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Abstrakt

Tato diplomova prace se zabyva problematikou zahalovani Zen v Turecku. Prvni teoreticka
Cast se snazi zmapovat danou problematiku s diirazem na rozmanité interpretace a vnimani
Satku/hidzébu jakozto symbolu, ktery dnes ptredstavuje vice nez jen islamské ndbozenstvi.
specifickou modernizaci Turecka, kterd byla spojena s pozapadnénim. Pfedevsim diky tomu
byl satek po mnoho let vniman jako néco zaostalého, nemoderniho, jako néco, co nepatii do
novodobého Turecka. To mélo za nasledek, ze bylo zenam zakonem zakazovano se zahalovat
ve vetejnych prostorach. Pravé z toho divodu prace vykresluje dany problém i v historickém
kontextu, kdy kofeny této problematiky sahaji az do 19. stoleti. Druha, empiricka ¢ast je
vénovana kvalitativnimu vyzkumu. Pro tcely této prace byly realizovany polostrukturované
rozhovory s tureckymi vysokoskolskymi studentkami, které se zaméfovaly na jejich motivace
se (ne)zahalovat a dalsi jevy s tim spojené. Rozhovory byly provedeny jak se zahalenymi, tak
i Snezahalenymi divkami kvuli moznosti komparace jejich vypovédi. Nasledné byly

rozhovory analyzovany pomoci zakotvené teorie (grounded theory).

Kli¢ova slova: hidzab, islam, modernizace, pozapadnéni, $atek, Turecko, zahalovani



Abstract

This diploma thesis deals with the veiling issue in Turkey. The first theoretical part is trying
to map out the issues with an emphasis on the diverse interpretations and perceptions of the
scarf / hijab. The work perceives the scarf as a symbol which represents more than just the
Islamic religion. These multiple interpretations were caused primarily by the historical
development of the country, especially the specific modernization process of Turkey which
has been linked to the process of westernization. Mainly because of this the headscarf was for
many years regarded as something obsolete, unfashionable. Many people perceived the scarf
as something that does not belong in modern Turkey. This situation had affect the veilling
issue a lot. Women were prohibited by law to wear a scarf in public areas. For this reason the
work shows this issue also in the historical context which goes back to the 19th century — to
the Ottoman Empire. The second part comprises the empirical part is devoted to qualitative
research. For the purpose of this work interviews with Turkish university students were
carried out which focused on their motivation of covering or not covering and other
phenomena associated with this topic. Interviews were conducted both with veiled, and with
unveiled girls because of the possibility to compare their statements about regarding this
issue. Subsequently, the interviews were analyzed using Grounded Theory, which is the

method that works with qualitative data.

Key words: headscarf, hijab, Islam, modernization, Turkey, veil, Westernization
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Ptepsané rozhovory



1. Uvod

Zahalovani zen, a to rliznymi zpusoby, je bézné ve vSech muslimskych zemich. V zapadnich
zemich Casto panuje nazor, ze zahalena Zena rovna se utlaCovana Zena, jenz Satek nosi kviili
své roding, ktera ji k tomu nuti. OvSem v Turecku, v jedné z mala sekularizovanych zemi na
svété, kde je hlavnim naboZenstvim islam, bylo zenam jest¢ v nedavné minulosti zakonem
zakazovano chodit zahalené na univerzity a do vetejnych prostor. Kvili tomu Zeny s Satkem
nemohly studovat, pracovat ve vetejné sféte ¢i ucit na Skolach.

S timto nafizenim byla v minulosti spojena fada kontroverzi a Satek byl predmétem
dlouhodobé, neutuchajici diskuze. Navic Satek se béhem této debaty stal symbolickym
prvkem, ktery piedstavuje vice neZ jen islamské nabozenstvi. Zacal byt vniman i jako
civilizaéni symbol, ktery predstavuje néco zpatecnického, nemoderniho, néco, od ¢ehoz se
sekularizované, prozapadni turecké elity chtély odpoutat. Na druhé strané, v reakci na zakaz
ho nosit, se stal i symbolem lidskych prav a prava na svobodu nabozenského projevu. Néktefi
také mohou $atek povazovat za néco omezujiciho, zatimco mnohé Zzeny ho vnimaji jako néco,
Co jim poskytuje ochranu a dava svobodu.

Dnes vladne v Turecku tradicionalisticka strana Strana spravedlivosti a rozvoje
(turecky Adalet ve Kalkinma Partisi, dale budu povétSinou pouzivat zkratku AKP), ktera
v roce 2010 zrusila dané nafizeni, jenz zakazovalo se zahalovat, a to nejdfive na univerzitach
a o tfi roky pozd¢ji bylo zruSeni zédkazu rozSifeno 1 na dalsi vefejné instituce. Tento spor o
Satcich (jako mnoho jinych) nazorové rozd€loval tureckou spole¢nost na dva polarizované
celky — na tradicionalisty, zastance $atku, a sekularisty/kemalisty, pro které noSeni $atku
predstavuje odklon od sekularizovaného statu a ptiklon k islamizaci zemé.

Ovsem jak chapou zahalovani ty, kterych se to tyka, tedy konkrétné mladé vzdélané
turecké zeny? Co pro né satek znamena? Pro¢ ho nosi, ¢i nenosi? A jak ony samy chapou roli
nabozZenstvi ve svém zivoté? Na tyto a dalsi otdzky se pokousi odpovédét tato diplomova
prace na zaklad¢ studia odborné literatury a skrze analyzu hloubkovych polostrukturovanych
rozhovort, které byly potizeny pro tcely této prace.

Cilem prace je tedy seznamit potencialniho ¢tenafe s riznymi vyznamy, které jsou
satku ptisuzovany, a ukazat tak, o jak riznorody jev Se jedna. Dalsi ambici prace je vykreslit
danou problematiku na pozadi modernizacnich procestt a historickych udalosti, které se
Vv turecké spolecnosti odehraly a mély nemaly vliv jak na zahalovani zen, tak i na podobu
samotného Turecka. Piedev§im jsem ale chtéla dat prostor samotnym Turkynim se

k problému vyjadrit, a ziskat tak autenticka primarni data.



Na zéklad¢ vytycenych cili jsem i1 koncipovala strukturu prace, ktera je rozdélena do
péti kapitol (v€etné uvodu a zavéru). Druha kapitola prace se vénuje riznym symbolim a
interpretacim, které ohledné zahalovani panuji. Pfedstavuji v ni zdkladni typy diskurzi, které
existuji ohledné zahalovani muslimskych Zen s durazem na rozdilnost mezi jednotlivymi
zemé&mi a vlivem kultury na tento fenomén. Posléze se jiz zamé&tuji na Turecko, specifika jeho
spolecnosti s ohledem na postaveni zen a konotace, do nichz se Satek v tomto prostiedi dostal.

V dalsi kapitole je cely problém zasazen do Sir§iho historického kontextu. Pokusila
jsem se na historickém vyvoji tohoto ,.8atkového problému* a piistupu k Satku obecné
znazornit 1 vyvoj Turecka S poukazem na procesy, ke kterym v zemi dochazelo. Jednd se
predevs§im o specifickou modernizaci zemé¢ spojenou s pozdpadnénim, dale o vysoky
nacionalismus, sekularismus a silnou roli statu a armady v zemi. Jelikoz k témto jevim
dochazelo jiz od konce Osmanské fiSe, tak 1 ja se vénuji tomuto fenoménu od Gpadku fiSe az
po rok 2013, kdy bylo natizeni o zdkazu $atku ve vefejnych prostorach zruseno.

Ctvrta kapitola je zaméfena na samotny kvalitativni vyzkum rozhovord, které byly
pofizeny S tureckymi vysokoSkolskymi studentkami. Po popsani metodologie a prubéhu
vyzkumu nasleduje samotna analyza rozhovoru. Pfi analyze jsem pouzila zakotvenou teorii
(grounded theory) a snazila jsem se pfi ni zaméfit se na hlavni vyzkumnou otazku, ktera zni:
Jaké jsou motivace zen v Turecku se zahalovat, ¢i nezahalovat?.

Posledni patou kapitolou je zavér, v némz jsou shrnuty hlavni poznatky, ke kterym
tato prace dospéla.

Duvodu, pro¢ jsem si zvolila dané téma, bylo nékolik. Jednak mne k tomu ved| osobni
studijni pobyt v Turecku a obecné pozitivni vztah k této zemi. Dale to byla snaha propojit
studium v zahrani¢i s tématem zavére¢né prace, a vyuzit tak jedine¢nou pfileZitosti, ktera se
mi naskytla. Na zacatku mne zaujala i kontroverze, ze prestoze je V zemi vétSina obyvatel
muslimu, tak zde bylo mnoho let zakazovano nosit Satek. To ve mné podnitilo pocatecni
zveédavost a postupné jsem se zacala o dané téma vic a viC zajimat.

Vim, Ze dané téma se mlZe jevit na prvni pohled v Ceském prostiedi jako marginalni a
nepodstatné. Ov§em pod tihou zmén a udalosti, ke kterym v dne$nim globalizovaném svété
dochézi, tak i téma ,,islam* se stale vice stava diskutovanym v ramci Ceské republiky. Na
stran¢ vétSinové spolecnosti, kterd ¢asto nema osobni zkuSenost s muslimy ¢i muslimskym
svétem, tak muze diky neinformovanosti dochazet k nepochopeni muslimskych zen a
k prohlasenim, které jsou zjednodusujici a pfili§ generalizujici. Pravé proto bych i touto praci

chtéla poskytnout vice informaci a nabidnout mozna trochu jiny pohled na zahalovéni.



2. Zahalovani — mnoho riznych symbolik a interpretaci

To, co si oblékame na sebe, mé svoji urcitou vypoveédni hodnotu, jelikoz odév dnes zkratka
neplni pouze svoji funk¢ni ulohu, ale stal se predev§im estetickym prvkem. Odév je jednak
vyrazem dané Kultury, jednak muize tvofit soucast nasi identity, a to jak té individualni, tak i té
kolektivni. Odéni urcitym zplisobem vypovida o kultufe samotné, ve které jednotlivec Zije, ale
i vosobni roviné¢ o ¢lovéku jako takovém tim, co si konkrétni jedinec na sebe ve svém
kazdodennim zivot¢ obléka. Také odév o Clovéku muize fikat, do jaké socioekonomické tiidy
patfi, ¢i to jaké nadbozenstvi vyznava.

A pravé rizné zpisoby zahalovani a piedevdim Satek/hidzab’, ktery je nejcastdjsi
formou zahalovani Zen na svété a i v Turecku, se stal symbolickym prvkem, ktery jiz davno
presahl svlij ndbozensky rozmér. Zahalovani se stalo pfedmétem mnoha riznych (nékdy i
protichtidnych) interpretaci a diskurzii po celém svété. Satek uz neni chapan pouze jako
nabozenska praktika nebo moznost individualni volby (Vojdik 2010: 684). Dnes uz neexistuje
jeden hidzab, ktery je bud’ liberalizujici, nebo utlacujici, ale existuje cela plejada hidzabu a
kazdy z nich ma trochu jiny vyznam a symboliku. Navic je zapotiebi si uvédomit, ze tyto
rizné vyznamy a symboly nevypovidaji néco pouze o Zenach, které hidzab nosi, ale i o téch,
ktefi se podileji na vytvafeni téchto rozmanitych interpretaci.

Casto se zapomina, Ze neexistuje jeden islamsky svét, ktery zastava jasny nazor, zda a
jak se maji zeny zahalovat. Pii zkoumani jevu je dulezité ptihlédnout i ke kulturnim a
historickym okolnostem, vramci kterych je hidzab noSen. NoSeni Satku a pfistupy
k zahalovani se li$i zemé& od zemé, kultura od kultury, ale existuje i néco spole¢ného pro tento
fenomén — islamské nabozenstvi. Hidzab totiz ptedstavuje primarné nabozensky symbol, i
kdyz jeho kulturni, socidlni a politické implikace jsou rozdilné v kazdém koutu naSeho svéta
(Woodlock 2011: 395).

Bohuzel (pfevazné tedy na Zapadé) dochazi k tomu, Ze vnimani a predstavy o
zahalovani jsou casto zjednodusSujici a zatizené¢ predsudky. Asi nejtypictéjsi je redukce
muslimského a zvlasté pak arabského svéta na néco anti-zenského a misogynského. OvSem
tyto predstavy jsou Casto odtrzené od reality a navic ignoruji fakt, ktery byl zde jiz jednou
zminén — na svété zZije nekolik set miliont muslimskych Zen v riznych zemich a kulturach,

maji odlisné zivotni podminky, a tudiz je velice t€zké prohlasovat generalizujici soudy 0 nich.

! Rada bych jesté upresnila pojmoslovi, které se vaze se zahalovanim. I kdyZ vim, Ze pokud se pouzivé slovo
zahalena, nemusi to znamenat, ze dana zena nosi hidzdb, pro ktery pouzivam i vyraz $atek. A naopak, pokud se
budu vyjadiovat o Satku, tak si uvédomuji, ze ne vSechny zahalené zeny nosi Satek, ale je jich vétSina. Prave
z toho duivodu, Ze se vétSina zen zahaluje timto zplisobem, budu pouzivat vSechny tyto vyrazy — Satek, hidzab
jako sob& rovnocenné, pokud to nebude v textu jinym zptisobem upiesnéno.
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Je dobré mit na paméti, ze Zenska prava v tomto svété, ale i problematika zahalovani, je
vnimana a interpretovana velice rozlién¢ (Burgat 2003: 140).

Rachel Woodlock v knize Sociology of Islam (Sociologie islamu) predstavuje Ctyii
dominujici typy diskurz, které panuji ohledné zahalovani muslimskych Zen. V ramci téchto
diskurzt jsou zachyceny ruzné nazorové trendy a orientace na muslimsky svét s ohledem na
soucasnou moderni dobu a globdlni kontext. Jednd se o tradicionalistky, sekularisticky,
fundamentalisticky a kontextualisticky pohled na zahalovani Zen v muslimském svéte

(Woodlock 2011: 396).

2.1 Koran jako informacéni zdroj o moZnych zpiisobech zahalovani

Jesté nez si predstavime jednotlivé diskurzy, tak je na misté se podivat na zdroj téchto
riaznych interpretaci, jimz je Koran. V Koranu se vyskytuje nékolik pasazi, v nichz je
napsano, ze by se Zeny mély zahalovat, ale neni v nich jasné¢ definovano, jakym zptisobem by
se m¢ly zahalovat, a tim padem vznika prostor pro rizné vyklady.

Pivodni smysl zahalovani souvisi se sexualitou, tedy pfedev§im se sexualitou
V produktivnim véku. Sara Svétlo (24:60)2 totiz vyslovné uvadi, Ze zeny, které nemaji nadéji
se provdat, smé&ji odlozit zavoje. Imperativy ohledné zahaleni Zen se nachdzi dale v surach
Spojenci a svétlo®, kde se zeny vyzyvaji k tomu, at’ zakryvaji své ozdoby a pfitahuji k sobé
zavoje, aby nebyly urazeny. OvSem jakym zplsobem by se zeny mély zahalovat, ¢i apel na
zahaleni tvafe Zeny v Koranu pfimo uveden neni. Zahalovani je dale v koranském kontextu
spojovano s cudnosti, pfedevsim s klopenim o¢i. Také Zenské vlasy v islamské kultufe maji

urcity eroticky aspekt a predstavuji sexudlni symbol, a proto samy Zeny casto uvadéji, ze

% Konkrétné se v Koranu pise: ,,Rekni véticim, aby cudné klopili zrak a stfezili sva pohlavi — a to je pro n& istsi,
vzdyt’ Buh dobfe je zpraven o vSem, co konaji* (Koran 24:30 — 557). ,,A fekni véficim Zenam, aby cudné klopily
zrak a stfezily sva pohlavi a nedavaly na odiv své ozdoby kromé téch, jez jsou viditelné. A necht’ spusti zavoje
své na nadra sva. A necht’ ukazuji své ozdoby jediné svym manzelim nebo otciim nebo tchanim nebo syntim
nebo syntim svych manzeli nebo bratifim nebo syntim svych bratii ¢i sester anebo jejich Zenam anebo tém, jimz
vladne jejich pravice, nebo sluzebnikim, ktefi nemaji chtice, anebo chlapctim, ktefi nemaji pojem o nahoté Zzen.
A necht’ nedupou nohama, aby 1idé postiehli ozdoby, které skryvaji. A konejte vSichni pokani pfed Bohem, 6
véfici, snad budete blaZzeni!* (Koran 24: 31 - 557).

¥ Konkrétng se v Koranu se pise: ,,Zeny prorokovy! Nebudte jako lecjaka jina Zena! Chcete-li byt bohabojné,
pak nebud'te pfili§ poddajné v feci své, aby po vas nebazil ten, v jehoz srdci je choroba, nybrz mluvte slova
nevédomosti! Dodrzujte modlitbu, davejte almuznu a budte poslusné viici Bohu a poslu Jeho! Biuih chce pouze

odstranit od vas $pinu, lidé domu, a chce vas oéistit iplnym ocisténim.* (Koran 33: 32 — 33).
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jejich zakryti jim umoziuje se dostat z pozice ,,sexualniho objektu* (Ostfansky 2014: 174,
175). Déle obhajci hidzabu zdiraziiuji funkci ochrany jejich nositelek a povazuji ho za znak
dustojnosti a urcité asexuality (Kropacek 1996: 89).

Pokyn k zahalovani se v riznych ¢astech svéta vyklada rozdilnymi zptsoby a souvisi
to predevsim s lokalni kulturou a zvyklostmi, a proto se jeho napliiovani tak zietelné lisi.
Najdou se i ti, ktefi tvrdi, ze islam zadné zakryti vlasi nevyzaduje a ze jde pouze o zvyklost, ti
ale pfedstavuji mensinu v islamském svété (Ostransky 2014: 174, 175).

Zeny mohou nosit hidzdb, tedy prosty $atek zakryvajici Zené vlasy. Hidzab je obecnd
nejrozsirenéjsi forma zahalovani muslimek a také se jednd o nejliberalngjsi formu zahalovani.
Dale se pak zeny odivaji do cadoru, coz je splyvavy odev, jenz nechava odhaleny oblice;j.
Nejéastdji se s timto zptsobem zahalovani mazeme setkat v franu. Nikdb je &erny zavoj
S uzkym priizorem pro o€i, jenz zakryva cely oblicej a télo Zeny. Poslednim moznym typem
zahaleni je burka, tedy roucho oblékané ptes kazdodenni obleCeni Zeny, které dusledné
zahaluje cely obli¢ej vcetn¢ o¢i a zcela kryje i kontury téla. Burka se nejcastéji nosi
v Afghénistanu, Pakistanu, Bangladési ¢i Indii a i v muslimském prostiedi byva casto
povaZovana za krajnost a je i Casto kritizovana mezi muslimy samotnymi (Ostfansky 2014:

36, 39, 72, 174).

Obrazek 1: Ctyti zakladni typy zahalovani Zen — nikéb, burka, ¢ador a hidzab

nigab burka chador hiyab

Zdroj: pinterest.com, dostupné z https://www.pinterest.com/pin/417779302903383404/.
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2.2 Dominujici diskurzy ohledné zahalovani muslimskych Zen

Jak jiz bylo napsano vyse, existuje nékolik pohledii na danou problematiku a kazdy z nich
zastava trochu jiné stanovisko. Jest€ je zapotiebi upozornit na to, Ze vSechny tyto
predstavované diskurzy je nutné brat jako navzajem soutézici, ale i prekryvajici se narativy,
které rozhodn¢ nejsou rigidni, spiSe naopak. I kdyz tato kategorizace je také do znacné miry
generalizujici a zjednodusujici, tak na druhé strané predstavuje rtiznorodost piistupti k dané
problematice. Ukazuje, jak si lidé konstruuji a nasledné i rekonstruuji své piedstavy 0 islamu
na zakladé rtznych zdrojii a referenci, které v sobé zahrnujici lokédlni kontext, souhru
mocenskych vztaht, stejné jako jsou ovlivnény transnacionalismem a globalizaci (Woodlock
2011: 410).

Prvni znich je tradicionalisticky pohled, ktery povazuje za svij zdroj autority
vytvaiejici interpretaci vladnouci nabozenské pravo, které se vyvijelo po mnoho stoleti.
Nicméné v procesu reakce na modernitu se kodifikovalo a vykrystalizovala se v tomto
pohledu ptedmoderni, patriarchélni interpretace nabozenstvi, jez diferencuje muze a Zeny na
zaklad¢ biologické rozdilnosti (Woodlock 2011: 410, 411). Tradicionalisté tvrdi, ze
muslimové potiebuji uplatiiovat pfedmoderni naboZenské pravo navzdory kulturni a
sociologické diferenciaci, kterou modernita pfinesla. V tomto pohledu neni prostor pro zménu
patriarchalniho systému nebo pro zvazeni adaptability pfedmoderniho prava Saria.
Argumentuje se tim, Ze zahalovani je tradici muslimskych Zen a jiz prorokovy Zeny a dcery se
zahalovaly, a proto i soucasné Zeny by se m¢ly fidit touto tradici (Woodlock 2011: 401, 402).

