir®’.

Toplam  Erkek Kadim Erkek Kadin

yil Niifus Sayist  Sayis1  Oram Oram

Aciklama

Patriklik Vekaleti’nin
1883 =300 - - - - kurulus siireci;
cinsiyet ayrimi yok
SD. 2702/19;
DH.MKT. 2303/75 —
mesleki dagilim
erkek agirlikli
Istanbul ihsaiyat
verileri
Keldani Katolik
1914 461 322 139 %69,8 %30,2 cemaatine ait resmi

tespit

DH.I.UM. 67/1; BEO
1918 476 334 142 %70,2  %29,8  4394/329540
(Beyoglu)
Istanbul Sehremaneti
Salnamesi

1901 =471 >376 <95 >%80  <%20

1913 447 320 127 %71,6 %284

1926 570 392 178 %68,8  %31,2

Tablo 1. istanbul’daki Keldani Katolik Cemaatinin Demografik Gelisimi
(1883-1926)

1883-1926 yillar1 arasindaki niifus verileri, Istanbul’daki Keldani
Katolik cemaatinin gecirdigi doniisiimii agik bicimde ortaya koymaktadir. Bu
donemde cemaatin sayisal artisindan ziyade, toplumsal yapisinda meydana
gelen degisim dikkat c¢ekicidir. Erken donem veriler, Keldani varliginin
Istanbul’da biiyiik dl¢iide gegici, bireysel ve ekonomik amagcli bir erkek gdciine
dayandigin1 gostermektedir. Nitekim 1901 yilina ait belgelerde cinsiyet ayrimi
yapilmamakla birlikte, mesleki dagilimlar neredeyse tamamen erkek emegine
dayalidir; kadinlara iligkin herhangi bir toplumsal ya da mesleki role dair
kaydin bulunmamasi, niifusun biiyilk Olciide erkeklerden olustugunu ve

87 Istanbul Sehremaneti Salnamesi, 1926, 12. baski, Istanbul: IBB Kiitiiphane ve Miizeler
Miidiirliigii, 1923, s. 20. 1926 itibariyla Latin Katolikler, Istanbul’daki niifusun yalnizca
%0,35’1ni; Siiryani ve Keldaniler ise birlikte yaklasik %0,13{in{i olugturmaktadir. S6z konusu
salnamede Keldani niifusu 567 olarak verilmistir. 1925-1926 Tiirkive Cumhuriyeti Devlet
Salnamesi, s. 407.
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cemaatin heniiz aile temelli bir yerlesim yapisina sahip olmadigini
diistindiirmektedir.

1913 ve 1914 yillarina ait sayimlar, bu yapida belirgin bir degisimin
basladigini gostermektedir. Bu donemde kadin niifusunun artmasi, Keldani
goc¢iiniin yalnizca gegici isglicii hareketliligi olmaktan ¢ikmaya basladiging; aile
bireylerinin de Istanbul’a dhil olmastyla birlikte daha dengeli bir toplumsal
kompozisyona yoneldigini ortaya koymaktadir. Kadm sayisindaki bu artis,
cemaatin Istanbul’daki varhginin kaliciliga dogru evrildigini ve ibadet, egitim
ve sosyal yardima yonelik daha diizenli kurumsal ihtiyag¢larin dogdugunu
gostermesi bakimidan 6nemlidir.

1918 yilina ait ayrintih devlet kayitlari, bu doniisiimiin daha net bir
bicimde belgelendigini ortaya koymaktadir. Erkek niifus hala cogunlukta
olmakla birlikte, kadin oranmin belirgin bi¢cimde artmis olmasi, Keldani
cemaatinin artik yalnizca bireysel erkek gd¢menlerden ibaret olmadigini; aile
yapisinin giderek giliglendigini gostermektedir. Bu durum, Keldani varliginin
Istanbul’da gegici bir konaklama asamasindan ¢ikarak, kentsel hayata daha
kalic1 bigimde eklemlenmeye bagladigimi diisiindiirmektedir. Bu egilimin
Cumbhuriyet doneminin ilk yillarinda da devam ettigi anlasilmaktadir. 1926
yilina gelindiginde kadin niifusundaki artis daha da belirginlesmis; bu durum,
cemaatin aile temelli bir yerlesim modeline y&neldigini ve Istanbul’daki
varligimi uzun vadeli olarak siirdiirme egilimine girdigini ortaya koymustur.
Ancak bu demografik doniisiim, gii¢lii ve miistakil kurumsal yapilara eslik
etmemistir. Keldani cemaatinin egitim, ibadet ve sosyal yardim alanlarinda
biiylik ol¢lide baska Katolik cemaatlerin kurumlarina eklemlenmek zorunda
kalmasi, demografik biiyiimeye ragmen kurumsal kirillganligin devam ettigini
gostermektedir. Bu baglamda Istanbul’daki Keldani cemaatinin cinsiyet temelli
demografik yapisi, yalnizca gogiin dogasina bagli bir durum olarak degil; ayni
zamanda cemaatin kurumsal kapasitesinin sinirliligiyla yakindan iligkili bir
olgu olarak degerlendirilmelidir. Erkek agirlikli erken donem yapi, ailelesme
ve kalicilik siireglerini geciktirmis; kadin ve ¢ocuk niifusunun artmasi ise
kurumsal ihtiyaglart goriiniir kilmigtir. Ancak bu ihtiyaglarin karsilanmasinda
yasanan yetersizlikler, Keldani cemaatinin Osmanli’nin son déneminden
Cumhuriyet’e uzanan siirecte Istanbul’da kalicilasirken dahi kirilgan bir
toplumsal konumda kaldigin1 ortaya koymaktadir.

2.6. Istanbul’daki Keldani Katolik Cemaatinin Demografik
Goriiniirliigii, Devlet Denetimi ve Kentsel Yap1 (1918)
1918 yilina ait belgeye gore Istanbul’un Beyoglu semtinde 334 erkek ve

142 kadin olmak iizere toplam 476 Keldani Katolik tespit edilmistir™. Bu
rakamlar, Keldani cemaatinin Istanbul’da artik gecici ya da dagmik bir varlik

8 BOA. DH.LLUM. 67/1; BEO 4394/329540.
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olmaktan ¢ikip, kentte kalicilasan, toplumsal olarak orgiitli ve demografik
bakimdan anlamli bir azinlik haline geldigini gostermektedir. Niifusun bu
diizeye ulagmasi, cemaatin yalnizca kentsel hayata entegre oldugunu degil; ayn1
zamanda ibadet, temsil ve cemaat Orgilitlenmesine yonelik kurumsal
ihtiyaglarinin belirginlestigini de ortaya koymaktadir.

Bu c¢ercevede Osmanli ydnetiminin s6z konusu taleplere yaklagimi
dikkat cekicidir. Savasin son yilinda, Istanbul’daki hassas azinlik dengeleri ve
genel siyasi belirsizlik ortamina ragmen, devletin miiesses dini yapilara iligkin
taleplere biitiinliyle kapali bir tutum sergilemedigi anlagilmaktadir. Aksine,
azmlik cemaatlerinin ihtiyaglarii belirli bir denetim c¢ergevesi iginde
karsilamaya calistigt goriilmektedir. Bu durum, Osmanli Devleti'nin son
doneminde azinlik politikalarinin hala dinl ¢ogulculuk ile merkezi kontrol
arasinda bir denge kurma ¢abasi i¢inde oldugunu géstermektedir.

Belgede yer alan bir diger dikkat ¢ekici unsur ise gegici ibadet mekani
olarak secilen yapinm miilkiyetinin bir kadin sahsa, Madam Izabel Humuli¢’e
ait olmasidir. Bu ayrinti, 6zellikle Beyoglu gibi kozmopolit ve gayrimiislim
niifusun yogun oldugu bir bolgede kadinlarin miilk sahibi ve tasarruf yetkisine
sahip olabildiklerini gostermesi bakimindan 6nemlidir. Dolayisiyla s6z konusu
belge, yalnizca Keldani Katolik cemaatinin dini ve kurumsal goriiniirliigiine
degil; ayn1 zamanda ge¢ Osmanli Istanbul’unda kentsel sosyal yapi, miilkiyet
iligkileri ve kadmlarin ekonomik konumuna dair Onemli ipuglar1 da
sunmaktadir®.

8 BOA. BEO 4394/329540 (16 Rebiiilevvel 1334-22 Ocak 1916).
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ITII. BOLUM: SiYASI TEMSILIYET, SADAKAT
POLITIKALARI VE DIiPLOMATIK iLISKILER

3.1. Patrik Vekaleti’nin Osmanli Nezdinde Kurumsal Konumu

1876 yilinda birlesmis Keldani Patrigi, Ermeni Katolik Patrikligi
nezdinde Istanbul’da bir temsilci bulundurmaya devam etmekteydi. Bu durum,
Keldani patrikliginin Istanbul’daki temsilinin gegici bir uygulama olmaktan
cikarak giderek kurumsallagan bir idari ve ruhani yapiya doniistigiini
gostermektedir. Nitekim XIX. yiizyilin ikinci yarisindan itibaren Istanbul’daki
Keldani Katolik Patrik Vekéleti, yalnizca Musul merkezli patriklik makaminin
bir uzantisi olmaktan ¢ikarak Osmanli Devleti’nin ¢ok milletli yapis1 i¢erisinde
taninan idari ve ruhani bir temsil kurumu héline gelmistir. Patrik vekilleri,
cemaatin dinl onderleri olmanin Gtesinde, Osmanli biirokrasisiyle dogrudan
temas kuran; mali tahsisatin takibi, hukuki meselelerin ¢oziimii ve cemaatin
idari taleplerinin iletilmesi gibi alanlarda etkin rol iistlenen kurumsal aktorler
olarak iglev gormiiglerdir.

Osmanli millet sistemi ger¢evesinde taninan bu statii, bir yandan Keldani
cemaatinin Osmanli siyasal ve toplumsal yapisina entegrasyonunu miimkiin
kilarken, diger yandan devletin cemaat iizerindeki idari denetimini de tesis
etmigtir. Patrik vekilleri, tayin ve gorevden alma siiregleri bakimindan
dogrudan Meclis-i Viikela ve Babiali’nin tasarrufuna tabi tutulmus; bu durum,
patriklik makamini yari-6zerk bir ruhani otoritenin Gtesine tagiyarak merkezi
idareye hesap verebilir bir kurumsal yap1 haline getirmistir.

Bu cergevede, 18 Mayis 1873 tarihli bir belgeye gére istanbul Patrik
Vekili Elkas Bulis Petrus, Musul’da gorev yaptig1 sirada birlikte calistigi bazi
Ermeni ve Yahudi miiltezimlerin halka zulmettigini bildirmis; yeniden Musul’a
atanma ihtimalinin dogurdugu kaygiyr Meclis-i Viikeld’ya resmi olarak
iletmigtir. Bu vaka, patrik vekillerinin yalmizca ruhani bir konumda
bulunmadiklarimi; aym1 zamanda Osmanli idari mekanizmasi igerisinde
sorumluluk tastyan ve merkezi otoriteyle dogrudan muhatap olan gorevliler
olarak algilandiklarini agik bigimde ortaya koymaktadir.

Patrik vekilligi makammin Osmanli merkezi idaresiyle kurdugu bu
dogrudan iliski, patriklik kurumunun mesruiyetini pekistirirken Keldani
cemaatinin Istanbul’daki varligin1 da kurumsal agidan giiclendirmistir. Bdylece
patrik  vekaleti, Keldani cemaatinin Osmanli baskentindeki hukuki
tanmirhginin fiili teminati1 haline gelmis; cemaatin idari orgiitlenmesinin ve
kamusal goriiniirliigiiniin ana eksenini olusturmustur.

3.2. Mali Destek, Maaslar ve Protokol Hediyeleri

Patrik vekilligi makami ile Osmanli merkezi idaresi arasindaki iliskinin
en belirgin gostergelerinden biri diizenli maas tahsisleri olmustur. 1902-1918
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yillar1 arasinda Musul’daki Patrik Mar Emanuel Toma Efendi adima tahsis
edilen 2.000 kurusluk aylik 6denek, Istanbul’daki Patrik Vekili Hori Toma
Bacari tarafindan diizenli olarak teslim alimmistir®.

Bu diizenli maaslar, cemaatin mali 6zerklikten ziyade Osmanli merkezi
otoritesinin gozetiminde faaliyet gdsterdigini ortaya koymaktadir. Ayni
zamanda devlet, cemaatin lider kadrosunu maas 6demeleri araciligiyla idari
kontrol altinda tutmustur. Maag tahsislerine ek olarak, patrik ve beraberindeki
heyete, Istanbul ziyaretlerinde protokol hediyeleri verilmistir. 24 Ekim 1902°de
Patrik Emanuel Efendi’ye ve iki yardimcisina padisah adina 292 Osmanli lirasi
(29.000 kurus) degerinde hediyeler takdim edilmistir’'. Bu tiir jestler, cemaatin
Osmanli Devleti nezdinde prestijli bir protokol statiisiine sahip oldugunu agik¢a
gostermektedir. Ayrica Paskalya gibi 6zel giinlerde padisah tarafindan
Keldanilere 5.000 kurus ihsan ve inayet verildigi de bilinmektedir®”.

Bacari’nin 25 Ekim 1919°da Istanbul’da gegirdigi bir trafik kazasi
sonucu vefat etmesinin ardindan® 6denegin yeni vekil Petrus Abid Efendi’ye
baglanip baglanmayacagi tartisma konusu olmustur. Konu Adliye ve Mezahib
Nezaretinde goriisiilmiis ve Sadrazamliga gonderdikleri yazida, Keldani Patrigi
Emanuel Efendi’ye tahsis edilen aylik 2.000 kurusluk maasin, kendisinin
Musul’da ikamet ettigi gerekgesiyle kesilmesine karar verilmistir. Kararin
gerekgesinde, Keldani niifusunun ¢ogunlugunun Musul, Bagdat, Basra ve bir
kismimin iran’da bulundugu; Diyarbekir ve cevresinde ise (kendi ifadelerine
gore) ancak 5.000-6.000 kadar Keldani’nin yasadigi belirtilmigtir. Ancak
Istanbul’daki yeni vekil, bu kararin Osmanli vatandas1 olan Keldani cemaati
mensuplarina haksizlik teskil ettigini belirterek, maas 6demesinin devamini
talep etmistir®. Bu talep, yalnizca bir mali destek beklentisi degil ayn1 zamanda
Osmanl1 sinirlari igindeki Keldanilerin patriklikle olan ruhani baglarinin devam
ettiginin ve temsil ihtiyacinin siirdiigiiniin acik bir gostergesidir.

Abid Efendi’nin itirazi Meclis-i Viikela’da da goriigiilmis, Musul
meselesi kesinlesene kadar ddemelerin askiya alinmasma hiikkmedilmistir®.
Ancak Keldani Patrik Vekaleti’nin 1srarlart sonucu 30 Eylil 1920°de maas
odemesine tekrar baslanmistir®.

0 BOA, BEO.4656/349153 (18 Muharrem 1339-2 Ekim 1920).

T BOA, BEO 1940/145442 (21 Receb 1320-24 Ekim 1920).

92 Paskalya dolayisiyla sadece Keldanilere degil, diger azinliklara da belli miktarlarda yardim
yapilmistir. Rum Patrikligine 25.000, Ermeni Patrikligine 25.000, Bulgar Eksarhligina 25.000,
Katolik Patrikligine 10.000, Siiryani Patrikligine 5.000 ve Keldani Patrikligine 5.000 kurus
olmak iizere toplam 95.000 kurus verilmistir. BOA, ML.EEM. 569/53 (12 Safer 1324-7 Nisan
1906) Lef 1,4.

% BOA, SD. 3198/88 (23 Sevval 1338-10 Temmuz 1920).

% BOA, BEO 4663/349721 (6 Rebiiilevvel 1339-18 Kasim 1920). BOA, BEO 4638/347794 (4
Sevval 1338-21 Haziran 1920) Lef 5.

% BOA, MV. 219/84 (4 Sevval 1338-21 Haziran 1920).

% BOA, MV. 220/117 (16 Muharrem 1339-30 Eyliil 1920).
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3.3. Sadakat Telgraflar: ve Ritiiel Mesruiyet

Istanbul’daki Keldani Patrik Vekaleti’nin Osmanli Devleti nezdinde
kurumsal megruiyetini goriiniir kilmasinin en etkili araglarindan biri sadakat
telgraflar1 olmustur. Cemaat, padisahin dogum giinleri, tahta ¢ikis y1ldoniimleri
veya Osmanli Devleti i¢in 6nemli giinlerde sadakatini telgraflar ve kiliselerde
diizenlenen protokol dualariyla ifade etmistir’’. Bu konuda arsiv belgelerine
yanstyan bazi 6rnekler sunlardir:

e 20 Aralik 1899°da Sultan II. Abdiilhamid’in dogum giinii i¢cin Keldani
Patrik Vekili Yusuf Izzet Efendi, Siiryani Kadim Patrik Vekili Serpiskopos
Bolus Efendi ve Siiryani Katolik Patrik Vekili, padisaha “atebe-i mukaddesen
veli-ni’met-i cihandariye” ifadeleriyle 6vgii dolu telgraflar géndermistir®®.

o II. Mesrutiyet’in ilan1 (1908) sonras1 Istanbul Patrik Vekaleti anayasal
diizeni selamlayan bir kutlama telgrafi gondermistir.

e 15 ve 19 Temmuz 1918’de Sultan VI. Mehmed Vahdettin’in tahta
¢ikist miinasebetiyle Istanbul’daki Patrik Vekaleti ve Musul’daki Patriklik
makami padigaha baglilik telgraflari ¢ekmis, cemaat bu mesajlar1 Beyoglu ve
Galata’daki kiliselerde yapilan dualarla pekistirmistir®,

Bu sadakat gosterileri, cemaatin Osmanli merkezi otoritesine olan
bagliligim siirekli olarak goriiniir kilmis, siyasi aidiyetini ritiiel mesruiyetle
yeniden {iretmistir.

3.4. Osmanh Devleti ve istanbul Keldanileri: Taltif ve Sadakat
Miskileri

Istanbul’da bulunan Keldani cemaatinin ileri gelenleri zaman zaman
devletten ¢esitli nisanlar almislardir. Stamboul gazetesinin 9 Haziran 1902
tarihli sayisinda Istanbul’daki Keldani cemaatinin &nde gelenlerinden
Zebunizade Safa Bey’e 3. Sinif Osmaniye Nisan1 verildigi kaydedilmistir. Bu
kayit, Keldani ileri gelenlerinin Osmanli idaresi tarafindan resmen tanindigini
ve cemaatin devletle iligkilerinde olumlu bir konuma sahip oldugunu gosteren
onemli orneklerden biridir. Zebunizide ailesi, Istanbul’daki Keldani
cemaatinin sosyal ve ekonomik acidan giiglii aileleri arasinda yer almakta olup,

97 Arsiv belgelerinin yam sira Stamboul gazetesinde de padisahin tahta ¢ikist ve dogum
giinlerinde diizenlenen merasimlere cesitli cemaatlerin ruhani liderleriyle birlikte Keldani Patrik
Vekili Gharib ve Cemaat Reisi Abdiilkerim Pasa’nin da katildig1 goriilmektedir. Stamboul, 3
Ekim 1906, s. 4; Stamboul, 9 Nisan 1906, s. 1.

% BOA, Y.PRK.AZN. 20/81 (16 Saban 1317-20 Aralik 1899; BOA, Y.PRK.AZJ.34/42 (29
Zilhicce 1314-31 Mayis 1897).

9 BOA, 1.DUIT. 1/90 (9 Sevval 1336-18 Temmuz 1918).
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Safa Bey’in bu niganla taltif edilmesi; Keldanilerin sadece dini bir cemaat degil,
aym zamanda bagkentte sivil ve ekonomik aktorler olarak kabul edildigini,
Keldani ileri gelenlerinin Osmanli resmi ¢evreleriyle dogrudan temas ve prestij
iligkisi i¢inde bulundugunu ve Osmanli yonetiminin cemaat elitini &diil/taltif
araciligiyla devlete entegre etmeye calistigini gostermesi bakimindan dikkate
degerdir.

Bu durum, Istanbul’daki Keldani cemaatinin toplumsal statiisiiniin
giiclendigini, devletin gayrimiislim unsurlar1 sadakat temelinde ddiillendirerek
merkez1 biinyeye baglama siyasetinin bir pargasi oldugunu ortaya koymaktadir.

Osmaniye Nisani, Tanzimat sonrast Osmanli taltif sisteminde hizmet,
sadakat, haywrseverlik ve devletle is birligi gibi kriterlere gore verilen yiiksek
dereceli bir nisan olup, 3. simmif Osmaniye Nisani bir gayrimiislimin sahip
olabilecegi en prestijli dereceler arasinda degerlendirilmistir. Bu yoniiyle, Safa
Bey’in nisan1 sadece kisisel bir onur degil, ayn1 zamanda Istanbul’daki Keldani
cemaatinin devlet nezdindeki temsil kapasitesinin artmasina katki saglayan
sembolik bir arag niteligi tagimaktadir. Safa Bey’in bu taltifle “araci elit” islevi
istlendigi ve cemaatin kurumsallagsma siireci i¢inde devletle iligkilerinde
onemli bir rol oynadig1 anlagilmaktadir.

Safa Bey’e verilen bu nisan, bireysel bir takdir olmanin o&tesinde,
cemaatin Istanbul’daki mesruiyet arayisinin devlet tarafindan tanindigimin,
ibadethane ve okul taleplerinin biirokratik siire¢lerde destek bulmasinin ve
Musul, Siirt, Diyarbekir gibi vilayetlerden Istanbul’a gelen Keldaniler igin elit
bir temsil aginin olusmasinin bir gostergesidir. Bu tiir taltifler, gayrimiislim
cemaatler i¢inde yerel bir aristokrasinin veya se¢kin bir temsilci sinifinin ortaya
¢ikmasina da katkida bulunmustur.

Bu taltif ve niganlar, II. Abdiilhamid doneminin gayrimiislim cemaatlerle
iliskilerinde belirginlesen sadakat, diizen, vergi uyumu ve hayir faaliyetleri
eksenli kontrol ve entegrasyon politikalariyla uyumludur. 1902 gibi kritik bir
tarihte bir Keldani ileri geleninin devlet tarafindan odiillendirilmesi, Keldani
cemaatinin “sadik millet” imajmi giiclendirdigi gibi, cemaatin Osmanli
biirokrasisi nezdindeki giivenilirligini de pekistirmistir. Béylece Istanbul’daki
Keldani Katolik cemaatinin devletle kurdugu iligki aginin giderek
kurumsallagtig1 goriilmektedir.

Nitekim devletin Keldani patriklerini ve patrik vekillerini benzer sekilde
niganlarla onurlandirmasi, Keldani Katolik Cemaati’nin Osmanli protokoliinde
gOriliniir ve taninir bir yer edindigini ortaya koymaktadir. Bu gercevede:
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e 8 Aralik 1870 tarihinde Keldani Patrigi Yusuf Ovdo Efendi’ye 2.
derece Mecidiye Nisan1 verilmis, ardindan 1. dereceye yiikseltilmesi talep

edilmistir'®,

e 24 Subat 1895°te Patrik Adi Yesu Efendi’ye 1. derece Mecidiye Nisani

tevcih edilmistir'®".

¢ 1902 yilinda Patrik Emanuel Toma Efendi’ye dnce 1. derece Mecidiye,

ardindan 1. derece Osmani Nisan1 verilmistir'®%.

Bu nisanlarin tamami, Keldani Patrikligi’nin ve Istanbul Keldani
cemaatinin Osmanli devlet protokoliinde taninan ve itibar géren bir cemaat
oldugunu kanitlar niteliktedir.

Bu veriler bir araya getirildiginde, Istanbul’daki Keldani cemaatinin ileri
gelenlerinin gerek dini onderlerin gerekse sivil cemaat elitlerinin Osmanl
Devleti tarafindan ¢esitli nisanlarla taltif edilmesinin, cemaatin devletle
kurdugu sadakat temelli iliskiyi gii¢clendirmeye yonelik bir strateji oldugunu
acikca gostermektedir. Bu taltif politikasi, cemaatin Osmanli modernlesme
stirecine uyum kapasitesini arttirdigr gibi Keldani kimliginin bagkentte
kurumsal, goriiniir ve devlet tarafindan onaylanmis bir yap1 kazanmasima da
katki saglamistir. Boylece Zebunizade Safa Bey’in nisani, Keldani cemaatinin
XIX.-XX. ylizyil baslarindaki kurumsallagsma siirecinin ve devletle kurdugu
karsilikli taninma iligkilerinin somut bir 6rnegi olarak degerlendirilebilir.

3.5. 1909°da Keldani Patrikligi’nin Sultan V. Mehmed
Huzurunda Kabulii ve Istanbul Keldani Cemaatinin Sadakat Beyam

La Turquie gazetesinin 12 Temmuz 1909 tarihli haberine gore, Sultan V.
Mehmed, Suriye’den gelen bir heyet ile birlikte Keldani Patrigini huzurunda
kabul etmistir. II. Mesrutiyet sonrasi donemin siyasal atmosferi dikkate
alindiginda bu kabul, Keldani Patrikligi’nin Osmanli Devleti nezdindeki resmi
gorlinlirliigiiniin ~ ve  mesruiyetinin =~ énemli  bir  gostergesi  olarak
degerlendirilebilir. Patrigin Istanbul’a gelisi vesilesiyle, sehirdeki Keldani
Katolik cemaati adina kendisine bir hitap metni sunulmustur. Bu metinde
Istanbul Keldanileri, Patrik’e su ifadelerle tesekkiir ve baglhliklarm
iletmislerdir: “Hazretleri, Istanbul Keldani cemaati adina, ileri yasiniza ragmen
buraya gelerek Sultan V. Mehmed’e baglilik duygularimizin terciimani olmayi1

100 BOA, 1.HR.247/14673 (14 Ramazan 1287-8 Aralik 1870).

101 BOA, I.TAL.73/14 (28 Saban 1312-24 Subat 1895).

102 BOA, BEO.1793/134473 (7 Zilkade 1319-15 Subat 1902); BOA, I.TAL.278/1 (23 Safer
1320-1 Haziran 1902); Bu nisanlarin haricinde, Tesrifat Miidiirii tarafindan Maarif Nezareti'ne
gonderilen yazida; Keldani Patrigi Emanuel Efendi'ye, Musul Keldani cemaatinin egitimine
yonelik gayret ve hizmetlerinden Otlirii birinci riitbeden Maarif Nisami tevcih edildigi
bildirilmistir. BOA, MF.MKT. 1194/43 (19 Safer 1332-17 Ocak 1914) Lef 5. S6z konusu 6rnegin
yani sira, arsiv kayitlarinda Keldani biirokrat ve din adamlarma tevcih edilen nisanlara dair pek
cok farkli belgeye rastlanmaktadir.
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kabul buyurdugunuz i¢in zat-1 alinize tebriklerimizi ve siikranlarimizi sunariz.
Sahs-1 alinizin her daim milletinizin seref ve saadetini pederane sekilde
koruduguna inaniyoruz; ihsanlarmizin tathi hatirasini ebediyen muhafaza
etmekten hepimiz gurur ve mutluluk duymaktayiz.”'%.

Bu hitap metni, Istanbul Keldani cemaatinin Patrik ile olan baglarmin
yalnizca dini otorite temelinde degil, ayni zamanda siyasi ve sembolik
temsiliyet diizeyinde isledigini gdstermektedir. Keldani Cemaatinin, Osmanli
Padisahi’na baghliklarini dogrudan degil de Patrikleri araciligiyla iletmeleri
Patrik’in Osmanli yonetimi nezdinde cemaatin resmi temsilcisi konumuna
isaret etmektedir. Bununla birlikte Patrik’in yalnizca ruhani degil, ayni
zamanda milli (etno-kiiltiirel) bir lider olarak goriildiigiinii, cemaatin korunmast
ve yonlendirilmesindeki roliinii vurgulamaktadir. Yine 1909 gibi siyasi agidan
hassas bir yilda cemaatin bu tiir bir baglilik beyan1 sunmasi, Keldanilerin
Osmanli Devleti’ne sadik bir unsur olarak kendilerini konumlandirma
cabalarinin bir devami olarak degerlendirilebilir.

Bu olay, istanbul’daki Keldani Patrik Vekaleti ve Keldani cemaati icin,
Osmanli merkezi idaresiyle dogrudan temas kurabilme, sadakatlerini sembolik
diizeyde ifade edebilme ve Patriklik makaminin Osmanli himayesi altindaki
konumunu gii¢lendirme bakimindan 6nemli bir doniim noktasi sayilabilir.
Devlet yetkililerinin bu tiir kabulleri, Osmanli Devleti’'nin gayrimiislim
cemaatlerle iligkilerinin sembolik-politik boyutunu gostermesi agisindan da
kayda degerdir'™.

3.6. Emanuel Thomas Roma Ziyareti ve Patriklik Makamimin
Protokol Statiisii

Keldani Patrigi’nin 6liimii iizerine toplanan Keldani metropolitlerinin
ittifakla gerceklestirdigi se¢im sonucunda Emmanuel Thomas yeni Keldani
patrigi olarak belirlenmistir. Osmanli Devleti agisindan bakildiginda, Siirt’teki
gorev siiresi boyunca idari ve ruhani bakimdan basarili bir piskoposluk icra
etmis olan Emmanuel Efendi’nin, selefinin ardindan patriklik makami i¢in 6ne
cikmasi olagan ve mesru bir gelisme olarak degerlendirilmistir. Nitekim bu
tercih, cemaat i¢i hiyerarsi ve Osmanli’nin yerlesik patriklik teamiilleriyle de
uyumlu goriinmektedir. Ne var ki patrik se¢imi siirecinde Papa temsilcisinin
bizzat hazir bulunmasi, Osmanli makamlarinca yalnizca sembolik bir katilim
olarak degil, cemaatin i¢ isleyisine yonelik acik bir miidahale olarak
algilanmistir. Bu durum, Osmanli Devleti’nin gayrimiislim cemaatler
iizerindeki nihai tasarruf yetkisini koruma yoniindeki hassasiyetini dogrudan
tetiklemis; patrik se¢iminin mesruiyeti, kiginin niteliginden ziyade siirecin

103 Ta Turquie, 10 Mayis 1909, s. 1. La Turquie, 12 Temmuz 1909, s. 1; Padisahi tebrik ettikten
sonra Keldani Patrigi Emmanuel, papay1 ziyaret etmek i¢in Roma’ya hareket etmistir. La
Turquie, 29 Haziran 1909, s. 1.

104 La Turquie, 12 Temmuz 1909, s. 1.
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uluslararasi-dini bir otorite tarafindan golgelenmesi iizerinden tartigmali hale
gelmistir. Dolayisiyla mesele, Emmanuel Efendi’nin sahsindan ¢ok, patriklik
makam {izerindeki yetkinin kimde oldugu sorunu etrafinda diigiimlenmistir.
Bu c¢ercevede Emmanuel Efendi, metropolitlerin oy birligiyle patrik
secilmesine ragmen, Babiali tarafindan resmen taninmasi geciktirilen bir figiir
haline gelmistir. S6z konusu gecikme, Osmanli Devleti nin patriklik kurumunu
yalnizca ruhani bir makam olarak degil, ayni zamanda egemenlik alam
icerisinde yer alan idari bir kurum olarak gdrdiigiinii; Papalik’in bu alana niifuz
etme girisimlerine karsi ise bilingli ve sistematik bir direng sergiledigini
gostermektedir. Boylece patrik se¢imi, cemaat i¢i bir dini tasarruf olmaktan
¢ikarak, Osmanli merkezi idaresi ile Roma arasindaki yetki sinirlarinin yeniden
cizildigi siyasal bir meseleye doniismiistiir'®.

1901 yilinda Musul’da icra edilen bu ayin, Keldani Patrikligi’nin
Osmanli diinyasindaki konumunun fiilen kesinlestigi bir esik ani niteligi
tagimaktadir. Musul Resmi Gazetesi’'nde yer alan bilgiye goére Emmanuel
Thomas’in kalabalik bir cemaat huzurunda ayine bagkanlik etmesi, padisah
adina dualar edilmesi ve imparatorluk tugrasinin merasim alayiyla salona
taginmasi, patriklik makaminin Osmanli egemenlik alani i¢inde kabul edildigini
sembolik diizeyde ilan eden bir diizenleme olarak okunmalidir. Bu baglamda
ayin, patrik se¢iminin yalnizca sonuglandigini degil, Osmanli hukuk ve temsil
rejimi iginde gegerlilik kazandigini da kamuya acik bigcimde teyit etmistir.

Patrikligin irdde-i seniyye ile tamamlanmasi, Keldani Patrikligi’nin
mesruiyetinin kilise igi siire¢lerden ziyade Osmanli merkezi otoritesinin
tasarrufuna dayandigini gosterirken, s6z konusu ayin bu hukuki durumu
goriiniir ve toplumsal olarak igsellestirilebilir kilan bir ara¢ islevi gdrmiistir.
Boylece patriklik makami, yalnizca yazili bir onayla degil, devletin sembolik
repertuvarl araciligiyla da Osmanli siyasal diizenine eklemlenmistir. Bu
yoniiyle 1901 ayini, ge¢c Osmanli doneminde gayrimiislim patrikliklerin
mesruiyetinin ritliel, temsil ve egemenlik gostergeleri iizerinden nasil

tamamlandigin1 gdsteren dzgiin bir 6rnek teskil etmektedir'*.

105 BOA, DH.SFR. 248/82, (27 Rebiiilahir 1316-14 Eyliil 1898); Emmanuel Thomas’in Keldani
Patrigi olarak atandigindan s6z eden gazete, kendisinin Tiirk¢e, Arapca, Fransizca, Keldanice,
Ibranice, Latince ve Italyanca gibi pek ¢ok dili bildigini aktarmstir. (Stamboul, 11 Temmuz 1900
sayfa numarasi yok). Osmanli Devleti bir siire direndikten sonra 1901 yilinda Thomas Efendi’nin
patrikligini tasdik etmistir. BOA, BEO 1743/130689 (25 Receb 1319-7 Kasim 1901); Gazetede,
Padisahin, Thomas’in patrikligini bir fermanla tasdik ettigi ve Adliye ve Mezahib Nezareti’nin
de bu karar1 Musul’daki patrige ve Istanbul’daki Patrik Vekili Joseph Gharib’e bildirdigi (teblig
ettigi) haberi yer almistir. (Stamboul, 28 Kasim 1901 Ayni y1l i¢inde, patrigin tasdiki vesilesiyle;
Osmanli Imparatorlugu adina, Hindistan ve Iran’daki biitiin Keldani kiliselerinde Padisahin
saglik ve selameti igin siikran ayinleri icra edilmistir. (Stamboul, 10 Aralik 1901.

106 Stamboul, 7 Kasim 1901, s.1.
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Patriklerin se¢ilmelerinin ardindan Roma’ya giderek Papalik nezdinde
resmi taninma almalari, Dogu Katolik kiliselerinin yerlesik teamiilleri arasinda
yer almaktaydi. Bu yolculuklarda Istanbul’un zorunlu bir durak olarak one
cikmasi ise, s6z konusu ziyaretlerin yalnizca dini degil, ayn1 zamanda siyasal
ve idari bir mahiyet tasimasina imkan tanimistir. Zira Istanbul’da bulunmak,
patriklerin padigsah huzuruna ¢ikmalarina, sadakatlerini arz etmelerine ve fiilen
oldugu kadar resmen de Osmanli merkezi otoritesi tarafindan kabul
edilmelerine olanak saglamaktaydi. Bu y&niiyle Istanbul, patriklik makami
acisindan Roma ile Babiali arasinda sembolik ve kurumsal bir ara mekéan islevi
gOrmiigtiir. Patrik seciminin Babiali tarafindan taninmasinin ardindan gelisen

107 Fotografta ortada yer alan, gozliiklii ve sivil kiyafetli kisi Keldani Patrigi Thomas
Emanuel’dir. Bu kimlik tespiti, daha 6nceki gorsel karsilastirmalar, patrigin bilinen fizyonomisi
ve benzer torenlerdeki merkezi konumlanisiyla ortiismektedir. Kalabaligin patrigin etrafinda
toplanmis olmasi, s6z konusu goriintiiniin rastlantisal bir cemaat fotografi degil, patrigin sahsinda
anlam kazanan kurumsal ve sembolik bir bulusmayi yansittigini agik bicimde ortaya
koymaktadir. Gorselde yaklasik elli bes ile altmus kisi arasinda degisen kalabalik bir topluluk yer
almaktadir. Kiyafetler, bagliklar ve genel duruglar dikkate alindiginda bu grubun yalnizca
ruhbanlardan olugmadigi anlasilmaktadir. Topluluk i¢inde Keldani din adamlarinin yani sira
Osmanli askeri gorevlileri, sivil memurlar, cemaatin 6nde gelen tiiccarlar1 ile 6gretmen ve
égrenciler birlikte bulunmaktadir. Arka planda yer alan ve iizerinde “Keldani Mekteb-i Idadisi”
ibaresi bulunan bayraklar, bu toplanmanin egitim kurumu merkezli bir cemaat etkinligi oldugunu
acik¢a gostermektedir. Bu durum, kalabalik iginde 6gretmenlerin ve dgrencilerin de yer aldigini,
dolayisiyla fotografin yalnizca dini bir baglami degil, ayn1 zamanda pedagojik ve kurumsal bir
cerceveyi de yansittigini ortaya koymaktadir. Fotograftaki askeri ve sivil Osmanli gorevlilerinin
varligi, Keldani cemaatinin kamusal alanda goriiniirliik kazandigini ve devletle uyumlu bir temsil
bicimi benimsedigini gostermektedir. Din adamlari, cemaat elitleri, egitim kadrosu ve
ogrencilerin. Bu baglamda s6z konusu gorsel, ge¢ Osmanli doneminde Irak’taki Keldani
cemaatinin patrik merkezli oOrgiitlenmesini, egitim yoluyla kurumsallagsmasimi ve kamusal
mesruiyet arayisini birlikte yansitan gii¢lii bir tarihsel belge niteligi tasimaktadir.
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bu siireg, Istanbul’daki Keldani cemaatinin Osmanli Devleti nezdindeki
konumunu belirgin bigimde giiglendiren bir doniim noktasi olmustur. Nitekim
Musul merkezli Keldani Patrigi Emanuel Toma Efendi’nin Roma’ya
gerceklestirdigi resmi ziyaret, Osmanli makamlarmin bilgisi ve onay1
dahilinde, Istanbul iizerinden diizenlenmistir. 29 Mayis 1902 tarihinde patrik
ve beraberindeki iki rahip i¢in pasaport diizenlenmis; Istanbul’daki konaklama
ve yol masraflarmin devlet hazinesinden karsilanmasi kararlagtirilmistir. Bu
uygulama, Osmanli Devleti’nin Keldani Patrikligi’ni yalnizca tanimakla
kalmadigini, ayn1 zamanda bu makami resmi ve mesru bir temsil kurumu olarak
himaye ettigini gostermektedir. Bu ¢ercevede patriklerin Roma yolculuklari,
Papalik onaymi temin eden dini ziyaretler olmanmn Otesinde, Osmanli
egemenligiyle uyumlu bir mesruiyet rejimi igerisinde gerceklestirilen, ¢ok
katmanli diplomatik ve torensel siiregler olarak degerlendirilmelidir.
Istanbul’da gergeklesen kabul ve devlet destegi, Keldani Patrikligi’nin Osmanli
siyasi diizeni igerisindeki yerini pekistirmis; cemaatin baskentteki kurumsal
goriniirliigiini ve idari statiisiinii giiglendirmistir'%,

Patrik tarafindan yapilan bu ziyaret, patriklik makaminin yalnizca dini
bir otorite degil, Osmanl devlet protokoliinde taninan bir kurum oldugunu
gostermistir. Patrik Emanuel’in Istanbul’daki temaslari, Istanbul cemaatinin
Musul’daki patriklik makamiyla olan baglarin1 da kuvvetlendirmistir. Roma
doniisiinde patrik ve maiyetine Iskenderun ve Beyrut iizerinden Musul’a

doniislerinde kolaylik saglanmasi igin emir verilmigtir'%.

3.7. II. Mesrutiyet Doneminde istanbul’daki Keldani ve
Ermeni Katolik Patriklikleri Arasindaki Diplomatik, Kilise-ici ve
Siyasi-Idari Etkilesimler

1902 yilina ait Stamboul gazetesi kayitlari, Istanbul’da faaliyet gdsteren
Keldani Katolik Patrikligi ile Ermeni Katolik Patrikhanesi arasindaki iligkilerin
diizenli, karsilikli ve protokole uygun bigimde siirdiiriildiigiinii gostermektedir.
Bu haberler, Dogu Katolik topluluklarinin Osmanli bagkentinde yalnizca kendi
i¢ cemaat faaliyetleriyle sinirlt kalmadigini, ayn1 zamanda karsilikli ziyaretler
yoluyla kurumsal diplomasi yiiriittiiklerini ortaya koymaktadir.

1902 yilinin ilk yarisinda yayimlanan bir habere gore, Keldani Katolik
Patrigi Mgr Emmanuel Thomas, Ermeni Katolik Patrigi Mgr Emanuel’in resmi
olarak ziyaret etmistir. Haberde, “SB Mgr Emmanuel Thomas, Keldani Katolik

)

110

ifadesi yer almaktadir Ayni yilin sonbaharinda bir iade-i ziyaret

108 BOA, DH.MKT.514/8 (20 Safer 1320-29 May1s 1902); .HUS.97/6 (18 Safer 1320-27 May1s
1902)

19 BOA, DH.MKT.590/8 (5 Receb 1320-8 Ekim 1902)

110 Stamboul, 31 May1s 1902, s. 2-3.



52 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

gerceklesmistir. Avrupa’dan doniisiiniin ardindan Keldani Patriginin huzuruna
kabul edilen heyetin baginda, Ermeni Katolik Patrikhanesi’nin genel vekili S.G.
Mgr Djévahirdjian bulunmakta; kendisi, S.R. Mgr Ormanian adina Keldani
Patrigi'ne hos geldiniz dileklerini iletmistir'''. Ayni sayida Vatikan’in yani
Hristiyanlarca kabul edilen Kutsal Makam’in Bagdat bagpiskoposlugu
gorevinden Mgr Altmeyer’in istifasini kabul ettigi bilgisi de yer almaktadir. Bu
kayit, Istanbul basminin yalmizca yerel cemaat iliskilerini degil, ayn1 zamanda
Roma merkezli Katolik hiyerarsisi i¢indeki gelismeleri de yakindan izledigini
gostermektedir' 2.

Gergeklesen bu karsihkli ziyaretler, Istanbul’daki Katolik Dogu
patrikhanelerinin diplomatik geleneklere uygun bicimde hareket ettigini
gostermektedir. Keldani Patrikligi ile Ermeni Katolik Patrikhanesi arasindaki
bu temaslar, cemaatlerin birbirlerini litiirjik, kurumsal ve toplumsal olarak
tanidigini;; Osmanli bagkentinde ¢ok ritiielli bir Katolik kamusalligin
kurumsallastigmn1  ve Keldani Patrigi’nin, Istanbul’daki diger Katolik
topluluklar tarafindan esit diizeyde bir patriklik otoritesi olarak kabul edildigini
kanitlamaktadir. Ayrica 1902 yilina ait bu iki kayit, Keldani Patrikliginin
Istanbul’da yalnizca ibadetle sinirli bir cemaat olmadigini; aksine, Katolik
Dogu Kiliseleri arasinda aktif bir diplomatik ve kurumsal aktor olarak islev
gordiigiinii gostermektedir.

3.8. Keldani Patrikliginin 31 Mart Vakas1 Sonrast1 Osmanh
Yonetimine Sadakat Beyam ve II. Mesrutiyet Doneminde istanbul Keldani
Cemaatinin Temsili (1909-1915)

Keldani Patrikliginin 3 Nisan 1325 (16 Nisan 1909) tarihli arizasi, 31
Mart Vakasi’nin bastirilmasinin hemen ardindan cemaatin Osmanli yonetimine
kars1 tutumunu agik bi¢cimde ortaya koymustur. Bu ariza, Mesrutiyet diizeninin
yeniden tesis edildigi hassas donemde Keldani cemaatinin siyasal sadakatini
teyit eden erken bir drnek niteligi tasimaktadir. Belgede Keldani Patrikligi,
Mesrutiyet’e bagliligini ifade etmekle birlikte Osmanli Saltanati ve Hilafetine
sadakatini vurgulamistir. Buradaki “Saltanat ve Hilafet-i Osmaniyye’nin san ve
serefinin korunmas1” yoniindeki taahhiidiiyle mesruti rejime destegini
bildirmistir. Hiirriyet, miisavat ve uhuvvet ilkelerinin benimsendigi
belirtilirken, yeni Sadrazam’in atanmasi “tevfik-i Rabbani” olarak
yorumlanarak devlet otoritesine baglilik bir kez daha teyit edilmistir. Bu
gercevede Keldani milletinin  kendisini  “Osmanli  milleti” iginde
konumlandirdig1 goriilmektedir. Belge, yalnizca bir sadakat beyani degil, ayni
zamanda Istanbul’daki Keldani Patriklik Vekaleti’nin cemaatin mesruiyetini
giiclendirme cabasinin bir pargasi olarak da degerlendirilebilir. 31 Mart
sonrasinda siyasal dengelerin yeniden sekillendigi bir ortamda patrik vekili,

11 Stamboul, Eyliil 1902, s. 2.
112 Stamboul, Eyliil 1902, s. 2.
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cemaatin yerini saglamlastirmak ve belirsizligi bertaraf etmek amaciyla
Osmanl1 yonetimiyle iliskileri tahkim etmeye yonelmistir. Bu nedenle ariza,
Keldani cemaatinin kendi siyasal gemisini c¢alkantili mesrutiyet dalgalar
arasinda selamete ulagtirma stratejisinin Onemli bir tezahiirii olarak

degerlendirilmelidir'".

