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ONSOZ

Tarih yazimi ¢ogu zaman biiyiik gii¢lerin diplomatik rekabetlerine,
merkezi yonetimlerin makro politikalarina ve uluslararasi aktorlerin
miidahalelerine odaklanirken; imparatorluk cografyasinin tasra Olceginde
varlik gdsteren yerel topluluklar bu genis anlatinin gélgesinde kalmistir. Bu
calisma, s6z konusu gdlgeyi aralamay1 ve Osmanli Imparatorlugu’nun ¢ok
katmanli toplumsal yapisi igerisinde kendine 6zgii bir yeri olan Siirt Keldani
Metropolitligi’'ni  tarihsel ve sosyolojik bir perspektifle incelemeyi
amaglamaktadir.

Tiirkiye’deki tarih yaziminda Keldaniler iizerine yapilan caligmalar
incelendiginde, Kadir Albayrak ve Canan Seyfeli’nin 6ncii ve kapsamli eserleri
disinda, konuyu dogrudan ve biitiinciil bir perspektifle ele alan arastirmalarin
niceliksel azlig1 dikkat ¢ekmektedir. Mevcut literatliriin 6nemli bir kismi,
Keldani toplumuna genellikle genel tarihsel anlatilar igerisinde tali bir diizeyde
temas etmekte; bu durum ise konunun derinlikli analizini kisitlamaktadir.
Elinizdeki bu calisma, s6z konusu akademik boslugu doldurma yolunda
miitevazi bir katki sunmay1 hedeflerken, ayni zamanda uzun yillara sari bir
emegin ve titiz bir arsiv mesaisinin mahsuliidiir. Keldani tarihine dair
gerceklestirmeyi planladigimiz genis soluklu arastirma dizisinin ilk halkasini
teskil eden bu eser, ilerleyen siirecte yayimlanacak c¢aligmalarimiz igin de
kuramsal ve verisel bir zemin insa etmektedir.

Caligmanin en temel motivasyonu ve Ozgiin degeri, yazarlarin farkli
uzmanlik alanlarmin sagladigi disiplinlerarasi sinerjiden kaynaklanmaktadir.
Yazarlarimizdan birinin dogrudan Nasturi ve Keldani topluluklar iizerine
yogunlasan akademik calismalari, Orta Dogu antropolojisi ve sosyolojisi
alanindaki uzmanligi ile misyonerlik kaynaklarma ve literatiiriine olan
vukufiyeti; bir diger yazarimizin Klasik Dénem Osmanli miiesseseleriyle ile
ilgili uzmanhg ve son yazarimizin Ge¢ Donem Osmanli diinyasinin sosyo-
politik dinamiklerine dair derinlemesine bilgi birikimi, konunun kronolojik ve
tematik olarak ¢ok boyutlu bir sekilde ele alinmasina imkan tanimistir. Bu
uzmanlik birlikteligi, Siirt Keldani Metropolitligi'nin tarihsel seriivenini hem
yerel dinamikler hem de imparatorluk siyaseti baglaminda biitiinciil bir
perspektifle tahlil etmemizi saglamigtir.

XVL. yiizyildaki ilk Katoliklesme girisimlerinden baglayarak I. Diinya
Savasi’nin yikici etkilerine ve Cumhuriyet’in ilaniyla sekillenen yeni idari
diizene kadar uzanan yaklagik dort ylizyillik siiregte Siirt, yalnizca uzak bir
tasra piskoposlugu olarak degil; Roma, Fransa, Istanbul ve Musul arasinda
kurulan kiiltiirel, dini, ekonomik ve diplomatik aglarin kesisim noktasinda yer
alan stratejik bir merkez olarak ele alinmaktadir. Eser, cemaatin tarihsel varolus
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seriivenini birbirini tamamlayan dort temel izlek iizerinden sorusturmaktadir.
Bu baglamda ilk olarak, Nasturi geleneginden Katoliklige gegis siireci (Unio)
ve bu donlisiimiin yarattigi mezhepsel rekabet ile kurumsal temellerin ingasi ele
alinmaktadir. Ardindan, Dominiken himayesinde yiiriitiilen egitim faaliyetleri,
meslek edindirme kurslari ve 6zellikle Addai Scher gibi figiirlerin dnciiliigiinde
gelisen entelektiiel yiikselis mercek altina alinmaktadir. Caligmanin bir diger
6nemli odak noktasini, Osmanli devletinin merkezi denetim mekanizmalari ile
Fransa’nin diplomatik himayesi arasindaki catismali denge siyaseti ve bu
siirecte yiiriitiilen karmagik miizakereler olusturmaktadir. Son olarak ise, yerel
agiret baskilariin cemaatin giivenligi izerindeki tehdidi, 1897 Garzan ve 1907
Cizre olaylar1 gibi siddet vakalar1 iizerinden analiz edilerek, bu asayis
sorunlarinin tetikledigi toplu go¢ ve diaspora ingasi siiregleri tartigiimaktadir.

Bu calisma; Osmanli Arsivi belgeleri (BOA), Maarif ve Vilayet
salnameleri, Katolik misyoner raporlar1 ve konsolosluk yazismalar1 gibi zengin
bir kaynak temeline dayanmaktadir. Caligmamizda kullanilan yer adlari, giincel
karsiliklar1 tespit edilemeyen durumlarda 6zgiin kaynaklardaki bigimleriyle
korunmustur. Metnin yaymna hazirlanmast siirecinde akademik etik
cer¢evesinde giincel teknolojilerden yararlanilmig; yapay zeka araglart bu
calismada daha ¢ok imla, yazim denetimi, gorsellerin diizenlenmesi ve dilsel
akigin akademik standartlara uygun sekilde diizenlenmesi amaciyla sinirlt
diizeyde kullanilmigtir. Elbette bu kitabin birtakim smirliliklar igcermesi
kaginilmazdir; konunun bugiine kadar sinirli 6l¢iide ¢alisilmis olmasi sebebiyle
okuyucunun hoggoriisiine sigintyoruz.

Gayret bizden takdir bilim diinyasindandir.
Murat Gékhan DALYAN

Muhammet Nuri TUNC
Ozgiir ERBULUT
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GiRiS: TARIHSEL, COGRAFi VE KAVRAMSAL
TEMELLER

Keldani Kavrammin Etimolojik, Tarihsel ve Kavramsal
Cercevesi

“Keldani” kavraminin kokeni ve anlam alan1i hem filolojik hem de
tarihsel agidan ¢ok katmanli bir yapiya sahiptir. Literatiirde kavramin mensei
konusunda kesin bir goriis birligi bulunmamasi, Keldanilerin oldukga eski bir
tarihe sahip olmalar1 ve farkli dénemlerde degisen islevler iistlenmeleriyle
yakindan iligkilidir. Bu nedenle “Keldani” terimi, tek boyutlu bir etnik ya da
yalnizca dini bir kimlik olarak degil, tarihsel siire¢ igerisinde anlami doniisen
ve yeniden inga edilen bir kavram olarak ele alinmalidir.

Etimolojik agidan “Keldani” kelimesi, farkli dillerde ve metin
geleneklerinde cesitli bigimlerde karsimiza ¢ikmaktadir. Tiirkge literatiirde
“Kaldani”, “Kildani” veya “Geldani” gibi yazim varyantlar1 goriiliirken,
Ibranice Tevrat’ta kavram “Kasdim” ya da “Kasdim” seklinde gegmektedir. Bu
kullanim, Keldanilerin antik Yakin Dogu literatiiriindeki erken temsiline isaret
etmektedir. Sozliikk anlami itibarryla kelime; astrolog, miineccim, kahin ve
sihirbaz gibi anlamlarla iliskilendirilmis, ayn1 zamanda “Babil’de yasayan
kavim”i ifade eden bir terim olarak kullanilmistir. Bazi arastirmacilar
kelimenin “fatihler” ya da “istilacilar” anlamina geldigini ileri siirerken, baska
bir yaklasimda “Kes” adl1 bir dagin ¢evresinde yasayan toplulugu tanimlayan
“Kes-di” ifadesinden tiiredigi savunulmaktadir. Bu farkli etimolojik yorumlar,
kavramin erken donemlerde hem cografi hem de islevsel bir tanimlama olarak
kullanildiginmi gostermektedir.

“Keldani” teriminin anlam igerigi, tarihsel baglama bagl olarak belirgin
bicimde degismektedir. Antik donemde kavram, oncelikle etnik ve siyasi bir
toplulugu ifade etmektedir. Ozellikle Babil dénemi baglaminda Keldaniler,
Mezopotamya’da Firat ve Dicle havzasinda, hiikiim siirmiis, krallik kurmus ve
bilimsel faaliyetleriyle temayiiz etmis bir kavim olarak tanimlanmistir. Bu
donemde Keldaniler, bilhassa astronomi ve astroloji alanlarindaki bilgileriyle
iin kazanmig; “Keldani bilginleri” ifadesi antik diinyada ilim ve kehanetle
0zdeslesmis bir entelektiiel ziimreyi temsil etmistir. Dolayisiyla antik baglamda
Keldani kavramu, belirli bir etnik-siyasi toplulugun yani sira bilimsel ve idari
bir elit tabakay1 da ¢agristirmaktadir.

Hristiyanlik sonrasinda ise kavramin anlam alani belirgin bir doniisiim
gecirmistir. Ozellikle XVI. yiizyildan itibaren “Keldani” terimi, etnik bir
kimlikten ziyade dini ve mezhebi bir aidiyeti ifade etmeye baslamistir. Bu
stirecte Roma Katolik Kilisesi ile birlesen Dogu Hristiyanlari1 (Uniat siireg) i¢in
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“Keldani” adi1 kullanilmaya baslanmis ve kavram, Keldani Katolik Kilisesi
etrafinda sekillenen mezhepsel bir kimligin adi haline gelmistir. Modern
kullanimda  “Keldani”, ¢ogunlukla Mezopotamya kokenli Dogu
Hristiyanlarinin Katoliklige bagl kolunu tanimlamakta; etnik, dilsel ve tarihsel
unsurlar ise bu mezhebi ¢ergeve igerisinde yeniden anlamlandirilmaktadir.

Bu ¢ergevede “Keldani” kavrami, ne yalnizca antik Mezopotamya’ya ait
bir etnik ad ne de sadece modern doneme 6zgii bir mezhep tanimidir. Aksine,
kokeni Mezopotamya’nin kadim siyasal ve bilimsel elitlerine uzanan; ancak
tarihsel siire¢ igerisinde Hristiyanligin belirli bir mezhebiyle 6zdesleserek dini
bir kimlige donlisen ¢ok katmanli bir kavramsal yapiy1 ifade etmektedir.
Dolayisiyla Keldanilik, tarihsel siireklilik icinde hem etnik-historik hem de
dini-mezhebi boyutlar1 barindiran, baglama gore farkli anlam katmanlari
kazanan k&klii bir kimlik tanimlamasi olarak degerlendirilmelidir'. Bu tarihsel
ve kavramsal arka plan, Siirt 6zelinde incelenen Keldani cemaatinin sosyo-
ekonomik profilini anlamlandirmak ag¢isindan hayatidir. Antik donemden
tevariis eden "bilgin/elit" imaji, Ge¢ Osmanli doneminde Siirt biirokrasisinde
ve mali idaresinde yer alan egitimli Keldani memur profilinin tarihsel kdklerini
olusturmaktadir. Sehirdeki Keldani Katolik varligi; kurumsal kilise hiyerarsisi,
yerlesim Oriintiileri ve miilkiyet rejimine dair hukuki pratikler {izerinden
incelendiginde, bu kadim kimligin Osmanli tasra idaresindeki dinamik ve
entegre yapisi daha net bir bi¢imde goriilecektir.

Siirt’in Cografi Konumu ve Sehirsel Tanimi

Gilineydogu Anadolu bolgesiyle Dogu Anadolu bolgesinin kesistigi bir
bolgede yer alan Siirt, kiigiik fakat yamaglari dik tepelerle kusatilmig
(kuzeydoguda Tayyartepe, doguda Tiirktepe ve giineyde Harmantepe), sadece
giineybati ve batrya dogru hafif meyille al¢alan bir zemin tizerinde kurulmustur.
Bu kurulus yeri o6zelligiyle hilal bigimindeki, bagka bir deyisle amfiteatr
seklindeki gehirlerin tipik bir 6rnegini olusturur. Sehrin kuruldugu yer, el-
Cezire diizliiklerinin nihayete erdigi ve Dogu Anadolu yaylalarinin basladigi
bir bolgede olup burast Azerbaycan taraflarina uzanan yollarin iizerinde
bulunmasiyla énem tasimaktadir’. Kentin dogusunu sinirlandiran Botan Suyu
sarp ve derin bir kanyon vadiden akmaktadir. Botan Vadisi’nin bati yamacinda
kurulan ve batiya, Yagmurtepe, Pimnarova ve Pmarca kodylerine dogru gelisim
gosteren sehrin ilk kurulug yerinin olusumunda, yorenin savunma ve dogal
ortam kosullarindan yararlanma kaygisinin etkili oldugu goriilmektedir. Botan
Vadisi’ne hakim Seyhsemu ve Rasinnebah tepelerinin bati yamacinda kurulan
Siirt sehri hem kendi giivenligini saglamig hem de klimatik ve morfolojik

! Kadir Albayrak, Keldaniler ve Nasturiler, Vadi Yayinlari, 1. baski, Konya 1997, s. 23-29.
2 Metin Tuncel, “Siirt”, Islam Ansiklopedisi, Tiirkiye Diyanet Vakfi Yaymlari, C. 37, Ankara
2009, s. 173.
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olarak yasamsal fonksiyonlara sahip olan Giineydogu Toroslarin ayni adi
tastyan plato ile kontak olusturdugu yakinlasma alaninda kurulmustur”.

Siirt isminin mengeine dair farkli goriisler bulunmakta olup Keldani
dilindeki, kent anlamina gelen Keert (Kaa’'rat) kelimesinden geldigi bu
goriislerden birisidir. Sehir ad1 Kadri Perk’in Cenup Dogu Anadolu Tarihi adli
eserinde Sirt, Sert, Tigramosert; Hiiseyin Cahit’in tarihinde Eserad, Semsettin
Sami’nin Kamusii’l-Alam adli eserinde Tigrakert olarak ifade edilmistir*. Bu
isimlendirmeyle ilgili olarak ayrica Macdonald Kinneir (1814) ve Shield (1836)
gibi bazi eski seyyahlar, MO I. yiizyilda, Ermenistan'a bas kent olmak iizere
Kral Tigranes tarafindan kurulmus bir sehir olan ve o donemin ¢ok tinlii bir
sehri olan Tigranocerta'nin, Siirt'in simdiki yerinde oldugunu iddia etmislerdir.
Ancak bir kisim bilginler, sehrin ¢evresinde eskiden kalma yapi harabelerin
bulunmamas1 ve daha baska deliller karsisinda bu iddianin gergegi
yansitmadigimi iddia etmislerdir’. Siiryaniler ise sehri Sért olarak belirtmis, bazi
Arap kaynaklarinda ise Is’ird ya da Us’ird olarak zikredilmistir. ibn Seddad,
sehrin iki defa yikildigi ve li¢ defa yeniden insa edildigi i¢in Siirt adinin
verildigi yoniinde goriis bildirmistir. Cagdas Batili yazarlar Siirt sehir adini
Si’ird olarak kullanmiglardir. Sehrin ilk yerlesim merkezinin bulundugu
bolgede Rasinnaebah, Biraffa ve Mevbuk adinda ii¢ tepenin bulunmasi
nedeniyle Farsg¢a’da ili¢ diigim veya ii¢ tepe anlaminda Sé-Hirt ifadesinin
kullanildig1 ydniindeki goriis de genel kabuller arasindadir. Sehir, Iislam ve Bati
kaynaklarinda Sa’ert, Sort, Sairt, Si’ird seklinde isimlendirilmistir®.

Hayli koklii bir tarihe sahip olan Siirt’te insan yasamina dair ilk izler
tarih 6ncesi ¢aglara kadar uzanmaktadir. Siirt ve ¢evresinde Neolitik, Kalkolitik
ve Tung devirlerine ait kalintilar bulunmaktadir. Nitekim bolgede yapilan
arkeolojik calismalarda Siirt’in ¢esitli bolgelerinde yer alan kaya magaralarinda
ilk yerlesimin MO VII. binyiln son geyregine kadar dayandigi ortaya
konulmaktadir’. Eskicag tarihine dair bu arkeolojik kalintilara ragmen Siirt
sehrinin ne zaman ve kimler tarafindan kurulduguna dair net ve kesin bir veri
su ana kadar elde edilememistir. Eskicaglarda Asur ve Babil gibi
Mezopotamya’da kurulan devletlerin hakimiyet alanlarina komsu olan sehrin
kuruldugu bélge, 5nce Medler’in sonra da Perslerin hakimiyetine girmistir. MO

3 Nurettin Ozgen, Sabri Karadogan, “Siirt Sehrinin Kurulusu ve Gelisimi”, Firat Universitesi
Sosyal Bilimler Dergisi, Cilt: 19, Say1: 2, s. 62.

4 Abdurrezzak Celik, XIX. Yiizyilin ikinci Yarisinda Siirt Sancagimin Idari ve Sosyo-Ekonomik
Durumu, Yiiksek Lisans Tezi, Siirt Universitesi Sosyal Bilimler Enstitiisii, Siirt 2019, s. 1.

5 Hayat Tarih Mecmuasi, Say1 10, Kasim 1967, s. 130-131; Recep Ayhan, 19. Yiizyihn ikinci
Yarisinda Siird (1847-1900), Doktora tezi, Mardin Artuklu Universitesi, Lisansiistii Egitim
Enstitiisii, Tarih Anabilim Dali, Mardin 2021, s. 9.

¢ Celik, a.g.t., s. 1.

7 Haluk Saglamtimur, Arkeolojik Veriler Isiginda Siirt ve Cevresi, Uluslararasi Siirt
Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, izmir 2007, s. 75; Aym yazar, “Siirt-Tiirbe
Hoyiik”, Ege Universitesi Arkeoloji Kazilar1, Ed. Altan Cilingiroglu vd., izmir 2012, s. 402.
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330’1u yillara kadar devam eden Pers hakimiyetinin ardindan Biiyiik Iskender
ve onun mirasgilarindan Selevkoslar’in eline gegen bolge, Ortagag baslarinda
tekrar Sasani etkisi altna girmistir. Bir iran devleti olan Sasaniler ile Dogu
Roma (Bizans) arasinda birkag defa el degistiren bolge, Hz. Omer devrinde 639
(H.18) yilinda hemen hemen biitiin Giineydogu Anadolu’yu ¢ok kisa bir siirede
fetheden Iydz b. Ganem tarafindan IslAm topraklarina katilmistir. Islam
hakimiyeti stiresince Siirt, yaklasik bugiinkii Giineydogu Anadolu bdolgesine
tekabiil eden el-Cezire vilayetinin ayrilmig oldugu {i¢ amillikten (Diyar-1
Mudar, Diyar-1 Rebia ve Diyarbekir) Diyarbekir amilliginin sinirlar1 iginde yer
almistir®.

XI. yiizylla gelindiginde ise 1040’1 yillarda, Mervanogullari
hakimiyetinde oldugu goériilen Siirt, bu donemde Tiirkmen akinlarina maruz
kalmigtir. Sehir zaman zaman Tiirklerin eline ge¢gmisse de bu durum 1085 yilina
kadar kalic1 olmamistir. Nihayet 1085 yilinda Sultan Meliksah doneminde vezir
Fahriiddevle, Mervanilerin elinde bulunan Siirt'i kolaylikla ele geg¢irmis,
boylece Siirt Selguklu Devleti hakimiyetine girmistir’. Sultan Meliksah’m
Olimii sonrasinda yasanan taht kavgalar1 siiresince Siirt bolgesel dnemini
korumustur. Nitekim bu donemde Tutus 1094 yilinda Diyarbekir bdlgesini
kesin bir sekilde ele ge¢irdigi zaman kendine tabi beylerden bazilarina burada
dirlikler vermistir. Ymal (inal) oglu Ibrahim'e Amid, Dilmagoglu Togan
Arslan'a Bitlis ve Erzen, Kizil Arslan'a ise Siird (Is'ird), Tanze ve Bahmerd'i
vermistir. Tutus'un, rakibi Berkyaruk'un kuvvetlenmesine meydan vermesi
sebebiyle Rey civarinda yenilip 6ldiiriilmesinden sonra (488/1095) bu beyler
genellikle taht miiddeisi olarak Berkyaruk'un karsisina ¢ikanlari Erran meliki
Muhammed Tapar'in taraftarlar1 arasinda yer almislardir. Nitekim 496/1103
yilinda Hoy sehri 6niinde meydana gelen muharebede S6kmen, Yagisiyan oglu
Muhammed, Siirt emiri Kizil Arslan ile birlikte, metbulart Muhammed Tapar'in
safinda bulunmasi bu dénemde ve daha sonrasinda Kizil Arslan'in Siirt hakimi
oldugunu gostermektedir'®. Daha sonra Hisnikeyfa Artuklularma baglanan
Siirt, 1143/1144 (H.538) yilinda imadeddin Zengi tarafindan zaptedilmistir.
Celaleddin Harizmgah'in 1230 yilinda Yassigimen Savasi’nda Tiirkiye
Selguklularina maglup olmasi sonrasinda Anadolu ve Irak topraklarina yonelen
Mogollar, bu yoredeki basgka yerlerle birlikte Siirt'e de biiyiik zarar
vermislerdir''. Siirtliler, Mogollara karsi biiyiik bir mukavemet gdsterip
savagmaya baslayinca, Mogollar fazla kayip vermemek ig¢in, Siirtlilere aman
verdiklerini, teslim olduklar1 halde kendilerine zarar verilmeyecegine dair s6z
vermiglerdir. Siirtliler bu kosullarda teslim olup silahi birakinca, Mogollar

8 Tuncel, “Siirt”, s. 173.

? Metin Tuncel, “Gegmisten Giiniimiize Siirt Sehri”, Uluslararas1 Siirt Sempozyumu 19-21 Eyliil
2006, Birlesik Matbaa, izmir 2007, s. 28.

10 Kazim Paydas, “Selguklular Doneminden Safeviler’e Ortagag’da Siirt”, Uluslararas1 Siirt
Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, Izmir 2007, s. 135.

I Tuncel, “Gegmisten Giiniimiize Siirt Sehri”, s. 28.



19 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MIiSYONERLIK VE TOPLUMSAL ILISKILER

sozlerinde durmayip neredeyse halkin tamamini kiligtan gecirmisler ki, ¢cok az1
kacgip kurtulabilmistir. Olaya tanik olanlarin aktardiklarina goére Mogollar
sadece Siirt merkezinde 15.000 kisiyi katletmislerdir'?. Bu biiyiik kiyim ve
tahribata ragmen sonraki siirecte sehrin kisa siirede toparlandig1 ve mamur hale
geldigi anlasilmaktadir. Nitekim sehri ziyarete gelen Hamdullah Mustavfi,
Siirt' i bol gelirli biiyiik bir belde olarak zikretmektedir. IThanli ve Celayirlilerin
hakimiyetleri altina giren Siirt, Timur istilasin1 da gordiikten sonra 1462 yilina
dogru (H.866) Akkoyunlular tarafindan ele gegirilmistir'®. XVI. yiizyilin
baslarina dogru Safevilerin eline gecen sehir, I. Selim'in Safeviler iizerine
yaptig1 sefer sonrasinda Dogu ve Giineydogu Anadolu’daki bir¢ok sehir
Osmanli hakimiyeti altina girmistir. Bu donemde hakimiyet altina alinan
sehirlerden biri de Siirt olmustur. Sultan Selim hakimiyeti tesis etmek icin
bolgedeki Kiirt beylerinin tabiyet altina alinmasi gerektiginin farkina varmis ve
bu konuda Kiirt beylerinin adet ve geleneklerini ¢ok iyi bilen tarih¢i ve miingi
Idris-i Bitlisi’yi gorevlendirmistir. Bitlisi, éncelikle Urmiye’ye giderek burada
Sultan Selim’in zaferini bildiren fetihname ve mektuplart Kiirt beylerine
iletmistir. Boylece bolgedeki agiretleri Osmanlilara 1sindiran Bitlisi daha sonra
Hasankeyf, Siirt, Bitlis, Urmiye, Iimadiye, Cizre, Egil, Garzan, Palu,
Meyyafarikin, Cezire-i ibn-i Omer ve Hizan taraflarina giderek propagandasina
devam etmistir. Bdylece Siirt ve ¢cevresi Osmanli hakimiyeti altina girmistir'*.

Diyarbekir ve c¢evresinin de Osmanli hakimiyetine girmesiyle birlikte
bolgede tahrir islemleri yapilmis ve boylece bolgenin idari taksimati
sekillenmigtir. Nejat GOyiing’iin Tahrir Defterleri’ni esas alarak hazirladigi
Diyarbekir eyaletinin idari taksimatiyla ilgili ¢aligmasma gore Siirt, 1520
yilinda Diyarbekir eyaletine bagli sancaklar arasinda bulunmamaktadir. 1526
yilinda ise bir kaza olarak Diyarbekir eyaleti dahilinde oldugunu
belirtmektedir'®. Idari bakimdan, X V1. yiizyilda Diyarbekir eyaletine bagli olan
Siirt, XVII. yiizyilin ortalarinda Van eyaletine baglanmissa da kisa bir siire
sonra yeniden Diyarbekir eyaletine baglanmistir'®. Hezarfen Hiiseyin Celebi
XVII. yiizyilda Diyarbekir eyaletinin 19 sancagi ve 5 hiikiimetinin oldugundan

12 Thsan Siireyya Sirma, “Siirt ve Civarmin Miislimanlagsmasi ve Miisliimanlarin

Gayrimiislimlerle Olan fliskileri, Uluslararas1 Siirt Sempozyumu 19-21 Eyliil 2006, Birlesik
Matbaa, izmir 2007, s. 123.

13 Besim Darkot, “Siird”, Islam Ansiklopedisi, Milli Egitim Basimevi, C. 10, Istanbul, s. 620.

14 Ismail Hakki Uzungarsili, Osmanh Tarihi, C.II, TTK Basimevi, Ankara 1994, 5.275-276;
Feridun Emecen, Osmanli Imparatorlugu’nun Kurulus ve Yiikselis Tarihi (1300-1600), Tiirkiye
Is Bankas1 Yayinlari, Istanbul 2019, s. 216-217; bu dénemde Siirt’in sosyo-ekonomik durumu
icin bk. Ugur Demlikoglu, “XVI. Yiizyilda Siirt’in Sosyo Ekonomik Durumu”, History Studies,
Volume 10 Issue 1, s. 61-84.

15 Nejat Goyiing, Diyarbekir eyaletinin idari taksimatiyla ilgili ¢alismasina gére 1520 yilinda
Diyarbekir eyaletine bagli sancaklar arasinda Siirt bulunmamaktadir. 1526 yilinda ise Siirt bir
kaza olarak Diyarbekir eyaleti dahilinde zikredilmektedir. Bk. Nejat Goyiing, “Diyarbekir
Beylerbeyiligi’nin i1k idari Taksimati”, IU. Tarih Dergisi, Say1 23, 1969, s. 26-33.

16 Mehmet Ali Yasar, “19. Yiizyilin ikinci Yarisinda Siirt (Osmanh Devlet Istatistiklerine Gére)”,
Uluslararasi Siirt Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, Izmir 2007, s. 162.
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bahsetmekte ve bu sancaklar arasinda 223.720 akge geliriyle Siirt’ten de
bahsetmektedir'’. 1870°li yillarda da Diyarbekir eyaletine bagh liva statiisiinii
devam ettiren'® Siirt, XIX. yiizy1lin sonlarinda ise Bitlis vilayetine baglanarak
bu konumunu Cumhuriyet Dénemi’ne kadar siirdiirmiistiir'®. 1871 yilinda Siirt
livas1 Merkez, Eruh, Sirvan, Garzan ve Sason olmak fiizere 5 kazadan
olugmaktaydi. 1875 yilinda ise Ridvan (Rizvan) kaza olmustur. 1892
Salnamesine gore, Bitlis vilayetine baglanan Siirt sancagimin Merkez, Eruh,
Sirvan, Pervari ve Garzan olmak {izere 5 kazas1 bulunmaktadir. 1896 yilinda
Sason kazas1 Mus sancagina baglanmistir. 1918 yilinda ise Sirnak kazasi Siirt
sancagina baglanmistir®’. Siirt’in Osmanli hakimiyetine girmesinden itibaren
bazi sancakbeyleri su sekildedir: 1554 yilinda Siirt sancaginin beyi Sultan
Hiiseyin Beyoglu?', 1560’ta Alaeddin®*, 1568’de Alaeddin oglu Mehmed?®,
1572°de Halil**, 1584°te Mehmed?®’, 1616’da Yunus?®, 1636’da Siroy ma’a Siirt
sancag1 beyi Tatar’’, 1653’te (ber-vech-i arpalik) Iskender®®, 1669’da Ali
Beyzg, 1692’de Abdulmiimin®’, 1697°de Abdullah®!, 1793’te miitesellimi
Osman*’. XIX. yiizyilda Siirt sancagindaki bazi yoneticiler ise asagidaki
tabloda verilmistir.

. Mutasarrifi Naibi Miiftiisii
Tarih
H.1287/M.1870  Kenan Pasa Mehmed Hulusi Hiiseyin Efendi
H.1288/M.1871  Kenan Pasa Mehmed Hulusi Hiiseyin Efendi
H.1289/M.1872 - Sidki Efendi Hiiseyin Efendi

17 Hezarfen Hiiseyin Celebi, Telhisii’l-Beyan fi Kavanin-i Al-i Osman, Haz. Sevim Ilgiirel, TTK
Basimevi, Ankara 1998, s. 132-133.

18 Salndme-i Diyarbekir, 1287, s. 64; Salndme-i Diyarbekir, 1288, s. 68; Salndme-i Diyarbekir,
1291, s. 68.

19 Halat Akin, Erkan Isiktas, “1316-1317 Tarihli Bitlis Vilayet Salnamelerine Gore Siirt
Sancaginin Merkez Idari Teskilatinin Biirokratik Yapist ve Memur Isimleri”, IV. Uluslararasi
Afro-Avrasya Arastirmalari Kongresi Bildiriler Kitabi, (Tam Metin Bildiri), Ed. Niyazi Kurnaz-
Hakan Aridemir, Kiitahya 2018, s. 600.

20 Yagar, a.g.m., s. 162.

2 BOA. ADVNS.MHM.d., nr. 1, s. 181, h. 1038 (19 Zilhicce 961).

22 BOA. ADVNS.MHM.d,, nr. 4, s. 169, h. 1750 (29 Rebiiilevvel 968).

23 BOA. ADVNS.MHM.d,, nr. 7, s. 846, h. 2314 (28 Rebiiilahir 976); Aymd hiikiimden
anlasildigi kadartyla Siirt sancagi beyi Mehmed, babasi Alaeddin’in 30 bin filorisini ¢aldirmistir.
24 BOA. ADVNS.MHM.d,, nr. 15, s. 282, h. 2380 (20 Saban 979); 5 Mayis 1579 tarihine
gelindiginde de Halil sancakbeyligi yaptig1 anlasilmaktadir. Bk. BOA. A DVNS.MHM.d., nr. 37,
s. 178, h. 2127 (8 Rebiiilevvel 987).

25 BOA. ADVNS.MHM.d., nr. 53, s. 236, h. 679 (24 Zilhicce 992).

26 BOA. A DVNS.MHM.d., nr. 81, s. 18, h. 40 (24 Cemaziyiilevvel 1025).

27 BOA. ADVNS.MHM.d., nr. 86, s. 67, h. 118 (1 Cemazeyilahir 1046).

28 BOA. TS.MA.e. 301/36 (29 Zilhicce 1063).

2 BOA. IE.TCT. 5/557 (8 Saban 1079).

30 BOA. ADVNS.MHM.d., nr. 104, s. 107, h. 488 (Evasit-1 Rebiiilahir 1104).

3 BOA. A.DVNS.MHM.d., nr. 110, s. 175, h. 813 (Evahir-i Cemaziyelevvel 1109).

32 BOA. C.ADL. 9/586 (4 Cemaziyelevvel 1208).
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H.1290/M.1873  Cemil Pasa Sidki1 Efendi Hiiseyin Efendi
H.1291/M.1874  Cafer Tayyar Bey = Yusuf Sidki Ef. Hiiseyin Efendi
H.1292/M.1875  Muhammed Zeki Salih Serif Efendi  Hiiseyin Efendi
H.1293/M.1876 ~ Osman Nuri Bey Salih Serif Efendi  Hiiseyin Efendi
H.1294/M.1877  Siileyman Bey Hasan Sabri Ef. Hiiseyin Efendi

Tablo 1 Diyarbekir Vilayet Salnamesi’ne Gore Siirt’in Mutasarrif, Naib
ve Miiftiileri

Osmanli idaresine girmesinden kisa bir siire sonra, 1526 yilinda, Siirt’in
Ras/Reis, Baga, Beyder ve Halfaniye olmak iizere dért mahallesinin®
bulundugu anlasilmakta olup bu mahallelerde toplam 406 hane, 58 miicerret
(bekar) bulunmaktadir. Eramine seklinde zikredilen, i¢lerinde farkli Hristiyan
gruplarin da bulundugu topluluk ise 217 héne, 74 miicerret niifusa sahiptir.
Sehirde ayrica 14 hane, 4 miicerretten olusan bir Yahudi cemaati vardir. Bu
rakamlara gore Siirt’in niifusu 637 hane yani yaklagsik 3.500-4.000 kisiden
olusmaktadir**. XVII. ve XVIIL. yiizyillara ait bilgilere sahip olunamayan Siirt
sehrinin XIX. yiizyildaki durumu hakkinda buradan gecen seyyahlar ve
miiellifler bilgi verir. Bu yiizyilin baglarinda J. Macdonald Kinneir sehrin
niifusunun 3.000 kisiden ibaret oldugunu kaydeder. 1836°da Siirt’i ziyaret eden
J. Shiel ise 1.000 hane bulundugunu bildirmektedir. Daha sonra William
Francis Ainsworth tarafindan ileri siiriilen 5.000 niifus da Shiel’in hane sayis1
olarak verdigi bilgiyi dogrulamaktadir. XIX. yiizyilin ortalarma dogru
Osmanli-Misir Savagst miinasebetiyle Tiirkiye’de bulunan Helmuth von Moltke
1838’de sehrin 6nemli 6l¢iide harabe halde bulundugunu yazar. Siirt sehrinin
niifusuyla ilgili XIX. yiizyilin ikinci yarisina ait bilgiler sehrin niifusunun
artarak 10-15.000 kisi arasinda oldugunu gostermektedir. 1864 yilina ait bilgi
sunan Alexander Schléfli, Siirt’i Bohtan (Botan) suyu vadisinin ekonomik
merkezi diye gosterir. 1892-1893 yillarinda Musul-Trabzon arasinda seyahat
ederken Siirt’e de ugrayan Eduard Nolde sehrin niifusunun 12-15.000 arasinda
oldugunu soyler. Yaklagik ayni yillara ait bilgi veren Cuinet ise sehrin niifusunu
15.000 civarinda tahmin etmektedir. XIX. ylizyilin sonlar1 ile XX. yiizyilin
baslarinda Siirt’in yakin gevresinde meydana gelen Ermeni bas kaldirilari
(6zellikle Sason’daki olaylar) Siirt sehrini de rahatsiz etmistir®. 1. Diinya

33 Mehmet Emin Uner bu mahalleri su sekilde isimlendirmektedir: Boga, Beyder, Halkaniyye ve
Reis. Bk. Mehmet Emin Uner, “Osmanli Yénetiminin {1k Yillarinda Diyarbekir Eyaleti'nin Idari
Yapilanmasinda Siird Sancag:1”, Tiirk Diinyas1 Arastirmalari, Say1 191, Nisan 2011, s. 62.

34 Baska bazi arastirmalara gére de Siirt’in niifusu bu ddnemde 2.500 civaridir ve bdlgedeki diger
sehirlere gore daha az bir niifusa sahip oldugu anlasilmaktadir. Yine, Siirt’te halkin yiizde 52'sini
Miisliimanlar, yiizde 3'tinii Yahudiler, geriye kalanini da Hiristiyanlar meydana gelmektedir. Bk.
Uner, “Osmanli Yonetiminin ilk Yillarinda...”, s. 63.

35 Nitekim bolgede aym zamanda yogun misyonerlik faaliyetlerinin oldugu goriilmektedir. Bk.
Erkan Isiktas, "Baz1 Arsiv Kaynaklarina Gore Siirt'te Misyonerlik Faaliyetleri", II. Uluslararasi
Tiirk Kiltiir Cografyasinda Egitim ve Sosyal Bilimler Sempozyumu, (Tam Metin Bildiri), E-
Kitap, Ekim 2016, s. 185-196; XIX. yiizyilda Siirt’in demografik yapisini, sosyo-ekonomik
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Savasi’ndan onceki yillara ait bir Rus kaynagi sehrin niifusunu 16.500 olarak
gosterir’. Diyarbekir Vilayet Salnamesi’ne gore ise 1870’lerde yillarda Siirt
kasabasinda erkek Miisliiman niifusu 4.446, gayrimiislim erkek niifusu 1.590
ve toplam erkek niifusu 6.036°dir®’.

Siirt Sahasinda Konfesyonel Reorganizasyon ve Nasturi
Kimliginin Epistomolojik Direnci (XVI. - XX. Yiizyil Bas)

Nasturiler ile Katolik Keldaniler arasindaki temel fark, etnik ya da
kiiltiirel kokenden degil, dini inan¢ ve kiliseye baglilik anlayisindaki
farkliliktan kaynaklanmaktadir. Nasturiler, V. ylizyilda ortaya ¢ikan ve Bizans
Devleti’nin resmi kilise 6gretisi disinda kalan Dogu Siiryani Hristiyanligina
mensup bir topluluktur. Bu gelenek, 431 yilinda Efes’te ve 451 yilinda
Kadikoy’de toplanan biiyiik kilise meclislerinde (konsillerde) kabul edilen
inang esaslarini benimsememistir.

Bu baglamda Nasturi inanci, Isa Mesih’in hem tanrisal hem de insani
yonlerinin birbirinden ayr1 bigimde var oldugunu savunan bir anlayisi
stirdlirmiistiir. Bu goriis, Roma merkezli Katolik Kilisesi’nin benimsedigi inang
sistemiyle uyusmadigindan, Nasturiler tarihsel olarak Katolik Kilisesi ile inang
birligi (dogmatik birlik) kurmamuislardir.

Katolik Keldaniler ise XVI. yiizyildan itibaren Nasturi Kilisesi i¢inden
ayrilarak Papalik otoritesini kabul eden, yani Roma Katolik Kilisesi’ne
baglanan topluluklari ifade etmektedir. Bununla birlikte Keldaniler, ibadet dili,

durumunu daha iyi anlamak adina su caligmalara bakilabilir: Abdulnasir Yiner, Ser’iyye
Sicillerinden Siirt’e Bakis, Son¢ag Yayincilik, Ankara 2014; Abdurrezzak Celik, Tanzimat’tan
Cumbhuriyete Siirt, Emin Ofset Matbaacilik, Siirt 2019; Recep Ayhan, 19. Yiizyilm ikinci
Yarisinda Siird 1847-1900, Gece Kitapligi, 2022.

36 Tuncel, “Siirt”, s. 174; Siirt (Seert, Suert), Diyarbakir’in dogusunda yer alan ve yiiksek daglarla
cevrili kiiciik, dalgali bir ova {izerinde konumlanmistir. John Macdonald Kinneir (1813-1814)
kenti, Bitlis’ten gelen iki derenin birlesmesiyle olusan ve yerel olarak Kabour (Habur)
(Romalilarca Nicephorius) olarak bilinen nehrin yakininda tanimlamistir. Kinneir’e gore kent,
"kasaba" ya da biiyiikk kdy konumundadir ve evleri tastan, kuleli ve mazgalli olarak inga
edilmistir; odalar tonozlu, yaz aylarinda kullanilan diiz damlar ve soguk kaynak sulariyla dolu
tag sarniglar mevcuttur. Bk. John Macdonald Kinneir, Asia Minor, Armenia and Koordistan in the
Years 1813 and 1814, London 1818, s. 408-409; 22 yil sonra, 1836'da bolgeyi ziyaret eden
Colonel Shiel ise kenti "Therb" olarak duymus ve surlarla gevrili, bilyiik, dalgal1 bir ova {lizerinde
yer alan bir merkez olarak kaydetmistir. Shiel’in tahminine gére sehirde camiler, hamamlar, bir
kervansaray ve valinin kalesi (muhtemelen hiikiimet konagi) bulunmaktayd: ve saray, diger
yapilar tizerinde hakim bir konumdaydi. Bk. Karl. Ritter, Die Erdkunde. Band VII, Zweite
Abtheilung: Die Stufenldnder des Euphrat- und Tigris-Systems. Berlin: G. Reimer, 1844, s. 103—
104, 106). Bu tanimlar, Siirt’in sancak merkezi olarak bir idari ve ticaret odagi islevi gordiigiini
dogrulamaktadir.

37 Salndme-i Diyarbekir, 1293, s. 155 (https://archive.org/details/diyarbakir-vilayeti-
salname/Diyarbak%C4%B 1r-Vilayeti-salname-08/page/n1/mode/2up).
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ayin diizeni ve kilise gelenegi bakimindan Dogu Siiryani mirasini korumaya
devam etmislerdir. Bu nedenle Keldanilik, yeni bir halk ya da etnik kimlik
degil; Nasturi kokenli cemaatlerin Katolik Kilisesi ile birlesmesi sonucu ortaya
c¢ikan dini bir statiiyli ifade etmektedir. Siirt sahasinda gézlemlenen doniigiim
de esasen bu mezhepsel yeniden yapilanma siirecinin yerel diizeydeki
yansimasi olarak degerlendirilmelidir.

Bu ¢er¢evede XVI. yiizyildan XX. yiizyil baslarina kadar Siirt ve ¢evresi,
Dogu Hristiyanlig1 igerisinde Nasturi cemaatinin Katolik Kilisesi’ne
baglanmasini hedefleyen girisimlerin yogun bi¢imde uygulandigi bir alan
olmustur. Bu siiregte ortaya ¢ikan dini gerilimler, yerel diizeyde siirekli yeniden
iretilmistir. Katolik Keldani kilise yoneticileri ve Latin (Batili) misyonerler
tarafindan merkezi otoriteye sunulan “basar1 hikéyeleri” ile yerelde elde edilen
sinirly, kirllgan ve ¢ogu zaman gecici sonuglar arasindaki fark, bélgenin dini ve
toplumsal yapisint belirleyen temel unsurlardan biri olmustur. Bu nedenle
calismada Keldanilerden s6z edilirken “Nasturi” adinin sik¢a gegmesi
kaginilmazdir. Ancak burada kullanilan Keldanilik kavraminin, eski ¢aglarda
Mezopotamya’da yasamis ve MO II. binyilda tarih sahnesinden ¢ekilmis olan
antik Keldanilerle herhangi bir bagi bulunmamaktadir. Keldanilik, Nasturi
Kilisesi’'nden ayrilarak Katolikligi kabul eden topluluklara Papalik tarafindan
ozellikle 1553 yilindan sonra verilen dini bir adlandirmadir. Dolayisiyla
Nasturiler ile Keldaniler, koken bakimindan ayni tarihsel ¢evreden gelen; ancak
farkli kiliselere ve inang anlayislarina bagh topluluklar olarak ele alimmalidir.
Keldani Kilisesi’nin kurumsal olarak giiclenmesi ise esas itibartyla XVII.
ylizyilin sonlar1 ile XVIII. yiizyilin baglarinda gerceklesmistir.

Nasturilerin, dolayisiyla Keldani cemaatinin kokenini  olusturan
topluluklarin, hangi etnik gruba ait oldugu meselesi, tarih yaziminda kesin
cevaplara ulagmaktan ziyade farkli goriislerin tartisildigi bir alan olarak
kalmistir. Bunun baslica nedeni, XIX. ylizyila kadar Nasturilerin kendilerini bir
“millet” ya da “iwrk” iizerinden degil, oncelikle dini aidiyetleri iizerinden
tamimlamis olmalaridir. Ancak XIX. ylizyilda Ortadogu’da yaygilasan
milliyetgilik diistincesi, Nasturileri de ortak bir gegmis ve koken arayisina
yoneltmistir.*®

Bu siiregte en ¢ok dile getirilen goriislerden biri, Nasturilerin Arami ya
da Asur kokenli olduklaridir. Arami koken tezini savunanlar, Nasturilerin
ibadet dili olan Siiryanice’nin Aramice ile yakiligmi temel dayanak olarak
gostermiglerdir. Ancak Aramice, antik c¢aglardan itibaren Mezopotamya,
Suriye, Filistin ve Anadolu’da ¢ok genis bir cografyada ortak bir iletisim dili

3% Murat Gokhan Dalyan, 19. Yiizy1l Dogu Siiryanilerinde Sosyal ve Ticari Hayat, Istanbul:
Kitabevi Yayinlari, 2018, s.1-10.
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olarak kullanilmistir. Bu nedenle Aramice konusmak, dogrudan Arami kdkenli
olmak anlamma gelmemektedir’®. Buna karsilik Nasturilerin Asur kokenli
oldugu diisiincesi, XIX. yiizyilda 6zellikle Batili seyyahlar ve misyonerler
tarafindan yaygmlagtirilmistir. Austen Henry Layard’in Mezopotamya’da
yaptig1 kazilarda ortaya cikardigi Asur kalintilari ile donemin Nasturileri
arasinda kurulan benzerlikler, bu goriise dayanak olusturmustur. Ancak bu
yaklagim, biiyiik 6l¢lide Nasturiler arasinda bir tarihsel biling ve birlik duygusu
olusturma ¢abasinim {iriiniiydii.** Nitekim Ingiliz misyoner Isabella L. Bird,
1891 yilinda Nasturilerin, misyonerler bolgeye gelmeden 6nce “Asurlu” olarak
adlandirilmadigi agikca ifade etmistir*'. Bu durum, “Asuri” adinin yerel bir
0z tanimlamadan ziyade, Batili aktorler tarafindan Nasturilere ve Siiryanilere
sonradan verilen bir kimlik oldugunu gostermektedir. Misyonerlerin bu
tercihlerinin ardinda, Avrupa kamuoyunda “Nasturi” adinin olumsuz
cagrisimlar yapmasinin bagis ve yardim faaliyetlerini zorlastirmas: da etkili
olmustur. Bu nedenle “Asur” kavrami, Nasturileri daha koklii ve saygin bir
tarihsel mirasa baglayan bir ifade olarak tercih edilmistir. Canterbury merkezli
Ingiliz misyoner gevreleri bu adlandirmay1 6zellikle kullanmigtir*,

Sonug olarak Nasturiler ve Siiryaniler, tek ve saf bir etnik kokene
dayanan topluluklar olmaktan ziyade, Mezopotamya’da yiizyillar boyunca
farkli halklarin Hristiyanlik catisi altinda kaynagsmasiyla olusmus karma bir
tarihsel yap1 sergilemektedir. Bu durum, Asur koken tezini savunan
misyonerler tarafindan dahi kabul edilmistir. Wigram’mn ifadesiyle, “geride
gergek Asurlar kalmamis, yalnizca farkli topluluklarin evlilikleriyle olusmus
melez bir halk varligini siirdiirmiistiir.”**

Siirt Sahasinda Nasturi Siirekliligi ve Dini Direnc

Siirt, 1552°deki kilise boliinmesinin ardindan Patrik IV. Abdisho’nun
Mar Ya“qlb el-"Uzla Manastiri’ni patriklik merkezi olarak se¢mesiyle, Keldani

39 Bertil Nelhans, Asuri, Arami, Kildani, Siiryani... Adlandirmalarimi Diinii Uzerine, 1990, s. 58;
Yakup Bilge, Siiryaniler Anadolu’nun Solan Rengi, Yeryiizii Yaymlari, Istanbul 1991, s. 10-11;
Murat Gokhan Dalyan, 19. Yiizy1l Dogu Siiryanilerinde Sosyal ve Ticari Hayat, s.1-10.

40 William Chauncey Emhardt And George M. Lamsa, The Oldest Christian People A Brief
Account of The Assyrian People and the Fateful History of The Nestorian Church, The
Macmillan Company, New York 1926, s.19-22; Surma d Byat Mar Samcun, Ninova’nin Yakarigi
Dogu Asur Kilise Gelenekleri ve Patrik Mar Samun’un Katli, Cev. Meral Barig, Avesta Yayinlari
7, Istanbul 1996, s. 13.

41 Isabella L. Bird, Jouney of Persia and Kurdistan Including A Summer in The Upper Karun
Region and Visit to the Nestorian Rayahs Vol. II, John Muarry, Albemarle Street, London 1891,
s. 237.

42 Heiki Palva, Diin’den Bugiin’e Dogu ve Bati Siiryanileri, Nsibin Yayievi, Sodertalje 1990, s.
58.

43 Murat Gokhan Dalyan, 19. Yiizy1l Dogu Siiryanilerinde Sosyal ve Ticari Hayat, s.1-10.
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Kilisesi agisindan 6nemli bir merkez haline gelmistir. Ancak bu gelisme,
Nasturi  geleneginin  bolgede tamamen ortadan kalkti§i  anlamina
gelmemektedir. Nasturi Kilisesi’nde yiizyillar boyunca siirdiiriilen ve patriklik
makammin amcadan yegene ge¢mesini esas alan sistem, Katoliklesme
girisimlerine ragmen XVII. yiizyilda da varligint korumustur. Bu durum,
Nasturi kimliginin yerel diizeyde ne kadar giiglii ve kalici oldugunu
gostermektedir. Bu siireklilik, Nasturi cemaatinin Katoliklesme c¢abalarina
kars1 gelistirdigi dini ve diisiinsel direncin bir yansimasidir*. Kinneir’in 1813-
1814 yillarina ait gozlemlerinde Siirt sehir merkezinde Nasturilerin yerlesik
Hristiyan niifusun bir pargasi olarak anilmasi, onlarin bdlgedeki dini dokunun
ayrilmaz bir unsuru oldugunu teyit etmektedir. Bu nedenle Siirt sahasi, bir
yandan Katolik misyonerlik faaliyetlerinin yiiriitiildiigii bir deneme alani; diger
yandan Nasturi geleneginin kendi i¢ dinamikleriyle varligimmi siirdiirdigii
direngli bir dini alan olarak degerlendirilmelidir®.

Misyoner Stratejilerinin iki Yonlii Modeli: Pedagojik Niifuz ve
Mali Patronaj

Katolik Birlik’e kazanim ¢abalari, yerel direnisi agmak igin sofistike
stratejiler benimsemistir. Bu stratejiler pedagojik ve kurumsal baglamda
degerlendirildiginde; misyoner stratejisinin omurgasini okul-yerli ruhban—ayin
zincirinin olugturdugu sdylenebilir. Peder G. Duval’in “okullar vasitasiyla
sizmatik Nasturi kdylere girilebilecegi” yoniindeki tespiti*® egitimin birincil
mezhepler arasi niifuz araci (instrumentum conversionis) oldugunu ortaya
koymustur. Nasturilikten donenlerin hiyerarsiye dahil edilmesi (6rnegin
Guiralel/Guératel’deki eski Nasturi piskoposu), kurumsal yapmin devsirme
kadrolar iizerinden giiclendirildigi yoOniinde bir bagar1 kamiti olarak
raporlanmistir’’. Ayrica ekonomik patronaj ve kirilgan sadakat cergevesinde
degerlendirildiginde ise Katolik misyonerlerin, Vatikan'dan temin edilen
maddi-manevi yardimlar1 bir patronaj mekanizmasi olarak kullandiklar
sOylenebilir. Ancak bu ekonomik saiklere dayali doniistimiin kirilganligi,
kaynaklar azaldiginda Nasturilerin eski mezheplerine geri donmesiyle aciga
¢ikmistir. Bu durum, doniisiimiin yerel topluluklar agisindan stratejik bir uyum
bi¢imi oldugunu ve inangsal tercihin ekonomik imkéanlarla yakindan baglantil
oldugunu kanitlamistir.

4 Wilmshurst, The Ecclesiastical Organisation, s. 87-88

4 Kinneir, Journey through Asia Minor, s. 409. Nasturilerle ilgili Selahattin Satilmis, “XIX.
Yiizyi1lda Hakkari’de Hiristiyan Bir Cemaat: Nesturiler (Idari, Iktisadi ve Sosyal Durumlart),”
Afyon Kocatepe Universitesi Sosyal Bilimler Dergisi 8, no. 2 (2006): 103—120. Isimli caligmaya
bakilabilir.

46 (Buvre d’Orient, n°138, Eyliil 1883, s. 140-144,

47 Battandier, 1905: s. 290.



SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 26

Nasturi Niifusu ve Demografik Kirillganhk

Siirt Sancagi'ndaki Nasturi niifusu, kanonik ¢ekismeler, doniigiimler ve
dis misyonerlik rekabeti nedeniyle siirekli bir dalgalanma gdstermistir. 1757°de
Amid Patrikligi’ne bagli 5.000 Katoligin Siirt bdlgesinde yogunlagsmasina
ragmen, ayni donemde Nasturilerin bazi kdylerde yeniden pekisen varligina
dair kayitlar*® mezhepsel dengelerin siirekli bir degisim halinde oldugunu isaret
etmistir.

XIX. yiizyll sonu istatistikleri, Nasturi yerlesimlerinin kirsalda
yogunlastigini gostermektedir. Sancak genelinde Hristiyan haneler (%21,9)
onemli bir azinlk teskil etse de*, bu cemaatler, Protestan misyonlarinin
iicretsiz egitim ve Ingiliz himayesiyle elde ettigi hizl1 basarilar karsisinda dahi
varliklarini1 koruma miicadelesi vermistir™.

Nasturi-Keldani Cekismesi ve Misyonerlik Alaninin Cogulcu
Dinamikleri

Siirt sehri, Nasturi ve Katolik Keldani patrikligi arasindaki rekabetin
hi¢bir tarafin mutlak hakimiyet saglayamadigi bir sinir bolgesi niteligi
tasidigint kanitlamistir. Nitekim yiizyillar boyunca siirekli olarak karsilikli
mezhep degisikliklerinin bu bolgede gerceklestirildigi bilinmektedir. Bu durum
kanonik ¢ifte ylik olarak agiklanabilir. Nitekim 1730’larda Siirt Piskoposu
Semun Kemb’in Patrik yoklugunda Amid ve Siirt’te "¢ifte yiik" tasimasi,
cemaatlerin Nasturi din adamlan tarafindan geri alinma riskini yaratarak yerel
sadakatlerin kirllganligin1 ortaya koymustur®'. Bununla birlikte bes asir siiren
yogun Katolik misyon faaliyetlerine ragmen, XX. yiizyilin baslarinda dahi Siirt
kirsalinda tespit edilen Keldani kdylerinin onunda Nasturi cemaatinin inangsal
kimligini siirdiirmesi, Katoliklestirmeye yonelik ¢abalarin sinirli ve dalgali bir
basar1 getirdigini gostermektedir. XIX. yiizyil sonunda yerel Katolik din adam1
kadrosunun yetersizligi** ve 1902’deki “Havil Vakasi”nda Katolik kesislerin
arazi ve borg¢ affi vaatleriyle cemaat ¢ekmeye calismasi iizerine Osmanli
idaresinin miidahale etmesi, Katoliklesme siirecinin siyasi gerilimler ve
ekonomik saiklerle ne kadar yakindan baglantili oldugunu gostermistir™.

Nasturilerin Konfesyonel Kimlik insasinda Siireklilik

Babil Keldani Patrikhanesi'nin 1681°de kurulmasiyla Nasturilerin bir
kismi Katoliklesme siirecine girse de yerel Nasturi kimligi tamamen
silinmemistir. E. L. Cutts’in 1877 gézleminde, Siirt’te Roma ile ittifak1 kabul

4 Wilmshurst, The Martyred Church, 351.

4 Commercial Reports Received at the Foreign Office, 1865: 193-194.
30 Buvre d’Orient, n°138, Eyliil 1883, s. 133-134.

31 Bessarione, Pubblicazione periodica di studi orientali, s. 581-583.

32 (Buvre d’Orient, n°190, Mayis 1892, s. 278.

3 BOA, HR.TH. 269/13, (18 Safer 1320-27 Mayis 1902).
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etmis bir Nasturi toplulugu ve onun iizerinde Baspiskopos Petrus (Matran
Patros) idaresinin kaydedilmesi, Dogu Siiryani geleneginin Katolik birlik
ekseninde yeniden tanimlandigini gdstermistir™. Bu bulgular, Katolik
misyonerlerin ve yerel Keldani liderliginin raporlarinda sunulan tam doniistim
anlatisinin, sahada Nasturi ve Keldani cemaatlerinin kimliklerini koruma
miicadelesi ile ekonomik, dis siyasi ve kurumsal faktorlerin belirledigi ¢ok
katmanli bir mezhepsel dinamik alami i¢inde sl kaldigim ortaya
koymaktadir. Nasturiler, tiim sistematik c¢abalara karsin inangsal ve kiiltiirel
kimliklerini biiylik 6l¢iide muhafaza etmeyi bagarmislardir.

XIX. Yiizyilda Siirt’te Kamusal Kimlik ve Ekonomik Uretim

Geg¢ Osmanli doneminde Siirt sancaginda yasayan Keldani cemaatinin
ekonomik faaliyetleri, arsiv belgeleri, ser‘iyye sicilleri, vilayet salnameleri ve
cagdas gozlemci kaynaklar 1s18inda incelendiginde; bu cemaatin tarim,
hayvancilik, zanaat ve ticaret alanlarinda ¢ok yonlii, fakat sinirli 6lgekli bir
ekonomik yapiya sahip oldugu goriilmektedir. Mevcut veriler, Keldanilerin ne
tamamen tarimsal bir koylii toplulugu ne de biitliniiyle ticaretle mesgul olan bir
sehir burjuvazisi oldugunu gostermektedir. Aksine kirsal ve kentsel ekonomik
pratikleri birlikte siirdiiren ara bir toplumsal katman olusturduklar
anlasilmaktadir. Bu baglamda Cizre yakinlarinda konumlanan Gerizlar koyii,
Keldani ve Nasturi Hristiyan topluluklarimi bir arada barindiran demografik
yapisiyla dikkat ¢ekmektedir. Bolgeye yolu diisen Avrupali seyyahlar, koy
halkinin yabancilara gosterdigi sicak ilgi ve nezaketten etkilenmis;
hatiratlarinda bu yerlesim birimine dair son derece miispet izlenimler
aktarmiglardir.

Ozellikle John Macdonald Kinneir’in 1813-1814 yillarindaki gozlemleri,
kdylin sosyal yagsamini ve mimari dokusunu adeta canli bir tablo gibi betimler.
Kinneir’e gore aksam serinliginde evlerin diiz damlarina ¢ikan koy sakinleri,
kadin, erkek ve ¢cocuk ayrimi olmaksizin giiniin yorgunlugunu bu ortak alanda
atmaktadir. Erkeklerin halilar {izerine uzanip nargilelerini tiittlirdigda,
kadinlarinsa bir yandan bebeklerini emzirip diger yandan tahil doverek giinliik
iglerini siirdiirdiigii bu sahne, giindelik yasamin dogal akigini yansitmaktadir.
Cocuk seslerine karigan kopek havlamalari ve bacalara tiinemis leyleklerin
hiiziinli ama ritmik takirtilari, bu pastoral atmosferin isitsel fonunu
olusturmaktadir. Kinneir, tim bu detaylartyla Gerizlar’iy, Dogu’nun koy
hayatin1 en saf ve karakteristik haliyle yansitan ilgi ¢ekici bir manzara olarak
tasvir etmistir™>.

Siirt sehrine iliskin aktarimlar, bolgenin dogal kaynaklar1 ve cemaatler
arast iligkiler acisindan dikkat g¢ekici ozellikler tasidigini gostermektedir.

34 Edward Lewes Cutts, Christians under the Crescent in Asia. London: Society for Promoting
Christian Knowledge, 1877, s. 9.
35 John Macdonald Kinneir, a.g.c., s. 423.
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Sehirde bol miktarda ceviz ve kestane yetistirildigi, ayrica deri tabaklamada
kullanilan mazi bulunmaktadir®®. XIX. yiizyilin son ¢eyreginde Siirt, yalnizca
bolgesel bir tarim ve zanaat merkezi olarak degil, ayn1 zamanda cemaatler arasi
iliskilerin giindelik pratikler {izerinden kuruldugu bir mekan olarak da done
cikmaktadir. Siirt’teki Keldani ve Siiryani topluluklari, kamusal alanlarda
ozellikle fes ¢evresine sarilan siyah ipekli kumagla dikkat ¢ekmektedirler. Bu
giyim, cemaatler arasinda kimlik, aidiyet ve siirlar baglaminda bir isaret dili
ozelligi gostermektedir. Nitekim bu durum c¢arsi, adliye ve mahalle gibi
kamusal alanlarda kimlik ve aidiyetin siirekli teshirini imkan tanimistir. Siyah
sarim, Miisliiman ¢ogunluk ile Ermeni cemaatine karsi diisiik maliyetli, fakat
yiiksek goriniirliklii bir sembolik sermaye islevi gormiis; boylece cemaat
kimliginin giindelik dolasimin1 giivence altma almistir®’.

Keldanilerin kamusal alandaki bu gorsel rejimi, iktisadi varliklarim
destekleyen liretim pratikleriyle i¢ ice gegmistir. Yetistirilen irlinler hem hane
Olceginde tiiketim hem de bolgesel ticaret agisindan stratejik bir deger
tasimugtir. Ozellikle kokboyasi iiretimi, Keldanilerin yogun olarak yasadigi
koylerde ve sehir merkezinde dikkat ¢eken faaliyetlerden biri olmustur. Nitelik
agisindan yeterli 6zen gosterilmedigi icin diigiik kalitesiyle anilsa da kokboyast
iiretimi; yabani, sulamasiz kiiltiir ve sulamali kiiltiir olmak tizere farkli tiirler
iizerinden gesitlenmigtir. Sonuncusu en kaliteli iiriinii verirken, yilda yaklagik
1.500 centner (75 ton) iiretimin {igte ikisi (50 ton) yerel dokumalarin
boyanmasinda kullanilmis, geri kalani ise Bitlis, Van ve Erzurum’a ihrag
edilmistir. Bu yoniiyle kokboyast hem cemaatin zanaatkarlik faaliyetlerinde
hem de bdlgesel ticaret aglarinda belirleyici bir yer edinmistir>®,

Maroken derisi liretiminin de bolgenin iktisad hayatinda 6nemli bir yeri
bulunmaktadi. Diyarbekir, Mardin ve Siirt’te {iretilen bu iiriin, giinliik yasamda
ve zanaatkarlikta yaygin bicimde kullanilmistir. Diyarbekir’in derileri, kosnil
ve mazi sayesinde ince renk ve dayaniklilik kazanarak kalite bakimindan 6ne
cikarken; Siirt ve Mardin’de sumak yapragi ve nar kabugu gibi daha diisiik
nitelikli malzemelerin kullanilmasi, iiretimi ikincil diizeyde birakmistir. Buna
ragmen, Siirt’te iglenen keci ve koyun derileri hem ig tiiketimde hem de Harput,
Erzurum ve Trabzon gibi merkezlere yonelen ticarette degerlendirilmistir. Kegi
derileri kirmiziya boyanarak ayakkabilarin iist kisimlarinda ve kitap ciltlerinde;
koyun derileri ise sartya boyanarak “mechkeen” ad1 verilen ince deri ¢oraplarin
yapiminda kullanilmistir. Bu {iretim bicimleri, Keldanilerin sehir igi

36 Charles Grey, A Narrative of Italian Travels in Persia, in the Fifteenth and Sixteenth Centuries,
by Giovanni Maria Angiolelli and Vincentio d’Alessandri [London: Hakluyt Society, 1873],
s.156.

57 Iskandar Bcheiry, The Syriac Orthodox Patriarchal Register of Dues of 1870, Gorgias Press,
2009, s. 23.

38 Commercial Reports Received at the Foreign Office from Her Majesty's Consuls between July
Ist, and December 31st, 1864, London: Printed by Harrison and Sons, 1865, s. 177-179.
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zanaatkarlik ve ticaret faaliyetlerinde dogrudan rol oynadiklarini
gostermektedir™.

Keldani cemaatine mensup bireylerin tereke kayitlar1 ve meslek bilgileri,
sehir merkezinde zanaat faaliyetlerinin Onemli bir ekonomik alan
olusturdugunu gostermektedir. Kunduraci Petres, boyaci esnafi isa Efendi ve
bezzaz (manifaturaci) olarak kaydedilen sahislar, Keldanilerin sehir
ekonomisinde zanaatkar ve Kkiiciikk esnaf olarak yer aldiklarini ortaya
koymaktadir. Ayn-Salib Mabhallesi’'nden Keldani Esad veledi Gorgiz’in
terekesinde yer alan bez, iplik ve tekstil iirtinleri, ticari stok bulunduran kiigiik
6lgekli esnafliga isaret etmektedir (20 top kirmizi bez, 15 top beyaz bez, 5 kiyye
kirmiz1 iplik)®. Bu tiir meslekler, Keldani cemaatinin sehir ici ekonomik
dolasima entegre oldugunu; ancak biiyiik sermaye birikimine dayali ticaret
aglarmin pargasi olmaktan ziyade, yerel pazar 6lgeginde faaliyet gosterdiklerini
gostermektedir®’.

Ser‘iyye sicillerinde yer alan arazi satiglar1 ve miilkiyet devirlerine iliskin
kayitlar, Keldanilerin 6zellikle bagcilik faaliyetleriyle iliskilendirilebilecek
tasinmazlara sahip olduklarimi ortaya koymaktadir. Eruh kazasina bagh Sivan
nahiyesindeki Dermetaz koyiinde Keldani Miho veledi Gorgiz’in miilk bagini
Ermeni bir sahsa satmasi, Keldanilerin bag miilkiyeti ve tarimsal {iretim
stireclerine dogrudan dahil olduklarini gdstermektedir. Benzer sekilde Ayn
Salib Mahallesi’'nden Keldani Mihail veledi Cercis’e bag satis1 yapilmasi, sehir
merkezinde yasayan Keldanilerin de kirsal tarim alanlariyla ekonomik baglarini
siirdiirdiiklerini ortaya koymaktadir. Bu tiir kayitlar, Keldanilerin tarimsal

% Commercial Reports, 1865, s. 177-179.

0 Ayhan, a.g.t., 404; Siird sancagina ait ser‘iyye sicilleri, ge¢ Osmanli doneminde gok milletli
tagra toplumunun giindelik isleyisini, ozellikle ekonomik iliskiler, sosyal aglar ve hukuki
pratikler tizerinden goriiniir kilan temel kaynaklar arasinda yer almaktadir. Bu siciller, Keldani
cemaatinin yalnizca “dinsel kimlik” kategorisi i¢inde degil; bor¢—alacak iliskileri, rehin ve satig
islemleri, vekalet pratikleri, tebligat muameleleri ve miilkiyet rejimi baglaminda Osmanli tagra
diizenine nasil eklemlendigini gostermektedir. Bu ¢ercevede hem 426 numarali Siirt Ser‘iyye
Sicili’ndeki kayitlar hem de 421 numarali sicile dayali tez galismalari, Keldanilerin Miislimanlar,
Ermeniler ve Siiryanilerle ortak bir hukuk-ekonomi zemini {izerinde temas ettiklerini ortaya
koymaktadir. Bu 6rnek, tasra ekonomisinde gayrimiislim aktdrlerin, mahkeme iizerinden isletilen
tahsil ve ispat pratikleri aracilifiyla ekonomik haklarini takip ettiklerini de ortaya koymaktadir.
Tasinmaz miilkiyetin ekonomik stratejiye doniismesi de sicillerin gosterdigi dnemli bir husustur.
Midyat’tan Siird’e gelen Keldani Kis Isa veled-i Maksi Mihail’in Ayn-1 Salib Mahallesi’ndeki
tapulu evini satmak veya kiraya vermek iizere vekil tayin etmesi, miilkiyetin yalnizca “ikamet”
degil, gelir tiretimi agisindan da degerlendirildigini ve taginmazin bizzat malik tarafindan
isletilmesinin zorunlu olmadigin1 gostermektedir. Bu durum, Keldani cemaatinin sehir
ekonomisine hem emek hem de miilk gelirleri iizerinden eklemlendigini diislindiirmektedir.
Ismail Duygu, 426 Numarali (H. 1302-1317 / M. 1885-1900) Siirt Ser‘iyye Sicili: Metin Cevirisi
ve Degerlendirme, Yiiksek Lisans Tezi, Nevsehir Universitesi Sosyal Bilimler Enstitiisii,
Nevsehir 2012, s. 138-39, 253-254.

6l Ayhan, a.g.t., 5.425-426.
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iretimi biiyiik Olcekli ciftcilikten ziyade, aile temelli ve smirli miilkler
lizerinden yiiriittiikklerini diigiindiirmektedir. Tarim faaliyetlerinin daha ¢ok
bagcilik ve kiigiik oOlgekli arazi isletmeciligi etrafinda sekillendigi
anlasilmaktadir®?.

Keldani toplumunda 6zellikle meyvecilik hem ekonomik hem kiiltiirel
boyutlartyla ne ¢ikmustir. Seftali ve liziim ¢esitlerinin biyiiklik ve lezzeti,
Sultani ve Kismis tiirlerinin izmir {iziimleriyle yarisabilecek nitelikte olmast,
Siirt’i bagcilik agisindan ayricalikli bir konuma tagimistir. Findik, ceviz, badem
ve Siirt fistig1 gibi iirlinler ise 6zellikle kis aylarinda ve oru¢ dénemlerinde
Hristiyan topluluklarin beslenme kiiltiiriinde merkezi rol oynamistir. Keldani
mutfagina 6zgili “pesteek” (ince pestil), igine ceviz sarilarak yapilan “kesmeh”
(rulo pestil) ve liziim pekmezi yalnizca giindelik tiiketim maddeleri degil, ayni
zamanda Erzurum ve Bagdat’a ihrac edilen ticari iiriinler olmustur®.

Siirt’in tarimsal yapisi, toprak kosullarma bagl olarak ¢esitlilik
gostermekteydi. Garzan ve Ridvan (Herhwan) kazalar1 disinda bugday ve arpa
iiretimine uygun olmayan topraklarda misir ve dart 6ne ¢ikmistir. Verimlilik
bazi yillarda olaganiistii diizeylere ulasabiliyor; bir keyl/kile®* tohum on, yirmi
hatta otuz misli iiriin verebiliyordu. Ortalama yillarda ise bes-altt misli {iriin
alinmakta, c¢ekirge istilasi olmadigi siirece hasatlar iki mislin altina
dismemekteydi. Bu tarimsal verimlilik, Keldani cemaatinin ge¢im
kaynaklarin1 ¢esitlendirmis, ayni zamanda bolgesel pazarlara katilimini
kolaylastirmistir.

XIX. yiizy1l sonlarinda Siirt, Keldani cemaatinin hem kamusal kimligini
goriiniir kildig1t hem de iktisadl yasamim siirdiirdiigii bir merkez niteligi
kazanmistir. Siyah ipekli sarim {izerinden bedensel bir kimlik rejimi kuran
Keldaniler, tarimsal iiretim, zanaatkarlik ve ticaret sayesinde toplumsal
varliklarint giliglendirmistir. BoOylece Siirt, cemaatin kimlik ve ekonomi
arasindaki etkilesimi en yogun bigimde deneyimledigi Osmanli tagra
merkezlerinden biri haline gelmistir®.

Joseph Dupont’a gore, XX. yiizyil baglarinda Siirt’in niifusu yaklagik
15.000 kisi civarindaydi. Kaynaklarda, kentin yalnizca idari bir merkez olarak
degil, ayn1 zamanda belirli bir sanayi potansiyeline sahip {iretim noktasi olarak
da one ciktig1 belirtilmektedir. Bitlis vilayetinin 6nemli sehirlerinden biri
konumundaki Siirt, ekonomik ve sanayi faaliyetleri bakimindan vilayetin
merkezi olan Bitlis ile benzer 6zellikler gostermekteydi. Kentteki pamuklu

62 Ayhan, a.g.t., 2021, 5.390

3 Commercial Reports, 1865, s. 177-179.

4 Arapgada keyl mastarindan tiireyen kile, 6lgek demektir. Tiirkge’de kile seklinde kullamlmusgtir.
Bir kile gesitli donemler ve cografyalara gore degisiklik gostermistir. Ayrintil bilgi i¢in bakiniz:
Cengiz Kallek, “Kile”, Islam Ansiklopedisi, Tiirkiye Diyanet Vakfi Yaymlari, C. 25, Ankara
2002, s. 568-571.

%5 Commercial Reports, 1865, s. 177-179.
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kumas iiretimi, silah imalat1 ve demir ile fildisinden {iretilen cesitli esyalar,
donemin ekonomik ¢esitliligini  yansitan temel {iretim alanlarmi
olusturmaktaydi. Bu tiretim bigimleri, Siirt’in yalnizca tarimsal faaliyetlere
dayal1 bir ekonomiye sahip olmadigini; aksine kiiciik 6lgekli atdlye tipi imalat
sanayinin de gelistigini ortaya koymaktadir. Yine Siirt’in ekonomik yapisinda
dikkat ¢eken bir diger unsur ise tuz lretimidir. Donemin istatistiklerine gore,
Osmanli’nin Ermenilerin yasadig1 bolgelerde bir¢ok tuzla bulunmakta olup, bu
tuzlalarin en zenginleri Erzurum ve Siirt’te yer almaktaydi. Erzurum
vilayetinde yillik yaklasik 10 milyon kilogram, Siirt sancaginda ise 6,5 milyon
kilogram tuz iiretimi gergeklestiriliyordu. Bu miktarlar, Siirt’in yalnizca yerel
degil, bolgesel dlgekte de onemli bir tuz liretim ve tedarik merkezi oldugunu
gostermektedir®.

Hayvanciliga dair veriler, 6zellikle Eruh kazasi ve kirsal nahiyelerde
yogunlagmaktadir. Keldani Tana bin Gurya’nin, Garisan agiretinden bir ¢obanla
yasadigt koyun kaybi davasi, Keldanilerin hayvan sahibi olduklarini ve
siriilerini ¢ogu zaman agiret mensubu ¢obanlara emanet ettiklerini
gostermektedir. Bu durum, Keldanilerin dogrudan go¢ebe hayvancilikla degil;
daha ziyade yerlesik hayvan sahipligi modeliyle ekonomik faaliyet
yuriittiikklerine isaret etmektedir. Nitekim 1872 tarihli bir kayitta, Eruh kazasina
tabi Kelhok nahiyesine bagli Dersems kdyiinden Keldani Tana bin Gurya’nin,
Garisan agiretinden Siileyman bin Abdi’nin kdy ¢oban1 oldugunu; dort ay dnce
teslim ettigi 14 koyunu kaybettigini ileri siirerek mahkemeye bagvurdugu; delil
yetersizligi nedeniyle dort koyun bakimindan muarazadan men edilmekle
birlikte, diger on koyunun kiymeti olan 400 kurus iizerinde sulh olundugu
kaydedilmistir. Belgede gecen 14 koyunluk siirii, hayvanciligin Keldani haneler
igin tamamlayict bir gelir kaynagi oldugunu; ancak biiylik olgekli siirii
sahipliginden ziyade, smirli ve hane oOlgekli bir iiretim bigiminin
benimsendigini  diisiindiirmektedir®’. Elde edilen veriler bir arada
degerlendirildiginde, Siirt sancagindaki Keldani cemaatinin ekonomik
yapisinin sinirlt tarimsal iiretim (6zellikle bageilik), hane temelli hayvan
sahipligi ve sehir merkezinde zanaat/esnaflik faaliyetleri olmak tizere ii¢ temel
unsur etrafinda sekillendigi goriilmektedir. Bu yapi, Keldanilerin ekonomik
olarak ne tamamen yoksul bir kirsal topluluk ne de giiclii bir ticari elit
olduklarimi; orta diizeyde, kirilgan fakat siirdiiriilebilir bir ekonomik konumda
yer aldiklarini géstermektedir. Bu ekonomik profil, Keldanilerin ayn1 zamanda
egitimli bireyler yetistirerek biirokrasiye yonelmelerini de aciklamaktadir.
Tarim ve hayvanciliktan elde edilen sinirli gelirlerin, zanaat ve memuriyetle
tamamlandigi; bdylece cemaatin ge¢ Osmanli tasra toplumunda hem ekonomik
hem de idari varligini siirdiirdiigii anlasiimaktadir.

% Joseph Dupont, Géographie-atlas de I’empire ottoman: texte et cartes (Paris: 1907), s. 16.
67 Ayhan, a.g.t., 2021, s. 289-290.
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S6z konusu veriler, XX. ylizy1l baslarinda Siirt’in ekonomik yapisinin
klasik Osmanli tagra sehirlerinin tipik tarimsal {iretim yapisinin o&tesine
gectigini ortaya koymaktadir. Sehir, hammaddeye dayali kii¢iik sanayi kollart
ve maden-tuz igletmeleri araciligiyla ekonomik gesitliligini artirmis; bu sayede
bolgesel ticaret aglartyla daha siki bir iliski gelistirmistir. Ozellikle tuz iiretimi,
yalnizca gida tiikketiminde degil, hayvancilik, deri isleme ve benzeri sanayi
faaliyetlerinde de temel bir girdiydi. Bu durum, Siirt’in stratejik ve ekonomik
Onemini artiran baglica faktdrlerden biri olarak degerlendirilebilir. Sonug
olarak, XX. yiizyilin baglarinda Siirt, bir sancak merkezi olmanin Gtesine
gecerek, bolgesel tiretim ve ticaret aginda aktif bir rol iistlenen; tarim, zanaat
ve madencilik faaliyetlerinin bir arada bulundugu karma nitelikli bir ekonomik
yapiya sahipti.

Siirt Bolgesinde Nasturilerin Katoliklige Gecis Siireci (XVI. -
XX. Yiizyillar)

Dogu Siiryani geleneginin 6nemli merkezlerinden biri olan Siirt bolgesi,
XVI. yiizyildan itibaren Roma ile birlik fikrinin tartisgildigi, XVII. ve XVIII.
ylizyillarda ise fiill doniisiimlerin yasandigi bir cografya olmustur. Amid
Bagepiskoposu Abdoulahad, Nasturilerin Katoliklige gecis siirecini anlattig1
eserinde, bu doniisiimde piskoposlarin roliinii 6zellikle vurgular. Ona gore,
Amid ve Mardin’deki birlesmelerin  yam1 swra Siirt ve Cizre
piskoposluklarindaki Nasturilerin Katoliklige gegisi, Keldani piskoposlarinin
gayretli pastoral calismalar1 ve drnek yasantilar1 sayesinde hiz kazanmistir®®.

Ik Birlik Girisimi (1553 - Diyarbekir Birligi)

Katolik birlik siireci, 1553 yilinda Patrik Yohannan Sulaga’nin Papa III.
Julius tarafindan taninmasiyla resmen baslamistir. Ancak bu birlik, biitiin Dogu
Siiryani topluluklarin1 kapsamamis; oOzellikle daglik bolgelerde Nasturi
patriklik gelenegi varligim siirdiirmiistiir®. Boylece birlik hareketi, baslangicta
sinirlt bir alanda etkili olmus, Siirt ve ¢evresinde ise daha yavas bir yayilim
gOstermistir.

Kurumsal Doniim Noktas1 (1681 - Amid Patrikligi’nin
Kurulmasi)

1681 yilinda Papa XI. Innocent tarafindan Amid’de Keldani Katolik
Patrikligi’nin resmen tesis edilmesi, Siirt ve Cizre cemaatleri i¢in dnemli bir
referans noktasit olmustur. Abdoulahad’in ifadesiyle, “ilk birlesme 1553°te
gerceklesmisti, ama gercek anlamda siireklilik ancak 1681’den itibaren

68 M.-A.-J Abdoulahad, [Amid Basepiskoposu]. Le Chaldee et le Kurdistan: Etude Historique et
Géographique. [Yayin yeri ve yayinci yok], 1896, s. 72.
% Abdoulahad, a.g.e., s. 72.
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miimkiin olmustur”™. Bu gelisme, bolgedeki Katoliklige gegis hareketinin
kurumsal bir nitelik kazanmasini saglamaistir.

XVIII. ve XIX. ylizyillar boyunca, Siirt’te gorev yapan yerel matranlar
(6rnegin Mar Petros ve Mar Hannanigo) Roma ile uyumlu bir litilirji ve egitim
politikasi yiiriitmiis, Nasturi niifusun bir kismin1 Katolik otoriteye baglayarak
cemaatin kimlik doniisiimiinii hizlandirmistir”'. Bu dénemde Katoliklige gegis,
artik bireysel degil, kdy 6lcekli doniisiimler seklinde gergeklesmistir. 1838°de
bolgeyi ziyaret eden Amerikali misyoner Horatio Southgate, Cizre merkezli
piskoposluk alaninda yaklasik on bes koyde bin Keldani ailesinin, yani yaklagik
bes bin kisinin yasadigini, benzer biiyiikliikte bir Nesturi niifusun da
bulundugunu kaydetmistir >,

Misyonerlik Asamasi ve Kurumsallasma (XIX. Yiizyil)

XIX. yiizyllda Dominiken ve Lazarist misyonerlerin Siirt’te okul,
manastir ve hayir kurumlan insa etmeleriyle Katolik kimlik bolgede ivme
kazanmustir. Bu girisimler, XVIII. yiizyilda baslayan doniistimlerin kurumsal
bir zemine oturmasina katki saglamistir’>. Ancak tiim bu cabalara ragmen,
misyonerlerin ve yerel yardimcilarin raporlarinda sik¢a belirtildigi {izere,
doniistim hicbir zaman tam anlamryla tamamlanamamustir.

XIX. Yiizyl Sonu ve XX. Yiizynl Basinda Doniisiimiin
Yogunlasmasi (1890-1913)

Katoliklige gecis siireci, oOzellikle Mgr Joseph-Emmanuel Thomas
(1892-1900) ve Mgr Addai Scher (1902-1915) donemlerinde belirgin bir hiz
kazanmistir. Bu iki bagpiskopos, yerel Keldani ve Nasturi cemaatler arasindaki
ayrilig1 azaltarak patriklik otoritesini birlestirici bir unsur haline getirmistir.

Bu donemin sembolik figiirii, bolgedeki Nasturi niifusun Katoliklige
gecis siirecinde sembolik bir figiir haline gelen ve Guératil kdyiinde yasayan
geng piskopos Thomas olmustur. 1890 yilinda Katoliklige gegen bu piskopos,
Nasturi kdkenli olmasina ragmen Roma ile tam bir birlige girmis ve Mgr
Emmanuel Thomas tarafindan desteklenmistir. Guératil, boylelikle yalnizca
Nasturi-Katolik diyalogunun degil, ayn1 zamanda Katolik misyoner
stratejisinin sahadaki somut bir drnegi haline gelmistir. KOyl ve ¢evresinde
yaklagik otuz bes yil boyunca Katolik Keldani cemaati iginde faaliyet
gostermistir. Katoliklige gectikten sonra Roma ile birligin yerel diizeyde
giliclenmesine katkida bulunmus, 6zellikle Katolik ayinlerinin yerel dilde

70 Abdoulahad, a.g.e., s. 72.

7! Abdoulahad, a.g.e., s. 72.

72 Horatio Southgate, Narrative of a Visit to the Syrian Church of Mesopotamia; with Statements
and Reflections upon the Present State of Christianity in Turkey, New-York: D. Appleton & Co.,
1844, s. 172-173.

73 Abdoulahad, a.g.e., s. 72.
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icrasini saglamis ve ¢evredeki Nasturi din adamlartyla temas kurarak doniisiim
siirecinde etkili bir rol oynamistir. Biitiin ¢abalarina ragmen Mgr Thomas’a,
1914 yilina kadar resmi bir Katolik piskoposluk unvani verilmemistir. I. Diinya
Savas1 sirasinda, bolgede meydana gelen karngsikliklar sirasinda hayatini
kaybetmis, boylece uzun yillar siirdiirdiigii pastoral goérevi trajik bir bigimde
sona ermistir’*.

Piskopos Thomas, koyde ayinleri Katolik ritine gére yonetmis, ¢evredeki
Nasturi rahiplerle temas kurarak onlart Roma ile birlik fikrine kazandirmaya
caligmistir. Onun sahsinda, Nestorius mirasinin Roma ile birlesmis Dogu
Hristiyan kimligine doniisiimii, Keldani Kilisesi’nin XX. yiizyil basmdaki
yeniden yapilanmasmin yerel boyutunu gostermektedir. I. Diinya Savasi
sirasinda, bolgede meydana gelen karisikliklar sirasinda hayatini kaybetmis,
boylece uzun yillar siirdiirdligii pastoral gorevi trajik bir bigimde sona
ermistir’”,

1. BOLUM: SiiRT KELDANIi KATOLIK KIiLiSESI:
KURUMSAL YAPI, HIYERARSI VE RUHANI
LiDERLIK

1.1. Kilise ve Roma Iliskileri
1.1.1. Siirt’in Katolik Kimligin Merkezlerinden Biri Olmasi

Siirt, Orta Cag’in sonlarindan XX. ylizyil baslarina kadar uzanan siiregte
dini olarak dnce bolgesel bir “tall merkez”, ardindan Katoliklesme hamlesiyle
gecici bir patriklik ikametgahina doniisen bir odak noktasi haline gelmistir. Bu
doniigiimiin izlerine manastir yazmalari, birlik ikrarlari, sinod kararlari, elgilik
raporlar, istatistiki kayitlar ve sahis silsilelerinde rastlanmaktadir’® .

74 Bugéne Griselle, Syriens et Chaldéens: leur martyre, leurs espérances (Paris: 1918), s.27;
Annuaire Pontifical Catholique, fondateur, 1917, 5.400.

75 Griselle, Syriens et Chaldéens: leur martyre, p.27; Annuaire Pontifical Catholique, 1917, s.
400.

76 Bu konularda su kaynaklara bakilabilir. David Wilmshurst, The Ecclesiastical Organisation of
the Church of the East, 1318-1913, Louvain: Peeters, 2000; Joseph Simon Assemani, Bibliotheca
Orientalis Clementino-Vaticana, Roma: Typographia Sacrae Congregationis de Propaganda Fide,
1728; Jacques-Paul Migne, Theologiae Cursus Completus... Tomus Quintus, Paris: Apud
Editores, 1838; Eugene Tisserant, Eastern Christianity in India, Bombay—Calcutta—Madras:
Orient Longmans, 1957; Pierre Raphael, The Role of the Maronites in the Return of the Oriental
Churches, Beirut: Khalifae Press, 1935; Ing. cev. Youngstown, Ohio: St. Maron’s Church, 1946;
David Wilmshurst, The Martyred Church, London: East & West Publishing, 2011; Joseph
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1552°deki boliinmenin ardindan Siirt, Katolik mezhebine bagh kisilerin
yasadig1 bir kent ¢izgisine kayarak kurumsal bir merkez olarak belirginlesmeye
baglamigtir. Nitekim s6z konusu tarihteki Nasturi Patrigi seg¢iminden
kaynaklanan bdliinme dncesinde Siirt'te bagimsiz bir Dogu Siiryani piskoposu
veya metropoliti bulunduguna dair dogrudan bir kanit mevcut degildir. Ancak
1477, 1480 ve 1483 kolofonlarinda Nusaybin Metropoliti Eliya'nin, 1504
kolofonunda ise Gazarta Metropoliti Eliya'nin unvanlarinda Siirt'in bir merkez
olarak zikredilmesi, kentin genis bir metropolitlik alanina baglh tali bir dini
merkez islevi gordiigiinii ortaya koymaktadir”’.

Ik Keldani Patrigi olarak bilinen Patrik Yohannan Sulaga’nin kardesi
Yusuf, Siirt kokenli olup 1554’te Roma’da takdis edilen Katolik
piskoposlarindan biriydi. Yusuf, 1555’te Patrik Abdisho IV ile birlikte
Hindistan’a gonderilmis ve burada Hindistan Metropoliti olarak takdis
edilmigtir. Siirt kokenli bu piskoposun, Katolik birligini Asya’ya tagiyan aract
rolii 6nemlidir. Yusuf’un Mezopotamya’ya donmeyip 1569°da Roma’da veya
Roma yolunda 6lmesi, Siirt’in bu erken Katolik misyon hareketindeki yerini
vurgulamasi agindan énemlidir’®. Patrik Yohannan Sulaga’nin 1553’te Papa
III. Julius tarafindan takdisiyle baslayan kurumsal evrede, Siirt kritik bir rol
iistlenmistir. Patrik Abdisho IV Maron’un (ve muhtemelen halefi Semun
VIII’in) Siirt yakinlarindaki Maryakub Manastiri'nda ikamet etmesi, kenti fiilen
patriklik ikametgahina yiikseltmistir. Ayni manastir, dini el yazma iiretiminin
yapildig1 bir merkez olarak da 6n plana ¢ikmistir. Amid Metropoliti Eliya
Asmar Habib ve Mardin Metropoliti Hnanisho’nun burada yazma kopyalar
iiretmesi, Siirt 6zelinde Katolik kimliginin yaz1 faaliyetiyle de pekistigini
gostermektedir””.

Patrik IV. Abdisho’nun Oliimiinden sonra Siirt’teki bir manastirda
defnedilmesi, kentin sadece bir tasra sehri degil, ayn1 zamanda Keldani
Patrikligi acisindan 6nemli bir kurumsal sigiak ve merkez islevi gordiigiinii
ortaya koymaktadir. Patrik V. Yahballaha’nin da XVI. yiizyil sonlarina dek
Siirt’te ikamet ettigine dair kayitlar, bu rolii teyit etmektedir®’.

1.1.1.1. XVI-XIX. Yiizyillarda Siirt’in Keldani Kilisesindeki
Konumu ve Roma ile Birlik Siireci

Simone Sulaga’nin Roma tarafindan onaylanan reformlar1 sonrasinda
patriklik otoritesinin Musul disindaki merkezlere, ozellikle de Siirt’e

Tfinkdji, L’Eglise chaldéenne catholique autrefois et aujourd’hui, Mossoul: Imprimerie des Péres
Dominicains, 1914).

77 Wilmshurst, The Ecclesiastical Organisation, s. 86-87.

78 Wilmshurst, The Ecclesiastical Organisation, s. 86.

7 Wilmshurst, The Ecclesiastical Organisation, s. 87.

80 Assemani, Bibliotheca Orientalis Clementino-Vaticana, s. 165; Migne, Theologiae Cursus
Completus, s. 540; Tisserant, Eastern Christianity in India, s. 145.
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yonelmesi, buranin stratejik 6nemini artirmistir. Patrik Abdisho ve ardindan
gelen Atalia doneminde, patriklik Roma’ya dogrudan basvurmasa dahi, fiilen
Siirt {izerinden yoOnetilmistir. Roma tarafindan gonderilen misyonerler ve
patriklik belgeleri, Siirt’teki manastir aracilifiyla cemaatlere ulastirilmistir. Bu
durum, Siirt’in Keldanilerin Roma’ya baglilik siirecinde araci bir merkez
oldugunu gostermektedir®’. Ayrica patriklerin Siirt'te ¢ok sayida papaz,
piskopos ve baspiskopos takdis etmeleri, Siirt’in yalnizca idarl bir merkez
degil, ayn1 zamanda din adami yetistirme ve Katolik kimligin pekistirilme
mekani olarak kurumsal islevini derinlestirdigini ortaya koymaktadir.

Jélu (Cilo) - Siirt - Selmas bagpiskoposu IX. Simun (Simeon Denha),
1583’te Papa XIII. Gregory’e Katolik olduguna dair kanit olarak Katolik iman
ikrarin1 gondermis ve bunun Roma tarafindan kabul edildiginin belgesi olan
palliumu Sidonlu piskopos Leonard Abel araciligiyla almistir. Ardindan bir
miiddetten beri Siirt’te bulunan Keldani Patriklik idare merkezini Siirt’ten
Urmiye—Salmas’a tagimis ve kisa bir siire sonra yani 1600°de vefat etmistir. Bu
patriklik merkezi her ne kadar Siirt’ten tasinmig olsa da dini olarak bdlgenin
episkopal bir donlisim ve merkez olarak islevini = siirdiirdiigini
gostermektedir®. Aym yilin raporunda Leonard Abel, Gregoryen takvimi ve
birlik tegviki baglaminda “Dogu’daki Hristiyan milletlerin genelinde, yalnizca
Liibnan’daki Maronitler, iran’in Nahcivan bélgesindeki Ermeniler, Karamit,
Cizre ve Siirt ile civarmdaki Asuri Keldaniler ger¢ekten Havari Makami’na
itaat icinde birlesmis ve kat1 Katoliklerdir” diyerek Siirt havzasindaki Roma’ya
baghilig1 kayda gecirmistir®. Ayrica bu kayit Siirt’in erken dénem Keldani
kayitlarinda 6nemli bir merkez rolii oldugunu ve 6nemli bir Keldani niifusa ev
sahipligi yaptigini da gostermektedir.

Bu durum ilerleyen yillarda yayimlanan veya ifade edilen Katolik
belgelerinden de izlenebilmektedir. Nitekim 1610 yilinda Roma’ya gonderilen
VII. Patrik Eliya’nin raporunda Keldanilere ait bes metropolit ve dokuz
piskoposluk arasinda “Siirt” agikca zikredilerek kent bagimsiz bir piskoposluk
alan1 olarak taninmigtir. Burada Siirt piskoposu Isho‘yahb’in Diyarbekir
(Amid) ve Cizre (Gazarta) Metropoliti Eliya Bar Tappe’nin yegeni ve halefi
olusu, patriklik aileleri iizerinden siireklilik mekanizmalarini gostermistir®.
Bar Tappe (1599-1618), dini kolofonlarda “Metropolitan of Amid, Gazarta and
Seert” unvanini tagimakta olup fiilen Maryakub Manastiri’nda ikamet ederek
Siirt’ten sorumlu olmus, yetkisini Amid ve Gazarta’ya kadar yaymistir. Onu
Mar Kursya Isho‘yahb (1617-1628) izlemistir. Onun bazen “Siirt”, bazen

81 Marc’ Antonio Barbaro, “Relazione del Cl. Marc’ Antonio Barbaro alla Serenissima Signoria
Veneta delli negozi trattati con Turchi.” In Miscellanea novo ordine digesta et non paucis ineditis
monumentis opportunisque animadversionibus aucta, edited by Joannes Dominicus Mansi, vol.
1. Florentiae, 1764, s. 154.

82 Assemani, Bibliotheca Orientalis, s. 167, 319, 429.

83 Raphael, The Role of the Maronites, s. 18.

8% Wilmshurst, The Martyred Church, s. 348.
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“Amid” ya da “Hesn Kayfa” (Hasankeyf) metropoliti olarak zikredilmesi, ¢ok-
merkezli otorite tesisinin pratiklerini yansitmaktadir. Akabinde patriklik
ailesinden Eliya (6. 1660) basa gelmesi; hanedani siireklilik, gelenekgi ¢izginin
XVIL yiizyillda direncini agiklamaktadir®. Aslinda bu durum Nasturi
geleneginde var olan rahiplik, piskoposluk ve metropolitlik geleneginin
amcadan yegene veraset sistemi Roma ile birlesmelerine ragmen uzun bir siire
Siirt ve diger ¢evrelerde de devam ettiginin bir gostergesi olarak goriilmelidir.

XVIL ylizyll esiginde Keldanilerin 1610 tarihli yeniden iman ikrari,
Roma {istlinliigii ve Papa’ya baglilik beyanini, “Dogu’daki sapkin muamelesi”
sikayetleri ve Filistin’de Latinlere tabiiyet hilkmiiyle birlikte kayda gecirmistir.
8 Mart 1616 tarihinde Amida Sinodu’nun V. Paulus (Pope Paul V) asil adiyla
Camillo Borghese (1552-1621)’a mektubunda Nestorius ve Theodor’un
hatalarin1 (Katolik inanciyla ters diisen inang akideleri) reddeden, Roma
ogretilerini benimseyen ve imzacilar arasinda “Siirt bagpiskoposu Ilyas/Elyasa”
yer almaktadir. Adam Arkhimandrit’in Roma misyonu sonrast Amid
baspiskoposluguna gelisi, mevcut piskopos Ilyas’in Siirt’e nakli ve Kudiis
baspiskoposluguna yiikselisi, birlik siyasetinin Siirt dahil bolgesel agda
kurumsal isleyisini sergilemistir®.

22 Kasim 1669’da “Siirt Metropoliti Yohannan, X. Patrik Eliya
Yohannan Marogin’in Papa IX. Clemens’e gonderilen itaat ve bagliliklarini
belirten mektubunun imzacilari arasindadir. 1702’de kopyalanan bir diger
yazmada Sem un Bar Tappe’nin “Maryakub Manastiri’nda yasayan” piskopos
olarak kaydi, Siirt’in monastik merkez iizerinden hiyerarsinin kalbinde yer
aldigini teyit etmektedir®.

Diyarbekir Keldani Patrigi III. Joseph’in 1730°da Roma’ya gidisi
oncesinde Sedarlit Semun Kemb’in Siirt i¢in Katolik piskopos olarak takdisi,
Siirt’in merkez-gevre bagini yeniden kurmay1 saglamistir. Kemb ayn1 zamanda,
Keldani patriginin yoklugunda Amid’de patriklik vekilligi tistlenerek bolgede
var olan dini hiyerarginin devam etmesini ve islerin aksamasini dnlemeye
caligmistir. Bu durum ayrica Siirt piskoposunun patriklik makamini dolduracak
yeterlilige sahip oldugunu gostermekte ve Siirt icin Amid gibi Katolik patriklik
siyasetindeki stratejik onemini teyit etmektedir®®. 1738’de piskoposluk
sahasinda iki koy gerek patrigin bolgede bulunmamasindan gerekse de Nasturi
din adamlarinin ¢aligmalarindan sonra daha 6nceden Katolikligi kabul etmis
olan ismi verilmeyen “heretik bir piskopos” tarafindan Katoliklerden geri
alinmistir. Bu durum, yerel sadakatlerin kirilganligini ve Nasturi-Keldani
(Katolik) ¢ekismenin siirekliligini ortaya koydugu gibi ayn1 zamanda Siirt
bolgesindeki Katolik din adami eksikliginin ve faaliyetlerinin azaldiginin bir

85 Wilmshurst, The Ecclesiastical Organisation, s. 87-88.

86 Assemani, Bibliotheca Orientalis, s. 171, 776.

87 Assemani, Bibliotheca Orientalis, s. 171; Wilmshurst, The Ecclesiastical Organisation, s. 88.
88 Tfinkdji, L’Eglise chaldéenne, s. 493-494.
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gostergesi olarak kabul edilebilir. Siirt piskoposu Kemb’in ad1 daha sonra 1746
tarihli bir yazmada “katib” olarak gegerken, Tfinkdji yerel gelenege dayanarak
onun kirk yil piskoposluk yaptigindan bahsetmektedir. Bu durum, sahadaki
gerilimlere ragmen Siirt Piskoposlugu’nun uzun bir gegmise sahip oldugu
gercegini yansitmaktadir®.

Ayni evreyi aydinlatan bu dini ve hiyerarsi mektuplari, kesin meblaglarla
yerel egemenlik-patronaj ekonomisini de gozler oniine sermektedir. 28 Aralik
1737 tarihli bir mektupta, Siirt Piskoposu Simon’un Diyarbekir’den patrikine
yazdig1 satirlarda, piskoposun Diyarbekir’deki kiliseye gelisi i¢in Tiirklere
yaklagik 600 kurus 6dendigi (faizle bor¢ alinarak), oncesinde ise yalnizca
Patrigin nerede oldugunu sorma bahanesiyle kendilerinden yaklasik 800 kurus
“avania” toplandig1 belirtilmistir. Katolik diinyasinin misyon faaliyetlerinden
sorumlu merkezi otorite olan Propaganda Fide® ve Keldani Patrigi nezdinde
defalarca girisimde bulunmasma ragmen mektuplarma yanit alamamaktan
yakinan Siirt Piskoposu Kemb; yasanan bu sessizlige ragmen cemaatin,
Patrigin donisiinii biiyiik bir sabirsizlikla bekledigini bildirmistir. Nisan 1738
ve 5 Mart 1739 tarihli Vatikan’a yazilan devam mektuplarinda ise “bir y1l sonra
donecegi vaat edilen Patrigin dokuz yildir gortinmedigi”, Siirt piskoposunun
masraflar yiiziinden Diyarbekir’da kalamadigi ve halkin “bagsiz beden, sursuz
sehir” benzetmesiyle doniis ¢agrist yaptigi kaydedilmistir. Siirt halki gibi 6
Mart 1739 tarihli Mardin halkina ait olan ve Roma’ya gonderilen mektupta ise
s0z konusu sehrin bagpiskoposunun 6liimii, “heretiklerle ¢evrili” kalis ve kutsal
emanetler/giinah bagislar1 (indulgentiae) talebini eklemistir. Bu metinler,
piskoposun Diyarbekir-Siirt arasinda “cifte yik” tasidigini; “Siirt’te kalirsa
Diyarbekir’in, Diyarbekir’de kalirsa Siirt’in Nasturi mezhebine sahip din
adamlari tarafindan geri eski mezheplerine dondiiriilmesi riskini vurgulamistir.
Bu durum ayrica yukarida belirtilen Keldani Cemaati’nden kopmalarinin
nedenlerinden birisi oldugunu da gostermektedir’. Goriildiigii gibi Siirt

8 Wilmshurst, The Ecclesiastical Organisation, s. 86-88; Wilmshurst, The Martyred Church, s.
332, 351; Tfinkdji, L’Eglise chaldéenne catholique autrefois et aujourd’hui, s. 493-494.

% Propaganda Fide (tam adiyla Congregatio de Propaganda Fide); Katolik Kilisesi tarafindan
1622 yilinda Papa XV. Gregorius doneminde kurulmus merkezi bir kurumdur. Giiniimiizde
“Dicastery for Evangelization” adiyla faaliyet gostermektedir. Kurumun temel amaci, Katolik
misyon faaliyetlerini diinya genelinde diizenlemek ve ydnetmek, misyonerlerin atanmasini
saglamak, yerel kiliselerin kurulus ve orgiitlenme siireglerini desteklemek ve Katolikligin
yayillmasina yonelik idari, mali ve kurumsal yapilar1 yiiriitmektir. Propaganda Fide, ozellikle
XVIL-XIX. yiizyillar arasinda Osmanli topraklarinda faaliyet gosteren Dogu Hristiyan
kiliseleriyle Roma arasindaki iliskilerin kurulmasinda ve kurumsallagmasinda belirleyici bir rol
oynamistir. Keldani, Siiryani, Maruni ve Ermeni Katolik topluluklarinin Roma ile birlik
stireglerinin sekillenmesinde kurumun gonderdigi elgiler, raporlar ve yazismalar 6nemli kaynak
niteligi tasir. Bu ¢ercevede Siirt, Amid (Diyarbekir) ve Musul gibi merkezler, Propaganda
Fide’nin miidahalelerinin ve Katoliklesme egilimlerinin yogunlastigi bolgeler arasinda yer almis;
kurumun arsivlerinde bu siireglere iligkin zengin bir belge birikimi olusmustur.

91 Bessarione: Pubblicazione periodica di studi orientali. Vol. VII, anno IV, 1° semestre. Roma:
Direzione, S. Pantaleo, 1899-1900.], s. 337, 580-583; Guglielmo De Vrie, “Seert,” Enciclopedia
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piskoposu her iki sehirde bulunan Keldani cemaati ile ilgilenmek zorunda
oldugundan biiylik zorluklar yasamistir. Zira sadece her iki sehir merkezinin
arasi mesafenin giinlimiizde yaklastk 190 km oldugu g6z Oniinde
bulunduruldugunda Siirt Piskoposunun gorevini biiylik zorluklarla yaptig
ortaya ¢ikmaktadir.

Keldani Patriginin uzun sire Roma’da kalmasma ve misyon
faaliyetlerinin bir siire sikinti yasamasma ragmen 1757°de Patrik La‘zar
Hindi’nin verdigi rakamlar, Amid Patrikligi’ne bagl yaklasik 20.000 Katoligin
5.000’inin Siirt bolgesinde yasadigini ve kayda deger bir Keldani varligini bize
gostermektedir. Bu, Katolik cemaatin bolgesel yogunlugunu teyit ederken, ayni
donemde Nasturilerin bazi1 koylerde yeniden pekisen varligina da isaret
etmektedir®,

XVI. yiizyilin ikinci yarisinda tesis edilen Siirt piskoposluk silsilesi
XVII-XVIIL. yiizyillarda siireklilik ve kesinti evrelerinden gegmistir. Ilk olarak
Yusuf (Joseph, 1553-1582), Yuhanna-Semun Sulaqa tarafindan Siirt piskoposu
olarak takdis edilmis; 1561°de IV Abdisho tarafindan Hindistan Keldanileri
icin gorevlendirilmistir. 1580°de Papa XIII. Gregory’a itaat ve baghligini
bildiren Keldani piskoposlar arasinda anilmistir. Yesu-Yab (1582-1617)
muhtemelen V. ilyas tarafindan takdis edilmis, 1610 ve 1617°de Papa V.
Paulus’a mektuplarda ad1 Latince “Jesus Dedit” olarak gecmistir. ilyas/Eliya
(1617-16207?) 6nce Amida bagpiskoposu (1616 Amida Sinodu imzacisi) olarak
gorevlendirilmis, ardindan da daha sonra Siirt’te gérevlendirilmistir. Hezekyas
(Ezechias, 16207-16527?), 1620 tarihli bir belgede Papa V. Paulus’a arz edilerek
Siirt bagpiskoposu kaydedilmistir. Ondan sonra bu goreve getirilen Yuhanna
(Joannes, 1652-16737), 22 Kasim 1669°da Papa IX. Clemens’a iman ikrari
imzacilar1 arasinda yer almistir. Ondan sonra yerine gecen Siirt Piskoposu
Yuhanna-Semun Kémo (1744-1786), kirk yil1 agkin idaresiyle Siirt’te kurumsal
istikrar1 yeniden tesis etmistir. Ancak bu donemlerde de Siirt bolgesinde
mezhepsel degisiklikler zaman zaman sz konusu olmustur”*.

1681 yili, Dogu Hiristiyan diinyasinda kurumsal bir kirtlma noktasi teskil
eder. XI. Papa Innocent, Amid g¢evresinde 6nemli sayida Nasturi’nin Katolik
birlige katilmasinin ardindan Babil Keldani Katolik Patrikligi’ni resmen
kurmus ve boylece gliniimiize kadar siirecek Katolik ¢izgiyi baslatmistir. Bu
gelisme yalnizca yeni bir patriklik silsilesinin dogusunu degil, ayn1 zamanda
Mezopotamya’daki Dominiken, Kapugin ve Karmelit misyonlarinin
faaliyetlerinin Apostolik Delegelik idaresine dogrudan baglanmasini saglamais;

Cattolica. Vol. XI. Citta del Vaticano: Ente per I’Enciclopedia Cattolica e per il Libro Cattolico,
1953, 's. 322, 334-335.

92 Wilmshurst, The Martyred Church, s. 351.

93 Tfinkdji, L’Eglise chaldéenne, s. 493-494.
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Dogu’daki Katolik kurumsallagmanin iistyapisini tesis etmistir. Bdylelikle
Siirt, bu patriklik aginim islevsel odak noktalarindan biri haline gelmistir®.

Bu kurumsal iistyapinin Siirt’teki izdiisimii, 6zellikle Lazare-Timothée
Hindi’nin raporlar iizerinden takip edilebilmektedir. 1757-1759 yillarma ait
ozetlerde, Siirt’te sekiz kilise ve yaklagik bes bin Katolik bulundugu
kaydedilmistir. Bu veriler, sehrin yalnizca yerel bir cemaat merkezi olmadigini;
ayn1 zamanda XVIII. ylizyil ortasinda bolgesel bir metropol islevi iistlendigini
ve Katolik kurumsal omurgasim1i erken donemde pekistirdigini
gostermektedir’. Dolayisiyla 1681-1759 arasindaki bu kurucu evre, birkag
temel hedefin sistematik olarak takip edildigini ortaya koymaktadir:

* Unio (birlik) siyasetinin Nasturi ¢evrelerinde koklestirilmesi,

* Kanonik mesruiyetin goriiniir kilinmast (pallium tevcihi, patriklik
onamt),

* Apostolik Delegelik araciligiyla yerel hiyerarsinin dogrudan Roma’ya
baglanmasi,

* Siirt gibi kilit merkezlerde istasyon—kilise—okul aginin niive halinde
oriilmesi.

S6z konusu stratejik hedefler, Michel’in Latin misyonlarini tanimlarken
sundugu cerceveyle” ve Vatikan’in 1926’da yayimladigi Rivista Illustrata
Della Esposizione Missionaria Vaticana’da Dogu’daki Katolik iistyap1y1 tasvir
eden semalarla birebir oOrtiismektedir”. Boylelikle Siirt, XVIIL yiizyilin
ortalarindan itibaren yalnizca bir tagra piskoposlugu degil, ayni zamanda
Roma’nin Dogu’da kurdugu kurumsal agin omurga noktalarindan biri héline
gelmigtir.

Babil Keldani Patrikhanesi, 1681 yilindan itibaren Nasturilerin bir
boliimiinii de i¢ine alan birlesik bir yap1 olarak Roma ile olan iliskilerini
gliclendirmigtir. Bu tarihten sonra Katoliklesme siireci kurumsal bir ¢izgiye
oturmus, patrik secimi genellikle piskoposlar eliyle yapilmakla birlikte,
halefiyet hakkiyla belirlenen yardimei piskoposun patrik olmasi veya patrik
istifas1 gibi durumlarda Papa’nin dogrudan tayin yetkisi sakli tutulmustur.
Boylece Roma, Dogu’daki kiliselerle “birlik” ilkesini siirdiiriirken, patriklik
kurumunu da hiyerarsik bir bagla denetim altinda tutma imkanina kavugsmustur.
Bu durum o&zellikle XVIII. yiizyil sonu ve XIX. yiizyll basinda Keldani

94 R.P. Michel, Les Missions Latines en Orient, Paris: Librairie Victor Lecofftre - J. Delhomme et
G. Briguet, 1896, s. 105; Rivista Illustrata Della Esposizione Missionaria Vaticana, Roma:
Tipografia Poliglotta Vaticana, 1926, s. 84.

%5 A. Vacant ve E. Mangenot [dir.], Dictionnaire de théologie catholique, Paris: Librairie Letouzey
et An¢, 1931, Vol. 2, s. 248.

% Michel, Les Missions Latines en Orient, s. 105.

7 Rivista, 1926, s. 84.



41 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

patriklerinin Roma’ya bagliliklarin1 giiclendiren bir unsur haline gelmistir.
Zamanla bu uygulama, sadece patrikler i¢in degil, piskoposlar i¢in de gegerli
olmustur.

XVIII. ylizyilin sonu ve XIX. yiizyilin basinda, Siirt ve Mardin
piskoposluklarinda yasanan gelismeler, Keldani Kilisesi’nin Roma ile
iligkilerinin kurumsallagmasi ve yerel kilise hiyerarsisinin yeniden yapilanmasi
acisindan belirleyici olmustur. Bu siiregte, Siirt Basgpiskoposu Pierre Schauriz
ve kardesi Mardin Piskoposu Michel Schauriz’in usulsiiz takdisleri ve ardindan
Roma tarafindan mesruiyet kazanmalari, donemin kilise siyasetine 151k tutan en
onemli 6rneklerdir.

Siirt Piskoposlugu ve Pierre Schauriz Olayr (1793-1822) Siirt
piskoposluk makaminin yedi yil boyunca bos kalmasi (sede vacante), bolgedeki
kilise-kdy agi, ruhban dongiisii ve vakif yonetiminde ciddi bir kurumsal
asinmaya neden olmustur. Bu boslugu doldurmak amacriyla Siirtli Rahip Pierre
Schauriz, Roma’nin izni olmaksizin, Nasturi Patrigi XI. Ilyas’in varisi Hnan-
Yesu tarafindan usulsiiz bir bi¢cimde takdis edilmistir. Bu durum Roma
nezdinde tepkiyle karsilansa da Schauriz’in pismanlik gostererek Roma’ya
gitmesi ve Papa VI. Pius tarafindan affedilmesiyle kriz ¢6ziilmiistiir. Pierre
Schauriz, 1796 yilinda resmen Siirt Baspiskoposu olarak onaylanmistir®®. 1796
tarihli bu onay, yalnizca kigisel bir af degil, ayn1 zamanda Siirt piskoposluk
makaminin mesruiyetini yeniden tesis eden bir donlim noktasidir. Schauriz’in
Roma’ya baglilik beyani; evliliklerin gegerliligi, papaz atamalar1 ve ruhban
lisanslar1 gibi konularda yasanan hukuki tereddiitleri gidermis, yerel otoriteyi
evrensel Katolik normlariyla uyumlu hale getirmistir. Bu siireg, Siirt’in yerel
ihtiyaglar ile Roma merkeziyet¢iligini uzlastirma kapasitesini gostermis ve
1822’de Schauriz’in Olimiine kadar siirecek olan istikrarli bir donemi
baslatmistir.

Mardin Piskoposlugu ve Michel Schauriz Vakasi benzer bir mesruiyet
krizi bu sefer Pierre Schauriz’in kardesi Michel Schauriz 6zelinde Mardin’de
yasanmigtir. Donemin Musul Metropoliti Mgr. Jean Hormez ile Mgr. Augustin
Hindi arasindaki rekabet ortaminda, Augustin Hindi kendi konumunu
giiclendirmek amaciyla Michel Schauriz’i, Siirt’te ikamet eden Nasturi bir
piskoposa Mardin Piskoposu olarak takdis ettirmistir. Bu usulsiiz islem
nedeniyle aforoz edilen Michel Schauriz, pismanlik gostererek Papa VI. Pius
tarafindan 1795 yilinda affedilmis ve yedi yildir bos olan Mardin
Piskoposluguna atanmistir. 3 Nisan 1810°da Amid’de (Diyarbekir) vefat edene
kadar bu gorevi siirdiiren Michel Schauriz, kaynaklarda dindarligi ve basarili
idaresiyle anilmistir®.