Zastanci sekularistického pohledu jsou ti, ktefi z pohledu zapadniho modelu separuji
nabozenstvi a stat. Toto se i promitlo do jejich pfedstav muslimského Zenského archetypu.
Dle jejich predstav muslimska Zena je pasivni, utlacované a zahalené stvoreni. Jejich zdrojem
autority je orientalisticky diskurz*, ktery se vyvinul na Zapadé (Woodlock 2011: 411). Na
Zapadé a i v mnoha zemich muslimského svéta bylo ptedpovidano, ze pravé sekularismus by
mohl piinést muslimy do moderniho svéta a poskytnout jim potiebny pokrok a osviceni. Zeny
a jejich téla se stala emblémem boje mezi protichidnymi silami sekularismu a nabozenského
obrozeni pii konstrukci moderniho narodniho statu (Kandiyoti citonana in Woodlock 2011:
403). Takovy postoj k zahalovani zastavalo v minulosti pravé Turecko, ale byla to i filosofie
Rezi Pahlaviho, posledniho $aha v Iranu. Pro sekularisty je muslimské Zenské zahaleni
asociovdno se zpateCnictvim, misogynskym a nezadoucim zavedenim patriarchalniho

nabozenstvi. Hidzab pro né reprezentuje jednak utlak Zeny jakoZzto obé&ti a i agresivni

* Orientalistickému diskurzu se budu je§té vénovat v této kapitole, a to jiz pfimo v souvislosti se zahalovanim
v Turecku.
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prosazovani nabozenstvi ve vefejné sféte (Scott 2005, Werbner 2007 citovani in Woodlock
2011: 403). K tomu doslo napiiklad ve Francii, kdy byl Satek povazovan za urcitou hrozbu,
ktera by mohla ohrozit francouzskou identity (Woodlock 2011: 404).

Pro fundamentalisticky pohled je zdrojem autority charismaticky kazatel, ktery je
presvédCen o jediné, jednotné piedstavé vykladu boha a naboZenstvi, ktera si klade za cil
dekontextualizovat a globalizovat muslimskou identitu. Tim padem dochazi k vytvareni
esencialnino pohledu na biologickou pohlavni diferenciaci potvrzujici patriarchalni podobu
symbolt, ktery pomdha vytvafet hranice muslimské identity. OvSem 1 v ramci
fundamentalistického diskurzu se 1iSi pozadavky na to, jak by se mély zeny zahalovat.
Naptiklad salafisté vyzaduji, aby byla Zena zahalena cela véetné obliceje, tedy aby nosila
nikdb. OC¢i mohou byt nezahalené, zavisi na potiebé. Jini fundamentalisté, naptiklad
Muslimské bratrstvo ¢i Islamska strana (Jamaat-e-Islami) davaji svoleni, dokonce mnohdy i
povzbuzuji muslimské Zeny, aby nechévaly své ruce a oblieje nezahalené, ale zbytek téla
musi byt zakryt. Fundamentalisté s racionalitou modernimu svétu blizkou, se pokouseji
poskytnout sociologické a politické argumenty pro to, pro¢ by se zeny mély zahalovat.
Podavaji vysvétleni souvisejici S interpretaci biologickych diferenciaci mezi muzi a Zenami a
kladou diraz na moralnost zen. Ve fundamentalistickém diskurzu zahaleni poskytuje
pienosné soukromi, které dovoluje Zendm participovat ve vefejném Zzivoté. Ackoliv
fundamentalisté jsou moderni ve svych metodach interpretace islamu, tak jsou ve své podstaté
zpate¢nicti (Woodlock 2011: 406 — 408).

Poslednim typem diskurzu je kontextualisticky pohled na muslimsky svét. Ten piijima
predstavu ,,uzavorkované pravdy*, kterd prosazuje pravo individua (vCetné zen) na Osobni
pojimani nabozenstvi a vyvoj riznych praktik v zavislosti na ¢ase, mist¢ a kultufe. Jejich
zdrojem autority je moderni trend 20. stoleti, ktery klade diraz na kontext, v némz se dané
jevy vyskytuji (Woodlock 2011: 410-412). Jde o lidi, ktefi argumentuji tim, ze islamu musi
byt porozuméno kontextualné. To znamend, ze muslim vzdy interpretuje nabozenstvi skrze
jednotlivou periodu, misto, kulturu, jazykovou skupinu a tfidu. Pravé diky tomuto piistupu
muslimové vytvofili bohatou a rozmanitou islamskou viru a praktiky. V ramci islamského
odivani mnoho kontextualisti pfevzalo to, ze zakladni pravdy Koranu a Prorokovy tradice
jsou jedna véc, ale rizné kultury, které také mohou na odivani Zen pusobit, jsou véc druha
(Woodlock 2011: 408, 409).

Noseni $atku je tedy ovlivnéno fadou jevu, a proto se jiz budu zamétovat na vyklad

tohoto symbolu v ramci Turecka, kde se Satek a obecné i zplsob odivani staly zastupnym
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prvkem, jenz jednak doprovazel, ale na druhé stran¢ byl 1 podmifovan riznymi jevy, ke
kterym v pfislusné zemi dochazelo a dochazi dodnes. Zahalovani totiz ptredstavuje i urcitou
pomyslnou hranici mezi riiznymi identitami — mezi muzi a zenami, mezi tureckou sekularni
elitou a politickymi islamskymi lidry, mezi globalnim Zapadem a narodnim islamem (Vojdik
2010: 664).

2.3 Podoba turecké spole¢nosti

Pfi psani o turecké spolecnosti a problematice zahalovani zen v Turecku je dulezité brat
V potaz to, Ze je pomé&rné tézké generalizovat a psat o tureckych Zenach jako takovych, jelikoz
se jedna o velice heterogenni skupinu. Z tohoto divodu bych hned ze zacatku chtéla nastinit
par zékladnich udaju o turecké spolecnosti a Zenach a postaveni zen v této spole¢nosti.

Je relativné komplikované popsat pozici Zeny v turecké spole¢nosti uz jen z toho
duvodu, ze v Turecku zije dle statistickych tdaji z roku 2013 ptes 38 miliont zen (Turkish
Statistical Institute 2013: online). V této ,,nabozensko-sekularni* zemi samy zeny argumentuji
tak, ze 1 kdyz je kemalistické reformy liberalizovaly, stadle maji oproti muzim v mnoha
oblastech spoleCnosti niz$i status. Zatimco je zde relativné vysoké procento doktorek,
pravnicek a ucitelek diky moznostem, které Zendm daly republikdnské reformy, tak i pfesto
zeny nejsou stejné vzdélané jako muzi a nejsou rovnocenné zalenény na pracovnim trhu
nebo v politice (Arat 2009: 9). Relativné mnoho Zen oproti muziim nema ani zakladni
vzdélani, neumi tedy Cist a psat. Napiiklad 1,4 % muzd v zemi je negramotnych oproti 7 %
zen (Turkish Statistical Institute 2013: online). Na druhou stranu v poslednich letech vyrazné
stoupa procento déti, zvlasté divek, navstévujici Skolu (Altinay, Arat 2009: 28) a postupné se
tato vzdélanostni nerovnost snizuje.

The Global Gap Gender Report pro rok 2013 ve srovnani 136 zemi umistil Turecko na
120. pfi(:ku5 ve svétovém zebticku ohledné rovnych pfilezitosti mezi pohlavimi. Turecku bylo
udéleno skore 0,608, pricemz ¢im vice se ¢islo rovna jedné, tim véEtsi je rovnost ve spolecnosti
mezi pohlavimi (The Global Gap Gender Report 2013: 360, 361). Je zfejmé, ze rovnost mezi
pohlavimi neni uplné idedlni v porovnani s ostatnimi staty Evropy, naopak pokud bychom
Turecko srovnavali s jinymi muslimskymi staty, tak zemé dopadla dobfe. Turecko tedy v této
oblasti, jakoZzto i v mnoha dalSich ohledech, pfedstavuje ,kulturni most mezi Blizkym

vychodem a Zapadnim svétem* (Lichter 2009: 352). S vyrokem, Ze by Zeny m¢ly mit stejna

® Jen pro srovnani, Ceska republika se umistila na 83. mist& se skore 0,677. Na prvnim misté se umistil Island a
za nim nasledovaly severské evropské staty jako Finsko, Svédsko a Norsko. Naopak nejhlie se umistily zeme
jako Syrie, Cad a Jemen (The Global Gap Gender Report 2013).
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prava jako muzi, souhlasi 84 % Turkl a je zajimavé, Ze v odpovédich nejsou velké rozdily
mezi odpovédmi muzi (83 %) a Zen (85 %), zatimco V jinych muslimskych zemich
(Jordéansko, Pékistan, Egypt) s timto vyrokem vyraznéji vice souhlasi Zeny oproti muzim.
Také 86 % Turkll souhlasi s vyrokem, ze by Zeny mély mit pravo pracovat mimo domov.
Ovsem 67 % Turkd se domniva, Ze pii nedostatku pracovnich mist by muzi méli mit vétsi
pravo pracovat nez zeny (Pew Research Centrer 2012: online).

Realita je takova, Ze mnohem vice muzi vykonava placenou préaci oproti Zenam, z
¢ehoz vyplyva, ze stale mnoho Zen je ekonomicky zavislych na muzich. Participace na
pracovnim trhu ve véku nad 15 let byla v roce 2011 48 %. Z tohoto ¢isla bylo 69 % muzi a
pouze 26 % zen (Turkish Statistical Institute 2013: online). A krom¢ vzdé€lani je i prace velice
dilezita pro zlepSeni statusu Zen ve spoleCnosti. Ve vyzkumu, ktery byl proveden pro
neziskovou vladni organizaci Kamer, byly tazany zeny na to, co potiebuji, aby se staly
rovnocennéjsimi ve spoleénosti. Vice nez polovina dotazovanych (51 %) odpovédéla, ze zeny
pro zlepseni své pozice potiebuji placenou praci (Kamer NGO 2013: online).

Také hodnota rodiny a jeji vliv na zivot jednotlivce je zde relativné vysoka. 63 %
Turkli se domniva, Ze by si Zeny samy mély vybirat manzela, 16 % se domniva, Ze by Zené
méla vybrat manzela rodina a 19 % se domniva, Ze by na vybéru budouciho partnera mély
podilet ob¢ strany (Pew Research Centrer 2012: online). V obecné roviné domluvené svazky
stale predstavuji jeden z velkych problémi Zen v turecké spole¢nosti.

Navic neexistuje urCity charakteristicky typ turecké Zeny a nejde Zeny povaZovat za
jednu homogenni skupinu (Giines-Ayata 2005: 149). Toto je velice dillezité si uvédomovat pti
popisu problematiky, ktera se ma vztahovat obecné k Zenam v Turecku. Jako v kazdé jiné
spole¢nosti jsou i zde rozdily mezi rliznymi vzdélanostnimi skupinami zen, dale mezi
meéstskymi Zenami a témi, které ziji na vesnici, jinak vypada Zena z vys$§i a niz$i
socioekonomické tiidy.

Rozdily mohou byt i mezi Zenami Zijicimi na vychodég a sttedozapade zemé. V jednom
sociologickém vyzkumu byly Zeny tazany, jakym zptsobem se seznamily a uzaviely snatek se
svym manZelem. Polovina tureckych respondentek odpovédéla, ze se provdaly diky
domluvenému snatku. OvSem pokud bychom pouze hledéli na to, jak odpoveédély zeny Zijici
na vychodé zem¢, tak by toto ¢islo vzrostlo na 66 % (Altinay, Arat 2009: 21). Naopak otazka
viry je shodnd mezi vychodem a zapadem, 100 % Zen na vychodé zemé odpovédé€lo, Ze jsou

muslimkami, a na zapadé odpovédélo stejné 99,8 % zen (Altinay, Arat 2009: 28). V daném
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cey

vyzkumu vysokou Skolu vystudovalo 7 % Zen. Z respondentek, které ziji na vychodé Turecka,
mé vystudovanou §kolu 3 % z nich a ze zapadu zemé 8 % (Altinay, Arat 2009: 28)°.

DalSim problémem pii otazce, kterd se zabyva problematikou zahalovani zen
V Turecku, je to, Ze zde neziji pouze Turkyné. V zemi se vyskytuje pocetna kurdskd mensina,
dale i naptiklad nabozenska mensina alévitii, a proto bych zde chtéla upozornit na to, ze se
budu zabyvat majoritni zenskou populaci v obecné roviné a nebudu délat rozdily mezi
jednotlivymi nérodnostnimi ¢i nabozenskymi skupinami Zen. Déle bych chtéla upozornit na
to, ze se v prace budu vénovat spise aktivnéjsi a vzdélanéjsi vrstvé zen, jelikoz hlavné ty se
podilely a podileji na formovani zkoumaného problému. Nésledné se na tuto vrstvou Zen budu

ro~r

zamétovat 1 v praktické ¢asti prace.

2.4 Zpisob zahalovani v Turecku a pohled na néj o¢ima turecké spole¢nosti

Necela polovina Turkyn (45 %) se zahaluje na vefejnych mistech, zatimco mirna vétSina (52
%) se nezahaluje. Star§i méné vzdélané Zeny nosi na vetejnosti Satek Castéji nez jiné skupiny
zen: 71 % Zen starSich 45 let ve vyzkumu odpovédélo, Ze nosi Satek na vefejnych mistech,
oproti 40 % Zen ve véku mezi 30 a 44 lety a 29 % Zen ve véku od 15 do 29 let. Navic Zeny se
zakladnim a niz§im stupném vzdélani, coz pfedstavovalo v daném vyzkumu 74 %
respondentek, nosi Satek dvakrat Castéji nez Zeny, které vystudovaly sttedni Skolu (Gallup
2007: online)’.

Nyni bych chtéla poznamenat, Ze vétSina zahalenych Zen v Turecku nosi $atek neboli
hidzab. Na zeny odéné do nikabu nebo burky bychom v Turecku narazili vyjime¢né a pokud
tom, Ze krajnéj$i zplisob zahalovani neni soucasti turecké tradice, své€d¢i 1 vyzkum, ve kterém
se ruznych obyvatel muslimskych zemi ptali na to, jakym zplsobem by se méla Zena
zahalovat. Dotazovanému bylo pfedlozeno pét obrazkl s riizné zahalenou Zenou a respondent
mél vybrat jeden z nich dle toho, jak by Zeny mély dle jeho ndzoru chodit zahalené (a zda
vibec by mély chodit zahalen€). 32 % Turkid zastava ten nazor, Ze by Zeny nemély chodit

vubec zahalené, 63 % se domniva, Ze by mély nosit Satek, pouze 2 % Turkli odpovédéla, ze

® Tento vyzkumu probéhl na celém uzemi Turecka v letech 2006, 2007 a zaméfoval se na nasili pachaném na
zenach. Vyzkumu se zacastnilo 1 520 Zen, ovSem je nutné podotknout, Ze vyzkumu se zcastnily pouze ty Zeny,
které jiz vstoupily do manzelstvi (Altinay, Arat 2009).

" Dany vyzkum se uskute¢nil v roce 2007, tedy v roce, kdy bylo jesté oficialné zakdzané chodit zahalena do
vetejnych prostor.
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by Zeny mély nosit ¢ador, a stejné procento respondentli vybralo obrazek zeny v nikdbu.
Témét nikdo nevybral obrazek Zeny s burkou (Hurriyet Daily News 2014: online).

Vétsina Turkll také souhlasi s tim, ze by se Zena sama méla rozhodnout, zda bude
chodit zahalena. Z mezinarodniho vyzkumu vzeslo, Ze 53 % muslimQ souhlasi s tim, ze by
mély mit Zeny pravo se rozhodnout o tom, zda se budou ¢i nebudou zahalovat (Pew Research
Center 2013: online). OvSsem v Turecku je toto Cislo podstatné vyssi — 93 % Turku se

domniva, Ze by o tom mély rozhodovat Zzeny samy (Cerny 2012: 89).

2.5 Rozmanité interpretace zahalovani v Turecka

Jelikoz celéd problematika je o néco komplikovanéjsi, nez by se mohlo na prvni pohled zdat,
tak bych chtéla ptredstavit jednotlivé mozné tematické okruhy a symboliky, se kterymi se
muzeme v ramci tématu zahalovani zen v Turecku setkat. Tim se snazim 1 poukazat na vice-
vrstevnatost problému. Jsem si v€doma toho, Ze jednotlivé okruhy se riizn€ prolinaji a
vzajemné se i ovliviiuji. OvSem pro lepsi orientaci jsem se rozhodla jednotlivé symboliky
(témata) Satku, které Casto pfedstavuji naprosta opozita, predstavit jednotlivé a struéné je
charakterizovat. Jednotlivé okruhy pak budu vice rozebirat i v dalSich ¢astech prace, kdy
budou zasazovany do Sir§ich souvislosti a historického kontextu.

Zahalovani ma rozmanité vyznamy, kterym miiZze byt porozuméno pouze SirSim
zkoumanim socialniho a historického kontextu v daném misté a ase. Satek nepiedstavuje
pouze nabozensky symbol nebo praktiku, ani ho nelze zuZzovat na problém individualniho
prava nebo liberalizace Zen (Vojdik 2010: 663).

To, Ze Satek neni vnimén mezi samotnymi Turky jen jako znamka naboZenstvi, nam
ukazuje i kvantitativni vyzkum, ktery se ptal respondentt, s ¢im si asociuji noSeni $atku.
Z vyzkumného Setfeni vyplyva, ze nejvice Turkl si asociuje Satek s ndbozenskou virou (66
%). Také témef 4 z 10 Turkd zminilo, ze Satek se jim asociuje s pojmem svoboda (38 %), a 0
néco méne respondentli odpovedélo, ze si Satek spojuji s utiskem (26 %). Nicméné, pro 14 %
Turkt Satek piedstavuje fanatismus a pro 12 % Turkd piedstavuje znamku zaostalosti. Pro 9

% respondentti $atek predstavuje symbol vyvoje (Gallup 2007: online).

2.6 Satek jako naboZensky symbol

Zahalovani Zen je v prvé fad¢ spojovano s islamskym nabozenstvim, kdy se muslimské Zeny
na zakladé vykladu Koranu riznym zplsobem zahaluji. Primarné Satek tedy odkazuje
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k islamskému nabozenstvi. Turecko je zemi, kde hlavnim nabozenstvim je sunnitsky islam.
Dle oficialni statistiky se az 99 % Turka (Diyanet isleri bagkanligi 2014: 24) hlasi k islamu.
Ovsem islamské nabozenstvi neni monolitem a jeho rtzné interpretace a i jeho praktikovani
se lisi jednak v ramci jednotlivych odnozi islamu, dale v rdmci riznych regiont, stati a i
v ramci samotného Turecka.

V Turecku zije i nemalo pocetna, dlouhou dobu utlaCovana, dodnes neuznana
nabozenska mensina alévitd, ktefi nejsou predstavitelé sunnitského islamu, a dodnes se
rozchézeji nazory na to, zda se jedna o smér islamu, nebo jde o samostatny druh nabozenstvi.
Alévité neuznavaji pilife islamské viry, maji své vlastni ritualy a jejich vira je vyrazné
synkretickd. Najdeme v ni prvky §i’itského islamu, islamské mystiky, buddhismu, kiestanstvi,
gnosticismu i §amanismu. Zeny hlasici se k tomuto vyznani se povétiinou nezahaluji viibec.
Pocet alévitt v Turecku neni jasny a odhady se pohybuji okolo deseti miliénd, nékteré odhady
jdou az ke dvaceti milionum, takze Se nejednd zrovna o zanedbatelné ¢islo. Jelikoz toto
nabozenstvi neni dodnes v Turecku uznané, jeho predstavitelé jsou stale oficidlné

zapocCitdvani mezi sunnity, ovSem ve skuteCnosti se s timto ndbozenstvim neidentifikuji

(Vytejeékova 2012: 21). Satek je v zemi spojovan se sunnitskou odnozi islamu.

2.7 Orientalisticky pohled — Satek jako symbol ttisku

Otazka postaveni Zeny visldmu snad probouzi nejvice emoci pii stietech
zapadniho/sekularniho a vychodniho/isldmského pohledu na svét. Pro mnohé obhdajce
univerzalnich lidskych prav je nepfijatelné nerovnomérmné postaveni Zeny, které ji pfisuzuje
pravo Saria, a do kterého ji tla¢i rGzné kulturni tradice, jako je naptiklad i1 zahalovani
(Kropacek 1996: 83).