Keldani cemaati, kendilerini hiikiimet nezdinde ilgilendiren konularda
ozellikle Katolik kardesleriyle birlikte hareket etmislerdir. 1911 yili sonlarina
gelindiginde Keldani Patrik vekili, Rum ve Ermeni Patrikleri, Ermeni Katolik
Patrigi, Bulgar Eksarh1 ve Rum Katolik vekili tarafindan Babiali’ye ortak bir
dilekge verilmistir. Bu dilekcede cesitli egitim ve askerlik meselelerine iligkin
talepler yinelenmistir. Bu ¢ok bilesenli ruhban girisimi, Osmanli’daki
gayrimiislim cemaatlerin bazi konularda miisterek hareket etmeye yoneldigi bir
doneme isaret etmektedir. Ozellikle 1911 dilekgesinde Keldani Patrik
Vekilligi’nin yer almasi, Istanbul’daki Keldani toplulugunun diger Katolik ve
Ortodoks cemaatlerle birlikte esgiidiimlii bir siyasi-idari tutum gelistirdigini
gbstermesi bakimindan énemlidir. Bu dilek¢enin ardindan Osmanli hiikiimeti 4
Kasim 1911 tarihinde, askeri kanunlarin herkes tarafindan anlasilabilmesi
amaciyla cesitli dillere resmen terciime edilmesini; askerl okullara giris
sinavlarinin adaylarin kendi dillerinde yapilmasini ve bu siiregte Tiirkge
bakimindan yalnizca okuma ve konusma diizeyinde bir yeterlik aranmasini
kararlastirmistir. Bu karar, s6z konusu ortak dilek¢enin dogrudan bir sonucu
olup, gayrimiislim cemaatlerin egitim ve askerlik alanindaki pratik taleplerinin
Osmanli yonetimince dikkate alindigimi géstermektedir.

Keldani Patrik vekilinin bu dilekgede Rum, Ermeni, Ermeni Katolik,
Bulgar ve Rum Katolik temsilcileriyle birlikte imza vermesi, Keldani
cemaatinin Istanbul’daki toplumsal ve hukuksal konumunu gii¢lendirme
yoniinde ¢ok tarafli bir strateji izledigini ortaya koymaktadir. Bu strateji diger
Katolik ve Ortodoks cemaatlerle ortak hareket ederek, tek basma ortaya
kondugunda karsilik bulmasi daha zor olabilecek taleplerin siyasal mesruiyetini
artirmay1 amaglamigtir. Bununla birlikte Keldanilerin niifusga sinirli bir cemaat
oldugundan, taleplerini Ermeni, Rum ve Bulgar temsilcileriyle ayni ¢ergevede
sunmalari, onlar1 Babiali’de etkin aktorler arasina konumlandirmalarina katki
saglamistir. Ayrica dilek¢ede yer alan egitim ve askerlikle ilgili talepler,
Keldaniler de dahil olmak {izere tiim gayrimiislim unsurlarin giindelik yagamin1
ilgilendiren yapisal diizenlemeleri kapsamaktadir. Bu baglamda Keldani Patrik
Vekilligi’nin dilekgeye katilimi, cemaatin Istanbul’daki cikarlarin1 merkeze
iletmek tizere aktif bir pozisyon aldigini gostermektedir.

Sonug olarak, 1911 ortak dilekgesi ve ardindan gelen 4 Kasim 1911
tarihli hiikiimet karari, Keldani Patrik Vekilligi’nin Osmanl idari sisteminde

113 Bkz. Ismail Hami Danismend, 31 Mart Vak’as1: Sadrazam Tevfik Pasa’nin Dosyasindaki
Resmi ve Hususi Vesikalara Gore, Istanbul: Istanbul Kitabevi, 1961, s. 86-87.
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ortak talepler iizerinden siyasal alan agma cabalarmin erken ve somut bir
ornegidir. Keldani cemaatinin bu siiregteki rolii, niifusu sinirli olmakla birlikte,
Istanbul’daki diger Katolik ve Ortodoks cemaatlerle kurdugu is birligi
sayesinde etkili bir gorlinlirlik ve temsil kabiliyeti kazandigim

gostermektedir' ',

II. Mesrutiyet’in ilani, Istanbul’daki Keldani cemaatine yalnizca dini
degil, ayn1 zamanda idari ve siyasal temsiliyet bakimindan da yeni imkanlar
saglamistir. Bu donemde cemaatten yetisen modern egitimli bireyler, devlet
mekanizmalart  iginde gorliniirlik kazanmak amaciyla girisimlerde
bulunmaktaydilar. Bu baglamda 9 Mart 1912’de Misir Keldani Temsilciligi,
Istanbul’un 6nde gelen Keldani simalarindan Tabibzade Abdulkerim (Pasa)
Efendi’nin Meclis-i Ayan iiyeligine atanmasi i¢in hiikiimete dilekge vermis;
dilekgede Abdulkerim Efendi’nin Sultani, Idadi ve Miilkiye mezuniyetleri ile
devlete olan sadakati vurgulanmustir'®. 13 Agustos 1913’te Abdulkerim
Efendi, Cebeli Liibnan Mutasarriflig1 i¢in basvuru yapmustir''’. 13 Nisan
1915°te ise Istanbul Patrik Vekaleti, Rum ve Ermeni patrikhaneleriyle birlikte,
cemaat mekteplerinde okuyan 6grencilerin askerlikten muaf tutulmasi amaciyla

Babiali’ye bagvurmustur''”’.

Bu girigimler, Keldanilerin Mesrutiyet’in sundugu temsil kanallarindan
yararlanarak devlet yapisi i¢inde yer edinme ve cemaat yararina miizakere
edebilme ¢abasini yansitmaktadir.

Bu donemin Keldani tarihi acisindan bir diger dnemli kaynagi, 23
Temmuz 1909’da kurulan ve 16 Aralik 1909°da Osmanli Devleti’nden resmi
izin alarak faaliyetlerini hukuken pekistiren Osmanli Unsurlart Ittihadi Heyeti
idi. II. Mesrutiyet’in ¢cogulcu ve Osmanlici ideolojik zemininde sekillenen bu
Heyet’in nizamnamesi, Istanbul’daki Keldani Katolik cemaatinin ge¢ Osmanl
idari diizeni igindeki yerini gostermesi bakimindan son derece dikkat
cekicidir!''®,

Nizamnamede Keldaniler, Istanbul’un mevcut Osmanli unsurlari
arasinda adi agik¢a zikredilen bir topluluk olarak yer almakta ve “Said Namik
- Keldani” kaydiyla Heyet’in tabii iiyeleri arasinda temsil edilmektedir'"®. Bu

114 Giilnihal Bozkurt, Gayri Miislim Osmanli Vatandaglarinin Hukuki Durumu (1839-1914),
Ankara: Tiirk Tarth Kurumu, 1996, s.168.

115 BOA, A.}MTZ.(05).22/70 (20 Rabiulevvel 1330-9 Mart 1912).

116 BOA, HR.HMS.ISO.51/7 Béyle bir belge yok

117 BOA, DH.ID.20/19 (28 Cemazeyilevvel 1333-13 Nisan 1915).

118 23 Temmuz 1909 tarihinde, Association pour 1’union des éléments (Komite-i IttihAd-1 Anasir-
1 Osmaniyye) isminde bir heyet tegkil edilmistir. Bu heyet, “irk ve din ayrimi gézetmeksizin
Osmanli Imparatorlugu’nun farkli unsurlar1 arasinda esitlik ve kardesligi temin etmeyi”
amaglamistir. Stamboul, 20 Ekim 1910, s. 4-7.

119 Bu heyette bir Keldani tiiccar olan Riistem Necip Bey ile Keldani Avukat Namik Bey
muhasebe bagkanliginda yer almiglardir. Stamboul, 20 Ekim 1910.
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kayit, Keldanilerin az niifuslarina ragmen yalnizca bireysel bir Katolik alt-
grubu degil, devlet nezdinde adi tanimlanabilen ve temsil hakki taninmig bir
cemaat oldugunu belgelemektedir. Nizamnamenin 54. maddesi, Keldanileri
Tiirk, Rum, Ermeni, Musevi ve Latin unsurlariyla ayni kategoride sayarak
onlarin ge¢ Osmanli idari diislincesinde “miistakil bir unsur” olarak
degerlendirildigini ortaya koymaktadir. Buna karsilik, Maruni ve Nasturilerin
ancak ruhani teskilatlarin ispat ettikleri takdirde birlige kabul edileceklerinin
belirtilmesi, Keldanilerin bu déonemde zaten “aday unsur” statiisiinii asarak
fiilen taninmig bir cemaat haline geldigini géstermektedir.

Nizamnamenin 12. maddesinde tabii iiyelerin, teskilatlar1 hiikiimetce
taninmis milletlerin ruhani reisleri tarafindan gonderilen temsilciler oldugu
belirtilmektedir. Bu ¢ergevede “Said Namik-Keldani” kaydinin yer almasi,
Istanbul’daki Keldani patrik vekilliginin devlet tarafindan fiilen muhatap kabul
edildigini agik bigimde ortaya koymaktadir. Musul’daki patriklik merkezine
bagl bu vekillik makami, Istanbul’da cemaat adina kabul edilen ruhani-idari
bir temsil birimi olarak islev gormektedir.

Bu yonleriyle Osmanli Unsurlari ittihadi Heyeti, Keldanilerin geg
Osmanli déneminde yalnizca Ermeni veya Latin Katolik yapilar1 icinde
“eriyen” bireylerden ibaret olmadigini, aksine kimligi tanimlanan, temsil edilen
ve Osmanlici birlik projeleri i¢inde hesaba katilan bir cemaat haline geldiklerini
gostermektedir. Nizamnamenin egitim, Osmanlica 6gretimi, karma mektepler
ve 0grenci gonderilmesi gibi hiikiimleri, Keldanilerin de dahil oldugu Dogu
Katolik topluluklarini Osmanli vatandaslik ideolojisi dogrultusunda yeniden
konumlandirmay1 hedeflemekteydi.

Dolayistyla  Osmanli  Unsurlart Ittihadi Heyeti Nizamnamesi'®,
Istanbul’daki Keldani cemaatinin ge¢ Osmanli déneminde ulastigi hukuki
goriliniirlik, kurumsal temsil, devlet nezdindeki mesruiyet ve Osmanli unsurlari
arasinda adiyla yer alma statiilerini belgeleyen nadir ve kritik metinlerden biri
niteligindedir. Cumhuriyet doneminde Keldanilerin yasadigi idari
goriinmezlik, kimlik karigikliklari ve taninma sorunlari, bu ge¢ Osmanl “adla
taninmiglik” evresinin kaybedilmis mirasi olarak degerlendirilebilir.

120 Osmanl Andswrr Ittihddr Heyeti Nizamnamesi, kurulus tarihi 10 Temmuz 1325 (Rumi).
Osmanli Hilkkiimeti tarafindan 3 Kanunuevvel 1325 tarihli ve 54 numarali ruhsatname ile
yayimmlanmistir. Konstantiniyye: Matbaa-i Ebiizziya, 1328, s. 6-12.



56 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

IV. BOLUM: KRIZLER, EGITIM VE KURUMSAL
CERCEVE

4.1. 1909 Adana Olaylarn Karsisinda Istanbul Keldani
Cemaati’nin Tutumu

1909 Adana Olaylar1 baglaminda Istanbul Keldani cemaati, hem
Osmanl1 millet sistemi i¢inde taninmis bir Katolik “dogu cemaati”’, hem de
Latin ve diger Katolik milletlerle yogun temas halinde olan kii¢iik ama stratejik
bir aktor olarak karsimiza g¢ikmaktadir. Bu cemaatin konumu, bir yandan
Babiali ile kurdugu sadakat ve temsil iliskileri, diger yandan Katolik devletler,
Papalik ve Istanbul’daki Latin-Ermeni-Siiryani-Bulgar Katolik yapilariyla
gelistirdigi cok yonlii aglar {lizerinden okunmalidir. 1909 Adana Olaylari
sirasinda Keldanilerin ugradigr kayiplarin rakamsal ve retorik diizeyde
“abartilmas1” veya farkli 6lgeklerde sunulmasi da bu ¢oklu iliskinin siyasal ve
sOylemsel mantigiyla yakindan baglantilidir.

Oncelikle, istanbul’daki Keldani varligi, patrik merkezli bir “millet”
yapilanmasinin sehirdeki vekalet kurumu iizerinden temsil edilmektedir. Patrik
Emmanuel Thomas’in Musul’daki patriklik makamu ile Istanbul’daki patrik
vekaleti (genel vikar Mgr Joseph Gharib) arasinda hem Osmanli resmi
makamlar1 hem de Papalik ve Katolik basin tarafindan taninan kurumsal bir bag
mevcuttur. Emmanuel Thomas’in “Tiirkiye, Iran ve Hindistan Keldani patrigi”
olarak tayininin Osmanl padigahi tarafindan onaylanmasi, Adliye ve Mezahib
Nezareti’nin bu iradeyi Musul’daki patrie ve Konstantinopolis’teki vikara
resmen teblig etmesi, Keldani patrikliginin Osmanl diizeninde ayr1 bir Katolik
millet olarak kabul edildigini gdstermistir'?'. Bu taninma, padisah fermanlari
ve ¢esitli devlet nisanlariyla desteklenmistir. Ozellikle Keldani metropolit ve
piskoposlarin Mecidi nisaniyla taltif edilmesi, cemaatin 'sadik teb’a’ séylemiyle
ortlismektedir.

Istanbul Keldani cemaatinin i¢ orgiitlenmesi de bu cerceveye
uygundur. Patrik, Istanbul’daki cemaati patrik vekili ve bir idare meclisi
vasitasiyla temsil edilirken, cemaatin yerel lideri Tabibzade Abdiilkerim Paga
hem Keldani meclisinin reisi hem de Babiali nezdinde cemaatin sekiiler yiizii
olarak 6ne ¢ikmistir. Abdiilkerim Pasa’ya Rumeli Beylerbeyi riitbesiyle pasalik
unvani verilmesi, Keldani cemaatinin Osmanli biirokrasisiyle kurdugu yakin

121 Stamboul, 28 Kasim 1901, s.1; Young, Corps de Droit Ottoman, II, s. 120.
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iliskiyi simgelemekteydi'*

. Patrik Emmanuel Thomas’m Yildiz Sarayi’na
kabulii, selamlik merasimlerine istiraki, ardindan Sadrazam, Dahiliye,
Hariciye, Adliye ve Mezahib nazirlarina yaptig1 resmi ziyaretler, Keldanilerin
imparatorluk siyaset sahnesine, niifus olarak kiiciik ama sembolik degeri

yiiksek bir Katolik “dogu milleti” olarak dahil olduklarin1 géstermistir'®.

Bu yerlesik konumu belirginlestiren énemli bir unsur, istanbul Keldani
cemaatinin diger Katolik ve genel olarak Hristiyan milletlerle kurdugu yogun
ve torensel (ritiielize edilmis) iligkilerdir. Stamboul gazetesi, pek ¢ok vesileyle
“patrikler ve ruhani reisler” arasinda saydig1 Keldani patrik vekilini; Ekiimenik
Patrikhane (Rum Ortodoks Patrikhanesi), Ermeni Gregoryen Patrikligi (Ermeni
Apostolik Patrikhanesi), Ermeni Katolik Patrikligi, Bulgar Eksarhlig1 ve cesitli
Dogu Katolik patrikhaneleri ile ayni protokol cergevesi (resmi temsil ve
torensel hiyerarsi) icinde zikretmistir. Gerek Papalik jiibilesi (Papa tarafindan
ilan edilen, belirli yillarda diizenlenen biiyiik kutsal kutlama yili) torenleri
vesilesiyle Kutsal Ruh Katedrali’nde icra edilen ayinlerde, gerek 3 Mart 1902
tarihli biiyilk kutlamada, Keldani patrik vekili Gharib’in, Ermeni Katolik,
Maruni (Liibnan merkezli Dogu Katolik Kilisesi), Melkit (Bizans ayinli Dogu
Katolik Kilisesi) ve Latin (Roma Katolik) ruhanilerle birlikte, Istanbul’daki
tim Katolik cemaatlerin kolektif cephesinin (ortak temsiliyet ve birlik
gorliniimil) pargasi oldugu aktarilmigtir. Ayn1 sekilde, Sainte-Marie Draperis
Kilisesi’nde Keldani ayinine gore icra edilen messe solennelle’ler (biiylik ve
gorkemli ayinler), diger cemaatlerden miiminlerin de davet edildigi; ritiiel
diizeyde Latin ve Dogu ayin geleneklerinin birlikte temsil edildigi alanlar

olarak 6ne ¢ikmaktadir'**,

Bu birliktelik yalnizca litiirjik seviyede kalmamus, siyasi ve hukuki
diizeyde de kendini gostermistir. Okullar ve askerlik konularinda Rum, Ermeni
Gregoryen, Ermeni Katolik patrikhaneleri ve Bulgar Eksarhlig1 arasinda varilan
anlagma dogrultusunda, bu dort patrikhane ve eksarhligin kapi kethiidalart
Adliye Nezareti’ne giderek ortak bir takrir verirmistir. Keldani Patrikhanesi’nin
kap1 kethiidasi, kendisine bu konularda bir haber ulagsmadig1 gerekgesiyle ayni

125

siirece dahil olamamistir . Bu ayrinti, Keldanilerin de aymi Katolik ve

122 Stamboul, 31 Mayis 1902, s. 2-3; Stamboul, 21 Mart 1905, s. 3.

123 Stamboul, 30 May1s 1902, s. 1; 22 Eyliil 1902, s. 1.

124 Stamboul, 22 Ekim 1899, s.1; 4 Nisan 1901, s.1; 3 Agustos 1903, s. 1; 18 Mart 1904, s. 3; 20
Nisan 1905, s. 3; 23 Aralik 1912, s. 2.

125 Senin, 24 Mayis; Ahmet Erdogdu, Belgelerle Il. Mesrutiyet’ten Tehcire: Adana Ermeni
Olaylar Giinliigii, Konya 2012, s. 214.



58 iISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

Gregoryen blokun pargast olarak diisiiniilmekle birlikte, niifuslarinin ve
kurumsal kapasitenin gorece simirliligi nedeniyle zaman zaman bu ortak
stireclere teknik sebeplerle dahi olsa eksik eklemlendiklerini gostermektedir.
Buna ragmen Istanbul’daki protokol ve saray torenlerinde Keldani patrik vekili
ve cemaat reisinin diger cemaat liderleriyle birlikte Sultan’in huzuruna
cikmalari ve toplu tebrik heyetleri iginde yer almalari, siyasal temsil diizeyinde

Keldanilerin “esit” statiide kabul edildigine isaret etmektedir'*,

Istanbul Keldani cemaatinin Katolik diger milletlerle iliskisinin bir
diger boyutu, Katolik egitim kurumlar1 ve Latin tarikatlar1 tizerinden kurulan
“kurumsal kardeslik”tir. Pera’daki Saint-Louis Dogu Semineri, Kapusenler
tarafindan 1881°de kurulmus ve 1914°e kadar 19 Ermeni, 5 Keldani, 2 Maruni,
1 Siiryani, 1 Bulgar, 1 Rum ve 1 Giircii olmak iizere toplam 30 rahip
yetistirmistir'*’. Bu tablo, Keldani ruhbaninin bir kisminin da Latin ve diger
Dogu Katolik genglerle ayni formasyon ortamini paylastigini gostermekteydi.
Dolayistyla Keldani din adamlari, yalnizca kendi ritlerine 6zgii kurumlar icinde
degil, Istanbul’daki ortak Katolik egitim aglarinin da bileseni olarak yetismistir.
Bu da onlar1 hem Papalik hem de Fransa merkezli Katolik misyonerlik yapilari
nezdinde goriiniir kilmistir. Keldanilerin Saint-Esprit Katedrali’ndeki Papalik
jiibilesi veya biiylik Paskalya torenlerinde, Cizvit, Lazarist, Kapusen ve diger

tarikatlarla birlikte zikredilmesi de bu biitiinliigiin ritiiel tezahiiriidiir'*®.

Katolik devletler nezdindeki konumlarina gelince: Keldani patrikligi ve
Istanbul vekaleti, Papalik ile Babiali arasinda oldugu kadar, Fransa ve diger
Katolik devletlerin diplomatik c¢evreleriyle de iligkili bir yap1 olarak
belirginlesmistir. Emmanuel Thomas’in Roma’ya gidisinde, Roma’daki
Osmanli konsolosu Galieni tarafindan karsilanmasi, Propaganda Fide
yetkilileriyle birlikte sehre getirilmesi ve Papa tarafindan hususi kabul edilmesi,
Keldani patriginin hem Osmanli hem Papalik diinyasinda simgesel bir araci
figiir olarak konumlandirildigini gostermekteydi'*’. Le Moniteur de Rome’un
haberine gore XIII. Leo, Babil Keldani Patrikligi i¢in Roma’da bir ruhban
koleji kurma niyetini agiklarken, ayn1 zamanda Osmanli padisahinin Katolik
tebaaya kars1 adalet ve miisamahasini 6vgiiyle aniliyordu. Buna karsilik patrik

126 Stamboul, 10 Haziran 1889, s.1; 21 Aralik 1903, s. 1.

127 Echos d'Orient, XVII, 1914, 5.456-457; La Documentation Catholique, no.193, 7 Nisan 1923,
s. 892.

128 Stamboul, 3 Mart 1902, s. 1; 18 Mart 1904, s. 3.

129 Stamboul, 27 Haziran 1902, s. 1.
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de padisaha duyulan sadakati vurgulamaktaydi'’

. Bu soylem, Keldani
Kilisesinin Katolik devletler nezdinde, “Nasturi sapkinliginin izlerini silmeye
yardimc1 olan” bir Dogu Katolik kilisesi olarak ideolojik bir isleve sahip
oldugunu diistindiiriirken; Osmanli baglamimda da sadakat ve itaat retorigi

iizerinden gilivenilir “millet” statiisiinii pekistirmektedir.

1909 Adana Olaylar1, bu ¢ok katmanl iliskiler agin1 ve Keldani
sOyleminin “abarti”’ya acik yonlerini analize elverigli bir kriz an1 sunmustur.
Olaylarda Keldani kayiplarina dair rakamlar, Babigyan raporu ile Yusuf Kemal
Bey’in resmi raporu arasinda garpict bi¢imde fark vardir. Babigyan, 422
Keldani’nin 6ldiiriildiigiinii ve toplam Hristiyan kaybinin 21.000’1 agtigin1 ileri
siirerken; Yusuf Kemal Bey, Keldani 6liimlerini 133 olarak kaydetmistir'*'.
Sayisal diizeyde bu farklilik, Ermeni Patrikhanesi c¢evresinde hazirlanan
raporun felaketin boyutunu uluslararasi kamuoyuna duyurmak iizere “yiiksek”
bir bilango sunma egilimini yansitmasindandir. Buna karsilik Osmanli resmi
rakami hem uluslararas1 hem i¢ kamuoyu nezdinde devletin kontrol ve adalet
iddiasin1  koruyabilmesi i¢in daha siirli bir say1r vermektedir. Keldani
cemaatinin gergek kayiplari, her iki u¢ arasinda bir noktada yer aliyor olsa bile,
rakamlarin bu sekilde “iist sinir” ve “alt sinir” olarak iki farkli sdylemsel
baglamda dolasima sokuldugu agiktir.

Istanbul’daki Keldani Patrik Vekaleti’nden merkeze yansiyan bilgiler
de bu sdylemsel mantigin izlerini tagimaktaydi. La Turquie gazetesinin 26
Mayis 1909 tarihli haberine gore, Adana’dan vekalete ulasan telgraflarda
Keldani kilisesi ve vekalet binalarinin tamamen yandig1; tarlalarda ¢alisan iki
ylizii askin Keldani ig¢inin 6ldiirtildiigii; evlerin yagmalanip yakildigi ve
cocuklu dullarm “ekmeksiz ve barinaksiz” kaldig1 bildirilmekteydi. Bu trajik
tasvir, patrik vekili Mgr Joseph Gharib’in Sadaret ve Dahiliye Nezareti’ne
sundugu takrirlerin “ciddi surette nazar-1 dikkate alindigr” ifadesiyle birlikte
aktarilir; Babiali, Adana’daki makamlara “talihsiz Keldani cemaatine en siiratli

132 Burada kullanilan dil,

sekilde yardim edilmesi” talimati gondermigtir
kuskusuz Keldani cemaatinin yasadigi felaketi abartma kastiyla degil, felaketin
agirligimi  vurgulayarak merkezin ve aymi zamanda Katolik Fransiz
kamuoyunun dikkatini ¢ekme amaciyla yogunlagtirilmig bir iislubu

yansitmistir. Tarlalarda “iki yiizii askin ig¢i’nin oldiiriilmesi gibi ifadeler,

130 Stamboul, 2 Ekim 1890, s. 2.
131 Ari Sekeryan, 1909 Adana Katliami: Ug¢ Rapor, Aras, Istanbul 2022, s. 15.
132 La Turquie, 26 Mayis 1909, s. 1.
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Babigyan ve resmi Osmanli rakamlariyla karsilastirildiginda, Keldani
kayiplarini iist perdeden tanimlayan bir anlatim olarak degerlendirilmistir. Bu
tiir sdylemsel yogunlastirmalar, kii¢iik bir cemaatin, Ermeniler ve Rumlar gibi
daha kalabalik Hristiyan gruplar arasinda silik kalmamak igin “felaket
anlatis’m belirginlestirme ihtiyaciyla da iligkili oldugu diistiniilmiistiir.

Ote yandan, aym donemde Rum, Ermeni, Siiryani ve Keldani ruhani
reislerinin ortak telgraflari, yalnizca kayiplar degil, Divan-1 Harb’in isleyisine
yonelik ciddi elestirileri de igermekteydi. 17 Haziran tarihli telgrafta, Divan-1
Harb-i Orfi’nin “katliam ve yagmanin gergek faillerini cezalandirmak yerine,
onlarin tahrik ettigi cahil Miisliiman koyliileri hedef aldig1” ve Hristiyanlarin
kendilerini savunmalar1 nedeniyle, istelik “yalan tanikliklarla” mahkGm
edildigi belirtilmistir'**. Burada da taraflarin dilinin, hukuki gergekligin “yalin”
halinden ziyade, mesruiyet miicadelesinin gerekleri dogrultusunda sekillendigi
gortiliirken, Hristiyan cemaatler kendilerini “mesru miidafaa” pozisyonunda
resmederek mahktimiyetleri haksiz gibi gostermeye caligirken; hiikiimet tarafi
da Divan-1 Harb’i korumak i¢in asir1 genelleyici bir iislup kullanmaktaydi.

Biitiin bu 6rnekler, Istanbul Keldani cemaatinin ve patrik vekaletinin
abartrya agik sdylemlerinin tek tarafli bir propaganda olarak degil, donemin
siyasal mantig1 i¢inde anlasilmasi gerektigini gostermekteydi. Ayni aktorler,
Mgr Gharib, Abdilkerim Pasa ve Patrik Emmanuel Thomas, baska
baglamlarda Sultan’a ve hiikiimete kars1 son derece yiiceltici bir dil kullanarak
Abdiilhamid’in “baba”lik ve adaletine dair dualar okumaktadir. Aymi sekilde
Keldani cemaatinin sarsilmaz sadakati vurgulanmakta ve bu sadakat nisanlar,
payeler ve resmi kabullerle ddiillendirilmekteydi'**. Dolayisiyla Adana 1909
baglamindaki felaket soylemi, bu sadakat soylemiyle bir ¢eliski olusturmaktan
ziyade, ayni siyasal dilin farkli enstriimanlar1 olarak goriilebilir. Babiali ve
Katolik diinyasina kars1 “sadik, medeni ve magdur” bir Dogu Katolik milleti
imaj1 ¢izmistir.

Sonug olarak, Istanbul Keldani cemaati, Katolik diger milletlerle ve
Latin cemaatle kurdugu litiirjik, egitimsel ve diplomatik aglar sayesinde,
niifus¢a kiigiik olsa da hem Babiali hem Katolik devletler nezdinde sembolik
degeri yiiksek bir aktdr haline gelmistir. 1909 Adana Olaylar1 sirasinda
Keldanilere dair rakamlarin ve tasvirlerin farkli kaynaklarda degisen
yogunlukta, zaman zaman abartiya varan bir dille sunulmasi, bu cemaatin kendi

133 BOA, Y..PRK.AZN. 25/40 (28 Cemazeyilevvel 1327-17 Haziran 1909).
134 Stamboul, 21 Mart 1905, s. 3; 20 Eyliil 1902, s. 2.



61 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

trajedisini  biiylikk Hristiyan blogu icinde goriiniir kilma arzusundan
kaynaklanmaktaydi. Ote yandan bu durum Osmanl biirokrasisinin felaketin
Olcegini yonetilebilir gostermek yoniindeki egilimiyle de iligkilidir. Bu nedenle,
Adana Olaylarmi degerlendiritken Keldani cemaatiyle ilgili hem Patrikhane
cevresindeki raporlart hem Osmanli resmi belgelerini hem de La Turquie ve
Stamboul gibi basin organlarindaki haberleri, her birinin {iretildigi baglam,
hedef kitle ve siyasal islevi dikkate alarak, yani sdylemin ickin “dramatize
etme” ve “normallestirme” stratejilerini hesaba katarak birlikte okumak
gerekmektedir.

4.2. Isgal Dénemi (1918-1920) ve Cifte Temsiliyet Stratejisi

Ingiltere’nin istanbul’u isgalinden sonra Ermeni, Rum, Asuri ve Keldani
topluluklarin1  bir arada degerlendirme politikast dogrultusunda ¢esitli
toplantilar diizenlenmis; bu toplantilar, zellikle “Ingiliz Yiiksek Komiserligi
Ermeni Rum Subesi, Amerikan Yakindogu Yardim Heyeti, Ermeni
Patrikhanesi, Rum Patrikhanesi, Asuri Milli Meclisi ve Keldani Milli Meclisi
Temsilcileri arasinda yapilan 1 Ekim 1919 Tarihli Toplant1”'*® gibi birgok
toplant1 6rmeklerde goriildiigii iizere, isgal idaresinin gayrimiislim cemaatleri
tek bir ¢ergeve igcinde ele alma egilimini acik bicimde yansitmistir. Ermeni—
Rum Subesi’nin gergevesi i¢ine zamanla Asuri ve Keldani Milli Meclisi
temsilcileri de dahil edilmis; 16 Mayis, 20 Mayis, 28 Mayis 1919 tarihli
toplantilara, ardindan 23 Temmuz ve 6 Agustos 1919 ile 1 Ekim 1919 tarihli
oturumlara Asuri ve Keldani temsilcilerinin katildig1 kayit altma almmustir'®®.
Bu baglamda Istanbul’daki Keldani toplulugu, kii¢iik fakat érgiitlii bir cemaat
olarak, isgal sonrasi siyasal diizeni sekillendirmede etkili olabilecek gayri resmi
karar mekanizmalarinin i¢inde yer almaya calismistir.

Bu dénemde Ingiltere ve Amerika’nin Ermeni ve Rum meselelerini
birlikte ele alarak daha sonra Keldani, Nasturi ve Asuri gibi kiiglik Hristiyan
cemaatlerini de bu gergeveye dahil etmeleri'?’, Keldani temsilcilerine yeni bir
diplomatik goriiniirliik alan1 agmistir. Boylece iggal donemi, Keldani toplulugu
acgisindan hem 6nemli firsatlar hem de belirgin siyasal riskler igeren bir siireg

haline gelmistir.

Toplant1 kayitlari, Keldani Milli Meclisi temsilcisi Nassib Nurullah ile
Asuri Milli Meclisi temsilcisi A. Ablahat’in, Diyarbekir, Harput, Mardin ve
cevresinde cemaatlerinin yasadigi “son derece ciddi sikintilar’” isgal
makamlarina iletmeyi baslica hedef edindiklerini gostermektedir. Taleplerden

135 Abdurrahman Bozkurt, [tilaf Devletlerinin Istanbul’da Isgal Yonetimi Ankara: Atatiirk Kiiltiir,
Dil ve Tarih Yiiksek Kurumu, Atatiirk Arastirma Merkezi Yayinlari, 2014, s.214.

136 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 225-226.

137 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul’da Isgal Yonetimi, s. 215-216,
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ilki glivenlik ve korunma ihtiyaci olup savas sonrasi otorite boslugunda Kiirt
agiret baskilar1 ile Ermeni-Tiirk ¢atismalarindan dogan tehlikelerin azaltilmasi
istenmistir. ikinci olarak yardim ve iase talepleridir. Bu baglamda Amerikan
Near East Relief temsilcisi Peet’in Harput, Malatya ve Diyarbekir’e yardim
sozii vermistir'*®. Uciincii olarak emlak-1 metruke meseleleri, 1919-1921
arasinda toplantilarin ana giindem maddelerinden biri haline gelen miilkiyet
kayiplarinin karma komisyonlarda ¢oziilmesi yoniindeki girisimler olmustur'®’.
Bu talepler, Keldaniler i¢in toplantilarin bir tiir “menfaat koruma platformu”
islevi gordiigiinii ve imparatorlugun ¢oziildiigii bir donemde sinirl fakat nemli
bir siyasal actigini ortaya koymaktadir.

Istanbul’un isgal dénemlerinde, basta Ingiltere olmak iizere itilaf
Devletleri ile Osmanli Devleti smirlart i¢inde yasayan gayrimiislim
topluluklarin temsilcileriyle arasinda cesitli toplantilar gergeklesmistir. Bu
toplantilara katilan gruplar incelendiginde, Keldanilerin isgal siirecinde pasif
bir azinlik toplulugu olmaktan ziyade, ¢ok yonlii ve genis bir temas agi
geligtiren etkin bir aktor olarak 6ne ¢iktiklar1 goriilmektedir. Bu temas aginin
merkezinde, Ingiliz Yiiksek Komiserligi biinyesinde faaliyet gdsteren Ermeni-
Rum Subesi yer almis'¥, Ingiltere’nin gayrimiislimleri tek bir idari cergeve
altinda ele alan yaklasimi, Keldanilerin miistakil bir cemaat olarak taninmasini
saglamasa da onlar1 isgal idaresi nezdinde resmi muhatap kabul edilen bir
topluluk héline getirmistir. Boylece Keldaniler, Osmanli doneminde sahip
olduklar1 kurumsal temsil imkéanlarinin zayiflamasina ragmen, isgal
kosullarinda dolayli, fakat islevsel bir tanimirlik imkani ve alani elde
edebilmislerdir. Bu ¢er¢cevede Amerikan Yakindogu Yardim Heyeti ile kurulan
iligkiler, 6zellikle Peet’in Keldani taleplerine olumlu yaklagimi sayesinde
gliclenmis, cemaatin insani yardim mekanizmalari tizerinden hem maddi destek
sagladig1 hem de taleplerini dile getirebildigi, goriiniirliigiinii artirabildigi ve
uluslararasi aktorler nezdinde kendini ifade edebildigi dolayli bir temsil alani
olusmustur. Keldanilerin isgal doneminde gelistirdikleri bu temas agi, klasik
diplomatik temsil kanallarinin zayifladigi bir ortamda, insani yardim ve isgal
idaresi mekanizmalarinin faydaci bir sekilde kullanildig1 bir uyum stratejisi
olarak degerlendirilmeli; bu stratejinin cemaatin hem varligini siirdiirmesini
hem de siyasal ve idari diizlemde tamamen goriinmez héle gelmesini
engelleyen sinirli, ancak etkili bir hareket alam yarattig1 kabul edilmelidir'*'.
Ermeni ve Rum Patrikhaneleri ile kurulan iliskiler dogrudan bir siyasal ittifak
niteligi tasimamakla birlikte, Ingiliz masasindaki goriiniirliik ve mesruiyet
bakimindan Keldaniler i¢in islevsel olmustur. Asuri ve Nasturi Milli Meclisleri
ile birlikte toplantilara katilmalar1 ise “Dogu Hristiyanlar1” ¢ergevesinin pargast

138 Abdurrahman Bozkurt, /tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 225-226.
139 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 226.

140 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 214-216.
141 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul’da Isgal Yonetimi, s. 225-226
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olduklarmi gostermistir'*?. Tarihsel gerilimlere ragmen bu birliktelik, isgal
doneminde faydaci bir is birligine donlismiistiir.

Ote yandan Keldanilerin mesafeli durduklar veya is birligi yapmadiklari
aktorler de bulunmaktaydi. Osmanli Devleti, toplantilarmn igerigi ve
Keldanilerin talepleri dikkate alindiginda, ¢6ziim aranan bir merci olmaktan
ziyade yetersiz goriilen bir otorite olarak karsimiza gikiyordu. Ozellikle emlak-
1 metruke, iagse ve gilivenlik konularinda Osmanli mekanizmalarinin etkisiz
olmas1'®®, Keldanileri taleplerini isgal idaresi iizerinden dile getirmeye
yoneltmistir. Fransa ve Italya, Ermeni ve Rum meselelerinde ingiltere’den
farkl1 bir politik ¢izgide olduklari i¢in Keldaniler tarafindan daha diisiik 6neme
sahip aktorler olarak degerlendirilmistir'**. Yunan Yiiksek Komiserligi
temsilcisinin toplantilara sonradan kabul edilmesi, Keldaniler agisindan rekabet

alan1 yaratmig, bu nedenle yakin bir iliski kurulmamugtir'®.

Toplant1 tutanaklari, Keldanilerin isgal doneminde izledigi stratejinin
pragmatik ve zaman zaman firsat¢1 bir nitelik tasidigini gostermektedir.
Belgelerde Keldani ve Nasturi temsilcilerinin, tipki Ermeni ve Rum temsilcileri
gibi “para koparmak amaciyla durumlarini oldugundan farkli gosterdikleri”
ifadesi yer almistir'*’. Bu durum, Keldanilerin diplomatik araglar etkin sekilde
kullandigini, iggal makamlarimin insani ve politik duyarliliklarini kendi cemaat
menfaatleri dogrultusunda yonlendirmeye ¢alistiklarini gostermektedir.

Keldanilerin Osmanli’ya yonelik sadakati ise bu donemde zayiflamis,
temkinli ve son derece faydaci bir karakter kazanmigtir. Toplantilarda Osmanli
lehine bir tutum sergilenmemis; aksine Osmanli idaresinin yetersizligi
vurgulanmistir. Bununla birlikte Osmanli’dan tam bir kopus da s6z konusu
degildir. Giindelik ibadet ve cemaat yasaminda geleneksel saygi unsurlari
korunmustur, ancak siyasal diizlemde Keldaniler kendilerini agik bigimde
Ingiliz-Amerikan himayesinin bir pargasi olarak konumlandirmistir.

Toplantilarin sonuglara bakildiginda, 29 Mart 1922°de 85 oturumun
ardindan Ermeni Rum Subesi’nin faaliyetleri sona ermistir. Bu 85 toplanti,
Ermeni ve Rum meseleleri merkezinde yiiriitiilmiis olmakla birlikte, zaman
zaman Asuri ve Keldani temsilcilerinin de katildigi, dolayisiyla Keldanilere de
dolayli etki eden bir karar ve istisare zemini olusturmustur'¥’. Bu siirecte
Keldaniler Harput, Malatya ve Diyarbakir i¢in belirli insani yardimlar elde
etmis, ancak siyasal taleplerinde anlamli bir kazanim saglayamamislardir.
Ermeni ve Rum temsilcilerinin ¢arpitilmig bilgiler sunmasi nedeniyle kurul

192 Abdurrahman Bozkurt, Itilaf Devietlerinin Istanbul’da Isgal Yonetimi, s. 225-226.
143 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 226.
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etkin isleyememistir'*®

edinmislerdir.

. Buna ragmen Keldaniler masada kendilerine yer

Genel olarak 1919-1922 yillar1 arasinda Istanbul’daki Keldani toplulugu,
isgal kosullarinin dayattig1 belirsizlik ortaminda ¢ok yonlii ve esnek bir siyasal
tutum benimsemistir. Cemaat, iggal makamlariyla yakin iliskiler kurmus,
Amerikan yardim kuruluslarindan aktif bi¢imde yararlanmis, Nasturi ve Asuri
temsilcileriyle menfaatleri dogrultusunda is birlikleri gelistirmis ve Ermeni-
Rum koalisyonu igerisinde yer alarak kendisine sinirlt da olsa bir siyasal alan
agmaya caligmistir. Bu siirecte Keldaniler, Osmanli Devleti’ne yonelik agik bir
siyasal sadakat sergilemekten ziyade, varliklarini siirdirme ve cemaat
cikarlarimi  koruma amaciyla ¢ikarct  ve pragmatik bir ydnelim
benimsemislerdir. Bu tablo, isgal yillarin1 Keldani cemaati agisindan “gifte
strateji” donemi olarak degerlendirilmesine imkan tanimaktadir. Nitekim
Abdurrahman Bozkurt’un aktardigi tizere, 23 Temmuz 1919 tarihinde Keldani
Milli Meclisi temsilcisi Nassib Nurullah’in, Asuri temsilcisi A. Ablahat ile
birlikte katildign “Kutsal Ittifak” toplantilarinda, tasrada maruz kalman
miilkiyet kayiplari, dini baskilar ve giivenlik sorunlar1 giindeme getirilmis;
Amerikan Near East Relief temsilcisi Peet tarafindan yardim vaadinde
bulunulmustur. Bu gelismeler, Istanbul’daki Keldani cemaatinin bir yandan
Osmanli Devleti ile kurdugu geleneksel iligkileri tamamen koparmadan
stirdlirdiigiinii, diger yandan ise isgal gii¢leri ve uluslararasi insani yardim
aglariyla ¢ikar temelli iligkiler gelistirerek yeni siyasal diizene uyum saglamaya
calistigin1  gostermektedir. Bu c¢ergevede Keldanilerin iggal doénemindeki
tutumu, ideolojik bir tercihten ziyade, degisen gili¢ dengeleri igerisinde
cemaatin varligin1 muhafaza etmeye yonelik temkinli, faydaci ve ¢cok yonlii bir
hayatta kalma stratejisi olarak okunmalidir'®’.

4.3. Suri-y1 Devlet’e Atama ve Istanbul Merkezli Keldani
Kurumsallasmasi

20 Temmuz 1920 tarihinde Hiisnii Pasa’nin Sura-y1 Devlet azaligindan
emekli edilmesinin ardindan, yerine Keldani kdkenli Abdiilkerim Pasa’nin
atanmasi, ge¢ Osmanli déneminin ¢ok milletli devlet anlayisini yansitan dikkat
c¢ekici bir gelisme olarak degerlendirilmelidir. Atama kararinin sadrazam adina
Seyhiilislam Abdullah Efendi’nin imzasiyla yiiriirliige girmis olmasi, sz
konusu tasarrufun yalnizca idarl degil, ayn1 zamanda dini-hukuki mesruiyet
cercevesi icinde ele alindigimi gostermektedir. Seyhiilislam makaminin bu
siiregteki rolli, gayrimiislim bir devlet gorevlisinin en st danigsma
organlarindan birine atanmasmin, Islam hukuku ve Osmanli mesruiyet
anlayisiyla celismedigini agik bigimde ortaya koymaktadir. Ozellikle 1915
yilina iligkin tartigmalarin i¢c kamuoyunda ve uluslararasi alanda yogunlastigi

148 Abdurrahman Bozkurt, [tilaf Devietlerinin Istanbul da Isgal Yonetimi, s. 235-236.
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bir donemde, Keldani cemaatine mensup bir ismin Surd-y1 Devlet gibi merkezi
ve sembolik Onemi yiiksek bir kuruma atanmasi, Osmanli Devleti’nin
gayrimiislim cemaatlerini dislayict bir ¢izgiye yonelmedigini, aksine onlari
devletin kurumsal yapis1 igerisinde tutmaya ve entegre etmeye yonelik bir
siyasal iradeyi siirdiirdiigiinii géstermektedir. Bu atama, ge¢ Osmanli yonetim
anlayisinda sadakat, biirokratik liyakat ve kurumsal devamliligin, mezhepsel
veya etnik aidiyetin oniinde tutuldugunu gosteren sembolik bir drnek olarak

okunmalidir'°.

Istanbul’daki Keldani varligmin yalmzca biirokratik temsil iizerinden
degil, ayn1 zamanda cemaat temelli kurumsallagsma pratikleri yoluyla da
giiclendigi goriilmektedir. Anadolu’nun ¢esitli bolgelerinden, 6zellikle de Siirt
ve ¢evresinden Istanbul’a yonelen Keldani niifus, baskentte kendi i¢ dayanisma
aglarmi olusturarak hem topluluk ici yardimlagsmay1 hem de tasra ile merkez
arasindaki baglar1 kurumsal bir zemine oturtmustur. Bu cergevede, Siirt
Keldani cemaatinin 6nciiliigiinde Istanbul merkezli bir yardim komitesinin
teskil edilmesi, yalnizca hayir faaliyetlerine indirgenemeyecek Olciide
anlamlidir.

S6z konusu komite, yoksul ve muhta¢ durumdaki Keldani bireylere
maddi destek saglamanin yani sira, Istanbul’daki Keldani varligimi kurumsal
bir kimlik altinda goriiniir kilmis; Anadolu’daki Keldani topluluklariyla
baskent arasinda diizenli bir sosyal ve ekonomik dolagimin tesis edilmesine
katkida bulunmustur. Komitenin Osmanli hiikiimeti tarafindan resmen taninmis
olmasi ise, bu girisimlerin hukuki mesruiyet kazandigini ve cemaat adina
yiiriitiilen faaliyetlerin devlet nezdinde kayit altina alindigim gostermektedir.
Bu durum, Osmanli Devleti’nin son déneminde Keldani cemaatinin yalnizca
dini bir topluluk olarak degil, sosyal yardim, dayanisma ve temsil
mekanizmalar aracilifiyla kurumsallasan bir aktor olarak algilandigin ortaya
koymaktadir.

Dolayistyla Abdiilkerim Pasa’nin Sura-y1 Devlet’e atanmasiyla Istanbul
merkezli Keldani yardim komitesinin faaliyetleri birlikte degerlendirildiginde,
Keldani cemaatinin ge¢ Osmanli doneminde devlet biirokrasisi ve sivil-
toplumsal alan igerisinde goriiniirlik kazandigi anlagilmaktadir. Bu tablo,
Osmanli Devleti’nin son yillarinda ¢ok milletli yapinin yalnizca teorik bir
sOylem degil, belirli Ol¢iilerde kurumsal pratikler {izerinden siirdiiriillen bir

yonetim anlayis1 oldugunu gdstermesi bakimindan 6nem tasimaktadir'>'.