9% Tfinkdji, L’Eglise chaldéenne, s. 493-494.
% Annuaire pontifical catholique, Paris: Maison de la Bonne Presse, 1914, s. 507.
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Kurumsal doniisim ve sonug¢ olarak Schauriz kardeslerin yasadigi
siirecler, "usulsiiz takdis - Roma’ya miiracaat - resmi teyit" dongiisiiyle,
bolgedeki mezhepler arasi rekabetin ve Roma merkezli kurumsal istikrar
arayiginin somut bir gostergesi olmustur. Bu olaylarmn en kalici etkisi ise
Keldaniler arasindaki yonetim geleneginin degismesidir. Bunun ilk 6nemli
sonucu yonetim kademesinde akrabalilk baginin sonunu getirmesidir.
Nasturilerde yaygin olan ve Keldanilerde de goriilen dini makamlarin akrabalik
yoluyla (amcadan yegene) devredilmesi uygulamasi bu dénemle birlikte sona
ermistir. Piskoposluk atamalarinda kan bagi yerine liyakat, patrik Onerisi ve
Roma onay1 esas alinmaya baslanmustir. ikinci olarak ise Roma adina merkezi
otoritenin pekigsmesi saglanmistir denilebilir. Piskoposlarin vaaz turlari, mabet
onarimlar1 ve sicil yetkileri gibi pratik alanlarda mesruiyetin kaynagi olarak
Roma’nin goriiniirliigi artmistir.

Patriklik zincirinde Joseph VI Audo’dan Peter Elia Abolionan’a gegis
siireci, Roma’dan gonderilen pallium tevcihi ve Dominiken vilayet
yoneticilerinin rolii ¢cagdas kaynaklarda 6zellikle vurgulanmistir. Bu baglamda
Gaetano Moroni’nin alfabetik ansiklopedik dizini, s6z konusu gegisleri ve
patriklik kurumunun Roma ile baglarmi ayrintili bicimde aktarmaktadir'®. Ote
yandan Francesco Cassini da Perinaldo, X VIII. yilizyilda Keldani ayininin eski
ihtisamin1 kaybetmis oldugunu; ancak Roma’daki Apostolik Delege idaresi
sayesinde  Dogu’daki  Katolik  kurumlarin  yeniden  Orgiitlendigini
belirtmektedir'®".

1830’1u yillara gelindiginde Mezopotamya’daki Katolik misyonlar ciddi
bir “kaynak krizi” ile kars1 karstya kalmigtir. Ozellikle Salamas drnegi bu krizin
boyutlari ortaya koymaktadir. 1835°te bolgede Keldani vecibelerini yerine
getirecek besten fazla din adami bulunmuyordu. Bunlardan yalnizca Don Isaia
di Giacobbe ile Don Giorgio di Nutale (her ikisi de Propaganda Fide 6grencisi)
gorevlerini layikiyla siirdiirebiliyordu. Diger ruhbanlar ya ¢ok yasl ya az
egitimliydi; ayrica kitap ve ara¢ yoksunlugu ¢ekiyor, gegimlerini saglamak igin
toprak islemek zorunda kaliyorlardi. Kiliseler harap durumdaydi ve Salmatia
dort yildir pastorsiiz kalmist: ',

Bu tablo, Roma’daki Propaganda Fide i¢in radikal bir ¢6ziimii giindeme
getirmistir. Yerel Hristiyan genglerin Roma’da ve Katolik iilkelerde egitilerek
memleketlerine siirekli personel olarak dondiiriilmesi, yalnizca teolojik bir
hedef degil, ayn1 zamanda kurumsal siirdiiriilebilirligin zorunlu bir arac1 olarak
goriilmigstiir. Bu strateji, Siirt gibi merkezlerde Ogretmen yetistirme

190 Gaetano Moroni, Indice Generale Storico-Archeologico, Venezia: Tipografia Emiliana, 1879,
s. 82.

101 Francesco Cassini da Perinaldo, Breve cenno sulla Chiesa Caldea e sulle sue attuali
condizioni, Ginevra [Geneva]: Tipografia e Libreria di Giacomo Agnelli, 1853, s. 138.

192 Annali Della Propagazione Della Fede, Vol. IX, Lyon: Tipografia di Pélagaud, 1842, s. 96—
97.
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faaliyetlerini, erkek ve kiz okullarin1 ve Musul’daki Siro-Keldani Semineri ile
kurulan dikey bagi dogrudan sekillendirmistir.

Yizyil doniimiinde bu hattin somutlastigi rakamlar dikkate degerdir.
1901 yil itibartyla Musul’daki Siro-Keldani Semineri’nde toplam kirk sekiz
ogrenci kayitliydi; bunlardan ii¢li Siirtliydi. Ayn1 dénemde Siirt’te yatili ve
giindiizli bir ev okulu isletiliyor, ayrica Ayn-Salib hatti izerinden kiz ve erkek
cocuklar igin egitim saglamyordu'®. Bu rakamlar, Siirt’in yalnizca bir
piskoposluk merkezi olmadigini; ayni zamanda Propaganda Fide’nin insan
kaynag stratejisinde kilit bir tasra istasyonu oldugunu ortaya koymaktadir.

Dolayisiyla 1830’lar ve 1840’lardan itibaren yerli ruhban yetistirme
siyaseti, Siirt’te kurulan okullar ve Musul semineri ile desteklenen bir kurumsal
hatta doniismiistiir. Bu hattin isleyisi, Siirt’in egitim aglar1 {izerinden Katolik
kimligin gen¢ nesillere aktarilmasini, ayn1 zamanda Fransiz misyonerlerin
gbzetiminde Roma’ya dogrudan bagli bir din adami sinifinin iiretilmesini
mimkiin kilmigtir. Bu gelismeler, ayn1 zamanda 1856’da Musul misyonunun
Fransiz Dominikenlerin yetkisine devriyle daha da pekisecektir. Ciinkii yerli
ruhban yetistirilmesine yonelik bu strateji, Fransizlarin bolgedeki kiiltiirel ve
diplomatik niifuz politikalariyla birleserek Siirt’i yalnizca bir dini merkez degil,
ayn1 zamanda bir egitim ve kadro iiretim iissii haline getirmistir. Nitekim XIX.
ylizy1l sonu ve XX. yiizy1l basindaki Dominiken ve rahibeler aginin basarisi,
bu erken donemde temelleri atilan yerli ruhban politikalarinin dogrudan bir
sonucuydu'®. Onun patriklik liderligi, hicbir gérevi ya da sorumlulugu goz ardi
etmeyen kapsayici ve etkin bir hizmet anlayisiyla sekillenmis; bu biitiinciil
yaklagim, Katolik Keldani Kilisesi’nin hem pastoral isleyisini hem de kurumsal
yapisini  giliclendirerek kurumsal siirekliligine Onemli o6l¢iide katkida
bulunmustur.

1.1.1.2. Michel Cattola ve Yerel Hiyerarsinin Taninmasi (1826-
1855)

Telkef dogumlu Michel (Michele) Cattoula/ Michel Cattola, akrabalik
bag1 olmaksizin Siirt’e atanan ilk piskopos olmustur. 1792’de Telkef’te dogan
Michel Cattola, Rabban Hormizd Manastiri’nda kesislik yaptiktan sonra
1823’te rahip olmus ve 15 Eylil 1826’da Amid’de patriklik ydneticisi
Augustine Hindi tarafindan Siirt Metropoliti olarak takdis edilmistir. Ayn1 yil,
Musul ile Amida patrikhaneleri arasindaki gerilim baglaminda Joseph V
(Augustin  Hindi), rakibi Jean Hormez’e karsti Cattola’yr  Siirt
baspiskoposluguna tayin etmis; bdylece Siirt makami, patriklik i¢i hizip

103 Buvre d’Orient, n° 244, Paris: Oeuvre des Ecoles d’Orient, 1901, s. 478, 481, 527.
104 Annali, 1842, s. 96-97; (Buvre d’Orient, 1901, s. 478, 481, 527.
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dengelerinde aktif bir mevzi olarak 6ne ¢ikmis ve Roma eksenli birlik siyaseti

icinde kritik bir rol iistlenmistir'%.

Cattola’nin 1838 itibariyla Pontifical envanterlerde kayitli bulunmasi,
Siirt’teki bu hiyerarsik diizenin Roma merkezli dizgelerce tanindigini teyit
eder; boylece yerel otorite ile evrensel kilise hukuku resmi bir karsilikli tanima
diizleminde bulusmustur'®. Bu dénemde Maryakub (Mar Ya‘'qtb el-Uzla)
Manastirt piskoposluk ikametgahi islevi gormiis, Cattola ise goreve baslar
baslamaz manastir yasamini canlandirmaya ¢alismigtir. Rabban Hormizd’den
on kesis getirilmis, ancak yalnizca ikisi bir yildan uzun siire kalabilmistir.
1855°te vefat eden Cattola ayn1 manastira defnedilmistir'®”. Siirt piskoposunun
bu kadar rahip getirmesindeki amaglarindan birisi de muhtemelen bdlgedeki
Nasturi varhigim1  Katoliklige doniistirmek i¢in var olan dini yapiy1
giiclendirmek i¢in oldugu diisiiniilmelidir.

Saha gozlemleri de bu kurumsal yapilanmay1 desteklemektedir. 1841°de
William Francis Ainsworth, Siirt’te bulundugu sirada “Mar Michel”in piskopos
oldugunu kaydetmis, piskoposluk otoritesinin kent merkezli bir mevcudiyetle
icra edildigini ve kaza-kdy c¢evrimi i¢inde dolagimla siirdiiriildigiini
gozlemlemistir'®, 1844 yili baslarinda bolgede yaklasik sekiz papaz ve 190
Keldani ailenin varlig1 tespit edilmistir. Bu veriler, papaz basina yaklasik 24
ailelik bir pastoral yogunlugu ortaya koymaktadir. Aile niivesi, papaz kadrosu
ve koy-kilise agindan olusan bu zemin, Siirt piskoposlugunun unvani bir
mevkiden ziyade fiili ve diizenleyici bir otoriteye doniistiiglinii, vaaz devreleri,
sakrament idaresi, nikdh ve vaftiz sicilleri ile kilise onarimlarinda siireklilik
iiretebildigini gostermektedir'®.

Mali-kurumsal diizlemde ise, Michel (Michael) adli piskoposun
Vatikan’in Keldaniler i¢in gonderdigi fondan 4.500 kurus almasi, tasra
Olceginde isleyen merkezi bir destek kanalina isaret etmektedir. Aldig1 bu
meblag, papaz iasesi, kiiciik 6l¢ekli okul veya sapel onarimlari ile litiirjik sarf
malzemeleri gibi kalemlere yonelmis olmalidir. Ozellikle sekiz papaz ve
yaklagik 190 aileden olusan pastoral orgii, bu tiir dig kaynaklarla istikrar

kazanmugtir''°,

105 Tfinkdji, L’Eglise chaldéenne, s. 493-494.

196 Annuario Pontificio, Roma: Tipografia della R. C. A., (1854, 1866), s. 176.

107 Wilmshurst, The Ecclesiastical Organisation, s. 740

198 William Francis Ainsworth. Travels and Researches in Asia Minor, Mesopotamia, Chaldea,
and Armenia, Vol. II. London: John W. Parker, 1841.: John W. Parker, 1841, s. 129.

109 Asahel Grant, The Nestorians; or, Lost Tribes. London: C. Dolman, 1843 s. 5-7; The Dublin
Review, 1844, s. 136.

110 George Percy Badger, The Nestorians and Their Rituals, Vol. I, London: Joseph Masters, 1852,
s. 172; Grant, 1843, s. 5-7; The Dublin Review, Vol. 16 (March—June 1844). London: C. Dolman,
s. 136.
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Sonug olarak 1826-1855 donemi, Siirt’in Roma tarafindan taninan bir
bagpiskoposluk olarak iki temel dayanak iizerinde ylkseldigini ortaya
koymaktadir. Bunlardan ilki; pontifical kayitlardaki tescil ile dini mesruiyetin
merkezi teyidi''', ikincisi ise; Mar Ya‘qlb el-Uzla gibi mekanlar iizerinden
yerel kurumsal omurganin tahkimi ve papaz-aile-kdy 6lgeginde siirdiiriilebilir
bir pastoral agmn isletilmesidir''?. Bu biitiinliik, 1855 sonrasinda Siirt’in
episkopal idare, monastik ¢ekirdek ve mali destek tliggeniyle tanimlanan bir
kurumsal istikrar esigine ulastigini; patriklik ici gerilimlerin dahi yerel
mesruiyet iiretimi i¢in islevsel kilindigin1 gostermektedir!'?.

1.1.1.3. Siirt Piskoposlugu’nun Kurumsal Tahkimi ve Kanonik

Kutuplagsma: MichelPierre Bar-Tatar Donemi (1836-1884)

Siirt Piskoposluguna Salmas/Hiisreva dogumlu Michel Pierre Bar-
Tatar’in atanmasi, piskoposlugun XIX. yiizy1l ortasindaki kurumsal omurgasini
pekistirmistir. Bar-Tatar’in 1836°da rahip, 13 Kasim 1838°de episkopos olarak
takdis edilmesi ve oOzellikle 1858—1884 yillar1 arasindaki baspiskoposluk
idaresi ile 1864°teki resmi Roma onamasi, Siirt makaminin kadro stirekliligini
saglanistir''*, Bar-Tatar, bu donemde piskoposlugu Roma ve Keldani
Patrikhanesi merkezli egitim ve idare aglariyla baglayarak Siirt’i litlijik
takvimler, kurumsal dizinler (Gerarchia Cattolica) ve konsil yazigsmalari
baglaminda siirekli bir merkez haline getirmistir''>. Ayn1 donemde Osmanl

Devlet Salnamelerinde Bar-Tatar’in da yer edindigi goriinmektedir''C.

1.2. Piskoposluk Donemleri

1.2.1. Kanonik Gerilimler ve Bar-Tatar’in Cift Yonli
Konumlanisi

1.2.1.1. Siirt Piskoposlugu ve Kanonik Kutuplasma: Michel
Pierre Bar-Tatar’in Cift Yonlii Konumlanmsi (1858-1884)

Siirt Piskoposu Michel Pierre Bar-Tatar donemi (1858-1884), Katolik
birlik i¢indeki Keldani Patrikhanesi ile Roma'daki papalik makami arasindaki
yetki ve yonetim tartismalarinin en yogun yasandigi doneme denk gelmektedir.

11 Pontificio, 1854, s. 176

112 Travels and Researches. .., 1841, s. 129; Grant, 1843, 5.5-7; The Dublin Review, 1844, s. 136.
Wilmshurst, The Ecclesiastical Organisation, s. 740.

113 Tfinkdji, L’Eglise chaldéenne, s. 493-494; George Percy Badger, 1852, s. 172.

114 Pontificio, 1866, s. 206; Gams, 1873—1886, s. 457.

115 The Nestorian Churches of Kurdistan, United States Catholic Magazine 3, no. 9 (September
1844), s. 590; La Gerarchia Cattolica, la Capella e la Famiglia Pontificia per I’anno 1882. Roma:
Monaldi Tipografia, 1882, s. 377; Ordo Recitandi Officii Divini Sacrique Peragendi... Roma:
Sacra Congregazione di Propaganda Fide, 1871, s. 79.

116 Canan Seyfeli, “Keldani Patrikligi’nin Idaresi ve Osmanli Devlet Salnameleri (1847-1918),”
SBARD - Sosyal Bilimler Arastirmalar1 Dergisi 16, no. 32 (2018), s. 106.
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Bu siiregte Siirt Piskoposlugu, Roma'ya sarsilmaz bir baglilik sergileyen
uluslararasi bir figiir olarak 6ne ¢ikarken, Keldani kilisesinin 6zerk kanonik
haklarinin patrik ¢izgisi dogrultusunda savunulmasinda da kilit rol oynamustir.

1.2.1.2. Papalik Otoritesine Baghlik ve Giivence (1860)

Bar-Tatar'in Patrik Joseph Audo ve diger piskoposlarla birlikte 1860
yilinda Diyarbekir’de Papa IX. Pius’a gonderdigi mektup, bu bagliligin en net
ifadesidir. Mektup, Papalik otoritesine olan sarsilmaz sadakati uluslararasi
diizeyde ilan etmis; Papa'ya yonelik diinyevi saldirilar1 "haksiz tesebbiis" ve
"gasp" olarak nitelendirmistir. Bu belge, Piskopos Bar-Tatar’1, Siirt’ten Papalik
makamma dogrudan giivence sunan ve uluslararas1 Katolik birligi i¢indeki
konumunu teyit eden bir figiir olarak 6ne ¢ikarmigtir''’.

1.2.1.3. Patrik Ozerkligi Savunusu ve Kanonik Itirazlar (1860
1884)

Ancak bu baglilik, Keldani kilisesinin i¢ yonetim ve patrigin 6zerk
yetkileri konusunda Roma’nin merkezilestirici siyasetiyle yasanan gerilimleri
per¢inlemistir. Bu inis ¢ikiglar, temelde Katolik inancina dair bir ayriliktan
degil, Keldani Katoliklerinin idare mekanizmasinin isleyisi ve Ozerkligi
konularindaki goriis ayriliklarindan kaynaklanmistir.

1.2.1.3.1. Malabar Krizi ve Delegelige Kars1 Tavir

1860 yilinda Dominiken Henri Amanton’un Apostolik Delegeligi’'ne
atanmasiyla kriz derinlesmistir. Siirt Piskoposu Pierre Bar Tatar, Patrik Audo
ve diger piskoposlarla birlikte, Keldani cemaati i¢in din adami yetistiren bir
kurum olan Bawira (Bervari)’daki Seminerin''"® Dominikenlere teslim
edilmesinden duyulan endiseyle anahtarlarin  geri alimmasina karar
vermislerdir. Ayrica Patrik Audo, piskoposlarin destegiyle bir yardimeci
piskopos (Thomas Rokos) takdis edip, Keldani Patrikhanesi'nin yetkisini
yeniden tesis etme amaciyla Malabar Kilisesi’'ne gondermeyi planlamistir. Bu
eylem, Amanton'un karsi ¢ikisina ragmen gerceklestirilmis ve Siirt makaminin

Patrik Audo'nun 6zerklik ¢izgisine tam destek verdigini kanitlangtir'".

1.2.1.3.2. Kanonik Direnis ve Vatican I Konsili

Bar-Tatar, Patrik Joseph Audo’nun Ozerk hareket etme girisimleri
sirasinda Patrik ¢izgisine yakin durmaya devam etmistir. Vatican I Konsili
baglaminda Patrik Audo ile birlikte “non placet” (kabul etmiyorum) oyu

117 La potesta dei Romani Pontefici... Roma: coi tipi della Civilta Cattolica, 1861. s. 46-48.

118 Seminer tanim burada din adamu yetistirilen kurumlar igin kullanilmaktadr.

119 Charles De Clercq, Histoire des Conciles d’aprés les documents originaux. Tome XI, Conciles
des Orientaux Catholiques. 2e partie: 1850-1949. Paris: Librairie Letouzey et Ané, 1952, s. 558—
559.



47 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

vermesi, Siirt makaminin doktriner tartismalar ve Roma’nin merkezilestirici

kararlar1 karsisindaki ihtiyatl ve direngli tutumunu agikga ortaya koymustur'?.

1.2.1.3.3. Egitim Kurumlarina Miidahale itirazlar

Propaganda Fide’ye gonderilen yazigmalarda, din adami yetistiren
Keldani seminerlerine, egitim kurumlarina ve ilahiyat okuluna yapilan
miidahaleler elestirilmistir. Apostolik Delege Amanton ve Dominikenlere,
Keldani hiyerarsisini yok sayma girisimleri nedeniyle sert itirazlarda
bulunulmustur. Keldani kilisesinin mesru haklarinin savunulmasi gerekliligi
vurgulanarak; “Delegelerin tiim Katolik Dogu uluslarimi Katolik birliginden
¢tkarma yetkisi var mi?” seklindeki kanonik igerikli soru, Siirt
Piskoposlugu'nun kanonik haklarin korunmasi adina Roma’nin merkezilestirici
siyasetini hedef alan kritik bir otorite diiglimii olarak belirginlestigini
gdstermistir'?',

Sonug¢ olarak, Piskopos Michel Pierre Bar-Tatar doneminde Siirt
Piskoposlugu, Papalik otoritesine derin baglilikla Keldani Patrikhanesi’nin
kanonik o6zerkliginin savunulmasi arasindaki ince c¢izgide konumlanarak,
bolgenin sadece pastoral degil, ayn1 zamanda uluslararas1 Katolik siyasetinin
Onemli bir aktorii olmustur.

1.2.2. Piskopos Naamo ve Vicarial Idare (Makdassi) (1885-
1892)

Bar-Tatar’mn  oliimiinii takiben, 24 Mart 1885’te Jacques Michel
(Jacobus) Naamo’nun Siirt piskoposu olarak secilmesi, sehir merkezli Keldani
hiyerarsisinin egitim ve idare kanallar1 iizerinden siirdiiriilen bir siireklilik ve
aktarim mantigin1 ortaya koyar. Naamo’nun kariyer 6zgegmisi, episkopal
makamin yalnizca yerel bir riyaset degil, Roma-Patrikhane dizgesiyle organik
bir bag iginde isleyen bir formasyon diigiimii oldugunu gostermektedir. 1863°te
rahiplige terfi etmesi, 1867’de patriklik seminerinin ilk midirligiini
iistlenmesi ve 1875’te Bagdat patrik vekilligi gorevinde bulunmasi, onun hem
ruhban yetistirme hem de kurumsal denetim ve egitim miifredatinin aktarimi
konularinda deneyim kazanmasint saglamigtir. Bu  birikim,  Siirt
piskoposlugunun XIX. yiizyilin son g¢eyreginde teolojik ve idari sermayesini
sahaya, yani yerel egitim ve kurumsal uygulamalara tagiyan merkezi bir rol
tistlenmesini miimkiin kilmistir'?.

120 The Vatican Council. London: [Yayinc1 Adi Yok], 1871. s. 194.

121 Paul Pallath, Rome and Chaldean Patriarchate in Conflict: Schism of Bishop Rokos in India.
Kottayam, 2001 s. 331-335.

122 0. Werner, Orbis Terrarum Catholicus, sive Totius Ecclesiae Catholicae et Occidentis et
Orientis Conspectus Geographicus et Statisticus. Friburgi Brisgoviae: Sumptibus Herder, 1890,
s. 166; Tfinkdji, L'Eglise chaldéenne, s. 495-496; Keldani Katolik Kilisesi hiyerarsisinin iist
kademesinde yer alan Bar-Tatar’in varissiz vefati, ge¢ Osmanli tagrasinda ruhban miilkiyetinin
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hukuki statiistine iliskin 6nemli bir ihtilafi giindeme getirmistir. Bu ihtilafin merkezinde, ruhban
smifina mensup bir din adaminin tasarrufunda bulunan mal varligmin sahsi miilk mii yoksa
kurumsal olarak kiliseye ait bir miilk mii sayilacag: sorusu yer almaktadir. Ser‘iyye sicillerine
yanstyan kayitlar, bu meselenin Osmanli hukuk diizeni igerisinde kendiliginden ve otomatik
bi¢imde ¢6ziimlenmedigini; aksine belirli hukuki sartlara ve ispat yiikiimliiliiklerine baglandigin
acik bigimde ortaya koymaktadir. Osmanli ser‘l hukukuna gore bir piskoposun (mitranin)
tasarrufunda bulunan emlak ve akarat, vefati halinde kendiliginden kiliseye veya cemaatin
fakirlerine intikal etmemektedir. Boyle bir intikalin miimkiin olabilmesi i¢in, miilkiyetin ya
gegerli bir vakfiye ya da mahkemece tasdik edilmis bir vasiyetname ile agik bi¢imde
belgelendirilmesi gerekmektedir. Bar-Tatar vakasinda, miilklerin “Siird kiliselerinin cema‘ati
fukardsia” ait olduguna dair bu nitelikte bir hukuki belgenin ibraz edilememesi, kilisenin
kurumsal miilkiyet iddiasin1 zayiflatmis ve s6z konusu taginmazlar “bila varis” statiisiine agik
hale getirmistir. Bu durum, ruhbanin sahsi serveti ile kilise miilkiyeti arasindaki sinirm Osmanl
hukukunda net bicimde ayrildigimni ve kilise lehine otomatik bir yorumun kabul edilmedigini
gostermektedir. Varissiz vefat halinde beytiilmalin devreye girmesi, devletin ruhban simifina
mensup sahislarin servetinin dogrudan cemaat miilkiine doniismesini engelleyen temel bir hukuki
ve idari mekanizma olarak islemektedir. Bar-Tatar 6rneginde de miras¢1 bulunmamasi ve gegerli
bir vasiyetnamenin mevcut olmamasi sebebiyle, miilklerin satilarak bedelinin beytiilmale
aktarilmasi gerektigi yoniinde hiikiim tesis edilmistir. Bu uygulama, kilisenin ekonomik giiciinii
piskoposlarin sahsi birikimleri iizerinden genisletme ihtimalini sinirlandiran, devlet merkezli bir
denetim ve tasarruf anlayigini yansitmaktadir. Keldani Katolik Kilisesi hukukunda st diizey
ruhban sinifinin evlenmemesi ve ¢ocuk sahibi olmamasi, miilkiyet meselesini yapisal olarak daha
da karmasik hale getirmektedir. Kesislerin ve piskoposlarin “evlad u iyal” sahibi olmamalari,
vefatlar1 halinde birinci derece kanuni varis boslugu dogurmaktadir. Kilise hukuku agisindan bu
durum, miilkiin kuruma intikalini dogal kilmakla birlikte, Osmanli ser‘l hukukunda kan bagina
dayali veraset veya acik bir vasiyet sarti arandigindan, s6z konusu miilkler ¢cogu zaman
beytiilmale intikal etmektedir. Bu ¢ercevede ruhban bekarlig, kilise agisindan bir avantaj degil;
aksine kurumsal miilkiyet kaybina yol agabilen yapisal bir kirtlganlik {iretmektedir. Ser‘iyye
sicillerine yansiyan “nam-1 miistearla” miilk edinme tesebbiisleri, bu hukuki agmazin pratik bir
yansimasi olarak degerlendirilmelidir. Kesislerin sahsi mesken ihtiyaglar1 bulunmadigi halde,
kiliseye bitisik evleri sahis adlarina satin alma girisimleri, kilise hukukunun 6ngdrdiigii kurumsal
genislemeyi Osmanli hukukunun sinirlamalari karsisinda dolayli yollarla gerceklestirme ¢abasini
yansitmaktadir. Bununla birlikte bu tiir muvazaali islemler, yerel idare ve mahkeme nezdinde
slipheyle karsilanmis ve ¢ogu durumda tahkikat konusu yapilmistir. Bu durum, devletin
gayrimiislim cemaatlerin kurumsal miilkiyet birikimini yakindan izledigini ve kontrol altinda
tutmaya ¢alistigini géstermektedir.

Bar-Tatar vakasinda dikkat ¢eken bir diger husus, Ermeni Katolik Patrigi Hasun
Efendi’ye hitaben c¢ikarilmig olan bir fermanin Keldani cemaatine siimuliiniin agikca
reddedilmesidir. Bu yaklasim, Osmanli millet sistemi igerisinde Katolik cemaatlerin tek ve
homojen bir hukuki kategori olarak degil; ayr1 ayri tanimlanmis, padisahla farkli hukuki ve idari
iliskiler tesis etmis yapilar olarak degerlendirildigini ortaya koymaktadir. Ermeni Katoliklere
taninan bir miilkiyet veya imtiyaz diizenlemesi, Keldaniler i¢in emsal kabul edilmemis; boylece
Keldani Kilisesi, miilkiyet ihtilaflarinda bagka bir Katolik otoriteye dayanma imkanindan yoksun
birakilarak dogrudan yerel ser‘iyye mahkemeleri karsisinda muhatap haline getirilmistir. Bar-
Tatar’m muhtemel mirasgilarinin “memalik-i ecnebiyede” ikamet ediyor olmalar1 da mirasa
engel (mani‘-i irs) olarak degerlendirilmistir. Bu yaklagim yalnizca hukuki degil, ayn1 zamanda
siyasi bir boyut da tagimaktadir. Tagradaki gayrimiislim elitlerin servetinin yabanci iilkelere
intikalini engellemeyi amaglayan bu uygulama, Keldani ruhban hiyerarsisinin Roma ve Bagdat
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Naamo’nun seminer idareciligi ve patriklik vekilligi deneyimi, Siirt’te
kadro devrini bir kurum kiiltiirii olarak 6rgiitlemeye elverisliydi. Geng ruhbanin
secimi, sinanmasi ve gorevlendirilmesi siirecleri, sehirdeki piskoposluk
yazigma ve izin rejimleri ile patriklik merkezli takvim, smav ve terfi
diizenlemelerine uyumlu hale getirilmistir. Boylece Siirt, yalnizca cemaat
gbzetimi degil, 6grenim ve meslek i¢i dolagim iireten bir merkez olarak iglev

gormiistiir' >,

gibi merkezlerle olan uluslararasi baglarina karsi, miilkiyetin yerel sinirlar igerisinde tutulmasini
hedefleyen bir devlet politikasinin parcasi olarak okunabilir. Sonug olarak Bar-Tatar vakasi, geg
Osmanli déneminde Keldani Katolik Kilisesi’nin miilkiyet rejiminin, kilise hukuku ile Osmanl
ser‘l ve idari hukuku arasindaki gerilim alaninda sekillendigini agik bigimde ortaya koymaktadir.
Ruhban simifinin bekarlik statiisii ve kilisenin kurumsal miilkiyet anlayisi, Osmanli hukukunun
vasiyetname ve kanuni veraset sartlar1 karsisinda siirekli bir kirilganlik iretmistir. Bu kirilganlik,
kiliseyi “nam-1 miistear” gibi dolayli miilkiyet stratejilerine yoneltirken, devlet ise beytiilmal
uygulamastyla bu tiir bir kurumsallasmay1 sinirlandirmistir. Boylece Bar-Tatar 6rnegi, Keldani
Kilisesi’nin ekonomik varligiin, sahsi servet ile kurumsal miilkiyet arasindaki belirsizlikler
nedeniyle siirekli miizakere ve gatismaya agik bir zeminde sekillendigini gostermektedir. Bkz.
Serhad Urek, "421 Numarah Siirt Ser’iyye Sicili’nin Transkripsiyon ve Degerlendirmesi
(H.1311-1327 / M.1893-1909)", (Yiiksek Lisans Tezi, Siirt Universitesi Sosyal Bilimler
Enstitiisti, 2020), s. 326; Pmar Gok, "421 Numarali (H.1311-1327/M.1893-1909) Siirt Ser’iyye
Sicili Transkripsiyon ve Degerlendirmesi" (Yiiksek Lisans Tezi, Batman Universitesi Sosyal
Bilimler Enstitiisii, 2020), s.233-234.

123 0. Werner, a.g.e., s. 166; Tfinkdji, L’Eglise chaldéenne, s. 495-496.
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Mgr JACQUES-MICHEL NAAMO,
archev. de Séert (1885-1888)

Resim 1. Mgr Jacques-Michel (Jacobus) Naamo

1888°de Naamo’nun istifasi ile makam dort yil siireyle miinhal kald1; bu
durum, sahadaki idarenin “kisiye bagl” kirilganliklarimi goriiniir kildi.
Naamo’nun 1895°teki 6liimiine dek “Bassora baspiskoposu” unvanini tagimast,
Siirt’ten ayriligin bir unvan transferi ve yetki yeniden ¢ergcevelenmesi ile telafi
edildigini gostermistir'**. Bu siirec, siirekli bir episkopal imza eksikliginin,
vekaleten devreye giren diizeneklerle giderilebildigini ortaya koymaktadir.

1.2.2.1. Makdassi (Jérémie-Timothée)

13 Ocak 1847 tarihinde Alkus’ta dogmustur. Aziz Hormisdas Cemaati’ne
(Antonin Tarikat1) mensup olan Makdassi, 1864 yilinda Rabban Hormizd’de
kesislik egitimine baslamig; 1869’dan itibaren Roma Propaganda Fide’de
egitim gorerek 1 Haziran 1879’da rahip olmustur. Onun bu egitim gegmisi,
daha sonra Siirt’te vekalet ederken wuyguladifi normatif repertuvari
aciklamaktadir. 1888’de Siirt Patrik Vekili olan Makdassi, 1890’da bu makama
secilmig; 24 Temmuz 1892°de Musul’da takdis edilerek resmen Monsenyor
Kaynaia’nin halefi olmustur. Makdassi'nin ritiiel diizen, kadro tayini, yazigma

124 Tfinkdji, a.g.e., s. 495-496.
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protokolii ve miihiir kullanimi konusundaki yaklagimi, Roma 6gretimi ile Dogu
gelenegi arasindaki uyarlama teknigine dayanmaktadir'®”. Bu teknik, yerel
uyusmazlik ve ruhsat siireglerinde dilsel arabuluculuk ve arsivlenebilirlik
iiretmis; sahada idari ve kanonik gegerliligi bir arada yiirtitmiistiir.

Makdassi’nin 24 Temmuz 1892’de Timotheos adiyla Zakho piskoposu
olarak takdis edilmesi, vekalet doneminin kurumsal hasilasini fark edilebilir
hale getirmistir. Siirt, yalniz idare edilen degil, ayn1 zamanda idareci yetistiren
bir merkez olarak iglev gérmiistiir. Miinhal yillar, yapisal bir bosluk degil, kadro
egrisi iireten bir gecis laboratuvari olarak anlasilmalidir'?®.

Cift dilli miihiir ve yazigsma pratikleri (Keldanice/Ar.-Osmanlica), Siirt’te
kanonik tasdik ile miilk, kilise ve okul islerinin birlikte yliriitiildiiglini
gostermistir. Ayin niyetleri, tayin tezkereleri ve inga izinleri, ayn1 yazisma
rejiminde takip edilebilir héle gelmis; dolayisiyla 1888-1892 arasinda

piskoposluk koltugu bos kalmis olsa da kurumsal hafiza ile giincel icra
127

arasindaki siireklilik fiilen kesilmemistir

MGR TIMOTHEE MAKDASSI,
év. actuel de Zakho.

Resim 2. Mgr Timothée Makdassi

1885-1892 dénemi bir biitiin olarak ele alindiginda, Naamo’nun egitim
ve idari temelli kariyerinin seyri, 1888’deki istifasi ve unvan devri ile onu
izleyen Makdassi’nin vikarial yonetimi ve ¢ift dilli protokol uygulamasi, Siirt
piskoposlugunun mesruiyet devridaimini saglayan “kurumsal teknikleri” rafine

125 David Wilmshurst, The Ecclesiastical Organisation, s. 743; Tfinkdji, a.g.e., s. 519; Annuaire
pontifical catholique, continué par P. Eutrope Chardavoine, (Paris: 1917), s. 344.

126 Tfinkdji, a.g.e., 519; Wilmshurst, a.g.e., s. 743.

127 Tfinkdji, a.g.e., s. 519.
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ettigi bir esik donemi olarak ortaya ¢ikmaktadir. Bu siireg, Siirt’i hem Roma-—
patrikhane hattina eklemlenen bir egitim diigiimii haline getirmis hem de
Osmanli tasrasinda islerligi olan bir yazisma ve miihiir diizeni araciligiyla
operatif bir piskoposluk olarak konumlandirmistir'?®. Piskoposlugun, soz
konusu unvanlar1 ve miihiirleri tiim resmi islemlerinde istikrarli bi¢cimde
kullanmasi ise Keldani toplumunun ve din adamlarinin kurumsal varligimi
tagradaki yetkili makamlara tanitmanin ve tanitilmig bu varligi idari alanda
pekistirmenin temel arac1 olmustur.

1.2.2.2. Joseph Emmanuel Thomas: Son Osmanh Keldani
Patrigi ve Siirt Piskoposlugu

Resim 3. Mar Joseph Emmanuel Thomas '%

Joseph Thomas, 8 Agustos 1852’de Alkug’ta dogdu. 1869 yilinda Beyrut
yakinlarindaki Gazir Koleji’ne kabul edildi ve burada Cizvit misyonerlerinin
gbzetiminde dini egitimini tamamladi. Musul’a dondiikten sonra, 10 Temmuz
1879°da Mgr Elie XII tarafindan rahiplige takdis edildi. Geng¢ din adaminin
nadir meziyetlerini fark eden Mgr Elie XII, kisa siire once Musul’da yeniden

128 ‘Werner, a.g.e., 166; Tfinkdji, a.g.e., s. 495-496, 519; Wilmshurst, a.g.e., s. 743.
129 “Le synode des Chaldéens-Unis présidé par Mgr Altmayer, délégué apostolique en
Meésopotamie,” L’I1lustration, no. 3064 (16 novembre 1901): 308.
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tesis ettigi patriklik ruhban okulunun idaresini Thomas’a emanet etti ve daha
sonra katibi olarak gorev verdi. 1890-1891 yillarinda Patrik XII. Elie’nin Roma
ve Avrupa seyahatine refakat etti.

Joseph Thomas, 4 Eylil 1890’da Siirt bagpiskoposluk makamina
sec¢ilmig; ancak takdisi ancak 24 Temmuz 1892°de, halen Zaho piskoposu olan
J. Timotheos-Makdassi ile birlikte ve “Emmanuel” adiyla Patrik XII. Elie
tarafindan gergeklestirilmistir. Bu iki asamali siireg, Siirt piskoposlugunu
kanonik silsileyi (se¢im-takdis-tasdik) tamamlayan ve pastoral programini
belirginlestiren kurucu bir donemin igine yerlestirmektedir'*®. Thomas’mn
1892-1900 wyillarindaki idaresi ise hem yerel kilise diizeninin yeniden
yapilandirilmasin1 hem de egitimli bir ruhban kadronun yetistirilmesini ayni
anda hedeflemistir.

1895 yilinda Kutsal Aile’ye adanan yeni katedralin insasi, yalnizca yeni
bir ibadet mekaninin ortaya c¢ikmasindan ibaret olmayip, Katolik varligin
mimari ve kurumsal bir beyanla sehir dokusuna yeniden islenmesi anlamina
gelmistir. Bu katedral, ruhban egitimi, ayinler, cemaat toplantilar1 ve misyoner
egitim agim tek bir merkezde toplamasiyla, “diizenin tesisi” ve ‘kadro
yetistirme” hedeflerinin mekénsal olarak merkezilestigi bir odak haline
gelmistir'®!,

1900 yili ilkbaharinda Musul’da Mgr Henri Altmayer baskanliginda
toplanan piskoposlar, Osmanli hiikiimetinin ¢ikardigi ¢esitli giicliiklerden sonra
oybirligiyle, sekiz yildir Siirt baspiskoposu olan Thomas’1i patrik olarak
sectiler'*?. 24 Temmuz’da Emmanuel II adiyla takdim edilen Thomas, 17
Aralik 1900°de Papa XIII. Leon tarafindan resmen tasdik edilmistir'**. Bu tarih
itibartyla Thomas, on dort yildir biiylik bir 6zveriyle yonettigi tim Keldani
Kilisesi’nin ve Babil’in patrigi haline gelmistir.

Keldani Patrigi Thomas’mn 1902’de Roma’ya gergeklestirdigi ilk ad
limina apostolorum ziyareti sirasinda, piskoposlarin belirli araliklarla Roma’ya
giderek Papa’y1 ziyaret etmeleri, piskoposluklarinin durumuna iligkin rapor
sunmalart ve Havariler Petrus ile Pavlus’un tiirbelerinde dua etmeleriyle
tanimlanan bu resmi ve kanonik yiikiimliiliik ¢cer¢evesinde, Papa XIII. Leon,

130 Tfinkdji, a.g.e., s. 494-496.

131 Tfinkdji, a.g.e., s. 494-496.

132 Papanin vekilinin patrik segimi sirasinda burada bulunmasi uzun siire Osmanli Devleti
tarafindan igislerine bir miidahale olarak gériilmiistiir. Bu nedenle Babiali, Thomas'in patrikligini
tasdik etmekten kagimmustir. Bu itiraz bircok yazismaya yansimistir. BOA, BEO. 1496/112164
(5 Safer 1318-4 Haziran 1900) Lef 3; BOA, I.HUS. 177/42 (20 Cemazeyilahir 1327-9 Temmuz
1909) Lef 2; BOA, BEO. 1522/114087 (25 Rebiiilevvel 1318-23 Temmuz 1900) Lef 3, 5; BOA,
HR.TH. 244/77 (28 Rebiiilevvel 1318- 26 Temmuz 1900) Ancak bu itirazlara ragmen Osmanl
Devleti Thomas’in patrikligini 1901 yilinda tasdik etmistir. BOA, BEO. 1743/130689 (25 Receb
1319-7 Kasim 1901)

133 Annuaire pontifical catholique, 1914, s. 466-468.
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Thomas’a “Delegatus ad Nestorianos” unvanini tevdi etmistir'**. Bu unvan,
Katoliklige kazandirilmasi gereken Nasturi cemaat iizerinde ¢alismak igin
onemli bir yetki ve sorumluluk anlamma gelmekteydi. Thomas, bu gorevi
basariyla yerine getirmis; 1904’te, biri patrik ailesinden olmak {izere iki Nasturi
piskopos, c¢ok sayida rahip ve miimin Katoliklige gecmistir. Patrikligi
siiresince, ihtiya¢ duyulan her yerde vekillikler ve istasyonlar kurulmus, okullar
acilmis ve bosta bulunan makamlar doldurulmustur. Onun patriklik makamini
icra edis bi¢imi, gérev ve sorumluluklarin hi¢birini g6z ardi etmeyen biitiinciil
ve etkin bir yonetim anlayisiyla karakterize olmus; bu nitelikli liderlik, Katolik
Keldani Kilisesi’'nin pastoral yapilanmasini oldugu kadar kurumsal

orgiitlenmesini de belirgin bigimde tahkim etmistir'®*.

Siirt Keldani piskoposlar1 arasinda modern donemde en ¢ok dne ¢ikan
isim olan Thomas, rahiplikten baslayarak patriklik unvanina kadar yiikselen
dinl kariyeri boyunca hem bolgesel kilise otoritesinin yeniden
giiclendirilmesine hem de Roma’ya baglilik ilkesinin tasra 6lgeginde istikrarl
bicimde uygulanmasina yon vermistir'*®. Piskoposlugu doneminde, uzun
siiredir tamamlanamayan bir insaatt sonu¢landirarak cemaatin kullanimina
sunmasi ise, onun girisimcilik kapasitesini ve kamusal iletisimdeki etkinligini

ortaya koyan dikkat ¢ekici bir drnek teskil etmigtir'®’.

Yerel bir dini Oonder olan Emmanuel Thomas, temsil kapasitesini
yalnizca Siirt 6lgeginde kullanmamis; Roma’ya yonelik seyahatleri sirasinda
Istanbul’daki iist diizey devlet erkdniyla kurdugu temaslarla da etkin bir
diplomatik profil gelistirmigtir. 1898-1902 donemine ait yazigmalar, basin
kayitlar1 ve biirokratik belgeler, piskoposlugun merkez-tasra-komsu cemaat
ekseninde isleyen diplomatik dilini, protokol pratiklerini ve bunlarin giderek
bir giivenlik altyapisina doniistiigiinii géstermektedir. Nitekim bu ¢ercevede
Thomas, Istanbul’da bulundugu sirada 23 Eyliil 1898°de sadrazam tarafindan
kabul edilmistir'*®. Devlet ricaliyle kurulan bu temaslarin yam sira, diger
azimlik dini temsilcileriyle de irtibat kurmus; Ermeni Katolik Patrigi Azarian’a
yaptig1 26 Kasim 1898 tarihli ziyaret bu diplomatik dolagimin bir pargasi
olmustur'®’. Osmanli makamlarinin kendisine sagladigi himaye ve kabul
diizeyi dikkat c¢ekicidir. Konstantinopolis’e g6z tedavisi i¢in gelisinde

134 Patrik Thomas’in Roma ziyareti dncesi Dahiliye Nezareti’nden gonderilen yaziya istinaden,
Adliye ve Mezahib Nazir tarafindan, Sadrazamlik makamna, Keldani Patrigi ile birlikte
Roma’ya gidecek iki rahibe pasaport verilmesinde bir sakinca bulunmadigini bildirilmistir. BOA,
Y.A.HUS. 430/37 (5 Rebiiilevvel 1320-12 Haziran 1902) Lef 6, Lef 8.

135 Annuaire pontifical catholique, 1914, s. 466-468.

136 Annuaire pontifical catholique, 1914, s. 466-468.

137 BOA, Y.EE. 131/32 (29 Rebiiilevvel 1313-19 Eyliil 1895); Ramazan Balci, Dogu ve
Gilineydogu Anadolu'da Misyonerlik Faaliyetleri (1876—-1908). Ankara: Tiirk Tarih Kurumu
Yayinlari, 2010. s. 133-134.

138 Stamboul, 23 Eyliil 1898, s. 1.

139 Stamboul, 26 Kasim 1898, s. 1.
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kendisine giivenligi saglamak iizere jandarma refakatinin verilmis olmas1'*’ bu
himaye siyasetinin agik bir gdstergesi olarak belirmektedir.

Siirt’teki basarilt piskoposluk idaresi ve temsil becerisi, Thomas’in
selefinin ardindan patrik aday1 olarak one ¢ikmasina yol agmistir. Ancak 14
Eylil 1898 tarihli belgeler, Keldani Matranlarinin Papa temsilcisinin
huzurunda Siirt Serpiskoposu Emmanuel Efendi’yi ittifakla patrik segmelerinin
Osmanli makamlarica cemaat igislerine “miidahale” olarak yorumlandigini
gostermektedir. Bu yorum, bir siireligine Thomas’in devlet tarafindan resmen
taninmasini geciktirmis ve Vatikan—Keldani kanonik megveret siyasetinin
Osmanli cemaat rejimiyle ¢atistig1 bir gerilimi goriiniir kilmigtir'*!. Siireg, 9
Temmuz 1900°de Musul’da Mezopotamya Apostolik Delegesi Mons.
Altmayer bagkanliginda toplanan sinodda Emmanuel II adiyla patrik secilmesi
ve 17 Aralik 1900’de Papa XIII. Leo tarafindan tasdik edilmesiyle
sonu¢lanmigtir. 23 Temmuz 1900’da Siirt Metropolidi Emanuel Efendi’nin
seciminin Osmanli Devleti’ne bildirilmesi ve Papa vekilinin oradaki varliginin
“dua ve cemaat dayanigsmasi” c¢ergevesinde tanimlanmasi ise, merkezi
biirokrasinin smir ¢izme iradesine karsi piskoposlugun bicimsel uyum
stratejisini ortaya koymustur'*.

Bu donemde piskoposluk cevresinde himaye sermayesinin biriktigini
gosteren bir diger unsur, 9 Haziran 1902 tarihli nisan tevcihleridir. Mecidi
Nisant (III)’nin Musul, Beyrut, Basra, Bagdat, Roma ve Siirt’teki patrik
vekilleri ile Peder Yakup ve Davud’a; Osmani Nisan1 (III)’nin ise Zebunizade
Safa Bey’e verilmis olmasi, piskoposlugun mesruiyetini ve giindelik hareket
serbestisini pekistiren genis bir koruma aginin insa edildigine isaret

etmektedir'®.

Sahadaki idari ve sosyolojik arka plan ise Siirt Naibi Ahmed Fazil’in
1898 tarihli raporunda ¢arpici bi¢cimde aktarilir. Raporda, Safii fikhi ile yerel
feodal pratiklerin birlesimi altinda gayrimiislimlerin can ve mal giivenliginin
“zimmet” giivencesiyle dahi korunamadigi; kisilerin bir Kiirt beyi veya
agasinin himayesine ve kimi zaman alim-satim iligkilerine baglandigi;
ayinlerde hakaretlerin yasandig1 ve Keldanilerin yirmi yildir kiigiik bir kilise
dahi insa edemedikleri belirtilir'**. Ayn1 baglamda Cizvit papazlarinin “yabanci
konsoloslarin ve hediyelerle gonliinii kazandiklart Osmanli memurlarinin

140 Stamboul, 16 Eyliil 1898, s. 2.

141 BOA, DH.SFR. 248/82, (27 Rebiiilahir 1316-14 Eyliil 1898).

142 Tfinkdji, L’Eglise chaldéenne, s. 494-496; Ark: A Catholic Monthly Concerning the Eastern
Rites. [Yayn Yeri Eksik], 1946, s. 175; BOA, YYMTV. 108/36 (4 Cemazeyilevvel 1312-3 Kasim
1894).

143 Stamboul, 9 Haziran 1902, s. 1.

144 Hristiyanlar Kiirdistan gvurlar1 bedbaht adamlardir. .. Safiler nazarinda Hristiyanlara zimmet
verilmez... bir Hiristiyan ailesinin satildig1 goriiliir... ayin sirasinda hakaret... Keldaniler yirmi
senedir kii¢iik bir kilise insa edememistir. Bk. BOA, Y.EE. 131/32 (29 Rebiiilevvel 1313-19 Eyliil
1895); Balcy, a.g.e., s. 133—134.
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himayesinde” faaliyet gosterdikleri; Diiylin-1 Umimiye memurlart ile Cizvit ve
Dominiken sirketlerinin himayesinde Katolik papazlarin “maddi-manevi
hiirriyet” vadini yaydiklar tespiti, okul-matbaa-yetimhane gibi kurumsal aglar
iizerinden mesruiyet devsirildigini gostermekteydi'®.

Biitiin bu unsurlar birlestiginde, Thomas déneminde piskoposlugun ¢ok
katmanli bir doniisiim gegirdigi goriiliir. 1895°te katedralin tamamlanmasiyla
kamusal-dini bir ¢ekirdek mekan olusturulmus; 1898 protokol kayitlar: ve 1902
nisan tevcihleriyle piskoposluk Osmanli idari semantigine yerlesmis; 1900
Musul sinodu ve Papa tasdikiyle kanonik akis iist dlgcege tagmmugtir'*,

Le sinode des Chaldéens-Unis presidé par Mr Altmayer, delégué apostolique en Mésopotamie.

Resim 4. Birlesik Keldaniler Konsili'*’

1.2.2.3. Siirt Piskoposu Addai Scher/Addy Sir

1902-1915 doneminde Addai Scher ile Siirt piskoposlugu entelektiiel
sermaye, cok dilli iiretim ve kurumsal ag mantigini birlestiren yeni bir safthaya
girer. 10 Agustos 1902’de Siirt tahtina secilmesi ve 30 Kasim 1902’de
Musul’da patrik tarafindan takdis edilerek goreve baslamasi, Emmanuel
Thomas devrinde olusan ivmenin bilgi-liretim ekseniyle tamamlanacagini
gostergesidir. Scher, ana dili Keldanice olmakla birlikte Fransizca, Ingilizce,
Almanca, Arapga, Tiirkge, Kiirtce, Fars¢a, Ermenice, Aramice ve ayrica

145 Balc, a.g.e., s. 142.

146 Joseph Tfinkdji, 1914, s. 494-496; Stamboul, 16 Eyliil 1898, s. 2; Stamboul, 23 Eyliil 1898,
s. 1; Stamboul, 26 Kasim 1898, s. 1; Stamboul, 9 Haziran 1902, s. 1; BOA, DH.SFR. 248/82, 27
Rebiiilahir 1316 (14 Eyliil 1898); Ark, Catholic Monthly Concerning the Eastern Rites, s. 175;
Y.MTV. 108/36 (4 Cemazeyilevvel 1312-3 Kasim 1894); Balci, a.g.e., s. 133-134, 142). Bu
biitiinlesik siireg, Siirt piskoposlugunu Roma—patrikhane—Osmanli {iggeninde istikrar, temsil ve
yonetisim iireten bir yiikselis platformuna doniistiirmistiir.

147 “Le synode des Chaldéens-Unis présidé par Mgr Altmayer, s. 308.
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Yunanca ile Latince bilmesi, Siirt’te bilgi-liretim merkezli bir episkopal
kimligin altyapisini saglamistir. Eylil 1903’te Beyrut-Istanbul-Roma-Paris
hattindaki seyahati ve Papa X. Pius tarafindan kabulii, bu birikimin Roma ve

Avrupa bilim cevrelerine dogrudan eklemlenmesidir'**.

Mgr ADDAI SCHER,
archev. de Séert

Resim 5. Mgr Addai Scher'®

Addai Scher, Siirt Piskoposu olmasina ragmen sadece kendi bdlgesine
degil, Adana’daki Keldanilere de sahip ¢ikmistir. Bu durum onun Keldani
kimligini Osmanli cografyasindaki farkli bdlgelerde birlestirme ve bu
toplulugun varligin1 goriiniir kilma niyetini gostermektedir. Bu dénemde,
ozellikle 1909 Adana Olaylar1 sonrasinda kamuoyunun ilgisi biiylik dlciide
Ermeni trajedisine yonelmisti. Scher’in, “Ermeniler i¢in kampanyalar
diizenleniyor, ama kimse zavalli Keldani Hristiyanlar1 diisiinmedi” demesi hem
bir sitem hem de Keldanilerin fark edilme talebidir. Keldanilerin, Ermeniler
kadar “kurban” olduklarimi vurgulayarak onlarin da bu insani yardim aginin
parcast haline gelmesini istemektedir. Addai Scher, Fransa’da bulundugu sirada
bu konuda donemin etkili Fransiz gazeteleri olan La Libre Parole ve Le Gaulois
iizerinden Adana piskoposunun mektubunu kullanarak Bati kamuoyuna

148 Said Olgun, Osmanli Devleti'nin Son Déneminde Siirt Sancaginda Gayrimiislimler, Libra
Yaynlari, Istanbul 2020, s. 88-89.
149 Annuaire pontifical catholique, 1914, s. 496.
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seslenmistir. Bu, yalnizca bir yardim ¢agrisi degil, ayn1 zamanda Keldanilerin
sesini Avrupa basininda duyurma stratejisidir. Paris’teki hayir kurumlarimin ve
Katolik aglarinin adreslerini agik¢a vermistir. Keldani meselesini Bati’nin
Katolik ¢evrelerinin giindemine tagimay1 hedefledigini gostermektedir. Bu da
Scher’in diplomatik bir farkindalikla hareket ettigini, dini konumunu
uluslararas1 destek saglamak i¢in kullandigini ortaya koymaktadir. Scher’in
ifadelerinde dikkat ¢ekici bir karsilastirma yer almaktadir: “Ermeniler yararina
Istanbul’da ve Avrupa’da zaten yardim kampanyalar1 diizenlendi. Ama kimse
zavalli Keldani Hristiyanlar1 diisiinmedi.” Bu ciimle, Keldanilerin maruz
kaldig1 acilarin “gdrmezden gelindigi” algisin1 pekistirir. Bdylece Scher,
Keldanileri “unutulmus bir Hristiyan cemaat” olarak tamimlayip, Bati’daki
yardimsever g¢evrelerin vicdanina seslenmektedir. Bu yaklagim, onlar1 hem
magduriyet hem de dini kardeslik iizerinden giindemde tutma girisimi olarak
degerlendirilebilir. Scher’in ifadesinde “unutulmugsluk” ve “ihmal edilmiglik”
duygusu belirgindir. Bu da Ermenilere yonelik yogun ilginin golgesinde kalan
kiigiik Hristiyan topluluklarin (Keldani, Nasturi, Siiryani) ortak psikolojik
tepkisidir. Addai Scher, 12 Haziran 1909 tarihinde yayimlanan makalesinin
sonunda, Avrupa’daki dindaslarina ve misyoner kuruluslarina hitaben yaptigi
cagriy1 somut bir yardim organizasyonuna doniistiirmiistiir. Scher, birka¢ giin
icinde Paris’ten ayrilacagini, yaklasik on bes giin igerisinde Istanbul’a ulasarak
bir siire orada kalmay1 planladigini belirtmistir. Ayrica, Adana’daki magdur
Keldaniler igin yapilacak her tiirli yardimin Istanbul-Pera’da bulunan Le
Stamboul gazetesinin yazi isleri araciligiyla, Dervis Sokag1 7 numarali adrese
gonderilmesini rica etmistir. Bu ifadeler, Scher’in yalmzca kamuoyu
olusturmakla kalmayip, ayn1 zamanda yardimin toplanmasi ve dagitilmasi
siirecini organize eden aktif bir din lider rolii listlendigini géstermektedir.

Addai Scher’in bu girisimi, kendisini yalnizca bir piskopos olmanin
otesinde, Keldani milletinin sesi hiline getirmektedir. O, Keldanileri Osmanli
topraklarindaki karmasik etnik ve dini tablo i¢inde unutturmak istememis;
Ermeniler, Siiryaniler ve Maronitler gibi diger Hristiyan topluluklarin yaninda
Keldanilerin de bir “ulusal-dini kimlik” olarak taninmasini saglamaya
calismistir. Bu ¢abastyla Scher, hem dini hem de entelektiiel bir temsilci olarak
Keldani  cemaatinin  uluslararast alanda  goriiniirliglini  artirmayi

hedeflemistir'*.

Addai Scher’in kurdugu Siirt Piskoposluk Kiitiiphanesi, ¢ok dilli
koleksiyonu ve patriklik merkezli elyazmalar ile Sark dilleri kiilliyatin1 bir
araya getiren yerel ve bolgesel bir arsiv islevi gormistir. Bu kiitiiphane,
Siiryanice yazmalarin korunmasi ve arastirmalara kazandirilmasi agisindan

150 La Réplique, 14 May1s 1909, 6e année, no. 300, éd. Henri Rochelle, s.2; The New York Herald
(New York), 12 June 1909, s. 10.
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merkezi bir rol {istlenmis olup, koleksiyonunda yer alan 6nemli elyazmalari
asagidaki gibidir:

Kitab al-‘Iffah (Liber Castitatis / Kitap- iffet), VIIL. yiizyilin ikinci
yarisinda Basra piskoposu Isa-denah tarafindan kaleme alinmis ve manastir
kurucularinin tarihini konu almistir. Eserin ilk boliimii (folio 1v—44r), manastir
yasami, kurucularin faaliyetleri ve manastir disiplinine iligkin ayritilari
belgeleyerek Siiryani dini ve kiiltiirel tarihine 6nemli katkilar sunmaktadir. J.
B. Chabot'un 1896 tarihli nesri (Le Livre de la Chasteté composé par
Jésusdenah, évéque de Bacrah, publié et traduit par J. B. Chabot) metni
akademik diinyaya kazandirmis ve Siirt’teki manastir kiitliphanelerinin
onemini ortaya koymustur'®'.

Codex XXII: 39 x 28 cm boyutlarinda, 11 mecmuadan olusur; sayfa
basina iki siitun ve 20 satir igerir. Estrangelo (Siiryanice biiyiik harf) ile
yazilmigtir. 1910 yilina (miladi 1599) tarihlenir ve Cezire’de (Gazarta/Cizre)
rahip ‘Abdallahad tarafindan tamamlanmistir. Incil kitabi, Diok kdyii sakinleri
tarafindan Aziz Georgios Kilisesi’ne bagislanmistir.

Codex XXXIV: “Tevrat’ta gegen anlagilmasi giic kelimeler {izerine
aciklamalar” basligini tasir. 23 x 17 cm boyutlarinda, 14 mecmuadan ve sayfa
basina 26 satir igerir. Mar Aprem, Yuhannan, Beit Rabbanli Abraham ve Mar
Michael gibi Siiryani alimlerinin yorumlarini igerir. 10 Mayis 1587°de Rabban
Hormizd Manastir1’nda rahip Ishak tarafindan istinsah edilmistir; 21 numarali
kodeksten kopyalanmustir.

Codex XXXV: “Mutlu Davud’un Mezmurlarinin Sebepleri Kitabi”
basligini tasir. Yakin zamanda onarilmis ve genisletilmistir. Eski niisha 28
numarali kodeksten gelir ve 20 mecmuadan olugmaktaydi; ilk mecmuadan
sadece yedi yaprak kalmistir. Bagina dort yeni mecmua eklenmistir (a, b, ¢, d).
Vatikan Kiitiiphanesi’nde bir niishas1 bulunmaktadir.

Codex XLIX: “Jardin des Délices” bashigmi tasir. 35,5 X 25 cm
boyutlarinda, 27 mecmuadan ve sayfa basina 38 satir igerir. 19 Mayis 1587°de
Siirt’te, Rabban Hormizd Manastiri’'nda rahip Benjamin tarafindan istinsah
edilmigtir. XIV. yiizyila ait 28 numarali yazmadan kopyalanmistir; kolofondan
sonra eklenmis Doctores listesi bulunmaktadir.

Codex L: “Scolies Kitab1” basligini tasir. 34 x 24 cm boyutlarinda, 36
mecmuadan ve sayfa basina 24 satir igerir. Kaskar bolgesinden Doktor
Théodore (Bar Koni) tarafindan kaleme alimmigtir. Mayis 1584’te Adamo
ailesinden Hanna oglu Salomon tarafindan tamamlanmistir ve 23 numaral
kodeksten kopyalanmigtir (1539).

151 Arthur Adolphe Vaschalde, “The Monks of Rabban Hormizd,” The Catholic University
Bulletin 8, no. 4 (October 1902), s. 473.
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Codex LXXXI: “Kilise’nin Sakramentlerinin Sebepleri Kitab1”
bashigini tasir. 1353°te vefat eden Timotheos II tarafindan kaleme alinmistir.
Yazma 84 numarali kodeksten kopyalanmistir (1565). Ikinci bir metin olarak
Narsay’a atfedilen “Sirlarmn yiiceligi iizerine bir sdylev” igerir. 23,5 X 17 cm
boyutlarinda, 14 mecmuadan ve sayfa basina 21 satir igerir. 20 Ekim 1585°te
Algoslu diakon Isa tarafindan istinsah edilmistir.

Codex CLV: “Bayramlar Uzerine” bashigini tasir; 13 risale icerir (Noel,
Kutsal Meryem, Epifani, Biiyiik Orug, Tutku, Dirilis, Sehitler Bayrami, Goge
Yiikselig, Pentekost sonrasi ilk pazar, Altin Cuma, Rogations vb.). 25 x 17,5
cm boyutlarinda, 19 mecmuadan ve sayfa basina 25 satir igerir. Siirt’teki 82
numarali kodeksten kopyalanmistir; 6 Subat 1886’da diakon Seleimon
tarafindan istinsah edilmistir.

Codex CLXIX: “Sinodlar Derlemesi” basgligini tasir. Kilisenin inang ve
disiplinine dair konular kapsar. 35 x 26 cm boyutlarinda, 42 mecmuadan ve
sayfa basina iki siituna boliinmiis 41 satir igerir. Tarih diisiilmemistir; XIV.
ylizyildan daha eski oldugu degerlendirilmistir. Eksik mecmualar N.-D. des
Semences Manastiri’ndan Rahip Elias tarafindan tamamlanmistir (28 Aralik
1903).

Codex CXCIII: “Sinodlar Derlemesi” baghigmi tasir. Cok kotii
durumdadir; 2054 yilina (miladi 1743) ait bir niishadan kopyalanmis ve 1884’te
kesisler Lazar ve Etienne tarafindan istinsah edilmistir.

Codex CCXXXIX: “Abba Isa‘ya’nin Kitabi Uzerine Soylevlerin
Agiklamasi” bagligmi tasir. Rabkennare Manastiri’'ndan Dadisho® ‘Oatraya
tarafindan kaleme alinmig ve Siirt’teki 74 numarali kodeksten kopyalanmustir.
Kopyalama Notre-Dame des Semences Manastiri’'ndan rahip Benjamin
tarafindan yapilmistir. 23 % 16 cm boyutlarinda, 135 cift sayfa ve sayfa bagina
24-30 satir igerir. Kolofon bulunmamaktadir; yaklasik 1885 yilina
tarihlendirilir.

Bu koleksiyon, Siirt Piskoposluk Kiitiiphanesi’nin hem Siiryanice kiiltiir
ve edebiyatin korunmasinda hem de akademik arastirmalara kaynak saglamada

merkezi bir konumda oldugunu gostermektedir'*>.

Addai Scher’in ¢aligmalar1 ve Fransa’yla olan baglantilar1 sayesinde 16
Nisan 1914°te Paris’te “Yawsef Hazzaya” iizerine Kiitiiphaneler ve Edebiyat
Akademisi’ndeki sunumu, Siirt’te toplanan metin-bilgi sermayesinin Avrupa
ilim diinyasina agilmistir. Fransiz ilim ve misyoner kurumlariyla yakin iliskiler
kurmus, 1909 yilinda Fransa’y1 ziyaret etmistir. Bu baglantilari, misyon
caligmalari ve Fransa’ya olan bagliligi sayesinde 18 Mart 1914°te Fransa nisan1

152 Jacques Vosté, O.P. Catalogue de la Bibliothéque syro-chaldéenne du couvent de Notre-Dame
des Semences prés d’Alqos (Iraq). Rome: Bureaux de '« Angelicum »; Paris: Librairie
Orientaliste P. Geuthner, 1929, s. 12, 15, 21, 34,57-58, 66,73,92.
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ile taltif edilmistir. Onun bu ¢abalar Siirt kaynakl iiretimin sembolik prestijini
pekistirerek  yaklastk otuz eserlik {iretimi  (edebiyat-tarih-dil-din),
piskoposlugun kiiltiirel arkeolojisini goriiniir kilmigtir. Savas 6ncesinde onun
Siirt’teki  kiitiiphanesinde ii¢ yiliz civarinda Arapga ve Siiryanice bir
koleksiyonu oldugu ifade edilmektedir. Savas sirasinda Eruh’a bagh Kavakozi
civarinda acimasiz savasin kurbanlarindan birisi olmustur. Ancak oliimiiyle
ilgili birkag farkli anlatim bulunmaktadir'>*,

Annuaire pontifical catholique 1905’e gore Siirt piskoposlugu 23 ana
istasyon, 23 kilise/sapel, 7 erkek okulu, 1 kiz okulu ve 20 sekiiler rahip ile
tanimlanir; Cuératel’de Nasturilikten yeni donmiis bir piskoposun ikamet ettigi
belirtilmistir'**. Boylece ibadet, egitim ve ruhban dagiliminin ¢ok-merkezli
topografya {izerinden OoOrgiitlendigi; cinsiyetlendirilmis Ogretim semasinin
siirdligli mezhepler-arasi gegislerin kadrosal birikime doniistiiriildiigii anlasilir.
1907-1914 arasinda (Euvre des écoles d’Orient kayitlarinda goriilen tahsisatlar
(1907°de Bagpiskopos Addai Scher donemindeki mali akis incelendiginde;
kendisine ayin niyetleri adina 112 frank, 1908 yilinda sahsina 200 frank ve
ayinler igin ayrica 100 frank aktarildig1 goriilmektedir. Benzer sekilde, 1912°de
yerel asiretlerce yagmalanan Hamoran ve Deh Mazn koyleri halki i¢in 663
frank, 1914°te ise piskoposluk okullar1 i¢in 300 frank (sahsina 10 frank) tahsis
edilmistir. Bu kalemler bir biitiin olarak degerlendirildiginde; sacramentum
(ayin/ibadet), paideia (egitim) ve sosyal yardim tiggeninde kurulan mikro-mali
siirdiiriilebilirlik mekanizmasimin etkin bir sekilde isledigi anlasiimaktadir'>’.
Boylece 1890’1arin sonunda kayda gecen yliksek kabul, jandarma refakati ve
nisan tevcihleri'® Scher déneminde ayin niyetleri, okul ddenekleri ve kriz
yardimlart gibi mali—tinsel akislarla eklemlenmis; piskoposluk dort siitun
iizerinde “aract kurum” islevini siirdiirmiistiir: sembolik mesruiyet (protokol ve
nigsan), giivenlik ve hareket serbestisi (jandarma refakati), sakramental
stireklilik (ayin niyetleri), egitim-insan giicii yatirimi (okul tahsisleri). Bu
siitunlar, Roma dizgelerinde goriiniirliigii belgeleyen uzun erimli kayitlarla
birlikte okundugunda, piskoposlugun devlet-kilise-cemaat pazarlik alanini
kurumsal mesruiyet ve hizmet ekonomisine gevirdigi netlik kazanmigtir'>’.

1902-1915 arasinda Addai Scher, Siirt’i ¢ok dilli bir kiitiiphane ve 23
istasyon (23 kilise/sapel), 8 okul (7 erkek, 1 kiz), 20 sekiiler rahipten olusan ag

153 Said Olgun, a.g.e., s. 88-89; The New York Herald (New York), 12 June 1909, s. 10; L’ Avenir
républicain: journal de Granville, 5 février 1916, 84¢ année, no. 6, p.2; La Croix de Tarn-et-
Garonne (Montauban), 2 Mart 1924, s. 2.

154 A Battandier, P. E. Chardavoine, s. 290.

155 (Buvre d’Orient. 1907 06, s. 429-430; 1909 07, s. 106; 1913 07, 5. 108; 1915 01, s. 339, 341)
136 Vezir-i azamla kabul: 23 Eyliil 1898, s. 1; Azarian ziyareti: 26 Kasim 1898, s. 1; refakat: 16
Eyliil 1898, s. 2; Mecidi/Osmani nisanlari: 9 Haziran 1902, s. 1.

157 Ainsworth, a.g.e., s. 129; Ordo Recitandi, s. 79; Stamboul, 16 Eyliil 1898, s. 2; 23 Eyliil 1898,
s. 1; 26 Kasim 1898, s. 1; 9 Haziran 1902, s. 1; (Euvre d’Orient, 1907 06; 1909 07; 1913 07; 1915
01).



SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 62

ile mekansal/kurumsal bir ag haline getirmistir. Yillik bazda kalem kalem (112
+ 200 + 100 + 663 + 300 + 10 frank gibi) izlenebilir 6deneklerle bu sistemi
mikro-finansman Tlizerinden isletmis; ayni anda Avrupa ilmi gevrelerine
“Yawsef Hazzaya” sunumu ve Fransa nisaniyla sembolik bir vitrin agmustir.
1915’te Kavakozii’nde katledilisi, bu bilgi-ag-mali eszamanliligr siddetle
kesintiye ugratmig; ancak kiitiiphane ve yazi mirasi, Siirt piskoposlugunun
XIX. yiizyll sonw/XX. ylizyll basinda Roma’ya eklemlenmis, uluslararasi
temsil kapasitesi yiiksek, bolgesel Olgekte ag-kurucu bir merkez olarak

isleyisini somut veriler ve rakamlarla goriiniir kilmaya devam etmistir'®.

1.3. Siirt Keldani Katolik Kilisesi’nin insa ve Ruhsat Siireci

Siirt  ve ¢evresindeki Keldani Katolik cemaati, Osmanl
Imparatorlugu'nun XIX. yiizy1l tasra cografyasinda, Musul Patrikhanesi'ne
bagli 6zerk bir piskoposluk merkezi olarak derin koklere sahip giiglii bir
kurumsal varlik sergilemistir. Sundugunuz arsiv belgeleri, salnameler ve
akademik caligmalar, cemaatin egitim ve din alanindaki Orgiitlenmesini,
Osmanli idaresinin keskin denetimi altinda nasil tesis ettigini ayrintilariyla
ortaya koymaktadir.

Osmanli Devleti’nde gayrimiislim cemaatlere ait ibadethanelerin insas,
tamiri ve genisletilmesi, klasik donemden Tanzimat ve Islahat siirecine kadar
uzanan uzun bir zaman diliminde, hem ser‘l hukuk hem de o&rfi-idari
diizenlemelerle sekillenmis ¢ok katmanli bir ruhsat rejimine tabi olmustur. Bu
rejim, gayrimiislim cemaatlerin dini ihtiyaglarini taniyan bir hukuki zemine
dayanmakla birlikte, ibadethaneleri salt dini mekanlar olarak degil; ayni
zamanda kamusal alan, mahalle diizeni ve sosyal hiyerarsiyle dogrudan iliskili
unsurlar olarak ele almistir. Dolayisiyla kilise ve havra gibi yapilar, Osmanh
tasrasinda yalnizca ibadet igleviyle degil, mekansal goriintirliikleri ve temsil
giigleri {izerinden de idari denetime konu edilmistir. Klasik dénemde
“kadimden mevcut olma” ilkesi, gayrimiislim ibadethanelerinin hukuki
mesruiyetinin temel dayanagini olusturmustur. Mevcut kilise ve havralarin
tamiri genellikle miimkiin goriilmiis; ancak yeni bir ibadethanenin insasi,
o0zellikle Miisliman mahalle dokusu iginde yer almas1 halinde, istisnai ve siki
denetim altinda yiiriitiilen bir siire¢ olmustur. Bu c¢ergevede devlet,
ibadethanelerin konumu, ol¢iileri, ¢evreyle iliskisi ve miilkiyet durumu gibi
unsurlar1 titizlikle incelemis; Misliiman mahallelerin “dini ve mekansal
istlinliiginii” zedeleyebilecek girisimleri sinirlamaya ¢aligmigtir.

158 Said Olgun, a.g.¢., s. 88-89; Annuaire pontifical catholique, VIIIe année - Année 1905, kurucu
Mgr A. Battandier; devam ettiren P. Eutrope Chardavoine (Paris: Maison de la Bonne Presse, 3
et 5, rue Bayard, 1905), s. 290; (Euvre d’Orient, 1907 06, s. 429-430; 1909 07, s. 106; 1913 07,
s. 108; 1915 01, s. 339, 341; Ainsworth, Travels and Researches, s. 129; Ordo Recitandi, s. 79;
Stamboul, 16 Eyliil 1898, s. 2; 23 Eyliil 1898, s. 1; 26 Kasim 1898, s. 1; 9 Haziran 1902, s. 1.
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Tanzimat (1839) ve Islahat Fermani (1856) ile birlikte gayrimiislim
cemaatlerin hukuki statiisiinde énemli genislemeler yasanmis; ibadethane ve
mektep insasina iligkin talepler daha agik ve yazili bir hukuki zemine
kavusmustur. Bununla birlikte, bu diizenlemeler Osmanli tasrasinda mutlak bir
serbestlik dogurmamis; aksine, ruhsat stireglerini daha ayrintili, daha biirokratik
ve daha denetimli bir héale getirmistir. Yerel meclis incelemeleri, vilayet
raporlari, Dahiliye Nezareti degerlendirmeleri ve nihayet padisah iradesiyle
tamamlanan {i¢ asamali onay mekanizmasi, gayrimiislim ibadethanelerinin
ingasini merkez-tagra iligkilerinin en goriiniir miizakere alanlarindan biri haline
getirmigtir. Bu baglamda Osmanli kilise ruhsat rejimi, yalnizca hukuki bir
prosediirler biitlinii olarak degil; niifus artisi, kirsaldan kente gd¢, cemaatlerin
kurumsal genigleme talepleri ve yerel toplumsal hassasiyetlerin kesistigi
dinamik bir idari alan olarak degerlendirilmelidir. Ozellikle XIX. yiizyilda,
tagrada kilise ingasi talepleri cogu zaman mahalle 6l¢eginde tartigmalara, yerel
muhalefete ve uzun siireli yazismalara yol agmis; bu durum, merkez1 otoritenin
hem reformcu soylemini hem de diizen koruyucu reflekslerini ayn1 anda
devreye sokmasini gerektirmistir.

Siirt Keldani Katolik Kilisesi’nin insa ve ruhsat siireci, iste bu tarihsel ve
idari c¢erceve igerisinde, Osmanli tagrasinda gayrimiislim bir cemaatin
ibadethane etrafinda yiiriittiigii kurumsal miizakerenin somut ve izlenebilir bir
ornegini sunmaktadir. Asagida ele alinacak belgeler, kilise insasinin yalnizca
mimari bir faaliyet olmadigini; miilkiyet, mahalle hassasiyetleri, mali imkanlar
ve merkezi idarenin denetim stratejileriyle sekillenen ¢ok katmanli bir siireg
oldugunu agik bi¢imde ortaya koymaktadir.

Osmanli arsiv belgeleri, XIX. yiizyillda Siirt’te Keldani Katolik
cemaatinin ibadethane etrafinda gelisen kurumsal ihtiyaglarini ve bu ihtiyacin
idari denetim mekanizmalariyla nasil miizakere edildigini dogrudan
yansitmaktadir. Bu siirecin arka plani, Tanzimat 6ncesinden itibaren cemaatin
kilise-merkezli oOrglitlenme iradesi ve devletin gayrimiislim yapilara iliskin
“mekéansal rejimi” lizerinden okunabilir. Nitekim Siirt-Cizre havzasinda erken
tarihlerde goriilen sibyan mektebi talebi, cemaatin egitim ve ibadet kurumlarim
ayn1 mekansal g¢ekirdek i¢inde kurumsallastirma yonelimini agik bicimde
gostermektedir. Hicri 29 Zilhicce 1255 (13 Mart 1840) tarihli bir mazbata,
Cizre’de yasayan Keldani Katolik cemaatinin kiliseye ait vakif konagi
avlusunda bir sibyan mektebi insas1 i¢in Babiali’ye bagvurdugunu; mektebin
kiliseye ait taginmaz iizerinde ve kilise mahallesi sinirlart i¢cinde yer aldigini
vurgulayarak kaydetmistir. Belgede cemaatin demografik biiyiikligi de 64
hane ve 106 niifus olarak belirtilmistir'*’. Bu kayat, niifus bakimindan sinirl bir
cemaatin dahi, kurumlarim vakif hukuku ve kilise merkezli mekansal siireklilik
zemininde tahkim etmeye c¢alistigini gostermesi bakimindan énemlidir.

159 BOA, C.MF. 90/4455, 13 Mart 1840.
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Tanzimat oncesi donemde gayrimiislim cemaatlere ait ibadethanelerin
tamiri veya yeniden ingasi, Osmanli idaresince siki bir denetime tabi tutulmus;
basvurular ¢cogu kez ‘“kadim sekil lizere” kalma ilkesi ve Miisliiman mahalle
dokusuyla ihtilaf dogurmama sartlar1 gercevesinde degerlendirilmistir. 1841
tarihli HAT 1635/9, 1847 tarihli HAT 1655/26 ve 1853 tarihli A.}MKT.UM.
130/41 numarali belgeler, Keldani cemaatin kilise ve mekteplerine iligkin
yenileme taleplerinin Babiali tarafindan dikkatle ele alindigin1 ve yeni insa
girisimlerinin mesruiyetinin ¢ogu zaman mevcut mekansal hakkin devami
iizerinden kuruldugunu gostermektedir'®. Bu idari ¢izgi, cemaatleri insa
faaliyetlerini agirlikli olarak kendi miilkiyet sinirlar1 ve kendi mahalle dokusu
icinde tutmaya sevk etmis; miilkiyet kesinligi, toplumsal hassasiyetleri
azaltmanin ve izin siirecini kolaylastirmanin basat kosulu haline gelmistir.

Bu ¢ergevede Siirt’te yeni kilise ihtiyacinin somutlagtigi doniim noktast,
Hicri 15 Safer 1276 (11 Eyliil 1859) tarihli irade-i seniyye talebidir. Bu tarihte,
Aynsalib Mahallesi’nde cemaatin miilkil {izerinde yeni bir kilise ingasi i¢in
bagvurulmug; mevcut kilisenin artan niifus karsisinda yetersiz kaldigir ve
cemaatin “ziyadelesmesi” sebebiyle yeni bir kiliseye ihtiyag duyuldugu
belirtilmistir'®". Bu talebin hukuki omurgasini, arsanin cemaat miilkiyetinde
olmasi ve Miisliiman mahallelerine miidahale teskil etmemesi olusturmustur.
Dolayisiyla ruhsat arayigi, yalnizca ibadet ihtiyacinin degil; mekansal
uygunluk, miilkiyet ispati ve mahalle dengesi gibi degiskenlerin kesistigi bir
idari miizakere alanina dontismiistiir.

Siirt’te kilise insasinin 6lgegi ve gorliniirliigii, Osmanli idaresinin mimari
denetim pratiklerini de goriiniir kilar. 29 Temmuz 1867 tarihli belge, kilisenin
uzunlugunun 46, genisliginin 32, yiliksekliginin 24 zira olarak belirlendigini ve
¢an kulesinin “minarelerle rekabet etmeyecek surette” sinirlandirildigini agik
bigimde kaydeder'®. Bu kayit, gayrimiislim ibadethanelerinin tasra sehir
siluetinde goriniirliik kazandigi olclide, merkezin “siluet {stlinligi” ve
kamusal hiyerarsi hassasiyetini devreye soktugunu gostermektedir. Ayni
denetim mantig1, daha erken bir tarihte “kadim sekil lizere” ilkesiyle de
desteklenmistir. 28 Mart 1853 tarihli belge kilisenin mevcut mesru mekanin
devami olarak ve “kadim sekil tizere” insa edilmesi gerektigini vurgulayarak,
yeni mahallelerde “baska suretle” bina edilmesini caiz gormemektedir'®.
Boylece izin mekanizmasi, hem hukuki siireklilik (mevcut haklarin devami)
hem de mekéansal sinirlandirma (ytikseklik ve goriiniirliik kontrolii) {izerinden
igletilmistir. Ancak Tanzimat ve Islahat diizenlemeleriyle taninan haklar,
tasrada her zaman sorunsuz bigimde uygulanmamis; yerel muhalefet ve

160 BOA, HAT 1635/9, 23 Rebiiilevvel 1257-15 Mayis 1841; BOA, HAT 1655/26, 29 Receb
1263-13 Temmuz 1847; BOA, A.}MKT.UM. 130/41, 22 Cemazeyilahir 1269-2 Nisan 1853.

161 BOA, I.HR. 171/9247, 11 Eyliil 1859

162 BOA, I.HR. 223/12996, 29 Temmuz 1867

163 BOA, A.}MKT.UM. 130/41, 28 Mart 1853.
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mahalle hassasiyetleri, kilise ingaatini stireklilik gosteren bir ihtilaf alanina
cevirebilmistir. 17 Haziran 1895 tarihinde, kilisenin Fahriye ve Mahmudiye
medreseleriyle Seyhii’l-Horani Tiirbesi’ne yakinligi nedeniyle ‘“ahalinin
huzurunu ihlal edebilecegi” gerekgesiyle ingaatin gegici olarak durdurulmasi
uygun goriilmiistiir'® . Bu kayit, mahalle dokusunun yalnizca fiziki bir ¢evre
degil; dini-sosyal bir hiyerarsi ve kamusal Ustiinliik alani olarak algilandigini,
dolayisiyla gayrimiislim bir mabedin yakinlik iligkileri iizerinden tartigmaya
acilabildigini ortaya koyar. Yerel itirazlarin yogunlastig1 bu gibi asamalarda,
ingaatin devami ¢ogu kez padisah iradesiyle miimkiin olabilmistir. 31 Temmuz
1895 tarihli belgede, Miisliiman ahalinin sikayeti iizerine gecici olarak tevkif
olunan kilise insaatina padisah iradesi mucibince yeniden miisaade edildigini
ve itirazlarm bertarafinin vilayete teblig edildigini belirtmektedir'®’. Bu kayitta
ima edilen merkezi miidahale, tasrada reformlarin ‘“yukaridan asagiya”
isledigini ve yerel direncin, hukuki mesruiyet kadar siyasi destekle de
agilabildigini gostermektedir. Nitekim padisah iradesine ragmen yerel direncin
siirdligli, anlasilmaktadir. Bu belgede, Siirt Keldani Katolik Baspiskoposu
Emanuel’in irade-i seniyye mucibince insasina baslanan kiliseye engel olmak
isteyenlerin engellenmesi i¢cin mahalli hiikiimete emir verilmesini talep ettigi
kaydedilmistir'*®. Béylece piskopos, yalnizca ruhani bir lider degil; cemaatin
idari temsilini iistlenen, merkezle tasra arasindaki biirokratik dolagimi yoneten
ve yerel muhalefeti merkeze tasiyarak silirecin devamini miimkiin kilan
kurumsal bir aktor olarak 6n plana ¢ikmuistir.

Kilise insa siirecinin uzun yillara yayillmasinda mali kapasitenin
smirliligi da belirleyici olmustur. 4 Ekim 1896 (Hicrl 22 Mart 1312) tarihli
belgeden anlasildig: lizere, Siirt’te kilise insasi i¢in daha 6nce iki kez ferman
cikarildigir halde, insaat masraflarinin temin edilememesi nedeniyle insaata
devam olunamadigini; ancak 1896 itibartyla masrafin temin edildiginin, Siirt
ve havalisinde Keldani murahhasi Serpiskopos tarafindan arzuhal ile ve Ermeni
Katolik Patrikligi’nden gelen tahriratla bildirildigi belirtilmektedir'®’. Bu kayit,
inga siirecinin yalnizca idari prosediirler ve yerel muhalefetle degil; cemaatin
finansman tiretme kapasitesi ve destek aglariyla da yakindan iliskili oldugunu
gostermektedir. Ayrica Ermeni Katolik Patrikligi’nin yazismalarla destekleyici
bir rol oynamasi, Katolik cemaatler aras1 kurumsal iligkilerin ve dayanigma
kanallarinin, tagradaki inga siireglerinde islevsel olabildigini isaret etmektedir.

Sonug olarak Siirt Keldani Katolik Kilisesi’nin insa ve ruhsat siireci,
XIX. yiizyil Osmanli tagrasinda gayrimiislim ibadethanelerine iliskin
biirokratik mekanizmalarin nasil isledigini, yerel mahalle hassasiyetlerinin
hangi gerekcelerle devreye sokuldugunu ve merkezi idarenin denetim

164 BOA, A.yMKT.MHM. 702/14, 17 Haziran 1895.

165 BOA, DH.SFR. 180/109, 31 Temmuz 1895

166 BOA, Y.PRK.AZN. 13/29, H-19-02-1313 / 2 Agustos 1895.
167 BOA, SD. 2649/41, H-22-03-1312 / 4 Ekim 1896
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stratejilerini somut bigimde gosteren tipik bir Ornektir. Siireg, bir yandan
cemaatin niifus artist ve temsiliyet ihtiyaciyla sekillenmis; diger yandan
miilkiyet kesinligi, “kadim sekil lizere” ilkesi, siluet ve goriiniirlik denetimi
gibi dlgiitlerle stnirlandirilmigtir. 1895-1896°daki yazigmalar ise yerel direncin
asilmasinda padisah iradesinin ve cemaat temsilcilerinin (6zellikle piskoposun)
biirokratik takip giicliniin kritik rol oynadigini; insaatin tamamlanmasinin ise
nihai olarak mali kaynaklarin temini ve kurumsal destek aglarimin islerligiyle
miimkiin hale geldigini ortaya koymaktadir'®®,

) 1.4. Siirt Keldani Cemaati: Kurumsal Orgiitlenme ve Osmanh
Idari Sistemiyle Etkilesim

1.4.1. Erken Kurumsallasma Tesebbiisleri ve Hukuki Temeller
(1840-1856)

XIX. yiizyilm ilk yarisinda Siirt Keldani Katolik cemaati, artan niifus,
litiirjik ihtiyaglar ve kurumsal giiglenme ¢abalari nedeniyle yeni bir kiliseye
ihtiya¢ duymustur. Bu ihtiyag, yalnizca dini bir gereksinim degil; ayn1 zamanda
sosyo-demografik ve mekansal bir zorunluluk haline gelmistir. Niifus artis1,
kirsaldan kente gog, sehirlesme egilimi, litlirjik kapasite ihtiyaci ve mekansal
temsiliyet arzusu bu talebin temel nedenleri arasinda yer almigtir. Bununla
birlikte Keldani cemaatinin kurumsal kararliligi, Tanzimat dncesi donemde
dahi belirgindir. 13 Mart 1840 (Hicrl 29 Zilhicce 1255) tarihli bir mazbata,
Cizre’de ikamet eden ve gorece smurlt bir niifusa (64 hane, 106 niifus) sahip
Keldani Katolik cemaatinin, kiliseye ait vakif konaginin avlusunda bir sibyan
mektebi insa etmek iizere Babiali’ye basvurdugunu belgelemistir'®. Bu erken
talep, egitimin kilise merkezli ve vakif hukukuna tibi bir bicimde
kurumsallastirilmasimnin  cemaat agisindan oncelikli bir hedef olarak
goriildiiglinii gostermektedir. Bununla birlikte, Tanzimat 6ncesi dénemde
Osmanli idaresinin yaklagimi belirgin bi¢imde restorasyonist bir ¢izgide
seyretmis; yeni insa ve tamirat talepleri siki bir denetime tabi tutulmustur. Bu
cercevede cemaatin kilise ve mekteplerine iliskin yenileme basvurular
degerlendirilirken, yapilarin “kadim sekil iizere” muhafazasi ve Miisliman
mabhalleleriyle dogrudan temas veya ihtilaf yaratmamasi temel sartlar arasinda
yer almistir'’’. S6z konusu kosullar, Keldani cemaatini insa faaliyetlerini
agirlikli olarak kendi miilkiyetinde ve kendi mahalle sinirlar1 iginde yiiriitmeye
sevk etmis; boylece kurumsal ihtiyaglarin karsilanmasi, ayni zamanda kamusal
hassasiyetlerin  gdzetildigi bir mekénsal sinirlandirma rejimi  iginde
sekillenmistir. Bu veriler, sehir merkezinde kiigiikk ama orgiitlii bir niifusun;

168 BOA, 1.HR. 171/9247; BOA, A.}MKT.UM. 130/41; BOA, I.HR. 223/12996; BOA,
A.JMKT.MHM. 702/14; BOA, DH.SFR. 180/109; BOA, Y.PRK.AZN. 13/29; BOA, SD.
2649/41; BOA, C.MF. 90/4455.

169 BOA, C.MF. 90/4455, H-29-12-1255 / 13 Mart 1840.

170 BOA, HAT 1635/9, H-23-03-1257 / 15 Mayis 1841; BOA, HAT 1655/26, H-29-07-1263 / 13
Temmuz 1847; BOA, A.}MKT.UM. 130/41, H-22-06-1269 / 2 Nisan 1853.
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kirsalda ise daha genis bir demografik tabanin bulundugunu gosterir.
1830’lardan itibaren yasanan agiret saldirilari, kitliklar ve yerel istikrarsizlik,
Keldani ailelerini kdylerden kente taginmaya yoneltmis; sehirde ticaret, zanaat
ve misyoner okullar1 gibi cazibe unsurlari gogii hizlandirmigtir

Keldani Katolik cemaatinin kilise ve mektepler etrafinda gelisen
kurumsallagma siireci, idarenin miilkiyet, mekan ve kamusal hassasiyetler
konusundaki denetimi nedeniyle adeta bir “idari hassasiyetler laboratuvari”na
donlismiigtiir. Nitekim erken Tanzimat Oncesine uzanan ornekler, tasrada
gayrimiislim cemaatlerin  kurumsal genislemesinin, hukuki mesruiyet
(miilkiyet/vakif statiisii) ile toplumsal denge (Miisliiman mahalle hassasiyeti)
arasinda kurulan siki bir gézetim cergevesinde yiiriitiildiigiinii a¢ik bigimde
ortaya koymaktadir.

Tanzimat oncesi donemde gayrimiislim cemaatlere ait ibadethane ve
mekteplerin tamiri ya da yeniden ingasi, devlet tarafindan siki bir denetime tabi
tutulmustur. “Kadim sekil iizere” kalma ilkesi ve Miisliiman mahalleleriyle
dogrudan temas veya ihtilaf yaratmama garti, bu taleplerin
degerlendirilmesinde temel Olciitler olmustur. 1841 tarihli HAT 1635/9, 1847
tarihli HAT 1655/26 ve 1853 tarihli A.}MKT.UM. 130/41 numaral1 belgeler,
Keldani cemaatin kilise ve mekteplerine iliskin yenileme bagvurularinin Babiali
tarafindan dikkatle incelendigini; insa faaliyetlerinin ¢ogunlukla cemaatin
kendi miilkiyetinde ve kendi mahalle sinirlar iginde tutulmaya calisildigini
gostermektedir.'”!

Siirt merkezindeki gelismeler agisindan belirleyici bir doniim noktasi, 11
Eyliil 1859 (Hicri 15 Safer 1276) tarihli irade ile belirginlesmistir. Bu belgede,
Siirt’te artan niifus nedeniyle mevcut kilisenin yetersiz kaldigi, Ayn-Salib
Mahallesi’nde cemaate ait bir arsa iizerinde yeni bir ibadethane inga edilmesi
icin izin talep edildigi belirtilmistir. Planlanan yapinin dlgiileri uzunluk olarak
40, genislik olarak 25 zird‘ seklinde kaydedilmis; ruhsatin verilmesinde arsanin
tamamen cemaat miilkiyetinde bulunmasi ve Miisliiman mahallelerine herhangi
bir miidahale teskil etmemesi temel kosul olarak one ¢ikmistir '’2. Bu hukuki
zemin lizerinde, sehir merkezindeki en biiyiik Keldani mabedi olan Ayn-Salib
Kilisesi 1867 yilinda insa edilmistir'”®. Ancak kilise etrafindaki mekansal
genisleme her zaman sorunsuz ilerlememistir. Zamanla kilisede gorev yapan
rahiplerin barinma ve hizmet ihtiyaglari i¢in yeni mekéanlara ihtiya¢ duyulmasi,
idarenin dikkatini ¢eken bir bagka husus olmustur. Ayn-Salib Mahallesi’nde
kiliseye bitigik bir evin, mahalle sakinlerinden Yusuf bin Hanna ve kiz kardesi
Sebdi tarafindan, cemaatin kesislerinden Nesi Hiirmiiz ve Nesi Kuma’ya
satildig1 bildirilmis; ancak yapilan gizli ve agik sorusturmalar sonucunda bu

171 BOA. HAT 1635/9; HAT 1655/26 ; BOA. A.}MKT.UM. 130/41.
172 BOA, 1..HR. 171/9247, H-15-02-1276 / 11 Eyliil 1859.
173 BOA, I..HR. 223/12996, H-29-07-1283 / 7 Aralik 1866.
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satisin, s0z konusu evin kiliseye dahil edilmesi amaciyla “nam-1 miistear”
kullanilarak gergeklestirildigi anlasilmistir. Belgelerde, kesislerin bekar
olmalar1 ve siirekli kiliselerde ikamet etmeleri nedeniyle sahsi bir konut edinme
ihtiyaglarinin bulunmadigi 6zellikle vurgulanmis; buna ragmen tapu devir
islemlerinin hizlandirilmasinda gosterilen 1srar, miilkiin fiilen kiliseye ait
oldugu yéniindeki siipheleri giiclendirmistir. Incelemeler sirasinda ayrica
Dominiken rahipleri adina da benzer sekilde “muvazaa” yoluyla bir ev satin
alimmasinin planlandigi belirtilmis; komisyon bu tiir islemler i¢in yiiriitiilecek
hukuki prosediiriin “mahremane istizan” yoluyla iist makamlara sorulmasini
talep etmistir'”. Bu kayitlar, tasrada kilise ve cemaat miilkiyetinin idare
tarafindan “kurumsal genisleme stratejisi” baglaminda yakindan izlendigini;
“ndm-1 miistear” ve “muvazaa” gibi kavramlar {izerinden gayrimiislim
miilkiyetinin hukuki-idari bir siiphe alanina doniistiiglinii gostermektedir.
Benzer bir gerilim, 1860 yili basinda sibyan mektebinin yeniden insasi
sirasinda yasanmistir. Matran Haci Bedros’un izinsiz olarak Ulu Cami
civarinda ve Miisliman hanelerle i¢ i¢e bir noktada insaata baslamasi,
belgelerde “ahali beyninde miinakasa ve ihtilaf” olarak ifade edilen toplumsal
bir gerilime yol agmistir '”°. Babiali’nin miidahalesiyle, mektebin yalnizca
kilise bahgesi i¢cinde ve usule uygun bigimde insa edilebilecegi kesin olarak
bildirilmistir. Ertesi giin verilen kararda, mektebin harap durumda oldugu kabul
edilmekle birlikte, Miislimanlar1 rahatsiz etmeme ve “can gibi seyler
calmamak” sartiyla insasina izin verilmistir'’®. Bu 6rnek, devletin gayrimiislim
cemaatlerin egitim ihtiyacini tanima ile kamusal alandaki asayis ve toplumsal
hassasiyetleri koruma arasindaki denge politikasin1 agik bigcimde ortaya
koymaktadir.

Maarif Salnameleri ve yerel kayitlar, XIX. yiizyil ortalarindan itibaren
Siirt’teki Keldani egitim faaliyetlerinin ev i¢i mekanlardan kurumsal yapilara
dogru evrildigini gdstermektedir. 1859 yilinda Ayn-Salib Mahallesi’'nde bir
evin tek odasinda baslayan egitim, Matran Petros’un (Petrus Bartartar)
girisimleriyle bitisik evin de satin alinarak mektebe doniistiiriilmesiyle
kurumsal bir nitelik kazanmistir. Islahat Fermani’nin sagladigi hukuki zemin
bu siireci desteklemis; ancak Ulu Cami ¢evresindeki Miisliiman niifusun tepkisi
nedeniyle daha biiyiik 6lgekli bir yap1 inga edilememistir.

Yiizyilin sonlarma gelindiginde, Siirt sancagidaki Keldani okullari
belirgin bir kurumsal yogunluga ulagmistir. Maarif kayitlarina gore 1892
yilinda sancakta faaliyet gosteren gayrimiislim riisdiyeleri arasinda Keldani
Riisdiye Mektebi 6ne ¢ikmaktadir. Bu okulda 80 erkek ve 45 kiz olmak iizere

174 Pinar Gok, "421 Numaral (H.1311-1327/M.1893-1909) Siirt Ser’iyye Sicili Transkripsiyon
ve Degerlendirmesi", Yiiksek Lisans Tezi, Batman Universitesi Sosyal Bilimler Enstitiisi,
Batman 2020, s. 223-224.

175 BOA, HR.MKT. 318/69, H-23-06-1276 / 6 Ocak 1860.

176 BOA, HR.MKT. 319/1, H-24-06-1276 / 7 Ocak 1860.
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toplam 125 6grenci egitim gérmekteydi. Kiz ve erkek &grencilerin birlikte
egitim aldig1 bu riisdiye, donemin tasra sartlar1 dikkate alindiginda dikkat ¢ekici
bir ornek teskil etmektedir. 1898 tarihli Maarif Salnamesi ise Siirt
merkezindeki Keldani Katolik Mektebi’nde 50 erkek ve 30 kiz olmak iizere

toplam 80 6grencinin kayitli oldugunu gostermektedir'”’.

Bu veriler 1s1ginda Siirt’teki Keldani okullagma siireci; 1859-1860
yillarinda evlerin mektebe doniistiiriilmesiyle baglayan ilk kurumsal tesebbiis,
1892’de Keldani Riisdiye Mektebi’nin acgilmasiyla ulasilan yiiksek 6grenci
kapasitesi ve 1898 sonrasinda kiz ve erkek 6grencilerin birlikte egitim gordigi
Katolik Keldani Mektebi’nin faaliyetini siirdiirmesi seklinde ii¢ asamada
degerlendirilebilir. Bu siire¢, Keldani okullariin yalnizca dini egitim veren
kurumlar olmadigini; ayni zamanda kizlarin egitime katilimi ve tasra dlgeginde
toplumsal modernlesme agisindan da Onemli bir rol istlendigini
gostermektedir. Nitekim 19. ylizyil sonu salnameleri ve arsiv belgeleri,
Siirt’teki Keldani cemaatinin egitim alaninda Osmanli maarif sistemiyle
biitiinleserek  giigliit bir kurumsal yap1 gelistirdigini agikga ortaya
koymaktadir'’®. Bu olaylar, devletin egitim ihtiyacin1 tamima ile kamusal
alanda asayisi koruma arasindaki ince denge politikasini agik¢a gostermektedir.

177 Salname-i Nezaret-i Maarif-i Umumiye, H.1316, s. 952; H.1317, s. 1052; H.1318, s. 1052;
H.1321, s. 399.

178 Abdurrezzak Celik, a.g.t., s. 191-194; Abdurrezzak Celik & Mehmet Dag, “XIX. Yiizyilda
Siirt Sancaginda Egitim Hizmetlerinin Durumu Uzerine Bir Inceleme”, ibn Haldun Anisina
Tiirkiye ve Tiirk Diinyas1 Arastirmalari-VI, Ankara: Tksad, 2020, s. 353-354.
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Resim 6. Mardin Keldanilerinden Bir Kesit'”®

1.4.2. Kurumsal Zirve: Egitim ve Ruhani Liderlik

Siirt Keldani Cemaati, giiclii ruhani ve ilmi kurumlariyla Osmanlt
tagrasinda 6nemli bir merkez haline gelmistir. Cemaat, Musul Patrikhanesi’ne
bagh piskoposluk merkezi olarak giiclii bir hiyerarsiye sahipti. Piskoposlugun
yargi yetkisi altinda 33 kdyde 19 rahip ve 26 kilise bulunuyordu'®. Diyarbekir
Vilayet Salnamesi, 1286 (s. 121) kayitlar1, Siirt Serpiskoposu Batris Efendi ve
komsu merkez Cizre’de Serpiskopos Pavlus Efendi'nin mevcudiyetini
belgeleyerek, cemaatin ruhani liderliginin resmi olarak tanindigimm

gostermektedir'®'.

Siirt'teki Keldanilerin egitim faaliyetlerine bakildiginda, XIX. ylizyi1ldaki
modernlesme etkisi altinda yasanan doniisiimlere ¢abuk adapte olduklar
sOylenebilir. Nitekim onlarin egitim faaliyetleri ev i¢ci mekandan (1859) hizla
kurumsal mekéana gegerek riistiye seviyesine ylikselmistir. Madrif Salnamesi,
H. 1316'ya gore (s. 952-953), Keldani Cemaatine ait Riisdiye Katolik Mektebi,
H. 1270 gibi erken bir tarihte agilmistir. Bu okulun verileri, cemaatin egitim

179 https://incipit.icp.fr/records/item/4127-syriennes-et-chaldeennes-de-la-province-de-

mardin?offset=

180 Louvet, Mgr. M.-J.-B. La Mission des Dominicains & Mossoul de 1’Ordre de Saint-Dominique.
Paris: Victor Lecoffre, 1891, s.83.

181 Diyarbakir Vilayet Salnamesi, 1286, s. 121.



71 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

modernlesmesindeki onciiliigiinii kanitlamaktadir'®. Nitekim 1892 ve 1898
kayitlarina gore, mektep 50 erkek ve 30 kiz olmak {izere toplam 80 6grenciye
sahipti. Kiz ve erkek 6grencilerin riistiye seviyesinde birlikte egitim aldigi bu
kurum, Keldani cemaatinin toplumsal modernlesme ve kizlarin egitime katilim
konularinda aktif bir rol {istlendigini gostermektedir. Bununla birlikte
Dominiken ve Fransiz Cizvit misyonlarinin destegiyle, okullarda yalnizca dini
egitim degil, ayn1 zamanda Fransizca ve Siiryanice okuryazarligin yayilmasi da
saglanmistir'®. 1894'e ait Yildiz Perakende Maarif Evraki kaydinda'*, Siirt'te
iki Keldani okulunun varligi mevcuttur.

Sonug olarak, Siirt'teki Keldani kurumlari, 1853/54 yillarindan XX.
ylizy1l basina uzanan siiregte, piskoposluk merkezleri, riistiye seviyesindeki
egitim kurumlari ve Katolik misyon aginin pedagojik destegi ile Osmanli
tagrasinda giiclii bir kurumsal 6zerklik 6rnegi teskil etmigtir. Cemaat, bir
yandan egitim ve dini hayatini giiglendirirken, diger yandan Osmanli idaresinin
belirledigi mekansal ve toplumsal sinirlara uyum saglama zorunlulugu ile
siirekli bir diyalog ve miizakere halinde olmustur.

182 Maarif Salnamesi, 1316 s. 952-953.

183 Duval, La Mission des Dominicains s.5-9; Joseph Yacoub, Le peuple assyro-chaldéen. Un
peuple oublié. Paris: L’Harmattan, 1985, s.36.

184 BOA, Y.PRK.MF. 3/31, (29 Zilhicce 1311-3 Temmuz 1894)
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2. BOLUM: EGITIM FAALIYETLERI,
MISYONERLIK AGI VE SOSYAL HiZMETLER

2.1. Katolik Misyonerlik Faaliyetleri ve Sahaya Niifuz

2.1.1. Katolik Misyoner ikametgihinin Aciisi ve Okulla
Sahaya Niifuz

Katolik misyonerlerinin Ortadogu’daki varli§i daha onceki basliklarda
belirtildigi lizere XIX. ylizyildan oOnceki daha erken yiizyillara kadar
dayanmaktadir. Karmelitler, Kapusenler, Lazaristler ve Dominikenler
misyonerler araciligiyla Vatikan, Iran, Irak ve Tiirkiye’de faaliyet gostermistir.
Faaliyet gosterilen alanlardan birisi de ¢alisma konumuz olan Siirt bolgesidir.
Bu bolge XIX. ylizyilin ikinci yarisma kadar kalict bir misyonerlik
merkezinden daha ¢ok yerel yardimei1 ve din adamlari ile yonetilen bir bolge
olmustur. Katolik misyonun 1856 yilindan sonra Italyanlardan almip
Fransizlara verilmesiyle birlikte faaliyetlerini arttiran Dominiken misyoner
faaliyet alanlarini genisletmis ve Katoliklik adma biiylik bir umut vadeden
bolge olarak gordiikleri Siirt bolgesinde bir istasyon kurmay1 amaglamiglardir.
Bununla birlikte XIX. yiizyll ortalarinda Siirt piskoposlugu, Katolik
misyonerlik faaliyetleri acisindan yalnizca bir tagra istasyonu degil, aym
zamanda niifus ve kurum yogunlugu bakimindan dikkate deger bir merkez
konumundaydi. Ancak burada kalici bir istasyon bulunmamaktaydi. Bu
baglamda 1866 yilinda piskoposluga bagli 33 koy, pastoral hizmeti siirdiiren 20
yerel rahip, faaliyet gosteren 5 okul ve bu okullarda 6grenim goren yaklasik
400 dgrenci bulunuyordu'®. Bu rakamlar, Siirt’in XIX. yiizy1l ortalarinda bir
“piskoposluk-okul-kdy” liggeni igerisinde genisleyen bir kilcal ag kurdugunu
gostermektedir. Pastoral kapsama alami ile pedagojik yayilimin ayni anda
biliyiimesi, Katolik cemaatin yalnizca litiirjik ihtiyaglarinin degil, ayn1 zamanda
egitim taleplerinin de sistematik bigimde karsilandigini ortaya koymaktadir.
Ozellikle rahip sayisinin kdy agi ile orantili bigimde artmasi ve dgrenci
sayisinin  dort yiizlere ulasmasi, piskoposlugun ayin—katekez hattini
Ogrenci/0gretmen Olgeginde Orgiitlii bir i¢ lojistige kavusturdugunu
diisiindiirmektedir'®. Ayrica misyonun bu kadar genislemesi Siirt’te kalic1 bir
misyon merkezinin kurulmasmin ana motivasyonlarindan  birisini
olusturacaktir. Dolayisiyla 1866 fotografi, Siirt’in yalnizca dini bir merkez
olmadigini; ayn1 zamanda egitimsel, toplumsal ve kurumsal bir yogunlagsma
noktasi héline geldigini gdstermektedir. Katolik niifusun toplam niifus i¢indeki
yiiksek orani (yaklasik %78) bolgedeki mezhepsel doniigiimiin boyutlarini da

185 Martin, La Chaldée: Esquisse historique, s. 210; Charles G. Herbermann ed., The Catholic
Encyclopedia: An International Work of Reference on the Constitution, Doctrine, Discipline, and
History of the Catholic Church, Vol. 10 (New York: The Encyclopedia Press, Inc., 1913, s. 599.
186 Martin, La Chaldée: Esquisse historique, 1867, s. 210.
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ortaya koymaktadir. Ayni1 zamanda koylerden merkezi piskoposluga baglanan
kilcal 6rgiitlenme, Fransiz Dominikenlerinin ilerleyen on yillarda kuracagi okul
ve manastir aginin iizerine oturacagi giiglii bir yerel tabanin mevcut oldugunu
gostermektedir. Bu tablo, Siirt’in XIX. ylizy1l sonlarinda Fransiz Dominiken
misyonunun en stratejik tasra merkezlerinden biri haline gelisini hazirlayan
altyapiy1 agiklamaktadir: niifus yogunlugu, kdy baglantilari, ruhban kadrosu ve
egitim kurumlari ile Siirt, Katolik misyonerlik i¢in hem yerel bir merkez hem
de uluslararasi Katolik agin Mezopotamya’daki kavsak noktasi olmustur.

Nitekim bu istasyon 1882 yilinda Papa XIII. Leo’nun onay1r ve
Vatikan’m Musul bélgesindeki dini temsilcilerinden Monseny&r Leon/Lion'®
tarafindan kurularak Siirt bolgesinden Musul’a kadar olan bolgede Katolik
faaliyetlerinin organize edilmesi amaclanmistir. Bu nedenle 1880’lerin basi,
Siirt’te Katolik misyonerlik faaliyetlerinin kurumsal agidan kalicilagtigi kritik
bir déneme isaret etmektedir. Bu sehirde Dominikenler tarafindan bir misyon
ikametgahmin acilmasi, bu siirecin ilk adimi olmustur. Bu istasyonun
acilmasiyla birlikte sadece erkekler igin degil kadmnlar igin de misyon
faaliyetlerinin énemli oldugunun farkinda olan Monsenyo6r Leon/Lion ilk etap
olarak beraberinde iki rahibe de getirerek burada kalici olarak
gorevlendirmistir. Bdylece istasyonun acilmasindan kisa siire iginde sehre
rahibelerin de bolgeye intikaliyle Siirt’teki Katolik misyon istasyonu kalict bir

yapiya kavusmustur'*®,

187 Katolik temsilci bazi yayinlarda Leon bazi belgelerde Lion olarak gegtiginden her iki kullanim
birlikte verilmistir.

188 Kamo, Mission jésuite, s. 89; Almanach des ames, s. 370; Piolet, Les Missions catholiques, s.
270; Herbermann, The Catholic Encyclopedia, Vol. 10. s. 648.
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Resim 7. Keldani Bir Kadin'®

Katolik misyon i¢in Siirt’in énemi vurgulayan en dnemli metinlerden
birisi de 27 Subat 1883 tarihli Peder G. Duval’in mektubudur. Duval, Siirt’in
niifusunu Miisliiman gayrimiislim olarak yaklagik 15.000 kisi olarak verir ve
bunun iginde 2.350 Hristiyan oldugunu kaydeder. Bu Hristiyan niifusun 300
ailesi Ermeni “sizmatik/Gregoryen”, 100 ailesi Keldani, 50 ailesi Yakubi, 20
ailesi ise Protestanlardan olusmaktaydi. Duval ayrica sehir i¢inde bir Katolik
okulunun faaliyete gectigini, Katolik koylerinde ise iki okulun agildigini
bildirir. Ozellikle “cok sayidaki sizmatik (Gregoryen/Nasturi) koye okullar
vasitasiyla girilebilecegini” belirtmesi, Katolik misyonunun egitim araciligiyla
mezhepler aras1 niifuz kurma stratejisini agikca ortaya koymaktadir'®®. Ayrica

18https://rosettaapp.getty.edu/delivery/DeliveryManagerServlet?dps_pid=IE2964475
190 (Buvre des écoles d’Orient, Eyliil 1883, s. 131-134, 140-144.
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bu durum kurulan istasyonun hemen egitim Ogretim islerine yogunlastigini
gostermesi agisindan da onemlidir. Bir sonraki yil yani 1884’te, Peder G.
Galland’in gozlemleri bu niifus tablosunu daha da ayrintilandirmistir. Galland,
Dek-Hassker havzasinda (?) yaklagik 30 Keldani Katolik kdyii ve 6.000 kisilik
Katolik niifus tespit etmistir. Buna ek olarak, ayn1 bolgede yaklasik 4.000
Ermeni ve 1.000 Nasturi yasamaktaydi. Boylece toplamda 11.000 Hristiyan

niifusun Siirt gevresinde drgiitlii bicimde varlik gosterdigi anlasilmaktadir'®'.

Keldaniler arasinda Katolik misyonerlerin gezici misyonlardan ikinci
safha, yani kalic1 oldugu 1882-1884 yillari, Dominiken misyonunun yalnizca
sehir merkezinde degil, ayn1 zamanda kirsalda da etkin bir orgiitlenme ag1
kurdugunu gdstermektedir. Siirt’te acilan ikametgah, pastoral ve litiirjik
faaliyetlerin merkezi olurken; okullar araciligiyla sehir—kir hattinda dolasan bir
pastoral erigim teknigi gelistirildi. Bu teknik, hem Katolik kdylerinin kurumsal
bagliligin1 pekistirdi hem de “sizmatik” olarak nitelenen Ermeni ve Yakubi
topluluklara ulagsmak icin egitim yoluyla niifuz saglamanin en etkili arag
oldugunu ortaya koydu'’?>. Bu istasyon sayesinde burada gorevlendirilen
misyonerler tarafindan ¢evre kdylere ve kendilerine gore daha fazla ziyaret ve
faaliyet gosterme olanagina sahip olmuslardir. Sonug itibariyla Vatikan’a bagh
temsilcinin onayiyla 1882-1884 donemi, Siirt’te Dominiken ikametgahinin
kalic1 olarak yerlesmesi ve egitim faaliyetleri iizerinden yiiriitiilen mezhepler
arasi niifuz stratejisinin goriiniir hale gelmesiyle karakterize edilmektedir. Bu
yillar, Siirt’in Katolik misyonerlik tarihinde yalnizca bir tasra duragi degil,
sehir-kir biitiinliigiinde orgiitlenen ve toplumsal doniisiimiin egitim yoluyla
hedeflendigi bir merkez olarak one ¢iktigini gostermektedir. Bu durumun Vital
Cuinet tarafindan da istatistiki verilerle agiklandig1 goriilmektedir'®>.

Siirt’te bulunan Keldani Katoliklerine ait bu okullarin temel 6zelligi,
dogrudan kiliseler tarafindan yonetilmeleri ve RR. PP. Dominicains’in
himayesi altinda Fransizca ve Arapga Ogretiminin verilmesiydi. Bdylece
Siirt’teki kurumsal varlik yalnizca bir Keldani Piskoposlugu ile sinirh
kalmamis, ayn1 zamanda Dominiken misyonu iizerinden pedagojik ve dilsel bir
cergeveye oturtulmustur. Fransizcanin miifredatta one c¢ikmasi, Katolik
egitiminin yalnizca dini bir aktarim degil, ayn1 zamanda kiiltiirel bir sermaye
transferi islevi gordiigiinii ortaya koymaktadir. Bu durum ayni1 zamanda Fransa
Katoliklerin hamisi roliiniin kiiltiirel, siyasi ve misyonerlik olarak bir
yansimasidir.

Fransa gibi Avrupali dig giiclin bolgedeki misyoner ve siyasi etkisiyle
disiiniildigiinde ~ Siirt, yerel-misyoner birlikte-is modelinin en tipik
orneklerinden biri olarak degerlendirilebilir. Yerli ruhban ve cemaat iiyeleri,

191 Buvre des écoles d’Orient, Mayis 1884, s. 312-313.

192 Kamo, 1999, s. 89; (Buvre d’Orient, n°138, 1883, s. 131-134, 140-144; n°142, 1884, s. 312—
313.

193 Cuinet, La Turquie d’Asie, Vol. 11, s. 498, 535, 597-598.
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Dominikenlerin sagladigi pedagojik programlarla birlikte hareket etmis; kilise
okullarmin giinliik isleyisi hem dini kimligin aktarimia hem de Fransizcanin
sosyal statii dili olarak i¢sellestirilmesine hizmet etmistir. Bu politika Katolik
misyonerlerin uzun vadeli stratejisi olan “yerli seckinler kusag1” yetistirme
hedefiyle uyumlu goriinmektedir. Zira Katolik misyonerler hem masraflarini
azaltmak hem de toplumlarda daha fazla etkin olabilmek i¢in yerli unsurlar
kendi egitim sistemlerinden gegirerek yeniden bolgede gorevlendirmislerdir.