V ramci debaty nad problematikou zahalovani muslimskych zen se objevuje jedno
téma, které bych zatradila do orientalistického diskurzu. Toto téma se zabyva ptedstavou Satku
jakozto symbolu utisku zeny. Koncept orientalismu, ktery popsal Edward Said ve své knize
Orientalismus, Zapadni koncepce Orientu (Said: 2008), vychazi z ptedpokladu, Zze Evropané a
Ameri¢ané nevnimaji Orient takovy, jaky je, ale konstruuji si svlij vlastni Orient. Dle autora
Orient nikdy nebyl zcela nezavislym predmétem zapadniho mysleni ani jednani (Said 2008:
13). Tedy my mame skrze média, knihy, filmy a dal$i hmotné i nehmotné vytvory nasi
zéapadni kultury ve své mysli vytvofenou urcitou predstavu o Orientu, ktera se ovSem nemusi
shodovat s realitou. V zapadni kultufe je muslimska zena Casto vykreslovana jako utlaCovana,

nesamostatnd, neemancipovand, nevzdéland, neambicidzni bytost, jejimz jedinym udélem je
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rodit déti a starat se o manzela. Tato piedstava je pak davana do kontrastu se Zenou v zapadni
kultute, kde jeji vlastnosti jsou diametraln¢ odlisné. Zapadni Zena je naopak vyobrazovana
jako svobodna ve svém projevu a ¢inech, samostatna, emancipovand, vzdélana a cilevédoma.

Dal§im problémem je, ze v zapadni kultuie jsou muslimské zeny casto ,,hdzeny do
jednoho pytle, nebere se v potaz to, Ze neexistuje jeden prototyp muslimské zeny a pouzivat
n¢jaké konkrétni generalizace v dané kategorii by mohlo byt velice zavad¢jici a vzdalené od
reality. Touto tématikou se zabyva naptiklad americka antropolozka Lila Abu-Lughod, ktera
napsala knihu snazvem Do Muslim Women Need Saving? (Potrebuji muslimské Zeny
zachranit?). V ptislusné knize se autorka snazi vyvratit xenofobni piedstavy a mytu o Zenach
v muslimskych spoleénostech, které se traduji v zapadnich zemich (Abu-Lughod 2013).

A praveé zahalovani se velice Casto stava zdrojem téchto predsudktl. Zapad Casto dava
rovnitko mezi zahalenou Zenu a utlak ¢i nesvobodu. Na Zapadég existuje silnd predstava o tom,
7e se Zena zahaluje nedobrovolné a je k tomu nucena svoji rodinou a okolim, coz ovSem ve
veétsing pripadd neni pravda. Davat mezi to rovnitko je nespravné a je to dasledkem vyse
zminéného orientalistického diskurzu. Tyto pfedstavy jsou totiz ¢asto mylné, neodrazi realitu
a navic jsou to jen naSe predstavy o dané realité. Tuto pfedstavu utiskované, nesvépravné,
ponizované, nevzdélané zahalené Zeny rozbiji do ur€ité miry i cela $atkova aféra v Turecku,
kdy turecké zeny se samy aktivné dozadovaly prava, aby mohly chodit zahalen¢ do Skol a
uradu, a boutily se proti zdkazu zahalovani.

Piedsudky vici zahalovani panuji 1 v rdmci turecké spolecnosti. Téma Satek — utisk
Zeny Se zde vyskytuje ptedev§im z toho duvodu, Ze zakladatelé moderniho Turecka pfijali
panujici evropsky orientalisticky pohled na isldm a povazovali islam za zdroj osmanského
upadku (Vojdik 2010: 667). Také napiiklad pro sekularni feministky v Turecku znamena
zahalovani cast islamské ideologie, ktera symbolizuje muZskou dominanci nad Zenami
(Marshall 2005: 115).

Dale povazuji za vhodné uvést dané téma prace v tomto kontextu ze dvou dalSich
diuvodu. Prvni je ten, ze tato prace je napsana Vv Ceském jazyce, pro potencialniho ¢eského
Ctenafe, ktery se zajisté s riznymi piedsudky a orientalistickymi nézory ohledné zahalovani
setkal. Cesky orientalista Bronislav Ostfansky nedavno v rozhlasovém pofadu On Air na radiu

Wave prohlésil:

watereotypti o islamu (pozn. mél na mysli v Ceském prostiedi) je pomérné hodné, ale

z nedavné doby mi utkvéla predstava Satku... zaznélo, ze umirnénd muslimka $atek nenosi.
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Pokud muslimka nosi $atek, tedy hidzab, je to fundamentalistka. To je nesmysl, ale opakovalo

se to tak Casto, ze Clovek pied tim nemohl skoro az utéct (Osttansky 2015: online).

Pak ja, jakozto autorka této prace, jsem vyrustala obklopena Ceskou (evropskou — zapadni)
kulturou. I ja jsem tedy byla vystavena v mensi €1 vétsi mife urCitym predsudktim, kterych
jsem se postupné ,,zbavovala“ piedev§im diky dvéma dlouhodobgj§im pobytim v Turecku a
pfi zpracovavani této prace. Pfi psani této prace jsem se pokusila oprostit od téchto
piedsudkd, ale potencialni ¢tenat by mél pti nahlizeni na tuto (jako na kteroukoliv jinou) praci

brat v potaz autoriiv ,,background®.

2.8 Satek — tradice versus modernita

Noseni §atku je také Casto vykladano jako ,,zpatecnické a ,nemoderni“. Ale nelze takto
pon¢kud zjednoduSené chépat Satek jako néco nemoderniho a naopak nezahalenou Zenu jako
moderni. OvSem po vzoru zapadni modernity existuje urCitd premisa, kterd predpoklada
upadek vyznamu ndbozenstvi v Zivoté moderniho ¢lovéka a vede se diskuze nad tim, zda jde
vilbec dohromady ,,moderni zplsob Zivota® s isldmskym naboZenstvim, zda jsou tyto ,,dva
svéty” slucitelné. Toto pfedstavuje velice zapadocentricky pohled na modernitu. Pokud
chceme Zit v ndboZensko-tolerantnim svété, tak by pro nas tyto predstavy mély byt vyzvou
k diskuzi o nich, jejich potirani, vyvraceni a méli bychom jit za zapadni model spolecnosti
(Gole 2003: 17).

V této souvislosti je nutné podotknout fakt, ze Casto je za jeden z doprovodnych
procestt modernizace povazovana sekularizace. Sociologové a dalsi spolecensti myslitelé ve
20. stoleti pfedpokladali, ze se vyznam nabozenstvi bude stdle vice snizovat, k cemuz
dochazelo, ale pouze v riiznych evropskych spole¢nostech. Mimo (zapadni) Evropu to nikdy
tak jednoduse neplatilo a to ani v Severni Americe. Ale jelikoz po dlouhou dobu byla
evropské civilizace povazovana za vrchol lidského vyvoje, tak se mylné ptredpokladalo, Ze
dojde k sekularizaci a ipadku vyznamu naboZenstvi i v jinych Castech svéta. Naopak vyznam
nabozenstvi v poslednich nékolika desitkach let evidentné rostl (Nespor 2007: 9, 10).

Existuje vice ptistupi, jak vnimat modernitu a moderniza¢ni procesy. Psychologizujici
ptistup k modernité a modernizaci vychazi z predpokladu, ze ,,modernita je primarn¢ stavem
mysli“ a vice se zaméfuje na jedince jako takového. Prototyp moderniho clovéka je Casto
spojovan s atributy jako racionalita, flexibilita, kosmopolitnost, vzd¢lanost, orientace na

budoucnost a ,,bezboznost“. Naproti tomu tradicnim typem o0sobnosti je zpravidla
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cey

negramotny, rurdlni ¢loveék zijici v jasné ohranicené, vnitiné soudrzné¢ a diaveérné znamé
pospolitosti, kdy navic se jednd také o jedince vystavenému minimalnimu vlivu médii. U
jedince tohoto typu chybi jakykoliv ziajem o témata celondrodniho ¢i mezinarodniho
charakteru (Cerny 2012: 48). Tato predstava moderniho typu jedince je natolik rozsitena, Ze
Casto se zeny nosici Satek setkavaji s pfedsudky a jsou jim piisuzovany atributy jako
nevzdé¢lanost, pasivita atd.

Toto tvrzeni doklada i citace z kvalitativniho vyzkumu Gabriely Volfové, kdy jedna
Z jejich respondentek vypovédéla:
,,Moji ateisti¢ti pratelé se mne ptali, pro¢ vétris? Vzdyt jsi jako my, jsi inteligentni, tak pro¢

chces nosit Satek? (Volfova 2011: 5).

Zkratka jeji ptatelé nemohli pochopit, jak jde dohromady vzdélani s né¢im tak iraciondlnim,
jako je vira v Boha. Navic ndbozensky odév je vniman casto jako popieni
moderniho/zédpadniho védomi a identity (Volfova 2011:6). Témto predsudkiim tyto zeny musi
Celit tedy nejenom ze strany zapadni spolecnosti, ale i ve vlastni spole¢nosti. To souvisi s
pozapadnénim Turecka a snahou tureckych elit odstranit z vefejnych prostor nabozenské
symboly, které jsou vnimadny mnohdy jako zpatecnické, ale o tomto se budu vice rozepisovat
V historické ¢asti praci.

Ale na druhé strang, v podstaté celd Satkova aféra, kdy turecké zeny se aktivné
domahaly svého prava na noSeni Satku ve vefejnych prostordch a na univerzitich a jejich
touha po vzdélani, vyzyva klasickou pfedstavu o tom, jak by mél moderni vzdélany clovek
vypadat (Volfova 2011: 5).

Jiny interpretacni pohled na soucasnost v Turecku nabizi Shmuel Noah Eisenstadt,
ktery ptichazi s problematikou rozmanitych modernit (Eisenstadt 2000), ktera je v opozici
vuci klasickému vnimédni modernity, jakozto linedrniho procesu vychéazejiciho ze Zapadu a
rozsifujictho se do zbytku svéta. Tato mySlenka rozmanitych modernit popird monopol
Zapadu na modernitu. Eisenstadt pozoruje vynofeni se novych center modernity na celém
svété, v nichz plvodni zdpadni model modernity je kontinudln€ reinterpretovan a
rekonstruovdn. RUzné interpretace modernity ukazuji samy sebe v rozlicnych
institucionalnich a ideologickych parametrech. Eisenstadt tvrdi, ze modernita je otevieny
horizont, ve kterém jsou mista pro riznorod¢ interpretace.

Tato idea rozmanitych modernit je také prodiskutovavana v Turecku skrze prace

tureckych odbornikii Niliifer Gole, Ferhata Kentela a Ayhana Kaya. Prace téchto tfi autort
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maji tendence poskytovat nékterd alternativni vysvétleni pro vzrastavajici viditelné
zobrazovani islamskych symbolti ve vefejnych prostorech nejen v Turecku, ale i v riiznych
castech Evropy. Jejich vyklad modernity je ztotoziiovan se socidlni a politickou participaci
ruznych aktérti. Nalezita socialni a politickd aktivace siln¢ véticich Turkt je déla ,,moderni® i
piesto, ze nezapadaji do klasické definice zapadni modernity. To, co d€la prave tyto skupiny
modernimi, je jejich akt protestu a jejich sebe-reflexivita, kterou si vybudovaly oproti
deterministickym silam globalizace. Soucasné turecké Zeny, které chodi zahalené, mohou byt
chapany jako esencialn¢ moderni od té doby, co jednaly v ramci protestu a sebe-reflexivné

(Kaya 2009: 1).

2.9 Satek jako civilizaéni symbol

Jak uz jsem nastinila v ptfedchédzejicim odstavci, Satek a naboZenské obleceni obecné se stalo
do urcité miry i civilizaénim symbolem. Zapad a jeho modernita byla (je otdzkou, jak je tomu
dnes) dlouhou dobu referencnim bodem, ke kterému se chtélo Turecko pftiblizovat. Dle
riznych teoretikli (Huntington 2001, Krejci 1996) se Turecko pokusilo o proménu své
civilizaéni identity. S timto souvisi 1 specifickd role ndboZenstvi v turecké spolecnosti a
vnimani Satku, jelikoZ nabozenstvi bylo po dlouhou dobu povazovano tureckou politickou
elitou za pekazku modernizace a od této predstavy se odvijely i jeho restrikce. Satek, jakozto
primarné naboZensky symbol, se stal jednim z civilizanich symbold, tedy byl povaZzovan za
symbol staré islamské civilizace, od které se Turecko chtélo distancovat (Gole 1996). Satek se
tedy nehodil do nové sekularni koncepce statu, ktera byla nastolena po zalozeni republiky
vroce 1923. Naopak Zeny odéné v zapadnim stylu obleceni byly povazovany za symbol
zapadni civilizace, tedy té civilizace, kam se Turecko dychtivé pokouselo dostat po kolapsu

Osmanskeé fiSe (Volfova 2011: 1).

2.10 Satek jako politicky symbol

V dneSnim svété se stale vice rozpinaji cile nabozenstvi, které ma ambice se stat vefejnou a
politickou zéleZitosti (Gole 2002: 17). V globalnim méfitku jsme jiz nékolik desetileti svédky
vzestupu vlivu politického islamu a i zahalovani Zen je spojovano s politikou. Satek je chapan
1 jako politicky symbol ve svétovém a stejné tak i v tureckém méfitku. V této roviné je Satek
V Turecku vykladan predevsSim od roku 1982, kdy bylo Zenam zakazano chodit zahalené na

univerzity a do vefejnych prostor (Vojdik 2010: 661). Nasledné vznikla hnuti na podporu
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zruSeni tohoto zdkazu se stala jednim ze zdroji politického konfliktu a polarizace turecké
spole¢nosti na dva protichtidné segmenty. Toto hnuti zapojilo intelektudly, univerzitni fakulty,
masovd média a politické strany do bouflivé debaty. A predevsim tato debata odhalila
hluboké socialni a kulturni d€leni spolec¢nosti (a i zen samotnych) na sekularisty a islamisty
(Gole 1996: 3). Cela problematika zahalovani se tedy stala zastupnym politickym soubojem
mezi sekularisty a islamisty (Vojdik 2010: 664).

Navic i pro zeny samotné, které¢ se angazovaly v tomto hnuti za zruSeni zakazu, Satek
znamenal 1 politicky symbol. Byla to jejich reakce na sekularné ladéné politické strany té
doby v Turecku a tyto Zeny Satek povazovaly za své politické vyjadieni (Vojdik 2010: 681).

O tom, Ze se Satek stal i politickym symbolem, svéd¢i to, Ze nynéjsi prezident a
tehdej$i predseda strany AKP Erdogan vyhral volby v roce 2007 prave s prislibem zruseni
Satkového zdkona. Po vyhranych volbach v ¢ervenci 2007 AKP mobilizovala prominentni
odborniky z toho ditvodu, aby pracovali na ndvrhu nové Ustavy, ve které by se jiz zdkaz

neobjevoval (Saktanber, Corbacioglu 2008: 515).

2.11 Satek jako symbol islamizace i lidskych prav

Islamsti fundamentalisté Casto zavadéji nutnost se zahalovat do pfisnych nafizeni, ktera
mohou silné zuzovat svét zeny. Ve fundamentalistické deformaci se zavoj a jeho vSechny
implikace povazuji za velmi dilezity znak islamizace® spolecnosti a radikalové jej prosazuji i
zastraSovanim a nasilim. To je uplatiiovano napiiklad v franu a Saudské Arabii, kde Zena
mize byt bez patficného zdvoje potrestina mravnostni policii (Kropacek 1996: 88). Sice
k této krajni praxi v Turecku nikdy nedo$lo ani naznakem, ale i pfesto probéhla a dodnes
probiha debata ohledné Satku jako jednoho ze symbolil islamizace zemé.

Sekularné ladéné obyvatelstvo se domniva, Ze noSeni $atka signifikuje touhu ptinést
isldmska pravidla. Na druhé strané je tu urcita skupina Zen, kterd tikd, Ze jednoduse chtéji byt
svobodné ve smyslu moznosti plnéni svych naboZenskych povinnosti (Marshall 2005: 109).
Sohledem na vzristajici poCet zahalenych divek a zen v Turecku a celosvétovy rust
politického islamu se zacala vést v Turecku debata nad Satkem jakozto nad symbolem
rostouci ,,iranizace”. Toto vzrostlo z obavy z islamizace zem¢, ktera pramenila z toho, aby

Turecko nenasledovalo cestu Iranu po isldmské revoluci v roce 1979.

® Islamizace znamena Sifeni islamu spojené s prosazovanim jeho zasad do fungovani spolecnosti a posilovani
pozic islamu ve spolecenské ¢i pravni roving (Ostiansky 2014: 84).
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V protikladu zde stoji argumentace v rovin¢ lidskych prav a prava na moznost svobodné
Satkem vyjadrit svoji ndbozenskou piislusnost. Tato protichidnd argumentace ndm dokazuje
rozpor, ktery existuje v soucasné turecké spolecnosti. Na jedné strané Satkové aféry stila
vojensko-soudni aliance podporovana sekularni kemalistickou elitou a na strané¢ druhé
soucasna vladnouci konzervativni AKP podporovana silnou isldmskou podnikatelskou tfidou
stejné jako islamskymi intelektudlnimi elitami. Prvni skupina véfi, Ze svym postojem proti
zahalovani zen na vefejnych mistech chrani sekularni vefejnou sféru Turecké republiky. Podle
nich islam a jeho symbolicky projev nema v demokratické spole¢nosti misto. Dale se v zemi
vyskytovaly obavy, ze sekularni pravo bude vystiidano islamskym pravem Saria a Zeny budou
také nuceny zakryvat si své vlasy a t&la, jako k tomu dolo v franu. Proto se také objevily
obavy z ,iranizace“. Druhd strana naopak argumentovala ve stylu zapadniho diskurzu o
demokracii a lidskych pravech, ¢imz upozoriiovala na to, ze Turecky stat jiz dlouho
diskriminoval své vice ndbozensky orientované obcany. Dale kritizovali to, ze dochazi
k vyobrazovani $atku jako symbolu globalniho dzihadu, ktery podryva principy demokracie
(Volfova 2011: 1, 2).

S problémem zdkazu noSeni S$iatku a i sohledem na rovinu lidskych prav se
pfesouvame do ekonomické roviny. Tyto Zeny kvili své vife nemohly studovat, vykonavat
néktera povolani, jelikoz tyto dvé zalezitosti (noseni $atku a ziskani pracovniho mista) byly
spolu navzijem propojeny. Tudiz v dobé zakazu byla Sance ziskat placenou praci (ale 1
vzdélani) pro tureckou Zzenu cEasto podminéna jejim rozhodnutim se zahalovat, nebo

nezahalovat (Marshall 2005: 105).

2.12 Muslimska mo6da a blogy

Dalsim stale vice diskutovanym a relativné nedavnym fenoménem v Turecku (Gokariskel,
Sekot 2012: 850) je souCasnd muslimskd moda, ve které se pfevazné mladé Zeny snazi
zkombinovat dva na prvni pohled protichidné prvky, a to svétové modni trendy s koranskym
zpusobem oblékani. Mnohé zahalené zeny také chtéji byt ,trendy” a nosi rizné barevné,
vzorované Satky tak, aby jim ladily se zbytkem obleCeni. V poslednich deseti letech jsou také
V Turecku na vzestupu rizné modni znaCky a meénici se styly oblékani (Gokariskel, Sekot
2012: 847). Zahalené zeny se objevuji na moddnich piehlidkach, v reklamach a na

billboardech. V Turecku se vydava magazin Ala, coz je muslimska verze modniho ¢asopisu
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Vogue®, ve kterém se prezentuji nejznaméj$i modni znacky a trendy dané sezony. Mezi témito
Casopisy neni az takovy rozdil, na obalce a uvniti Casopisu Ala jsou také vyfoceny mladé,
krasné, dokonale nali¢ené divky, které ovSem maji na sobé¢ hidzéab, jejich obleCeni je
volngj$iho stfihu a neodhaluje nic, co by nemélo byt vidéno. Toto je dle mého ndzoru jasnym
ptikladem glokalizace, kterou Anthony Giddens definuje jako ,,soub&h globaliza¢nich procesi
a lokalnich kontextil, jenz Casto vede spiS k posileni nez k ipadku mistnich a regionalnich
kultur* (Giddens 2013: 981).

Zdroj: Magazin Ala —stranka na socialni siti Facebook.

9 C . N “ , . (e, . . C
Vogue je Casopis zaméfeny piedev§im na modu a design, vychdzi v riznych zemich svéta a je jednim
z nejvlivnéjsich modnich Casopist na svéte.
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Obrazek 3: Reklama na muslimskou modni znac¢ku Armine

TESETTOR | MARKASI

Zdroj: Armine, dostupné z: http://www.tesetturmarkasi.com/armine-2015-spring-summer-
koleksiyonu/2-11-55/.

Navic dne$ni Turkyné, jak ty nezahalené, tak ty zahalené, jsou velice aktivni na rtiznych
socialnich sitich od Facebooku, ptes Instangram az po Youtube a Twitter, ktery je oproti
Ceské republice v Turecku velice popularni. Stim souvisi zaliba v pofizovani ,selfie
fotografii 1 mddnich ,selfie fotografii“ a jejich naslednym sdilenim na socidlnich sitich.
Vznikaji dokonce hashtagy (#)'° s hesly jako #fashionhijab, #hipsterhijab. Dnes jsou také ve
svéte popularni riizné modni blogy a tento globalni trend nasleduji i muslimské divky, které
pisi blogy o muslimské modg&™,

Timto jsem chtéla naznacit, Ze 1 takovym to smérem se miiZe v soucasnosti ubirat
debata ohledn¢ zahalovani. S timto novym trendem, ktery dozajista souvisi s globalizaci a
rozvojem internetu, vznikaji i otdzky typu: je celé toto jaksi v logickém souladu s tim, co by
Satek mél predstavovat a jaky by mél byt jeho ucel? A 1 samy Turkyné na tento trend reaguji

ambivalentné. VZdyt samy divky Casto argumentuji tim, Ze Satek nosi z toho divodu, aby na

1% Hashtag je kli¢ové slovo & uréité heslo, které je oznaceno kiizkem # (hash). Riizné piispévky na socialnich
sitich se timto kfizkem oznali tak, ze se da toto znaménko pfed dané heslo. Toto oznaceni pak slouzi
k jednodussimu shromazdéni a nalezeni riznych informaci.