130 BOA, SD. 3198/88 (23 Sevval 1338-10 Temmuz 1920).
151 Stamboul, 26 Kasim 1921, s. 2.
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4.4. istanbul’da Egitim Yoluyla Keldani Katolik Cemaatinin
Kurumsal Olusumu

Osmanli Devleti'nin baskenti olan Istanbul, XIX. yiizyiln ikinci
yarisindan itibaren yalnizca siyasi ve biirokratik bir merkez degil; ayn1 zamanda
gayrimiislim cemaatler i¢in bir egitim ve kiiltiir odagi haline gelmistir. Bu
durum, Keldani Katolik toplulugu 0&zelinde de belirgin bir sekilde
izlenebilmektedir. Istanbul'daki Mekteb-i Sultani, Dariilhayr Mektebi, Saint
Benoit, Saint-Louis gibi okullarda Keldani 6grencilerin kabul edilmesi, bu sehri
cemaatin egitim hedefleri agisindan cazip kilmigtir. Bu 6grencilerin hemen
tamami erkek bireylerden olusmakta olup, bu durum erkeklerin cemaat
icerisinde daha goriiniir ve etkili misyonlar {istlenmesine neden olmustur.

Istanbul’daki Keldani Katolik cemaatinin egitim seriiveni yalmzca
Osmanli devlet mektepleriyle sinirli kalmamis, ayn1 zamanda sehrin 6nde gelen
Katolik ve Fransiz kimlikli 6zel egitim kurumlar {izerinden de sekillenmistir.
Bu kurumlar arasinda Saint Benoit ve Saint-Louis mektepleri, XIX. ylizyil sonu
ile XX. yiizyil baginda Keldani gengler tarafindan en ¢ok tercih edilen okullar
arasinda yer almistir. Bu okullar, sadece dil ve fen egitimi sunmakla kalmamus,
ayn1 zamanda Katolik teolojisine dayali ruhbanlik egitimi vermistir. Ozellikle
Saint Benoit Mektebi, Fransa Sefareti sokaginda bulunmasiyla ayni zamanda
diplomatik-kiiltiirel bir merkez niteligi de tasimaktaydi. 1884 tarihli Euvre des
Ecoles d’Orient raporunda formiile edilen Apostolik Okullar modeli,
Istanbul’daki Katolik egitim kurumlarinin Keldani cemaati agisindan kazandig1
cok yonlii 6nemi kavramak bakimidan temel bir referans noktasidir. Raporda
ifade edilen yerli ruhban yetistirilmesi, Dogu Hristiyan kimliklerinin Roma
merkezli bir ¢ergeve icinde yeniden insa edilmesi ve misyoner stratejisinin
kurumsal temellere oturtulmasi gibi amaglar Istanbul’daki Katolik okullarinin
islevleriyle birebir ortiismektedir. Bu nedenle 1884 modelinin teorik ilkeleri,
Istanbul’daki Keldani egitim deneyiminin tarihsel gergekligiyle biitiinlesmis;
sehir, Keldani toplulugu i¢in ii¢ diizlemde belirleyici bir merkez héline
gelmistir'*%.

Her seyden &nce, Istanbul’daki Saint-Louis, Saint-Benoit, Saint-Joseph
ve Saint-Esprit gibi kurumlar, Keldani genglerin ruhbanlik formasyonunu
aldig1 baglica mekanlar olmustur. Raporda belirtilen “llkelerinin gercek
havarileri haline gelecek” ruhban sinifi tam da bu egitim ortamlarinda yetigmis,
Musul ve Siirt’teki Katolik kurumlarin yerli kadrolar1 bu okullardan ¢ikan
papazlarla sekillenmistir. 1912°de iki Keldani papazinin istanbul’daki yaklasik

152 1884 tarihli belgede cizilen misyoner egitim ideolojisi, Istanbul’daki Katolik okullarinin
Keldani cemaati i¢in tasidig: tarihsel ve kurumsal anlamin gergevesini kurmakta; bu kurumlarin
yalnizca dini degil, ayn1 zamanda sosyo-kiiltiirel ve politik bir doniisiimiin tastyicisi oldugunu
gostermektedir. (Euvre d'Orient (France). Auteur du texte. Oeuvre des écoles d'Orient: bulletin
périodique... No.141, Mart 1884, s. 226-227.
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on yillik egitimden sonra Musul’a doniislerini bildirir Sebiliirresad kaydi, 1884

modelinin pratikte nasil isledigine dair carpici bir drnek teskil eder'>.

Istanbul’daki Latin tarikatlarinin egitim merkezli misyon anlaysi,
Keldani 6grencilerin kimlik formasyonunu koklii bi¢imde doniistiirmiistiir.
1884 metninde “Dogu’nun selameti yalnizca buradan dogacaktir.” ifadesiyle
dile getirilen strateji, Keldani toplulugunun Roma’ya doktrin, kiiltiir ve disiplin
bakimindan  entegrasyonunu hedeflemekteydi. Istanbul’daki  Katolik
okullarinda verilen Batili egitim disiplini, Fransiz kiiltiirii, Latin teolojik
yorumu ve “‘evrensel Katoliklik” bilinci, Keldani kimligini Dogu ritiiel
geleneginin 6tesinde, Roma ile biitiinlesmis bir Katolik aidiyet zemini lizerinde
yeniden tanimlamustir.

Ucgiincii olarak, Apostolik Okul modelinin Istanbul’da uygulanmasi
Keldani cemaatinin yalnizca dini degil ayn1 zamanda toplumsal yapisini da
doniistirmiistiir. Bu okullar, Keldani genglere sosyal mobilite, dil becerisi,
biirokratik entegrasyon ve modern meslek alanlarina giris imkani sunmus;
Mekteb-i Sultani'™*, Dariilhayr Mektebi'” ve diger misyoner egitim
kurumlarindan yetisen Keldani 6grenciler, Osmanli biirokrasisinde ve ticari
yapilarda aktif roller iistlenmistir. Béylece Keldani cemaatinin Istanbul’da
kurumsallagmasi giiclenmis ve modern sehirli bir elit sinifi ortaya ¢ikmustir.

Son olarak, Istanbul’un diplomatik ve misyoner merkez olma 6zelligi,
Keldani-Latin iliskilerinde karsilikli bagimlilik iireten giiglii bir ag
olusturmustur. Papalik temsilciliginin, Fransiz diplomatik niifuzunun ve Latin
tarikatlarinin ana iislerinin Istanbul’da bulunmasi, sehri hem misyonerler hem
de Keldani cemaati igin stratejik bir alan haline getirmistir. Dogu
vilayetlerinden gelen Keldani 6grencilerin burada toplanmas, Istanbul’u Latin
misyonlarinin Dogu egitim politikalarinin laboratuvari, Keldaniler igin ise
modern kimlik ve kurumsallagma merkezi kilmistir.

153 Seyyid Muhammed Talib, “Hind Yolunda,” Sebiliirresdd, c. 8, say1204, s. 424 (08 Mart 1912
— 29 Agustos 1912), Siratimiistakim — Sebiliirresad Kiilliyat, Cilt 8: Say1 183-208, haz. Iskender
Tiire; proje yiiriitiiciisii M. Ertugrul Diizdag, Bagcilar Belediyesi Kiiltiir Yaynlari, Istanbul,
Aralik 2016, s. 424.
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Istanbul’a gelerek Dariilhayr Mektebi'nde egitimine 6 ay kadar devam etmistir. Tiirkge, Arapca,
Fransizca ve Siiryani lisanlariyla okuyup yazabilmekteydi. 1910 yilinda 300 kurus maasla Bitlis
Ziraat Bankas1 Subesi ikrazat Mukayyitligi gérevinde bulunmustur. BOA DH.SAIDd. 177/383
(29 Zilhicce 1307-16 Agustos 1890).
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Bu nedenle 1884 Apostolik Okullar modeli, Istanbul’daki Katolik egitim
kurumlarinin Keldani cemaat agisindan yalnizca pedagojik bir isleve sahip
olmadigin1 acik bigimde gostermektedir. S6z konusu kurumlar, Keldani
ruhbaninin yetistigi temel merkezler olarak islev gérmekle kalmamis; Latin-
Katolik formasyonun etkisi altinda Keldani kimliginin yeniden sekillendigi
mekanlar haline gelmistir. Ayni1 zamanda bu egitim yapilari, Keldani cemaatinin
Osmanli modernlesme siirecine eklemlendigi onemli bir toplumsal zemin
olusturmus ve Latin tarikatlarinin Dogu Hristiyanligina yonelik politikalarinin
uygulanmasinda stratejik bir iis niteligi kazanmustir.

4.4.1. Saint-Louis Semineri ve Keldaniler

Pera’daki Kapuginlere baglh Saint-Louis Biiyiik ve Kiigiik Seminerleri,
Miidiir R. P. Marcel’in 3 Mart 1892 tarihli mektubunda agik¢a goriildiigii iizere,
yalnizca Istanbul’un degil tiim Osmanli topraklarindaki Katolik cemaatler icin
Saint-Louis Semineri yeni bir “merkezi ruhban egitim kurumu” iglevi
gormiistiir. Marcel’in ozellikle “Istanbul’da hig biiyiik seminer olmamisti ve
birden bu kadar ¢ok ciibbeyi bir arada gormek saskinlik uyandirdr.” ifadeleri,
bu kurumun bagkentte yarattigi gorsel ve toplumsal etkiyi carpici bigimde
ortaya koymaktadir. Nitekim Seminerli genglerin kiyafetleri, Fransiz seminer
gelenegine uygun uzun siyah ciibbeler, beyaz kol ve yaka cizgileri ve zaman
zaman kiiciik klerik (ruhban) sapkalari, Istanbul sokaklarinda daha &nce
goriilmemis bir Katolik toplulugu goriintiisii yaratmustir. Ozellikle grup halinde
diizenlenen gezintiler sirasinda, Pera yamaglarindan Galata’ya dogru agir
ritimle ilerleyen gen¢ ruhban adaylarinin goriintiisii hem Katolik varliginin
gOrlinlirligiinii artirmis hem de sehir halkinda merak uyandiran yeni bir
kamusal sahne olusturmustur. Marcel’in aktardig iizere, seminer dgrencileri
Istanbul’un dar sokaklarinda yiiriirken esnaf ve mahalle sakinleri kimi zaman
hayretle, kimi zaman da sempatiyle bu “Fransa’dan gelmis gibi goriinen
Katolik 6grencileri” takip etmislerdir.

Geng ruhbanlarin (kleriklerin) Ayasofya’nin ¢evresinde veya Bab-1 Ali
civarinda ylriidiikleri anlarda kiyafetlerinin yarattigi gorsel etki daha da
belirginlesmekteydi. Uzun ciibbelerin riizgdrda dalgalanisi, Katolikligin
Istanbul’da kurumsal bir gii¢ olarak gériinmeye basladiginin sembolik bir ilan1
niteligi tasimaktaydi. Marcel’in ifadesiyle, Tiirk halki bu sahne karsisinda
“merakli, ama miisamahali” bir tutum takinmis; geng ruhbanlarin Ayasofya’nin
Oniinde saygiyla duraksamasi, eski sarayin avlusunda dolagsmasi veya vapur
iskelelerinde beklemesi, sehir giindelik hayatinin kisa siire i¢inde olagan bir
parcast haline gelmistir.

Bu gorsel ve sembolik etki, imparatorlugun dogu bolgelerinden gelen
Keldani gengleri agisindan 6zel bir anlam tagimistir. Daglik koylerden gelen bu
gengler igin, seminer ciippesi i¢inde Istanbul sokaklarinda gériiniir olabilmek
yalnizca bireysel bir doniisiim degil, tiim cemaat adina yeni bir toplumsal temsil



69 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

bi¢iminin dogusu anlamina gelmekteydi. Asiret toplumundan gelen bir Keldani
gencinin modern bir Katolik seminere ait kurumsal bir clippesiyle kent
mekaninda 6zgiivenle yiiriiyebilmesi, Keldani cemaatinin Osmanli baskentinde
kazanmaya basladigi yeni konumun somut bir gostergesiydi.

Marcel’in mektubundaki anlatilar, bu genglerin Istanbul’un kozmopolit
ortaminda hizla tanmir hale geldigini gostermektedir. Eski sarayda
gezebilmeleri, Ayasofya’y1 ziyaret edebilmeleri, Bogazici vapurlarinda diger
halkla yan yana yolculuk etmeleri, hatta Kadikdy kiyilarinda dinlenmeleri,
Katolikligin sehir yasamindaki fark edilirligini artirmig; Keldani kimliginin
yalnizca Dogu’nun daglik vadilerine ait bir kimlik olmadigini, baskentte de
kamusal bir varlik kazandigini ortaya koymustur.

Bahsi gecen kosullarda Saint-Louis Semineri, Keldani gengler i¢in
yalnizca bir okul degil, ayn1 zamanda bir “formasyon laboratuvar1” niteligi
kazanmistir. Seminerin iki kademeli yapisi, ilahiyat, felsefe ve kilise hukuku
dersleri ile Fransiz Katolik gelenegine uygun ritiiel disiplini, uzak vilayetlerden
gelen dgrencilerin kendi memleketlerinde ulasamayacaklari bir egitim diizeyi
sunmaktaydi. Marcel’in mektubunda gecen “on bir piskoposluktan 6grenciyle
beslenme” ifadesi, seminerin Keldaniler de dahil olmak {izere biitiin Dogu
Katolikleri i¢in merkezi bir formasyon alan1 haline geldigini géstermektedir.

Bu baglamda Istanbul, Keldani gengler icin Papalik diinyasina acilan bir
kap1 ve Osmanli’nin biirokratik ve kiiltiirel merkezine dogrudan temas saglayan
bir mekan niteligi kazanmistir. Keldanilerin bu fark edilirligi, cemaatin asiret
toplumundan sehirli bir Katolik topluluga doniigiimiiniin erken sathalarini
olusturmaktaydi. Modern bir Katolik entelijansiyaya geg¢isin sembolik adimlari,
bu siyah ciibbelerin Istanbul sokaklarinda biraktigi izlerle gériiniir hale
gelmistir. Marcel’in 1892 tarihli mektubu, Saint-Louis Semineri’nin kurumsal
yapisini, Keldani cemaatinin Istanbul’da kazandig1 yeni kamusal goriiniirliigii
ve modernlesme siirecini canli bir sekilde yansitmaktadir. Bu belge, Keldaniler
icin Istanbul’un neden tek gercek egitim ve formasyon kapis héline geldigini
anlamak bakimindan essiz bir tanikliktir'*®.

4.4.2. Saint-Louis de Péra Mektubu ve Keldani Cemaati
Acisindan Onemi

25 Nisan 1908 tarihli ve Kapusen Misyonu’nun 6nde gelen isimlerinden
Rahip Bruno tarafindan kaleme alinan mektup, istanbul Pera’daki Saint-Louis
Dogu Ruhban Okulu’nun isleyisine, 6grenci yapisina ve mali kosullarma iligkin
ayrintilt bilgiler sunmasinin yani sira, Keldani cemaatinin bu kurum igindeki
konumunu ve deneyimini yansitmasi bakimindan da 06zel bir Onem
tasimaktadir. Mektupta Ermeni, Bulgar ve Siiryani 6grencilerle birlikte Keldani
genglerin egitsel ve kurumsal ¢ercevede nasil yer aldiklari agik bigimde ortaya

156 (Euvre d'Orient, bulletin périodique..., No. 190, May1s 1892, s. 270-271.
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konulmaktadir. Bu durum, XX. yiizyil basinda Istanbul’'un Keldani ruhban
egitimi acisindan tstlendigi merkezi rolii somut veriler iizerinden izlemeye
imkan vermektedir. Bu yoniiyle belge, Saint-Louis de Péra’nin yalnizca bir
ruhban okulu degil, ayn1 zamanda Keldani cemaatinin kamusal fark edilirligi
ve modern egitimle temasini sekillendiren 6nemli bir mekdn oldugunu
gostermektedir.

Mektupta  dikkat ¢eken  noktalardan  biri, okulun  mali
yiikiimliiliikklerinden ziyade yatili ruhban adaylaria yonelik yogun talebin bir
sorun olarak one ¢ikarilmasidir. Bruno’nun ifade ettigi iizere, giindiizlii 6grenci
sayist sinirli olup belirli bir aile grubuna hitap ederken, asil mesele Dogu
Ruhban Yurdu’na yapilacak basvurular arasindan ka¢ adaymn geri ¢evrilmek
zorunda kalinacagidir. Bu durum, Dogu kiliselerinin piskoposlarmin ruhban
adaylarin1 6zellikle bu kuruma gondermeyi tercih ettigini, Saint-Louis’in
formasyon kalitesi bakimindan bdlgesel bir merkeze doniistiigiinii ve Keldani
toplulugunun da icinde yer aldigi Dogu Katolik gruplari icin Istanbul’un
yalnizca Osmanli bagkenti degil, Roma’ya bagli bir ruhban yetistirme {issii
haline geldigini gostermektedir. Bruno’nun belirttigine gore farkli Dogu ayin
gelenekleri mensubu piskoposlar, mezun ettikleri gen¢ rahiplerin
niteliklerinden duyduklar1 memnuniyeti diizenli olarak bildirmektedir. Bu
durum Latin egitim modelinin Dogu kiliseleri nezdindeki itibarina igaret
etmektedir'’.

Mektup ayrica 1907 yilinda Saint-Louis’ten gecen Mezopotamya Havari
Delegesi’nin tanikligina da yer vermektedir. Delegasyon, pastoral ziyaretler
sirasinda Saint-Louis mezunlarin1 dindarliklari, vakarlart ve gayretleriyle
tanidigini ifade etmektedir. Bu taniklik, Musul ve Diyarbekir gibi bolgelerde
gorev yapan Keldani ruhbanlarinin Istanbul’da edindikleri formasyon
sayesinde yerel Katolik topluluklarda yenilenmenin katalizérleri oldugunu
gostermektedir. Bu durum, XIX. yiizyil sonu Katolik egitim politikalarinin
temel hedefiyle biitliiniiyle uyumludur.

1907-1908 yillarinda mezun olan ruhban adaylarinin listesi, Keldani
ogrencilerin bu kurum igindeki yerini agik bicimde ortaya koymaktadir.
Belirtilen donemde bir Keldani rahip Musul’a, bir Keldani diyakoz ise
Diyarbekir’e donmiistiir. Bu iki 6rnek dahi, Dogu vilayetlerinden gelen Keldani
genclerin Istanbul’da yetiserek memleketlerine dondiiklerini ve bu baglamda
Saint-Louis’in Keldani ruhban iiretim zincirinin temel halkalarindan birini
olusturdugunu gostermektedir. S6z konusu kurumlar Keldaniler i¢in sadece
dini egitim saglayan yapilar olmayip ayni zamanda Fransiz misyoner agina
entegrasyon, Papalik hiyerarsisiyle yakin temas ve Osmanli baskentinde
kiltiirel sermaye edinimine katki saglayan platformlardir.

157 (Buvre d'Orient,: bulletin périodique, 1908-07, s. 641-642.
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Kiiciik ve biiylik seminerlerin kontenjanlarinin tamamen dolu oldugu
goriilmektedir. Kii¢ciik seminerde Ermeniler, Keldaniler, Siiryaniler ve bir
Bulgar 6grencinin yani sira Izmir, Atina, Korfu, Syra ve Tinos’tan Latin
ogrenciler de bulunmaktadir. Bu tablo, Istanbul’un yalnizca yerel bir egitim
merkezi olmadigini, Akdeniz ve Mezopotamya gibi genis cografyalari
kapsayan bolgesel bir Katolik egitim merkezi oldugunu géstermektedir. Biiyiik
seminerde ise on alt1 6grenci bulunmakta olup bunlardan Ermeni ve Bulgar
ayinlerine mensup olanlarin yakinda rahiplige takdis edilecegi, Keldani
adaylarinin ise burada edindikleri formasyonla Istanbul egitim modeline ne
Olciide entegre olduklart anlagilmaktadir.

Ayrica Kapusen misyonunun Osmanli hiikiimetinden aldig: tahsisatin
kesildigi mektupta belirtilmektedir. Bu kesintiler sebebiyle ruhban adaylarinin
kabulil azaltilmak zorunda kalinmistir. Bu durum Keldani adaylarmin kabul
sansinin diismesine, Istanbul’daki ruhban okullarinimn yerel Katolik cemaatlere
sundugu hizmetin daralmasina ve misyoner Orgiitlerinin, 6zellikle (Euvre
d’Orient gibi kurumlarin mali destegine daha fazla ihtiyag duymasina yol
acmistir.

Rahip Bruno, eski Ogrencilerin bugiin yonettikleri okullarda Saint-
Louis’te aldiklar1 egitimi yeni nesillere aktardiklarini da vurgulamaktadir. Bu
durum istanbul merkezli formasyonun Musul, Siirt, Diyarbekir ve genel olarak
Mezopotamya’daki Katolik kurumlarin modernlesmesinde oynadigi rolii agik
bicimde yansitmaktadir. Boylece Istanbul, Keldani Katolik diinyas: icin
Roma’ya bagli bir ara merkez niteligi kazanmistir. Bu baglamda Istanbul’daki
egitim dongiisii “Istanbul’da egitim ve formasyon — Mezopotamya’ya déniis
— yerel kurumlarin modernlesmesi” seklinde isleyen bir model héaline
gelmistir.

Rahip Bruno’nun 1908 tarihli mektubundan hareketle Keldani cemaati
agisindan Istanbul’un, Keldani ruhbaninin yetistigi ana merkez oldugu
sOylenebilir. Musul ile Diyarbakir’dan’dan gelen genglerin burada egitim
alarak memleketlerine donmesi, Keldani Kilisesi’nin kurumsal yenilenmesinde
belirleyici olmustur. Bununla birlikte Keldani kimligi Latin-Katolik
formasyonla yeniden sekillenmis; Fransizca, Latince, Kapusen disiplini ve
Roma merkezli teolojik egitim Keldani ruhbaninin entelektiiel diinyasini
derinden etkilemistir. Ayrica Istanbul, misyoner &rgiitleri ile Dogu Katolik
topluluklar1 arasinda stratejik bir bag kurmus; Saint-Louis, Keldanileri aym
anda Roma’ya, Fransiz misyoner agina ve Osmanli bagkentine baglayan ¢ok

katmanl bir kavsak haline gelmistir'*®,

1918 sonrasinda Dogu ve Giineydogu Anadolu’daki Hristiyan
kilise yapilarinin fiilen ortadan kalkmasiyla birlikte, Keldani cemaatinin

138 (Euvre d'Orient, bulletin périodique, 1908-07, s. 641-642.
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tarihsel merkezleri islevsiz hale gelmistir. Bu kurumsal bogluk ortaminda
Istanbul, resmi olarak tanimlanmamis olmakla birlikte, fiili bir idari ve
ruhbani merkez olarak One ¢ikmistir. Bu doniisiimde, Pera’daki
Kapuginlere bagli Saint-Louis Semineri etrafinda sekillenen egitim ve
formasyon ag1 belirleyici bir rol oynamistir. S6z konusu seminer,
yalnizca ruhban yetistiren bir egitim kurumu olmanin 6tesinde, Keldani
cemaatinin kurumsal siirekliligini saglayan baslica mekansal ve orgiitsel
kanallardan biri haline gelmistir.

Saint-Louis Semineri’nin Osmanli déneminde baslattig1 ruhban
egitimi pratigi, Cumhuriyet doneminde de egitim faaliyetlerine devam
ederek Istanbul’u Keldani cemaati agisindan dini formasyonun fiilen
sirdiiriildiigii tek merkez konumuna tagimistir. Anadolu’daki tarihsel
piskoposluk yapilarimin biiylik Ol¢lide ortadan kalkmasina ragmen,
Istanbul merkezli bu egitim ag1 sayesinde Keldani ruhban gelenegi
kurumsal hafizasint muhafaza edebilmis ve yeniden iiretme imkani
bulmustur. Bu siire¢te seminer, 6zellikle Van, Hakkari ve Mardin
hattinda varligini siirdiiren sinirli sayidaki Keldani cemaati i¢in az sayida
da olsa ruhban yetistirmeye devam ederek tasradaki Keldani varliginin
tamamen kopmasini engelleyen nadir kurumsal temas noktalarindan biri
olmustur.

1915 sonrasi yaganan toplumsal doniisiim ve yeni ¢izilen uluslararasi
siirlar, bolgede kalan topluluklart ciddi bir "ruhani lidersizlik"
tehlikesiyle karsi karsiya birakirken, seminerin bu donemdeki en 6zgiin
islevi; Keldani, Siiryani, Latin ve Ermeni ritlerini tek bir akademik ve
ruhani ¢at1 altinda birlestiren "inter-ritiiel" bir merkez olmasidir. Nitekim
1950’11 yillarda, Anadolu’daki otorite boslugunu doldurmak amaciyla
Keldani Kilisesi i¢in istisnai bir hizla rahip takdis edilmesi bu hayati
misyonun bir yansimasidir. Seminer Miidiirii Peder Gauthier’nin 1958
tarihli raporunda ifade ettigi lizere, burada yetisen din adamlari, yabanci
misyonerlerin erisemedigi yerel dokuya niifuz edebilen ve cemaatin
kolektif  hafizasint  koruyan  "hamurdaki = maya" = gorevini

iistlenmislerdir!®.

XX. yiizyihn ikinci yarisindan itibaren Saint-Louis Semineri’nin
etkisi ulusal smirlar1 asarak bolgesel bir boyut kazanmistir. Iran’da

139 T. R. Pére Gauthier, “A nos Associés. -Constantinople (Istanbul): Lettre du T. R. Pére
Gauthier”, Oeuvre d'Orient, No: 509, Subat 1958, s. 7-8.
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yasanan siyasi doniisiimler ve dini egitim iizerindeki kisitlamalar, iranl
Keldani genclerin Istanbul’u bir egitim iissii olarak benimsemesine yol
acmustir. 1950’11 yillarin sonuna ait istatistikler, seminer 6grencilerinin
yaklasik iigte birinden fazlasini (18 6grenciden 7’si gibi) Iran kdkenli
Keldanilerin  olusturdugunu  gostermektedir. Bu akis, Tahran
Bagpiskoposu Monsenyor Cheikho gibi kurumun eski mezunlarinin

yonlendirmeleriyle kurumsallagmigtir !0,

1966 yilinda patrikhane yonetiminin metropolitlige doniistiiriilmesi
ise, bu fiili durumun ge¢ ve smurli bir idari taninmasi olarak
degerlendirilmelidir. Her ne kadar bu diizenleme, 1918 sonrasinda
ortadan kalkmis olan Amid Bagpiskoposlugu’nun yeniden ihyasi
seklinde yorumlansa da uygulamada s6z konusu yapmin Anadolu’da
degil, Saint-Louis Semineri ve Istanbul merkezli bir idari cerceve icinde
varlik gosterdigi anlasilmaktadir. Bu baglamda Istanbul Keldani
cemaati, tarihsel olarak tasfiye edilmis bir kilise cografyasinin idari
ikamesi roliinii, uzun siire boyunca resmi bir statiiye sahip olmaksizin
fiilen {istlenmistir. Sonug olarak Saint-Louis, Istanbul’daki bu Katolik
egitim ag1 araciligiyla Ogrencilere yalnmizca ileri diizey teolojik
formasyon sunmakla kalmamis; Fransizca ve Tiirk¢e gibi dillerin
Ogretimiyle onlart modern diinyaya entegre etmistir. Sehir, bu siireklilik
icinde yalnizca bir egitim mekan1 degil; Keldani cemaatinin kolektif
hafizasinin, dini formasyonunun ve kurumsal kimliginin yeniden
tiretildigi merkezi bir alan haline gelmistir.

4.4.3. Keldani Cemaatinin Egitim Stratejisi

Osmanli Devleti'nin son donemlerinde, gayrimiislim cemaatlerin
merkezi egitim kurumlarina erisim talepleri, modernlesme ve entegrasyon
siireclerinin bir pargast haline gelmistir. Bu c¢ercevede, Keldani Patrik
Vekaleti’nin 1887, 1905, 1909, 1910 ve 1913 yillarinda Maarif Nezareti’ne
yaptig1 basvurular dikkate degerdir. Bu taleplerin temelinde, cemaatin sadik
millet olarak taninmasi, devlete baglilik arzusu ve c¢ocuklarmin devlet
mekteplerinde yetiserek faydal bireyler olmalari istegi &n plana ¢ikmaktadir'®'.
Bu konuda Keldani Vekaleti tarafindan yapilan ve arsiv belgelerine yansiyan
bagvurularin bazi drnekleri sunlardir: 1887 yilinda bir 6grencinin Mekteb-i
Sultani’ye kabulii icin tesekkiir edilmis; 1905 ve 1909°daki bagvurular ise

10 Turquie: « Lettre du T. R. Pére Gautier », Buvre d’Orient, Ekim 1955, Paris, s. 98.

161 BOA, MF.MKT. 96/26 (11 Rebiiilahir 1304-7 Ocak 1887); MF.MKT. 1140/53 (11 Ramazan
1327-26 Eylil 1909); BOA, MF.MKT. 1143/43 (29 Sevval 1327-13 Kasim 1909); BOA,
MEF.MKT. 1160/63 (11 Ramazan 1328-16 Eyliil 1910).
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kontenjan yetersizligi gerekcesiyle geri ¢evrilmistir'®>. Basarisizlik nedeniyle
kaydi silinen bir 6grencinin okula doniis talebi, nizamnameye aykir1 oldugu
gerekgesiyle reddedilmistir'®. 1910°da ise iki 6grencinin yeniden kabulii
istenmis, ancak bu talep gerekli sartlarin saglanmasi kosuluna baglanmistir'®*,
1911 yilinda 4’1 yatili ve 3’1 gilindiizlii olmak tizere 7 Keldani 6grenci egitim
gormektedir. Aym yil Istanbul Sultanisi’nde yatilhi iki Ogrenci egitim

gormektedir'®.

Dariilhayr Mektebi’ne 10 yoksul 6grencinin kabulil yoniindeki talep de
ayn1 yil reddedilmistir'®®. Ayni donemde Diyarbakirli Yusuf Alak’in oglu
Mansur’un din degistirmis olmasi Patrikhane’yi rahatsiz etmis; ancak sahsin
basinda kendi iradesiyle bu karari agikladig: belirtilmistir. Ote yandan, Siirtli
Ilyas Hanna’nin dgretmenlik basvurusu, cemaat bireylerinin devlet sistemine
sadece Ogrenci degil, Ogretmen olarak da entegre olma ¢abasini

gostermektedir'’.

Bu cabalar, Miilkiye mezunu Abdulkerim Pasa gibi isimlerin yiiksek
biirokrasiye dahil olmasiyla somutluk kazanmustir. 1301 Istanbul Miilkiye
mezunu olan Abdulkerim Pasa, Van Vali Yardimcilig1 ve Zaptiye Nezareti
Terciimanhig1 gorevlerinden sonra 1907 ve 1920°de Stra-y1 Devlet azaligina
atanmustir'®®. Bu atamalar, egitimli Keldani bireylerin Osmanli sistemine
entegre olabildigini, ancak kimi zaman sadakatlerine ragmen diglanabildiklerini
de gostermektedir.

Bu gelismeler, Istanbul’da Keldani erkek cemaatinin egitim ve kamu
hizmeti Uzerinden sekillendigini ve bu bireylerin ibadethane taleplerinden
devlet nezdindeki temsile kadar pek ¢ok alanda etkili olduklarim
gostermektedir. Bu siire¢ bireysel cabalarin bir sonucu olmasindan ¢ok
cemaatin kurumsal giiciiniin ve devletle kurdugu iliskinin bir yansimasidir.

Ayni dogrultuda, 31 Agustos 1856 tarihli bir biyografi, Davud
Efendi’nin oglunun Istanbul’da egitim aldiktan sonra Osmanli’nin bir¢ok
vilayetinde gorev yaparak Keldani cemaatinin tagrada da temsiline katki
sagladigini gosterir'®. Ayni sekilde, Siirt dogumlu Hanna Habib Efendi de
Istanbul’da egitim gormiis, cok dilli kiiltiirel sermayesiyle Bitlis Ziraat

162 BOA, MF.MKT. 879/20 (2 Receb 1323-2 Eyliil 1905).

163 BOA, MF.MKT. 1143/43 (29 Sevval 1327-13 Kasim 1909).

164 BOA, MF.MKT. 1160/63 (11 Ramazan 1328-16 Eyliil 1910).

165 Ahmet Vurgun ve Eren Akdeniz, “Il. Mesrutiyet Doneminin ilk Maarif Istatistiginde
Istanbul’daki Okullarda Ogrenim Goren Gayrimiislim ve Yabanci Uyruklu Ogrenciler,”
Arastirma ve Deneyim Dergisi (ADEDER), 4, no. 2 (Aralik 2019): s. 57-60.

166 BOA, MF.MKT. 1100/39 (21 Muharrem 1327-12 Subat 1909).

167 BOA, MF.MKT. 1159/74 (27 Saban 1328-3 Eyliil 1910).

1688 BOA, Y..PRK.BSK. 76/111; BOA, SD. 3198/88 (23 Sevval 1338-10 Temmuz 1920).

169 BOA, DH.SAIDd... 82/475 (29 Zilhicce 1272-31 Agustos 1856).
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Bankasi’nda gorev almistir'’’. Bu bireyler devlet kademelerinde yer alarak ve

Istanbul’da kalicilasarak cemaatin kurumsal yapisii giiglendirmistir.

Sonug olarak, Istanbul’da egitim géren Keldani bireylerin merkezi
devletle biitiinlesmeleri ve cemaatin Osmanli igindeki temsili agisindan
belirleyici roller iistlendikleri goriilmektedir. Bu siireg, Istanbul’un Keldani
Katolik cemaati i¢in yalnizca bir ibadet ve egitim merkezi degil; ayn1 zamanda
sosyal yiikselig, siyasal temsil ve biirokratik entegrasyonun odagi héline
geldigini acgikga ortaya koymaktadir.

1. Fransizcanin Egitim Dili Olmasi

Galatasaray Sultanisi, Fransiz egitim modeli esas alinarak diizenlenmis
olup 6gretim dili agirlikli olarak Fransizcaydi. Bu durum, Keldani gencler
agisindan 6nemli bir imkan alani olusturuyordu. Zira Fransizca, Bati diinyasiyla
kiiltirel ve diplomatik iligkiler kurmanin bir aract olmasinin yani sira
Istanbul’daki Katolik misyoner cevreleriyle uyum saglama ve Papalik
temsilciligiyle dogrudan iletisim kurma olanagi sunmaktaydi. Bununla birlikte,
DiiyGn-1 Umimiye gibi yabancilarin istthdam edildigi yari uluslararasi
kurumlarda, yabanci dile sahip olmanin, 6zellikle de XIX. yiizyilin hakim dili
konumundaki Fransizca, bireylere mesleki ve idari agidan belirgin avantajlar
sagladig1 sdylenebilir.

2. Osmanh Biirokrasisine Katilim imkéani

Sultanilerden mezun olan &grenciler, idadi ve Miilkiye gibi yiiksek
dereceli egitim kurumlaria geciste avantaj elde ediyordu. Boylece Keldani
gengler devlet memuriyetine ve biirokratik kariyer basamaklarina erisim sansi
buluyordu. Bu durum cemaatin Osmanli merkezi ydnetimi nezdinde temsil
giiclinii artirtyordu. 1898 yilinda Miilkiye Mektebi’nden mezun olan 24

dgrenciden birisi de Habib Necip isimli bir Keldani’dir'”.

3. Kiiltiirel ve Kurumsal Uyum

Galatasaray Sultanisi’nin egitim sistemi, Katolik kimligiyle 6ne ¢ikan
Keldani 6grencilerin Osmanli modernlesme vizyonuna uyum saglamasina
katkida bulunuyordu. Fransiz misyoner okullarinda (Saint Benoit, Saint-Louis
gibi) yetisen 6grencilerle Galatasaray Sultanisi’'nde okuyan gengler hem Bati
tarz1 disiplin hem de Osmanli biirokrasisinin isleyisine dair beceriler
kazaniyordu'”?.

170 BOA, DH.SAIDd... 177/383 (29 Zilhicce 1307-16 Agustos 1890).

17! Abdulhamit Kirmizi, “Mekteb-i Miilkiye ve Din: Miifredat, Muallim, Talebe,” Academia.edu,
erigim tarihi: 27 Aralik 2025, s. 34.

172 BOA, SD.2401/20 (20 Rebiiilevvel 1290-18 Mayis 1873); Joseph Tfinkdji’ye gore, bu
kurumlarda egitim alan Keldani gengler, Istanbul’dan yalmzca akademik bilgiyle degil, aym
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SONUC

1892-1918 yillar1 arasin1 kapsayan bu belgeler dizisi, Istanbul’daki
Keldani Katolik cemaatinin uzun soluklu kilise edinme siirecini, yalnizca bir
ibadethane arayiginin 6tesinde, bir kimlik ve kurumsallagma miicadelesi olarak
gbzler oOniine sermektedir. Siirecin baslangicinda, Papa'min Istanbul'daki
temsilcisi Monsenyor Taci’nin kilise ingasina karsi takindig1r mesafeli ve retkar
tutum, Roma’nin Keldani Kilisesi’ne yalnizca ruhani degil, kurumsal anlamda
da smirli 6zerklik tanima politikasiyla dogrudan baglantilidir. Bu tavir, Keldani
cemaatin yerel ihtiyaclarina kayitsiz kalindigint ve Latin merkezli birlik
siyasetinin Dogu Katolik yapilar1 baskiladigimi gostermektedir.

Ote yandan, Osmanli Devleti’nin konuya yaklagimi, Roma’ninkinden
farkl1 bir ¢izgide sekillenmistir. Osmanli makamlari, 1898°den itibaren gelen
arsa ve bina tahsisi taleplerini dogrudan reddetmemis, ancak biirokratik
siireclere baglayarak detayli niifus ve yerlesim tahkikati talep etmistir. Bu
yaklasim, Osmanli’nin gayrimiislim cemaatleri tanima ve diizenleme
politikalarinin bir uzantisi olarak, cemaatin mesruiyetini “sayisal varlik” ve
“sadakat” temelli bir degerlendirmeye tabi tutmustur.

1901 yilinda yapilan demografik tespitler, Istanbul’daki Keldani
niifusunun sosyoekonomik durumunun zayif oldugunu, farkli semtlerde
dagmik bigcimde yasadiklarini ve bagka Katolik kiliselerine yonelmek zorunda
kaldiklarini ortaya koymustur. Bu yonelim, cemaatin yalnizca ibadet diizenini
degil, ayni1 zamanda milli-din1 kimligini tehdit eden bir ¢6ziilme siirecine isaret
etmektedir. Musul’daki Keldani Patrigi Emanuel Thomas Efendi’nin 1901-
1902 tarihli uyarisi, bu ¢dziilmenin 6niine gegilmesi i¢in Istanbul’da miistakil
bir Keldani kilisesi insa edilmesinin zaruri oldugunu vurgulamis; aksi hélde
cemaatin "efrenglesecegi" veya "ermenilesecegi" endisesini dile getirmistir.

1905 tarihli belgede, Patrik Vekili Yosef Garib Efendi’nin resmi olarak
kilisede ve patrikhanede ayin yapacagini bildirmesi, cemaatin artik fiilf olarak
ibadet diizeni olusturdugunu gostermektedir. Bu, cemaatin kendi ¢abalariyla
olusturdugu bir gecici kurumsallasma Ornegidir ve devletin bu faaliyete
miidahale etmeyerek denetimli miisamaha gosterdigini ortaya koymaktadir.

1918’de, 1. Diinya Savasi’nin son yilinda gegici bir hanenin ibadethane
olarak kullanimina izin verilmesiyle birlikte, Keldani cemaati nihayet bir
mekéana kavusmus; ancak bu mekan resmi ve kalici bir kilise statiisiinde
olmamistir. Bu gegici tahsis, bir yandan devletin ¢ok zor kosullarda dahi azinlik
taleplerine kayitsiz kalmadigini gosterirken, diger yandan Keldani cemaatin
Istanbul’daki kilise talebinin hala nihai ¢dziime kavusmadigini gostermektedir.

zamanda oma Kilisesi'ne/Vatikan'a sarsilmaz bir baglilik bilinciyle donanmis olarak
memleketlerine geri donmekteydi. Tfinkdji, L'Eglise chaldéenne catholique, s. 479-480.



77 ISTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

Sonug olarak, bu dénem boyunca Keldani cemaatinin Istanbul’daki
ibadet mekani talebi; Roma’nin merkezilesmeci ve sinirlayict Katolik
politikasi, Osmanli’nin niifus ve sadakat temelli denetimi ve cemaatin kimligini
koruma arzusu arasinda sikisip kalmistir. Yine de bu belgeler, Keldani Katolik
cemaatinin modernlesen baskentte kurumsal, mekansal ve dinsel
gOrlinlirliigiinii muhafaza etme miicadelesinin tarihsel tanikligini sunmaktadir.
Her belge, bu azinlik cemaatin kimligini koruma, aidiyetini yeniden tanimlama
ve Osmanli sistemine entegre olma ¢abalarinin pargalarini bir araya getirerek,
Istanbul’daki Keldani varliginin arka planini1 anlamamiza katki saglamaktadir.
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PREFACE

This study examines the survival processes of the Chaldeans, one of the
ancient peoples of Mesopotamia, within the political and social epicenter of the
Ottoman Empire—Istanbul—through the lenses of identity construction, the
social production of space, and the institutional role of education. Focusing on
the Chaldeans of Istanbul, this research aims not only to trace a historical
minority group but also to analyze, from a historical sociology perspective, the
new social mechanisms and power relations that emerged during the transition
from an imperial society to a nation-state form.

The fact that academic studies on Chaldeans in Turkey are extremely
limited in number has led to their historical experience being marginalized or
read through indirect sources for a long duration. In this context, this study
treats the phenomenon of "minority" not as a fixed and immutable identity
category, but as a historical process continually reproduced within political,
religious, and spatial contexts. Istanbul is evaluated not merely as a background
to this process, but as an active social space where Chaldean identity was
redefined, negotiated, and institutionalized.

The reorganization of an ancient community in the imperial capital, the
multi-layered relationships established with Latin Catholic institutions, and the
practices of daily life shaped around the axes of churches, schools, and
neighborhoods provide significant data for understanding the strategies of
gaining visibility and generating legitimacy within the Chaldean society. In this
regard, the study aims to demonstrate that minority communities in late
Ottoman Istanbul were shaped not only by their relations with the state but also
through the interactions they developed with other religious and ethnic groups.

The Ottoman archival documents, Catholic newspapers, and journals that
constitute the primary sources of this research show that the relationship
between the Chaldean community and the Latin world possessed a spatial and
institutional dimension beyond the purely religious. these documents allow us
to treat churches not as passive places of worship, but as dynamic spaces where
identity was produced, boundaries were drawn, and social belonging was
institutionalized.

The preparation of this work is built upon an interdisciplinary approach
that integrates extensive archival research with the literatures of history,
sociology, and urban studies. The institutional structural analyses addressed in
our previous works have been re-evaluated in this book alongside the process
of social formation specific to Istanbul, addressed with greater depth through
historical continuities and breaking points.
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Given the scarcity of studies on Chaldeans, it is inevitable that this
research contains certain limitations and points open to debate. Nevertheless,
this work serves as a precursor and a conceptual nucleus for more
comprehensive research to be conducted on the Chaldean community in the
future.

This work aims to provide a modest but lasting contribution to the multi-
layered social history of Istanbul and to Chaldean studies from the perspective
of historical sociology, while also aiming to render visible the story of a
community's existence as shaped in the imperial capital. During the preparation
of the study, Al-based tools were utilized as auxiliary technical instruments for
grammar, spelling, and formal arrangements; however, the content,
interpretation, and academic evaluation remain entirely the responsibility of the
author. This study is the product of a research process spanning a long period
and has been prepared to serve as a source for further studies in this field.

Murat Gokhan Dalyan
Muhammet Nuri Tun¢

Ozgiir Erbulut
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The Historical And Philological Transformation Of The
Chaldean Identity

The origin and semantic field of the concept "Chaldean" present a multi-
layered structure from both philological and historical perspectives. The lack
of a definitive consensus in the literature regarding the origin of the term is
directly related to the fact that the Chaldeans possess an exceptionally ancient
historical background and have assumed different functions and identities
across various periods. In this context, the term "Chaldean" should not be
treated as a one-dimensional ethnic or merely religious identity category, but
rather as a dynamic concept whose meaning has transformed, been redefined,
and gained different layers according to context throughout the historical
process.

From an etymological standpoint, the word "Chaldean" appears in
various forms across different linguistic and textual traditions. While
orthographic variants such as "Kaldani," "Kildani," or "Geldani" are observed
in Turkish literature, the concept appears in the Hebrew Torah as "Kasdim" or
"Kashdim." This usage points to the early representation of Chaldeans in
ancient Near Eastern literature. Lexically, the word has been associated with
meanings such as astrologer, soothsayer, oracle, and magician, while also
serving as a term to define the "people living in Babylon." While some
researchers argue that the concept means "conquerors" or "invaders," another
approach maintains that it is derived from the expression "Kes-di," defining the
community living around a mountain named "Kes." These diverse etymological
approaches demonstrate that in early periods, the concept was utilized as both
a geographical and functional descriptor. In the ancient era, the term
"Chaldean" primarily denoted an ethno-political community. Particularly in the
context of the Neo-Babylonian period, the Chaldeans were defined as a people
who ruled in Mesopotamia, within the basins of the Euphrates and Tigris,
established a kingdom, and distinguished themselves through scientific
activities. During this period, the Chaldeans gained fame especially for their
knowledge in the fields of astronomy and astrology; the phrase "Chaldean
scholars" represented an intellectual class identified with science, calculation,
and prophecy in the ancient world. Consequently, in the ancient context, the
concept of Chaldean evokes not only a specific ethno-political community but
also a scientific and administrative elite.

With the spread of Christianity in the Mesopotamian geography, a
distinct transformation occurred in the semantic field of the "Chaldean"
concept. The ethnic and political connotations of the ancient period weakened
over time; from the Middle Ages onwards, the concept increasingly began to
be used in a religious and denominational context. Communities within the East
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Syriac (Nestorian) Christian tradition, in particular, were associated with this
designation throughout the historical process. The Church of the East, which
was largely isolated from Europe for hundreds of years, established limited
contacts with Rome during the first Crusades. Although search for union came
to the fore during the periods of Catholicos Sabrisho V (1226—-1257) and his
successor Yaballaha III, the resistance of the bishops prevented these attempts
from yielding permanent results. Following the Council of Union in Florence
in 1439, the Nestorian Church did not send any representatives to Europe.
However, the journey of Metropolitan Timothy of Tarsus to Cyprus in 1445
with the aim of affiliating with Rome indicates that the idea of union was
gaining strength among the community's base.