Misyonerlerin dil politikalar1 ve okullarinda kullandiklar1 argiimanalar
XIX. yiizyll ve XX. yiizyll basinda aymi zamanda kiiltiirel ve siyasi
yayilmaciligin bir simgesi haline gelmistir. Hakim gii¢ veya gii¢ler kontrol
etmek istedikleri bolgelerde kendi niifuz alanlarini arttirmak veya kalict hale
getirmek i¢in kullandiklar1 baslica yumusak gii¢lerden bir tanesi de dillerini
Ogretmek olmustur. Bu durum I. Diinya Savasi’nin hemen oncesinde artarak
devam etmistir. Nitekim Siirt, Musul gibi bdlgelerde savas dncesi ve sonrasi dil
siyaseti arasindaki farklar da dikkat c¢ekicidir. XIX. yiizyilin sonlarinda
Arapganin halen giiglii bir miifredat dili oldugu goriilmekle birlikte, XX.
ylizyilin ilk yarisinda Fransizcanin giderek daha baskin héle geldigi
kaydedilmistir. Tijmen C. Baarda’nmin Dominiken-Iraki akademik {iretimine
dair ¢alismasi, bu yon degisiminin 6zellikle Musul ve Siirt ¢evresinde “Arapga
aleyhine Fransizca’y1 6ne ¢ikaran” bir pedagojik kaymaya yol actigini; bunun
da yerel ilmi iiretim iizerinde belirgin bir iz biraktigmi vurgulamaktadir'®.
Barda’nin vurguladigi Fransizcanin 6n plana ¢ikmasi aslinda donemin dil ve
siyaset ruhuna uygun diismektedir. Zira XX. ylzyilin baslarina kadar bu dil
Avrupa’da ve diinyanin bir¢ok yerinde diplomasi ve 6zellikle Osmanli Devleti
gibi Ortadogu iilkelerinde popiiler kiiltiiriin yayilimini saglayan baslica Avrupa
dilidir. Dogu Katolik Hristiyanlari i¢in Fransizca ayn1 zamanda ortak anlagmay1
ve iletisimi saglayan bir dildir. Bu baglamda Maruniler, Katolik Yakubiler,
Keldaniler ve Katolik Ermenilerin egitimlerinde Fransizcaya 6nem verdikleri
bilinen bir gergektir. Dolayisiyla 1889 yili misyoner kesiti, Siirt’te Katolik
misyonerlik faaliyetlerinin hem kurumsal yogunlugunu hem de dilsel
yoOnelimini gosteren kritik bir momenttir. Fransizca ve Arapcanin birlikte
okutuldugu bu evrede, dil-miifredat odaginin dogrudan Dominiken pedagojisi
iizerinden kuruldugu; savag dncesinde ikili bir dil rejiminin var oldugu; fakat
savag sonrasinda Fransizcanin neredeyse tek basina One c¢ikarak Katolik
cemaatin Bati ile kiiltiirel baglarii pekistiren baglica ara¢ héline geldigi
anlagilmaktadir. Ayrica bu durum telgraf gibi Fransizca bilgisi gerektiren devlet
kurumlarma azinliklarin girisini de kolaylagtirmustir'®>.

194 Buvre d’Orient, n°244, 1901, s. 478-481, 527; Tijmen C. Baarda, “Dominican-Iraqi
Scholarship between Rome and Mosul: Textual Authority and Cultural Dependency (1878—
1950),” Intellectual History of the Islamicate World, Vol. 8, no. 2-3, 2020, s. 263-282.

195 Fransizca basta olmak iizere yabanci dillere hakimiyetleri, Keldanilerin devlet kademelerinde
siklikla istihdam edilmelerini saglamistir. Bu duruma verilebilecek orneklerden biri Misir
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2.1.2. Kadro Krizi ve Yerli Klero Stratejisi: Siirt’te Katolik
Misyonun Kirilganhgi ve Siirdiiriilebilirlik Arayis1 (1891-1892)

Siirt basta olmak iizere Katolik kilisesinin Osmanli topraklarindaki
baslica sorunlarindan bir tanesi de Katolik inan¢ akidelerini tam olarak bilen
egitimli toplumda bu mezhebi temsil edebilecek misyoner eksikligidir. Bu
durum Vatikan’dan veya Fransa’dan gonderilen bolgeye ve topluma yabanci
misyonerlerce tam olarak karsilanamiyordu. Yizyillardir siirdiirdigi
misyonerlik politikas1 uyarinca Vatikan, 1840’lardan itibaren Dogu
misyonlarinin yalnizca Avrupa’dan gelen misyonerlerle siirdiiriilemeyecegini
fark etmig, yerli Hristiyan genglerin Katolik iilkelerde egitim gorerek
memleketlerine donmesini sistematik bir politika haline getirmistir. Bu
politikaya Vatikan’in Propaganda Fide araciligiyla yiiriittiigii “yerli klero”
stratejisi  denilmektedir'®®. Ikincisi ise Fransiz himayesidir. Fransiz
konsolosluklarmin sagladigi koruma ve lojistik destek, Dominikenlerin ve
rahibelerin giiven i¢inde ¢aligsmasini miimkiin kilmis, yol glivenliginden miilk

edinmeye kadar birgok alanda “yatay kalkan” islevi gormiistiir'®’.

Yukaridaki agiklamalardan da anlasilacagi iizere XIX. yiizyil sonlarinda
Siirt merkezli Katolik misyon agmin en 6nemli sorunlarindan biri, bolgede
faaliyet gosterecek kendilerine yardimci olarak misyon gorevlerini yiiriitecek
yerli ruhban kadrosunun eksikligiydi. Bunun son dénemlere yansimasi 1891
yilinda Radouan/Ridvan’daki okulun, gérev alacak yerli rahip bulunmadigi i¢in
kapanmasi ve sehirdeki Katolik cemaatin ayni nedenle dagilmasi, misyon
agiin kadro bagimhiligini ve kirilganligini agik¢a ortaya koymasidir. Euvre
d’Orient dergisinde bu durum, Katolik kurumlarin “kadro hassasiyeti’nin tipik
bir 6rnegi olarak kayda gegmistir. Zira bu belgede Katolik misyoner bolgedeki
etkinliklerini kaybetmelerindeki en 6nemli sebeplerin baginda yeterli donanimli
misyonerlere sahip olamadiklarmin altini ¢izmislerdir'®®. Bu tiir eksikliklere
ragmen, bolgedeki Nasturi koylerinde Katoliklige gegislerin ayn1 donemde
devam etmesi, kdy diizeyindeki pastoral kazanimlarin yerel rahip eksikligine
ragmen istikrarli bigimde siirdiiriilebildigini gdstermektedir. Bu durumda soz
konusu yiizyil ile birlikte bolgede artan Fransiz ve misyoner etkisinden yerel
Nasturilerin de istifade edebilme arzusunun etkili oldugu diisiiniilebilir. Zira
uzun yiizyillardan beri bu bdlgede varligimni siirdiiren bu toplulugun son

dogumlu Antuvan fbrahim Keldani Efendi’dir; kendisi Posta ve Telgraf Nezareti dahil olmak
iizere pek ¢ok farkli mevkide bulunmustur. Bk. BOA, DH.SAID.d. 2/426 (29 Zilhicce 1255-4
Mart 1840). Bir diger isim ise Diyarbakir dogumlu Abdiilmesih Hilmi Efendi’dir. Memuriyet
hayatina Riisumat Nezareti’nde baglayan Hilmi Efendi, daha sonra imparatorlugun gesitli
bolgelerinde gorev yapmustir. Bk. BOA, DH.SAID.d. 129/285 (29 Zilhicce 1285-12 Nisan 1869).
Arsiv belgeleri 1s181nda bu 6rnekleri ¢ogaltmak miimkiindiir.

19 Annali Della Propagazione Della Fede, Vol. IX, Lyon: Tipografia di Rusand, 1842, s. 96-97.
197 Buvre d’Orient, n°244, 1901, s. 478-481, 527.

198 (Buvre d’Orient, n°190, Mayis 1892, s. 278.
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donemlerde misyoner kadro ve calisma eksikligine ragmen bu tevecciihii
gostermesinin baskaca bir agiklamasi olmadigiin diislincesindeyiz.

Siirt’teki personel ac¢igimi kapatmak ve yeterli diizeyde egitimli kadro
sayisina ulasabilmek i¢in ¢dziim olarak son donemlerde 6gretmen yetistirme ve
yatili egitim modelinin stratejik bicimde Siirt bdlgesinde kurulmasinda
goriilmistiir. Bu gaye ile ilk basta kiigiik ¢ocuklar i¢in kurulan “Ev Okulu”
hem yetimhane islevi gorerek kimsesiz ¢ocuklara barinma ve egitim imkam
sunmug, hem de kdy Ogretmenlerini yetistirerek yerli kadro ihtiyacim
karsilamigtir. Bdylece okul, bolgedeki Katolik misyonerlerin pastoral
devamlilig1 giivence altina alan ve egitim-personel iiretim dongiisiinii saglayan
ikili bir islev iistlenmistir'®’. Bu sistem Musul’daki Siiryani-Keldani Semineri
ile dikey bir baglanti1 halindedir. Siirt’teki okulda 6grenim goren 6grenciler
arasindan secilenler yiliksek egitim goérmek i¢in Musul’da ruhban okuluna
gonderilmislerdir. Burada ruhban egitimini basariyla tamamlayanlar geri
donerek Siirt bolgesinde rahip veya misyoner Ogretmen olarak gorev
yapmuglardir.

Siirt’teki Keldani toplumunu Fransa’ya veya Vatikan’a baglayan en
onemli kistaslardan bir tanesi de bolgede yiiriitiilen egitim ve misyonerlik
faaliyetlerin maddi boyutudur. Bu tiir masraflar1 karsilayamayan veya
misyonerlere gore bu bilince tam olarak kavusamamis olan toplumun Katolik
inancina devam edebilmesi i¢in misyonlarin finansman boyutu Roma’ya
bagimlilik olarak siireklilik arz etmistir. Siirt ve ¢evresindeki Katolik kurumlar
biiylik 0l¢iide Propaganda Fide’nin tahsisleri ve Avrupa’daki yardim
kuruluslarimin bagislariyla ayakta kalabilmistir. Bu bagimlilik, I. Diinya Savast
esiginde dahi misyonerlik raporlariyla da teyit edilmistir. Ingiliz hiikiimetinin
hazirladig1 Mesopotamia: Review of the Civil Administration adl1 rapor, Katolik
topluluklarin misyon bdlgelerindeki Roma destegine olan ihtiyacim 6zellikle

vurgulamistir®®,

Calismamizin bu boliimii genel olarak degerlendirildiginde basta 1891—
1892 donemi olmak iizere Siirt’te Katolik misyonun kaderinin dogrudan yerli
rahip ve dgretmen kadrosunun varligina bagli oldugunu gostermektedir. Ancak
“yerli klero/yerli din adam1” eksikligi, agin kirilganhigin1 artirmis; bu agigi
kapatmak i¢in Siirt’ten Musul’a uzanan Ev Okulu—Seminer hatti gelistirilmis;
Fransiz himayesi ise bu hattin ayakta kalmasina yonelik diplomatik ¢erceveyi
saglamistir. Bdylece Siirt, XIX. yiizyill sonunda Katolik misyonerlik
faaliyetlerinin kadro bagimlilig1 ile siireklilik stratejisi arasindaki gerilimin en
gOriiniir 6rneklerinden biri olmustur.

199 Buvre d’Orient, n°244, Ocak 1901, s. 478, 481, 527.
200 His Majesty’s Stationery Office, Mesopotamia: Review of the Civil Administration, London:
HMSO, 1920, s. 51.
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2.1.3. Konsolosluk-Himaye-Okullasma I"J(;geni (1894-1913)

XIX. ylizyilin sonu ile XX. ylizyilin baginda Katolik misyonlarmin
tagradaki kurumsallagmasi yalnizca okul ve manastir agilislartyla smirl
kalmamis, diplomatik himaye, konsolosluk destegi ve egitim aglarinin
birlesmesiyle sekillenmistir. Siirt gibi ¢ok-etnikli ve ¢ok-mezhepli bir tasra
merkezinde Katolik kurumlarin siirekliligini giivence altina alan temel unsur,
bu iiglii sacayagi olmustur. Bilindigi lizere Konsolosluklarin “insani yardim”
ve “dini himaye” sOylemi altinda yiiriittiikkleri bu faaliyetler, aslinda Osmanli
Devleti’nin i¢ islerine niifuz etmenin ve bolgedeki otoritesini zayiflatmanin
araglariydi. Ozellikle ingiltere, XIX. yiizyilin ikinci yarisinda “Dogu Sorunu”
cercevesinde, azinliklart Osmanli {izerinde bir baski unsuru olarak kullanmis
ve onlarin toplumsal-siyasal konumlar tizerinden kendi ¢ikarlarina uygun bir
denge politikasi izlemistir. Bu baglamda konsolosluklar, yalnizca diplomatik
kurumlar degil, aym1 zamanda sonradan bolgeye niifuz edecek Avrupa
giiclerinin birer Oncii uzantisi olarak islev gormiislerdir. Boylece Osmanli
azmliklarinin i¢ sosyal ve siyasal iliskileri, yerel dinamiklerin Gtesinde
uluslararas1  miidahalelerin  etkisiyle sekillenmis; konsolosluklar,
imparatorlugun smir bolgelerinde hem bilgi toplama hem de yoénlendirme
merkezleri haline gelmistir®”'. Ingiltere’nin Protestanlar icin gostermis oldugu
bu koruyucu reflekse Fransizlarin da Katoliklerin igin gecerli oldugu
bilinmektedir. Nitekim Fransiz konsolosluklarinin sagladigi koruma ve lojistik
destek, Dominikenlerin ve rahibelerin giliven icinde ¢aligmasini miimkiin
kilmis, yol giivenliginden miilk edinmeye kadar bir¢ok alanda “yatay kalkan”
islevi gormiistiir>*,

Fransa’nin Katolik misyonerlerini himaye ve koruma politikast Osmanli
belgelerine de yansimistir. 3 Temmuz 1894 tarihli Maarif Nezareti belgesi,
Diyarbekir’de 3, Mardin’de 10, Musul’da 6 ve Siirt’te 2 olmak iizere toplam 21
Keldani okulunu kaydetmistir. Bu kayit, Fransizlarin, 6zellikle Maurinilere
bagl egitim girisimleri araciligiyla bolgedeki Katolik cemaatler iizerinde
kurduklar1 siyasal ve kiiltiirel etkinin resmi belgelerdeki yansimasidir®®.
Okullagsma, pastoral hizmetin Gtesinde Fransiz niifuzunun en goriiniir araci
haline gelmistir. Bu siirecin devaminda 4 Temmuz 1899 tarihli bir baska
belgede, Bitlis-Siirt ve ¢evresindeki Latin, Fransiz ve Dominiken papazlarinin
sehir Olgegindeki faaliyetlerinin dogrudan Musul Fransiz Konsolosu ve
Istanbul’daki Fransiz Biiyiikelgiligi tarafindan korundugu belirtilmistir®®.

201 Dilgen ince Erdogan, “Amerikali Misyonerlerin Ermeni isyanlarmin Cikmasindaki Etkileri,”
Siileyman Demirel Universitesi Fen-Edebiyat Fakiiltesi Fen Dergisi, Siileyman Demirel
University Faculty of Arts and Science Journal of Science, sy. 9 (2003): 147-166. Ayrica bu
konuda ayn1 yazarin Amerikan Misyonerlerinin Faaliyetleri ve Van Ermeni Isyanlar1 (1896), IQ
Kiiltiir Sanat Yayincilik, Istanbul 2008. isimli eserine de bakilabilir.

202 (Buvre d’Orient, n°244, 1901, s. 478481, 527.

203 BOA, Y.PRK.MF. 3/31, (29 Zilhicce 1311-3 Temmuz 1894).

204 BOA, Y..PRK.MF. 3/31, (24 Safer 1317-4 Temmuz 1899).
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Fransiz himayesi bu noktada yalnizca Istanbul gibi biiyiik merkezlerde
diplomatik diizeyde degil, tasradaki giinliik faaliyetlerin gilivence altina
alinmasinda da devreye girmistir. Boylece Katolik misyonerler, Osmanli
makamlarinin getirdigi sinirlamalar1 agmak i¢in Fransiz konsolosluk ve elgilik
agin1 bir giivenlik ve mesruiyet zemini olarak kullanmislardir.

Egitim sahasindaki etkilerin belgelerdeki bireysel yansimalar1 da dikkat
cekicidir. Siirtli Keldani Katolik geng Ilyas Hanna (22 yas), idadi ve Fransiz
mektebi tahsiliyle Arapgay akici bigcimde yazip okuma yetkinligi sayesinde 3
Eylil 1910°da idadi muallimligi imtihanini kazanmis ve Ogretmenlik izni
almigtir. Bu 6rnek, Fransizca ve Arapga egitimin birlikte islenmesi sayesinde
Katolik genglerin Osmanli maarif sistemi i¢inde yiikselme imkéani buldugunu
ve misyon okullariin bireyler {izerinden Osmanli tagra biirokrasisine niifuz
ettigini gostermektedir’®. 12 Aralik 1913 tarihli Antoun Abdulnour’un
yazigmasi ise, Siirt ve Bsheiriya ¢evresinde Katolik-Y akubi (Siiryani Ortodoks)
rekabetinin ulastig1 boyutu ortaya koymaktadir. Abdulnour, yaklasik dort bin
kisilik Suriye Ortodoks kitlesi iizerinde Katolik Latin ritiieli ile Dogu ritiieli
arasinda yiiriitiilen ¢ekim yarigini; egitim, mali destek ve diplomatik himaye
unsurlari izerinden rapor etmistir. Bu yazigma, yalnizca mezhepsel ¢cekismeleri
degil, ayn1 zamanda Fransiz destekli Katolik misyonlarmin Osmanl
tasrasindaki  topluluklar arasi dengeleri nasil doniistirdigiinii  de
gostermektedir’®.

2.2. Egitim Kurumlarimin Gelisimi ve Sayisal Analiz

2.2.1. Siirt Sancaginda Keldani Egitim Kurumlar1 (1890-
1898): Sayisal Yap:r ve Cemaatler Arasi Karsilastirma

XIX. yiizyilin son ¢eyreginde Siirt sancagi, Miisliiman ¢ogunlugun yani
sira Ermeni Gregoryen, Ermeni Protestan ve Keldani Katolik cemaatlerine ait
¢ok sayida egitim kurumuna ev sahipligi yapmaktaydi. Bu donemde egitim,
yalnizca pedagojik bir faaliyet alan1 degil; ayn1 zamanda cemaatlerin kurumsal
varligimi, sosyal goriiniirliiglinii ve devletle iligkisini sekillendiren temel bir
unsur niteligi tagimaktaydi. Keldani cemaatinin egitim alanindaki konumu hem
niceliksel biiyiikliik hem de 6rgiitlenme kapasitesi agisindan dikkate deger bir
goriliniim arz etmektedir.

2.2.2. 1890 Yili: Erkek Agirhikli, Kurumsal Yogunluklu Yapi

1890 yil1 verilerine gore Siirt sancaginda Keldanilere ait 4 erkek mektebi
faaliyet gostermekteydi. Bu okullarda 8 muallim gorev yapmakta ve toplam
325 erkek Ogrenci egitim gormekteydi. Ayni yil gayrimiislim cemaatlere ait
toplam G6grenci sayist 1.730 olup, Keldani 6grenciler bu toplamin yaklagik

205 BOA, MF.MKT. 1159/74, (27 Saban 1328).
206 Khalid S. Dinno, The Chaldean Catholic Church: Its History, People, and Identity,
Bloomington: AuthorHouse, 2017, s. 211-212.
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%18,8’ini olusturmaktadir. Bu oran, Keldanilerin Ermeni Gregoryen
cemaatinden (1.350 6grenci) sonra sancaktaki en yiiksek ikinci gayrimiislim
Ogrenci kitlesine sahip olduklarini gostermektedir. Keldani mekteplerinin bu
donemde heniiz kiz 6grencileri kapsamadigi, egitimin agirlikli olarak erkek
¢ocuklara yonelik yiiriitiildiigii anlagilmaktadir. Buna karsin 6gretmen basina
diisen 6grenci sayisinin gorece diisiik olmasi, bu okullarin kurumsal yogunluk
ve egitim kalitesi agisindan giiglii bir yapiya sahip oldugunu diisiindiirmektedir.
1892 Bitlis Vilayet Salnamesi’ne gore Siirt sancaginda 3 Keldani mektebi
bulunmaktadir. Bu okullarda 45 kiz ve 80 erkek olmak iizere toplam 125
ogrenci egitim gdrmektedir. Ayni yil sancaktaki toplam gayrimiislim &grenci
sayist 521 olup, Keldani 0Ogrenciler bu toplamin yaklasik %24’ tinii
olusturmaktadir. Bu oran, 1890 yilina kiyasla Keldani cemaatinin gayrimiislim
egitim alanindaki oransal agirligiin arttigin1 gostermektedir. En dikkat ¢ekici
gelisme, Keldani mekteplerinde kiz 6grencilerin egitime dahil edilmesidir. Bu
durum, Keldani cemaatinin egitim anlayiginda cinsiyet temelli bir genislemeye
gittigini ve pedagojik modernlesme egilimlerini benimsedigini ortaya
koymaktadir. Ayni1 y1l Ermeni 6grenciler toplamin yaklasik %57’sini, Protestan
ogrenciler ise %18’ini olusturmaktadir.

2.2.3. Riisdiye Diizeyinde Kurumsallasma

1898 Maarif Salnamesi verilerine gore Siirt merkezinde bir adet Keldani
Katolik Riisdiyesi faaliyet gdstermektedir. Bu okulda 30 kiz ve 50 erkek olmak
iizere toplam 80 Ogrenci 6grenim gormektedir. Ayni yil Siirt’te bulunan iig
gayrimiislim riigdiyesinde toplam 428 Ogrenci bulunmaktadir. Buna gore
Keldani Katolik Riigdiyesi, riisdiye diizeyindeki gayrimiislim 06grenci
niifusunun yaklagik %18,7’sini biinyesinde barindirmaktadir. Bu oran, Keldani
cemaatinin yalnizca temel egitimde degil, ortadgretim diizeyinde de kurumsal
varlik gosterdigini ortaya koymaktadir. Ermeni Riigdiyesi’nin 250 6grenciyle
agik ara dnde oldugu bu tabloda, Keldani Riisdiyesi Protestan Riisdiyesi’ne (98
6grenci) kiyasla daha dengeli ve istikrarli bir 6grenci yapisina sahiptir. 1890—
1898 yillar1 arasinda Keldani egitim kurumlari, Siirt sancagindaki gayrimiislim
egitim yapisi icinde sayisal olarak smirli fakat kurumsal olarak yogun bir
konumda yer almistir. 1890°da yalnizca erkek dgrencilere yonelik olan egitim
yapisi, 1892 itibariyla kiz Ogrencileri de kapsayacak bigimde genislemis;
1898’de ise riisdiye diizeyine tasmarak kurumsallasma siirecini
derinlestirmistir. Keldani mekteplerinin, 6grenci sayist bakimindan Ermeni
cemaatinin gerisinde kalmasina ragmen, 6gretmen yogunlugu, kiz 6grencilerin
gorece erken donemde sisteme dahil edilmesi ve ortadgretim diizeyinde temsil
edilmesi, bu cemaatin egitime verdigi dnemin ve kurumsal bilin¢ diizeyinin
yiksek oldugunu gostermektedir. Bu durum, Keldanilerin Siirt’te yalnizca
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demografik bir unsur degil, ayn1 zamanda egitim yoluyla varligini siirdiiren ve
yeniden iireten bir cemaat yapisina sahip olduklarini ortaya koymaktadir®”’.

2.3. Tanikliklar ve Misyoner Raporlar:

2.3.1. Misyoner R. P. Berré’nin Tanmikhiginda Siirt’te Katolik
Keldaniler ve Dominiken Misyonunun Faaliyetleri (1910)

Misyoner R. P. Berré¢, Dominiken tarikatina mensup bir Katolik
misyonerdir ve XX. yiizyilin baslarinda 6zellikle Musul ve ¢evresinde gorev
yapmig bir misyon yoneticisi olarak taninmaktadir. Berré, misyon sahasinda
hem Keldani Katolik topluluklart hem de diger yerel Hristiyan ve Miisliiman
topluluklarla iligkilerde sorumluluk iistlenmis, egitim, saglik ve sosyal hizmet
alanlarinda aktif ¢alismalar yiiriitmiistiir. Misyonerlik faaliyetlerini Katolik
degerler ve hayirseverlik perspektifi ¢ergevesinde sunmasiyla bilinmektedir.
Berré, La Croix (Paris) gazetesinde, 26 Nisan 1910 tarihinde Keldaniler
Ozelinde bir makale yaymmlanmigtir. La Croix, XX. yiizyilin ortalarinda,
1880’lerde Paris’te kurulmus Katolik egilimli giinlilk gazetelerden biridir.
Gliniimiizde halen yayimlanan bu gazete, Fransa’daki Katolik cemaatlerin
haberlerini, sosyal ve dini tartigmalarmi aktarmasiyla bilinir. Gazetedeki
metinde, Berré’nin kendi misyon sahasinda gozlemledigi faaliyetleri Katolik
misyon perspektifinden aktarmasi bakimindan Onem tasimaktadir. Bu
baglamda yazi, 6zellikle Siirt ve ¢evresindeki Keldani topluluklarin egitim,
saglik ve sosyal yardim alanlarinda misyonerler araciliiyla yiiriitiilen
caligmalarini ve bu ¢alismalarin yerel toplumsal yapiya etkilerini anlamak i¢in
degerli bir kaynak teskil etmektedir.

Berré’ye gore Dominikenlerin temel amaci, Katolik inancini zorla
yaymak degil, Dogu Hristiyan topluluklariyla, 6zellikle Keldanilerle ruhani bir
birlik kurmaktir. Bu baglamda, Siirt’teki misyon okullar1 ve yetimhaneler hem
Keldani ¢ocuklarina egitim ve Ogretim firsatt saglamis hem de Hristiyan
olmayan halkla 6zellikle Miisliiman ve Yezidi ¢evrelerle barisgil ve gilivene
dayali iligkilerin gelistirilmesine aracilik etmistir. Egitim kurumlari, geng
kusaklarin dini ve sosyal biling kazanmasina katkida bulunurken, dispanserler
ve hastaneler toplum sagligina dogrudan etki ederek bolgesel oOlcekte
dayanigsma ve giiven aglar1 olusturmustur.

Peder Berré, misyonerlerin yerli Keldani ruhbaniyla yakin is birligi
iginde ¢alistigin1 vurgular. Misyonerler, sadece dini rehberlik degil, pedagojik
destek de sunarak yerel kiliselerin kendi ritlerini siirdiirmesine yardimei
olmuslardir. Dominiken misyonu, Latinlestirme yerine yerel ritlerin
yasatilmasina oOncelik vererek, Katolik birlige katilimin yerel kiiltiir ve
kimliklerle uyumlu bigimde gerceklesmesini saglamstir.

207 Kucak, a.g.m., s. 263-264.
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Sosyal yardim boyutu da misyonun temel bir pargasidir. Berré’nin
anlatimina gére Dominikenler, “irk, dil ve din farki gézetmeksizin” herkese
hizmet etmis; 6zellikle salgin donemlerinde hayatlarini riske atarak hastalar
tedavi etmislerdir. Siirt’teki dispanserler ve konukevleri yalnizca Hristiyanlara
degil, Miisliiman ve Yezidi hastalara da agik olmus; bdylece misyon hem dini
hem de toplumsal bir dayanigma merkezi islevi gormiistiir. Bu kurumlar,
Keldani toplumu ile diger etnik ve dini gruplar arasinda giivenin tesis
edilmesine 6nemli katki saglamistir.

Metin, ayn1 zamanda bu hizmetlerin bir Katolik misyoner bakis agisiyla,
yardim ve hayirseverlik amaciyla anlatildigint gostermektedir. Peder Berr¢,
Dominikenlerin faaliyetlerini evrensel Hristiyan hayirseverliginin bir tezahiirii
olarak sunmakta ve onlarin ¢aligmalar1 araciligryla hem Keldani toplumu hem
de c¢evredeki diger halklarin yasam  kosullarinin iyilestirildigini
vurgulamaktadir. Bu acgidan metin, bir yandan sosyokiiltiirel gozlem niteligi
tagirken, diger yandan Katolik misyonun topluluklara sagladigi faydalari
mesrulastiran ideolojik bir anlati niteligi de tasir.

Sonug olarak, Peder Berré’nin tanikliginin, XX. yiizyil basinda Siirt’te
Katolik Keldani toplumu agisindan iki temel yonii ortaya koydugu sdylenebilir.
Ik olarak Dominiken misyonunun sosyal ve insani islevi agisindan
degerlendirildiginde okullar, hastaneler ve yetimhaneler araciligiyla egitim,
saglik ve yardim hizmetleri sunarak bdlgedeki ¢ok dinli toplumlar arasinda
giliven ve dayanigma iligkisi kurulmasi; ikinci olarak da Keldani toplulugunu
Katolik birlige dahil etme cabasiyla birlegsen, Fransa merkezli medeniyet ve
hayirseverlik perspektifi. Bu iki yon, Siirt 6rneginde Katolik misyonerligin hem
toplumsal hizmet hem de teolojik yeniden kazanim hedeflerini birlikte
yiiriittiigiinii gostermektedir®®,

2.3.2. Maurice Pernot’un 1912 Raporu Uzerinden
Degerlendirme: Siirt’te Katolik Misyonerlik A8 ve Egitim
Faaliyetleri

1912 yilinda Maurice Pernot tarafindan hazirlanan rapor, Siirt’teki
Katolik kurumlarinin orgiitlenmesini ayrintili bigimde ortaya koymaktadir.
Pernot’un aktardig: veriler, XX. ylizy1l baglarinda Siirt’te kurumsal bir Katolik
misyoner ag1 bulundugunu ve bu agin yalnizca dini propaganda degil, kapsamli
egitim ve sosyal bakim islevlerini de iistlendigini gostermektedir®®.

Pernot’un raporunda yer alan verilere gore, Siirt’teki Katolik
kurumlarinin egitim faaliyetleri oldukca genis kapsamlidir. Sehir merkezinde
erkek okulunda 99 6grenci egitim gérmekteydi; bunlarin 20’si Miisliimandi ve

208 La Croix de Tarn-et-Garonne, 26 Nisan 1910, s. 4.
209 Maurice Pernot, Rapport sur un voyage d’étude a Constantinople, en Egypte et en Turquie
d’Asie (Janvier—Aout 1912), Paris: Typographie Firmin-Didot, 1912, s. 151-152.
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Fransizca, Tiirk¢e, Arapca ile kendi cemaat dillerinde (Keldanice, Ermenice,
Siiryanice) ders almaktaydi. Kiz okulunda 31 6grenci bulunurken, mezhepler-
istii olarak isletilen bir siginma evinde 90 ¢ocuk barinmaktaydi. Sceurs de la
Présentation kiz yetimhanesinde ise 10 ¢ocuk egitim gdrmekteydi. Siirt’in
cevresindeki Ayn-Salib (Ain-Salib) koylinde ise 62 6grencili bir kiz okulu ve
61 ¢ocuk barindiran bir siginma evi bulunuyordu. Ayrica sehirdeki ti¢ koy
okulunda toplam 97 6grenci egitim gormekteydi. Pernot’un raporu, bu veriler
araciligryla Katolik agin egitim faaliyetlerinin yalnizca sehir merkezinde degil,
cevre koylerde de etkin oldugunu gostermektedir?'’.

Egitim faaliyetlerinin yami sira, Katolik kurumlarim sosyal hizmet
alanindaki etkinligi de Pernot’un raporunda dikkat c¢ekmektedir. Sehirde
faaliyet gosteren bir eczane/hastane, yalmizca 1911 yilinda 5.000 hastaya
hizmet vermistir. Bu durum, Katolik misyonerlerin saglik hizmetleri alaninda
da genis bir etki alan1 olusturdugunu ortaya koymaktadir.

Pernot’un raporu, Katolik misyonerlerin Siirt’te yalnizca dini egitim
vermekle kalmayip, ayni1 zamanda mezhepler-arasi kapsayicilik ilkesine dayali
bir egitim sistemi olusturduklarini gostermektedir. Bu egitim sistemi, farkli
etnik ve dini gruplardan 6grencilerin bir arada 6grenmesini saglamakta, Katolik
misyonerlik faaliyetinin toplumsal kapsamini genisletmektedir.

Bu veriler 1s181inda, Siirt’teki Katolik misyoner aginin egitim ve sosyal
bakim faaliyetleri, dini misyonun otesinde, kapsayici bir toplumsal etki
stratejisi olarak okunabilir. Maurice Pernot’un 1912 tarihli raporu, bu siirecin
hem niceliksel hem de niteliksel boyutlarin1 ortaya koyarak, Katolik
misyonerligin bolgedeki kurumsallagsma ve toplumsal doniisiim baglamindaki
onemine 1s1k tutmaktadir.

Dolayistyla Birinci Diinya Savasi 6ncesinde 1894-1913 donemi, Siirt’te
Katolik misyonerlik faaliyetlerinin konsolosluk himayesi, okullasma ve mali
destek mekanizmalariyla pekistirildigi bir evre olmustur. Osmanli arsiv
belgeleri ile Fransiz saha raporlarinin birlikte sundugu veriler, Fransiz Katolik
kurumlarinin yalnizca dini cemaatler iizerinde degil, Osmanli tagrasinin egitim
ve toplumsal yapist iizerinde de kalict bir etki biraktigini agik bigimde
gostermektedir.

2.4. Sosyal ve Tibbi Misyon: Peder Joseph De Boissieu

2.4.1. Peder Joseph De Boissieu’nun Tibbi Misyonerlik Pratigi
ve Ahlaki Sorumluluk Boyutu

Fransiz Dominiken Misyoneri Peder Joseph de Boissieu, XX. yiizyilin
ilk yillarinda nihai ikametgéhi olan Bitlis vilayetine bagh Siirt'e 1906 yilinda
ulasmigtir. Yaklasik 15.000 niifusa sahip bu sehir, daglik ve Dicle’nin sol

210 pernot, a.g.e., s. 151-152.
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kiyisindan  belli bir uzaklikta bulunuyordu. Sehir, bir Keldani
bagpiskoposlugunun merkeziydi ve Dominiken misyonu burada bir okul
isletiyor; fakat faaliyetleri ¢ocuklarin egitimi, dini hizmetler ve tibbi yardimlar
icin sik sik c¢evre kdylere ulasiyordu. De Boissieu, Dominiken misyonunun
tibbi boyutunu temsil eden figiirlerden biri olarak 6ne ¢ikmistir. Ancak onun
pratigi, klasik anlamda “tibbi misyonerlik”ten énemli bir noktada ayrilir. Zira
De Boissieu bir hekim degildi, fakat doktor gibi davranarak tibbi bilgi ve
bakimin ahlaki otoritesini pastoral misyonun hizmetine sokmustur?''.

2.4.1.1. Peder Joseph De Boissieu ve Katolik Temsiliyetin

Ahlaki Boyutu

De Boissieu’nun “doktor” kimligi, bilimsel yeterlilige degil, ahlaki ikna
giicline ve yardim etme motivasyonuna dayaniyordu. Manastir kiitiiphanesinde
edindigi kisitli tibbi bilgiler, Osmanh tasrasindaki bilgi boslugunda yeterli
goriiliiyordu; bu da ona, “Tanri’nin merhametini elleriyle gésteren rahip” imaji
kazandirtyordu. Bu bakimdan, tibbi pratik onun i¢in bir bilimsel disiplin degil,
teolojik bir temsil araciydi: sifa, dogrudan ilahi litfun diinyevi bigimidir. Bu
nedenle “doktor gibi davranmak”, “Tanri’nin sifasini somutlastirma” gorevi
olarak algilanmustir.

De Boissieu’nun hekim rolii, yalnizca bireysel hastalari iyilestirme amaci
tagimamig; ayni zamanda misyonun bolgesel mesruiyetini giiclendiren bir
sosyokiiltiirel performans haline gelmistir. Modern tibbin Osmanli tasrasinda
yarattigi  “mucizevi” algi, onun eylemlerine kutsal bir mesruiyet
kazandirtyordu. Bu sayede De Boissieu, dini tebligin dogrudan karsilik
bulamadigi Kiirt topluluklari arasinda beden iizerinden inang aktarimi saglamais,
sifay1 bir tiir “manevi iletisim dili”’ne doniistiirmiistiir. O, “insanlar1 Tanr1 adina
kurtarmak” misyonu ¢ercevesinde, bilimsel yetkiyi degil, vicdani sorumlulugu
one ¢ikarmistir’'?. Bu durum, Katolik misyonun teolojik 6ziinii sefkat, hizmet,
merhamet bedenin iyilestirilmesi lizerinden goriiniir kilmistir.

2.4.1.2. Salginlar, Yonetici Destegi ve Misyonerlerin Calisma
Ortam

Misyonerlerin bolgeye doktorluk ve tibbi kullanarak girmeleri, onlara
sadece Nasturiler arasinda degil, Siirt Keldanileri ve Kiirtlerle iliskilerinde de
uygun bir ¢alisma ortami yaratmistir. Bu durum, onlarin farkli topluluklarin
tepkisinden korunmalarini ve rahatca seyahat edebilmelerini saglamustir.

211 Henri Turgis, Un missionnaire soldat: Vie et mort du Pére de Boissieu de 1'Ordre des Fréres
précheurs, 1878-1915, Paris, 1921, s. 17-28.
212 Turgis, Un missionnaire soldat, s. 17-28.
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Ciinkii misyoner doktorlara muayene olan Keldani liderler ile Miisliman
gorevliler, tedaviden dolay1 minnet duygusuyla onlara giivence vermislerdir®'?.

XIX. yiizy1l boyunca Dogu Anadolu’da yaygin olan salgin hastaliklar
(sitma, kolera vb.) rahip-doktor misyonerler i¢in bulunmaz bir firsat
olusturmustur. Bolgedeki Osmanli ve Iran yetkililerinin de hastaliklardan
muzdarip olmasi, misyonerlerin onlarin giivenini kazanmalarin1  ve
seyahatlerini giivenli bi¢imde siirdiirmelerini kolaylastirmigtir. Bu giiven
ortami, misyon evleri igin izin alinmasimi hizlandirmis, hatta iran’in Urmiye

Valisi bizzat misyonerleri davet ederek onlara mobilya ve ev tahsis etmistir®'*.

2.4.1.3. Ucretsiz Hizmet Karsihginda Dini Etki Alam

Misyoner kuruluslari, Hakkari ve Siirt daglarina gdonderecekleri kisileri
0zenle se¢mislerdir. Bedensel rahatsizliklar1 gidermenin “medeniyetten uzak
kalmig bu daghlarin kalbine giden en kisa yol” oldugu diisiiniilmiistiir. Bu
durum, ilk gonderilecek misyonerlerin doktor olmasina karar verilmesiyle
somutlagsmistir. Dr. Grant, meslegi sayesinde kisa siirede Urmiye valisinin ve
halkin giivenini kazandigini belirtmis; ondan sonra gelen Dr. Wright’in da
Nasturiler ve cevre halk tarafindan “bir prens gibi” karsilandigt Rufus

Anderson tarafindan kaydedilmistir®'’.

Misyoner doktorlar, halki kazanabilmek i¢in muayene ettikleri kigilerden
ne muayene ne de ilag icin licret aliyorlardi. Ancak tek sartlari, hastalarin
muayeneden Once vaazlarini1 dinlemeleriydi. Osmanl yetkilileri de bu kisilere
hosgoriilii davranmis, tedavi hizmetleri nedeniyle onlara koruma sagliyorlardi.
Hatta bazi durumlarda atli muhafizlar ve seyahat izin yazilar verilmis, boylece
misyoner rahiplerin hareket serbestligi artirilmistir’'®. Sonug olarak, Siirt
Keldanileriyle kurulan bu tibbi temaslar, Peder Joseph de Boissieu’nun
sahsinda somutlasan Katolik misyonerligin merhamet, hizmet ve ahlaki
sorumluluk anlayigini yerel halkin giindelik hayatina tasimasinin ve bolgede

213 Murat Gokhan Dalyan, XIX. Yiizyilda Amerikali Misyonerlerin Hakkari Giinliigii, Oncii
Kitabevi, Ankara 2012, s. 9-11; Asahel Grant, Nasturiler Yada Kayip Boylar, ¢cev. Meral Baris,
Bet-Prasa-Froso, Nsibis Yayinevi, Sodertalje 1994, s. 6; John S. Guest, Yezidilerin Tarihi: Meleke
Tawus ve Mishefa Res’in Izinde, cev. Ibrahim Bingdl, Avesta Yay., Istanbul 2001, s. 141;
Anderson, History of the Missions of the American Board of Commissioners for Foreign
Missions to the Oriental Churches I, Boston 1872, s. 176; Report of the American Board of
Commissioners for Foreign Missions, Hartford 1836, s. 56; Robert E. Speer, The Hakim Sahib,
The Foreign Doctor: A Biography of Joseph Plumb Cochran, M.D., of Persia, Fleming H. Revell
Company, New York 1911, s. 55-57.

214 Dalyan, Hakkari Giinliigii, s. 9—11; Grant, Nasturiler Ya da Kayip Boylar, s. 6; Guest,
Yezidilerin Tarihi, s. 141; Anderson, History of the Missions I, s. 176.

215 Dalyan, Hakkari Giinliigii, s. 29; Grant, Nasturiler Ya da Kayip Boylar, s. 6; Anderson, History
of the Missions II, Boston 1872, s. 286.

216 Aubrey Herbert, Ben Kendim: Osmanli Ulkesine Son Seyahatler, cev. Yilmaz Tezkan, 21.
Yiizyil Yay., Ankara 1999, s. 118; Grant, Nasturiler Ya da Kayip Boylar, s. 11; Thomas Laurie,
Dr. Grant and the Mountain Nestorians, s. 106.
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kalic1 bir etki yaratmasinin temel aract olmustur. Tip, bu baglamda yalnizca
bedeni degil, toplumsal iligkileri de iyilestiren bir unsur olarak iglev

gormiistiir’!’.

2.5. Insani Yardim ve Mesleki Egitim Faaliyetleri
2.5.1. Siirt Keldanilerine Yonelik Katolik Yetimhanesi

Siirt’teki Dominiken yetimhanesi, Ozellikle XIX. ylizy1l sonlarinda
bolgedeki etnik ve dini ¢atigmalarin ardindan yetim kalan Hristiyan ¢ocuklar
icin 6nemli bir siginak iglevi gérmiistiir. 1895 olaylarinin ardindan Siirt ve
cevresinde pek ¢ok Siiryani, Ermeni ve Keldani ¢ocugun sahipsiz kalmasi, bu
kurumlarin roliinii daha da kritik hale getirmistir. Donemin Fransiz Katolik
basininda Siirt yetimhanesinin giindeme getirilmesi, yalnizca pastoral bir
faaliyet aktarimi degil, ayn1 zamanda Fransiz kamuoyunda Dogu misyonlarina

yonelik ilgiyi canli tutma ¢abasidir®'®,

2.5.2. Siirt Keldanilerine Meslek Edindirme Kurslari: Halicik

XIX. ylizyilin son c¢eyreginde Osmanli topraklarinda yiriitiilen
misyonerlik faaliyetleri yalnizca dini propaganda ile sinirhh kalmamis; egitim,
saglik ve meslek edindirme gibi sosyal hizmetleri de kapsamistir. Bu ger¢evede
halicilik gibi mesleki kurslarin agilmasi, 6zellikle Osmanli Devleti’nin dogu
vilayetlerinde Ermeni, Siiryani ve Keldani cemaatleri arasinda yaygin bir
uygulama héaline gelmistir. S6z konusu kurslar, yetim ¢ocuklara ve kadinlara
gelir elde etme olanagi sunarken, yerel halkin misyoner kurumlarina ilgisini
artirmis ve bu kurumlarin toplumsal mesruiyetini giiclendirmistir. Dolayisiyla
bu tiir faaliyetler, misyonerligin dogrudan dini yoniinden ziyade dolayl1 sosyal
etkileri araciligiyla cemaat iizerinde niifuz kurma islevi gormiistiir.

Siirt’teki Katolik misyonerlik faaliyetlerinin 6nemli bir 6rnegi, 1904
yilinda rahibeler esliginde agilan hali dokuma atélyesidir. Bu girisim, yalnizca
yardima muhtag yetimlere destek saglamayi degil, onlarin {iretken bireyler
olarak bir meslek edinmelerini de amaglamistir. Bdylece hem c¢ocukluk
donemlerinde masraflarin1 karsilayacak bir gelir elde etmeleri hem de ileride
gecimlerini siirdiirebilecekleri bir beceri kazanmalar1 miimkiin olmustur®'’.
Baglangicta yalnizca kiz ¢ocuklari igin agilan bu hali at6lyesine daha sonra
erkek ¢ocuklar da dahil edilmistir. 1911 yilina gelindiginde Dominikenler

tarafindan isletilen erkek yetimhanesinde dokuz cocuga hali dokumaciligi

217 Turgis, Un missionnaire soldat, s. 17-28.

218 Année Dominicaine. 1898. Revue rédigée par une Réunion d’Ecrivains suivie d’un ... Paris
et Bruxelles: Société Belge de Librairie, Oscar Schepens & Cie, Editeurs, 16 Rue Treurenberg,
s. 567.

219 Henri Turgis, Un missionnaire soldat: Vie et mort du Pére de Boissieu de 1'Ordre des Fréres
précheurs, 1878-1915, Paris, 1921, s. 21-22.
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ogretilmekteydi®’. Bu durum, misyonun yalnizca kizlarin degil, erkek

yetimlerin de ekonomik hayata kazandirilmasina yonelik kapsamli bir program
gelistirdigini gostermektedir.

Katolik rahibelerin faaliyetleri arasinda kiz g¢ocuklarina yonelik temel
egitim, mesleki atdlyeler ve 6zellikle halicilik at6lyesi dikkat cekmektedir. Bu
atolye, yalnizca ekonomik bir iretim merkezi olmanin Otesinde, “isgi-
havarilik” olarak tanimlanan bir sosyal-dinl pedagojinin mekan héaline
gelmistir. Boylece yerel kadin ve kizlarin hem ekonomik hayata katilimi tesvik
edilmis hem de Katolik kimligin nesiller arasi aktarimi giiclendirilmistir?*'. Bu
durum, hali kurslarinin Katolik misyonerlerin bdlgede ilgi goérmesine ve
cemaatin ekonomik ile kiiltiirel olarak giliglenmesine katki sagladigini
gostermektedir.

Siirt’te Katoliklerce kurulan bu hali dokuma atdlyesinin en 6zgiin
yonlerinden biri, yerel hammadde kullanimma dayanmasidir. i¢ Anadolu
disinda Ankara kegisinin yetistirildigi ender bdlgelerden birisi de Siirt ve
cevresidir. Bolgede yiiniine Onem verilen “Kech/Kegi” adi verilen
Ankara/Angora kegisinin parlak ve ipeksi tiiyleri, yikanip tarandiktan sonra
iplige doniistiiriilmiis; koylii kadinlar evlerinde egirdikleri ipleri atdlyeye
getirmislerdir. Bu iplikler hem dogal tonlartyla hem de gerektiginde boyanarak
kullanilmigtir; bdylece boyasiz ancak zarif goériiniimli halilar iretilmistir.

Desenler gogunlukla Pers hali modellerinden uyarlanmistir®*,

¥ > o

Chaldean Women - Dokumacilik yagan Keldaniler

220 Maurice Pernot, a.g.e., s. 151.
221 (Buvre d’Orient, 1 avril 1954, s. 265-267.
222 Turgis, a.g.€., s. 23-24.
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Resim 8. Dokumacilik Yapan Kadinlar*?

FRANSIZ KATOLIK MiSYONER
Pére de Boissieu 1914 Siirt

Resim 9. Peder De Boissieu

Atolyenin idaresinden sorumlu olan Peder de Boissieu, bu faaliyete
biiyiik 6nem vermistir. Modellerin hazirlanmasini, islerin kontroliinii ve
muhasebeyi titizlikle yiirlitmiis; Fransa’daki aile ve dost gevresine yazdigi
mektuplarla siparisler toplamaya g¢aligmistir. Ayrica ham madde maliyetini
diisiirmek amaciyla kegi sliriisii satin alma planlart yapmis ve atdlyenin
genisletilmesini hedeflemistir. Bu c¢abalar karsiliksiz kalmamis; o6zellikle
annesinin ¢ocukluk arkadasi ve vaftiz annesi olan Kontes Louis de Farcy, biiyiik
siparisler vererek projeye destek olmustur.

Savagin patlak vermesine kadar atdlye, yetimhanenin giderlerini
kargilamig ve yoksul ailelere kazang saglayacak bir meslek imkani sunmustur.
Boylece misyon, yalmizca hayirseverlik degil, ayni zamanda ekonomik
iretkenlik gelistirmistir. Boissieu, hatip olmamakla birlikte diiriistligi,
algakgoniilliligli ve samimi tavirlariyla ¢evresinde glven kazanmis;
ogrencilerine ve is¢ilere hem maddi hem manevi yonden rehberlik ederek onlart
Tanri’ya yonlendirmeye gayret etmistir. Bu yoniiyle halicilik atolyesi,

223 Fraser, David. The Short Cut to India: The Record of a Journey along the Route of the Baghdad
Railway. Edinburgh ve Londra: William Blackwood and Sons, 1909, s. 219.
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ekonomik iiretimle dini egitimin bir arada yiiriitiildiigii, Katolik misyonerligin
somutlastig1 bir merkez haline gelmistir.

Siirt Keldanileri igin Katoliklerce acilan bu hali atdlyesi, Ankara
kegisinin tiftiginin parlaklik, dayamklilik, elastikiyet, yumusaklik ve istiin
boya tutma o6zellikleri sayesinde hem ekonomik hem kiiltiirel bir misyon araci
haline gelmistir. Bu atdlye, misyonerlik faaliyetinin yalnizca dini degil, aynm
zamanda mesleki egitim ve dis ticaret boyutlarini biitiinlestiren bir modelini
temsil etmistir. Tiftik, bu modelin hem yerel ekonomik kalkinmada hem de

uluslararasi ticaret iliskilerinde stratejik bir unsur olarak rol oynamigstir®**,

Misyonerlik faaliyetleri yalmizca dini propaganda amaci tasimamis;
egitim, saglik ve meslek edindirme gibi alanlarda cemaatle iliski kurmanin ve
uzun stireli niifuz saglamanin yontemlerini igermistir. Halicilik gibi mesleki
kurslar, cemaatin ekonomik bagimsizligin1 desteklerken ayni zamanda
misyoner kurumlara karsi giiven tesis etmis ve cemaat—misyoner bagim
giiclendirmistir. Siirt 6rnegi, bu siirecin en somut tezahiirlerinden biri olarak
hem ekonomik iiretim hem de kiiltiirel aktarim acisindan 6nemli bir model
sunmaktadir.

2.6. Kiiltiirel Etki ve Misyonerlik Kimligi

2.6.1. Son Donem Osmanh Siirt’inde Katolik Rahibeler, Egitim
ve Fransiz Kiiltiirel Etkisi

1899 yaz doneminde Bitlis valisinin Dahiliye Nezareti’ne gonderdigi
sifreli telgraf, Siirt’teki Katolik agin somut boyutlarin1 ortaya koymaktadir.
Buna gore sehirde iki Latin Katolik rahibi, iki Fransiz, {i¢ Musullu, iki Mardinli,
iki Siirtli rahip ve dokuz rahibe bulunmakta; 50-60 kadar kiz ve erkek ¢ocuk
egitim gérmekte ve “Kadim Siiryani ve Ermenilerden yaklagik 100 kisinin
Katolik yapildig1” iddia edilmektedir. Ayrica bir kilisede “oyun” bahanesiyle
arbede ¢iktigi ve memurlarla ihtilaf yasandigi rapor edilmistir’®. Aym
donemdeki bir bagka yazisma, Latin Rahibelerinin yaklasik on bes yillik
ikametlerinin ardindan artan faaliyetleri sonucu Osmanli yerel yetkililerden
yeni bir ev ve arsa talebinde bulunduklarini, fakat bu taleplerin “Hiikiimet-i
Seniyye’ye hasim olduklart” gerek¢esiyle reddedildigini kaydeder. Fransa
Sefareti ise konuya miidahil olarak rahibelerin “Fransa tebaas1” statiislinii 6ne
stirmiis ve talebi desteklemistir. Dosya bu noktadan sonra Bitlis Vilayeti ile
Defter-i Hakani (Tapu Kadastro) arasinda diplomatik bir miizakereye
doniismiistiir?*®. Benzer sekilde, Matran Emanuel Efendi hakkinda yerelde agir
ithamlar i¢eren raporlara ragmen merkezden kendisine iyi muamele edilmesi

224 Turgis, a.g.e., s. 23-24.
225 BOA, DH.TMIK.M. 73/59, (20 Rebiiilevvel 1317-29 Temmuz 1899), Lef 1.
226 BOA, HR.TH. 230/19, (9 Rebiiilevvel 1317-18 Temmuz 1899).
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talimati verilmistir’?’. Metnin devaminda yer alan Fransa Sefareti muhtirasinin

terclimesi, kotii muamele iddialarini, misyonerlerin sehri terk etme tehdidini ve
“Fransiz papazlara nasil muamele ediliyorsa, Siirt’teki rahiplere de ayni sekilde
davranilmas1” talebini igerir. Bu talep, Fransa’nin XIX. yilizy1l boyunca
Osmanli topraklarindaki Katolik unsurlarin dogal hamisi (protectorate)
konumuna gelme politikasinin agik bir yansimasidir. Diplomatik baskilarin
sonucunda Katolik misyonerlerin taleplerine bir siire sonra kavustuklar
anlasilmaktadir®®®,

Kadin cemaatlerin roliiyle yasanan sosyal doniisiim Siirt’te Keldani
Katolik piskoposlugunun ge¢-Osmanli dénemi kurumsallagmasinda kadin
cemaatlerin katkis1 belirleyici olmustur. Dominikenlerin Musul merkezli
yeniden yapilanmasinin ardindan 1874°te bolgeye gonderilen Sceurs de la
Présentation de Tours rahibeleri, Katolik misyonun yalnizca litilirjik-teolojik
alanlarda degil, egitim ve sosyal hizmet boyutlarinda da koklesmesini
saglamistir. Rahibelerin faaliyetleri arasinda kiz ¢ocuklarina yonelik temel
egitim, mesleki atolyeler ve 6zellikle bir hali at6lyesi agilmasi dikkat ¢eker. Bu
atolye, “isci-havarilik” olarak tanimlanan bir sosyal-dini pedagojinin mekan1
haline gelmis; yerel kadinlarin ekonomik hayata katilimini tesvik ederken
Katolik kimligin nesiller arasi aktarimini gii¢lendirmistir’*. Bu faaliyetler,
Musul’daki Dominiken matbaasi ve 1878’de agilan Siiryani-Keldani Semineri
ile dogrudan baglantili yiiriitiilmiistiir. Siirt’teki kurumlar, Musul’daki merkezi
yapinin sagladigr kadro ve litiirjik metin destegiyle islev gorerek Siirt’i
Dominiken misyonunun “yerel merkezlerinden biri” konumuna yiikseltmistir.

Kadm cemaatlerin kurumsal rolii, donemin basmminda da yanki
bulmustur. Stamboul gazetesinde 16 Eyliil 1898’de yayimlanan bir haberde,
Marist Kardesler ile Meryem’in Tezahiirii (Apparition) Rahibelerinin egitim
faaliyetleri ovgiiyle amilmistir. Haberde, erkek ve kiz dgrencilerin modern
pedagojik yontemlerle ayri ayr egitildigi ve bu sayede cemaatlerin sosyal
doniisiimiiniin hizlandig1 vurgulanmustir. Ozellikle Fransizcanm “pek ¢ok yerli
tarafindan yetkin bi¢gimde konusulmasi”, egitimin kiiltiirel sonuglarini
gostermektedir®’. Fransizca, bu donemde bir statii gdstergesi ve Bati ile
kurulan baglarin sembolii haline gelmis; Katolik okullarindan yetisen gencler
icin ticaret ve diplomaside vazgecilmez bir sermaye olmustur. Sonug olarak;
Présentation de Tours ve Apparition rahibeleri ile Dominiken misyonerlerinin
faaliyetleri, Siirt’teki Katolik cemaatinin kurumsal yapisini pekistirmekle
kalmamis, ayn1 zamanda Osmanli tasrasinda Avrupa tarzi egitimin ve kiiltiirel
modernlesmenin en goriiniir kanallarindan biri olmustur. Kadinlarin egitim

227 BOA, HR.TH. 231/123, (13 Rebiiilahir 1317-21 Agustos 1899), Lef 2, 3, 5.
222 BOA, DH.TMIK.M. 73/59, (20 Rebiiilevvel 1317- 29 Temmuz 1899), Lef 3.
229 (Euvre d’Orient, 1 Nisan 1954, s. 265-267.

230 Stamboul, 16 Eyliil 1898, s. 2
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yoluyla toplumsal hayata daha etkin katilimi, bu siirecin en Onemli
kazanimlarindan biri olarak kaydedilmistir.

Resim 10. Keldani Kadinlar®!

2.6.2. Joseph de Boissieu’nin Siirt’teki Misyonerlik
Faaliyetleri: Fransa’ya Kars1 Vatanseverlik, Devlet Politikas1 ve
Fedakarhk

Peder Joseph de Boissieu, XIX. yiizyil sonu ve XX. yiizyil basinda
Osmanli topraklarinda gorev yapan Fransiz Katolik misyonerlerinden biri
olarak hem bireysel hem de kurumsal diizeyde ¢ok yonlil bir misyona hizmet
etmistir. Misyonerlik, bu donemde salt dini yayma faaliyeti olmanin Gtesinde,
Fransa’nin Osmanl cografyasinda uyguladigi kiiltiirel niifuz politikalarinin
onemli bir parcasi héline gelmistir. Fransiz Katolik misyonerler, ozellikle

21 Arménie [Kurdistan] [Image fixe]. Chaldéennes de Mardin / [mission] Grenard ; [photogr.]
Grenard ? ; [photogr. reprod. par] Molteni [pour la conférence donnée par] Grenard.
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bolgedeki azinliklar arasinda dini yayilmanin yani sira egitim, saglik, meslek
edindirme ve kiiltiirel aktarim faaliyetlerini sistematik bi¢imde yiirtitmiislerdir.
Bu faaliyetlerin arka planinda hem Katolik misyona 6zgii dini motivasyon hem
de Fransa’nin kendi ulusal ¢ikarlarini giiglendirme amac1 yer almistir.

Peder Joseph de Boissieu’nun kendi ifadelerinde bu ikili motivasyon agik
bicimde goriilmektedir. Musul’dan annesine yazdigi bir mektupta “Tanri’nin
bakist altinda, bize daha ¢ocuklugumuzdan itibaren sevmeyi Ogrettiginiz iki
dava i¢in gayretle calisiyoruz: Fransa’miz ve dinimiz. Burada da biitiin
eylemlerimizin ve havarilik faaliyetimizin giidiisii bu iki biiyiikk davanin
cikarlaridir.” demektedir. Bu ifade, Boissieu’nun hizmet anlayisini, Fransa’ya
duydugu vatan sevgisi ile Katolik inancina olan bagliligin bir bilesimi olarak
tanimlar. Onun Siirt’teki varligi, hem dini bir misyonun yerine getirilmesi hem
de Fransa’nin bolgedeki politik niifuzunu pekistirme hedefi ile sekillenmistir.

I. Diinya Savasi’nin baslamasi, Boissieu’nun misyonerlik faaliyetleri
agisindan doniim noktasidir. Siirt’te haftalarca Fransa’dan haber alamamasi,
onun iizerinde derin bir kaygi yaratmistir. Gazetelerden Fransa’nin savaga
girdigini ve tiim yurttaglarin1 vatan savunmasina ¢agirdigini dgrenmesi lizerine,
Peder’in yurtseverligi derinlesmis ve tek amaci askerlik hizmetine katilmak
héaline gelmistir. Bu karar, onun misyoner kimliginin yani1 sira vatana duydugu

baglilig1 da ortaya koymaktadir®?.

Peder de Boissieu, askerlikten muaf tutulmus olmasina ragmen, saglik
durumunun iyilestigini ve “Tiirkler kadar gii¢lii” oldugunu belirterek Van’daki
Fransiz konsolosuna bagvurmustur. Konsolos, bu talebini kabul ederek onu
kayitlara gegirmistir. Ancak yolculugu sirasinda Bitlis’te karsilastigr Ittihatg1
yetkililerin diismanlik ve kusku dolu tutumu, Fransiz misyonerlerinin Osmanl
yoOnetimi tarafindan yabanci niifuz unsuru olarak goriildiigiinii gostermektedir.
Ona, Fransizlarin Osmanli topraklarini ele gegirmeyi amaglayan ajanlar oldugu
iddia edilmis; bu ithamlar, donemin siyasal propagandasinin ve Bati karsiti
algiin somut bir yansimasi olmustur.

Boissieu, Diyarbekir ve Siverek iizerinden yol alirken tutuklanmis,
birkag giin goézaltinda tutulmustur. Konsolosun serbest birakilmamasi ve
kendisinin saliverilmesi, misyonerlik faaliyetlerinin savas kosullarinda
karsilastig1 giicliikleri ve riskleri ortaya koymaktadir. Urfa lizerinden Halep’e
gecis, Almanlar tarafindan insa edilen demiryolunu kullanarak Beyrut’a varig
stireci, Boissieu’'nun Fransa adma askerlik gorevine katilma konusundaki
kararliligin1 pekistirmistir. Bu yolculuk, cografi bir hareket olmasinin yani sira

ayn1 zamanda bir fedakarlik ve irade gdstergesidir™.

232 Turgis, Un missionnaire soldat, s. 33-34.
233 Turgis, Un missionnaire soldat, s. 33-34.
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Beyrut’ta, Saint Genis Laval Kardesleri’nin misafirperverligi ile
karsilagan Boissieu, Musul’dan gelen baska bir din adami Peder R... ile
tanigmustir. Her giin Tiirk polisinde yoklama vermek zorunda kalmalar ve
serbestsizlik kosullari, donemin misyonerlik faaliyetlerinin siyasi ve askeri
baskilar altinda yiiriitiildiigiinii gostermektedir. 7 Aralik’ta serbest birakilmalar1
ve Amerikan konsolosunun destegi ile bir Italyan gemisiyle Port-Said’e hareket
etmeleri, misyonerlerin karsilagtigi engelleri asma cabalarimi ortaya
koymaktadir.

Iskenderiye’de Peder de Boissieu’'nun, tanimadigi kuzeniyle
karsilagmasi hem kigisel hem de tarihsel bir rastlantinin dramatik bir érnegini
teskil eder. Her iki din adaminin da ayn1 adla anilmasi ve savasta hayatlarini
kaybetmeleri, bireysel fedakarlik ve misyonerlik hizmetinin bedelini
simgelemektedir. Sonug olarak, Peder Joseph de Boissieu’nin Siirt’teki varligi,
sadece dini bir gorev degil, ayn1 zamanda Fransa’nin Orta Dogu’daki kiiltiirel
ve siyasi niifuz stratejisinin bir pargasidir. Onun vatanseverlik bilinci, bireysel
fedakarlig1 ve karsilastigi zorluklar, Fransiz Katolik misyonerliginin bélgedeki
isleyis mantigini ve devlet ile din iligkisini anlamak agisindan 6nemli bir 6rnek
teskil eder®*.

2.7. Kurumsal Finansman ve Egitim Ag1 Yapisi

2.7.1. XX. Yiizyilda Sehir-ici Erkek Okullari, Seminer
Baglantis1 ve Mikro-Finansman Diizeni

XX. yiizy1l baginda Siirt’teki Katolik kurumlarin 6rgiitlenmesi, sehir igi
okullar ile Musul’daki merkezi seminer arasindaki dikey bag iizerinden
sekillenmigtir. Siirt sehrinde 1900 yilinda iki erkek okulu faaldi: Bunlar
Piskoposluk biinyesindeki “Ev Okulu” ile sehrin Keldani mahallesinde yer alan
Ain-Salib Okulu’dur. Ev Okulu, yedi yatili ve on bes giindiizlii olmak {izere
toplam yirmi iki 6grenciye sahipti. Bu kurum yalnizca bir yetimhane islevi
gormekle kalmiyor, ayn1 zamanda Siirt ve ¢evresindeki koyler i¢in gretmen
yetistirme misyonunu {istlenmistir. Katolik egitim yapisinin finansal
siirdiiriilebilirligi agisindan ise piskoposluk okullarina yapilan tahsisatlar dikkat
¢ekicidir: 1900°de 200 frank, 1902’de ise yine 200 franklik tahsisatlar
kaydedilmistir. Bu durum okullarin faaliyetlerinin devam edebilmesi i¢in yerel
yardimlarla birlikte disaridan Katolik misyoner kurumlarindan finans yardimi
aldigin1 ve bu sekilde egitim ve d&gretimin devam ettirildigini gostermesi
acisindan da 6dnemlidir. Bu okullar1 basariyla bitiren 6grencilerin bir kismi daha
iyi ve iist egitim gormek i¢cin Musul’da bulunan Siiryani-Keldani Semineri ad1
verilen ruhban okuluna devam etmislerdir. 1900 yilinda s6z konusu okula kirk
sekiz 6grenci kaydedilmis, bunlardan {i¢li dogrudan Siirt’ten gelmistir. Bu

234 Turgis, Un missionnaire soldat, s. 33-34.
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durum yerel okul-yetimhane kurumlar1 ile Musul’daki merkezi formasyon
arasinda isleyen bir “personel tedarik hatt” net bir sekilde gostermektedir®®.

Bu donemin kurumsal yapist 1905 tarihli Annuaire pontifical
catholique’te daha genis bir ¢ergeve iginde kayda gecirilmistir. Kaynakta Siirt,
“Chaldoeorum— Keldani riti” bashgiyla tanimlanir. 1905 kaydinda 6.000
Katolik ailenin 23 ana istasyona bagli bulundugu; 20 sekiiler rahibin hizmet
verdigi ve Cuératel’de Nasturilikten donmiis bir piskoposun gorev yaptigi
belirtilir. Varlik envanteri 23 kilise ve sapel, yedi erkek okulu, bir kiz okulu ve
Dominiken ikametgahi ile tamamlanmistir®®. Bu tablo, Siirt’teki Katolik
kurumsal agin yalnizca pastoral degil, ayn1 zamanda egitimsel ve demografik
yogunluga dayali bir omurga olusturdugunu gosterir.

Katolik misyonuna bagh yaymn kuruluslar1 ve 1906-1914 yillar
arasindaki mali raporlar, Siirt piskoposlugu ve okullarinin isleyisinde mikro-
finansman diizenini ortaya koymaktadir. Buna gore s6z konusu okullar ve
misyonerlik kadrosunun finansmani yurtdisindan gelen gelirlere baglidir.
Nitekim bu zamanla artmigtir. 1900°1lerin baginda bu miktar 200 frank iken daha
sonra ilerleyen yillarda Katolik bagiscilardan Siirt bolgesine aktarilan
paralardan her yil i¢in 300 franklik okul tahsisati sabit bir standart haline
gelmistir. Bunu Katolik kaynaklardan izlemek miimkiindiir. Nitekim 1906: 300
frank; 1907: 300 frank; 1908: 300 frank; 1911: 300 frank; 1912: 300 frank;
1914: 300 frank oldugu bu miktarin hi¢ degismedigi goriilmektedir. Bu sabit
iicretin yani sira ayin faaliyetlerine ve olaganiistii durumlara yonelik ek bagis
kalemleri de kaydedilmistir. Ornegin, 1907°de Baspiskopos Addai Scher icin
ayin faaliyetlerine 112 frank; 1908’de Baspiskopos i¢in 200 frank ve ayinler
icin 100 frank; 1912°de Kiirtler tarafindan yagmalanan Hamoran ve Deh-Mazn
koyleri halki i¢in 663 frank yardim; 1914°te okullar i¢in 300 frankin yani1 sira
“Bagpiskopos Addai Scher’e 10 frank” yardim verildigi kaydedilmistir®’. Bu
mikro-finansman diizeni, litlijik stirekliligi (sacramentum), okullasmay1
(paideia) ve afet yardimlarini (6r. 1912 saldirilar1) ayni hat {izerinde birlestiren
bir sistem kurmustur.

Bu mikro-finansman diizeni Siirt Katolik misyonunun ve cemaatinin ii¢
ana boyutun siirekliligini garanti etmistir:

a) Sacramentum:

Ayin niyetleri ve litiirjik uygulamalar igin tahsis edilen 6denekler,
ruhban hizmetlerinin devamliligini saglamistir.

235 (Buvre d’Orient, n°244, Mayis-Haziran 1901, s. 478, 481, 527; n°249, Mart-Nisan 1902, s.
718.

236 Annuaire pontifical catholique, 1905, s. 290.

237 Buvre d’Orient, Haziran 1907, s. 429-430, 444-445; Temmuz 1908, s. 638-639; Temmuz
1909, s. 106, 116-117; Temmuz 1912, s. 317; Temmuz 1913, s. 108-119; Ocak 1915, s. 339, 341.
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b) Paideia:

Okul tahsisleri sayesinde O0gretmen yetistirme, yetimlerin egitimi ve
kdylerde temel egitimin yayilmasit miimkiin olmustur.

¢) Sosyal yardim:

Kriz donemlerinde (6r. 1912 Kiirt saldirilari) kdylere yapilan yardimlar,
Katolik cemaatin varligini siirdiirebilmesinde hayati bir islev gérmiistiir.

Sonug olarak, 1900-1914 arasindaki Siirt deneyimi, sehir i¢i okullarin
yatili-giindiizlii formasyonuyla Musul’daki seminer arasinda kurulan dikey
egitim hatt1 ile piskoposluk-istasyon-okul matrisinin yerel-toplumsal
omurgasini olusturmustur. Mikro-finansman sistemi sayesinde ayin, egitim ve
sosyal yardimi birlestiren Katolik kurumsallagmasi, yalnizca dini degil, ayni
zamanda kiiltiirel ve sosyal bir siireklilik yaratmustir.

Resim 11. Mardin vilayetinin (ilinin) Keldanileri ve Siiryanileri®*®

238 https://incipit.icp.fr/records/item/4155-chaldeens-et-syriens-de-la-province-de-

mardin?offset=3
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3. BOLUM: SIIRT'TE KATOLIiK KELDANI
VARLIGI: IDARi SISTEM, DIPLOMASi VE
GUVENLIK

3.1. Arka Plan ve Uzun XIX. Yiizyil Cercevesi

Osmanli Devleti agisindan ise Keldani Patrikhanesi, millet sistemine
entegre bir cemaat kimligiyle kabul gormiistiir. 1843’ten itibaren patrik
secimleri yalnizca Roma’nin degil, ayn1 zamanda Babiali’nin onayma da
baglanmig, bdylece patrikligin mesruiyeti “gifte taninma” pratigi {izerinden
siirdiiriilmiistiir’. Bu g¢erceve, Osmanli-Roma iliskilerinin hassas dengesini
yansitmaktadir: Babiali patriklikleri idari ve siyasi agidan denetim altinda
tutmak isterken, Roma da “birlik kiliseleri” lizerinden Dogu’daki niifuzunu
pekistiriyordu. XIX. yiizyilin baslica ozelliklerinden biri, Katolik misyon
agmin tasrada kalict kurumsal Oriintiiler iiretmesiydi. Fransiz himayesindeki
Dominikenler, Lazaristler ve kadin tarikatlarnn (6rnegin Sceurs de la
Présentation, Sceurs de la Charité) Musul, Siirt ve Van gibi merkezlerde okul,
hastane, yetimhane, dispanser ve matbaa gibi kurumlarla ¢ok boyutlu bir altyap:
olusturmuslardi. Bu kurumlar yalnizca dini egitim ve yardim faaliyetleri
yiiriitmekle kalmiyor, aynt zamanda Fransiz kiiltiirel niifuzunun da tastyicilart
haline geliyordu. Katolik misyonerlik, bir yandan cemaatlerin modern egitim,
saglik ve sosyal hizmet taleplerini karsiliyor, diger yandan Osmanli idaresi igin
denetlenmesi gii¢ bir diplomatik ag tiretiyordu. Boylece XIX. ylizyil sonuna
gelindiginde Musul-Siirt-Van hatti, Katolik misyonerlik faaliyetlerinin en
yogunlastig1 cografyalardan biri haline gelmisti. Bu hat {izerinde Dominikenler
ozellikle Keldani ve Siiryani cemaatleri iizerinde etkinlik kurarken, kadin
cemaatleri yetimhaneler ve kiz okullar1 aracilifiyla hem toplumsal hem de
kiiltiirel doniislim sagliyordu. Bu gelismeler, Dogu vilayetlerinde Katolik
cemaat kimligini kurumsallagtirmakla kalmamis, aynm1 zamanda Avrupa

devletlerinin diplomatik miidahaleleri igin kalic1 bir dayanak olusturmustur®*.

Bu baglamda 1848 yili, Keldani Patrikligi’nin Roma ile iligkileri ve
Osmanli merkezi otoritesinin bu siirecteki rolii bakimindan kritik bir déniim

noktasi teskil etmistir. Papa, Bagdat’taki Keldaniler i¢in Patrigi Yakob’un
istifas1 tizerine Metropolit Jozef’in patrik secildigini bildirmis, bu se¢imi

239 E. Graf von Miillinen, Die lateinische Kirche im tiirkischen Reiche, Berlin 1903, s. 33.
240 Genel arka plan i¢in bkz. Documents diplomatiques: Affaires de Turquie. 1900-1901, Paris
1902; Hilaire de Barenton, La France catholique en Orient..., Paris 1902, s. 297-298.
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papalikca onayladigini Osmanli Hariciye Nezaretine iletmistir. Yazida yeni
patrigin Babuali tarafindan da taninmast talep edilmistir®*!. Bu 6rnek, patriklik
secimlerinde Roma’nin hiyerarsik otoritesini 6ne ¢ikarirken, ayni zamanda
Osmanli’dan alinacak fermanla bu otoritenin siyasi mesruiyet kazanmasini
zorunlu kilan “gifte tanima” pratigini gozler Oniine serer.

Ayni1 yil Musul sahasinda meydana gelen ve arsiv belgelerinde “Fransa
konsolosluk ¢evresinin Keldani kilisesine taskin miidahalesi” olarak
nitelendirilen olay ise siirecin diplomatik boyutunu agiga ¢ikarmistir. Fransa,
Katolik himayesinin bir geregi olarak Keldani Kilisesi iizerinde niifuz kurmaya
calisiyor, bu durum yerel idarecilerle siirtiismelere yol agiyordu. Olay iizerine
Babiali, yeni patrik se¢iminin siiratle ve “Fransa konsolosu ile hiisn-i surette”
¢Oziilmesini istemistir. Burada Osmanli yOnetimi, Fransa’min himaye
iddialarini tamamen reddetmek yerine, onu siirece dahil ederek diplomatik krizi
yumusatmay1 tercih etmistir. Ancak ayn belgede devlet, patrik tayininde nihai
sOziin yalnizca kendisine ait oldugunu acik bir sekilde vurgulamis, patriklik
makaminin yalnizca padisah fermani ile resmiyet kazanabileceginin altini
cizmistir’*,

Bu gelismeler, Osmanli’nin bir yandan Katolik himayesini elinde tutan
Fransa’y1 karsisina almamaya 6zen gosterdigini, 6te yandan Papalik otoritesine
ragmen patriklik tayininde son sdzii soyleyen merci oldugunu goéstermektedir.
Dolayisiyla patriklik onay siirecleri, yalnizca bir dini prosediir degil, ayni
zamanda {i¢li gii¢ iliskilerinin (Papalik-Fransa-Osmanli) kesistigi diplomatik
diigim noktalariydi. Keldani cemaati agisindan bu siire¢ hem Papaligin ruhani
otoritesine bagliliklarin1 hem de Osmanli Devleti’nin siyasi otoritesi altinda
giivenlik arayislarini yansitmaktadir. Patrik se¢iminin hem Roma hem de
Istanbul tarafindan taninmasi, cemaatin hem uluslararas1 Katolik diinyasina
entegre olmasim1 hem de Osmanli tebaasi icinde “resmi millet” statiistinii
korumasini saglamistir.

3.2. Ge¢ Osmanh Doneminde Siird Sancaginda
Keldani/Keldani Katolik Cemaatinin Idari Temsili, Egitim Altyapisi
ve Tasra Biirokrasisine Entegrasyonu

XIX. yilizyilin ikinci yarisindan XX. yiizy1l bagina uzanan dénemde Siirt
ve cevresinde yasayan Keldani/Keldani Katolik cemaati mensuplarinin
Osmanli tagra biirokrasisindeki belirgin temsili, cemaatin yiiksek egitim
altyapist ve ¢ok dilli formasyonu ile dogrudan iligkilidir. 1877 yilina
gelindiginde Siird Liva Idare Meclisinin reisi Mutasarrif Siileyman Bey olup,
meclisin tabii iiyeleri Naib Hasan Sabri Efendi, Miifti Hiiseyin Efendi,

241 BOA, HR.SYS. 1768/12 (7 Cemazeyilevvel 1264-11 Nisan 1843).
22 BOA, I.MSM. 34/975, (27 Safer 1264-3 Subat 1848), Lef 1.
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Muhasebeci Hasan Riza Efendi, Tahrirat Midirii Akif Efendi ve Evkaf
Muhasebecisi Vekili Hiiseyin Efendi’ydi. Hac1 Berho Aga, Hac1t Musa Aga,
Maksi Abdo Efendi ve Terzi Babi Efendi ise meclisin se¢ilmis iiyeleri arasinda
yer almaktaydi. Gayrimiislim cemaatlerin ruhani reislerinden Ermeni
Murahhast Ohannes Efendi, Keldani Episkoposu Batros Efendi ve Siiryani
Murahhas Vekili Abdiissuyu Efendi de meclise dahil edilmis, bagkatiblik
gorevini Hact Ahmed Efendi yiiriitmiistiir>*. Bu ¢ergevede Keldani temsilinin,
yalnizca adli diizlemde degil, vilayet dlgeginde idarl yapilanma ig¢inde de
goriiniir oldugu anlagilmaktadir.

XIX. yiizyilin ikinci yarisindan XX. yiizyil bagina uzanan donemde Siirt
ve cevresinde yasayan Keldani/Keldani Katolik cemaati mensuplarinin
Osmanl1 tagra biirokrasisindeki belirgin temsili, cemaatin yiiksek egitim
altyapisi ve ¢okdilli formasyonu ile dogrudan iligkilidir. Bu ¢ercevede Keldani
memurlarin biirokrasiye entegrasyonunun, cemaat i¢i mekteplerin yani sira
misyoner okullarinin sundugu nitelikli egitimle desteklendigi; bdylece
memuriyet i¢in gereken yazigma yetkinligi ve mali/idari uzmanligin temin
edildigi anlasilmaktadir. Diyarbekir Vilayet Salnameleri ile Sicill-i Ahval
defterlerindeki kayitlara gore, Siirt ve ¢evresindeki Keldani/Keldani Katolik
mektepleri memuriyete hazirlayici bir zemin iglevi gormiistiir.

Bu baglamda Keldani cemaati memurlarinin yiiksek egitim ve dil
profiline iliskin verilere bakildiginda Mansur Galib Efendi, Davud Efendi,
Yakob Efendi ve Cercis Anis Efendi gibi isimlerin Keldani/Keldani Katolik
mekteplerinde 6grenim gordiigli anlagilmaktadir. Bazi memurlarin ileri diizey
Fransizca hakimiyeti, yerel mekteplerin dtesinde bir egitim seviyesine isaret
etmektedir. Nitekim Hanna Habib Efendi’nin dogrudan “ecnebi mekteplerinde”
egitim aldig1r kaydi bu durumu agik¢a gostermektedir. Fransizca bilgisi, bu
sahislarin Katolik misyoner egitim aglarina dahil oldugunu ortaya koymus;
Osmanli idaresi ise bu niteligi, uluslararas1 dil becerilerini gerektiren
gorevlerde pragmatik bir bi¢imde kullanarak cemaat mensuplarini istihdam
etmistir.

Keldani memurlarin yabanci dil konusundaki vukufiyetleri biirokratik
isleyiste onlar1 One cikarmistir. Nitekim egitim goren sahislarin biiyiik
¢ogunlugunun Arapca, Tiirkce ve Keldanice (Siiryanice) okur-yazarligina;
o6nemli bir kisminin da Fransizcaya sahip oldugu goriilmektedir. Kiirtgeye
“asinalik” veya konusma becerisi, Ozellikle kirsal kazalarda gorev yapan
memurlar i¢in ek bir avantaj teskil etmistir. Keldani kdkenli memurlarin dil
becerileri ve teknik uzmanliklar sayesinde 6zellikle mali ve idari uzmanlik
gerektiren birimlerde yogunlastiklar1 goriilmektedir. Sicill-i Ahval Defterleri
1s1ginda Keldani memurlarin gérev aldiklari baslica kurumlar ve pozisyonlara
bakildiginda ise muhasebe kalemleri, sandik sarrafligi, kantarci ve anbar

243 Ayhan, a.g.t., 5.143-144.
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eminlikleri ile vilayet ve kaza sandik emanetleri gibi mali ve sandik islerinde;
Duytn-1 Umiimiye Nezareti, tahrirat mukayyidligi, miifettislik kalemleri,
memleha idareleri ve adliye teskilatinda bidayet mahkemesi azalig1 gibi idari
ve denetim birimlerinde; Reji Idaresi ve Ziraat Bankasi gibi modern kurumlarda
gorev aldiklar1 goriilmektedir. Bu gorevlerin ortak niteligi; hesap bilgisi,
yazisma yetkinligi ve giivenilirlik gerektirmesidir. Keldani memurlarin
0zellikle muhasebe ve sarraflik gérevlerinde tercih edilmesi, cemaatin egitimli
ve teknik personel olarak algilandigini gostermektedir.

Bununla birlikte Keldani kokenli devlet memurlarin sosyo-ekonomik
arka plan1 da onlarin kariyer yollarini sekillendirmistir. Bu baglamda Keldani
memurlarin baba meslekleri arasinda bezzaz (manifaturact), kuyumecu, tiiccar,
diilger ve Diiyin-1 Umimiye memuru gibi sehirli ve ticari mesleklerin
yogunlugu, cemaatin ekonomik olarak orta ve ust-orta tabakalara yakin
konumlandigimi gostermektedir. Bu sosyo-ekonomik yapi, ¢ocuklarin erken
yasta egitime yonlendirilmesini ve 15-18 yas gibi gen¢ yaslarda memuriyete
baslamalarmi miimkiin kilmistir. Bu durum, devlet memuriyetine gegisin
cemaat iginde bilingli ve planli bir kariyer yolu olarak benimsendigini
diisiindiirmektedir®**.

Bu gercevede, vilayet dlgeginde idari meclislerdeki temsil 6rnekleri de
dikkat cekicidir. Nitekim Liva Idare Meclisinde Keldani Murahhas Vekili
Mansur Efendi’nin gorev aldigi kaydedilmistir. Benzer bigimde, Diyarbekir
Vilayet Salnamesi’'nde Yusuf Efendi’nin adi yer almamasina ragmen 1872
tarihli baz1 belgelerde Yusuf Efendi’nin Liva Temyiz Meclisi iiyesi oldugu
kayitlara yansimistir 2*3 Nihai degerlendirme olarak, Ge¢ Osmanli déneminde
Keldani/Keldani Katolik cemaati; sahip oldugu entelektiiel sermaye, mali-idari
uzmanlik ve ¢okdilli yetkinlikler sayesinde yalnizca dinsel bir azinlik olarak
degil, ayn1 zamanda devletin teknik ve idari igleyisine entegre olmus bir tagra
biirokratik bilesen olarak konumlanmistir>*.

3.3. Miilkiyet, Ruhsat ve Saghk Pratigi: Belediye-Vilayet-
Sefaret Pazarhg

Osmanli Devleti, XIX. yiizyildan itibaren hizla artan misyonerlik
faaliyetlerini ve bunlarla baglantili olarak konsolosluklarin azinlik topluluklar1
iizerindeki ilgisini genel itibartyla kusku ve temkinle karsilamistir®*.

Misyonerlerin egitim, saglik ve dini yardim adi altinda yiirittiikleri

244 Kucak, a.g.m., s. 265-268

24 Diyarbekir Vilayet Salndmesi, 1291 (def’a 6), s. 261.

246 Kucak, a.g.m., s. 265-268.

247 Dilgen Ince Erdogan, “American Board of Commissioners for Foreign Mission’dan Near East
Relief’e Amerikan Misyonerlerinin Anadolu’daki Faaliyetleri,” Belgi Dergisi 2, no. 14 (2017),
s. 552-566.
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caligmalarin, 6zellikle Hristiyan azinliklarin Osmanli idaresine karsi siyasi bir
biling kazanmasina ve Batili devletlerle yakinlasmasina yol agtigi
diisiiniilmiistiir. Bu nedenle devlet, s6z konusu faaliyetleri yalnizca dini ya da
kiiltiirel bir hareket olarak degil, ayn1 zamanda imparatorlugun i¢ istikrarim ve
egemenlik biitiinliigiinii tehdit eden bir unsur olarak degerlendirmistir.
Misyonerlerle dogrudan veya dolayli iliski icinde olan yabanci
konsolosluklarin, 6zellikle Dogu ve Giineydogu Anadolu’daki azinlik
topluluklarin1  himaye politikast ¢ercevesinde desteklemesi, Osmanli
yonetiminde derin bir giivensizlik yaratmigtir. Devlet, bu konsolosluklarin dini
himaye kisvesi altinda yiiriittiikleri faaliyetlerin arkasinda siyasi niifuz arayist
bulundugu kanaatindeydi. Nitekim yerel diizeyde azinliklarin i¢ islerine yapilan
bu tiir miidahaleler, zamanla Osmanli idaresinin bdlgedeki otoritesini
zayiflatmis, merkezl denetimi giiglestirmistir. Bu gelismeler karsisinda
Osmanli  hiikiimeti, Tanzimat’tan itibaren yabanci misyonerlerin ve
konsolosluk gorevlilerinin faaliyetlerini denetim altina alma ve sinirlandirma
politikas1 benimsemistir. Ozellikle vilayetlerde c¢ikarilan diizenlemelerle
yabanci okullarin agilmasi, dini propaganda yapilmasi ve yerli halkla dogrudan
temas kurulmast konularinda kisitlamalar getirilmistir. Bununla birlikte
devletin bu g¢abalari, Batili devletlerin diplomatik baskis1 ve kapitiilasyonlar
nedeniyle tam anlamiyla sonu¢ verememistir. Bu politikanin tam bir
yansimasini Siirt bolgesinde gormekteyiz. Bu baglamda XIX. yiizyilin
sonlarina dogru Siirt’teki Katolik misyonerlik faaliyetlerinin yalnizca egitim ve
pastoral hizmetlerle sinirli olmadigi; ayn1 zamanda miilkiyet, ruhsat ve saglik
alanlarinda da Osmanli merkezi idaresi ile diplomatik temsilcilikler arasinda
tartigmalara konu oldugu goriilmektedir. 19 Ekim 1899 tarihli Dahiliye Nezareti
raporunda, sehirde en az yirmi yildir mevcut ii¢ dért Dominiken rahip ve bazi
rahibelerin 6zellikle Keldani kiz ve erkek c¢ocuklarinin egitimiyle mesgul
olduklar1 belirtilmektedir. Bunun yani sira, s6z konusu rahip ve rahibelerin tibbi
yardimlar sunduklari, fakat herhangi bir tip diplomasina sahip olmadiklar i¢in
“tabiplikten men” edildikleri ifade edilmektedir. Ayn1 belgede ayrica,
Dominikenlerin istimlak ettikleri bazi haneleri okul ve ibadethane olarak
kullandiklar1 kaydedilmigtir®*®,

Osmanlt Devleti’nin dogu vilayetlerinde faaliyet gdsteren bazi
misyonerlerin, tibbi bir egitim veya yetkinlige sahip olmamalarina ragmen
doktor kimligiyle hareket etmeleri, yalnizca idari bir ihlal degil, ayn1 zamanda
ciddi bir etik ve ahlaki sorun olarak degerlendirilmelidir. Nasturiler arasinda
“tibbi yardim” goriintiisii altinda gergeklestirilen bu tiir uygulamalar, dénemin
saglik standartlari ve mesleki etik anlayisi cercevesinde kamu sagligini
tehlikeye atan bir istismar bi¢imi olarak nitelendirilebilir. Misyonerler, tibbi

248 BOA, DH.TMIK.M. 76/53, (13 Cemazeyilahir 1317-19 Ekim 1899)



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MIiSYONERLIK VE TOPLUMSAL ILISKILER| 102

yeterlilikleri olmamasina karsin, hastalar1 muayene etmis ve temel ilaglar

dagitmuslardir*®.

Nasturiler gibi azinliklar bolgedeki doktor yetersizligi, modern tip
bilgisinden uzaklik ve saglik hizmetlerine erisim eksikligi gibi yapisal
nedenlerle bu misyonerleri gercek doktorlar olarak algilamistir. Misyonerlerin
temel ilaglar ve Bati tarzi tedavi yontemleri kullanmalari, yerel halk tizerinde
“modern” ve “bilimsel” bir etki yaratmig; bu da onlarin toplum nezdinde
mesruiyet kazanmalarina yol agmistir. Dolayistyla misyonerlerin etik dis1 tibbi
uygulamalari, yalnizca bireysel sorumsuzluk olarak degil, ayn1 zamanda
kolonyal bilgi hiyerarsisinin ve tibbi otorite sOyleminin bir yansimasi olarak
degerlendirilmelidir®.

Misyoner doktorlarin bu faaliyetleri, hem bireysel hastalar agisindan
zararlt sonuglar dogurma potansiyeli tagimis hem de Osmanli ydnetiminin
gdziinde devlet otoritesine karsi profesyonel bir yetki ihlali anlamina gelmistir.
Bu durum, misyoner faaliyetlerinin dini veya hayirsever nitelikli bir ¢cabadan
ziyade, bolgedeki niifuz miicadelesinin  bir uzantisi oldugunu da
gostermektedir. Tibbi yardim, ¢ogu zaman yerel halkin giivenini kazanmanin
ve misyoner sOylemini yaymanin bir araci olarak kullanilmistir. Dolayisiyla bu
tir sahte doktorluk girisimleri, etik olarak hem insan sagliginin
aragsallastirllmast hem de yardim kisvesi altinda misyonerlik faaliyeti
yiiriitiilmesi bakimindan son derece sorunludur. Bu durum sadece Katoliklere
0zgii bir uygulama olmayip ayni zamanda Protestan misyonerler i¢inde gecerli
olmugtur. Bu baglamda Osmanli Devleti’nin 1887-1888 yillarinda Van Valisi
Fikri Paga araciligiyla “doktorluk yetkisi bulunmayan” Ingiliz Misyoner Ingiliz
Brown’u bdlgeden uzaklastirma girisimleri, yalnizca bir idari tedbir degil, ayni
zamanda devletin kamusal saglik etigini ve mesleki denetim ilkesini koruma
cabasi olarak da yorumlanmalidir. Devlet, bu tiir sahislarin Nasturi toplumu
iizerindeki etkisinin hem fiziksel saglik hem de sosyal diizen ag¢isindan olumsuz

sonuglar dogurabilecegini fark etmistir®".

Sahte doktorluk konusu genel olarak diisiiniildiigiinde, misyonerlerin tip
alanindaki yetkisiz faaliyetleri, etik sorumluluk, mesleki diiriistliik ve insani
yardim anlayis1 bakimindan ciddi bir mesruiyet sorunu tagimaktadir. Tip
mesleginin gerektirdigi bilgi, deneyim ve sorumluluk bilincine sahip
olmaksizin “doktorluk” faaliyeti yliriitmek, yalmzca donemin Osmanli
yonetimi acisindan degil, evrensel etik ilkeler agisindan da hasta haklarinin
ihlali ve insan onuruna aykir1 bir davranis olarak degerlendirilebilir. Bu kayit,

249 Murat Gékhan Dalyan, 19. Yiizyilda Nasturiler, Doktora tezi, Siileyman Demirel Universitesi,
Sosyal Bilimler Enstitiisii, Isparta 2009, s. 116.

250 FFEL, “ A Day In Spring “,Quarterly Report of Assyrian Mission, No. XXXVIII, Published
for the Assyrian Mission, London 1899, s. 334-336; Murat Gokhan Dalyan, a.g.t., s. 116, 139.
251 Isabella L. Bird, Journeys in Persia and Kurdistan (New York: G. P. Putnam’s Sons, 1891), s.
319.
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birka¢ énemli boyutu bir arada gostermektedir. Oncelikle, Dominiken rahip ve
rahibelerin klasik misyonerlik faaliyetlerinin 6tesinde tibbi hizmetler sundugu
anlagilmaktadir. Ancak Osmanli idaresi agisindan bu faaliyetler, modernlesen
saglik rejiminin resmi standartlarina aykiriydi. Dolayisiyla diplomasiz yabanci
din adamlariin tibbi yardimda bulunmalar1 engellenmis, “tabiplik” pratigi
devletin yetkisine tabi kilinmistir. Boylece saglik hizmetleri, misyonerler ile
Osmanl idaresi arasindaki yetki paylasimmin 6nemli bir ¢atisma alanina
donlismiistir.

Biitiin bu olaylar, Siirt’te Katolik misyonlarmin giindelik faaliyetlerinin
nasil ¢ok katmanli bir miizakere alanina doniistiiglinii gostermektedir. Bir
tarafta, rahibeler ve rahipler egitim, ibadet ve saglik hizmetleri {izerinden
cemaatle baglarini giiclendirirken; diger tarafta Osmanli idaresi miilkiyet ve
ruhsat mekanizmalariyla bu faaliyetleri kontrol altinda tutmaya calismistir.
Ancak Fransiz Sefaretinin dogrudan miidahalesi ise bu yerel-merkezi denetim
hattin1 uluslararasi bir meseleye doniistiirmiistiir. Dolayisiyla 1899 yilina ait bu
¢ift yonlii dosya, Siirt’te miilkiyet—ruhsat—himaye liggeninin giindelik pratikte
nasil igledigini agik bigimde yansitmaktadir. Osmanli Devleti, diplomatik
yilikiimliilikleri gozetirken ayni zamanda tagranin toplumsal dengelerini
korumay1 hedeflemis; Fransiz misyonlar1 ise egitim, saglik ve hayir kurumlari
lizerinden varliklarii mesrulagtirmaya calismiglardir. Bu baglamda, Siirt
Ornegi yalnizca bir tasra misyon sahasi degil, ayn1 zamanda Osmanli—Fransiz
diplomatik iliskilerinin somutlandigi bir laboratuvar islevi gdrmiistiir.

3.4. Devlet ve Denetim: Nisanlar, Diplomatik Onurlar ve
Cemaat Temsiliyeti: Siirt Keldanileri Ornegi

XIX. ylizyilin sonlarindan I. Diinya Savasi dncesine kadar Siirt’teki
Keldani Katolik cemaatinin kurumsal goriiniirliigii yalnizca ibadet mekanlar
ve okullarla smirli kalmamis, diplomatik onurlar, nisanlar ve devlet onayli
odiiller tizerinden de temsil edilmistir. Bu donemde Keldani metropolitleri ve
onde gelen sahsiyetler, Fransa basta olmak {izere yabanci devletlerin taltifleri
araciliglyla cemaatin  Osmanli nezdinde mesruiyetini  pekistirmeyi
amaglamiglardir. Ayrica bu nisanlar Siirt bolgesindeki Keldani baz1 sahislarin
dis baglantilarmin da bir gostergesidir. Ornegin, 18 Eyliil 1909°da Siirt Keldani
Metropoliti Adday Edisir Sir’in Fransa Hiikimeti tarafindan verilen nisani
kabul etmesine izin verilmesi, cemaatin sembolik mesruiyet araglarindan biri
olarak one ¢ikmaktadir’?. Ayni cizgide, cemaatin ileri gelenlerinden
Ferecullah Abus ve Mensur Musa Korkis’e St. Gregory ve St. Sylvester
nisanlarinin takilmasina izin talepleri de kayit altina almmistir®®. Bu tiir

22 BOA, 1.TAL. 462/47, (3 Ramazan 1327-18 Eyliil 1909)
253 BOA, BEO. 1305/97821, (27 Zilhicce 1316/8 May1s 1899).
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onurlar, cemaatin Osmanli biirokrasisi i¢inde taninirligini gii¢lendirirken ayni
zamanda Roma ve Fransa nezdindeki prestijini de artirmigtir.

Siirt’teki cemaatin patriklik baglantilar1 da bu baglamda dikkat ¢ekicidir.
1894°te Keldani patrikliginde intihap haberi, Diyarbekir Metropoliti Abd-i
Yesti® (Abdiissiiyuh/Abdi Beso)’nun ittifakla patriklige secildigini; imzalar

arasinda Siirt’in de bulundugunu gostermektedir®**.

Cemaat-devlet iliskisinin sosyal yardim boyutunu ise 1897 tarihli
belgeler aciga ¢ikarir. Siirt’te Keldani muhtaglara iane talepleri idari hiyerarsi
iginde degerlendirilmis ve karsilanmistir. Bu durum aymi zamanda devletin
vatandaglar1 olan Keldanilerin durumunu da hassasiyetle takip ettigini de
gostermektedir’. Aym dogrultuda, 1898’de kiz mektebinde gérev yapan
muallim ve muallimelere gonderilen “kirk elli madalyon” meselesi, pedagojik

aglarla maddi nisanelerin kesisimini gdstermektedir®>°.

Bu siirecin diplomatik ve toplumsal boyutu c¢agdas basinda da
yansimistir. Stamboul gazetesinde yayimlanan bir haberde, Siirt Keldani
Metropoliti Addai Scher’in Fransiz Cumhuriyeti tarafindan Officier de
I’Instruction Publique nisam ile taltif edildigi belirtilmistir®’. Ayn1 gazetede
yer alan baska bir haberde ise, Kapusenlerin himayesinde Siirt Metropoliti
Joseph Emmanuel Thomas’in ziyaretleri aktarilmis, rahibelerin ve Marist
Kardeslerin kurumlarin1 gezerek takdirlerini sundugu, ¢ok dilli ve miinevver
bir sahsiyet olarak tamitildig1 kaydedilmistir. Haberde, Thomas’in Fransizca,
Tiirkce, Arapca, Keldanice, Kiirtce, Latince ve Italyanca bildigi; Musul
dogumlu oldugu, piskoposlugunun yaklasik on bin Keldani Katolik igerdigi;
ayrica Siirt mutasarrifi Siileyman Faik Bey’in Katoliklere karsi iyi niyetli
tutumunun alt1 ¢izilmistir>®.

Bu biitiinliik, Siirt’teki Katolik kurumlarin yalnizca dini ve egitimsel
degil, ayn1 zamanda diplomatik ve sembolik diizeyde de temsil kabiliyeti
kazandigimi gosterir. Nisanlar ve diplomatik onurlar, cemaatin Osmanli
merkezi idaresi ve yerel yonetimler nezdinde mesruiyetini giiclendirirken;
Fransiz korumasi altinda yiiriitiilen egitim faaliyetleri ve miilkiyet talepleri,
Osmanli tagrasinda Katolik cemaatin toplumsal varligini sekillendiren baslica
araclar haline gelmistir.

254 BOA, YMTV. 108/36, (4 Cemazeyilevvel 1312/3 Kasim 1894).

255 BOA, DH.TMIK.M. 42/75, (13 Cemazeyilahir 1315/9 Kasim 1897), Lef 1, 3, 5.
256 BOA, DH.MKT. 2108/25, (2 Cemazeyilevvel 1316/19 Eyliil 1898).

257 Stamboul, 1 Nisan 1909, s. 2.

258 Stamboul, 16 Eyliil 1898, s. 2.
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3.5. Osmanh Devleti’nin Siirt’teki Misyoner Faaliyetlerine
Yonelik idari ve Hukuki Denetimi

Siirt’teki Keldani cemaatinin ve bolgedeki misyonerlerin faaliyetleri,
XIX. yiizyilin ikinci yarisindan itibaren Osmanli Devleti’nin sikilasan denetim
politikalarinin hedefi olmustur. Baslangigta belirli bir politikast olmayan
devlet, daha sonra hakimiyeti altindaki yerli ve yabanci misyoner okullarinda
kontrol saglamak amaciyla kanunlar ¢ikarmigtir. Buna 6rnek olarak, 1857
yilinda misyonerlerin sehirlerde sokak ortasinda vaaz vermelerine ve izinsiz
matbaa kurmalarma yasak getirilmistir.

Ulke igerisindeki tiim okul ve yaynlari denetlemek igin 1869 yilinda
Maarif-i Umumiye Nizamnamesi ylriirliige konulmustur. Bu nizamnamenin
129. maddesi, 6zellikle misyonerlerin agtig1 okullarin denetimi ve yayinlarinin
kontrolii ile ilgiliydi. Nizamname ile birlikte, tiim okul diplomalarinin Osmanh
Maarif Nezareti’nce onaylanmasi zorunlulugu getirilmistir. Bu tiir 6nlemler,
misyonerlerin diplomatik koruma talep etmesine yol agcmig, bu da mensup
olduklar1 devletlerin Osmanli Devleti'ne baski uygulamasina neden
olmustur®”,

3.6. idari Kurumlasma ve Yayin Kontrolii

Misyon faaliyetlerinin 6nlenmesi igin alinan tedbirler yeterli gelmeyince,
1886 yilinda sadece misyoner okullarini denetlemek amaciyla Mekatib-i
Ecnebiye ve Gayrimiislime Miifettigligi kurulmustur. Bu kurum bagina bir
Osmanli Hiristiyan devlet gorevlisi getirilmigse de misyonerlerin ¢abalar1 ve

konsolosluklarin destegi sayesinde kurumun etkisi smirli kalmigtir*®,

Osmanli Devleti’nin yayin faaliyetlerine yonelik tutumu, misyonerlerin
matbaa agma girisimlerini dogrudan etkilemistir. 1854 yilinda kitap basim ve
yayminin devlet matbaasi disinda yapilmasini yasaklanmistir. Buna karsin,
Yakubilerin XIX. yiizyilhin sonunda kendi ihtiyaglar1 i¢in matbaa kurma
basvurusu olumlu karsilanmustir®®'. Ozellikle Protestanlarm yaymnlar icin
yasadis1 yayinlarin iilkeye sokulmasi engellenmeye ¢alisilirken, gerekli izinleri
tamamlayan Bagdat’taki Keldanilerin matbaasina kolayliklar gosterilmistir®®*.

Siirt’in bagli oldugu Musul’daki Keldanilerin inan¢ bakimindan Katoliklerin

259 Uygur Kogabasoglu, Anadolu’daki Amerika Kendi Belgeleriyle 19.Yiizyilda Osmanli
Imparatorlugu’ndaki Amerikan Misyoner Okullari, 3. Baski, Imge Kitabevi, Istanbul 2000, s. 90-
92.

260 Kogabasoglu, a.g.e., s. 90-92.

261 Ahmet Taggm, “Siiryanilerin Basm-Yaym Faaliyetlerine iliskin Resmi Yazismalar”,
Siiryaniler ve Siiryanilik IV, Orient Yay., istanbul Mart 2005, s. 29-30.

262 BOA. DH. MKT. 1847/102 (29 Zilkade 1308-6 Temmuz 1891); Dalyan, Hakkari Giinliigi, s.
229.
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etkisi altinda oldugunu gozlemleyen Shedd’e gore buradaki Keldaniler,
¢ocuklarinin okul masraflarin1 karsiladiklar1 gibi Fransizlar sayesinde bir
matbaa sahibi dahi olmuslardir®”. Katolik misyonlarin en dikkat gekici
araglarindan olan matbaa, Musul ve Urmiye’de dinl metinlerin, dil dgretim
materyallerinin ve tarih kitaplarinin basildigi merkezlere doniismiistiir.

3.7. Diplomatik Miidahale ve Giimriik Muafiyetleri

XIX. yiizyitlin ikinci yarisindan itibaren Osmanli idaresi, yabanci
misyonlarin tagra faaliyetlerini daha yakindan denetleme ihtiyaci hissetmistir.
Nitekim 1891°de Musul Vilayeti'nden gelen yazigmalarda, Dominiken
kimlik belgelerinin istendigi, aksi halde ruhsatin iptal edilecegi ve matbaanin
kapatilacag bildirilmistir®*,

Osmanli Devleti’nde misyoner kurumlarin siirdiiriilebilirligi, 6zellikle de
Katoliklerin  varhig1 kapitiilasyonlar c¢ergevesinde saglanan  giimriik
muafiyetlerine bagliydi. 1893 yilinda Siirt Dominiken misyonuna gonderilen
defter, kitap, yazi tahtasi ve ilaglarin Musul glimriigiinde alikonulmasi,
donemin somut Orneklerinden birini olusturur. Osmanli memurlar1 bu
malzemelerin “ticari emtia” olabilecegi gerekgesiyle vergi talep etmis, Fransa
konsolosu ise bu mallarin “hayir miiessesesi i¢in” geldigini bildirerek muafiyet
istemistir. Dahiliye Nezareti’nin cevabi ise agikti: yalnizca “resmen ruhsatl
mektepler” igin getirilen malzemeler muaf tutulacak, aksi halde vergi
almacakti. Buna benzer bir kriz 1895°te ortaya ¢ikti. Dominikenlere ait matbaa
icin Marsilya’dan getirilen kagit rulolar1 giimriikte bekletilmis, ancak Fransa
sefaretinin miidahalesiyle serbest birakilmisti. Bu olay, Fransa’nin yalnizca
misyonlarin himayesiyle degil, ayn1 zamanda kiiltiirel dolasimin garantorii
olarak devreye girdigini ortaya koyar. 1897°de Fransiz sefaretinin
bagvurusunda ise Musul’daki Dominiken matbaasinin giimriikkten muaf
olduguna dair 1263 tarihli nizamnameye atif yapilmis, 6zellikle 1. maddenin 9.
fikrasina dayanilmistir”®,

3.8. Diplomatik Etkilesim ve Yerel Yansimalar

Fransa basta olmak {izere Avrupa devletlerinin konsoloslari, giimriik ve
muafiyet rejimini silirekli giindemde tuttular. Herhangi bir kisitlama girisimi
oldugunda “hayir miiesseselerinin engellendigi” gerekcesiyle Babiali nezdinde
miidahalelerde bulunuyorlardi. Bu durum, yerel idarecilerin manevra alanim

263 Anderson, History of the Missions II, s.298.

264 BOA, MFE.MKT. 129/122 (21 Zilhicce 1308-1 Temmuz 1891); BOA, MFE.MKT. 131/16 (19
Safer 1309-24 Eyliil 1891).

265 BOA, HR.ID. 2086/50 (11 Muharrem 1315-12 Haziran 1897).
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daraltiyor, ancak Osmanli merkezi hiikkiimetine Fransa ile iliskilerde bir denge
unsuru sagliyordu.

1897’ye gelindiginde, Fransa sefaretinin baskilar1 sayesinde Musul ve
Siirt’teki misyon kurumlar1 “resmen taninmis hayir miiesseseleri” listesine
dahil edildi. Bu statii hem giimriik muafiyetlerini hem de matbaa faaliyetlerini
garanti altina aliyor, fakat ayn1 zamanda Osmanli makamlarina da teftis yetkisi
tantyordu. Dolayisiyla 1891-1897 arasindaki siireg, bir yandan Fransa’nin
niifuzunu kurumsallastirirken, 6te yandan Osmanl idaresine hukuki denetim
kalkani olugturmustu. Yerelde ise bu ayricaliklar, Miisliiman esnafin ve Ermeni
cemaatinin tepkisine yol agmig, Siirt ve cevresinde Katolik misyonlarin
“ekonomik ve kiiltiirel ayricalikli kurumlar” olarak algilanmasina neden
olmustu.

3.9. Siirt-Bohtan Sahasinda Katoliklesme ve Nasturi Direnci:
Misyoner Stratejileri ve Osmanh Miidahaleleri

Katolikligin Siirt ve ¢evresinde etkisini gostermesinden sonra Nasturi
Kilisesi bolgedeki cemaatini ve varligini korumak i¢in azami ¢aba sarf etmistir.
Bu donemde yasanan Katoliklesme—Nasturi rekabeti yalnizca kurumsal
yapilarla smirli kalmamis, dogrudan cemaat niifusu iizerinde de OSnemli
dalgalanmalara yol agmistir. Joseph III’{in Siirt i¢in Sem ‘un Kemo’yu Katolik
metropolit olarak takdis etmesiyle bolge Katolik hiyerarsisine baglanmis
goriinse de onun Roma’daki yoklugu sirasinda Nasturi bir piskoposun yeniden
atanmasi, Katoliklere bagli koylerin bir kisminin el degistirmesiyle

sonuglanmistir®®,

1757°de Patrik La‘zar Hindi’nin verdigi rakamlara gore, Siirt
bolgesindeki yaklagik 5.000 Katolik niifus Amid patrikligine bagliydi; bu,
Katolik cemaatin hatir1 sayilir bir yogunlugunu gosterirken, ayni dénemde
Nasturilerin bazi koylerde yeniden gii¢c kazanmasi dengelerin siirekli degistigini
kanitlamaktadir®®’. Dolayisiyla Siirt, iki patriklik arasindaki cekismenin her
defasinda niifusun bir kisminin kaybedilmesi veya kazanilmasiyla
sonuglandigi, hicbir tarafin mutlak hakimiyet saglayamadigi bir siir bolgesi
niteligi tagimustir.

Bohtan’daki Nasturiler arasinda Katoliklige gecisin erken c¢ekirdegi,
XVIL yiizy1l baginda Sadak koylinde olusmustur. Roma’da egitim géren ve
episkopal takdis alan Mar-Simun, bir yil iginde koyiin neredeyse tamamini
Katolik birlige dondiirmiis; 1662 yilindaki 6limiinden 6nce ¢evrede ii¢ veya
dort koyii daha birlige katmigtir. On sekizinci yiizy1l ortasinda piskopos Mar-
Hanna ikametini Siirt’e tasimis; hareket dag iglerine yayilmis ve iki yiizyil

266 Wilmshurst, The Martyred Church, s. 332, 351.
267 Wilmshurst, The Martyred Church, s. 351.
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sonunda yaklasik otuz kdy “Siirt” adini tasiyan Keldani piskoposlugunu

olusturmustur®®s.

On dokuzuncu yiizyil ortasinda Katolik cevrelerde dolasan strateji
notlari, bugiinkii Dogu Anadolu daglara dagilmis Nasturiler arasinda
“hizlandirilmis” bir Katoliklesmenin miimkiin oldugunu varsaymistir. P.
Martin’in 1867 tarihli formiilasyonu bu tahayyiilii 6zetler: “Misyonerlerin tiim
yazigsmalari, Nesturiler arasinda birkag baska misyonun daha kurulmasi
arzusunu uyandirmaktadir. Siirt, Asita ve Van merkez alinmalidir”*®. Bu 6neri,
sonraki on yillarda kurulacak okul-ruhban-matbaa zincirinin mekansal
semasini dnceden haber vermekteydi”’.

Bohtan’in daglik cografyasi, yollarin giigliigii, aga tahakkimii ve
idarenin zay1flig1 nedeniyle Hristiyanlar agisindan siirekli baski riski barindirsa
da toprak verimliligi pastoral c¢aligmaya elverisli bir toplumsal doku
sunmaktaydi. Katoliklik bu sartlarda yaklasik otuz kdy ve alt1 bin kisiyle
bolgede kok salmistir?”'. Ancak Protestan misyonlari iicretsiz okullar, yerli din
gorevlisi yetistirme ve Ingiliz konsoloslugunun gayri resmi*’> himayesi
sayesinde daha hizli sonug alabilmislerdir.

Siirt bolgesindeki Artévena 6rnegi, Nasturilerin misyonerler araciligiyla
Katolik doniistimiiniin mikro diizeyde nasil tetiklendigini aydinlatir. Nasturi
patrigi koyi piskoposluk merkezi yaparak direnis gostermis; fakat geng
piskoposun ayin yorumu bir Katolik rahip tarafindan ciiriitiiliince koyde
Katoliklige gecis fikri giiglenmistir?”. Bolgedeki faaliyet gdsteren misyoner
stratejisinin omurgasini okul—yerli ruhban—ayin zinciri olugturmustur. Peder G.
Duval, “okullar vasitastyla sizmatik Nasturi koylere girilebilir” derken?”,
Peder Gonzal ve Galland Siirt’te bir hazirlik okulu kurulmasini ve ¢ocuklarin
Musul’daki seminerlere aktarilmasini 6nermistir?’>. Bdylece sehirdeki egitim
ve misyoner ihtiyacinin giderilecegini diisiinmiistiir. Bu politika baglaminda
egitim ve okul konusunda ilerlemelerin oldugu goriilmektedir. Bu baglamda
1905 tarihli Annuaire pontifical catholique envanteri, Siirt piskoposlugunu yedi
erkek okulu, bir kiz okulu, yirmi sekiiler rahip ve yirmi ii¢ kilise/sapel ile
tanimlar’”®. Bu yapt ve gelisme ashinda 1887’de alti Nasturi koyiiniin
Katolikligi kabul etmesiyle biiyiiyen evanjelik alanin istatistik olarak kurumsal

268 (Buvre d’Orient, May1s 1884, s. 314-315.

269 Martin, La Chaldée: Esquisse historique, s. 49.
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karsihigidir?’’. Nitekim bunu teyit eden en 6nemli kaynaklardan olan Joseph
Tfinkdji’nin ayrintili sicilleri, 1895 sonrasi bir¢ok kdyde toplu din degistirmeler
yasandigini, Guiralel/Guératel’de Katolik olmus eski bir Nasturi piskoposunun
ikamet ettigini kaydetmektedir?’®. 1914 yilina geldiginde cemaat olarak
bolgede yaklasik 5.380 miimin, 37 papaz, 21 kilise, 31 sapel, 17 okul ve 9
istasyon bildirilir; bu yogunluk papaz basina 145 miimin, 1.000 kisiye 9,67

ibadet mekan1 diismesi anlamia gelmektedir®”.