' Tento trend se zatal objevovat v USA v roce 2007 a postupné ho nasleduji muslimské Zeny z celého svéta. Na
blozich se nefesi pouze moda, ale jsou Casto ladény celkové do zivotniho stylu. Jedna z nejvyznamnéjSich
bloggerek je Dina Tokio, které ma svlj kanal na youtube. Mezi velice znamé blogy patii napiiklad
www.hijabtrendz.com nebo www.themuslimgirl.com.
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sebe nepoutaly tolik pozornosti, neptisobily prvoplanové pouze krasné a vyzyvaveé. Na druhé
stran¢ se ve velkych tureckych méstech stale Castéji mizeme setkat se zahalenou divkou,
ktera ma na obliceji silny make-up, vyrazné nalicené oci, rty a nosi na sobé modni, mnohdy i
drahé obleceni. Tato divka plsobi tak vyrazné (jeSté¢ ve spojeni S Satkem na hlave), ze ji
zkratka nemiizete na ulici piehlédnout. Jedny tyto trendy vitaji, nasleduji je a nechapou to
jako néco, co by bylo v rozporu s muslimskou tradici, nékteré zastdvaji neutralni postoj a jiné

toto velice kritizuji a odsuzuji.
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3. Historicky kontext problému

Tuto praci jsem se snazila pojimat komplexnéji, zaradit ji do SirSich souvislosti a to jednak
historickych, socidlnich a politickych. Jak argumentuje vyznamna turecka sociolozka
zabyvajici se timto problémem, Nilufer Gole, celé Satkové problematice nemtze byt
adekvatn¢ porozuméno bez pochopeni mistniho konstruktu zapadni modernity, ve které i zeny
sehravaji dualezitou roli (Gole 1996: 2). Cely problém je ovlivnén pifedev§im novodobou
historii zem¢ a zejména procesy, které¢ se v zemi odehravaly. Proto je namisté vykreslit cely
problém na pozadi turecké modernizace, kterd byla spojena S pozapadnénim. Jelikoz kotfeny
téchto zmén (a i samotného procesu modernizace) v zemi sahaji az do Osmanskeé fiSe, je nutné
,»Vypravét cely pribéh Satku* zhruba od 19. stoleti.

Za nejdulezitéjsi jev, ktery formoval tuto zemi, povazuji predevsim specifickou
modernizaci, ktera je v piipadé Turecka spjata s pozapadnénim. Dale na tento fenomén méla
vliv sekularizace a obecné specificky vztah Turecka k islamskému nabozenstvi, zafadila bych
sem i turecky nacionalismus a silnou pozici tureckého statu. Dle mého nazoru vsechny vyse
zminéné jevy mély vliv na podobu dne$niho Turecka a odrazily se i v Satkové kauze. Prave
Z téchto divodi se pokusim V této kapitole danou problematiku vykreslit na pozadi téchto

jevi od konce Osmanské tiSe aZ po soucasnost.

3.1 Osmanska riSe

3.1.1 Upadek Osmanské FiSe a hledani inspirace na Zapadé
Problematika zahalovani Zen v Turecku je mimo jiné provazéna i se specifickou modernizaci
zemé, kterd byla Gzce spjata s westernalizaci a s procesem sekularizace®’. Za hlavniho
iniciatora téchto zmén je asto povazovan prvni prezident Turecké republiky Mustafa Kemal
Atatlirk (1881-1938). OvSem prozapadni mySleni a urcité sekularizacni tendence se zacaly
objevovat jiz na konci Osmanské tisi jesté¢ pred nastupem Mustafa Kemala, tudiz jesté pred
vznikem samostatného Turecka v roce 1923.

Upadek Osmanské fise v 19. stoleti zapiicinil to, Ze se za&inaji hledat p¥i¢iny této
degradace, a Osmané se nechavaji v mnohém inspirovat Zapadem, ktery v 19. stoleti ma

urcitou nadvladu nad svétem. Emeritni britsky historik Bernard Lewis, ktery se dlouhodobé

?Turecko dle Siegla nikdy nebylo zcela sekularni zemi v ,.evropském* slova smyslu a turecky sekularismus ma
sva specifika. Stat zde nepusobi jako nestranny a pasivni aktér, neni neutralni vici jednotlivym konfesim a
preferuje sunnitsky islam pred jinymi vyznanimi, dale je v zemi vysoka mira kontroly a regulace nabozZenstvi
(Siegl 2010: 132). Vice o tureckém sekularismu je mozné se doéist v ¢lanku: Siegl Petr, Promény a kontinuita ve
vyvoji tureckého sekularismu in Mezinarodni vztahy, 2/2010.
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zabyva Stfednim a Blizkych vychodem, spatfuje kofeny v nadsledném sméfovani a
modernizaci Turecka na konci obdobi existence Osmanské fiSe. Dle néj si pozorovatelé ze
Stfedniho vychodu stale vice uvédomovali rozdil mezi jejich zemi a Zapadem. Za hlavni zdroj
pievahy Zapadu nad nimi spatfovali v jeho vojenském vybaveni a zptisobu vedeni valky.
Ovsem dale se k tomu pfidaly i jiné slozky, jako je hospodaistvi ¢i zplisob vlady. Nasledovalo
zkoumani toho, v ¢em se odliSuje zapadni zptsob uskutec¢niovani danych véci od téch, jakym
zpiisobem tyto sféry zajist'uji oni. Vynalozené Usili jim mélo pomoci pochopit, co je divodem
zépadni prevahy, a snazili se pievzit to, co se jim zdalo v dané sféfe podstatné a ojedin€lé
(Lewis 2003: 77-80).

Osmanska fiSe se snazila si svou svrchovatost ve svété zajistit tim, ze si osvojovala
evropskou vojenskou techniku, kterd byla v 19. stoleti vyspélejsi nez ta jejich. To by vsak
nebylo mozné bez soucasného ekonomického vyvoje a vetsi vzdélanosti, takZze musely na
fadu pfijit zmény v celém zpiisobu zivota (Krejci 1996: 159, 160). Modernizace Osmanské
fiSe probihala v n€kolika fazich, méla autokraticky charakter a zdsadnim nedostatkem téchto
zmén bylo zanedbani hospodarskych reforem. Hlavnim cilem téchto zmén bylo navratit isi
zaslou slavu. V prvni fazi (1789-1836) se zavadély vojenské a administrativni reformy.
Nasledovalo obdobi tanzimatu'® (1839-1876) a poté posledni faze modernizace (1908—1918),
jejiz vadei silou byli mladoturci, skoncila odstranénim sultdnova absolutismu a nastupem
tureckého nacionalismu (Piricky 2006: 43, 44).

Pravé obdobi tanzimatu je ¢asto povazovano za pocatek obratu Osmanskeé fiSe smérem
k modernimu statu, ve kterém bylo uvedeno v zivot mnoho reforem v soudnictvi, Skolstvi,
hospodafstvi. Tyto reformy mély také vyznamné a dalekosahl¢ disledky pro osmanské a
pozdéji 1 pro turecké Zeny. Osmanska fiSe pfispéla k rozvoji vefejného diskurzu ohledné
zenskych prav tim, Ze institucionalizovala Zenské vzdelavani. Naptiiklad v roce 1859 stat
zalozil prvni stfedni Skoly pro divky ve véku 10 az 15 let. A o jedenact let pozdéji, tedy v roce
1870, zalozil zenskou Skolu pro vychodu ucitelek, aby i Zeny mohly predavat vzdélani. Piesto
stale vzdélavani divek bylo pozadu za chlapeckym vzdélavanim. V letech 1887-1888 bylo
pro chlapce otevieno 435 skol a pro divky pouhych 31 (Gawrych 2010: 99).

Vedle modernich vzdé€lavacich reforem v druhé poloving 19. stoleti si misto ve vefejné
debaté ziskalo 1 téma Zeny v osmanské spolecnosti. Tehdej$i spolecnost pomalu zacina

ziskavat povédomi o zené jakozto 0 subjektu, i kdyz zpocatku to nebyly zeny, ale

v

tkolem bylo reformovat soudnictvi, hospodafstvi, $kolstvi a fedni aparat Osmanské fiSe, tak, aby byla fise
schopna konkurovat Zapadu.
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intelektualni muzska elita, kterd se zacala vice zajimat o postaveni zen™ (Gawrych 2010: 98,

99).

3.1.2 Pozice islamu a sekulariza¢ni tendence v Osmanské Fisi
Zmény v Osmanské fisi, které probihaly v tomto obdobi, se netykaly pouze vySe zminénych
reforem, ale postupné se meénila 1 tloha nabozZenstvi. To potvrzuje i1 slovensky turkolog
Gabriel Piricky, ktery ve své knize Isldm v Turecku tvrdi, Ze jiz v Osmanské fisi v
pribéhu 19. stoleti oslabovala tiloha ndbozenstvi, cozZ mé¢lo vliv na hospodaistvi a i na socialni
sféru v tisi. Osmanska fiSe dle n¢ho byla jiz v tomto obdobi siln¢ ovlivnéna sporem dvou
protikladnych vychodisek. Prvni vychazelo ztoho, Ze upadek Osmanské fiSe je spojen
s obecnym odklonem od naboZenskych postulatii a feSeni by se mélo hledat v navratu k vite.
Druhé vychodisko bylo zalozeno na opaku ptedchozi myslenky a spocivalo v nazoru, ze
nadmérnd tradice ndbozenstvi a nedostatek modernizace jsou pfi¢inou upadku Osmanské fise
(Piricky 2004: 32). Dichotomie mezi islamskou a zépadni civilizaci, se kterou se potykali
reformatofi v 19. stoleti, oteviela cestu pro vytvofeni dualnich instituci. To se projevovalo
napiiklad i ve skolstvi, v némz existovaly tradi¢ni islamské nabozenské skoly (medresy), ale i

sekularni statni skoly (Ziircher 2002: 65-66).

3.1.3 Turecky nacionalismus a Mladoturci
Formovani nacionalismu je dal$i proces, ktery mél velky vliv na nésledny vyvoj Turecka.
V roce 1889 vznikla na istanbulské Vojenské 1ékaiské Skole skupina s nazvem Spolecnost
osmanské jednoty. Tato prvni opozi¢ni skupina byla vyjime¢na v tom, Ze byla organizovéana
studenty. Jméno Mladoturci shrnuje rozdilné skupiny a myslenkové proudy, které se vytvoftily
uvnitt statnich hranic i mimo n& a byly v opozici proti stivajicimu rezimu'. Na tyto muze
zapusobil predevs§im Uspéch evropskych patriotickych tajnych spolecnosti a jejich ideologicka
konstrukce sestavala z nacionalistickych, populistickych a pozitivistickych prvki. Vedeni této
skupiny brzy navazalo styky se star§im Ahmedem Rizou, ktery byl nejvlivnéjsim exilovym
politikem az do doby, kdy byl Abdulhamid Il. zbaven roku 1909 moci. Ahmed Riza pisobil

Cast Zivota ve Francii, kde byl Zdkem Augusta Comteho, toho obdobi ho velice ovlivnilo i

14 Za hlavni obhajce Zenskych prav v tomto obdobi jsou povazovani Namik Kemal (1844-1880), Ahmed Midhat
(1844-1912) a Semseddin Sami (1850-1904) (Gawrych 2010: 98, 99). Kemal byl osmansky spisovatel,
intelektual, reformator a novinaf, ktery byl ovlivnén mladotureckou formaci. Midhat byl také spisovatel, ovSem
o néco konzervativnéjsi nez Kemal. Sami byl albansky spisovatel, filosof a dramatik, ktery podporoval turecky
nacionalismus a laicizmus.

15V této dobé vladl v Osmanské Fii Abdulhamid II (1876-1909).
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V jeho mysleni. Pokrok a ndbozenstvi se pro né¢j a jeho okoli naprosto vylucovaly (Klaus,
Neumann 2010: 167, 168).

V tomto obdobi mladoturkli vzrostl zajem o modernizaci pravé skrze pozapadnéni.
Centralni cast jejich programu zahrnovala 1 zvySovani statusu zen. Deklarovali, Zze Zeny
museji byt liberalizovany od zbytku tradice. Status Zen a jejich moznosti, alespont ve méstech,
mély byt zlepSovany a méla se dle nich i zvysit jejich participace ve vefejném a socialnim
zivoté. Zlepsil se pristup ke vzdélani zen, poprvé se nckolik zen stalo doktorkami ¢i
pravniCkami. Vefejné prostory jako restaurace, divadla a pfednaskové haly byly otevieny také
pro zeny (Dursteler 2010: online).

Vojenskd revoluce roku 1908 =zbavila sultdina Abdulhamida II. moci. Novy
,mladoturecky* systém byl zprvu zalozen na spojeni exilovych politika, distojnikti a
predstavitelll star¢ho rezimu. Do roku 1918 byly mladoturky prosazeny néckteré zasadni
reformy, které jiz z cCasti anticipovaly kemalisticky program, jenz byl za nékolik let
prosazovan (Klaus, Neumann 2010: 154). Soucasti jejich sekulariza¢ni politiky bylo podfizeni
nabozenskych soudii pod ministerstvo spravedlnosti, které prob&hlo v roce 1915, a velka
nabozenstvi v Osmanské fisi, a to islamu, kiestanstvi a judaismu (Klaus, Neumann 2010:
173). Tyty zmény mély sviij ptivod Casto praveé v zapadnich vzorech. Naptiklad konkubinat se
stal nezdkonnym a postupné ztracel 1 obecné uznani u vetSiny islamské vetejnosti, kterd jej
zacinala vnimat jako néco neobvyklého (Lewis 2003: 85).

Dale tu byla 1 potieba hospodaiské modernizace, kterd s sebou pfinesla potiebu zenské
pracovni sily. Ta se podstatné jesté zvysila béhem vale¢ného déni, do n€hoz se Osmanska fise
zapojila v letech 1911 az 1922. Jak uz to byva béhem valeénych konfliktt, velka ¢ast muzské
populace vstoupila do ozbrojenych sil a bylo potieba, aby zeny pokracovaly v Zivotné
diilezitych ¢innostech. Toto se projevilo i na vzdélavani Zen, a tak se plynule zvySoval i pocet
zen vroli studentek na vysokych Skolach. Déle se také jiz pfed koncem Osmanské fiSe
objevuji zenské Casopisy psané zenami pro zenskou ¢ast populace (Lewis 2003: 86).

Vlada méla také zdjem na reformé vzdélavani v medresach. Istanbulské nabozenské
Skoly byly soustfedény do jedné centralni instituce a v jejich cele stala moderni teologicka
akademie. Podobné koncentra¢ni snahy se vyskytly i u mytickych bratrstev, kterd méla byt
kontrolovéna centralni radou tadovych Sejchti a jejichz Clenové méli byt povzbuzovani
k vychovnym a dobro¢innym ¢innostem. Daéle v letech 1915 az 1918 probéhlo povolani

némeckych ucencli na Istanbulskou univerzitu. V téchto letech byly také formulovany
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podstatné ¢asti pozdéjsi oficialniho republikdnského obrazu historie (Klaus, Neumann 2010:
173).

Tato ,,generace revolu¢niho roku 1908 byla diilezitd v tom, ze se podilena na utvaieni
politického a kulturniho habitu republiky jesté¢ dlouho po Atatlirkové smrti, a to i pfesto, ze
mladoturci byli Atatiirkem zakéazani. Byli to pravé oni, ktefi uz do tehdejsi jest¢ Osmanské
fiSe prinesli zdklady sekularismu, ktery byva spojovan pravé s onim vyznamnym muzem

tureckych dé&jin (Klaus, Neumann 2010: 173).

3.14 Osmanské Zeny — prvni vina feminismu
JiZ v poslednim obdobi Osmanské fiSe mezi lety 1869 az 1923 se objevuji feministickd hnuti,
ktera chtéji bojovat za prava zen. Rika se jim ,,0smanské feministky“ a bylo to poprvé, kdy se
objevil feministicky politicky diskurz na tzemi soucasného Turecka (Cakir 2007: 61).
,»Vzbudit se, vidét a pozadovat™ tato tfi slova byla pouzivana osmanskymi feministkami pro
popsani jejich hnuti. Od pozdniho 19. stoleti, v dob¢& procesti zmén a vyvoje v riznych sférach
Osmanského svéta, zeny vyhlésily své pozadavky ohledné svych prav a svobod. Zacaly
vyjadfovat své ndzory ve spolecnosti, vytvarely programy a byly si védomy svych pozadavki
prava ve vetejném prostoru. Vytvofily svilj vlastni €asopis a asociaci za ucelem diskuze svych
problémi. OvSem prvni Casopis zabyvajici se Zenskou otdzkou byl publikovan muZzskymi
intelektualy. Casopis Terakiki-i Muhaderat (Vyvoj muslimskych Zen), publikovany v roce
1869, byl prvni ¢asopis vénujici se zenské otazce (Cakir 2007: 68).

V Osmanskeé ti$i ptisobil jiz vySe zminény Namik Kemel z mladotureckého hnuti. Ten
napsal ¢lanek do novin, v némz argumentuje ve prospéch Zenskych prav. V ¢lanku kritizuje,
ze zeny jsou dle néj vnimany pouze jako ty, které pfinaSeji prospéch spolecnosti tim, Ze jsou
schopny rodit déti a jsou pouze prostiedkem slouZicim k poté€Seni. Déle v ¢lanku kritizuje to,
ze zenam tvoticim polovinu populace je zakazovano vyvijet vlastni usili, participovat na
vefejném zivote, a tim, obrazné feceno, dochdzi k postizeni celé spolecnosti, jejiz télo je tak
z poloviny ochrnuto (Lewis 2003: 83,84).

Podobné uvaZovani mizeme najit o n€kolik let pozdéji 1 u Mustafa Kemala, ktery
také povazoval Zeny za vyznamnou ¢ast celé spolecnosti, bez které neni mozna modernizace
zem&. Tim ovSem nechci naznaCovat jakoukoli spojitost mezi vySe zminénymi osobami,
chtéla bych spise poukazat na to, ze myslenky ohledné postaveni zen ve spolecnosti se

objevovaly jiz diive.
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3.1.5 Oblékani v pozdni Osmanské riSi — na hranici mezi Zapadem a Vychodem
Dalsi viditelnou znamkou pisobeni evropské kultury v ramci Osmanské fiSe je zpusob
oblékani, ktery se zacal pomalu proméiovat. Jiz v 19. stoleti zavedli Osmané evropsky styl
vojenskych uniforem. Novému stylu se z praktickych ditvodl nepfizplisobila pouze pokryvka
hlavy. Mluzeme tedy nalézt z této doby mnoho vyobrazeni vojakt, ale i osmanskych sultant
Vv uniform¢ evropského stylu, ktefi maji na hlavé typicky osmansky cerveny klobouk — fez.
(Lewis 1996: 334).

Obrazek 4: Fotografie sultana Abdullhamida II.

W.& D. DOWNEY 57 & 61, EBURY STREET.
PHOTOGRAPHERS - LONDON,S W.

COPYRIGHT

AT

Zdroj: ,,Abdul Hamid IT BNF Gallica“ od "W.&D. DOWNEY photographers, 57 & 61 Ebury Street, LONDON
S.W.", upload, stitching and restoration by Jebulondate: upload 2013-02-10 19:48:41 — Bibliothéque nationale de
France, lien/link ici/here. Licencovano pod Volné dilo via Wikimedia Commons -
https://commons.wikimedia.org/wiki/File: Abdul_Hamid_IlI_BNF_Gallica.jpg#/media/File: Abdul_Hamid_I1_BN
F_Gallica.jpg.

Postupné osmanska arméda i Siroké vrstvy obyvatelstva zacaly nosit evropské klobouky a
¢epice. OvSem zen se podobné zmény na prelomu 19. a 20. stoleti dotkly mnohem méné.
Evropsky styl oblékani vzbuzoval nejdiive velky odpor, a proto se ujal pozdéji, v omezené;si
mife ho pfijala jen mensi ¢ast Zenské populace. Zkratka v mnoha spole¢enskych vrstvach, kde
uz muzi Saty zapadnéjsiho styl bézné nosili, Zeny stale jeste¢ oblékaly tradi¢ni odév (Lewis
1996: 334).
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Jednim ze zajimavych svédectvi o tom, Ze i do damského Satniku se zacal pomalu
vkradat evropsky styl oblékani, je kniha snazvem Soucasny muslim od Aliye Hanim
publikovana v roce 1894. Tato publikace pojednava pravé o stylu oblékani v této dob¢. Jesteé
je nutné podotknou, ze Aliye Hanim pochazela z Osmanské elity. V jeji knize se mizeme
setkat se dvéma mladymi tureckymi pfitelkynémi, z nichZz jedna je zastankyné zapadniho
oblékani a druha ma zase na sob& vychodni obleceni.