The transformation of the Nestorian Catholicate into a hereditary
structure within the Bar-Mama family from the mid-15th century onwards led
to the emergence of a serious opposition within the community. Following the
death of Shimun VII Denkha, the group opposing the continuation of the Bar-
Mama dynasty took the path of presenting Shimun Sulaqa, the abbot of the
Rabban Hormizd Monastery in the Upper Tigris basin, to Rome as Catholicos.
This initiative became the fundamental turning point that prepared the
institutional birth of the Chaldean Catholic Church affiliated with the Vatican.

Shimun Sulaga’s journey to Rome to accept the Catholic faith and his
proclamation as the Patriarch of Mosul on April 28, 1553, by Pope Julius III
with the granting of the Pallium, became a significant step symbolizing the
official establishment of the Chaldean Church. However, this process also
brought about internal disputes and conflicts. Indeed, after arriving in
Diyarbekir in 1553, Sulaga was arrested and killed in 1555. This event has taken
its place in memories as the first "martyrdom" of the young Chaldean Union.
Following Sulaqa, the institutional bond with Rome was maintained with the
election of Abdisho as patriarch; throughout the 16th century, Chaldean
patriarchs served with Papal approval. However, with the withdrawal of
Shimun XIII Denkha from the union in the 17th century, the Nestorian tradition
again assumed an independent line, and a new patriarchate centered in
Qudshanis emerged. Nevertheless, the idea of union with Rome did not
disappear entirely. The conversion of Metropolitan Joseph I of Diyarbekir to
Catholicism in 1672 and his appointment as the head of the Chaldeans with the
title of "Patriarch of Babylon" in 1681 enabled the Chaldean Church to
strengthen once again through the Diyarbekir line. The dual patriarchate
problem that continued throughout the 18th century ended in 1830 when Rome
established a single "Patriarchate of Babylon."

In the 19" and early 20" centuries, the institutionalization of the
Chaldean Church took place in a geography centered in Iraq and Iran. The
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Chaldean Patriarchate attained a unique position in the Eastern Catholic world
through its network of metropolitanates and bishoprics. During the Ottoman
Empire era, although the Chaldeans did not officially possess an independent
millet (nation) status, they gained a distinct demographic and sociological
presence in the capital as a result of migrations toward Istanbul, particularly
from Mosul and its surroundings. Nevertheless, the attempts of the Chaldean
community in Istanbul to construct an independent church and establish
patriarchal representation at an institutional level remained limited due to both
Rome’s centralized Catholic policies and the Ottoman bureaucracy's
supervisory approach and kadimi (ancient/established) tradition. This historical
and conceptual framework is of decisive importance for contextualizing the
socio-economic profile of the Chaldean Catholic community examined in and
around Istanbul during the late Ottoman period. The image of the "scholar" and
"elite" inherited from the ancient period constitutes the historical background
of the profiles of educated officials, merchants, and clergy seen within the
Chaldean population that turned toward the capital at the end of the 19th and
beginning of the 20™ centuries.

The Chaldean Catholic community, which became settled in the Ottoman
capital, although possessing a numerically limited population, gained
remarkable visibility in terms of its relations with the bureaucracy, its
educational level, and its institutional demands. Conversely, the initiatives of
the community to build an independent church in Istanbul and represent
patriarchal authority at a spatial level remained inconclusive for a long time due
to both Rome's centralizing policies over Eastern Catholic churches and the
Ottoman administration's supervisory bureaucratic approach toward non-
Muslim communities. In this regard, the Chaldean Catholic presence in Istanbul
should be evaluated not only as a religious community but also as a small yet
historically deep-rooted community struggling for institutional representation,
spatial visibility, and identity preservation in the imperial capital. When the
patriarchal structure, settlement patterns, and property relations of the Chaldean
Catholic community are considered together, it becomes clear that this ancient
identity exhibited a dynamic structure that both adapted to and strove to protect
its own boundaries within the Ottoman administrative system'”?

173 Kadir Albayrak, Chaldeans and Nestorians [Keldaniler ve Nasturiler], (Konya: Vadi
Publications, 1st ed., October 1997), pp. 23-29; Joseph Molitor, Chaldeans and the Church of
the East [Kildaniler ve Dogu Siiryani Kilisesi], trans. Vedii [lmen, Yaba Publications, Istanbul
2004, pp. 28-29.
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The Formation of the Catholic Nation and Divergences within
Eastern Catholic Communities

In the first half of the 19™ century, the administrative and legal
regulations of the Ottoman State regarding Catholic communities, while
theoretically aiming for unity and hierarchical integrity, led to practical results
that deepened debates over authority, representation, and belonging among
different Catholic groups. In this context, despite the edicts (fermans) granted
to Catholics in Asia in 1830 and 1834, certain individuals from Aleppo (Syriacs
and Melkites) obtained a vizierial order in 1840 allowing them to be registered
in the registry of Latin raya (subjects). This initiative meant the rejection of the
jurisdictional authority of the new Armenian Catholic Patriarch. This
development, which did not arise from any serious necessity, caused a visible
divergence among Catholic communities. During the same period, the Maronite
Patriarch also succeeded in getting a representative accepted in Istanbul to
represent him before the Sublime Porte.

When the Armenian Catholic Patriarch received no results from his
objections to these irregularities, he announced on behalf of himself and his
spiritual leaders that he would cease managing the affairs of Catholic
communities belonging to different rites. During this process, even those in
favor of separation acted with the expectation that the authority taken from the
Armenian Patriarch would be increased in favor of the Papacy. While the
Papacy pursued a goal parallel to France's policy of separating Catholics in Asia
from the two separatist communities, it tended to evaluate the Catholic groups
it wanted to remove from the Armenian patriarch's authority together with the
Ottoman Latins, whom it categorized in its mind as "Latins Rayassi." The
Papacy's approach was summarized as follows: "It is not just that Latin subjects
belonging to different nations are mere appendages and tax-paying dependents
of the Armenians, nor that they do not have leaders chosen from among
themselves as in the past. Unification produces extraordinary results by
granting the Armenian patriarch the authority to dispose of the property of
priests and nuns who die childless, thus, one community prospers at the expense
of others." This complex situation also posed serious difficulties for the
Sublime Porte. Indeed, in 1844 and 1845, an agreement was signed between
the leaders of the Armenian, Chaldean, and Syriac nations, and the Armenian
Catholic Patriarch was designated as the sole intermediary for the three Eastern
rites before the central administration. Although these disputes temporarily
subsided, they indicated the existence of deeper divisions affecting all Christian
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subjects. These developments reveal that the conciliatory efforts of the Ottoman
administration must be taken into account'”™.

The Status of Chaldeans and the Patriarchal Vicarate under
Ottoman Administration

From the reign of Abdiilaziz onwards, Chaldeans, along with Eastern-
rite Catholic communities such as Catholic Armenians, Melkites, and Syriac
Catholics, became an important component of the Catholic mosaic in Istanbul.
Although the Chaldean population was not as high as that of the Catholic
Armenians, their representation through a patriarchal vicar transformed them
from an ordinary minority into a community with institutional recognition. The
patriarchal vicarate demonstrates that they maintained their ties with the Mosul-
centered patriarchal structure, demanded institutional status before the Ottoman
State and the Vatican, and refrained from dissolving into the Latin or Armenian
Catholic communities. Therefore, it can be said that the patriarchal vicarate was
an institutional intermediary structure that provided representation and an
independent identity to the Chaldean presence in Istanbul'”.

Prior to 1830, the Chaldean presence in Istanbul presented an individual
and scattered appearance rather than an institutional community structure.
During this period, since the Chaldeans possessed neither an independent
patriarchal organization nor an official community status, their presence in
Istanbul often dissolved within the Latin Catholic or Armenian Catholic
communities and became invisible in the public sphere. This situation limited
the recognition of Chaldean identity at the administrative and representative
levels and significantly weakened the institutional continuity of the community.
In the first half of the 19th century, the reform process of the Ottoman State
regarding non-Muslim subjects brought the redefinition of community
structures to the fore. In this context, the official recognition of Catholics as a
separate "millet" (nation) in 1830 created a new administrative framework for
Eastern Catholic communities, including Maronites, Chaldeans, and Melkites.
However, this regulation also made the issues of authority, representation, and
belonging among Eastern Catholic communities more visible. The Ottoman
administration preferred to establish a centralized and holistic hierarchical
structure centered in Istanbul for the organization of the Catholic nation;
accordingly, no independent patriarchate or separate nation organization was
envisioned for the Chaldeans in Istanbul. Instead, the Chaldean community was

174 Ed. Engelhardt, La Turquie et les Tanzimat: Ou, Histoire des réformes dans |’empire ottoman
depuis 1826 jusqu’a nos jours, A. Cotillon et Cie, Imprimeurs-Editeurs, Paris 1882, pp. 56-57.
175 Ahmet Tiirkan, Ermenilerin ve Dogu Hiristiyanlarimin Sorunlari Cergevesinde Osmanli-
Papalik [liskileri [Ottoman-Papal Relations within the Framework of the Problems of Armenians
and Eastern Christians], Kitabevi, Istanbul 2012, p. 139.
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administratively considered within the jurisdiction of the Armenian Catholic
Patriarchate. While this practice reflected the Ottoman State's approach toward
gathering Catholic subjects under a single administrative roof, it structurally
limited the Chaldeans' demands for institutional autonomy and

representation '’

In the 1840s, administrative status debates among Catholic communities
made representation problems centered in Istanbul more visible. In this context,
the registration of some Catholic individuals into the Latin Catholic nation
registry in 1845 constituted a serious breaking point for Eastern Catholic
patriarchates. In reaction to this practice, the Chaldean Patriarch Maryakub in
Mosul and the Aleppo Syriac Catholic Patriarch Bedros submitted a joint
application to the Sublime Porte on March 27, 1845, objecting to the initiatives
to include the Chaldean community in Istanbul within the Latin Catholic
administrative system. In the background of this development lay the
administrative uncertainty created by the edict (ferman) that allowed Syriac and
Melkite communities to register as Latin subjects in the 1840s. The
aforementioned regulation caused a serious lack of coordination in terms of
representation and authority among Catholic communities and obscured the
positions of different Eastern Catholic communities before the state. During
this process, the Maronite Patriarch's success in maintaining an independent
representative in Istanbul further unsettled the hierarchical balance and
significantly weakened the central authority of the Armenian Catholic
Patriarch. However, as signs became clear that the Holy See was preparing to
gather Eastern Catholic churches under the same administrative status as Latin
subjects, the Ottoman central administration was prompted to re-establish the
existing order. The Sublime Porte, concluding that this fragmented structure
among Catholic communities undermined administrative stability, reached a
compromise between the Armenian, Chaldean, and Syriac patriarchs, which re-
positioned the Armenian Catholic Patriarch as the sole official representative
of these three sects before the state'””.

As a result of the legal regulation made by the Ottoman State, there was
no change in status for the Chaldeans and United Syriacs; both groups
continued to be attached to the office of the Armenian Catholic Patriarchate
according to the compromise of October 21, 1844. In the translation provided
by M. d’Avril based on the copy in the Foreign Affairs Archives regarding this

176 Onder Kaya, Imparatoriuktan Cumhuriyete Azinliklar [Minorities from Empire to Republic],
Kronik Kitap, Istanbul 2017, pp. 209-210.

177 Tiirkan, Osmanli-Papalik Iliskileri, p. 115; George Young, Corps de Droit Ottoman: Recueil
des Codes, Lois, Reglements, Ordonnances et Actes les plus importants du Droit Intérieur, et
d'Etudes sur le Droit Coutumier de | 'Empire Ottoman, vol. 11, Clarendon Press, Oxford 1905, pp.
98-99.
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compromise, the 2nd article specifically states: "All affairs belonging to the
Chaldean (or Syriac) nation, who are subjects of the Ottoman Empire, shall be
conducted through the Armenian Catholic Patriarch in Constantinople.” Under
this provision, in 1876, the United Chaldean Patriarch continued to maintain a
representative in Istanbul before the Armenian Catholic Patriarchate'’. In this
context, the Chaldean Patriarchal Vicarate of Constantinople (Dersaadet)
established in 1883 does not mean that the Chaldean community was
recognized as an independent "millet" before the Ottoman State; on the
contrary, it continued its existence as a limited representative office endowed
with spiritual powers within the framework of the Armenian Catholic
Patriarchate. Nevertheless, the establishment of the vicarate initiated a critical
period for the Chaldean community in Istanbul in terms of identity and
representation; the community began to show its presence in the capital not
only individually but also institutionally. The Chaldean community in Istanbul,
which operated under the Armenian Catholic Patriarchate for a long time, was
only able to make its institutional presence in the capital visible through the
patriarchal vicarate established in the last quarter of the 19th century. The
institution of the Chaldean Patriarchal Vicarate in Istanbul was founded by
Elias XII in 1883 to manage the political affairs of the Patriarchate with the
Sublime Porte. According to Joseph Tfinkdji, the priest in the vicarate office
also met the spiritual needs of the 300-member Chaldean community living in
Istanbul'”°.

While the establishment of the Chaldean Patriarchal Vicarate was an
important turning point for the community, it did not create a fundamental
change in its legal status before the Ottoman administration. This is because the
framework determining the Chaldeans' relations with the state had been shaped
during the previous reform period. Indeed, this period was a transitional and
fragile one, characterized not only by a lack of administrative recognition but
also by a perception of Chaldean Catholicism more as a faint affiliation in a
cultural and political context rather than a sectarian identity. However, with the
official recognition of the patriarchate, this invisibility began to be overcome;
Chaldeans in Istanbul found the opportunity to redefine themselves as a
separate community on social, religious, and administrative levels. In contrast,
during the Ottoman period, their brothers, the Nestorians, lacked the
opportunity to institutionalize in Istanbul and be represented before the
government. According to British foreign office documents from 1887, the
reason Nestorians were deprived of this representation was their lack of

178 A Ubicini and Jaubert de Courteille, Etat présent de I’Empire ottoman..., Librairie militaire
de J. Dumaine, Paris 1876, p. 216.

17 Joseph Tfinkdji, “L'Eglise chaldéenne catholique Autrefois Et Aujourd'hui”, Annuaire
Pontifical Catholique, XVIII Année - 1914, Paris 1914, p. 484.
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education and poverty'*°. However, one of the most important reasons was that
a foreign power, which saw them as a politically important stakeholder, did not
consistently support them. Nevertheless, Nestorians occasionally received

political support from the British in the early years of the 20th century'®".

Attempts to Establish a Chaldean Catholic Church in Istanbul
during the Period of Patriarch Audo and the Jurisdictional Tension
with Rome

Mar Joseph VI Audo (Yusuf VI Audu) is one of the most influential
patriarchs at the center of the jurisdiction and authority crises experienced with
Rome in 19th-century Chaldean Catholic Church history. Born in Alqosh in
1790, Audo was raised in the traditional East Syriac clerical circles of the
Chaldean Church, was elected Chaldean Patriarch in 1847, and was officially
recognized in 1848 with the granting of a patriarchal diploma (berat) by the
Ottoman State. This official recognition enabled Audo to exercise his
patriarchal office not only as a spiritual authority but also as a political and

administrative one within the Ottoman legal order'®*.

Audo's patriarchate coincides with a period when the Chaldean Church
was in union with Rome, but the limits of this union were intensely debated.
While Patriarch Audo did not explicitly reject the principle of Catholic unity,
he opposed Rome's direct interventions, particularly regarding the appointment
of bishops, patriarchal powers, and the preservation of synodal traditions
unique to Eastern churches. This stance was evaluated by Rome as "autonomist
tendencies" of the Chaldean Patriarchate and led to an increasingly hardening
struggle for authority between the patriarchal office and the Papacy'®’. One of
the most prominent manifestations of this tension occurred after the Malabar
issue. Patriarch Audo was summoned to Rome by Pope Pius IX and, after long
negotiations, was forced to declare his acceptance of Rome's supreme authority.
This step back in the early 1870s is considered a turning point in the history of
Eastern Catholic Churches where Roman centralization was institutionally
fortified. Despite this, Audo's patriarchate was characterized by a process of
constant negotiation, boundary-setting, and creating operational space rather
than complete harmony in relations with Rome. In this context, Patriarch
Audo's journey to Central Europe and Istanbul in the autumn of 1870 shows

180 Great Britain. Foreign Office. 1887. Further Correspondence Respecting Administrative
Reforms in the Asiatic Provinces of Turkey. FO 424/144. Kew: British National Archive, pp. 3-
4.

181 (Euvre d'Orient (France). Auteur du texte. Oeuvre des écoles d'Orient: bulletin périodique...
No. 265, November-December 1904, pp. 354-355.

182 Wilmshurst, The Ecclesiastical Organisation of the Church of the East, 2000, pp. 347-349.
183 Wilmshurst, The Ecclesiastical Organisation, p. 351.
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that this struggle for authority was conducted not only on a theological plane
but also through diplomatic and social practices. On September 20, 1870, he
went to Graz with Shimun to visit the head of the Hungarian bishops and
returned to Pesth two nights later. On September 26, he set out via the Danube
River and arrived in Istanbul on September 29. Here, the Patriarch was
welcomed by resident Chaldean merchants, primarily Abdiilmesih Efendi, and
established contact with a large Chaldean community originating from Mosul,
Amid, and Sena. These developments reflect the patriarchate's desire to
establish not only a religious but also a social and economic ground for
representation in the capital. During this process, Patriarch Audo visited the
Grand Vizier and the Sultan; he went to the Grand Vizier again with Father
Luwiz Shoriz during Ramadan Bayram and composed the "Prayer of
Anointing" (Mesh) on this occasion. The Patriarch's stay in Istanbul from 1870
until May 11, 1871, indicates that this period was not a temporary visit but, on
the contrary, a conscious attempt to create an institutional and symbolic
visibility for the patriarchal office in the Ottoman capital '**.

Within this framework, initiatives to build a Chaldean Catholic church
in Istanbul during Patriarch Audo's period should be evaluated as a spatial and
symbolic extension of the power struggle between Rome and the Chaldean
Patriarchate, beyond an ordinary community need. Indeed, according to
information in the 1876 journal Die Katholischen Missionen, the initiative to
build the church was perceived as a clear indication of Patriarch Audo's desire
to display an institutional stance relatively independent of Papal authority and
was evaluated by Rome within the scope of "sacrilegious acts." This approach
reveals that the construction of the church did not stem merely from a need for
space or worship but was perceived as a serious institutional challenge within
the framework of Catholic hierarchy and the concept of unity. On the other
hand, a Chaldean priest close to Patriarch Audo collecting donations in France
for the church planned to be built in Istanbul on a plot of land allocated to him
in return for his loyalty to the Patriarch shows that this initiative also possessed
diplomatic and financial dimensions. The fact that the mentioned priest had
previously served in the Rabban Hormizd Monastery, had been
excommunicated for disobedience, and was later released from his vows by
Patriarch Audo indicates that the initiative had a controversial ground even
within the Chaldean spiritual hierarchy. This situation reveals that Patriarch
Audo conducted a patriarchal practice where the boundaries of authority were

184 The chronology of the Chaldean Patriarch’s European trip and return was as follows: “Set out
from Mosul on September 8, 1869... [The detailed itinerary from the original text including stops
in Alqosh, Mardin, Aleppo, Iskenderun, Beirut, Rome (Nov 21, 1870), Vienna, Budapest, and
finally arriving in Constantinople on Sept 29, 1870. Remained in the capital until May 11, 1871,
before returning to Mosul via Egypt and Aleppo in Dec 1871].” See Molitor, Kildaniler ve Dogu
Siiryani Kilisesi, pp. 88-89.
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negotiated not only with Rome but occasionally within his own clerical
circle'™,

With the death of Mar Joseph VI Audo in 1878, these tensions shaped
during his patriarchate did not end; on the contrary, they created a historical
basis for the patriarchal crises that would occur from the late 19" to the early
20th century. Audo's legacy can be summarized as the establishment of the idea
of autonomy in the institutional memory of the Chaldean Church, the sharper
definition of authority boundaries in Roman-Eastern Catholic relations, and the
reopening of debates regarding the position of Eastern Catholic patriarchates
against the centralized Papal structure. In this respect, Audo should be
evaluated not just as a patriarch but as one of the most conscious, documented,
and institutional figures of resistance developed against Roman centralization

in the history of Eastern Catholic Churches'*.

Rome's Preventive Role in the Institutionalization of the
Istanbul Chaldean Community

The Chaldean Catholic community residing in Istanbul was forced to
perform their worship in Latin churches for a long time because they did not
have a church building of their own. Serious differences between Chaldean
ritual practices and Latin worship traditions led to various liturgical and
practical problems over time. As these difficulties increased, a desire arose to
build an independent church to meet the spiritual needs of the Chaldean
community in Istanbul. In this framework, the Chaldean Patriarch's vicar in
Istanbul made a secret attempt through the Pope's representative in
Constantinople (Dersaadet) to indirectly learn the Vatican's approach to the
matter. The Pope's representative gave a definitive rejection to this unofficial
request, and Rome's stance was clearly stated. The response specified that no
financial aid should be expected from either the Papacy or the Congregation for
the Propaganda Fide for the construction of a church for the Chaldean
community in Istanbul; it reminded them of Rome's insistence that Catholic
communities living in Ottoman lands who did not have their own churches
should continue to worship in Latin churches. It was stated that the maintenance
of this status quo was the fundamental policy of the Papacy; it was also
emphasized in this meeting that the Ottoman government's positive approach
and financial aid to the Chaldeans was seen as an attempt to separate Catholic

communities from Latin churches and was not welcomed by Rome'®’.

185 Die Katholischen Missionen, 1876, vol. 11, no. 11, p. 225.
186 Wilmshurst, The Ecclesiastical Organisation, p. 351.
187 BOA (Ottoman State Archives), Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893).
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The Papal vicar did not only state in certain terms that Rome would not
take any steps in this matter but also proposed a "consolation" on a personal
level. Accordingly, he stated that if the patriarchal vicar wished, 2,000 francs
could be provided to him personally as aid, and a title worthy of clerical honor
as well as medals for some community members could be secured. Thus, it was
revealed that the Papacy's understanding of aid was not institutional or focused
on places of worship, but limited to symbolic and individual rewards,
effectively ignoring the Chaldean community's demand for an institutional
church. Furthermore, the vicar was told that there were no obstacles to attending
Latin churches; even prayers for the Sultan and the Ottoman government could
be performed in these churches. The tendency to separate from Latin churches
was characterized by the Pope's representative as "unintelligible" and an
unnecessary divergence. This situation, specified in a document dated 1892-
1893 (H. 1310), documents the harsh and explicit rejection given by the Papal
representative Monsignor Taci to the Chaldean Catholic community's request
to build a church in Istanbul'®*. However, the letter is not merely a negative
response regarding a place of worship; it is a concrete indication of Rome's will
to maintain absolute control over Eastern Catholic churches and its strategy to
keep the Chaldean Patriarchate away from autonomist tendencies. One of the
striking points in the document was that the Chaldean Patriarchal Vicar
refrained from conveying this request directly to Rome, instead asking the
Papal representative indirectly through a "humble servant" (ddi-i memliik). This
situation showed the degree of hesitant positioning the Chaldean Patriarchate
held toward the Papacy and the Vatican; avoiding even expressing a
fundamental desire like the request for a separate church through official
channels. This approach was not just diplomatic caution; it was a product of
deep concern over losing the limited financial, symbolic, and political support
provided by Rome. The Chaldean spiritual leadership preferred to convey its
demands in implicit forms and through indirect channels, as it anticipated that
the public visibility gained through a separate church could turn into a loyalty

crisis before the Vatican'®.

The expressions in the letter written by the Roman Representative Taci
clearly show that Rome evaluated the Chaldean Church not as an independent
Eastern Catholic institution but as a ritus orientalis positioned under the
authority of the Latin Church. This approach is a direct reflection of the general
policy adopted by the Papal See toward Eastern Catholic communities in the
19th century. Rome's primary goal was to manage these communities within
the framework of the doctrine of "central unity" (unitas centralis) by integrating
them into the Latin normative structure, rather than strengthening their national

188 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893).
189 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893); Tiirkan, Osmanli-Papalik
iskileri, pp. 331-332.
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or local identities at an institutional level. For this reason, the idea of an
independent church or institutional structure belonging to the Chaldeans was
evaluated by Rome as a deviation that could undermine Catholic unity. Rome's
explicit statement in the letter that it would not offer any financial or
institutional support for the project constitutes the practical counterpart of this
centralizing approach. Similarly, its display of a distant stance toward potential
support or facilitative initiatives from the Ottoman State toward the Chaldean
community shows that Rome did not encourage even the institutional ties the
Chaldean community might develop with the local administration. This stance
reveals that steps the Chaldean community might take toward
institutionalization by contacting the Ottoman administration held no strategic
value for the Vatican.

In contrast to the conscious rejection of institutional support, Taci's
proposal of a reward mechanism shaped on the basis of individual loyalty is a
characteristic element of Rome's management approach toward Eastern
Catholic communities. The financial aid of 2,000 francs that could be provided
from the Papal See, the titles that could be given to the clergy, and the medals
that could be conferred upon community members should be evaluated as part
of a strategy aiming to encourage individuals directly dependent on the Roman
hierarchy, rather than community-based institutionalization. This approach
shows that individual obedience and hierarchical dependence were prioritized
over collective identity and institutional autonomy. In this framework, Taci's
letter clearly sets the limits of the Chaldean Patriarchate's position before the
Vatican. The Chaldean Patriarchate was perceived by Rome not as an
autonomous Eastern Catholic structure capable of developing its own
institutional initiatives, but as a spiritual office subject to the Papal hierarchy
with limited representative powers. Consequently, the document in question
serves as a fundamental historical source concretely reflecting Rome's
centralizing and normative management approach toward Eastern Catholic

Churches in the 19th century'®’.

The Chaldean community's request for a church in Istanbul found
resonance not only spiritually but also at administrative and social levels. The
Minister of Justice and Sects (Adliye ve Mezdahib Nazirt) reported to the
government that since the Chaldeans did not have a church, they attended Latin
churches belonging to Austria, Italy, France, and the Papacy; he stated that this
situation caused various inconveniences for the state. According to the
Minister, to eliminate these inconveniences, an area of 2,000-3,000 cubits
(arsin) from empty lands on the main streets in regions such as Beyoglu or

19 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893); Tiirkan, Osmanli-Papalik
Hiskileri, pp.331-332.
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Pangalt1 should be secured for the construction of a church for the Chaldean
community; for this, either the Privy Purse (Hazine-i Hassa) or the Ministry of
Finance (Maliye Nezareti) needed to be involved.

Rome's distant and centralizing stance toward Eastern Catholic
communities was not limited to the Chaldeans; a similar picture was valid for
the Melkite Catholic Greek community. The spiritual leader named Matran,
who was in Istanbul as a vicar on behalf of the Melkite Patriarchate, performed
worship in his residence on Sakizagaci Street in Galata; however, he was
constantly disturbed and subjected to various pressures by the Latin clergy. In
the petition (arzuhdl) he submitted to the Grand Vizierate (Sadaret), Matran
stated that the Melkites initially performed rites in Latin churches and later
turned to worship in their own homes; he mentioned that this change was not
welcomed by the Latin clergy and that the pressures arose for this reason, and
he requested the government to prevent these interventions by Latin priests and
to issue the necessary warnings.

As seen in the Chaldean and Melkite examples, although some tolerant
behaviors came to the fore during the period of Pope Leo XIII, the Vatican's
centralizing and Latin-norm-based understanding of control over Eastern
Catholic communities was nourished by deep-rooted habits. Eastern Catholics
maintained their historical rituals and traditional religious practices alongside
their Catholic identities. These characteristics, just as with the Armenians,
constituted their "national elements" in a religious and cultural sense.
Therefore, for these communities, the construction of a new church was not just
the allocation of a place of worship; it also meant making the community
identity visible in the urban space-that is, an identity manifesto.

The Ottoman State, while being careful during this process, adopted an
approach in line with its interests. The state supported some demands of the
Chaldeans and other Catholic communities to ensure the peace of its own
Catholic subjects and to protect them from the influence of Western powers. In
this context, while meeting the religious needs of the communities, it also tried
to bind them directly to the state. Thus, it aimed to narrow the sphere of
influence that powers such as France, Austria, Italy, and the Papacy had
established over Catholic subjects; it particularly remained distant from the
project of gathering Eastern Christians under the umbrella of Catholic unity,
which had been carried out by the Vatican for nearly half a century. The state
feared that as a result of this unification project, the unique identities of
Catholics in the Ottoman Empire could dissolve and foreign influences could
increase.
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The Vatican's policy toward unifying Eastern Catholics was met with
concern not only by the Ottomans but also by Catholic countries like France.
This is because this union project held the potential to weaken French influence
over local Catholic communities. In this context, a committee consisting of
Catholic patriarchs in the Ottoman Empire and five cardinals appointed by the
Papacy met under the chairmanship of the Pope and prepared a decree. In the
twelve-article Latin declaration published at the end of the meeting, the Papacy
limited the powers of the spiritual leaders of Catholic communities, decided to
prevent the interventions of foreign clergy, and emphasized that Catholics in
the Ottoman Empire should appreciate the religious freedom they possessed.
At the same time, it was stated that the communities should remain loyally
attached to the Ottoman State and that this loyalty should be supported by the

spiritual authority'®'.

Within all these contexts, Taci's letter appeared not just as a rejection of
the Chaldean community's request for a church, but also as a clear document of
Rome's determination to draw institutional boundaries for Eastern Catholic
churches. This document showed that the ritual difference recognized for
Eastern Catholics was never allowed to be tested by structural autonomy. It
made visible Rome's organized and planned resistance against the Chaldean
community becoming institutionally visible in Istanbul for the sake of
maintaining Latin centralization. Thus, it also became clear why the community
in question appeared in limited and fragmented forms in Ottoman documents
and why it struggled to institutionalize in the public-religious sphere'.

The fact that the document was transferred to the Ottoman archives is
also of particular importance. The Ottoman central administration carefully
followed not only the demands of its Catholic subjects but also how these
demands were met by the Vatican and the Papacy's strategic stances regarding
Eastern churches. This record is a reflection of the state's sensitivity toward
limiting the influence of foreign powers who had a say over Catholic
communities and protecting its own subjects directly against the interventions
of actors like France and the Papacy'®.

This document dated 1892-1893 not only raised the issue of a place of
worship but also the question of who had a say over Eastern Catholic churches.
The Chaldean Patriarchate, squeezed between Rome's desire for centralized
control and the local Chaldean community's demand for institutional visibility,

191 Tiirkan, Osmanli-Papalik liskileri, p. 331.

192 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893); Tiirkan, Osmanli-Papalik
Tliskileri, pp. 331-332.

193 BOA, Y.PRK.AZN. 6/78 (29 Zilhicce 1310- July 14, 1893); Tiirkan, Osmanli-Papalik
Tiskileri, pp. 331-332.
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tried to survive within the boundaries drawn by both the Papal authority and
the Ottoman state structure. This process served as a key example for
understanding the institutional and identity-based position of Eastern Catholic
communities in the Ottoman Empire.
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PART 1I: SPATIAL VISIBILITY, RITUAL
PRACTICES, AND THE SEARCH FOR A CHURCH

1.1. The Chaldean Community in Istanbul and Chaldean
Rites at Sainte-Marie Draperis Church (1893-1912)

The Chaldean Catholic community living in the capital during the late
19th and early 20th centuries, as they did not yet possess their own churches in
Istanbul, performed their regular worship according to the Chaldean rite in
Latin and other Catholic spaces, particularly at the Sainte-Marie Draperis
Church in Pera and the Saint-Louis Chapel. Newspaper records spanning from
1887 to 1912 clearly demonstrate the frequency and visibility of these services,
as well as the institutional representative power of the community.

A report published in the Stamboul newspaper in 1887 is one of the
earliest traces of the Chaldeans' search for official recognition and protection
before the Ottoman administration. A mass was organized in Pera on the
occasion of the imperial tughra (monogram) being sent to the Chaldean
Patriarchate in Mosul. This news of the mass served as a record of both the
direct relationship of the Chaldean Patriarchate with the Ottoman center and a
symbolic demonstration of loyalty by the Chaldean community in Istanbul'*.
This rite demonstrated that a "loyalty and prayer" line had been established
between the Mosul-centered patriarchate and the Istanbul community, while
also showing that the Ottoman center attributed legitimacy to the Chaldean
Patriarchate through official symbols (tughra).

By 1891, the Chaldean Patriarch Pierre Elie attended the Selamlik
ceremony. The mention of the Chaldean Patriarch alongside diplomatic and
religious circles in the Selamlik procession showed that the Chaldeans were not
merely an "Oriental church" but a recognized spiritual authority within the
Ottoman dhimmi/subject system'?®. At the same time, this ceremony reflected
that confessional equality was observed and a protocol balance was established
within the Vatican-Ottoman-Chaldean triangle.

In the Stamboul newspaper dated June 7, 1893, under the heading
"Eucharistic Pilgrimage," while mentioning the services held in Jerusalem, it

194 Stamboul, June 6, 1887, p. 1.

195 More than 120 people attended the ceremony. These included: the Austro-Hungarian
Ambassador and First Secretary; the United States Envoy and First Secretary; the Spanish Envoy
and First Secretary; the Military Attaché of the Italian Embassy; the Chaldean Patriarch Mgr.
Pierre Elie; the Manager of the Ottoman Bank; the Bulgarian Exarch; the Greek First Secretary,
and about a hundred tourists recommended by their embassies. Stamboul, June 13, 1891, p. 1.
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was reported that rites were also performed in the Ethiopian, Slavic, and
Chaldean rites between 6:00 and 8:00 AM. This early record indicates that the
Chaldean rite possessed visibility not only in Istanbul but also in the holy
centers of Ottoman lands'*®. Systematic and regular records for Istanbul begin
in 1899. In the December 22, 1899 issue of Stamboul, it was announced that on
Christmas Eve at 3:00 PM, a solemn mass (messe solennelle) would be
celebrated according to the Chaldean rite by Father Joseph (Yusuf) Gharib, the
Vicar General of the Chaldean Patriarch, at Sainte-Marie Draperis Church in
Pera'®’. This first regular record documents that at the turn of the 20th century,
the Istanbul Chaldean community was able to maintain its institutional rites by
using Catholic spaces in Pera, even without its own church.

In the November 26, 1898 issue of the same newspaper, a report appeared
regarding the visit of the Chaldean Bishop of Siirt, Emanuel Thomas, to the
Armenian Catholic Patriarch Azarian'®®. This visit showed that the Chaldeans
were in contact not only with the Ottoman State and the Latin world but also
with other Eastern Catholic patriarchates; it further demonstrated that
Chaldean—Armenian Catholic relations were conducted through diplomatic
courtesy and mutual recognition as much as competition.

The period of 1901-1905 stands out as a phase where Chaldean rites
became institutionalized in the capital, with Monsignor Joseph Gharib playing
a central role. In an announcement dated April 4, 1901, it was reported that a
solemn mass according to the Chaldean rite would be held at Sainte-Marie
Draperis at 5:00 PM on Easter Eve, presided over by Mgr. Joseph Gharib, the
Chaldean priest and Patriarchal Representative/Vicar General . A record from
March 29, 1902, noted that a grand mass (messe solennelle) would again be
celebrated at the same venue at 5:00 PM, presided over by Mgr. Gharib®®. In
an announcement on August 5, 1902, it was stated that upon instructions sent
by telegram from the Chaldean Patriarch, a solemn mass would be held at
Sainte-Marie Draperis for the soul of Pope Leo XIII, presided over by Mgr.
Gharib, followed by a ceremonial absolutio (absolution)*'. These records show
that Gharib served as a symbolic representative not only for the Chaldean
community but also in terms of relations with Rome.

196 Stamboul, July 7, 1893, pp. 1-2.

197 Stamboul, December 22, 1899, p. 1.

198 Stamboul, November 26, 1898, p. 1.

199 Stamboul, April 4, 1901, p. 1.

200 Stamboul, March 29, 1902, p. 1. In the September 17 issue of the same newspaper, Chaldean
Patriarch Emanuel Thomas arrived in Istanbul returning from his European trip... Stamboul,
September 17, 1902, p. 1.

201 Stamboul, August 3, 1903 (newspaper year is 1903 but instructions belong to 1902), p. 1.
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A record from October 5, 1903, further emphasized the visible position
of Chaldean rites within the Catholic world of Istanbul. Two separate solemn
masses were held at the Saint-Louis Chapel for the soul of Pope Leo XIII: a
Latin mass at 8:00 AM and a Chaldean mass at 9:30 AM. In the Chaldean mass,
a "solemn final absolution" (absoute) was performed by Mgr. Joseph Gharib,
followed by ancient hymns unique to the Chaldean tradition. Many high-level
representatives of the Catholic community, Chaldean notables, and Ottoman
bureaucrats were present at this ceremony””. Thus, the Chaldean ritual gained
an "official" visibility alongside and equal to the Latin mass.

Records from 1904-1905 reinforced this institutionalization. An
announcement on March 18, 1904, stated that Mgr. Gharib would celebrate a
solemn mass according to the Chaldean rite at Sainte-Marie Draperis on
Saturday at 5:00 PM®. The Stamboul record from March 17, 1905, is
particularly noteworthy as it reflects the most institutionalized religious
representation of the Chaldean community in Istanbul. On the Feast of St.
Joseph, a grand mass was held at Sainte-Marie Draperis at 9:30 AM according
to the Chaldean rite. "Clergy from various communities" attended this
ceremony along with the Chaldean community leader Abdiilkerim Pasha and
community members®”. These data reveal that by 1905, the Chaldean
community had become a stable religious group using the Catholic spaces in
Pera regularly and visibly.

The 1908-1909 period constitutes a phase where Chaldean rites came to
the fore not only at the liturgical level but also in terms of intra-community
representation and public visibility. Indeed, the Stamboul newspaper of March
12, 1908, reports that on the eve of Epiphany, Monsignor Joseph Gharib
organized a ceremonial mass at Sainte-Marie Draperis at 3:00 PM, where the
tradition of the Magi from the Chaldean lands was remembered with hymns*’.
Similarly, in the December 24, 1908 issue of La Turquie, it was recorded that
a grand mass was celebrated by Gharib at Sainte-Marie Draperis at 3:00 PM on
Christmas Eve®”®. These records show that the Chaldean rite had earned a
regular and visible place during central feasts like Christmas and Epiphany
within the capital's Catholic calendar.

A record from April 14, 1909, documents that the Chaldean community
possessed a broader social visibility that was not limited to church rites. On the
occasion of Easter, Patriarchal Vicar Gharib performed a mass according to the

202 Stamboul, August 5, 1903, p. 1.
203 Stamboul, March 18, 1904, p. 3.
204 Stamboul, March 17, 1905, p. 2.
205 Stamboul, March 12, 1908, p. 2.
206 I.g Turquie, December 24, 1908, p. 1.
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Chaldean rite on Saturday evening; a reception was held at the Chaldean
vicarate on Sunday morning, and in the evening, a banquet was organized at
the home of Deputy Davoud Bey Youssoufani in Nisantasi. At this banquet,
Chaldean Patriarchal Vicar Gharib, Cebrail Hindi Efendi, Yusuf Kanan Efendi,
and other notables raised toasts on behalf of everyone who contributed to the
Ottoman public welfare*”’. A record from La Turquie on July 21, 1909, also
reported that Gharib celebrated a grand mass at Sainte-Marie Draperis on Easter
Eve?®. Thus, Chaldean rites, while maintaining liturgical continuity, were
intertwined with symbolic gestures emphasizing public order and good
relations with the state.

Between 1910 and 1912, it is understood that the masses continued with
high attendance and that new patriarchal vicars were appointed by the
patriarchate. A Stamboul record from January 12, 1910, highlighted a ceremony
held at Sainte-Marie. At this ceremony, the Chaldean Patriarchal Vicar Gharib,
Armenian clergy, and representatives of various Catholic rites took part
together’”. Thus, the Chaldean ritual became an integral part not only of its
own community but also of the multi-ritual Catholic structure in Istanbul. A
record from April 12, 1911, stated that a grand mass in the Chaldean rite would
be held on Saturday at 5:00 PM as part of the Easter program?'. In a Stamboul
announcement on December 23, 1912, the name of a new Vicar General is
mentioned for Christmas Eve. According to the news, Monsignor Thomas
Bajari would celebrate a grand mass according to the Chaldean rite at Sainte-
Marie Draperis Church at 3:30 PM?'!. This change can be evaluated in the
context of Patriarchal Vicar Gharib’s aging and the patriarchate's appointment
of new representatives to ensure the sustainability of the vicarate in Istanbul.

When all these records from 1893 to 1912 are brought together, it is
understood that since the Chaldeans did not have their own churches in Istanbul
during this period, Latin spaces—particularly Sainte-Marie Draperis and partly
Saint-Louis—became the de facto centers of Chaldean rites. The rites did not
only hold a worship meaning; they also served as a stage for social
representation, intra-community solidarity, and declarations of loyalty and
harmony in relations with the Ottoman state. Ottoman bureaucrats, Armenian,
Latin, Greek, Franciscan, Jesuit, and Assumptionist clergy, Chaldean notables,
and the Catholic community of Pera gathered at these masses; thus, the
Chaldean ritual became a visible element in the Catholic public sphere of
Istanbul. While Joseph Gharib was the undisputed leader of the community

207 La Turquie, April 14, 1909, p. 4.

208 La Turquie, July 21, 1909, p. 1.

20 In another report on the same page... Stamboul, January 12, 1910, p. 1.
210 Stamboul, April 12, 1911, p. 3.

21 Stamboul, December 23, 1912, p. 2.
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between 1900 and 1910, the patriarchal vicarate continued with new names
from the beginning of the 1910s. Throughout this process, the rites assumed
liturgical, diplomatic, and solidarity functions; banquets, receptions, and
messages of loyalty to the Ottoman State were often expressed on the occasion
of these ceremonies. The systematic use of Latin churches by the Chaldeans
during a period when they lacked their own church shows that these spaces
were not merely borrowed places of worship, but the public stage for the
modernizing and urbanizing identity of the Chaldean community*'%,

1.2. Request for a Church and Search for a Location in
Istanbul (1898-1901)

One of the most concrete steps in the institutionalization efforts of the
Chaldean Catholic community in Istanbul is the request for church construction
recorded in a document dated September 5, 1898. In this document, a petition
submitted to the Ottoman government by the Chaldean Patriarchate requested
the construction of a place of worship by allocating a suitable plot or house in
modernizing districts such as Beyoglu, Pangalti, Nisantasi, and Ferikoy?'?. The
requested regions are noteworthy in terms of the socio-cultural structure of the
period, as these districts were neighborhoods where Westernization trends were
intense, the Catholic and Levantine population was increasing, and they were
close to the bureaucracy and central educational institutions.

Following the application, the Ministry of Sects intervened and requested
a detailed demographic survey to determine the community's population in
Istanbul, its distribution, and settlement density. In a supplementary document
dated August 24, 1898, in response to the request of the Patriarchal Vicarate, it
was stated that an investigation had been launched to identify houses or plots
belonging to the miri (state) in Beyoglu and its vicinity, but at the initial stage,
sufficient information regarding how many Chaldeans lived in the district could
not be reached?'*. Thereupon, a new order for investigation was issued, and the
scope of the research was expanded.

The details of this process are more clearly revealed in a document dated
October 10, 1901. According to the official investigation conducted by the
Prefecture (Sehremaneti), there was a small Chaldean community of 18-20

212 La Turquie, November 17, 1910, p. 2. According to the report in the newspaper, having
declared their allegiance and loyalty to Sultan Mehmed V and the Constitutional order, the
Chaldeans petitioned the Pope for his blessing and for financial assistance toward the
construction of a church, a profound necessity for their community in Istanbul.

213 BOA (Ottoman State Archives), BEO 1192/89358 (24 Rebiiilahir 1316 - September 11, 1898).
214 BOA, BEO 1185/88869 (12 Rebiiilahir 1316 - August 30, 1898).
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people in the Pangalt1 neighborhood, and no suitable public property or house
for the community existed in this area. In contrast, within the boundaries of the
sixth municipal district—likely in Harbiye, Sisli, and surrounding areas—a
denser Chaldean settlement of 185 people in 49 houses was identified.
Furthermore, the presence of more than 200 Chaldean individuals residing in
apartments scattered across various districts of the city was noted. It was
specifically mentioned that a portion of this population came and went every
year for commercial purposes, thus possessing a seasonal and temporary
settlement pattern®'>.

These data on the Chaldean population can be evaluated from many
different perspectives. In this context, it shows that the Chaldean community in
Istanbul was no longer just a temporary minority but had become visible as an
urban Catholic population. Records indicating that most of the Chaldean
families living on the Harbiye-Sisli axis were civil servants demonstrate the
community's effort to integrate into the Ottoman bureaucracy after the Tanzimat
and its tendency to transform into an urban Catholic bourgeoisie in parallel with
the Westernization process. Similarly, the fact that the community lived
scattered in apartments indicates a departure from the classic neighborhood-
based solidarity structure and the adoption of individual urban life forms.

This situation reveals that the Chaldeans' inability to possess a church in
Istanbul was not only a religious but also a sociological dilemma. Forced to
turn to the churches of other Catholic sects because they lacked their own place
of worship, Chaldeans faced the risk of identity loss, integration with different
Catholic nations, and becoming invisible in the Ottoman registration system
over time. Therefore, the request for church construction was aimed not only at
the need for a place of worship but also at the community's goal of gaining
visibility in the urban space, fortifying its institutional identity, and
consolidating younger generations around the Chaldean identity. During this
process, the certificate (ilmiihaber) obtained from the Armenian Catholic
Patriarchate offers a striking example of solidarity. It shows that an adaptable
cooperation existed between Catholic sects on political matters to provide
legitimacy before the Ottoman center. All these bureaucratic and social
dynamics highlight that the initiative carried out by the Chaldean community
between 1898 and 1901 regarding the request for a church reflected the detailed
and strict procedures the Ottoman administration applied to the worship
demands of minorities, as well as the Chaldeans' effort to institutionalize in the
capital by establishing balanced relations with both the state and Rome-
centered authorities. Such documents provide a comprehensive background
reflecting the early phase of the Chaldeans' struggle for visibility as one of the

215 BOA, DH.MKT. 2303/75 (10 Sevval 1317- February 11, 1900).
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few Catholic communities without a church in Istanbul. In this framework, a
newspaper report from 1907 confirms the practical consequences of the
community's lack of a place of worship. According to the newspaper: on
Saturday, the eve of Epiphany, around 3:00 PM, a grand mass in the Chaldean
rite was celebrated at the Franciscan Sainte-Marie Draperis Church in Pera,
Istanbul, by Mgr. Joseph Gharib, the Vicar General of His Excellency the
Chaldean Patriarch. Community president Tabibzade Abdiilkerim Pasha and all
notables of the community attended the mass?'®.