Devlet-misyon etkilesiminin gerilimini gdsteren 1902 “Havil (Duval,
Osmanlt yerel memurlarinin yazimiyla belgelerde Havil olarak ge¢mistir)
Vakas1”, Katolik kesis Havil’in Sirvan’daki Siiryanileri arazi ve bor¢ affi
vaatleriyle Katoliklige kazandirmaya caligmasi iizerine Osmanli idaresinin
miidahalesine sahne olmustur. Bu faaliyetler yalnizca dini propaganda degil,
aynt zamanda Fransiz tabiiyetine gecisi tesvik ettigi icin tehdit kabul
edilmistir®™’. Zira bilindigi iizere Osmanli Devleti bu tiir girisimleri kendi
iclerine miidahale ve daha sonraki donemler i¢in sikint1 yaratacak gelismeler
olarak gérmektedir.

Siirt bolgesinde Katolik-Nasturi mezhep degistirme miicadelelerini
gosteren biitlin bu veriler, Siirt-Bohtan sahasinda Katolikligin etkisini
artirmasina paralel olarak Nasturi Kilisesi’nin cemaatini korumak i¢in ¢esitli
mekanizmalar gelistirdigini gostermektedir. Katolik raporlarinda dile getirilen
iyimserlige ragmen tam bir konfesyonel doniisiim sahada gerceklesmemis;
niifus siirekli olarak egitim, ruhban kaynagi, dis proteksiyon, yerel otorite ve
devlet miidahaleleri arasinda dalgalanmistir.

3.10. Siirt’te Miilkiyet Thtilaflari, Muafiyet ve Ruhsat Sartlar

1902 yilinin sonlarindan itibaren Siirt’teki Dominiken miiesseseleri hem
miilkiyet ihtilaflar1 hem de devletin ruhsat-muafiyet politikalarinin odaginda
kalmigtir. Kasim 1902°de Dominikenlere ait miilkiin duvariin Ermeni bir grup
tarafindan yikilmasiyla ilgili sikayet lizerine sorusturma agilmis ve yeniden inga
siireci baslatilmistir®®'. Subat 1903’te ise ayn1 mesele tekrar giindeme gelmis;
duvarm tamiri ve miilkiyetin korunmast igin idari takibat baslatilmistir®?. Bu
olay, Siirt’teki cemaatler aras1 gerilimlerin yalnizca dini alanda degil, giindelik
miilkiyet ihtilaflar1 iizerinden de tezahiir ettigini ortaya koymaktadir.
Katoliklerin himaye altinda bulunan kurumlari, yerel gii¢ dengelerinde zaman

277 Werner, Orbis Terrarum Catholicus, s. 166-169.

278 Tfinkdji, L’Eglise chaldéenne, s. 496-497, 525.
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zaman hedef haline gelmis; Osmanl idaresi de bu ihtilaflar1 sorusturma ve
yeniden insa sliregleriyle ¢cozmeye ¢alismistir.

1903 sonbaharinda Dominikenlerin yeni bina ingast i¢in basvuru
yaptiklar anlasilmaktadir. Ancak Babiali, inga iznini yalnizca “bu binalarin
ileride miiessesat-1 dinlyye ve hayriyeye ¢evrilmeyecegine dair senet” verilmesi
sartiyla onaylamistir®3. Bu sart, devletin Midilli Krizi sonras1 uyguladig1 “énce
ruhsat, sonra taahhiit” ilkesinin tasradaki somut Ornegi olarak
degerlendirilebilir. Fiilen manastir ya da yetimhane olarak kullanilan binalar,
ancak sivil/konut statiisiiyle insa izni alabiliyor; dini veya hayri amagla
kullanilmak istenirse ayrica izin gerektiriyordu. Boylece Osmanli, Fransiz
himayesindeki kurumlarin genislemesini kontrol altina almak i¢in hukuki
sartlar1 sikilastirryordu®?,

Aym donemde Siirt’te Fransiz himayesindeki “Per Dominiken” ve
“Sceur de la Présentation” isimli mektep, manastir ve yetimhanenin bir kisminin
konut olarak kullanildigt; heniiz tapusu alinmamis kisimlar i¢inse emr-i ali
cikarilmasmin uygun bulunmadigi gériilmektedir®™. Bu durum, Katolik
kurumlarin gayrimenkullerinde statli farklilagsmalarinin sik¢a yasandigini ve
Babiali’nin bunlar1 yakindan izledigini gostermektedir. Anlasildig1 kadariyla
Katolik miilklerinin yalnizca ruhsatla degil, tapu ile resmiyet kazanmasi
gerektigi vurgulanmis; boylece Fransiz konsoloslugunun “fiili durum”
argliman1 gecersiz kilmmastir.

Ayrica bu donemde Siirt’teki Dominiken kurumlarina dair emlak vergisi
meselesi de giindeme gelmistir. 1903 Kasim’inda Dominiken miiesseseleriyle
ilgili emlak vergilerinin tahsili icin emr-i lizime talep edilmistir®*®. Bu durum,
kapitiilasyonlarin sagladig1 giimriik ve vergi muafiyetlerinin devlet tarafindan
kisith yorumlandigini, 6zellikle tasrada Katolik kurumlarin emlak vergisi
yiikiimliiligiinden muaf sayilmadigini ortaya koymaktadir.

Genel olarak 1902-1903 gelismeleri, Siirt’teki Katolik miiesseselerin
Osmanl1 siyaseti agisindan ii¢lii bir denetim mekanizmasina tabi tutuldugunu
gostermektedir. ilk olarak, miilkiyet giivenligi devletin sorusturma ve tamir
sirecleriyle korunmaya calisilmis, ancak Katolik miilkleri cemaatler arasi
catismalarm hedefi olmaya devam etmistir. ikinci olarak, yeni insa edilen

23 BOA, BEO 2692/201860 (23 Saban 1323-23 Ekim 1903).

284 Siirt mutasarrifligi tarafindan Babiali'ye gonderilen yazida, Siirt'te Fransiz tabiiyetinde ve
himayesinde bulunan okul, manastir ve yetimhane gibi miiessesleri kiralik olarak kullanilan ve
birer rahip tarafindan ayin ile egitim verilen Osmanli tebaasina ait olan bu miiessesatin mahalli
idareye ait olmadig1 sorulmustur. Bu soruya cevaben Dahiliye Nezareti, Fransa ile yapilan Midilli
Itilafnamesi’nde cetvellere kaydedilen miiessesatin Fransiz hiikiimetine ait olmasi sebebiyle
onlarin idaresinde olmasi gerektigi Sadarete bildirmistir. BOA, MF.MKT. 620/39 (3 Muharrem
1320-12 Nisan 1902).

5 BOA, BEO 1868/140096 (11 Rebiiilevvel 1320-18 Haziran 1902).

286 BOA, HR.ID. 2022/80 (3 Ramazan 1321-23 Kasim 1903).



111 | SIiRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

binalar i¢in “ileride dini/hayri amagcla kullanilmayacagina dair senet” sarti
getirilerek Babiali’nin misyoner kurumlarin genislemesini dnleme stratejisi
pekistirilmistir. Ugiincii olarak ise, Katolik kurumlar giimriikte saglanan
muafiyetlere ragmen tasrada emlak vergisine tabi tutulmus, bdylece ekonomik
ayricaliklart sinirlanmistir.

Siirt 6zelinde bu uygulamalar, Katolik cemaatin devletle iligkisini bir
yandan resmi hukuki taninma ¢er¢evesinde giivence altina alirken, 6te yandan
idari ve mali kisitlamalar ile denetim altinda tutmustur. Boylece 1901 Midilli
Krizi sonrasinda elde edilen kazanimlarin, sahada ne 6l¢iide devlet kontroliiyle
sinirlandirildig agikga goriillmektedir.

3.11. Tashih-i Kayit, Arazi Tasnifi ve Muafiyetin Kosullar

1904-1906 donemi, Siirt’te Katolik kurumlarin miilkiyet statiisiiniin
resmilestirilmesi ve vergisel yiikiimliiliiklerinin sinirlandirilmast bakimimdan
kritik bir evreydi. Midilli Krizi sonras1 Babiali’nin gelistirdigi “6nce ruhsat-
sonra kayit” siyaseti bu kez dogrudan emlak kayitlar1 ve arazi tasnifleri
iizerinden uygulamaya konulmustur. 1906’da Van ve Siirt’te Dominiken
miilklerinin sahis adlarindan cemaat adina tashih-i kayit edilmesi talepleri
giindeme gelmistir. Van’da mektep, manastir, kilise ve yetimhaneyi igeren on
parca miilkiin resmen “Dominiken miilkii” olarak taninmasi ve muafiyet
kapsamina alinmasi yoniinde yazismalar yapilmistir®’. Ayni siiregte Siirt’teki
on bir parca arazi i¢in ayrintili bir tasnif yapilmis; bunlarin dordii arazi-i emiri,
altis1 arazi-i vakfiye, biri ise miilk kategorisine dahil edilmis ve bu tasnife gore
islem yapilmast istenmistir®.

Bu tasnif, Siirt’te Katolik kurumlarin kars1 karsiya kaldigi en temel
sorunlardan birini agiga c¢ikartyordu. Cemaatin fiilen kullandigi miilkler
hukuken farkli kategoriler altinda yer aliyordu. Arazi-i emiri statiistindeki
tasinmazlarin tasarruf hakki padisah iradesine bagliydi ve vakif arazilerde
ticiincii taraflarin itiraz hakki dogabiliyordu. Yalnizca miilk tapusu bulunan
tasinmazlar cemaatin tam denetimine agikti. Dolayisiyla Siirt’teki Dominiken
miilklerinin idaresi, sadece dini ve diplomatik tartigmalarin degil, ayn1 zamanda
Osmanli arazi hukukunun teknik siniflarin da konusu haline gelmisti.

Bitlis  vilayetinin  yazigmalari, bu  belirsizlikleri daha da
somutlagtirmaktadir. Vilayet, Siirt’te Fransiz tebaasi Patri Ponet ve
arkadaslarinin bag, bah¢e ve hanlarinin “Dominiken Risale Cemiyeti” adina
kaydini talep etmistir®’. Bu talep, bireysel yabanci tebaa miilkiyetinin cemaat-

287 BOA, DH.MKT. 1075/74 (8 Rebiiilevvel 1324-2 Mayis 1906), Lef 2-3; BOA, BEO
2859/214413, (6 Cemazeyilevvel 1324-28 Haziran 1906).
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kurumsal miilkiyete donistiiriilmesi siirecini ortaya koymaktadir. Osmanli
idaresi agisindan bu durum, yabancilarin dogrudan miilkiyet edinmesinden
ziyade hayir cemiyetleri araciligiyla kurumsal sahiplik seklinde goriiniir hale
gelen bir fiili durumdur.

Siirt’teki bu siire¢, Fransiz himayesinin siirekli giindemde tutuldugunu
da gostermektedir. Dominikenler ve Seeurs de la Présentation gibi kadin
tarikatlarmin islettigi okul, manastir ve yetimhanenin bir kismi hélen tapusuz
ya da konut statiisiinde kayitliydi. Babiali’nin bu kurumlara dair ruhsat ve tapu
prosediirlerini sikilagtirmasi, Fransiz konsoloslugunun ise bunlari himaye
altinda tutma 1srar1, Siirt’te miilkiyet meselesini diplomatik bir pazarlik alanina
doniistiiriyordu. Bu noktada Van’da 1909°da Sceurs Dominicaines de la
Présentation’a ait mesken, mabet ve yetimhanenin yeniden insasi i¢in yapilan
basvuru®”, aslinda Siirt icin de gecerli bir egilimi yansitiyordu. Katolik
miiesseseler yalnizca dini merkezler degil, ayn1 zamanda diplomatik temsil ve
kiiltiirel varlik gostergeleriydi; Osmanli ise bunlar1 ancak ruhsat, senet ve kayit
cercevesinde tantyordu.

Sonug itibartyla 1904-1906 gelismeleri, Siirt’te Katolik kurumlarin
miilkiyet statiisliniin devlet tarafindan denetlendigini ortaya koymaktadir. Sahis
adlarina kayithh miilklerin cemaat adina gecirilmesiyle Katolik kurumlarin
varligi kolektif bir kimlikle giivenceye alinmustir. Ikincisi, emiri, vakfiye ve
miilk araziler arasindaki ayrimlar cemaatin tasarruf haklarini sinirlandirmis,
devletin miidahale kapasitesini artirmistir. Ugiinciisii, kapitiilasyonlarm
sagladigi imtiyazlara ragmen Dominiken miiesseseler vergi, ruhsat ve tapu
prosediirleriyle merkeze bagimli kilinmistir. Dolayisiyla Midilli Krizi
sonrasinda Katolik kurumlarin kazandigi mesruiyet, sahada hukuki kayit ve
miilkiyet tasnifi yoluyla sinirlandirilmis;  Siirt  Ozelinde cemaatin
kurumsallagma  silireci  giiclenmekle  birlikte  Osmanli’nin  kontrol
mekanizmalarindan bagimsiz bir 6zerklik kazanmasi engellenmistir.

3.12. Dil, Egitim ve Diplomasi: Fransiz Misyonerlerinin
Siirt’teki Faaliyetleri ve Osmanl’min TepKisi

Fransiz misyoner orgiitleri (Dominikenler, Kapusenler, Lazaristler,
Maristler ve rahibeler), XIX. ylizyil sonu ile XX. ylizyil basinda Mezopotamya
ve Anadolu’da yalnizca dini kurumlar olarak degil, ayn1 zamanda Fransizca
bilen yerli ruhban ve 6gretmen yetistiren merkezler olarak islev gordiiler.
Maurice Pernot’nun Rapport sur un voyage d’étude a Constantinople, en
Egypte et en Turquie d Asie (janvier—aont 1912 adl eserinde belirttigi iizere bu
kurumlar, Fransiz niifuzunun egitim ve dil iizerinden koklestirilmesini
amaglayan bir ag olarak tanimlaniyordu. Musul’daki Dominiken semineri,

290 BOA, BEO. 3646/273405 (22 Ramazan 1327/7 Ekim 1909).
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Istanbul’daki Kapusenler, Beyrut’taki Cizvitler ve Kudiis’teki Lazaristler
araciligiyla Fransiz usuliince yetismis bir kadronun, yerli cemaatlere hem dini

hem de kiiltiirel liderlik etmesi éngoriilmekteydi®’’.

Fransizca bu siiregte bir iletisim dili olmanin 6tesinde, statii ve kiiltiirel
sermaye araci haline geldi. Katolik okullarinda yogun bicimde ogretilen
Fransizca hem Keldaniler hem de Siiryaniler arasinda sosyal mobilitenin ve
Bati ile bag kurmanin anahtari olarak islev gordii. Pernot’nun vurguladig: gibi,
klasik diller ve Fransiz felsefesiyle donatilan gencler, bdlgenin gelecekteki

seckinleri olarak tasarlaniyordu®®.

Siirt 6zelinde bu niifuz politikasi, dogrudan kurumsal insa ve ruhsat
stirecleri iizerinden sekillendi. 1912-1913 yillarinda Dominiken erkek okulu,
Dominiken manastir1 ve Présentation rahibelerine ait kiz yetimhanesi igin
yeniden insa ve genisleme talepleri Osmanli idaresine sunuldu®”. Bu
basvurular yalnizca sozlii ifadelerle degil, ayrintili mimari plan ve Slgiilerle
desteklenmisti; 6rnegin 19,30x12,20 m ebadinda ve 6,20 m yiiksekliginde

yapilar planlanmist1®**,

Osmanli makamlari ise bu projeleri degerlendirirken sadece ruhsatli olup
olmadiklarin1 degil, toplumsal hassasiyetleri de dikkate aldi. Belgelerde, insa
edilecek kurumlarin Miisliman mahallelere, camilere ve devlet binalarina
mesafelerinin  6zellikle sorgulandigi goriilmektedir®®. Boylece Siirt’teki
Katolik kurumlarin biiylimesi yalnizca diplomatik degil, aym1 zamanda
toplumsal diizen agisindan da kontrol altina alinmisti.

Bu dénemin kritik unsuru, 1901 Midilli Krizi sonrasinda Fransa ile
Osmanli arasinda 18 Kanunuevvel 1912°de imzalanan itilafname idi. Bu
anlagsma, Katolik kurumlarin insa ve tamirlerini “ruhsatli statii” i¢inde kabul
ediyor; yeni projelerin ise alti ay icinde merkeze bildirilmesini sart
kosuyordu®®. Siirt’teki ruhsat dosyalarinda bu anlasmaya dogrudan atif

291 Maurice Pernot, Rapport sur un voyage d’étude, s. 146-151.
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yapilmasi, Babiali’nin uluslararas1 yiikiimliliikkleri tasra idaresine de
uyguladigini géstermektedir.

Ittihat ve Terakki hiikiimeti, 1908’den sonra yabanci okullara ydnelik
sikilagtirilmis diizenlemeler getirdi: insa edilen miilklerden vergi alinmasi,
o0gretmenlerin diplomalarinin denetlenmesi, miifredat ve kitaplarin kontrol
edilmesi gibi 6nlemler Fransiz miidahalesini sinirlamayi amagliyordu. Pernot,
bu diizenlemeleri aktarirken, yabanci okullarn eski imtiyazlarinin Osmanh
tarafindan kisitlanmaya calisildigini vurgular®’. Bu cergevede, Siirt’teki
Katolik kurumlarin ruhsatlandirilmasi yalnizca yerel idarenin meselesi
olmaktan ¢ikmis, Osmanli-Fransa iligkilerinin diplomatik hassasiyetleriyle
baglantili bir hukuki-idari denge alan1 héline gelmisti.

Fransiz misyonerler ise bu direnci agsmak ic¢in pragmatik uyarlamalar
geligtirdiler: Tiirkce ve yerel dillerin programlara eklenmesi, farkli
mezheplerden Ogrenci kabulii ve okullara saglik-dispenser birimlerinin
eklenmesi bu stratejiler arasindaydi. Boylece Fransa kendi ¢ikarlarimi “hayir
kurumu” ve “kamusal fayda” retorigi ile mesrulastirmaya c¢alist.

Siirt Ornegi, Fransa’nmin misyonerlik iizerinden yiriittiigli ¢ikar
siyasetinin ve Osmanli’nin buna kars1 gelistirdigi denetim mekanizmalarinin
nasil i¢ ice gectigini gostermektedir. Fransa, dil, egitim ve sosyal hizmetler
iizerinden kalic1 niifuz insa etmeye ¢alisirken; Osmanli Devleti bu niifuzun
sinirsiz yayilmasina izin vermemis, ruhsat, miilkiyet, mahalle mesafesi ve
bildirim sartlariyla yerinde denetim uygulamistir. Béylece Siirt, bir yandan
Fransa’nin “medenilestirme” sdylemiyle bolgedeki niifuzunu artirmaya
calistigl; diger yandan Osmanli idaresinin hem diplomatik ytikiimliiliikleri
gbzettigi hem de tagranin toplumsal dengelerini korumak i¢in direng gosterdigi
bir tagra laboratuvari islevi gérmiistiir.

3.13. Siirtli Keldanilerin Osmanh Biirokrasisindeki Yeri

Keldani cemaatine mensup bireylerin egitim yoluyla Osmanl
biirokrasisine entegre olduklar1 da belgelerden anlasiimaktadir. 20 Haziran
1862 dogumlu Mansur Galib Efendi, Musul Keldani Katolik Mektebi’nde
Arapga, Tiirk¢e ve Keldanice egitim almis; sandik sarrafligi ve Agnam Resmi
kabzimallig1 gibi gérevlerde bulunmustur®’®,

Benzer sekilde, 22 Nisan 1868 dogumlu Abus Siikrii Efendi, Siirt Katolik
mekteplerinde Arapga, Tiirkge, Fransizca ve hesap dersleri gérmiig; Siirt
Sancag1 muhasebeciligi gorevinde bulunmustur®’. 16 Agustos 1890 dogumlu
Hanna Habib Efendi ise Siirt’teki Dominiken okullarinda egitim gordiikten

297 Maurice Pernot, Rapport sur un voyage d’étude, s. 289-300.
298 BOA, DH.SAID.d. 41/77(29 Zilhicce 1278-27 Haziran 1862).
29 BOA, DH.SAID.d. 88/353 (29 Zilhicce 1284-22 Nisan 1868).
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sonra Dersaadet Darililhayr Mektebi’ne devam etmis; Tiirkce, Arapga,
Fransizca ve Siiryanice bilen ¢ok dilli bir biirokrat olarak Bitlis Ziraat
Bankasi’nda gérev almistir>®.

Bu ornekler, Osmanli Devleti’ndeki yabanci veya ruhsathh Katolik
okullardan mezun olanlarin devlet hizmetinde istihdam edilebildigini
gostermektedir. Siirtli ilyas Hanna’nin Maarif Nezareti’ne yazdig: dilekce, bu
siirecin somut bir drnegidir. Ilyas Hanna hem idadi mektebinde hem de Fransiz
mektebinde egitim gordiigiinii, Arapgay1 iyi bildigini belirterek 6gretmenlik
talebinde bulunmus; yapilan imtihanin ardindan 3 Eyliil 1910 tarihinde idadi

muallimligine kabul edilmistir®"'.

3.14. Siirt Keldanilerinin Devlete Sadakat Bildirimleri

1896 yilinda Bitlis Valisi tarafindan Babiali’ye gonderilen raporlarda,
bolgedeki Ermeni hareketlerine karsi alinan tedbirler ve yerel cemaatlerin tavri
aktarilmistir. Bu raporlarda 6zellikle Siirt Ermeni Piskoposu, Siiryani Patrik
Vekili ve Keldani Serpiskoposu Emanuel’in imzasini tagiyan ortak bir telgraf
dikkat ¢ekmektedir. Telgrafta, yerel tedbirlerle asayisin saglandig1 belirtilmis
ve Osmanli Devleti’ne baghlik agik¢a beyan edilmistir’®. Bu tiir sadakat
bildirimleri, dénemin azinlik psikolojisini yansitan onemli gostergelerden
biridir. 1894-1896 olaylarinin goélgesinde kalan gayrimiislim cemaatler hem
devletin gilivenlik¢i politikalar1 hem de ¢evredeki isyan hareketleri nedeniyle
siirekli bir baski altindaydilar. Keldaniler gibi niifus¢a kiigiik topluluklar
acisindan sadakat beyani, yalnizca politik bir refleks degil aym1 zamanda bir
“hayatta kalma stratejisi” idi. Devlete bagliligin agikca ifade edilmesi, hem
cemaatin potansiyel bir tehdit olarak goriilmesini engelliyor hem de giinliik
hayatlarinda giivenliklerini garanti altina aliyordu. Osmanli Devleti agisindan
bu tiir telgraflar, merkezi otoritenin mesruiyetini pekistiren araglardi. Babiali,
Avrupa devletlerinin siirekli miidahalelerine kars1 “yerli ruhani liderler dahi
devlete sadakatlerini ilan etmektedir” sdylemini bir diplomatik koz olarak
kullanabiliyordu. Ayrica bu sadakat beyanlari, devletin Ermeni hareketlerini
bastirirken diger Hristiyan cemaatlerle iliskilerini koparmadan, onlart “sadik
teb’a” olarak konumlandirmasina da imkan sagliyordu. Keldaniler i¢in ise bu
tutum, yalmzca Osmanli idaresine yakinlagsma degil, aym1 zamanda
cevrelerindeki Ermeni ve Siiryani topluluklaryla iliskilerde de giivenlik¢i bir
pozisyon alma anlamina geliyordu. Bdylece Keldaniler, bir yandan Fransiz
himayesinden faydalanirken diger yandan Osmanli’ya bagliliklarini gdstermek
suretiyle iki taraf arasinda denge siyaseti yiirlitmiiglerdir. Bu durum, onlarin

300 BOA, DH.SAID.d. 177/383 (29 Zilhicce 1307-16 Agustos 1890).

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

302 BOA, HR.TH. 169/106, (6 Saban 1313-22 Ocak 1896); BOA, HR.SFR.3. 448/48, (18 Saban
1313-3 Subat 1896), Lef 4.
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hem misyoner faaliyetlerinin devamini hem de cemaatlerinin korunmasini
miimkiin kilan stratejik bir adim olarak goriilmelidir.

) 3.15. 1898: Bagdat’ta Sceur de la Charité ve “Once Ruhsat”
Ilkesi; Emanuel’in Seyahati

1890’larin sonu, Osmanli’nin tasradaki Katolik kurumlar1 karsisinda
geligtirdigi hukuki denetim stratejilerinin daha belirgin hale geldigi bir
donemdir. 1898’de Bagdat’ta Seeur de la Charité tarikatinin idaresinde, Papa
vekilinin “taht-1 tasarrufu”nda goriilen bir mektebe bitisik dort oda i¢in insa izni
talep edilmis, Fransa sefareti bu talebi “elli yildir fiilen faal” argiimaniyla
desteklemistir. Ancak Osmanli makamlari, s6z konusu okulun aslinda ruhsatsiz
oldugunu vurgulayarak, herhangi bir ingaat veya genisleme i¢in 6nce mevcut
yapiya ruhsat verilmesi gerektigini bildirmistir®®.

Bu karar, Babiali’nin 1890’lardan itibaren uyguladigi “evvela ruhsat”
ilkesinin tipik bir 6rnegidir. Devlet, uzun yillardir fiilen isleyen bir kurumu dahi
“hukuken taninmamis” saymakta ve mesruiyeti yalnizca kendi onayina
baglamaktaydi. Fransa’nin “yillardir faal” arglimani, Osmanli goziinde
mesruiyet dogurmuyor; bu statii ancak Babiali’nin verdigi ruhsat ve fermanla
kazanilabiliyordu. Bdylece Katolik kurumlarin insa ve genisleme siirecleri,
uluslararast diplomasiye agik alanlar olmaktan ¢ikip merkezin dogrudan
kontroliine baglantyordu?®®.

Siirt’teki Dominiken kurumlar1 da bu siyasetin dogrudan muhatabiydi.
Nitekim 1890’larin basinda bolgede faaliyet gdsteren Dominiken okulunun
yoklama defterleri ve miifredatt Maarif Nezareti miifettislerince incelenmis,
ruhsatsiz faaliyetlerin sonlandirilabilecegi hatirlatilmistir. Siirt’teki okullar ve
manastirlar, ne kadar kokli olursa olsun, her tiirlii insa veya genisleme
girisiminde Babiali’nin onaymi almak zorundaydi. Boylece cemaatin varligi
Fransiz konsoloslugunun diplomatik himayesinden ziyade Osmanli merkezi

otoritesine baglaniyordu®®.

Bu yaklasim, Siirt’teki Keldaniler i¢in iki yonlii bir sonu¢ doguruyordu.
Bir yandan devletin ruhsat verdigi kurumlar araciligiyla resmi mesruiyet ve
giiven iliskisi kuruluyor; diger yandan Fransa’nin himaye iddialarinin her an
sinirlandirilabilecegini gérmek, cemaatin Osmanli’'nin hukuki c¢ergevesine
uyumunu zorunlu hale getiriyordu. Boylelikle Babiali’nin “Once ruhsat”
siyaseti, Siirt’te Katolik miiesseselerin faaliyetlerini hem idari hem de
diplomatik bakimdan merkeze bagimli hale getirmistir.

303 BOA, BEO. 1223/91701 (25 Cemazeyilahir 1316-10 Kasim 1898).
304 Hilaire de Barenton, s. 297-298.
305 Miillinen, Die lateinische Kirche, s. 33.
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Aymi yil, Siirt Keldani Serpiskoposu Emanuel’in Dersaadet’ten
Iskenderun’a, oradan da Siirt’e doniisii giindeme gelmistir. Emanuel’in seyahati
sirasinda Haleb ve Diyarbekir vilayetleri nezdinde her tiirli kolayligin
saglanmas igin emir verilmistir’®. Bu kayit, Osmanli’nin Keldani hiyerarsisine
dontik tutumunu da gostermektedir: devlet bir yandan Katolik kurumlarin
miilkiyet ve inga taleplerinde siki bir hukuki ¢ergeve dayatirken, diger yandan
ruhani liderlerin hareketlerini kolaylastirarak, onlar1 resmi olarak taninan ve
korunan “cemaat temsilcileri” olarak destekliyordu.

Emanuel’in seyahati ayrica, patrik vekilleri ve piskoposlarin tagradaki
cemaatlerini ziyaretlerinde Osmanli biirokrasisiyle olan kurumsal temaslarini
da ortaya koymaktadir. Bu tiir yolculuklar yalnizca pastoral bir faaliyet degil,
ayn1 zamanda merkezle tasra arasindaki giiven iliskisini pekistiren diplomatik
jestlerdi. Osmanli idaresi, ruhani liderlerin giiven iginde seyahat etmelerini
saglayarak hem “sadik teb’a” imaji pekistiriyor hem de Keldani cemaatinin
sadakatini yerinde teyit ediyordu.

3.16. Patrik Secimine Katihm Kriterleri ve Emanuel Hakkinda
Idari Degerlendirmeler (1898-1899)

1898’de Musul Valisi, Keldani patrik se¢imine yalnizca Osmanh
tebaasmin katilabilecegini belirterek Iran tebaasi olan Serlemest Metropoliti
Ishak Bahtiyar’in katilimmi engellemis, buna karsmn Papa vekilinin ruhani
temsilci sifatryla hazir bulunabilecegini bildirmistir’”’. Bu tavir, Babiali’nin
patriklik se¢iminde siyasi mesruiyeti Osmanli tebaaligina baglama stratejisinin
tipik bir 6rnegiydi. Roma’nin ve Fransa’nin miidahalelerine ragmen devlet,
“patrik ancak Osmanli tebaasi arasindan segilebilir” ilkesini muhafaza etmis,
boylece patriklik makamini hem uluslararasi baskilara hem de siir Otesi
Nasturi-Keldani iligkilerine kapatmugtir.

Eyliil 1898°de devletin kisitlayici tebligatlarina ragmen patrik segimi
Papa vekilinin huzurunda yapilmis, Siirt Serpiskoposu Emanuel oybirligiyle
patrik secildigi yoniinde bildirimde bulunulmustur’®. Bu durum, Siirt’in
Keldani diinyas: igindeki 6zel konumunu gosterir. Emanuel’in piskoposluk
merkezi olan Siirt hem Iran’daki Keldani topluluklarina yakimligi hem de
Osmanl1 biirokrasisine dogrudan bagl yapisiyla patriklik i¢in ideal bir denge
noktastydi. Siirt’teki Keldaniler, kii¢iik bir cemaat (yaklasik 375 kisi) olmakla
birlikte patriklik siirecinde “merkez” rolii iistlenmis, boylece tagra 6l¢egindeki
bir dini mekén uluslararasi1 boyut kazanan bir siyasi kararin merkezine
yerlesmistir.

306 BOA, BEO. 1236/92672, (20 Receb 1316-4 Aralik 1898) Lef 3, Emanuel’in arz1).
307 BOA, DH.SFR. 247/105 (17 Rebiiilevvel 1316-5 Agustos 1898).
308 BOA, DH.SFR. 248/82 (27 Rebiiilahir 1316-14 Eyliil 1898).
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1899 yazinda Dahiliye Nezareti, Bitlis vilayetinden aldigi raporlarda
Emanuel’in Osmanli tebaasi oldugunun altin1 ¢izmis, Siirt’te 375 Keldani
Katoligin yasadigin1 ve Emanuel ile rahiplerine kotii muamele edilmedigini
kaydetmistir’”®. Buna ragmen Emanuel’in Avrupa seyahati sonrasi ecnebi
sefarete bagvurarak “kotii muamele” iddialart yaydigir belirtilmistir. Bu,
Osmanli’'nin goziinde Siirt merkezli Keldani liderliginin giivenilirligini
zedeleyen bir geligme olarak yorumlanmistir. Yine de Dahiliye, olasi dig
miidahaleleri 6nlemek i¢in Siirt’e telgraf ¢ekerek Emanuel ve Keldani rahiplere
iyi muamele edilmesi gerektigini emretmistir.

Yasanan bu gelismelerde devlet tarafindan Patrik se¢imine katilimin
yalnizca Osmanli tebaasiyla sinirlanmasi, devletin Siirt merkezli patriklik
girisimini denetiminde tutmay1 amacgladig: sdylenebilir. Bununla birlikte 375
kisilik kii¢lik bir Keldani toplulugu, patrik se¢imi ve uluslararasi diplomasinin
odagi haline gelmistir. Bu, cemaatin kendi kimligini koruma c¢abasini
giiclendirse de dis baskilara daha agik hale getirmistir. Ayrica Emanuel’in
Avrupa’da Papalik ve konsolosluk ¢evrelerine yaslanarak “kotii muamele”
sOylemini dolasima sokmasi, Siirt’teki yerel otorite ile Osmanli Devleti
arasinda giiven sorununa yol agmistir. Buna ragmen Osmanli’nin Emanuel’e
resmi koruma saglamasi, devlete sadik gériinen cemaat imajinin korunmasina
doniik stratejik bir tercihtir.

Sonug olarak 1898-1899 siireci, Siirt’in kii¢iilk ama sembolik oneme
sahip Keldani toplulugunun patriklik se¢ciminde ne kadar merkezi bir rol
oynadigini; aynt zamanda Osmanli’nin Katolik cemaatler iizerinde “tebaa-
ruhsat-sadakat” eksenli denetim siyasetini nasil uyguladigini gostermektedir.

3.17. Patrik Sec¢imi Usul Krizi- Reversurus, Papa Vekili ve
Babiali’nin Cercevesi

1900 yilinda Abd-i Yesi’un vefat: sonrasi giindeme gelen Keldani
patrik se¢imi, Osmanli Devleti’nin azinlik siyaseti ile Roma’nin patriklik
izerindeki ruhani miidahalesinin en agik ¢atisma alanlarindan birini olusturdu.
Babiali, Bagdat’tan gelen papa vekilinin “gayri resmi baskanlik” iddiasin1 dig
miidahale saydi; Roma’dan gonderilen Reversurus baglikli metni ise dogrudan
bir “varaka-i muzirra” (zararli belge) olarak nitelendirdi. Bu nedenle patrik
seciminin en yashh serpiskopos baskanliginda, Osmanli usuliine gore
yapilmasini emretti®'’. Adliye ve Mezahib Nazir1, patriklik makamimin yalnizca
Osmanli tebaasi olan piskoposlar arasindan secilebilecegini, Papa vekilinin
dogrudan veya dolayli miidahalesinin kesinlikle kabul edilmeyecegini
Sadaret’e bildirdi*!!. Buna karsilik Fransiz sefareti, Sark Katolik teamiiliinde

309 BOA, HR.TH. 231/123, (12 Rebiiilevvel 1314-21 Agustos 1899), Lef 2-5.
310 BOA, Y.A. HUS. 406/131 (29 Muharrem 1318-29 Mayis 1900), Lef 1, 3.
311 BOA, BEO. 1496/112164 (5 Safer 1318-4 Haziran 1900), Lef 3.
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papa vekilinin se¢cimde hazir bulunmasimin dogal oldugunu, bunun se¢im

serbestisini bozmadigini savundu®'?.

Merkez, bu tartismayl cemaatin kendisine de yansitti. Matranlardan,
“papa vekilinin se¢cimde bulunmadigi/bulunamayacagi™na dair imzal
beyannameler talep edildi; yalnizca se¢im sonrasi duada papa vekilinin hazir
bulunabilecegi istisnasi kabul edildi*"*. Musul’dan gelen mazbatada da papa
vekilinin segimde bulunmasimin se¢im hiirriyetini etkilemedigi; ancak bunun
gelecekte bir “teamiil” olarak yerlesmesi halinde papanin dogrudan riyaset
hakki dogurmayacag1 ozellikle vurgulandi’'®. Nihayet siire¢ mazbatalar

iizerinden merkezin denetiminde ilerledi ve onay sathas1 1901°e kadar uzadi®'>.

Siirt bu siirecte 6zel bir rol tistlenmisti. XIX. ylizy1l boyunca Keldani
piskoposlugu kimligiyle patriklik seg¢imlerinde etkili olan sehir, 1898’de
Serpiskopos Emanuel’in patriklige aday gosterilmesiyle Keldani diinyasinda
bir “denge merkezi” olarak 6ne ¢ikti. Osmanl belgelerinde Emanuel’in isminin
sik¢a zikredilmesi, Siirt’in hem iran’daki Keldanilerle temas noktas1 olmasi
hem de Babiali’ye dogrudan bagli yapisiyla patriklik i¢in stratejik onemde
kabul edildigini ortaya koymaktadir. Dolayisiyla 1900’daki kriz, yalnizca
Musul merkezli bir mesele degil, ayn1 zamanda Siirt’teki piskoposluk
geleneginin devlet denetimiyle yeniden tanimlandigi bir donemecgti.

Babiali’nin patrik se¢iminde uyguladigi “tebaa sarti” ve “en yasgh
serpiskopos bagkanlig1” ilkesi, Katolik aziliklar1 Osmanli hukuk diizeni i¢inde
tutma stratejisinin parcgasiydi. Siirt’teki Keldani toplumu acisindan bu,
Roma’ya baglilik ile Osmanli’ya sadakat arasinda siirekli bir denge arayisi
anlamina geliyordu. Roma’nin Reversurus ile patriklik se¢imlerini dogrudan
kontrol altina alma ¢abasi, Osmanli tarafindan azmlik siyasetinin biitiinligiinii
tehdit eden bir dis miidahale olarak gdriilmiis; buna karsilik Babiali, Siirt gibi
tagra merkezlerindeki ruhani Onderleri One ¢ikararak cemaatin sadakatini
merkez1 otoriteye baglamay1 hedeflemistir.

Sonu¢ itibartyla 1900 se¢im  krizi, Siirt merkezli Keldani
piskoposlugunun Osmanli idaresi tarafindan nasil “devlet onayiyla
mesrulastirilan” bir kurum olarak konumlandirildigini agik bicimde ortaya
koyar. Roma’nin hukuki ve ruhani miidahalesi Osmanli tarafindan siirekli
simirlanmig, patrik secimleri yerel ruhani liderler ve Babiali onayi arasinda
sikistirilmigtir. Bu durum, Siirt Keldanilerinin hem Osmanli’nin sadik tebaasi

312 BOA, BEO. 1506/112889 (6 Safer 1318-5 Haziran 1900), Lef 3.

313 BOA, MV. 100/53 (18 Rebiiilevvel 1318-16 Temmuz 1900); BOA, DH.MKT. 2378/99 (26
Rebiiilevvel 1318-24 Temmuz 1900).

314 BOA, BEO. 1528/114565 (6 Rebiiilahir 1318-3 Agustos 1900), Lef 3.

315 BOA, BEO. 1522/114087 (25 Rebiiilevvel 1318-23 Temmuz 1900), Lef 3, 5; BOA,
DH.TMIK.M. 94/65 (9 Cemazeyilahir 1318-4 Ekim 1900).



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 120

olarak goriinmelerini, hem de Roma ile baglarin siirdiirmelerini zorunlu kilan
ikili bir kimlik siyasetine yol agmustir.

3.18. Midilli Krizi, Fransiz Taleplerinin Paket Haline Gelisi ve
Onaylar-Siirt Baglaminda

1901 yazindan itibaren Lorando-Tubini alacagi ve rihtim imtiyazlari
vesilesiyle baslayan Fransiz-Osmanlt krizi, 5 Kasim 1901°de Fransa
donanmasinin Midilli gliimriigline el koymasiyla en yiiksek noktaya ulagsmistir.
Fransa Digisleri Bakani Théophile Delcassé’nin 26 Ekim 1901 tarihli
talimatinda Babiali’ye iletilen temel talepler ii¢ baslikta toplanmisti: Fransa
korumasindaki egitim, hastane ve dini miiesseselerin fiill durumunun resmen
taninmast ve diizenlenmesi; Ozellikle 1894-1896 olaylarinda zarar goéren
Katolik kurumlarin onarimi ve yeniden insasi i¢in gerekli fermanlarin
verilmesi; Keldani Patriginin taninma beratinin Roma ile uyumlu sartlarda
saglanmasidir’'®. Bu talepler Osmanli yetkilileri tarafindan goriisiilmiis ve daha
sonra alman karar Fransiz yetkililere bildirilmistir.*'” 7 Kasim 1901°de Fransa
Biiyiikelgisi Bapst, Sadrazam Tevfik Pasa’dan aldig1 cevabi Paris’e bildirmistir.
Buna gore Osmanli Devleti, Katolik okullarin hukuki varhigin1 ve glimriik
muafiyetini tanimis, dini ve hayir miiesseselerinin varligini, emlak statiisiinii ve
glimriik ayricaliklarini teyit etmistir. Ayrica listedeki kurumlarin insa, tevsi ve
tamirine izin vermis ve ileride yapilacak insa ve tamirler i¢in ayrica bir prosediir
akdedilecegini kabul etmistir. Bu g¢ercevede Maliye, Giimrik ve Maarif
nezaretlerine gerekli talimatlar verilmis, Keldani Patrigi Emanuel Thomas’in

taninma berat1 da irade ile teblig edilmistir®'®.

316 France, Ministére des Affaires étrangéres, Affaires de Turquie, 1900-1901 (Paris: Ministére
des Affaires étrangéres, 1902), s. 44-65; Delcassé — Bapst, 26 Ekim 1901.

317 XIX. yiizyilin ikinci yarisindan itibaren uluslararasi iligkilerde sik¢a bagvurulan bir yontem
olarak gambot diplomasisi, biiyiik giiclerin askeri deniz giiciinii diplomatik baski araci olarak
kullanmalarini ifade etmektedir. Bu diplomasi bigiminde amag, dogrudan savas ilan etmeksizin,
kars1 tarafin iradesini deniz kuvvetleri araciligtyla zayiflatmak ve istenen siyasi veya ekonomik
tavizleri elde etmektir. Bu baglamda 1853-1854 yillarinda Amerika Birlesik Devletleri’nin
Japonya’y1 limanlarini dis ticarete agmaya zorladigi Komodor Perry Seferi, klasik anlamda bir
gambot diplomasisi 6rnegi olarak kabul edilir. Benzer bigimde, 1902-1903 Venezuela Krizi
sirasinda Ingiltere, Almanya ve Italya’min borglarin &denmesi amaciyla savas gemilerini
Venezuela yakinlarina gondermeleri de bu diplomasinin Latin Amerika’daki bir yansimasidir.
Osmanli Devleti de zaman zaman XIX. yiizyil boyunca bu tiir baskilara maruz kalmis; 6zellikle
1839 sonrasinda Avrupali devletlerin donanma tehditleri, ekonomik ve idari reformlarin yoniinii
belirlemede dolayli bir etki yaratmistir. Giiniimiizde ise politik olarak gambot diplomasisi
dogrudan isgal veya abluka bigiminde degil, daha cok bolgesel giic gosterileri ve deniz
tatbikatlar1 araciliiyla siirdiiriilmekte; drnegin Giiney Cin Denizi’nde Cin’in Tayvan konusunda
askeri varlik sergilemesi ya da ABD’nin ugak gemisi ve gemi gruplarini belirli kriz bolgelerine
gondermesi, bu yaklagimin modern tezahiirleri olarak degerlendirilmektedir.

318 France, Ministére des Affaires étrangéres, Affaires de Turquie, 1900-1901 (44-67. Bapst —
Delcassé, 7 ve 10 Kasim 1901 yazigmalari; ayn1 yer.
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Siirt 6zelinde bu gelismelerin 6nemi, Katolik kurumlarin, 6zellikle de
Dominiken misyonlarmin okul, yetimhane ve manastirlarinin, hukuken
tartismali  statiilerinin = bir “paket anlagma” c¢ergevesinde mesruiyet
kazanmasidir. 1890°larda Siirt’teki Dominiken okulunun ruhsatsiz caligtigi,
matbaa ve yetimhane (eytamhane) faaliyetlerinin sik stk Maarif ve Dabhiliye
tarafindan sorgulandig1 biliniyordu®'®. Midilli Krizi sonrasinda verilen onaylar,
bu kurumlarn artik fiili degil, resmi varlik kazanmalarini sagladi. Bu, Siirt’te
Katolik cemaatin (Keldani ve Siiryani unsurlarin) goziinde devlet ile baglarini
giiclendirici bir doniim noktasiydi. Es zamanli olarak, Keldani Patrigi Emanuel
Thomas’in beratla taninmasi da dogrudan Siirt’i ilgilendiriyordu. Zira
Emanuel, Serpiskoposluk kokeniyle Siirt’le baglantili bir figiirdii ve patriklik
onayinin bu paket i¢inde yer almasi, sehrin cemaat hafizasinda Katolik kimligin
devlet katinda taninmasinin simgesi oldu.

Siirt baglaminda Midilli Krizi sonrasi diizenlemeler {i¢ diizeyde
okunabilir: Birincisi, ruhsatsiz okullarin, yetimhanelerin ve hayir kurumlariin
resmen taninmasi, Siirt’teki Katolik kurumlarin uzun vadeli mevcudiyetini
garanti altma almustir. Ikincisi, cemaat iiyeleri Fransiz konsoloslugu araciligiyla
taleplerini daha giiclii dile getirme imka&n1 bulurken, Osmanli Devleti de bu
talepleri “fermanli ve ruhsatli” bir cer¢eveye oturtarak kendi kontrol
mekanizmasini korumustur. Ugiinciisii ise, 1894-1896 olaylarmin yarattigi
giivensizlik ortaminda, 1901 sonras1 verilen onaylar, Siirt Keldanileri i¢in hem
Fransa’nin korumasint hem de Osmanli’nin resmi himayesini ayni1 anda garanti
eden bir “cifte glivenlik” duygusu iiretmistir. Bu baglamda 1901 Midilli Krizi,
merkezde Osmanli-Fransa iligkilerinde bir diplomatik ¢atigma olarak baglamis
olsa da tasrada, Siirt gibi kiiclik ama Katolik misyonerlik agisindan kritik
noktalarda, cemaatlerin giinliik hayatina dogrudan yansimmistir. Bu kriz
sonucunda Siirt’teki Katolik kurumlar, hukuken tanmarak faaliyetlerini
giivenceye almis; Keldani Patrigi Emanuel Thomas’in beratla taninmasi, yerel
piskoposluk gelenegini de mesrulastirmistir. Osmanli ise Fransa’nin baskisini
kabul etmekle birlikte ruhsat ve ferman gibi merkezi denetim mekanizmalarini
elinde tutarak cemaatler iizerinde giiclinii siirdiirmiistiir. Béylece Midilli Krizi,
yalnizca bir dis politika krizi degil, ayn1 zamanda Siirt 6zelinde Katolik
cemaatlerin kurumsallagma siirecinde bir hukuki ve psikolojik kirilma noktasi

olarak tarihe ge¢mistir®*.

319 BOA, MF.MKT. 129/122, (24 Zilkade 1891-1 Temmuz 1891).
320 Documents diplomatiques, s. 44—-65; Hilaire de Barenton, s. 297-298; Revue de 1’Orient
Chrétien, X, 1902, s. 20-23.
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4. BOLUM: SIIRT'TE KATOLIiK KELDANI
VARLIGI: XIX. YUZYILDAN I. DUNYA SAVASINA

4.1. Misyonerlik, Egitim ve Kurumsallasma Niifus Dinamikleri
ve Demografik Hareketlilik

4.1.2 Niifus Tahminlerindeki Degiskenlik

Siirt ve g¢evresi, XIX. ylizyll boyunca demografik ve etnik agidan
olduk¢a heterojen, fakat niifus hareketliligi agisindan degisken bir yap1
sergilemistir. Bolge, biiyiikk cogunlugunu Miisliimanlar olusturmakla birlikte,
Hristiyan cemaatler i¢inde Ermeniler, Keldaniler ve Nasturiler gibi kadim
topluluklar barindirmaktaydi. Siirt’teki Katolik Keldaniler, bdlgenin Hristiyan
dokusunun ayrilmaz bir pargasiydr ve XIX. yiizyil sonlarinda gelismis bir
misyonerlik agiyla kurumsal ve pedagojik agidan 6rgiitlii bir cemaati temsil
etmekteydi.

4.1.3. Keldani Toplulugunun iran’a Gogii

Sehrin niifus tahminleri, seyyahlarin farkli ziyaret tarihlerine bagl olarak
belirgin bir degiskenlik gostermektedir. John Macdonald Kinneir’in erken
kayitlarinda Siirt’in niifusu yaklasik 800 olarak belirtilirken®?!, aym1 seyyahin
daha sonraki tahminleri (1813-1814) bu sayiy1 yaklagik 3.000 olarak
vermistir'?2. Colonel Shiel ise 1836'da niifusu yaklasik 5.000 olarak tahmin
etmis, ancak kentin biiylikk bir kismimin harabe hélinde oldugunu
kaydetmistir’>. Bu genis aralikli tahminler (800 ila 5.000), kentin idari
biiytikligi ile fiili yerlesik niifusu arasindaki dalgalanmay1 ve niifus verilerinin
kirilganligini ortaya koymaktadir.

4.1.4. Keldani Toplulugunun iran’a Gogii

Nifusun bu degiskenligi, cemaatlerin cografi hareketliligini de
yansitmaktadir. Yaklasik 1780 civarinda Sert vadilerinden kagan veya yeni
yerlesim arayan Nicolai adl1 bir Keldani tarafindan Iran'da Khusrava koyiiniin
kurulmasi 6rnegi, Siirt gevresindeki Keldani toplulugunun kaygan bir zeminde
hareket ettigini ve giivenlik, ekonomik veya dini baskilar nedeniyle bdlge
disina gb¢ edebildigini gostermektedir. Ancak bu hareketlilige ragmen, komsu
kasaba Salmas’in Islamiyet 6ncesi dénemde bir Keldani piskoposluk merkezi
olmasiyla birlikte degerlendirildiginde, Keldani varligmin bolgede koklii ve
stireklilik arz eden bir gegmise sahip oldugu teyit edilmektedir. Bu olay,

321 Ritter, Die Erdkunde. Band, s. 103-104.
322 Kinneir, Journey through Asia Minor, s. 409.
323 Ritter, Die Erdkunde. Band, s. 106.
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cemaatlerin bolgedeki Hristiyan yerlesiminin tarihsel koklerine vurgu

yaparken, niifusun dis etkenlere ne kadar agik oldugunun da bir gdstergesidir®**.

1896 yil1 verilerine gore, bdlgenin demografik yapisi biiyiik ¢ogunlukla
Miisliimanlardan olugsmakla birlikte, yaklasik 5.000 Katolik Keldani niifusu ve
15 Nasturi koyii kaydedilmistir*®®. Giinliik iletisim dili olarak Siirt sehir
merkezinde ve kdylerde Arapga ve Kiirtge hakimken, baz1 Katolik Keldani
koylerinde halk dili olarak Keldanice (Neo-Aramice) konusulmaktayds; ayin ve
kilise dili ise Siiryanice veya edebi Keldanice'ydi.

S6z konusu donemde kurumsal yapi olarak Piskoposluk makaminda,
ikametgahi Siirt’te bulunan ve Musul’daki patriklik seminerinde midiirliik
yapmis olan Piskopos Joseph-Emmanuel Thomas gorev yapmaktaydi. Katolik
Keldani cemaatinin kurumsal altyapisi; 22 parig (paroisse), 15 yari-Nasturi
niifuslu kdy, 21 kilise ve sapel, 12 rahip, 7 erkek ve 1 kiz okulu ile Dominiken
tarikatina ait bir misyoner ikametgahini icermekteydi.

XIX. yiizy1l sonundan XX. yiizy1l basina kadar Siirt’teki Katolik misyon
aginin en belirgin yonii, Musul’daki Siiryani-Keldani Semineri ile tagradaki
egitim yapilarimin dikey bir bag icinde caligmasiydi. 1898 yilina ait Die
Katholischen Missionen dergisi, misyonun egitimdeki genisligini ortaya
koymaktadir’*®. Bu dikey yapi, Musul Semineri’ndeki 41 6grenciye (26
Keldani, 15 Siiryani) ek olarak; 35 ilkokulda toplam 1.027 &grenciye (952
erkek, 75 kiz) ulasiyordu. Ayrica Siirt ve g¢evresindeki okullar (Maryakub
Nasturi, Jesireh ve Siirt erkek okullar1) farkli ayinlerden yani milletlerden
Ogrencilere egitim vermekteydi. Siirt’teki yetiskin pazar okulunda ise dini
egitimin yam sira Tiirkge, cografya ve aritmetik gibi derslerin verilmesi,
Katolik pedagojisinin hem ¢ocuklara hem de yetiskinlere yonelerek litiirjik
ogretilerin yerel toplumsal yapiya daha genis bir tabandan niifuz etme ¢abasini
gostermekteydi.

Annuaire pontifical catholique verileri, bolge niifusunun ¢ogunlugunun
Miisliimanlardan olusan bir cografyada (Siirt ve ¢evresi) Katolik varliginin
gelisimini gostermektedir. 1905-1906 Doénemi: Bu yillarda Katolik varligi
kurumsal ancak sinirliydi. Her iki yi1lda da 600 Katolik aile kaydedilmis, bu
cemaate 23 istasyon ve 20 yardimci rahip hizmet vermistir. Nasturilik’ten
donmiis bir piskopos Cuératel/Gnératel'de ikamet etmekteydi. Piskoposluk, 23
kilise veya sapel, 7 erkek ve 1 kiz okulu ile Dominiken tarikatinin Siirt’teki bir
rezidansim kapsayan bir yapiya sahipti*?’. 1906 yili verileri, bu yapmm ve

324 E. B. Soane, To Mesopotamia and Kurdistan in Disguise. London: John Murray, 1912, s. 51-
52.

325 J _B. Chabot, Etat religieux des diocéses formant le Patriarcat chaldéen de Babylone au ler
janvier 1896, rédigé d’apres les notes de S. R. Mgr Georges Ebed-Jésus V Khayyath, patriarche
de Babylone pour les Chaldéens, Paris, 1896, s. 447.

326 Die Katholischen Missionen, Bd. 26, Heft 6, 1898, s. 132.

327 Battandier, 1905, s. 290; 1906, 272; 1909, s. 277.
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niifus diizeyinin 1905'tekiyle ayni oldugunu teyit etmektedir. 1911
Donemi:1911 yilina ait veriler, bolgedeki Katolik varliginin daha ayrintili ve
genislemis bir yapisini ortaya koymaktadir. Toplam Katolik niifus 5.030 kisiye
ulagmus, sekiiler rahip sayis1 21 olarak kaydedilmistir. Nasturilik’ten dénme
piskoposun ikameti Guératel’de devam etmistir. Piskoposluk yapist 6nemli
Olciide biiyiimiis; kilise veya sapel sayis1 38’e, erkek okulu sayis1 9’a ¢ikmis;
kiz okulu (1) korunmustur. Istasyon sayis1 4 olarak belirtilmis ve Dominiken
manastirt mevcuttur’>®, Bolgeyle 6nemli veriler sunan ayni1 zamanda sahadan
birisi olan Joseph Tfinkdji’nin 1914 tarihli kapsamli ¢alismasi ise bu agin
pastoral-kurumsal kapasitesini istatistiksel verilerle ortaya koymaktadir.
Tfinkdji, Siirt piskoposlugunda yaklasik 5.380 Katolik miimin, 37 papaz, 21
kilise ve 31 sapel (toplam 52 ibadet birimi), 17 okul ve 9 istasyon bulundugunu
kaydeder. Bu yapi, papaz basina ortalama 145 kisilik bir pastoral yogunluk; her
1.000 kisi bagina 9,67 ibadet mekani, 3,16 okul ve 1,67 istasyon diisecek bir
kurumsal yogunluga karsilik gelmektedir. Bu rakamlar, Siirt’in niifus oranina
gore “orantisiz gi¢li” bir Katolik kurumsallagsmasina ulastigini agik¢a ortaya
koyar®%.

Sonu¢ olarak 1898-1914 arasindaki Siirt deneyimi, Katolik
misyonerlerin okullar, yetimhaneler ve seminer baglantisi {izerinden yalnizca
Keldani topluluklar1 degil, ayn1 zamanda farkli mezheplerden halki da igine
alan bir egitim—sosyal yardim ag1 kurdugunu gostermektedir. Bu ag, Fransiz
himayesinin sagladig1 giivenlik ve diplomatik kalkan sayesinde gii¢lenmis;
ancak ayni zamanda mezhepler-arasi rekabeti keskinlestirmistir. Tfinkdji’nin
belirttigi yogun kurumsal kapasite ve (Euvre d’Orient’in rakamsal mikro-finans
akiglari, Siirt’i Osmanli tagrasinda Katolik kurumsallagsmasimin en goriiniir
orneklerinden biri haline getirmistir.

Siirt, Keldani Kilisesi hiyerarsisi i¢inde merkezi bir 6neme sahiptir. Bu
onem, 1900 yilinda Siirt Bagpiskoposu Emmanuel Thomas’in, Mgr. Abd el-
Jesus Khayath’mn o6liimii iizerine bos kalan Keldani Kilisesi’nin patriklik
makamina atanmasiyla agike¢a teyit edilmistir’**. Bu atama, Siirt makaminin
sadece yerel bir piskoposluk degil, ayn1 zamanda patriklik seviyesinde liderlik
yetistiren bir merkez oldugunu gostermektedir.

4.1.5. XIX. Yiizyilin Sonlarinda Kimlik Rejimi, Kurumsal Ag
ve Sayisal Temelle
1870’lerden 1890°lara uzanan yaklasik yirmi yillik donem, Siirt merkezli

Keldani piskoposlugunun hem kimlik gostergeleri hem de kurumsal ag ve
sayisal temeller bakimindan kalic1 bir doniisiim evresine isaret eder.

328 Battandier, 1911, s. 288; 1917, 5. 318.
32 Tfinkdji, L’Eglise chaldéenne, s. 525.
330 Revue de 1’Orient Latin. Tome VIII (1900-1901). Paris: Ernest Leroux, 1900-1901, s. 262.
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4.2.5.1. Misyon Topografyasinin insas:1 (1882-1885)

1882°den itibaren Musul merkezli 14 Dominiken rahip, Maryakub ve
Siirt gibi tali odaklarla siirekli temas kurmus ve bu bolgede bes yeni misyon
istasyonu planlamistir. Van’daki Dominiken istasyonu bir destek merkezi
olarak islev gormiis, 1885’te Cizre misyonu aga eklenmistir. Aymi yillarda
Siirt’te merkezi bir ikametgah agilmis, bir rahip gorevlendirilmis ve rahibeler
de sahaya intikal etmistir. Boylelikle Siirt, Musul-Siirt-Cizre-Van hattinda
lojistik ve ikamet diigiimiine doniligmiis; rahip ve rahibelerin devinimi, dag
gegitleri ve ¢ok dilli miifredat gibi unsurlar iizerinden okul, sapel ve yetimhane

ekseninde kurumsal birikim tiretmistir®*’.

4.2.5.2. Ilk Genis Ol¢ekli Sayim (1883)

Kurumsallasma siirecini eszamanli olarak sayisal istatistikler
desteklemistir. Peder G. Duval’in (Euvre d’Orient’te yayimladig1 tablolar,
Siirt’in  gehir—¢evre bitlinliglinii ayrintili bi¢imde kayda gegirmigtir: Siirt
toplam niifus ~***15.000; Hristiyan ~2.350 - bunun i¢inde Ermeni “sizmatikler”
300 aile, Keldaniler 100 aile, Yakubiler 50 aile ve Protestanlar 20 aile olarak
zikredilmigtir. Piskoposluk ¢evresinde ayrica 33 kdyde 610 aile (=3.050 kisi)
kaydedilmis; doguda =10 Nasturi koyiinde =100 aile, batida =25 Yakubi
koytinde 561 aile (=2.805 kisi) ve kuzeyde ~6.000 aile (=30.000 kisi) ile Ermeni
koyleri rapor edilmistir. Richeir’den 63 ve Guératel’den 34 Nasturi ailenin
Katoliklige gectigi, fakat rahip ve dini egitim yetersizligi nedeniyle “sahipsiz”
kaldiklari; buna karsilik Protestanlarin yerli din gorevlisi yetistirme, maas ve
Ingiliz konsoloslugu destegi sayesinde daha basarili sonuglar aldigi da
vurgulanmistir®*. Bu tablo, Siirt merkezli piskoposluk otoritesinin kuzeyde
Ermeni koyleri, doguda Nasturi yerlesimleri ve batida Yakubi kiimeler olmak
iizere li¢ ayr1 ¢evresel halka ile kars1 karstya bulundugunu; Keldani ¢ekirdegin
ise 610 aile/3.050 kisilik bir kitle {izerinde rahip arz1 ile kateketik altyap1
arasinda ciddi bir dengesizlik yasadigini ortaya koymustur.

4.2.5.3. Bolgesel Kesit: Dek-Hassker Bandi (1884)

Bir yil sonraki rapor, Siirt’e en yakin iki nahiye olan Dek—Hassker i¢in
bolgesel bir profil sunar: Keldani Katolik =30 kdy/~6.000 kisi; Ermeni ~4.000;
Nasturi =1.000; toplam ~11.000 Hristiyan. Bu veriler, 1883°teki sehir+33 koy
cekirdegini asarak Bohtan havzasiin dogu ve bat1 yamaglarii kapsayan yeni
bir c¢evreyi istatistiklestirmis; boylece piskoposlugun okul, sapel ve rahip

331 N. Kamo, Mission jésuite et dominicaine en Mésopotamie: Naissance d’une Eglise, Paris:
Karthala, 1999, s. 89; Almanach des 4ames du Purgatoire, Montréal: Imprimerie du Sanctuaire de
la Réparation, 1882, s. 370; Jean-Baptiste Piolet, Les Missions catholiques francaises au XIXe
siécle, Paris: A. Colin, 1901, s. 270; Thomas A’K. Rerty, “Fr. Drum’s Criticism of Fr. Weigand’s
Story.” The Ecclesiastical Review 44, no. 6 (June 1911): s. 745; La gerarchia cattolica, s. 380.
332 =~ Bu ifade yaklasik anlaminda kullanilmisgtir.

333 (Buvre d’Orient, n°138, Eyliil 1883, s. 131-144.
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devriye hatlarin1 yogunlastirmas: gereken 30 kdyliikk bir Keldani bant ortaya

konmustur®*.

4.2.5.4. Kurumsal Ol¢eklenme ve Egitim Siyaseti (1891)

Donemin son kesitinde Vital Cuinet’in monografisi, Siirt bolgesinde
2.600 Keldani Katolik, 4 okul, 8 6gretmen ve 325 6grenciyi kaydetmistir.
Okullar kiliselerce yonetilmis, Dominiken himayesinde Fransizca ve Arapga
ogretilmistir. “Keldanilerin 4 erkek mektebi” ve “3’er riisdiye” kaydi,
cinsiyetlendirilmis ve kademelendirilmis bir &gretim semasinin yliriirliikte
oldugunu ortaya koymaktadir. 2.600 kisilik niifusun %12,5’inin okulla temas
halinde oldugu; 6gretmen basimma ~40 O6grencinin distiigii ve bu nedenle
siniflarin kalabalik olmadigi, iki dilli miifredatin islevsel bi¢imde yiirtitiildiigii

anlasiimaktadir®®’.

Ara-baglantilar dikkate alindiginda, Siirt ahalisinin genel gériiniimiinde
Keldanilerin siyah ipekli sarimi, cemaat i¢in belirgin bir kamusal goriintirliik
araci islevi gormiistiir’®. 1882-1885 yillar1 arasinda nitelikli bir hale gelen
Dominiken misyoner agi, Siirt’te kurulan ikametgéh ve rahibelerle desteklenen
kurumsal yap1 sayesinde hizla yerlesiklik kazanmstir®’. Ayni dénemde
Katolik misyonerlerin 1883-1884 sayimlarinda ortaya konan verilerin®** 30-33
koyliik halkalara doniistiiriilmesi, piskoposluk alaninin ¢evresel orgiitlenmesini
belirginlestirmistir. Bu siireg, 1891 yilinda 2.600 kisiden olusan Keldani
Cemaatinin 325 0&grenciyi kapsayan genis bir misyoner okul agina
eklemlenmesiyle**® daha da kurumsal bir goriiniim kazanmistr.

Biitiin bu gelismeler, Siirt merkezli Keldani 6rgiitlenmesinin sosyolojik
ve demografik eksenini agik bicimde ortaya koymaktadir: Gorsel isaretler
araciligiyla kamusal kimlik siirekli olarak teshir edilmis; Katolik birlik séylemi
episkopal ve biirokratik siirekliligi pekistirmis; Dominikenlerin mekansal
yerlesimi egitim ve bakim kurumlarini sehir dokusuna sabitlemis; ¢evredeki
koy halkalar1 ise piskoposlugun kateketik ve idari hinterlandini
kurumsallagtirmigtir. Boylece 1870’lerden 1890’lara uzanan ddénem, Siirt
Keldani cemaatinde goriiniir kimlik — kurumsal ag§ — sayim ve olgek tiretimi
zincirinin kalicilagtigi kurucu bir yirmi yil olarak belirginlesmektedir.

334 (Buvre d’Orient, n°142, May1s 1884, s. 312-313.

335 Vital Cuinet, La Turquie d’Asie. Géographie administrative, statistique, descriptive et
raisonnée de chaque province de 1’Asie Mineure, Tome II, Paris: Ernest Leroux, 1891, s. 534—
535, 597-598; Celik, a.g.t., s. 194.

336 Bcheiry, a.g.e., s. 23.

337 Kamo, Mission jésuite, 1999; Piolet, 1901; Rerty, Fr. Drum’s Criticism of Fr. Weigand’s
Story.” 1911, 745; La gerarchia cattolica: La cappella e la famiglia pontificie per I’anno 1882,
con appendice di altre notizie riguardanti la Santa Sede, pubblicata il 1 maggio 1882 (Roma:
Tipografia Monaldi e C., 1882), p. 377.

38 (Buvre d’Orient, 1883, s131-132.; (Buvre d’Orient, 1884, s. 312-313.

339 Cuinet, 1891; Celik, a.g.t., 2019.
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4.2. Istatistikler ve Toplumsal Yap1 (1913-1918)

4.2.1. 1913 istatistiklerine Gore Siirt Baspiskoposlugu’nda
Nasturi Niifusun Dagilimi
Asagidaki tablo, 1913 yili Katolik kaynaklarina gore Siirt

Bagpiskoposlugu siirlarinda yer alan, kismen Nasturi niifusa sahip on koyiin
demografik ve ruhani durumunu gostermektedir:

Keldani Rahip .
Koy Niifus Sayist Kilise Okul Istasyon
(Katolik)

Azar 50 1 1 - - Kismen Nasturi
niifus; Katolik ayini
uygulanmakta.

Guiralel 100 - 1 - 1 Katolik Nasturi

piskoposu Thomas
burada ikamet
etmekte.

Nasturi kokenli
topluluk;

70 - 1 - - Katoliklige gegis
stireci yeni
baslamakta.
Litiirjik birlik

60 - 1 - - saglanmaya
caligilmakta.
Katolik okulu faal;
Dominikenlerin
egitim merkezi
olarak kullanilmas.
Katolik ayini
diizenli icra

200 1 1 1 - edilmekte; doniisiim

tamamlanmak
lizere.
Kiigiik topluluk;

Mar- 30 B 1 B B Nasturi kokenli

Chmoni birkag aile Katolik
olmus.

Katolik rahip

Hadidi 200 1 1 - - diizenli olarak koye
ugramakta.
Karigik niifus;

Bir-K¢ 120 1 1 - - Katolik misyoner

destegi siirmekte.

Katolik misyonu

aktif; gocuklara

temel din egitimi
verilmekte.

Notlar
Durum

Mar-
Anéche

Mar-
Chianés

Sadakh 230 1 1 1 -

Mar-
Yacoub

Pékinde 80 1 1 - -
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Tablo 2. Siirt Bagpiskoposlugu’nda Nasturi Niifusa Sahip Koyler (1913)

Siirt Nasturilerinin Keldanilige doniisii, tek seferde gergeklesen toplu bir
dontistim degil, yaklasik ii¢ yiizyila yayilan dalgali bir siirectir. Baglangigta
bireysel veya kdy dl¢ekli Katoliklesmeler goriilmiis, 1681°den itibaren bu siireg
patriklik ve piskoposluk diizeyinde kurumsallagsmig, XIX. yiizyilda ise hem
yerli ruhbanin hem de Batili misyonerlerin katkilariyla Katolik kimlik bolgede
baskin hale gelmistir**. Bununla birlikte, Abdoulahad ve diger Roma yanlist
Keldani din adamlarimin cogkulu séylemlerine ragmen, XX. yiizyilin baslarinda
Siirt, Ridvan ve Bohtan bolgelerinde hélen Nasturi topluluklarin varlig1 dikkat
¢ekmektedir. Bu durum, mezhepsel gegislerin ne kadar kaygan bir zeminde
yiiriitiildiigiinii géstermesi bakimimndan énemlidir**'.

Genel olarak Siirt bolgesindeki Katolik misyon faaliyetleri yalnizca dini
degil, ayn1 zamanda egitimsel ve toplumsal yeniden yapilanma girisimleri
olarak da degerlendirilebilir. Dominikenlerin kurdugu istasyon, sadece bir
ibadet mekam degil, ayn1 zamanda dil 6gretimi, okuryazarlik ve inang birligi
ekseninde bir “Katoliklesme laboratuvar’” islevi gormiistiir. Bdylece
Nasturilerin Katoliklige gegis siireci hem ruhani bir yakinlagma hem de XIX.
yiizy1l sonu Osmanli tagrasinda Dogu Hristiyan topluluklariin kimlik yeniden
ingasinin bir gostergesi haline gelmistir. Siirt bolgesindeki Nasturi cemaatinin
Katoliklestirilme siireci, X V1. yiizyildan XX. ylizyila kadar uzanan yaklasik bes
yiizyillik bir zaman diliminde hem yabanci Katolik misyonerler hem de yerel
Katolik Keldaniler tarafindan yiiriitilmistiir. Bu donemde bolgedeki Katolik
misyonerler, faaliyetlerini siirdiiriirken Vatikan’a ve Katolik {ilkelerdeki
mezhepdaslarina diizenli olarak raporlar gondererek Nasturilerin Katoliklige
kazandirilmasinda kaydedilen ilerlemeleri bildirmis ve bu yonde ¢esitli maddi-
manevi yardimlar talep etmislerdir. Bununla birlikte, s6z konusu misyonerlik
girisimleri ve saglanan desteklere ragmen Nasturilerin Katoliklestirilmesi
stireci hicbir zaman tam anlamiyla basariya ulasmamistir. XX. ylizyilin
baslarmmda bile Siirt kirsalinda tespit edilen 36 Keldani kdylinden onunda
Nasturi cemaatinin halen varligini siirdiirdiigii bilinmektedir. Bu durum,
yaklagik bes asir boyunca yiiriitiilen yogun Katolik misyon faaliyetlerine ve
Keldani kilisesinin gayretlerine ragmen Nasturilerin inanglarini ve kimliklerini
biiyiik 6lgiide koruduklarmi gostermektedir. Ote yandan, bdlgedeki mezhepsel
doniigiimiin tam anlamiyla kalic1 bir nitelik tasimadigi, ¢ogu zaman pragmatik
ve ekonomik saiklerle sekillendigi de anlagilmaktadir. Roma’dan ve
Vatikan’dan gonderilen mali yardimlarin artmasi, Katoliklige gecis siirecini
hizlandirirken; bu kaynaklarin azalmasi durumunda ise Nasturilerin eski
mezheplerine geri doniislerinin  arttig1  gozlemlenmistir. Dolayisiyla

340 Abdoulahad, a.g.e., s. 72.

341 p. Miiller-Simonis & Hyacinthe Hyvernat, Du Caucase au Golfe Persique a travers I’ Arménie,
le Kurdistan et la Mésopotamie, Washington, D.C.: The Catholic University of America, 1892, s.
266, 337.
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Katoliklesme siireci, yerel topluluklar agisindan yalnizca dini bir doniisiim
degil, ayn1 zamanda ekonomik imkéanlar ve dis desteklerle baglantili bir
stratejik uyum bigimi olarak da degerlendirilmelidir. Bu durumu dogrulayan
verilerden biri, Rus Konsolos Mayevski’'nin Dogu Anadolu istatistiklerinde de
gortilebilir. Mayevski’nin bolgedeki niifus ve mezhepsel dagilima iligkin
gozlemleri, Katoliklesme hareketinin dalgali seyrini ve ekonomik yardimlarin
mezhepsel tercihler iizerindeki etkisini agikca ortaya koymaktadir. Sonug
olarak, Siirt bdlgesindeki Nasturiler, misyonerlerin ve yerel Katolik
Keldanilerin tiim sistematik ¢abalarina karsin, inangsal ve kiiltiirel kimliklerini
biiyiik dl¢liide muhafaza etmeyi basarmiglardir. Katoliklesme siireci ise, yerel
kosullarin, dig desteklerin ve ¢ikar iligkilerinin belirledigi kismi bir doniisiim
olarak kalmustir.

4.3. Siirt’te Niifus, Sosyo-Kiiltiirel ve Kurumsal Yapr (XIX.
Yiizyil-XX. Yiizy1l Basi)

1838’de bolgeyi ziyaret eden Amerikali misyoner Horatio Southgate,
Cizre merkezli piskoposluk alaninda yaklagik on bes kdyde bin Keldani
ailesinin, yani yaklasik bes bin kisinin yasadigini, kaydetmistir***. Bu gozlem,
Keldani niifusun yalnizca sehir merkezlerinde degil, ayni zamanda kirsal
hinterlandta da orgiitlii ve kokli bir sekilde varlik gosterdigini ortaya
koymaktadir. Keldani Katolik cemaatinin kurumsal Orgiitlenmesine dair
Osmanl arsivlerindeki XIX. Yiizy1l dénemine ait ilk kayitlardan biri Hicri 29
Zilhicce 1255 (13 Mart 1840) tarihli bir mazbata ile goriilmektedir. Cizre’de
yasayan cemaat, kiliselerinin vakif konagi avlusunda bir sibyan mektebi insa
etmek lizere Babiali’ye bagvurmus; belgede mektebin vakif hukukuna bagh
olarak kiliseye ait taginmaz iizerinde yer aldig1 ve cemaat mahallesinin i¢inde
bulundugu agik¢a ifade edilmistir’*. Mazbata ayrica cemaatin demografik
profilini de yansitmis; altmig dort hane ve yiiz alt1 niifustan olusan kiiciik bir
toplulugun kilise merkezli kurumsal 6rgiitlenmeye yoneldigini gdstermistir. Bu
durum, siirli niifusa ragmen cemaatin vakif hukukuna dayali miilkiyet
iizerinden egitim ve dini kurum ingasina erken tarihte giristigini ortaya
koymaktadir.

1848-1850 yillarinda bolgede bulunan Alman Katolik arastirmaci
Heinrich Patermann ise Musul merkezli patrikligin Siirt ve Diyarbekir’e uzanan
genis bir cografyada giicli piskoposluk yapilariyla temsil edildigini
vurgulamistir. Patermann’a gore Siirt, bu donemde bir matranlik (piskoposluk)
merkezi niteligi tagimakta; piskoposluk otuz li¢ kdyi kapsamakta ve sehir

342 Southgate, Narrative of a Visit to the Syrian, s. 172-173.
343 BOA, C.MF. 90/4455, (29 Zilhicce1255-13 Mart 1840)
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merkezinde dikkate deger bir ruhban kadrosuna sahip bulunmaktaydi***. Onun

tespitleri 1s1ginda Siirt’in énemli bir Keldani niifusu ve dini kadroya sahip
oldugunu gostermesi agisindan Onemlidir. Girolamo Petri'nin 1859 tarihli
L'Orbe Cattolico ossia Atlante geografico storico ecclesiastico adli eserinde
Siirt "Keldanilerin sehri" olarak nitelendirilmigtir. Petri, sehri Diyarbekir'in
yaklasik 30 lig (tahmini 150 km) dogusunda yer alan bir sancak merkezi olarak
konumlandirmistir. Cografi agidan, Siirt yiiksek daglarla ¢evrili kiigiik bir ova
lizerinde kurulmus ve Habur Nehri tarafindan sulanmaktadir. Bu dénemde
Siirt'in tahmini niifusu yaklasik 3.000 kisi olarak kaydedilmistir**.

1865 yilinda Ingiliz dis ticaret biiltenine gére Siirt bolgesindeki niifus
asagidaki gibidir. Bu rakamlar ayni zamanda diger verilen verilerle
karsilagtirma yapilabilmesi i¢in yabanci bir devletin dis istatistik kaynagi olarak
onem arz etmektedir. Ancak buradaki temel sikinti niifus ayrimi yapilirken
niifus ayrimi genel olarak Hristiyan ve Miisliiman arasinda yapilmistir. Bu
nedenle Hristiyanlara yonelik verilen rakamlarda bolgedeki Keldani,
Gregoryen Ermeni, Katolik Ermeni, Protestan Ermeni, Nasturi, Yakubi ve
Yakubi Katolik gibi unsurlarin hepsi bir arada sayilmistir.

Kaza (District) Kéy Sayist Miisliiman Diger Niifus Tezgih

Haneleri / Evler (Looms)

Siirt ve Koyleri 55 2,908 762 100
Sirvan 120 2,760 511 60
Garzan 92 1,677 752 80
Sason 124 2,890 1,770 100
Giirdellan 14 229 219 30
Bedhwan

(Herhwan) 88 72 271 —
Deyr Giil 124 6,400 800 180
Den ve Ejruh 76 981 616 200
Berwari 40 2,180 345 200
Hizan ve Ispayert 46 1,435 566 110
Toplam: 729 ky34®

Tablo 3. Siirt Sancagina Bagli Kazalar ve Istatistikler

Bu yukaridaki tablonun Siirt Sancaginda Hane Dagilimi (Kizilbaglar
Miisliimanlara Dahil) yapildiginda asagidaki sonuglar ortaya ¢ikmaktadir. Bu
tabloda yukarida verilmeyen Yezidi, Kizilbas (Alevi) unsurlara da yer verilerek
metindeki agiklamalara gore bu unsurlarin yasadigi bolgelerde ifade edilmistir.

34 Heinrich Patermann, Die katholische Kirche im Morgenlande, Freiburg i. Br. Herder, 1865, s.
172-175, 326-341

345 Girolamo Petri, L’Orbe Cattolico ossia Atlante geografico storico ecclesiastico (Roma:
Tipografia della Reverenda Camera Apostolica, 1859, s. 32.

346 Commercial Reports Received, s. 193-194.
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Kaza Miisliiman Hristiyan Yezidi Toplam
Hane Hane Hane Hane
Siirt ve Koyleri 2.908 (%78,1) 762 (%20,5) 54 (%1,5) 3.724
Sirvan 2.760 (%82,1) 511 (%15,2) 90 (%2,7) 3.361
Garzan 1.677 (%65,1) 752 (%29,2) 148 (%5,7) 2.577
Sason 3.890 (%68,7) 1.770 (%31,3) 0 5.660
Giirdellan 229 (%51,1) 219 (%48,9) 0 448
Bedhwan (Ridvan) 72 (%9,6) 271 (%36,2) 405 (%54,1) 748
Deyr Giil 6.400 (%86,3) 800 (%10,8) 220 (%3,0) 7.420
Den ve Eruh 981 (%61,4) 616 (%38,6) 0 1.597
Bervari 2.180 (%86,4) 345 (%13,6) 0 2.525
Hizan ve ispayert 1.435 (%71,7) 566 (%28,3) 0 2.001
Genel Toplam 22.732 (%74,1)  6.612 (%21,9) 917 (%3,00 30.261

Tablo 4. Siirt Sancaginda Niifusun Dini-Etnik Dagilimi (XIX. yiizy1l)

Tablo 3’ten anlasildig: {izere, Siirt sancagi genelinde yaklasik 30.261
hane bulunmaktadir. Miisliimanlar (Kizilbas dahil) 22.732 haneye sahip olup
toplam niifusun  %74,1’ini  olusturmaktadir. Hristiyanlar (Ermeniler,
Yakubiler/Siiryaniler ve Nasturiler) 6.612 hane olup niifusun %21,9’unu,
Yezidiler ise 917 hane olup niifusun yalnizca %3,0’{inii olusturmaktadir.

4.3.1. Siirt Sancagi inan¢ Gruplar1 Analizi:
4.3.2.1. Miisliimanlar

Miisliman haneler sancak genelinde biiyiikk ¢ogunlugu olusturur.
Ozellikle Deyr Giil, Berwari ve Sirvan gibi kazalarda %80’in {izerinde
Miisliiman orani dikkat g¢ekicidir. Sason’daki 1.000 hanelik Kizilbas Kiirt
niifusunun da Miisliiman niifusa dahil edilmesiyle Miisliiman orani sancak
genelinde %74’e ¢ikmaktadir. Bu durum, bdlgede Siinni-Hanefi Kiirtler, Safii
Kiirtler ve Kizilbas (Alevi-Kizilbas Kiirt) topluluklarinin bir arada yasadigini
gostermektedir.

4.3.2.2. Hristiyanlar

Yaklasik 6.600 hane ile Hristiyan niifus sancakta ikinci biiylik gruptur.
Bu grup homojen degildir; i¢inde ii¢ ana topluluk yer almaktadir:

4.3.2.3. Ermeniler

Ozellikle Siirt merkez, Garzan, Sason ve Hizan’da yogunlasmuslardir.
Cogunlugu Gregoryen olmakla birlikte Katolik ve Protestan Ermeniler de
mevcuttu.
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4.3.2.4. Yakubiler (Siiryaniler)

Geleneksel olarak Tur Abdin ve ¢evresine bagli olmakla beraber, Siirt ve
cevresinde de 6nemli bir Yakubi (Siiryani Ortodoks) niifus yasamaktaydi.

4.3.2.5. Nasturiler

Daha ¢ok Hakkari ve kuzeydogu Musul bolgesinde yogun olmakla
birlikte, Siirt’in ozellikle Bervari/Berwari ve ¢evre kazalarinda kiigiik Nasturi
topluluklar1 bulunuyordu.

Yukaridaki agiklamada gdsterilen “Hristiyan haneler” ifadesi tek bir
mezhebe degil, Ermeni, Siiryani (Yakubi) ve Nasturi topluluklarinin toplamina
karsilik gelmektedir.

4.3.2.6. Yezidiler

Yaklasik 917 haneden (%3) olusan Yezidi niifus ise 6zellikle Bedhwan
(Ridvan), Garzan ve Sirvan kazalarinda yogunlagsmaktadir. Bu verilerin burada
ayrica belirtilmesinin nedeni, s6z konusu toplulugun oraninin genel niifus
icindeki yerini netlestirmek ve bolgedeki demografik dagilimin biitiinciil
bicimde ortaya konmasini saglamaktir. Yezidiler c¢ogunlukla kirsal
yerlesimlerde yasamis olup, Osmanli merkezi idaresiyle iligkileri dénem

donem gerginlik baridiran bir karakter arz etmektedir®*’.

4.3.2.7. Keldaniler

XIX. yiizyll ortalarinda Siirt piskoposlugu, Katolik misyonerlik
faaliyetleri acisindan yalnizca bir tasra istasyonu degil, ayn1 zamanda niifus ve
kurum yogunlugu bakimindan dikkate deger bir merkez konumundaydi. 1866
yilina ait veriler, sehrin Katolik yapilanmasinin 6l¢egini somut bigimde ortaya
koymaktadir. Peder Martin’in aktardigia gore, bu donemde Siirt piskoposlugu
toplamda yaklasik 14.000 niifusa sahipti; bunlarin 11.000’i Katolik olarak
kaydedilmistir. Ancak bunlarin ne kadarinin Keldani oldugu belirtilmemis
Katolikler toplam niifus olarak verilmistir**®. Dolayistyla 1866 fotografi,
Siirt’teki Katolik niifusun toplam niifus i¢indeki yiiksek orani (yaklasik %78)
bolgedeki mezhepsel doniisiimiin boyutlarini da ortaya koymaktadir. Aym
zamanda kdylerden merkezi piskoposluga baglanan kilcal 6rgiitlenme, Fransiz
Dominikenlerinin ilerleyen on yillarda kuracagi okul ve manastir aginin iizerine
oturacag giiclii bir yerel tabanin mevcut oldugunu gostermektedir. Bu tablo,
Siirt’in XIX. yiizy1l sonlarinda Fransiz Dominiken misyonunun en stratejik
tagra merkezlerinden biri haline gelisini hazirlayan altyapiy1 agiklamaktadir:

347 Commercial Reports Received at the Foreign Office from Her Majesty's Consuls between July
1st, and December 31st, 1864. Presented by Command of Her Majesty to Both Houses of
Parliament. 1865. London: Printed by Harrison and Sons, 1865, p. 193-194.

348 P Martin, La Chaldée: Esquisse historique suivie de quelques lettres sur I’Inde et la
Cochinchine, Rome: Propaganda Fide, 1867, s. 210.
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niifus yogunlugu, kdy baglantilari, ruhban kadrosu ve egitim kurumlart ile Siirt,
Katolik misyonerlik i¢in hem yerel bir merkez hem de uluslararasi Katolik agin
Mezopotamya’daki kavsak noktasi olmustur.

Yukaridaki 6rneklerden de anlasilacagi ve tabloda goriilecegi gibi XIX.
ylzyil ve XX. yiizyilda Siirt bolgesinde bulunan Keldanilerle ilgili niifus
verileri tam olarak birbiri le uyumlu degildir. Bu dénemde kullanilan niifus
verilerinde farkliliklar géze ¢arpmaktadir. Keldanilerle ilgili énemli veriler
sunan Katolik Dominik misyonu i¢in énemli bir yer olan Siirt’teki gelismeler
onlar i¢in her zaman 6nemli olmustur. Bu nedenle zaman zaman genel
merkezlerine Keldanilerle ilgili bilgilendirmek i¢in raporlar gondermislerdir.
Bu raporlarda onlarin niifuslarina da deginmislerdir. Bu baglamda Katolik
yayin organ1  (Euvre d’Orient biilteninin 1883 tarihli yayinda sehir ve yaklagik
otuz ti¢ koyde 610 aileden olusan 3.050 kisilik bir niifus verilmis; 1884 tarihli
yayinda ise Siirt’e yakin Dek-Hassker bandinda otuz kdyde yaklasik 6.000

Keldani kaydedilmistir®*.

Dominiklere ait 1881-1884 yillarina ait bir bagka veri de ise, Fransiz
Dominiken misyoneri Gonzalve Duval, sehir merkezinde bin Keldani Katolik,
otuz ii¢ koyde ise 3.900 Keldani bulundugunu, toplam niifusun 4.900 kisiye
ulastigini belirtmistir. Bu tablo, Siirt merkezinde Keldanilerin toplam niifusun
yaklagik  %7’sini, Hristiyan niifusun ise %27’sini olusturdugunu
gostermektedir’®. Bu ayn1 zamanda Heinrich Patermann’in 35 y1l 6nce verdigi
niifus verileriyle uyumludur. 1890’larda Miiller-Simonis ve Hyvernat, sehir
merkezinde 99 aile (yaklagik 495 kisi), kdylerde ise 3.500-4.000 kisi olmak
iizere toplamda 4.000-4.500 Keldani bulundugunu kaydetmistir®>'. Baska bir
Fransiz ve Duyun-1 Umumiye gorevlisi olan Vital Cuinet ise 1891 tarihli
monografisinde Siirt bélgesinde 2.600 Keldani’nin yagadigini, ayrica 4 okul, 8
O0gretmen ve 325 6grenci bulundugunu kaydetmektedir. Bu veriler, niifusun
yaklasik %12,5’inin 6rgiin egitimle temas halinde oldugunu ve 6gretmen basina
ortalama 40 dgrenci diistiigiinii ortaya koymaktadir®>,

1890’larin baginda Miiller-Simonis ve Hyvernat’in Siirt ve ¢evresindeki
Keldani niifusunu 4.000-4.500 kisi olarak, Vital Cuinet’in ise 1891°de yalnizca
2.600 kisi olarak vermesi, donemin demografik verilerindeki belirsizligi ve
daha 6ncede belirttigimiz ¢eliskiyi gdstermektedir. Bu fark, gdzlemcilerin amag
ve yontemlerindeki farkliliklardan (misyonerlerin cemaatin goriniirliigiinii
artirma egilimi, Cuinet’in ise idari ve mali kayitlara dayanmasi), sayimin

349 Oeuvre d’Orient, Eyliil 1883, s. 131-134, 140-144; n°142, Mays 1884, s. 50-51, 312-313.
350 Gonzal ve Duval, La Mission des Dominicains & Mossoul, Paris: Bureaux de «L’Année
Dominicaine », 1889, s. 43-44.

351 Miiller-Simonis, Du Caucase au Golfe Persique a travers, s. 266, 337

352 Vital Cuinet, La Turquie d’Asie, géographie administrative : statistique, descriptive et
raisonnée de chaque province de I’ Asie Mineure, Tome Deuxiume, Paris 1891, s. 534-535, 597-
598.
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kapsadig1 alanlarin degiskenliginden ve donemin giivenilir bir istatistik
yontemine sahip olmamasindan kaynaklanmaktadir. Dolayisiyla bu rakamlar,
yalnizca niifus tahminlerindeki bir uyusmazlik degil, ayn1 zamanda farkli
kurumsal baglamlarin ve bakis agilariin {iriinii olarak degerlendirilmelidir.

1905 tarihli Annuaire pontifical catholique’te, halkin ¢ogunlugunun
Miisliman oldugu; buna karsilik yaklasik 6.000 Katolik ailenin 23 ana
istasyona bagli bulundugu; 20 sekiiler rahibin hizmet verdigi ve Cuératel’(?) de

Nasturilikten donmiis bir piskoposun gérev yaptig1 belirtilmektedir®>.

XIX. yilizyilin sonuna gelindiginde Keldaniler, Siiryani Kadimler ve
Ermenilerle birlikte Siirt’in {i¢ ana Hristiyan cemaatinden biri haline gelmis,
Protestanlar ve Nesturiler ise daha kiigiik topluluklar olarak wvarliklarini
siirdiirmiistiir’™. Buna karsilik Stamboul gazetesinde 10 Mart 1909°da
yayimlanan ve Bagpiskopos Addai-Scher’e gonderildigi belirtilen bir listede,
“yaklagik 1889°da” piskoposluga bagh altmistan fazla koyde 16.000 Keldani
bulundugu, 1909°da ise bu sayinin 22 koyde 5.500’e diistiigi ileri stiriilmiistiir.
Ancak bu dramatik tablo, ¢agdas kaynaklarin daha miitevazi rakamlariyla
karsilagtirildiginda kapsam, 6l¢lim birimi ve anlati amaci bakimindan abartili
ve tartismali goriinmektedir®>. Bu durum aslinda Roma Katoliklerine bagl bir
piskopos olarak Scher’in yiizyillardan beri bolgeden Roma’ya giden
raporlarindaki dil ve sdylemle uyumludur. Zira bu rapor ve bilgilendirmelerin
bircogunda daha ¢ok yardim alabilmek ve bolgeye dikkati ¢ekebilmek icin
niifusun daha kalabalik oldugu Nasturilerin Katoliklige doniistiiriilmesinde
biiylik mesafeler kat edildigi gibi ifadelerin oldugu bilinmektedir. Ama son
Osmanli Devleti’nin son donemlerinde bile Nasturilerin Katoliklige doniisiimii
tam olarak gerceklestirilememistir.

Keldanilere ait niifus varliginin ¢eliskisi XX. yiizyila ait verilerde de
goriilmektedir. Bununla birlikte s6z konusu yiizyildaki veriler bu farklilig1 daha
net ortaya koymaktadir. 1914 tarihli Osmanl istatistiklerine gore Siirt
Sancaginda 4.284 Keldani yasamaktadir: bunlarin 1.549’u Siirt merkezde,
954’1 Eruh’ta, 1.781°i ise Pervari’dedir. Bu rakamlar, sancak genelinde
Keldanilerin  toplam  niifus igindeki oranmnin  %11,7  oldugunu
gostermektedir®>®. 1913—1914 Osmanli arsivleri ayrica cemaatin kadin—erkek
oraninin dengeli oldugunu, Diyarbekir Vilayeti genelinde 2.333 erkek ve 2.450
kadin olmak iizere 4.783 Keldani bulundugunu kaydeder. Ozellikle Cizre’de
kadin oraninin %51,5 olmas1 dikkat ¢ekicidir. Siirt’te de benzer bir dagilimin
gozlenmesi, Miisliiman niifustaki erkek agirlikli tabloya kiyasla daha dengeli

353 Annuaire pontifical catholique, 1905, s. 290.

354 Miiller-Simonis & Hyvernat, 1892, s. 266, 337.

355 Stamboul, 43. yil, say1 57, 1909; ayrica bkz. Cuinet, a.g.e., s. 534, 598; Duval, 1889, s. 7-10;
Miiller-Simonis & Hyvernat, 1892, s. 266,337.; Tfinkdji, 1914, s. 494-496.

3% QOrhan Sakin, Osmanli’da Etnik Yap1 ve 1914 Niifusu, Tarih Vakfi Yurt Yaynlari, Istanbul
2010, s. 190-191.
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bir demografik yapiya isaret etmekte ve cemaatin sosyal siirekliligi agisindan
bir avantaj sunmaktadir®’. Keldani Piskoposu Joseph Tfinkdji’nin 1914 yilinda
yayimladig1 envantere gore, Siirt Piskoposlugu’na baglh 37 yerlesim yerinde
toplam 5.430 Keldani niifus bulunmaktaydi. Ayni kayitta bolgede 21 papaz, 31
kilise, 7 sapel, 9 okul ve 4 misyon istasyonu yer aldig1 belirtilmektedir. Benzer
sekilde Louvet de 1891 yilinda Siirt’i, yaklasik 5.000 Keldani niifusa, 19
rahibe, 26 kiliseye ve 2 okula sahip bir piskoposluk merkezi olarak
tanmimlamakta; bu yapisiyla kenti Musul, Kerkiik ve Cizre piskoposluklariyla es
diizeyde bir konuma yerlestirmektedir.

Annuaire Pontifical Catholique’ye gore ise 1914 yili itibariyla Siirt
Bagpiskoposlugu’nun bagli bulundugu bélgenin niifusunun biiyiik kismini
Miisliimanlardan olusmakla birlikte, kayitli 5.430 Keldani Katolik niifusun
varligi dikkat ¢cekmektedir. Ayni1 kayitta bolgedeki dini teskilat yapisi; 21
sekiiler (diinyevi) rahip, Guératel’de ikamet eden Nasturi kdkenli bir Katolik
piskopos, 38 kilise veya sapel, 4 misyon istasyonu, 9 erkek okulu, 1 kiz okulu
ve 1 Dominiken manastiri seklinde belirtilmistir.

Bu tablo, donemin Katolik misyoner faaliyetlerinin bolgedeki kurumsal
orgiitlenmesini agik bigimde yansitmaktadir. Ozellikle Dominiken tarikatmin
katkilari, Siirt bolgesinde Katolik kimligin hem litlirjik hem de egitsel
diizlemde kurumsallagsmasina 6nemli Ol¢iide katki saglamistir. Bununla
birlikte, burada kullanilan ii¢ temel kaynagin -Tfinkdji, Louvet ve Annuaire
Pontifical Catholique- tamaminin Katolik kokenli yaymlar oldugu ve
dolayisiyla bolgedeki Katolik varligini  kurumsal mesruiyet agisindan
vurgulama egilimi tasidig1 goz niinde bulundurulmalidir®*®,

Yerlesim Niifusu Rahip  Kilise Sapel Okul istasyon
Siirt 824 3 1 1 3 2
Kolmés 326 1 1 - 1 1
Mar-Gourva 182 1 1 - - 1
Guédyanes 155 1 1 - — _
Tall-Michar 290 1 1 - _
Bingov 110 1 1 — - —
Birkah 30 1 - - — _
Deliok 146 1 1 - - _
Eaniouran 126 - 1 - _ _
Dah-Habban 142 — 1 - _ _
Dali-Mazéhe 152 - 1 - _ _
Ardjikanés 45 - 1 - — _
Koridj 100 1 1 - - —
Ouridj 20 - 1 - - _
Borim 282 1 — - - _
Chi-wilha 95 1 1 — — _

37TBOA, DH.EUM.MTK. 74/51 (5 Muharrem 1332-4 Aralik 1913).
358 Annuaire Pontifical Catholique, 1917, s. 318-319.
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Rauma 110 — 1 - _ _
Hakh 70 - 1 — _
Péroz 300 1 1 - 1 -
Dintass 80 1 — 1 — _
Haute-Artoun

(Yukar1 Artoun) 310 ! 1 B 1 -
Basse-Artoun

(Asag1 Artoun) 160 h 1 - - -
Goubarlanés 75 - 1 — _ _
Tall 50 — 1 _ _

Azar 50 1 1 — — _
Guiralel 100 - 1 - - 1
Mar-Anéche 70 - 1 - _ _
Mar-Chianés 60 - 1 - _ _
Sadakh 230 1 1 - 1 _
Mar-Yacoub 200 1 1 — 1 —
Mar-Chmoni 30 - 1 - — _
Hadidi 200 1 1 - - _
Bir-Ké 120 1 1 - _ _
Pékinde 80 1 1 — — _
Der-Chemsch 40 - 1 — _ _
Kibb 50 — 1 - — _
Ejnith 120 1 1 - — _
Toplam 5.430 21 31 2 9 5

Tablo 5. Siirt Piskoposlugu Istatistigi 1913

4.4. 1917-1918 idari Yapis1 Cercevesinde Siirt Sancaginda
Keldani Niifus

1333-1334 (1917-1918) yillarinda Siirt Sancagi; Pervari, Garzan, Eruh,
Sirvan ve Sirnak kazalarindan olugmakta ve Bitlis, Mus ve Geng sancaklariyla

339 Annuaire pontifical catholique, 1914, s. 496; Asagida Annuaire’deki Cemaatler ve Niifus
verileri yer almaktadir;

Cemaat / Niifus Siirt Eruh Pervari Sirvan Garzan Toplam
Miisliiman 27.649 22.677 6.415 15.181 14.541 86.463

Ermeni 2218 1.890 1.326 1.169 4.225 10.828
Protestan 412 - - - 107 519
Siiryani 775 714 — 1.109 1.044 3.642
Keldani 1.549 954 1.781 - 72 4.356

Genel Toplam  32.603 26.235 9.522  17.559 19.989 105.808

Bkz. Salname-i Vilayet-i Bitlis, Bitlis Vilayet Matbaasi, Bitlis, 1310/1892, s. 283-284; Resul
Babaoglu ve Abdurrezzak Celik, "Cumbhuriyet Idaresine Gegis Siirecinde Siirt’te Demografik
Gostergeler", Tarih Okulu Dergisi (TOD) Journal of History School (JOHS) 11 (Haziran 2018),
XXXIV, s. 537.
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birlikte Bitlis Vilayeti’'ne bagli bulunmaktaydi. Ancak bu doéneme iliskin
diizenli ve kapsamli bir resmi niifus sayim1 gergeklestirilmemistir. Bu nedenle,
1917-1918 yillarina dair demografik degerlendirmelerde fiilen kullanilan temel
veri seti, Osmanli Devleti’nin son genel niifus sayimi olan 1914 istatistikleridir.
Asagidaki analiz, bu verilerin 1917-1918 idari ve toplumsal baglami iginde
geriye doniik olarak yorumlanmasina dayanmaktadir.

1914 Osmanh niifus istatistiklerine gore Siirt sancagindaki toplam
Keldani niifusu 4.356 kisi olarak kaydedilmistir. Bu niifusun kazalara gore
dagilimi su sekildedir: Siirt merkezde 1.549, Eruh’ta 954, Pervari’de 1.781 ve
Garzan’da 72 kisi. Sirvan kazasinda ise Keldani niifusa dair herhangi bir kayit
bulunmamaktadir. Bu dagilim, Keldani niifusun sancak genelinde homojen
bicimde dagilmadigini; aksine belirli yerlesim alanlarinda yogunlastigini
gostermektedir. Ozellikle Siirt merkez, Pervari ve Eruh kazalari, Keldani
varliginin demografik agirlik kazandigi baslica alanlar olarak 6ne ¢ikmaktadir.
Kazalar arasindaki dagilim incelendiginde, Pervari 1.781 kisilik niifusuyla Siirt
sancagindaki en yiikksek Keldani niifusuna sahip kaza konumundadir. Bu
durum, Pervari’nin yalnizca siradan bir kirsal yerlesim alan1 olmadigini; ayni
zamanda Keldani cemaatinin yogunlastigi, gorece kapali ve i¢ dayanigma aglari
gliclii bir toplumsal mekan oldugunu diisiindiirmektedir. Pervari’deki bu
demografik yogunluk, bdlgede Keldani kdylerinin, kilise yapilarinin ve cemaat
i¢i sosyal orgiitlenmenin varliiyla dogrudan iliskilendirilebilir. Siirt merkezde
kayitlt 1.549 kisilik Keldani niifusu ise, cemaatin sancak diizeyindeki idari,
dinsel ve kurumsal merkezinin burada bulundugunu ortaya koymaktadir.
Patriklik vekilligi, kilise miilkleri, egitim faaliyetleri ve misyonerlerle kurulan
iliskiler dikkate alindiginda, Siirt merkez Keldani varliginin rgiitlii ve kamusal
gortiniirliigli yiiksek bir yapiya sahip oldugu anlasiimaktadir. Eruh kazasinda
yasayan 954 Keldani ise, merkez ile kirsal alan arasinda konumlanan, yari-
kentsel nitelikli bir cemaat yapisini yansitmaktadir. Bu durum, Eruh’un hem
idari merkezlerle hem de daglik yerlesim alanlariyla baglantili ara bir konumda
bulundugunu goéstermektedir. Buna karsilik Sirvan kazasinda Keldani niifusun
hi¢ kaydedilmemis olmas1 ve Garzan’da yalnizca 72 kisiyle siirli kalmasi, bu
bolgelerde Keldani varliginin marjinal diizeyde kaldigini ortaya koymaktadir.
Bu durum, s6z konusu kazalarin ya Siiryani niifusun agirlikta oldugu alanlar
olmasiyla ya da Miisliman ve Ermeni niifusun baskin oldugu yerlesim
dokusuyla aciklanabilir. Dolayisiyla Keldani niifusun sancak genelindeki

dagilim, secici ve simirl bir cografi yayilima isaret etmektedir*®°.

1917-1918 yillari, 1. Diinya Savasi’nin son safhasi ve Osmanli idari
yapisinin ¢oziilme siirecine girdigi bir doneme karsilik gelmektedir. Bu siirecte
yasanan zorunlu gocler, giivenlik sorunlari, ekonomik ¢okiis, hastaliklar ve

360 Omer Kucak, “Sicill-i Ahval Defterlerine Gore Siirt Dogumlu Gayr-1 Miislim Memurlar
(1879-1909),” Uluslararas1 Sosyal Arastirmalar Dergisi / The Journal of International Social
Research 9, no. 47 (Aralik 2016), s. 262-263.
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misyoner faaliyetlerinin kesintiye ugramasi gibi etkenler, Keldani niifusun fiili
durumunu dogrudan etkilemistir. Bu nedenle 1917-1918 yillarinda Keldani
niifusun, 1914 verilerinde kaydedilen rakamlarin altina diismiis olmasi kuvvetle
muhtemeldir. Ancak s6z konusu donem i¢in elde baska bir resmi niifus sayimi
bulunmadigindan, akademik ¢alismalarda bu yillara iliskin degerlendirmelerde
halen 1914 nifus verileri referans alinmaktadir. Bu baglamda 1914
istatistikleri, 1917-1918 doénemi igin bir “iist smir” niteliginde demografik
cerceve olarak degerlendirilmelidir. Genel olarak XIX. yiizy1l ortalarindan XX.
ylzyil basina kadar Siirt Keldanileri, niifus biiyiikliikleri, Miisliiman niifusa
oranlar1 ve kurumsal yogunluklariyla bolgedeki Hristiyan cemaatler arasinda
dikkat cekici bir konuma sahip olmuslardir. 1880’lerden 1910’lara uzanan
siirecte 4.000-5.500 kisilik ¢ekirdek niifusuyla Siirt, “orta biiylikliikte fakat
yiiksek kurumsal yogunluklu” bir Katolik merkez olarak 6ne ¢ikmistir. Buna
karsilik Stamboul gazetesinin 1909 tarihli “60 koyde 16.000’den 22 koyde
5.500’e diislis” anlatisi, ¢agdas Osmanl istatistikleri ve misyoner raporlariyla
karsilastirildiginda metodolojik ve amagsal farkliliklar nedeniyle abartili ve
tartigmal1 bir iddia olarak degerlendirilmelidir. Bununla birlikte, Siirt’teki
Keldani niifusunun azalmasiin temel nedenleri arasinda I. Diinya Savasi’nin
yarattig1 giivenlik ortami, zorunlu gogler, salgin hastaliklar ve ekonomik ¢okiis
belirleyici rol oynamistir. Cumhuriyet doneminde ise bu azalma, basta
ekonomik ve sosyal baskilar olmak iizere, Keldani niifusun Istanbul gibi biiyiik
kentlere yonelen i¢ goc hareketleriyle devam etmistir.

4.5. Mezhepler Arasi1 Rekabet ve Siyasi Yiikselis

4.5.1. Protestan Misyonlarin Yiikselisi ve Mezhepler Arasi
Rekabetin Yogunlasmasi (1883-1892)

XIX. ylzyilin son ¢eyreginde, Katolik ve geleneksel Dogu Kiliseleri
(Ermeni Gregoryenler, Suriye Ortodokslar) Protestan misyonerlerin artan
niifuzuyla miicadele etmek zorunda kalmigtir. Dominiken babalarin 1883 tarihli
raporlari, Protestanlarin 6zellikle Siirt ve Bitlis ¢evresinde hizla kok saldigim
gostermektedir. Rapora gore, halkin fakirligini ve cehaletini firsat bilen
Protestanlar, yerli 6gretmenler yetistirmis ve onlara yliksek maaglar 6deyerek
basarili olmuslardir. Ingiltere’nin resmi veya yari resmi korumasi altinda
hareket eden Protestanlar, Ingiliz konsolosunun yerel idarelerle ¢oziilemeyen
meseleleri ¢ozme yetenegi sayesinde yerel halk {izerinde 6nemli bir etki alan1
kurmuslardir. Bu durum, yerel bir kdy sikintiya diistiiglinde yardim igin
Protestanlara bagvurulmasina yol agmistir. Yine rapordan anlasildigina gore
Bitlis’te Protestanlar giizel kiliseler ve okullar kurmus, Gregoryen
Ermenilerden ayrilmig yaklagik 100 aileye ulasmuislardir. Erkek okullarinda
Ermenice, Tiirkce ve Ingilizce dilleri ogretilirken, kiz okullar1 Ingiliz
diyakozlar tarafindan yonetilmistir. Paranin misyon faaliyetlerindeki giicii,
ozellikle biiyiik pahalilik doneminde belirleyici olmus; rapor, eger kimse karsi
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koymazsa yirmi yil iginde biitiin Hristiyan bolgelerin Protestanlagabilecegi
uyaristyla sona ermistir. Bu tehdit, 20 Nisan 1892 tarihli bir raporda, Birlesik
Ermenilerin Patrigi tarafindan da dile getirilmistir. Patrik, bilylik masraflarla
ayakta tutulan Protestan okullarmin ve Gregoryen ayrilik¢ilarinin okullarinin
kendi misyonlarina biiylik zarar verdigini belirtmis; Karpouth, Bitlis, Mus,
Sivas ve Antep gibi 6nemli merkezlerde kendi misyonlarinin yetersizliginden
yakinmigtir®®',

4.5.2. Katolik Kurumlarmin Siyasi Gii¢ Olarak Yiikselisi ve

Yakubi Gerilimi (1913)

XX. ylzyillin baslarinda, Katolik misyonerlerin faaliyetleri yerel
Hristiyan cemaatler arasinda yogun bir mezhepler arasi rekabeti
derinlestirmistir. 1913 yila ait diplomatik yazigsmalar, Katolik kurumlarinin
sadece dini degil, ayn1 zamanda uluslararas1 himaye, mali destek ve egitim
kurumlar1 araciligiyla mezhepler arasi rekabeti derinlestiren siyasi bir gii¢
unsuru haline geldigini gostermektedir. Bu durum, &zellikle Suriye Ortodoks
(Yakubi) cemaatleriyle belirgin bir gerilim hatti olusturmustur. Antoun
Abdulnour’un 12 Aralik 1913 tarihli mektubu, Siirt ve Bsheiriya ¢evresindeki
yaklasik 4.000 kisilik Suriye Ortodoks toplulugu iizerinde Katoliklerin artan
etkisinden duyulan rahatsizligi agikg¢a dile getirmistir. Mektup, Katolik
misyonlarinin egitim ve mali yardimla Yakubi cemaatten énemli bir kesimi
kendi saflarina ¢gekme c¢abalarin1 belgeleyerek adeta bir “son uyar1” niteligi

tasimaktadir®®’.

Siirt bolgesinde misyonerlerin rekabet ortami, Osmanli tasrasindaki
Hristiyan topluluklarin yalnizca dini aidiyetle degil, ayn1 zamanda uluslararasi
diplomasi, misyonerlik aglari ve Batili devletlerin koruma politikalar
ekseninde sekillenen ¢ok katmanli bir yapiy1 yansitmaktadir. Abdulnour’un
mektubu, aym1 zamanda yiizyillardir siiregelen Katoliklestirmeye yonelik
cabalarin, yerel Yakubi, Nasturi, Ermeni ve Protestan unsurlarin kendi niifuz
alanlarin1 koruma rekabeti nedeniyle tam anlamiyla basariya ulasamamasinin
kanit1 olarak okunabilir. Katolik misyonlarinin Siirt ve ¢evresindeki etkinligi,
yerel topluluklar arasindaki dini kimlik smirlarini yeniden tanimlarken
bolgenin sosyo-politik dengelerini dogrudan etkilemistir.

4.6. Giivenlik Sorunlar: ve Toplumsal Olaylar (1897-1912)

4.6.1. Siirt ve Cevresinde Keldanilere Yonelik Saldirilar

XIX. ylizyilin sonlarinda ve XX. ylizyilin baglarinda Siirt, Garzan ve
Cizre Dbolgelerinde Keldani cemaatine yonelik art arda saldirilar

361 Revue de ’Orient Latin, s. 262.
362 Dinno, The Chaldean Catholic Church, s. 211-212.
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gerceklesmistir. Osmanli arsiv belgeleri, bu saldirilarin hem ekonomik hem de
dini-simgesel boyutlarini ortaya koymaktadir. Belgeler ayni1 zamanda, Osmanli
merkezi idaresinin tagradaki asayisi saglamakta yasadigi zorluklari ve yabanci
devletlerin miidahale girisimlerini de gostermektedir.

4.6.2. Garzan Vakasi (1897)

13 Saban 1314/17 Ocak 1897 tarihli Siirt Mutasarrifligindan Dahiliye
Nezareti’ne gonderilen sifreli telgrafta, Garzan kazasinda Keldani milletinden
Kesis Bedros ve oglunun gece saat sekiz civarinda evlerinde katledildikleri,
hanenin yani sira koydeki kilisenin kapisimin kirilarak icerideki esyalarin
yagmalandigt bildirilmektedir. Mutasarriflik, derhdl kaymakamliga telgraf
cekildigini ve faillerin yakalanmasi i¢in gerekli emirlerin verildigini ifade
etmistir’®. Ayni icerik, kisa bir siire sonra Bitlis Valiligi tarafindan da Dahiliye
Nezareti’ne teyit edilerek gonderilmistir’®. Merkezi idare, gelismelerden
haberdar olur olmaz, faillerin “biran evvel yakalanmasi” ve sonucun
kendilerine bildirilmesi yoniinde Siirt Mutasarrifligi’na yeni bir emir
gondermistir’®. Boylece olay yalnizca yerel bir cinayet hadisesi olarak degil,
dogrudan merkez1 otoritenin takip ettigi bir mesele haline gelmistir. Saldiri,
kisa siirede uluslararasi diplomatik alana da taginmistir. Hariciye Nezareti’ne
iletilen bir yazida Fransiz Sefareti, Bedros un bir dénem Islam’a gectigi, ancak
sonrasinda tekrar Katoliklige dondiigii bilgisini 6zellikle vurgulamis; Muradiye
Agireti mensuplar tarafindan 6ldiiriildiigiinii, saldirida karis1 ve yegeninin agir
yaralandigin1 belirtmistir. Fransiz Sefareti, bu olaym yalnizca bir cinayet
olmadigini, aym1 zamanda Katolik inancina yonelik bir tehdit olarak da
degerlendirilmesi gerektigini ifade ederek sorumlulara ne tiir bir ceza
uygulanacagi konusunda Osmanli hiikiimetinden agiklama talep etmistir®®.
Kisa siire sonra Musul Keldani Patrigi de dogrudan Sadarete hitaben bir arzda
bulunmus, saldiriin vahsetini ayrintili bigimde dile getirmistir. Patrige gore,
Kiirtler yalnizca Bedros ve oglunu o6ldiirmekle kalmamis, ayni zamanda
koydeki iki kadini da vahsice katletmis, bir kadini ise agir yaralayarak egyalari
gasp etmis ve kiliseyi yagmalamiglardir. Patrik, bu tiir olaylarin Keldani
cemaatinde biiylikk bir korku ve gilivensizlik yarattigini, sorumlularin
cezalandirilmas: ve benzer hadiselerin tekrarlanmamasi i¢in acilen tedbir
alinmas1 gerektigini talep etmistir**’. Bu belgelerden anlasildig1 {izere, 1897
Garzan vakasi yalnizca yerel bir cinayet hadisesi degil, ayn1 zamanda
uluslararas1 boyutu olan bir krizdir. Olay hem Osmanli merkezi idaresi hem de
yabanci devletler tarafindan dikkatle takip edilmis; Fransiz Sefaretinin devreye
girmesi, Katolik himayesi meselesini yeniden giindeme getirmistir. Ote yandan

363 BOA, DH.SFR. 203/19 (5 Zilkade 1312-30 Nisan 1895).

364 BOA, DH.TMIK.M. 26/67 (16 Saban 1314-20 Ocak 1897).

365 BOA, DH.TMIK.M. 26/61 (16 Saban 1314-20 Ocak 1897).

366 BOA, HR.TH. 192/96 (25 Zilkade 1314-27 Nisan 1897).

367 BOA, A MKT.MHM. 620/37 (5 Ramazan 1314-7 Subat 1897).
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Musul Patrigi’nin dogrudan Sadarete miiracaati, Keldani cemaatinin devlet
otoritesinden beklentilerini ve ayn1 zamanda merkezi otoritenin tagrada otorite
kaybina dair kaygilarini da agikca gostermektedir.