Autorka knihy piSe o oblibé v riznorodosti oblékani a prohlasuje o sob¢, ze nékdy se
obléka ve vychodnim a jindy v zapadnim stylu. Nicmén¢ ackoliv se zdrzela rozhodnuti mezi
témito dvéma styly obleceni, z jejiho projevu vyplyva jeji slabost pro evropské obleceni. Jiz
na zacatku knihy ftika, Ze jeji kamaradky Vv zapadnim stylu oblecené jsou kultivované;si,

sofistikovangj$i oproti tém, které se stale oblékaji v osmanském stylu (Seni 1995: 25).
3.2 Zalozeni Turecké republiky

3.2.1 Vznik Turecké republiky
Prestoze sekularizacni tendence a otdzka postaveni Zen v turecké spolecnosti byly nastinény
JiZ na konci Osmanskeé fiSe, tak ve 20. letech 20. stoleti ziskaly jeSté vétSi rozmér. Kofeny
problematiky zahalovani v sou¢asném Turecku sahaji predev§im do 20. let minulého stoleti a
jsou spojovany s vyznamnou osobnosti modernich tureckych dé&jin, Mustafou Kemalem
Atatiirkem™, piicemz odkaz jeho osoby a ¢inil je v Turecku patrny dodnes.

29. tijna roku 1923 vznikla nova Turecka republika a Mustafa Kemal byl zvolen za
jejiho prvniho prezidenta. Mustafa Kemal byl spolu se svymi spolupracovniky piesvédcéen, ze
pro pieziti Turecka neexistuje zadna jina alternativa nez radikalni, tedy rychld a uplna,
modernizace spojend s westernalizaci a sekularizaci dané zemé&. K podstatnym prvkiim, na
které byly také zacileny vySe zminé€né procesy, jeZ po roce 1923 nasledovaly, patiila i role zen
Vv islamské spolecnosti (Klaus, Neumann 2010: 195-196). Autorita jeho osobnosti umoznila
zahgjit dodnes jedny z nejradikalnéjSich modernizacnich a sekularizacnich procest, které
bychom v daném rozsahu tézko hledali v dalsi islamské zemi. Jednim z nejviditelnéjSich rysi
turecké modernizace je prechod zemé od patrimonialni islamské fiSe k sekuldrnimu
narodnimu statu. Navic v této dob¢ jsme také svédky stoupajici viditelnosti Zen v socidlnim a
vefejném zivoté (Gole 1996: 29).

Po zalozeni republiky se projevovala silna snaha piizplisobit vefejny potadek a

spolecenské ziizeni Zapadu a v tomto procesu i zeny sehraly kliCcovou roli (Gunes — Ayata

18 p¥izvisko Atatiirk, které v prekladu znamena , taticek Turk®, se pouziva az od roku 1935.
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2005: 149). Prvni ¢tvrtstoleti tohoto starého, a zaroven i nového, statu se tak neslo ve znameni
dramatickych kulturnich zmén. Kemal se svymi spolupracovniky udavali jiné smétfovani
Turecké republiky a mizeme tak zaznamenat postupny kulturni posun od tradi¢ni (vychodni)
spole¢nosti k moderni (zapadni). Spole¢nost byla tehdy orientovana na zapadni modus
vyvoje, zahrnujici v sobé predevsim sekularismus, pficemz vefejna sféra méla byt oddélena
od nabozenstvi. Dané kulturni zmény byly ospravedlnovany jako potfebné kvuli odpoutani se
od islamské minulosti Osmanské fiSe, kterd byla v ocich tehdejSich statnich elit silné
diskreditovana. Nové elity povazovaly islam za symbol zaostalosti, ignorance a v prislusné
dobé€ 1 jako pfekazku moderniho pokroku, ktery naopak vyzaduje racionalitu a védu. Cely
ideologicky diskurz, ktery ospravedlioval modernizacni reformy, byl iniciovan shora
(Atatiirkem a jeho spolupracovniky). Zmény byly provadény pod ideou tzv. tureckého
osvicenstvi. Za tzv. turecké osvicenstvi je povazovano piijeti hodnot evropského osvicenstvi,
jako jsou naptiklad pokrok, racionalita a sekularismus. Nové hodnoty se snazily byt
importovany do tradi¢ni turecké spolecnosti (Volfova 2011: 6). Tradi¢ni turecka spolecnost
meéla v dobé zalozeni turecké republiky pfevazné venkovsky charakter (Giines-Ayata 2005:
153), a import téchto osvicenskych ideji musel probihat jesté slozitéji, nez by tomu bylo u
prevazné méstské spolecnosti.'’

Proces modernizace Turecké republiky po roce 1923 je moZno chapat jako specifickou
adaptaci evropskych myslenek a politickych konceptli v podminkach ptrevazné venkovské
spole¢nosti a soucasn¢ s Ni probihal v daném obdobi i proces budovani statu a moderniho
naroda. OvSem zmény probihaly specificky s ohledem na tehdejsi podobu turecké spolecnosti,
soudobé politické koncepty piebirané ze Zapadu mohly byt pouze sté€Zi automaticky
aplikovany ve své Cisté podob¢. To plati i pro proces francouzského laicismu, jenz se stal
inspiraci pro jiz zminéného Mustafa Kemala, ovSem je nutné podotknou, Ze jeho forma se
Vv praxi se podstatné 1isi od svého francouzského vzoru a obecného konceptu.

Pticiny specifického piipadu Turecka jsou spojovany piedev§im s islamem a jeho
funkci v procesu formovani moderniho tureckého néaroda. Islamské naboZenstvi totiZ na jedné
stran¢ predstavovalo zdroj konkurencni alternativni identity a legitimity starych elit, vici
kterym se pfislusny turecky nacionalismus a modernismus vymezoval, soucasné ale byl isldm
jednoticim prvkem tehdejsi turecké spolecnosti, jejZ novy rezim minimalné z praktickych

davodu potieboval ur¢itym zplisobem integrovat. Turecky stat proto v zdjmu prosazeni svého

" Dnes vétsina obyvatel Turecka Zije ve méstech. To se ménilo hlavné v poslednich 50 letech, kdy ani Turecku
se nevyhnula silna urbanizace obyvatelstva. Dnes Ziji v méstech vice nez 2/3 obyvatel (Glines-Ayata 2005: 153).
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konceptu ptikrocil k aktivni regulaci ndbozenského zivota, ktera se pozdéji projevila i ve
zpusobu zahalovani zen a Vv piistupu K tomuto problému (Siegl 2010: 124-125).

Islam v dob¢ vzniku moderniho Turecka je tedy mozné chéapat jako velmi dilezity
spolecny prvek etnicky a také socidlné rtiznorodé turecké spolecnosti, islam byl jakymsi
jednoticim faktorem pfi vzniku narodniho statu.

V dané dobé vedeni republiky v cele s Atatiirkem zavedlo rozséhlou regulaci islamu
s cilem prosadit modernizacni procesy se zamérem budovani nového tureckého naroda na
sekularnim zéklad€. Bylo naptiklad zavedeno sekuldrni rodinné a ob¢anské pravo misto Sarii,
dale probéhlo kompletni zruSeni ndbozenskych tadi a Skol a probé&hla i opatfeni, ktera
upravovala vzhled a obleceni Turku (Siegl 2010: 125). V roce 1925 vesel v platnost tzv.
,kloboukovy zakon®, ktery zakazoval nosit muziim cervené fezy, které ovSem v té dob¢ jiz
nebyly mezi muzi jiz tak oblibené. Dalsi piedpis nakazoval sejmuti pokryvky hlavy
V uzavienych prostorach a také turbany byly zakazovany, proto venkovské obyvatelstvo
zacalo nosit Cepice s kSiltem namisto pokryvek, na které byli zvykli (Klaus, Neumann 2010:
197-198).

3.2.2 Postaveni Zen v novém Turecku
Mustafa Kemal v fadé svych projevi, které pronesl na zacatku 20. let 20. stoleti, obhajoval
naprosté zrovnopravnéni zen v ramci Turecké republiky a spole€nosti. V nich hlasal, ze
nejnaléhavéjsim souc¢asnym ukolem je co nejvice se piiblizit modernimu svétu. Dale fikal, Ze
moderni svét v8ak nelze dostihnout, pokud se bude modernizovat jen polovina populace. Tato
argumentace, navic jesté vzhledem k casovému obdobi, nebyla obvykla. V Turecké republice
se zenska prava stala soucasti kemalistické ideologie a role Zen ve vefejném Zivoté stale
vzristala (Lewis 2003: 86).

Také ze strany zen z vysSich spolecenskych kruhtli byly stale Castéji slySet pozadavky
na zrovnopravnéni jejich postaveni ve spolecnosti. Tyto pozadavky byly artikulovany jiz
v dobé Osmanské fise, ale pred tim se omezily predevsim na Uzky okruh intelektual a §irsi
vefejnost o nich nic nevédéla. To se v§ak zménilo po zaloZeni Turecké republiky. Atatiirk si
zlepSeni postaveni Zen stanovil jako jeden ze svych hlavnich cild modernizace zemé¢. K tomu
mélo dopomoci 1 zajisténi rovnocennych obCanskych prav zen. Atatiirk zastaval ten nazor, ze
socialniho a ekonomického vyvoje nebude mozné dosahnout bez toho, aby se do tohoto
procesu zapojily i Zeny.

Atatiirkovy reformy byly zaméfeny na rovnost pohlavi a skladaly se ze dvou

zékladnich pilifa. Jeden pilif se zamétoval na legislativni stranku zrovnopravnéni a druhy
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naopak mél ovlivnit spiSe postaveni zeny v bézném, kazdodennim zivoté, které bylo hluboce
zakofenéno v tamnim obyvatelstvu (Giines-Ayata 2005: 149, Lichter 2009: 351).

V ramci prvniho pilife zmén méla byt ustanovena zména v zdkonodarstvi. Pravé
Z tohoto popudu se novy kodex obcCanského prava, ktery nahradil pravo Saria, zabyval i
pravnimi opatifenimi dotykajicich se postaveni Zen. Zakonik ptfiznal Zendm rovnopravnost
V manzelstvi, zakazal polygamii a za leglni uznal jen obc¢anské siatky. Také se Zeny od této
chvile smély rozvést a déti byly svéfovany po rozvodu do jejich péce. Dale platila dle zdkona
rovnopravnost muzi a zen ohledné dédictvi, soukromého vlastnictvi a vzdélavani (Giines-
Ayata 2005: 149-150). Zeny ziskaly aktivni volebni pravo jiz roku 1930 na komunalni trovni
a o Ctyfi roky pozdé€ji na narodni Grovni, coz bylo relativné brzo i v porovnani s nékterymi
jingmi evropskymi zemémi, jako je Svycarsko, Francie & Recko.'® Zeny také mély pravo
kandidovat do politiky. V praxi bylo ale toto politické pravo vyuzivano jen ziidka a zeny
nebyly hojné zastoupeny ve vedeni republiky. Mezi lety 1935 a 1946 kolisal podil Zen
zastoupenych v politice mezi 4,5 % a 3,7 % a v obdobi vice stran tento pocet klesl i pod 1 %.

Pokud jde o zahalovani ¢i né&jaké jiné standardy odivani, tak v této dobé jesté
neexistovaly zadné narodni normy a ptedpisy pro Zensky styl oblékani. Damy z nové méstské
stfedni vrstvy ovSem c¢asto nasledovaly evropskou modu a zavoj pies oblicej se zacal z ulic
velkomést pomérné rychle vytracet (Kreiser, Neumann 2010: 198).

Déle nastaly zmény ve druhém ,neformalnim* pilifi, ktery nemohl byt upraven
prostou zmé&nou v zdkon&. Atatiirk si byl dobfe védom toho, Ze rodina a pevné semknuté
tradiéni komunity pfedstavuji prekdZku v rovnopravnosti Zen. Rodiny ¢asto urcovaly Zivot
divek a zen a diktovaly jim zplisob chovani. Tyto zakofenéné struktury §ly tézko zménit
zakonem, a pokud by se tak stalo, mohlo by to vyvolat spiSe nespokojenost ¢i riizné protestni
hnuti, zejména u tradi¢nich muslimskych komunit.

Atatlirk zvolil tedy cestu pfikladu, kdy on sdm chodil evropsky oblékan a obecné se
choval tak, aby ukazal, kam ma turecky narod smétovat. Svymi postoji a chovanim se snazil
dat najevo, ze vzdé¢lané, emancipované zeny jsou v modé. Napiiklad on sam adoptoval
nékolik dévcat, ktera vychoval jako moderni evropské damy. Poskytl jim nejlepsi vzdélani a
umoznil jim nalézt dobré zaméstnani®®. Ale podporoval i vzdélani Zen na obecné bazi a

poskytoval divkdm stipendia, aby do Skol mohly chodit i ty z chudSich rodin. Jak uz bylo

8 Zeny ve Svycarsku maji hlasovaci pravo od roku 1971, ve Francii od roku 1944 a v Recku od roku 1952
(Glines-Ayata 2005: 150).

9 Mustafa Kemal celkem adoptoval dvanact dévéat, nejznaméjii je Sabiha Gokgen, znama pilotka, dokonce
prvni vojenska Zena-pilotka na svéte, po které je dnes pojmenovano letisté v Istanbulu. Dalsi z jeho adoptivnich
dcer — Ayse Afet inan — byla turecka histori¢ka a sociolozka.
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napsano vyse, Atatiirk chodil evropsky oblékany a sam podporoval zapadni styl odivani a
tradi¢ni muslimské Satky povazoval za symbol ttlaku. Na vetejnosti se proto ¢asto objevovaly
manzelky a dcery politickych elit i jeho adoptivni dcery bez Satki, aby tak §ly pfikladem a
staly se vzorem pro zbytek Turecké republiky (Giines-Ayata 2005: 150-151).

3.2.3 Evropsky styl odivani Zen jako symbol pozapadnéni
Dalsi proces, ktery mél vliv na Turecko, je krom& modernizace i proces westernizace ¢ili
pozapadnéni. Dle Bernarda Lewise napiiklad snaha o zrovnopravnéni zen predstavuje
vyznamny pifed¢l mezi modernizaci a pozdpadnénim. Dle néj i ti nejextrémnéj$i a vici
predev§im pouzivani modernich technologii, které slouzi zejména k propagandistickym a
vojenskym potifebam.

Naopak zrovnopravnéni Zen byva povazovano za zndmku pozapadnéni. Tento rozdil
mezi modernizaci a westernizaci Lewis demonstruje pravé na reformach oblékani. Doklada to
tim, ze u muzi byl jiz v osmanské fisi kladen diraz na obleeni evropského typu, coz
zapocalo uniformami a koncilo tim, ze muzim Atatirk zakazal nosit i posledni ,,zbytky*
osmanského obleceni, tedy fezy a turbany. U Zen tento proces probihal jinak.

Na Zeny se nekladl takovy diraz oblékat se v zapadnim stylu. OvSem né&které zeny
pfesto ptijimaly alesponl zdklady zdpadniho obleceni a v soucasnosti se nékteré svrsky, zvlasté
pak $atek, stavaji vyznamnym a citové zabarvenym symbolem kulturni volby, k ¢emuz doslo
pravé v Turecku. Ztohoto thlu pohledu se zda, ze odivani do zapadniho odévu u muzi
predstavuje modernizaci a v piipad¢€ zen je v§ak zapadni odév projevem pozapadnovani, které
se vzhledem k okolnostem bud’ vita, nebo tresta (Lewis 2003: 88,89).

Sice v Turecku v dobé Atatiirka Satek a zahalovani zen nebylo zakonem né&jak
regulovano, ale diky obratu smérem na Zapad, které Turecko a zvlasté jeho elity chtély
podniknout, se Satek a zahalovani obecné stalo symbolem tradice, zaostalosti Osmanské fise a
vychodni — islamské civilizace, od které se chtéla zeme oprostit. Naopak zapadni styl obleceni

byl symbolem pokroku, modernosti a Zapadni civilizace.

3.3 Turecko po Atatiirkovi

3.3.1 Vznik pluralitniho systému
S koncem druhé svétové valky nastalo konsolidacni obdobi v civiliza¢ni pfeméné Turecka.

V tomto obdobi bylo dilezité zajistit normalni fungovani spole¢nosti, kterd byla vniting
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rozpolcena. Slo zde piedev§im o to, jak ¢&i do jaké miry interpretovat zékladnich Sest
bodl/pilitt Atatiirkova programu (Krej¢i 2002: 363). Jednalo se o soubor idedlti zalozenych
na Sesti bodech Kemala Atatiirka, které v roce 1931 pfiijala republikanska strana do svého
programu, a o Sest let pozd¢€ji byl tento program zakomponovan i do ustavy. Postupné se
tomuto programu zacalo fikat kemalismus a zahy se stal oficidlni doktrinou nekriticky
vyuovanou na Skoldch a prezentovanou v médiich. Ke zminénym Sesti bodim patfi
republikanismus, nacionalismus, populismus, etatismus, laicismus a revolucionaistvi (Piricky
2006: 83, 84). Kazdy z Sesti pilitd mél prispivat k budovani nového Tureckého statu na
narodnostnim zdklad€ fizeném silnou vladou, kterd by méla i velky vliv na niboZenskou
oblast, coz se tykalo i snahy vytésnit islamskou tradici z vetejného Zivota.

V obdobi po druhé svétové valce se konaly prvni volby, které ovSem jesté¢ nebyly
zcela svobodné. Postupné se politické spektrum od 50. let stalo pluralistickym a zacalo se
ptiblizovat modu zapadoevropskému (Krej¢i 2002: 363, 364). Volebni vitézstvi demokratl
v roce 1950 bylo dillezitym zlomem v modernich déjinach Turecka, i kdyz nepfineslo az tak
velké zmény, které by se oc¢ekavaly. Fungovani politického pluralismu bylo stale totiz fizeno
restriktivni Gstavou z roku 1924 (Piricky 2006: 102).

Ve 40. a 50. letech byl satek povazovan republikanskymi elitami za praktiku
pfijimanou pouze nevzdélanymi vesnickymi Zenami, které nemaji ani ,,védomosti* ani ,,silu*
Satek si sundat. Vramci statniho diskurzu bylo noSeni Satku povazovdno za otazku
nevzdélanosti a zaostalosti. Véfilo se, Ze Satek mlze zmizet jako nasledek vzrlstajici
vzdélanosti, urbanizace a vyvoje obecné, coz byly procesy, které se staly objektem zajmu

kemalistického moderniza¢niho projektu (Turkish Review 2012: online).

3.3.2 60.a70.létav Turecku

V turecké moderni historii méla arméada vZdy silnou pozici a béhem ni se v zemi odehraly tii
vojenské puce. Prvni se odehral v kvétnu roku 1960. Z hrozby, ze by se Turecko mohlo
zpronevertit Atatlirkoveé odkazu, prevzali generdlové vladu do svych rukou. Nésledné provedli
nékolik politickych procestt a vladli sami do roku 1961 (Krej¢i 2002: 364). Produktem
vojenské vlady byla nova ustava zroku 1961, jez se radikalné lisila od té piedchozi.
Poskytovala vétsi politické svobody a tolerovala politické aktivity, které¢ byly do té doby
nemyslitelné. LiSila se predev§im tim, Ze dekoncentrovala nejvyssi moc ve staté mezi vetsi
pocet organti, rozsifila okruh osobnich svobod a proklamovala princip statu socialniho

blahobytu (Piricky 2006: 109).
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Hospodaisky rozmach a Sifeni vzdé¢lanosti, které mimo jiné souvisi i s nariistem
politického uvédomeéni a pottebou uplatiiovat sviij politicky nazor v praxi, miizeme vnimat
jako proces doprovazejici modernizaci, jenz se nejdiive odehral v Evropé a ani Turecko se mu
nevyhnulo. Vedlo to k tomu, ze lidé oc¢ekavali nadale mnohem vice, nez na co vlada stacila.
| viditelny riist majetkového rozpéti piisobil jako velice rusivy element v turecké spolecnosti.
Nové vzdélané vrstvy mély diky své referencni skupiné, kterou piedstavoval pro mnoho
Znich Zapad, predstavy o vzdélani v duchu rovnosti a lidskych prav. To naruSovalo
vSenarodni konsensus a ne uplnou loajalitu Turkt viéi striktnimu rezimu. Neklid se omezoval
na urbanizované oblasti, jichz postupné piibyvalo. Pocit relativni deprivace aspira¢niho typu
se Vv turecké spolecnosti vyskytoval a stal se vaznym problémem, s nimz pfisly i stavky
a nepokoje (Krejc¢i 2002: 364, 365). V roce 1971 se ozbrojené sily obratily na vladu zemé
s tiibodovym memorandem S tim, Zze budoucnost republiky je v nebezpeéi a politici proto
musi byt svolni k nadstranické spolupraci v duchu Atatiirkovych reforem a v pfipadé
neuposlechnuti by ozbrojené sily byly pfipraveny ptevzit moc (Kreiser, Neumann 2010: 211).
Armada poté po tii roky (1971-1973) dohlizela na vladu a Turecko bylo pod rezimem tzv.
fizené demokracie (Krej¢i 2002: 365).