By 1909, Monsignor Thomas Bajari, the vicar of the Chaldean Patriarch,
along with Dr. Elias Bey Tabibzade, Hindizade Habib Bey, and Dr.
Zabouni/Sabuni, went to Dolmabahge Palace to request aid for the construction
of a chapel and a school. The Sultan stated that he would help them with these
institutions®!”. This article in the newspaper is important as it shows that the
Chaldeans could meet with the Sultan whenever they wished.

1.3. Performance of Rites and Start of Institutional Activity
(1905)

The document numbered DH.TMIK.M.. 191/49, dated 1905, represents
a significant threshold in the worship life and institutionalization process of the
Chaldean Catholic community in Istanbul. In the said document, Chaldean
Patriarchal Vicar Yosef Garib Efendi reported in his application to the official
authorities that he would regularly celebrate rites both in the church and at the
patriarchate. This development shows that the Chaldean community in Istanbul
was no longer in a passive position merely requesting locations and buildings,
but actively wanted to establish a worship order and carry this out under the
knowledge and supervision of the state. Indeed, it is understood that the
"church" and "patriarchate" structures where Yosef Garib Efendi reported he
would celebrate rites had been opened for use de facto, despite not being
officially constructed by that date. This situation indicates that despite the
repeated requests for land and plots made by the Chaldean community between
1898 and 1902, and even though official allocation had not occurred, they had
moved to endow a building with a religious function either through renting or
through trust (vagf)/disposal. This practice is a result of the principle of
"supervised tolerance" displayed by the Ottoman administration in the face of
the de facto situation. Although the Ottoman administration had not given any
explicit construction permit, it accepted the existence of the spaces where rites
would be performed and allowed clerical activities. Nevertheless, the official
notification regarding the performance of rites reveals that the Chaldean

216 Stamboul, January 7, 1907, p. 2.
217 La Turquie, October 13, 1909, p. 1.
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community had become more than just a group, but an institutional structure
seeking recognition before the state. The patriarchal vicar’s application to the
state authorities via a petition (fakrir) shows that the community wished to
maintain its activities on a legitimate and legal basis rather than an unofficial
one. While this situation conforms to the Ottoman bureaucracy's practice of
recording the activities of non-Muslim communities, it can also be considered
an indicator of the Chaldeans' desire for integration into the Ottoman system.
Furthermore, Yosef Garib Efendi celebrating rites at the patriarchate and
church shows that he operated not just as a cleric but as an authority assuming
religious and administrative leadership. This multi-faceted role indicates that
the office of the Patriarchal Vicarate carried not only a spiritual but also a
diplomatic and representative function for the Chaldean community in Istanbul.
In this regard, the Istanbul vicarate of the Mosul-centered Patriarchal office
played a central regulatory role in the community's daily life.

This rite notification also functions as part of the system through which
the Ottoman state supervised and monitored non-Muslim communities within
the framework of freedom of worship. The prior declaration of rites ensured
that activities were maintained transparently, while also serving to minimize
the risk of any external diplomatic intervention. Thus, this document reveals
that the state recognized the religious needs of the community while keeping it
under control within its own legal framework.

The document is also noteworthy as it shows that the institutionalization
demands voiced intensely in 1901-1902 were implemented at least at the intra-
community level, a local worship system was established, and the community
began to effectively become independent. This development is the concrete
result of the Chaldeans' efforts to emerge from the shadow of other Catholic
sects (especially Latin and Armenian Catholic) and to create a worship order
unique to themselves. This 1905 document is a symbolic turning point in the
institutionalization process of the Chaldean community in Istanbul. The
performance of rites via notification shows both the de facto existence of a place
of worship and that the community had gained spiritual-administrative
authority. The document should be evaluated as a product of the multi-
dimensional balance between the state's supervised tolerance, Rome's distant
stance, and the community's will to preserve its own identity. This development
is an important step in the process of Chaldean identity gaining both public
visibility and administrative recognition in Istanbul.
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1.4. Temporary Place of Worship and Institutionalization
(1918)

The document numbered DH.I.UM. 67/1, dated 1918, is significant as it
reflects the point reached in the worship and institutionalization efforts of the
Chaldean Catholic community in Istanbul during the final period of the
Ottoman Empire. In this document, it is reported that upon the community's
request, a 10-room house located on Hoca Street in the Kahya Celebi
neighborhood of Beyoglu was permitted by the state to be used temporarily as
a place of worship (church). The ownership of the said house belonged to an
individual named Madam Isabel Humuli¢, and it is understood from the
structure of this house that it was likely an apartment-style building or a
traditional mansion®'®. This temporary use permit is a valuable example
reflecting the political-social structure of the period in several ways. The fact
that a fixed church building had not been allocated to the Chaldean community
even in a highly turbulent period like the end of World War I in 1918 shows
that this community could not yet possess permanent institutional spaces before
the Ottoman administration. The lack of a clear conclusion to the land and
church request processes ongoing since 1898 reveals that the Chaldeans were
forced to maintain their religious presence through temporary solutions. While
the conversion of the house into a temporary place of worship increased the
community's visibility, it failed to provide structural permanence.

Despite all these efforts, the Chaldeans did not possess their own
cemeteries, national churches, or spaces until the late 19th and 20th centuries.
In this context, a poignant example is the tragic death of the Chaldean
Patriarchal Vicar Hori Toma Bacari in a traffic accident in the Beyoglu district
of Istanbul on October 25, 1919. Bacari was severely injured when he was
squeezed between two foreign automobiles while walking on the road in
Beyoglu; he passed away the next day in the hospital where he was taken due
to broken ribs and probable internal bleeding. This death was not only the loss
of a clergyman but also notable as one of the first urban transportation-related
tragedies encountered in the modernization process of Ottoman social history.
Bacari being one of the first documented victims of an automobile accident in
the Ottoman Empire vividly illustrates the physical and social transformation
of this new technology in urban life*'’.

218 BOA, DH.ILUM. 67/1 (18 Rebiiilevvel 1334 - January 24, 1916).

219 BOA, BEO. 4599/344877 (12 Safer 1338 - November 6, 1919). This hospital was likely the
La Paix Hospital... founded in Sisli... in 1907 it is identified that the hospital undertook the care
of a Chaldean orphan. Ceren Giilser ilikan Rasimoglu, Filles de la Charité... (PhD Thesis,
Istanbul University, 2019), p. 130.
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Because the Chaldean community in Istanbul lacked a fixed church or
cemetery, Bacari's funeral could not be conducted with rituals unique to his
own sect; instead, after a ceremony held at the Latin Catholic Church in Ferikoy
(Sent Asri), his remains were buried in the Ferikdy Latin Cemetery. This
situation reveals that the Chaldean community possessed a fragile structure in
spatial, liturgical, and institutional terms in Istanbul. Since structures like
cemeteries and churches are evaluated not just as religious spaces but as
symbols of national and institutional representation, the rendering of the
Chaldean community visible within Latin structures created a problem of
belonging. Although liturgical affinity existed, the use of these structures
reduced the public visibility of the Chaldean identity and deepened institutional
weakness. The sending off of a Patriarchal Vicar not with his own church but
through a Latin Catholic ritual represented a break not only in pastoral but also
in national representation. This situation points to a structural lack regarding
institutional independence, not just a symbolic one®”. Following this
development, Ottoman authorities sent an official telegram to Baghdad for the
determination of a new name to act as vicar for the Chaldean Patriarch Emanuel
Efendi in Mosul; the seal and documents belonging to Bacari were taken under
protection by the Police Department, and all departments were notified that
applications made on behalf of the Chaldean community would not be accepted
until a new vicar was appointed. This bureaucratic reflex reveals the Ottoman
administration's desire to maintain the official representation of non-Muslim
communities on an absolute legal basis. At the same time, the state's stance
toward suspending the community's representative authority in the absence of
the patriarch also shows that the Chaldean Patriarchal Vicarate was an

institution recognized and directly supervised by the central authority*'.

The long-standing efforts of the Chaldean community in Istanbul to
acquire a church and space achieved a significant gain on March 27, 1972.
Under the knowledge and supervision of the Vatican, the building at No. 44-46
Hamalbas1 Street, belonging to the Catholic Greek community, was transferred
to Gabriel Batta, the Archbishop of the Istanbul Chaldean Community, in line
with the directives of the Congregation for the Oriental Catholic Churches. The
agreement was signed between the Catholic Greek community representative
Kaloyeras and Chaldean clergy under the supervision of the Vatican
Ambassador Salvatore Asta. This transfer was a turning point where the
Chaldeans' centuries-old demands for spatial representation were officially
recognized by the Papacy. According to this transfer agreement: Pursuant to
this transfer agreement, the Chaldean community acquired all rights to the
building, including the revenue generated from the three shops located on the
exterior facade. Concurrently, the Greek Catholic community continued to

220 BOA, BEO. 4599/344877 (12 Safer 1338 - November 6, 1919).
221 BOA, BEO. 4599/344877 (12 Safer 1338 - November 6, 1919).
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utilize the chapel situated on the ground floor and certain social spaces; the
management of common areas, along with the apportionment of maintenance
and expenses, was codified through a written memorandum of understanding.

In 1991, the highest level of Eastern Catholic Churches... both their own
internal administrations... The Chaldean Catholic Patriarchate was officially
defined among the autonomous (sui iuris) churches before the Vatican with the
Code of Canons of the Eastern Churches (CCEO) enacted by Pope John Paul 11
in 1991 and took its place among the most highly recognized Eastern Catholic
patriarchates. Upon the increase of the Chaldean population in Istanbul in the
1990s, the Archbishop of Diyarbakir, Paul Karatas, applied on March 15, 1997,
for the chapel of the building on Hamalbag1 Street to be used for Chaldean rites
as well. With the approval of the Congregation for the Oriental Churches, the
chapel was opened for the regular use of the Chaldean community through a
supplementary protocol signed on April 17, 1997, between the Pope's Vicar in
Istanbul Louis Pelatre, Vatican Ambassador Pier Luigi Celata, and Archbishop
Paul Karatas. In this regard, it was resolved that the chapel would be opened
for the use of the Chaldean community, provided that its architectural and
liturgical character is preserved. Furthermore, it was stipulated that the specific
hours of usage and the allocation of expenses would be determined through
written agreements between the two communities.

These processes represent not just a property transfer, but the
transformation of the Chaldean community's long-standing church and space
demands into final gains. These steps, taken under the supervision of the
Vatican, placed the institutionalization of the Chaldean community in Istanbul
on an indisputable ground and made Istanbul an important center throughout
the 20th century where negotiations between Catholic communities and Eastern
Catholic identity became institutionalized***.

It is observed that during the final period of the Ottoman State,
institutional structures belonging to the Chaldean community were limited, and
only a single Chaldean foundation was transferred to the Republic. In the
process spanning from the Ottoman Empire to the Republic, Chaldeans often
failed to establish independent education, health, and social aid institutions;
they maintained their existence mostly within Catholic networks and
institutional structures belonging to other communities, appearing as a
numerically small and scattered community. Given this historical background,
the fact that a foundation belonging to the Chaldeans continues its activities in

222 El¢in Macar, Istanbul’'un Yok Olmus Iki Cemaati: Dogu Ritli Katolik Rumlar ve Bulgarlar
[Istanbul’s Two Vanished Communities: Eastern Rite Catholic Greeks and Bulgarians], 2nd ed.,
Iletisim Yayinlari, Istanbul 2006, pp. 21-22, 65-68, 76.
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Istanbul today can be evaluated as a limited but meaningful development
showing that the community did not become entirely invisible despite long-
term institutional fragility, rather than a sign of strong and widespread
institutionalization. In this context, the foundation in question offers a minimal
institutional ground that allows the Chaldean community to express its identity
within an independent legal framework in the face of administrative
uncertainties and a position open to being evaluated within other community
categories encountered during the Republican period. Therefore, the Chaldean
foundation in Istanbul should be treated as a symbolic and delayed form of
recognition that emerged following historical institutional limitations, rather
than a product of comprehensive institutional restructuring.

The Catholic and Syriac communities, whose de facto existence was
accepted during the Ottoman period, who were evaluated within the framework
of minority status in the Treaty of Lausanne, and who were mentioned in Article
3 of the Land Registry Law, could not be granted a clear legal personality status
for a long time within the framework of legislation and administrative
interpretations applied during the Republican period. This situation led to the
legal status of some immovable properties belonging to the said communities
becoming controversial over time and caused property relations to be subject to
different legal evaluations.

In this framework, one of the frequently cited examples is a building in
Beyoglu registered in the land registry in the name of the Istanbul Chaldean
Patriarch. The said immovable property was registered in the name of the
Debagzade Elhag Ibrahim Efendi Foundation on August 21, 1975, within the
scope of the legislation and administrative practices in force. This transaction
was evaluated within the framework of general practices regarding the property
regime of community foundations. The Istanbul Chaldean Catholic Church
Foundation applied to the courts in 1984 for the return of the immovable
property. The Beyoglu 2nd Civil Court of First Instance, in its decision dated
March 16, 1989, did not find the request for return appropriate, taking into
account elements such as the foundation's failure to submit a declaration in
1936, the use of this situation as a basis for legal evaluation regarding the
acquisition of legal personality, and the center of the Chaldean Patriarchate
being located outside of Turkey. The court decision was shaped in line with the
legislation and established precedents of the period.

Legal regulations carried out at the beginning of the 2000s established a
new framework for determining the legal status of community foundations.
With Law No. 4771 adopted on August 9, 2002, community foundations were
granted the opportunity to register immovable properties actually in their
disposal in their own names. Within the scope of this regulation, the Istanbul
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Chaldean Catholic Church Foundation applied to the General Directorate of
Foundations for the registration of the immovable property in Beyoglu in the
name of the foundation. However, the application was not found appropriate as
a result of the legal evaluation conducted regarding the de facto disposal status
of the immovable property. In contrast, in the regulation dated January 24,
2003, the Istanbul Chaldean Catholic Church Foundation was included among
the active community foundations; thus, it was administratively recorded as one
of the community foundations continuing its activities. This development was
evaluated as an important stage in terms of determining the legal framework of
community foundations.

Following the said administrative processes, the Istanbul Chaldean
Catholic Church Foundation filed a lawsuit before the Council of State against
the Prime Ministry and the General Directorate of Foundations with a request
for the legal evaluation of the relevant transactions, and the dispute continues
to be heard in the 10th Chamber of the Council of State. This process shows
that property and status issues regarding community foundations are handled
within the framework of current legislation and judicial precedents, and that
legal evaluations continue before judicial authorities**.

223 Muteber Yilmazcan (ed.), 2015 Calisma Raporu [2015 Working Report], Aral Matbaacilik,
Istanbul 2016), p. 13; Dilek Kurban, “Vakiflar Kanunu Tasarisi...”, TESEV Democratization
Program, December 2007, pp. 8-9.
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PART II: DEMOGRAPHIC STRUCTURE,
MIGRATION, AND SOCIAL TRANSFORMATION

2.1. The Importance of Istanbul for Chaldean Migrants and
Refugees and Its Impact on the Formation of the Istanbul Chaldean
Community

From the last quarter of the 19th century, Istanbul emerged not only as
the political and administrative capital of the Ottoman Empire but also as the
primary destination and a strategic transit hub for migrants and refugees from
the eastern provinces. Due to this position, between the late 19th and early 20th
centuries, the city became the preferred destination for Chaldeans—not only as
a religious or cultural center but as a primary hub for employment, labor, and
economic security.

The broad opportunities offered by Istanbul in industry, trade, and the
service sector provided significant chances for the Chaldean community
regarding vocational training, steady income, and social mobility. As Aubin
noted, Chaldeans specifically sought labor opportunities in Istanbul during the
late period; thus, they transitioned from traditional rural life in Anatolia and
Mesopotamia to integrate into the capital’s economic circles. This trend clearly
demonstrates that during the early modernization period, the Chaldean
gzclmmunity adopted Istanbul as a fundamental center for work and livelihood

As of 1870, the Chaldean community in Istanbul was characterized as a
mobile and multi-centered group composed of individuals from different
geographies, rather than a long-established, homogeneous, settled
congregation. Travel records specifically highlighting Chaldeans of Mosul,
Amida (Diyarbakir), and Persian (Sena) origin indicate that this community
represented an early wave of migration toward the capital from ancient
Chaldean settlements along the Ottoman-Persian border. Movement at this
stage should be evaluated as a gradual and selective migration process based on
the need for contact with the Patriarchate, access to economic opportunities,
and representation in the capital, rather than a forced or mass displacement®*.

Examining the socio-economic profile of this Chaldean group in 1870
reveals that community members were predominantly engaged in trade,
brokerage, financial affairs, and clerical/accounting work. Chaldeans from
Mosul and Amida stood out as multilingual and educated individuals capable
of establishing commercial and administrative links between the provinces and
the capital. Chaldeans of Persian origin, utilizing their experience along the

224 Bugéne Aubin, La Perse d’aujourd’hui: Iran, Mésopotamie, Armand Colin, Paris 1908, p. 63.
225 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, pp. 88-89.
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Iran-Ottoman line, operated in fields such as import-export, commission
agency, and capital transfer. This picture reveals that by 1870, the Chaldean
presence in Istanbul was integrated into the economy of circulation and
mediation rather than production. Another striking feature of the community in
this early period was the harmony between religious identity and professional
status. Their membership in the Catholic Eastern tradition defined them as a
recognized community within the Ottoman non-Muslim order while enabling
them to establish contact with Western Catholic circles. The reception of
Patriarch Audo by Chaldean merchants upon his arrival in Istanbul in the
autumn of 1870 shows that although the group had not yet achieved a fully
institutionalized communal structure, it had reached a certain capacity in terms
of economic power and intra-community solidarity>*.

From the 1870s onward, this limited and selective Chaldean presence
transformed into a more permanent and broader orientation as Istanbul’s
attraction grew. By the last quarter of the 19th century, Istanbul had become a
strategic transit city and a center for livelihood. For Chaldeans, the city stood
out as an attractive destination for social mobility through opportunities in
industry, trade, craftsmanship, and the service sector.

As Eugene Aubin noted, Chaldeans moved toward Istanbul to seek work
toward the end of the 19th century, thereby entering the economic circles of the
capital and leaving behind traditional rural life*”’. This development indicates
that the limited Chaldean presence observed in 1870 paved the way for a wider
and more permanent Istanbul-centered communal structure over time.

Within this chronological expansion, Istanbul served as a connection and
direction point for the Chaldean and Nestorian communities, where diplomatic
representations, Catholic and Protestant missionary centers, and foreign
consulates were concentrated. The fact that Pera (Beyoglu) became a hub for
French and Italian Catholic missions, churches open to the Latin rite, and
European consulates transformed Istanbul into a natural gateway for Eastern
Christians wishing to move abroad. In this context, Chaldean and Nestorian
spiritual leaders and priests often resided in Istanbul to obtain passports and
establish relations with foreign representations—presenting themselves as
community representatives—before heading to Europe or America.

A concrete example of this process is Shemasha Shemun Zemaya, who
returned to his hometown via Trabzon before going to Marseille in 1895 and
subsequently requested a passport from the Ottoman Consulate in Batavia on
June 20, 1898, to head to Europe again®?®. This example shows that the
Istanbul-centered mobility that began in 1870 had turned into an
institutionalized practice of migration and transit by the 1890s.

226 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, pp. 88—89.
227 Aubin, La Perse d’aujourd "hui, 63.
228 BOA, HR.ID. 2041/18 (20 June 1898).
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In this framework, the Istanbul Chaldean community of 1870 should be
evaluated not merely as a temporary communal appearance but as an early and
decisive manifestation of province-center relations. The existence of this early
community formed the socio-economic and diplomatic starting point that
allowed Patriarch Audo to stay in Istanbul for extended periods, maintain direct
contact with Ottoman authorities, and eventually bring institutional demands,
such as church construction, to the agenda.

Istanbul was a junction where migration movements were collected and
directed. Priests and spiritual leaders seeking to connect with Catholic and
Protestant centers in Europe and America or to obtain funds from foreign aid
organizations generally acted through Istanbul. These priests often stayed
briefly in Beyoglu, secured passports, and contacted foreign missions. For
instance, two Chaldean priests of Van origin were arrested in the cities of Bréila
and Galati in the Moldavia region of Romania while traveling to Europe via
Istanbul. A document dated February 13, 1903, in which the Ottoman Consul
in Galati, Azaryan Efendi, asks whether these priests should be sent to Istanbul
or directly to Van, clearly reveals Istanbul's central role in this transit
network®%.

However, this mobility was not limited to religious travel. Ottoman
archival documents show that Istanbul also became a ground for opening up to
international public opinion and initiating propaganda networks. A document
dated September 20, 1891, states that some Chaldean priests who left Ottoman
lands collected donations in foreign countries by making false claims of
oppression and restriction of religious freedom under Ottoman rule. These
individuals exploited the sensitivities of the Catholic public to secure funds,
which posed a serious problem for the Ottoman Empire's international
reputation. The most striking example is the initiatives of a Chaldean priest
named Father Elayasa Gabriel while in the Kufra region of Libya. The issuance
of an order for Gabriel’s arrest should he return to Istanbul** indicates that the
state evaluated these activities not just as a diplomatic issue but as a crime
requiring criminal sanctions.

Similarly, a letter sent by the Ministry of Internal Affairs (Dahiliye
Nezareti) on February 8, 1915, emphasized the need to prevent certain
individuals from the Nestorian and Chaldean sects from collecting money "on
behalf of Christian institutions in foreign lands." It was determined that two
priests named Dadatar and Jiircii (Gorci) were engaged in such activities in
America; it was stated that their attempts to act as representatives abroad

229 BOA, HR.ID. 2041/55 (13 February 1903).
20 BOA, DH.MKT. 1869/100 (15 Safer 1309 - 20 Eyliil 1891).
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without state permission as Ottoman subjects were legally invalid and
harmful®',

Istanbul's strategic transit role also laid the groundwork for the
concentration of Chaldean migrants and refugees in the city and the formation
of a permanent communal structure. On January 20, 1909, a group of Syriac
and Chaldean refugees who had previously migrated abroad from the regions
of Mamuretiilaziz (Elazi1g), Bitlis, and Diyarbakir returned to Istanbul but were
unable to return to their hometowns. The fact that 170 out of this approximately
200-person group were Chaldean reveals that the majority of these migrants
belonged to this community. These refugees were hosted in the Syriac
Orthodox church complex in Beyoglu, showing that urban religious spaces also
functioned as areas of social solidarity. The Syriac community tried to meet
daily food (iase) needs with their own resources; however, most of these
individuals requested 500 liras in aid from the Ottoman government on the
grounds that they were "too poor and destitute to return to their hometowns"**2.
This incident reveals that the Ottoman State's aid policy for refugees was not
merely a humanitarian approach but was carried out within a specific
bureaucratic and administrative framework. Grand Vizier Kamil Pasha's
request for a register containing the names and hometown information of the
refugees shows that the aid was based on a state reflex of registration, tracking,
and control. The Chaldean migration movements to Istanbul contributed to the
strengthening of the community structure and the expansion of solidarity
networks. The fact that earlier movements of Chaldean refugees reaching
Istanbul were largely directed toward external centers like Egypt, Europe, and
the USA shows that Istanbul served as the first port of call in return or transit.
In this context, relations established with Latin and Syriac Catholic structures
in Istanbul enabled the formation of temporary but functional solidarity
networks.

During the period of 1870-1920, the Chaldean Catholic Community in
Istanbul transformed into a structure recognized at the protocol level and gained
institutional legitimacy through multi-dimensional relations established with
the Ottoman central authority. Telegrams of loyalty, state decorations, salary
allocations, patriarchal visits, and high-level bureaucratic appointments
strengthened the visibility and administrative standing of the Chaldean
community in the capital. This situation, as a concrete reflection of the Ottoman
State’s multi-nation (millet) policy, demonstrates that the Chaldeans were
positioned not only as a religious group but also as recognized administrative
and political actors. Indeed, the appointment of Abdulkerim Pasha as a member

21 BOA, DH.ID. 90/15 (23 Rebiiilevvel 1333- 8 Subat 1915). Ayrica bkz: BOA, HR.SYS. 118/64
(30 Aralik 1890); BOA, HR.SYS. 1782/45 (31 Mart 1891); BOA, HR.TH. 142/80 (14 Haziran
1894).

232 BOA, DH.MKT. 2713/1 (27 Zilhicce 1326- 20 Ocak 1909).
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of the Council of State (Siird-y1 Devlet) in 1920 is a clear indicator of the
institutional acceptance of the Chaldean community within the Ottoman
bureaucracy and the state-led maintenance of this multi-ethnic structure.

With the transition from the Ottoman Empire to the Republic, Istanbul
did not only retain its status as a spiritual center for Chaldeans; it also became
a strategic transit point and an economic center of attraction opening up to
Europe. Between 1960 and 1980, Chaldean migration exhibited a two-stage
character in terms of its causes. Until the early 1970s, migration toward Istanbul
was largely aimed at escaping structural rural poverty in Southeastern Anatolia.
This population, coming from regions such as Diyarbakir and Mardin, consisted
of poor villagers with extremely limited livelihoods, subsisting on agriculture
and animal husbandry. From 1963 onwards, Germany’s labor recruitment
policy fostered a new migration imaginary among Chaldeans, who perceived
Europe as an "earthly paradise"; Istanbul assumed the role of the first stop and
a place of preparation for these dreams. For Chaldeans working in low-income
jobs such as domestic services and small-scale artisanship in the city, Istanbul
was perceived as a springboard to the West rather than a permanent future®*>.

From the mid-1980s, the nature of Chaldean migration changed
radically. Armed attacks by the PKK that intensified in the region after the
summer of 1984 made life in Chaldean villages virtually unsustainable. Raids,
murders, looting, and clashes between security forces and armed groups created
a constant environment of threat and uncertainty, especially for Chaldeans
living in isolated mountain villages. One of the most striking examples of this
security crisis is the village of Kovankaya (Ar1 Kovani Kayasi), which was
evacuated in 1990. Families living in such villages were deprived of all
infrastructure and were forced to leave their homes, sending their children to
Catholic orphanages and seminaries in Istanbul just to survive. From this stage
onward, migration to Istanbul was no longer an economic choice but directly a
strategy for survival?**,

In the 1990s, Istanbul turned into a "waiting station" for thousands of
Chaldeans with refugee status on migration routes extending to Europe
(especially France and Belgium), Canada, and Australia. The number of
Chaldean refugees waiting in the city without work permits or social rights was
expressed in the thousands at the beginning of the 2000s. During this period,
Istanbul functioned as a center where Chaldeans contacted international aid
networks (especially Caritas and (Euvre d’Orient), followed passport and visa

233 (Euvre d’Orient, Publication bimestrielle, No: 685, April 1993, Paris, pp. 415-417.
234 (Euvre d’Orient, Publication bimestrielle, No: 681, June 1992, Paris, pp. 268-273; Pierre
Mazoué, “TURKIYE”, Euvre d’Orient, No: 692, September—October 1994, pp. 140-141.
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procedures, and received temporary housing and guidance services.
Consequently, the character of Chaldean migration underwent a significant
transformation in the last quarter of the 20th century. The movement that began
with economic pursuits evolved into a forced, security-oriented mass
displacement due to the environment of insecurity created by PKK terrorism.
While this process effectively liquidated the Chaldean presence in Anatolia, it
made Istanbul the final threshold and the most important transit port before this
ancient community integrated into its global diaspora.?*

2.2. Demographic Visibility, Spatial Practices, and
Institutional Fragility of the Chaldean Catholic Community in
Istanbul

In the final periods of the Ottoman State, the Chaldean community
possessed a distinct public and administrative visibility. In the early years of
the Republic, however, classifying Chaldeans as a "separate community"
(miistakil cemaat) became difficult in some bureaucratic areas. Nevertheless,
data from the 1925-1926 State Yearbooks (Salname) for the Istanbul Province
reveal the quantitative distribution among Catholic communities. According to
these data, the total Catholic population in the city was 15,509. Within this,
Armenian Catholics constituted the largest group (65.9%), followed by Latin
Catholics (22.6%). Chaldean Catholics, with 564 people, made up 3.63% of the
total Catholic population. Despite their small number, they were recorded as a
distinct category®*.

This quantitative picture gains deeper meaning when considered
alongside Istanbul’s Catholic spatial fabric. The Chaldean presence was shaped
not through independent and permanent institutions, but through shared places
of worship and Catholic institutional networks. The example of the St. Louis
Chapel, as noted by Murat Belge, reflects this. Located within the French
Embassy and founded by the Capuchins, this structure served as a worship area
used periodically by different Catholic communities; the fact that Chaldeans
from Hakkari performed their rites here for a long time shows that the
community's existence in Istanbul was sustained through shared spaces. The
current use of St. Anthony of Padua Church indicates the continuity of this
practice®’.

Similarly, the example of the Melkite Church pointed out by Belge
illustrates the demographic contraction of small Eastern Catholic communities.
The weakening of the Melkite Church on Sakiz Agac1 Street toward the 2000s

235 (Buvre d’Orient, Publication bimestrielle, No: 685, April 1993, Paris, pp. 415-417.

236 1925-1926 Tiirkive Cumhuriyeti Devlet Salnamesi, Yay. Haz. T. Cavusoglu et., Ankara
Universitesi Yayinlari, 2024, p. 407.

237 Murat Belge, Istanbul Gezi Rehberi, Tarih Vakfi Yaynlari, 1997.



114 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

is linked to the Melkite community's withdrawal from the city. The
responsibility for the maintenance of the Melkite Church being left to the
Chaldean community can be seen as an example of practical division of labor
and solidarity between small Eastern Catholic groups. This suggests a
community existence running on individual effort and symbolic continuity
rather than strong institutionalization**,

Burial records from the Latin Catholic Cemetery allow for a long-term
perspective on this transformation. According to statistics cited by Rinaldo
Marmara, burial numbers gradually decreased after 1923. The contraction in
the Latin Catholic community became more visible from the 1950s onward,
associated with the early migration of the young population abroad*’.

Cemetery records also show that the Catholic community transformed
ethnically and ritually. The group defined as "Latin Turks" after the Republic
was reshaped in the last quarter of the 20th century by the participation of
Syriac, Chaldean, and Maronite Catholics. In 1990, the proportion of non-Latin
rite Catholics was 4.10%, reaching approximately 20% by the year 2000. This
indicates that while the weight of the Latin rite decreased, Eastern Catholic
elements—especially Syriacs and Chaldeans—became more visible in
communal continuity. Marmara notes that while Armenian, Melkite, and Latin
communities decreased, the Chaldean presence could show a relative increase
due to migration®.

From the 1960s, the demographic structure of the Chaldean presence in
Istanbul was largely shaped by internal migration from Southeast Anatolia
(Mardin, Silopi, etc.). During this period, the role of Chorespiscopus Aziz
Glinel was vital. His memoirs mention that the spiritual center was in
Galatasaray, opposite the British Consulate, showing a persistence of symbolic
presence in a central point of the city®*!.

In the 1980s, official correspondence regarding a Chaldean student
stated, "This student is neither Syriac nor Armenian; he is Chaldean," indicating
that Chaldean identity still required clarification in administrative fields***.
Because there was no independent Chaldean school, children were often
directed to other minority schools, which indirectly affected the representation
of identity in public education ***.

Today, Istanbul continues to be a "waiting" and "threshold" space in the
modern migration regime for Chaldeans heading to third countries. Evrim
Hikmet Ogiit’s work handles the practices of Chaldean-Iraqi migrants within

238 Belge, Istanbul Gezi Rehberi.

239 Rinaldo Marmara, Bizans 'tan Giiniimiize Istanbul Latin Cemaati ve Kilisesi, gev. Saadet Ozen,
Kitap Yayinevi, 2006, p. 200, 208, 235.

240 Marmara, “Latin Katolik Mezarhg1”, s. 200, 208, 235.

241 Mehmet Simgek, Horepiskopos Aziz Giinel: Yasami ve Amlart (1918-1997), Everest
Yayinlari, 2011, s. 163.

242 Simsek, Horepiskopos Aziz Giinel, s. 163.

243 Simsek, Horepiskopos Aziz Giinel, s. 163.
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the framework of "temporary migration," showing how the long wait for
UNHCR processes shapes daily life***.

St. Esprit Cathedral stands out as one of the spatial nodes of this
continuity. The church functions not merely as a place of worship, but as a
center where the congregation gathers, newcomers are oriented, and solidarity
networks are established. When social gatherings at venues like Don Bosco are
considered alongside practices of music and dance, it becomes clear that these
religious centers transform into functional spaces that partially compensate for
the absence of permanent institutional structures®*.

When the quantitative framework provided by the 1825-1826 yearbook
(salname) data is integrated with a broader historical pattern—traceable
through shared places of worship, cemetery records, and the modern migration
regime—the character of the Chaldean presence in Istanbul emerges more
clearly. On one hand, the community maintains its claim to historical belonging
and continuity within the urban space; on the other, due to demographic
fluctuations, limited institutional resources, and migration dynamics, it persists
through an organizational logic that is often flexible, relational, and fragile. In
this context, rather than being a site of institutional strengthening, Istanbul
appears as a city defined by the capacity of Chaldeans to produce continuity
under changing conditions.

2.3. Detailed Demographic Determination and Search for
Institutional Identity (1901)

A document dated January 18, 1901, contains a petition submitted by
Abdiyu Efendi, acting as the patriarchal vicar in Istanbul for the Chaldean
Catholic Patriarch residing in Mosul. This record is significant for revealing the
socio-demographic structure of the community?*.

According to the document, approximately 185 Chaldeans lived in 49
households in Istanbul. Most were of low income, working as laborers in
printing houses, selling newspapers at bridgeheads, working as domestic
servants in apartments, or as porters. Consequently, they lacked fixed residence,
frequently moved, and were scattered across different neighborhoods, which

weakened communal belonging*’.

244 Evrim Hikmet Ogiit, “Gegici Gogiin Sesleri: Istanbul’daki Keldani-Irakli Go¢menlerin Miizik
Pratikleri”, Alternatif Politika 8, no. 3 (Ekim 2016), p. 460-471.

245 Ogiit, “Gegici Gogiin Sesleri”, s. 460-471.

246 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).

27T BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
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The document emphasizes that the population was not limited to these
185 people; an additional group of 86 was mentioned, and it was stated that
approximately 200 other Chaldeans appeared as Latin or Armenian Catholics
in official records. This was because they went to other Catholic churches for
baptisms or weddings. This situation created "administrative disorder"
regarding taxes and military service, as it weakened the state’s institutional
control and reduced the community's visibility.

The Patriarchal Vicariate argued that the lack of a Chaldean church led
to "dissolution" (¢0ziilme) and a tendency toward "Westernization"
(efrenglesme) or "Armenianization," where Chaldean identity evolved into
Latin or Armenian Catholicism ***. The petition famously stated: "If there is a
faithful nation among the nations and groups that have lived safely in the
Imperial Dominions for seven hundred years, it is the faithful Chaldean
nation." This "loyalty" discourse was used to legitimize the demand for a
church as an institutional space to gather the community under its original

identity*®.

2.4. The Patriarchal Vicariate in Istanbul and the
Transformation of Social Structure (1883-1918)

The Patriarchal Vicariate of the Chaldean Catholic Church in Istanbul
was established in 1883 by Patriarch Elias XII to manage the political relations
of the Patriarchate with the Sublime Porte. The priest undertaking this duty
served simultaneously as the spiritual leader of the Chaldean Catholic
community in Istanbul, which numbered approximately 300 people. Ottoman
archival documents reveal not only the population size of the Chaldean Catholic
community in Istanbul but also its gender-based structure and the effects of this
structure on institutionalization processes. This framework is vital for
understanding the community's level of settlement in Istanbul, the process of
familialization, and the trends of long-term institutional belonging.

Catholic statistics dated 1890 clearly demonstrated the composition of
the Catholic presence within the boundaries of the Istanbul Patriarchal
Vicariate. Out of a population of approximately 45,000 Catholics, 40,000 were
of Latin origin; the remaining group of 5,000 consisted of numerically small
Eastern Catholic communities such as Greek Catholics (Melkites), Georgians,
Syriacs, Maronites, and Chaldeans. These communities were in a position of "a
minority within a minority," to the extent that they could not sustain
independent hierarchies specific to their own rites>.

248 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
299 BOA, SD. 2702/19 (5 Receb 1318-29 Ekim 1900).
250 Les Missions Catholiques, 1890, p. 467.
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In 1901, the Chaldean population in Istanbul was estimated to be
approximately 471 people®'. However, the data did not provide a direct gender
breakdown. Occupational distributions, such as labor in printing houses,
newspaper vending at bridgeheads, porterage, and domestic service in
apartments, point largely to a male workforce. The absence of any statements
regarding professional or social roles for women suggests that the population
consisted predominantly of men and that the community was primarily
composed of individual, temporary migrant workers. In this context, it is
estimated that the male ratio was over 80%.

As of 1913, it is determined that 447 Chaldeans lived in Istanbul,
consisting of 320 men and 127 women?>. One year later, in the records of 1914,
it is seen that the population belonging to the Chaldean Catholic community
reached 461 people (322 men, 139 women) and that they possessed a church?>*.
In this short period, both the increase in total population and the significant rise
specifically in the female population indicate that the Chaldean presence in
Istanbul was moving away from a temporary and individual migration
phenomenon toward a more balanced and settled social structure. The increase
in the number of women reveals that the community did not merely consist of
male migrants for work or transit; rather, with the inclusion of family members
in Istanbul, the trends of familialization and permanence were strengthened.
This demographic transformation inevitably necessitated more regular
institutional requirements in areas such as worship, education, and social aid.

In 1918, the gender-based structure of the community appeared in more
detail in official state records. According to determinations made in the
Beyoglu district, 476 Chaldeans (334 men and 142 women) lived in Istanbul at
this date”. These figures point to a population distribution where men
constituted approximately 70.2% and women 29.8%. Although the community
still maintained a male-weighted structure, the gradual increase in the female
population clearly demonstrates that Chaldean migration began to transcend
economic motives and acquire a familial and social character. When the data
between 1913 and 1918 are evaluated together, the steady increase in female
numbers alongside a limited total population growth shows that the
community's presence in Istanbul was evolving from temporary migrancy to
permanent settlement.

21 BOA (Ottoman Archives), SD. 2702/19; BOA. DH.MKT. 2303/75.

252 Istanbul Beldesi Ihsaiyat Mecmuast 1329 [1913] (Istanbul Municipality Statistics Journal),
Istanbul: IBB Library and Museums Department, 2023, p. 109.

253 Istanbul Beldesi Ihsaiyat Mecmuasi 1330 [1914], trans. Ibrahim Akdag, ed. Nihal Boztekin,
Istanbul 2023, pp. 140-141.

254 BOA. DH.I.UM. 67/1; BOA. BEO 4394/329540.
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It is understood that this trend continued during the early years of the
Republican period. Indeed, according to the 1926 Istanbul City Yearbook
(Sehremaneti Salnamesi), the Chaldean population in Istanbul rose to 570
people (392 men and 178 women). The fact that the increase in the female
population became even more pronounced during this period shows that the
Chaldean community shifted toward a family-based settlement model and
integrated more permanently into urban life. The following table is a significant
demographic indicator showing that Chaldeans entered a process of rooting in
Istanbul, not only numerically but also in terms of social structure®>.

Table 1: Demographic Development of the Chaldean Catholic Community in
Istanbul (1883-1926)

Total Number Number Female
Year |Populat of Male Ratio . Description
. of Men Ratio

ion Women

Establishment
of the

~ Patriarchal
1883 300 . ) ) . Vicariate; no
gender

breakdown

SD. 2702/19;
DH.MKT.

~ > < > < 2303/75 -

471 376 95 80% 20% occupational
distribution
male-weighted

3 Istanbul

1913 ||447 127 71.6% 28.4% Statistics
(Ihsaiyat) data
Official
determination
1914 ||461 322 139 69.8% 30.2% of the Chaldean
Catholic
community

DH.L.UM. 67/1;
BEO

1901

1918 |[476 334 142 70.2% 29.8%

255 [stanbul Sehremaneti Salnamesi (Istanbul City Yearbook), 1926, 12th edition, Istanbul: IBB
Library and Museums Department, 1923, p. 20. As of 1926, Latin Catholics constituted only
0.35% of the population in Istanbul; Syriacs and Chaldeans together constituted approximately
0.13%. In the said yearbook, the Chaldean population is given as 567. 1925-1926 Tiirkiye
Cumbhuriyeti Devlet Salnamesi, p. 407.
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Total Number Number Female
Year (|Populat of Male Ratio . Description
. of Men Ratio
ion Women
4394/329540
(Beyoglu)
Istanbul City
Yearbook
1926 |[570 392 178 68.8% 31.2% .
(Sehremaneti
Salnamesti)

The population data between 1883 and 1926 clearly demonstrate the
transformation undergone by the Chaldean Catholic community in Istanbul.
Rather than the numerical increase of the community during this period, the
change in its social structure is noteworthy. Early data shows that the Chaldean
presence in Istanbul relied heavily on temporary, individual, and economically
motivated male migration. Indeed, although no gender distinction was made in
the documents belonging to 1901, occupational distributions were almost
entirely based on male labor; the absence of any records regarding a social or
professional role for women suggests that the population consisted largely of
men and that the community did not yet have a family-based settlement
structure.

The censuses of 1913 and 1914 indicate that a distinct change began in
this structure. The increase in the female population during this period reveals
that Chaldean migration began to move beyond being merely a movement of
temporary labor; as family members were included in Istanbul, it moved toward
a more balanced social composition. This increase in the number of women is
significant as it shows that the community's presence in Istanbul was evolving
toward permanence and that more regular institutional needs for worship,
education, and social aid were emerging.

Detailed state records from 1918 reveal that this transformation was
documented even more clearly. Although the male population was still in the
majority, the significant increase in the female ratio shows that the Chaldean
community was no longer composed merely of individual male migrants; the
family structure was gradually strengthening. This situation suggests that the
Chaldean presence moved out of a temporary accommodation phase in Istanbul
and began to integrate more permanently into urban life. It is understood that
this trend continued in the first years of the Republican period. By 1926, the
increase in the female population became more pronounced, demonstrating that
the community moved toward a family-based settlement model and entered a
trend of sustaining its presence in Istanbul long-term.
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However, this demographic transformation was not accompanied by
strong and independent institutional structures. The fact that the Chaldean
community had to be integrated into the institutions of other Catholic
communities in the fields of education, worship, and social aid shows that
institutional fragility continued despite demographic growth. In this context,
the gender-based demographic structure of the Chaldean community in Istanbul
should be evaluated not only as a condition dependent on the nature of
migration but also as a phenomenon closely related to the community's limited
institutional capacity. The male-weighted early structure delayed the processes
of familialization and permanence, whereas the increase in the female and child
population made institutional needs visible. Yet, the inadequacies experienced
in meeting these needs reveal that the Chaldean community remained in a
fragile social position even while becoming permanent in Istanbul during the
process extending from the late Ottoman period to the Republic.

2.6. Demographic Visibility, State Supervision, and Urban
Structure of the Chaldean Catholic Community in Istanbul (1918)

According to the document dated 1918, a total of 476 Chaldean Catholics
(334 men and 142 women) were identified in the Beyoglu district of Istanbul®°.
These figures show that the Chaldean community was no longer a temporary
or scattered presence in Istanbul, but had become a socially organized and
demographically significant minority becoming permanent in the city. The
population reaching this level demonstrates not only that the community had
integrated into urban life but also that its institutional needs for worship,
representation, and communal organization had become distinct.

In this framework, the approach of the Ottoman administration to the
demands in question is noteworthy. In the final year of the war, despite the
sensitive minority balances in Istanbul and the general atmosphere of political
uncertainty, it is understood that the state did not display a completely closed
attitude toward demands regarding institutional religious structures. On the
contrary, it is seen that it tried to meet the needs of minority communities within
a certain framework of supervision. This situation shows that in the late period
of the Ottoman State, minority policies were still in an effort to strike a balance
between religious pluralism and central control.

Another striking element in the document is that the ownership of the
building selected as a temporary place of worship belonged to a female
individual, Madam Isabel Humulic. This detail is important as it shows that
women could be property owners and have the authority of disposal in a region

256 BOA. DH.I.UM. 67/1; BEO 4394/329540.
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where the cosmopolitan and non-Muslim population was dense, such as
Beyoglu. Therefore, the document in question offers significant clues not only
regarding the religious and institutional visibility of the Chaldean Catholic
community but also regarding the urban social structure, property relations, and
the economic position of women in late Ottoman Istanbul®*’.

27 BOA. BEO 4394/329540 (16 Rabi' al-awwal 1334 - 22 January 1916).
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PART 1III: POLITICAL REPRESENTATION,
LOYALTY POLICIES, AND DIPLOMATIC
RELATIONS

3.1. The Institutional Status of the Patriarchal Vicariate Before
the Ottoman Porte

In 1876, the unified Chaldean Patriarch continued to maintain a
representative in Istanbul through the Armenian Catholic Patriarchate. This
situation demonstrates that the representation of the Chaldean Patriarchate in
Istanbul evolved from a temporary practice into an increasingly
institutionalized administrative and spiritual structure. Indeed, from the second
half of the 19th century onward, the Chaldean Catholic Patriarchal Vicariate in
Istanbul ceased to be merely an extension of the Mosul-based patriarchal seat
and became a recognized administrative and spiritual representative institution
within the multi-ethnic structure of the Ottoman Empire. Beyond being
religious leaders, the patriarchal vicars functioned as institutional actors who
established direct contact with the Ottoman bureaucracy, managing financial
allocations, resolving legal issues, and conveying the community's
administrative requests.