1897 Garzan vakasinin hemen ardindan bdlgede Keldani cemaatine
yonelik saldirilarin kesilmedigi goriilmektedir. Bu donem Osmanli Devleti’nin
ozellikle Balkanlarda dis politik sorunlarla ugrastigi ve Yunanistan’la 1897
yilinda yapilan Domeke Savasi’nin oldugu donemdir. Devlet s6z konusu savag
nedeniyle dikkatini ve merkezi kuvvetini bu bolgeye odaklamistir. Bu nedenle
bolgedeki merkezi otorite zayiflamis ve durum bolgedeki asayisin bozulmasina
neden oldugu ileri siiriilebilir. Bunu dogrulayan gelismeler ise bu tarihten sonra
kisa fasilalar haricinde bolgede Keldani-Kiirt anlasmazliginin ¢atigmasinin
devam etmesidir. Nitekim Osmanli arsiv belgeleri, takip eden on yil boyunca
Keldanilerin farkli agiretlerin sistematik baskilarma maruz kaldigini ortaya
koymaktadir. Ornegin 1897°nin sonbaharinda, Keldanilere ait manastirlarin
stiriileri ve mallar1 Miran Asireti’ne mensup gruplarca yagmalanmis; ayrica
Pervari’ye bagl alt1 Keldani kdyii Mustafa Aga adli bir Kiirt eskiya tarafindan
tahrip edilmistir. Saldirilar sirasinda yalnizca mal ve hayvanlara el konulmakla
kalinmamis, bazi koyliiler de katledilmistir. Bu gelismeleri Patrik Vekéleti’ne
ileten Siirt Serpiskoposu Emanuel Efendi, acilen tedbir alinmas1 gerektigini
vurgulamistir*®®. Béylece, Garzan vakasimin miinferit bir olay olmadigi, aksine
bolgede Keldanilere yonelik siirekli bir siddet ve yagma dongiisiiniin pargasi
oldugu goriilmektedir. 1903 yilinda yasanan bir diger ornek, Keldani
cemaatinin ekonomik hayatina yonelik tehditleri gostermektedir. Garzan
kazasinda asar vergisinin tahsil edilememesi iizerine, Abuszade Hoca Cebro
Efendi’nin oglu Ferecullah Efendi’nin mallarina haciz uygulanmistir. Bu
durum karsisinda Keldani Patrikligi Vekéleti, cemaatin zor durumda
kalmamasi i¢in haczedilen mallarin bor¢ meblagi mahsup edilerek iade
edilmesini talep etmistir’®. Olay, bolgede yalmzca fiziki saldirlarin degil,
ekonomik baski ve magduriyetlerin de stireklilik arz ettigini gostermektedir.

1903 yilinda, Siirt bélgesinde Keldani toplulugu ciddi bir siddet ve yikim
tehlikesiyle karsi karsiya kalmistir. Dominiken misyoneri Peder Bonte’nin
gozlemlerine gore, bolgede “her tarafta yagma, katliam ve kundaklamalar”
yasanmis; bes Keldani kdyli tamamen yerle bir edilmistir. Tarlalarinda iki
Keldani’nin 6ldiirtildiigii bilgisi Peder Bonte tarafindan aktarilmistir. Ona gore
bu taniklik, yerel patriklik vekili tarafindan da dogrulanmistir. Kdyler Kiirtler
tarafindan atese verildikten sonra ekinler de yakilmis; halk yiyeceksiz ve
barinaksiz kalmigtir. Patriklik vekili, komgu bir kdyden bir Keldani’nin
soyulduktan sonra oldiiriildiigiinii ve cesedinin nehre atildigini aktarmaktadir.
Bu olaylar, Siirt’teki Keldani cemaatinin merkezi otoritenin yoklugunda yerel
feodal giiglerin keyfi siddetine maruz kaldigini agik¢a gostermektedir. Bu tiir

368 BOA, DH.TMIK.M. 39/47 (23 Rebiiilahir 1315-21 Eyliil 1897).
39 BOA, BEO 2206/165391 (7 Saban 1321-29 Ekim 1903).
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tanikliklar, yalnizca olaylar1 kayit altina almakla kalmamis, ayni zamanda
misyonerler araciligryla toplulugun korunmasina dikkat ¢gekmek ve uluslararasi

kamuoyuna durumu duyurmak amaci tagimigtir>°.

1905-1906 yillarinda Siirt sancaginda asiret kaynakli siddet yeniden
tirmanisa ge¢mistir. Siirt’e bagli Nehrivan, Takpan ve Kerkebdero koylerinde
meskiin Keldani cemaat mensuplari, Miran ve Sirnak asiretlerinin saldirilarina
maruz kalmig; bu saldirilar neticesinde énemli dlgiide mal ve hayvan kaybi
yasanmistir. Bolgeden merkeze iletilen sikayetlerin artmasi iizerine Osmanli
idaresi, asayisin saglanabilmesi amaciyla Takpan koyiine bir boliik asker sevk
etmek zorunda kalmigstir®”!

1907 yilima gelindiginde ise siddet olaylarin kapsami ve yogunlugu
daha da artmistir. Ayni y1l Ermeni, Stiryani ve Keldani patrikhaneleri tarafindan
misterecken kaleme alinan bir sikdyet dilekgesinde, Siirt Sancagi’na bagl
karyelerde Siiryani, Keldani ve Ermeni cemaat mensuplarina yonelik olarak
Kiirt asiretleri tarafindan zuliim, gasp ve cinayet gibi ¢esitli siddet fiillerinin
islendigi belirtilmis; bu sikayet lizerine merkezi idare tarafindan derhal tahkikat
baslatilmas1 ve gereginin icrasi yoniinde talimat verildigi anlasiimaktadir®’.
S6z konusu uygulamalar, merkezi otoritenin bolgede asayisi saglamakta ciddi
giicliiklerle kars1 karsiya kaldigini ve asiret temelli siddeti kontrol altina
alabilmek i¢in ¢ogu zaman gecici ve reaksiyonel askeri tedbirlere bagvurmak
zorunda kaldigin1 gostermektedir. Nitekim bu donem, II. Abdiilhamid
iktidarinin siyasal mesruiyet ve idari etkinlik bakimindan zayiflamaya
basladigi; merkezi otoritenin tagra {izerindeki denetiminin giderek
kirilganlastig1 bir safhaya tekabiil etmektedir. Ayn1 yil Bitlis ve Diyarbekir
vilayetlerinden merkeze gonderilen sifreli telgraflarda, Deyr-i Zir, Bala ve
Duhuk kd&ylerinde gerceklestirilen saldirilar neticesinde 17 kisinin hayatini
kaybettigi; cok sayida kdyiin tahrip edilerek yagmalandigi agikea bildirilmistir.
Bu veriler, 1907 itibartyla bolgede yasanan siddetin miinferit hadiseler
olmaktan ¢ikarak, can kaybi1 ve yaygin tahribatla sonug¢lanan sistematik bir
giivenlik krizine doniistiigiinii ortaya koymaktadir.’”> Ayn1 dénemde Musul
Fransiz Konsolos Vekili de sefaretine gonderdigi raporda, bu saldirilarda bir
Keldani rahibin ve 16 koyliiniin 6ldiiriildiigiinii aktarmistir. Boylece olay,
yalnizca Osmanli idari belgelerinde degil, yabanci konsolosluk raporlarinda da
kayda gegmis, uluslararasi boyut kazanmigtir. Bu gelismeler, 1897-1907 yillan
arasinda Keldanilerin kars1 karsiya kaldigi baski ve siddetin stireklilik
tasidigini, yerel asiretlerin saldirilarinin yalnizca miinferit yagma olaylar1 degil,

370 The Messenger: Monthly Magazine. Vol. 11, Fifth Series; Vol. XXXIX of whole series, 38™
year. New York: The Messenger, 1903, s. 575.

371 BOA, DH.TMIK.M, 205/62, (16 Receb 1323/16 Eyliil 1905).

372 Hakan Ozen, Siirt ve Cevresi Ermeni Olaylar1 (1876-1914), Yiiksek Lisans Tezi, Bitlis Eren
Universitesi, Lisansiistii Egitim Enstitiisii, Bitlis 2023, s. 70.

313 BOA, BEO, 3137/235214, (21 Receb 1325/30 Agustos 1907).
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cemaatin toplumsal varligmmi tehdit eden sistematik bir durum oldugunu
gostermektedir. Aymi  zamanda, Osmanli devlet otoritesinin tasrada
zayiflamasiyla birlikte cemaatin giivenligini saglama konusunda biiyiik agiklar
ortaya c¢ikmig, Keldaniler bu nedenle sik sik Patrik Vekaleti araciligiyla
Babiali’ye miiracaat etmek zorunda kalmiglardir. Zaman zaman da bu patrik
sikayetlerine donemin Katoliklerinin koruyuculuguna soyunan Fransiz devlet
gorevlileri de eslik etmistir.

4.6.3. Pro Armenia Gazetesi’ne Gore 1907 Yilinda Keldani
Toplumunun Durumu

1907 tarihli Pro Armenia yayminda yayimlanan “Lettre d’Ourmiah”
baslikli rapor, Siirt sancaginda yasayan Keldani Katolik toplulugunun sosyal,
ekonomik ve giivenlik kosullarina dair dénemin en ayrintili tanikliklarindan
birini sunmaktadir. Belge, Kephra (bugiinkii Eruh cevresiyle iligkilendirilen
Kefra) kokenli bir muhabirin gézlemlerini aktarmaktadir. Ancak raporun
yayimlandigi Pro Armenia dergisinin, Ermeni ve Keldani olaylarina dikkat
¢ekmeyi amaglayan bir propaganda yayin organi oldugunu unutmamak gerekir;
dolayistyla belgede vurgulanan trajediler hem toplumsal durumu hem de
secilmis Orneklerle dikkat ¢cekme amacini yansitmaktadir. Rapora gore Siirt
sancag1 dort kazadan olusmaktaydi: Serwan, Aroh, Gharzan ve Barwari.
Sancakta toplam 582 koy bulunmakta, bunlarin bazilar1 Miisliiman, bazilar
Hristiyan niifusa sahipti. Ermeni ve Yakubi (Siiryani) cemaatler Gharzan ve
Serwan’da yogunlasirken, Keldani Katolikler &zellikle Barwari ve Aroh
kazalarinda yasamaktaydi. Bazi koylerde, 6megin Deh ve Ozim’de, Ermeni
niifus da mevcuttu. Raporda, Keldani koylerinin biiyliik g¢ogunlugunun
1900’1erin baginda yikima ugradigi belirtilmektedir. Piroz ve Lentas koyleri iki
yil iginde bes kez Kiirt agiretlerinin saldirisina ugramas, kiliseleri tahrip edilmis,
dini esyalar1 yakilmis ve kdy onderleri 6ldiirtilmiistiir. Koyliiler uzun siire Siirt
ve ¢evredeki Miisliman kdylerde sefalet iginde yasamis, aglik ve hastalik
nedeniyle 6lenler olmustur. Devlet yetkililerine yapilan sikdyetler sonugsuz
kalmustir.

Bazi koyler hayatta kalabilmek igin Kiirt agalara riigvet vererek
“koruma” saglamaya ¢aligmis, ancak agalarin bolgeden ayrilmasiyla saldirilar
yeniden baglamistir. Artuun Yukari, Artuun Asagi ve Akh kdyleri, bu nedenle
niifuslarinin  bityilk kismini go¢ yoluyla kaybetmistir. Raporda, ozellikle
Nazar—-Borm ve Guératel bolgelerinde yasayan Keldani kdyliilerin yerel Kiirt
beyleri tarafindan fiilen kolelestirildigi belirtilmektedir. Borm, Rauma ve
Swaita kdylerinde koyliiler ibrahim Aga, Omer Aga ve Muhammed Aga gibi
yerel giigler tarafindan zorla ¢alistirilmis, arazilerinin en verimli béliimleri gasp
edilmis ve lriinlerinin yarist alinmigtir. Guératel bolgesinde alt1 kdyde yasayan
Keldaniler de benzer baski altinda bulunmus; katip veya episkopos Thomas
dahi bu agalarca “satilmig” ve her yil para ile giysi vermek zorunda
birakilmaistir.
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Aroh kazasmna baglhh koylerde de benzer yikimlar yasanmustir.
Guedyaness kdyii 40 haneden yalnizca iki aileye diismiis; Telemsar, Bingoff,
Deir-Sems, Mur Gourya ve Dehok kdyleri ya tamamen yakilmig ya da defalarca
yagmalanmistir. Koyliiler gegimlerini siirdiirebilmek i¢in tarlalarim terk ederek
cevre kentlere siginmak zorunda kalmistir. Osmanli idaresi, Kiirt agiretlerinden
vergi toplayamadigi icin yiikii Hristiyan kdylere yiiklemis; memurlar ve
jandarma baskiy1 artirmigtir. Kephra kazasinda memurlar bir yilda 700 frank ek
vergi toplamig, Artuun koylerinden 1905-1907 arasinda 800 frank gasp
edilmistir. 1907 baglarinda 20’den fazla kdy yagmalanmig, 30°dan fazla kisi
6ldiiriilmiis, kadinlar zorla Misliimanliga gecirilmis veya kagirilmigtir.

Gazete, I1. Abdiilhamit donemi sonlarinda merkezi otoritenin glineydogu
ve dogu Anadolu’da 6nemli 6l¢iide zayifladigini géstermektedir. Rumeli’deki
sosyal ve siyasi ¢alkantilarin etkisi tagraya yansimig, devletin denetimi eksik
kalmus, yerel Kiirt beyleri ve agiretler Hristiyan koyler iizerinde keyfi tahakkiim
uygulamistir. Keldani cemaati, resmi olarak Osmanli tebaasi olsa da fiilen yerel
feodal giiclerin insafina terk edilmistir. Rapor, Keldani toplulugunun
karsilagtigi sorunlart ii¢ ¢oziim segenegi tizerinden sunmaktadir: bazi Kiirt
agalar rligvetle koruyucu olarak kazanmak; Keldani ve diger Hristiyanlar
kitlesel go¢ yoluyla baska bolgelere tasimak; Avrupa devletlerinin Osmanli
hiikiimetini Hristiyanlar1 korumaya zorlamasi. Yazar ii¢lincii se¢enegi en uygun
¢Oziim olarak gormesine ragmen, bunun gerceklesme ihtimali konusunda
umutsuzdur. Rapor, Siirt ve g¢evresindeki Hristiyanligin “can ¢ekistigini;
yakinda 6lecek ve sonsuza dek gomiilecegini” vurgulamaktadir.

Bu haber, XX. yiizy1l baginda Siirt’te Keldani Katoliklerin yalnizca dini
degil, ekonomik ve toplumsal varlik miicadelesini de ortaya koymaktadir.
Merkezi otoritenin zayifligi, devletin verimsizligi ve yerel feodal baskilar bir
araya gelerek Keldani koylerini yikima siiriiklemis, cemaat fiilen savunmasiz
birakilmistir. Pro Armenia gibi propaganda yayin organlari, bu durumlar1 hem
belgelemis hem de uluslararasi kamuoyunun dikkatini ¢ekmek amaciyla

yaymmlamistir®™,

4.6.4. Thtida Olaylar

Ihtida (Miislimanlasma) kayitlar;, Siirt sancaginda din degistirme
olgusunun yalnizca bireysel inang tercihi diizleminde degil; ayn1 zamanda tagra
giivenligi, cemaat otoritesi ve devletin mesruiyet liretimi baglamlarinda da
degerlendirilmesi gerektigini gostermektedir. Nitekim ser‘iyye sicillerinde
ihtida eden kiginin “dkil ve balig” oldugu ve “bi’t-tav’ ve’r-rizd / hiisn-i
rizastyla” Islamiyet’i kabul ettigi yoniindeki kalip ifadeler, ihtidanim goniilliiliik
esasina dayandigini vurgulamakla birlikte, 6zellikle kriz donemlerinde ortaya
¢ikabilecek “zorla ihtida” iddialarma karsi idari-hukuki bir onleme teknigi

374 Pro Armenia, réd. en chef Pierre Quillard; comité de rédaction : Georges Clemenceau, Anatole
France, Jean Jaurés, Francis de Pressensé, Emile de Roberty, 5 septembre 1907, s.1152-1154.
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olarak da okunmalidir . Bu ¢ercevede 1872°de Ayn Salib Mabhallesi’nden
Keldani Bedros bin Gorgis’in Meclis-i Temyiz’de ‘“hiisn-i rizasiyla” ihtida
ederek “Said” adin1 aldig1 ve ayn1 y1l Pervari’ye bagli Zehi koyiinden Keldani
Reyhan binti Teblo’nun ihtidasinin kayda gectigi érnekler, ihtidanin adli kayit
ve prosediirler icinde diizenli bigimde tescil edildigini ortaya koymaktadir®”>.
Bununla birlikte, 1895 olaylar1 sonrasinda goriilen toplu ihtida vakalarinda
devletin daha yogun bir tahkikat yiiriittiigli anlagilmaktadir. Kip kdyiinde 23
Keldaninin ihtidas1 iizerine yiiriitiillen sorusturmada, ihtidanin baski altinda
gerceklesmedigini gostermek iizere “arzu-y1 sahiha-i vicdaniye” vurgusu
yapilmug; ayrica Liva Idare Meclisi’nde mensubu olduklari milletin ruhani reisi
huzurunda ifadelerinin alinmasi gibi mekanizmalar igletilmistir. Bu prosediir,
ihtidanin yalnizca dini bir beyan olarak degil, ayn1 zamanda devletin tasradaki
asayis ve mesruiyet kaygilart agisindan “izlenebilir” bir idari siire¢ olarak ele
alindigim diisiindlirmektedir. Nitekim ayni1 kayit baglaminda Keldani ruhani
reisi Avail Efendi’nin, toplu ihtidanin “mesele-i selef sirasinda” vuku buldugu
iddiasiyla itiraz etmesi, ihtidanin cemaat agisindan bir mesruiyet/otorite krizine
doniistiigiinii ve cemaat ici kugkunun 6zellikle siddet ve igtisas donemlerinde
arttigim  gostermektedir *’°. Ote yandan bu donemde Fransiz misyoner
faaliyetlerinin yogunlugu ve 6zellikle Hristiyan unsurlarin Katolik mezhebine
yonlendirilmesine doniik ¢abalarin sikayetlere konu olmasi, Siirt’te “doniigiim”
dinamiklerinin yalmzca Islamiyet’e gecisle sl olmadigmi; mezhep
degistirmenin de (Katoliklestirme) ayni toplumsal gerilim alani iginde
isledigini gostermektedir. Bu donemde Sirvan kazasi kdylerinde yaklasik 40
kisinin ihtida etmistir®”’.

1905-1907 yillarinda tasrada siddetin tirmanmasi ve merkezi idarenin
gecici askeri tedbirlerle asayisi saglamaya c¢aligmasi, ihtida vakalarinin bazi
baglamlarda “giivenlik arayis1” ve yerel gili¢ dengelerine uyum gibi
konjonktiirel motivasyonlarla birlikte diisiiniilmesi gerektigine isaret
etmektedir. Nitekim 1907 tarihli miisterek sikayette, Siirt sancagina bagl
karyelerde Siiryani, Keldani ve Ermenilere yonelik zuliim, gasp ve cinayet
fiillerinin islendigi; Ermeni, Siiryani ve Keldani patrikhanelerinin ortak sikayeti
iizerine derhal tahkikat baslatildig1 ve gereginin icrasi yoniinde emir verildigi
kaydedilmistir Ayn1 y1l Bitlis ve Diyarbekir vilayetlerinden gonderilen sifreli
telgraflarda Deyr-i Zir, Bala ve Duhuk koylerinde 17 kisinin dldiiriildiigi, cok
sayida koyiin tahrip edilip yagmalandig1 agikca bildirilmektedir®”®. Bu veriler
birlikte ele alindiginda, ihtida kayitlarinin 6zellikle kriz ve siddet donemlerinde
salt dini tercih anlatisina indirgenmeden, tasra giivenligi, idarl denetim ve

375 Ayhan, a.g.t., s. 323.

376 Ayhan, a.g.t., s. 326-327.

377 Ozen, a.g t., s. 62.

378 BOA, BEO, 3137/235214, (21 Receb 1325/30 Agustos 1907).
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cemaatler arasi gerilimlerin siirekliligi i¢inde ¢ok katmanli bigimde okunmasi
daha isabetli goriinmektedir®”.

4.6.5. Cizre Olaylar1 (1907-1909)

1907-1909 arasinda Cizre-Silopi hattinda Keldani yerlesimlerine
yonelik siddet dalgas1t hem cografi yayginligi hem de hedef ¢esitliligi (yerlesim,
dini mekan, insan ve hayvan varligi1) bakimindan belirgin bigimde tirmanmaistir.
Cizre Metropoliti Yakup’un Hariciye Nezareti’ne gonderdigi telgrafta Duhuk
ve Musuri dahil 12 yerlesimin “yakilip yagmalandig1”, iki kesisle birlikte 30
kisinin oldiiriildiigii; sag kalanlarin dagimik bigimde civar kazalara sigindigi,
tarimsal faaliyetlerin durdugu ve cemaatin “perisan” bir vaziyete diistiigii
bildirildi. Ayni muhtevadaki ihbar ve yardim cagrilar1 Siiryani Patrik
Vekileti’'ne de gonderilerek Hristiyan mahfiller arasinda miisterek hareket
zemini tesis edilmeye ¢alisilmistir®®’. Bu durum bize Keldaniler, Ermeniler ve
Siiryanilerin kendi aralarindaki problemleri bir kenara birakip kendilerine
yonelik bazi Kiirt agiret ve eskiyaya kars1 birlikte tavir aldiklarini géstermesi
bakimindan da énemlidir. Konuyla ilgili olarak Keldani Patrigi Emanuel’in
Hariciye’ ye hitaben kaleme aldig1 ayr telgrafta ise, teyit edilebilen Sliim
sayisinin 20 oldugu, miitecaviz unsurlarin yakalanip cezalandirilmadigi
takdirde saldirilarin genisleyecegi ve yeni can—mal kayiplarina yol acacagi
vurgulanarak acil kolluk—askeri tedbir talep edilmistir*®'. Osmanli bas kentine
gonderilen saha raporlari, saldirilarin arkasinda Cizre ve ¢evresindeki yerel gii¢
odaklarinin ve agiret aglarinin yer aldigini, tehdidin yalnizca kdylere degil
ruhban sinifina ve dini kurumlara da yoneldigini gostermektedir. Nitekim ayni
dénemde Musul’daki Fransiz konsolosluk makami, Katolik misyonlarinin ve
Keldani cemaatinin “himaye altinda” bulundugunu ileri siirerek Osmanl
idaresine resmi baski kurmus; Cizre kasabasinin Abdiilkerim Bey Asireti
tarafindan tehdit edildigine dair sikayetler merkezi makamlara intikal
ettirilmistir’®?. Yine Hariciye’nin Sadarete bildirdigi ve akabinde islem tesis
edilen bir baska olayda, Cizre’de silahli dolagan “Batvan agalari”nin Keldani
rahibinin evini kusatip dogrudan sahsi tehditte bulunduklar1, bolgedeki asayisin
bozuldugu ve siiratle kuvvet sevki gerektigi belirtilmistir***. Bu diplomatik ve
idari yazismalar, siddetin yalnizca kirsal yerlesimlere yonelik miinferit yagma
eylemleri degil, kent merkezlerine ve dini temsilcilere uzanan bir bask1
bigimine doniistiigiinii ortaya koymaktadir.

1907 yazinin sonlarindaki asayis olaylarinin tirmanisin bir uzantisi
olarak, Diyarbekir ve Bitlis vilayetlerinden pes pese gelen sifreli telgraflar
Deyr-i Zir, Bala ve Duhuk Keldani kdylerinin tahrip ve yagmaya ugradigini;

379 Ozen, a.gt., s. 62.

380 BOA, DH.TMIK.M. 254/61 (18 Saban 1325-26 Eyliil 1907).
3L BOA, DH.TMIK.M. 254/61 (18 Saban 1325-26 Eyliil 1907).
32 BOA, BEO 3148/236036 (3 Saban 1325-11 Eyliil 1907).

33 BOA, BEO 3214/241014 (18 Zilkade 1325-23 Aralik 1907).
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bir rahip ile 16 koyliiniin o6ldiiriildiigiinii kayda gecirmistir. Musul Fransiz
Konsolos Vekili’nin sefaretine gectigi haberler de bu bilango ile ortiismiis ve
olaylar uluslararasi boyut kazanmistir®®. Yabanci devlet gorevlileri ile
ozellikle Fransizlarla yapilan goriismelerde merkezi idare, bolgede bulunan
yerel kolluk giiciiniin olaylar1 yatistirmada ve miitecasirleri yakalamada
yetersiz kaldigimi degerlendirilmistir. Bu nedenle Cizre-Silopi hatti ile Takpan
ve cevresine askerl birlik ve jandarma sevkini; eszamanli olarak faillerin
yakalanmasi, kdylerin yeniden iskana hazirlanmasi ve yol-hububat yardimlari
gibi 1slah tedbirlerini giindeme almistir. Ancak bir bélgeden bir bolgeye kuvvet
kaydirmalar bir biitiin olmayip parca parca dalgalar hélinde gergeklestiginden
tam bir basar1 saglanamadig1 gibi birliklerin baska noktalara ¢ekildigi veya sevk
edildigi anlarda bu sefer s6z konusu yerlerde asayis olaylarinin yeniden
basladig1 6zellikle vurgulanmistir. Ek olarak sevk edilen bolgelerden de kolluk
kuvvetleri  ¢ekildigi andan itibaren yeniden asayis olaylar1 bas
gostermektedir’®. Bu yazismalar Osmanli Devleti’nin mali ve askeri olarak
bolgede yeterli giic bulunduramadigini ve tam olarak merkezi otoriteyi
saglamadigi seklinde de okunabilir.

1908°de II. Mesrutiyet’in ilan1 sonrasinda ¢ikarilan genel affin bolgedeki
etkisi, Keldani ve diger Hristiyan temsilcilerin dilekgelerinde dogrudan bir
“giivenlik riski” olarak igaret edildi: gegmiste haydutluk, gasp ve cinayet fiilleri
nedeniyle mahkiim edilmis kisilerin topluma doniisii, tasrada disiplin ve
caydiricilik algisin1 zayiflatti; Hristiyan unsurlar mal-can—1rz emniyeti
bakimindan yeni bir tehdit algisiyla merkezden tekrar tekrar miidahale
istenmistir®®. 1909 baslarinda Cizre Metropoliti Yakup’un Dersaadet’teki
Patrik Vekaleti’'ne gonderdigi telgrafta Goyan, Helali ve Zirkan asiretlerinin
Keldani koylerine taarruz ederek kiliseleri tahrip ettikleri, 1.360 koyunu gasp
ettikleri; iic c¢obani Oldiiriip dort kisiyi agir yaraladiklar ayrintilariyla
bildirilmistir. Patrik Vekaleti, olaylarin dnlenmemesi halinde kitlesel gogiin
kaginilmaz olacagi uyarisinda bulunmustur®®’. Bu uyarilar, siddetin yalnizca
can kaybina yol agmadigini; ayn1 zamanda ekonomik altyapiy1 (siirii, tohumluk,
tarla) ve dini—kurumsal yap1y1 hedef aldigin1 gostermektedir. Boylece cemaatin
hem yerinde kalma imkani1 hem de niifus kapasitesi asindirilmaktaydi. S6z
konusu telgrafta, ekonomik kayiplarin 6tesinde dogrudan insan canina kiyildigi
ve kutsal mekanlarin tahrip edildigi vurgulanarak, olaylarin cemaatin varligini
tehdit eden bir boyuta ulastigi ifade edilmistir. Ayni olay iizerine Patrik
Vekaleti’nin Dabhiliye Nezareti'ne sundugu dilek¢ede ise, saldirilarin
engellenmemesi halinde Hristiyan cemaatlerin kitlesel goge zorlanacagt; bunun

384 BOA, BEO 3137/235214 (21 Recep 1325-30 Agustos 1907).

35 BOA, BEO 3148/236036 (3 Saban 1325-11 Eyliil 1907).
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da bolgedeki demografik dengeleri ve Osmanli idaresinin otoritesini olumsuz
etkileyecegi belirtilmistir.

4.7. Siyasal ve Toplumsal Doniisiim

4.7.1. Osmanh Devleti’nin II. Mesrutiyet Sonras1 Politikasi
(1909-1912)

1908’de 1II. Mesrutiyet’in ilamiyla birlikte Osmanli yOnetimi,
imparatorluk i¢indeki farkli unsurlar1 din kavramindan ziyade hukuki anlamda
esit vatandaglik ilkesi etrafinda birlestirmeyi amagladi. Bu yaklagim, sadece
siyasal temsil degil; ayni zamanda arazi miilkiyeti, tapu sistemi ve hukuk
diizeni agisindan da tiim unsurlara esit haklarin taninmasi anlamina geliyordu.
Dogu vilayetlerinde sikg¢a goriilen Hristiyan-Kiirt catigmalarinin temel kaynagi
olan toprak gasplari ve miilkiyet ihtilaflarim1 ¢6zmek igin devlet, tapu
kayitlarina dayali hakkaniyetli bir ¢oziim liretmeyi planladi. Bu uygulama,
giineydogu ve dogu Anadolu 6zelinde gégebelikten yerlesik hayata yeni gecen
Kiirt agiretleri agisindan kabul edilemez bulundu. G6gebe yasam tarzi nedeniyle
bircok Kiirt asireti resmi tapuya sahip degildi; arazi kullaniminda agiret
teamiilleri ve fiili iggal belirleyiciydi. XIX. ylizy1l sonu ile XX. ylizy1l bagindaki
otorite bosluklarinda bosaltilmis Hristiyan koylerine yerlesen Kiirt agiretleri, bu
topraklart sahiplenmisti. Dolayisiyla devletin tapuya dayali iade politikasi,
dogrudan ellerindeki arazilerin kayb1 anlamina geliyordu. Ayrica arazi, Kiirtler
icin sadece ekonomik deger tasimiyor; asiret onuru ve otoritesinin bir
gostergesi olarak algilanmyordu. Dolayisiyla miilkiyetin sorgulanmast,
dogrudan siyasi ve toplumsal giiciin sarsilmasi demekti.

Osmanli Devleti, bu sorunlar1 ¢6zmek i¢in dogrudan taraflarla miizakere
yontemini secti. Bir tarafta, daha d6nce banka baskini ve bombalama eylemleri
sebebiyle teror orgiitii olarak tanimladigt Hingak ve Tasnak komiteleri,
Ermenilerin temsilcisi kabul edildi. Diger tarafta ise, ayrilik¢r Kiirt Teali ve
Kiirt Hevi cemiyetleri, Kiirtlerin temsilcisi olarak muhatap alindi. Devlet,
taraflar arasinda anlasmazlik ¢ikmasi durumunda hakemi bizzat bu orgiitlerce
belirlenmesini dahi kabul ederek c¢oziimii yerel aktorlerin inisiyatifine
birakmaya c¢alisti. XIX. yiizyil sonu ve XX. yiizy1l baginda Kiirt—Hristiyan
catigmalari, siklikla misyoner raporlart araciligiyla Avrupali konsolosluklara
yansitildi. Bu durum, meseleyi bir dis politika sorunu héline getirdi. Osmanh
yonetiminin temel kaygisi, yerel bir asayis meselesinin uluslararasi bir
diplomatik krize doniismesini 6nlemekti. Ancak Kiirt asiretlerinin tagkinliklart,
devletin istemedigi halde siirekli olarak dis baskilara yol agt1.

Devletin amaci, vatandaslik ilkesi ¢ergcevesinde Hristiyanlarin miilkiyet
haklarin1 giivence altina almak ve uluslararasi baskilar1 hafifletmekti. Ancak
Kiirtlerin tapusuzlugu, gasp yoluyla edindikleri topraklar kaybetme korkusu ve
agiret diizeninin direnci, bu politikayi fiilen uygulanamaz héle getirdi. Boylece
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II. Mesrutiyet sonrast Osmanli politikasi, su ¢eliskiyi ortaya koydu: Devlet
diizeyinde Hristiyanlarin miilkiyet haklarini1 giivence altina alma g¢abasi, yerel
diizeyde ise tapusuz Kiirtlerin direnci ve asiret diizeninin dayatmalari. Bu
stirecin basarisizligi, Kiirtler agisindan I. Diinya Savasi sirasinda Hristiyanlara
yonelik dramatik olaylarin bilingalt1 gerekcelerinden birini olusturdu. Ciinkii
yeni bir ¢dzlim siireci, Kiirtlerin fiilen kullandiklar1 topraklar kaybetmeleri
anlamina gelebilecekti**®.

1908°de II. Mesrutiyet’in ilan1 Osmanli toplumunda 6zgiirliik, esitlik ve
adalet sOylemlerini giiclendirmis; ancak ayni donemde c¢ikarilan genel af,
tagrada farkli sonuglar dogurmustur. Afile birlikte gegmiste haydutluk, gasp ve
cinayet gibi suglardan mahkim olan pek ¢ok kisi yeniden toplumsal hayata
donmiis, bu durum o6zellikle azinliklar arasinda ciddi bir gilivensizlik
yaratmigtir. Nitekim 1909°da Siirt Ermeni Murahhasi, Siiryani Patrik Vekili ve
Keldani Metropoliti imzalartyla Dahiliye Nezareti’ne gonderilen bir dilekcede,
s0z konusu affin Hristiyan ahaliyi mal, can ve 1rz giivenligi agisindan endiseye
sevk ettigi belirtilmis ve devletin yeniden giivenligi saglamak {izere 6nlem
almast istenmistir®®. Bu sikdyet, Mesrutiyet’in getirdigi 6zgiirliik atmosferinin
yerelde otorite boslugu ile birlestiginde azinliklar icin bir tehdit kaynagina
doniistiigiinii gdstermektedir.

1912°de ise farkli bir boyutta, dogrudan dini sembollere yoOnelik
saldirilar giindeme gelmistir. Siirt ¢arsisinin en islek kdsesine kirmizi kalemle
bir hag¢ resmi ¢izilmis, hagin dort kdsesine ise Arapga edepsiz ifadeler igeren
yazilar yapistirtlmistir. Keldani Metropoliti, Siiryani Patrik Vekili ve Ermeni
Murahhasi bu durumu ortak bir telgrafla Dahiliye Nezareti’ne ileterek, bunun
Hristiyanlarin kutsal sembollerine yapilmis acik bir hakaret ve saldir1 oldugunu
belirtmislerdir’*’. Olay, bolgede farkli Hristiyan cemaatlerin ortak hareket ettigi
nadir 6rneklerden biri olmasi bakimindan dikkat ¢ekicidir. Bu tiir saldirilar
yalnizca bireysel eylemler olarak degil, azinliklarin kamusal alandaki dini
goriiniirliigiine yonelmis bir tehdit olarak algilanmis ve Osmanli idaresinden
faillerin cezalandirilmasi talep edilmistir.

1907-1909 safhasinda Cizre eksenli siddet, {i¢ diizlemde kendisini
gostermistir. Bunlardan ilki askeri-emniyet boyutunda olup yerel kuvvetlerin
yetersizligi ve birlik kaydirmalarmin dogurdugu giivenlik bosluklaridir. Ikinci
olarak faillerin yakalanmasi ve cezalandirilmasi taleplerine karsin asiret niifuz
aglarmin yargi siireglerini zorlastirmasidir. Ugiincii olarak ise 6zellikle Fransiz
konsolosluk raporlar1 ve Katolik misyon faaliyetleri iizerinden meselenin

388 Murat Gokhan Dalyan, “Kurdish and Armenian Land Dispute in the Second Constitutionalist
Period and a Solution Suggestion (II. Mesrutiyet Doneminde Kiirt ve Ermeni Toprak
Anlagmazlig1 ve Bir Coziim Girigimi).” Route Educational & Social Science Journal §, no. 12
(December 2021), s. 29-41.

389 BOA, DH.MUI. 130/64 (15 Cemazeyilevvel 1325-26 Haziran 1907).

3% BOA, DH.SFR. 482/119 (25 Cemazeyilevvel 1331-2 Mayis 1913).
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uluslararas1 giindeme tasinmasidir®'. Bu ii¢ hususun kesisimi, Cizre-Silopi
hattindaki Keldani cemaatinin giivenlik kosullarini kalic1 bi¢cimde zayiflatmis;
II. Mesgrutiyet’in 6ngordiigii vatandaslik temelli esitlik ve miilkiyet giivencesi,
sahadaki asayis ve otorite zaaflar1 nedeniyle somut bir karsilik bulamamasgtir.

1909-1912 dénemi ise, Mesrutiyet’in yarattigr umutlarin kisa siirede
giivenlik kaygilarina doniistiigii bir siire¢ olarak 6ne ¢ikmaktadir. Bu yillarda
Keldaniler ve diger Hristiyan cemaatler, yalnizca fiziksel saldirilara degil, aym
zamanda sembolik ve dini provokasyonlara da maruz kalmislardir. Bu durum,
tasrada devlet otoritesinin zayifligin1 agik bi¢imde ortaya koymus; toplumsal
huzursuzluklarin 6zellikle gayrimiislim cemaatler iizerinde yogunlastigim
gostermistir. Belgeler ayrica, gogebe Kiirt asiretlerinin artan saldirganligina
isaret etmekte; buna karsilik Keldani cemaatinin Katolik misyonerler ve
Fransiz diplomatik temsilciliginin koruyuculuk iddialarina dayanarak Osmanli
hiikiimeti iizerinde baski kurmaya calistigin1 ortaya koymaktadir®*>. Himaye
arayis1 ile merkezl otorite boslugunun birlesmesi, Keldanilerin giivenlik,
ekonomik ve dini alanlarda kirilganliklarini derinlestirmis ve go¢ egilimlerini
belirgin bigimde artirmigtir.

Siirt ve cevresindeki kirsal havzada tarihsel olarak kok salmis olan
Keldani cemaati agisindan XX. yiizyil, yerlesik bir tasra hayatinin ¢oziilerek
cok merkezli bir diaspora kimligine evrildigi sancili bir doniisiim dénemini
ifade etmektedir. Ozellikle Cumhuriyet dénemi boyunca ivme kazanan
demografik daralma, cemaatin yerel kurumsal yapisini asindirmig; bu siire¢
Keldanileri zorunlu ve yari-zorunlu gog pratikleriyle kars1 karsiya birakmustir.
Ancak bu ¢6ziilme, ani ve tek yonlii bir kopus bigiminde degil, dini ve kurumsal
aglar iizerinden sekillenen asamali ve ¢ok merkezli bir tarihsel siire¢ olarak
gelismisgtir.

4.7.2. 1. Diinya Savasi Sonrasi Siirt Keldanileri: Gog, Diaspora
ve Yeniden Cemaatlesme

1915-1918 arasinda yasanan olaylar ve gdcler, Siirt ve cevresindeki
Keldani niifusun dramatik bi¢imde zayiflamasina yol a¢ti. Bu kirilma, cemaatin
biiyiik boliimiinii yerinden ederken, geride yalnizca kiiglik bir ¢ekirdek topluluk
kalabildi. 1961 tarihli bir piskoposluk mektubunda da ifade edildigi {izere,
diaspora topluluklari héla bu 1. Diinya Savasi’nin aci hatirasini canli bigimde
tasimaktaydi. Bu hafiza, Siirt kokenli cemaatin kimliginde bir “dini kirilma” ve
“sehadet donemi” olarak yerlesmistir’*>. Bu dénemde Siirt’le birlikte diger

31 BOA, DH.TMIK.M. 254/61 (18 Saban 1325-26 Eyliil 1907); BOA, BEO. 3137/235214 (21
Receb 1325-30 Agustos 1907). )

32 BOA, BEO. 3214/241014 (18 Zilkade 1325-23 Aralik 1907); BOA, DH.MUIL. 12/30 (6
Ramazan 1327-21 Eyliil 1909); BOA, DH.MUI. 130/64 (15 Cemazeyilevvel 1325-26 Haziran
1907).

393 (Buvre d’Orient, 1961, s. 71-72.
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Keldani piskoposluk merkezine yardim i¢in Katolik misyonlar1 cemaatlerinin
bulundugu yerlerden yardim toplamaya c¢aligmiglardir. Ancak savas kosullari
istedikleri gibi bu konuda basarili olmalarina engel olmustur. Bu donemde The
Catholic bulletin (St. Paul, Minn.)’e gore Katolik misyonerlerin elinde kalan
iki Keldani piskoposlugu da digerleri gibi Kiirtler tarafindan tahrip edilmistir.
Roma’daki Keldani Vekil generalin 13 Aralik 1919 tarihli mektubunda
ozellikle St. Louis, Boston ve Chicago’daki Katolik kurumlari Osmanli
topraklarindaki Keldani cemaati i¢in harekete gecirmeye ¢alismistir, ancak Siirt
gibi bolgelerdeki Katolikler icin istedikleri gibi bir sonu¢ almamamistir®*,

Savas sonrasinda Lozan Antlagsmasi’nda Keldanilerin azinlik statiisiiyle
acikca taninmamasi, cemaatin yasal korumadan mahrum kalmasina neden oldu.
Bu durum, 1920’lerden itibaren ekonomik baskilar ve giivenlik kaygilariyla
birleserek yeni go¢ dalgalarint hizlandirmigtir. Bu donemde Siirt ve
cevresinden ayrilan Keldaniler 6zellikle Musul, Kerkiik, Halep ve Haseke’ye
daha sinirh 6lgiide ise Liibnan’a yonelmislerdir. Bu gdgler, toplulugun parcgali
yapisini yeniden bir araya getirmeye yonelik bir diaspora kimligi dogmasina
neden olmustur.

1921°de istanbul’da kurulan ve Osmanli hiikiimeti tarafindan resmen
tanman Siirt Keldanileri Yardim Komitesi, bu go¢ hareketlerinin Istanbul’da
dogurdugu yeni bir orgiitlenme bicimidir’*>. Komite, bir yandan gé¢men
yoksullarin desteklenmesini amagliyor, diger yandan da Istanbul’daki Siirt
kokenli Keldanilerin ekonomik agidan giiclii bir niive olusturdugunu
gosteriyordu. Devletin bu kurulusu resmen onaylamasi, Keldanilerin “sadik ve
uyumlu cemaat” algisini pekistirdigi gibi, onlarin yalnizca dini degil, sivil-hayir
eksenli oOrgilitlenmeler araciligiyla da toplumsal varliklarin1 koruduklarini
ortaya koymaktadir.

Siirt ve cevresindeki kirsal havzada yiizyillar boyunca yerlesik bir hayat
siirdiiren Keldani cemaati agisindan XX. ylizyil, tasra merkezli kurumsal
diizenin ¢oziilerek ¢ok merkezli bir diaspora yapisina evrildigi sancili bir
doniigiim donemini ifade etmektedir. Bu doniisiim, ani ve kopuscu bir karakter
tagimaktan ziyade, dini ve kurumsal aglar araciligiyla sekillenen, asamali ve
cok yonlii bir tarihsel siirec olarak gelismistir. Ozellikle Cumhuriyet donemiyle
birlikte ivme kazanan demografik daralma, cemaatin Siirt merkezli yerel
kurumsal yapisini agindirmis; bu durum Keldanileri zorunlu ve yari-zorunlu
gdc pratikleriyle kars1 karsiya birakmistir. Bu baglamda Siirt, yalnizca niifus
kayb1 yasayan bir tagra merkezi olarak degil; ayn1 zamanda Keldani kimliginin
tarihsel referans noktalarindan biri olarak énemini slirdirmiistiir. Gog siireci,
cemaatin dinsel ve toplumsal hafizasini tiimiiyle silen bir kopusa degil; aksine
bu hafizanin yeni mekénlarda yeniden orgiitlenmesine yol agmistir. Tasra

394 The Catholic Bulletin (St. Paul, Minn.), Ocak 1, 1921, s. 5.
395 Stamboul, 26 Kasim 1921, s. 2.
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Olceginde ¢oziilme yasanirken, cemaatin kimligi kilise, ruhbanlik ve kurumsal
temsil lizerinden farkli cografyalarda yeniden insa edilmistir. Bu hareketlilikte
Istanbul, Keldani gog tarihinin ilk ve en dnemli durag1 olarak one ¢ikmaktadir.
Osmanli Devleti’nin son donemlerinden itibaren gayrimiislim cemaatler igin
idari, dini ve egitimsel imkénlarin yogunlastig1 bir merkez olan Istanbul, Siirt
ve ¢evresinden ayrilan Keldaniler agisindan gorece giivenli bir yerlesim alani
islevi gormiistiir. Patriklik temsilcilikleri, kilise mekanlari, cemaat okullar1 ve
biirokratik temas imkanlar1 sayesinde Istanbul, yalnizca tasradaki giivensizlik
ortamindan uzaklagmay1 degil; ayni zamanda cemaat kimliginin kurumsal
cergevede korunmasmi da miimkiin kilmistir. Bu yoniiyle Istanbul, Keldani
anlatisinda nihai bir varig noktasindan ziyade, Avrupa’ya uzanan daha genis bir
hareketliligin ara istasyonu niteligi tagimaktadir.

Istanbul’a yerlesimi takip eden siirecte Keldani gogii, biiyiik 6l¢ciide Bati
Avrupa’ya yonelmistir. Bu yonelimin cografi dagilimi rastlantisal degildir;
aksine tarihsel ve dini referanslarla belirlenmistir. Fransa, Belgika, Almanya ve
Italya gibi iilkelerin one ¢ikmasi, Keldani gogiiniin Katolik gelenege sahip
cografyalarla kurdugu yapisal baglar agik bicimde ortaya koymaktadir. Katolik
Kilisesi’nin uluslararasi 6rgiitlenmesi, misyonerlik faaliyetlerinden miras kalan
iliskiler, ruhban sinifi araciligiyla saglanan kurumsal destek ve yardim aglari,
bu iilkeleri Keldani cemaati igin erigilebilir ve tanidik kilmistir. Bu nedenle
Keldani gocii, yalnizca ekonomik motivasyonlarla agiklanabilecek bir isgiicii
hareketi olmaktan ziyade; litlirjik pratigin, ayin dilinin ve cemaat disiplininin
korunmasini  hedefleyen kimlik temelli bir gd¢ bigimi olarak
degerlendirilmelidir.

Keldani gogiiniin kurumsal diizeydeki en somut sonuglarindan biri, 1957
yilinda Halep’te yeni bir Keldani Piskoposlugu’nun kurulmasi olmustur.
Diyarbekir, Siirt, Mardin ve Urfa’dan go¢ edenlerin olusturdugu bu
piskoposluk, cemaatin diaspora i¢inde kalic1 ve orgiitlii bir yapiya kavustugunu
gostermektedir. 1961 tarihli bir rapora gore Halep merkezli bu yap1 biinyesinde
yedi cemaat, sekiz kilise, dokuz rahip ve yaklasik 6.000 Keldani bulunmakta;
ayrica yaklagik 14.000 Nasturinin Katoliklige kazandirilmasina yonelik
pastoral faaliyetler yiiriitiilmekteydi**®. Bu veriler, Siirt ve ¢evresinden ayrilan
niifusun yeni mekansal merkezlerde yalnizca sayisal degil, kurumsal diizeyde
de yeniden orgiitlendigini acik bi¢gimde ortaya koymaktadir.

Cumbhuriyet doneminin ilerleyen yillarinda ise Siirt merkezindeki
Keldani varhig1 giderek zayiflamis, cemaatin sehirdeki mevcudiyeti biiylik
Olciide sembolik bir diizeye gerilemistir. Bohtan Vadisi ve ¢evresindeki bazi
koylerde (Mez, Tentas, Yukar1 Artin vb.) Keldani ve Siiryani topluluklari
varliklarin1 ~ siirdiirmekle birlikte, 1990’1 yillarin  basinda Giineydogu
Anadolu’da yasanan giivenlik krizi, kdy bosalmalar1 ve zorunlu goécler bu

3% EBuvre d’Orient, 1961, s. 71.
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topluluklar1 dogrudan etkilemistir. Lozan Antlasmasi kapsaminda azinlik
statiisiinden yararlanamayan Keldaniler, bu siiregte en kirillgan aktérlerden biri
haline gelmis®”’; tasra Olceginde sabit ruhani organizasyon biiyiik &lgiide
¢Okmiistiir. Bu donemde dini hayat, yerel ve siirekli bir kurumsallik zemininden
koparak, daha seyrek ve hareketli bir hizmet agina doniismiistiir. Ayinlerin
belirli giinlere sikigmasi, ruhani hizmetlerin Midyat ve Mardin gibi gevre
merkezlerden temin edilmesi, diigiin ve cenaze gibi temel ritiiellerin bolgesel
aglar lizerinden ylriitilmesi, tasra cemaat hayatinin ulastigi smirlar agik
bicimde gostermektedir. Bu durum, bir yandan yerel kurumsal kapasitenin
daraldigin1 ortaya koyarken; diger yandan Keldani kimliginin merkez-cevre
iligkisi i¢inde daha mobil ve ag temelli bir orgiitlenme modeli gelistirerek
varhigini siirdiirdiigiinii géstermektedir.

Bu demografik ve idari doniisiim, dinl mekanlarin islevinde de koklii bir
degisime yol agmistir. Giiniimiizde Siirt havzasindaki kiliseler, artik diizenli
ibadet hayatinin merkezleri olmaktan ziyade, cemaatin tarihsel mevcudiyetini
teyit eden hafiza mekanlari niteligi kazanmistir. Niifusun tamamen ¢ekildigi ya
da ciddi bi¢cimde seyreklestigi yerlesimlerde mabetler ve cevrelerindeki
mezarliklar, Keldani cemaatinin bu cografyadaki tarihsel koklerine dair en
giiclii maddi kanitlar olarak one ¢ikmaktadir. Bu baglamda kilise, yalnizca
teolojik bir iglev listlenmemekte; ayni zamanda kimligin, siirekliligin ve ruhani
“yer”in sembolik temsilini tasiyan bir hatirlama alani olarak iglev gérmektedir.
Giliniimiiz Siirt Keldaniligi, yerel demografik ¢oziilme ile mekansal hafiza
arasindaki gerilim ekseninde sekillenmektedir. Yerinde ve siirekli bir cemaat
hayat1 biiytik 6l¢iide sona ermis olsa da kiliseler, mezarliklar ve kutsal mekanlar
araciligryla siirdiiriilen hafiza, Keldani kimliginin tarihsel siirekliligini goriiniir
kilmaya devam etmektedir. Bu yoniiyle Siirt, artik aktif bir cemaat merkezinden
ziyade, diaspora Keldanileri icin tarihsel bir referans mekém olarak anlam
kazanmaktadir. Boylece Siirt {izerinden okunan Keldani varligi, cemaatin
yerinde siirekliliginden ¢ok, mekanin siirekliligi iizerinden izlenebilen bir
tarihsel perspektif sunmakta; kadim bir kimligin modern diinyada nasil yeniden
konumlandigini anlamak ag¢isindan giiglii bir analitik zemin saglamaktadir.

4.7.3. 1. Diinya Savasi ve Lozan Sonras1 Himaye Rejimlerinin
Doniisiimii: Musul-Siirt Hatt1i Uzerinden Bir Inceleme

Mayis 1916°’da imzalanan Sykes—Picot Anlasmasi, Fransa’ya Musul ve
Glneydogu Anadolu iizerinde pay Ongormiisse de savasin ilerleyen
safhalarinda bu bolgelerde fiili denetim Ingiltere’nin eline gegmistir. Bu durum,
Fransa’nin Dominiken ve Lazarist aglar {iizerinden yaklasik bir asirdir
sirdiirdiigii misyoner yatirimlarini jeopolitik bir koz olmaktan ¢ikararak,
Ingiltere ile Almanya arasindaki rekabetin nesnesi haline getirmistir. Harita
iizerinde Fransa lehine cizilen niifuz sahalar ile sahadaki giic dengesi

397 Sz, say1 82, 7 Eyliil 1996, s. 7.
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arasindaki makas, Katolik kurumlarin “kiiltiirel niifuz arac1” roliinii zayiflatmas,
himaye rejimi dis garantorlerin degisimine acik ve akiskan bir yapiya
dontismiistiir®”®.

Haziran ayinda Almanya ile Osmanli arasinda yapilan diizenlemeler,
Katolik kurumlarin himayesini yeni bir ¢ergeveye oturtmustur. Alman Katolik
politikact Matthias Erzberger’in Vatikan ile Osmanli arasinda konkordato
yapilmasina yonelik girisimleri sonugsuz kalsa da Osmanli hiikiimeti bu fikre
ilkesel diizeyde olumlu yaklasmistir’®. Almanya’nin mali destegi, Katolik
okullarin ve yardim kurumlarinin savas sartlarinda faaliyetlerini siirdiirmesini
saglamig; boylece geleneksel Fransiz korumasimin yerini Alman hamiligi
almistir. Bu gelisme, Katolik kurumlarin diplomatik muhatabini degistirmis ve
onlar1 Osmanli—Alman ekseninde “kamu diizeni meselesi” olarak kodlamistir.

Osmanli biirokrasisi bu siiregte egemenlik ilkesini ve toplumsal istikrart
gbzeten bir dengeleme siyaseti izlemistir. Savas 6ncesinde ruhsat, vergi ve tapu
diizenlemeleri iizerinden kurumlar iizerinde denetim uygulayan Babiali*®,
1916 sonrasinda Fransa’nin “diigman statiisii’ne diigmesiyle ayni kurumlari
Alman garantisi altinda yeniden degerlendirmisti. Boylece devlet,
kapitiilasyonlarin  kaldirilmasiyla elde edilen egemenlik kazanimlarin

korurken, egitim ve saglik hizmetlerinde kesinti riskini de en aza indirmistir.

Siirt 6zelinde bu doniigiim li¢ asamada gdzlemlenmistir. Birincisi, hukuki
yeniden gerceveleme siirecinde, 1912 Fransiz—Osmanl itilafi gecersiz sayilmis;
diisman tebaaya ait kurumlarin tahliyesi 6ngoriilmiis, kilise ve eytamhaneye
dokunulmamis, ancak manastirlar devlet idaresine devredilmistir*”'. Tkincisi,
mali—idari entegrasyon agamasinda Musul’daki tahliye ve sayim siiregleri ile
Siirt’teki onarim ve ddenek kayitlari, Katolik kurumlari Osmanli maliyesine
bagh birimler haline getirmistir*®>. Ugiinciisii, koruma muhatabinin degisimi
asamasinda Fransa g¢ekilince Osmanli—Alman anlagsmasi1 Katolik kurumlarin
yeni himaye semsiyesi olmus; bu semsiye giinliik isleyisi stirdiiriirken Fransiz
diplomatik etkisini ortadan kaldirmistir.

Bu doniisiim, yerel Keldani cemaat agisindan yeni bir denge yaratmistir.
Cemaat dini 6zerklik taleplerini daha goriiniir bi¢imde dile getirmis, ancak
siyasal Ozerklikten yoksun kalmisg ve uluslararasi goriintirliigiinii yalnizca
kurumlar1 iizerinden siirdiirmiistiir. Bununla birlikte, Ingiltere’nin Musul’u

398 Frangois Baumer, La France et le Proche-Orient: De Frangois Ier 4 la fin du mandat au Levant
[Paris: Perrin, 2016], s. 264.

39 La Documentation Catholique, “La politique religieuse de Matthias Erzberger,” 1923, 1308.
400 BOA, MF.MKT. 1011/50.

401 BOA, HR.HMS.ISO. 143/10 (30 Muharrem 1331-9 Ocak 1913); 143/12 (7 Cemazeyilahir
1330-24 Mays 1912).

402 BOA, DH.EUM.5.Sb. 4/37, (7 Muharrem 1313-25 Kasim 1914; BOA, ME.MKT. 1203/32 (14
Muharrem 1313-2 Aralik 1914); BOA, DH.UMVM. 1/30 (22 Receb 1334-25 May1s 1916); BOA,
DH.UMVM. 69/10 (29 Receb 1916-1 Haziran 1916).
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isgali ve Fransa’nin niifuz kaybi, cemaatin gelecegini dis giicler arasindaki
rekabetin dalgalanmalarina bagimli hale getirmistir*®.

Cumhuriyet’in kurulusu sonrasinda Fransa, miilkiyet tespiti ve ruhani
ziyaret talepleri lizerinden bolgede niifuzunu siirdiirmeye ¢alismistir. Ancak
Ankara hiikiimeti, Lozan Antlagsmas1 ile kapitiilasyonlarin kaldirildigin
vurgulayarak, ecnebilerin seyahat haklariin yalnizca kanunlara uygun olarak
kullanilabilecegini belirtmis; 6zellikle smir bolgelerinde Fransiz taleplerini
egemenlik haklarima miidahale olarak gormiistiir. Nitekim 31 Agustos 1927
tarihli belgede Fransiz konsoloslugu, Dominiken mallarinin tespiti igin bir
ruhbanin bolgeye gonderilmesine izin verilmesini talep etmis; ancak Dahiliye
Nezareti Hukuk Miisavirligi, 1915 diizenlemeleri ve Lozan Antlagmasi’na atifla
bu talebi reddetmistir*®. Ayn1 mesele Aralik 1927°de yeniden giindeme gelmis;
bu defa Fransa Biiyiikelgiligi, Musul Dominiken Misyonu’ndan Rahip
Rabaud’un Siirt, Cizre, Van ve Trabzon’u kapsayan bir gezi yapmasini
istemistir. Ancak Tiirk makamlari, ayni1 gerekgelerle bu talebi de reddetmis ve
yabanc1 ruhbanin tasraya girisini engellemistir*®’.

Bu tavir, Lozan goriismelerinde yabanci okullar meselesi etrafinda
yiiriitiilen tartigmalarla da paralellik arz etmektedir. Fransa, Osmanl
doneminden devraldigi imtiyazlar1 muhafaza etmek ve misyoner okullarini
garanti altina almak i¢in ¢aba gostermis; ancak Tirk heyeti, bu kurumlarin
iilkenin biitiinliigii aleyhine zararh fikirler yaydigi, dini propaganda yaptig1 ve
ulusal kimlik insasin1 zedeledigi gerekgesiyle talepleri reddetmistir*®®. Ismet
Inénii’niin Fransa temsilcisine yazdigi mektupta, mevcut kurumlarin yalnizca
Tiirk kanunlarina tam baglilik ve devlet denetimi altinda calisabilecekleri
agikca belirtilmistir.

Lozan sonrasinda cikarilan diizenlemeler bu ¢izgiyi pekistirmistir:
1925’ten itibaren yabanci dgretmenler sinava tabi tutulmus, Tiirkge, tarih ve
cografya dersleri zorunlu kilinmistir. 1931 tarihli 1778 sayili kanun ile Tiirk
vatandaglarinin  yalmizca Tiirk okullarina devam edebilecegi hiikkme
baglanmistir. 1934 Tapu Kanunu ile yabanci okullarin gayrimenkulleri devlet
kontroliine alinmig, 1935 Yabanci Okullar Yonergesi ile Tiirkge derslerin

yalnizca Tiirk 6gretmenlerce okutulmasi sart1 getirilmistir*®’.

403 BOA, HR.SYS. 2733/12 (20 Cemazeyilevvel 1311-29 Kasim 1893).

404 BOA. DTDA, 38693-156027-34 (31 Agustos 1927); DTDA, 38693-156027-33 (13 Eyliil
1927).

405 BOA. DTDA, 38693-156027-31 (29 Aralik 1927).

406 Ayten Sezer, Atatiirk Déneminde Yabanci Okullar (Doktora tezi, Hacettepe Universitesi
Atatiirk Tlkeleri ve Inkilap Tarihi Enstitiisii, 1994); s.38,76-88; Sezen Kilig, “Cumbhuriyet
Doneminde Yabanci Okullar (1923-1938),” Atatiirk Arastirma Merkezi Dergisi 21, no. 61, 2020,
s. 273-278.

407 Kilig, “Cumhuriyet Déneminde Yabanci Okullar”, 276-278.
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Sonu¢ olarak, Siirt 6zelinde Katolik kurumlarin statiisiiniin; 1913-
1914’te ruhsat ve vergi sartina baglanan mesruiyet, 1914-1916°da
kapitiilasyonlarin ~ kaldirilmasiyla devlet idaresine devri ve 1927°de
Cumhuriyet’in  egemenlik politikalariyla yabanci denetime tamamen
kapatilmasi olmak iizere ii¢ evrede doniistiigii soylenebilir.

Bu doniisiim, Siirt’teki Katolik kurumlarin ve daha genel olarak
Dogu’daki Katolik cemaatlerin, Osmanli’dan Cumhuriyet’e uzanan siirecte
giderek artan Olciide devletin hukuki ve idari ¢ergevesine entegre edildigini;
cemaatlerin ise “resmi taninma” ile “6zerklik kayb1” arasindaki gerilimi stirekli
yasadigimmi gostermektedir. Cumbhuriyet yonetimi, bu siiregte hem ulusal
egemenligi koruma hem de Batili gii¢lerin Osmanli doneminden miras kalan
niifuz alanlarin1 tasfiye etme noktasinda siireklilik arz eden bir politika
izlemistir. Bu baglamda, Ingiliz Disisleri arsivlerinde yer alan bir belge,
donemin diplomatik dengelerini anlamak ag¢isindan dikkat c¢ekicidir. Belgeden
anlasildig1 kadariyla ve Ingilizlerin de dikkatini cekmis olmasi bakimindan
konu, uluslararas1 diizeyde de 6nem arz etmektedir’®. S6z konusu rapor,
ozellikle Siirt cevresindeki Fransiz Dominiken misyonunun miilkiyet ve egitim
faaliyetlerine iliskin girisimlerini belgelemektedir. Metinde belirtildigi iizere,
Dominikenlerin 1. Diinya Savasi’ndan beri kapali olan Siirt yakinlarindaki
miilklerini yeniden ag¢mak i¢in izin talebinde bulunmalari, Tiirkiye
Cumbhuriyeti’nin yabanci dini kurumlara karsi genel olarak temkinli ve mesafeli
tutumuna ragmen, Fransizlarin bolgedeki varliklarini siirdiirme konusundaki
israrlarini agik bigimde ortaya koymaktadir. Bu talebin anlamli olabilmesi igin
bolgede en azindan sinirli bir Keldani niifusun halen mevcut olmasi gerektigi
aciktir. Zira misyonerlerin egitim ve dini faaliyetlerini siirdiirebilmeleri, yerel
bir Katolik cemaatin varligina baglidir. Dolayisiyla bu bagvuru, Siirt ve
cevresinde 1930’larin ortalarinda hala kayda deger bir Keldani niifusun
bulunduguna dair dolayl1 bir gosterge olarak degerlendirilebilir. Bu durum,
yalnizca Fransizlarin misyonerlik faaliyetlerini yeniden canlandirmaya yonelik
diplomatik ¢abalarini degil, ayn1 zamanda Cumbhuriyet’in erken doneminde
bolgedeki Hristiyan varliginin tamamen ortadan kalkmadigini da gostermesi
bakimindan 6nem tasimaktadir. Sonug olarak biitlin girisimlere ragmen Siirt
bolgesindeki Katolik misyonu agilmamigtir.

408 Foreign Office, “Annual Report on Iraq for the Year 1934-1935,” in Foreign Office: Reports
on the Administration of Iraq and Dependencies, FO 406/72, The National Archives [London], s.
60.
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Sonuc¢

Siirt Keldani Katolik cemaati, XVI. yiizyildan I. Diinya Savasi’na kadar
uzanan siliregte hem kiiresel misyonerlik stratejilerinin hem de Osmanl
tagrasinin karmasik toplumsal dokusunun kesigiminde sekillenen ¢ok katmanl
bir kimlik oriintiisii sunar. Bu cemaatin tarihi, yalnizca inan¢ doniisiimiiniin ya
da kurumsal bilylimenin Oykiisii degil; ayni zamanda merkezi otorite,
uluslararas1 misyon aglar1 ve yerel toplumsal direng arasinda siirekli yeniden
tanimlanan bir varolus miicadelesidir.

Keldani Katolik kimliginin olusum siireci, Nasturi gelenegiyle
Katolikligin teolojik, litlijik ve kurumsal diizlemlerdeki karsilagsmasi
iizerinden ilerlemistir. Siirt, bu karsilagmada hem ruhban yetistirme faaliyetleri
hem de elyazmasi iiretimi sayesinde bir entelektiiel merkez iglevi gérmiis;
ancak doniligiimiin kaliciligi, yerel inang direnci ve ekonomik kosullar
tarafindan smirlanmistir. Katoliklesme, dogmatik bir siireklilikten ziyade
sosyo-ekonomik uyumun ve dissal tesviklerin belirledigi kirilgan bir siire¢
olarak tezahiir etmistir.

Osmanli idaresiyle kurulan iligkiler, cemaatin varligmi siirdiirme
stratejisinin bir diger boyutunu olusturmustur. Devletin “evvela ruhsat” ilkesi
ve dinl yapilarin kamusal goriinlirligiine getirdigi sinirlamalar, Siirt
Keldanilerinin sadakatlerini bigimsel olarak siirdiirmelerine ragmen, fiilen
Fransiz diplomatik korumasi altinda yasamalarini zorunlu kilmistir. Bu ikili
giivenlik siyaseti, Keldani ileri gelenlerine hem Osmanli nisanlart hem de
Fransiz nisanlar1 kazandirarak, yerel sadakat ile kiiresel himaye arasinda
salian ¢ift yonli bir kimlik insasini dogurmustur.

Bu kimligin kisisel diizeydeki sembolii, Siirt Bagpiskoposu ve ardindan
Keldani Patrigi olan Joseph Emmanuel Thomas’tir. Thomas’in Beyrut’tan
Musul’a uzanan egitim ve kariyer ¢izgisi, Siirt’i tagra 6lgeginden ¢ikararak,
Katolik hiyerarsisinin uluslararasi sahnesine tasiyan bir 6rnek teskil etmistir.
Aymi sekilde Addai Scher’in ¢okdilli entelektiiel mirasi, Siirt’in Dogu
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Hristiyanligi icindeki kiiltiirel iiretkenligini belgeleyen nadir bir 6rnektir. Bu iki
figiir, Siirt Keldaniliginin hem kurumsal derinligi hem de entelektiiel siirekliligi
agisindan tarihsel temsilcileridir.

Ne var ki bu kurumsal ve kiiltlirel yogunluk, bdlgenin sosyo-politik
istikrarsizliklar1 karsisinda kalici bir giivence olusturamamistir. 1897 ve
1907°de yasanan saldirilar, cemaatin kirilganligin1 goriiniir kilmig; miilkiyet
ihtilaflari, etno-dini gerilimlerle birleserek tasra giivenliginin zayif halkalarini
ortaya cikarmigtir. II. Mesrutiyet’in getirdigi siyasal agilimlar dahi, yerel
diizeydeki ¢atisma dinamiklerini yatistiramamisg; nihayetinde savas yillarinda
yasanan yikim, cemaatin fiziki varligim biiylik 6l¢iide sona erdirmistir. Yine de
Keldani Katolik cemaati diasporik bir yeniden insa kapasitesi
sergileyebilmistir. Musul, Halep ve Istanbul’daki Siirtli Keldaniler, yardim
komiteleri ve dernekler araciligiyla hem kiiltiirel bellegi hem de ruhani
dayanigmay1 siirdirmiislerdir. Bu orgiitlenmeler, Siirt’te kaybolan fiziki
mekanin yerine kolektif bir hatira cografyasi inga etmis; bdylece cemaat
kimligini tarihsel siirekliligin 6tesinde, mekénsal bir esneklikle yeniden
tiretmistir.

Sonug olarak Siirt 6rnegi, Katolik misyonerlik tarihinin yerel-toplumsal
karsiliklarini, Osmanli tasrasinda dini kimliklerin yeniden miizakere
bigimlerini ve azinlik cemaatlerinin hayatta kalma stratejilerini bir arada
inceleme olanagi sunar. Siirt Keldanileri, bu baglamda, “kiiresel misyon, yerel
direng ve ikili kimlik” iiggeninde saliman modern bir Dogu Hristiyan
toplulugunun paradigmatik ornegidir. Giinimiizde cemaatin fiziki varlig
silinmis olsa da entelektiiel, kurumsal ve teolojik miras1 hem Keldani Katolik
kimliginin hem de Osmanl1 tasra tarihinin ayrilmaz bir bileseni olarak varligim
stirdiirmektedir.



159 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

KAYNAKCA

A) Cumhurbaskanhgi Devlet Arsivleri Baskanhg (BOA)

Bab-1 Ali Evrak Odasi (BEO); 1223/91701, 1236/92672, 1305/97821,
1496/112164, 1506/112889, 1522/114087, 1528/114565, 1743/130689,
1868/140096, 1954/146530, 1991/149315, 2206/165391, 2692/201860,
2859/214413, 2930/219725, 3137/235214, 3148/236036, 3214/241014,
3646/273405, 1868/140096, 2930/219725, 2692/201860.

Cevdet, Adliye (C.ADL.); 9/586.
Cevdet, Maarif (C.MF.); 90/4455.

Dahiliye Nezareti, Sifre (DH. SFR.); 492/99, 180/109, 203/19,
247/105, 248/82, 482/119.

Dahiliye Nezéreti, Emniyet-i Umiimiye - Muhaberat ve Tensikat
Kalemi (DH.EUM.MTK.); 74/51.

Déahiliye Nezareti, Emniyet-i Umiimiye Miidiirliigii (DH.EUM.);
3.Sb. 19/43, 5.Sb. 4/37.

Dahiliye Nezareti, Mektubi Kalemi (DH.MKT.); 1847/102; 1075/74,
2108/25, 2378/99.

Dahiliye Nezareti, Muhaberat-1 Umiimiye idaresi (DH.MUI.); 12/30,
130/64.

Dahiliye Nezireti, Sicill-i Ahval Defterleri (DH.SAID.); 177/383,
41/77, 88/353, 129/285, 2/426.

Déhiliye Nezareti, Tesri‘-i Muamelat ve Islahat Komisyonu Mektubi
(DH.TMIK.M.); 205/62, 254/61, 26/61, 26/67, 39/47, 75/20, 76/53, 94/65,
42/75, 73/59, 72/24, 80/17.

Dahiliye Nezireti, Umur-1 Mabhalliye ve Vilayet Miidiirliigii;
(DH.UMVM); 1/30, 69/10.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 160

Disisleri Bakanhgi Tiirk Diplomatik Arsivi (DTDA.): 38693-156027-
31, 38693-156027-33, 38693-156027-34.

Hariciye Nezareti, Hukuk Miisavirlizi ve Istisare Odasi
(HR.HMS.ISO.): 143/1, 143/10, 143/12, 144/13, 144/9.

Hariciye Nezareti, Idare (HR.ID.): 1804/13, 1804/15, 1804/16, 1804/9,
2022/80, 2086/50, 1804/7.

Hariciye Nezareti, Mektubi Kalemi (HR.MKT.): 318/69, 319/1.
Hariciye Nezareti, Siyasi Kisim Evraki (HR.SYS.): 2733/12, 1768/12.
Hariciye Nezareti, Sifre Kalemi (HR.SFR.3.): 448/48.

Hariciye Nezareti, Tahrirat Evraki (HR.TH.): 169/106, 192/96,
230/19, 231/123, 269/13, 271/50, 231/123, 244/77, 269/13, 271/50.

Hatt-1 Hiimayun (HAT): 1635/9, 1655/26.

ibnii'l-Emin Tevcihat (IE.TCT.): 5/557.

Irade, Hariciye (I.HR.): 147/7533, 171/9247, 223/12996.
irade, Hususi (.LHUS.): 177/42.

irade, Meclis-i Mahsus (I.MSM.): 34/975.

Irade, Taltifat (I.TAL.): 151/5; 462/47.

Maairif Nezireti Mektiibi Kalemi (MF.MKT.): 1159/74, 1203/32,
129/122, 131/16, 620/39, 638/1, 638/18, 645/32.

Mairif Salnamesi; Hicri 1316, 1317, 1319, 1321.
Meclis-i Viikela (MV.): 100/53.
Mektubi Mithimme Kalemi (A.MKT.MHM.): 620/37, 702/14.

Miihimme Defterleri (A.DVNS.MHM.d.): 1, 4, 7, 15, 37, 53, 81, 86,
104, 110.

Sadaret Hususi Maruzat Evraki (Y.A.HUS.): 406/131, 430/37.
Sadaret Mektubi Kalemi (A.}MKT.UM.): 130/41.

Stra-y1 Devlet (SD.): 2755/15, 2649/41.

Topkap1 Sarayr Miizesi Arsivi (TS.MA.e.): 301/36.

Yildiz Adliye ve Mezahip Nezareti Maruzati (Y.PRK.AZN.): 13/29.
Yildiz Esas Evraki (Y.EE.): 131/32.

Yildiz Maarif Nezareti Maruzat1 (Y.PRK.MF.): 3/31.

Yildiz Miitenevvi Maruzat Evraki (Y.MTV.): 108/36.



161 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

B) Salnameler
Bitlis Vilayet Salnamesi; Hicri 1316.

Diyarbekir Vilayet Salnamesi; Hicri 1286, 1287, 1288, 1289, 1290,
1291, 1292, 1293, 1294.

O) Kitaplar, Makaleler, Ansiklopediler ve Donem Yayinlari.

“Le synode des Chaldéens-Unis présidé par Mgr Altmayer, délégué
apostolique en Mésopotamie,” L’Illustration, no. 3064 (16 novembre 1901):
308.

“The Nestorian Churches of Kurdistan.” United States Catholic
Magazine 3, no. 9 (September 1844): 529-594.

Abdoulahad, M.-A.-J. [Amid Basepiskoposu]. Le Chaldee et le
Kurdistan: Etude Historique et Géographique. [Yaym Yeri Eksik]: [Yaymec1
Eksik], 1896.

Ainsworth, William Francis. Travels and Researches in Asia Minor,
Mesopotamia, Chaldea, and Armenia, Vol. II. London: John W. Parker, 1841.

Akm, Halat, Isiktas, Erkan, “1316-1317 Tarihli Bitlis Vilayet
Salnamelerine Gore Siirt Sancaginin Merkez Idari Teskilatinin Biirokratik
Yapist ve Memur Isimleri”, IV, Uluslararas: Afio-Avrasya Arastirmalari
Kongresi Bildiriler Kitabi (Tam Metin Bildiri), Ed. Niyazi Kurnaz-Hakan
Aridemir, Kiitahya 2018, s. 599-609.

Albayrak, Kadir. Keldaniler ve Nasturiler, Konya: Vadi Yayinlari, 1.
bs., Ekim 1997.

Almanach des ames du Purgatoire, ou Annuaire de [’ceuvre des dmes du
Purgatoire et de la conversion des infideles. Montréal: 1882.

Anderson, Rufus. History of the Missions of the American Board of
Commissioners for Foreign Missions to the Oriental Churches I. Boston:
Congregational Publishing Society, 1872.

Anderson, Rufus. History of the Missions of the American Board of
Commissioners for Foreign Missions to the Oriental Churches II. Boston:
Congregational Publishing Society, 1872.

Annali Della Propagazione Della Fede. Vol IX. Lione: Tipografia di
Pélagaud, 1842.

Annals of the Propagation of the Faith. Vol. 70, no. 475 (December
1907).



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 162

Année Dominicaine. 1898. Revue rédigée par une Réunion d’Ecrivains
suivie d’un ... Paris et Bruxelles: Société Belge de Librairie, Oscar Schepens
& Cie, Editeurs, 16 Rue Treurenberg,

Annuaire Pontifical Catholique. Paris: Maison de la Bonne Presse, ¢esitli
yillar (1905, 1906, 1909, 1914, 1917).

Annuario Pontificio per I’anno, in Notizie. Indicazioni per [’anno 1854,
dedicato al Signor Cardinale Niccola Wiseman, Arcivescovo di Westminster.
Roma: Tipografia, 1854.

Annuaire pontifical catholique, Ville année — Année 1905, kurucu Mgr
A. Battandier; devam ettiren P. Eutrope Chardavoine PMarcharis: Maison de la
Bonne Presse, 3 et 5, rue Bayard, 1905.

Annuario Pontificio. Roma: Tipografia Vaticana della R.C.A., 1866.

Ark: A Catholic Monthly Concerning the Eastern Rites. Vol. 11, no. 10.
October 1946.

Assemani, Joseph Simon. Bibliotheca Orientalis Clementino-Vaticana.
Roma: Typographia Sacrae Congregationis de Propaganda Fide, 1728.

Attwater, Donald. The Catholic Eastern Churches. London: Catholic
Truth Society, 1935.

Ayhan, Recep, 19. Yiizyilin Ikinci Yarisinda Siird 1847- 1900, Gece
Kitapligi, 2022.

Ayhan, Recep 19. Yiizyilin Ikinci Yarisinda Siird (1847-1900) Doktora
tezi, Mardin Artuklu Universitesi, Lisansiistii Egitim Enstitiisii, Tarih Anabilim
Dali, Mardin 2021.

Baarda, Tijmen C. “Dominican-Iraqi Scholarship between Rome and
Mosul: Textual Authority and Cultural Dependency (1878—1950).” Intellectual
History of the Islamicate World 8, no. 2-3 (2020): 263-282.

Babaoglu, Resul ve Celik, Abdurrezzak. "Cumhuriyet Idaresine Gegis
Siirecinde Siirt’te Demografik Gostergeler", Tarih Okulu Dergisi (TOD)
Journal of History School (JOHS) 11 (Haziran 2018), XXXIV, ss. 529-563,

Badger, George Percy. The Nestorians and Their Rituals, Vol. I. London:
Joseph Masters, 1852.

Balci, Ramazan. Dogu ve Giineydogu Anadolu'da Misyonerlik
Faaliyetleri (1876—-1908). Ankara: Tiirk Tarih Kurumu Yaymlari, 2010.

Barbaro, Marc’ Antonio. “Relazione del Cl. Marc’ Antonio Barbaro alla
Serenissima Signoria Veneta delli negozi trattati con Turchi.” In Miscellanea
novo ordine digesta et non paucis ineditis monumentis opportunisque



163 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

animadversionibus aucta, edited by Joannes Dominicus Mansi, vol. 1.
Florentiae, 1764.

Baumer, Frangois. La France et le Proche-Orient: De Frangois ler a la fin
du mandat au Levant. Paris: Perrin, 2016.

Bcheiry, Iskandar. The Syriac Orthodox Patriarchal Register of Dues of
1870, Gorgias Press, 2009.

Bessarione: Pubblicazione periodica di studi orientali. Vol. VII, anno
IV, 1° semestre. Roma: Direzione, S. Pantaleo, 1899-1900.

Bird, Isabella L. Journeys in Persia and Kurdistan.... New York: G. P.
Putnam’s Sons, 1891.

Cassini da Perinaldo, Francesco. Breve cenno sulla Chiesa Caldea e sulle
sue attuali condizioni. Ginevra [Geneva]: Tipografia e Libreria di Giacomo
Agnelli, 1853.

Chabot, J.-B. Etat religieux des diocéses formant le Patriarcat chaldéen
de Babylone au ler janvier 1896.... Paris, 1896.

Commercial Reports Received at the Foreign Office from Her Majesty's
Consuls... London: Harrison and Sons, 1865.

Cuinet, Vital. La Turquie d’Asie. Géographie administrative, statistique,
descriptive et raisonnée de chaque province de 1’ Asie Mineure. Tome II. Paris:
Ernest Leroux, 1891.

Cutts, Edward Lewes. Christians under the Crescent in Asia. London:
Society for Promoting Christian Knowledge, 1877.

Cutts, Edward Lewes. The Assyrian Christians: Report of a Journey
Undertaken by Desire of His Grace the Archbishop of Canterbury and His
Grace the Archbishop of York to the Christians in Koordistan and Oroomiah.
London, 1877.

Celik, Abdurrezzak, XIX. Yiizyilin Ikinci Yarisinda Siirt Sancaginin Idari
ve Sosyo-Ekonomik Durumu, Yiksek Lisans Tezi, Siirt Universitesi Sosyal
Bilimler Enstitiisii, Siirt 2019.

Celik, Abdurrezzak, Tanzimattan Cumhuriyete Siirt, Emin Ofset
Matbaacilik, Siirt 2019.

Celik, Abdurrezzak & Dag, Mehmet, “XIX. Yizyilda Siirt Sancaginda
Egitim Hizmetlerinin Durumu Uzerine Bir Inceleme”, /bn Haldun Amsina
Tiirkiye ve Tiirk Diinyasi Arastirmalari-VI, Ankara: Iksad, 2020, s. 315-363.

Dalyan, Murat Gokhan. “Kurdish and Armenian Land Dispute in the
Second Constitutionalist Period and a Solution Suggestion (II. Mesrutiyet



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 164

Doneminde Kiirt ve Ermeni Toprak Anlagmazligi ve Bir Coziim Girisimi).”
Route Educational & Social Science Journal 8, no. 12 (December 2021):

Dalyan, Murat Gokhan. XIX. Yiizyilda Amerikali Misyonerlerin
Hakkari Giinliigii. Oncii Kitabevi, Ankara 2012.

Dalyan, Murat Gokhan, /9. Yiizyilda Nasturiler, Doktora tezi, Siileyman
Demirel Universitesi, Sosyal Bilimler Enstitiisii, [sparta 2009.

Darkot, Besim, “Siird”, Islam Ansiklopedisi, Milli Egitim Basimevi, C.
10, istanbul, s. 619-621.

De Clercq, Charles. Histoire des Conciles d’apreés les documents
originaux. Tome XI, Conciles des Orientaux Catholiques. 2e partie: 1850-
1949. Paris: Librairie Letouzey et Ané, 1952.

De Vrie, Guglielmo. “Seert”, Enciclopedia Cattolica. Vol. XI. Citta del
Vaticano: Ente per I’Enciclopedia Cattolica e per il Libro Cattolico, 1953.

Demlikoglu, Ugur, “XVI. Yiizyilda Siirt’in Sosyo Ekonomik Durumu”,
History Studies, Vol 10 Issue 1, s. 61-84.

Die Katholischen Missionen. Die Katholischen Missionen, 26, no. 6
(1898).

Dinno, Khalid S. The Assyrian Christian Genocide: Cultural and
Political Legacies. New York: Routledge, 2017.

Documents diplomatiques: Affaires de Turquie. 1900-1901. Paris:
[Yayinct Eksik], 1902.

Duygu, Ismail. 426 Numarali (H. 1302-1317 / M. 1885-1900) Siirt
Ser ‘iyye Sicili: Metin Cevirisi ve Degerlendirme, Yiiksek Lisans Tezi, Nevsehir
Universitesi, Sosyal Bilimler Enstitiisii, 2012.

Dupont, Joseph. Géographie-atlas de I’empire ottoman: texte et cartes.
Paris: [Yayinci Eksik], 1907.

Duval, Gonzalve. La Mission des Dominicains a Mossoul. Paris:
Bureaux de « L’ Année Dominicaine », 1889.

E. Graf von Miillinen, Die lateinische Kirche im tiirkischen Reiche,
Berlin 1903.

Emecen, Feridun, Osmanli I'mparatorlugtf ‘nun Kurulus ve Yiikselis
Tarihi (1300-1600), Tiirkiye Is Bankasi Yayinlari, Istanbul 2019.

Erdogan, Dilsen Ince. “American Board of Commissioners for Foreign
Mission’dan Near East Relief’e Amerikan Misyonerlerinin Anadolu’daki
Faaliyetleri,” Belgi Dergisi 2, no. 14 (2017): 552-566.



165 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

Erdogan, Dilsen h_me. Amerikan Misyonerlerinin Faaliyetleri ve Van
Ermeni Isyanlari (1896), Istanbul: 1Q Kiiltiir Sanat Yayincilik, 2008.

Erdogan, Dilsen ince. “Amerikali Misyonerlerin Ermeni Isyanlarmin
Cikmasindaki Etkileri,” Siileyman Demirel Universitesi Fen-Edebiyat
Fakiiltesi Fen Dergisi (Siilleyman Demirel University Faculty of Arts and
Science Journal of Science), sy. 9 (2003): 147-166.

(Euvre d’Orient, Bulletin Périodique, Paris: Septembre 1883.
(Euvre d’Orient, Bulletin Périodique, Paris: Mai 1884.
(Euvre d’Orient, Bulletin Périodique, Paris: Mai 1892.
(Euvre d’Orient, Bulletin Périodique, Paris: Janvier 1901.
(Euvre d’Orient, Bulletin Périodique, Paris: Mars-Avril 1902.
Euvre d’Orient, Bulletin Périodique, Paris: Juin 1907.
(Euvre d’Orient, Bulletin Périodique, Paris: Juillet 1908.
(Euvre d’Orient, Bulletin Périodique, Paris: Juillet 1909.
Euvre d’Orient, Bulletin Périodique, Paris: Juillet 1912.
Euvre d’Orient, Bulletin Périodique, Paris: Juillet 1913.
(Euvre d’Orient, Bulletin Périodique, Paris: Janvier 1915.
(Euvre d’Orient, Bulletin Périodique, Paris: 1 Avril 1954.
(Euvre d’Orient, Bulletin Périodigue, Paris: 1961.

F.F.I, “A Day In Spring “,Quarterly Report of Assyrian Mission, No.
XXXVIII, Published for the Assyrian Mission London 1899

Foreign Office, “Annual Report on Iraq for the Year 1934-1935,” in
Foreign Office: Reports on the Administration of Iraq and Dependencies, FO
406/72, The National Archives [London],

Gams, Pius Bonifacius. Series episcoporum Ecclesiae Catholicae.
Ratisbonae: Typis et sumtibus Georgii Josephi Manz, 1873—1886.

GOk, Pmar. "421 Numaral (H.1311-1327/M.1893-1909) Siirt Ser’iyye
Sicili Transkripsiyon ve Degerlendirmesi”, Yiiksek Lisans Tezi, Batman
Universitesi Sosyal Bilimler Enstitiisii, 2020.

Goyiing, Nejat, “Diyarbekir Beylerbeyiligi’nin {1k Idari Taksimati”, /TU.
Tarih Dergisi, Say123, 1969, s. 23-34.

Grant, Asahel. Nasturiler Yada Kayip Boylar. Ceviren: Meral Baris.
Sodertalje: Bet-Prasa-Froso, Nsibis Yayevi, 1994.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 166

Grant, Asahel. The Nestorians,; or, Lost Tribes. London: C. Dolman,
1843.

Grey, Charles. A Narrative of Italian Travels in Persia, in the Fifteenth
and Sixteenth Centuries, by Giovanni Maria Angiolelli and Vincentio
d’Alessandri. London: Hakluyt Society, 1873.

GOk, Par. "421 Numaral (H.1311-1327/M.1893-1909) Siirt Ser’iyye
Sicili Transkripsiyon ve Degerlendirmesi, Yiiksek Lisans Tezi, Batman
Universitesi Sosyal Bilimler Enstitiisii, 2020.

Griselle, Eugéne. Syriens et Chaldéens: leur martyre, leurs espérances.
Paris: [ Yayme1 Eksik], 1918.

' Guest, John S. Yezidilerir_l Tarihi: Meleke Tawus ve Mishefa Res’in
Izinde. Ceviren: Ibrahim Bingdl. Istanbul: Avesta Yayinlari, 2001.

Hayat Tarih Mecmuasi, Say1 10, Kasim 1967, s. 130-131.

Heimbucher, Max. The Orders and Congregations of the Catholic
Church. Paderborn: Verlag von Ferdinand Schoningh, 1907.

Herbermann, Charles G., Edward A. Pace, Conde B. Pallen, Thomas J.
Shahan, and John J. Wynne, eds. “Mossul.” In The Catholic Encyclopedia,
special edition, vol. 10. New York: The Encyclopedia Press, Inc., 1911.

Herbert, Aubrey. Ben Kendim: Osmanli Ulkesine Son Seyahatler.
Ceviren: Yilmaz Tezkan. Ankara: 21. Yiizy1l Yaymlari, 1999.

Herman, Franjo. Povijest kaldejske ili perzijske crkve. Zagreb, 1937.

Hezarfen Hiiseyin Celebi, Telhisii'I-Beydn fi Kavinin-i Al-i Osmdn, Haz.
Sevim Ilgiirel, TTK Basimevi, Ankara 1998.

Hilaire de Barenton, La France catholique en Orient, Paris 1902.

His Majesty’s Stationery Office, Mesopotamia: Review of the Civil
Administration, London: HMSO, 1920.

Isiktag, Erkan, "Bazi Arsiv Kaynaklarina Gore Siirt'te Misyonerlik
Faaliyetleri", II. Uluslararas: Tiirk Kiiltiir Cografyasinda Egitim ve Sosyal
Bilimler Sempozyumu, (Tam Metin Bildiri), E-Kitap, Ekim 2016, s. 185-196.

Janin, Raymond. Les églises orientales et les rites orientaux. Paris:
Letouzey et Ané, 1922.

Kallek, Cengiz. “Kile”, Islam Ansiklopedisi, C. 25, Tiirkiye Diyanet
Vakfi Yayinlari, Ankara 2002, s. 568-570.

Kamo, N. Mission jésuite et dominicaine en Mésopotamie: Naissance
d’une Eglise. Paris: Karthala, 1999.



167 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

Kamo, Ray. Ancient and Modern Chaldean History: A Comprehensive
Bibliography of Sources. London, 1999.

Khalid S. Dinno, The Chaldean Catholic Church: Its History, People, and
Identity, Bloomington: Author House, 2017.

Kilig, Sezen. “Cumhuriyet Déneminde Yabanct Okullar (1923-1938).”
Atatiirk Arastirma Merkezi Dergisi 21, no. 61 (2020): 273-278.

King, Archdale A. The Rites of Eastern Christendom. Vol. 1I. London,
1948.

Kinneir, John Macdonald. Journey through Asia Minor, Armenia, and
Koordistan.... London: John Murray, 1818.

Kogabasoglu, Uygur. Anadolu’daki Amerika: Kendi Belgeleriyle
19.Yiizy1lda Osmanl Imparatorlugu’ndaki Amerikan Misyoner Okullar1. 3.
Baski. Istanbul: Imge Kitabevi, Agustos 2000.

Kucak, Omer. “Sicill-i Ahval Defterlerine Gére Siirt Dogumlu Gayr-1
Miislim Memurlar (1879-1909),” Uluslararast Sosyal Arastirmalar Dergisi /
The Journal of International Social Research 9, no. 47 (Aralik 2016), s. 260-
268.

L’ Avenir républicain: journal de Granville. 5 février 1916.
La Croix (Paris). 26 avril 1910.

La Croix de Tarn-et-Garonne (Montauban), 2 Mart 1924,
La Documentation Catholique. Vol. IX. Paris, 1923.

La gerarchia cattolica: La cappella e la famiglia pontificie per ’anno
1882, con appendice di altre notizie riguardanti la Santa Sede. Roma:
Tipografia Monaldi e C., 1882.

La potesta dei Romani Pontefici... Roma: coi tipi della Civilta Cattolica,
1861.

La Réplique, 14 Mayis 1909, 6e année, no. 300, éd. Henri Rochelle, s.2;
The New York Herald (New York), 12 June 1909, s. 10.

Laurie, Thomas. Dr. Grant and the Mountain Nestorians. [Yayin Yeri
Eksik]: [Yayinct Eksik].

Letters from Rome on the Council, by Quirinus, reprinted from the
Allgemeine Zeitung. Oxford: Rivingtons, 1870.

Louvet, Mgr. M.-J.-B. La Mission des Dominicains 8 Mossoul de 1’Ordre
de Saint-Dominique. Paris: Victor Lecoffre, 1891.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 168

Martin, P. La Chaldée. Esquisse historique suivie de quelques réflexions
sur I’Orient. Roma: Imprimerie de la Civilta Cattolica, 1867.

Merland, M. L’ Arménie et la Mésopotamie chrétiennes. Paris: Hachette,
1881.

Michel, R. P. Les Missions Latines en Orient. Paris: Librairie Victor
Lecoffre, 1896.

Migne, Jacques-Paul. Theologiae Cursus Completus. Tomus Quintus.
Paris: Apud Editores, 1838.

Moroni, Gaetano. Dizionario di erudizione storico-ecclesiastica.
Venezia: Tipografia Emiliana, 1840.

Moroni, Gaetano. Indice Generale Storico-Archeologico. Venezia:
Tipografia Emiliana, 1879.

Miiller-Simonis, P. ve Hyacinthe Hyvernat. Du Caucase au Golfe
Persique a travers I’Arménie, le Kurdistan et la Mésopotamie. Washington,
D.C.: The Catholic University of America, 1892.

Miiller-Simonis, P. Vom Kaukasus zum Persischen Meerbusen: durch
Armenien, Kurdistan und Mesopotamien. Mainz, 1897.

Notizie per I’'anno MDCCCLII. Roma: Tipografia Salviucci, 1852.

Olgun, Said. Osmanli Devleti'nin Son Déneminde Siirt Sancaginda
Gayrimiislimler Istanbul: Libra Yaymlari, 2020.

Ordo  Recitandi  Officii  Divini  Sacrique  Peragendi, Jusst
Reverendissimorum Dominorum Archiepiscopi et Episcoporum Angliae Editus,
pro Anno Domini MDCCCLXXI. Londini: Burns, Gates, et Soc., 1871.

Ozen, Hakan. Siirt ve Cevresi Ermeni Olaylar1 (1876-1914), Yiiksek
Lisans Tezi, Bitlis Eren Universitesi, Lisansiistii Egitim Enstitiisi, Tarih
Anabilim Dali, 2023.

Ozgen, Nl{rettin, Sabri Karadogan, “Siirt Sehrinin Kurulusu ve
Gelisimi”, Firat Universitesi Sosyal Bilimler Dergisi, Cilt: 19, Say1: 2, s. 61-
81.

Pallath, Paul. Rome and Chaldean Patriarchate in Conflict: Schism of
Bishop Rokos in India. Kottayam, 2001.

Patermann, Heinrich. Die katholische Kirche im Morgenlande. Freiburg
1. Br.: Herder, 1865.

Paydas, Kazim. “Selguklular Doneminden Safeviler’e Ortagag’da Siirt”,
Uluslararasi Siirt Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, [zmir 2007,
s. 134-140.



169 | SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

Pernot, Maurice. Rapport sur un voyage d’étude a Constantinople, en
Egypte et en Turquie d’Asie (Janvier—Aott 1912). Paris: Typographie Firmin-
Didot, 1912.

Petri, Girolamo. L’Orbe Cattolico ossia Atlante geografico storico
ecclesiastico. Roma: Tipografia della Reverenda Camera Apostolica, 1859.

Piolet, Jean-Baptiste. Les missions catholiques francaises au X1 Xe siécle.
Vol. 1. Paris: A. Cohn, 1901.

Pontificio, Annuario. Roma: Tipografia della R. C. A., cesitli yillar
(1854, 1860).

Pro Armenia, réd. en chef Pierre Quillard; comité de rédaction : Georges
Clemenceau, Anatole France, Jean Jaurés, Francis de Pressensé, Emile de
Roberty, 5 septembre 1907

Purchas, Samuel. Hakluytus Posthumus, or Purchas His Pilgrimes.
Glasgow: James MacLehose and Sons, 1905.

Raphael, Pierre. The Role of the Maronites in the Return of the Oriental
Churches. Translated by Peter A. Eid. Beirut: Khalifae Press, 1935; English
translation, Youngstown, OH: St. Maron’s Church, 1946.

Report of the American Board of Commissioners for Foreign Missions.
Hartford, 1836.

Rerty, Thomas A’K. “Fr. Drum’s Criticism of Fr. Weigand’s Story.” The
Ecclesiastical Review 44, no. 6 (June 1911): 745.

Revue de I’Orient Latin. Tome VIII (1900-1901). Paris: Ernest Leroux,
1900-1901.

Ritter, Karl. Die Erdkunde. Band VII, Zweite Abtheilung: Die
Stufenlidnder des Euphrat- und Tigris-Systems. Berlin: G. Reimer, 1844.

Rivista Illustrata Della Esposizione Missionaria Vaticana. Roma:
Tipografia Poliglotta Vaticana, 1926.

Saglamtimur, Haluk, “Siirt-Tiirbe Hoyiik”, Ege Universitesi Arkeoloji
Kazilar1, Ed. Altan Cilingiroglu vd., izmir 2012, s. 401-419.

Saglamtimur, Haluk, “Arkeolojik Veriler Isiginda Siirt ve Cevresi”,
Uluslararas: Siirt Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, [zmir 2007,
s. 73-85.

Sakin, Orhan. Osmanli’da Etnik Yapi ve 1914 Niifus,u Istanbul: Tarih
Vakfi Yurt Yaymlari, 2010.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 170

Seyfeli, Canan. “Keldani Patrikligi’nin Idaresi ve Osmanli Devlet
Salnameleri (1847-1918),” SBARD — Sosyal Bilimler Arastirmalar: Dergisi 16,
no. 32 (2018): 89—-126.

Sezer'2 Ayten. Atatiirk D('ineminde Yabanm Okullar, Doktora tezi,
Hacettepe Universitesi Atatiirk Ilkeleri ve Inkilap Tarihi Enstitiisti, Istanbul
1994

Sirma, Ihsan Siireyya, “Siirt ve Civarinin Miislimanlasmasi ve
Miislimanlarin ~ Gayrimiislimlerle Olan Hiskileri, Uluslararas1  Siirt
Sempozyumu 19-21 Eylil 2006, Birlesik Matbaa, [zmir 2007, s. 122-125.

Soane, E. B. To Mesopotamia and Kurdistan in Disguise. London: John
Murray, 1912.

Southgate, Horatio. Narrative of a Visit to the Syrian Church of
Mesopotamia New-York: D. Appleton & Co., 1844,

S6z, say1 82, 7 Eyliil 1996, s. 7.

Speer, Robert E. The Hakim Sahib, The Foreign Doctor: A Biography of
Joseph Plumb Cochran, M.D., of Persia. New York: Fleming H. Revell
Company, 1911.

Le Stamboul, 16 Eyliil 1898, s. 2.

Tasgin, Ahmet. “Siiryanilerin Basin-Yayin Faaliyetlerine iliskin Resmi
Yazigmalar”. Siiryaniler ve Siiryanilik IV icinde. Istanbul: Orient Yayinlar,
2005.

Tfinkdji, Joseph. L’Eglise chaldéenne catholique autrefois et
aujourd’hui. Mossoul: Imprimerie des Péres Dominicains, 1914.

The Catholic Bulletin (St. Paul, Minn.). January 1, 1921.

The Catholic Encyclopedia. Cilt X. New York: The Encyclopedia Press,
Inc., 1913.

The Christian Remembrancer. “The Nestorian Churches of Kurdistan,”
1844.

The Dublin Review, 1844.

The Dublin Review. Vol. 16 (March—June 1844). London: C. Dolman.
The Messenger: Monthly Magazine. New York: The Messenger, 1903.
The New York Herald (New York). 12 June 1909.

The Vatican Council. London: [Yaymec1 Ad1 Yok], 1871.

Tisserant, Eugeéne. Eastern Christianity in India. Bombay—Calcutta—
Madras: Orient Longmans, 1957.



171 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

Tuncel, Metin, “Ge¢misten Guntimiize Siirt Sehri”, Uluslararast Siirt
Sempozyumu 19-21 Eyliil 2006, Birlesik Matbaa, Izmir 2007, s. 27-29.

Tuncel, Metin, “Siirt”, Islam Ansiklopedisi, Tiirkiye Diyanet Vakfi
Yayinlari, C. 37, Ankara 2009, s. 173-175.

Turgis, Henri. Un missionnaire soldat: Vie et mort du Pére de Boissieu
de 1'Ordre des Fréres précheurs, 1878-1915. Paris: [Yayinct Adi
Belirtilmemistir], 1921.

Uzuncarsili, ismail Hakki, Osmanli Tarihi, C.11, TTK Basimevi, Ankara
1994.

Uner,. Mehmet Emin, “Osmanli Yonetiminin Ik Yillarinda Diyarbekir
Eyaleti'nin Idari Yapilanmasinda Siird Sancag1”, Tiirk Diinyasi Arastirmalari,
Say1 191, Nisan 2011, s. 53-64.

Urek, Serhad. "421 Numaral: Siirt Ser’iyye Sicili'nin Transkripsiyon ve
Degerlendirmesi (H.1311-1327 / M.1893-1909)", Yiiksek Lisans Tezi, Siirt
Universitesi Sosyal Bilimler Enstitiisii, 2020.

Vacant, A. ve E. Mangenot (Dir.). Dictionnaire de théologie catholique.
Vol 2. Paris: Librairie Letouzey et Ané, 1931.

Vaschalde, Arthur Adolphe. “The Monks of Rabban Hormizd,” The
Catholic University Bulletin 8, no. 4 (October 1902)

Vosté, Jacques, O.P. Catalogue de la Bibliothéque syro-chaldéenne du
couvent de Notre-Dame des Semences pres d’Alqos (Iraq). Rome: Bureaux de
I’« Angelicum »; Paris: Librairie Orientaliste P. Geuthner, 1929.

Werner, O. Orbis Terrarum Catholicus, sive Totius Ecclesiae Catholicae
et Occidentis et Orientis Conspectus Geographicus et Statisticus. Friburgi
Brisgoviae: Sumptibus Herder, 1890.

Wilmshurst, David. The Ecclesiastical Organisation of the Church of the
East, 1318-1913. Louvain: Peeters, 2000.

Wilmshurst, David. The Martyred Church: A History of the Church of
the East. London: East & West Publishing, 2011.

Yacoub, Joseph. Le peuple assyro-chaldéen. Un peuple oublié. Paris:
L’Harmattan, 1985.

Yasar, Mehmet Ali, “19. Yiizyil ikinci Yarisinda Siirt (Osmanli Devlet
Istatistiklerine Gore)”, Uluslararasi Siirt Sempozyumu 19-21 Eyliil 2006,
Birlesik Matbaa, izmir 2007, s. 162-179.

Yiner Abdulnasir, Ser’iyye Sicillerinden Siirt’e Bakis, Soncag
Yayincilik, Ankara 2014.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 172

THE CHALDEAN METROPOLITANATE OF SIIRT:
INSTITUTIONALIZATION, MISSIONARY ACTIVITIES AND
SOCIAL RELATIONS

Prof. Dr. Murat Gokhan DALYAN
Do¢. Dr. Muhammet Nuri TUNC
Dr. Ozgiir ERBULUT



173 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER

PREFACE

Historical writing has often focused on the diplomatic rivalries of great powers,
the macro-policies of central administrations, and the interventions of
international actors, while local communities existing at the provincial level of
imperial geographies have remained in the shadow of these grand narratives.
This study aims to draw back that shadow and to examine the Chaldean
Metropolitanate of Siirt, an institution occupying a distinctive position within
the multilayered social structure of the Ottoman Empire, through a historical
and sociological perspective.

An examination of the historiography in Tiirkiye reveals that, apart from the
pioneering and comprehensive works of Kadir Albayrak and Canan Seyfeli,
studies addressing the Chaldeans directly and from a holistic perspective
remain quantitatively limited. Much of the existing literature refers to the
Chaldean community only tangentially within broader historical narratives, a
tendency that constrains in-depth analysis of the subject. The present work
seeks to offer a modest contribution toward filling this academic gap, while also
representing the product of many years of sustained effort and meticulous
archival research. As the first installment of a broader research project we plan
to pursue on Chaldean history, this volume also lays the theoretical and
empirical groundwork for future studies.

The principal motivation and originality of this work stem from the
interdisciplinary synergy made possible by the authors’ distinct fields of
expertise. One author’s extensive scholarship on Nestorian and Chaldean
communities, combined with expertise in Middle Eastern anthropology and
sociology and a strong command of missionary sources and literature; another
author’s specialization in the administrative structures of the Classical Ottoman
period; and the third author’s in-depth knowledge of the socio-political
dynamics of the Late Ottoman world have together enabled a multidimensional
treatment of the subject, both chronologically and thematically. This
convergence of expertise has allowed us to analyze the historical trajectory of
the Chaldean Metropolitanate of Siirt within a comprehensive framework that
integrates local dynamics with imperial politics.
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Covering a period of nearly four centuries, from the initial attempts at
Catholicization in the sixteenth century through the devastating impact of the
First World War and into the new administrative order shaped by the
proclamation of the Republic, this study approaches Siirt not merely as a remote
provincial bishopric, but as a strategic center situated at the intersection of
cultural, religious, economic, and diplomatic networks linking Rome, France,
Istanbul, and Mosul. The work investigates the community’s historical
experience through four interrelated thematic trajectories. First, it examines the
process of transition from the Nestorian tradition to Catholicism (Unio), along
with the confessional rivalries and institutional foundations that emerged from
this transformation. Second, it analyzes educational initiatives conducted under
Dominican patronage, vocational training programs, and the intellectual revival
spearheaded by figures such as Addai Scher. A third major focus concerns the
complex negotiations and contested balance between the Ottoman state’s
mechanisms of central oversight and France’s diplomatic protection. Finally,
the study addresses the threats posed by local tribal pressures to communal
security, analyzing episodes of violence, such as the Garzan events of 1897 and
the Cizre incidents of 1907, and discussing the processes of mass migration and
diaspora formation triggered by these security challenges.

This work is based on a rich body of sources, including documents from the
Ottoman Archives (BOA), educational and provincial yearbooks (salnames),
Catholic missionary reports, and consular correspondence. In cases where
contemporary equivalents of place names could not be definitively identified,
the original forms found in the sources have been preserved. During the
preparation of the manuscript for publication, contemporary technologies were
employed within an academic ethical framework; artificial intelligence tools
were used only to a limited extent, primarily for spelling, proofreading, and
ensuring that linguistic flow met academic standards. Inevitably, this book has
certain limitations; given that the subject has thus far received relatively limited
scholarly attention, we respectfully ask for the reader’s understanding.

The effort is ours; the judgment belongs to the scholarly community.
Murat Gokhan DALYAN

Muhammet Nuri TUNC Ozgiir ERBULUT
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INTRODUCTION: HISTORICAL, GEOGRAPHICAL, AND
CONCEPTUAL FOUNDATIONS

The Etymological, Historical, and Conceptual Framework of
the Term “Chaldean”

The origin and semantic scope of the term “Chaldean” display a
multilayered structure both philologically and historically. The absence of a
definitive consensus in the literature regarding the term’s provenance is closely
related to the antiquity of the Chaldeans and the shifting functions they have
assumed across different historical periods. For this reason, the term
“Chaldean” should not be approached as a monolithic ethnic designation or
merely a religious identity, but rather as a concept whose meaning has been
transformed and reconstituted over time. From an etymological perspective, the
term “Chaldean” appears in various forms across different linguistic traditions
and textual corpora. In Turkish scholarship, variants such as Kaldani, Kildani,
or Geldani are encountered, while in the Hebrew Bible the term appears as
Kasdim or Kasdim. This usage points to the early representation of the
Chaldeans in ancient Near Eastern literature. In lexicographical terms, the word
has been associated with meanings such as astrologer, soothsayer, diviner, and
magician, while also being used to denote a “people dwelling in Babylonia.”
Some scholars have suggested that the term conveys the meaning of
“conquerors” or “invaders,” whereas another line of interpretation traces its
origin to the expression Kes-di, referring to a community inhabiting the vicinity
of a mountain known as Kes. These divergent etymological explanations
indicate that the concept was employed in early periods as both a geographical
and a functional designation.

The semantic content of the term “Chaldean” varies significantly
depending on its historical context. In antiquity, the concept primarily denoted
an ethnic and political community. Within the Babylonian context in particular,
the Chaldeans are described as a people who ruled, established kingdoms, and
distinguished themselves through scientific activity in the lands of
Mesopotamia along the Euphrates and Tigris rivers. During this period, the
Chaldeans gained renown especially for their knowledge of astronomy and
astrology, and the expression “Chaldean scholars” came to represent an
intellectual elite associated with learning and divination in the ancient world.
Thus, in its ancient usage, the term “Chaldean” evoked not only a specific
ethno-political group but also a scientific and administrative elite.
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Following the advent of Christianity, however, the semantic field of the
term underwent a pronounced transformation. From the sixteenth century
onward in particular, “Chaldean” came to signify a religious and confessional
affiliation rather than an ethnic identity. In this process, the designation
“Chaldean” was applied to Eastern Christian communities that entered into
union with the Roman Catholic Church (the Uniate process), and the term
gradually became the name of a confessional identity structured around the
Chaldean Catholic Church. In modern usage, “Chaldean” generally refers to
the Catholic branch of Eastern Christians of Mesopotamian origin, while ethnic,
linguistic, and historical elements are reinterpreted within this confessional
framework.

In this respect, the concept of “Chaldean” cannot be reduced either to an ethnic
designation belonging exclusively to ancient Mesopotamia or to a purely
modern denominational label. Rather, it denotes a multilayered conceptual
structure whose roots extend to the ancient political and scientific elites of
Mesopotamia, but which, over the course of history, became identified with a
specific Christian denomination and transformed into a religious identity.
Consequently, Chaldean identity should be understood as a deeply rooted form
of identification that encompasses both ethno-historical and religious-
confessional dimensions, acquiring different layers of meaning depending on
its historical and contextual setting®”. This historical and conceptual
background is vital for interpreting the socio-economic profile of the Chaldean
community examined in the specific context of Siirt. The image of the
“scholar/elite,” inherited from antiquity, constitutes the historical roots of the
educated Chaldean bureaucratic profile that appears in the fiscal administration
and provincial bureaucracy of Siirt during the Late Ottoman period. When the
Chaldean Catholic presence in the city is analyzed through the lenses of
ecclesiastical hierarchy, patterns of settlement, and legal practices related to
property regimes, the dynamic and integrated character of this ancient identity
within the Ottoman provincial administration becomes more clearly
discernible.

The Geographical Location and Urban Description of Siirt

Located at the intersection of the Southeastern Anatolia and Eastern
Anatolia regions, Siirt is a small city established on a terrain surrounded by

409 Kadir Albayrak, Keldaniler ve Nasturiler, Vadi Yayinlari, First edition, Konya 1997, p. 23-29.
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steep hills, Tayyartepe to the northeast, Tiirktepe to the east, and Harmantepe
to the South, while gently descending toward the southwest and west. Owing
to this locational characteristic, the city represents a typical example of
crescent-shaped, or in other words amphitheatrical, urban formations. The site
on which the city was founded lies at the point where the plains of al-Jazira
come to an end and the highlands of Eastern Anatolia begin. Its position on
routes extending toward the Azerbaijani regions further underscores Siirt’s
historical and strategic significance*'’. The Botan River, which forms the
eastern boundary of the city, flows through a steep and deeply incised canyon
valley. The city, established on the western slope of the Botan Valley and
expanding westward toward the villages of Yagmurtepe, Pinarova, and Pinarca,
reveals in its initial foundation a clear concern with benefiting from the region’s
defensive advantages and natural environmental conditions. Situated on the
western slopes of the Seyhsemu and Rasinnebah hills overlooking the Botan
Valley, the city of Siirt secured its own defense while simultaneously being
established within a zone of contact with the plateau of the Southeastern Taurus

Mountains—an area possessing vital climatic and morphological functions*'".

There are various opinions regarding the origin of the name Siirt, one
of which suggests that it derives from the word Keert (Kaa’rat), meaning "city"
in the Chaldean language. In Kadri Perk’in’s work Cenup Dogu Anadolu Tarihi
(History of Southeastern Anatolia), the city name is expressed as Sirt, Sert, or
Tigramosert; in Hiiseyin Cahit’s history as Eserad; and in Semsettin Sami’s
Kamusii’l-Aldm, it is referred to as Tigrakert*'>. Regarding this nomenclature,
some early travelers such as Macdonald Kinneir (1814) and Shield (1836)
claimed that Tigranocerta, a very famous city founded by King Tigranes in the
Ist century BC as the capital of Armenia, was located on the current site of
Siirt. However, a number of scholars have argued that this claim does not reflect
the truth, citing the absence of ancient ruins in the city's surroundings and other
supporting evidence*". The Syriacs referred to the city as Sért, while some
Arabic sources mentioned it as Is’ird or Us’ird. Ibn Shaddad reported the view
that the name Siirt was given because the city was destroyed twice and rebuilt

410 Metin Tuncel, “Siirt”, Islam Ansiklopedisi, Tiirkiye Diyanet Vakfi Yaynlar1, C. 37, Ankara
2009, p. 173.

411 Nurettin Ozgen, Sabri Karadogan, “Siirt Sehrinin Kurulusu ve Gelisimi”, Firat Universitesi
Sosyal Bilimler Dergisi, Volume: 19/ 2, p. 62.

412 Abdurrezzak Celik, XIX. Yiizyilin Tkinci Yarisinda Siirt Sancaginin idari ve Sosyo-Ekonomik
Durumu (Administrative and Socio-Economic Status of the Sanjak of Siirt in the Second Half of
the XIX Century), Master's Thesis, Siirt University Institute of Social Sciences, Siirt 2019, p. 1.

413 Hayat Tarih Mecmuasi, Issue 10, November 1967, pp. 130-131; Recep Ayhan, 19. Yiizyilin
Ikinci Yarisinda Siird (1847-1900) (Siird in the Second Half of the 19" Century [1847-1900]),
Doctoral Dissertation, Mardin Artuklu University, Graduate Education Institute, Department of
History, Mardin 2021, p. 9.
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three times. Modern Western authors have used the name Si’ird. Another
widely accepted view is that the name comes from the Persian expression Sé-
Hirt, meaning "three knots" or "three hills," due to the presence of three hills
named Rasinnaebah, Biraffa, and Mevbuk at the site of the first settlement. In
Islamic and Western sources, the city has been named in various forms such as
Sa’ert, Sort, Sairt, and Si’ird*'“.

Siirt, a city with an exceptionally deep-rooted history, has traces of
human habitation dating back to prehistoric times. Remains from the Neolithic,
Chalcolithic, and Bronze Ages can be found within the city and its surrounding
areas. Indeed, archaeological studies conducted in the region indicate that the
earliest settlements in the various rock caves located in Siirt date back to the
last quarter of the 7th millennium BC *'°. Despite these archaeological remains
from antiquity, there is currently no clear or definitive data regarding exactly
when or by whom the city of Siirt was founded. In ancient times, the region,
neighboring Mesopotamian powers such as Assyria and Babylon, first fell
under the dominion of the Medes and later the Persians. Following the Persian
rule, which lasted until the 330s BC, the region passed to Alexander the Great
and his successors, the Seleucids. At the dawn of the Middle Ages, it came
under the influence of the Sassanids once again. After changing hands several
times between the Sassanids (a Persian state) and the Eastern Roman Empire
(Byzantium), the region was incorporated into Islamic lands in 639 AD (18 AH)
by Iyadh b. Ghanm, who conquered almost all of Southeastern Anatolia in a
very short time during the Caliphate of Umar. Throughout the period of Islamic
rule, Siirt was situated within the boundaries of the Diyarbekir governorship,
one of the three administrative districts (Diyar-i Mudar, Diyar-i Rabi'a, and
Diyarbekir) into which the al-Jazira province, corresponding roughly to today’s
Southeastern Anatolia, was divided*'®.