3.3.3 Urbanizace a vzristajici pocet zahalenych Zen ve méstech

Renesance islamu v zemi, tedy piesnéji jeho postupné zviditelfiovani, prob&hlo v souvislosti
se dvéma faktory — zavedenim pluralistického politického systému a migraci z vesnic
do meést. Méstskd podoba islamu byla zasazena protindboZenskou politikou za vlady jedné
strany mnohem vice neZ jeho podoba na venkové. Od pocatku 60. let, kdy zacal velky exodus
z vesnic do meést, dynamicky postupovala také vlna znovuozivovani islamu ve velkych
aglomeracich. Navic v Case piechodu k pluralistické vladé poslouzil islam opozici jako
prostiedek politické mobilizace (Piricky 2004: 47, 48).

Tento urbanizacni trend v Turecku pretrvava a stale vice lidi se st€¢huje do mést, ktera
se rozrustaji nevidanym tempem. Istanbul, nejvétsi mesto Turecka, je toho ditkazem. Populace
tohoto mésta vzrostla z 983 000 obyvatel v roce 1950 na 10 923 000 obyvatel v roce 2000.
Nejvice se toto mésto zvétSilo béhem 80. let minulého stoleti, béhem kterych Istanbul
zdvojnasobil pocet svych obyvatel. Ovsem nedochazi pouze ke zvétSovani Istanbulu, ale
pomalu se zménila podoba celé spolecnosti. V roce 1975 zilo 42 % obyvatel ve méstech, a
Vv roce 2015 to bylo jiz 72 % obyvatel (World Population Review 2015: online).
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Urbanizace méla tedy vliv na rast vyznamu islamu ve spole¢nosti obecné a s tim
souvisi 1 vzrustajici pocet zahalenych zen, jez se objevuji ve méstech. Jednak vesnické
obyvatelstvo bylo vice nabozensky zalozeno, a jednak satek plni i ochranou funkci, nebot’ ma
zenu chranit pted ,,ndstrahami* mésta. Méstské prostiedi daleko vice nez vesnické muze
ohrozovat Cest divek a Zen, je totiz plné cizich lidi a nejrizné&jSich svodi. Odtud muze
pochazet snaha o to, aby se divky a Zeny zahalovaly, a tim chréanily svoji po¢estnost (Cerny
2012: 186, 187). Satek ve mésté tedy miize nahrazovat funkci socialni kontroly, ktera je tak
béZna ve vesnickém prostiedi. Zena pfichazi ve mésté do styku s velkym mnozstvim lidi obou
pohlavi a nasledna potfeba zahalovani muze byt jakymsi prostfedkem, jak zit v modernim
svété. Méstské zeny kazdodenné prichazeji do kontaktu s cizimi lidmi v pfeplnénych ulicich,
trznicich, v méstské hromadné dopravé, ale i ve vzdélavacich institucich a v pracovnim
prostfedi. Noseni Satku muze tedy Zenam umoziiovat vétsi svobodu pohybu v méstském
prostoru, ktery se nachazi daleko za hranicemi izolovaného svéta jejich rodiny (Cerny 2012:
216).

Turecké muslimské Zeny se staly stale viditelnéjs$imi ve méstech. Navzdory absenci
legalniho zakazu zde byla silna prohibice, ktera se tykala vstupu zahalenych zen do vetejného
prostoru. Pro Zenu s Satkem bylo témét nemoZné ziskat zaméstnani ve verejném sektoru. Toto
prostiedi bylo pro muslimské Zeny, které hledaly praci nebo chtély vstoupit do vefejného
prostoru, a to obzvlast¢ ve méstech, nepratelské. V této dobé nejvétsi sekularni
mainstreamové tiskoviny se pustily do ,.boje proti ¢adorové kampani®, které zahrnovaly
publikovani Kkarikatur a ¢lankt délajicich si legraci ze zahalenych Zen. Jedny z nejvétsich
novin v zemi — Cumhuriyet (Republika) psaly v roce 1960 o tom, Ze nabozensti fanatici
ustoupili, ale jejich Cerna vlajka stale vlaje ve formé ¢adoru a ze toto zahaleni nema co délat
ani s nabozenstvim, ani s moralkou a musi byt odstranéno z nezkazenych tvari tureckych zen
(Turkish Review 2012: online).

V roce 1968 byla turecka studentka Hatice Babacan vyhozena z Ankarské univerzity
kvili tomu, Ze nosila Satek, coz byla prvni vefejn¢ zndma kauza ohledné¢ této problematiky.
Sice se ptihlasila do rozhod¢iho fizeni, ale prohrala. Tisk i vefejnost vyzvedly tento incident,

odsoudily jeji chovani a byla obvinéna z radikalismu (Turkish Review 2012: online).

3.4 80.1éta v Turecku

Koncem 70. let levice i pravice sahly k nasili, a tak vroce 1980 opét zasahla armada

a zmocnila se vlady s cilem obnovy pofadku a ucty k zékontim (Krej¢i 2002: 365). Byla
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vypracovdna nova ustava, jez rozSifovala pravomoci prezidenta, vlady a Narodni
bezpecnostni rady a omezovala individualni svobody, v¢etné svobody tisku. V roce 1982 byla
tato ustava schvalena referendem. Diky novému zakonu byli z aktivni politiky vylouceni ti
politici, ktefi dominovali politické scén¢ do roku 1980 (Piricky 2006: 123). Byly vylouceny
strany, které se zakladaly na pfisluSnosti ndbozenské, etnické nebo tiidni. Turecka spolecnost
méla byt beztfidni, etnicky jednotnd a ndbozensky pftili§ nezaujatd. To ovSem byla trochu
idealisticka pfedstava a Ustavou zamitnuté rozdily se v redlu objevovaly a dokonce se i
kombinovaly navzéjern20 (Krej¢i 2002: 365).

V 80. letech vstupuje na scénu Turgut Ozal, vyznamny turecky politik. Ozal byl na
jedné strané zastancem hospodarské liberalizace a reprezentantem podnikatelskych kruht, na
stran¢ druhé m¢l velice blizko k ndbozenskym spolecenstvim (Piricky 2006: 123).

Na spole¢enském 1 politickém vyvoji Turecka se od pocatku 80. let podepsala
postupné nastupujici islamizace zemé a dochazelo k propojovani demokracie s naboZenskou
identitou, kterd v turecké spole¢nosti nebyla zapomenuta. V této dobé byl navic prezidentem
Ozal, jenz byl prvnim véficim prezidentem novodobého Turecka. Oviem v jeho podani byl
islam spisSe integrovan do koncepce tureckého nacionalismu, coZz veslo ve znamost jakozto
turecko-islamska syntéza. Bylo to vibec poprvé, kdy turecka vlada poprvé od Atatiirkovych
reforem oteviené pripustila, ze isldmska a osmanska tradice jsou souc¢asti déjin a kultury zemé
(Piricky 2006: 126,127).

V této dobé rostl vliv politického isldmu a stale vice Zen bylo isldmem pfitahovano.
Riazné procesy a faktory pomohly isldmské ideologii se rozvinout. Byl tu jednak problém
masové migrace do mést, dale neschopnost statu rovnomérné distribuovat vydobytky
modernizace a vliv irdnské revoluce. VSechny tyto jevy pfispély k posileni islamu a Zenskému
zapojeni se vném. Objeveni se islamského uceni, vysokd urbanizace a dalsi jevy vedly
k tomu, ze stale vice Zen nosilo Satek (Arat: 2009 410, 411). V odpoveédi na to reagoval
Turecky stat tim, Ze 7. prosince roku 1981%" ministerstvo skolstvi vyhlasilo zdkaz nogeni atku

pro studentky (Kreiser, Neumann 2010: 269).

20 \/ roce 1978 vznikla strana PKK — Strana kurdskych pracujicich, ve které se kurdsky nacionalismus propojil
S tfidnim uvédoménim. V roce 1984 tato strana zacala sviij ozbrojeny odpor (Krej¢i 2002: 365).

2! Odborna literatura neni jednotna ohledn& data, kdy byl zaveden zakaz zahalovani se v Turecku. Casto je
uvadén rok 1982 (Vojdik 2010; Saktanber, Corbacioglu 2008). Nékde je dokonce mylné uvedeno, Ze bylo zenam
zakazano se zahalovat jiz od roku 1923.
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3.4.1 Druha vina feminismu v Turecku

V priabéhu 80. let jsme v Turecku svédky vzestupu riznych feministickych hnuti v ramci
tzv. druhé viny feminismu®. Ackoliv feminismus v této zemi nebyl ni¢im novym, tak
probuzeni feministického uvédoméni zacalo pomalu vyzyvat zabéhnuté predstavy ohledné
postaveni Zen ve spole¢nosti a tato druha vlna feminismu piinesla i nova témata K feSeni,
ktera se zameéfovala piredev§im na to, jak funguje patriarchalni struktura v Turecku a jakou
V ni maji zeny tkolu.

Stejné jako osmanské zeny (a jejich manzelé) na konci 19. a pocatku 20. stoleti,
tak i ony se divaly za zdi svych domovi a uvédomovaly si spojitost mezi pozici Zeny v rodiné
a ve spolecnosti. Od svych kemalistickych matek tyto feministky zdédily tradici patriarchalni
podoby spolecnosti, ktera se projevovala jak doma, tak i v politickém prostoru. Ony (na rozdil
od svych matek) zacaly vyzyvat nekriticky piistup k postaveni zen Vv rodin¢ a ve spole¢nosti a
chtély ho zménit.

Jejich aktivity v této dobé byly dulezité a nové ve dvou ohledech. Jednak Zenské
pozadavky byly artikulovany zZenami samotnymi, tedy pfimo subjektem samotného ,,utlaku*.
Jednak tento boj za své pozadavky byl zastitovan riznymi formami aktivismu. Kromé
tradi¢nych akci, jako byly protestni pochody ¢i shromazd’ovani, Zeny pouzivaly i nové formy,
jako naptiklad organizovani riznych festivali a kampani, aby se zviditelnily ve vetejném
prostoru, a zacaly se i sdruzovat v riznych skupinach a hnutich. Zeny v této dobé se snazily
aktivné ucastnit politické debaty a reflektovat svoji pozici ve spole¢nosti, ktera by §la za
socialni projekt Tureckého statu. Feminismus v 80. letech se pokousel transformovat koncept
zeny tak, jak byl nastaven ptfedtim kemalistickymi elitami. Ten redukoval Zeny na pouhé
symbolické ,,pésaky* (Sirman 1989: 27-30).

Turecka feministicka hnuti druhé viny se zacala rozvijet po vojenském pievratu v roce
1980, jenZ mimo jiné potlacil i rGznd levicova hnuti. Mnoho feministek, které byly aktivni
Vv téchto nové vzniklych hnutich, bylo pfed rokem 1980 zapojeno do riznych levicovych

hnuti. Velkd skupina feministek, 1 z divodu absence levicovych hnuti, v podstaté¢ feminismem

%2 Druh4 vlna feministickych hnuti se ve svété zagala formovat v 60. letech 20. stoleti a masové podoby nabyla
po roce 1968 v souvislosti s hnutim hippies, od néhoz se ovSem zahy osamostatnila. Tato nova generace
feministek si kladla jiné cile nez ta prvni. Napiiklad disledné odmitala m&stansky model uzaviené rodiny, dale
zde byl pozadavek, aby zeny o sobé mohly rozhodovat samy. V pocatecni fazi bylo dosazeno toho, ze Zeny mély
vétsi kontrolu nad vlastnim télem — pravo na potrat — a pfistup ke vSem profesim. Druha vina feminismu pfinesla
nova témata a pfistupy. Byla zde snaha, aby zakony mély vétsi realny vliv na zivot Zen, aby si Zeny uvédomily,
na co maji pravo a odvazily se ho uplatiiovat. Pozornost se zacala soustfed’ovat na dvé zakladni roviny, v nichz
psychologicka, ktera se zaméfovala na problematiku formovani genderové identity, socializaci a na
reprodukovani tzv. genderovych vzorct v dospélosti (Havelkova 2004: 177, 178).
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zaplnila prazdné misto (Marshall 2005: 106). Mnoho z nich mélo vzor ve feministickych
hnutich v Evropé a ve Spojenych statech a programové na né¢ navazovalo. Tato hnuti byla
organizovana zenami, které byly vzdélany v ramci sekuldrniho systému, jednalo se predevsim
o profesn¢ kvalifikované, méstské zeny pochazejici ze stiedni tfidy (Marshall 2005: 104,
Giines-Ayata 2005: 162).

Ovsem nejednalo se 0 nadzorové jednotnou skupinu. V této dobé jsme svédky vzestupu
riznych odnozi feminismu. Byly zde ,kemalistické* feministky, dale pak tzv. ,nové™
feministky a ,,muslimské® feministky. Jednotlivé proudy feminismu se od sebe nadzoroveé lisily
a vychazely z odliSnych ptfedstav o podob¢ turecké Zeny a jejiho postaveni ve spolecnosti.
Spole¢né mély to, ze kritizovaly stavajici politicky systém, i kdyz sekularni feministky
kritizovaly patriarchdlni elementy v socidlnim systému a ty muslimské kritizovaly zase
dominantni sekularni struktury. Jednotlivé proudy existovaly ideologicky rozdilné, napiiklad i
V rdmci muslimského feministického hnuti byly rizné ideologické odnoze od umirnéného

konzervatismu az po radikalnéjsi sméry (Marshall 2005: 109).

3.4.2 Kemalistické a nové feministky

Kemalistické a nové feministky sice mély stejny socidlni pivod, ale v mnohém se liSily.
Kemalistky byly predstavitelkami star§i generace a nebyly ve své nazorové argumentaci tak
radikélni jako jejich mladsi kolegyné. Byly citlivéjsi k tomu, jak véci funguji ve spolecnosti
a v rodinach, neprahly po radikalngjsi zméné&, aby poptipad¢ neohrozily stat. Nove, radikalni
feministky byly mladsi a jak uz to tak byva, nazorové se vymezovaly vii¢i starSi generaci.
Zpochybnovaly vSe pocinaje vladou, statem, riiznymi institucemi, pfes poméry ve spolecnosti
az po rodinny Zivot. Mladé Zeny v tomto hnuti byly vzdélané, mnohé z nich umély cizi jazyky
a byly oteviené inspiraci zjinych, pfedevSim zapadnich zemi a pfijimaly daleko
univerzalnéjsi postoje. Kritizovaly ,,zastaralé* poméry v rodiné, upozorfiovaly na nerovnosti,
které v sob¢ skryva rodinné uspofadani.

Velice dulezité bylo, Ze toto nové hnuti pfineslo do diskuze nova témata, které pied
tim byla tabuizovana, ¢i se o nich ve vefejném prostoru moc nemluvilo, a byly zahaleny
tichem. Byly to pfedevS§im otazky tykajici se rtiznych forem nasili na zenach. Konkrétné se
jednalo o témata domaciho nasili, znasiliovani v rodinach a manzelstvi, ale i sexualniho
osvobozeni. Nov¢é feministky byly politicky aktivni na rozdil od kemalistek, které spiSe jen

pasivné podporovaly vzdélani zen a jejich ekonomicky vyvoj.
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Tyto zeny chodily protestovat do ulic, organizovaly rizné kampané proti sexualnimu
obtézovani a nasili. Odmitaly roli tichého a poslusného stvoreni, ke které byly v rodiné ¢asto
vedeny, a zaCaly otevien¢ vystupovat V Oblastech a prostfedich, ktera byly do té doby
vyhrazena pouze muzum. VSechny tyto akce jim sice pfinasely velkou medialni publicitu, ale
hmatatelné zmény v zivoté zen piichazely velice pozvolna. OvSem co jim nelze upiit, je
otevieni novych témat, které se diky nim dostaly do médii, do obecného povédomi a o nichz

se zacala vést diskuze napii¢ tureckou spole¢nosti (Gunes-Ayata 2005: 162).

3.4.3 Muslimské feministky

V tomto obdobi se objevil i tzv. muslimsky feminismus, ktery rozvijel alternativni
argumentaci ohledné postaveni Zen ve spole¢nosti v porovnani s ostatnimi feministickymi
hnutimi. Vznik tohoto hnuti byla i svym zplsobem reakce na predchozi hnuti, jednalo se
o jakysi protiklad k zapadné orientovanym feministkdm. Muslimské hnuti nebylo v zddném
ptipad¢ jednotné. Stanoviska jeho ptiznivkyn se pohybovala od lehkého konzervatismu az po
radikalni militarismus. Spole¢né maji to, Ze se v obecné roviné vymezuji proti Zapadu, proti
zépadné orientovanému tureckému statu a i1 proti sekuldrnim feministkdm. Dle nich islam
V sob¢€ obsahuje dost prostoru k emancipaci Zen a neni potieba vSechny myslenky importovat
ze zapadniho svéta (Gunes-Ayata 2005: 163).

Toto hnuti pouzivalo islam jako zdroj politického aktivismu spiSe nez jeho
praktikovani v bézném zivoté. Sice vétSina lidi v Turecku se v této dobé (jako i dnes) hlasila
k muslimské vife, ov§em pro valnou vétSinu z nich se islam nestal katalyzatorem politického
aktivismu jako pro tyto zeny (Marshall 2005: 104, 105). Jeho pfedstavitelky samy o sobé&
fikaly, Ze jsou pySné na to, Ze jsou muslimkami, doZadovaly se svého prava veifejné se
ptihlasit ke své vife a zit podle ni. To znamenalo moci se i zahalovat na vetfejnych mistech,
jako byly naptiklad univerzity. Po roce 1980 se nékteré mladé studentky poprvé zacaly
doZadovat prava chodit zahalené na univerzity, a vefejné se tak pfihlasit ke svému
nabozenstvi (Acar 1995: 47, Gunes-Ayata 2005: 162, 163).

Koncem 80. let se stale vice muslimskych Zen zaCalo zahalovat, ¢imz mnohé z nich
vyjadtovaly i svij politicky postoj. Zacaly tim v podstaté ohraniCovat problém ohledné
nabozenstvi v sekularni vetejné sféfe v Turecku. Navic to nebyly pouze studentky, které
nemohly studovat v satku na univerzité. Tento zakaz se tykal i zen, které pracovaly ve vetejné

sfére.
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Muslimské aktivistky se pokousely upozornit a posléze i odstranit tento zékaz a tomu
vyuzivaly rizné prostiedky a taktiky jako hladovky, stavky, protestni pochody ¢i petice
(Marshall 2005: 107). Turecké sociolozka a politolozka Feride Acar piSe, ze to bylo viibec
poprvé v historii Turecké republiky, kdy byl vefejné nastolen pozadavek ,,islamského
zpusobu zivota“ a k dosazeni tohoto pozadavku byly efektivné pouzity nastroje a taktiky

charakteristické pro moderni demokracie (Acar 1995: 47).

3.4.4 Feministické ¢asopisy

V80. a pak i v90. letech pisobilo na turecké scéné zhruba pét hlavnich ¢asopist
publikovanych novymi sekularnimi feministkami — Pazartesi (Pondéli), Feminist, Kaktus,
Minerva a Marti (Racek). Napiiklad trochu radikalnéjsi ve svych nazorech ¢asopis Feminist
se zabyval riznymi tématy od heterosexualni lasky, pfes nerovnomérné rozdéleni prace az po
sexualni obtézovani. Dale tu byly i ¢asopisy zabyvajici se muslimskymi Zenami jako Mektup
(Dopis), Kadin Kimligi (Zenska identita), Kadin ve Aile (Zena a rodina), Sena a Bizim Aile
(Nase rodina). Kadin Kimligi a Sena byly spiSe reformnimi islamskymi casopisy, zatimco
dalsi tii casopisy, tedy Kadin ve Aile, Bizim Aile a Mektup, zastupuji spiSe radikalni islamska

Tyto ¢asopisy poskytovaly zdkladni informace o relevantnich islamskych diskurzech
80. let a upozornily na urcité kritické body konvergence ¢i divergence napfi¢ rGznymi
islamskymi skupinami. Kadin ve Aile byl poprvé publikovan v roce 1985 a byl to nejvétsi
zensky islamsky magazin, v roce 1988 bylo v obéhu zhruba 66 000 vytisk. Dalsi, spise
vytiskt. Pivodné byl vydavan v tureckém mésté Konya a zachycoval regionalni udélosti a
poté se rozsitil i do dal$ich mist Turecka (Acar 1995: 49).

Casopisy publikované muslimskymi feministkami upfednostiiovaly domov jako misto,
kam Zeny patfi. Ve vSech téchto magazinech byla role Zeny vypodobiiovana pfedevsim jako
manzelky, matky ¢i Zeny v domacnosti. Jeden vyzkum se zaméfoval na kvantitativni
kategorizaci ¢lanka dle tématu, které byly publikovany v muslimskych ¢asopisech mezi lety
1985 a 1988. Ukazalo se, ze napiiklad Casopis Kad:n ve Aile publikoval v tomto obdobi
zhruba 660 ¢lankd. Z tohoto celkového poctu se v obecné roviné 295 zabyvalo pouze Zenou
v privatni, tedy nevefejné sféte. Clanky se vénovaly tématim typu jak byt spravnou
manzelkou, dale se zaobiraly matetstvim, vafenim, zahradkarenim ¢i domacimi pracemi.