This status, recognized within the framework of the Ottoman millet
system, enabled the integration of the Chaldean community into the Ottoman
political and social structure while simultaneously establishing state
administrative oversight over the community. Patriarchal vicars were subject to
the direct discretion of the Council of Ministers (Meclis-i Viikeld) and the
Sublime Porte regarding their appointment and dismissal; this elevated the
patriarchal office beyond a semi-autonomous spiritual authority into an
institutional structure accountable to the central administration.

In this context, according to a document dated May 18, 1873, the Istanbul
Patriarchal Vicar, Elkas Bulis Petrus, reported that certain Armenian and
Jewish tax farmers (miiltezim) with whom he had worked during his tenure in
Mosul were oppressing the public. He officially conveyed to the Council of
Ministers his concerns regarding the possibility of his reappointment to Mosul.
This case clearly illustrates that patriarchal vicars were not only perceived as
spiritual figures but also as officials bearing responsibility within the Ottoman
administrative mechanism and acting as direct interlocutors with the central
authority.

This direct relationship between the patriarchal vicariate and the
Ottoman central administration reinforced the legitimacy of the patriarchal
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institution while institutionally strengthening the Chaldean presence in
Istanbul. Thus, the patriarchal vicariate became the de facto guarantee of the
Chaldean community's legal recognition in the Ottoman capital, forming the
main axis of the community's administrative organization and public visibility.

3.2. Financial Support, Salaries, and Protocol Gifts

One of the most distinct indicators of the relationship between the
patriarchal vicariate and the Ottoman central administration was the regular
salary allocations. Between 1902 and 1918, a monthly allowance of 2,000
piasters allocated to Patriarch Mar Emanuel Toma Efendi in Mosul was
regularly received by the Patriarchal Vicar in Istanbul, Hori Toma Bacari**®,

These regular salaries reveal that the community operated under the
supervision of the Ottoman central authority rather than possessing financial
autonomy. Simultaneously, the state maintained administrative control over the
community's leadership through these salary payments. In addition to salary
allocations, the patriarch and his accompanying delegation were presented with
protocol gifts during their visits to Istanbul. On October 24, 1902, gifts worth
292 Ottoman liras (29,000 piasters) were presented to Patriarch Emanuel
Efendi and his two assistants on behalf of the Sultan®’. Such gestures clearly
show that the community held a prestigious protocol status in the eyes of the
Ottoman State. Furthermore, it is known that on special occasions such as
Easter, the Sultan granted an "imperial favor" (ihsan ve inayet) of 5,000 piasters
to the Chaldeans*’.

Following Bacari’s death in a traffic accident in Istanbul on October 25,
1919%°!) whether the allowance would be transferred to the new vicar, Petrus
Abid Efendi, became a subject of debate. The matter was discussed at the
Ministry of Justice and Sects (4dliye ve Mezdhib Nezareti). In a letter sent to
the Grand Vizierate, it was decided to terminate the 2,000-piaster monthly
salary of Chaldean Patriarch Emanuel Efendi on the grounds that he resided in
Mosul. The justification stated that the majority of the Chaldean population was
in Mosul, Baghdad, and Basra, with some in Iran, while only about 5,000—6,000
Chaldeans lived (according to their own statements) around Diyarbakir.

28 BOA, BEO 4656/349153 (18 Muharrem 1339-2 October 1920).

29 BOA, BEO 1940/145442 (21 Receb 1320-24 October 1902).

260 On the occasion of Easter, aid was provided not only to Chaldeans but also to other minorities.
A total of 95,000 piasters was distributed: 25,000 to the Greek Patriarchate, 25,000 to the
Armenian Patriarchate, 25,000 to the Bulgarian Exarchate, 10,000 to the Catholic Patriarchate,
5,000 to the Syriac Patriarchate, and 5,000 to the Chaldean Patriarchate. BOA, ML.EEM. 569/53
(12 Safer 1324-7 April 1906) Encl. 1, 4.

261 BOA, SD. 3198/88 (23 Sevval 133810 July 1920).
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However, the new vicar in Istanbul requested the continuation of the salary,
arguing that the decision constituted an injustice to the Chaldean community
members who were Ottoman citizens®®*. This request was not merely an
expectation of financial support but a clear indication of the continued spiritual
bond between the Chaldeans within Ottoman borders and the patriarchate, as
well as the ongoing need for representation.

Abid Efendi’s objection was also discussed in the Council of Ministers,
which ruled to suspend payments until the Mosul issue was finalized®*.
However, following the persistence of the Chaldean Patriarchal Vicariate,
salary payments resumed on September 30, 1920%%,

3.3. Loyalty Telegrams and Ritual Legitimacy

One of the most effective tools for the Chaldean Patriarchal Vicariate in
Istanbul to manifest its institutional legitimacy before the Ottoman State was
loyalty telegrams. The community expressed its loyalty through telegrams and
protocol prayers organized in churches on the Sultan’s birthdays, accession
anniversaries, or days significant to the Ottoman State®*®. Examples reflected
in archival documents include:

e On December 20, 1899, for the birthday of Sultan Abdiilhamid II,
Chaldean Patriarchal Vicar Yusuf Izzet Efendi, Syriac Orthodox
Patriarchal Vicar Archbishop Bolus Efendi, and the Syriac Catholic
Patriarchal Vicar sent telegrams praising the Sultan as the "sacred
threshold and world-protecting benefactor">®.

e Following the proclamation of the Second Constitutional Era (1908),
the Istanbul Patriarchal Vicariate sent a congratulatory telegram hailing
the constitutional order.

22BOA, BEO 4663/349721 (6 Rebiiilevvel 1339-18 November 1920). BOA, BEO 4638/347794
(4 Sevval 1338-21 June 1920) Encl. 5.

263 BOA, MV. 219/84 (4 Sevval 1338-21 June 1920).

264 BOA, MV. 220/117 (16 Muharrem 1339-30 September 1920).

265 In addition to archival documents, the Stamboul newspaper reports that Chaldean Patriarchal
Vicar Gharib and Community Head Abdulkerim Pasha attended ceremonies for the Sultan’s
accession and birthdays alongside other religious leaders. Stamboul, 3 October 1906, p. 4;
Stamboul, 9 April 1906, p. 1.

266 BOA, Y.PRK.AZN. 20/81 (16 Saban 1317-20 December 1899; BOA, Y.PRK.AZJ.34/42 (29
Zilhicce 1314-31 May 1897).
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e OnJuly 15 and 19, 1918, on the occasion of Sultan Mehmed Vahdettin
VI's accession to the throne, the Patriarchal Vicariate in Istanbul and
the Patriarchate in Mosul sent telegrams of allegiance, reinforcing these

messages with prayers held in churches in Beyoglu and Galata®®’.

These demonstrations of loyalty constantly made the community’s
adherence to the Ottoman central authority visible, reproducing political
belonging through ritual legitimacy.

3.4. The Ottoman State and Istanbul Chaldeans: Decorations
and Loyalty Relations

Prominent members of the Chaldean community in Istanbul occasionally
received various state decorations. The June 9, 1902, issue of the Stamboul
newspaper recorded that Zebunizade Safa Bey, a leading figure of the Istanbul
Chaldean community, was awarded the 3rd Class Order of Osminich
(Osmaniye Nigant). This record is an important example showing that Chaldean
notables were officially recognized by the Ottoman administration and held a
favorable position in relations with the state. The Zebunizidde family was
among the socially and economically powerful families of the Istanbul
Chaldean community. Safa Bey’s decoration is noteworthy as it demonstrates
that Chaldeans were accepted not only as a religious community but as civil
and economic actors in the capital, and that the Ottoman government sought to
integrate the community elite through awards and recognition.

This situation reveals that the social status of the Chaldean community
in Istanbul was strengthening and was part of the state’s policy of binding non-
Muslim elements to the central body by rewarding them based on loyalty. The
Order of Osmanieh was a high-ranking decoration awarded according to criteria
such as service, loyalty, philanthropy, and cooperation with the state; the 3rd
class was among the most prestigious ranks a non-Muslim could hold. Thus,
Safa Bey's medal was not just a personal honor but a symbolic tool that
increased the representative capacity of the Chaldean community. Safa Bey
functioned as an "intermediary elite" playing a crucial role in the community's
institutionalization.

This decoration was an indicator that the community's search for
legitimacy was recognized by the state, that their requests for places of worship
and schools found support in bureaucratic processes, and that an elite
representation network had formed for Chaldeans coming to Istanbul from
provinces like Mosul, Siirt, and Diyarbakir. Such honors contributed to the

267 BOA, 1.DUIT. 1/90 (9 Sevval 1336-18 July 1918).
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emergence of a local aristocracy or an elite representative class within non-
Muslim communities.

These awards are consistent with the policies of the Hamidian Era, which
focused on loyalty, order, tax compliance, and charitable activities. Rewarding
a Chaldean notable at a critical date like 1902 reinforced the "loyal nation"
(sadik millet) image of the community. Similarly, the state honored Chaldean
patriarchs and vicars with decorations:

e On December 8, 1870, Chaldean Patriarch Yusuf Ovdo Efendi was

given the 2nd Class Order of Medjidie (Mecidiye Nisani), later

requested to be promoted to 1st Class®®®.

e On February 24, 1895, Patriarch Adi Yesu Efendi was awarded the 1st
Class Order of Medjidie®®’.

e In 1902, Patriarch Emanuel Toma Efendi was awarded the 1st Class
Medjidie and subsequently the 1st Class Order of Osmanieh?”’.

The entirety of these orders substantiates that the Chaldean Patriarchate and
the Chaldean community of Istanbul were recognized and esteemed entities
within the Ottoman state protocol. When synthesized, these data clearly
demonstrate that the decoration of Chaldean notables, including both religious
leaders and lay elites, with various imperial orders was a deliberate strategy
aimed at strengthening a loyalty-based relationship with the State. This policy
of conferral not only enhanced the community's capacity for adaptation to the
Ottoman modernization process but also contributed to the Chaldean identity
acquiring an institutional, visible, and state-sanctioned structure within the
capital. Consequently, the decoration of Zebunizade Safa Bey may be evaluated
as a tangible manifestation of the Chaldean community's institutionalization
process and its relationship of mutual recognition with the State during the late
19" and early 20™ centuries.

268 BOA, 1.HR.247/14673 (14 Ramazan 1287-8 December 1870).

209 BOA, 1. TAL.73/14 (28 Saban 1312-24 February 1895).

270 BOA, BEO.1793/134473 (7 Zilkade 1319-15 February 1902); BOA, 1.TAL.278/1 (23 Safer
1320-1 June 1902); Additionally, a letter from the Director of Protocol to the Ministry of
Education reports that Patriarch Emanuel Efendi was awarded the 1st Class Order of Education
for his services to Chaldean education in Mosul. BOA, MF.MKT. 1194/43 (19 Safer 133217
January 1914) Encl. 5.
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3.5. The 1909 Reception of the Chaldean Patriarch by Sultan
Mehmed V and the Istanbul Chaldean Community's Declaration of
Loyalty

According to a report in the La Turquie newspaper dated July 12, 1909,
Sultan Mehmed V received the Chaldean Patriarch along with a delegation from
Syria. Given the political atmosphere following the Second Constitutional Era,
this reception serves as an important indicator of the Patriarchate's official
visibility and legitimacy. On the occasion of the Patriarch's arrival in Istanbul,
an address was presented to him on behalf of the Chaldean Catholic community
in the city:

"Your Excellency, on behalf of the Istanbul Chaldean community, we
offer our congratulations and gratitude for accepting to be the interpreter of our
feelings of loyalty to Sultan Mehmed V by coming here despite your advanced
age. We believe your Excellency always paternally protects the honor and
happiness of your nation; we are all proud and happy to eternally preserve the
sweet memory of your favors."?’".

This text shows that the community’s ties to the Patriarch functioned not
only on the basis of religious authority but also at the level of political and
symbolic representation. Conveying loyalty to the Sultan through the Patriarch
indicated his status as the community's official representative. It also
highlighted his role as a "national" (ethno-cultural) leader.

3.6. Emanuel Thomas's Visit to Rome and the Protocol Status
of the Patriarchal Seat

Following the death of the previous patriarch, the unified election by
Chaldean metropolitans designated Emmanuel Thomas as the new patriarch.
From the Ottoman perspective, Emmanuel Efendi—who had served as a
successful bishop in Siirt—was a legitimate choice. However, the presence of
a Papal representative during the election was perceived by Ottoman authorities
as an intervention in internal affairs. This triggered Ottoman sensitivities
regarding the state's ultimate right of disposal over non-Muslim communities.
Consequently, Emmanuel Efendi became a figure whose official recognition
was delayed by the Sublime Porte as a systematic resistance against Papal

21 La Turquie, 10 May 1909, p. 1; La Turquie, 12 July 1909, p. 1; Following the congratulations,
Patriarch Emmanuel departed for Rome to visit the Pope. La Turquie, 29 June 1909, p. 1.
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influence. This turned the election into a political issue defining the boundaries
of authority between the Ottoman administration and Rome?”

In 1901, a ceremony in Mosul marked a threshold where the
Patriarchate's position was de facto finalized. According to the Mosul Official
Gazette, Emmanuel Thomas presiding over a mass, prayers offered for the
Sultan, and the imperial fughra being carried in a ceremonial procession
symbolized that the patriarchal seat was accepted within Ottoman sovereignty.
The completion of the patriarchate by imperial decree (irdde-i seniyye) showed

that legitimacy rested on Ottoman central authority®”.

Figure 1. Chaldean High School (Mekteb-i Idadisi)*™

272 BOA, DH.SFR. 248/82, (14 September 1898); The newspaper reporting Emmanuel Thomas’s
appointment noted he was polyglot, knowing Turkish, Arabic, French, Chaldean, Hebrew, Latin,
and Italian. (Stamboul, 11 July 1900). After some resistance, the Ottoman State confirmed his
patriarchate in 1901. BOA, BEO 1743/130689 (7 November 1901); It was reported that the
Sultan confirmed the appointment via decree, which was communicated to the Patriarch in Mosul
and Vicar Joseph Gharib in Istanbul. (Stamboul, 28 November 1901).

273 Stamboul, 7 November 1901, p. 1.

274 He individual positioned centrally in the photograph, wearing spectacles and civilian attire, is
the Chaldean Patriarch Thomas Emmanuel. This identification aligns with previous visual
comparisons, the Patriarch’s established physiognomy, and his characteristic central placement
in similar ceremonial contexts. The fact that the crowd is congregated around him clearly
demonstrates that this image is not a random communal snapshot, but rather reflects an
institutional and symbolic assembly that derives its meaning from the Patriarch’s persona. The
visual features a sizeable gathering of approximately fifty-five to sixty individuals. Judging by
the attire, headwear, and general postures, it is evident that the group is not comprised solely of
the clergy. Alongside Chaldean clerics, the congregation includes Ottoman military officials,
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It was established custom for Eastern Catholic patriarchs to visit Rome
for official recognition. Istanbul served as a mandatory stop, allowing these
visits to acquire a political and administrative character. Staying in Istanbul
permitted patriarchs to appear before the Sultan and offer their loyalty. In 1902,
Patriarch Emanuel Toma Efendi’s official visit to Rome was organized via
Istanbul with the knowledge and approval of Ottoman authorities. Passports
were issued on May 29, 1902, and it was decided that accommodation and
travel expenses would be covered by the state treasury, showing that the state
protected the office as a legitimate representative institution®’”>. Upon his return
from Rome, orders were issued to facilitate the patriarch's journey to Mosul via

Alexandretta and Beirut?’®.

3.7. Interactions Between the Chaldean and Armenian
Catholic Patriarchates in the Second Constitutional Era

Records from the Stamboul newspaper in 1902 show that relations
between the Chaldean Catholic Patriarchate and the Armenian Catholic
Patriarchate in Istanbul were maintained regularly and according to protocol.
In early 1902, Chaldean Patriarch Mgr. Emmanuel Thomas officially visited
Armenian Catholic Patriarch Mgr. Emanuel?”’. A return visit took place in the
autumn, led by the general vicar of the Armenian Catholic Patriarchate, S.G.
Mgr. Djévahirdjian?’®. These interactions prove that the communities
recognized each other institutionally and that a multi-ritual Catholic public
sphere had become institutionalized in the capital.

civil servants, prominent communal merchants, as well as teachers and students. The flags in the
background, bearing the inscription 'Chaldean Idadi School' (Mekteb-i Idadisi), explicitly
indicate that this assembly was a community event centered on an educational institution. This
confirms the inclusion of pedagogical staff and students, thereby revealing that the photograph
reflects not only a religious context but also a pedagogical and institutional framework. The
presence of military and civil Ottoman officials underscores the public visibility gained by the
Chaldean community and its adoption of a mode of representation aligned with the State. The
coexistence of clergy, communal elites, educational staff, and students in a single frame
illustrates the multi-layered social stratification of the Chaldean presence in Iraq. In this regard,
the visual serves as a potent historical document reflecting the Patriarch-centered organization,
institutionalization through education, and the quest for public legitimacy of the Chaldean
community during the late Ottoman period.

275 BOA, DH.MKT.514/8 (29 May 1902); .HUS.97/6 (27 May 1902)

276 BOA, DH.MKT.590/8 (8 October 1902).

277 Stamboul, 31 May 1902, pp. 2-3.

278 Stamboul, September 1902, p. 2.
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3.8. Declaration of Loyalty After the March 31 Incident and
Representation of the Istanbul Chaldean Community (1909-1915)

The petition (ariza) from the Chaldean Patriarchate dated April 16, 1909
(April 3, 1325), clearly revealed the community's stance toward the Ottoman
administration immediately following the suppression of the March 31
Incident. This petition serves as an early example confirming the political
loyalty of the Chaldean community during the sensitive period when the
Constitutional order was being re-established. In the document, the Chaldean
Patriarchate expressed its allegiance to the Constitution while emphasizing its
loyalty to the Ottoman Sultanate and the Caliphate. By pledging to "protect the
glory and honor of the Ottoman Sultanate and Caliphate," the community
declared its support for the constitutional regime. While it was stated that the
principles of liberty, equality, and fraternity (hiirriyet, miisavat, uhuvvet) were
embraced, the appointment of the new Grand Vizier was interpreted as "divine
providence" (tevfik-i Rabbdni), thereby reaffirming adherence to state authority
once more. Within this framework, it is observed that the Chaldean nation
positioned itself within the "Ottoman nation." The document can be evaluated
not only as a declaration of loyalty but also as part of the effort by the Chaldean
Patriarchal Vicariate in Istanbul to strengthen the community's legitimacy. In
an environment where political balances were being reshaped after the March
31 Incident, the patriarchal vicar aimed to consolidate the community's position
and eliminate uncertainty by fortifying relations with the Ottoman
administration. Therefore, this petition should be regarded as a significant
manifestation of the Chaldean community's strategy to navigate its political

vessel to safety amidst the turbulent waves of the constitutional era®”.

The Chaldean community acted in coordination particularly with their
Catholic brethren regarding matters concerning them before the government.
By late 1911, a joint petition was submitted to the Sublime Porte by the
Chaldean Patriarchal Vicar, the Greek and Armenian Patriarchs, the Armenian
Catholic Patriarch, the Bulgarian Exarch, and the Greek Catholic Vicar. This
petition reiterated demands concerning various education and military service
issues. This multi-component clerical initiative points to a period in which non-
Muslim communities in the Ottoman Empire began to act jointly on certain
matters. The inclusion of the Chaldean Patriarchal Vicariate in the 1911 petition
is particularly important as it demonstrates that the Chaldean community in
Istanbul developed a coordinated political-administrative stance alongside
other Catholic and Orthodox communities. Following this petition, on

27 See Ismail Hami Danismend, 3/ Mart Vak’asi: Sadrazam Tevfik Pasa’mn Dosyasindaki
Resmi ve Hususi Vesikalara Gore (The March 31 Incident: According to Official and Private
Documents in the File of Grand Vizier Tevfik Pasha), Istanbul: Istanbul Kitabevi, 1961, pp. 86-
87.
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November 4, 1911, the Ottoman government decided that military laws should
be officially translated into various languages to be understood by all; that
entrance exams for military schools should be conducted in the candidates' own
languages; and that only a proficiency level of reading and speaking in Turkish
would be required during this process. This decision was a direct result of the
aforementioned joint petition, showing that the practical demands of non-
Muslim communities in the fields of education and military service were taken
into account by the Ottoman administration.

The fact that the Chaldean Patriarchal Vicar signed this petition
alongside the Greek, Armenian, Armenian Catholic, Bulgarian, and Greek
Catholic representatives reveals that the Chaldean community followed a
multilateral strategy to strengthen its social and legal standing in Istanbul. This
strategy aimed to increase the political legitimacy of demands that might have
been harder to achieve if presented alone, by acting in concert with other
Catholic and Orthodox communities. Furthermore, since the Chaldeans were a
numerically limited community, presenting their demands within the same
framework as the Armenian, Greek, and Bulgarian representatives contributed
to their positioning as effective actors at the Sublime Porte. Additionally, the
demands in the petition regarding education and military service covered
structural regulations affecting the daily lives of all non-Muslim elements,
including Chaldeans. In this context, the participation of the Chaldean
Patriarchal Vicariate in the petition shows that the community took an active
position to convey its interests in Istanbul to the center.

In conclusion, the joint petition of 1911 and the subsequent government
decision of November 4, 1911, are early and concrete examples of the Chaldean
Patriarchal Vicariate's efforts to open political space within the Ottoman
administrative system through shared demands. The role of the Chaldean
community in this process demonstrates that, despite its limited population, it
gained effective visibility and representative capability through cooperation
with other Catholic and Orthodox communities in Istanbul®*’,

The proclamation of the Second Constitutional Era provided the
Chaldean community in Istanbul with new opportunities not only in religious
terms but also in administrative and political representation. During this period,
modern-educated individuals emerging from the community made attempts to
gain visibility within state mechanisms. In this context, on March 9, 1912, the
Chaldean Representation in Egypt submitted a petition to the government for

280 Giilnihal Bozkurt, Gayri Miislim Osmanli Vatandaslarimn Hukuki Durumu (1839-1914)
(Legal Status of Non-Muslim Ottoman Citizens [1839-1914]), Ankara: Tiirk Tarih Kurumu,
1996, p. 168.
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the appointment of Abdulkerim (Pasha) Efendi of the Tabibzade family, a
prominent Chaldean figure in Istanbul, as a member of the Senate (Meclis-i
Ayan); the petition emphasized Abdulkerim Efendi’s graduation from the
Sultani, Idadi, and Miilkiye schools, as well as his loyalty to the state **'. On
August 13, 1913, Abdulkerim Efendi applied for the Mutasarrifate of Mount
Lebanon®®?. On April 13, 1915, the Patriarchal Vicariate in Istanbul, along with
the Greek and Armenian Patriarchates, applied to the Sublime Porte to exempt
students studying in community schools from military service®**.

These initiatives reflect the Chaldeans' effort to secure a place within the
state structure and negotiate for the benefit of the community by utilizing the
representation channels offered by the Constitution.

Another important source for Chaldean history in this period was the
Committee for the Union of Ottoman Elements (Osmanli Unsurlar: Ittihad:
Heyeti), established on July 23, 1909, which legally consolidated its activities
by obtaining official permission from the Ottoman State on December 16, 1909.
The bylaws of this Committee, shaped on the pluralistic and Ottomanist
ideological grounds of the Second Constitutional Era, are highly remarkable for
showing the place of the Chaldean Catholic community within the late Ottoman

administrative order®.

In the bylaws, the Chaldeans appear as a community explicitly
mentioned among the existing Ottoman elements of Istanbul and are
represented among the natural members of the Committee with the entry "Said
Namik-Chaldean"?**. This record documents that, despite their small
population, the Chaldeans were not merely an individual Catholic sub-group
but a community whose name was definable and granted the right of
representation before the state. Article 54 of the bylaws categorized Chaldeans
alongside the Turkish, Greek, Armenian, Jewish, and Latin elements,
demonstrating that they were considered a "distinct element" (miistakil bir
unsur) in late Ottoman administrative thought. Conversely, the stipulation that
Maronites and Nestorians would be admitted to the union only if they proved

281 BOA (Ottoman State Archives), A.}MTZ.(05).22/70 (March 9, 1912 / 20 Rabi’ al-awwal
1330).

282 BOA, HR.HMS.ISO.51/7 (Note: It is stated in the Turkish source that "no such document
exists" in the reference).

283 BOA, DH.ID.20/19 (April 13, 1915/ 28 Jumada al-awwal 1333).

284 On July 23, 1909, a committee named Association pour l'union des éléments (Komite-i
Ittihéd-1 Andsir-1 Osmdniyye) was organized. This committee aimed to "ensure equality and
fraternity among the different elements of the Ottoman Empire regardless of race and religion."
Stamboul, October 20, 1910, pp. 4-7.

285 In this committee, Riistem Necip Bey, a Chaldean merchant, and Lawyer Namik Bey, a
Chaldean, served in the accounting chairmanship. Stamboul, October 20, 1910.



133 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

their spiritual organization indicates that the Chaldeans had already moved
beyond the status of a "candidate element" and had become a de facto
recognized community during this period.

Article 12 of the bylaws states that natural members are representatives
sent by the spiritual heads of nations whose organizations are recognized by the
government. In this framework, the inclusion of the entry "Said Namik -
Chaldean" clearly reveals that the Chaldean Patriarchal Vicariate in Istanbul
was de facto accepted as an interlocutor by the state. This vicariate office,
subordinate to the patriarchal center in Mosul, functioned as a recognized
spiritual-administrative representative unit for the community in Istanbul.

In these respects, the Committee for the Union of Ottoman Elements
shows that Chaldeans in the late Ottoman period did not consist of individuals
merely "dissolving" within Armenian or Latin Catholic structures; on the
contrary, they became a community whose identity was defined, represented,
and taken into account within Ottomanist unity projects. Provisions in the
bylaws regarding education, the teaching of Ottoman Turkish, mixed schools,
and the sending of students aimed to reposition Eastern Catholic communities,
including the Chaldeans, in line with the Ottoman citizenship ideology.

Consequently, the Bylaws of the Committee for the Union of Ottoman
Elements constitutes one of the rare and critical texts documenting the legal
visibility, institutional representation, legitimacy before the state, and the status
of being named among Ottoman elements achieved by the Chaldean
community in Istanbul during the late Ottoman period. The administrative
invisibility, identity confusion, and recognition issues experienced by
Chaldeans during the Republican era can be evaluated as the lost legacy of this
late Ottoman "named recognition" phase.

280 Osmanly Andswr Ittihddr Heyeti Nizamnamesi, founded on 10 July 1325 (Rumi calendar).
Authorized by the Ottoman Government with license no. 54 dated 3 Kanunuevvel 1325.
Constantinople: Matbaa-i Ebiizziya, 1328, pp. 6-12.
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PART 1IV: CRISES, EDUCATION, AND
INSTITUTIONAL FRAMEWORK

4.1. The Stance of the Istanbul Chaldean Community Toward
the 1909 Adana Incidents

In the context of the 1909 Adana Incidents, the Istanbul Chaldean
community appears as a small but strategic actor—both as a recognized
Catholic "Eastern community" within the Ottoman millet system and as a group
in close contact with Latin and other Catholic nations. The community's
position must be interpreted through its relations of loyalty and representation
with the Sublime Porte, as well as the multifaceted networks it developed with
Catholic states, the Papacy, and the Latin-Armenian-Syriac-Bulgarian Catholic
structures in Istanbul. The numerical and rhetorical "exaggeration" or varied
presentation of Chaldean losses during the 1909 Adana Incidents is closely
linked to the political and discursive logic of this multiple relationship.

Firstly, the Chaldean presence in Istanbul was represented through the
vicariate of a patriarch-centered "millet." There was an institutional bond,
recognized by Ottoman official authorities, the Papacy, and the Catholic press,
between Patriarch Emmanuel Thomas’s seat in Mosul and the patriarchal
vicariate in Istanbul (General Vicar Mgr. Joseph Gharib). The confirmation of
Emmanuel Thomas as the "Chaldean Patriarch of Turkey, Persia, and India" by
the Ottoman Sultan, and the official notification of this decree by the Ministry
of Justice and Sects to the patriarch in Mosul and the vicar in Constantinople,
showed that the Chaldean Patriarchate was accepted as a distinct Catholic
nation in the Ottoman order®’. This recognition was supported by imperial
decrees and various state decorations. Specifically, the awarding of the Order
of Medjidie to Chaldean metropolitans and bishops aligned with the discourse
of the "loyal subject."

The internal organization of the Istanbul Chaldean community followed
this framework. While the Patriarch represented the community through a
patriarchal vicar and an administrative council, the local leader of the
community, Tabibzade Abdiilkerim Pasha, emerged as both the head of the
Chaldean council and the secular face of the community before the Sublime
Porte. Awarding Abdiilkerim Pasha the rank of pasha with the title of Rumeli
Beylerbeyi symbolized the close relationship the Chaldean community
established with the Ottoman bureaucracy*®. Patriarch Emmanuel Thomas’s

287 Stamboul, November 28, 1901, p. 1; Young, Corps de Droit Ottoman, 11, p. 120.
288 Stamboul, May 31, 1902, pp. 2-3; Stamboul, March 21, 1905, p. 3.
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reception at Yildiz Palace, his participation in Selamlik ceremonies, and his
subsequent official visits to the Grand Vizier and the Ministers of Interior,
Foreign Affairs, and Justice and Sects demonstrated that the Chaldeans were
included on the imperial political stage as a Catholic "Eastern nation" with high

symbolic value despite their small population®*’.

An important factor highlighting this established position was the intense
and ritualized relations the Istanbul Chaldean community maintained with other
Catholic and general Christian nations. The Stamboul newspaper mentioned the
Chaldean patriarchal vicar among the "patriarchs and spiritual leaders"
alongside the Ecumenical Patriarchate (Greek Orthodox), the Armenian
Gregorian Patriarchate (Apostolic), the Armenian Catholic Patriarchate, the
Bulgarian Exarchate, and various Eastern Catholic patriarchates within the
same protocol hierarchy. During ceremonies at the Holy Spirit Cathedral
(Saint-Esprit) for the Papal Jubilee or the great celebration of March 3, 1902,
Patriarchal Vicar Gharib was reported as part of the collective front of all
Catholic communities in Istanbul, alongside Armenian Catholic, Maronite,
Melkite, and Latin clergy. Similarly, messes solennelles (solemn masses)
performed according to the Chaldean rite at the Church of Santa Maria Draperis
served as spaces where Latin and Eastern liturgical traditions were represented
together, and members of other communities were invited”.

This unity was not only liturgical but also political and legal. In line with
an agreement reached between the Greek, Armenian Gregorian, Armenian
Catholic patriarchates, and the Bulgarian Exarchate regarding schools and
military service, the kapi kethiidas: (official representatives) of these four
institutions submitted a joint petition to the Ministry of Justice. The kap:
kethiidas: of the Chaldean Patriarchate could not participate in this specific
process because no notification reached him*'. This detail shows that while
Chaldeans were considered part of the same Catholic and Gregorian bloc, they
were occasionally excluded from joint processes due to technical reasons or
limited institutional capacity. Nonetheless, the appearance of the Chaldean
patriarchal vicar and community leader before the Sultan alongside other
community leaders in Istanbul protocol ceremonies indicates that Chaldeans

were accepted as having "equal” status at the level of political representation®*?.

289 Stamboul, May 30, 1902, p. 1; September 22, 1902, p. 1.

290 Stamboul, October 22, 1899, p. 1; April 4, 1901, p. 1; August 3, 1903, p. 1; March 18, 1904,
p- 3; April 20, 1905, p. 3; December 23, 1912, p. 2.

1 Senin, May 24; RK, KEMK, p. 80; Ahmet Erdogdu, Diary of Adana Armenian Incidents,
Konya 2012, p. 214.

292 Stamboul, June 10, 1889, p. 1; December 21, 1903, p. 1.
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Another dimension of the relationship was "institutional brotherhood"
established through Catholic educational institutions and Latin orders. The
Saint-Louis Eastern Seminary in Pera was founded by the Capuchins in 1881
and, until 1914, trained a total of 30 priests: 19 Armenians, 5 Chaldeans, 2
Maronites, 1 Syriac, 1 Bulgarian, 1 Greek, and 1 Georgian®”. This shows that
part of the Chaldean clergy shared the same formation environment with Latin
and other Eastern Catholic youths. Consequently, Chaldean clergy were raised
not only within institutions specific to their own rites but as components of
common Catholic educational networks in Istanbul, making them visible to
both the Papacy and French-based Catholic missionary structures. The mention
of Chaldeans alongside Jesuits, Lazarists, Capuchins, and other orders during
Papal jubilees or Easter ceremonies at Saint-Esprit Cathedral was a ritual
manifestation of this integrity®**.

Regarding their status before Catholic states: The Chaldean patriarchate
and its Istanbul vicariate emerged as a structure linked to the diplomatic circles
of France and other Catholic states, as well as the Papacy and the Sublime Porte.
When Emmanuel Thomas went to Rome, his reception by the Ottoman Consul
in Rome, Galieni, and his private audience with the Pope showed that the
Chaldean patriarch was positioned as a symbolic intermediary figure in both
the Ottoman and Papal worlds 2*°. According to Le Moniteur de Rome, Leo XIII
announced the intention to establish a clerical college in Rome for the Chaldean
Patriarchate of Babylon while praising the Ottoman Sultan’s justice and
tolerance toward Catholic subjects. In return, the patriarch emphasized loyalty
to the Sultan®®. This discourse suggests that the Chaldean Church held an
ideological function before Catholic states as an Eastern Catholic church
"helping to erase the traces of Nestorian heresy," while in the Ottoman context,
it reinforced its "loyal nation" status through the rhetoric of obedience.

The 1909 Adana Incidents provided a moment of crisis to analyze this
multi-layered network of relations and the aspects of Chaldean discourse prone
to "exaggeration." There was a striking difference in the numbers of Chaldean
losses between the Babikian report and the official report by Yusuf Kemal Bey.
Babikian claimed 422 Chaldeans were killed and total Christian losses
exceeded 21,000, while Yusuf Kemal Bey recorded 133 Chaldean deaths 27,
This numerical discrepancy reflects the tendency of reports prepared around the
Armenian Patriarchate to present a "high" balance to inform international

293 Echos d'Orient, XVI1, 1914, pp. 456-457; La Documentation Catholique, no. 193, April 7,
1923, p. 892.

2% Stamboul, March 3, 1902, p. 1; March 18, 1904, p. 3.

25 Stamboul, June 27, 1902, p. 1.

296 Stamboul, October 2, 1890, p. 2.

297 Ari Sekeryan, 1909 Adana Massacre: Three Reports, Istanbul: Aras, 2022, p. 15.
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public opinion of the disaster's scale. In contrast, the official Ottoman figures
provided a more limited number to protect the state's claim of control and
justice. While true Chaldean losses likely lay between these extremes, the
numbers clearly circulated within two different discursive contexts.

Information reflected from the Chaldean Patriarchal Vicariate in Istanbul
to the center also carried traces of this discursive logic. According to La Turquie
(May 26, 1909), telegrams reaching the vicariate from Adana reported that the
Chaldean church and vicariate buildings were completely burned, over two
hundred Chaldean workers in the fields were killed, houses were looted, and
widows with children were left "without bread or shelter." This tragic
description was conveyed with the statement that Patriarchal Vicar Mgr. Joseph
Gharib’s petitions to the Grand Vizierate and Ministry of Interior were "taken
into serious consideration"; the Porte sent instructions to authorities in Adana
to "assist the unfortunate Chaldean community as quickly as possible"*®. The
language used here reflected an intensified style aimed at drawing the attention
of both the center and the French Catholic public. Expressions like "over two
hundred workers" being killed were evaluated as a narrative defining Chaldean
losses at a high pitch compared to official Ottoman figures. Such discursive
intensifications were thought to be related to the need of a small community to
make its "disaster narrative" distinct so as not to remain obscured among larger
groups like Armenians and Greeks.

On the other hand, joint telegrams from Greek, Armenian, Syriac, and
Chaldean spiritual leaders included serious criticisms of the Court Martial
(Divan-1 Harb). A telegram dated June 17 stated that the Court Martial targeted
"ignorant Muslim peasants" instead of the true perpetrators and that Christians
were convicted due to "false testimonies" even though they were acting in self-
defense . While the Ministry of Interior found these claims "baseless" on June
21, it had to request that the investigation be conducted more thoroughly to
avoid negative opinions in domestic and foreign public circles. Here, too, the
language of the parties was shaped by the requirements of the struggle for
legitimacy rather than "plain" legal reality; Christian communities depicted
themselves in a position of "legitimate defense," while the government used a
highly generalizing style to protect the Court Martial.

These examples showed that the discourse of the Istanbul Chaldean
community and patriarchal vicariate should be understood within the political
logic of the period, not as one-sided propaganda. The same actors—Magr.
Gharib, Abdiilkerim Pasha, and Patriarch Emmanuel Thomas—used highly

2% La Turquie, May 26, 1909, p. 1.
299 BOA, Y.PRK.AZN. 25/40 (June 17, 1909).
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glorifying language toward the Sultan in other contexts, offering prayers for
Abdiilhamid’s "paternal" justice. Similarly, the unwavering loyalty of the
Chaldean community was emphasized and rewarded with decorations, ranks,
and official receptions®®. Therefore, the disaster discourse in the context of
Adana 1909 can be seen as a different instrument of the same political language
rather than a contradiction, painting the image of a "loyal, civilized, and
victimized" Eastern Catholic nation.

In conclusion, the Istanbul Chaldean community became an actor with
high symbolic value before both the Porte and Catholic states, despite its small
population, thanks to the liturgical, educational, and diplomatic networks it
established. The presentation of Chaldean figures and descriptions in various
sources with varying intensity during the 1909 Adana Incidents stemmed from
the desire to make its own tragedy visible within the larger Christian bloc. On
the other hand, this situation is also related to the Ottoman bureaucracy's
tendency to show the disaster's scale as manageable. Therefore, reports from
the Patriarchate, official Ottoman documents, and news in organs like La
Turquie and Stamboul must be read together, taking into account the context,
target audience, and political function of each-accounting for the inherent
strategies of "dramatization" and "normalization."

4.2. The Occupation Period (1918-1920) and the Double
Representation Strategy

Following the British occupation of Istanbul, various meetings were
organized in line with the policy of evaluating Armenian, Greek, Assyrian, and
Chaldean communities together. Meetings such as the "Meeting of October 1,
1919, between the British High Commission Armenian-Greek Branch, the
American Near East Relief, and Representatives of the Armenian Patriarchate,
Greek Patriarchate, Assyrian National Assembly, and Chaldean National
Assembly"*"! clearly reflected the occupation administration's tendency to
handle non-Muslim communities within a single framework. Over time,
Assyrian and Chaldean National Assembly representatives were included;
records show they attended sessions on May 16, 20, 28, 1919, as well as July
23, August 6, and October 1, 1919°%, In this context, the Chaldean community
in Istanbul sought to participate in informal decision-making mechanisms that
could shape the post-occupation political order.

300 Stamboul, March 21, 1905, p. 3; September 20, 1902, p. 2.

301 Abdurrahman Bozkurt, Occupation Administration of the Allied Powers in Istanbul, Ankara:
TTK, 2014, p. 214.

302 Bozkurt, Occupation Administration, pp. 225-226.
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The British and American approach of handling Armenian and Greek
issues together and subsequently including smaller Christian communities like
Chaldeans, Nestorians, and Assyrians opened a new field of diplomatic
visibility for Chaldean representatives. Thus, the occupation period became a
process containing both significant opportunities and distinct political risks for
the Chaldean community. Meeting records show that Chaldean National
Assembly representative Nassib Nurullah and Assyrian National Assembly
representative A. Ablahat aimed primarily to convey the "extremely serious
grievances" of their communities in Diyarbakir, Harput, Mardin, and
surroundings to the occupation authorities. The first demand was for security
and protection to reduce dangers arising from Kurdish tribal pressure and
Armenian-Turkish conflicts. The second was for aid and food; in this regard,
the American Near East Relief representative Peet promised aid to Harput,
Malatya, and Diyarbakir. Third was the issue of "abandoned property" (emlak-
1 metruke), involving attempts to resolve property losses through mixed
commissions®”. These demands show that the meetings functioned as a
"platform for interest protection" for the Chaldeans.

When the groups participating in these meetings are examined, it is seen
that the Chaldeans stood out as active actors with a multifaceted contact
network rather than a passive minority. At the center of this network was the
Armenian-Greek Branch within the British High Commission. While Britain's
approach did not ensure recognition of Chaldeans as a completely independent
community, it made them a group accepted as an official interlocutor. Thus,
despite the weakening of institutional representation opportunities held during
the Ottoman period, Chaldeans gained a functional field of recognition under
occupation conditions. Relations with the American Near East Relief
strengthened visibility through humanitarian aid mechanisms, allowing the
community to receive material support and voice its demands to international
actors. This contact network should be evaluated as an adaptation strategy
where humanitarian aid and occupation mechanisms were used pragmatically,
preventing the community from becoming entirely invisible**,

Relations with the Armenian and Greek Patriarchates did not constitute
a direct political alliance but were functional for visibility at the British table.
Participating in meetings with Assyrian and Nestorian National Assemblies
showed they were part of the "Eastern Christians" framework®”. Despite
historical tensions, this unity turned into a utilitarian cooperation.

303 Bozkurt, Occupation Administration, pp. 215-216.
304 Bozkurt, Occupation Administration, pp. 215-216.
305 Bozkurt, Occupation Administration, pp. 235-236.



140 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

On the other hand, there were actors the Chaldeans kept at a distance.
The Ottoman State appeared as an authority seen as inadequate rather than a
place for solutions, especially since Ottoman mechanisms were ineffective
regarding property, food, and security’®. France and Italy were considered
lower-priority actors by Chaldeans because their policies on Armenian and
Greek issues differed from Britain's®”’. The later admission of the Greek High
Commission representative created a competitive environment, preventing
close relations*®.

Meeting minutes suggest the Chaldean strategy was pragmatic and
occasionally opportunistic. Documents state that Chaldean and Nestorian
representatives, like Armenian and Greek ones, "presented their situations
differently than they were to extract money"*”. This shows that Chaldeans
effectively used diplomatic tools, attempting to direct the occupation
authorities' sensitivities toward their community's interests.

Chaldean loyalty to the Ottomans weakened during this period, gaining
a cautious and utilitarian character. No stance in favor of the Ottomans was
displayed; instead, the inadequacy of Ottoman administration was emphasized.
However, there was no total break; traditional elements of respect were
maintained in daily worship, but politically, Chaldeans positioned themselves
clearly as part of British-American protection. After 85 sessions, the activities
of the Armenian-Greek Branch ended on March 29, 1922. These meetings
provided a ground for consultation that indirectly affected Chaldeans®'’. During
this process, Chaldeans obtained certain humanitarian aid for Harput, Malatya,
and Diyarbakir but failed to achieve significant political gains. The commission
could not function effectively due to distorted information presented by
Armenian and Greek representatives®'!. Nevertheless, the Chaldeans secured a
place at the table.

Overall, between 1919 and 1922, the Chaldean community in Istanbul
adopted a flexible political stance amidst the uncertainty of occupation. They
established close ties with occupation authorities, actively utilized American
aid organizations, and developed cooperations with Nestorian and Assyrian
representatives. This "double strategy" involved maintaining traditional

306 Bozkurt, Occupation Administration, p. 227.

307 BOA, SD. 3198/88 (July 10, 1920).

308 Stamboul, November 26, 1921, p. 2.

309 Euvre des écoles d'Orient: bulletin périodique, No. 141, March 1884, pp. 226-227.

310 Seyyid Muhammed Talib, “On the Way to India,” Sebiliirresdd, Vol. 8, No. 204, p. 424
(1912).

311 Example: Fethullah Efendi, born in Diyarbakir (1875). Studied at Mekteb-i Sultani, knowing
Turkish, Arabic, and French. Appointed as assistant teacher of philosophy and chemistry. BOA,
DH.SAIDd... 106/325 (February 6, 1875).
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relations with the Ottoman State while adapting to the new political order
through occupation forces. As Abdurrahman Bozkurt notes, on July 23, 1919,
Chaldean representative Nassib Nurullah participated in "Holy Alliance"
meetings to raise issues of property loss and security, receiving aid promises
from Peet. This reflects a cautious, utilitarian survival strategy aimed at
preserving the community's existence within shifting power balances®'?.

4.3. Appointment to the Council of State and Istanbul-
Centered Chaldean Institutionalization

Following the retirement of Hiisnii Pasha from the Council of State
(Sura-y1 Devlet) on July 20, 1920, the appointment of the Chaldean-origin
Abdiilkerim Pasha should be evaluated as a development reflecting the multi-
national state approach of the late Ottoman period. The fact that the decree was
enacted with the signature of Sheikh al-Islam Abdullah Efendi shows that the
act was handled within a religious-legal framework of legitimacy. The role of
the Sheikh al-Islam clearly demonstrates that appointing a non-Muslim official
to a top advisory body did not contradict Islamic law or Ottoman legitimacy.
Especially during a period when international debates regarding 1915 were
intense, appointing a Chaldean to the Council of State showed the political will
to integrate non-Muslims into the institutional structure. This appointment
serves as a symbolic example that loyalty and bureaucratic merit were
prioritized over sectarian or ethnic belonging in late Ottoman administration®'*.

Chaldean presence in Istanbul was strengthened not only through
bureaucratic =~ representation  but also  through  community-based
institutionalization. Chaldeans moving to Istanbul from various regions,
especially Siirt, formed internal solidarity networks. The establishment of an
Istanbul-centered aid committee led by the Siirt Chaldean community is
significant beyond mere charity. This committee provided material support to
the poor and made the Chaldean presence visible under an institutional identity.
The official recognition of the committee by the Ottoman government shows
that these activities gained legal legitimacy. This proves that in its final period,
the Ottoman State perceived the Chaldean community as an actor
institutionalizing through social aid and representation mechanisms.

Thus, when Abdiilkerim Pasha’s appointment and the activities of the aid
committee are considered together, it is clear the Chaldean community gained
visibility within both the state bureaucracy and the civil-social sphere. This

312 Example: Hanna Habib Efendi, born in Siirt (1890). Studied in Siirt and Istanbul. Worked at
Bitlis Ziraat Bank (1910). BOA, DH.SAIDd... 177/383 (August 16, 1890).
313 Euvre des écoles d'Orient, No. 190, May 1892, pp. 270-271.
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highlights that the multi-national structure was not just a theoretical discourse
but an administrative approach maintained through institutional practices*'.