By the 11" century, specifically the 1040s, Siirt was under the rule of
the Marwanids and was subjected to Turkmen raids during this period.
Although the city occasionally fell into the hands of the Turks, this was not
permanent until 1085. Finally, in 1085, during the reign of Sultan Melikshah,
the vizier Fakhr al-Dawla easily seized Siirt from the Marwanids, thus bringing
the city under the sovereignty of the Seljuk Empire*’. Siirt maintained its

414 Celik, op. cit., p. 1.

415 Haluk Saglamtimur, Siirt and its Surroundings in the Light of Archaeological Data,
International Siirt Symposium September 19-21, 2006, Birlesik Matbaa, Izmir 2007, p. 75; By
the same author, “Siirt-Tiirbe Hoyilik”, Ege University Archaeological Excavations, Ed. Altan
Cilingiroglu et al., Izmir 2012, p. 402.

416 Metin Tuncel, “Siirt”, Encyclopedia of Islam (TDV), Turkish Religious Foundation
Publications, Vol. 37, Ankara 2009, p. 173.

417 Metin Tuncel, “The City of Siirt from Past to Present”, International Siirt Symposium
September 19-21, 2006, Birlesik Matbaa, Izmir 2007, p. 28.
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regional importance during the throne struggles that followed Sultan
Melikshah's death. Indeed, in 1094, when Tutush firmly established control
over the Diyarbekir region, he granted fiefs (dirlik) to some of the lords (beys)
subject to him. He gave Amid to Ibrahim, son of Yinal (Inal); Bitlis and Erzen
to Dogan Arslan, son of Dilmach; and Siirt (Is’ird), Tanze, and Bahmerd to
Kizil Arslan. After Tutush was defeated and killed near Rey (488 AH/1095 AD)
due to the strengthening of his rival Berkyaruk, these lords generally supported
Muhammad Tapar, the Malik of Arran, among those who challenged Berkyaruk
as claimants to the throne. Notably, the presence of Sokmen, Muhammad (son
of Yaghisiyan), and the Emir of Siirt, Kizil Arslan, alongside their liege
Muhammad Tapar in the battle fought before the city of Hoy in 496 AH/1103
AD shows that Kizil Arslan remained the ruler of Siirt during and after this
period *'®, Later annexed to the Artuqids of Hisn Kayfa, Siirt was conquered by
Imad ad-Din Zengi in 1143/1144 AD (538 AH). Following the defeat of Jalal
ad-Din Mingburnu by the Anatolian Seljuks at the Battle of Yassichemen in
1230, the Mongols—advancing toward the lands of Anatolia and Irag—caused
great damage to Siirt along with other nearby settlements*'’. When the people
of Siirt put up great resistance and began to fight the Mongols, the latter,
wishing to avoid excessive losses, gave the people of Siirt a promise of safe
passage (aman), vowing that they would not be harmed if they surrendered.
However, once the people of Siirt surrendered and laid down their arms, the
Mongols broke their word and put nearly the entire population to the sword;
only a very few managed to escape. According to witnesses of the event, the
Mongols massacred 15,000 people in the center of Siirt alone**’. Despite this
great slaughter and destruction, it is understood that the city recovered and
became prosperous again in the following period. Indeed, Hamdullah
Mustawfi, who visited the city, mentions Siirt as a large town with substantial
revenues. After falling under the rule of the Ilkhanids and Jalayirids and
witnessing the invasion of Timur, Siirt was seized by the Aq Qoyunlu around
1462 (866 AH)*!. Falling into the hands of the Safavids toward the beginning
of the 16th century, many cities in Eastern and Southeastern Anatolia, including
Siirt, came under Ottoman rule following the campaign led by Selim I against
the Safavids. Sultan Selim realized that the Kurdish lords in the region needed
to be brought into submission to establish permanent authority and assigned
Idris-1 Bitlisi, a historian and chancellor well-versed in the customs and
traditions of the Kurdish lords, to this task. Bitlisi first went to Urmia to deliver

418 Kazim Paydas, “Siirt in the Middle Ages from the Seljuks to the Safavids”, International Siirt
Symposium September 19-21, 2006, Birlesik Matbaa, Izmir 2007, p. 135.

419 Tuncel, “The City of Siirt from Past to Present”, p. 28.

420 Thsan Siireyya Sirma, “The Islamization of Siirt and its Environs and the Relations of Muslims
with Non-Muslims", International Siirt Symposium September 19-21, 2006, Birlesik Matbaa,
Izmir 2007, p. 123.

421 Besim Darkot, “Siird”, Encyclopedia of Islam (MEB), Ministry of National Education Press,
Vol. 10, Istanbul, p. 620.
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victory proclamations (fetihname) and letters from Sultan Selim to the Kurdish
lords. Having warmed the local tribes to the Ottomans, Bitlisi continued his
advocacy in Hasankeyf, Siirt, Bitlis, Urmia, Amadiya, Cizre, Egil, Garzan,
Palu, Meyyafarikin, Cezire-i Ibn-i Omer, and Hizan. Thus, Siirt and its

surroundings came under Ottoman sovereignty*?.

With Diyarbekir and its surroundings coming under Ottoman rule, land
surveys (tahrir) were conducted in the region, thereby shaping the
administrative organization. According to the study by Nejat Goyling on the
administrative division of the Diyarbekir province based on Tax Registers, Siirt
was not among the sanjaks (sub-provinces) attached to the Diyarbekir province
in 1520. However, he states that by 1526, it was a district (kaza) within the
Diyarbekir province*” . Administratively, Siirt was attached to the Diyarbekir
province in the 16" century, and although it was linked to the Van province in
the mid-17" century, it was re-attached to Diyarbekir shortly thereafter*?.
Hezarfen Hiiseyin Celebi mentions that the Diyarbekir province had 19 sanjaks
and 5 autonomous governments (hiikiimet) in the 17" century, listing Siirt
among these sanjaks with a revenue of 223,720 akces**. Maintaining its status
as a liva (sanjak) attached to the Diyarbekir province in the 1870s**, Siirt was
attached to the Bitlis province toward the end of the 19™ century and maintained
this position until the Republican Era*’. In 1871, the Siirt liva consisted of 5
districts: Central (Merkez), Eruh, Sirvan, Garzan, and Sason. In 1875, Ridvan
(Rizvan) became a district. According to the 1892 Yearbook (Salname), the
Siirt sanjak, now attached to the Bitlis province, comprised 5 districts: Central,
Eruh, Sirvan, Pervari, and Garzan. In 1896, the Sason district was attached to

422 fsmail Hakki1 Uzungarsili, Ottoman History, Vol. II, Turkish Historical Society (TTK) Press,
Ankara 1994, pp. 275-276; Feridun Emecen, History of the Foundation and Rise of the Ottoman
Empire (1300-1600), Tiirkiye Is Bankas1 Publications, Istanbul 2019, pp. 216-217; for the socio-
economic status of Siirt during this period, see: Ugur Demlikoglu, “Socio-Economic Status of
Siirt in the XVI. Century”, History Studies, Volume 10 Issue 1, pp. 61-84.

423 According to Nejat Goyiing’s study on the initial administrative division of the Diyarbekir
Province, Siirt was not among the sanjaks attached to the Diyarbekir Province in 1520. In 1526,
it is mentioned as a district (kaza) within the Diyarbekir Province. See: Nejat GOyling, “The First
Administrative Division of the Diyarbekir Beylerbeylik”, Istanbul University Journal of History,
Issue 23, 1969, pp. 26-33.

424 Mehmet Al Yagar, “Siirt in the Second Half of the 19% Century (According to Ottoman State
Statistics)”, International Siirt Symposium September 19-21, 2006, Birlesik Matbaa, Izmir 2007,
p. 162.

425 Hezarfen Hiiseyin Celebi, Telhisii’l-Beyan fi Kavanin-i Al-i Osman, Prepared by Sevim
Tlgiirel, TTK Press, Ankara 1998, pp. 132-133.

46 Yearbook of Diyarbekir (Salndme-i Diyarbekir), 1870 (1287 AH), p. 64; Yearbook of
Diyarbekir, 1871 (1288 AH), p. 68; Yearbook of Diyarbekir, 1874 (1291 AH), p. 68.

427 Halat Akin, Erkan Isiktas, “The Bureaucratic Structure and Official Names of the Central
Administrative Organization of the Sanjak of Siirt According to the 1316-1317 Bitlis Provincial
Yearbooks”, Proceedings of the IV. International Afro-Eurasian Research Congress, Ed. Niyazi
Kurnaz-Hakan Aridemir, Kiitahya 2018, p. 600.
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the Mus sanjak. In 1918, the Sirnak district was attached to the Siirt sanjak**®.
Some of the sanjakbeys of Siirt since its incorporation into the Ottoman Empire
are as follows: Sultan Hiiseyin Beyoglu in 1554*”, Alaeddin in 1560%°,
Alaeddin's son Mehmed in 1568*!, Halil in 1572*?, Mehmed in 15843,
Yunus in 1616, Tatar (as the bey of Shirosh and Siirt) in 1636, Iskender in
1653%°, Ali Bey in 1669*7, Abdulmiimin in 1692** | Abdullah in 1697*° and
its deputy governor (miitesellim) Osman in 1793*%°. Some of the administrators
of the Siirt sanjak in the 19" century are provided in the table below.

Table 1: Mutasarrifs, Naibs, and Muftis of Siirt according to the
Diyarbekir Provincial Yearbook

|Date ||Mutasarr1f (Governor)”N aib (Judge Substitute)”Mufti |
[1870 (1287 AH)|[Kenan Pasha |IMehmed Hulusi Efendi |[Hiiseyin Efendil
[1871 (1288 AH)|[Kenan Pasha |IMehmed Hulusi Efendi |[Hiiseyin Efendil
[1872 (1289 AH)|- ||Sidki Efendi ||Hiiseyin Efendi]
[1873 (1290 AH)|(Cemil Pasha ||S1dk1 Efendi ||Hiiseyin Efendi|
[1874 (1291 AH)||Cafer Tayyar Bey ||Yusuf Sidki Efendi |[Hiiseyin Efendil
[1875 (1292 AH)|[Muhammed Zeki Efendi||Salih Serif Efendi ||Hiiseyin Efendi]
[1876 (1293 AH)|[Osman Nuri Bey ||Salih Serif Efendi ||Hiiseyin Efendi|

428 Yagar, op. cit., p. 162.

429 presidential Ottoman Archives (BOA). Registers of the Imperial Council (A.DVNS.MHM.d.),
no. 1, p. 181, order 1038 (19 Dhu al-Hijjah 961 / 15 November 1554).

430 BOA. A DVNS.MHM.d,, no. 4, p. 169, order 1750 (29 Rabi' al-awwal 968 / 23 December
1560).

41 BOA. ADVNS.MHM.d., no. 7, p. 846, order 2314 (28 Rabi' al-akhir 976 / 20 October 1568).
According to the same decree, Mehmed, the governor of the Siirt Sanjak, had 30,000 florins
stolen from his father, Alaeddin.

42 BOA. A.DVNS.MHM.d., no. 15, p. 282, order 2380 (20 Sha'ban 979 / 7 January 1572). It is
understood that Halil continued to serve as the sanjakbey on May 5, 1579. See: BOA.
A.DVNS.MHM.d., no. 37, p. 178, order 2127 (8 Rabi' al-awwal 987).

433 BOA. ADVNS.MHM.d., no. 53, p. 236, order 679 (24 Dhu al-Hijjah 992 / 27 December
1584).

434 BOA. A.DVNS.MHM.d., no. 81, p. 18, order 40 (24 Jumada al-awwal 1025/ 9 June 1616).
45BOA. A.DVNS.MHM.d., no. 86, p. 67, order 118 (1 Jumada al-akhir 1046 / 31 October 1636).
436 BOA. Topkap1 Palace Museum Archive (TS.MA.e.) 301/36 (29 Dhu al-Hijjah 1063 / 20
November 1653).

437 BOA. Imperial Rescripts - Trade Ministry (IE.TCT.) 5/557 (8 Sha'ban 1079 / 11 January
1669).

438 BOA. A.DVNS.MHM.d., no. 104, p. 107, order 488 (Mid-Rabi' al-akhir 1104 / Late December
1692).

439 BOA. ADVNS.MHM.d,, no. 110, p. 175, order 813 (End of Jumada al-awwal 1109 / Late
November 1697).

440 BOA. Cevdet Tasnifi - Justice (C.ADL.) 9/586 (4 Jumada al-awwal 1208 / 8 December 1793).
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|Date ||Mutasarr1f (Governor)”Naib (Judge Substitute)”Mufti |
[1877 (1294 AH)|[Siileyman Bey ||Hasan Sabri Efendi  |[Hiiseyin Efendil

In 1526, shortly after entering Ottoman administration, it is understood
that Siirt had four neighborhoods: Ras/Reis, Baga, Beyder, and Halfaniye*!. In
these neighborhoods, there were a total of 406 households and 58 bachelors
(miicerret). The community referred to as Erdmine (Armenians), which
included various Christian groups, had a population of 217 households and 74
bachelors. There was also a Jewish community in the city consisting of 14
households and 4 bachelors. According to these figures, the population of Siirt
consisted of 637 households, or approximately 3,500-4,000 people***. While
information regarding the 17" and 18" centuries is scarce, travelers and authors
passing through provide information about the state of Siirt in the 19™ century.
At the beginning of this century, J. Macdonald Kinneir recorded that the city’s
population consisted of 3,000 people. J. Shiel, who visited Siirt in 1836,
reported that there were 1,000 households. The figure of 5,000 residents
subsequently proposed by William Francis Ainsworth confirms the household
count provided by Shiel. Helmuth von Moltke, who was in Turkey in 1838 due
to the Ottoman-Egyptian War, wrote that the city was largely in ruins. Data
regarding the population of Siirt in the second half of the 19" century shows
that the population increased to between 10,000 and 15,000 people. Alexander
Schléfli, providing information for the year 1864, describes Siirt as the
economic center of the Bohtan (Botan) river valley. Eduard Nolde, who stopped
in Siirt during his travels between Mosul and Trebizond in 1892-1893, stated
the population was between 12,000 and 15,000. Cuinet, providing data around
the same years, estimated the city's population to be around 15,000. Armenian
uprisings occurring in the immediate vicinity of Siirt in the late 19™ and early
20" centuries (particularly the events in Sason) also disturbed the city of Siirt*?.

441 Mehmet Emin Uner names these neighborhoods as follows: Boga, Beyder, Halkaniyye, and
Reis. See: Mehmet Emin Uner, “The Sanjak of Siird in the Administrative Structure of the
Diyarbekir Province in the Early Years of Ottoman Rule”, Turkish World Studies, Issue 191,
April 2011, p. 62.

442 According to some other research, the population of Siirt during this period was around 2,500,
which indicates a lower population compared to other cities in the region. Furthermore, the
population in Siirt consisted of 52% Muslims, 3% Jews, and the remainder Christians. See: Uner,
“The Sanjak of Siird...”, p. 63.

43 Indeed, intense missionary activity is also observed in the region. See: Erkan Isiktas,
"Missionary Activities in Siirt According to Some Archival Sources", II. International
Symposium on Education and Social Sciences in the Turkish Cultural Geography, October 2016,
pp. 185-196; To better understand the demographic structure and socio-economic situation of
Siirt in the 19" century, the following works can be consulted: Abdulnasir Yiner, A Look at Siirt
from the Sharia Registers (Ser’iyye Sicilleri), Ankara 2014; Abdurrezzak Celik, Siirt from the
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A Russian source from the years prior to World War I shows the city's
population as 16,500***. According to the Diyarbekir Provincial Yearbook, in
the 1870s, the male Muslim population in the town of Siirt was 4,446, the non-
Muslim male population was 1,590, and the total male population was 6,036*%°.

Confessional Reorganization in the Siirt Region and the
Epistemological Resistance of Nestorian Identity (16" - Early 20" Century)

The fundamental difference between Nestorians and Catholic
Chaldeans stems not from ethnic or cultural origins, but from differences in
religious belief and their understanding of ecclesiastical loyalty. Nestorians are
a community belonging to East Syrian Christianity, which emerged in the 5th
century and remained outside the official church doctrine of the Byzantine
State. This tradition did not adopt the tenets of faith accepted at the great
ecumenical councils held in Ephesus in 431 and Chalcedon in 451.

In this context, the Nestorian faith maintained a perspective asserting
that the divine and human natures of Jesus Christ existed separately from one
another. Since this view was incompatible with the belief system adopted by
the Rome-centered Catholic Church, Nestorians historically did not establish a
unity of faith (dogmatic union) with the Catholic Church.

Catholic Chaldeans, on the other hand, refers to the communities that
split from the Nestorian Church starting in the 16" century and accepted Papal
authority, thereby becoming affiliated with the Roman Catholic Church.
Nevertheless, Chaldeans continued to preserve the East Syrian heritage in terms
of liturgical language, ritual order, and ecclesiastical tradition. For this reason,
Chaldeanism does not represent a new people or an ethnic identity; rather, it

Tanzimat to the Republic, Emin Ofset Press, Siirt 2019; Recep Ayhan, Siird in the Second Half
of the 19" Century 1847-1900, Gece Kitaplig1, 2022.

44 Tuncel, “Siirt”, p. 174; Siirt (Seert, Suert) is located on a small, rolling plain surrounded by
high mountains to the east of Diyarbakir. John Macdonald Kinneir (1813—1814) described the
town near the river formed by the confluence of two streams from Bitlis, locally known as the
Kabour (Nicephorius to the Romans). According to Kinneir, the town was a large village with
stone houses featuring towers and battlements; rooms were vaulted, featuring flat roofs used in
summer and stone cisterns filled with cold spring water. See: John Macdonald Kinneir, Asia
Minor, Armenia and Koordistan in the Years 1813 and 1814, London 1818, pp. 408-409; 22 years
later, in 1836, Colonel Shiel, who visited the region, heard the city called "Therb" and recorded it
as a center located on a large, rolling plain surrounded by walls. According to Shiel’s estimate,
the city contained mosques, baths, a caravansary, and the governor's castle (likely the government
house), with the palace occupying a dominant position over other structures. See: Karl Ritter, Die
Erdkunde, Vol. VII, Part Two: The Stepped Lands of the Euphrates and Tigris Systems. Berlin:
G. Reimer, 1844, pp. 103-104, 106). These descriptions confirm Siirt's function as an
administrative and trade center as a sanjak capital.

445 Yearbook of Diyarbekir Province (SalnAme-i Diyarbekir), 1876 (1293 AH), p. 155.
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denotes a religious status that emerged as a result of the union of Nestorian-
origin congregations with the Catholic Church. The transformation observed in
the Siirt region should essentially be evaluated as a local reflection of this
process of sectarian restructuring.

Within this framework, from the 16™ century to the early 20" century,
Siirt and its surroundings became an area where initiatives aimed at affiliating
the Nestorian community within Eastern Christianity to the Catholic Church
were intensely implemented. The religious tensions arising during this process
were constantly reproduced at the local level. The disparity between the
"success stories" presented to the central authority by Catholic Chaldean church
leaders and Latin (Western) missionaries, and the limited, fragile, and often
temporary results obtained on the ground, became one of the fundamental
elements defining the religious and social structure of the region.

Therefore, it is inevitable that the name "Nestorian" frequently appears
in this study when discussing Chaldeans. However, the concept of Chaldeanism
used here has no link to the ancient Chaldeans who lived in Mesopotamia in
antiquity and vanished from the stage of history in the 2nd millennium BC.
Chaldeanism is a religious designation given by the Papacy, particularly after
1553, to the communities that left the Nestorian Church and accepted
Catholicism. Consequently, Nestorians and Chaldeans should be treated as
communities originating from the same historical environment but affiliated
with different churches and understandings of faith. The institutional
strengthening of the Chaldean Church took place primarily during the late 17"
and early 18" centuries.

The question of which ethnic group the Nestorians, and thus the
communities forming the roots of the Chaldean congregation, belonged to has
remained a field of debate rather than one where definitive answers are reached
in historiography. The primary reason for this is that until the 19™ century,
Nestorians defined themselves primarily through their religious affiliation
rather than through a "nation" or "race." However, the nationalist ideas that
spread across the Middle East in the 19" century also directed Nestorians
toward a search for a common past and origin**.

During this process, one of the most frequently expressed views is that
the Nestorians are of Aramean or Assyrian origin. Proponents of the Aramean
origin thesis point to the proximity of Syriac, the liturgical language of the

446 Murat Gokhan Dalyan, Social and Commercial Life Among the East Syrians in the 19
Century [19. Yiizyil Dogu Siiryanilerinde Sosyal ve Ticari Hayat], (Istanbul: Kitabevi
Publications, 2018), pp. 1-10.
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Nestorians, to Aramaic as their primary evidence. However, since antiquity,
Aramaic has served as a common lingua franca across a vast geography,
including Mesopotamia, Syria, Palestine, and Anatolia. Therefore, speaking

Aramaic does not directly imply Aramean ancestry*?.

In contrast, the idea that Nestorians are of Assyrian descent was
popularized in the 19" century, particularly by Western travelers and
missionaries. The similarities drawn between the ancient Assyrian ruins
unearthed by Austen Henry Layard during his excavations in Mesopotamia and
the contemporary Nestorians formed the basis for this view. However, this
approach was largely a product of efforts to create a sense of historical

consciousness and unity among the Nestorians**.

Indeed, the English missionary Isabella L. Bird explicitly stated in 1891
that before missionaries arrived in the region, the Nestorians were not referred
to as "Assyrians" **. This situation indicates that the name "Assyrian" was an
identity subsequently assigned to Nestorians and Syriacs by Western actors
rather than a local self-definition. Another factor behind the missionaries'
preference was that the name "Nestorian" carried negative connotations in
European public opinion, which hindered fundraising and aid activities.
Therefore, the term "Assyrian" was favored as an expression that linked the
Nestorians to a more deep-rooted and prestigious historical heritage. English
missionary circles based in Canterbury were particularly instrumental in using

this nomenclature*°.

In conclusion, rather than being communities based on a single and
pure ethnic origin, the Nestorians and Syriacs exhibit a composite historical
structure formed by the blending of different peoples under the umbrella of
Christianity over centuries in Mesopotamia. This reality was acknowledged

447 Bertil Nelhans, Asuri, Arami, Kildani, Siiryani... Adlandirmalarinin Diinii Uzerine (On the

History of Assyrian, Aramean, Chaldean, Syriac... Naming), 1990, p. 58; Yakup Bilge, Siiryaniler
Anadolu’nun Solan Rengi (Syriacs: The Fading Color of Anatolia), Yeryiizii Publications,
Istanbul 1991, pp. 10-11; Murat Gokhan Dalyan, Social and Commercial Life Among the East
Syrians in the 19% Century, pp. 1-10.

448 William Chauncey Emhardt and George M. Lamsa, The Oldest Christian People: A Brief
Account of The Assyrian People and the Fateful History of The Nestorian Church, The
Macmillan Company, New York 1926, pp. 19-22; Surma d-Byat Mar Shimun, Ninova’nin
Yakarist: Dogu Asur Kilise Gelenekleri ve Patrik Mar Samun’un Katli (The Prayer of Nineveh:
East Assyrian Church Traditions and the Massacre of Patriarch Mar Shimun), Trans. Meral Baris,
Avesta Publications 7, Istanbul 1996, p. 13.

449 Isabella L. Bird, Journeys in Persia and Kurdistan: Including a Summer in the Upper Karun
Region and a Visit to the Nestorian Rayahs, Vol. II, John Murray, Albemarle Street, London 1891,
p. 237.

430 Heikki Palva, Diin’den Bugiin’e Dogu ve Bati Siiryanileri (East and West Syrians from
Yesterday to Today), Nsibin Publishing, Sodertélje 1990, p. 58.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 186

even by the missionaries who advocated the Assyrian origin thesis. In the words
of Wigram, "no true Assyrians remain, only a hybrid people formed by the
intermarriage of various communities has survived."**!

Nestorian Continuity and Religious Resistance in the Siirt
Region

Following the ecclesiastical schism of 1552, Siirt became a vital center
for the Chaldean Church after Patriarch Abdisho IV chose the Monastery of
Mar Ya‘“qb el-"Uzla as the patriarchal seat. However, this development did not
signify the complete disappearance of the Nestorian tradition in the region. The
hereditary system of the patriarchate, based on succession from uncle to
nephew and maintained for centuries within the Nestorian Church, preserved
its existence into the 17" century despite Catholicization efforts. This situation
demonstrates the strength and permanence of Nestorian identity at the local
level. Such continuity reflects the religious and intellectual resistance
developed by the Nestorian community against Catholicization efforts*?.
Observations by Kinneir from 1813-1814, which cite Nestorians as a part of the
settled Christian population in the Siirt city center, confirm that they remained
an inseparable element of the region's religious fabric. Therefore, the Siirt
region should be evaluated, on one hand, as a testing ground for Catholic
missionary activities and, on the other, as a resilient religious sphere where the

Nestorian tradition persisted through its own internal dynamics**>.

The Two-Fold Model of Missionary Strategies: Pedagogical
Influence and Financial Patronage

Efforts to win converts to the Catholic Union adopted sophisticated
strategies to overcome local resistance. When evaluated in a pedagogical and
institutional context, the backbone of missionary strategy consisted of the
"school-local clergy-liturgy" chain. Father G. Duval’s observation that
"schismatic Nestorian villages could be entered through schools"**
demonstrated that education was the primary instrument of inter-confessional

41 Murat Gokhan Dalyan, Social and Commercial Life Among the East Syrians in the 19
Century [19. Yiizyil Dogu Siiryanilerinde Sosyal ve Ticari Hayat], (Istanbul: Kitabevi
Publications, 2018), pp. 1-10.

42 Wilmshurst, The Ecclesiastical Organisation, pp. 87-88.

43 Kinneir, Journey through Asia Minor, p. 409. Regarding the Nestorians, see also Selahattin
Satilmis, “A Christian Community in Hakkari in the 19" Century: The Nestorians
(Administrative, Economic, and Social Conditions),” Afyon Kocatepe University Journal of
Social Sciences 8, no. 2 (2006): 103-120.

44 (Euvre d’Orient, n° 138, September 1883, pp. 140-144.
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influence (instrumentum conversionis). The inclusion of former Nestorians into
the hierarchy (such as the former Nestorian bishop in Guiralel/Guératel) was
reported as evidence of success in strengthening the institutional structure
through recruited personnel .

Furthermore, within the framework of economic patronage and "fragile
loyalty," it can be argued that Catholic missionaries utilized material and
spiritual aid obtained from the Vatican as a patronage mechanism. However,
the fragility of this transformation, based on economic motives, was revealed
when Nestorians returned to their former denominations once resources
dwindled. This proved that the conversion was a form of strategic adaptation
for local communities and that religious choice was closely linked to economic
opportunities.

Nestorian Population and Demographic Fragility

The Nestorian population in the Sanjak of Siirt showed constant
fluctuations due to canonical disputes, conversions, and external missionary
competition. Despite the concentration of 5,000 Catholics attached to the
Patriarchate of Amid in the Siirt region in 1757, records of the re-strengthened
presence of Nestorians in some villages during the same period**° indicated that
sectarian balances were in a state of constant flux.

Late 19th-century statistics show that Nestorian settlements were
concentrated in rural areas. Although Christian households constituted a
significant minority (21.9%) across the sanjak®’, these communities struggled
to maintain their presence even against the rapid successes achieved by

Protestant missions through free education and British protection**®.

Nestorian-Chaldean Conflict and the Pluralistic Dynamics of
the Missionary Field

Siirt proved to be a "frontier region" where neither the Nestorian nor
the Catholic Chaldean patriarchate could establish absolute dominance. It is
known that mutual denominational changes occurred continuously in this
region for centuries. This situation can be explained as a "canonical double
burden." Indeed, in the 1730s, Bishop Shem ‘un Kemb of Siirt carried a "double

455 Battandier, 1905, p. 290.

456 Wilmshurst, The Martyred Church, 351.

457 Commercial Reports Received at the Foreign Office, 1865: 193-194.
48 (Euvre d’Orient, n° 138, September 1883, pp. 133-134.
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burden" in Amid and Siirt during the Patriarch's absence, which revealed the
fragility of local loyalties as congregations faced the risk of being reclaimed by

Nestorian clergy*”.

Moreover, despite five centuries of intense Catholic mission activity,
the fact that ten of the Chaldean villages identified in the Siirt countryside at
the beginning of the 20" century still maintained their Nestorian religious
identity shows that Catholicization efforts yielded limited and fluctuating
success. The inadequacy of the local Catholic clergy cadre at the end of the 19"
century*® and the intervention of the Ottoman administration during the "Havil
Incident" of 1902, when Catholic monks attempted to attract congregants by
promising land and debt forgiveness, demonstrated how closely the
Catholicization process was linked to political tensions and economic

motives*®!.

Continuity in the Confessional Identity Construction of
Nestorians

With the establishment of the Babylonian Chaldean Patriarchate in
1681, although some Nestorians underwent a process of Catholicization, the
local Nestorian identity was never completely erased. E. L. Cutts” 1877
observation of a Nestorian community in Siirt that had accepted an alliance with
Rome, managed under the administration of Archbishop Petrus (Matran
Patros), showed that the East Syrian tradition was being redefined within the
axis of Catholic unity*®>. These findings reveal that the "total conversion"
narrative presented in the reports of Catholic missionaries and local Chaldean
leaders remained limited within a field of multi-layered sectarian dynamics
determined by the struggle of Nestorian and Chaldean communities to preserve
their identities, alongside economic, external political, and institutional factors.
Despite all systematic efforts, Nestorians largely succeeded in preserving their
religious and cultural identities.

459 Bessarione, Pubblicazione periodica di studi orientali, pp. 581-583.

460 (Buvre d’Orient, n° 190, May 1892, p. 278.

461 Presidential Ottoman Archives (BOA), HR.TH. 269/13, (18 Safar 1320-27 May 1902).

462 Edward Lewes Cutts, Christians under the Crescent in Asia. London: Society for Promoting
Christian Knowledge, 1877, p. 9.
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Public Identity and Economic Production in Siirt in the 19t
Century

When the economic activities of the Chaldean community living in the
Sanjak of Siird during the late Ottoman period are examined in light of archival
documents, Sharia registers, provincial yearbooks, and contemporary observer
sources, it is seen that this community possessed a multi-faceted but limited-
scale economic structure in the fields of agriculture, animal husbandry,
craftsmanship, and trade. Current data indicates that Chaldeans were neither a
purely agricultural peasant community nor a purely commercial urban
bourgeoisie; rather, they formed an intermediary social layer continuing both
rural and urban economic practices. In this context, the village of Gerizlar,
located near Cizre, stands out for its demographic structure housing both
Chaldean and Nestorian Christian communities. European travelers passing
through the region were impressed by the warm interest and courtesy shown by
the villagers, conveying highly positive impressions of this settlement in their
memoirs.

In particular, the observations of John Macdonald Kinneir in 1813—
1814 depict the social life and architectural fabric of the village like a vivid
painting. According to Kinneir, the villagers, regardless of gender or age, spent
the evening's exhaustion in the common area of the flat rooftops. This scene,
where men reclined on carpets smoking hookahs and women nursed babies
while pounding grain, reflects the natural flow of daily life. The sounds of
children mingling with the barking of dogs and the rhythmic clatter of storks
perched on chimneys formed the pastoral soundtrack of this atmosphere.
Kinneir described Gerizlar as an intriguing landscape reflecting Eastern village
life in its purest and most characteristic form*®.

Reports regarding the city of Siirt show that the region possessed
remarkable features in terms of both natural resources and inter-communal
relations. It was recorded that walnuts and chestnuts were grown in abundance,
and gallnuts used in leather tanning were also found*®*. In the last quarter of the
19" century, Siirt stood out not only as a regional agricultural and craft center
but also as a space where inter-communal relations were established through
daily practices. The public visibility of the Chaldean and Syriac communities
in the city fabric became distinct, especially through the black silk fabric
wrapped around the fez. This practice allowed the boundaries between

463 John Macdonald Kinneir, op. cit., p. 423.

464 Charles Grey, A Narrative of Italian Travels in Persia, in the Fifteenth and Sixteenth Centuries,
by Giovanni Maria Angiolelli and Vincentio d’Alessandri [London: Hakluyt Society, 1873], p.
156.
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communities to be translated into a "sign language" carried on the individual
body, enabling the constant display of identity and belonging in public axes
such as the marketplace, the courthouse, and the neighborhood. The black wrap
served as a low-cost but high-visibility symbolic capital against the Muslim
majority and the Armenian community, thereby securing the daily circulation
of communal identity*®.

This visual regime of the Chaldeans in the public sphere was
intertwined with production practices that supported their economic existence.
The products grown held strategic value for both household consumption and
regional trade. In particular, the production of madder (kokboyasi) was one of
the notable activities in the villages where Chaldeans lived densely and in the
city center. Although noted for its low quality due to insufficient care, madder
production diversified into different types: wild, non-irrigated culture, and
irrigated culture. While the latter yielded the highest quality product,
approximately two-thirds (50 tons) of the annual production of 1,500 centners
(75 tons) was used in dyeing local textiles, while the rest was exported to Bitlis,
Van, and Erzurum. In this respect, madder earned a decisive place both in the
community's craftsmanship activities and in regional trade networks*®.

The production of Morocco leather also held an important place in the
economic life of the region. Produced in Diyarbekir, Mardin, and Siirt, this
product was widely used in daily life and craftsmanship. While Diyarbekir's
leathers stood out for quality, gaining fine color and durability thanks to
cochineal and gallnuts, the use of lower-quality materials such as sumac leaves
and pomegranate peel in Siirt and Mardin left production at a secondary level.
Nevertheless, goat and sheep skins processed in Siirt were utilized both in
domestic consumption and in trade directed toward centers like Harput,
Erzurum, and Trabzon. Goat skins were dyed red for use in shoe uppers and
book bindings, while sheep skins were dyed yellow for the manufacture of thin
leather socks called "mechkeen." These production methods indicate that
Chaldeans played a direct role in the city's craftsmanship and commercial
activities*®’.

Estate records and professional information of Chaldean community
members show that craftsmanship activities formed an important economic
field in the city center. Individuals recorded as Petres the shoemaker, Isa Efendi
the dyer, and various drapers (bezzaz) reveal that Chaldeans participated in the

465 Iskandar Bcheiry, The Syriac Orthodox Patriarchal Register of Dues of 1870, Gorgias Press,
2009, p. 23.

466 Commercial Reports Received at the Foreign Office from Her Majesty's Consuls between July
1st, and December 31st, 1864, London: Printed by Harrison and Sons, 1865, pp. 177-179.

467 Commercial Reports, 1865, pp. 177-179.
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urban economy as craftsmen and small shopkeepers. The estate of Esad, son of
Gorgiz, a Chaldean from the Ayn Salib Neighborhood, included cloth, yarn,
and textile products, pointing to small-scale shopkeeping with commercial
stock ("20 rolls of red cloth, 15 rolls of white cloth, 5 okas of red yarn")*%.
Such professions show that the Chaldean community was integrated into the
city's internal economic circulation; however, they operated on a local market
scale rather than being part of trade networks based on large capital
accumulation®,

Records regarding land sales and property transfers in the Sharia
registers reveal that Chaldeans owned real estate that could be particularly
associated with viticulture. The sale of a vineyard property by Miho, son of
Gorgiz, in the village of Dermetaz in the Shivan sub-district of Eruh to an
Armenian individual shows that Chaldeans were directly involved in vineyard
ownership and agricultural production processes. Similarly, the sale of a
vineyard to Mikhail, son of Cercis, a Chaldean from the Ayn Salib
Neighborhood, demonstrates that Chaldeans living in the city center maintained
economic ties with rural agricultural areas. Such records suggest that Chaldeans
conducted agricultural production through family-based and limited holdings
rather than large-scale farming. It is understood that agricultural activities were

shaped mostly around viticulture and small-scale land management*’°.

Fruit growing, in particular, stood out in the Chaldean society with both
economic and cultural dimensions. The size and flavor of peach and grape

468 Ayhan, op. cit.,, p. 404; Sharia registers belonging to the Sanjak of Siird are among the
fundamental sources that make the daily functioning of multi-national provincial society in the
late Ottoman period visible, especially through economic relations, social networks, and legal
practices. These registers show how the Chaldean community was integrated into the Ottoman
provincial order not only within the category of "religious identity" but also in the context of
debt-credit relations, pledge and sale transactions, power of attorney practices, notification
procedures, and the property regime. In this framework, both the records in Siirt Sharia Register
No. 426 and thesis studies based on register No. 421 reveal that Chaldeans were in contact with
Muslims, Armenians, and Syriacs on a common legal-economic ground. This example also
reveals that non-Muslim actors in the provincial economy followed their economic rights through
collection and proof practices conducted through the court. The transformation of immovable
property into an economic strategy is also an important issue shown by the registers. The
appointment of a proxy by the Chaldean Kis Isa, son of Maksi Mikhail, who came to Siird from
Midyat, to sell or rent his titled house in the Ayn-1 Salib Neighborhood, shows that the property
was evaluated not only for "residence" but also in terms of income generation and that it was not
mandatory for the real estate to be operated by the owner personally. This situation suggests that
the Chaldean community was integrated into the city economy through both labor and property
income. See Ismail Duygu, Siirt Sharia Register No. 426 (1302-1317 AH / 1885-1900 AD): Text
Translation and Evaluation, Master's Thesis, Nevsehir University Institute of Social Sciences,
Nevsehir 2012, pp. 138-39, 253-254.

469 Ayhan, op. cit., pp. 425-426.

470 Ayhan, op. cit., 2021, p. 390.
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varieties, and the fact that the Sultani and Kismis types could compete with
Izmir grapes, carried Siirt to a privileged position in terms of viticulture.
Products such as hazelnuts, walnuts, almonds, and Siirt pistachios played a
central role in the nutritional culture of Christian communities, especially
during the winter months and fasting periods. Chaldean-specific "pesteek" (thin
fruit leather), "kesmeh" (rolled fruit leather made with walnuts), and grape
molasses were not only daily consumption items but also commercial products
exported to Erzurum and Baghdad*”'.

The agricultural structure of Siirt varied depending on soil conditions.
Outside the districts of Garzan and Ridvan (Herhwan), where wheat and barley
were suitable, maize and millet predominated. Productivity reached
extraordinary levels in some years; one keyl/kile*’? of seed could yield ten,
twenty, or even thirty-fold. In average years, a five-to-six-fold yield was
obtained, and as long as there was no locust infestation, harvests did not fall
below two-fold. This agricultural productivity diversified the Chaldean
community's sources of livelihood while facilitating their participation in
regional markets.

In the late 19™ century, Siirt gained the character of a center where the Chaldean
community both made its public identity visible and maintained its economic
life. Establishing a regime of bodily identity through the black silk wrap, the
Chaldeans strengthened their social presence through agricultural production,
craftsmanship, and trade. Thus, Siirt became one of the Ottoman provincial
centers where the community experienced the interaction between identity and
economy most intensely*”.

According to Joseph Dupont, the population of Siirt at the beginning of
the 20™ century was approximately 15,000. Sources state that the city stood out
not only as an administrative center but also as a production point with a certain
industrial potential. As one of the important cities of the Bitlis province, Siirt
showed similar characteristics to Bitlis, the provincial capital, in terms of
economic and industrial activities. Cotton cloth production, weapon
manufacturing, and various items made from iron and ivory formed the basic
production areas reflecting the economic diversity of the period. These
production forms reveal that Siirt did not possess an economy based solely on
agricultural activities; on the contrary, small-scale workshop-type
manufacturing industries also developed. Another striking element in Siirt's

471 Commercial Reports, 1865, pp. 177-179.

472 Derived from the infinitive keyl in Arabic, kile (kile) means scale or measure. It has been used
in various forms depending on periods and geographies. For detailed information, see: Cengiz
Kallek, “Kile”, Encyclopedia of Islam (TDV), Vol. 25, Ankara 2002, pp. 568-571.

473 Commercial Reports, 1865, pp. 177-179.
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economic structure was salt production. According to the statistics of the
period, there were many saltworks in the regions inhabited by Armenians in the
Ottoman Empire, and the richest of these were located in Erzurum and Siirt.
Approximately 10 million kilograms of salt were produced annually in the
Erzurum province, while 6.5 million kilograms were produced in the Sanjak of
Siirt. These amounts show that Siirt was an important salt production and

supply center not only locally but also regionally*’.

Data regarding animal husbandry is concentrated particularly in the
Eruh district and rural sub-districts. The case of the Chaldean Tana bin Gurya,
who faced a loss of sheep involving a shepherd from the Garisan tribe, shows
that Chaldeans owned livestock and often entrusted their flocks to shepherds
belonging to local tribes. This situation indicates that Chaldeans did not engage
directly in nomadic pastoralism but rather conducted economic activities
through a sedentary livestock ownership model. Indeed, in an 1872 record, it
was noted that Tana bin Gurya, a Chaldean from the village of Dersems in the
Kelhok sub-district of Eruh, applied to the court claiming that Suleyman bin
Abdi of the Garisan tribe, who was the village shepherd, had lost 14 sheep
delivered four months earlier; due to lack of evidence, he was barred from
litigation regarding four sheep, but a settlement was reached on the value of
400 piasters for the other ten sheep. The flock of 14 sheep mentioned in the
document suggests that animal husbandry was a complementary source of
income for Chaldean households; however, it suggests that a limited and
household-scale form of production was adopted rather than large-scale flock
ownership*”>.

When the obtained data are evaluated together, it is observed that the
economic structure of the Chaldean community in the Sanjak of Siirt was
shaped around three main elements: limited agricultural production (especially
viticulture), household-based livestock ownership, and craftsmanship/small
business activities in the city center. This structure indicates that Chaldeans
were neither a completely impoverished rural community nor a powerful
commercial elite; they occupied a middle-level, fragile but sustainable
economic position. This economic profile also explains why Chaldeans turned
toward the bureaucracy by raising educated individuals. Limited income from
agriculture and livestock was supplemented by crafts and civil service; thus, the
community maintained both its economic and administrative presence in late
Ottoman provincial society.

474 Joseph Dupont, Géographie-atlas de I’empire ottoman: texte et cartes (Paris: 1907), p. 16.
475 Ayhan, op. cit., 2021, pp. 289-290.
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The data in question reveal that the economic structure of Siirt at the
beginning of the 20™ century went beyond the typical agricultural production
structure of classic Ottoman provincial cities. The city increased its economic
diversity through raw material-based small industrial branches and mining-salt
enterprises; through this, it developed a closer relationship with regional trade
networks. Salt production, in particular, was a fundamental input not only for
food consumption but also for animal husbandry, leather processing, and
similar industrial activities. This situation can be considered one of the primary
factors increasing the strategic and economic importance of Siirt.
Consequently, at the beginning of the 20" century, Siirt was more than just a
sanjak center; it was a regional production and trade hub with a mixed economic
structure where agriculture, crafts, and mining activities coexisted.

The Transition of Nestorians to Catholicism in the Siirt Region
(XVI - XX Centuries)

The Siirt region, one of the significant centers of the East Syriac
tradition, has been a geography where the idea of union with Rome was debated
since the 16™ century, and actual transformations occurred during the 17" and
18™ centuries. Archbishop Abdoulahad of Amid, in his work describing the
transition of Nestorians to Catholicism, emphasizes the role of bishops in this
conversion. According to him, in addition to the unions in Amid and Mardin,
the transition of Nestorians in the Siirt and Cizre dioceses gained momentum
thanks to the diligent pastoral work and exemplary lives of the Chaldean

476

bishops™™.

The First Union Attempt (1553-Union of Diyarbekir)

The Catholic union process officially began in 1553 with the
recognition of Patriarch Yohannan Sulaga by Pope Julius III. However, this
union did not cover all East Syriac communities; the Nestorian patriarchal
tradition persisted, especially in mountainous regions*’’. Thus, the union
movement was initially effective in a limited area and showed a slower spread
in Siirt and its surroundings.

476 M.-A..-J Abdoulahad, [Archbishop of Amid]. Le Chaldee et le Kurdistan: Etude Historique et
Géographique. [Place missing]: [Publisher missing], 1896, p. 72.
477 Abdoulahad, op. cit., p. 72.
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Institutional Turning Point (1681-Establishment of the
Patriarchate of Amid)

The formal establishment of the Chaldean Catholic Patriarchate in
Amid by Pope Innocent XI in 1681 became an important reference point for the
Siirt and Cizre communities. In Abdoulahad's words, "the first union took place
in 1553, but true continuity became possible only after 1681"*®. This
development enabled the Catholic conversion movement in the region to
acquire an institutional character.

During the 18" and 19" centuries, local metropolitans serving in Siirt
(such as Mar Petros and Mar Hannanisho) implemented a liturgy and education
policy compatible with Rome, accelerating the identity transformation of the
community by linking a portion of the Nestorian population to Catholic
authority*” . In this period, conversion to Catholicism occurred not as
individual acts but in the form of village-scale transformations. The American
missionary Horatio Southgate, who visited the region in 1838, recorded that in
the Cizre-centered diocese, approximately one thousand Chaldean families
(about five thousand people) lived in fifteen villages, alongside a Nestorian

population of similar size**’.

Missionary Phase and Institutionalization (XIX Century)

In the 19 century, with the construction of schools, monasteries, and
charitable institutions by Dominican and Lazarist missionaries in Siirt, the
Catholic identity gained momentum in the region. These initiatives contributed
to placing the transformations that began in the 18™ century onto institutional
foundations**!. However, despite all these efforts, as frequently noted in the
reports of missionaries and local assistants, the transformation was never fully
completed.

478 Abdoulahad, op. cit., p. 72.

479 Abdoulahad, op. cit., p. 72.

480 Horatio Southgate, Narrative of a Visit to the Syrian Church of Mesopotamia; with Statements
and Reflections upon the Present State of Christianity in Turkey, New-York: D. Appleton & Co.,
1844, pp. 172-173.

481 Abdoulahad, op. cit., p. 72.
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Intensification of Transformation at the End of the XIX and
Beginning of the XX Century (1890-1913)

The process of transition to Catholicism gained significant speed,
especially during the terms of Mgr Joseph-Emmanuel Thomas (1892-1900) and
Mgr Addai Scher (1902-1915). These two archbishops reduced the separation
between the local Chaldean and Nestorian communities, making the patriarchal
authority a unifying element.

The symbolic figure of this period was the young bishop Thomas, who
lived in the village of Guératil and became a symbol in the conversion process
of the local Nestorian population to Catholicism. Bishop Thomas, who
converted to Catholicism in 1890, entered into full union with Rome despite his
Nestorian roots and was supported by Mgr Emmanuel Thomas. Guératil thus
became a concrete example of Catholic missionary strategy on the ground,
rather than just a site of Nestorian-Catholic dialogue. Thomas served within the
Catholic Chaldean community in the village and its surroundings for about
thirty-five years. After his conversion, he contributed to the strengthening of
the union with Rome at the local level, ensuring the performance of Catholic
rites in the local language and playing an effective role in the transformation
process by contacting surrounding Nestorian clergy. Despite all his efforts, Mgr
Thomas was not given an official Catholic episcopal title until 1914. He lost his
life during the disturbances in the region during World War I, thus bringing his
long-standing pastoral duty to a tragic end*®.

Bishop Thomas conducted rites in the village according to the Catholic
rite and tried to win over surrounding Nestorian priests to the idea of union with
Rome. In his person, the transformation of the Nestorian heritage into an East
Christian identity united with Rome demonstrates the local dimension of the
Chaldean Church's reorganization at the beginning of the 20™ century. He lost
his life during the disturbances in the region during World War I, thus bringing
his long-standing pastoral duty to a tragic end*®*.

482 Bugene Griselle, Syriens et Chaldéens: leur martyre, leurs espérances (Paris: 1918), p. 27;
Annuaire Pontifical Catholique, founder, 1917, p. 400.

483 Griselle, Syriens et Chaldéens: leur martyre, p. 27; Annuaire Pontifical Catholique, 1917, p.
400.
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CHAPTER 1: THE SIIRT CHALDEAN CATHOLIC
CHURCH: INSTITUTIONAL STRUCTURE,
HIERARCHY, AND SPIRITUAL LEADERSHIP

1.1. Relations between the Church and Rome

1.1.1. Siirt as One of the Centers of Catholic Identity

Siirt, in the process extending from the late Middle Ages to the beginning
of the 20" century, became a focal point that transformed from a regional
"secondary center" to a temporary patriarchal residence following the
Catholicization drive. Traces of this transformation can be found in monastery
manuscripts, professions of unity, synod decisions, embassy reports, statistical

records, and personal lineages*®* .

Following the split in 1552, Siirt began to emerge as an institutional
center by shifting toward a city inhabited by persons belonging to the Catholic
sect. Indeed, there is no direct evidence of an independent East Syriac bishop
or metropolitan in Siirt prior to the split resulting from the Nestorian Patriarch
election on said date. However, the mention of Siirt as a center in the titles of
Metropolitan Eliya of Nisibis in the colophons of 1477, 1480, and 1483, and
Metropolitan Eliya of Gazarta in the 1504 colophon, reveals that the city
functioned as a secondary religious center affiliated with a large metropolitan

area485.

Yusuf, the brother of Patriarch Yohannan Sulaqa (known as the first
Chaldean Patriarch), was of Siirt origin and was one of the Catholic bishops
consecrated in Rome in 1554. Yusuf was sent to India in 1555 with Patriarch
Abdisho IV and was consecrated as the Metropolitan of India there. The
intermediary role of this Siirt-born bishop in carrying Catholic unity to Asia is
significant. The fact that Yusuf did not return to Mesopotamia and died in Rome

484 For these subjects, see: David Wilmshurst, The Ecclesiastical Organisation of the Church of
the East, 1318-1913, Louvain: Peeters, 2000; Joseph Simon Assemani, Bibliotheca Orientalis
Clementino-Vaticana, Rome: Typographia Sacraec Congregationis de Propaganda Fide, 1728;
Jacques-Paul Migne, Theologiaec Cursus Completus... Tomus Quintus, Paris: Apud Editores,
1838; Eugene Tisserant, Eastern Christianity in India, Bombay-Calcutta-Madras: Orient
Longmans, 1957; Pierre Raphael, The Role of the Maronites in the Return of the Oriental
Churches, Beirut: Khalifae Press, 1935; Eng. trans. Youngstown, Ohio: St. Maron’s Church,
1946; David Wilmshurst, The Martyred Church, London: East & West Publishing, 2011; Joseph
Tfinkdji, L’Eglise chaldéenne catholique autrefois et aujourd’hui, Mosul: Imprimerie des Péres
Dominicains, 1914).

485 Wilmshurst, The Ecclesiastical Organisation, pp. 86-87.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 198

or on the way to Rome in 1569 is important for emphasizing Siirt's place in this

early Catholic mission movement**.

Siirt took on a critical role in the institutional phase that began with the
consecration of Patriarch Yohannan Sulaqa by Pope Julius III in 1553. The
residence of Patriarch Abdisho IV Maron (and possibly his successor Shem ‘un
VIII) in the Maryakub Monastery near Siirt effectively elevated the city to a
patriarchal residence. The same monastery also stood out as a center where
religious manuscripts were produced. The production of manuscript copies here
by Metropolitan Eliya Asmar Habib of Amid and Metropolitan Hnanisho of
Mardin shows that the Catholic identity in the specific context of Siirt was also

reinforced through scribal activity**’.

The burial of Patriarch Abdisho IV in a monastery in Siirt after his death
reveals that the city was not just a provincial town but also served as an
important institutional refuge and center for the Chaldean Patriarchate. Records
indicating that Patriarch V. Yahballaha also resided in Siirt until the late 16™
century confirm this role*®,

1.1.2. The Position of Siirt in the Chaldean Church and the Union
Process with Rome (16™-19"" Centuries)

Following the reforms of Simone Sulaga approved by Rome, the shift of
patriarchal authority toward centers outside Mosul, particularly Siirt, increased
the strategic importance of this city. During the period of Patriarch Abdisho and
his successor Atalia, the patriarchate was de facto governed through Siirt, even
if it did not always apply directly to Rome. Missionaries sent by Rome and
patriarchal documents were delivered to congregations through the monastery
in Siirt. This situation indicates that Siirt served as an intermediary center in the
process of Chaldean allegiance to Rome*. Furthermore, the fact that patriarchs
consecrated numerous priests, bishops, and archbishops in Siirt demonstrates
that it deepened its institutional function not only as an administrative center
but also as a venue for training clergy and reinforcing Catholic identity.

48 Wilmshurst, The Ecclesiastical Organisation, pp. 86-87.

487 Wilmshurst, The Ecclesiastical Organisation, pp. 86-87.

488 Assemani, Bibliotheca Orientalis Clementino-Vaticana, p. 165; Migne, Theologiae Cursus
Completus, p. 540; Tisserant, Eastern Christianity in India, p. 145.

489 Marc’ Antonio Barbaro, “Relazione del Cl. Marc’ Antonio Barbaro alla Serenissima Signoria
Veneta delli negozi trattati con Turchi.” In Miscellanea novo ordine digesta et non paucis ineditis
monumentis opportunisque animadversionibus aucta, edited by Joannes Dominicus Mansi, vol.
1. Florentiae, 1764, p. 154.
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The Archbishop of Jélu (Cilo)-Siirt-Salmas, IX. Simun (Simeon Denh4),
sent his profession of Catholic faith to Pope Gregory XIII in 1583 as proof of
his Catholicism and received the pallium—the document of Roman
recognition—via Leonard Abel, the Bishop of Sidon. Shortly thereafter, he
moved the Chaldean Patriarchal administrative center, which had been in Siirt
for some time, to Urmia—Salmas and passed away in 1600. Although the
patriarchal seat was moved from Siirt, it indicates that the region continued its
function as a center undergoing an episcopal transformation**’. In a report from
the same year regarding the Gregorian calendar and the promotion of unity,
Leonard Abel recorded the loyalty of the Siirt basin to Rome by stating:
"Among all the Christian nations in the East, only the Maronites in Lebanon,
the Armenians in the Nakhchivan region of Iran, and the Assyrian Chaldeans
in Karamit, Jezireh, and Siirt and its environs are truly united in obedience to
the Apostolic See and are strict Catholics"*'. Moreover, this record
demonstrates that Siirt played a significant role in early Chaldean records and
hosted a substantial Chaldean population.

This status can also be traced through Catholic documents published or
expressed in subsequent years. Indeed, in the report sent to Rome by VIL
Patriarch Eliya in 1610, "Siirt" was explicitly mentioned among the five
metropolitan and nine episcopal sees, and the city was recognized as an
independent diocese. Here, the fact that the Bishop of Siirt, Isho‘yahb, was the
nephew and successor of Eliya Bar Tappe, the Metropolitan of Diyarbekir
(Amid) and Jezireh (Gazarta), demonstrated the continuity mechanisms
through patriarchal families®”. Bar Tappe (1599-1618) held the title
"Metropolitan of Amid, Gazarta, and Seert" in religious colophons; he
effectively resided in the Maryakub Monastery, was responsible for Siirt, and
extended his authority as far as Amid and Gazarta. He was followed by Mar
Kursya Isho‘yahb (1617-1628). His mention occasionally as the metropolitan
of "Siirt," "Amid," or "Hesn Kayfa" (Hasankeyf) reflects the practices of
establishing multi-centered authority. Subsequently, the rise of Eliya (d. 1660)
from the patriarchal family explains the resistance of the traditionalist line and
dynastic continuity in the 17™ century*”® In fact, this should be seen as an
indication that the tradition of hereditary succession from uncle to nephew in
the priesthood, bishopric, and metropolitanate within the Nestorian tradition
continued for a long time in Siirt and other environs, despite the union with
Rome.

490 Assemani, Bibliotheca Orientalis, pp. 167, 319, 429.

41 Raphael, The Role of the Maronites, p. 18.

492 Wilmshurst, The Martyred Church, p. 348.

493 Wilmshurst, The Ecclesiastical Organisation, pp. 87-88.
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At the threshold of the 17" century, the 1610 profession of faith by the
Chaldeans recorded their declaration of Roman supremacy and loyalty to the
Pope, alongside complaints about "heretical treatment in the East" and a
provision of subjection to the Latins in Palestine. In a letter dated March 8,
1616, from the Synod of Amida to Pope Paul V (Camillo Borghese, 1552-
1621), the errors of Nestorius and Theodore (tenets of faith conflicting with
Catholic doctrine) were rejected, Roman teachings were adopted, and
"Archbishop Ilyas/Elyasa of Siirt" was among the signatories. The arrival of
Adam Arkhimandrit at the Archbishopric of Amid after his Roman mission, the
transfer of the existing Bishop llyas to Siirt, and his subsequent elevation to the
Archbishopric of Jerusalem displayed the institutional functioning of the policy
of unity in the regional network, including Siirt**.

On November 22, 1669, "Metropolitan Yohannan of Siirt" was among
the signatories of the letter expressing obedience and loyalty sent by X.
Patriarch Eliya Yohannan Marogin to Pope Clement IX. In another manuscript
copied in 1702, the recording of Shem‘un Bar Tappe as the bishop "residing in
the Maryakub Monastery" confirmed that Siirt remained at the heart of the

hierarchy through its monastic center*””.

The consecration of Shem‘un Kemb of Sedar as the Catholic bishop for
Siirt prior to the departure of the Chaldean Patriarch of Diyarbekir, Joseph IlI,
to Rome in 1730 served to re-establish the center-periphery bond of Siirt. Kemb
also undertook the patriarchal vicariate in Amid in the absence of the Chaldean
patriarch, attempting to ensure the continuity of the existing religious hierarchy
and prevent disruption of affairs. This situation also showed that the Bishop of
Siirt possessed the qualifications to fill the patriarchal office and confirmed
Siirt's strategic importance in Catholic patriarchal politics, similar to Amid*”°.
In 1738, two villages in the diocese were reclaimed from the Catholics by an
unnamed "heretical bishop" following the efforts of Nestorian clergy, partly
due to the patriarch's absence from the region. While this situation revealed the
fragility of local loyalties and the continuity of the Nestorian-Chaldean
(Catholic) conflict, it can also be accepted as an indication of the lack of
Catholic clergy and the decline of activities in the Siirt region. While Kemb's
name later appeared as "scribe" in a 1746 manuscript, Tfinkdji mentions, based
on local tradition, that he served as bishop for forty years. This reflects the fact

494 Assemani, Bibliotheca Orientalis, pp. 171, 776.
495 Assemani, Bibliotheca Orientalis, p. 171; Wilmshurst, The Ecclesiastical Organisation, p. 88.
4% Tfinkdji, L’Eglise chaldéenne, pp. 493-494.



201 | SIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

that despite the tensions on the ground, the Bishopric of Siirt possessed a long

history*”’.

These religious and hierarchical letters illuminating the same phase also
reveal the local sovereignty-patronage economy with specific sums. In a letter
dated December 28, 1737, Bishop Simon of Siirt wrote to his patriarch from
Diyarbekir, stating that approximately 600 piasters were paid to the Turks (by
borrowing with interest) for the bishop's arrival at the church in Diyarbekir, and
previously, approximately 800 piasters of "avania" were collected under the
pretext of asking where the Patriarch was. Bishop Kemb of Siirt, complaining
of not receiving replies to his letters despite numerous attempts with the
Propaganda Fide®™®, the central authority responsible for missionary activities
in the Catholic world, and the Chaldean Patriarch, reported that despite this
silence, the congregation awaited the Patriarch's return with great impatience.
In follow-up letters to the Vatican dated April 1738 and March 5, 1739, it was
recorded that "the Patriarch, who was promised to return in one year, had not
been seen for nine years," that the Bishop of Siirt could not stay in Diyarbekir
due to expenses, and that the people called for his return using the analogy of a
"body without a head, a city without walls." In a letter sent to Rome from the
people of Mardin dated March 6, 1739, similar to the people of Siirt, the death
of said city's archbishop, their state of being "surrounded by heretics," and a
request for holy relics/indulgences (indulgentiac) were added. These texts
emphasized that the bishop carried a "double burden" between Diyarbekir and
Siirt, highlighting the risk that "if he stayed in Siirt, Diyarbekir, and if he stayed
in Diyarbekir, Siirt" would be reverted to their former sects by Nestorian clergy.
This also indicates one of the reasons for the breakaways from the Chaldean
Community mentioned above®’. As seen, the Bishop of Siirt faced great

497 Wilmshurst, The Ecclesiastical Organisation, pp. 86-88; Wilmshurst, The Martyred Church,
pp. 332, 351; Tfinkdji, L’Eglise chaldéenne catholique autrefois et aujourd’hui, pp. 493-494.

4% Propaganda Fide (full name Congregatio de Propaganda Fide) is a central institution
established by the Catholic Church in 1622 during the reign of Pope Gregory XV. Today it
operates under the name "Dicastery for Evangelization." The primary goal of the institution is to
organize and manage Catholic missionary activities worldwide, ensure the appointment of
missionaries, support the establishment and organization processes of local churches, and carry
out administrative, financial, and institutional structures for the spread of Catholicism.
Propaganda Fide played a decisive role in the establishment and institutionalization of relations
between Rome and the Eastern Christian churches operating in Ottoman lands, especially
between the 17" and 19" centuries. The envoys, reports, and correspondence sent by the
institution during the union processes of Chaldean, Syriac, Maronite, and Armenian Catholic
communities with Rome constitute important source material. In this framework, centers such as
Siirt, Amid (Diyarbekir), and Mosul were among the regions where Propaganda Fide's
interventions and Catholicization trends were concentrated; a rich accumulation of documents
regarding these processes has formed in the institution's archives.

499 Bessarione: Pubblicazione periodica di studi orientali. Vol. VII, year 1V, Ist half. Rome:
Direzione, S. Pantaleo, 1899-1900.], pp. 337, 580-583; Guglieclmo De Vrie, “Seert,”
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difficulties as he had to attend to the Chaldean congregation in both cities.
Given that the distance between the two city centers is approximately 190 km
today, it is evident that the Bishop of Siirt performed his duties under great
hardship.

Despite the long stay of the Chaldean Patriarch in Rome and the
temporary struggle of missionary activities, the figures provided by Patriarch
La‘zar Hindi in 1757 show that 5,000 of the approximately 20,000 Catholics
affiliated with the Patriarchate of Amid lived in the Siirt region, indicating a
significant Chaldean presence. While this confirmed the regional density of the
Catholic community, it also pointed to the re-strengthened presence of
Nestorians in some villages during the same period*"’.

The episcopal lineage established in Siirt in the second half of the 16™
century went through phases of continuity and interruption in the 17" and 18"
centuries. First, Yusuf (Joseph, 1553-1582) was consecrated as the Bishop of
Siirt by Yohannan-Shemun Sulaqa; in 1561, he was assigned by Abdisho IV to
the Chaldeans of India. In 1580, he was mentioned among the Chaldean bishops
expressing obedience and loyalty to Pope Gregory XIII. Yesu-Yab (1582-1617)
was likely consecrated by Eliya V; his name appeared as the Latin "Jesus Dedit"
in letters to Pope Paul V in 1610 and 1617. Eliya/Eliya (1617-16207?) was first
assigned as the Archbishop of Amida (signatory of the 1616 Amida Synod) and
was subsequently assigned to Siirt. Hezekyas (Ezechias, 16207-16527) was
recorded as the Archbishop of Siirt in a 1620 document presented to Pope Paul
V. Yuhanna (Joannes, 1652-1673?), who was appointed after him, was among
the signatories of the profession of faith to Pope Clement IX on November 22,
1669. His successor, Bishop Yuhanna-Shemun Kémo (1744-1786), re-
established institutional stability in Siirt during his administration of over forty
years. However, even during these periods, sectarian changes occasionally

occurred in the Siirt region®'.

The year 1681 constitutes an institutional breaking point in the Eastern
Christian world. Following the joining of a significant number of Nestorians to
the Catholic union around Amid, Pope Innocent XI officially established the
Babylonian Chaldean Catholic Patriarchate, thereby initiating the Catholic line
that continues to this day. This development not only marked the birth of a new
patriarchal lineage but also ensured that the activities of the Dominican,
Capuchin, and Carmelite missions in Mesopotamia were directly linked to the
Apostolic Delegation; it established the superstructure of Catholic

Enciclopedia Cattolica. Vol. XI. Vatican City: Ente per I’Enciclopedia Cattolica e per il Libro
Cattolico, 1953, pp. 322, 334-335.

300 Wilmshurst, The Martyred Church, p. 351.

501 Tfinkdji, L’Eglise chaldéenne, pp. 493-494.



203 | SIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

institutionalization in the East. Thus, Siirt became one of the functional focal
points of this patriarchal network>%*.

The reflection of this institutional superstructure in Siirt can be traced
particularly through the reports of Lazare-Timothée Hindi. In summaries from
the years 1757-1759, it was recorded that there were eight churches and
approximately five thousand Catholics in Siirt. These data demonstrate that the
city was not only a local congregational center but also functioned as a regional
metropolis in the mid-18" century and reinforced its Catholic institutional
backbone early on’®,

Consequently, this founding phase between 1681 and 1759 reveals that
several fundamental goals were systematically pursued:

e The rooting of the Unio (union) policy in Nestorian circles,

e Making canonical legitimacy visible (bestowal of the pallium,
patriarchal approval),

e Directly linking the local hierarchy to Rome through the Apostolic
Delegation,

e Weaving the station-church-school network in embryonic form in key
centers like Siirt.

These strategic goals overlap exactly with the framework provided by
Michel when defining Latin missions®® and the diagrams depicting the
Catholic superstructure in the East in the Rivista lllustrata Della Esposizione
Missionaria Vaticana published by the Vatican in 1926°%, Thus, from the mid-
18™ century onward, Siirt became not only a provincial bishopric but also one
of the backbone points of the institutional network established by Rome in the
East.

The Babylonian Chaldean Patriarchate strengthened its relations with
Rome from 1681 onward as a unified structure that also included a portion of
the Nestorians. After this date, the process of Catholicization settled onto an
institutional path; while the election of the patriarch was generally conducted
by bishops, the Pope's authority for direct appointment was reserved in cases
such as the patriarchate of the assistant bishop determined by the right of

502 R P. Michel, Les Missions Latines en Orient, Paris: Librairie Victor Lecoffre - J. Delhomme

et G. Briguet, 1896, p. 105; Rivista Illustrata Della Esposizione Missionaria Vaticana, Rome:
Tipografia Poliglotta Vaticana, 1926, p. 84.

503 A. Vacant and E. Mangenot [dir.], Dictionnaire de théologie catholique, Paris: Librairie
Letouzey et Ané, 1931, Vol. 2, p. 248.

304 Michel, Les Missions Latines en Orient, p. 105.

305 Rivista, 1926, p. 84.
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succession or the resignation of the patriarch. Thus, while Rome maintained the
principle of "union" with the Eastern churches, it gained the opportunity to keep
the patriarchal institution under supervision through a hierarchical bond. This
situation became a factor that strengthened the loyalty of Chaldean patriarchs
to Rome, especially at the end of the 18" and beginning of the 19" centuries.
Over time, this practice applied not only to patriarchs but also to bishops.

Developments in the bishoprics of Siirt and Mardin at the end of the 18™
and beginning of the 19™ centuries were decisive for the institutionalization of
the Chaldean Church's relations with Rome and the restructuring of the local
church hierarchy. During this process, the irregular consecrations of
Archbishop Pierre Schauriz of Siirt and his brother, Bishop Michel Schauriz of
Mardin, and their subsequent gain of legitimacy from Rome, are the most
significant examples illuminating the church politics of the period.

The Bishopric of Siirt and the Pierre Schauriz Incident (1793-1822) The
vacancy of the episcopal see of Siirt for seven years (sede vacante) caused a
serious institutional erosion in the church-village network, the clerical cycle,
and foundation management. To fill this vacancy, the Siirt-born priest Pierre
Schauriz was irregularly consecrated by Hnan-Yesu, the heir of Nestorian
Patriarch Eliya XI, without Rome's permission. Although this situation was met
with backlash in Rome, the crisis was resolved after Schauriz showed remorse,
traveled to Rome, and was pardoned by Pope Pius VI. Pierre Schauriz was
officially confirmed as the Archbishop of Siirt in 1796°°. This 1796
confirmation was not only a personal pardon but also a turning point that re-
established the legitimacy of the episcopal see of Siirt. Schauriz's profession of
loyalty to Rome resolved legal uncertainties regarding the validity of marriages,
priestly appointments, and clerical licenses, bringing local authority into
compliance with universal Catholic norms. This process demonstrated Siirt's
capacity to reconcile local needs with Roman centralization and initiated a
stable period that lasted until Schauriz's death in 1822.

The Bishopric of Mardin and the Michel Schauriz Case a similar
legitimacy crisis occurred in Mardin, this time regarding Pierre Schauriz's
brother, Michel Schauriz. In the competitive environment between the
Metropolitan of Mosul, Mgr. Jean Hormez, and Mgr. Augustin Hindi, Augustin
Hindi, aiming to strengthen his own position, had Michel Schauriz consecrated
as the Bishop of Mardin by a Nestorian bishop residing in Siirt.
Excommunicated due to this irregular transaction, Michel Schauriz showed
remorse and was pardoned by Pope Pius VI in 1795 and appointed to the
Bishopric of Mardin, which had been vacant for seven years. Michel Schauriz,

506 Tinkdji, L' Eglise chaldéenne, pp. 493-494.



205 | SIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

who held this position until his death in Amid (Diyarbekir) on April 3, 1810,

was remembered in sources for his piety and successful administration®"’.

As a result of institutional transformation, the processes experienced by
the Schauriz brothers, through the cycle of "irregular consecration - application
to Rome - official confirmation," became a concrete indicator of inter-sectarian
competition and the search for Roman-centered institutional stability in the
region. The most lasting effect of these events was the change in the
administrative tradition among the Chaldeans. Its first important result was
ending the bond of kinship at administrative levels. The practice of transferring
religious offices through kinship (from uncle to nephew), common among
Nestorians and also seen among Chaldeans, ended with this period. Merit,
patriarchal recommendation, and Roman approval began to be taken as the
basis for episcopal appointments rather than blood ties. Secondly, it can be said
that the consolidation of central authority on behalf of Rome was ensured. The
visibility of Rome as the source of legitimacy increased in practical areas such
as bishops' preaching tours, temple repairs, and registration authorities.

The transition process from Joseph VI Audo to Peter Elia Abolionan in
the patriarchal chain, the bestowing of the pallium sent from Rome, and the role
of Dominican provincial administrators are particularly emphasized in
contemporary sources. In this context, Gaetano Moroni's alphabetical
encyclopedic index provides a detailed account of these transitions and the ties
of the patriarchal institution with Rome®”. On the other hand, Francesco
Cassini da Perinaldo states that while the Chaldean rite had lost its former
splendor in the 18™ century, Catholic institutions in the East were reorganized
thanks to the Apostolic Delegate administration in Rome>”.

By the 1830s, Catholic missions in Mesopotamia faced a serious
"resource crisis." The example of Salmas reveals the dimensions of this crisis.
In 1835, there were no more than five clergymen in the region to perform
Chaldean obligations. Of these, only Don Isaia di Giacobbe and Don Giorgio
di Nutale (both students of the Propaganda Fide) could fulfill their duties
properly. Other clergy were either very old or poorly educated; furthermore,
they suffered from a lack of books and tools and were forced to till the land to

307 Annuaire pontifical catholique, Paris: Maison de la Bonne Presse, 1914, p. 507.

308 Gaetano Moroni, Indice Generale Storico-Archeologico, Venice: Tipografia Emiliana, 1879,
p. 82.

309 Francesco Cassini da Perinaldo, Breve cenno sulla Chiesa Caldea e sulle sue attuali
condizioni, Geneva: Tipografia e Libreria di Giacomo Agnelli, 1853, p. 138.
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provide for their livelihoods. Churches were in ruins, and Salmatia had

remained without a pastor for four years>'°.

This picture prompted a radical solution for the Propaganda Fide in
Rome. Training local Christian youth in Rome and Catholic countries and
returning them to their homelands as permanent personnel was seen not only as
a theological goal but also as a necessary tool for institutional sustainability.
This strategy directly shaped teacher training activities in centers like Siirt, the
establishment of boys' and girls' schools, and the vertical link established with
the Syro-Chaldean Seminary in Mosul.

The figures in which this line materialized at the turn of the century are
noteworthy. As of 1901, a total of forty-eight students were enrolled in the
Syro-Chaldean Seminary in Mosul, three of whom were from Siirt. During the
same period, a boarding and day home school was operated in Siirt, and
education was also provided for boys and girls through the Ayn Salib line’'".
These figures demonstrate that Siirt was not just an episcopal center but also a

key provincial station in the Propaganda Fide's human resource strategy.

Consequently, from the 1830s and 1840s, the policy of training local
clergy transformed into an institutional line supported by schools established in
Siirt and the Mosul seminary. The operation of this line made it possible to
transfer Catholic identity to younger generations through Siirt's educational
networks, while also enabling the production of a clerical class directly linked
to Rome under the supervision of French missionaries. These developments
would be further consolidated in 1856 with the transfer of the Mosul mission to
the authority of the French Dominicans. This strategy for training local clergy
merged with French policies of cultural and diplomatic influence in the region,
making Siirt not only a religious center but also a base for education and cadre
production. Indeed, the success of the Dominican and nun networks at the end
of the 19" and beginning of the 20™ centuries was a direct result of these local
clergy policies established in this early period®'?. His patriarchal leadership was
shaped by a comprehensive and effective service approach that did not ignore
any duty or responsibility; this holistic approach significantly contributed to the
institutional continuity of the Catholic Chaldean Church by strengthening both
its pastoral functioning and institutional structure.

310 Annali Della Propagazione Della Fede, Vol. IX, Lyon: Tipografia di Pélagaud, 1842, pp. 96—
97.

SI1 (Buvre d’Orient, n° 244, Paris: Oeuvre des Ecoles d’Orient, 1901, pp. 478, 481, 527.

312 Annali, 1842, pp. 96-97; (Buvre d’Orient, 1901, pp. 478, 481, 527.
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1.1.2. Michel Cattola and Recognition of the Local Hierarchy
(1826-1855)

Michel (Michele) Cattoula/Michel Cattola, born in Telkef, became the
first bishop appointed to Siirt without a bond of kinship. Born in Telkef'in 1792,
Michel Cattola served as a monk in the Rabban Hormizd Monastery before
becoming a priest in 1823 and was consecrated as the Metropolitan of Siirt by
the patriarchal administrator Augustine Hindi in Amid on September 15, 1826.
In the same year, in the context of the tension between the patriarchates of
Mosul and Amida, Joseph V (Augustine Hindi) appointed Cattola to the
Archbishopric of Siirt against his rival Jean Hormez; thus, the see of Siirt
emerged as an active position in the internal patriarchal factional balances and
undertook a critical role within the Rome-centered policy of unity>'?.

The registration of Cattola in Pontifical inventories as of 1838 confirms
that this hierarchical order in Siirt was recognized by Roman-centered systems;
thus, local authority and universal canon law met on a platform of official
mutual recognition®'*. During this period, the Monastery of Maryakub (Mar
Ya‘qlib el-‘Uzla) served as the episcopal residence, and Cattola attempted to
revitalize monastic life as soon as he took office. Ten monks were brought from
Rabban Hormizd, but only two were able to stay for more than a year. Cattola,
who passed away in 1855, was buried in the same monastery’'”. One of the
reasons the Bishop of Siirt brought so many priests was likely to strengthen the
existing religious structure to convert the Nestorian presence in the region to
Catholicism.

Field observations also support this institutional structure. In 1841,
William Francis Ainsworth noted that "Mar Michel" was the bishop while he
was in Siirt, observing that episcopal authority was exercised through a city-
centered presence and maintained through circulation within the district-village
cycle®®. In early 1844, the presence of approximately eight priests and 190
Chaldean families was identified in the region. These data revealed a pastoral
density of approximately 24 families per priest. This ground, consisting of the
family nucleus, the priestly cadre, and the village-church network, showed that
the Bishopric of Siirt had transformed from a titular position into a practical
and regulatory authority capable of producing continuity in preaching cycles,

513 Tfinkdji, L’Eglise chaldéenne, pp. 493-494.

314 Annuario Pontificio, Rome: Tipografia della R. C. A., (1854, 1866), p. 176.

315 Wilmshurst, The Ecclesiastical Organisation, p. 740.

316 William Francis Ainsworth. Travels and Researches in Asia Minor, Mesopotamia, Chaldea,
and Armenia, Vol. II. London: John W. Parker, 1841, p. 129.
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sacramental administration, marriage and baptismal registers, and church
repairs®'’.

In the financial-institutional plane, the record of the bishop named
Michel (Michael) receiving 4,500 piasters from the fund sent by the Vatican for
the Chaldeans points to a central support channel operating at the provincial
scale. This sum must have been directed toward items such as priestly
maintenance, small-scale school or chapel repairs, and liturgical consumables.
The pastoral network consisting of eight priests and approximately 190 families

gained stability through such external resources”'®.

In conclusion, the 1826-1855 period demonstrates that Siirt rose as an
archbishopric recognized by Rome based on Iwo fundamental pillars. The first
of these is the central confirmation of religious legitimacy through registration
in Pontifical records®'’; the second is the consolidation of the local institutional
backbone through sites like Mar Ya'qlib el-‘Uzla and the operation of a
sustainable pastoral network at the priest-family-village scale®*’. This ensemble
shows that after 1855, Siirt reached a threshold of institutional stability defined
by the triangle of episcopal administration, monastic core, and financial
support; even internal patriarchal tensions were made functional for the

production of local legitimacy>?'.

1.1.3. Institutional Consolidation of the Siirt Bishopric and
Canonical Polarization: The Period of Michel Pierre Bar-Tatar
(1836-1884)

The appointment of Michel Pierre Bar-Tatar, born in Salmas/Khosrova,
to the Bishopric of Siirt consolidated the institutional backbone of the bishopric
in the mid-19" century. Bar-Tatar's consecration as a priest in 1836 and as a
bishop on November 13, 1838, and especially his archiepiscopal administration
between 1858—1884 and the official Roman confirmation in 1864, ensured the
continuity of the Siirt see’*?. During this period, Bar-Tatar made Siirt a
permanent center in the context of liturgical calendars, institutional directories

317 Asahel Grant, The Nestorians; or, Lost Tribes. London: C. Dolman, 1843 pp. 5-7; The Dublin
Review, 1844, p. 136.

318 George Percy Badger, The Nestorians and Their Rituals, Vol. I, London: Joseph Masters, 1852,
p- 172; Grant, 1843, pp. 5-7; The Dublin Review, Vol. 16 (March—June 1844). London: C.
Dolman, p. 136.

319 Pontificio, 1854, p. 176.

320 Travels and Researches..., 1841, p. 129; Grant, 1843, pp. 5-7; The Dublin Review, 1844, p.
136. Wilmshurst, The Ecclesiastical Organisation, p. 740.

521 Tfinkdji, L’Eglise chaldéenne, pp. 493-494; George Percy Badger, 1852, p. 172.

322 Pontificio, 1866, p. 206; Gams, 1873-1886, p. 457.
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(Gerarchia Cattolica), and council correspondence by linking the bishopric
with educational and administrative networks centered on Rome and the
Chaldean Patriarchate®®. In the same period, it appears that Bar-Tatar also
found a place in the Ottoman State Yearbooks™**.

1.2. Episcopal Periods

1.2.1. Canonical Tensions and Bar-Tatar's Dual Positioning

1.2.1.1. The Bishopric of Siirt and Canonical Polarization:
Michel Pierre Bar-Tatar’s Dual Positioning (1858-1884)

The period of Bishop Michel Pierre Bar-Tatar of Siirt (1858-1884)
coincides with the period when authority and administration debates between
the Chaldean Patriarchate within the Catholic union and the papal see in Rome
were most intense. In this process, while the Bishopric of Siirt stood out as an
international figure displaying unwavering loyalty to Rome, it also played a key
role in defending the autonomous canonical rights of the Chaldean church along
the patriarchal line.

1.2.1.2. Loyalty and Assurance to Papal Authority (1860)

The letter sent by Bar-Tatar, together with Patriarch Joseph Audo and
other bishops, to Pope Pius IX in Diyarbekir in 1860 is the clearest expression
of this loyalty. The letter proclaimed unwavering loyalty to Papal authority at
an international level, describing temporal attacks against the Pope as "unjust
attempts" and "usurpation." This document highlighted Bishop Bar-Tatar as a
figure offering direct assurance to the Papal see from Siirt and confirming his

position within the international Catholic union®?.

323 The Nestorian Churches of Kurdistan, United States Catholic Magazine 3, no. 9 (September
1844), p. 590; La Gerarchia Cattolica, la Capella e la Famiglia Pontificia per I’anno 1882. Rome:
Monaldi Tipografia, 1882, p. 377; Ordo Recitandi Officii Divini Sacrique Peragendi... Rome:
Sacra Congregazione di Propaganda Fide, 1871, p. 79.

524 Canan Seyfeli, “The Administration of the Chaldean Patriarchate and Ottoman State
Yearbooks (1847-1918),” SBARD - Journal of Social Sciences Research 16, no. 32 (2018), p.
106.

325 La potesta dei Romani Pontefici... Rome: coi tipi della Civilta Cattolica, 1861. pp. 46-48.



SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 210

1.2.1.3. Defense of Patriarchal Autonomy and Canonical
Objections (1860-1884)

However, this loyalty exacerbated tensions experienced with Rome’s
centralizing policy regarding the internal management of the Chaldean church
and the autonomous powers of the patriarch. These fluctuations stemmed
fundamentally not from a divergence in Catholic faith, but from differences of
opinion regarding the functioning of the administrative mechanism and the
autonomy of the Chaldean Catholics.

1.2.1.4. The Malabar Crisis and Stance Against the Delegation

The crisis deepened in 1860 with the appointment of the Dominican
Henri Amanton to the Apostolic Delegation. Bishop Pierre Bar Tatar of Siirt,
together with Patriarch Audo and other bishops, decided to take back the keys
to the Seminary in Bawira (Bervari)*?, an institution for training clergy for the
Chaldean community, out of concern over its delivery to the Dominicans.
Furthermore, Patriarch Audo, with the support of the bishops, planned to
consecrate an assistant bishop (Thomas Rokos) and send him to the Malabar
Church with the aim of re-establishing the authority of the Chaldean
Patriarchate. This action was carried out despite Amanton’s opposition and
proved that the Siirt see gave full support to Patriarch Audo’s line of

autonomy>?’.

1.2.1.5. Canonical Resistance and the First Vatican Council

Bar-Tatar continued to remain close to the Patriarchal line during
Patriarch Joseph Audo’s attempts to act autonomously. His "non placet" (I do
not accept) vote alongside Patriarch Audo in the context of the First Vatican
Council clearly displayed the cautious and resilient stance of the Siirt see
against doctrinal debates and Rome's centralizing decisions™*®.

1.2.1.6. Objections to Interference in Educational Institutions

In correspondence sent to the Propaganda Fide, interferences made in
Chaldean seminaries for training clergy, educational institutions, and the school

326 "Seminary" here refers to institutions for training clergy.

327 Charles De Clercq, Histoire des Conciles d’aprés les documents originaux. Tome XI, Conciles
des Orientaux Catholiques. 2e partie: 1850-1949. Paris: Librairie Letouzey et Ané, 1952, pp.
558-559.

328 The Vatican Council. London: 1871. p. 194.
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of theology were criticized. Sharp objections were raised against Apostolic
Delegate Amanton and the Dominicans for attempts to ignore the Chaldean
hierarchy. By emphasizing the necessity of defending the legitimate rights of
the Chaldean church, the canonical question, "Do delegates have the authority
to remove all Catholic Eastern nations from Catholic unity?", showed that the
Bishopric of Siirt emerged as a critical knot of authority targeting Rome's
centralizing policy in order to protect canonical rights.

In conclusion, during the period of Bishop Michel Pierre Bar-Tatar, the
Bishopric of Siirt positioned itself on the fine line between deep loyalty to Papal
authority and the defense of the canonical autonomy of the Chaldean
Patriarchate, becoming an important actor not only in regional pastoral affairs
but also in international Catholic politics.

1.2.2. Bishop Naamo and Vicarial Administration (Makdassi)
(1885-1892)

Following Bar-Tatar’s death, the election of Jacques Michel (Jacobus)
Naamo as the Bishop of Siirt on March 24, 1885, reveals a logic of continuity
and transmission maintained through educational and administrative channels
of the city-centered Chaldean hierarchy. Naamo's career background shows that
the episcopal see was not merely a local leadership but a formation node
operating in an organic link with the Rome-Patriarchate system. His promotion
to the priesthood in 1863, his undertaking of the first directorship of the
patriarchal seminary in 1867, and his service as the patriarchal vicar in Baghdad
in 1875 provided him with experience in both training clergy and the oversight
of institutional auditing and educational curriculum transfer. This accumulation
enabled the Bishopric of Siirt to undertake a central role in the last quarter of
the 19™ century, bringing theological and administrative capital to the field,
namely to local education and institutional practices>*’.

529 Pallath, Paul. Rome and Chaldean Patriarchate in Conflict: Schism of Bishop Rokos in India.
Kottayam, 2001 pp. 331-335

330 Q. Werner, Orbis Terrarum Catholicus, sive Totius Ecclesiae Catholicae et Occidentis et
Orientis Conspectus Geographicus et Statisticus. Friburgi Brisgoviae: Sumptibus Herder, 1890,
p. 166; Tfinkdji, L’Eglise chaldéenne, pp. 495-496. The heirless death of Bar-Tatar, who occupied
the upper echelon of the Chaldean Catholic Church hierarchy, brought to the agenda an important
dispute regarding the legal status of clerical property in the late Ottoman provinces. At the center
of this dispute lies the question of whether the assets in the possession of a clergyman belonging
to the clerical class would be considered personal property or institutional property belonging to
the church. Records reflected in the Sharia registers clearly demonstrate that this issue was not
automatically resolved within the Ottoman legal order; on the contrary, it was linked to specific
legal conditions and burden of proof. According to Ottoman Sharia law, real estate and properties
in the possession of a bishop (mitra) do not automatically transfer to the church or the poor of the
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congregation upon his death. For such a transfer to be possible, ownership must be clearly
documented either by a valid foundation deed or a will confirmed by the court. In the Bar-Tatar
case, the inability to present a legal document of this nature stating that the properties belonged
to the "poor of the congregation of the churches of Siird" weakened the church's claim to
institutional property and made said real estate subject to "heirless" status. This situation indicates
that the boundary between the personal wealth of the clergy and church property was clearly
separated in Ottoman law and that an automatic interpretation in favor of the church was not
accepted. The activation of the beytiilmal (public treasury) in cases of heirless death functions as
a fundamental legal and administrative mechanism preventing the wealth of individuals
belonging to the clerical class from turning directly into communal property. In the Bar-Tatar
example, due to the absence of an heir and the lack of a valid will, a provision was established
that the properties should be sold and the proceeds transferred to the treasury. This practice
reflects a state-centered understanding of disposition and supervision that limits the possibility
of the church expanding its economic power through the personal savings of bishops. In the law
of the Chaldean Catholic Church, the fact that the high-level clerical class does not marry and
does not have children makes the property issue structurally even more complex. The fact that
monks and bishops do not have "offspring and family" creates a legal vacuum of first-degree
heirs upon their death. From the perspective of church law, while this situation makes the transfer
of property to the institution natural, since a condition of hereditary succession based on blood
ties or a clear will is sought in Ottoman Sharia law, said properties often transfer to the treasury.
In this framework, clerical celibacy does not constitute an advantage for the church; on the
contrary, it produces a structural fragility that can lead to the loss of institutional property.
Attempts to acquire property through "pseudonyms" reflected in the Sharia registers should be
evaluated as a practical reflection of this legal impasse. The attempts of monks to purchase houses
adjacent to the church in their own names, even though they had no need for personal housing,
reflect the effort to realize the institutional expansion envisaged by church law through indirect
ways in the face of the limitations of Ottoman law. Nevertheless, such collusive transactions were
met with suspicion by the local administration and the court and were made the subject of
investigation in most cases. This demonstrates that the state closely monitors and attempts to
keep under control the institutional property accumulation of non-Muslim communities. Another
striking issue in the Bar-Tatar case is the explicit rejection of the application of a firman issued
to the Armenian Catholic Patriarch Hasun Efendi to the Chaldean community. This approach
reveals that within the Ottoman millet system, Catholic communities were not evaluated as a
single and homogeneous legal category, but as structures defined separately that established
different legal and administrative relations with the sultan. A property or privilege regulation
granted to Armenian Catholics was not accepted as a precedent for the Chaldeans; thus, the
Chaldean Church was deprived of the opportunity to rely on another Catholic authority in
property disputes and was made directly accountable before local Sharia courts. The fact that the
probable heirs of Bar-Tatar resided in "foreign lands" was also evaluated as an impediment to
inheritance (méani‘-i irs). This approach carries not only a legal but also a political dimension.
Aimed at preventing the transfer of the wealth of provincial non-Muslim elites to foreign
countries, this practice can be read as part of a state policy aiming to keep property within local
boundaries against the international ties of the Chaldean clerical hierarchy with centers such as
Rome and Baghdad. Consequently, the Bar-Tatar case clearly demonstrates that the property
regime of the Chaldean Catholic Church in the late Ottoman period was shaped in the field of
tension between church law and Ottoman Sharia and administrative law. The celibacy status of
the clerical class and the institutional property understanding of the church produced a continuous
fragility in the face of the will and legal succession conditions of Ottoman law. This fragility
directed the church to indirect property strategies such as "pseudonyms," while the state limited
such institutionalization through the beytiilmal practice. Thus, the Bar-Tatar example shows that
the economic existence of the Chaldean Church was shaped on a ground open to constant
negotiation and conflict due to uncertainties between personal wealth and institutional property.
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Naamo's experience in seminary management and patriarchal vicariate
was conducive to organizing the transfer of personnel in Siirt as an institutional
culture. The processes of selecting, testing, and assigning young clergy were
harmonized with episcopal correspondence and permit regimes in the city and
patriarchal-centered calendar, examination, and promotion regulations. Thus,
Siirt functioned as a center that produced learning and professional circulation,
not just congregational oversight®*'.

Mgr JACQUES-MICHEL NAAMO,
archev. de Séert (1885-1888)

Image 1. Mgr Jacques-Michel (Jacobus) Naamo

With Naamo's resignation in 1888, the see remained vacant for four
years; this situation made the "person-dependent" fragilities of the
administration on the ground visible. The fact that Naamo held the title
"Archbishop of Basra" until his death in 1895 showed that the departure from

Siirt was compensated for by a title transfer and a reframing of authority>2.

See Serhad Urek, Transcription and Evaluation of Siirt Sharia Register No. 421 (1311-1327 AH
/ 1893-1909 AD), (Master's Thesis, Siirt University Institute of Social Sciences, 2020), p. 326;
Pinar Gok, Transcription and Evaluation of Siirt Sharia Register No. 421 (1311-1327 AH / 1893-
1909 AD) (Master's Thesis, Batman University Institute of Social Sciences, 2020), pp. 233-234.
531 Q. Werner, op. cit., p. 166; Tfinkdji, L’Eglise chaldéenne, pp. 495-496.

532 Tfinkdji, op. cit., pp. 495-496.
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This process demonstrates that the lack of a permanent episcopal signature
could be remedied by mechanisms stepping in by proxy.

1.2.2.1. Makdassi (Jérémie-Timothée)

He was born in Alqosh on January 13, 1847. A member of the
Congregation of Saint Hormisdas (Antonian Order), Makdassi began monastic
training in Rabban Hormizd in 1864; he became a priest on June 1, 1879, after
receiving education at the Propaganda Fide in Rome from 1869. This
educational background explains the normative repertoire he applied while
serving as proxy in Siirt later on. Makdassi, who became the Patriarchal Vicar
of Siirt in 1888, was elected to this see in 1890; he was consecrated in Mosul
on July 24, 1892, officially becoming the successor to Monsignor Kaynaia.
Makdassi's approach to ritual order, personnel assignment, correspondence
protocol, and seal usage was based on the technique of adapting between
Roman teaching and Eastern tradition™. This technique produced linguistic
mediation and archivability in local disputes and permit processes; it
maintained administrative and canonical validity together on the ground.

The consecration of Makdassi as the Bishop of Zakho under the name
Timotheos on July 24, 1892, made the institutional output of the proxy period
visible. Siirt functioned as a center that not only was administered but also
trained administrators. The vacant years should be understood not as a

structural void, but as a transition laboratory producing a personnel curve>*.

Bilingual seal and correspondence practices (Chaldean/Ar.-Ottoman)
showed that canonical certification was carried out together with property,
church, and school affairs in Siirt. Prayer intentions, appointment permits, and
construction permissions became traceable in the same correspondence regime;
therefore, even though the episcopal seat remained vacant between 1888-1892,
the continuity between institutional memory and current execution was not
effectively severed™.

333 avid Wilmshurst, The Ecclesiastical Organisation, p. 743; Tfinkdji, op. cit., p. 519; Annuaire
pontifical catholique, continued by P. Eutrope Chardavoine, (Paris: 1917), p. 344.

334 Tfinkdji, op. cit., p. 519; Wilmshurst, op. cit., p. 743.

335 Tfinkdji, op. cit., p. 519.
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MGR TIMOT]:I]::E MAKDASSI,
év. actuel de Zakho.

Image 2. Mgr Timothée Makdassi

When the 1885-1892 period is considered as a whole, the course of
Naamo's educational and administrative-based career, the 1888 resignation and
title transfer, and the subsequent vicarial management and bilingual protocol
application by Makdassi emerge as a threshold period in which the Bishopric
of Siirt refined the "institutional techniques" providing the cycle of legitimacy.
This process made Siirt an educational node integrated into the Rome-
Patriarchate line and positioned it as an operative bishopric through a
correspondence and seal system functional in the Ottoman provinces™*. The
steady use of said titles and seals by the bishopric in all its official transactions
became the primary tool for introducing the institutional presence of the
Chaldean society and clergy to the competent authorities in the provinces and
consolidating this introduced presence in the administrative field.

336 Werner, op. cit., p. 166; Tfinkdji, op. cit., pp. 495-496, 519; Wilmshurst, op. cit., p. 743.
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1.2.2.2. Joseph Emmanuel Thomas: The Last Ottoman
Chaldean Patriarch and the Bishopric of Siirt

Image 3. Mar Joseph Emmanuel Thomas %’

Joseph Thomas was born in Alqosh on August 8, 1852. In 1869, he was
admitted to the Gazir College near Beirut and completed his religious education
there under the supervision of Jesuit missionaries. After returning to Mosul, he
was ordained to the priesthood by Mgr Elie XII on July 10, 1879. Recognizing
the rare merits of the young clergyman, Mgr Elie XII entrusted Thomas with
the management of the patriarchal clerical school he had recently re-established
in Mosul and later assigned him as his secretary. In 1890-1891, he
accompanied Patriarch XII. Elie on his journey to Rome and Europe.

337 “Le synode des Chaldéens-Unis présidé par Mgr Altmayer, délégué apostolique en

Meésopotamie,” L’Illustration, no. 3064 (16 November 1901): p. 308.
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Joseph Thomas was elected to the Archiepiscopal see of Siirt on
September 4, 1890; however, his consecration was only performed on July 24,
1892, alongside J. Timotheos-Makdassi (still Bishop of Zakho) and under the
name "Emmanuel” by Patriarch XII. Elie. This two-stage process places the
Siirt bishopric within a founding period that completes the canonical sequence
(election—consecration—confirmation) and clarifies its pastoral program™>®.
Thomas's administration between 1892-1900 aimed simultaneously at
restructuring the local church order and training an educated clerical cadre.

The construction of the new cathedral dedicated to the Holy Family in
1895 was not merely the emergence of a new place of worship, but signified
the re-inscription of the Catholic presence into the city fabric with an
architectural and institutional declaration. By gathering clerical training, rites,
congregational meetings, and the missionary education network into a single
center, this cathedral became a focal point where the goals of "establishing
order" and "training personnel" were spatially centralized ™.

In the spring of 1900 in Mosul, the bishops assembled under the
chairmanship of Mgr Henri Altmayer elected Thomas, who had been the
Archbishop of Siirt for eight years, as patriarch unanimously, following various
difficulties raised by the Ottoman government®*’ . Presented under the name
Emmanuel II on July 24, Thomas was officially confirmed by Pope Leo XIII
on December 17, 1900°*'. As of this date, Thomas became the patriarch of the
entire Chaldean Church and Babylon, which he had managed with great
devotion for fourteen years.

During Chaldean Patriarch Thomas's first ad limina apostolorum visit
to Rome in 1902, within the framework of this official and canonical obligation
defined by bishops visiting the Pope at regular intervals, presenting reports on
the status of their dioceses, and praying at the tombs of the Apostles Peter and
Paul, Pope Leo XIII bestowed upon Thomas the title "Delegatus ad

338 Tfinkdji, op. cit., pp. 494-496.

33 Tfinkdji, op. cit., pp. 494-496.

340 The presence of the Pope's representative during the patriarchal election was seen as an
interference in internal affairs by the Ottoman State for a long time. Therefore, the Sublime Porte
avoided confirming Thomas's patriarchate. This objection was reflected in many
correspondences. BOA, BEO. 1496/112164 (5 Safar 1318-4 June 1900) Lef 3; BOA, 1.HUS.
177/42 (20 Jumada al-akhir 1327-9 July 1909) Lef 2; BOA, BEO. 1522/114087 (25 Rabi' al-
awwal 1318-23 July 1900) Lef 3, 5; BOA, HR.TH. 244/77 (28 Rabi' al-awwal 1318- 26 July
1900) However, despite these objections, the Ottoman State confirmed Thomas’s patriarchate in
1901. BOA, BEO. 1743/130689 (25 Rajab 1319-7 November 1901).

341 Annuaire pontifical catholique, 1914, pp. 466-468.
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Nestorianos">*?. This title signified an important authority and responsibility
for working on the Nestorian congregation that needed to be won over to
Catholicism. Thomas performed this duty successfully; in 1904, two Nestorian
bishops, one being from the patriarchal family, along with numerous priests and
believers converted to Catholicism. During his patriarchate, vicariates and
stations were established wherever needed, schools were opened, and vacant
posts were filled. The manner in which he exercised the patriarchal office was
characterized by a holistic and effective management approach that did not
ignore any duty or responsibility; this qualified leadership consolidated the
institutional organization as well as the pastoral restructuring of the Catholic
Chaldean Church markedly>*.

Thomas, the most prominent name among the modern-era Chaldean
bishops of Siirt, guided both the re-strengthening of regional church authority
and the steady implementation of the principle of allegiance to Rome at the
provincial scale throughout his religious career rising from the priesthood to
the patriarchal title>**. During his bishopric, his concluding of a construction
project that had remained unfinished for a long time and opening it for the use
of the congregation constituted a remarkable example demonstrating his

entrepreneurial capacity and effectiveness in public communication®,

As a local religious leader, Emmanuel Thomas did not use his
representative capacity only at the Siirt scale; he also developed an active
diplomatic profile through contacts established with senior state officials in
Istanbul during his travels to Rome. Correspondence, press records, and
bureaucratic documents from the 1898-1902 period show the diplomatic
language and protocol practices of the bishopric operating in the center-
province-neighboring community axis, and how these increasingly transformed
into a security infrastructure. Consequently, within this framework, Thomas
was received by the Grand Vizier on September 23, 1898, while he was in
Istanbul>*. In addition to these contacts established with state dignitaries, he
also communicated with other minority religious representatives; his visit to the
Armenian Catholic Patriarch Azarian on November 26, 1898, was part of this

342 Following the letter sent from the Ministry of Interior prior to Patriarch Thomas’s visit to
Rome, the Minister of Justice and Sects notified the Office of the Grand Vizier that there was no
harm in granting passports to the two nuns going to Rome with the Chaldean Patriarch. BOA,
Y.A.HUS. 430/37 (5 Rabi' al-awwal 1320-12 June 1902) Lef 6, Lef 8.

343 Annuaire pontifical catholique, 1914, pp. 466-468.

3% Annuaire pontifical catholique, 1914, pp. 466-468.

35 BOA, Y.EE. 131/32 (29 Rabi' al-awwal 1313-19 September 1895); Ramazan Balci,
Missionary Activities in Eastern and Southeastern Anatolia (1876-1908). Ankara: Turkish
Historical Society Publications, 2010, pp. 133-134.

346 Stamboul, September 23, 1898, p. 1.



219 | SIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

diplomatic circulation®’ . The level of protection and acceptance provided to
him by the Ottoman authorities is noteworthy: the fact that he was given a
gendarmerie escort to ensure his safety upon his arrival in Constantinople for
eye treatment™*® appears as a clear indication of this policy of protection.

Thomas's successful episcopal administration and representative skill
in Siirt led to his emergence as a patriarchal candidate following his
predecessor. However, documents dated September 14, 1898, show that the
unanimous election of Archbishop Emmanuel Efendi of Siirt as patriarch by
the Chaldean Metropolitans in the presence of the Pope's representative was
interpreted by Ottoman authorities as "interference" in internal communal
affairs. This interpretation delayed Thomas's official recognition by the state
for a while and made visible a tension where Vatican—Chaldean canonical
consultative policy clashed with the Ottoman communal regime>*. The process
resulted in his election as patriarch under the name Emmanuel II at the synod
assembled in Mosul on July 9, 1900, under the chairmanship of the Apostolic
Delegate for Mesopotamia, Mons. Altmayer, and his confirmation by Pope Leo
XIII on December 17, 1900. The notification of Metropolitan Emanuel Efendi
of Siirt's election to the Ottoman State on July 23, 1900, and the definition of
the Pope's proxy's presence there within the framework of "prayer and
communal solidarity," revealed the bishopric's strategy of formal compliance
against the central bureaucracy's will to draw boundaries®.

Another element showing the accumulation of protection capital
around the bishopric during this period is the bestowing of decorations dated
June 9, 1902. The fact that the Medjidie Order (III) was given to patriarchal
vicars in Mosul, Beirut, Basra, Baghdad, Rome, and Siirt, as well as to Father
Yakup and Davud, and the Osmanieh Order (III) was given to Zebunizade Safa
Bey, indicates the construction of a wide protection network reinforcing the

legitimacy and daily freedom of movement of the bishopric™'.

The administrative and sociological background in the field is
strikingly conveyed in the 1898 report of Ahmed Fazil, the Naib (judge
substitute) of Siirt. The report states that under the combination of Shafi'i
jurisprudence and local feudal practices, the life and property safety of non-
Muslims could not be protected even with the guarantee of "dhimma",

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

348 Stamboul, September 16, 1898, p. 2.

5% BOA, DH.SFR. 248/82, (27 Rabi' al-akhir 1316-14 September 1898).

550 Tfinkdji, L’Eglise chaldéenne, pp. 494-496; Ark: A Catholic Monthly Concerning the Eastern
Rites. [Place Missing], 1946, p. 175; BOA, YMTV. 108/36 (4 Jumada al-awwal 1312-3
November 1894).

351 Stamboul, June 9, 1902, p. 1.
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individuals were tied to the protection, and sometimes buying-selling
relationships, of a Kurdish bey or agha; insults were experienced during rites;
and Chaldeans had not been able to build even a small church for twenty years
32 In the same context, the finding that Jesuit priests operated "under the
protection of foreign consuls and Ottoman officials whose favor they won with
gifts," and that Catholic priests under the protection of Diiyiin-1 Umiimiye
(Public Debt Administration) officials and Jesuit and Dominican companies
spread the promise of "material-spiritual freedom," showed that legitimacy was
derived through institutional networks such as schools, printing houses, and
orphanages®.

When all these elements are combined, it is observed that the bishopric
underwent a multi-layered transformation during the Thomas period. With the
completion of the cathedral in 1895, a public-religious core space was created;
with the 1898 protocol records and 1902 decoration bestowals, the bishopric
settled into Ottoman administrative semantics; and with the 1900 Mosul synod
and Papal confirmation, the canonical flow was carried to a higher scale™*,

352 "Christians are the unfortunate people of the Kurdistan infidels... In the eyes of Shafi'is,
dhimma is not granted to Christians... a Christian family is seen being sold... insult during
service... Chaldeans have not been able to build a small church for twenty years." See BOA,
Y.EE. 131/32 (29 Rabi' al-awwal 1313-19 September 1895); Balc, op. cit., pp. 133-134.

353 Balcy, op. cit., p. 142.

354 Tfinkdji, 1914, pp. 494-496; Stamboul, September 16, 1898, p. 2; Stamboul, September 23,
1898, p. 1; Stamboul, November 26, 1898, p. 1; Stamboul, June 9, 1902, p. 1; BOA, DH.SFR.
248/82, 27 Rabi' al-akhir 1316 (14 September 1898); Ark, Catholic Monthly Concerning the
Eastern Rites, p. 175; YMTV. 108/36 (4 Jumada al-awwal 1312-3 November 1894); Balci, op.
cit., pp. 133-134, 142). This integrated process transformed the Siirt bishopric into a platform for
advancement producing stability, representation, and governance in the Rome-patriarchate-
Ottoman triangle.
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Le sinode des Chaldéens-Unis présidé par Mr Altmayer, delégué apostoiique en Mésopotamie. '.I. i

Image 4. Council of United Chaldeans 5%

1.2.2.3. Bishop Addai Scher/Addy Shir of Siirt

In the 1902-1915 period, with Addai Scher, the Siirt bishopric entered
a new phase combining intellectual capital, multilingual production, and
institutional network logic. His election to the see of Siirt on August 10, 1902,
and his taking office after being consecrated by the patriarch in Mosul on
November 30, 1902, is an indication that the momentum formed in the era of
Emmanuel Thomas would be completed by the knowledge-production axis.
While Scher's mother tongue was Chaldean, his knowledge of French, English,
German, Arabic, Turkish, Kurdish, Persian, Armenian, Aramaic, and
additionally Greek and Latin provided the infrastructure for a knowledge-
production centered episcopal identity in Siirt. His journey along the Beirut-
Istanbul-Rome—Paris line in September 1903 and his reception by Pope Pius X
marked the direct integration of this accumulation into Roman and European
scientific circles®*®.

355 “Le synode des Chaldéens-Unis présidé par Mgr Altmayer, p. 308.
336 Said Olgun, Non-Muslims in the Sanjak of Siirt during the Final Period of the Ottoman State,
Libra Publications, Istanbul 2020, pp. 88-89.
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Mgr ADDAI SCHER,
archev. de Séert

Image 5. Mgr Addai Scher 3%’

Although Addai Scher was the Bishop of Siirt, he also took care of the
situation of Chaldeans in Adana. This shows his intention to unite the Chaldean
identity in different regions of the Ottoman geography and make the presence
of this community visible. In this period, especially after the 1909 Adana
Incidents, public interest was largely directed toward the Armenian tragedy.
Scher's remark, "Campaigns are being organized for the Armenians, but no one
thought of the poor Chaldean Christians," is both a reproach and a demand for
the Chaldeans to be noticed. By emphasizing that Chaldeans were as much
"victims" as Armenians, he wanted them to become part of this humanitarian
aid network. While Addai Scher was in France, he addressed the Western public
on this issue through the influential French newspapers of the period, La Libre
Parole and Le Gaulois, using the letter from the bishop of Adana. This was not
merely a call for aid, but also a strategy to make the voice of the Chaldeans
heard in the European press. He explicitly gave the addresses of charitable
institutions and Catholic networks in Paris. It shows that he aimed to bring the
Chaldean issue to the agenda of Western Catholic circles. This also

357 Annuaire pontifical catholique, 1914, p. 496.
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demonstrates that Scher acted with diplomatic awareness, using his religious
position to secure international support. A striking comparison takes place in
Scher's expressions: "Aid campaigns have already been organized in Istanbul
and Europe for the benefit of Armenians. But no one thought of the poor
Chaldean Christians." This sentence reinforces the perception that the suffering
endured by the Chaldeans was being "ignored." Thus, Scher defined the
Chaldeans as a "forgotten Christian community" and appealed to the conscience
of philanthropic circles in the West. This approach can be evaluated as an
attempt to keep them on the agenda through both victimhood and religious
brotherhood. The sense of "being forgotten" and "neglect" is distinct in Scher's
expression. This is the common psychological reaction of small Christian
communities (Chaldean, Nestorian, Syriac) left in the shadow of the intense
interest toward Armenians. At the end of his article published on June 12, 1909,
Addai Scher transformed his appeal to coreligionists and missionary
organizations in Europe into a concrete aid organization. Scher stated that he
would leave Paris in a few days, reach Istanbul in approximately fifteen days,
and planned to stay there for a while. Furthermore, he requested that any aid for
the victimized Chaldeans in Adana be sent to the editorial office of the Le
Stamboul newspaper in Istanbul-Pera, at No. 7 Dervish Street. These
expressions show that Scher not only created public opinion but also undertook
the role of an active religious leader organizing the process of collecting and
distributing aid.

This initiative of Addai Scher makes him more than just a bishop; he
becomes the voice of the Chaldean nation. He did not want the Chaldeans to be
forgotten within the complex ethnic and religious table in Ottoman lands; he
tried to ensure that Chaldeans were recognized as a "national-religious identity"
alongside other Christian communities such as Armenians, Syriacs, and
Maronites. With this effort, Scher aimed to increase the international visibility
of the Chaldean community as both a religious and an intellectual
representative>®.

The Siirt Episcopal Library founded by Addai Scher served as a local and
regional archive bringing together its multilingual collection and patriarchal-
centered manuscripts with the corpus of Oriental languages. This library
undertook a central role in terms of preserving Syriac manuscripts and bringing
them into research, and the important manuscripts in its collection are as
follows:

358 La Réplique, May 14, 1909, 6th year, no. 300, ed. Henri Rochelle, p. 2; The New York Herald
(New York), 12 June 1909, p. 10.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER| 224

o Kitab al-Iffah (Liber Castitatis / Book of Chastity): Penned by Ishaq
of Nineveh (Jesus-denah), Bishop of Basra in the second half of the 8th
century, it dealt with the history of monastery founders. The first part
of the work (folio 1v—44r) documented details regarding monastic life,
activities of founders, and monastic discipline, providing important
contributions to Syriac religious and cultural history. J. B. Chabot's
1896 edition (Le Livre de la Chasteté composé par Jésusdenah, évéque
de Bacrah, publié et traduit par J. B. Chabot) brought the text to the
acadergnic world and revealed the importance of monastery libraries in
Siirt>>,

e Codex XXII: 39 x 28 cm in size, consists of 11 quires; contains two
columns and 20 lines per page. Written in Estrangelo (Syriac
uppercase). Dated to 1910 (Gregorian 1599) and completed by priest
‘Abdallahad in Jezireh (Gazarta/Cizre). The Gospel book was donated
to Saint Georgios Church by residents of Diok village.

e Codex XXXIV: Bears the title "Explanations on difficult words
occurring in the Torah." 23 X 17 ¢cm in size, 14 quires, and contains 26
lines per page. Includes interpretations of Syriac scholars such as Mar
Aprem, Yuhannan, Abraham of Beit Rabban, and Mar Michael.
Transcribed by priest Ishaq in the Rabban Hormizd Monastery on May
10, 1587; copied from codex number 21.

e Codex XXXYV: Bears the title "Book of Reasons for the Psalms of
Blessed David." Recently repaired and expanded. The old copy comes
from codex number 28 and consisted of 20 quires; only seven leaves
remain from the first quire. Four new quires were added to the
beginning (a, b, ¢, d). A copy exists in the Vatican Library.

e Codex XLIX: Bears the title "Jardin des Délices." 35.5 x 25 cm in
size, 27 quires, and contains 38 lines per page. Transcribed by priest
Benjamin in the Rabban Hormizd Monastery in Siirt on May 19, 1587.
Copied from manuscript number 28 dating to the 14™ century; includes
a list of Doctores added after the colophon.

e Codex L: Bears the title "Book of Scholia." 34 x 24 c¢m in size, 36
quires, and contains 24 lines per page. Penned by Doctor Théodore (Bar
Koni) from the Kaskar region. Completed in May 1584 by Salomon,
son of Hanna from the Adamo family, and copied from codex number
23 (1539).

¢ Codex LXXXI: Bears the title "Book of Reasons for the Sacraments
of the Church." Penned by Timotheos II, who died in 1353. The
manuscript was copied from codex number 84 (1565). Contains a
"Discourse on the majesty of the mysteries" attributed to Narsai as a

359 Arthur Adolphe Vaschalde, “The Monks of Rabban Hormizd,” The Catholic University
Bulletin 8, no. 4 (October 1902), p. 473.
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second text. 23.5 x 17 cm in size, 14 quires, and contains 21 lines per
page. Transcribed by deacon Isa of Alqosh on October 20, 1585.

e Codex CLV: Bears the title "On Feasts"; contains 13 treatises
(Christmas, Holy Mary, Epiphany, Lent, Passion, Resurrection, Feast
of Martyrs, Ascension, first Sunday after Pentecost, Golden Friday,
Rogations, etc.). 25 x 17.5 cm in size, 19 quires, and contains 25 lines
per page. Copied from codex number 82 in Siirt; transcribed by deacon
Seleimon on February 6, 1886.

e Codex CLXIX: Bears the title "Collection of Synods." Covers subjects
regarding church faith and discipline. 35 x 26 cm in size, 42 quires, and
contains 41 lines per page divided into two columns. Not dated;
evaluated to be older than the 14" century. Missing quires were
completed by Priest Elias from the Monastery of N.-D. des Semences
(December 28, 1903).

e Codex CXCIII: Bears the title "Collection of Synods." In very poor
condition; copied from a copy belonging to 2054 (Gregorian 1743) and
transcribed by monks Lazar and Etienne in 1884.

e Codex CCXXXIX: Bears the title "Exegesis of the Discourses on the
Book of Abba Isaiah." Penned by Dadisho® ‘Oatraya from the
Rabkennare Monastery and copied from codex number 74 in Siirt.
Copying was done by priest Benjamin from the Monastery of Notre-
Dame des Semences. 23 x 16 cm in size, 135 double pages, and 24-30
lines per page. No colophon; dated approximately 1885.

This collection shows that the Siirt Episcopal Library was in a central
position both in terms of protecting Syriac culture and literature and in
providing sources for academic research>®.

Thanks to Addai Scher's studies and his connections with France, his
presentation on "Yawsef Hazzaya" at the Academy of Inscriptions and Belles-
Lettres in Paris on April 16, 1914, opened the text-knowledge capital collected
in Siirt to the European scientific world. He established close relations with
French scientific and missionary institutions and visited France in 1909. Thanks
to these connections, mission work, and his loyalty to France, he was honored
with a French decoration on March 18, 1914. His efforts reinforced the
symbolic prestige of production originating from Siirt, and his output of
approximately thirty works (literature-history-language-religion) made the
cultural archaeology of the bishopric visible. Before the war, it is stated that he
had a collection of around three hundred Arabic and Syriac works in his library
in Siirt. During the war, he became one of the victims of the brutal war near

360 Jacques Vosté, O.P. Catalogue de la Bibliothéque syro-chaldéenne du couvent de Notre-Dame
des Semences prés d’Alqos (Iraq). Rome: Bureaux de '« Angelicum »; Paris: Librairie
Orientaliste P. Geuthner, 1929, pp. 12, 15, 21, 34, 57-58, 66, 73, 92.
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Kavakozi, attached to Eruh. However, there are several different accounts
regarding his death®®’.