Nezapominalo se ani na ¢lanky ohledné spravné vychovy muslimskych déti.
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Tyto magaziny nepodporovaly zeny v tom, aby si hledaly praci za mzdu nebo dokonce
za staly plat. To by bylo pfipusténo pouze v ptipadé hmotné nouze a pracovni podminky by
musely odpovidat muslimskym zasadam. Naptiklad zeny a muzi by museli byt v praci od sebe
oddéleni. Jiz vySe zminény Casopis Kadin ve Aile oteviené povzbuzoval Zeny k tomu, aby
zustavaly v domécnosti a staly se dobrymi hospodynkami.

Ovsem neda se Tici, ze by tyto casopisy byly uplné proti vzdeélavani Zen, ale to by mélo
mit svoji urcitou podobu. Zieteln¢ preferovaly oddélené vzdélani chlapcti a dévcat, ale uplné
proti tomu, aby divky chodily do sekularnich §kol spolu s chlapci, nebyly. OvSem pii studiu
na smiSenych Skolach bylo divkam doporufovéano nosit muslimské obleceni, tedy chodit
patficné¢ zahaleny. Naptiklad casopis Mektup, ktery patiil ktém nejradikalnéjsim,
interpretoval extrémnéj$i zahalovani zen dle Koranu. Tento Casopis povazoval za nutné pro
zenu nosit ¢erné rukavice a zahalovat si cely oblicej namisto jednodusSiho zahaleni, tedy
noSeni volného splyvaného obleceni a Satku, které bylo doporuovano ostatnimi ¢asopisy
(Acar 1995: 49-51, Gunes-Ayata 2005: 163).

V této dobé se také kromé zenskych islamskych casopisi zacal zvySovat pocet
vydavanych islamskych knih obecné. I tyto publikace byly zamétfeny na Zenské Ctenaiky,
které se mély vice vzdélat v oblasti viry. Radily jim, jak se stat spravnou muslimskou Zenou,
vyvratit zdpadni a nemuslimské zpiisoby byti a obratit je na islamskou cestu. Tyto publikace
jim slibovaly, ze islam muze zajistit to, ze zeny nebudou piepracované, utlatované a
vykofistované. Naopak diky vife se stanou spokojenymi, dlstojnymi a Stastnymi
individualnimi bytostmi na tomto svété a v dal§im zivoté dosahnou spaseni (Acar: 1995: 46,
47).

Znama turecka profesorka Yesim Arat zabyvajici se Zenskou tématikou si kladla
otazku, jaky mél zensky muslimsky aktivismus vyznam pro Zeny v sekuldarnim Turecku. Tato
otazka by se dala zaradit do mnohem Sir$i a obecnéjsi debaty, kterou sama autorka nazyva
islam — utlak nebo ,,liberalizace* Zeny. Pravé pro mnohé zapadni pozorovatele islamského
svéta je toto ndboZenstvi samo o sobé symbolem utlaku Zeny a Zenské pasivity. Nékdy 1

cey

realita zen zijicich v muslimskych spole¢nostech svédc¢i o faktu, Ze islamska ideologie stavi
ze Zeny a muzi jsou si pfed Bohem rovni. Pro mnoho véficich je genderové zaloZzena délba
prace mezi muzi a Zenami na zakladé islamského nabozenstvi Casto vykladana jako jakasi
komplementarita obou pohlavi a ne jako nerovnost mezi nimi (Arat 1995: 66, 67).

Na svoji otazku se Arat snazila odpovédet skrze analyzu casopisu muslimského

feministického Casopisu Kadin ve Aile. V zavéru své studie piSe, ze navzdory tomu, ze se
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jedna o konzervativni Zensky magazin, mize pomoci zendm ke ,,zmocnéni®. Zeny jsou v ném
povzbuzovany K tomu, aby byly aktivnéjsi, a to jak v socidlnim, tak i v politickém zivoté.
Také jim byl v ném predstaven koncept individualnich prav. Ovsem cely tento proces zlepSeni
zenskych prav je béh na dlouho trat. Ale Casopis v podstaté otevira Zenam otazky ohledné
hranic isldmu. Védomi individudlnich prav mize pomoci Zenam bojovat proti islamské
restrikci a pomoci jim k liberalizaci. Navic, zkuSenost s politickym aktivismem muze Zzenam
pomoci uvédomit si sva prava.

Ve zkratce propojenost s islamskym nabozenstvim nemusi nutné¢ znamenat utlak nebo
liberalizaci Zen. V politickém kontextu, ktery si klade za cil byt demokraticky stejné jako
sekularni, je tento Zensky aktivismus krokem na cest¢ Kk demokratickému rozeznavani
islamskych Zen takovych, jaké jsou (Arat 1995: 77). V tomto duchu popsala zase jina turecka
odbornice na zenskou otazku, Gunes-Ayata, muslimské feministky. Pise, ze Zzeny z toho
feministického proudu nemutzeme automaticky chapat jako slabé, pasivni. Sice vedou
distojné Zivoty coby matky, manzelky, ale jsou to i bojovnice za sva prava. Ony neziji stejny
zivot jako jejich babicky, které akceptovaly svoji muslimskou identitu jako danou. Tyto Zeny

se pro ni védomé rozhodly a prosazovaly ji jako své pravo (Gunes-Ayata 2005: 163, 164).

3.45 Vzestup politického islamu — $atek jako symbol islamizace
Jak bylo vySe napsano, v 80. letech to bylo poprvé, co turecké zahalené Zeny zacaly byt vice
aktivni v socialni i v politické sféfe. V tuto dobu se zacala objevovat jedna z dalSich
symbolickych rovin $atku, a tim je Satek jakozto politické vyjadieni svého nazoru. Zahalovani
jakozto vyjadieni ur¢itého politického aktu jsme svédky v celém muslimském svété od 70. let
minulého stoleti. Poji se to i s otdzkou modernizacnich zkuSenosti muslimskych zemi a se
vzestupem politického islamu®.

Pravé skrze zahalovani Zen ziskala islamizace viditelnost, jinymi slovy, jsou to
zahalené Zeny, které jsou casto predkladany jako emblém zpolitizovaného islamu. A pravé

islamska revoluce v sousednim franu® posilila existujici identifikaci mezi radikalnim

islamismem a zahalenymi Zenami, nebot’ Zenské bojovnice v Cernych ¢adorech byly soucasti

2 \/ pribghu 20. stoleti dochazi na Blizkém vychodé k rozsiteni islamismu jako politické ideologie (Siegl 2013:
43). Vzestup politického isldmu v Turecku spada do obdobi druhé poloviny osmdesatych a prvni poloviny
devadesatych let minulého stoleti, kdy tento proces islamizace je doprovazen procesy, jako je urbanizace,
zvySovani mobility, vzdélanosti a Sifeni masovych médii.

? franska islamska revoluce (1978 — 1979) méla za vysledek nastoleni vlady iitskych fundamentalistd, ktefi se

chopili moci po $dhu Rézy Pahlavim.
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revolu¢niho povstani a masové mobilizace. Takovéto jejich vyobrazeni bylo posléze vtisknuto

do zapadni paméti (Gole 1996: 83), a satek se tak stal jednim ze symbolil rostouci islamizace.

Obrazek 5: {ran, Teheran, fijen 1986, autor: Jean Gaumy

o

Zdroj: https://iconicphotos.wordpress.com/2012/06/24/jean-gaumy-iran/.

Gole pise pfimo o tom, Ze islamska revoluce v franu vyuZivala zahalena t&la Zen jako
politicky symbol k ukézani rozdilnosti od zapadniho svéta, vymezeni se vii¢i nému. franska
revoluce predstavila islamskou viru a identitu v politické sféfe. Tato revoluce byla licena
zédpadnimi médii jako ,kolektivni hysterie fanatické masy“. Islamskéa revoluce povysila
zahalené Zenské télo do nového sémantického pojeti proti celé zapadni civilizaci (Gole 1996:
83).

OvsSem paradoxné vzato, jak se islam sam o sob¢ zpolitizoval a ¢erné zavoje se staly
symbolem ndvratu do pfedmoderni islamské tradice, tak pravé tyto Zeny hraly v tomto
procesu roli aktivnich participantek. ZvySovani poctu riznych islamistickych hnuti na jedné
stran€ volalo po navraceni zen do jejich pivodni pozice, tedy predevsim do role matek a zen
v domacnosti, ale na druhé stran¢ doslo i k tomu, Ze byl vyménén portrét tradicni muslimské
zeny za zpolitizovanou a aktivni Zenu. Pievladajici predstava fatalistické, pasivni, poslusné a
utlacované muslimské Zzeny byla nahrazena obrazem aktivni, a dokonce militantni muslimské

zeny, kterd nebude stat pouze v Gstrani domova (Gdle 1996: 84).
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V navaznosti na udalosti, ke kterym doslo v franu, se v tureckém kontextu &asto
hovoii o ,,iranizaci turecké spolecnosti. Zde se ma na mysli pfedev§sim obava z toho, aby
Turecko nenasledovalo iran a v zemi se neujali moci islamisté, ktefi by zménili sekularni
koncept zemé. Satek byl v tomto ohledu povazovan jako jeden z moznych zdrojti ohroZeni
sekularismu a turecké modernity. Kemalistické elity stejné jako levicové orientovani lidé
vnimali Satek a zahalovani jako hrozbu sekularismu a potencialniho pienaSece iranského
rezimu s pravem Saria do své zemé. Jakozto vysledek téchto udalosti byl Satek zakézanan na
vefejnych mistech, a stal se tak soucasti valky proti politickému islamu (Volfova 2011: 3).

Tento argument byl prodiskutovdvan i v nedavné minulosti v ramci debaty o zruSeni
zékazu se zahalovat. Sekuldrni ¢ast spoleCnosti se bala, aby turecké zeny nebyly nuceny se
zahalovat proto své viili, jak k tomu doglo v franu.

I kdyZ v Turecku jsme svédky nartstu vlivu islamu, a to i v politickém slova smyslu,
k tomuto ,,extrému®, viz ptiklad s franem, nikdy nedoslo. Béhem devadesatych let minulého

stoleti a na pocatku 21. stoleti zde pokracoval boj za pravo moci se zahalovat.

3.5 90. léta — ztracena dekada

V 90. letech dochazelo v Turecku k hlubokym politickym a hospodaiskym krizim, a pravé
proto je toho obdobi ¢asto nazyvano jako ztracena dekéada (Piricky 2006: 132). Navic v téchto
letech mizeme sledovat jesté o néco vétsi piiklon k islamu, nez tomu bylo v minulosti.
Na proislamském modu byla zalozena i Strana prosperity (Rehaf) Necmettina Erbakana, jez
ve volbach roku 1995 ziskala nejvice hlasti. Strana prosperity po svém zvoleni zacala
podporovat nabozenské instituce, zejména Skoly, a ndrok na ndbozenské odivani. Generalové
zahajili tlak na koali¢niho partnera dané strany a predseda Strany prosperity Erbakan musel
podat demisi. Ustavni soud v roce 1998 Stranu prosperity rozpustil (Krejéi 2002: 366).

V roce 1997 opét zasahovala armada, kterd si kladla za cil omezit vliv politického
isldamu a odstranit jeho ptivrzence z vedeni stitu. V disledku toho bylo piijato né&kolik
opatfeni (Piricky 2006: 135). Naptiklad v tomto roce bylo jesté zintenzivnéno dodrzovani
zékazu zahalovéni a bylo vladou natfizeno, aby se toto opatfeni dodrzovalo bez vyjimky, praveé
kvili obaveé z pfilisné islamizace zemé. V této dobé bylo Zené nosici Satek znemoZnéno
pracovat ve statnim byrokratickém aparatu, byt zvolena do parlamentu, objevovat se jako
advokatka u soudu ¢i pracovat jako ucitelka na Skolach a univerzitach (Lichter 2009: 351,

352). Navic povinna sekularni vychova déti, kterd musi pfedchazet piipadné dalsi nabozenské
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vychové, byla rozsifena z 5 na 8 let, tydenni a letni kurzy koranu byly zruSeny (Krej¢i 2002:
366).

Toto striktni dodrZzovani zadkona ohledné zahalovani se dotklo mnoha Zen. Dle zpravy
AK-DER?, coz je organizace zabyvajici se Zenskymi pravy a bojujici proti diskriminaci, bylo
mezi lety 1998 a 2002 5000 zahalenych Zen propusténo ze statni sféry a 10 000 bylo
pfinuceno odstoupit ze své funkce z divodu, Ze porusovaly predpisy ohledné zahalovani
(Turkish Review 2012: online).

3.5.1 Satek v parlamentu
Na konci devadesatych let se odehrala jedna kontroverzni kauza. Merve Kavakei, zenska
zastupkyné proislamské strany Fazilet Partisi (Strana ctnosti), méla jakozto nové zvolena
zastupkyné pronést piisahu v prostorach tureckého Narodniho shromazdéni v kvétnu roku
1999. Tuto piisahu chtéla pronést v hidzabu, ¢imz porusila pravidlo o zakazu zahalovani.
Pritomnost této zeny a piedevs§im zpisob, jakym byla obleena, vyvolala negativni reakce jak
u sekularni vefejnosti, tak i u ¢lent parlamentu. Zastupci ostatnich stran protestovali proti jeji
ptitomnosti s takovou vehemenci, Ze byla nucena opustit parlament bez proneseni piisahy.
Jeji chovani mélo velky ohlas 1 v médiich, jimiZz byla oznacovana za provokatérku, a n¢ktera
turecka média ji dokonce obvinovala ze spojitosti s palestinskou skupinou Hamas a
spoluprace se zahrani¢nimi silami v Iranu a Libyi (G6le 2003: 26, 27, Gogek 2006).

Tento incident oteviel diskuzi nad komplexem vztahti mezi islamisty a sekularisty
v zemi. Vzbudil i otazku ohledné tolerance a demokracie, ktera byla nastinéna z trochu jiné
perspektivy. Na celé kauze je zajimavé jesté to, Ze Merve Kavakgr ziskala na univerzité
v Texasu titul inZenyra. Jednalo se tedy o vysoce vzd€lanou Zenu, kterd Zila néjaky cas
v USA. Navic to byla rozvedend matka dvou déti, jez uspésné kandidovala za jednu
Z tureckych politickych stran. VSemi témito charakteristikami by spadala spiSe do té
sekularn€j$i — ,,modernéjsi Casti turecké spole¢nosti, ale méla na hlavé Satek a diky nému
byla povazovana za nevhodnou politicku. V t¢€ dob¢ zkratka nebyla tolerance pro zadné
islamské symboly, které byly povazovany za provokativni (Gole 2003: 27, 28).

| pres vétsinu negativnich reakci byla v ramci debaty nastolena i otazka demokracie a
tolerance a zacina se pomalu prosazovat diskurz ohledné lidskych prav a prava na svobodu
nabozenskych projevi. I kdyz i v nasledujicich letech pievlada v turecké spolecnosti spise

odmitavy postoj k noSeni $atku, situace se postupné meéni i spolu s nastupem AKP k moci.

% AK-DER je zkratka z tureckého nazvu Ayrimeihga Karsi Kadin Haklari Dernegi, coz znamena SdruZeni za
zenska prava a proti diskriminaci.
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3.6 Turecko v 21. stoleti

V srpnu roku 2001 zalozil Recep Tayyip Erdogan Stranu spravedlivosti a rozvoje — AKP
(Kreiser, Neumann 2010: 271), jednalo se o umirnénéjsi kiidlo zakazané Strany ctnosti. AKP
jiz v roce 2002 vyhrala parlamentni volby. Pfi¢in volebniho vitézstvi této strany bylo n€kolik.
Velky ohlas méla velice dobfe zvolend volebni kampan, kterd ani tak nezdiraziovala
isldmské hodnoty jako spise proevropskou a prointegracni politiku. AKP se prezentovala jako
konzervativni demokratické strana oteviena dialogu, jenZ navazuje na dédictvi Turguta Ozala
a chrani rodinné hodnoty (Piricky 2006: 147, 148). Lidti AKP prezentovali sami sebe svétu a
svym voli¢im jako stoupence ,,konzervativni demokracie”. Po relativni izolaci Turecka v 90.
letech prvni dekada po roce 2000 byla charakteristicka obratem k participaci na svétovych
historickych udélostech (Oktem 2011: 122).

I polarita turecké spolecnosti je velika. V této dobé kemalisticky projekt jednotné
narodni identity a historiografie jiz davno ztratil sviij apel a riizni aktivisté, akademici,
zurnalisté a dal$i ¢lenové vetejnosti vyzyvali tento hegemonicky narativ zemé, ktery byl
zalozen na heslu ,,Turecko pro Turky*. Naopak heslo bylo branéno generaly, nacionalisty,
republikany, vétSinovymi médii a kemalisty (Oktem 2011: 146). Rozdélenost turecké
spole¢nosti se promitla 1 do Satkového problému, ve kterém na jedné strané proti sobé¢ stali

konzervativci — zastanci Satku a sekularisté — zastanci zakazu.

3.6.1 Satkovy skepticismus versus lidska prava

Ve vetejné debaté ohledné $atku se pomalu, ale jisté zacina prosazovat argument ohledné
lidskych prav, ktery pfevzala vice ndboZensky zalozena ¢ast spolecnosti. Navic ptipad zdkazu
noSeni se dostal v roce 2004 az k Evropskému soudu pro lidskéd prava. Jednalo se o ptipad
zvany Leyla Sahin versus Turecky stat. Leyla Sahin byla turecka studentka mediciny, ktera
podala zalobu kvili zdkazu noSeni $atku k Evropskému soudu pro lidska prava v roce 1998.
Tento soud podpoftil pohled odpirci zakazu. Zakaz spatfoval jako néco, co je Vv rozporu
S pravem na svobodu vyjadfovani (Saktanber, Corbacioglu 2008: 520).

Rozhodnuti soudu rozvifilo jednak debatu na turecké medidlni scéné, jednak se zvysil
pocet titull mezindrodni literatury na dané téma a jesté vice vzrostla frustrace obhajct Satku
na domaci padé. Po tomto rozhodnuti $atek nemohl byt nadale vniman pouze jako domaéci
zalezitost. Navic nejenom zahalovani, ale i muslimska identita obecn¢ se stala problematickou
zélezitosti v ne-islamském socialnim kontextu diky soucasnému globalnimu vyvoji, a to

nejenom v Turecku, ale napiiklad i v Evropé. Stale vice se na porad dne dostavaji témata
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nabozenského préva, zvykti a obecné isldmskych praktik v rdmci kontextu zapadniho
sekularismu (Turner citovan in Saktanber, Corbacioglu 2008: 520).

Navic, béhem vlady AKP se islamsky Satek dostal do vysokych statnich struktur skrze
manzelky nejvyssich statnich ptislusnikii. Ale 1 pfesto v této dobé pievladal v Turecku spise
skepticky postoj k Satku a nadale pokracoval stiet mezi laickym statem a isldamem. V roce
2003 pozval ptedseda parlamentu ze strany AKP vSechny politiky s manzelkami na slavnostni
zahdjeni Cinnosti nového parlamentu. Béhem piiprav vyslo najevo, ze manzelky
proislamskych politikl se na slavnost dostavi se Satkem na hlavé, coz se nelibilo tehdejSimu
prezidentovi Turecka Sezerovi a armadnim Spickam. Z tohoto diivodu se protiislamské Spicky
rozhodli svou tcast na ceremonii odvolat. Na nésledujici akce tehdejsi prezident Sezer zval jiz
jen politiky bez jejich manzelek (Piricky 2006: 149).

V roce 2007 byl zvolen za prezidenta ¢len AKP Abdullah Giil, coz nenesli Gplné
nadsen¢ generalové a ¢lenové Republikanské strany lidové (turecky Cumhuriyet Halk Partisi
— CHP). Navic prezidentova manzelka se zahalovala, takze zaptisahli zastanci kemalistickych
hodnot chodili na slavnostni akce bez svych manzelek, aby tim donutili prezidenta délat to
stejné jako oni. Podobné Zabomysi valky jen symbolizuji propast mezi zvolenou reprezentaci
a samo-deklarovanymi garanty statu. Navic tento piiklad pfedstavuje i dalsi linii — generalové
a Clenové republikanské strany popirali fakt, ze pfevazna vétSina zen v Turecku se zahaluje
(Okem 2011: 158). Stéle pietrvavajici zdkaz se pomalu staval ¢im dal vétsim problémem.

Také manzelka byvalého premiéra a soucasné¢ho prezidenta Erdogana, nosi Satek
(Saktanber, Corbacioglu 2008: 520). Navic i Erdoganovy dvé dcery nosily Satek v dobé
zakazu, jelikoz jim ale nebylo dovoleno studovat v hidzabu v Turecku, odjely studovat do
USA, kde mohly na univerzité nosit $atek (Turkishweekly: online).