4.4. The Institutional Formation of the Chaldean Catholic
Community via Education in Istanbul

From the second half of the 19th century, Istanbul became an educational
and cultural focus for non-Muslim communities. This is evident in the
acceptance of Chaldean students to schools like Mekteb-i Sultani (Galatasaray
High School), Dariilhayr Mektebi, Saint Benoit, and Saint-Louis. Almost all
these students were male, leading men to undertake more visible and influential
missions within the community.

The educational journey of the Chaldeans was shaped through prominent
Catholic and French-identified private institutions. Saint Benoit and Saint-
Louis were the most preferred schools, offering not only language and science
but also clergy training based on Catholic theology. The "Apostolic Schools"
model formulated in the 1884 (Euvre des Ecoles d’Orient report is a
fundamental reference. The goals of training local clergy and reconstructing
Eastern Christian identities within a Rome-centered framework aligned
perfectly with these schools' functions. Istanbul became a decisive center on
three levels *':

Firstly, institutions like Saint-Louis, Saint-Benoit, Saint-Joseph, and
Saint-Esprit were the primary venues for clergy formation. The clergy who
would become "true apostles of their countries" were trained here, shaping the
local cadres in Mosul and Siirt. A 1912 Sebiliirresad record regarding two
Chaldean priests returning to Mosul after ten years of education in Istanbul is a
striking example*'®.

Secondly, the mission-oriented approach of Latin orders in Istanbul
radically transformed identity formation. The strategy aimed at integrating the
Chaldean community into Rome in terms of doctrine, culture, and discipline.
Western education, French culture, and "universal Catholicism" redefined
Chaldean identity on a foundation of Catholic belonging integrated with Rome,
beyond Eastern ritual tradition.

Thirdly, the application of the Apostolic School model transformed the
social structure. These schools offered social mobility, language skills, and

314 Fuvre d'Orient, bulletin périodique, 1908-07, pp. 641-642.
315 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, 74-75.
316 BOA, MF.MKT. 96/26 (1887); 1140/53 (1909); 1143/43 (1909); 1160/63 (1910).
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entry into modern professions. Students from Mekteb-i Sultani®'’ and
Dariilhayr Mektebi*'® took active roles in the Ottoman bureaucracy and
commercial structures, strengthening the institutionalization of the urban
Chaldean elite.

Finally, Istanbul’s status as a diplomatic and missionary center created a
network of mutual dependence. The presence of the Papal delegation, French
diplomatic influence, and Latin orders made the city a strategic laboratory for
Latin missions' Eastern educational policies and a center for Chaldean modern
identity. The 1884 model shows that these institutions were not merely
pedagogical; they were spaces where Chaldean identity was reshaped under
Latin-Catholic formation and served as strategic bases for policies toward
Eastern Christianity.

4.4.1. Saint-Louis Seminary and the Chaldeans

The Saint-Louis Major and Minor Seminaries in Pera, run by the
Capuchins, served as a "central clerical training institution" for all Catholic
communities in Ottoman lands. Director R. P. Marcel’s 1892 letter notes the
visual and social impact of seeing so many cassocks together in the capital. The
students’ attire, long black cassocks with white cuffs and collars, following
French tradition, created a previously unseen image in Istanbul streets. Group
walks from the slopes of Pera toward Galata became a public scene that
increased Catholic visibility. Marcel notes that residents followed these
"students who seemed to have come from France" with curiosity or sympathy.

The visual effect was even more pronounced when young clerics walked
around Hagia Sophia or the Sublime Porte. The sight of long cassocks waving
in the wind was a symbolic announcement of Catholicism's institutional power.
For Chaldean youths from mountainous villages, being visible in Istanbul in a
seminary cassock was a form of social representation for the entire community.
A Chaldean youth from a tribal society walking confidently in urban space in a
modern institutional cassock was a concrete indicator of the new position the
community was gaining.

Marcel’s letter shows these youths became quickly recognized in the
cosmopolitan environment. Visiting the old palace or Hagia Sophia, and
traveling on Bosphorus ferries alongside the public, revealed that Chaldean
identity was not limited to mountain valleys but had gained a public presence
in the capital. Saint-Louis provided a level of education in theology,

317 BOA, MF.MKT. 879/20 (September 2, 1905).
318 Ahmet Vurgun and Eren Akdeniz, ADEDER, 4, no. 2 (2019): pp. 57-60.
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philosophy, and canon law unattainable in their hometowns. Istanbul thus
became a gateway to the Papal world and a place for direct contact with the
Ottoman center, marking the early stages of transition from a tribal society to
an urban Catholic one. Marcel’s 1892 letter is a unique testimony to why

Istanbul became the only true gate for education and formation®"”.

4.4.2. The Letter of Saint-Louis de Péra and Its Importance for
the Chaldean Community

The letter dated April 25, 1908, written by Father Bruno, one of the
leading figures of the Capuchin Mission, holds special significance as it reflects
the position and experiences of the Chaldean community within the Saint-Louis
Eastern Clerical School in Pera, Istanbul, while providing detailed information
on the school's operation, student body, and financial conditions. The letter
clearly demonstrates how Chaldean youths were situated within this
educational and institutional framework alongside Armenian, Bulgarian, and
Syriac students. This allows for the tracking of Istanbul's central role in
Chaldean clerical education at the beginning of the 20th century through
concrete data. In this respect, the document shows that Saint-Louis de Péra was
not merely a seminary but a vital space shaping the public visibility of the
Chaldean community and its contact with modern education.

One of the striking points in the letter is the emphasis on the intense
demand for the boarding seminary as a primary issue, rather than the school's
financial obligations. As Bruno states, while the number of day students was
limited to a specific group of families, the real issue was how many candidates
from the applications to the Eastern Clerical Dormitory would have to be turned
away. This situation indicates that the bishops of Eastern churches preferred to
send their clerical candidates specifically to this institution, that Saint-Louis
had transformed into a regional center in terms of formation quality, and that
for Eastern Catholic groups, including the Chaldean community, Istanbul was
not just the Ottoman capital but a base for training clergy loyal to Rome.
According to Bruno, bishops from different Eastern rite traditions regularly
reported their satisfaction with the quality of the young priests they graduated.
This points to the prestige of the Latin educational model in the eyes of the
Eastern churches®*.

The letter also includes the testimony of the Apostolic Delegate of
Mesopotamia, who passed through Saint-Louis in 1907. The delegation stated

319 BOA, Y..PRK.BSK. 76/111; SD. 3198/88 (July 10, 1920).
320 (Euvre d'Orient (France). Author of the text. Oeuvre des écoles d’Orient: bulletin périodique,
1908-07, pp. 641-642.



145 iSTANBUL KELDANILERI: KiMLiK, MEKAN, EGITiM...

that they recognized Saint-Louis graduates during pastoral visits by their piety,
dignity, and zeal. This testimony demonstrates that Chaldean clergy serving in
regions such as Mosul and Diyarbakir acted as catalysts for renewal in local
Catholic communities thanks to the formation they acquired in Istanbul. This
situation is entirely consistent with the fundamental goal of late 19" century
Catholic educational policies.

The list of clerical candidates who graduated in 1907-1908 clearly
reveals the place of Chaldean students within this institution. During the
specified period, one Chaldean priest returned to Mosul, and one Chaldean
deacon returned to Diyarbakir. These two examples alone show that Chaldean
youths from the Eastern provinces were trained in Istanbul and returned to their
homelands; in this context, Saint-Louis formed one of the fundamental links in
the chain of Chaldean clerical production. These institutions were not merely
structures providing religious education for Chaldeans but platforms that
contributed to integration into the French missionary network, close contact
with the Papal hierarchy, and the acquisition of cultural capital in the Ottoman
capital.

It is observed that the quotas for both the minor and major seminaries
were completely full. In the minor seminary, alongside Armenians, Chaldeans,
Syriacs, and a Bulgarian student, there were also Latin students from Izmir,
Athens, Corfu, Syra, and Tinos. This picture demonstrates that Istanbul was not
just a local educational center but a regional Catholic educational hub covering
vast geographies such as the Mediterranean and Mesopotamia. In the major
seminary, there were sixteen students; it is understood that those belonging to
the Armenian and Bulgarian rites would soon be ordained to the priesthood,
while the Chaldean candidates were integrated into the Istanbul educational
model to the extent of the formation they acquired there.

Furthermore, the letter mentions that the allocation the Capuchin mission
received from the Ottoman government had been cut. Due to these cuts, the
admission of clerical candidates had to be reduced. This led to a decrease in the
chances of admission for Chaldean candidates, a narrowing of the services
offered by clerical schools in Istanbul to local Catholic communities, and an
increased need for financial support from missionary organizations, particularly
institutions like (Euvre d’Orient.

Father Bruno also emphasizes that former students were passing on the
education they received at Saint-Louis to new generations in the schools they
now manage. This situation clearly reflects the role played by Istanbul-based
formation in the modernization of Catholic institutions in Mosul, Siirt,
Diyarbakir, and Mesopotamia in general. Thus, Istanbul gained the character of
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an intermediary center for the Chaldean Catholic world connected to Rome. In
this context, the educational cycle in Istanbul became a model operating as
follows: “education and formation in Istanbul — return to Mesopotamia —
modernization of local institutions.”

Based on Father Bruno’s 1908 letter, it can be argued that Istanbul was
the main center where the Chaldean clergy were raised. The return of youths
from Mosul and Diyarbakir to their homelands after receiving education here
was decisive in the institutional renewal of the Chaldean Church. Moreover, the
Chaldean identity was reshaped with Latin-Catholic formation; French, Latin,
Capuchin discipline, and Rome-centered theological education deeply
influenced the intellectual world of the Chaldean clergy. Additionally, Istanbul
established a strategic link between missionary organizations and Eastern
Catholic communities; Saint-Louis became a multi-layered junction connecting
Chaldeans simultaneously to Rome, the French missionary network, and the
Ottoman capital®*'.

After 1918, with the de facto disappearance of Christian church
structures in Eastern and Southeastern Anatolia, the historical centers of the
Chaldean community became dysfunctional. In this environment of
institutional vacuum, Istanbul emerged as a de facto administrative and clerical
center, although not officially defined as such. In this transformation, the
education and formation network shaped around the Saint-Louis Seminary,
affiliated with the Capuchins in Pera, played a decisive role. This seminary
became one of the primary spatial and organizational channels ensuring the
institutional continuity of the Chaldean community, beyond being merely an
educational institution training clergy.

The clerical education practice initiated by the Saint-Louis Seminary
during the Ottoman period continued its educational activities in some form
during the Republican era as well. This situation positioned Istanbul as the only
center where religious formation was de facto maintained for the Chaldean
community. Despite the large-scale disappearance of historical diocesan
structures in Anatolia, the Chaldean clerical tradition was able to preserve its
institutional memory and find the opportunity to reproduce it through this
Istanbul-based educational network. During this process, the seminary
continued to train clergy, albeit in small numbers, for the limited Chaldean
communities surviving especially along the Van, Hakkéri, and Mardin line.

321 (Euvre d'Orient (France). Author of the text. Oeuvre des écoles d'Orient : bulletin périodique,
1908-07, pp. 641-642.
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Thus, this process became one of the rare institutional contact points preventing
the Chaldean presence in the provinces from being completely severed.

While the social transformation following 1915 and the newly drawn
international borders left the communities remaining in the region facing a
serious threat of 'spiritual leaderlessness, the most unique function of the
seminary during this period was its role as an 'inter-ritual' center, uniting
Chaldean, Syriac, Latin, and Armenian rites under a single academic and
spiritual roof. Indeed, the ordination of priests for the Chaldean Church with
exceptional speed during the 1950s, aimed at filling the authority vacuum in
Anatolia, is a reflection of this vital mission. As Father Gauthier, the Rector of
the Seminary, stated in his 1958 report, the clergy trained here undertook the
duty of being the 'leaven in the dough'—capable of penetrating the local fabric
that foreign missionaries could not reach and preserving the collective memory
of the community **,

By the second half of the 20th century, the influence of the Saint-Louis
Seminary transcended national borders and gained a regional dimension.
Political transformations and restrictions on religious education in Iran led
Iranian Chaldean youths to adopt Istanbul as an educational base. Statistics
from the end of the 1950s show that Iranian-origin Chaldeans constituted more
than one-third of the seminary students (such as 7 out of 18 students). This flow
was institutionalized through the guidance of the institution's former graduates,
such as Archbishop Monsignor Cheikho of Tehran®*.

The conversion of the patriarchate administration into a metropolitanate
in 1966 should be evaluated as a late and limited administrative recognition of
this de facto situation. Although this arrangement is interpreted as the revival
of the Archbishopric of Amida (Diyarbakir), which disappeared after 1918, it
is understood that in practice, this structure manifested within an administrative
framework centered on the Saint-Louis Seminary and Istanbul, rather than in
Anatolia. In this context, the Istanbul Chaldean community de facto assumed
the role of an administrative substitute for a historically liquidated ecclesiastical
geography for a long time without holding an official status. As a result, Saint-
Louis did not merely provide advanced theological formation to students
through this Catholic educational network in Istanbul; it also integrated them
into the modern world through the teaching of languages such as French and
Turkish. The city, within this continuity, became not just a place of education,

322 T. R. Father Gauthier, “A nos Associés. - Constantinople (Istanbul): Lettre du T. R. Pére
Gauthier”, Oeuvre d'Orient, No: 509, February 1958, pp. 7-8.
323 Turkey: « Lettre du T. R. Pére Gautier », (Euvre d’Orient, October 1955, Paris, p. 98.
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but a central area where the collective memory, religious formation, and
institutional identity of the Chaldean community were reproduced***.

4.4.3. The Education Strategy of the Chaldean Community

In the final periods of the Ottoman Empire, the demands of non-Muslim
communities for access to central educational institutions became part of the
processes of modernization and integration. In this context, the applications
made by the Chaldean Patriarchal Vicariate to the Ministry of Education
(Maarif Nezareti) in 1887, 1905, 1909, 1910, and 1913 are noteworthy. At the
root of these demands, the desire for the community to be recognized as a "loyal
nation" (sadik millet), the wish to demonstrate allegiance to the state, and the
hope for their children to be raised in state schools to become useful individuals
came to the fore*®.

Some examples of the applications made by the Chaldean Vicariate, as
reflected in archival documents, are as follows: in 1887, gratitude was
expressed for the admission of a student to the Imperial High School (Mekteb-
i Sultani); however, applications in 1905 and 1909 were rejected on the grounds
of insufficient quota™®. A request for the return of a student whose registration
was cancelled due to failure was rejected because it was contrary to the
regulations*”’. In 1910, the readmission of two students was requested, but this
request was conditioned upon the fulfillment of necessary requirements®*®. In
1911, seven Chaldean students were receiving education, four as boarders and
three as day students. In the same year, two boarding students were receiving

education at the Istanbul Sultani*®’.

A demand for the admission of 10 poor students to the Dariilhayr School
was also rejected in the same year™’. During the same period, the conversion
of Mansur, the son of Yusuf Alak from Diyarbakir, disturbed the Patriarchate;
however, it was stated in the press that the individual announced this decision
of his own free will. On the other hand, the teaching application of ilyas Hanna

324 Molitor, Kildaniler ve Dogu Siiryani Kilisesi, 74-75.

325 BOA, MF.MKT. 96/26 (January 7, 1887); MF.MKT. 1140/53 (September 26, 1909); BOA,
MF.MKT. 1143/43 (November 13, 1909); BOA, MF.MKT. 1160/63 (September 16, 1910).

326 BOA, MF.MKT. 879/20 (September 2, 1905).

327 BOA, MF.MKT. 1143/43 (November 13, 1909).

328 BOA, MF.MKT. 1160/63 (September 16, 1910).

329 Ahmet Vurgun and Eren Akdeniz, "Non-Muslim and Foreign Students Studying in Istanbul
Schools in the First Education Statistics of the Second Constitutional Period," Journal of
Research and Experience (ADEDER), 4, no. 2 (December 2019): pp. 57-60.

330 BOA, MF.MKT. 1100/39 (February 12, 1909).
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from Siirt demonstrates the effort of community members to integrate into the

state system not only as students but also as teachers®'.

These efforts gained concrete form with the inclusion of individuals like
Abdulkerim Pasha, a graduate of the School of Civil Service (Miilkiye), into the
high bureaucracy. Abdulkerim Pasha, who graduated from the Istanbul Miilkiye
in 1301 [1885], served as the Deputy Governor of Van and as a Translator for
the Gendarmerie Ministry before being appointed as a member of the Council
of State (§ird-y1 Devlet) in 1907 and 1920**2. These appointments show that
educated Chaldean individuals were able to integrate into the Ottoman system,
though they were sometimes excluded despite their loyalty.

These developments indicate that the male Chaldean community in
Istanbul was shaped through education and public service, and that these
individuals were effective in many areas, ranging from requests for places of
worship to representation before the state. This process was a reflection of the
community's institutional strength and its relationship with the state rather than
being merely the result of individual efforts.

In the same vein, a biography dated August 31, 1856, shows that after
receiving education in Istanbul, the son of Davud Efendi served in many
provinces of the Ottoman Empire, contributing to the representation of the
Chaldean community in the provinces as well***. Similarly, Hanna Habib
Efendi, born in Siirt, also received education in Istanbul and, with his
multilingual cultural capital, took a position at the Bitlis Ziraat Bank®**. By
taking part in state levels and settling permanently in Istanbul, these individuals
strengthened the institutional structure of the community.

In conclusion, it is observed that Chaldean individuals educated in
Istanbul played decisive roles in terms of integrating with the central state and
representing the community within the Ottoman Empire. This process clearly
reveals that Istanbul became not only a center of worship and education for the
Chaldean Catholic community but also a focal point for social mobility,
political representation, and bureaucratic integration.

31 BOA, MF.MKT. 1159/74 (September 3, 1910).

32BOA, Y..PRK.BSK. 76/111; BOA, SD. 3198/88 (July 10, 1920).
33 BOA, DH.SAID... 82/475 (August 31, 1856).

334 BOA, DH.SAIDd... 177/383 (August 16, 1890).
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1. French as the Language of Education

The Galatasaray Sultani was organized based on the French educational
model, and the language of instruction was predominantly French. This created
an important opportunity for Chaldean youth. Besides being a tool for
establishing cultural and diplomatic relations with the Western world, French
offered the possibility of harmonizing with Catholic missionary circles in
Istanbul and establishing direct communication with the Papal representation.
Furthermore, it can be said that in semi-international institutions where
foreigners were employed, such as the Public Debt Administration (Diiyiin-1
Umumiye), possessing a foreign language, especially French, the dominant
language of the 19" century, provided individuals with distinct professional and
administrative advantages.

2. Opportunity for Participation in the Ottoman Bureaucracy

Students graduating from the Sultanis gained advantages in transitioning
to higher educational institutions such as the /dadi (Senior High School) and
Miilkiye. Thus, Chaldean youth found the chance to access state civil service
and bureaucratic career steps. This situation increased the community's power
of representation before the Ottoman central administration. In 1898, one of the
24 students who graduated from the Miilkiye School was a Chaldean named
Habib Necip*®.

3. Cultural and Institutional Adaptation

The educational system of the Galatasaray Sultani contributed to the
adaptation of Chaldean students, who stood out with their Catholic identity, to
the Ottoman vision of modernization. The youth studying at the Galatasaray
Sultani, along with students raised in French missionary schools (such as Saint
Benoit and Saint-Louis), acquired both Western-style discipline and skills

regarding the functioning of the Ottoman bureaucracy>>°.

35 Abdulhamit Kirmizi, "Mekteb-i Miilkive and Religion: Curriculum, Teacher, Student,"
Academia.edu, accessed: December 27, 2025, p. 34.

36 BOA, SD.2401/20 (May 18, 1873); According to Joseph Tfinkdji, Chaldean youth who
received education in these institutions returned to their homelands from Istanbul equipped not
only with academic knowledge but also with a sense of unwavering loyalty to the Church of
Rome/Vatican. Tfinkdji, L'Eglise chaldéenne catholique, pp. 479-480.
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CONCLUSION

This series of documents, covering the years 1892-1918, reveals the
long-standing process of the Chaldean Catholic community in Istanbul to
acquire a church as more than just a search for a place of worship; it was a
struggle for identity and institutionalization. At the beginning of the process,
the distant and dismissive attitude of Monsignor Tacci, the Pope’s
representative in Istanbul, toward the construction of a church was directly
linked to Rome’s policy of granting only limited spiritual and institutional
autonomy to the Chaldean Church. This stance demonstrated an indifference to
the local needs of the Chaldean community and showed how Latin-centered
unity policies suppressed Eastern Catholic structures.

On the other hand, the Ottoman State’s approach to the issue took a
different path than that of Rome. Starting in 1898, Ottoman authorities did not
directly reject requests for land and building allocations but instead subjected
them to bureaucratic processes, demanding detailed investigations into
population and settlement. As an extension of the Ottoman policy of
recognizing and regulating non-Muslim communities, this approach evaluated
the community's legitimacy based on "numerical presence" and "loyalty."

Demographic assessments conducted in 1901 revealed that the
socioeconomic status of the Chaldean population in Istanbul was weak, that
they lived scattered across different neighborhoods, and that they were forced
to turn to other Catholic churches. This trend pointed to a process of dissolution
that threatened not only the community's order of worship but also its national-
religious identity. The warning issued by the Chaldean Patriarch in Mosul,
Emanuel Thomas Efendi, between 1901 and 1902, emphasized that building an
independent Chaldean church in Istanbul was essential to prevent this
dissolution; otherwise, he expressed concerns that the community would
become "Westernized" (Latinized) or "Armenianized."

The 1905 document, in which Patriarchal Vicar Yosef Garib Efendi
announced that he would officially perform liturgy in the church and the
patriarchate, indicates that the community had finally established a de facto
order of worship. This was an example of temporary institutionalization created
through the community's own efforts, demonstrating that the state showed
"controlled tolerance" by not interfering in these activities.

In 1918, during the final year of World War I, the Chaldean community
was finally granted a space when a temporary house was permitted for use as a
place of worship; however, this space never achieved the status of an official
and permanent church. While this temporary allocation showed that the state
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did not remain indifferent to minority demands even under the most difficult
conditions, it also revealed that the Chaldean community's demand for a church
in Istanbul had yet to reach a final resolution.

In conclusion, throughout this period, the Chaldean community’s
demand for a place of worship in Istanbul remained squeezed between Rome's
centralizing and restrictive Catholic policies, the Ottoman administration's
population- and loyalty-based oversight, and the community's own desire to
preserve its identity. Nevertheless, these documents provide historical
testimony to the Chaldean Catholic community's struggle to maintain
institutional, spatial, and religious visibility in the modernizing capital. Each
document brings together pieces of this minority community's efforts to protect
its identity, redefine its belonging, and integrate into the Ottoman system,
contributing to our understanding of the background of the Chaldean presence
in Istanbul.
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EKLER

Osmanh Anasiri ittihad1 Heyeti Nizimnamesi3’

I1. Mesrutiyet Baglaminda Osmanlhiciigin Yeniden Canlanis,
Azinliklar ve Yonetim Pratigi: Osmanh Unsurlan ittihadi Heyeti
Ornegi

Uzun siiren mutlakiyet¢i yonetimin ardindan II. Mesrutiyet’in yeniden
ilan1, Osmanli siyasal hayatinda yalnizca anayasal diizenin ihyasi anlamina
gelmemis; ayni zamanda imparatorlugun ¢ok dinli ve ¢ok etnisiteli yapisini bir
arada tutmaya yonelik ideolojik ve idari arayislarin yeniden canlanmasina
zemin hazirlamigtir. Bu baglamda Osmanlicilik fikri, Tanzimat ve I. Mesrutiyet
donemlerinde oldugu gibi, imparatorlugun farkli unsurlarini esit haklar ve ortak
vatandaglik temelinde birlestirmeyi amacglayan kapsayici bir siyasal proje
olarak yeniden dolasima sokulmustur. II. Mesrutiyet’in sagladigi gorece
Ozgiirliik ortami, bu ideolojinin hem devlet katinda hem de cemaatler nezdinde
yeniden mesruiyet kazanmasimi miimkiin kilmigtir. Bu donemde azinliklar ve
cemaatler agisindan Osmanlicilik, yalnizca merkezi otorite tarafindan dayatilan
bir iist kimlikten ibaret degildir. Aksine, yeni siyasal diizene uyum saglama,
kamusal alanda goriiniirlik kazanma ve devlet nezdinde mesruiyet iiretme
imkéani sunan bir firsat alan1 olarak algilanmistir. Meclis-i Mebusan’in yeniden
acilmasi, basin Ozgilirliigiiniin genislemesi ve derneklesme faaliyetlerinin
serbestlesmesi, gayrimiislim cemaatlerin siyasal ve toplumsal hayata daha aktif
bicimde katilmalarim1 tesvik etmistir. Bu c¢er¢evede azinlik cemaatlerinin
Osmanli Devleti'ne bagliliklarin1 vurgulayan sdylemler gelistirmeleri ve
Osmanlict birlik projelerine destek vermeleri, biiylik Olgiide yeni rejimle
uyumlu bir konumlanma ve mesruiyet stratejisinin pargast olarak
degerlendirilebilir.

Siklikla “istibdat donemi” olarak nitelendirilen uzun mutlakiyet
tecriibesinin ardindan gelen bu 6zgiirliik ortami, azmliklar agisindan yalnizca
hak ve ozgiirliiklerin genislemesi anlamina gelmemis; ayn1 zamanda siyasal
sadakatin yeniden tanimlandig1 bir gecis siirecini de beraberinde getirmistir. I1.
Mesrutiyet yillarinda cemaatlerin  Osmanlicilik sdylemine aktif bi¢imde
katilimi, idealist bir birlik arzusundan ziyade, pragmatik bir uyum ve varlik
koruma stratejisi olarak da okunabilir. Cemaatler bu yolla hem yeni yonetimle
catigmadan konumlarin1 muhafaza etmeyi hem de devlet nezdinde ‘“‘sadik
unsur” imajint pekistirmeyi hedeflemislerdir. Bu ideolojik ve siyasal
cergevenin kurumsal diizeydeki en somut tezahiirlerinden biri, 23 Temmuz

37 Osmanh Andsirt Ittihddr Heyeti Nizimnamesi, Konstantiniyye: Matbaa-i Ebuzziya, 1328.
Kostantiniye (Istanbul), (Hicri). TDV ISAM Kiitiiphanesi Arsivi No: 1113.
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1909 tarihinde teskil edilen ve 16 Aralik 1909°da resmi ruhsat alarak hukuki
mesruiyet kazanan Osmanli Unsurlar1  Ittihadi Heyeti’dir. Heyet’in
nizamnamesi, Osmanliciligin yalnizca soyut bir sdylem degil; idari ve
toplumsal diizlemde uygulanmaya ¢aligilan bir yonetim stratejisi oldugunu agik
bi¢imde ortaya koymaktadir. Nizamnamenin dili ve kapsami, imparatorlugun
¢Oziilme siirecine karsi gelistirilen “birlik i¢inde ¢ogulluk” anlayiginin
kurumsal bir ifadesi niteligindedir.

Nizamnamenin ilk maddelerinde vurgulanan “cins ve mezhep ayrimi
gozetmeksizin  birlik”, “esitlik”, ‘“kardeslik” ve “adalet” kavramlari,
Tanzimat’tan itibaren sekillenen Osmanli vatandaglik fikrinin II. Mesrutiyet
doneminde yeniden canlandirildigini gostermektedir. Bu yoniiyle Osmanl
Unsurlar1 ittihadi Heyeti, geleneksel millet sisteminin otesine ge¢meyi
hedefleyen modern bir idari tahayyiiliin iriinii olarak okunabilir. Bununla
birlikte bu tahayyiil, cemaatleri ortadan kaldirmay1 degil; onlar1 tanimlayarak,
siiflandirarak ve temsil mekanizmalarina dahil ederek bir birlik modeli
kurmay1 amaglamistir.

Heyet’in teskilat yapis1 ve iiyelik kategorileri, ge¢ Osmanli yonetiminin
azimnliklara yonelik yaklasimindaki donilisiimii agik bi¢imde yansitmaktadir.
Tabii, secilmis ve tamamlayici liyelik gibi kategoriler araciligiyla cemaatlerin
hem ruhani hem de sivil temsilcileri devletle dogrudan iligkilendirilmistir. Bu
durum, azinliklarin artik yalnizca dini cemaatler olarak degil, ayn1 zamanda
idari ve toplumsal aktorler olarak kabul edilmeye baslandigini gostermektedir.
Devlet, bu yolla azinliklar siyasal sistemin disindaki pasif unsurlar olmaktan
¢ikararak, kontrolli ve kuralli bir katihm g¢ercevesine dahil etmeyi
hedeflemistir.

Nizamnamenin 54. maddesinde Istanbul’daki Osmanli unsurlarmin
ayrintili  bicimde listelenmesi, ge¢ Osmanli idaresinin cemaatleri “adi
konulmus” ve hukuken tanimlanmis unsurlar olarak ele alma egilimini agik¢a
ortaya koymaktadir. Bu diizenleme, ¢ok katmanli toplumsal yapinin idari bir
gerceve icerisinde goOriinlir kilinmasi g¢abasinin gostergesi oldugu kadar,
cemaatler arasinda dereceli bir taninma ve mesruiyet anlayisinin da varligina
isaret etmektedir. Bazi cemaatlerin birlige kabuliiniin ruhani teskilat sartina
baglanmasi, devletin tanima ve temsil mekanizmalarini belirli kurumsal
kriterlere dayandirdigini gostermektedir.

Heyet’in egitim, dil ve kiiltiir politikalarma iliskin hiikiimleri,
Osmanliciligin kiiltiirel boyutunu da goézler oniine sermektedir. Osmanlica
Ogretiminin yayginlastirilmasi, karma okullarin tesviki ve farkli unsurlardan
Ogrencilerin  ortak egitim siireclerine dahil edilmesi, imparatorluk
vatandagligini ortak bir kiiltiirel zemin iizerinde yeniden insa etmeyi amaglayan
entegrasyon stratejisinin parcalaridir. Ekonomik ve sosyal kalkinmaya yonelik
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diizenlemeler ise azinlik cemaatlerini yalnizca siyasal birligin degil, ayni
zamanda Osmanli modernlesmesinin ve ekonomik doniisiimiin aktif unsurlar
haline getirmeyi hedeflemistir. Bununla birlikte II. Mesrutiyet’in ilk yillarinda
gbzlemlenen bu ¢ogulcu ve kapsayici atmosfer uzun dmiirlii olmamistir. Balkan
Savaslari, Osmanlicilik ideolojisinin pratikteki sinirlarini agiga ¢ikaran en
onemli kirilma noktalarindan biri olmustur. Askeri yenilgiler, kitlesel gogler ve
etnik temelli ayrigmalar, birlik ve beraberlik sdyleminin inandiriciligini
zayiflatmis; devletin gilivenlik kaygilarinin artmasiyla birlikte kapsayici
Osmanlicilik anlayisinin yerini daha merkeziyet¢i ve temkinli politikalara
birakmasina neden olmustur.

Sonug olarak Osmanli Unsurlar1 ittihadi Heyeti Nizamnamesi, II.
Mesrutiyet sonrasinda Osmanli Devleti’nin azinliklari tanima, ydnetme ve
siyasal sistem igine entegre etme yoOniinde gelistirdigi en kapsamli ve somut
girisimlerden biri olarak degerlendirilmelidir. Bu metin, Osmanliciligin geg
Osmanli déneminde tasidigi imkanlar1 ve yapisal sinirlari birlikte ortaya
koymakta; imparatorlugun ¢oziilme siirecinde ¢ok unsurlu yapiyr koruma
yoniinde verilen son sistematik denemelerden birini belgelemektedir.
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Osmanl Anasiri ittihAdi Heyeti Nizimnamesi

Birinci Madde: Ittihdd-1 Anasir-1 Osmaniyye Hey’eti, hiikimet-i mesriita-i
Osmaniyye’mizin kavanin-i hazira ve atiyesine tamamiyla ridyet sartiyla vatan-
1 mukaddes ve miisterekimizin menafi-i maddiye ve maneviyesini te’min ve
Osmanli ndm-1 miibeccelini tagiyan bila-tefrik cins ve mezheb her ferd arasinda
rabita-i ittihadi takviye, kaide-i miisavata ridyet, lazime-i uhuvveti 1fa, fikir-i
adaleti telkin icilin adaleti rehber-i harekat ittihaz ederek tesekkiil etmisdir.

Vaziif-i Esasiye

ikinci Madde: Mezheb, firka, kavmiyyet, sahsiyyet, cinsiyyet gayreti
glitmeyiib vatanin saddeti noktasinda umimun makasidini tevhide sa’y eder.

Uciincii Madde: Vahdet-i Osmaniyye’ye miiteallik hakk-1 miisavat ve adalet
ve hiirriyete taalluk eden hustisitdan maada umir-1 siyasiye ile kat’iyyen istigal
etmez.

Déordiincii Madde: Cenédb-1 Hakk’1n inayetiyle sdye-i ittihad ve mesritiyyetde
yek-viiclid Osmanlilarin saddet-i kdmileye nailiyyetleri her neye miitevakkifise
esbabmi te’emmiil ve ihzar ve bu yoldaki tesebbiisatina haylilet edecek
manialari ref” ve izale iciin her bir fedakarligi ihtiyar eyler.

Besinci Madde: Her hangi unsura menstib olursa olsun her kimin, hiirriyetin
mebna-aleyhi olan adélet, miisavat, uhuvvet esaslarindan birini ihlale tesebbiis
veya tecaviizii vuk(unu hey’et haber aldig1 zaman ba’de’t-tahkik kanaat husalii
takdirinde matbtiat ile keyfiyeti i’lan ve takbih ve liizimu halinde dogrudan
dogruya veya bi’l-vasita makamat-1 didesine miiracaatla uhuvvet-i miieyyede,
adalet-i miiessese, miisdvat-1 miistakarreyi ve’l-hasil hey’etin maksad-1 aslisi
olan ittihad ve ittifdkin hustlii ihlal edebilecek en ciiz’1 halin bile izélesi esbabi
her neye miitevakkif ise icrési igiin - iktidar dairesinde - tesebbiisat-1 kat’iyye
ve ciddiyyede bulunur.

Altinct Madde: Ezhan-1 umlmiyeyi tahdis edecek derecede edyan ve
mezahibe hiirmetsizlik gosterenler veya tahkir edenler takbih ve ‘inde’l-icab
hiikiimete miiracaatla tecziyesi taleb olunacakdir.

Yedinci Madde: Vatanin selameti ve bi’l-umim Osmanlilarin refah ve saddeti
damin ve kafil olan mesrltiyyetin fevaid ve kavaidini, hiiklimetin halk
iizerindeki hukik ve hakk-1 himaye ve vazaifi ve halkin hiikimete borglu
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oldugu ridyet ve hukik ve vaziifini 6gretmek i¢lin konferanslar i’tas1 ve
kiitiibhéaneler te’sisi gibi vesaite miirdcaat eyler.

Sekizinci Madde: Maraz-1 cehl ve nifaki def’ ile ittihddin tamami-i husili ve
mesritiyyetin gaye-i tekdmiile vusilii i¢iin mekatib-i muhtelita te’sis eder,
tenvir-i efkar iciin gece dersleri giisad ve acgik ifade ile elsine-i muhtelifede
gazeteler nesr ve kitablar tahrir ile halka, mekatebe tevzi’ eyler. Mekatib-i gayr-
1 miislime’de lisan-1 Osmani’nin tahsil ve ta’mimine ve vesdit-i maliyesi
miisdid oldukca bila-tefrik cins ve mezheb hey’etin tensib edecegi
mekteblerden mekatib-i aliye ve memalik-i ecnebiyyeye talebe sevk ve
1’zdmina maddeten ve ma’nen muavenet eder.

Dokuzuncu Madde: Fukara ve merzaya hastahaneler insa ve amele ye teaviin
sandiklari, atolyeler, darii’s-sinaalar te’sis ve sirketler teskil ve fabrikalar giisad
eder. Halki; tahsile, zirdate, san’ate, ticarete sevk ve tesvik iciin risaleler tertib
ile memalik-i Osméniyye’nin her noktasina tevzi’ etmek, san’at ve ziraate
miiteallik niimineler, miizeler viiciida getirmek gibi vesdite miirdcaat eyler.

Onuncu Madde: San’at ve ticiretin ta’mimi ile servet-i umimiyye-i
milllyyemizin terakkisine, mesritiyyetin fiiylizat-1 ihyakaranesine istindden
kemal-i cidd ve hulGs ile sa’y eyler... ve minellahi’t-tevfik

Teskilat-1 Umiimiye

On Birinci Madde: ittihdd-1 Anasir-1 Osmaniyye Hey’eti; a’za-y1 tabi’iye,
a’zd-y1 miintehabe, a’zd-y1 miitemmime, a’zd-y1 miizdhire ve a’za-y1
fahriyeden miitesekkildir.

On ikinci Madde: A’zi-y1 Tabi’iye - Teskilat-1 rahaniyyesi hiikimetce
musaddak olan milelin riiesa-y1 rihaniyyesi tarafindan gonderilecek birer
murahhas ile teskilat-1 rlihaniyyesi olmayan unsurlarin ceméaat veya kuliib
riyasetlerinden gonderilecek murahhas ve kuliibii mevciid olmayan unsurlardan
dort bes mu’teber zatin intihab edecegi zatlardan ibaretdir.

e FErmeni Katolik unsurundan Asduryan Efendi

e Rum unsurundan Ispiraki Efendi

e Ermeni Katolik unsurundan Bagos Efendi Arabyan
e Tiirk unsurundan Hayati Efendi

e Tiirk unsurundan Hulusi Efendi

e Musevi unsurundan Daron Efendi
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e Latin unsurundan Zati Efendi

¢ Rum Melkit unsurundan Zeki Megamiz Efendi

e Keldani unsurundan Said Namik Efendi

e Tiirk unsurundan Aziz Efendi Gavur-zade

e (Cerkes unsurundan Ali Nadir Pasa Efendi

e Siiryani Kadim unsurundan Fehim Efendi

e Protestan unsurundan Karabet Efendi Sinekerimyan
e Ermeni unsurundan Kirkor Efendi Celalyan

e  Musevi unsurundan Marko Efendi Nahum

e Arnavud unsurundan Murad Efendi

e Bulga unsurundan Naumof Efendi

e Siiryani Katolik unsurundan Ni’metullah Efendi Cercis-zade
e Rum unsurundan Vasilaki Efendi Orfanidi

¢ Rum unsurundan Vladimir Efendi Mirmirmoglu

e Latin unsurundan Viktor Efendi Vartalidi

e Rum unsurundan Yanopulos Efendi

Efendiler miiessis olmak i’tibariyle ilk devre-i ictima iciin a’za-y1
tab1’iyedendirler.

On Uciincii Madde: A’zi-y1 Miintehabe - Riiesa-y1 rithaniyyeden ve teskilat-1
rGhaniyyesi olmayan kuliib veyad cemaat riyasetlerinden taleb olunacak {i¢
zatdan a’za-y1 tabi’iyenin ekseriyyet-i arasiyla intihdb olunacak birer zatdan
ibaretdir.

On Dérdiincii Madde: A’za-y1 Miitemmime - A’za-y1 miintechabeye namzed
olarak gelen ii¢ zatdan ikisi ile su’be reisleri ve mevcidiyyeti hiikkimetce
musaddak ve hey’etin mesal ve makéasidina istirak edebilecek kuliiblerden
murahhas olarak gonderilen birer zat ve Dersaddet’de miintesir yevmi ve siyasi
gazete sahib-i imtiyazlari veya taraflarindan gonderilecek vekillerden ibaretdir.

On Besinci Madde: A’za-y1 Miizéhire - Huk{ik-1 medeniyyeden sékit olmayan
ve Osmanli ndm-1 miibeccelini tasiyan ve bu hey’ete a’za-y1 miizéhire sifatiyla
kayd ve kabiliinii taleb eden zatlardir.

On Altinc1 Madde: A’za-y1 Fahriye - IttihAd-1 anasira maddeten veya ma’nen
fevka’l-ade muavenet ve hizmetde bulunan her zat (Osmanli veya ecnebi olsun)
hey’et-i idare karariyla a’za-y1 fahriyeden ‘add olunur.
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Hey’et-i idare’nin Teskilat ve Vaziif-i idaresi

On Yedinci Madde: Hey’et-i idarenin merkezi Dersaddet’de olub a’za-y1
tabi’iye ve miintehabenin ictimaiyla tesekkiil eder. Nisfindan bir fazlasiyla
hey’et tamam ‘add ve i’tibar olunarak miizékereye baslar ve mukarrerati da
tamam i’tibar olunan hey’et a’zasinin bir fazla re’yi ile ittihaz eder. Yalniz esna-
y1 miizakerede mevadd-1 mithimmeden olduguna karar verilen mesail ancak
ekseriyyet-i siiliisan aré ile taht-1 karara alinir.

On Sekizinci Madde: Hey’et-i idare; bir reis, bir reis-i sani, bir reis-i sani
vekili, bir katib-i umdmi, bir katib-i umimi muavini, bir muhéasib, bir
sandikkar1 beynlerinde re’y-i hafi ve siiliisan ekseriyyet-i ard ile intihab
edecekdir.

On Dokuzuncu Madde: Reis-i evvel; hey’et-i umimiye ve hey’et-i idareye
riyasetle nizamnamenin tamami-i tatbiki ve hey’et-i umlmiye ve idarenin
mukarreratini tenfiz ve icra vazifesile miikelleftir.

Yirminci Madde: Reis-i sani ve vekili: Reis-i evvelin gaybtbetinde reis-i sani
ve anin gaybibetinde vekili ictimda riyaset ve ittihdz-1 mukarrerat
edebilecektir.

Yirmi Birinci Madde: Katib-i umimi; mukarreriti1 zabt ve evrak-1 varide ve
sadireyi defatir-i mahsisaya kayd ve reisin havélesi iizerine evraki hey’ete tevdi
ve umir-1 sdire-i tahririyyeyi ifa ve bi’l-umim evrdk ve defatiri hiisn-i
muhéafaza vazifeleriyle ve katib-i umimi muavini katib-i umtminin vazaifine
istirak ve giyabinda aynen vazaif ile miikelleftir.

Yirmi Ikinci Madde: Her ictimida edilecek miizdkerdt ve verilecek
mukarrerat: katib-i umimi veya muavini zabt eder ve netice-i miizdkerat: havi
zabtnamenin ziri rels ve katib tarafindan imza ve hifz olunur. Ertesi ictimada
zabt-1 sabik hey’et huzlrunda kirdat ve sihhati tasdik olunduktan sonra defter-i
mahslisa kayd ve ziri imza edilecekdir. Muhalif olan zat dilerse sebeb-i
muhalefetini derc ve dilerse muhalif bulundugunu zikr ile iktifa ederek imza
edecekdir.

Yirmi Uciincii Madde: Muhasib; muamelat-1 hesabiyyeye miitedair kuytd ve
muharreratt tanzim, her ictimdda sandik mevcidunu miibeyyin hesab
varakasini ve her {i¢ ay nihayetinde bilangosunu tertib ve reise i’ta edecekdir.
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Yirmi Dérdiincii Madde: Sandikkar; paranin hiisn-i muhafazasi ve sarfiyatin
hiisn-i idaresi ile defter-i mahs@isunda sGiret-i muntazamada kayd vazifeleriyle
miikelleftir. Refs ve muhasibin emr-i tahririsi olmadik¢a sandikkar sarfiyatda
bulunamayacakdir.

Yirmi Besinci Madde: Varidatdan yirmi liraya kadar sandikkar nezdinde hifz
olunur andan fazlasi hey’et-i idarece miinasib goriilen miiessese-i maliyyeye
tevdl olunacagi gibi reis-i evvel, muhasib ve sandikkar miictemian imza veya
miihiirleriyle ahz olunabilecekdir.

Yirmi Altinc1 Madde: Her alt1 ay nihayetinde veya liiziimu takdirinde hey’et-
1 idarenin re’y-i hafl ile intihab edecegi bes zatdan miirekkeb bir komisyon
sandikkar ve muhésibin evrak ve defatirini ve kasa mevcidunu teftis ve tedkik
ve ol-bdbda tanzim edecegi raporu berdy-1 tasdik hey’et-i idareye tevdi
edecekdir.

Yirmi Yedinci Madde: Hey’et-i idare la-ekall haftada bir def’a ictima
edecekdir. Ahval-i fevka’l-adede reis-i evvelin emriyle katib-i umimi veya
muavini tarafindan ictimaa da’vet olunacakdir.

Yirmi Sekizinci Madde: Hey’et-i idare kendi a’zasindan ta’yin edecegi
program dairesinde hareket etmek ilizere daimi veyd muvakkat enciimenler
teskil edecekdir.

Yirmi Dokuzuncu Madde: Reis ve a’zadan her biri hey’etin mukarrerat-1
miittehizesi hilafina hareket edemeyecegi gibi hey’et-i idare ndmina resmen
murahhas olarak gonderilmedigi takdirde hey’et-i idire namina harekete ve s6z
s0ylemeye me’z(n degildir.

Otuzuncu Madde: Hey’et-i idare ndmina bir husiis hakkinda i’zdm olunacak
komisyonun adedi hey’etce takarriir ve re’y-i hafl ile ta’yin etdikden sonra
me’miriyyetleri komisyona verilecek i’timaddname-i resmi ile tahakkuk eder.
Komisyonun vazife ve derece-i salahiyyeti hey’et¢e ta’yin ve tasrih olunur.

Otuz Birinci Madde: Hey’et-i idare tarafindan verilecek mukarreratdan
mevki-i icraya vaz’1 1azim gelen hus@isatin heman ifas1 muktezidir. Su kadar ki:
Mevadd-1 mithimme-i fevka’l-ddeden oldugu hey’et-i idarece takarriir edenler
hey’et-i umGmiyede ba’de’l-miizdkere hasil olacak neticeye gore hareket
olunur.
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Otuz Ikinci Madde: ittihAd-1 Anasir-1 Osmaniyye Hey’eti nAmia mahkik
miihiir yektadir. Katibin nezdinde hifz olunur. Mukarreratin tenfiz ve icrési ve
muharreratin mevsikiyeti iglin tanzim olunan evraka tahtim edilmekle beraber
zirinde reisin imzas1 bulunmast mesritdur.