According to the Annuaire pontifical catholiqgue 1905, the bishopric of
Siirt is defined with 23 main stations, 23 churches/chapels, 7 boys' schools, 1
girls' school, and 20 secular priests; it was stated that a bishop who recently
returned from Nestorianism resided in Cuératel 2. Thus, it is understood that
the distribution of worship, education, and clergy was organized over a multi-
centered topography; the gendered teaching scheme continued, and inter-
sectarian transitions were transformed into cadre accumulation. Examining the
financial flow during the period of Archbishop Addai Scher in the records of
the (Euvre des écoles d’Orient between 1907-1914; it is seen that 112 francs
were transferred to him in the name of mass intentions in 1907, 200 francs for
himself in 1908, and additionally 100 francs for masses. Similarly, 663 francs
were allocated in 1912 for the people of Hamoran and Deh Mazn villages looted
by local tribes, and 300 francs (10 francs to himself) for the episcopal schools
in 1914. When these items are evaluated as a whole; it is understood that the
micro-financial sustainability mechanism established in the triangle of
sacramentum (mass/worship), paideia (education), and social aid operated
effectively®®. Thus, high acceptance, gendarmerie escorts, and decoration
bestowals recorded at the end of the 1890s >** were articulated with financial—
spiritual flows such as mass intentions, school appropriations, and crisis aid
during the Scher period; the bishopric continued its function as an
"intermediary institution" on four pillars: symbolic legitimacy (protocol and
decorations), security and freedom of movement (gendarmerie escort),
sacramental continuity (mass intentions), and education—human power
investment (school allocations). When these pillars are read together with long-
term records documenting visibility in Roman systems, it becomes clear that
the bishopric turned the state-church-community bargaining space into

institutional legitimacy and a service economy®.

Between 1902-1915, Addai Scher transformed Siirt into a
spatial/institutional network with a multilingual library and a network

361 Olgun, op. cit., pp. 88—89; The New York Herald (New York), 12 June 1909, p. 10; L’ Avenir
républicain: journal de Granville, 5 February 1916, 84th year, no. 6, p. 2; La Croix de Tarn-et-
Garonne (Montauban), 2 March 1924, p. 2.

362 A. Battandier, P. E. Chardavoine, p. 290.

363 (Buvre d’Orient. June 1907, pp. 429-430; July 1909, p. 106; July 1913, p. 108; January 1915,
pp- 339, 341).

364 Reception by the Grand Vizier: September 23, 1898, p. 1; Visit to Azarian: November 26,
1898, p. 1; escort: September 16, 1898, p. 2; Medjidie/Osmanieh orders: June 9, 1902, p. 1.

365 Ainsworth, op. cit., p. 129; Ordo Recitandi, p. 79; Stamboul, September 16, 1898, p. 2;
September 23, 1898, p. 1; November 26, 1898, p. 1; June 9, 1902, p. 1; (Euvre d’Orient, June
1907; July 1909; July 1913; January 1915).
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consisting of 23 stations (23 churches/chapels), 8 schools (7 boys, 1 girls), and
20 secular priests. He operated this system through micro-financing with item-
by-item traceable appropriations (such as 112 + 200 + 100 + 663 + 300 + 10
francs) on an annual basis; simultaneously, he opened a symbolic window to
European scientific circles with the "Yawsef Hazzaya" presentation and the
French decoration. His massacre in Kavakozii in 1915 severely interrupted this
knowledge-network-financial synchronicity; however, the library and written
heritage have continued to make the functioning of the Siirt bishopric visible
with concrete data and figures as a center that was integrated with Rome at the
end of the 19"/beginning of the 20™ century, possessed high international
representative capacity, and was a network-builder at the regional scale*®.

1.3. The Construction and Licensing Process of the Siirt Chaldean
Catholic Church

The Chaldean Catholic community in and around Siirt displayed a
strong institutional presence with deep roots as an autonomous episcopal center
affiliated with the Patriarchate of Mosul in the 19th-century provincial
geography of the Ottoman Empire. Arvchival documents, yearbooks, and
academic studies reveal in detail how the community established its
organization in the fields of education and religion under the sharp supervision
of the Ottoman administration.

In the Ottoman State, the construction, repair, and expansion of places
of worship belonging to non-Muslim communities were subject to a multi-
layered permit regime shaped by both Sharia law and customary-administrative
regulations over a long period extending from the classical period to the
Tanzimat and Reform (Islahat) processes. While this regime was based on a
legal ground recognizing the religious needs of non-Muslim communities, it
treated places of worship not merely as religious spaces, but as elements
directly related to the public sphere, neighborhood order, and social hierarchy.
Therefore, structures such as churches and synagogues were subject to
administrative supervision in the Ottoman provinces not only due to their
worship function but also through their spatial visibility and representative
powers. In the classical period, the principle of "existence from antiquity"
formed the fundamental basis for the legal legitimacy of non-Muslim places of

366 Olgun, op. cit., pp. 88-89; Annuaire pontifical catholique, VIIIth year - Year 1905, founder
Mgr A. Battandier; continued by P. Eutrope Chardavoine (Paris: Maison de la Bonne Presse, 3
and 5, rue Bayard, 1905), p. 290; (Euvre d’Orient, June 1907, pp. 429-430; July 1909, p. 106;
July 1913, p. 108; January 1915, pp. 339, 341; Ainsworth, Travels and Researches, p. 129; Ordo
Recitandi, p. 79; Stamboul, September 16, 1898, p. 2; September 23, 1898, p. 1; November 26,
1898, p. 1; June 9, 1902, p. 1.
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worship. Repair of existing churches and synagogues was generally seen as
possible; however, the construction of a new place of worship, especially if
located within the Muslim neighborhood fabric, was an exceptional process
conducted under strict supervision. Within this framework, the state carefully
examined elements such as the location, dimensions, relationship with the
surroundings, and ownership status of the places of worship; it attempted to
limit initiatives that could damage the "religious and spatial superiority" of
Muslim neighborhoods.

Significant expansions occurred in the legal status of non-Muslim
communities with the Tanzimat (1839) and the Reform Edict (1856); requests
regarding the construction of places of worship and schools gained a clearer
and written legal ground. Nevertheless, these regulations did not produce
absolute freedom in the Ottoman provinces; on the contrary, they made the
licensing processes more detailed, more bureaucratic, and more controlled. The
three-stage approval mechanism, completed with local council examinations,
provincial reports, Ministry of Interior evaluations, and finally the imperial
decree, turned the construction of non-Muslim places of worship into one of
the most visible bargaining spaces of center-province relations. In this context,
the Ottoman church licensing regime should be evaluated not only as a set of
legal procedures but as a dynamic administrative field where population
growth, migration from rural to urban areas, institutional expansion requests of
communities, and local social sensitivities intersect. Especially in the 19"
century, requests for church construction in the provinces often led to debates
at the neighborhood scale, local opposition, and long-term correspondence; this
situation required the central authority to activate both its reformist discourse
and its order-preserving reflexes at the same time.

The construction and licensing process of the Siirt Chaldean Catholic
Church provides a concrete and traceable example of the institutional
negotiation conducted by a non-Muslim community around a place of worship
in the Ottoman provinces within this historical and administrative framework.
The documents to be discussed below clearly demonstrate that church
construction was not merely an architectural activity but a multi-layered
process shaped by ownership, neighborhood sensitivities, financial means, and
the supervision strategies of the central administration.

Ottoman archival documents directly reflect the institutional needs of
the Chaldean Catholic community developing around a place of worship in Siirt
in the 19" century and how this need was negotiated with administrative
supervision mechanisms. The background of this process can be read through
the community's will for church-centered organization and the state's "spatial
regime" regarding non-Muslim structures from before the Tanzimat. Indeed, an
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early request for a primary school seen in the Siirt-Cizre basin clearly shows
the tendency to institutionalize education and worship institutions within the
same spatial core. A minute dated March 13, 1840 (29 Dhu al-Hijjah 1255 AH)
recorded that the Chaldean Catholic community living in Cizre applied to the
Sublime Porte for the construction of a primary school in the courtyard of the
foundation mansion belonging to the church; emphasizing that the school was
located on real estate belonging to the church and within the boundaries of the
church neighborhood. In the document, the demographic size of the community
was also stated as 64 households and 106 people®®’. This record is important in
terms of showing that even a community limited in population attempted to
consolidate its institutions on the ground of foundation law and church-centered
spatial continuity.

In the pre-Tanzimat period, the repair or reconstruction of places of
worship belonging to non-Muslim communities was subject to strict
supervision by the Ottoman administration; applications were often evaluated
within the framework of the principle of remaining "according to the ancient
form" and the conditions of not creating conflict with the Muslim neighborhood
fabric. Documents numbered HAT 1635/9 dated 1841, HAT 1655/26 dated
1847, and A.}MKT.UM. 130/41 dated 1853 show that renovation requests
regarding the churches and schools of the Chaldean community were carefully
handled by the Sublime Porte and that the legitimacy of new construction
initiatives was often established through the continuation of existing spatial
rights °®®. This administrative line encouraged communities to keep
construction activities predominantly within their own property boundaries and
their own neighborhood fabric; property certainty became a primary condition
for reducing social sensitivities and facilitating the permit process.

Within this framework, the turning point when the need for a new
church in Siirt materialized is the request for an imperial decree dated
September 11, 1859 (15 Safar 1276 AH). At this date, an application was made
for the construction of a new church on the community's property in the
Aynsalib Neighborhood; it was stated that the existing church was inadequate
in the face of the increasing population and that a new church was needed due
to the "increase" of the community®®. The legal backbone of this request
consisted of the plot being in communal ownership and not constituting an
intervention in Muslim neighborhoods. Therefore, the search for a license
turned into an administrative negotiation space where variables such as not only

567 BOA, C.MF. 90/4455, March 13, 1840.

568 BOA, HAT 1635/9, 23 Rabi' al-awwal 1257-15 May 1841; BOA, HAT 1655/26, 29 Rajab
1263-13 July 1847; BOA, A.}MKT.UM. 130/41, 22 Jumada al-akhir 1269-2 April 1853.

59 BOA, I.HR. 171/9247, September 11, 1859.



SIIRT KELDANi METROPOLITLIGI: KURUMSALLASMA, MiSYONERLIK VE TOPLUMSAL ILISKILER| 230

worship needs but spatial suitability, proof of ownership, and neighborhood
balance intersected.

The scale and visibility of church construction in Siirt also make the
architectural supervision practices of the Ottoman administration visible. The
document dated July 29, 1867, clearly records that the length of the church was
determined as 46, the width as 32, and the height as 24 cubits (zira), and the
bell tower was limited in a manner "not to compete with the minarets">"°. This
record shows that as non-Muslim places of worship gained visibility in the
provincial city silhouette, the center activated its sensitivity to "silhouette
superiority" and public hierarchy. The same supervision logic was supported at
an earlier date by the principle of "according to the ancient form." The
document dated March 28, 1853, emphasizing that the church should be
constructed as a continuation of the existing legitimate space and "according to
the ancient form," does not deem it permissible to build "in another manner" in
new neighborhoods®”'. Thus, the permit mechanism was operated through both
legal continuity (continuation of existing rights) and spatial limitation (height
and visibility control). However, the rights recognized by the Tanzimat and
Reform regulations were not always implemented without problems in the
provinces; local opposition and neighborhood sensitivities could turn church
construction into a persistent field of dispute. On June 17, 1895, it was deemed
appropriate to temporarily halt the construction on the grounds that it could
"disturb the peace of the people" due to its proximity to the Fahriye and
Mahmudiye madrasas and the Tomb of Sheikh al-Horani*’?. This record reveals
that the neighborhood fabric was perceived not merely as a physical
environment but as a religious-social hierarchy and a field of public superiority;
thus, a non-Muslim temple could be opened to debate through proximity
relationships. At stages where local objections intensified like this, the
continuation of construction could often be possible through an imperial decree.
The document dated July 31, 1895, states that construction of the church, which
had been temporarily suspended upon the complaint of the Muslim people, was
allowed again in accordance with the imperial decree and the elimination of
objections was notified to the province®”. The central intervention implied in
this record shows that reforms in the provinces operated "top-down" and that
local resistance could be overcome by political support as much as legal
legitimacy. Indeed, it is understood that local resistance continued despite the
imperial decree. In this document, it was recorded that the Chaldean Catholic
Archbishop Emanuel of Siirt requested that an order be given to the local
government to prevent those who wanted to obstruct the church, the

S0 BOA, 1.HR. 223/12996, July 29, 1867.
STTBOA, A.}MKT.UM. 130/41, March 28, 1853.
572 BOA, A.}MKT.MHM. 702/14, June 17, 1895.
573 BOA, DH.SFR. 180/109, July 31, 1895.
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construction of which had begun in accordance with the imperial decree®™.
Thus, the bishop emerges as not only a religious leader but as a corporate actor
who undertakes the administrative representation of the community, manages
the bureaucratic circulation between the center and the province, and makes the
continuation of the process possible by carrying local opposition to the center.

The limited financial capacity was also decisive in spreading the church
construction process over many years. As understood from the document dated
October 4, 1896 (March 22, 1312 AH), although two firmans had previously
been issued for the construction of a church in Siirt, construction could not be
continued due to the inability to provide for construction expenses; however, as
of 1896, it was stated that the expense had been provided, reported via a petition
by the Archbishop, the Chaldean delegate in Siirt and its environs, and with a
memorandum arriving from the Armenian Catholic Patriarchate °’°. This record
shows that the construction process was closely related not only to
administrative procedures and local opposition but also to the community's
capacity to produce financing and its support networks. Furthermore, the
Armenian Catholic Patriarchate's play of a supportive role through
correspondence indicates that institutional relations and solidarity channels
between Catholic communities could be functional in construction processes in
the provinces.

In conclusion, the construction and licensing process of the Siirt
Chaldean Catholic Church is a typical example clearly showing how
bureaucratic mechanisms regarding non-Muslim places of worship in the 19"
century Ottoman provinces operated, on what grounds local neighborhood
sensitivities were activated, and the supervision strategies of the central
administration. The process was shaped by the community's population growth
and need for representation on one hand; on the other, it was limited by criteria
such as property certainty, the principle of "according to the ancient form," and
silhouette and visibility supervision. The correspondence in 1895-1896 reveals
that the imperial decree and the bureaucratic follow-up power of community
representatives (especially the bishop) played a critical role in overcoming local
resistance, and the completion of the construction was ultimately made possible
through the provision of financial resources and the functioning of institutional
support networks>’®.

574 BOA, Y.PRK.AZN. 13/29, H-19-02-1313 / August 2, 1895.

575 BOA, SD. 2649/41, H-22-03-1312 / October 4, 1896.

576 BOA, 1L.HR. 171/9247; BOA, A.JMKT.UM. 130/41; BOA, L.HR. 223/12996; BOA,
AJMKTMHM. 702/14; BOA, DH.SFR. 180/109; BOA, Y.PRK.AZN. 13/29; BOA, SD.
2649/41; BOA, C.MF. 90/4455.
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1.4. Siirt Chaldean Community: Institutional Organization
and Interaction with the Ottoman Administrative System

1.4.1. Early Institutionalization Attempts and Legal
Foundations (1840-1856)

In the first half of the 19" century, the Siirt Chaldean Catholic
community needed a new church due to increasing population, liturgical needs,
and institutional strengthening efforts. This need became not merely a religious
requirement but a socio-demographic and spatial necessity. Population growth,
migration from rural to urban areas, urbanization trends, liturgical capacity
needs, and the desire for spatial representation were among the fundamental
reasons for this request. Nevertheless, the institutional determination of the
Chaldean community was evident even in the pre-Tanzimat period. A minute
dated March 13, 1840 (29 Dhu al-Hijjah 1255 AH) documented that the
Chaldean Catholic community residing in Cizre applied to the Sublime Porte to
construct a primary school in the courtyard of the foundation mansion
belonging to the church®”’. This early request indicates that the
institutionalization of education in a church-centered manner and subject to
foundation law was seen as a priority goal for the community. However, in the
pre-Tanzimat period, the Ottoman administration's approach proceeded along
a distinctly restorationist line; new construction and repair requests were
subjected to strict supervision. Within this framework, while evaluating
renovation applications regarding the community's churches and schools, the
preservation of structures "according to the ancient form" and avoiding direct
contact or conflict with Muslim neighborhoods were among the fundamental
conditions®’®. Said conditions directed the Chaldean community to conduct
construction activities predominantly on their own property and within their
own neighborhood boundaries; thus, meeting institutional needs was
simultaneously shaped within a spatial limitation regime where public
sensitivities were considered. These data show that there was a small but
organized population in the city center and a wider demographic base in the
countryside. Tribal attacks, famines, and local instability experienced from the
1830s onward directed Chaldean families to move from villages to the city;
attraction factors in the city such as trade, crafts, and missionary schools
accelerated migration.

577 BOA, C.MF. 90/4455, H-29-12-1255 / March 13, 1840.
S8 BOA, HAT 1635/9, H-23-03-1257 / May 15, 1841; BOA, HAT 1655/26, H-29-07-1263 / July
13, 1847; BOA, A.}MKT.UM. 130/41, H-22-06-1269 / April 2, 1853.
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The institutionalization process of the Chaldean Catholic community
developing around churches and schools turned into an "administrative
sensitivities laboratory" due to the administration's supervision regarding
property, space, and public sensitivities. Indeed, examples extending to the
early pre-Tanzimat period clearly demonstrate that the institutional expansion
of non-Muslim communities in the provinces was conducted within a strict
framework of oversight established between legal legitimacy
(property/foundation status) and social balance (Muslim neighborhood
sensitivity).

In the pre-Tanzimat period, the repair or reconstruction of places of
worship and schools belonging to non-Muslim communities were subject to
strict supervision by the state. The principle of remaining "according to the
ancient form" and the condition of not creating direct contact or conflict with
Muslim neighborhoods were the primary criteria in evaluating these requests.
Documents numbered HAT 1635/9 dated 1841, HAT 1655/26 dated 1847, and
A.}MKT.UM. 130/41 dated 1853 reveal that renovation applications regarding
the Chaldean community's churches and schools were carefully examined by
the Sublime Porte; it was attempted to keep construction activities mostly
within the community's own property and within its own neighborhood

boundaries®”’.

A decisive turning point regarding developments in the Siirt center
emerged with the decree dated September 11, 1859 (15 Safar 1276 AH). In this
document, it was stated that the existing church in Siirt was inadequate due to
the increasing population, and permission was requested for the construction of
a new place of worship on a plot belonging to the community in the Aynsalib
Neighborhood. The dimensions of the planned structure were recorded as 40
cubits in length and 25 cubits in width; in granting the license, the plot being
entirely in communal ownership and not constituting any intervention in
Muslim neighborhoods emerged as the primary condition®’. On this legal
ground, the Aynsalib Church, the largest Chaldean temple in the city center,
was constructed in 1867°'. However, spatial expansion around the church did
not always proceed without problems. Over time, the need for new spaces for
the accommodation and service needs of the priests serving in the church was
another issue that drew the administration's attention. It was reported that a
house adjacent to the church in the Aynsalib Neighborhood was sold by
neighborhood residents Yusuf bin Hanna and his sister Sebdi to the
community's monks Nesi Hormuz and Nesi Kuma; however, as a result of
secret and public investigations, it was understood that this sale was carried out

579 BOA. HAT 1635/9; HAT 1655/26; BOA. A.}MKT.UM. 130/41.
580 BOA, i..HR. 171/9247, H-15-02-1276 / September 11, 1859.
581 BOA, 1..HR. 223/12996, H-29-07-1283 / December 7, 1866.
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using a "pseudonym" (nam-1 miistear) for the purpose of including said house
in the church. In the documents, it was particularly emphasized that the monks
had no need for acquiring private housing due to their being single and
constantly residing in churches; despite this, the persistence shown in
accelerating the title deed transfer transactions strengthened suspicions that the
property effectively belonged to the church. During the examinations, it was
also stated that a house was planned to be purchased similarly through
"collusion" (muvazaa) on behalf of Dominican priests; the commission
requested that the legal procedure to be conducted for such transactions be
asked of senior authorities via "confidential inquiry" (mahremane istizin)>**.
These records show that church and community property in the provinces were
closely monitored by the administration in the context of "institutional
expansion strategy"; non-Muslim property was transformed into an area of
legal-administrative suspicion through concepts such as "pseudonym" and
"collusion." A similar tension was experienced during the reconstruction of the
primary school at the beginning of 1860. The start of construction by Matran
Hac1 Bedros without permission at a point near the Great Mosque and
intertwined with Muslim households led to a social tension expressed in the
documents as "dispute and conflict among the people"**. With the intervention
of the Sublime Porte, it was strictly reported that the school could only be built
within the church garden and in accordance with procedure. In the decision
given the next day, while it was accepted that the school was in ruins,
permission was granted for its construction on the condition of not disturbing
the Muslims and "not ringing things like bells"***. This example clearly
demonstrates the state's policy of balance between recognizing the education
needs of non-Muslim communities and protecting public order and social
sensitivities in the public sphere.

Maarif yearbooks and local records show that from the mid-19™
century, Chaldean educational activities in Siirt evolved from domestic spaces
toward institutional structures. Education, which began in a single room of a
house in the Aynsalib Neighborhood in 1859, gained an institutional character
with the efforts of Metran Petros (Petrus Bartartar) by purchasing the adjacent
house and converting it into a school. The legal ground provided by the Reform
Edict supported this process; however, a larger-scale structure could not be built
due to the reaction of the Muslim population around the Great Mosque.

382 Pinar Gok, Transcription and Evaluation of Siirt Sharia Register No. 421 (1311-1327 AH /
1893-1909 AD), Master's Thesis, Batman University Institute of Social Sciences, Batman 2020,
pp. 223-224.

383 BOA, HR.MKT. 318/69, H-23-06-1276 / January 6, 1860.

384 BOA, HR.MKT. 319/1, H-24-06-1276 / January 7, 1860.
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the end of the century, Chaldean schools in the Siirt sanjak had reached
a distinct institutional density. According to Maarif records, the Chaldean
Riisdiye (middle) School stood out among the non-Muslim riisdiyes operating
in the sanjak in 1892. In this school, a total of 125 students, 80 boys and 45
girls, received education. This riisdiye, where girl and boy students received
education together, constitutes a remarkable example considering the
provincial conditions of the period. The Maarif Yearbook dated 1898 shows
that a total of 80 students, 50 boys and 30 girls, were enrolled in the Chaldean
Catholic School in the Siirt center,

In light of these data, the Chaldean schooling process in Siirt can be
evaluated in three stages: the first institutional attempt beginning with the
conversion of houses into schools in 1859-1860, the high student capacity
reached with the opening of the Chaldean Riisdiye School in 1892, and the
continued operation of the Catholic Chaldean School after 1898 where girl and
boy students were educated together. This process demonstrates that Chaldean
schools were not merely institutions providing religious education; they also
undertook an important role in terms of girls' participation in education and
social modernization at the provincial scale. Indeed, late 19th-century
yearbooks and archival documents clearly demonstrate that the Chaldean
community in Siirt developed a strong institutional structure in the field of
education by integrating with the Ottoman maarif system>*®. These events
clearly display the fine balance policy between the state's recognition of
education needs and the preservation of public order.

1.4.2. Institutional Peak: Education and Spiritual Leadership

The Siirt Chaldean Community became an important center in the
Ottoman provinces with its strong spiritual and scientific institutions. The
community possessed a strong hierarchy as an episcopal center affiliated with
the Patriarchate of Mosul. There were 19 priests and 26 churches in 33 villages
under the jurisdiction of the bishopric®®’. Records of the Diyarbakir Provincial
Yearbook, 1286 (p.121), document the presence of Archbishop Batris Efendi in

385 Salname-i Nezaret-i Maarif-i Umumiye, 1316 AH, p. 952; 1317 AH, p. 1052; 1318 AH, p.
1052; 1321 AH, p. 399.

386 Celik, op. cit., pp. 191-194; Abdurrezzak Celik & Mehmet Dag, “An Examination on the
Status of Educational Services in the Sanjak of Siirt in the 19th Century”, Turkey and Turkish
World Researches in Memory of Ibn Khaldun-VI, Ankara: Iksad, 2020, pp. 353-354.

87 Louvet, Mgr. M.-J.-B. La Mission des Dominicains 8 Mossoul de I’Ordre de Saint-Dominique.
Paris: Victor Lecoffre, 1891, p. 83.
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Siirt and Archbishop Pavlus Efendi in the neighboring center of Cizre, showing
that the community's spiritual leadership was officially recognized’®.

When the educational activities of the Chaldeans in Siirt are examined,
it can be said that they adapted quickly to the transformations experienced
under the influence of modernization in the 19™ century. Indeed, their
educational activities rose to the riisdiye level by moving rapidly from domestic
space (1859) to institutional space. According to the Madrif Yearbook, 1316
AH (pp. 952-953), the Catholic Riisdiye School belonging to the Chaldean
Community was opened as early as 1270 AH. The data of this school prove the
community's leadership in educational modernization®®. Indeed, according to
1892 and 1898 records, the school had a total of 80 students, 50 boys and 30
girls. This institution, where girl and boy students received education together
at the riigdiye level, shows that the Chaldean community undertook an active
role in social modernization and the participation of girls in education.
Furthermore, with the support of the Dominican and French Jesuit missions,
not only religious education but also the spread of French and Syriac literacy
was ensured in the schools®®. In the Yildiz Perakende Maarif Evrak: record
from 1894°°!, the presence of two Chaldean schools in Siirt is noted.

In conclusion, the Chaldean institutions in Siirt, in the process extending
from 1853/54 to the beginning of the 20™ century, constituted a strong example
of institutional autonomy in the Ottoman provinces through episcopal centers,
educational institutions at the riigdiye level, and the pedagogical support of the
Catholic mission network. While the community strengthened its educational
and religious life, it remained in constant dialogue and negotiation with the
necessity of adapting to the spatial and social boundaries determined by the
Ottoman administration.

388 Diyarbakir Provincial Yearbook, 1286 AH, p. 121.

389 Maarif Yearbook, 1316 AH, pp. 952-953.

3% Dyval, La Mission des Dominicains, pp. 5-9; Joseph Yacoub, Le peuple assyro-chaldéen. Un
peuple oublié. Paris: L’Harmattan, 1985, p. 36.

91 BOA, Y.PRK.MF. 3/31, (29 Dhu al-Hijjah 1311-July 3, 1894).
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CHAPTER 2: ACTIVITIES, MISSIONARY
NETWORKS, AND SOCIAL SERVICES

2.1. Catholic Missionary Activities and Field Penetration

2.1.1. Opening of the Catholic Missionary Residence and
Penetration into the Field via Schools

The presence of Catholic missionaries in the Middle East, as mentioned
in previous sections, dates back to earlier centuries prior to the 19" century.
Carmelites, Capuchins, Lazarists, and Dominicans operated through
missionaries across the Vatican, Iran, Iraq, and Turkey. One of the areas of
operation is the Siirt region, the subject of our study. Until the second half of
the 19" century, this region was managed by local assistants and clergy rather
than being a permanent missionary center. After the Catholic mission was
transferred from the Italians to the French in 1856, the Dominicans expanded
their fields of activity and aimed to establish a station in the Siirt region, which
they viewed as a highly promising area for Catholicism. By the mid-19"
century, the Siirt bishopric was a noteworthy center in terms of population and
institutional density for Catholic missionary activities, even though it was
initially only a provincial station. However, there was no permanent station
here yet. In this context, in 1866, there were 33 villages attached to the diocese,
20 local priests providing pastoral services, 5 active schools, and approximately
400 students enrolled in these schools™?.

These figures indicate that Siirt established a capillary network
expanding within a “diocese-school-village” triangle in the mid-19" century.
The simultaneous growth of pastoral coverage and pedagogical expansion
reveals that not only the liturgical needs of the Catholic community but also
their educational demands were systematically met. In particular, the increase
in the number of priests proportional to the village network and the fact that
student numbers reached four hundred suggest that the diocese brought the
liturgy-catechesis line to an organized internal logistics at the student/teacher

scale>®.

Furthermore, this expansion of the mission served as a primary
motivation for establishing a permanent missionary center in Siirt.

392 Martin, La Chaldée: Esquisse historique, p. 210; Charles G. Herbermann ed., The Catholic
Encyclopedia: An International Work of Reference on the Constitution, Doctrine, Discipline, and
History of the Catholic Church, Vol. 10 (New York: The Encyclopedia Press, Inc., 1913), p. 599.
393 Martin, La Chaldée: Esquisse historique, 1867, p. 210.
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Consequently, the snapshot of 1866 shows that Siirt was not merely a religious
center but had become a point of educational, social, and institutional
concentration. The high proportion of Catholics within the total population
(approximately 78%) also reveals the extent of the sectarian transformation in
the region. Simultaneously, the capillary organization connecting villages to the
central diocese indicates the existence of a strong local base upon which the
network of schools and monasteries to be established by the French Dominicans
in the following decades would rest. This picture explains the infrastructure that
prepared Siirt to become one of the most strategic provincial centers of the
French Dominican mission in the late 19" century: with its population density,
village connections, clerical cadre, and educational institutions, Siirt became
both a local center and a crossroads for the international Catholic network in
Mesopotamia.

Indeed, this station was established in 1882 with the approval of Pope
Leo XIII by Monsignor Leon/Lion**, one of the religious representatives of the
Vatican in the Mosul region, with the aim of organizing Catholic activities in
the region extending from Siirt to Mosul. Therefore, the early 1880s mark a
critical period during which Catholic missionary activities in Siirt became
institutionally permanent. The opening of a missionary residence in this city by
the Dominicans was the first step of this process. Being aware that missionary
activities were important for women as well as men, Monsignor Leon/Lion
brought two nuns with him in the first stage and assigned them here
permanently. Thus, shortly after the opening of the station, the Catholic mission
station in Siirt achieved a permanent structure with the arrival of the nuns in the

region”.

3% The Catholic representative is referred to as Leon in some publications and Lion in some
documents; both usages are provided together.

395 Kamo, Mission jésuite, p. 89; Almanach des dmes, p. 370; Piolet, Les Missions catholiques,
p. 270; Herbermann, The Catholic Encyclopedia, Vol. 10. p. 648).
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Image 6. A Chaldean Woman®*°

One of the most important texts emphasizing the importance of Siirt for
the Catholic mission is the letter of Father G. Duval dated February 27, 1883.
Duval estimates the population of Siirt, both Muslim and non-Muslim, at
approximately 15,000 and records that there were 2,350 Christians among
them. This Christian population consisted of 300 Armenian
"schismatic/Gregorian" families, 100 Chaldean families, 50 Jacobite families,
and 20 Protestant families. Duval also reports that one Catholic school became
operational in the city and two schools were opened in Catholic villages. His
statement that "many schismatic (Gregorian/Nestorian) villages could be
entered through schools" clearly reveals the Catholic mission's strategy of

%https://rosettaapp.getty.edu/delivery/DeliveryManagerServlet?dps_pid=IE2964475
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establishing inter-sectarian influence through education®’. This is also
important as it shows that the established station immediately focused on
educational affairs. The following year, in 1884, Father G. Galland's
observations further detailed this population profile. Galland identified
approximately 30 Chaldean Catholic villages and a Catholic population of
6,000 in the Dek-Hassker basin (?). Additionally, approximately 4,000
Armenians and 1,000 Nestorians lived in the same region. Thus, it is understood
that a total of 11,000 Christians maintained an organized presence around
Siirt™®,

The years 1882—1884, representing the second phase of Catholic
missionaries among the Chaldeans, namely the permanent phase, show that the
Dominican mission established an effective organizational network not only in
the city center but also in the countryside. While the residence opened in Siirt
became the center for pastoral and liturgical activities, a technique of pastoral
access circulating along the city—country line was developed through schools.
This technique reinforced the institutional loyalty of Catholic villages and
proved to be the most effective tool for gaining influence over the communities
described as “schismatic,” such as Armenians and Jacobites, through
education®®. Thanks to this station, the missionaries assigned here had the
opportunity to visit and conduct more activities in the surrounding villages than
before. In conclusion, with the approval of the Vatican-affiliated representative,
the 1882-1884 period is characterized by the permanent settlement of the
Dominican residence in Siirt and the emergence of the inter-sectarian influence
strategy carried out through educational activities. These years demonstrate that
Siirt emerged in the history of Catholic missionary work not just as a provincial
stop, but as a center organized in a city-country unity where social
transformation was targeted through education. This situation is also supported
by statistical data provided by Vital Cuinet®®.

The fundamental characteristic of these schools belonging to the
Chaldean Catholics in Siirt was that they were managed directly by the
churches and provided instruction in French and Arabic under the auspices of
the RR. PP. Dominicains. Thus, the institutional presence in Siirt was not
limited to a Chaldean Bishopric but was placed within a pedagogical and
linguistic framework through the Dominican mission. The prominence of
French in the curriculum reveals that Catholic education functioned not only as
a religious transmission but also as a cultural capital transfer. This was also a

397 (Buvre des écoles d’Orient, September 1883, pp. 131-144, 140-144.

398 Buvre des écoles d’Orient, May 1884, pp. 312-313.

399 Kamo, 1999, p. 89; (Buvre d’Orient, n°138, 1883, pp. 131-134, 140-144; n°142, 1884, pp.
312-313.

600 Cuinet, La Turquie d’Asie, Vol. II, pp. 498, 535, 597-598
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reflection of France’s role as the protector of Catholics in terms of culture,
politics, and missions.

When considered alongside the missionary and political influence of a
Western power like France in the region, Siirt can be evaluated as one of the
most typical examples of the local-missionary joint-operation model. Local
clergy and community members acted in coordination with the pedagogical
programs provided by the Dominicans; the daily operation of church schools
served both the transmission of religious identity and the internalization of
French as a language of social status. This policy appears consistent with the
long-term strategy of Catholic missionaries to raise a "local elite generation."
Indeed, Catholic missionaries trained local elements through their own
education systems and reassigned them to the region to both reduce costs and
be more effective in these societies.

The language policies of the missionaries and the arguments used in their
schools became symbols of cultural and political expansionism in the late 19"
and early 20™ centuries. One of the primary soft powers used by dominant
powers to increase or permanentize their influence in areas they wished to
control was teaching their language. This continued increasingly just before
World War L. Indeed, the differences between pre-war and post-war language
politics in regions such as Siirt and Mosul are noteworthy. Although Arabic
was still a strong language of the curriculum in the late 19" century, it was
recorded that French became increasingly dominant in the first half of the 20™
century. Tijmen C. Baarda’s study on Dominican-Iraqi academic production
emphasizes that this change in direction led to a pedagogical shift "favoring
French over Arabic," particularly around Mosul and Siirt, which left a
significant mark on local intellectual production®'. The shift toward French
emphasized by Baarda actually aligns with the spirit of the language and
politics of the era. Until the beginning of the 20" century, French was the
primary European language ensuring the spread of popular culture in the
Middle East and diplomacy in Europe and many parts of the world. For Eastern
Catholic Christians, French was also a language that facilitated common
understanding and communication. In this context, it is a known fact that
Maronites, Catholic Jacobites, Chaldeans, and Catholic Armenians prioritized
French in their education. Consequently, the missionary snapshot of 1889 is a
critical moment showing both the institutional density and the linguistic
orientation of Catholic missionary activities in Siirt. It is understood that in this
phase where French and Arabic were taught together, the language-curriculum
focus was established directly through Dominican pedagogy; while a dual

0l Buvre d’Orient, n°244, 1901, pp. 478-481, 527; Tijmen C. Baarda, “Dominican-Iraqi
Scholarship between Rome and Mosul: Textual Authority and Cultural Dependency (1878-
1950),” Intellectual History of the Islamicate World, Vol. 8, no. 2-3, 2020, pp. 263-282.
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language regime existed before the war, French emerged almost exclusively
after the war as the primary tool strengthening the Catholic community's
cultural ties with the West. Additionally, this situation facilitated the entry of
minorities into state institutions, such as the telegraph office, which required
knowledge of French®®”.

2.1.2. Cadre Crisis and the Local Clergy Strategy: Fragility
and the Search for Sustainability of the Catholic Mission in Siirt
(1891-1892)

One of the primary problems of the Catholic Church in Ottoman lands,
particularly in Siirt, was the lack of missionaries who were fully versed in
Catholic tenets of faith and could represent this sect in an educated society. This
demand could not be fully met by foreign missionaries sent from the Vatican
or France who were strangers to the region and society. In accordance with its
centuries-old missionary policy, the Vatican realized as of the 1840s that
Eastern missions could not be sustained solely by missionaries coming from
Europe, and made it a systematic policy for local Christian youth to receive
education in Catholic countries and return to their homelands. This policy is
called the “local clergy” (klero) strategy carried out by the Vatican through the
Propaganda Fide®®. The second factor was French protection. The protection
and logistical support provided by French consulates made it possible for
Dominicans and nuns to work in safety, acting as a “horizontal shield” in many
areas from road safety to property acquisition®*,

As understood from the explanations above, one of the most significant
problems of the Siirt-centered Catholic mission network in the late 19" century
was the lack of a local clerical cadre to assist them in missionary duties. A
reflection of this in the final period was the closing of the school in
Radouan/Ridvan in 1891 because no local priest could be found to serve, and
the simultaneous dispersal of the Catholic community in the city for the same
reason, which clearly demonstrated the mission network’s dependency on
personnel and its fragility. In the journal (Euvre d’Orient, this situation was

602 Their command of foreign languages, primarily French, ensured that Chaldeans were

frequently employed in state ranks. One of the examples that can be given for this situation is
Antuvan Ibrahim Chaldean Efendi, born in Egypt; he held many different positions including the
Ministry of Post and Telegraph. See Presidential Ottoman Archive (BOA), DH.SAID.d. 2/426
(29 Dhu al-Hijjah 1255-March 4, 1840). Another name is Abdulmesih Hilmi Efendi, born in
Diyarbakir. Hilmi Efendi, who began his civil service life in the Riisumat (Customs) Ministry,
later served in various regions of the empire. See BOA, DH.SAID.d. 129/285 (29 Dhu al-Hijjah
1285-April 12, 1869). It is possible to increase these examples in light of archival documents.
603 Annali Della Propagazione Della Fede, Vol. IX, Lyon: Tipografia di Rusand, 1842, pp. 96-97.
604 (Buvre d’Orient, n°244, 1901, pp. 478-481, 527.
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recorded as a typical example of the “cadre sensitivity” of Catholic institutions.
Indeed, in this document, Catholic missionaries emphasized that the primary
reason they lost their influence in the region was their lack of sufficiently
equipped missionaries®”. Despite such deficiencies, the continued conversion
to Catholicism in Nestorian villages during the same period shows that pastoral
gains at the village level could be sustained steadily despite the lack of local
priests. In this case, it can be thought that the desire of local Nestorians to
benefit from the increasing French and missionary influence in the region was
effective. We believe there is no other explanation for why this community,
which had existed in this region for centuries, showed such interest in recent
periods despite the lack of missionary personnel and work.

To close the personnel gap in Siirt and reach a sufficient number of
trained cadres, a solution was seen in the strategic establishment of a teacher
training and boarding school model in the Siirt region in recent periods. For this
purpose, the “Home School” established initially for small children served as
both an orphanage providing shelter and education for orphaned children and
met the need for local cadres by training village teachers. Thus, the school
undertook a dual function: ensuring pastoral continuity for Catholic
missionaries in the region and providing an education-personnel production
cycle®®. This system was in a vertical connection with the Syro-Chaldean
Seminary in Mosul. Students selected from among those studying at the school
in Siirt were sent to the seminary in Mosul for higher education. Those who
successfully completed their clerical education there returned and served as
priests or missionary teachers in the Siirt region.

One of the most important criteria connecting the Chaldean society in
Siirt to France or the Vatican was the financial dimension of the education and
missionary activities carried out in the region. For the society, which could not
meet such expenses or, according to missionaries, had not fully reached this
consciousness, to continue in the Catholic faith, the financial dimension of the
missions remained a continuous dependency on Rome. This dependency was
confirmed by missionary reports even on the threshold of World War 1. The
report titled Mesopotamia: Review of the Civil Administration, prepared by the
British government, specifically emphasized the need of Catholic communities
for Roman support in mission areas®”’.

this section of our study is evaluated generally, it shows that the fate
of the Catholic mission in Siirt, especially in the 1891-1892 period, directly

605 (Buvre d’Orient, n°190, May 1892, p. 278.

606 (Buvre d’Orient, n°244, January 1901, pp. 478, 481, 527.

607 His Majesty’s Stationery Office, Mesopotamia: Review of the Civil Administration, London:
HMSO, 1920, p. 51.
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depended on the existence of a local priest and teacher cadre. However, the lack
of “local clergy” increased the fragility of the network; to close this gap, the
Home School-Seminary line extending from Siirt to Mosul was developed;
French protection provided the diplomatic framework for this line to stay afloat.
Thus, Siirt became one of the most visible examples of the tension between
cadre dependency and the strategy of continuity in Catholic missionary
activities at the end of the 19" century.

2.1.3. The Consulate-Protection-Schooling Triangle (1894-
1913)

At the end of the 19" century and the beginning of the 20™ century, the
institutionalization of Catholic missions in the provinces was not limited to the
opening of schools and monasteries but was shaped by the combination of
diplomatic protection, consular support, and educational networks. In a multi-
ethnic and multi-sectarian provincial center like Siirt, this triple tripod was the
fundamental element that guaranteed the continuity of Catholic institutions. As
is known, these activities carried out by consulates under the discourse of
“humanitarian aid” and “religious protection” were actually tools for
penetrating the internal affairs of the Ottoman State and weakening its authority
in the region. In particular, Britain, within the framework of the “Eastern
Question” in the second half of the 19™ century, used minorities as a pressure
element on the Ottoman Empire and followed a balance policy suitable for its
own interests through their social-political positions. In this context, consulates
were not only diplomatic institutions but also functioned as pioneering
extensions of the European powers that would later penetrate the region. Thus,
the internal social and political relations of Ottoman minorities were shaped by
the influence of international interventions beyond local dynamics; consulates
became centers for both information gathering and guidance in the border
regions of the empire®®. It is known that the protective reflex shown by Britain
for Protestants was also valid for the French regarding Catholics. Indeed, the
protection and logistical support provided by French consulates made it
possible for Dominicans and nuns to work in safety, acting as a “horizontal

shield” in many areas from road safety to property acquisition®”.

France’s policy of protecting and sheltering Catholic missionaries was
also reflected in Ottoman documents. An Education Ministry (Maarif Nezareti)

608 Dilsen Ince Erdogan, “The Impacts of American Missionaries on the Outbreak of Armenian
Rebellions,” Siileyman Demirel University Faculty of Arts and Sciences Journal of Science, issue
9 (2003): 147-166. Also see the same author's work titled Activities of American Missionaries
and the Van Armenian Rebellions (1896), IQ Kiiltiir Sanat Publishing, Istanbul 2008.

009 (Buvre d’Orient, n°244, 1901, s. 478-481, 527.
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document dated July 3, 1894, recorded a total of 21 Chaldean schools: 3 in
Diyarbekir, 10 in Mardin, 6 in Mosul, and 2 in Siirt. This record is the reflection
in official documents of the political and cultural influence established by the
French, especially through educational initiatives linked to the Maurinists,over
the Catholic communities in the region®!®. Schooling became the most visible
tool of French influence beyond pastoral service. Continuing this process,
another document dated July 4, 1899, stated that the activities of Latin, French,
and Dominican priests in Bitlis-Siirt and its environs at the city scale were
directly protected by the French Consul of Mosul and the French Embassy in
Istanbul®''. At this point, French protection intervened not only at the
diplomatic level in large centers like Istanbul but also in the safeguarding of
daily activities in the provinces. Thus, Catholic missionaries used the French
consular and embassy network as a ground of security and legitimacy to bypass
the restrictions imposed by Ottoman authorities.

The individual reflections of the effects in the field of education in the
documents are also noteworthy. Elias Hanna (age 22), a Chaldean Catholic
youth from Siirt, thanks to his education in a secondary school (idadi) and a
French school and his proficiency in writing and reading Arabic fluently, won
the idadi teacher examination on September 3, 1910, and received a teaching
permit. This example shows that through the combined teaching of French and
Arabic, Catholic youth found opportunities for advancement within the
Ottoman educational system and that mission schools penetrated the Ottoman
provincial bureaucracy through individuals®'?. The correspondence of Antoun
Abdulnour dated December 12, 1913, reveals the extent of the Catholic-
Jacobite (Syriac Orthodox) competition in the Siirt and Bsheiriya region.
Abdulnour reported the competition for attraction carried out between the
Catholic Latin rite and the Eastern rite over the Syriac Orthodox community of
approximately four thousand people through elements of education, financial

support, and diplomatic protection®"?.

610 BOA, Y.PRK.MF. 3/31, (29 Dhu al-Hijjah 1311-July 3, 1894).

611 BOA, Y..PRK.MF. 3/31, (24 Safar 1317-July 4, 1899).

612 BOA, MF.MKT. 1159/74, (27 Sha'ban 1328).

613 Khalid S. Dinno, The Chaldean Catholic Church: Its History, People, and Identity,
Bloomington: AuthorHouse, 2017, p. 211-212.
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2.2. Development of Educational Institutions and Numerical
Analysis

2.2.1. Chaldean Educational Institutions in the Sanjak of Siirt
(1890-1898): Numerical Structure and Inter-Communal
Comparison

In the last quarter of the 19™ century, the Sanjak of Siirt hosted numerous
educational institutions belonging to the Armenian Gregorian, Armenian
Protestant, and Chaldean Catholic communities, in addition to the Muslim
majority. In this period, education was not merely a field of pedagogical
activity; it was a fundamental element that shaped the institutional presence of
communities, their social visibility, and their relationship with the state. The
position of the Chaldean community in the field of education presents a
remarkable appearance in terms of both quantitative size and organizational
capacity.

2.2.2. Year 1890: Male-Weighted, Institutionally Dense
Structure

According to data from 1890, 4 boys' schools belonging to the Chaldeans
were operating in the Sanjak of Siirt. 8 teachers served in these schools and a
total of 325 male students received education. In the same year, the total number
of students belonging to non-Muslim communities was 1,730, and Chaldean
students accounted for approximately 18.8% of this total. This ratio shows that
Chaldeans possessed the second-highest non-Muslim student population in the
sanjak after the Armenian Gregorian community (1,350 students). It is
understood that Chaldean schools did not yet include female students during
this period; education was conducted predominantly for male children. In
contrast, the relatively low number of students per teacher suggests that these
schools had a strong structure in terms of institutional density and educational
quality. According to the 1892 Bitlis Provincial Yearbook, there were 3
Chaldean schools in the Sanjak of Siirt. A total of 125 students, including 45
girls and 80 boys, were educated in these schools. In the same year, the total
number of non-Muslim students in the sanjak was 521, and Chaldean students
accounted for approximately 24% of this total. This ratio shows that compared
to 1890, the proportional weight of the Chaldean community in the non-Muslim
educational field increased. The most striking development was the inclusion
of female students in Chaldean schools. This situation reveals that the Chaldean
community underwent a gender-based expansion in its understanding of
education and adopted pedagogical modernization trends. In the same year,
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Armenian students accounted for approximately 57% of the total, while
Protestant students accounted for 18%.

2.2.3. Year 1898: Institutionalization at the Riisdiye Level

According to the 1898 Education (Maarif) Yearbook data, one Chaldean
Catholic Riisdiye (Middle School) was operating in the center of Siirt. A total
of 80 students, 30 girls and 50 boys, were studying in this school. In the same
year, there were a total of 428 students in the three non-Muslim middle schools
located in Siirt. Accordingly, the Chaldean Catholic Riisdiye hosted
approximately 18.7% of the non-Muslim student population at the middle
school level. This ratio demonstrates that the Chaldean community showed
institutional presence not only in primary education but also at the secondary
education level. In this table where the Armenian Riigdiye was far ahead with
250 students, the Chaldean Riigdiye had a more balanced and stable student
structure compared to the Protestant Riisdiye (98 students). Between 1890—
1898, Chaldean educational institutions occupied a quantitatively limited but
institutionally dense position within the non-Muslim educational structure in
the sanjak of Siirt. The educational structure, which was only for male students
in 1890, expanded to include female students as of 1892; as of 1898, it deepened
the institutionalization process by moving to the riisdiye level. Although
Chaldean schools lagged behind the Armenian community in terms of student
numbers, teacher density, the relatively early inclusion of female students in the
system, and representation at the secondary education level show that this
community's importance given to education and its level of institutional
consciousness were high. This situation reveals that Chaldeans were not just a
demographic element in Siirt, but possessed a community structure that
sustained and reproduced itself through education®'*,

2.3. Testimonies and Missionary Reports

2.3.1. Catholic Chaldeans in Siirt and the Activities of the
Dominican Mission in the Testimony of Missionary R. P. Berré

Missionary R. P. Berré was a Catholic missionary belonging to the
Dominican order and is known as a mission manager who served particularly
in Mosul and its surroundings at the beginning of the 20" century. Berré
assumed responsibility for relations with both Chaldean Catholic communities
and other local Christian and Muslim communities in the mission field,
conducting active work in the fields of education, health, and social services.

614 Kucak, a.g.m., s. 263-264.
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He is known for presenting missionary activities within the framework of
Catholic values and a philanthropic perspective. Berré published an article
specifically about the Chaldeans in the La Croix (Paris) newspaper on April 26,
1910. La Croix is one of the Catholic-leaning daily newspapers established in
Paris in the mid-20"™ century, specifically in the 1880s. This newspaper, which
still exists today, is known for conveying news, social, and religious debates of
Catholic communities in France. In the text, it is important that Berré conveys
the activities he observed in his own mission field from a Catholic mission
perspective. In this context, the writing constitutes a valuable source for
understanding the activities carried out by missionaries in the fields of
education, health, and social aid, specifically among the Chaldean communities
in and around Siirt, and the effects of these works on the local social structure.

According to Berré, the fundamental aim of the Dominicans was not to
spread the Catholic faith by force, but to establish a spiritual union with Eastern
Christian communities, especially the Chaldeans. In this context, mission
schools and orphanages in Siirt provided education and teaching opportunities
for Chaldean children while also mediating the development of peaceful and
trust-based relations with the non-Christian population, especially Muslim and
Yezidi circles. While educational institutions contributed to the younger
generations gaining religious and social consciousness, dispensaries and
hospitals directly affected public health, creating networks of solidarity and
trust on a regional scale.

Father Berré emphasizes that the missionaries worked in close
cooperation with the local Chaldean clergy. Missionaries provided not only
religious guidance but also pedagogical support, helping local churches
maintain their own rites. The Dominican mission ensured that participation in
the Catholic union took place in harmony with local cultures and identities by
prioritizing the preservation of local rites instead of Latinization.

The social aid dimension was also a fundamental part of the mission.
According to Berré’s account, the Dominicans served everyone "without
distinction of race, language, or religion"; they treated patients by risking their
lives, especially during epidemic periods. Dispensaries and guesthouses in Siirt
were open not only to Christians but also to Muslim and Yezidi patients; thus,
the mission functioned as both a religious and a social solidarity center. These
institutions provided a significant contribution to the establishment of trust
between the Chaldean society and other ethnic and religious groups.

The text also shows that these services were described for the purpose of
aid and philanthropy from a Catholic missionary point of view. Father Berré
presents the activities of the Dominicans as a manifestation of universal
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Christian philanthropy and emphasizes that through their work, the living
conditions of both the Chaldean society and other surrounding peoples were
improved. In this respect, while the text carries the quality of socio-cultural
observation, it also carries the quality of an ideological narrative legitimizing
the benefits provided by the Catholic mission to the communities.

In conclusion, it can be said that Father Berré's testimony reveals two
fundamental aspects for the Catholic Chaldean community in Siirt at the
beginning of the 20" century. First, when evaluated in terms of the social and
humanitarian function of the Dominican mission, establishing a relationship of
trust and solidarity among the multi-religious societies in the region by
providing education, health, and aid services through schools, hospitals, and
orphanages; and second, the France-centered perspective of civilization and
philanthropy merged with the effort to include the Chaldean community in the
Catholic union. These two aspects show that in the Siirt example, Catholic
missionary work carried out both social service and theological re-acquisition
goals together °'°,

2.3.2. Evaluation via Maurice Pernot's 1912 Report: Catholic
Missionary Network and Educational Activities in Siirt

The report prepared by Maurice Pernot in 1912 reveals the organization
of Catholic institutions in Siirt in detail. The data provided by Pernot show that
there was an institutional Catholic missionary network in Siirt in the early 20™
century and that this network undertook comprehensive education and social

care functions beyond just religious propaganda®'¢.

According to the data in Pernot's report, the educational activities of
Catholic institutions in Siirt were quite extensive. 99 students were receiving
education in the boys' school in the city center; 20 of these were Muslim and
they took lessons in French, Turkish, Arabic, and their own community
languages (Chaldean, Armenian, Syriac). While there were 31 students in the
girls' school, 90 children were housed in a cross-sectarian shelter. 10 children
were receiving education in the Seeurs de la Présentation girls' orphanage. In
the village of Aynsalib (Ain-Salib) surrounding Siirt, there was a girls' school
with 62 students and a shelter housing 61 children. Additionally, a total of 97
students received education in three village schools in the city. Through these
data, Pernot's report shows that the educational activities of the Catholic

615 BOA, MF.MKT. 1159/74, (27 Sha'ban 1328).
616 Maurice Pernot, Rapport sur un voyage d’étude a Constantinople, en Egypte et en Turquie
d’Asie (Janvier—Aout 1912), Paris: Typographie Firmin-Didot, 1912, s. 151-152.
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network were active not only in the city center but also in the surrounding
villages®'”.

In addition to educational activities, the effectiveness of Catholic
institutions in the field of social services also draws attention in Pernot's report.
A pharmacy/hospital operating in the city served 5,000 patients in 1911 alone.
This shows that Catholic missionaries also created a wide area of influence in
the field of health services.

Pernot's report demonstrates that Catholic missionaries in Siirt did not
just provide religious education but also established an educational system
based on the principle of inter-sectarian inclusiveness. This educational system
enabled students from different ethnic and religious groups to learn together,
expanding the social scope of Catholic missionary activity.

In light of these data, the education and social care activities of the
Catholic missionary network in Siirt can be read as an inclusive social impact
strategy beyond the religious mission. Maurice Pernot's 1912 report reveals
both the quantitative and qualitative dimensions of this process, shedding light
on the importance of Catholic missionary work in the context of
institutionalization and social transformation in the region.

Consequently, the 1894-1913 period before the First World War was a
phase where Catholic missionary activities in Siirt were consolidated through
consular protection, schooling, and financial support mechanisms. The data
presented together by Ottoman archival documents and French field reports
clearly show that French Catholic institutions left a lasting impact not only on
religious communities but also on the educational and social structure of the
Ottoman provinces.

2.4. Social and Medical Mission: Father Joseph De Boissieu

2.4.1. Father Joseph De Boissieu’s Medical Missionary
Practice and the Dimension of Moral Responsibility

French Dominican Missionary Father Joseph de Boissieu arrived in Siirt,
attached to the Bitlis province, in 1906, which would be his final residence in
the early years of the 20™ century. This city, with a population of approximately
15,000, was mountainous and located at a certain distance from the left bank of
the Tigris. The city was the center of a Chaldean archbishopric and the

617 Pernot, pp. 151-152.
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Dominican mission operated a school here; however, its activities frequently
reached the surrounding villages for the education of children, religious
services, and medical aid. De Boissieu emerged as one of the figures
representing the medical dimension of the Dominican mission. However, his
practice differs from “medical missionary work™ in the classic sense on an
important point: De Boissieu was not a physician, but by acting like a doctor,
he placed the moral authority of medical knowledge and care at the service of
the pastoral mission®'®.

2.4.1.1. Father Joseph De Boissieu and the Moral Dimension of
Catholic Representation

De Boissieu's "doctor" identity was based not on scientific competence
but on moral persuasive power and the motivation to help. The limited medical
knowledge he acquired in the monastery library was deemed sufficient in the
information void of the Ottoman provinces; this gave him the image of a "priest
who shows God's mercy with his hands." In this respect, medical practice was
for him not a scientific discipline but a theological tool of representation:
healing is the worldly form of direct divine grace. For this reason, "acting like
a doctor" was perceived as the duty of "materializing God's healing."

De Boissieu's role as a physician did not only aim to heal individual
patients; it also became a socio-cultural performance reinforcing the regional
legitimacy of the mission. The "miraculous" perception created by modern
medicine in the Ottoman provinces gave his actions a sacred legitimacy. In this
way, De Boissieu ensured the transmission of faith through the body among
Kurdish communities where religious preaching could not find a direct
response, turning healing into a kind of “spiritual language of communication.”
Within the framework of the mission to “save people in the name of God,” he
prioritized moral responsibility rather than scientific authority®'. This situation
made the theological essence of the Catholic mission, compassion, service,
mercy, visible through the healing of the body.

2.4.1.2. Epidemics, Administrator Support, and the Missionaries'
Working Environment

The fact that missionaries entered the region using doctoring and
medicine created a suitable working environment for them not only among the

618 Henri Turgis, Un missionnaire soldat: Vie et mort du Pére de Boissieu de 1'Ordre des Fréres
précheurs, 1878-1915, Paris, 1921, p. 17
619 Turgis, Un missionnaire soldat, p. 17-28.
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Nestorians but also in their relations with Siirt Chaldeans and Kurds. This
enabled them to be protected from the reactions of different communities and
to travel freely. Because Chaldean leaders and Muslim officials who were
examined by missionary doctors provided them with assurance out of a sense

of gratitude for the treatment®®’.

Throughout the 19" century, epidemics common in Eastern Anatolia
(malaria, cholera, etc.) provided an unmissable opportunity for priest-doctor
missionaries. The fact that Ottoman and Iranian officials in the region also
suffered from diseases made it easier for missionaries to win their trust and
continue their travels safely. This environment of trust accelerated the obtaining
of permits for mission houses; indeed, the Governor of Urmia in Iran personally

invited the missionaries and allocated furniture and a house to them®'.

2.4.1.3. Religious Sphere of Influence in Exchange for Free
Service

Missionary organizations carefully selected the people they would send
to the mountains of Hakkari and Siirt. It was thought that alleviating physical
ailments was the "shortest way to the hearts of these highlanders who had
remained distant from civilization." This was materialized by the decision that
the first missionaries to be sent should be doctors. Dr. Grant stated that he
gained the trust of the governor of Urmia and the people in a short time thanks
to his profession; it was recorded by Rufus Anderson that Dr. Wright, who came
after him, was also received "like a prince" by the Nestorians and the

surrounding people®*.

To win over the people, missionary doctors did not charge the people
they examined for either the examination or the medicine. However, their only
condition was that the patients listen to their sermons before the examination.
Ottoman officials also treated these people with tolerance and provided them

620 Murat Gokhan Dalyan, The Hakkari Diary of American Missionaries in the 19" Century, Oncii
Kitabevi, Ankara 2012, pp. 9-11; Asahel Grant, The Nestorians; or, the Lost Tribes, London 1843,
p. 6; John S. Guest, History of the Yezidis: In the Footsteps of Meleke Tawus and Mishefa Resh,
trans. Ibrahim Bingdl, Avesta Pub., Istanbul 2001, p. 141; Anderson, History of the Missions of
the American Board of Commissioners for Foreign Missions to the Oriental Churches I, Boston
1872, p. 176; Report of the American Board of Commissioners for Foreign Missions, Hartford
1836, p. 56; Robert E. Speer, The Hakim Sahib, The Foreign Doctor: A Biography of Joseph
Plumb Cochran, M.D., of Persia, Fleming H. Revell Company, New York 1911, pp. 55-57.
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with protection due to their health services. In some cases, even horsemen
escorts and travel permits were given, thus increasing the missionary priests'
freedom of movement®”. In conclusion, these medical contacts established
with the Siirt Chaldeans became the primary tool for the Catholic missionary
concept of mercy, service, and moral responsibility, embodied in the person of
Father Joseph de Boissieu, to be carried into the daily life of the local people
and to create a lasting effect in the region. Medicine, in this context, functioned
as an element that healed not only the body but also social relations®**.

2.5. Humanitarian Aid and Vocational Training Activities

2.5.1. Catholic Orphanage for Siirt Chaldeans

The Dominican orphanage in Siirt served as an important refuge for
Christian children orphaned especially following the ethnic and religious
conflicts in the region in the late 19" century. After the 1895 incidents, the fact
that many Syriac, Armenian, and Chaldean children in and around Siirt were
left unprotected made the role of these institutions even more critical. Bringing
the Siirt orphanage to the agenda in the French Catholic press of the period was
not only an account of pastoral activity but also an effort to keep interest in
Eastern missions alive among the French public®®.

2.5.2. Vocational Training Courses for Siirt Chaldeans:
Carpeting

Missionary activities carried out in Ottoman lands in the last quarter of
the 19" century were not limited to religious propaganda; they also included
social services such as education, health, and vocational training. Within this
framework, the opening of vocational courses such as carpeting became a
common practice among Armenian, Syriac, and Chaldean communities,
especially in the eastern provinces of the Ottoman State. These courses
provided the opportunity to earn income for orphaned children and women,
while increasing the interest of the local people in missionary institutions and
strengthening the social legitimacy of these institutions. Therefore, such
activities functioned as a tool for establishing influence over the community

623 Aubrey Herbert, Ben Kendim: Final Travels in the Ottoman Country, trans. Yilmaz Tezkan,
21. Yiizy1l Pub., Ankara 1999, p. 118; Grant, op. cit., p. 11; Thomas Laurie, Dr. Grant and the
Mountain Nestorians, p. 106.
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Brussels: Société Belge de Librairie, Oscar Schepens & Cie, Publishers, 16 Rue Treurenberg, p.
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through indirect social effects rather than the direct religious aspect of
missionary work.

An important example of Catholic missionary activities in Siirt is the
carpet weaving workshop opened in 1904 under the guidance of nuns. This
initiative aimed not only to provide support to orphans in need but also to enable
them to acquire a profession as productive individuals. Thus, it was made
possible for them to both earn an income that would meet their expenses during
childhood and gain a skill with which they could sustain their livelihoods in the
future®®. Although initially opened only for girls, boys were later included in
this carpet workshop. By 1911, nine children were being taught carpet weaving
in the boys' orphanage operated by the Dominicans®’ . This situation shows
that the mission developed a comprehensive program aimed at integrating not
only girls but also male orphans into economic life.

Among the activities of the Catholic nuns, basic education for girls,
vocational workshops, and especially the carpeting workshop draw attention.
This workshop became a space for a social-religious pedagogy defined as
"worker-apostleship” beyond being just an economic production center. Thus,
the participation of local women and girls in economic life was encouraged
while the intergenerational transmission of Catholic identity was
strengthened®®®. This situation shows that carpet courses contributed to the
Catholic missionaries being favored in the region and to the community's
strengthening both economically and culturally.

One of the most unique aspects of this carpet weaving workshop
established by Catholics in Siirt is its reliance on local raw material usage.
Apart from Central Anatolia, the Siirt region and its surroundings is one of the
rare areas where the Angora goat is raised. The shiny and silky hair of the
Angora goat, locally called "Kech/Keg¢i" and valued for its wool, was washed,
combed, and turned into yarn; village women brought the yarn they spun in
their homes to the workshop. These yarns were used both in their natural tones
and dyed when necessary; thus, undyed but elegant-looking carpets were

produced. Patterns were mostly adapted from Persian carpet models®?.

626 Henri Turgis, Un missionnaire soldat: Vie et mort du Pére de Boissieu de I'Ordre des Fréres
précheurs, 1878-1915, Paris, 1921, pp. 21-22.

627 Pernot, op. cit., p. 151.

28 (Buvre d’Orient, April 1, 1954, pp. 265-267.

29 Turgis, op. cit., pp. 17-28.
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FRANSIZ KATOLIK MiSYONER
Pére de Boissieu 1914 Siirt

Image 7. Father De Boissieu

Father de Boissieu, who was responsible for the management of the
workshop, gave great importance to this activity. He meticulously carried out
the preparation of models, control of work, and accounting; he tried to collect
orders by writing letters to his family and circle of friends in France.
Additionally, he made plans to purchase a goat herd to reduce raw material
costs and aimed to expand the workshop. These efforts did not go unrewarded;
in particular, Countess Louis de Farcy, his mother's childhood friend and
godmother, supported the project by giving large orders.

Until the outbreak of the war, the workshop covered the expenses of the
orphanage and provided a professional opportunity for poor families to earn a
living. Thus, the mission developed economic productivity as well as
philanthropy. Although Boissieu was not an orator, he gained trust in his
environment with his honesty, humility, and sincere attitude; he endeavored to
guide his students and workers both materially and spiritually, directing them
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toward God. In this respect, the carpeting workshop became a center where
Catholic missionary work was materialized, with economic production and
religious education conducted together.

This carpet workshop opened by Catholics for the Siirt Chaldeans
became a missionary tool both economically and culturally thanks to the
brilliance, durability, elasticity, softness, and superior dye-holding properties
of the Angora goat mohair. This workshop represented a model of missionary
activity that integrated religious, vocational education, and foreign trade
dimensions. Mohair played a strategic role in this model as an element in both
local economic development and international trade relations®*.

Missionary activities did not only carry the aim of religious propaganda;
they included methods of establishing a relationship with the community in
areas such as education, health, and vocational training and providing long-term
influence. Vocational courses such as carpeting supported the economic
independence of the community while simultaneously establishing trust in
missionary institutions and strengthening the community—missionary bond.
The Siirt example offers an important model in terms of both economic
production and cultural transmission as one of the most concrete manifestations
of this process.

2.6. Cultural Impact and Missionary Identity

2.6.1. Catholic Nuns, Education, and French Cultural Impact
in Late Ottoman Siirt

An encrypted telegram sent by the Governor of Bitlis to the Ministry of
Interior during the summer of 1899 reveals the concrete dimensions of the
Catholic network in Siirt. According to this, there were two Latin Catholic
priests, two French, three from Mosul, two from Mardin, two from Siirt, and
nine nuns in the city; 50-60 girls and boys were receiving education, and it was
claimed that “approximately 100 people from the Ancient Syriacs and
Armenians were made Catholic.” Additionally, it was reported that a brawl
broke out in a church under the pretext of a “game” and a dispute was
experienced with officials ®'. Another correspondence in the same period
records that after about fifteen years of residence, the Latin Nuns requested a
new house and plot as a result of their increasing activities, but these requests
were rejected on the grounds that they were “hostile to the Imperial

30 Turgis, op. cit., pp. 23-24.
31 BOA, DH.TMIK.M. 73/59, (20 Rabi' al-awwal 1317-July 29, 1899), Lef 1.
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Government.” The French Embassy intervened in the matter, putting forward
the “French subject” status of the nuns and supported the request. From this
point on, the file turned into a diplomatic negotiation between the Bitlis
Province and the Land Registry (Defter-i Hikdni)®*. Similarly, despite reports
containing heavy accusations against Metropolitan Emanuel Efendi locally,
instructions were given from the center to treat him well®*. The translation of
the French Embassy memorandum included in the continuation of the text
contains allegations of ill-treatment, the threat of missionaries leaving the city,
and the demand that “the priests in Siirt be treated in the same way as French
priests are treated.” This demand is a clear reflection of France’s policy during
the 19™ century to become the natural protector (protectorate) of Catholic
elements in Ottoman territories. It is understood that as a result of diplomatic

pressure, Catholic missionaries achieved their demands after some time®**.

The social transformation experienced through the role of women's
congregations was decisive in the late-Ottoman institutionalization of the
Chaldean Catholic bishopric in Siirt. Following the Mosul-centered
restructuring of the Dominicans, the Seeurs de la Présentation de Tours nuns
sent to the region in 1874 ensured that the Catholic mission took root not only
in liturgical-theological fields but also in education and social service
dimensions. Among the activities of the nuns, basic education for girls,
vocational workshops, and especially the opening of a carpet workshop stand
out. This workshop became a space for a social-religious pedagogy defined as
“worker-apostleship”; while encouraging local women's participation in
economic life, it strengthened the intergenerational transmission of Catholic
identity®®. These activities were carried out in direct connection with the
Dominican printing house in Mosul and the Syro-Chaldean Seminary opened
in 1878. The institutions in Siirt functioned with the cadre and liturgical text
support provided by the central structure in Mosul, elevating Siirt to the position
of “one of the local centers” of the Dominican mission.

The institutional role of women's congregations also found echoes in the
press of the period. In a news report published in the Stamboul newspaper on
September 16, 1898, the educational activities of the Marist Brothers and the
Nuns of the Apparition were mentioned with praise. The report emphasized that
male and female students were educated separately with modern pedagogical
methods and that the social transformation of the communities was accelerated
in this way. In particular, the fact that French was “fluently spoken by many

032 BOA, HR.TH. 230/19, (9 Rabi' al-awwal 1317-July 18, 1899).

633 BOA, HR.TH. 231/123, (13 Rabi' al-akhir 1317-August 21, 1899), Lef 2, 3, 5.
634 BOA, DH.TMIK.M. 73/59, (20 Rabi' al-awwal 1317- July 29, 1899), Lef 3.
35 (Buvre d’Orient, April 1, 1954, pp. 265-267.
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locals” shows the cultural results of education®®. In this period, French became
a status symbol and a symbol of ties established with the West; it became an
indispensable capital in trade and diplomacy for youth raised in Catholic
schools. Consequently, the activities of the Présentation de Tours and
Apparition nuns and Dominican missionaries not only consolidated the
institutional structure of the Catholic community in Siirt but also became one
of the most visible channels of European-style education and -cultural
modernization in the Ottoman provinces. The more effective participation of
women in social life through education was recorded as one of the most
important gains of this process.

Image 8. Chaldean Women®’

636 Turgis, Un missionnaire soldat, pp. 33-34.
637 Arménie [Kurdistan] [Image fixe]. Chaldéennes de Mardin / [mission] Grenard ; [photogr.]
Grenard ? ; [photogr. reprod. par] Molteni [pour la conférence donnée par] Grenard
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2.6.2. Joseph de Boissieu’s Missionary Activities in Siirt:
Patriotism for France, State Policy, and Sacrifice

Father Joseph de Boissieu served as one of the French Catholic
missionaries in Ottoman territories at the end of the 19™ and the beginning of
the 20™ century, serving a multi-faceted mission at both the individual and
institutional levels. In this period, missionary work was beyond a purely
religious dissemination activity; it became an important part of the cultural
influence policies applied by France in the Ottoman geography. French
Catholic missionaries systematically carried out education, health, vocational
training, and cultural transmission activities in addition to religious
dissemination, especially among the minorities in the region. Behind these
activities lay both the religious motivation specific to the Catholic mission and
the aim of strengthening France's own national interests.

This double motivation is clearly seen in Father Joseph de Boissieu’s
own expressions. In a letter he wrote to his mother from Mosul, he says, “Under
the gaze of God, we work diligently for two causes you taught us to love since
our childhood: our France and our religion. Here, too, the motive of all our
actions and apostolic activity is the interests of these two great causes.” This
expression defines Boissieu's concept of service as a combination of love for
the homeland felt for France and loyalty to the Catholic faith. His presence in
Siirt was shaped both by the fulfillment of a religious mission and by the goal
of consolidating France's political influence in the region.

The start of World War I was a turning point for Boissieu's missionary
activities. Not being able to hear from France for weeks in Siirt created deep
anxiety for him. Upon learning from the newspapers that France had entered
the war and called all its citizens to the defense of the homeland, the Father's
patriotism deepened and his sole aim became joining the military service. This
decision reveals his loyalty to the homeland as well as his missionary
identity®®.

Although Father de Boissieu was exempt from military service, he
applied to the French consul in Van, stating that his health had improved and
that he was “as strong as the Turks.” The consul accepted this request and
registered him. However, the hostile and suspicious attitude of the Unionist
officials he encountered in Bitlis during his journey shows that French
missionaries were seen as elements of foreign influence by the Ottoman
administration. He was accused of being agents aiming for the French to seize

638 Turgis, Un missionnaire soldat, pp. 33-34.
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Ottoman lands; these accusations were a concrete reflection of the political
propaganda and anti-Western perception of the era.

Boissieu was arrested while traveling via Diyarbekir and Siverek and
was held in custody for a few days. The fact that the consul was not released
while he himself was set free reveals the difficulties and risks missionary
activities faced in war conditions. The process of passing through Urfa to
Aleppo and arriving in Beirut using the railway built by the Germans reinforced
Boissieu's determination to join the military service on behalf of France. This
journey was not only a geographical movement; it was also a demonstration of
sacrifice and will®,

In Beirut, Boissieu encountered the hospitality of the Brothers of Saint
Genis Laval and met another clergyman, Father R..., from Mosul. Having to
report to the Turkish police every day and the conditions of lack of freedom
show that the missionary activities of the period were carried out under political
and military pressures. Their release on December 7 and their departure for
Port-Said on an Italian ship with the support of the American consul reveal the
efforts of missionaries to overcome the obstacles they faced.

In Alexandria, Father de Boissieu’s meeting with his cousin, whom he
did not know, constitutes a dramatic example of both personal and historical
coincidence. The fact that both clergymen were known by the same name and
lost their lives in the war symbolizes the price of individual sacrifice and
missionary service. In conclusion, Father Joseph de Boissieu's presence in Siirt
was not just a religious duty, but also a part of France's cultural and political
influence strategy in the Middle East. His patriotic consciousness, individual
sacrifice, and the difficulties he faced constitute an important example for
understanding the operational logic of French Catholic missionary work in the

region and the relationship between state and religion®*.

2.7. Institutional Financing and Education Network Structure

2.7.1. Intramural Boys' Schools, Seminary Connection, and
Micro-Financing Regime in the 20" Century

At the beginning of the 20™ century, the organization of Catholic
institutions in Siirt was shaped through the vertical bond between the city-
center schools and the central seminary in Mosul. In the city of Siirt, two boys'

639 Turgis, Un missionnaire soldat, pp. 33-34
640 Turgis, Un missionnaire soldat, pp. 33-34.
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schools were active in 1900: these were the “Home School” within the
Bishopric and the Ain-Salib School located in the Chaldean neighborhood of
the city. The Home School had a total of twenty-two students, seven boarding
and fifteen day students. This institution not only functioned as an orphanage
but also undertook the mission of training teachers for the villages around Siirt.
In terms of the financial sustainability of the Catholic educational structure, the
appropriations made to episcopal schools are noteworthy: 200-franc
appropriations were recorded in 1900 and again in 1902. This is also important
in terms of showing that the schools received financial aid from Catholic
missionary institutions abroad alongside local aid to continue their activities
and thus education and instruction were maintained. A portion of the students
who successfully completed these schools continued to the clerical school
called the Syro-Chaldean Seminary located in Mosul for better and higher
education. In 1900, forty-eight students were recorded in said school, three of
whom came directly from Siirt. This situation clearly shows a “personnel
supply line” operating between local school-orphanage institutions and the
central formation in Mosul®*'.

The institutional structure of this period was recorded within a wider
framework in the 1905 Annuaire pontifical catholique. In the source, Siirt is
defined under the heading “Chaldoeorum— Chaldean rite.” In the 1905 record,
it is stated that 6,000 Catholic families were attached to 23 main stations; 20
secular priests served and a bishop who returned from Nestorianism served in
Cuératel. The inventory of assets was completed with 23 churches and chapels,
seven boys' schools, one girls' school, and the Dominican residence®?. This
table shows that the Catholic institutional network in Siirt formed a backbone
based on not only pastoral but also educational and demographic density.

The publication organizations attached to the Catholic mission and
financial reports between 1906-1914 reveal the micro-financing regime in the
operation of the Siirt bishopric and its schools. Accordingly, the financing of
said schools and missionary personnel depended on revenues coming from
abroad. Indeed, this increased over time. While this amount was 200 francs in
the early 1900s, later in the following years, the 300-franc school appropriation
from the money transferred to the Siirt region by Catholic donors became a
fixed standard. This can be traced from Catholic sources. Indeed, it is observed
that it was 300 francs for each year in 1906: 300 francs; 1907: 300 francs; 1908:
300 francs; 1911: 300 francs; 1912: 300 francs; 1914: 300 francs, and this
amount never changed. In addition to this fixed fee, additional donation items
for liturgical activities and extraordinary situations were also recorded. For

%41 (Buvre d’Orient, n°244, May-June 1901, pp. 478, 481, 527; n°249, March-April 1902, p. 718.
%42 Annuaire pontifical catholique, 1905, p. 290.
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example, in 1907, 112 francs for liturgical activities for Archbishop Addai
Scher; in 1908, 200 francs for the Archbishop and 100 francs for masses; in
1912, 663 francs of aid for the people of Hamoran and Deh-Mazn villages
looted by Kurds; in 1914, in addition to 300 francs for schools, “10 francs for
Archbishop Addai Scher” aid was recorded®”. This micro-financing regime
established a system combining liturgical continuity (sacramentum), schooling
(paideia), and disaster relief (e.g., 1912 attacks) on the same line.

This micro-financing regime guaranteed the continuity of three main
dimensions of the Siirt Catholic mission and its community:

e a) Sacramentum: Appropriations allocated for mass intentions and
liturgical practices ensured the continuity of clerical services.

¢ b) Paideia: Thanks to school allocations, it became possible to train
teachers, educate orphans, and spread basic education in villages.

e ¢) Social Aid: Aid provided to villages in times of crisis (e.g., the 1912
Kurdish attacks) functioned as a vital tool in sustaining the existence
of the Catholic community.

In conclusion, the Siirt experience between 1900-1914 formed the local-
social backbone of the bishopric—station—school matrix with the vertical
education line established between the boarding-day format of intramural
schools and the seminary in Mosul. Thanks to the micro-financing system,
Catholic institutionalization, which combined liturgy, education, and social aid,
created not only a religious but also a cultural and social continuity.

3Euvre d’Orient, June 1907, pp. 429-430, 444-445; July 1908, pp. 638-639; July 1909, pp. 106,
116-117; July 1912, p. 317; July 1913, pp. 108-119; January 1915, pp. 339, 341.
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Image 8. Chaldéens et Syriens de la province de Mardin®*

CHAPTER 3: CATHOLIC CHALDEAN
PRESENCE IN SIIRT: ADMINISTRATIVE SYSTEM,
DIPLOMACY, AND SECURITY

3.1. Background and the Framework of the "Long XIX
Century"

From the perspective of the Ottoman State, the Chaldean Patriarchate
was accepted as a communal identity integrated into the millet system. From
1843 onwards, patriarchal elections were linked not only to Rome but also to
the approval of the Sublime Porte, thus maintaining the legitimacy of the

644 https://incipit.icp.fr/records/item/4155-chaldeens-et-syriens-de-la-province-de-
mardin?offset=3
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patriarchate through the practice of "dual recognition"®. This framework

reflected the delicate balance of Ottoman—Roman relations: while the Sublime
Porte sought to keep the patriarchates under administrative and political
control, Rome consolidated its influence in the East through "union churches."
One of the primary characteristics of the 19™ century was the production of
permanent institutional patterns by the Catholic mission network in the
provinces. Dominicans, Lazarists, and female orders (e.g., Seurs de la
Présentation, Sceurs de la Charité) under French protection established a multi-
dimensional infrastructure in centers like Mosul, Siirt, and Van with institutions
such as schools, hospitals, orphanages, dispensaries, and printing houses. These
institutions not only conducted religious education and aid activities but also
became carriers of French cultural influence. Catholic missionary work met the
communities' demands for modern education, health, and social services on the
one hand, while on the other, it produced a diplomatic network that was difficult
for the Ottoman administration to supervise. Thus, by the end of the 19"
century, the Mosul-Siirt—-Van line had become one of the regions where
Catholic missionary activities were most concentrated. Along this line,
Dominicans established influence particularly over Chaldean and Syriac
communities, while women's congregations provided both social and cultural
transformation through orphanages and girls' schools. These developments not
only institutionalized Catholic communal identity in the Eastern provinces but
also created a permanent basis for the diplomatic interventions of European
states®*,

In this context, the year 1848 constituted a critical turning point regarding
the Chaldean Patriarchate's relations with Rome and the role of the Ottoman
central authority in this process. The Pope notified the Ottoman Ministry of
Foreign Affairs that, upon the resignation of Patriarch Jacob for the Chaldeans
in Baghdad, Metropolitan Joseph had been elected patriarch and that he had
approved this election on behalf of the papacy. The letter also requested the
recognition of the new patriarch by the Sublime Porte®’. This example
highlights the hierarchical authority of Rome in patriarchal elections while
simultaneously demonstrating the practice of "dual recognition," which
required this authority to gain political legitimacy through a decree (ferman)
obtained from the Ottoman State.

In the same year, an incident in the Mosul field, described in archival
documents as "the excessive intervention of the French consular circle in the
Chaldean church," revealed the diplomatic dimension of the process. France, as

645 E. Graf von Miillinen, Die lateinische Kirche im tiirkischen Reiche, Berlin 1903, p. 33.

646 For general background see: Documents diplomatiques: Affaires de Turquie. 1900-1901,
Paris 1902; Hilaire de Barenton, La France catholique en Orient..., Paris 1902, pp. 297-298.

%7 BOA, HR.SYS. 1768/12 (7 Jumada al-awwal 1264-April 11, 1848).
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a requirement of Catholic protection, sought to establish influence over the
Chaldean Church, leading to friction with local administrators. Upon the
incident, the Sublime Porte requested that the new patriarch election be
resolved swiftly and "in a good manner with the French consul." Here, the
Ottoman administration preferred to soften the diplomatic crisis by involving
France in the process rather than completely rejecting its protection claims.
However, in the same document, the state explicitly emphasized that the final
word in the appointment of a patriarch belonged solely to itself, underlining
that the patriarchal office could only gain official status through an imperial

decree®*.

These developments show that while the Ottoman State took care not to
oppose France—which held the Catholic protectorate—it remained the
authority with the final say in patriarchal appointments despite Papal authority.
Therefore, patriarchal confirmation processes were not merely religious
procedures but also diplomatic nodes where triple power relations (Papacy-
France-Ottoman) intersected. For the Chaldean community, this process
reflected both their loyalty to the spiritual authority of the Papacy and their
search for security under the political authority of the Ottoman State. The
recognition of the patriarchal election by both Rome and Istanbul allowed the
community to integrate into the international Catholic world while preserving
its "official nation" (millet) status within the Ottoman subjects.

3.2 Administrative Representation, Educational
Infrastructure, and Integration into Provincial Bureaucracy of the
Chaldean/Chaldean Catholic Community in the Sanjak of Siird in
the Late Ottoman Period

During the period extending from the second half of the 19" century to
the beginning of the 20™ century, the prominent representation of the
Chaldean/Chaldean Catholic community members living in Siirt and its
environs within the Ottoman provincial bureaucracy was directly related to the
community's high educational infrastructure and multilingual formation. By
1877, the head of the Siird Liva Administrative Council was Mutasarrif
Siileyman Bey, and the natural members of the council included Naib Hasan
Sabri Efendi, Mufti Hiiseyin Efendi, Accountant Hasan Riza Efendi,
Correspondence Director Akif Efendi, and Deputy Foundations Accountant
Hiuseyin Efendi. Haci Berho Agha, Hact Musa Agha, Maksi Abdo Efendi, and
Terzi Babi Efendi were among the elected members of the council. Spiritual
leaders of non-Muslim communities, such as Armenian Delegate Ohannes

648 BOA, 1.MSM. 34/975, (27 Safar 1264-February 3, 1848), Lef 1.
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Efendi, Chaldean Bishop Batros Efendi, and Syriac Delegate Deputy
Abdiissuyu Efendi, were also included in the council, while Haci Ahmed Efendi
served as the chief secretary®’. In this framework, it is understood that
Chaldean representation was visible not only on the judicial level but also
within the administrative structure at the provincial scale.

The integration of Chaldean officials into the bureaucracy was supported
by the qualified education provided by missionary schools alongside intra-
communal schools, thus providing the correspondence proficiency and
financial/administrative expertise required for civil service. According to
records in the Diyarbekir Provincial Yearbooks and Sicill-i Ahval (personnel)
registers, Chaldean/Chaldean Catholic schools in Siirt and its surroundings
functioned as a preparatory ground for civil service.

Examining the data regarding the high education and language profiles
of Chaldean community officials, names such as Mansur Galib Efendi, Davud
Efendi, Yakob Efendi, and Cercis Anis Efendi are understood to have studied
at Chaldean/Chaldean Catholic schools. The advanced French proficiency of
some officials indicates an education level beyond local schools. Indeed, the
record of Hanna Habib Efendi receiving education directly in "foreign schools"
clearly demonstrates this situation. French proficiency revealed that these
individuals were included in Catholic missionary education networks; the
Ottoman administration pragmatically employed community members by
utilizing this quality in roles requiring international language skills.

The proficiency of Chaldean officials in foreign languages distinguished
them in bureaucratic operations. Indeed, it is observed that the vast majority of
educated individuals possessed literacy in Arabic, Turkish, and Chaldean
(Syriac), while a significant portion also possessed French. Familiarity or
speaking skills in Kurdish constituted an additional advantage, particularly for
officials serving in rural districts. Thanks to their language skills and technical
expertise, officials of Chaldean origin were concentrated in units requiring
financial and administrative expertise. In light of the Sicill-i Ahval registers,
Chaldean officials served in financial and treasury tasks such as accounting
offices, treasury money-changing (sarraflik), weighbridge and warehouse
stewardship, and provincial and district treasury trusts; in administrative and
audit units such as the Public Debt Administration (Diiyiin-1 Umiimiye),
correspondence registration, inspectorate offices, saltworks administrations,
and as members of the court of first instance in the judicial organization; and in
modern institutions such as the Regie Administration and the Ziraat Bank. The
common characteristics of these duties were the requirement for accounting

49 Ayhan, op. cit., pp. 143-144.
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knowledge, correspondence proficiency, and reliability. The preference for
Chaldean officials, especially in accounting and treasury roles, shows that the
community was perceived as educated and technical personnel.

Furthermore, the socio-economic background of state officials of
Chaldean origin also shaped their career paths. In this context, the prevalence
of urban and commercial professions among the fathers of Chaldean officials,
such as drapers (bezzaz), jewelers, merchants, carpenters, and Public Debt
officials, indicates that the community was positioned economically close to
the middle and upper-middle classes. This socio-economic structure enabled
children to be directed toward education at an early age and allowed them to
begin civil service at young ages such as 15-18. This situation suggests that the
transition to state civil service was adopted as a conscious and planned career

path within the community®*°.

In this framework, examples of representation in administrative councils
at the provincial scale are also noteworthy. Indeed, it was recorded that
Chaldean Delegate Deputy Mansur Efendi served on the Liva Administrative
Council. Similarly, although Yusuf Efendi's name does not appear in the
Diyarbekir Provincial Yearbook, records from 1872 reflect that Yusuf Efendi
was a member of the Liva Court of Appeal®'. As a final assessment, in the Late
Ottoman period, the Chaldean/Chaldean Catholic community was positioned
not only as a religious minority but also as a provincial bureaucratic component
integrated into the technical and administrative functioning of the state, thanks
to its intellectual capital, financial-administrative expertise, and multilingual
competencies®?.

3.3. Property, Licensing, and Medical Practice: The
Municipal-Provincial-Embassy Bargaining

From the 19" century onwards, the Ottoman State generally met the
rapidly increasing missionary activities and the interest of consulates in
minority communities with suspicion and caution®?. It was thought that the
works carried out by missionaries under the names of education, health, and
religious aid led non-Muslim minorities to gain political consciousness against
the Ottoman administration and to draw closer to Western states. Therefore, the

650 Kucak, op. cit., pp. 265-268.

651 Diyarbakir Provincial Yearbook, 1291 AH (6th issue), p. 261.

652 Kucak, op. cit., pp. 265-268.

653 Dilsen Ince Erdogan, “From American Board of Commissioners for Foreign Mission to Near
East Relief: Activities of American Missionaries in Anatolia,” Belgi Journal 2, no. 14 (2017): pp.
552-566.
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state evaluated said activities not merely as religious or cultural movements but
also as elements threatening the internal stability and territorial integrity of the
empire. The deep distrust created in the Ottoman administration by foreign
consulates, which were in direct or indirect relations with missionaries,
supporting minority communities, particularly in Eastern and Southeastern
Anatolia, within the framework of a protection policy. The state believed that
behind the activities conducted under the guise of religious protection lay a
search for political influence. Indeed, such interventions made into the internal
affairs of minorities at the local level weakened the Ottoman administration's
authority in the region over time and hindered central control. In the face of
these developments, the Ottoman government, from the Tanzimat onwards,
adopted a policy of taking the activities of foreign missionaries and consular
officials under control and limiting them. Particularly, through regulations
issued in the provinces, restrictions were imposed on opening foreign schools,
conducting religious propaganda, and establishing direct contact with the local
people. However, these efforts of the state could not yield full results due to the
diplomatic pressure of Western states and the capitulations. We see a full
reflection of this policy in the Siirt region. In this context, toward the end of the
19" century, Catholic missionary activities in Siirt were subject to debate
between the Ottoman central administration and diplomatic representations not
only in education and pastoral services but also in the fields of property,
licensing, and health. In an October 19, 1899, report from the Ministry of
Interior, it was stated that three or four Dominican priests and several nuns had
been present in the city for at least twenty years, occupied particularly with the
education of Chaldean girls and boys. Additionally, it was stated that said
priests and nuns provided medical aid but were "prohibited from practicing
medicine" because they did not possess any medical diploma. In the same
document, it was also recorded that the Dominicans used some houses they had
expropriated as schools and places of worship®**.

The fact that some missionaries operating in the eastern provinces of the
Ottoman State acted with a doctor's identity despite not having medical
education or competence should be evaluated not only as an administrative
violation but also as a serious ethical and moral problem. Such practices carried
out under the guise of "medical aid" among the Nestorians can be characterized
as a form of abuse that jeopardized public health within the framework of the
health standards and professional ethics of the period. Missionaries examined
patients and distributed basic medicines despite having no medical
qualifications®*’.

654 BOA, DH.TMIK.M. 76/53, (13 Jumada al-akhir 1317-October 19, 1899).
655 Murat Gokhan Dalyan, Nestorians in the 19" Century, Doctoral Dissertation, Siileyman
Demirel University, Institute of Social Sciences, Isparta 2009, p. 116.
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Minorities like the Nestorians perceived these missionaries as real
doctors due to structural reasons such as the shortage of doctors in the region,
distance from modern medical knowledge, and lack of access to health services.
The use of basic medicines and Western-style treatment methods by
missionaries created a "modern" and "scientific" impact on the local people,
leading them to gain legitimacy in the eyes of society. Therefore, the unethical
medical practices of missionaries should be evaluated not only as individual
irresponsibility but also as a reflection of the colonial hierarchy of knowledge

and the discourse of medical authority®*®.

These activities of missionary doctors carried the potential to produce
harmful results for individual patients and constituted a professional violation
of authority against state power in the eyes of the Ottoman administration. This
situation also shows that missionary activities were an extension of the struggle
for influence in the region rather than a religious or philanthropic effort.
Medical aid was often used as a tool to win the trust of the local people and
spread the missionary discourse. Therefore, such fake doctoring initiatives are
extremely problematic ethically in terms of both the instrumentalization of
human health and the conduct of missionary activity under the guise of aid.
This situation was not an application specific only to Catholics but was also
valid for Protestant missionaries. In this context, the Ottoman State's attempts
to remove the English Missionary Brown, who "did not have medical
authority", from the region through Van Governor Fikri Pasha in 1887-1888
should be interpreted not only as an administrative measure but also as an effort
to protect the state's public health ethics and professional audit principle. The
state realized that the impact of such individuals on Nestorian society could

yield negative results in terms of both physical health and social order®”’.

When the issue of fake doctoring is considered generally, the
unauthorized activities of missionaries in the field of medicine carry a serious
legitimacy problem in terms of ethical responsibility, professional honesty, and
the concept of humanitarian aid. Conducting "doctoring" activities without
possessing the knowledge, experience, and sense of responsibility required by
the medical profession can be evaluated as a violation of patient rights and a
behavior contrary to human dignity, not only from the perspective of the
Ottoman administration of the period but also from the perspective of universal
ethical principles. This record displays several important dimensions together.
First, it is understood that Dominican priests and nuns provided medical
services beyond classic missionary activities. However, from the perspective of

056 F.F.I, “A Day in Spring,” Quarterly Report of Assyrian Mission, No. XXXVIII, Published for
the Assyrian Mission, London 1899, pp. 334-336; Murat Gokhan Dalyan, op. cit., pp. 116, 139.
657 Isabella L. Bird, Journeys in Persia and Kurdistan (New York: G. P. Putnam’s Sons, 1891), p.
319.
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the Ottoman administration, these activities were contrary to the official
standards of the modernizing health regime. Therefore, foreign clergy without
diplomas were prevented from providing medical aid, and the practice of
"doctoring" was subjected to state authority. Thus, health services turned into
an important field of conflict regarding the sharing of authority between
missionaries and the Ottoman administration.

All these events show how the daily activities of Catholic missions in
Siirt turned into a multi-layered bargaining space. On one side, nuns and priests
strengthened their ties with the community through education, worship, and
health services; on the other, the Ottoman administration sought to keep these
activities under control through property and licensing mechanisms. However,
the direct intervention of the French Embassy turned this local-central control
line into an international issue. Consequently, this two-sided file from 1899
clearly reflects how the property—licensing—protection triangle operated in daily
practice in Siirt. The Ottoman State aimed to protect the social balances of the
provinces while observing diplomatic obligations; French missions sought to
legitimize their presence through education, health, and charitable institutions.
In this regard, the Siirt example functioned as a laboratory where Ottoman-
French diplomatic relations were materialized, rather than being merely a
provincial mission field.

3.4. State and Supervision: Decorations, Diplomatic Honors,
and Community Representation: The Example of the Siirt
Chaldeans

From the end of the 19™ century until before the First World War, the
institutional visibility of the Chaldean Catholic community in Siirt was not
limited to places of worship and schools but was also represented through
diplomatic honors, decorations, and state-approved awards. During this period,
Chaldean metropolitans and prominent figures aimed to consolidate the
community's legitimacy in the eyes of the Ottomans through the honors of
foreign states, primarily France. Furthermore, these decorations are an
indication of the external connections of certain Chaldean individuals in the
Siirt region. For example, the permission granted on September 18, 1909, for
Siirt Chaldean Metropolitan Adday Edishir Shir to accept the decoration given
by the French Government stands out as one of the community's symbolic
legitimacy tools ®**. In the same vein, requests for permission to wear the St.
Gregory and St. Sylvester decorations for Ferecullah Abush and Mensur Musa

658 BOA, I.TAL. 462/47, (3 Ramadan 1327-September 18, 1909).
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Korkis, among the community's prominent figures, were also recorded®”. Such
honors strengthened the community's recognition within the Ottoman
bureaucracy while simultaneously increasing its prestige in the eyes of Rome
and France.

The patriarchal connections of the community in Siirt are also
noteworthy in this context. News of an election in the Chaldean patriarchate in
1894 shows that Metropolitan Abd-i Yest‘ (Abdiissiiyuh/Abdi Besho) of
Diyarbekir was elected patriarch unanimously, with Siirt among the
signatories®,

The social aid dimension of the community-state relationship is revealed
by documents from 1897. Requests for aid to the needy Chaldeans in Siirt were
evaluated and met within the administrative hierarchy. This situation also
shows that the state followed the condition of the Chaldeans, who were its
citizens, with sensitivity®®'. Similarly, the issue of "forty to fifty medals" sent
to the teachers serving in the girls' school in 1898 shows the intersection of

pedagogical networks and material honors®®,

This diplomatic and social dimension of the process was also reflected
in the contemporary press. A report in the Stamboul newspaper stated that Siirt
Chaldean Metropolitan Addai Scher was honored with the Officier de
’Instruction Publique decoration by the French Republic®®. In another report
in the same newspaper, the visits of Siirt Metropolitan Joseph Emmanuel
Thomas under the auspices of the Capuchins were recounted, noting that he
visited the institutions of the nuns and the Marist Brothers, offering his
appreciation, and was introduced as a multilingual and enlightened individual.
The report stated that Thomas knew French, Turkish, Arabic, Chaldean,
Kurdish, Latin, and Italian; was born in Mosul; his bishopric included
approximately ten thousand Chaldean Catholics; and additionally, the well-
intentioned attitude of Siirt governor Siileyman Faik Bey toward Catholics was
underlined .

This totality shows that Catholic institutions in Siirt gained
representative capacity not only in religious and educational fields but also at
the diplomatic and symbolic levels. While decorations and diplomatic honors
strengthened the community's legitimacy before the Ottoman central

99 BOA, BEO. 1305/97821, (27 Dhu al-Hijjah 1316 / May 8, 1899).

660 BOA, Y.MTV. 108/36, (4 Jumada al-awwal 1312 / November 3, 1894).

%1 BOA, DH.TMIK.M. 42/75, (13 Jumada al-akhir 1315 / November 9, 1897), Lef 1, 3, 5.
%2 BOA, DH.MKT. 2108/25, (2 Jumada al-awwal 1316 / September 19, 1898).

663 Stamboul, April 1, 1909, p. 2.

664 Stamboul, September 16, 1898, p. 2.
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administration and local governments, educational activities and property
claims conducted under French protection became the primary tools shaping
the social presence of the Catholic community in the Ottoman provinces.

3.5. Ottoman State’s Administrative and Legal Supervision of
Missionary Activities in Siirt

The activities of the Chaldean community in Siirt and the missionaries
in the region became targets of the Ottoman State’s tightening supervision
policies from the second half of the 19™ century onwards. The state, which
initially had no specific policy, later enacted laws to ensure control over the
local and foreign missionary schools under its sovereignty. For example, in
1857, a ban was imposed on missionaries preaching in the middle of the street
in cities and establishing unauthorized printing houses.

The General Education Regulation (Maarif-i Umumiye Nizamnamesi)
was put into effect in 1869 to supervise all schools and publications within the
country. Article 129 of this regulation specifically concerned the supervision of
schools opened by missionaries and the control of their publications. With the
regulation, the requirement for all school diplomas to be approved by the
Ottoman Ministry of Education was introduced. Such measures led
missionaries to request diplomatic protection, which in turn caused their
respective states to exert pressure on the Ottoman State®®,

3.6. Administrative Institutionalization and Publication
Control

When measures taken to prevent mission activities proved insufficient,
the Inspectorate of Foreign and Non-Muslim Schools was established in 1886
solely to supervise missionary schools. Although an Ottoman Christian state
official was appointed to head this institution, its impact remained limited due
to the efforts of missionaries and the support of consulates®®.

The Ottoman State's attitude toward publication activities directly
affected missionaries' attempts to open printing houses. In 1854, the printing
and publication of books outside the state printing house was prohibited. In
contrast, the application of the Jacobites to establish a printing house for their

665 Uygur Kogabasoglu, America in Anatolia: American Missionary Schools in the Ottoman
Empire in the 19" Century through Their Own Documents, 3rd Edition, imge Kitabevi, Istanbul
2000, pp. 90-92.

666 K ogabasoglu, op. cit., pp. 90-92.
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own needs at the end of the 19" century was met positively *’. While efforts
were made to prevent illegal publications of Protestants from entering the
country, facilities were shown to the printing house of the Chaldeans in
Baghdad who completed the necessary permits **®. According to Shedd, who
observed that the Chaldeans in Mosul, to which Siirt was attached, were under
the influence of Catholics in terms of faith, the Chaldeans there not only
covered the school expenses of their children but even owned a printing house
thanks to the French®’ . The printing house, one of the most striking tools of
Catholic missions, turned into centers in Mosul and Urmia where religious
texts, language teaching materials, and history books were printed.

3.7. Diplomatic Intervention and Customs Exemptions

From the second half of the 19" century, the Ottoman administration felt
the need to monitor the provincial activities of foreign missions more closely.
Indeed, in correspondence from the Mosul Province in 1891, it was reported
that the attendance registers and curricula of the Dominican school were
examined, and teachers' identity documents were requested, otherwise the
license would be canceled and the printing house closed®™.

The sustainability of missionary institutions in the Ottoman State,
particularly the presence of Catholics, depended on customs exemptions
provided within the framework of the capitulations. The detention at the Mosul
customs of notebooks, books, blackboards, and medicines sent to the Siirt
Dominican mission in 1893 constitutes one of the concrete examples of the
period. Ottoman officials demanded tax on the grounds that these materials
could be "commercial goods," while the French consul requested exemption by
stating that these goods arrived "for the charitable institution." The Ministry of
Interior's response was clear: only materials brought for "officially licensed
schools" would be exempt; otherwise, tax would be collected. A similar crisis
emerged in 1895. Paper rolls brought from Marseille for the printing house
belonging to the Dominicans were held at customs but were released upon the
intervention of the French embassy. This event demonstrates that France
intervened not only through the protection of missions but also as a guarantor
of cultural circulation. In the French embassy's application in 1897, reference
was made to the regulation dated 1263 AH stating that the Dominican printing

%7 Ahmet Taggm, “Official Correspondences Regarding the Press-Publication Activities of
Syriacs”, Syriacs and Syriacism IV, Orient Pub., Istanbul March 2005, pp. 29-30

68 BOA. DH. MKT. 1847/102 (29 Dhu al-Qi'dah 1308-July 6, 1891); Dalyan, Hakkari Diary, p.
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69 Anderson, History of the Missions I, p. 298.

670 BOA, MF.MKT. 129/122 (21 Dhu al-Hijjah 1308-July 1, 1891); BOA, ME.MKT. 131/16 (19
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house in Mosul was exempt from customs, relying specifically on paragraph 9
of article 1°7",

3.8. Diplomatic Interaction and Local Reflections

Consuls of European states, primarily France, kept the customs and
exemption regime constantly on the agenda. Whenever there was a restriction
attempt, they made interventions with the Sublime Porte on the grounds that
"charitable institutions were being hindered." This situation narrowed the
maneuverability of local administrators but provided the Ottoman central
government with a balance element in relations with France.

By 1897, thanks to the pressures of the French embassy, the mission
institutions in Mosul and Siirt were included in the list of "officially recognized
charitable institutions." This status guaranteed both customs exemptions and
printing activities but also granted the Ottoman authorities the right of
inspection. Therefore, the process between 1891-1897, while institutionalizing
French influence on the one hand, created a legal supervision shield for the
Ottoman administration on the other. Locally, these privileges led to a reaction
from Muslim tradesmen and the Armenian community, causing Catholic
missions in and around Siirt to be perceived as "economically and culturally
privileged institutions."

3.9. Catholicization and Nestorian Resistance in the Siirt-
Bohtan Field: Missionary Strategies and Ottoman Interventions

After Catholicism showed its influence in Siirt and its environs, the
Nestorian Church made maximum effort to protect its congregation and
presence in the region. The Catholicization—Nestorian competition experienced
during this period was not limited to institutional structures but directly led to
significant fluctuations in the congregational population. Although the region
appeared to be linked to the Catholic hierarchy with Joseph III's consecration
of Shem un Kemo as the Catholic metropolitan for Siirt, the reappointment of
a Nestorian bishop during his absence in Rome resulted in some of the villages
attached to the Catholics changing hands®’>.

According to figures provided by Patriarch La'zar Hindi in 1757,
approximately 5,000 Catholics in the Siirt region were affiliated with the
patriarchate of Amid; while this showed a considerable density of the Catholic

71 BOA, HR.ID. 2086/50 (11 Muharrem 1315-June 12, 1897).
72 Wilmshurst, The Martyred Church, pp. 332, 351.
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community, records of Nestorians regaining strength in some villages during
the same period prove that balances were constantly shifting®”*. Consequently,
Siirt served as a frontier region where the struggle between the two
patriarchates resulted each time in the loss or gain of a portion of the population,
and where neither side could establish absolute dominance.

The early core of the transition to Catholicism among the Nestorians in
Bohtan was formed in the village of Sadak at the beginning of the 17" century.
Mar-Shimun, who received education in Rome and episcopal consecration,
converted almost the entire village to the Catholic union within a year; before
his death in 1662, he added three or four more villages in the vicinity to the
union. In the mid-18™ century, Bishop Mar-Hanna moved his residence to Siirt;
the movement spread into the mountains, and at the end of two centuries,
approximately thirty villages formed the Chaldean diocese bearing the name
"Siil’t"674.

Strategy notes circulating in Catholic circles in the mid-19" century
assumed that an "accelerated" Catholicization was possible among the
Nestorians scattered in the mountains of today's Eastern Anatolia. The
formulation of P. Martin in 1867 summarizes this imagination: "All
correspondence of the missionaries arouses the desire for several other missions
to be established among the Nestorians. Siirt, Ashita, and Van should be taken
as centers"®”>. This suggestion foreshadowed the spatial scheme of the school-
clergy-printing house chain to be established in the following decades®’®.

Although the mountainous geography of Bohtan carried the risk of
constant pressure for Christians due to the difficulty of roads, the dominance of
aghas, and the weakness of administration, the fertility of the land offered a
social fabric suitable for pastoral work. Catholicism took root in the region
under these conditions with approximately thirty villages and six thousand
people®”’. However, Protestant missions were able to achieve faster results
through free schools, training local religious officials, and the unofficial
protection of the British consulate®™®.

73 Wilmshurst, The Martyred Church, p. 351.
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The example of Artévena in the Siirt region illuminates how the Catholic
transformation of Nestorians was triggered at the micro-level through
missionaries. The Nestorian patriarch showed resistance by making the village
an episcopal center; but when a young bishop's interpretation of the liturgy was
refuted by a Catholic priest, the idea of transition to Catholicism gained strength
in the village®”®. The backbone of the missionary strategy operating in the
region consisted of the school-local clergy—liturgy chain. While Father G.
Duval stated that "schismatic Nestorian villages could be entered through
schools"®’, Father Gonzal ve Galland proposed establishing a preparatory
school in Siirt and transferring children to the seminaries in Mosul®'. Thus, he
thought the need for education and missionaries in the city would be met. In the
context of this policy, it is observed that progress was made regarding education
and schools. In this regard, the 1905 Annuaire pontifical catholique inventory
defines the Siirt bishopric with seven boys' schools, one girls' school, twenty
secular priests, and twenty-three churches/chapels®?. This structure and
development was actually the statistical institutional equivalent of the
evangelical field that grew with six Nestorian villages accepting Catholicism in
1887%3. Indeed, the detailed registers of Joseph Tfinkdji, one of the most
important sources confirming this, record that mass conversions were
experienced in many villages after 1895, and a former Nestorian bishop who
became Catholic resided in Guiralel/Guératel®®*. By 1914, approximately 5,380
Catholic believers, 37 priests, 21 churches, 31 chapels, 17 schools, and 9
stations were reported as a community in the region; this density means an
average of 145 believers per priest and 9.67 places of worship per 1,000
people®™,

The 1902 "Havil (Duval, appearing as Havil in documents with the
spelling of Ottoman local officials) Incident," which showed the tension of
state—mission interaction, saw the intervention of the Ottoman administration
when the Catholic monk Havil attempted to win over the Syriacs in Shirvan
with promises of land and debt forgiveness. These activities were accepted as a
threat because they encouraged transition to French nationality, not just
religious propaganda®®. As is well known, the Ottoman State viewed such
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initiatives as interference in its internal affairs and developments that would
create problems for later periods.

All these data showing the Catholic-Nestorian denominational change
struggles in the Siirt region indicate that in parallel with the increasing influence
of Catholicism in the Siirt-Bohtan field, the Nestorian Church developed
various mechanisms to protect its congregation. Despite the optimism
expressed in Catholic reports, a full confessional transformation did not take
place on the ground; the population constantly fluctuated between education,
clerical resources, external protection, local authority, and state interventions.

3.10. Property Disputes, Exemption, and Licensing Conditions
in Siirt

From the end of 1902, Dominican institutions in Siirt remained at the
center of both property disputes and the state's licensing-exemption policies. In
November 1902, an investigation was opened upon a complaint regarding the
demolition of a wall belonging to Dominican property by an Armenian group,
and the reconstruction process was initiated®’. In February 1903, the same
issue came to the agenda again; administrative proceedings were initiated for
the repair of the wall and the protection of the property®®. This event reveals
that inter-communal tensions in Siirt manifested not only in the religious sphere
but also through daily property disputes. The institutions of Catholics under
protection occasionally became targets in local power balances; the Ottoman
administration also sought to resolve these disputes through investigation and
reconstruction processes.

It is understood that the Dominicans applied for the construction of a new
building in the autumn of 1903. However, the Sublime Porte approved the
construction permit only on the condition that a "deed stating that these
buildings will not be converted into religious and charitable institutions in the
future" be provided®® This condition can be evaluated as a concrete example
in the provinces of the "license first, undertaking second" principle
implemented by the state after the Mytilene Crisis. Buildings actually used as
monasteries or orphanages could only receive construction permits with
civil/residential status; a separate permit was required if they were to be used

%7 BOA, BEO 1954/146530 (23 Sha'ban 1320-November 25, 1902).
%8 BOA, BEO 1991/149315 (6 Dhu al-Qi'dah 1320-February 4, 1903).
89 BOA, BEO 2692/201860 (23 Sha'ban 1323-October 23, 1903).
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for religious or charitable purposes. Thus, the Ottomans tightened legal

conditions to control the expansion of institutions under French protection®”’.

In the same period in Siirt, it is observed that a portion of the school,
monastery, and orphanage named "Per Dominicen" and "Sceur de Ia
Présentation" under French protection was used as a residence; for the portions
whose deeds had not yet been obtained, it was found inappropriate to issue an
imperial command®'. This situation shows that status differentiations in the
real estate of Catholic institutions were frequently experienced and the Sublime
Porte monitored them closely. It appears that it was emphasized that Catholic
properties should gain official status with deeds rather than just licenses; thus,
the French consulate's "de facto situation" argument was invalidated.

Additionally, during this period, the issue of property tax regarding
Dominican institutions in Siirt also came to the agenda. in November 1903, an
imperial command was requested for the collection of property taxes related to
Dominican institutions®?. This situation reveals that customs and tax
exemptions provided by the capitulations were interpreted restrictively by the
state, and particularly in the provinces, Catholic institutions were not
considered exempt from property tax obligations.

Generally, the 1902-1903 developments show that Catholic institutions
in Siirt were subject to a triple oversight mechanism in terms of Ottoman policy.
First, property security was sought to be protected through state investigation
and repair processes, yet Catholic properties continued to be targets of inter-
communal conflicts. Second, the strategy of the Sublime Porte to prevent the
expansion of missionary institutions was reinforced by introducing the
condition of a "deed stating it will not be used for religious/charitable purposes
in the future" for newly constructed buildings. Third, Catholic institutions were
subjected to property tax in the provinces despite exemptions provided at
customs, thus limiting economic privileges.

In Siirt specifically, these applications secured the relationship of the
Catholic community with the state within the framework of official legal
recognition on one hand, while on the other, they were kept under control

90 In the letter sent by the Siirt governorate to the Sublime Porte, it was asked whether these
institutions, used as rentals in Siirt and provided mass and education by a priest belonging to
Ottoman subjects under French nationality and protection, belonged to the local administration.
In response, the Ministry of Interior notified the Grand Vizierate that the institutions recorded in
the tables in the Mytilene Agreement with France should be under their administration as they
belonged to the French government. BOA, MF.MKT. 620/39 (3 Muharrem 1320-April 12, 1902).
1 BOA, BEO 1868/140096 (11 Rabi' al-awwal 1320-June 18, 1902).

62 BOA, HR.ID. 2022/80 (3 Ramadan 1321-November 23, 1903).
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through administrative and financial restrictions. Thus, it is clearly seen to what
extent the gains obtained after the 1901 Mytilene Crisis were limited by state
control on the ground.

3.11. Correction of Registry, Land Classification, and
Conditions of Exemption

The 1904-1906 period was a critical phase in terms of the formalization
of the property status of Catholic institutions in Siirt and the limitation of their
tax obligations. The "license first, registration later" policy developed by the
Sublime Porte after the Mytilene Crisis was this time put into effect directly
through property records and land classifications. In 1906, requests for the
correction of registry for Dominican properties in Van and Siirt from individual
names to the community name came to the agenda. In Van, correspondence was
conducted for ten pieces of property including a school, monastery, church, and
orphanage to be officially recognized as "Dominican property” and included in
the scope of exemption®”. In the same process, a detailed classification was
made for eleven pieces of land in Siirt; four of these were included in the arazi-
i emiri (state land), six in arazi-i vakfiye (foundation land), and one in the miilk
(freehold) category, and processing according to this classification was
requested®*.

This classification exposed one of the most fundamental problems faced
by Catholic institutions in Siirt. The properties actually used by the community
fell under legally different categories. The right of disposition for real estate
with arazi-i emiri status depended on the imperial will, and the right of
objection by third parties could arise for foundation lands. Only real estate with
a miilk title deed was open to full control by the community. Consequently, the
administration of Dominican properties in Siirt became a subject not only of
religious and diplomatic debates but also of the technical classes of Ottoman
land law.

The correspondence of the Bitlis province further materializes these
uncertainties. The province requested the registration of the vineyards, gardens,
and houses of the French subject Father Ponet and his friends in Siirt in the
name of the "Dominican Mission Society"®”. This request reveals the process
of converting individual foreign subject property into communal-institutional
property. From the perspective of the Ottoman administration, this situation

03 BOA, DH.MKT. 1075/74 (8 Rabi' al-awwal 1324-May 2, 1906), Lef 2-3; BOA, BEO
2859/214413, (6 Jumada al-awwal 1324-June 28, 1906).
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was a de facto state appearing as institutional ownership through charitable
societies rather than foreigners acquiring direct property.

This process in Siirt also shows that French protection was kept
constantly on the agenda. A portion of the schools, monasteries, and orphanages
operated by Dominicans and women's orders like Seeurs de la Présentation
were still without deeds or registered as residences. The Sublime Porte’s
tightening of license and deed procedures for these institutions and the French
consulate's insistence on keeping them under protection turned the property
issue in Siirt into an area of diplomatic bargaining. At this point, the application
made in 1909 for the reconstruction of the residence, temple, and orphanage
belonging to the Seeurs Dominicaines de la Présentation in Van®® actually
reflected a trend valid for Siirt as well. Catholic institutions were not just
religious centers, but simultaneously indicators of diplomatic representation
and cultural presence; the Ottomans recognized them only within the
framework of licenses, deeds, and registration.

In conclusion, the 1904-1906 developments demonstrate that the
property status of Catholic institutions in Siirt was monitored by the state. The
transfer of properties registered in individual names to the community name
secured the existence of Catholic institutions with a collective identity. Second,
the distinctions between state, foundation, and freehold lands limited the
community's rights of disposition and increased the state's capacity for
intervention. Third, despite the privileges provided by the capitulations,
Dominican institutions were made dependent on the center through tax, license,
and deed procedures. Consequently, the legitimacy gained by Catholic
institutions after the Mytilene Crisis was limited by legal registration and
property classification on the ground; while the institutionalization process of
the community was strengthened in Siirt, its gaining of an autonomy
independent of Ottoman control mechanisms was prevented.

3.12. Language, Education, and Diplomacy: Activities of
French Missionaries in Siirt and the Ottoman Reaction

French missionary organizations (Dominicans, Capuchins, Lazarists,
Marists, and nuns) functioned at the end of the 19" and the beginning of the
20" century in Mesopotamia and Anatolia not only as religious institutions but
also as centers training local clergy and teachers who knew French. As Maurice
Pernot stated in his work Rapport sur un voyage d’étude a Constantinople, en
Egypte et en Turquie d’Asie (janvier—aoiit 1912), these institutions were

696 BOA, BEO. 3646/273405 (22 Ramadan 1327 / October 7, 1909).
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defined as a network aiming to root French influence through education and
language. It was envisaged that a cadre trained in the French manner through
the Dominican seminary in Mosul, the Capuchins in Istanbul, the Jesuits in
Beirut, and the Lazarists in Jerusalem would lead the local communities both

religiously and culturally®’.

In this process, French became more than a language of communication,
transforming into a tool of status and cultural capital. French, taught intensively
in Catholic schools, functioned as a key for both Chaldeans and Syriacs to
achieve social mobility and establish ties with the West. As Pernot emphasized,
young people equipped with classical languages and French philosophy were

designed as the future elites of the region®®.

In Siirt specifically, this influence policy was shaped directly through
institutional construction and licensing processes. In 1912—1913, requests for
reconstruction and expansion for the Dominican boys' school, Dominican
monastery, and the girls' orphanage belonging to the Présentation nuns were
submitted to the Ottoman administration®”. These applications were supported
not only by verbal expressions but also by detailed architectural plans and
measurements; for example, structures measuring 19.30%12.20 m in
dimensions and 6.20 m in height were planned’®.

The Ottoman authorities, while evaluating these projects, considered not
only whether they were licensed but also social sensitivities. In the documents,
it is observed that the distances of the institutions to be built from Muslim
neighborhoods, mosques, and state buildings were particularly questioned’" .
Thus, the growth of Catholic institutions in Siirt was taken under control not
only in terms of diplomacy but also in terms of social order.

97 Pernot, Rapport sur un voyage d’étude, pp. 146-151.

998 Pernot, Rapport sur un voyage d’étude, p. 146.

999 Tt was reported that in the Siirt province, there were two registered schools named Piérre
Dominicen and Souare de la Péres Antasion under French protection, a Dominican monastery, an
orphanage, and a Souare de la Péres Antasion monastery, and that these were registered in the
books. However, upon the local administration (telegram sent from Bitlis Province) stating that
there were houses used as schools and temples even though their deeds had not yet been obtained
and under the management of French priests, the Grand Vizierate notified that the institutions
opened for this purpose must obtain a license from the Education administration. BOA, ME.MKT.
638/18 (18 Rabi' al-awwal 1320-June 25, 1902).

700 BOA, HR.ID. 1804/7 (8 Rabi' al-akhir 1331-March 17, 1913) Lef 1; BOA, HR.ID. 1804/9 (23
Rabi' al-akhir 1331-April 1, 1913), Lef 1, 3, 911, 18-19.

701 BOA, HR.HMS.ISO. 144/9 (5 Jumada al-akhir 1330-May 22, 1912) Lef 4; BOA,
HR.HMS.ISO. 144/13 (20 Jumada al-awwal 1330-May 7, 1912) Lef 7-8, 20.
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A critical element of this period was the Agreement (/tilafname) signed
between France and the Ottoman State on December 18, 1912, following the
1901 Mytilene Crisis. This agreement accepted the construction and repair of
Catholic institutions within a "licensed status" and stipulated that new projects
be notified to the center within six months’. The direct reference to this
agreement in the licensing files in Siirt shows that the Sublime Porte applied
international obligations to the provincial administration as well.

After 1908, the Committee of Union and Progress government
introduced tightened regulations for foreign schools: measures such as
collecting taxes from constructed properties, auditing teachers' diplomas, and
controlling curricula and books aimed to limit French intervention. Pernot,
while recounting these regulations, emphasizes that the old privileges of foreign
schools were being curtailed by the Ottomans’®. In this framework, the
licensing of Catholic institutions in Siirt was no longer merely a matter for the
local administration but had become a field of legal-administrative balance
linked to the diplomatic sensitivities of Ottoman-French relations.

French missionaries developed pragmatic adaptations to overcome this
resistance: adding Turkish and local languages to the programs, accepting
students from different sects, and adding health-dispensary units to schools
were among these strategies. Thus, France attempted to legitimize its own
interests with the rhetoric of "charitable institution" and "public benefit."

The Siirt example shows how the interest-based politics pursued by
France through missionary work and the control mechanisms developed by the
Ottomans against it were intertwined. While France sought to build lasting
influence through language, education, and social services, the Ottoman State
did not allow this influence to spread limitlessly and applied on-site supervision
through licenses, property, neighborhood distance, and notification conditions.
Thus, Siirt functioned as a provincial laboratory where France sought to
increase its influence in the region with a discourse of "civilization," while the
Ottoman administration showed resistance to protect the social balances of the
province while observing diplomatic obligations.

702BOA, HR.ID. 1804/13 (18 Rajab 1331-June 18, 1913) Lef 8.
703 Pernot, Rapport sur un voyage d’étude, pp. 289-300.
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3.13. The Place of Siirt Chaldeans in the Ottoman
Bureaucracy

It is also understood from documents that members of the Chaldean
community were integrated into the Ottoman bureaucracy through education.
Mansur Galib Efendi, born on June 20, 1862, received education in Arabic,
Turkish, and Chaldean at the Mosul Chaldean Catholic School; he served in
roles such as treasury money-changing (sarraflik) and as a tax collector for the
Sheep Tax (Agnam Resmi)™™.

Similarly, Abush Siikrii Efendi, born on April 22, 1868, received lessons
in Arabic, Turkish, French, and arithmetic in Siirt Catholic schools; he served
as the accountant of the Sanjak of Siirt’””. Hanna Habib Efendi, born on August
16, 1890, continued to the Dariilhayr School in Istanbul after receiving
education at Dominican schools in Siirt; he served at the Bitlis Ziraat Bank as
a multilingual bureaucrat knowing Turkish, Arabic, French, and Syriac’.

These examples show that those who graduated from foreign or licensed
Catholic schools in the Ottoman State could be employed in state service. The
petition written by Elias Hanna from Siirt to the Ministry of Education is a
concrete example of this process. Elias Hanna stated that he had received
education in both a secondary school (idadi) and a French school and that he
knew Arabic well, and requested a teaching position; following the examination
held, he was admitted to the idadi teaching post on September 3, 19107

3.14. Declarations of Loyalty to the State by Siirt Chaldeans

In reports sent by the Governor of Bitlis to the Sublime Porte in 1896,
the measures taken against Armenian movements in the region and the attitude
of local communities were recounted. A joint telegram bearing the signatures
of the Siirt Armenian Bishop, the Syriac Patriarchal Vicar, and Chaldean
Archbishop Emanuel is particularly striking in these reports. The telegram
stated that public order was ensured through local measures and loyalty to the
Ottoman State was clearly declared®®.

704 BOA, DH.SAID.d. 41/77 (29 Dhu al-Hijjah 1278-June 27, 1862).

705 BOA, DH.SAID.d. 88/353 (29 Dhu al-Hijjah 1284-April 22, 1868).

706 BOA, DH.SAID.d. 177/383 (29 Dhu al-Hijjah 1307-August 16, 1890).

7 BOA, MF.MKT. 1159/74 (27 Sha'ban 1328-September 3, 1910).

708 BOA, HR.TH. 169/106, (6 Sha'ban 1313-January 22, 1896); BOA, HR.SFR.3. 448/48, (18
Sha'ban 1313-February 3, 1896), Lef 4.
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Such declarations of loyalty are among the important indicators
reflecting the minority psychology of the period. Non-Muslim communities left
in the shadow of the 1894-1896 incidents were under constant pressure due to
both the state's security policies and surrounding insurgent movements. For
communities with small populations like the Chaldeans, a declaration of loyalty
was not just a political reflex but simultaneously a "survival strategy."
Expressing allegiance to the state clearly prevented the community from being
seen as a potential threat and guaranteed their safety in daily life. For the
Ottoman State, such telegrams were tools that consolidated the legitimacy of
the central authority. The Sublime Porte could use the discourse that "even local
spiritual leaders declare loyalty to the state" as a diplomatic trump card against
constant interventions by European states. Additionally, these declarations of
loyalty allowed the state to position other Christian communities as "loyal
subjects" while suppressing Armenian movements, without breaking relations
with them. For the Chaldeans, this attitude meant not only drawing closer to the
Ottoman administration but also taking a security-oriented position in relations
with surrounding Armenian and Syriac communities. Thus, Chaldeans pursued
a balance policy between the two sides by showing loyalty to the Ottomans
while benefiting from French protection. This should be seen as a strategic step
that enabled both the continuation of their missionary activities and the
protection of their communities.

3.15. 1898: Sceur de la Charité in Baghdad and the "License
First" Principle; Emanuel’s Journey

The late 1890s was a period when the legal supervision strategies
developed by the Ottomans against Catholic institutions in the provinces
became more distinct. In 1898 in Baghdad, under the management of the Seeur
de la Charité order, construction permission was requested for four rooms
adjacent to a school seen under the "disposition" of the Pope's proxy; the French
embassy supported this request with the argument that it had been "de facto
active for fifty years." However, Ottoman authorities emphasized that said
school was actually unlicensed and notified that for any construction or

expansion, a license must first be granted to the existing structure’®.

This decision is a typical example of the "license first" principle applied
by the Sublime Porte from the 1890s onwards. The state considered even an
institution that had been functioning de facto for many years as "legally
unrecognized" and linked legitimacy solely to its own approval. France's
"active for years" argument did not create legitimacy in Ottoman eyes; this

709 BOA, BEO. 1223/91701 (25 Jumada al-akhir 1316-November 10, 1898).
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status could only be gained with a license and decree given by the Sublime
Porte. Thus, the construction and expansion processes of Catholic institutions
ceased to be areas open to international diplomacy and were linked to the direct

control of the center’'’.

Dominican institutions in Siirt were also direct subjects of this policy.
Indeed, at the beginning of the 1890s, the attendance registers and curricula of
the Dominican school operating in the region were examined by Ministry of
Education inspectors, and it was reminded that unlicensed activities could be
terminated. Schools and monasteries in Siirt, no matter how deep-rooted, had
to obtain the approval of the Sublime Porte for any kind of construction or
expansion initiative. Thus, the existence of the community was linked to the
Ottoman central authority rather than the diplomatic protection of the French

consulate”!!.

This approach produced a two-fold result for the Chaldeans in Siirt. On
one hand, an official legal legitimacy and relationship of trust was established
through institutions licensed by the state; on the other hand, seeing that French
protection claims could be limited at any moment necessitated the community's
compliance with the Ottoman legal framework. Consequently, the Sublime
Porte’s "license first" policy made the activities of Catholic institutions in Siirt
dependent on the center in both administrative and diplomatic terms.

In the same year, the return of Chaldean Archbishop Emanuel of Siirt
from Istanbul to Iskenderun, and from there to Siirt, came to the agenda. During
Emanuel’s journey, orders were given for all kinds of facilities to be provided
by the Aleppo and Diyarbekir provinces’'?. This record also shows the Ottoman
attitude toward the Chaldean hierarchy: while the state imposed a strict legal
framework on property and construction requests of Catholic institutions, it
simultaneously supported spiritual leaders as officially recognized and
protected "community representatives" by facilitating their movements.

Emanuel’s journey also reveals the institutional contacts of patriarchal
vicars and bishops with the Ottoman bureaucracy during their visits to
communities in the provinces. Such journeys were not merely pastoral activities
but also diplomatic gestures that reinforced the relationship of trust between the
center and the provinces. The Ottoman administration pejorated the image of

710 Hilaire de Barenton, pp. 297-298.
711 Miillinen, Die lateinische Kirche, p. 33.
72 BOA, BEO. 1236/92672, (20 Rajab 1316-December 4, 1898) Lef 3, Emanuel’s petition).
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"loyal subjects" and verified the loyalty of the Chaldean community on-site by
ensuring that spiritual leaders traveled in safety.

3.16. Criteria for Participation in Patriarchal Election and
Administrative Evaluations Regarding Emanuel (1898-1899)

In 1898, the Governor of Mosul notified that only Ottoman subjects
could participate in the Chaldean patriarch election, preventing the participation
of Metropolitan Isaac Bahtiyar of Serlemest, an Iranian subject; conversely, he
reported that the Pope’s proxy could be present in the capacity of a spiritual
representative’'®. This attitude was a typical example of the Sublime Porte’s
strategy to link political legitimacy in patriarchal elections to Ottoman
subjection. Despite the interventions of Rome and France, the state maintained
the principle that "a patriarch can only be elected from among Ottoman
subjects," thus closing the patriarchal office to both international pressures and
cross-border Nestorian-Chaldean relations.

In September 1898, despite the restrictive notifications of the state, the
patriarch election was held in the presence of the Pope’s proxy, and it was
notified that Archbishop Emanuel of Siirt had been elected patriarch
unanimously”'*. This situation shows Siirt's special position within the
Chaldean world. Siirt, the episcopal center of Emanuel, was an ideal balance
point for the patriarchate due to its proximity to Chaldean communities in Iran
and its structure directly linked to the Ottoman bureaucracy. The Chaldeans in
Siirt, although a small community (approximately 375 people), undertook a
"center" role in the patriarchal process; thus, a religious site at the provincial
scale was placed at the heart of a political decision that gained international
dimensions.

In the summer of 1899, the Ministry of Interior, in reports received from
the Bitlis province, underlined that Emanuel was an Ottoman subject, recording
that 375 Chaldean Catholics lived in Siirt and that Emanuel and his priests were
not ill-treated”"” . Despite this, it was stated that Emanuel, after his European
journey, applied to the foreign embassy and circulated allegations of "ill-
treatment." This was interpreted as a development that damaged the reliability
of the Siirt-based Chaldean leadership in the eyes of the Ottomans.
Nevertheless, the Ministry of Interior, to prevent possible foreign interventions,

713 BOA, DH.SFR. 247/105 (17 Rabi' al-awwal 1316-August 5, 1898).
714 BOA, DH.SFR. 248/82 (27 Rabi' al-akhir 1316-September 14, 1898).
715 BOA, HR.TH. 231/123, (12 Rabi' al-awwal 1314-August 21, 1899), Lef 2-5.



287 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

sent a telegram to Siirt commanding that Emanuel and the Chaldean priests
must be treated well.

In these developments, the state's limitation of participation in the
Patriarchal election solely to Ottoman subjects can be said to aim at keeping
the Siirt-centered patriarchal initiative under its supervision. Nevertheless, a
small Chaldean community of 375 people became the focus of the patriarchal
election and international diplomacy. While this strengthened the community's
efforts to protect its own identity, it also made it more open to external
pressures. Additionally, Emanuel's circulation of the "ill-treatment" discourse
by relying on Papal and consular circles in Europe led to a trust problem
between the local authority in Siirt and the Ottoman State. Despite this, the
Ottoman provision of official protection to Emanuel was a strategic choice
aimed at preserving the image of a community appearing loyal to the state.

Consequently, the 1898-1899 process demonstrates how central a role
the small but symbolically important Chaldean community of Siirt played in
the patriarchal election; it simultaneously shows how the Ottoman State
implemented a supervision policy based on "subject-license-loyalty" over
Catholic communities.

3.17. Procedural Crisis in Patriarchal Election-Reversurus, the
Pope’s Proxy, and the Framework of the Sublime Porte

The Chaldean patriarch election that came to the agenda following the
death of Abd-i Yest‘ in 1900 constituted one of the clearest fields of conflict
between the Ottoman State's minority policy and Rome's spiritual intervention
in the patriarchate. The Sublime Porte considered the claim of "unofficial
presidency" by the Pope’s proxy coming from Baghdad as foreign intervention;
it characterized the text titled Reversurus sent from Rome directly as a "harmful
document" (varaka-i muzirra). Therefore, it commanded that the patriarch
election be held under the chairmanship of the eldest archbishop, according to
Ottoman procedure’'®. The Minister of Justice and Sects notified the Grand
Vizierate that the patriarchal office could only be elected from among bishops
who were Ottoman subjects, and that the direct or indirect intervention of the
Pope’s proxy would strictly not be accepted’”. In response, the French embassy
argued that it was natural in the Eastern Catholic tradition for the Pope’s proxy

716 BOA, Y.A. HUS. 406/131 (29 Muharram 1318-May 29, 1900), Lef 1, 3.
17 BOA, BEO. 1496/112164 (5 Safar 1318-June 4, 1900), Lef 3.
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to be present at the election and that this did not disturb the freedom of

election”"®.

The center reflected this debate to the congregation itself as well. Signed
declarations were requested from the Metropolitans stating that "the Pope’s
proxy did not/could not be present at the election"; only the exception that the
Pope’s proxy could be present at the prayer following the election was accepted
" In the minute arriving from Mosul, it was also specifically emphasized that
the presence of the Pope’s proxy at the election did not affect the freedom of
election, but that if this were to become a "custom" in the future, it would not
grant the Pope a direct right of presidency’?’. Finally, the process proceeded
under the center's supervision through minutes, and the confirmation phase
extended until 19017,

Siirt had undertaken a special role in this process. The city, which was
effective in patriarchal elections with its Chaldean bishopric identity
throughout the 19™ century, stood out as a "balance center" in the Chaldean
world when Archbishop Emanuel was nominated for the patriarchate in 1898.
The frequent mention of Emanuel's name in Ottoman documents reveals that
Siirt was considered of strategic importance for the patriarchate due to its being
a point of contact with Chaldeans in Iran and its structure directly linked to the
Sublime Porte. Therefore, the crisis in 1900 was not only a Mosul-centered
matter but also a turning point where the episcopal tradition in Siirt was
redefined by state supervision.

The "subject requirement" and "eldest archbishop chairmanship"”
principle implemented by the Sublime Porte in the patriarch election was part
of the strategy to keep Catholic minorities within the Ottoman legal order. For
the Chaldean community in Siirt, this meant a constant search for balance
between loyalty to Rome and allegiance to the Ottomans. Rome’s attempt to
take patriarchal elections under direct control through the Reversurus was seen
by the Ottomans as a foreign intervention threatening the integrity of the
minority policy; in response, the Sublime Porte aimed to bind the community's
loyalty to the central authority by highlighting spiritual leaders in provincial
centers like Siirt.

718 BOA, BEO. 1506/112889 (6 Safar 1318-June 5, 1900), Lef 3.

719 BOA, MV. 100/53 (18 Rabi' al-awwal 1318-July 16, 1900); BOA, DH.MKT. 2378/99 (26
Rabi' al-awwal 1318-July 24, 1900).

720 BOA, BEO. 1528/114565 (6 Rabi' al-akhir 1318-August 3, 1900), Lef 3.

721 BOA, BEO. 1522/114087 (25 Rabi' al-awwal 1318-July 23, 1900), Lef 3, 5; BOA,
DH.TMIK.M. 94/65 (9 Jumada al-akhir 1318-October 4, 1900).
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Consequently, the 1900 election crisis clearly demonstrates how the
Siirt-centered Chaldean bishopric was positioned by the Ottoman
administration as an institution "legitimized by state approval." The legal and
spiritual intervention of Rome was constantly limited by the Ottomans, and
patriarchal elections were squeezed between local spiritual leaders and the
approval of the Sublime Porte. This situation led to a dual identity policy that
necessitated Siirt Chaldeans appearing both as loyal subjects of the Ottomans
and maintaining their ties with Rome.

3.18. The Mytilene Crisis, the Packaging of French Demands,
and Confirmations - In the Context of Siirt

The French-Ottoman crisis, which began from the summer of 1901 due
to the Lorando-Tubini debt and quay concessions, reached its highest point on
November 5, 1901, when the French navy seized the Mytilene customs. The
fundamental demands conveyed to the Sublime Porte in the instructions of
French Foreign Minister Théophile Delcassé dated October 26, 1901, were
gathered under three headings: the official recognition and regulation of the de
facto status of educational, hospital, and religious institutions under French
protection; the issuance of necessary firmans for the repair and reconstruction
of Catholic institutions damaged particularly during the 1894-1896 incidents;
and the provision of the Chaldean Patriarch's recognition certificate in
conditions compatible with Rome’”. These demands were discussed by
Ottoman officials, and the decision taken was subsequently notified to French
authorities’>. On November 7, 1901, French Ambassador Bapst notified Paris
of the response he received from Grand Vizier Tevfik Pasha. According to this,

722 France, Ministére des Affaires étrangéres, Affaires de Turquie, 19001901 (Paris: Ministére
des Affaires étrangéres, 1902), pp. 44-65; Delcassé — Bapst, October 26, 1901.

723 From the second half of the 19th century onwards, "gunboat diplomacy," a method frequently
used in international relations, refers to the use of naval military power as a diplomatic pressure
tool by great powers. The aim of this form of diplomacy is to weaken the will of the opposing
side through naval forces without declaring war directly and to obtain desired political or
economic concessions. In this context, the Commodore Perry Expedition of 1853-1854, in which
the United States forced Japan to open its ports to foreign trade, is considered a classic example
of gunboat diplomacy. Similarly, the sending of warships by Britain, Germany, and Italy near
Venezuela during the 1902-1903 Venezuela Crisis to ensure payment of debts is another
reflection of this diplomacy in Latin America. The Ottoman State was also subjected to such
pressures from time to time throughout the 19th century; particularly after 1839, the naval threats
of European states created an indirect impact in determining the direction of economic and
administrative reforms. Today, gunboat diplomacy is politically sustained more through regional
power demonstrations and naval exercises rather than direct occupation or blockade; for example,
China's military presence regarding Taiwan in the South China Sea or the US sending aircraft
carriers and carrier groups to certain crisis regions are evaluated as modern manifestations of this
approach.
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the Ottoman State recognized the legal existence and customs exemption of
Catholic schools and confirmed the existence, property status, and customs
privileges of religious and charitable institutions. Furthermore, it granted
permission for the construction, expansion, and repair of institutions in the list
and accepted that a separate procedure would be concluded for future
construction and repairs. Within this framework, necessary instructions were
given to the Ministries of Finance, Customs, and Education, and the recognition
certificate of Chaldean Patriarch Emanuel Thomas was notified by imperial
decree’.

The importance of these developments specifically for Siirt is the gain of
legitimacy for the legally controversial statuses of Catholic institutions,
particularly the schools, orphanages, and monasteries of the Dominican
missions, within a "package agreement." In the 1890s, it was known that the
Dominican school in Siirt operated without a license, and its printing and
orphanage activities were frequently questioned by Education and Interior’®,
Confirmations given after the Mytilene Crisis ensured that these institutions
gained an official rather than de facto existence. This was a turning point that
strengthened the ties with the state in the eyes of the Catholic community
(Chaldean and Syriac elements) in Siirt. Simultaneously, the recognition of
Chaldean Patriarch Emanuel Thomas by decree also directly concerned Siirt.
For Emanuel was a figure connected to Siirt through his archbishopric roots,
and the inclusion of the patriarchal confirmation within this package became a
symbol of the recognition of Catholic identity at the state level in the communal
memory of the city.

In the context of Siirt, the arrangements following the Mytilene Crisis
can be read at three levels: First, the official recognition of unlicensed schools,
orphanages, and charitable institutions guaranteed the long-term presence of
Catholic institutions in Siirt. Second, while community members found the
opportunity to express their demands more strongly through the French
consulate, the Ottoman State protected its own control mechanism by placing
these demands within a "decreed and licensed" framework. Third, in the
environment of distrust created by the 1894-1896 incidents, the confirmations
given after 1901 produced a sense of "dual security" for Siirt Chaldeans,
guaranteeing both the protection of France and the official protection of the
Ottomans. In this regard, the 1901 Mytilene Crisis, although beginning as a
diplomatic conflict in Ottoman-French relations at the center, was directly
reflected in daily life in the provinces, at critical points for Catholic missionary
work like Siirt. As a result of this crisis, Catholic institutions in Siirt secured

724 France, Ministére des Affaires étrangéres, Affaires de Turquie, 19001901 (pp. 44-67). Bapst
— Delcassé, correspondences of November 7 and 10, 1901; ibid.
725 BOA, MF.MKT. 129/122, (24 Dhu al-Qi'dah 1308-July 1, 1891).
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their activities by being legally recognized; the recognition of Chaldean
Patriarch Emanuel Thomas by decree also legitimized the local episcopal
tradition. While the Ottomans accepted the pressure of France, they maintained
power over communities by holding central supervision mechanisms such as
licenses and firmans. Thus, the Mytilene Crisis has passed into history not only
as a foreign policy crisis but also as a legal and psychological breaking point in
the institutionalization process of Catholic communities specifically in Siirt’*.

CHAPTER 4: CATHOLIC CHALDEAN
PRESENCE IN SIIRT: FROM THE XIX CENTURY TO
WORLD WAR 1

4.1. Missionary Work, Education, and Institutionalization:
Population Dynamics and Demographic Mobility

4.1.2. Variability in Population Estimates

The city of Siirt and its environs exhibited a highly heterogeneous
demographic and ethnic structure throughout the 19™ century, yet remained
volatile in terms of population mobility. While the majority of the region
consisted of Muslims, it also hosted ancient Christian communities such as
Armenians, Chaldeans, and Nestorians. The Catholic Chaldeans in Siirt were
an integral part of the region's Christian fabric, representing a community that
was institutionally and pedagogically organized through a developed
missionary network by the late 19" century.

Estimates regarding the city’s population show distinct variability
depending on the visit dates of different travelers. While John Macdonald
Kinneir's early records stated the population of Siirt to be approximately 80077,
his later estimates (1813-1814) gave this figure as approximately 3,0007%%.
Colonel Shiel, on the other hand, estimated the population to be around 5,000
in 1836, but noted that a large portion of the city was in ruins’®. These wide-

726 Documents diplomatiques, pp. 44—65; Hilaire de Barenton, pp. 297-298; Revue de 1’Orient
Chrétien, X, 1902, pp. 20-23.

727 Ritter, Die Erdkunde, Vol. VII, pp. 103-104.

728 Kinneir, Journey through Asia Minor, p. 409.

729 Ritter, Die Erdkunde, Vol. VII, p. 106.
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ranging estimates (from 800 to 5,000) reveal the fluctuations between the
administrative size of the city and the actual settled population, as well as the
fragility of population data.

4.1.3. Migration of the Chaldean Community to Iran

This variability in population also reflects the geographic mobility of
the communities. The example of the establishment of the village of Khusrava
in Iran around 1780 by a Chaldean named Nicolai, who fled from the valleys
of Sert or sought new settlements, demonstrates that the Chaldean community
around Siirt moved on slippery ground and could migrate outside the region
due to security, economic, or religious pressures. Despite this mobility, when
evaluated alongside the fact that the neighboring town of Salmas was a
Chaldean episcopal center in the pre-Islamic period, it is confirmed that the
Chaldean presence in the region possessed a deep-rooted and continuous
history. this event emphasizes the historical roots of Christian settlements in the
region while serving as an indicator of how open the population was to external

factors”°.

According to data for the year 1896, the demographic structure of the
region consisted largely of Muslims, yet approximately 5,000 Catholic
Chaldeans and 15 Nestorian villages were recorded”'. While Arabic and
Kurdish were the dominant daily languages in the Siirt city center and villages,
Neo-Aramaic (Chaldean) was spoken as the vernacular in some Catholic
Chaldean villages; the language of liturgy and the church was Syriac or literary
Chaldean.

During this period, Bishop Joseph-Emmanuel Thomas, who resided in
Siirt and had served as the director of the patriarchal seminary in Mosul,
occupied the episcopal see. The institutional infrastructure of the Catholic
Chaldean community included 22 parishes (paroisse), 15 villages with a semi-
Nestorian population, 21 churches and chapels, 12 priests, 7 boys' and 1 girls'
school, and a missionary residence belonging to the Dominican order.

The most prominent aspect of the Catholic mission network in Siirt from
the end of the 19" century to the beginning of the 20™ century was the vertical
link between the Syro-Chaldean Seminary in Mosul and the provincial
educational structures. The journal Die Katholischen Missionen from 1898

730 E. B. Soane, To Mesopotamia and Kurdistan in Disguise. London: John Murray, 1912, pp. 51-
52.

731 J-B. Chabot, Etat religieux des diocéses formant le Patriarcat chaldéen de Babylone au ler
janvier 1896, rédigé d’aprés les notes de S. R. Mgr Georges Ebed-Jésus V Khayyath, patriarche
de Babylone pour les Chaldéens, Paris, 1896, p. 447.
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reveals the extent of the mission's educational reach”?. In addition to the 41
students (26 Chaldeans, 15 Syrians) at the Mosul Seminary, this vertical
structure reached a total of 1,027 students (952 boys, 75 girls) in 35 primary
schools. Furthermore, schools in Siirt and its environs (Maryakub Nestorian,
Jesireh, and Siirt boys' schools) provided education to students from different
rites (nations). The provision of lessons in Turkish, geography, and arithmetic
alongside religious education in the adult Sunday school in Siirt demonstrated
the Catholic pedagogy's effort to penetrate the local social structure from a
broader base by targeting both children and adults with liturgical teachings.

Data from the Annuaire pontifical catholigue show the development of
the Catholic presence in a geography where the majority of the population
consisted of Muslims (Siirt and its surroundings). During the 1905-1906 Period,
the Catholic presence was institutional but limited. In both years, 600 Catholic
families were recorded, served by 23 stations and 20 assistant priests. A bishop
who had returned from Nestorianism resided in Cuératel/Gnératel. The
bishopric possessed a structure encompassing 23 churches or chapels, 7 boys'
and 1 girls' school, and a Dominican residence in Siirt”*>. The 1906 data
confirm that this structure and population level remained the same as in 1905.
During the 1911 Period, data reveal a more detailed and expanded structure of
the Catholic presence in the region. The total Catholic population reached
5,030, and the number of secular priests was recorded as 21. The residence of
the convert bishop continued in Guératel. The episcopal structure grew
significantly; the number of churches or chapels rose to 38, the number of boys'
schools to 9, while the single girls' school was maintained. The number of
stations was stated as 4, and a Dominican monastery existed**.

The comprehensive study dated 1914 by Joseph Tfinkdji, who provided
significant data on the region and was an insider, presents the pastoral-
institutional capacity of this network with statistical data. Tfinkdji records that
in the Siirt diocese, there were approximately 5,380 Catholic believers, 37
priests, 21 churches, and 31 chapels (a total of 52 worship units), 17 schools,
and 9 stations. This structure corresponds to a pastoral density of an average of
145 people per priest; and an institutional density of 9.67 places of worship,
3.16 schools, and 1.67 stations per 1,000 people. These figures clearly
demonstrate that Siirt achieved a "disproportionately strong" Catholic

institutionalization relative to its population ratio’>.

732 Die Katholischen Missionen, Bd. 26, Heft 6, 1898, p. 132.
733 Battandier, 1905, p. 290; 1906, 272; 1909, p. 277.

734 Battandier, 1911, p. 288; 1917, p. 318.

735 Tfinkdji, L’Eglise chaldéenne, p. 525.
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Consequently, the Siirt experience between 1898-1914 shows that
Catholic missionaries established an education-social aid network through
schools, orphanages, and seminary connections that included not only Chaldean
communities but also people from different sects. This network was
strengthened by the security and diplomatic shield provided by French
protection; however, it simultaneously sharpened inter-sectarian competition.
The dense institutional capacity noted by Tfinkdji and the numerical micro-
finance flows of the (Fuvre d’Orient made Siirt one of the most visible
examples of Catholic institutionalization in the Ottoman provinces.

Siirt holds a central importance within the Chaldean Church hierarchy.
This importance was explicitly confirmed in 1900 with the appointment of
Bishop Emmanuel Thomas of Siirt to the patriarchal see of the Chaldean
Church, which became vacant upon the death of Mgr. Abd el-Jesus Khayath”®.
This appointment demonstrates that the Siirt see was not merely a local
bishopric, but a center that raised leadership at the patriarchal level.

4.1.4. Identity Regime, Institutional Network, and Numerical
Foundations in the Late XIX Century

The period of approximately twenty years from the 1870s to the 1890s
marks a permanent transformation phase for the Siirt-centered Chaldean
bishopric in terms of both identity indicators and institutional networks and
numerical foundations.

4.1.4.1. Construction of the Mission Topography (1882-1885)

From 1882 onwards, 14 Dominican priests based in Mosul established
constant contact with secondary nodes such as Maryakub and Siirt and planned
five new mission stations in this region. The Dominican station in Van
functioned as a support center, and the Jezireh mission was added to the
network in 1885. During the same years, a central residence was opened in Siirt,
a priest was assigned, and nuns arrived in the field. Thus, Siirt was transformed
into a logistics and residence hub on the Mosul-Siirt-Jezireh-Van line; the
mobility of priests and nuns produced institutional accumulation centered on
schools, chapels, and orphanages through elements such as mountain passes

and a multilingual curriculum™’.

736 Revue de 1’Orient Latin. Tome VIII (1900-1901). Paris: Ernest Leroux, 1900-1901, p. 262.
737 N. Kamo, Mission jésuite et dominicaine en Mésopotamie: Naissance d’une Eglise, Paris:
Karthala, 1999, p. 89; Almanach des d&mes du Purgatoire, Montréal: Imprimerie du Sanctuaire de
la Réparation, 1882, p. 370; Jean-Baptiste Piolet, Les Missions catholiques frangaises au XIXe
siécle, Paris: A. Colin, 1901, p. 270; Thomas A’K. Rerty, “Fr. Drum’s Criticism of Fr. Weigand’s
Story.” The Ecclesiastical Review 44, no. 6 (June 1911): p. 745; La gerarchia cattolica, p. 380.
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elated to the Chaldeans of Mardin 73

Image 9. An image r

4.1.4.2. First Large-Scale Census

The institutionalization process was simultaneously supported by
numerical statistics. The tables published by Father G. Duval in Euvre
d’Orient recorded the city-environment integrity of Siirt in detail: total
population of Siirt = "% 15,000; Christians =~ 2,350 - among these, Armenian
“schismatics” were cited as 300 families, Chaldeans as 100 families, Jacobites
as 50 families, and Protestants as 20 families. In the episcopal surroundings,
610 families (= 3,050 people) were recorded in 33 villages; in the east = 100
families in = 10 Nestorian villages, in the west 561 families (= 2,805 people) in
=25 Jacobite villages, and in the north Armenian villages with = 6,000 families
(= 30,000 people) were reported. It was also emphasized that 63 Nestorian
families from Richeir and 34 from Guératel converted to Catholicism but
remained "unclaimed" due to the lack of priests and religious education; in
contrast, it was noted that Protestants achieved more successful results thanks
to the training of local clergy, salaries, and British consular support’®. This
table demonstrated that the Siirt-centered episcopal authority faced three
separate environmental rings: Armenian villages to the north, Nestorian

738 https://incipit.icp.fr/records/item/4127-syriennes-et-chaldeennes-de-la-province-de-
mardin?offset=

739 = This expression is used in the sense of "approximately."

740 (Buvre d’Orient, n°138, September 1883, pp. 131-144.
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settlements to the east, and Jacobite clusters to the west; while the Chaldean
core experienced a serious imbalance between priest supply and catechetical
infrastructure over a mass of 610 families/3,050 people.

4.1.4.3. Regional Cross-Section: The Dek—Hassker Band

The report from one year later provides a regional profile for Dek—
Hassker, the two sub-districts closest to Siirt: Chaldean Catholics = 30
villages/~ 6,000 people; Armenians ~ 4,000; Nestorians ~ 1,000; total ~ 11,000
Christians. These data statisticized a new environment covering the eastern and
western slopes of the Bohtan basin, surpassing the city+33 village core of 1883;
thus, a 30-village Chaldean band was revealed where the bishopric needed to

concentrate its school, chapel, and priest patrol lines ',

4.1.4.4. Institutional Scaling and Educational Policy

In the final cross-section of the period, Vital Cuinet’s monograph
recorded 2,600 Chaldean Catholics, 4 schools, 8 teachers, and 325 students in
the Siirt region. Schools were managed by churches and taught French and
Arabic under Dominican auspices. The record of “4 boys' schools of the
Chaldeans” and “3 riisdiyes each” reveals that a gendered and tiered teaching
scheme was in effect. It is understood that 12.5% of the 2,600-strong population
was in contact with schools; there were ~ 40 students per teacher, meaning
classes were not crowded, and the bilingual curriculum was implemented
functionally’*.

When inter-connections are considered, the black silk wrap of the
Chaldeans in the general appearance of the Siirt people served as a distinct tool
of public visibility for the community’*. The Dominican missionary network,
which became qualified between 1882-1885, rapidly gained residency thanks
to the residence established in Siirt and the institutional structure supported by
nuns’**. During the same period, the transformation of data presented in the
1883-1884 censuses by Catholic missionaries’” into 30-33 village rings
clarified the environmental organization of the episcopal area. This process
gained an even more institutional appearance in 1891 when the Chaldean

741 (Buvre d’Orient, n°142, May 1884, pp. 312-313.

742 Vital Cuinet, La Turquie d’Asie. Géographie administrative, statistique, descriptive et
raisonnée de chaque province de I’ Asie Mineure, Tome II, Paris: Ernest Leroux, 1891, pp. 534-
535, 597-598; Celik, op. cit., p. 194.

743 Beheiry, op. cit., p. 23.

744 Kamo, Mission jésuite, 1999; Piolet, 1901; Rerty, “Fr. Drum’s Criticism of Fr. Weigand’s
Story.” 1911, 745; La gerarchia cattolica: La cappella e la famiglia pontificie per I’anno 1882,
con appendice di altre notizie riguardanti la Santa Sede, pubblicata il 1 maggio 1882 (Rome:
Tipografia Monaldi e C., 1882), p. 377.

74 (Buvre d’Orient, 1883, pp. 131-132; (Buvre d’Orient, 1884, pp. 312-313.
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community of 2,600 people was articulated into a wide missionary school
network covering 325 students’*.

All these developments clearly demonstrate the sociological and
demographic axis of the Siirt-centered Chaldean organization: public identity
was constantly displayed through visual signs; the discourse of Catholic unity
reinforced episcopal and bureaucratic continuity; the spatial settlement of
Dominicans fixed education and care institutions into the city fabric; and the
surrounding village rings institutionalized the catechetical and administrative
hinterland of the bishopric. Thus, the period from the 1870s to the 1890s
emerges as a founding twenty years during which the chain of visible identity
— institutional network — census and scale production became permanent in
the Siirt Chaldean community.

4.2. Statistics and Social Structure (1913-1918)

4.2.1. Distribution of the Nestorian Population in the Siirt
Archbishopric According to 1913 Statistics
The following table shows the demographic and spiritual status of ten

villages partially inhabited by a Nestorian population within the boundaries of
the Siirt Archbishopric according to 1913 Catholic sources:

Table 2. Villages with Nestorian Populations in the Archbishopric of Siirt
(1913)

Chaldean No. of] Notes
No (|Village |[(Catholic)||,, . Church(|Chapel(|School|[Station
Pop Priests Status

Partially
Nestorian;
Catholic rite
applied.
Catholic
Nestorian

2 Guiralel|[100 - 1 - - 1 Bishop
Thomas
resides here.

1 Azar 50 1 1 - - -

Mar- Community

3 Anéche 70 — 1 — — — of. Nestorlan
origin;

746 Cuinet, 1891; Celik, op. cit., 2019. (page numbers missing)
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Chaldean No. of Notes
No ||Village ||(Catholic)||,, . Church||Chapel||School||Station
Pop Priests Status

conversion
new.

Liturgical
4 Mar 6o - 1 - - |- unity being
Chianeés
attempted.

Catholic
school
active; used
as
Dominican
center.

5 Sadakh ||230 1 1 — 1 —

Catholic rite

Mar- regular;

6 Yacoub 200 1 1 — 1 — conversion
nearly

complete.

Small
community;
Mar- few
Chmoni Nestorian
families
Catholic.

Catholic
priest visits
village
regularly.

8 Hadidi |[200 1 1 — — —

Mixed
population;
9 Bir-Ké |[120 1 1 — — — missionary
support
continues.

Mission
active; basic
10 Pékinde||80 1 1 — — — religious
education
given.

a3

Total 1,330 7 10 - 1 1 ..
Dominican
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Chaldean No. of Notes
No ||Village ||(Catholic) Pri.ests Church(|Chapel(|School|[Station Status
Pop.
missionaries
serve). ¥

The return of Siirt Nestorians to Chaldeanism was not a mass conversion
occurring at once, but a fluctuating process spreading over approximately three
centuries. Initially, individual or village-scale Catholicizations were seen; from
1681, this process was institutionalized at the patriarchal and episcopal level;
and in the 19™ century, the Catholic identity became dominant in the region
through the contributions of both local clergy and Western missionaries’**.
However, despite the enthusiastic rhetoric of Abdoulahad and other pro-Rome
Chaldean clergy, the presence of Nestorian communities in the Siirt, Ridvan,
and Bohtan regions at the beginning of the 20" century is noteworthy. This
situation is important for showing how slippery the ground was for sectarian

transitions’#.

Generally, Catholic missionary activities in the Siirt region can be
evaluated as initiatives for not only religious but also educational and social
reorganization. The station established by the Dominicans functioned as a
"Catholicization laboratory" centered on language teaching, literacy, and unity
of faith, rather than just a place of worship. Thus, the process of Nestorians'
transition to Catholicism became an indicator of both a spiritual convergence
and the identity reconstruction of Eastern Christian communities in the late
19th-century Ottoman provinces. The process of Catholicizing the Nestorian
congregation in the Siirt region was carried out by both foreign Catholic
missionaries and local Catholic Chaldeans over a period of approximately five
centuries, from the 16™ to the 20™ century. During this period, Catholic
missionaries in the region, while continuing their activities, regularly sent
reports to the Vatican and their co-religionists in Catholic countries, reporting
the progress recorded in winning Nestorians over to Catholicism and requesting

747 Annuaire pontifical catholique, 1914, pp. 496-497. Demographic data also provide a
complementary framework for understanding the social position of Chaldeans in the sanjak of
Siirt. In the village of Deyr Mir attached to Siirt center, Armenians have 201 households and a
male population of 694, while Chaldeans have 21 households and a male population of 43.
Accordingly, it was recorded that there were a total of 737 male population in 222 households
belonging to non-Muslims in 12 neighborhoods and 1 village. See Ayhan, op. cit., 339.

748 Abdoulahad, op. cit., p. 72.

74 P. Miiller-Simonis & Hyacinthe Hyvernat, Du Caucase au Golfe Persique a travers I’ Arménie,
le Kurdistan et la Mésopotamie, Washington, D.C.: The Catholic University of America, 1892,
pp. 266, 337.
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various material and spiritual aids. However, despite said missionary initiatives
and the support provided, the process of Catholicizing Nestorians never reached
full success. Even at the beginning of the 20™ century, it is known that the
Nestorian congregation still maintained its presence in ten of the 36 Chaldean
villages identified in the Siirt countryside. This demonstrates that despite
intensive Catholic missionary activities and the efforts of the Chaldean church
for approximately five centuries, Nestorians largely preserved their beliefs and
identities. On the other hand, it is also understood that the sectarian
transformation in the region did not bear a completely permanent character and
was often shaped by pragmatic and economic motives. While the increase in
financial aid sent from Rome and the Vatican accelerated the transition to
Catholicism, it was observed that when these resources decreased, Nestorians
returned to their former sects. Therefore, the Catholicization process should be
evaluated as not only a religious transformation but also a strategic form of
adaptation linked to economic opportunities and external support for local
communities. One of the data confirming this situation can be seen in Russian
Consul Mayevski's statistics of Eastern Anatolia. Mayevski's observations
regarding the population and sectarian distribution in the region clearly reveal
the fluctuating course of the Catholicization movement and the impact of
economic aid on sectarian preferences. Consequently, despite all the systematic
efforts of the missionaries and local Catholic Chaldeans, the Nestorians in the
Siirt region succeeded in largely maintaining their religious and cultural
identities. The Catholicization process remained a partial transformation
determined by local conditions, external support, and interest relations.

4.3. Population, Socio-Cultural and Institutional Structure in
Siirt (XIX Century-Early XX Century)

The American missionary Horatio Southgate, who visited the region in
1838, recorded that approximately one thousand Chaldean families, i.e., about
five thousand people, lived in fifteen villages in the Cizre-centered episcopal
area . This observation reveals that the Chaldean population maintained an
organized and deep-rooted presence not only in city centers but also in the rural
hinterland. One of the first records in the Ottoman archives regarding the
institutional organization of the Chaldean Catholic community for the 19th-
century period is seen in a minute (mazbata) dated March 13, 1840 (29 Dhu al-
Hijjah 1255 AH). The community living in Cizre applied to the Sublime Porte
to construct a primary school in the courtyard of the foundation mansion
belonging to their churches; the document explicitly stated that the school was
located on real estate belonging to the church subject to foundation law and was

750 Southgate, Narrative of a Visit to the Syrian, pp. 172-173.
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within the community neighborhood”'. The minute also reflected the
demographic profile of the community, showing that a small group of sixty-
four households and one hundred and six people turned toward church-centered
institutional organization. This reveals that despite a limited population, the
community embarked on education and religious institution building via
property based on foundation law at an early date.

The German Catholic researcher Heinrich Patermann, who was in the
region between 1848-1850, emphasized that the Mosul-centered patriarchate
was represented by strong episcopal structures across a wide geography
extending to Siirt and Diyarbekir. According to Patermann, Siirt bore the
quality of a metropolitan (episcopal) center during this period; the bishopric
covered thirty-three villages and possessed a noteworthy clerical cadre in the
city center’*. His findings are important for showing that Siirt possessed a
significant Chaldean population and religious cadre. In Girolamo Petri's work
dated 1859, L'Orbe Cattolico ossia Atlante geografico storico ecclesiastico,
Siirt was characterized as the "city of the Chaldeans." Petri positioned the city
as a sanjak center located approximately 30 leagues (estimated 150 km) east of
Diyarbekir. Geographically, Siirt was founded on a small plain surrounded by
high mountains and is watered by the Habur River. During this period, the

estimated population of Siirt was recorded as approximately 3,000 people’>.

According to the British foreign trade bulletin in 1865, the population in
the Siirt region was as follows. These figures are also important as a foreign
state's external statistics source for comparison with other provided data.
However, the fundamental problem here is that while making the population
distinction, the distinction was generally made between Christian and Muslim.
For this reason, the figures given for Christians include all elements in the
region such as Chaldean, Gregorian Armenian, Catholic Armenian, Protestant
Armenian, Nestorian, Jacobite, and Jacobite Catholic.

Table 3. Districts and Statistics Attached to the Sanjak of Siirt

District (Kaza) |[No. of Villages r(l)ls:ielll:ol ds gf)llllesl;s Pop. / Looms
[Siirt and Villages |55 12,908 ||762 100 |
Shirvan 120 12,760 lIs11 leo |

51 BOA, C.MF. 90/4455, (29 Dhu al-Hijjah 1255-March 13, 1840).

752 Heinrich Patermann, Die katholische Kirche im Morgenlande, Freiburg i. Br. Herder, 1865,
pp. 172-175, 326-341.

733 Girolamo Petri, L’Orbe Cattolico ossia Atlante geografico storico ecclesiastico (Rome:
Tipografia della Reverenda Camera Apostolica, 1859), p. 32.
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District (Kaza) |[No. of Villages 1;14;13;211101 ds g:)l:;l;s Pop. / Looms
|Garzan 192 1,677 752 lso |
Sason |l124 112,890 11,770 100 |
|Giirdellan 14 229 219 30 |
?ggi‘:f;l) 88 72 271 —
IDeyr Gil 124 ll6.400 11800 180 |
[Den and Eruh  |[76 [lo81 ll616 200 |
[Bervari ll40 12,180 345 200 |
[Hizan and Ispayert|[46 1,435 l|566 110 |
Total: 35?27] villages

When the distribution of households in the Sanjak of Siirt (including
Qizilbash among Muslims) is calculated based on the table above, the following
results emerge. In this table, elements such as Yezidis and Qizilbash (Alevis)
not given above are included and expressed in the regions they inhabited
according to the descriptions in the text.

Table 4. Religious-Ethnic Distribution of Population in the Sanjak of Siirt (XIX

Century)
District Muslim Christian Yezidi Total

1stre Households Households Households Households
fjiiﬁtages andlly 908 (78.1%)  ||762 (20.5%) 54 (1.5%) 3,724
Shirvan 2,760 82.1%) |[511 (152%) |90 @.7%)  |]3.361 |
|Garzan 11,677 (65.1%) |[752.(29.2%)  |[148 (5.7%)  |[2,577 |
Sason 113.890 (68.7%) 1,770 31.3%) |l |l5.660 |
Giirdellan ~ |[229 51.1%)  [[219 (48.9%) [0 |l448 |
?;illi;vs;‘ 72 (9.6%) 271 (36.2%) 405 (54.1%)  ||748
[Deyr il |[6,400 (86.3%) (800 (10.8%)  |[220 3.0%)  |[7.420 |
IDen and Eruh |[981 (61.4%)  ||616 (38.6%) |0 111,597 |

754 Commercial Reports Received, pp. 193-194.
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District Muslim Christian Yezidi Total
Households Households Households Households

Bervari 2,180 (86.4%) 345 (13.6%)  |lo 2,525

Hizan and o o

Ispayert 1,435 (71.7%)  ||566 (28.3%) 0 2,001

?ﬁ:‘a‘;ra' 22,732 (74.1%) 6,612 21.9%) [|917 3.0%)  ||30,261

As understood from Table 3, there are approximately 30,261 households
across the Sanjak of Siirt. Muslims (including Qizilbash) have 22,732
households, accounting for 74.1% of the total population. Christians
(Armenians, Jacobites/Syriacs, and Nestorians) total 6,612 households,
representing 21.9% of the population, while Yezidis total 917 households,
making up only 3.0% of the population.

4.3.1. Analysis of Faith Groups in the Sanjak of Siirt:
4.3.2.1. Muslims

Muslim households constitute the vast majority across the sanjak. The
Muslim ratio of over 80% in districts such as Deyr Giil, Berwari, and Shirvan
is noteworthy. With the inclusion of the 1,000 households of Qizilbash Kurdish
population in Sason into the Muslim population, the Muslim ratio in the sanjak
rises to 74%. This shows that Sunni-Hanafi Kurds, Shafi'i Kurds, and Qizilbash
(Alevi-Qizilbash Kurdish) communities lived together in the region.

4.3.2.2. Christians

With approximately 6,600 households, the Christian population is the
second largest group in the sanjak. This group is not homogeneous; it includes
three main communities:

4.3.2.3. Armenians

They were concentrated particularly in Siirt center, Garzan, Sason, and
Hizan. The majority were Gregorian, although Catholic and Protestant
Armenians also existed.

4.3.2.4. Jacobites (Syriacs)

While traditionally linked to Tur Abdin and its surroundings, a
significant Jacobite (Syriac Orthodox) population lived in Siirt and its environs.
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4.3.2.5. Nestorians

Although more concentrated in the Hakkari and northeastern Mosul
region, small Nestorian communities were found particularly in
Bervari/Berwari and the surrounding districts of Siirt.

The term "Christian households" shown in the explanation above
corresponds not to a single sect, but to the total of Armenian, Syriac (Jacobite),
and Nestorian communities.

4.3.2.6. Yezidis

The Yezidi population, consisting of approximately 917 households
(3%), is concentrated particularly in the districts of Bedhwan (Ridvan), Garzan,
and Shirvan. The reason for specifying these data here separately is to clarify
the ratio of said community within the general population and ensure that the
demographic distribution in the region is presented holistically. Yezidis lived
mostly in rural settlements, and their relations with the Ottoman central

administration bear a character containing occasional tension’™.

4.3.2.7. Chaldeans

In the mid-19"™ century, the Siirt bishopric was a noteworthy center in
terms of population and institutional density for Catholic missionary activities,
beyond being just a provincial station. Data for the year 1866 reveal the scale
of the city's Catholic organization concretely. According to Father Martin, the
Siirt bishopric had a total population of approximately 14,000 during this
period; 11,000 of these were recorded as Catholic. However, it was not
specified how many of these were Chaldean; Catholics were given as the total
population”®. Consequently, the snapshot of 1866 also reveals the dimensions
of the sectarian transformation in the region with the high ratio of Catholics in
the total population of Siirt (approximately 78%). Simultaneously, the capillary
organization connecting villages to the central bishopric indicates that a strong
local base existed upon which the network of schools and monasteries to be
established by the French Dominicans in the following decades would rest. This
picture explains the infrastructure preparing Siirt to become one of the most
strategic provincial centers of the French Dominican mission in the late 19"
century: with its population density, village connections, clerical cadre, and

755 Commercial Reports Received at the Foreign Office from Her Majesty's Consuls between July
1st, and December 31st, 1864. Presented by Command of Her Majesty to Both Houses of
Parliament. 1865. London: Printed by Harrison and Sons, 1865, pp. 193-194.

756 P, Martin, La Chaldée: Esquisse historique suivie de quelques lettres sur I’Inde et la
Cochinchine, Rome: Propaganda Fide, 1867, p. 210.
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educational institutions, Siirt became both a local center and a crossroads for
the international Catholic network in Mesopotamia.

Asunderstood from the examples above and seen in the table, population
data regarding the Chaldeans found in the Siirt region in the 19" and 20
centuries are not completely compatible with each other. Differences in the
population data used during this period are striking. Developments in Siirt,
which was an important place for the Catholic Dominican mission providing
significant data on Chaldeans, were always important to them. Therefore, they
occasionally sent reports to their headquarters to inform them about Chaldeans.
In these reports, they also touched upon their populations. In this context, in the
1883 publication of the Catholic organ (Fuvre d’Orient bulletin, a population
of 3,050 consisting of 610 families was given for the city and approximately
thirty-three villages; in the 1884 publication, approximately 6,000 Chaldeans
were recorded in the thirty villages in the Dek-Hassker band near Siirt”’.

In another set of data belonging to the Dominicans for the years 1881—
1884, French Dominican missionary Gonzalve Duval stated that there were one
thousand Chaldean Catholics in the city center and 3,900 Chaldeans in thirty-
three villages, with the total population reaching 4,900 people. This table shows
that Chaldeans constituted approximately 7% of the total population in the Siirt
center, and 27% of the Christian population”®. This is simultaneously
compatible with the population data given by Heinrich Patermann 35 years
earlier. In the 1890s, Miiller-Simonis and Hyvernat recorded that there were 99
families (approximately 495 people) in the city center, and 3,500-4,000 people
in the villages, totaling 4,000-4,500 Chaldeans’. Vital Cuinet, another
Frenchman and Public Debt official, records in his 1891 monograph that 2,600
Chaldeans lived in the Siirt region, and there were also 4 schools, 8 teachers,
and 325 students. These data reveal that approximately 12.5% of the population
was in contact with formal education and that there was an average of 40

students per teacher’®.

The fact that Miiller-Simonis and Hyvernat gave the Chaldean
population in and around Siirt as 4,000-4,500 people in the early 1890s, while
Vital Cuinet gave only 2,600 people in 1891, shows the uncertainty and

757 Oeuvre d’Orient, September 1883, pp. 131-134, 140-144; n°142, May 1884, pp. 50-51, 312-
313.

758 Gonzal ve Duval, La Mission des Dominicains & Mossoul, Paris: Bureaux de « L’Année
Dominicaine », 1889, pp. 43-44.

759 Miiller-Simonis, Du Caucase au Golfe Persique a travers, pp. 266, 337.

760 Vital Cuinet, La Turquie d’Asie, géographie administrative : statistique, descriptive et
raisonnée de chaque province de I’ Asie Mineure, Tome Deuxiéme, Paris 1891, pp. 534-535, 597-
598.
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contradiction in the demographic data of the period. This difference stems from
the differences in the goals and methods of the observers (missionaries'
tendency to increase the community's visibility, Cuinet's reliance on
administrative and financial records), the variability of the areas covered by the
census, and the period's lack of a reliable statistical method. Therefore, these
figures should be evaluated not only as a discrepancy in population estimates,
but also as a product of different institutional contexts and perspectives.

The 1905 Annuaire pontifical catholique states that the majority of the
people were Muslim; in contrast, approximately 6,000 Catholic families were
attached to 23 main stations; 20 secular priests served and a bishop who
returned from Nestorianism served in Cuératel(?)7¢".

By the end of the 19™ century, Chaldeans, along with the Ancient Syriacs
and Armenians, had become one of the three main Christian communities of
Siirt, while Protestants and Nestorians continued as smaller communities’®.
Conversely, in a list published in the Stamboul newspaper on March 10, 1909,
and stated to have been sent to Archbishop Addai-Scher, it was claimed that
there were 16,000 Chaldeans in more than sixty villages attached to the
bishopric in "approximately 1889," and that this number fell to 5,500 in 22
villages in 1909. However, this dramatic picture appears exaggerated and
controversial in terms of scope, measurement unit, and narrative purpose when
compared to the more modest figures of contemporary sources’®*. This situation
is actually compatible with the language and discourse in reports sent to Rome
from the region for centuries by Scher as a bishop affiliated with Roman
Catholics. For it is known that in many of these reports and briefings, there
were expressions stating that great distances had been covered in converting
Nestorians, whose population was more crowded, to Catholicism, mostly to
attract attention to the region and obtain more aid. But even in the final periods
of the last Ottoman State, the conversion of Nestorians to Catholicism could
not be fully realized.

The contradiction of the population presence belonging to the Chaldeans
is also seen in data belonging to the 20™ century. However, data in the said
century reveal this difference more clearly. According to 1914 Ottoman
statistics, 4,284 Chaldeans lived in the Sanjak of Siirt: 1,549 of these were in
Siirt center, 954 in Eruh, and 1,781 in Pervari. These figures show that the ratio

761 Annuaire pontifical catholique, 1905, p. 290.

762 Miiller-Simonis & Hyvernat, 1892, pp. 266, 337.

763 Stamboul, 43rd year, issue 57, 1909; also see Cuinet, op. cit., pp. 534, 598; Duval, 1889, pp.
7-10; Miiller-Simonis & Hyvernat, 1892, pp. 266,337.; Tfinkdji, 1914, pp. 494-496.
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of Chaldeans in the total population across the sanjak was 11.7%%*. 1913-1914
Ottoman archives also record that the community's male-female ratio was
balanced, with 4,783 Chaldeans in the Diyarbekir Province, including 2,333
males and 2,450 females. The female ratio of 51.5% in Cizre is particularly
striking. The observation of a similar distribution in Siirt indicates a more
balanced demographic structure compared to the male-dominated table in the
Muslim population and offers an advantage for the social continuity of the
community 7. According to the inventory published by Chaldean Bishop
Joseph Tfinkdji in 1914, there was a total Chaldean population of 5,430 in 37
settlements attached to the Siirt Bishopric. The same record states that there
were 21 priests, 31 churches, 7 chapels, 9 schools, and 4 mission stations in the
region. Similarly, Louvet defined Siirt in 1891 as an episcopal center with
approximately 5,000 Chaldean population, 19 nuns, 26 churches, and 2 schools;
placing the city at an equal level with the Mosul, Kirkuk, and Cizre bishoprics.

According to the Annuaire Pontifical Catholique, although the majority
of the population in the region to which the Siirt Archbishopric was attached in
1914 consisted of Muslims, the presence of a registered 5,430 Catholic
Chaldean population is noteworthy. The same record stated the religious
organization structure in the region as: 21 secular priests, a Catholic bishop of
Nestorian origin residing in Guératel, 38 churches or chapels, 4 mission
stations, 9 boys' schools, 1 girls' school, and 1 Dominican monastery.

This table clearly reflects the institutional organization of Catholic
missionary activities in the region at the period. Particularly the contributions
of the Dominican order provided a significant contribution to the
institutionalization of Catholic identity in both liturgical and educational planes
in the Siirt region. Nevertheless, it should be kept in mind that all three main
sources used here—Tfinkdji, Louvet, and the Annuaire Pontifical Catholique—
are Catholic-origin publications and therefore tend to emphasize the Catholic

presence in the region in terms of institutional legitimacy’*°.

Table 5. Statistics of the Siirt Bishopric 19137

Settlement Chaldean Priests||Churches||Chapels||Schools||Stations

(Localité) Population
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764 Orhan Sakin, Ottoman Ethnic Structure and the 1914 Census, Tarih Vakfi Yurt Publications,
Istanbul 2010, pp. 190-191.

765 BOA, DH.EUM.MTK. 74/51 (5 Muharram 1332-December 4, 1913).

766 Annuaire Pontifical Catholique, 1917, pp. 318-319.

767 Annuaire pontifical catholique, 1914, p. 496.
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4.4. Chaldean Population in the Sanjak of Siirt within the Framework of
the 1917-1918 Administrative Structure

In the years 1333—-1334 (1917-1918), the Sanjak of Siirt consisted of the
Pervari, Garzan, Eruh, Shirvan, and Sirnak districts and was attached to the
Bitlis Province along with the Bitlis, Mus, and Geng sanjaks. however, a regular
and comprehensive official population census was not conducted for this
period. Therefore, the fundamental data set effectively used in demographic
evaluations regarding the years 1917-1918 is the 1914 statistics, which was the
last general population census of the Ottoman State. The following analysis is
based on the retrospective interpretation of these data within the 1917-1918
administrative and social context.

According to 1914 Ottoman population statistics, the total Chaldean
population in the sanjak of Siirt was recorded as 4,356 people. The distribution
of this population by districts is as follows: 1,549 in Siirt center, 954 in Eruh,
1,781 in Pervari, and 72 people in Garzan. There is no record regarding
Chaldean population in the Shirvan district. This distribution shows that the
Chaldean population was not distributed homogeneously across the sanjak; on
the contrary, it was concentrated in certain settlement areas. Particularly Siirt
center, Pervari, and Eruh districts stand out as the primary areas where the
Chaldean presence gained demographic weight. Examining the distribution
between districts, Pervari is in the position of the district with the highest
Chaldean population in the sanjak of Siirt with 1,781 people. This situation
suggests that Pervari was not just an ordinary rural settlement area; it was
simultaneously a social space where the Chaldean community was concentrated
and where internal solidarity networks were strong. This demographic density
in Pervari can be directly associated with the presence of Chaldean villages,
church structures, and intra-communal social organization in the region. The
registered Chaldean population of 1,549 in the Siirt center reveals that the
community's administrative, religious, and institutional center at the sanjak
level was located here. When patriarchal vicariates, church properties,
educational activities, and relations established with missionaries are
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considered, it is understood that the Chaldean presence in the Siirt center
possessed an organized structure with high public visibility. The 954 Chaldeans
living in the Eruh district reflect a semi-urban communal structure positioned
between the center and rural areas. This shows that Eruh occupied an
intermediate position linked to both administrative centers and mountainous
settlement areas. Conversely, the fact that no Chaldean population was recorded
in the Shirvan district and that it remained limited to only 72 people in Garzan
reveals that the Chaldean presence in these regions remained at a marginal
level. This situation can be explained either by these districts being areas where
the Syriac population was dominant or by the settlement fabric where Muslim
and Armenian populations were predominant. Consequently, the distribution of
the Chaldean population across the sanjak points to a selective and limited
geographic spread’®®.

The years 1917-1918 correspond to a period that was the final phase of
the First World War and in which the Ottoman administrative structure entered
a process of dissolution. Forced migrations, security problems, economic
collapse, diseases, and the interruption of missionary activities experienced in
this process directly affected the actual status of the Chaldean population.
Therefore, it is highly probable that the Chaldean population in 1917-1918 fell
below the figures recorded in the 1914 data. However, since there is no other
official population census available for said period, the 1914 population data
are still taken as reference in evaluations regarding these years in academic
studies. In this context, the 1914 statistics should be evaluated as a demographic
framework serving as an “upper limit” for the 1917-1918 period. Generally,
from the mid-19" century to the beginning of the 20" century, Siirt Chaldeans
occupied a striking position among the Christian communities in the region
with their population sizes, ratios to the Muslim population, and institutional
densities. In the process extending from the 1880s to the 1910s, Siirt stood out
as a Catholic center of "medium size but high institutional density" with its core
population of 4,000-5,500 people. Conversely, the narrative of "a fall from
16,000 in 60 villages to 5,500 in 22 villages" from the 1909 Stamboul
newspaper should be evaluated as an exaggerated and controversial claim due
to methodological and purposeful differences when compared with
contemporary Ottoman statistics and missionary reports. Nevertheless, among
the primary reasons for the decrease of the Chaldean population in Siirt, the
security environment created by the First World War, forced migrations,
epidemics, and economic collapse played a decisive role. During the
Republican period, this decrease continued with internal migration movements

768 Omer Kucak, “Non-Muslim Officials Born in Siirt According to the Sicill-i Ahval Registers
(1879-1909),” The Journal of International Social Research 9, no. 47 (December 2016), pp. 262-
263.
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of the Chaldean population directed toward large cities like Istanbul, primarily
due to economic and social pressures.

4.5. Inter-Sectarian Competition and Political Rise

4.5.1. The Rise of Protestant Missions and the Intensification
of Inter-Sectarian Competition (1883-1892)

In the last quarter of the 19" century, Catholic and traditional Eastern
Churches (Armenian Gregorians, Syriac Orthodox) had to struggle against the
increasing influence of Protestant missionaries. Reports of Dominican fathers
from 1883 show that Protestants took root rapidly, particularly around Siirt and
Bitlis. According to the report, Protestants took advantage of the poverty and
ignorance of the people, trained local teachers, and were successful by paying
them high salaries. Operating under the official or semi-official protection of
Britain, Protestants established an important area of influence over the local
people thanks to the British consul's ability to resolve issues that could not be
resolved with local administrations. This situation led local villages to apply to
Protestants for aid when in trouble. Furthermore, as understood from the report,
Protestants established beautiful churches and schools in Bitlis and reached
approximately 100 families who had separated from the Gregorian Armenians.
While Armenian, Turkish, and English languages were taught in boys' schools,
girls' schools were managed by English deaconesses. The power of money in
mission activities was decisive, particularly during the period of great high
prices; the report ended with the warning that if no one opposed, all Christian
regions could become Protestantized within twenty years. This threat was also
voiced by the Patriarch of United Armenians in a report dated April 20, 1892.
The Patriarch stated that the Protestant schools maintained with great expense
and the schools of the Gregorian separatists caused great harm to his own
missions; he complained about the inadequacy of his own missions in important
centers such as Karpouth, Bitlis, Mus, Sivas, and Antep’®.

4.5.2. The Rise of Catholic Institutions as Political Power and
the Jacobite Tension (1913)

In the early 20" century, the activities of Catholic missionaries deepened
an intense inter-sectarian competition among local Christian communities.
Diplomatic correspondence from 1913 shows that Catholic institutions became
not just religious, but simultaneously a political power element deepening inter-
sectarian competition through international protection, financial support, and
educational institutions. This situation created a distinct tension line,

769 Revue de 1’Orient Latin, p. 262.
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particularly with Syriac Orthodox (Jacobite) communities. The letter of Antoun
Abdulnour dated December 12, 1913, explicitly expressed the discomfort felt
due to the increasing influence of Catholics over the Syriac Orthodox
community of approximately 4,000 people in and around Siirt and Bsheiriya.
The letter documents the efforts of Catholic missions to pull a significant
portion of the Jacobite community to their own ranks with education and
financial aid, essentially serving as a "final warning"""".

The competitive environment of missionaries in the Siirt region reflects
a multi-layered structure of Christian communities in the Ottoman provinces,
shaped not only by religious affiliation but also by international diplomacy,
missionary networks, and the protection policies of Western states. Abdulnour's
letter can also be read as proof that centuries-old efforts toward Catholicization
failed to achieve full success due to the competition of local Jacobite, Nestorian,
Armenian, and Protestant elements to protect their own spheres of influence.
The effectiveness of Catholic missions in and around Siirt directly affected the
region's socio-political balances while redefining religious identity boundaries
among local communities.

4.6. Security Problems and Social Incidents (1897-1912)

4.6.1. Attacks against Chaldeans in Siirt and Environs

In the late 19" and early 20™ centuries, successive attacks took place
against the Chaldean community in the Siirt, Garzan, and Cizre regions.
Ottoman archival documents reveal both the economic and religious-symbolic
dimensions of these attacks. The documents also show the difficulties faced by
the Ottoman central administration in ensuring public order in the provinces
and the intervention attempts of foreign states.

4.6.2. The 1897 Garzan Incident

In an encrypted telegram sent from the Siirt Governorate to the Ministry
of Interior on January 17, 1897 (13 Shaban 1314 AH), it was reported that Priest
Bedros of the Chaldean nation and his son were murdered in their home in the
Garzan district around eight o'clock at night, and that the village church door
was broken and the goods inside looted alongside the household. The
Governorate stated that telegrams were immediately sent to the district
governorship and necessary orders were given for the capture of the
perpetrators”’!. The same content was confirmed and sent to the Ministry of

770 Dinno, The Chaldean Catholic Church, pp. 211-212.
71 BOA, DH.SFR. 203/19 (5 Dhu al-Qi'dah 1312-April 30, 1895).
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Interior shortly after by the Bitlis Province”’?. As soon as the central
administration learned of the developments, it sent a new order to the Siirt
Governorate directing that the perpetrators be captured "as soon as possible"
and the result reported’”*. Thus, the incident became a matter followed directly
by the central authority rather than just a local murder case. The attack was
shortly carried over to the international diplomatic arena. In a text delivered to
the Ministry of Foreign Affairs, the French Embassy specifically emphasized
the information that Bedros had converted to Islam for a period but
subsequently returned to Catholicism; stated that he was killed by members of
the Muradiye Tribe, and that his wife and nephew were seriously injured in the
attack. The French Embassy stated that this incident was not just a murder but
should also be evaluated as a threat against the Catholic faith, requesting an
explanation from the Ottoman government regarding what kind of punishment
would be applied to those responsible’’. Shortly after, the Chaldean Patriarch
of Mosul also made a presentation addressed directly to the Grand Vizierate,
voicing the brutality of the attack in detail. According to the Patriarch, the
Kurds not only killed Bedros and his son, but also brutally murdered two
women in the village, seriously injured one woman, seized goods, and looted
the church. The Patriarch requested that urgent measures be taken to punish
those responsible and prevent similar incidents from recurring, noting that such
incidents created great fear and insecurity in the Chaldean community””. As
understood from these documents, the 1897 Garzan incident was not merely a
local murder case, but simultaneously a crisis with international dimensions.
The incident was followed carefully by both the Ottoman central administration
and foreign states; the intervention of the French Embassy brought the issue of
Catholic protection to the agenda once again. On the other hand, the Mosul
Patriarch's application directly to the Grand Vizierate clearly shows the
expectations of the Chaldean community from state authority and also the
central authority's concerns regarding loss of authority in the provinces.

It is observed that attacks against the Chaldean community in the region
did not cease immediately after the 1897 Garzan incident. This period was one
in which the Ottoman State was occupied with foreign policy problems
particularly in the Balkans and in which the 1897 Greco-Turkish War was
taking place. The state focused its attention and central force on this region due
to the said war. Therefore, it can be argued that the central authority in the
region weakened and the situation caused the disruption of public order in the
region. Developments confirming this include the continuation of the
Chaldean-Kurdish disagreement and conflict in the region with short intervals

772 BOA, DH.TMIK.M. 26/67 (16 Shaban 1314-January 20, 1897).
713 BOA, DH.TMIK.M. 26/61 (16 Shaban 1314-January 20, 1897).
774 BOA, HR.TH. 192/96 (25 Dhu al-Qi'dah 1314-April 27, 1897).
73 BOA, AMKT.MHM. 620/37 (5 Ramadan 1314-February 7, 1897).
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after this date. Indeed, Ottoman archival documents reveal that Chaldeans were
subjected to systematic pressure from different tribes throughout the following
decade. For example, in the autumn of 1897, the flocks and goods of
monasteries belonging to Chaldeans were looted by groups belonging to the
Miran Tribe; additionally, six Chaldean villages attached to Pervari were
destroyed by a Kurdish brigand named Mustafa Agha. During the attacks, not
only were goods and livestock seized, but some villagers were also massacred.
Archbishop Emanuel Efendi of Siirt, who conveyed these developments to the
Patriarchal Vicariate, emphasized that urgent measures must be taken ’’®. Thus,
it is seen that the Garzan incident was not an isolated event, but on the contrary,
part of a cycle of continuous violence and looting against Chaldeans in the
region. Another example experienced in 1903 shows the threats against the
economic life of the Chaldean community. When the tithe tax could not be
collected in the Garzan district, the property of Ferecullah Efendi, son of
Abushzade Hoca Cebro Efendi, was distrained. Faced with this situation, the
Chaldean Patriarchal Vicariate requested that the distrained goods be returned
after deducting the debt amount so that the community would not be left in a
difficult situation’”’. The incident shows that not only physical attacks but also
economic pressure and victimization were persistent in the region.

In 1903, the Chaldean community in the Siirt region faced a serious
threat of violence and destruction. According to the observations of Dominican
missionary Father Bonte, "looting, massacres, and arsons every side" were
experienced in the region; five Chaldean villages were completely razed.
Information that two Chaldeans were killed in their fields was reported by
Father Bonte. According to him, this testimony was also confirmed by the local
patriarchal vicar. After the villages were set on fire by the Kurds, the crops were
also burned; the people were left without food and shelter. The patriarchal vicar
reports that a Chaldean from a neighboring village was killed after being robbed
and his body was thrown into the river. These incidents clearly show that the
Chaldean community in Siirt was subjected to the arbitrary violence of local
feudal powers in the absence of central authority. Such testimonies not only
recorded the incidents but also aimed to draw attention to the protection of the
community through missionaries and announce the situation to the international

public’’®.

Tribal-sourced violence went into a rise again in the sanjak of Siirt in
1905-1906. Members of the Chaldean community residing in the villages of
Nehrivan, Takpan, and Kerkebdero attached to Siirt were subjected to the

776 BOA, DH.TMIK.M. 39/47 (23 Rabi' al-akhir 1315-September 21, 1897).

777 BOA, BEO 2206/165391 (7 Shaban 1321-October 29, 1903).
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year. New York: The Messenger, 1903, p. 575.
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attacks of the Miran and Shirnak tribes; as a result of these attacks, significant
loss of goods and livestock was experienced. Upon the increase of complaints
conveyed to the center from the region, the Ottoman administration had to
dispatch a company of soldiers to the village of Takpan to ensure public

order””’.

By 1907, the scope and intensity of the violent incidents increased even
further. In a joint complaint petition penned by the Armenian, Syriac, and
Chaldean patriarchates the same year, it was stated that various acts of violence
such as oppression, seizure, and murder were committed against Syriac,
Chaldean, and Armenian community members by Kurdish tribes in the villages
attached to the Sanjak of Siirt; it is understood that upon this complaint, an
investigation was immediately launched by the central administration and
orders were given for the execution of the necessary’*’. Said practices show
that the central authority faced serious difficulties in ensuring public order in
the region and often had to resort to temporary and reactionary military
measures to control tribal-based violence. Indeed, this period corresponds to a
phase in which the power of Abdulhamid II began to weaken in terms of
political legitimacy and administrative effectiveness; the central authority's
supervision over the provinces became increasingly fragile. In encrypted
telegrams sent to the center from the Bitlis and Diyarbekir provinces in the same
year, it was clearly reported that 17 people lost their lives as a result of attacks
carried out in the villages of Deyr-i Zir, Bala, and Duhuk; and that numerous
villages were destroyed and looted”'. In the same period, the French Consular
Agent in Mosul also reported in the dispatch sent to his embassy that one
Chaldean priest and 16 villagers were killed in these attacks. Thus, the incident
was recorded not only in Ottoman administrative documents but also in foreign
consular reports, gaining international dimensions. These developments
demonstrate that the pressure and violence faced by Chaldeans between 1897-
1907 carried continuity, that the attacks of local tribes were not just isolated
looting incidents but a systematic situation threatening the community's social
existence. At the same time, with the weakening of Ottoman state authority in
the provinces, great gaps emerged in terms of providing the community's safety,
and Chaldeans therefore frequently had to apply to the Sublime Porte through
the Patriarchal Vicariate. Occasionally, these patriarchal complaints were
accompanied by French state officials who took on the protectorate of the
Catholics of the period.

77 BOA, DH.TMIK.M, 205/62, (16 Rajab 1323 / September 16, 1905).

780 Hakan Ozen, Armenian Incidents in Siirt and Environs (1876-1914), Master's Thesis, Bitlis
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4.6.3. The State of Chaldean Society in 1907 According to the
Pro Armenia Newspaper

The report titled “Lettre d’Ourmiah” published in the Pro Armenia
publication dated 1907 provides one of the most detailed testimonies of the
period regarding the social, economic, and security conditions of the Catholic
Chaldean community living in the sanjak of Siirt. The document conveys the
observations of a correspondent of Kephra (Kefra, associated with the
surroundings of today's Eruh) origin. However, it should be kept in mind that
the Pro Armenia journal, in which the report was published, was a propaganda
publication organ aiming to draw attention to Armenian and Chaldean
incidents; therefore, the tragedies emphasized in the document reflect both the
social situation and the goal of drawing attention with selected examples.
According to the report, the sanjak of Siirt consisted of four districts: Serwan,
Aroh, Gharzan, and Barwari. There were a total of 582 villages in the sanjak,
some of which had Muslim and some Christian populations. While Armenian
and Jacobite (Syriac) communities were concentrated in Gharzan and Serwan,
Catholic Chaldeans lived particularly in the Barwari and Aroh districts. In some
villages, for example, in Deh and Ozim, Armenian populations also existed.
The report states that the vast majority of Chaldean villages suffered destruction
in the early 1900s. The villages of Piroz and Lentas were attacked by Kurdish
tribes five times in two years, their churches were destroyed, religious items
burned, and village leaders killed. Villagers lived in misery in Siirt and
surrounding Muslim villages for a long time, and some died due to hunger and
disease. Complaints made to state officials remained inconclusive.

Some villages tried to provide "protection" by bribing Kurdish aghas, but
attacks resumed once the aghas left the region. The villages of Upper Artuun,
Lower Artuun, and Akh lost most of their populations through migration for
this reason. The report states that Chaldean villagers living particularly in the
Nazar-Borm and Guératel regions were effectively enslaved by local Kurdish
beys. In the villages of Borm, Rauma, and Swaita, villagers were forced to work
by local powers such as Ibrahim Agha, Omer Agha, and Muhammed Agha, the
most fertile parts of their lands were seized, and half of their products were
taken. Chaldeans living in six villages in the Guératel region were under similar
pressure; even the scribe or Bishop Thomas was "sold" by these aghas and
forced to give money and clothing every year.

Similar destructions were experienced in villages attached to the Aroh
district. The village of Guedyaness fell from 40 households to only two
families; the villages of Telemsar, Bingoff, Deir-Sems, Mur Gourya, and
Dehok were either completely burned or looted repeatedly. Villagers had to
take refuge in surrounding cities, abandoning their fields to sustain their
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livelihoods. Because the Ottoman administration could not collect taxes from
Kurdish tribes, it placed the burden on Christian villages; officials and the
gendarmerie increased pressure. In the Kephra district, officials collected 700
francs in additional taxes in one year, and 800 francs were seized from the
Artuun villages between 1905-1907. By early 1907, more than 20 villages were
looted, more than 30 people were killed, and women were forcibly converted
to Islam or kidnapped.

The newspaper shows that central authority in southeastern and eastern
Anatolia weakened significantly toward the end of the Abdulhamid II period.
The impact of social and political turmoils in Rumelia was reflected in the
provinces, state supervision remained deficient, and local Kurdish beys and
tribes exercised arbitrary dominance over Christian villages. The Chaldean
community, although officially Ottoman subjects, was effectively left to the
mercy of local feudal powers. The report offers three solution options for the
problems faced by the Chaldean community: winning over some Kurdish aghas
as protectors with bribes; moving Chaldeans and other Christians to other
regions through mass migration; European states forcing the Ottoman
government to protect Christians. Although the author sees the third option as
the most suitable solution, he is hopeless about the probability of its realization.
The report emphasizes that Christianity in and around Siirt "is in its death
throes; it will soon die and be buried forever."

This news reveals the economic and social struggle for existence of
Catholic Chaldeans in Siirt at the beginning of the 20™ century, beyond just
religious. The weakness of central authority, the inefficiency of the state, and
local feudal pressures came together to drag Chaldean villages to destruction,
leaving the community effectively defenseless. Propaganda organs like Pro
Armenia published these situations both to document them and to draw the

attention of the international public’®*.

4.6.4. Conversion Incidents

Conversion (ihtida) records demonstrate that the phenomenon of
religious change in the sanjak of Siirt must be evaluated not only on the level
of individual faith preference; but also within the contexts of provincial
security, communal authority, and the state's production of legitimacy. Indeed,
the stereotyped expressions in Sharia registers such as the person being "sane
and of age" and accepting Islam "voluntarily and with consent" (bi t-tav ‘ve r-
rizd / hiisn-i rizasiyla), while emphasizing that conversion was based on
voluntariness, must also be read as an administrative-legal prevention technique

782 Pro Armenia, ed. Pierre Quillard; editorial board: Georges Clemenceau, Anatole France, Jean
Jaurés, Francis de Pressensé, Emile de Roberty, September 5, 1907, pp. 1152-1154.
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against "forced conversion" allegations that could arise particularly in periods
of crisis. In this framework, examples such as the conversion of Chaldean
Bedros bin Gorgiz from the Ayn Salib Neighborhood in 1872 taking the name
"Said" in the Court of Appeal and the recording of the conversion of Chaldean
Reyhan binti Teblo from the village of Zehi attached to Pervari the same year
reveal that conversion was recorded regularly within judicial records and
procedures783. Nevertheless, it is understood that the state conducted a more
intensive investigation into mass conversion cases seen after the 1895 incidents.
In the investigation conducted upon the conversion of 23 Chaldeans in the
village of Kip, emphasis was placed on "genuine conscientious desire" (arzu-y1
sahiha-i vicdaniye) to show that the conversion did not take place under
pressure; furthermore, mechanisms such as taking their statements in the
presence of the spiritual leader of the nation to which they belonged in the Liva
Administrative Council were operated. This procedure suggests that conversion
was treated not just as a religious declaration, but as a "traceable" administrative
process in terms of the state's concerns for order and legitimacy in the
provinces. Indeed, within the context of the same record, the objection of
Chaldean spiritual leader Avail Efendi, claiming that the mass conversion
occurred "during the previous matter," shows that conversion turned into a
legitimacy/authority crisis for the community and that intra-communal
suspicion increased particularly in periods of violence and disorder’*.
Conversely, the intensity of French missionary activities during this period and
the fact that efforts to direct Christian elements toward the Catholic sect were
subject to complaints show that "transformation" dynamics in Siird were not
limited only to transition to Islam; sectarian change (Catholicization) also
operated within the same field of social tension. During this period,
approximately 40 people in the villages of the Shirvan district converted”®’.

The escalation of violence in the provinces in 1905—-1907 and the central
administration's attempt to ensure public order with temporary military
measures indicate that conversion cases should be considered together with
conjunctural motivations such as "the search for security" and adaptation to
local power balances in some contexts. Indeed, in a joint complaint dated 1907,
it was recorded that acts of oppression, seizure, and murder were committed
against Syriacs, Chaldeans, and Armenians in the villages attached to the sanjak
of Siirt; that an investigation was immediately launched upon the joint
complaint of the Armenian, Syriac, and Chaldean patriarchates and orders were
given for the execution of the necessary. In encrypted telegrams sent from the
Bitlis and Diyarbekir provinces the same year, it was clearly reported that 17
people were killed in the villages of Deyr-i Zir, Bala, and Duhuk, and that many

783 Ayhan, op. cit., p. 323.
784 Ayhan, op. cit., pp. 326-327.
785 Ozen, op. cit., p. 62.
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villages were destroyed and looted”®. When these data are evaluated together,
it appears more appropriate to read conversion records, especially in periods of
crisis and violence, without reducing them to a mere narrative of religious
choice, but in a multi-layered manner within the continuity of provincial

security, administrative supervision, and inter-communal tensions’®’.

4.6.5. 1907-1909 Cizre Incidents

Between 1907-1909, the wave of violence against Chaldean settlements
along the Cizre-Silopi line escalated markedly in terms of both geographic
prevalence and target variety (settlement, religious site, human and livestock
presence). In the telegram Metropolitan Yakup of Cizre sent to the Ministry of
Foreign Affairs, it was reported that 12 settlements including Duhuk and
Musuri were "burned and looted," 30 people were killed along with two monks;
the survivors fled in a scattered manner to surrounding districts, agricultural
activities stopped, and the community fell into a "wretched" state. Reports and
calls for aid with the same content were also sent to the Syriac Patriarchal
Vicariate in an attempt to establish a common ground for action among
Christian circles”. This situation is also important as it shows us that
Chaldeans, Armenians, and Syriacs set aside their problems among themselves
and took a stand together against certain Kurdish tribes and brigands targeting
them. In a separate telegram written by Chaldean Patriarch Emanuel addressed
to Foreign Affairs regarding the subject, it was emphasized that the confirmed
death toll was 20, and that if the aggressive elements were not captured and
punished, the attacks would expand and lead to new losses of life and property,
requesting urgent law enforcement-military measures’®’. Field reports sent to
the Ottoman capital show that local power centers and tribal networks in and
around Cizre were behind the attacks, and that the threat targeted not only
villages but also the clerical class and religious institutions. Indeed, in the same
period, the French consular office in Mosul pressured the Ottoman
administration by claiming that Catholic missions and the Chaldean community
were "under protection"; complaints regarding the town of Cizre being
threatened by the Abdulkerim Bey Tribe were conveyed to central
authorities®. Again, in another incident reported by Foreign Affairs to the
Grand Vizierate and subsequently processed, it was stated that the "Batvan
aghas" circulating armed in Cizre besieged the Chaldean priest's house and
made direct personal threats, that public order in the region was disrupted, and
that a swift dispatch of forces was required’”’’. These diplomatic and

786 BOA, BEO, 3137/235214, (21 Rajab 1325 / August 30, 1907).

787 Ozen, op. cit., p. 62.

788 BOA, DH.TMIK.M. 254/61 (18 Shaban 1325-September 26, 1907).

789 BOA, DH.TMIK.M. 254/61 (18 Shaban 1325-September 26, 1907).

70 BOA, BEO 3148/236036 (3 Shaban 1325-September 11, 1907).

1 BOA, BEO 3214/241014 (18 Dhu al-Qi'dah 1325-December 23, 1907).
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administrative correspondences reveal that the violence had turned into a form
of pressure extending to city centers and religious representatives, rather than
merely isolated looting actions targeting rural settlements.

As an extension of the escalation of public order incidents in the late
summer of 1907, successive encrypted telegrams from the Diyarbekir and Bitlis
provinces recorded that the Deyr-i Zir, Bala, and Duhuk Chaldean villages were
subjected to destruction and looting; and that a priest and 16 villagers were
killed. Dispatches from the French Consular Agent in Mosul to his embassy
coincided with this balance sheet, and the incidents gained international
dimensions’?. In meetings held with foreign state officials and particularly the
French, the central administration evaluated that the local law enforcement
force in the region was inadequate in calming the incidents and capturing the
transgressors. Therefore, it brought to the agenda the dispatch of military units
and gendarmerie to the Cizre-Silopi line and Takpan and its environs; alongside
reform measures such as the capture of perpetrators, preparation of villages for
resettlement, and road—grain aid. However, it was particularly emphasized that
the shifts of forces from one region to another were not a whole but occurred in
partial waves, thus full success could not be achieved and as soon as units were
withdrawn or dispatched to other points, public order incidents resumed in
those places. Additionally, as soon as law enforcement forces were withdrawn
from the areas where they were dispatched, public order incidents began
again’®. These correspondences can also be read as the Ottoman State not being
able to maintain sufficient power in the region financially and militarily and not
fully ensuring central authority.

Following the declaration of the Second Constitution in 1908, the impact
of the general amnesty issued in the region was pointed out directly as a
"security risk" in the petitions of Chaldean and other Christian representatives:
the return to society of persons previously convicted of crimes such as banditry,
seizure, and murder weakened the perception of discipline and deterrence in the
provinces; Christian elements repeatedly requested intervention from the center
with a new perception of threat regarding life, property, and honor safety . At
the beginning of 1909, in the telegram Metropolitan Yakup of Cizre sent to the
Patriarchal Vicariate in Istanbul, it was reported in detail that the Goyan, Helali,
and Zirkan tribes attacked Chaldean villages, destroying churches and seizing
1,360 sheep; killing three shepherds and seriously injuring four people. The
Patriarchal Vicariate warned that if the incidents were not prevented, mass
migration would be inevitable”. These warnings demonstrate that the violence

72 BOA, BEO 3137/235214 (21 Rajab 1325-August 30, 1907).

73 BOA, BEO 3148/236036 (3 Shaban 1325-September 11, 1907).

74 BOA, DH.MUI. 130/64 (15 Jumada al-awwal 1325-June 26, 1907).
795 BOA, DH.MUI. 12/30 (6 Ramadan 1327-September 21, 1909).
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not only led to loss of life; but simultaneously targeted the economic
infrastructure (flock, seed, field) and the religious—institutional structure. Thus,
the community's opportunity to remain in place and its population capacity
were being eroded. In said telegram, beyond economic losses, it was
emphasized that human life was directly taken and holy sites were destroyed,
stating that the incidents had reached a level threatening the community's
existence. In the petition presented to the Ministry of Interior by the Patriarchal
Vicariate upon the same incident, it was stated that if the attacks were not
prevented, Christian communities would be forced into mass migration; and
that this would negatively affect demographic balances in the region and the
authority of the Ottoman administration.

4.7. Political and Social Transformation

4.7.1. Policy of the Ottoman State after the Second
Constitution (1909-1912)

With the declaration of the Second Constitution in 1908, the Ottoman
administration aimed to unite the different elements within the empire around
the principle of equal citizenship in the legal sense rather than the concept of
religion. This approach meant not only political representation; but also the
recognition of equal rights for all elements in terms of land ownership, title
deed system, and legal order. To resolve the land seizures and property disputes
that were the fundamental source of the Christian-Kurdish conflicts frequently
seen in the eastern provinces, the state planned to produce a righteous solution
based on title deed records. This application was found unacceptable by
Kurdish tribes who had recently transitioned from nomadism to settled life,
specifically in southeastern and eastern Anatolia. Due to the nomadic lifestyle,
many Kurdish tribes did not possess official title deeds; tribal customs and de
facto occupation were decisive in land use. In the authority vacuums at the end
of the 19" and beginning of the 20™ century, Kurdish tribes that settled in
evacuated Christian villages had claimed these lands. Therefore, the state's
restitution policy based on title deeds meant the direct loss of the lands in their
hands. Additionally, land carried not just economic value for Kurds; it was
perceived as an indicator of tribal honor and authority. Therefore, questioning
ownership meant the direct shaking of political and social power.

The Ottoman State chose the method of direct negotiation with the
parties to resolve these problems. On one side, the Hnchak and Tashnak
committees, which it had previously defined as terrorist organizations due to
bank robbery and bombing actions, were accepted as the representatives of
Armenians. On the other side, the separatist Kiirt Teali and Kiirt Hevi societies
were taken as interlocutors as the representatives of Kurds. The state even
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accepted the arbiter to be determined by these organizations themselves in case
of a disagreement between the parties, attempting to leave the solution to the
initiative of local actors. Kurdish—Christian conflicts at the end of the 19™ and
beginning of the 20" century were frequently reflected to European consulates
through missionary reports. This situation turned the issue into a foreign policy
problem. The fundamental concern of the Ottoman administration was to
prevent a local public order issue from turning into an international diplomatic
crisis. However, the excesses of Kurdish tribes led to constant external
pressures despite the state's wishes.

The state's aim was to secure the property rights of Christians within the
framework of the citizenship principle and to alleviate international pressures.
However, the lack of title deeds among Kurds, the fear of losing lands acquired
through seizure, and the resistance of the tribal order made this policy de facto
inapplicable. Thus, Ottoman policy after the Second Constitution revealed this
contradiction: the effort to secure the property rights of Christians at the state
level, and the resistance of Kurds without title deeds and the impositions of the
tribal order at the local level. The failure of this process formed one of the
subconscious justifications for the dramatic events against Christians during
World War I from the perspective of Kurds. For a new solution process could
mean Kurds losing the lands they effectively used”*®.

The declaration of the Second Constitution in 1908 reinforced the
discourses of freedom, equality, and justice in Ottoman society; however, the
general amnesty issued during the same period produced different results in the
provinces. With the amnesty, many persons previously convicted of crimes
such as banditry, seizure, and murder returned to social life, creating a serious
sense of insecurity, particularly among minorities. Indeed, in a petition sent to
the Ministry of Interior in 1909 with the signatures of the Siirt Armenian
Delegate, the Syriac Patriarchal Vicar, and the Chaldean Metropolitan, it was
stated that said amnesty caused the Christian people concern regarding life,
property, and honor safety, requesting that the state take measures to ensure
security again’®’. This complaint demonstrates that the atmosphere of freedom
brought by the Constitution turned into a source of threat for minorities when
merged with authority vacuums locally.

In 1912, attacks directly targeting religious symbols came to the agenda
in a different dimension. A cross was drawn with a red pencil on the busiest
corner of the Siirt marketplace, and papers containing indecent Arabic

796 Murat Gékhan Dalyan, “Kurdish and Armenian Land Dispute in the Second Constitutionalist
Period and a Solution Suggestion,” Route Educational & Social Science Journal §, no. 12
(December 2021): 29-41.

797 BOA, DH.MUI. 130/64 (15 Jumada al-awwal 1325-June 26, 1907).



323 | SIIRT KELDANI METROPOLITLIGI: KURUMSALLASMA, MISYONERLIK VE TOPLUMSAL ILISKILER

expressions were pasted on the four corners of the cross. The Chaldean
Metropolitan, the Syriac Patriarchal Vicar, and the Armenian Delegate
conveyed this situation to the Ministry of Interior with a joint telegram, stating
that this was an explicit insult and attack on the holy symbols of Christians’*®.
The incident is noteworthy as it is one of the rare examples where different
Christian communities in the region acted together. Such attacks were
perceived not just as individual actions, but as a threat directed at the religious
visibility of minorities in the public sphere, and the punishment of perpetrators
was requested from the Ottoman administration.

During the 1907-1909 phase, Cizre-centered violence manifested on
three planes. The first of these was the military-security dimension, comprising
the inadequacy of local forces and the security gaps produced by shifts of units.
Second was the tribal influence networks making judicial processes difficult
despite demands for the capture and punishment of perpetrators. Third was the
carrying of the issue to the international agenda, particularly through French
consular reports and Catholic mission activities”’. The intersection of these
three issues permanently weakened the security conditions of the Chaldean
community on the Cizre-Silopi line; the equality based on citizenship and
property guarantee envisaged by the Second Constitution could not find a
concrete response due to public order and authority weaknesses on the ground.

The 1909-1912 period stands out as a process in which the hopes created
by the Constitution quickly turned into security concerns. In these years,
Chaldeans and other Christian communities were subjected not only to physical
attacks but also to symbolic and religious provocations. This situation clearly
revealed the weakness of state authority in the provinces; showing that social
unrest was concentrated particularly on non-Muslim communities. Documents
also point to the increasing aggression of nomadic Kurdish tribes; conversely,
they reveal that the Chaldean community attempted to exert pressure on the
Ottoman government by relying on the protection claims of Catholic
missionaries and the French diplomatic representation®”. The combination of
the search for protection and the central authority vacuum deepened the
fragilities of the Chaldeans in security, economic, and religious fields and
markedly increased migration tendencies.

798 BOA, DH.SFR. 482/119 (25 Jumada al-awwal 1331-May 2, 1913).
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For the Chaldean community, which historically took root in the rural
basin of Siirt and its environs, the 20" century represents a painful period of
transformation in which a settled provincial life dissolved into a multi-centered
diaspora identity. Demographic Daralmas, which gained momentum
particularly during the Republican period, eroded the community's local
institutional structure; this process brought Chaldeans face to face with forced
and semi-forced migration practices. However, this dissolution did not develop
as a sudden and one-way break, but as a gradual and multi-centered historical
process shaped through religious and institutional networks.

4.7.2. Siirt Chaldeans After World War I: Migration,
Diaspora, and Re-Communalization

The incidents and migrations experienced between 1915-1918 led to a
dramatic weakening of the Chaldean population in Siirt and its surroundings.
While this break displaced the vast majority of the community, only a small
core community could remain. As expressed in a 1961 episcopal letter, diaspora
communities still carried the painful memory of this First World War vividly.
This memory has settled as a "religious break" and "period of martyrdom" in
the identity of the Siirt-origin community®”'. During this period, Catholic
missions attempted to collect aid from the places where their congregations
were located to help the other Chaldean episcopal centers along with Siirt.
However, war conditions prevented them from being successful as they wished.
During this period, according to The Catholic Bulletin (St. Paul, Minn.), the
two Chaldean bishoprics remaining in the hands of Catholic missionaries were
destroyed by Kurds like the others. In the letter of the Chaldean Vicar-General
in Rome dated December 13, 1919, he attempted to mobilize Catholic
institutions particularly in St. Louis, Boston, and Chicago for the Chaldean
community in Ottoman lands, but results as wished for Catholics in regions
such as Siirt could not be obtained®’*.

After the war, the lack of explicit recognition of the Chaldean minority
status in the Treaty of Lausanne caused the community to be deprived of legal
protection. This situation, combined with economic pressures and security
concerns from the 1920s onwards, accelerated new waves of migration. During
this period, Chaldeans leaving Siirt and its surroundings turned particularly
toward Mosul, Kirkuk, Aleppo, and Hasaka; and to a more limited extent,
toward Lebanon. These migrations led to the birth of a diaspora identity aimed
at reuniting the fragmented structure of the community.

801 (Buvre d’Orient, 1961, pp. 71-72.
802 The Catholic Bulletin (St. Paul, Minn.), January 1, 1921, p. 5.
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The Siirt Chaldeans Relief Committee, established in Istanbul in 1921
and officially recognized by the Ottoman government, is a new form of
organization created by these migration movements in Istanbul®*”. While the
committee aimed to support impoverished migrants on one hand, it showed that
Siirt-origin Chaldeans in Istanbul formed an economically strong nucleus on
the other. The state's official approval of this establishment consolidated the
perception of the "loyal and compliant community" of Chaldeans, and revealed
that they protected their social existence through civil-charity oriented
organizations as well as religious ones.

For the Chaldean community, which maintained a settled life for
centuries in the rural basin of Siirt and its surroundings, the 20" century
represents a painful period of transformation in which the provincial-based
institutional order dissolved into a multi-centered diaspora structure. This
transformation, rather than bearing a sudden and break-away character,
developed as a gradual and multi-faceted historical process shaped through
religious and institutional networks. Particularly the demographic daralmas,
which gained momentum with the Republican period, eroded the Siirt-centered
local institutional structure of the community; this situation left Chaldeans face
to face with forced and semi-forced migration practices. In this context, Siirt
continued its importance not only as a provincial center experiencing
population loss but simultaneously as one of the historical reference points of
Chaldean identity. The migration process did not lead to a break that entirely
erased the community's religious and social memory; on the contrary, it led to
the reorganization of this memory in new spaces. While dissolution was
experienced at the provincial scale, the community's identity was reconstructed
in different geographies through the church, clergy, and institutional
representation. In this mobility, Istanbul stands out as the first and most
important stop in Chaldean migration history. Istanbul, a center where
administrative, religious, and educational opportunities were concentrated for
non-Muslim communities since the final period of the Ottoman State,
functioned as a relatively safe settlement area for Chaldeans leaving Siirt and
its environs. Thanks to patriarchal representations, church spaces, community
schools, and bureaucratic contact opportunities, Istanbul made possible not
only escaping the environment of insecurity in the provinces but simultaneously
preserving the community identity within an institutional framework. In this
respect, Istanbul bears the quality of a transitional station for a wider mobility
extending to Europe, rather than a final destination in the Chaldean narrative.

Following the settlement in Istanbul, Chaldean migration turned largely
toward Western Europe. The geographic distribution of this orientation is not

803 Stamboul, November 26, 1921, p. 2.
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coincidental; on the contrary, it was determined by historical and religious
references. The prominence of countries such as France, Belgium, Germany,
and Italy clearly demonstrates the structural ties Chaldean migration
established with geographies having a Catholic tradition. The international
organization of the Catholic Church, relations inherited from missionary
activities, institutional support provided through the clerical class, and aid
networks made these countries accessible and familiar for the Chaldean
community. For this reason, Chaldean migration should be evaluated as an
identity-based form of migration aiming at the preservation of liturgical
practice, the language of the mass, and community discipline, rather than a
labor movement that can be explained solely by economic motivations.

One of the most concrete results of Chaldean migration at the
institutional level was the establishment of a new Chaldean Bishopric in Aleppo
in 1957. This bishopric, formed by those migrating from Diyarbekir, Siirt,
Mardin, and Urfa, shows that the community achieved a permanent and
organized structure within the diaspora. According to a report dated 1961, there
were seven congregations, eight churches, nine priests, and approximately
6,000 Chaldeans within this Aleppo-centered structure; additionally, pastoral
activities were carried out toward winning approximately 14,000 Nestorians
over to Catholicism®®. These data clearly demonstrate that the population
leaving Siirt and its environs reorganized in new spatial centers not just
numerically, but at an institutional level.

In the later years of the Republican period, the Chaldean presence in the
Siirt center weakened increasingly, and the community's presence in the city
regressed to a largely symbolic level. While Chaldean and Syriac communities
continued their presence in some villages in the Bohtan Valley and its
surroundings (Mez, Tentas, Upper Artin, etc.), the security crisis, village
evacuations, and forced migrations experienced in Southeastern Anatolia in the
early 1990s directly affected these communities. Chaldeans, who could not
benefit from minority status under the Treaty of Lausanne, became one of the
most fragile actors in this process®®; fixed spiritual organization at the
provincial scale largely collapsed. During this period, religious life broke away
from a local and continuous institutional ground and turned into a more sparse
and mobile service network. The confinement of masses to certain days, the
procurement of spiritual services from surrounding centers such as Midyat and
Mardin, and the conduct of basic rituals such as weddings and funerals over
regional networks clearly show the limits reached by provincial community
life. This situation reveals that while local institutional capacity narrowed on

804 (Buvre d’Orient, 1961, p. 71.
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one hand; on the other, it shows that Chaldean identity continues its existence
by developing a more mobile and network-based organization model within the
center-periphery relationship.

This demographic and administrative transformation has also led to a
radical change in the function of religious spaces. Today, churches in the Siirt
basin have gained the quality of memory spaces confirming the community's
historical presence, rather than being centers of regular worship life. In
settlements where the population has completely withdrawn or thinned out
seriously, mabetler and the surrounding cemeteries stand out as the strongest
material evidence regarding the Chaldean community's historical roots in this
geography. In this context, the church does not only undertake a theological
function; it simultaneously functions as a corporate remembrance area carrying
the symbolic representation of identity, continuity, and the spiritual "place."
Modern Siirt Chaldeanism is shaped along the axis of tension between local
demographic dissolution and spatial memory. Even though a continuous
community life in place has largely ended, the memory maintained through
churches, cemeteries, and holy sites continues to make the historical continuity
of the Chaldean identity visible. In this respect, Siirt no longer gains meaning
as an active community center but as a historical reference space for diaspora
Chaldeans. Thus, the Chaldean presence read through Siirt offers a historical
perspective that can be traced through the continuity of the place rather than the
continuity of the community in place; it provides a strong analytical ground for
understanding how an ancient identity repositioned itself in the modern world.

4.7.3. Transformation of Protection Regimes After World War
I and Lausanne: An Analysis via the Mosul-Siirt Line

The Sykes-Picot Agreement, signed in May 1916, envisaged a share for
France over Mosul and Southeastern Anatolia; however, in the later stages of
the war, de facto control in these regions passed into the hands of Great Britain.
This situation turned France’s missionary investments, maintained for nearly a
century through Dominican and Lazarist networks, from a geopolitical trump
card into an object of competition between Britain and Germany. The gap
between the spheres of influence drawn in favor of France on the map and the
power balance on the ground weakened the role of Catholic institutions as
"tools of cultural influence," and the protection regime transformed into a fluid
structure open to the change of external guarantors®®.

806 Frangois Baumer, La France et le Proche-Orient: De Frangois Ier a la fin du mandat au Levant
[Paris: Perrin, 2016], p. 264.
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Arrangements made between Germany and the Ottoman Empire in June
placed the protection of Catholic institutions into a new framework. Although
the attempts of the German Catholic politician Matthias Erzberger to establish
a concordat between the Vatican and the Ottoman Empire remained
inconclusive, the Ottoman government approached this idea positively in
principle®’. German financial support ensured that Catholic schools and aid
institutions continued their activities under war conditions; thus, traditional
French protection was replaced by German patronage. This development
changed the diplomatic interlocutor of Catholic institutions and coded them as
a "public order issue" on the Ottoman-German axis.

During this process, the Ottoman bureaucracy followed a balancing
policy that observed the principle of sovereignty and social stability. The
Sublime Porte, which exercised control over institutions through licensing, tax,
and title deed regulations before the war®® | re-evaluated the same institutions
under German guarantee after 1916 when France fell into "enemy status." Thus,
the state protected the sovereignty gains achieved by the abolition of the
capitulations while minimizing the risk of interruption in education and health
services.

This transformation was observed in three stages specifically in Siirt.
First, in the process of legal reframing, the 1912 French-Ottoman accord was
deemed invalid; the evacuation of institutions belonging to enemy subjects was
envisaged, churches and orphanages were left untouched, but monasteries were
transferred to state administration®”. Second, in the stage of financial-
administrative integration, the evacuation and census processes in Mosul along
with the repair and appropriation records in Siirt turned Catholic institutions
into units attached to the Ottoman treasury®!?. Third, in the stage of the change
of the protection interlocutor, when France withdrew, the Ottoman-German
agreement became the new protection umbrella for Catholic institutions; this
umbrella sustained daily operations while eliminating French diplomatic
influence.

This transformation created a new balance for the local Chaldean
community. The community voiced its demands for religious autonomy more
visibly, but remained deprived of political autonomy and maintained its

807 La Documentation Catholique, “La politique religieuse de Matthias Erzberger,” 1923, 1308.

808 presidential Ottoman Archives (BOA), MF.MKT. 1011/50.

809 BOA, HR.HMS.ISO. 143/10 (30 Muharrem 1331 - January 9, 1913); 143/12 (7 Jumada al-
akhir 1330 - May 24, 1912).

810 BOA, DH.EUM.5.Sb. 4/37, (7 Muharrem 1313 - November 25, 1914); BOA, MF.MKT.
1203/32 (14 Muharrem 1313 - December 2, 1914); BOA, DH.UMVM. 1/30 (22 Rajab 1334 -
May 25, 1916); BOA, DH.UMVM. 69/10 (29 Rajab 1916 - June 1, 1916).
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international visibility solely through its institutions. However, the British
occupation of Mosul and France’s loss of influence made the community's

future dependent on the fluctuations of competition between foreign powers®'".

Following the establishment of the Republic, France attempted to
maintain its influence in the region through property identification and requests
for spiritual visits. However, the Ankara government, emphasizing that the
capitulations were abolished by the Treaty of Lausanne, stated that the travel
rights of foreigners could only be used in accordance with the laws; it viewed
French demands, especially in border regions, as an intervention in sovereign
rights. Indeed, in a document dated August 31, 1927, the French consulate
requested permission for a clergyman to be sent to the region to identify
Dominican properties; however, the Legal Advisory Office of the Ministry of
Interior rejected this request by citing the 1915 regulations and the Treaty of
Lausanne®?. The same issue came to the fore again in December 1927; this
time, the French Embassy requested that Priest Rabaud from the Mosul
Dominican Mission conduct a tour covering Siirt, Jezireh, Van, and Trebizond.
However, Turkish authorities rejected this request for the same reasons and
prevented the foreign clergy from entering the provinces®"”.

This stance parallels the discussions regarding foreign schools during the
Lausanne negotiations. France endeavored to preserve the privileges inherited
from the Ottoman period and to guarantee missionary schools; however, the
Turkish delegation rejected these demands on the grounds that these institutions
spread harmful ideas against the integrity of the country, conducted religious
propaganda, and damaged the construction of national identity®'*. In the letter
written by Ismet Inonu to the French representative, it was explicitly stated that
existing institutions could only operate under full commitment to Turkish laws
and state supervision.

Regulations issued after Lausanne reinforced this line: from 1925
onwards, foreign teachers were subjected to examinations, and Turkish
language, history, and geography lessons were made compulsory. With Law
No. 1778 dated 1931, it was stipulated that Turkish citizens could only attend
Turkish schools. With the 1934 Title Deed Law, the real estate of foreign

811 BOA, HR.SYS. 2733/12 (20 Jumada al-awwal 1311 - November 29, 1893).

812 Turkish Diplomatic Archives (DTDA), 38693-156027-34 (August 31, 1927); DTDA, 38693-
156027-33 (September 13, 1927).

813 DTDA, 38693-156027-31 (December 29, 1927).

814 Ayten Sezer, Atatirk Doneminde Yabanci Okullar (Doctoral Dissertation, Hacettepe
University Institute of Atatiirk's Principles and History of the Revolution, 1994), pp. 38, 76-88;
Sezen Kilig, “Foreign Schools in the Republican Era (1923-1938),” Journal of the Atatiirk
Research Center 21, no. 61, 2020, pp. 273-278.
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schools was taken under state control, and with the 1935 Foreign Schools
Directive, a requirement was introduced that Turkish lessons must be taught
only by Turkish teachers®"”.

In conclusion, it can be said that the status of Catholic institutions
specifically in Siirt transformed in three stages: legitimacy linked to license and
tax requirements in 1913-1914, transfer to state administration with the
abolition of capitulations in 1914-1916, and complete closure to foreign
supervision through the Republic's sovereignty policies in 1927.

This transformation shows that Catholic institutions in Siirt and Catholic
communities in the East more generally were increasingly integrated into the
legal and administrative framework of the state in the process extending from
the Ottoman Empire to the Republic; while communities constantly
experienced the tension between "official recognition" and "loss of autonomy."
The Republican administration followed a policy characterized by continuity in
this process, aiming both to protect national sovereignty and to liquidate the
spheres of influence inherited from the Ottoman period. In this context, a
document in the British Foreign Office archives is noteworthy for
understanding the diplomatic balances of the period. As understood from the
document, and in terms of having attracted the attention of the British, the issue
is also of international importance®'. The report in question documents the
initiatives regarding the property and educational activities of the French
Dominican mission, particularly around Siirt. As stated in the text, the
Dominicans' request for permission to reopen their properties near Siirt, which
had been closed since World War I, clearly demonstrates the persistence of the
French in maintaining their presence in the region, despite the Republic of
Turkey's generally cautious and distant attitude toward foreign religious
institutions. It is clear that for this request to be meaningful, at least a limited
Chaldean population must still have been present in the region. For missionaries
to sustain their educational and religious activities, it depends on the presence
of a local Catholic community. Therefore, this application can be evaluated as
an indirect indicator that there was still a noteworthy Chaldean population in
and around Siirt in the mid-1930s. This situation is significant as it shows not
only the diplomatic efforts of the French to revitalize missionary activities but
also that the Christian presence in the region did not entirely disappear in the
early Republican period. Consequently, despite all initiatives, the Catholic
mission in the Siirt region was not reopened.

815 Kilig, “Foreign Schools in the Republican Era”, pp. 276-278.

816 Foreign Office, “Annual Report on Iraq for the Year 1934-1935,” in Foreign Office: Reports
on the Administration of Iraq and Dependencies, FO 406/72, The National Archives [London],
p. 60.
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CONCLUSION

The Siirt Chaldean Catholic community offers a multi-layered identity
pattern shaped at the intersection of both global missionary strategies and the
complex social fabric of the Ottoman provinces in the process extending from
the 16™ century to World War 1. The history of this community is not merely a
story of faith conversion or institutional growth; it is simultaneously a struggle
for existence constantly redefined between central authority, international
mission networks, and local social resistance.

The formation process of Chaldean Catholic identity proceeded
through the encounter of the Nestorian tradition with Catholicism on
theological, liturgical, and institutional planes. Siirt served as an intellectual
center in this encounter thanks to both clergy training activities and manuscript
production; however, the permanence of the transformation was limited by
local faith resistance and economic conditions. Catholicization manifested as a
fragile process determined by socio-economic adaptation and external
incentives rather than a dogmatic continuity.

Relations established with the Ottoman administration constituted
another dimension of the community's strategy to maintain its existence. The
state's principle of "license first" and the restrictions it imposed on the public
visibility of religious structures forced the Siirt Chaldeans to live de facto under
French diplomatic protection, despite maintaining their loyalty formally. This
dual security policy led to a two-fold identity construction oscillating between
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local loyalty and global protection, earning Chaldean notables both Ottoman
and French decorations.

The symbol of this identity at the personal level is Joseph Emmanuel
Thomas, who was the Archbishop of Siirt and subsequently the Chaldean
Patriarch. Thomas's education and career path extending from Beirut to Mosul
constituted an example that took Siirt out of the provincial scale and carried it
to the international stage of the Catholic hierarchy. Similarly, Addai Scher's
multilingual intellectual heritage is a rare example documenting the cultural
productivity of Siirt within Eastern Christianity. These two figures are the
historical representatives of Siirt Chaldeanism in terms of both institutional
depth and intellectual continuity.

However, this institutional and cultural density could not create a
permanent guarantee against the socio-political instabilities of the region. The
attacks experienced in 1897 and 1907 made the community's fragility visible;
property disputes, merging with ethno-religious tensions, revealed the weak
links of provincial security. Even the political openings brought by the Second
Constitution could not appease the local conflict dynamics; ultimately, the
destruction experienced during the war years largely ended the community's
physical presence. Nevertheless, the Chaldean Catholic community was able to
exhibit a capacity for diasporic reconstruction. Siirt-born Chaldeans in Mosul,
Aleppo, and Istanbul maintained both cultural memory and spiritual solidarity
through relief committees and associations. These organizations built a
collective map of memory in place of the physical space lost in Siirt; thus
reproducing the communal identity with a spatial flexibility beyond historical
continuity.

In conclusion, the example of Siirt offers an opportunity to examine the
local-social correspondences of Catholic missionary history, the forms of
renegotiating religious identities in the Ottoman provinces, and the survival
strategies of minority communities together. Siirt Chaldeans, in this context,
are a paradigmatic example of a modern Eastern Christian community
oscillating in the triangle of "global mission, local resistance, and dual identity."
Although the community's physical presence has been erased today, its
intellectual, institutional, and theological heritage continues to exist as an
integral component of both Chaldean Catholic identity and Ottoman provincial
history.
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