Otuz Uciincii Madde: A’za-y1 tabi’iyenin miiddeti ilk devre-i ictima igiin ii¢
sene ve bu miiddetin inkizasindan sonra iki sene ve a’za-y1 miintehabe ile a’za-
y1 miitemmimenin miiddetleri bidayetden i’tibaren iki senedir. Miiddetin
inkizasinda tabi bulunduklar reis-i rithani veya kuliib riyasetleri tarafindan
ustlii dairesinde tekrar intihab ve ta’yinleri cdizdir. Bu stiretle yeniden intihab
ve ta’yin olunacak a’zanin me’mdriyyetleri resmen tahakkuk edinceye kadar
eski hey’et-i idare kema-fi’s-sdbik vazifesine devam edebilecekdir.

Otuz Dordiincii Madde: Hey’et a’zasindan biri ma’zeret-i mesriiaya miistenid
olmaksizin miitevaliyen dort def’a da’vete icébet etmezse miista’fl nazariyla
bakilacakdir. Ma’zereti mevcid olub da imtiddd edecegi miiddet zarfinda
ma’zir olan hey’et-i umlimiyede bulunan unsur refiklerinden birini miiddet-i
gaybibeti igiin tevkil edebilecek ve siiret-i tevkili tahriren canib-i riyasete is’ar
edecekdir. Sayed birini tevkil etmez ve bu slretle ma’zereti bir sene devam
ederse miista’fl ‘add olunarak her iki hélde o a’z&nin mens{ib bulundugu rihani
veya kuliib riyasetine keyfiyetin ig’ariyla berdber diger bir zatin intihdb ve
1’zam1 taleb olunacakdir.

Otuz Besinci Madde: Hey et-i umimiye ve idare a’zasindan her hangisi olursa
olsun hey’etin mukarrerat1 veya nizamname ahkami hilafina harekat ve icraatda
bulunduguna dair tahriren makam-1 riyasete vaki’ olan sikayet iizerine hey’et-i
idare re’y-i hafi ile a’zasindan intihab edecegi bes zatdan miirekkeb bir
komisyon vasitasiyla tahkikat-1 evveliye icra ve ol-babda tanzim olunacak
rapor hey’etce bi’l-miizakere evvela sikdyet olunan zatin miidafaasini istima’
ile harekat-1 vakiasi mertebe-i siiblita vasil olmadig1 ve eser-i kasdin adem-i
siibitu hélinde yalmiz tenbihat-1 lazime ile iktifa olunacakdir. Bu siretle iki
def’a tenbih ve ihtar edildigi halde tekrar eder veya ilk def’asinda eser-i kasd
ya'ni bilerek muhalif hal ve hareketde bulundugu hey’et-i idarece bi’l-
miizakere ekseriyyet-i siilisan ile tahakkuk ederse keyfiyet hey’et-i
umiimiyenin ilk ictimainda mevki-i miizakereye konularak ekseriyyet-i siiliisan
ara ile muhalif hal ve hareketde bulundugu sabit olursa istifdya da’vet olunacak,
sdyed istifa etmez ise veya giyabinda karar veriliib de istifiya da’vet olundugu
giinden i’tibdren on bes giin miiddet zarfinda makam-1 riyasete tahriren
miidafaat ve i’tirdz1 dermeyén etmez ise ma’zil ‘add olunarak keyfiyet mensib
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oldugu reis-i rithani veya kuliib riyasetine is’ar ve digerinin intihab ve i’zami
taleb olunacakdir. Hey’et-i umlimiyenin bu babdaki mukarreratina kars
riyaset-i rihaniyeler ile kuliiblerin i’tiraza hakk: yokdur.

Otuz Altincai Madde: Otuz besinci madde miicebince giyaben azline karar
verilen zatin 1’tiraz1 olub da hey’et-i idareye miiracaati takdirinde i’tirdzat-1
vakiast hey’etce tedkik olunub siiliisan ekseriyyet-i ard ile kabdl ve ddem-i
kablii hakkinda verilecek karar kendisine tahriren teblig olunacakdir.

Otuz Yedinci Madde: Hey’et-i idare a’zasindan biri otuz dort, otuz bes, otuz
altinc1 maddeler ahk&mina tevfikan istifa veya azl, yahud ma’zeret-i sahthaya
miistenid olmaksizin bild-sebeb istifd eder veydhud maazallah vefat ederse
a’zé-y1 tabi’iyeden oldugu takdirde makamina digerinin intihabi i¢clin mensib
bulundugu reis-i rGhanl veya kuliib riyasetine ig’ar olunacakdir. A’zéa-y1
miintehabeden ise riiesd-y1 rGhaniyyeden taleb olunacak zat ile hey’et-i
umimiyede bulunan menstb oldugu unsurun diger iki ndmzedlerinden biri
hey’et-i idarenin re’y-i hafisi ile intihdb ve ta’yin olarak ol-vechle a’za-y1
miintehabeden ‘add olunacakdir.

Hey’et-i Umiimiyenin Vazaifi

Otuz Sekizinci Madde: Hey’et-i umiimiye (a’za-y1 tabi’iye ve miintehabe ve
miitemmimeden miitesekkil olub) la-ekall her alti mah zarfinda ictima’ edecek
ve ahval-i fevka’l-adede hey’et-i idarenin karartyla reis-i evvel ictima-1
umimiye da’vet edebilecekdir.

Otuz Dokuzuncu Madde: Hey’et-i umiimiyenin ictimai halinde evvela tarih-i
ictimaa kadar ahval-i cariye hakkinda hey’et-i idarenin verecegi 1zahati istima’,
saniyen biitceyi tedkik ve kabiil, salisen mevadd-1 miihimme-i fevka’l-adeyi
miizakere, rdbian hey’et-i idare tarafindan nizdmnameye miiteallik tanzim
olunacak layihayi tedkik ve tasdik edecekdir. Su kadar ki igbu layihanin hey’et-
1 umiimiyece reddi halinde heman hey’et-i umiimiye ve idareden beser zatdan
miirekkeb teskil olunacak komisyonda ba’de’t-tedkik tanzim olunacak rapor
tekrar hey’et-i umiimiyede tezekkiir olunarak ol-babda verilecek karara gore
hareket olunacakdir.

Kirkine1 Madde: Hey’et-i umiimiye mecmil-1 a’zasinin nisfindan bir fazlasiyla
miizakereye baslayabilecekdir. Hey’et-i um@miyede tezekkiir olunacak
mevadd mithimmeden oldugu cihetle mukarrerat mevcld a’zanin siiliisan
ekseriyyet-i arasiyla ittihdz olunacakdir. iki def’a vuki bulan da’vetde mecmii-
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1a’zanin nisfindan bir fazlasiyla ekseriyyet olamadigi takdirde ii¢iincii ictimada
isbat-1 viiciid edecek a’za ile miizdkereye mubaseret edilir. Su kadar ki mevadd-
1 miista’celeden olub da te’hirinde mahzlr goriilen hustisatda evvel emirde
miista’celiyyeti taht-1 karara alindiktan sonra ekseriyyet-i mutlaka nazar-1
i’tibare alinmayarak heman isbat-1 viiciid eden a’za ile hall olunacakdir.

Kirk Birinci Madde: Hey’et-i umiimiye a’zasindan ma’did olan diger kuliib
murahhaslarinin menstib bulunduklar kuliib a’zaligindan istifa veya azilleri
vuktiunda o zatin hey’et-i umiimiye a’zalig1 dahi sakit olarak diger bir a’zanin
intihab ve ta’yini huslsu kuliibiine is’ar olunacakdir.

Kirk ikinci Madde: Hey’et-i umimiyeye dahil bulunan yevmi ve siyasi gazete
sahib-i imtiyazlar1t meslegi terk veya hiikmet tarafindan gazetesi siret-i
kat’iyyede ta’til edildigi takdirde hey’et-i umimiyedeki a’zalik sifat1 da zail
olur.

Kirk Uciincii Madde: Nizdmnamenin ba’zi mevaddini tatbikde mahzir
goriildiigii veyahud ba’z1 mevaddin ilavesi icab etdigi takdirde hey’et-i idare
tarafindan tanzim olunacak layihay1 hey’et-i umiimiye ictimada taht-1 karara
alacakdir.

Su’belerin Teskilat ve Vazaifi

Kirk Dordiincii Madde: Hey’et-i idarenin liizim gordiigii ve ta’yin edecegi
mahallerde su’be giisad olunacakdir. Su’benin a’zas1 o mahalde bulunan anésir-
1 muhtelifeden miitesekkil olub aded ve mikdar1 merkezce takarriir edecekdir.

Kirk Besinci Madde: Su’be hey’etini teskil iciin o mahallin imdm ve bag
papast ve bas haham ve muhtaranindan mahalle ahalisinin en namislu ve
mer’iyyli’l-hatirt olmak iizere bes zat taleb olunacak ve anlardan merkezin
intihabiyla evvelce takarriir eden mikdardan bir hey’et-i idare teskil
olunacakdir. Su’be hey’et-i idaresi bir refs, bir katib, muavini, bir sandikkar ve
‘inde’l-icab reis-i saniden ibaretdir. Intihablari kendi aralarinda ekseriyyet-i
stiliisan ard ile icra ve ta’yin olunduktan sonra keyfiyet-i intihdblar1 merkeze
ig’ar olunacakdir.

Kirk Altinct Madde: Su’beler a’zasinin miiddet-i devami iki senedir.
Miiddetin inkizasinda baladaki (44, 45) nci maddeler ahkdmina tevfikan intihab
olunurlar. (43. Madde) - Nizamnamenin ba’zi mevaddini tatbikde mahzir
goriildiigii veyahud ba’zi mevaddin ilavesi icab etdigi takdirde hey’et-i idare
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tarafindan tanzim olunacak layihay1 hey’et-i umimiye ictimada taht-1 karara
alacakdir.

Kirk Yedinci Madde: Su’beler, merkezin mukarrerati mevki-i icraya koymak
ve ittihad-1 andsirin muavenetine muhtac olan mevaddi merkeze tahriren
bildirmek ve her ay nihdyetinde ahval-i umlimiyeye miiteallik mufassal bir
rapor tanzim ve irsal etmek ve hey’et-i idare-i merkeziyye karariyla agilan
idneyi merkezin miihiir-i resmisi ile cem’ ve cibayet ve abone kayd etmek ve
bedelat1 bi’t-tahsil makbiiz mukabilinde merkeze gondermek vazaifi ile
miikelleftir. Bindenaleyh merkezin izn ve ma’ltiimati olmaksizin hod-be-hod hig¢
bir muamelede bulunmalari caiz degildir. Su’belerin miihrii merkez tarafindan
tedarik ve niiminesi merkezin defterine sebt olunduktan sonra su’be reisine
teslim olunacak ve su’belerin mukarrerat ve muhaberatinin mevstkiyeti igiin
miihriin zirinde reisin imzas1 bulunacakdir.

Kirk Sekizinci Madde: Su’belerin reis ve a’zasi istifa veya azilleri hakkinda
(45) nci madde ahkamina tevfikan hareket olunacak ve muhalif hal ve hareketde
bulunanlar hakkinda dahi (34, 35, 36) nc1 maddeler micebince merkezin
intihab edecegi komisyon-1 mahslis ma’rifetiyle icra olunacak tahkikat iizerine
netice hey’etce bi’l-miizakere taht-1 karara almacakdir.

Kirk Dokuzuncu Madde: Su’beler hey’et-i idare a’zasindan biri veya birkaci
hakkinda veyahud bir hustisdan dolay: sikayeti olan zatin tahriren merkez veya
su’be riyasetine miirdcaat1 lazimdir. Su’be riyasetine miirdcaati halinde hig bir
muamele yapmaksizin mezkir sikdyetnameyi su’be mazrifen merkeze is’ara
mecbirdur.

A’za-y1 Miizihire

Ellinci Madde: A’za-y1 miizahireden olmak arz@isunda bulunan zat dilerse
dogrudan dogruya merkeze ve dilerse mukim bulundugu mahaldeki su’be
riyasetine tahriren miiracaat eder.

Elli Birinci Madde: Merkez ve su’belerde kayd olunan a’za-y1 miizahirenin
esamisini miibeyyin defter olacak ve bu deftere a’zanin isim ve sohret ve
mahall-i ikdmet ve san’at veya me’miriyeti yazilacak ve su’belerde kayd
olunan a’zanin kuydu merkeze is’ar olunacakdir.
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Elli ikinci Madde: A’zA-y1 miizahireden olmak talebinde bulunan zatdan 1a-
ekall bes gurlis duhtiliye alinir. Ve miimaileyh mahiye bir gurGsdan iki yiiz
gur(isa kadar muavenetde bulunmakla miikelleftir.

Elli Uciincii Madde: Ittihdd-1 anasir igiin maddeten ve ma’nen sebk eden
hizmet ve mudvenetin derecesine goére muayyen derecede madalya ve hatira-i
siikran sehadetnamesi verilir.

Mevadd-1 Miiteferrika

Elli Dordiincii Madde: Dersaddet’de mevcid anasir-1 Osméniyye sunlardir:
(Tirk, Rum, Ermeni, Ermeni Katolik, Musevi, Rum Melkit, Siiryani Kadim,
Cerkes, Arab, Arnavud, Kiird, Keldani, Protestan, Siiryani Katolik, Latin,
Bulgar, Sirb, Bulgar Katolik, Ulah). Dersaddet’de teskilat-1 rdhaniyeleri
olmayan MarGni ve Nest(iri gibi anasirla memalik-i Osmaniyye’de viicduna
1tt1la hasil olanlardan isbat-1 mevcidiyet eyledikleri takdirde anlar da ittihada
dahil olacaklardir.

Elli Besinci Madde: Hey’et ndmina verilecek konferanslar1 i’tad edecek zat
mevziu evvel emirde hey’et-i idareye beyan ve ol-babda verilecek karar
iizerine icabi icra olunacak ve hey’et-i idare keyfiyeti i’lan ve isaa edecekdir.

Elli Altinct Madde: Hey’etin gilisad edecegi kuliib ta’limatname-i mahsis ile
idare olunur.

Elli Yedinci Madde: isbu nizimname ahkdminin tamamu tatbiki ile alakadaran
miikelleftir.
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Osmanh Anasir ittihadi Heyeti (Osmanh Topluluklar: Birligi Heyeti)
NizAmnamesi'nin Sadelestirilmis Hali

Osmanh Topluluklarn Birligi Heyeti Tiiziigii

Bu cemiyet, Osmanli Devletimin mesrutiyet doneminde, toplumun tiim
unsurlarint "Osmanlilik" {ist kimliginde birlestirmek amaciyla 10 Temmuz
1325 (23 Temmuz 1909) tarihinde kurulmustur. Hiikiimetten 3 Aralik 1325
tarihli resmi izin belgesini almistir.

I. Temel Amaclar ve Sosyal ilkeler
Heyetin Kurulus Felsefesi (Madde 1-6)

Ortak Vatan Ideali: Heyet, mesrutiyet yasalarma tam baglilik sartiyla, ortak
vatanin maddi ve manevi ¢ikarlarini korumak i¢in kurulmustur.

Ayrimceiligin Reddi: “Osmanli” adini tagryan her birey arasinda irk ve mezhep
farki gozetmeksizin birlik bagini gii¢lendirmeyi, kardeslik ve adalet fikirlerini
yaymay1 hedefler.

Siyasi Smirlar: Cemiyet; mezhep, parti veya etnik kdken siyaseti gilitmez.
Sadece esitlik, adalet ve hiirriyet gibi temel haklar s6z konusu oldugunda siyasi
konularla ilgilenir; bunun disinda genel siyasetle ugrasmaz.

Hak Ihlallerine Miidahale: Adalet ve esitlik ilkelerine bir saldir1 oldugunda
heyet, durumu arastirir ve gerekirse basin yoluyla kamuoyuna duyurarak veya
resmi makamlara bagvurarak bu durumu diizeltmeye caligir.

Inanglara Saygi: Dinlere ve mezheplere yonelik her tiirlii saygisizlik ve
asagilama siddetle kinanir; su¢ isleyenlerin cezalandirilmasi i¢in hiikiimete
basvurulur.

I1. Egitim, Kiiltiir ve Iktisadi Gorevler
Toplumsal Kalkinma Hamleleri (Madde 7-10):

Vatandaslik Egitimi: Halkin hak ve 6devlerini, hiikiimetin sorumluluklarini
ogretmek i¢in konferanslar diizenlenir ve kiitiiphaneler kurulur.

Egitimde Birlik: Cehaleti yenmek i¢in karma okullar (farkli topluluklarin
birlikte okudugu) agilir, yetiskinler i¢in gece dersleri verilir.
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Yayin Faaliyetleri: Halki aydinlatmak i¢in ¢esitli dillerde gazete ve kitaplar
yayimlanir.

Dil ve Yurt Disi Egitimi: Gayrimiislim okullarinda Osmanli Tirk¢esinin
Ogretilmesine destek verilir. Maddi imkanlar dahilinde yetenekli 6grenciler
yiiksekdgrenim i¢in Avrupa'ya gonderilir.

Sosyal ve Ekonomik Destek: Fakirler i¢in hastaneler, isgiler i¢in yardim
sandiklar1 ve fabrikalar kurulmasi hedeflenir. Halki tarim, sanat ve ticarete
tesvik etmek icin egitici kitapgiklar dagitilir ve miizeler agilir.

II1. Teskilat Yapisi ve Uyelik Sistemi
Uye Kategorileri (Madde 11-16):

Tabii Uyeler: Devletge taninan dini topluluklarin (milletlerin) liderleri veya
temsilcileridir. (Tiirk, Rum, Ermeni, Musevi, Arnavut, Bulgar, Cerkes, Siiryani,
Keldani ve Latin temsilcileri kurucu iiye olarak listelenmistir)

Secilmis Uyeler: Dini liderlerin veya kuliiplerin onerdigi iic aday arasindan,
genel kurulun segtigi kisilerdir.

Tamamlayict  Uyeler: Sube baskanlari, siyasi gazete sahipleri veya
temsilcilerinden olusur.

Destekgi Uyeler: Osmanli vatandast olan ve heyete girmek isteyen herkestir.

Onursal Uyeler: Birlige biiyiik hizmeti dokunan yerli veya yabanci kisilere
verilir.

Yonetim Kurulu ve Karar Alma (Madde 17-37):

Yonetim Kadrosu: Bir baskan, iki baskan yardimcisi, genel sekreter,
muhasebeci ve veznedardan olusur.

Toplanti ve Karar: Uyelerin yarisindan bir fazlasiyla toplanilir. Normal kararlar
oy c¢okluguyla, ancak onemli meseleler iigte iki (2/3) ¢ogunlukla karara
baglanir.

Disiplin ve Azil: Mazeretsiz iist iiste 4 toplantrya gelmeyen liye ¢ekilmis sayilir.
Tiiziige aykir1 davrananlar dnce uyarilir, davranig tekrar ederse 2/3 ¢ogunluk
karariyla tiyelikten ¢ikarilir.
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IV. Subeler ve idari Isleyis
Yerel Teskilatlanma (Madde 44-49):

Sube Kurulusu: Merkezin uygun gordiigii yerlerde agilir. Sube yonetimi; o
bolgenin imami, papazi, hahami ve muhtarlarinin 6nerdigi giivenilir kisiler
arasindan merkezce segilir.

Merkeze Baglilik: Subeler merkezin izni olmadan kendi baslarina islem
yapamazlar; her ay sonu merkeze rapor géndermek zorundadirlar.

Mali Hiikiimler (Madde 50-53):

Aidatlar: Destekgi tiyelerden 5 kurus giris {icreti alinir. Ayrica liyeler gii¢lerine
gore aylik 1 ile 200 kurus arasinda bagis yaparlar.

Odiillendirme: Birlige maddi veya manevi biiyiik hizmet edenlere madalya ve
tesekkdir belgesi verilir.

V. Diger Hiikiimler ve Kapsanan Topluluklar
Temsil Edilen Unsurlar (Madde 54):

Dersaadet'te (Istanbul) temsil edilen topluluklar sunlardir: Tiirk, Rum, Ermeni,
Ermeni Katolik, Musevi, Rum Melkit, Siiryani Kadim, Cerkes, Arap, Arnavut,
Kiirt, Keldani, Protestan, Siiryani Katolik, Latin, Bulgar, Sirp, Bulgar Katolik
ve Ulah. Ayrica Maruni ve Nasturl gibi topluluklar da mevcudiyetlerini
ispatladiklarinda birlige dahil edileceklerdir.

Resmiyet: Heyet adma verilecek konferanslar once yonetim kurulunca
onaylanmalidir. Heyetin resmi miihrii tektir ve sekreter tarafindan korunur.

Bu tiiziigiin belirli bir boliimii (6rnegin egitim projeleri veya iiyelik sartlar)
hakkinda daha derinlemesine bir analiz isterseniz belirtebilirsiniz.
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APPENDICES

Bylaws of the Committee for the Union of Ottoman Elements

The Revival of Ottomanism in the Context of the Second Constitutional
Era, Minorities, and Administrative Practice: The Example of the
Committee for the Union of Ottoman Elements

The re-proclamation of the Second Constitutional Era, following a long
period of absolutist rule, signified more than just the restoration of the
constitutional order in Ottoman political life; it also prepared the ground for the
revival of ideological and administrative searches aimed at holding the empire's
multi-religious and multi-ethnic structure together. In this context, the idea of
Ottomanism was re-introduced as an inclusive political project—similar to the
Tanzimat and First Constitutional eras—aiming to unite the different elements
of the empire on the basis of equal rights and common citizenship. The
relatively free environment provided by the Second Constitutional Era enabled
this ideology to regain legitimacy both within the state and among communal
groups. For minorities and communities during this period, Ottomanism was
not merely a supra-identity imposed by the central authority. On the contrary,
it was perceived as a sphere of opportunity offering the chance to adapt to the
new political order, gain visibility in the public arena, and produce legitimacy
before the state. The reopening of the Chamber of Deputies, the expansion of
press freedom, and the liberalization of associational activities encouraged non-
Muslim communities to participate more actively in political and social life.
Within this framework, the discourses developed by minority communities
emphasizing their loyalty to the Ottoman State and their support for Ottomanist
unity projects can largely be evaluated as part of a positioning and legitimacy
strategy compatible with the new regime.

This environment of freedom, following a long experience of
absolutism often characterized as the "period of oppression" (istibdat), meant
more than just the expansion of rights and freedoms for minorities; it also
brought about a transition process in which political loyalty was redefined. The
active participation of communities in the discourse of Ottomanism during the
Second Constitutional years can be read as a pragmatic strategy of adaptation
and preservation of existence rather than an idealistic desire for unity. In this
way, communities aimed both to maintain their positions without clashing with
the new administration and to reinforce the image of the "loyal element" before
the state. One of the most concrete manifestations of this ideological and

338 Bylaws of the Committee for the Union of Ottoman Elements, Constantinople: Ebuzziya
Printing House, 1328 [1910]. (Hijri). TDV ISAM Library Archive No: 1113.
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political framework at the institutional level is the Committee for the Union of
Ottoman Elements, established on July 23, 1909, which gained legal legitimacy
by receiving an official license on December 16, 1909. The bylaws
(nizamname) of the Committee clearly reveal that Ottomanism was not just an
abstract discourse, but a management strategy attempted at the administrative
and social levels. The language and scope of the bylaws serve as an institutional
expression of the "plurality within unity" approach developed against the
dissolution process of the empire.

The concepts of "unity without distinction of race or sect,”" "equality,"
"fraternity," and "justice" emphasized in the first articles of the bylaws
demonstrate that the idea of Ottoman citizenship, which had been shaped since
the Tanzimat, was revitalized during the Second Constitutional period. In this
respect, the Committee for the Union of Ottoman Elements can be read as the
product of a modern administrative imagination aiming to transcend the
traditional millet system. However, this imagination did not seek to abolish
communities but rather aimed to establish a model of unity by defining,
classifying, and including them in representation mechanisms.

The organizational structure and membership categories of the
Committee clearly reflect the transformation in the late Ottoman
administration's approach toward minorities. Through categories such as
natural, elected, and supplementary membership, both the spiritual and civil
representatives of the communities were directly linked to the state. This
situation shows that minorities began to be accepted not only as religious
congregations but also as administrative and social actors. In this way, the state
aimed to move minorities away from being passive elements outside the
political system and include them in a framework of controlled and regulated
participation.

The detailed listing of Ottoman elements in Istanbul in Article 54 of the
bylaws clearly reveals the late Ottoman administration's tendency to treat
communities as "named" and legally defined entities. This regulation is an
indicator of the effort to make the multi-layered social structure visible within
an administrative framework, as well as pointing to an understanding of graded
recognition and legitimacy among communities. The fact that the admission of
some communities to the union was contingent upon the requirement of a
spiritual organization shows that the state based its recognition and
representation mechanisms on certain institutional criteria.

The provisions of the Committee regarding education, language, and
cultural policies also reveal the cultural dimension of Ottomanism. The
dissemination of the teaching of the Ottoman language, the encouragement of
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mixed schools, and the inclusion of students from different elements in
common educational processes were parts of an integration strategy aimed at
rebuilding imperial citizenship on a common cultural ground. Regulations for
economic and social development aimed to make minority communities active
elements not only of political unity but also of Ottoman modernization and
economic transformation. However, this pluralistic and inclusive atmosphere
observed in the early years of the Second Constitutional Era was not long-lived.
The Balkan Wars became one of the most important breaking points that
revealed the practical limits of the Ottomanism ideology. Military defeats, mass
migrations, and ethnic-based secessions weakened the credibility of the
discourse of unity and togetherness; with the increase in the state's security
concerns, the inclusive understanding of Ottomanism was replaced by more
centralist and cautious policies.

In conclusion, the Bylaws of the Committee for the Union of Ottoman
Elements should be considered one of the most comprehensive and concrete
initiatives developed by the Ottoman State after the Second Constitutional Era
to recognize, manage, and integrate minorities into the political system. This
text reveals both the possibilities and the structural limits of Ottomanism in the
late Ottoman period; it documents one of the last systematic attempts to
preserve the multi-element structure during the dissolution process of the
empire.

Bylaws of the Committee for the Union of Ottoman Elements

Article 1: The Committee for the Union of Ottoman Elements has been formed
with the condition of total compliance with the current and future laws of our
constitutional Ottoman government. It aims to ensure the material and spiritual
interests of our shared and sacred homeland and to strengthen the bond of unity
among every individual carrying the exalted name of Ottoman, without
distinction of race or sect. It is established by taking justice as the guide for its
movements, observing the rule of equality, fulfilling the requirements of
fraternity, and instilling the idea of justice.

Fundamental Duties
Article 2: It shall not pursue sectarian, partisan, ethnic, personal, or gendered
agendas, but shall strive to unify the general public's objectives regarding the

happiness of the homeland.

Article 3: It shall absolutely not engage in political affairs, except for matters
pertaining to the right of equality, justice, and liberty related to Ottoman Unity.
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Article 4: The Committee shall deliberate and prepare whatever is necessary—
by the grace of God and under the shadow of unity and the constitution—for
Ottomans to attain complete happiness as one body. It shall choose every
sacrifice to remove and eliminate obstacles that would hinder initiatives in this
path.

Article 5: Regardless of the element they belong to, if the Committee receives
news of an attempt to violate or a transgression against the principles of justice,
equality, or fraternity (the foundations of liberty), it shall announce and
condemn the situation via the press after a convincing investigation. When
necessary, it shall apply directly or indirectly to the relevant authorities to
ensure the realization of reinforced fraternity, established justice, and stable
equality. Within its power, it shall take decisive and serious initiatives to
eliminate even the smallest condition that might hinder the realization of unity
and alliance-the Committee's primary goal.

Article 6: Those who show disrespect toward or insult religions and sects to a
degree that disturbs the public mind shall be condemned, and when necessary,
their punishment shall be requested from the government.

Article 7: It shall apply to means such as giving conferences and establishing
libraries to teach the benefits and rules of the constitution—which guarantees
the safety of the homeland and the welfare and happiness of all Ottomans—as
well as the government's rights and duties of protection over the people, and the
people's responsibilities and rights toward the government.

Article 8: To dispel the disease of ignorance and discord, ensure full unity, and
reach the peak of constitutional progress, it shall establish mixed schools. It
shall open night classes to enlighten minds and publish newspapers and books
in various languages to be distributed to the public and schools. It shall assist
materially and spiritually in the teaching and dissemination of the Ottoman
language in non-Muslim schools and, as financial means allow, support the
sending of students from approved schools to higher institutions and foreign
countries without distinction of race or sect.

Article 9: It shall build hospitals for the poor and the sick, and establish mutual
aid funds for workers, workshops, and vocational schools. It shall form
companies and open factories. It shall prepare pamphlets to encourage the
public toward education, agriculture, arts, and trade, distributing them to every
corner of the Ottoman domains. It shall apply to means such as creating models
and museums related to art and agriculture.
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Article 10: Relying on the reviving blessings of the constitution, it shall strive
with complete diligence and sincerity for the progress of our general national
wealth through the dissemination of art and trade... and success is from God.

General Organization

Article 11: The Committee for the Union of Ottoman Elements is composed of
natural members, elected members, supplementary members, supporting
members, and honorary members.

Article 12: Natural Members - These consist of one delegate each sent by the
spiritual leaders of nations whose spiritual organizations are approved by the
government; delegates sent from the presidencies of communities or clubs of
elements without spiritual organizations; and individuals chosen by four or five
reputable persons from elements that do not have an existing club.

The following gentlemen, as founders, are natural members for the first
assembly term:

Asduryan Efendi (from the Armenian Catholic element)
Ispiraki Efendi (from the Greek element)

Bagos Efendi Arabyan (from the Armenian Catholic element)
Hayati Efendi (from the Turkish element)

Hulusi Efendi (from the Turkish element)

Daron Efendi (from the Jewish element)

Zati Efendi (from the Latin element)

Zeki Megamiz Efendi (from the Greek Melkite element)
Said Namik Efendi (from the Chaldean element)

Aziz Efendi Gavur-zade (from the Turkish element)

Ali Nadir Pasha Efendi (from the Circassian element)
Fehim Efendi (from the Syriac Orthodox element)

Karabet Efendi Sinekerimyan (from the Protestant element)
Kirkor Efendi Celalyan (from the Armenian element)
Marko Efendi Nahum (from the Jewish element)

Murad Efendi (from the Albanian element)

Naumof Efendi (from the Bulgarian element)

Ni’metullah Efendi Cercis-zade (from the Syriac Catholic element)
Vasilaki Efendi Orfanidi (from the Greek element)
Vladimir Efendi Mirmirmoglu (from the Greek element)
Viktor Efendi Vartalidi (from the Latin element)
Yanopulos Efendi (from the Greek element)
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Article 13: Elected Members - These consist of one individual each, elected
by a majority vote of the natural members from among three candidates
requested from spiritual leaders or club/community presidencies without
spiritual organizations.

Article 14: Supplementary Members - These consist of two of the three
individuals sent as candidates for elected membership; branch presidents, one
delegate each from clubs whose existence is approved by the government and
who can participate in the Committee's work and goals; and the concessionaires
(owners) of daily political newspapers published in the Capital or deputies sent
by them.

Article 15: Supporting Members - These are individuals who have not lost
their civil rights, bear the exalted Ottoman name, and request to be registered
and accepted into this Committee as supporting members.

Article 16: Honorary Members - Any individual (whether Ottoman or
foreign) who provides extraordinary material or spiritual assistance and service
to the Union of Elements shall be considered an honorary member by decision
of the Board of Directors.

Organization and Administrative Duties of the Board of Directors

Article 17: The center of the Board of Directors is in the Capital and is formed
by the meeting of natural and elected members. The Board is considered a
quorum with half plus one members and begins deliberations; decisions are
taken by a majority of one vote of the members present. Only matters decided
to be "important articles" during deliberations are resolved by a two-thirds
majority.

Article 18: The Board of Directors shall elect from among themselves a
President, a Second President, a Deputy Second President, a General Secretary,
an Assistant General Secretary, an Accountant, and a Treasurer by secret ballot
and a two-thirds majority vote.

Article 19: The First President is responsible for presiding over the General
Assembly and the Board of Directors, ensuring the full application of the
bylaws, and executing the decisions of the General Assembly and the Board.

Article 20: The Second President and his Deputy: In the absence of the First
President, the Second President—and in his absence, the Deputy—shall preside
over the assembly and take decisions.
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Article 21: The General Secretary is responsible for recording decisions,
registering incoming and outgoing documents in specialized ledgers, presenting
documents to the Board upon the President's referral, performing other clerical
duties, and the safe-keeping of all documents and ledgers. The Assistant
General Secretary shall assist the General Secretary and perform the same
duties in his absence.

Article 22: The deliberations and decisions of each meeting shall be recorded
by the General Secretary or his assistant. The minutes of the deliberations shall
be signed by the President and the Secretary and preserved. At the next meeting,
the previous minutes shall be read before the Board, and after the accuracy is
confirmed, they shall be recorded in the ledger and signed. A dissenting
member may include their reason for dissent if they wish, or may sign simply
by stating they are in opposition.

Article 23: The Accountant shall organize the records and writings regarding
financial transactions, prepare a statement showing the cash balance at each
meeting, and prepare a balance sheet at the end of every three months to be
presented to the President.

Article 24: The Treasurer is responsible for the safe-keeping of money, the
proper management of expenditures, and recording them systematically in
specialized ledgers. The Treasurer cannot make expenditures without the
written order of the President and the Accountant.

Article 25: Up to twenty liras of revenue shall be kept by the Treasurer; any
amount exceeding this shall be deposited in a financial institution deemed
appropriate by the Board. Funds can be withdrawn with the collective
signatures or seals of the First President, the Accountant, and the Treasurer.

Article 26: At the end of every six months or when necessary, a commission
of five individuals elected by secret ballot by the Board shall inspect and audit
the documents, ledgers, and cash balance of the Treasurer and Accountant,
submitting a report to the Board for approval.

Article 27: The Board of Directors shall meet at least once a week. In
extraordinary cases, it shall be called to assembly by the General Secretary or
his assistant by order of the First President.

Article 28: The Board of Directors shall form permanent or temporary sub-
committees from its own members to act within the framework of assigned
programs.
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Article 29: Neither the President nor any member may act contrary to the
Committee's adopted decisions, nor are they authorized to act or speak on
behalf of the Board unless officially sent as a delegate.

Article 30: The number of members for a commission to be sent on a matter
on behalf of the Board shall be decided by the Board. After election by secret
ballot, their appointment is verified by an official letter of credence given to the
commission. The duties and degree of authority of the commission are
determined and specified by the Board.

Article 31: Decisions made by the Board of Directors that require execution
must be fulfilled immediately. However, for matters decided to be
"extraordinarily important," action shall be taken according to the outcome of
deliberations in the General Assembly.

Article 32: The engraved seal in the name of the Committee for the Union of
Ottoman Elements is unique. It is kept by the Secretary. For the execution of
decisions and the authenticity of writings, it is required that documents be
sealed and bear the President's signature.

Article 33: The term for natural members is three years for the first assembly
term and two years thereafter. The term for elected and supplementary members
is two years from the beginning. Upon the expiration of the term, their re-
election and appointment by their respective spiritual leaders or club
presidencies is permitted. The old Board of Directors shall continue its duties
as before until the appointments of the newly elected members are officially
verified.

Article 34: If a member fails to attend four consecutive meetings without a
valid excuse, they shall be considered resigned. If a member has a valid excuse
and the absence will be prolonged, they may appoint one of their element
colleagues in the General Assembly as a proxy for the duration of the absence
and notify the Presidency in writing. If they do not appoint a proxy and the
excuse continues for one year, they are considered resigned. In both cases, the
spiritual leader or club presidency shall be notified, and the election and sending
of another individual shall be requested.

Article 35: Upon a written complaint to the Presidency that any member of the
General Assembly or Board has acted contrary to the Committee's decisions or
the bylaws, a preliminary investigation shall be conducted by a commission of
five members elected by secret ballot. The report shall be deliberated by the
Board; first, the defense of the accused shall be heard. If the actions are not
proven or if malicious intent is not established, only necessary warnings shall
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be given. If the action is repeated after two warnings, or if it is established by a
two-thirds majority in the Board that there was malicious intent (acting contrary
knowingly) in the first instance, the matter shall be brought to the General
Assembly. If it is proven by a two-thirds majority there, the member shall be
invited to resign. If they do not resign, or if they fail to submit a written defense
and objection to the Presidency within fifteen days from the date they were
invited to resign, they shall be considered dismissed. The relevant spiritual
leader or club presidency shall be notified, and a replacement requested.
Spiritual leaders and clubs have no right to object to the General Assembly's
decisions in this matter.

Article 36: If an individual dismissed in absentia under Article 35 has an
objection and applies to the Board, the objection shall be examined by the
Board. The decision regarding acceptance or rejection, taken by a two-thirds
majority, shall be notified to them in writing.

Article 37: If a member of the Board of Directors resigns or is dismissed
according to Articles 34, 35, and 36, or resigns without cause, or passes away,
and if they were a natural member, the spiritual leader or club presidency shall
be notified to elect a replacement. If they were an elected member, one of the
other two candidates from their element in the General Assembly, requested
from the spiritual leaders, shall be elected and appointed by the Board via secret
ballot.

Duties of the General Assembly

Article 38: The General Assembly (composed of natural, elected, and
supplementary members) shall meet at least every six months. In extraordinary
circumstances, the First President can call a general meeting by decision of the
Board of Directors.

Article 39: When the General Assembly meets, it shall: first, listen to the
Board's explanation regarding current affairs until the meeting date; second,
audit and approve the budget; third, deliberate on extraordinary important
matters; fourth, audit and approve drafts regarding the bylaws prepared by the
Board. However, if the draft is rejected by the General Assembly, a commission
of five members each from the General Assembly and the Board shall be
formed. After investigation, the commission's report shall be re-discussed in the
General Assembly, and action taken according to the decision.

Article 40: The General Assembly may begin deliberations with half plus one
of its total members. Since the matters to be discussed are important, decisions
shall be taken by a two-thirds majority of the members present. If a quorum of
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half plus one is not met after two invitations, deliberations shall begin with the
members who appear at the third meeting. However, for urgent matters where
delay is considered harmful, the urgency shall first be decided, and the matter
resolved with the members present regardless of an absolute majority.

Article 41: In the event of the resignation or dismissal of delegates from other
clubs who are members of the General Assembly from their own clubs, their
membership in the General Assembly also expires, and their club is notified to
elect a replacement.

Article 42: If concessionaires of daily political newspapers who are part of the
General Assembly leave the profession or if their newspaper is permanently
closed by the government, their status as a member of the Assembly also ceases.

Article 43: If any harm is seen in applying certain articles of the bylaws, or if
new articles need to be added, the General Assembly shall decide upon the draft
prepared by the Board during its session.

Organization and Duties of Branches

Article 44: Branches shall be opened in locations deemed necessary and
designated by the Board of Directors. Branch members shall consist of various
elements present in that location; their number shall be determined by the
center.

Article 45: To form a branch board, five of the most honorable and respected
individuals from among the local Imam, Head Priest, Head Rabbi, and
mukhtars (village heads) shall be requested. From them, a board shall be formed
in the amount previously determined by the center's selection. A branch board
consists of a President, a Secretary, an Assistant, a Treasurer, and, when
necessary, a Second President. After their election is conducted among
themselves by a two-thirds majority, the center shall be notified of the election
results.

Article 46: The term for branch members is two years. At the end of the term,
they are elected according to Articles 44 and 45.

Article 47: Branches are responsible for executing the center's decisions,
notifying the center in writing of matters requiring the Union's assistance,
preparing and sending a detailed report on general conditions at the end of each
month, and collecting donations and subscriptions authorized by the center
using the official seal, sending the funds to the center in exchange for a receipt.
Therefore, they are not permitted to engage in any transaction on their own
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without the center's permission and knowledge. The branch seal shall be
provided by the center; after a sample is recorded in the center's ledger, it shall
be delivered to the branch president. To ensure the authenticity of branch
decisions and correspondence, the president's signature must appear under the
seal.

Article 48: Regarding the resignation or dismissal of branch presidents and
members, action shall be taken according to Article 45. For those acting in
opposition, the results shall be decided by the Board after an investigation
conducted by a special commission elected by the center according to Articles
34, 35, and 36.

Article 49: Anyone with a complaint regarding one or more members of a
branch board or regarding a specific matter must apply in writing to the center
or the branch presidency. In the event of an application to the branch
presidency, the branch is obliged to forward the complaint to the center in an
envelope without taking any action.

Supporting Members

Article 50: Any individual wishing to become a supporting member may apply
in writing directly to the center or to the local branch presidency.

Article 51: There shall be a ledger showing the names of supporting members
registered at the center and branches. The member's name, title, place of
residence, and profession or office shall be recorded. Registrations at branches
shall be notified to the center.

Article 52: An entrance fee of at least five piasters shall be taken from those
requesting supporting membership. The individual is also obliged to provide
monthly assistance ranging from one piaster to two hundred piasters.

Article 53: Medals and certificates of gratitude shall be given according to the
degree of material or spiritual service rendered to the Union of Elements.

Miscellaneous Articles

Article 54: The Ottoman elements present in the Capital (Dersaadet) are:
(Turk, Greek, Armenian, Armenian Catholic, Jewish, Greek Melkite, Syriac
Orthodox, Circassian, Arab, Albanian, Kurd, Chaldean, Protestant, Syriac
Catholic, Latin, Bulgarian, Serb, Bulgarian Catholic, Vlach). Elements such as
Maronites and Nestorians who do not have spiritual organizations in the
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Capital, and others whose existence in the Ottoman domains is discovered, shall
also be included in the union upon proving their existence.

Article 55: Individuals who will give conferences on behalf of the Committee
must first state the subject to the Board of Directors; the necessary action shall
be taken upon the decision made, and the Board shall announce and disseminate
the event.

Article 56: The club to be opened by the Committee shall be managed by
special instructions.

Article 57: All interested parties are responsible for the full application of these
bylaw provisions.
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Simplified Summary of the Bylaws of the Committee for the Union of
Ottoman Elements

This society was founded on July 10, 1325 (July 23, 1909) during the Ottoman
constitutional period to unite all elements of society under the "Ottomanism"

supra-identity. It received official permission from the government on
December 3, 1325.

I. Fundamental Aims and Social Principles (Articles 1-6)

e Common Homeland Ideal: The Committee was established to protect
the material and spiritual interests of the shared homeland, provided
there is full compliance with constitutional laws.

¢ Rejection of Discrimination: It aims to strengthen the bond of unity
among every individual bearing the "Ottoman" name without
distinction of race or sect, and to spread the ideas of fraternity and
justice.

¢ Political Boundaries: The society does not pursue sectarian, partisan,
or ethnic politics. It only engages with political issues when
fundamental rights like equality, justice, and liberty are concerned.

o Intervention in Rights Vieolations: When the principles of justice and
equality are attacked, the Committee investigates and tries to correct
the situation by informing the public through the press or applying to
official authorities.

¢ Respect for Beliefs: All forms of disrespect or insult toward religions
and sects are strongly condemned; applications are made to the
government to punish offenders.

II. Education, Culture, and Economic Duties (Articles 7-10)

o Citizenship Education: Conferences are organized and libraries
established to teach people their rights and duties, and the
responsibilities of the government.

e Unity in Education: To defeat ignorance, mixed schools (where
different communities study together) are opened, and night classes are
provided for adults.

e Publishing Activities: Newspapers and books are published in various
languages to enlighten the public.

e Language and Foreign Education: Support is given to teaching
Ottoman Turkish in non-Muslim schools. Talented students are sent to
Europe for higher education as financial means allow.

e Social and Economic Support: The Committee aims to establish
hospitals for the poor, aid funds for workers, and factories. Educational
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booklets are distributed to encourage agriculture, art, and trade, and
museums are opened.

I11. Organizational Structure and Membership System (Articles 11-16)

e Natural Members: Leaders or representatives of state-recognized
religious communities (nations). (Representatives for Turks, Greeks,
Armenians, Jews, Albanians, Bulgarians, Circassians, Syriacs,
Chaldeans, and Latins are listed as founding members).

e Elected Members: Individuals chosen by the general assembly from
three candidates proposed by religious leaders or clubs.

e Supplementary Members: Composed of branch presidents, political
newspaper owners, or their representatives.

e Supporting Members: Any Ottoman citizen who wishes to join the
committee.

e Honorary Members: Awarded to local or foreign individuals who
have rendered great service to the union.

Management and Decision Making (Articles 17-37)

e Management Staff: Composed of a president, two vice-presidents, a
general secretary, an accountant, and a treasurer.

e Meetings and Decisions: Meetings occur with half plus one of the
members. Normal decisions are by majority, but important matters are
resolved by a two-thirds (2/3) majority.

e Discipline and Dismissal: A member absent from 4 consecutive
meetings without excuse is considered resigned. Those acting against
the bylaws are first warned; if the behavior repeats, they are removed
from membership by a 2/3 majority vote.

IV. Branches and Administrative Operation (Articles 44-49)

¢ Branch Establishment: Opened in locations deemed appropriate by
the center. Branch management is selected by the center from reputable
people recommended by local imams, priests, rabbis, and village heads.
e Loyalty to the Center: Branches cannot perform transactions on their
own without permission; they must send monthly reports to the center.

Financial Provisions (Articles 50-53)
¢ Dues: An entrance fee of 5 piasters is taken from supporting members.

Additionally, members donate between 1 and 200 piasters monthly
according to their means.
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Rewards: Medals and certificates of gratitude are given to those who
render great material or spiritual service to the union.

V. Other Provisions and Covered Communities (Article 54)

Represented Elements: Communities represented in the capital
include: Turk, Greek, Armenian, Armenian Catholic, Jewish, Greek
Melkite, Syriac Orthodox, Circassian, Arab, Albanian, Kurd,
Chaldean, Protestant, Syriac Catholic, Latin, Bulgarian, Serb,
Bulgarian Catholic, and Vlach. Additionally, communities like
Maronites and Nestorians will be included upon proving their presence.
Officiality: Conferences given on behalf of the committee must first
be approved by the board. The official seal is unique and protected by
the secretary.
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