Jako v predeslych volbach, tak i v roce 2007 byla AKP ve volbach spésna a vyhrala
je. Ve své predvolebni kampani se odvoldvala pfedevSim na ekonomické tspéchy Turecka
v predchazejicich letech jejich vlady, ale ani §atkovy problém nezapomnéla zahrnout do svych
piedvolebnich slibti. Navic kdyz republikanskd CHP (hlavni volebni soupet AKP) ani
neprojevila snahu otevfit diskuzi o problematice zahalovani, projevila tim své stanovisko
netolerance k vétsing tureckych zen, které Satek nosi. Naopak AKP svym sunnitskym voli¢im
Sla volebnim programem vice naproti (Migdalovitz: 10).

V roce 2008 se AKP snazila prosadit dva ustavni dodatky v parlamentu s cilem zrusit
zékaz noSeni Satku na vysokych Skolach. Po vitéznych volbach roku 2007 AKP pozadala
nékolik prominentnich socidlnich védcii a expertii na ustavni zakon, aby pracovali na nové

verzi UGstavy, ktera méla nahradit tu z roku 1982. Nicméné v roce 2008 AKP ud¢lala necekany
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obrat a nechala projit parlamentem dva dopliky staré ustavy. Potom, co byly dopliky
ratifikovany tehdej$im prezidentem Abdullahem Giilem, tak sekularné ladéna opozicni strana
CHP dala k ustavnimu soudu tyto dodatky. Nakonec 5. Cervna téhoz roku ustavni soud
anuloval dopliiky, které mély zrusit zadkaz noSeni Satkd na vysokych sSkolach (Saktanber,
Corbacioglu 2008: 514, 515).

3.6.2 ZruSeni zakazu
Nicméné na podzim roku 2010 Rada pro vysokoskolské vzdelavani (turecky Yiiksekogretim
Kurulu — YOK) vydala zpravu ohledng zruseni zdkazu zahalovani na univerzitach, véetné
zruSeni zakazu nosit $atek béhem pfijimacich zkousek na vysokou $kolu. Satek znovu zacal
dominovat v médiich a zahalené Zeny zacaly ve velkém poctu vstupovat na pudy univerzit,
ackoliv stale se objevovaly piipady, kdy jim to nebylo umoznéno spravci $kol nebo
samotnymi vyucujicimi. Nicméné Rada pro vysokoskolské vzdélavani pod taktovkou AKP
uspésné rusila tyto akce, které divkam nadale zakazovaly nosit Satek (Turkish Review 2012:
online).

Nakonec zdkaz noSeni Satku ve vSech institucich, kromé soudnictvi, vojenstvi a
policie, byl zruSen na podzim roku 2013 (Yildiz 2013: online). Dnes turecké zeny mohou

v Satku studovat na univerzitach &i uéit na Skolach.
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4. Empiricka ¢ast — kvalitativni vyzkum
4.1 Metoda a pribéh vyzkumu

Tato Cast prace se vénuje samotnému kvalitativnimu vyzkumu. Pii zkoumani problematiky
tykajici se zahalovani tureckych zen jsem se rozhodla pouzit kvalitativni metodologii
z n¢kolika divodu. Jednak z praktickych divodd, protoze neni v silach jednoho ¢lovéka
v ramci diplomové prace nasbirat plnohodnotna kvantitativni data. Navic tuto metodu je
vhodné pouzit, pokud si klademe za cil porozumét urcité socidlni realit¢ a pokladame si
otazky typu pro¢, z jakého divodu, k cemuz doslo i v mém piipadé. Také je tato metoda
vhodna, pokud vyzkumnik vstupuje do neznamého socialniho prostiedi, které jsem ja, jakozto
cizinka a ne-muslimka, zkoumala.

Hlavnim cilem mého vyzkumu byla snaha porozumét mladym Turkynim, proc se
zahaluji, ¢i nezahaluji a ¢im je jejich rozhodnuti podminéno. Hlavni vyzkumna otazka, kterou
jsem si polozila, znéla: Jaké jsou motivace zZen v Turecku se zahalovat/nezahalovat? S tim
souvisela i otazka: Cim jsou jejich motivace ovlivnény?. Tyto vyzkumné otazky jsem si uréila
z toho duvodu, Ze se jedna dle mého minéni 0 jedny z prvnich otazek, které ¢lovéku (Zijicimu
Vv nemuslimskeé, sekuldrni spole¢nosti) vyvstanou na mysl, kdyz ptijde do kontaktu s Zenami,
které se zahaluji, jesté o to vice, kdyZ se jednd o mladé¢, vzdélané a cilevédomé Zeny. Navic
tyto divky se Casto setkdvaji s nepochopenim svého okoli a jsou ter¢em piedsudkid. Mnoho
lidi se domniva, ze Satek nosi z toho divodu, Ze je do toho nuti jejich rodina a okoli, i proto
jsem chtéla dat témto divkam prostor se vyjadfit a snazit se pochopit jejich vidéni svéta.

Ve svém vyzkumu jsem se zaméfila na mladé Zeny studujici na univerzitach, jakoZzto
na budouci vzdélanou vrstvu obyvatel Turecka. Rozhovory jsem provedla jak s témi, které se
zahaluji, tak 1 stémi, které Satek nenosi, kvuli tomu, abych mohla komparovat jejich
vypovédi. Vzorek respodentll jsem zuzila na Turkyné, které jsou studentkami na univerzité
a maji angli¢tinu na komunikacni urovni.

Rozhovory probéhly béhem biezna, dubna a kvétna roku 2015 v Istanbulu, kde jsem
pobyvala Vvramci svého studijniho pobytu na univerzité Sabanci. Mista setkani
s respondentkami byla riiznd, povétSinou se jednalo o klidné kavarny ¢i restaurace, které
poskytovaly dostatek soukromi pro rozhovor. Délka rozhovort byla rizna, vétSinou trvaly
mezi 20 a 60 minutami, zalezelo na konkrétni respondentce a zpravidla se stavalo, ze zahalené
sleény mély vice co fici k tématu oproti t¢ém nezahalenym, takze i rozhovory s nimi trvaly

déle. Komunika¢nim jazykem mezi mnou a respondentkami byla angli¢tina, tedy jazyk, ktery
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ani pro jednu stranu nebyl mateifskym jazykem. S tim se poji urcitd zkreslenost dat, ke které
mohlo dojit s ohledem na pfeci jenom omezenéjsi jazykové moznosti vyjadiovani v ne-
matefském jazyce. Tento faktor jsem se poté snazila vzit v potaz i pii analyze rozhovort.
Zamgétovala jsem se tedy spiSe na vyznamy jevil nez na jednotlivé slovni vyjadieni
respondentek.

Tzv. rozhovor tvaii v tvar nakonec prob¢hl s deseti respondentkami. Polovina
z respondentek se zahalovala a druha polovina byla nezahalena. Jedna z respondentek se
v minulosti zhruba osm let zahalovala, ale v dobé rozhovoru byla jiz nezahalena (Satek v dobé
rozhovoru nenosila zhruba pét mésict, pocitala jsem ji do vzorku nezahalenych). Ani jedna
z respondentek nechodi obcas zahalend a obCas nezahalend, vSechny akt nosit ¢i nenosit Satek
chépaly jako dulezity krok a ne néco, co by se mélo stfidat, ale o tom vice pfi samotné
analyze rozhovor.

Pti vstupu do takto nezndmého a specifického prosttedi byva slozitéjsi navazat prvni
kontakt s respondenty. V odborné literatute se Casto doporucuje ziskat kontakt na gate
keepera, ktery vyzkumnikovi zprosttedkuje vstup do nového prostiedi. V literatufe se také
casto doporucuje metoda sn¢hové koule, kdy jeden respondent ndm déa kontakt na jiného
respondenta. OvSem v mém piipad¢ ani jedna z metod Vv praxi nefungovala. Od jiz ziskanych
respondentek jsem nedostdvala kontakt na dalsi a kazdou respondentku jsem musela oslovit
zvlast. K tomu dochazelo riznymi zpisoby. Par respondentek jsem ziskala skrze své znamé,
kteti byli tak ochotni a poskytli mi kontakt na své zndmé Turkyné, jednu respondentku jsem
oslovila skrze internetovy server www.couchsurfing.com a zbytek jsem oslovila na pudé
riznych univerzit, které se nachazeji v Istanbulu. K mému piekvapeni byly vsechny
respondentky velice ochotné a oteviené se se mnou o daném tématu bavit a rozhovor mi
poskytnout. Jako nejvétsi problém se nakonec ukédzala nutnost mit anglicky jazyk na
komunikativni trovni. Mnoho tureckych divek neumi anglicky viibec ¢i nemd angli¢tinu na
takové urovni, aby byly schopné se o daném tématu bavit. Stalo se mi, Ze prob¢hlo setkani, ze
kterého jsem nahrany rozhovor nemohla pouzit, jelikoz nemél pottebnou vypoveédni hodnotu.
Timto jazykovym pozadavkem tedy doSlo krelativné velké selekci vramci vybéru
respondentek.

Sbér dat jsem uskutecnila skrze rozhovor pomoci navodu, kdy navod ptredstavoval pro
mne soubor ¢tyf podtémat a v rdmci nich riznych otdzek. Dana podtémata piedstavovala
osnovu rozhovorti. Prvni ¢ast se tykala (ne)noSeni Satku na osobni trovni, dal$i Cast se

vénovala otazce viry v zivoté respondentek, v dal$i ¢asti jsem se vénovala okoli respondentek
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(rodin¢ a ptatelim) a posledni podtéma se vénovalo problematice zahalovani a Satkové kauze
v Turecku na obecnéjsi urovni.

Jsem si védoma toho, ze v ramci provadéni vyzkumu a i nasledné analyze dat jsem se
nemohla nedopustit jisté subjektivity, kterd se poji s mou pozici vyzkumnice v ramci
vyzkumu — tedy toho, Ze jsem Zena, cizinka a nemuslimského vyzndni. OvSem snazila jsem se
o urCity kriticky a objektivni odstup. Domnivam se, ze fakt, Ze jsem cizinka, mohl
predstavovat i urcitou vyhodu, naptiklad respondentky mély tendenci mi vSe vice vysvétlovat
a nevstupovala jsem do vyzkumného prostredi zatézkana néjakymi piedeslymi zkusenosti.

Rozhovory s respondentkami byly nahravany a poté doSlo k transkripci téchto
audio-zaznamt do pisemné podoby, aby s nimi bylo mozné dale pracovat. Sesbirana data
jsem nasledné analyzovala metodou zakotvené teorie — Grounded Theory (Strauss, Corbinova
1999). Po transkripci dat doslo ke kodovani takto ziskaného textu v programu Atlas.ti.
Z téchto kodl pak byly nasledné vytvoreny kategorie, které mohou vychazet z jednoho ¢i vice
kodu. Jak odborna literatura radi, v prubéhu celého kodovani jsem si délala poznamky, jelikoz
pravé ty jsou prvnim krokem k vytvoreni uceleného teoretického konceptu (Dudova 2010:

377). Nasledn¢ jsem pak hledala vztahy mezi jednotlivymi kategoriemi.

4.2 Analyza vyzkumu

Pii zkoumani dan¢ho jevu jsem se zaméfila predev§Sim na hlavni vyzkumnou otazku, ktera
méla za cil zjistit, jaké jsou motivace urcité skupiny zen v Turecku se zahalovat/nezahalovat.
Zkoumani motivaci pouze v ramci sociologické studie miZe byt problematické, jelikoz
motivace jsou slozitym psychickym projevem osobnosti individua v jeho socialnich
podminkach. Motivace tedy nelze pfimo ovliviiovat pouze vnéjSimi faktory bez zietele ke
struktufe osobnosti, oboji pfi vytvareni motivil pisobi jako dynamicky celek (Mayerova 1968:
452). Teorie motivace zmin€ny psychicky stav povazuje za intervenujici proménnou mezi
podnéty z vnéjsiho a vnitiniho prostiedi organismu a vyslednym jednanim. Tato teorie
vychéazi z procesu celozivotniho uceni, v jehoz pribéhu jedinec zpracovava nejriznéjsi
podméty a pretvaii je v pohnutky — motivy vlastni ¢innosti (Petrusek 1996: 651).

Pii analyze jsem se tedy pfedev§sim zaméfovala jednak na to, jakym zpiisobem
respondentky vysvétluji své rozhodnuti, tedy na to, jak ho interpretuji. Jednak jsem se snazila
odhalit, jaké vné;si faktory mohou ovliviiovat jejich rozhodnuti nosit ¢i nenosit Satek, coz pak
Vv ramci analyzy bude predstavovat delsi ¢ast.

Béhem cCteni analyzy je dilezité si uvédomovat, ze zacit nosit Satek neni nikterak

nahodilé rozhodnuti, respondentky o tomto svém kroku piremyslely doptedu, samy chtély
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nebo nechtély Satek nosit a piipisovaly dilezitost svému rozhodnuti. Jak mi sama jedna

z respondentek sd¢lila, $atek neni néco, co se nosi jen obcas:

»Rozhodnuti je velice diilezité, svobodné rozhodnuti, kdyz se rozhodnes, tak to pak délas. To
je celé. Pokud si nejsi jista, tak to nedélej. Neni dobré nosit Satek a pak ho sundat.” (Vusram,

126
zahalena)

4.2.1 Deklarované divody (ne)zahalovani
Pii dotazu na duvody, pro¢ se respondentky zahaluji, bylo argumentovano vSemi
vyzpovidanymi zahalenymi divkami pouze islamskym nabozenstvim?’. Zahalovéni bylo jimi
povazovano za jednu z povinnosti muslimské Zeny, ktera je napsédna v Koranu a které je
nafizena bohem. Zahalovani chéapaly jako jedno z pravidel svého nadbozenstvi, kterym se

zkratka 1idi:

»Jak uz jsem ftekla, nosim to (Sdatek), protoze je to nafizené bohem a my jsme jim byli

stvofeni. Byl to jeho navrh, on to chtél. To je dtivod pro¢ nosim $atek.“ (Zeynep, zahalena)

,Oni prosté¢ nechdpou, pro¢ to délame, proc¢ to nosime. Je to jednoduché — je to napsané
v Kordnu, a proto my to délame. Tento napad nepfiSel z nasi hlavy, my pouze nésledujeme
pravidla, takze proto. To je jako ve Skole, tam jsou taky né&jakéd pravidla a ty je potiebujes
dodrzovat. Pottebujes byt ve tiide, davat pozor béhem hodin a tak dale. My také mame urcita

pravidla a dodrzujeme je.” (Vursam, zahalena)

Skala vyi¢enych argument, pro¢ respondentky Satek nenosi, byla o néco pestiejsi.
Nezahalené divky jsem je$té¢ rozfadila do dvou skupin — muslimky a ,,nemuslimsky*.
V piipadé€ ,,nemuslimek* jedna respondentka fikala, Ze nevyznava isldmské naboZenstvi, je

alevitka, neciti tedy jakoukoli povinnost se zahalovat:

% Viechny respondentky souhlasily s nahrdvanim a pouZitim jejich vypovédi. V praci pouzivam realna kiestni
jména respondentek. Ke zméné jmen nedoslo, jelikoZz to nebylo nutné z divodu zachovani anonymity
komunikaénich partnerek. U vSech citaci respondentek se jedna o vynatky z provedenych rozhovord a 0 jejich
preklad do ¢eského jazyka.

*7 Islamskym néboZenstvim je zde my3leno sunnitské, jenz je v Turecku nejroziitendjii, a respondentky, které se
prihlasily k muslimskému nabozenstvi, mély na mysli pravé tuto odnoz islamu.
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,Nechci samu sebe nazyvat jako ateistkou. Nepiemyslim o tom takto, nenutim samu sebe do
délani néceho, ale zde je néjaka kultura, my jsme alevité a vlastné to tu uz bylo pted islamem.
Alevité v&H ve viechno, oni v&f ve slunce, vodu, ve vechno, co potiebuji. Tuto filozofii

mam rada a nemiZzu o sobé fici, Ze jsem ateistka.” (Naz, nezahalend)

I dalsi respondentka Gulsan, ktera dlouhou dobu nosila Satek a pak se rozhodla pod vlivem

raznych okolnosti ho sundat, fikala, Ze ted’ neni muslimkou:

,»Stale véfim v boha, ale nevéfim v islam nebo dalsi jiné naboZenstvi vlastné. Chtéla bych byt
ptirodni po néjaky ¢as a vycistit svou mysl od vSech naboZenskych predsudkii a efektl a byt

jako novorozen¢.“ (Gulsan, v minulosti se zahalovala)

Ostatni nezahalené respondentky o sob¢ fikaly, ze jsou muslimkou, ale vSechny se shodly na

tom, Ze o noSeni Satku nikdy nepfemyslely:

»Vlastné jsem o tom nikdy nepfemyslela. Nikdy jsem si nepfedstavovala samu sebe se
zahalenymi vlasy, ale jsem V pohod¢ s témi, které to nosi, protoze si myslim, Ze je to o
svobodé€. Pokud mizu chodit venku takto, ostatni lidé mohou chodit zas jinak. TakZe, pro mne

je to v potadku, ale nikdy jsem o tom nepiemyslela.” (Sureyaya, nezahalena)

,Protoze... vlastn¢ jsem o tom nikdy nepfemyslela, nevim....” (Ecehan, nezahalena)

Nasledné to, Ze nenosi $atek, i kdyZ jsou muslimkami, zdtivodiovaly rizng. Rikaly, Ze jsou
sice muslimkami, ale $atek ke své vife nepotiebuji, neni dillezité co ma ¢loveék na sobé¢, ale co
citi, Ze se takto citi dobfe, nezakryté vlasy jsou jejich svoboda a se Satkem by se necitily
svobodné. Satek nosi pouze tehdy, kdyz se jdou pomodlit do mesity, coZ tieba v piipadé

nasledujici respondentky nebyva moc Casto:

,Vim, co se v Koranu pise. Vim o svém nabozenstvi vSechno, ale nedéldm vSechno. Ale
vV mém srdci je dostatek mého naboZenstvi. Nenosim Satek, ale vim 0 tom vSechno. Vim, co
islam fika o etice. Vim to, pouzivam to ve svém zivoté, ale ne vSechno pouzivam...* (Burca,

nezahalend)

Také zaznél argument o tom, Ze vlastn¢ islam je tolerantni a neni nutné $atek nosit:
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,»Isldm ma toleranci pro vSechno... mizes nebo nemusis nosit $atek. To je m{j nazor. Nekteré

divky davaji prednost tomu satek nosit, nékteré nedavaji.“ (Burca, nezahalena)

U jedné respondentky zazné€lo, ze mozna az bude starSi, za¢ne nosit Satek. S tim se pojila 1
predstava toho, ze 1 kdyz nebyla praktikujici muslimkou (nemodlila se pravideln€, do meSity
chodila sporadicky jen o vyznamnych svatcich, nezahalovala se, pila alkohol,...), tak stejn¢
méla urCitou piedstavu o tom, co by mél spravny muslim dé¢lat, aby po zZivoté se dostal do
nebe. OvSem jeji presvédceni nebylo natolik silné, aby se ve svém kaZzdodennim Zivoté fidila

islamskou etikou.

4.2.2 Podnéty z vnéjsiho prostiredi majici vliv na (ne)noSeni Satku
Na zéklad€¢ analyzy provedenych rozhovorli jsem pro ndzornou ukazku a piehlednost
vytvotila graf, ktery zndzorniuje kategorie (podnéty z vnéjSiho prostfedi) majici vliv na
(ne)zahalovani a vztahy mezi jednotlivymi kategoriemi. Nasledujici stranky se budou

piedevs§im vénovat popsani a vysvétleni daného schématu.
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Graf 1: Kategorie nejvice ovliviiujici proménou zahaluje se? na zakladé analyzy rozhovort.

Ano (1)
Zahaluje se?
Ne (2, 3)
Viditelnost $atku Mira religiozity:
a jeho obraz 1) Praktikujici muslimka, nosi Satek
2) Mlo praktikujici muslimka, nenosi Satek

3) Nemuslimka

Socialni prostiedi:

1) Rodinné prostredi, mira religiozity v rodiné
2) Prostredi sekundarni socializace

3) Konkrétni geografickd lokace

4) Spolecenské klima a ndzor vetrejnosti

5) Prostredi verejné sféry
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Na zéklad¢€ rozhovorti jsem urcila dvé zékladni kategorie, které ovlivituji rozhodnuti nosit ¢i
nenosit satek, jsou jimi: viditelnost Satku a jeho obraz a osobni mira religiozity. Zasadni roli
V tom, zda divky nosi ¢i nenosi Satek, ma islam, jejich chapani a pojimani tohoto nadbozenstvi,
tedy osobni mira religiozity. Dalsi véc, ktera ovliviiuje jejich rozhodnuti, je to, Ze Satek je
viditelny atribut, kterému je pifisuzovano mnohé, a Zena, pokud chce nosit Satek, musi

pfijmout i to, co je s nim spojeno, a chovat se dle urcitych pravidel.

4.2.3 Obraz $atku a jeho vliv na (ne)noseni $atku
Satek je primarné chapan viemi respondentkami jako nabozensky symbol. Nogeni $atku tedy
znamena v prvni fadé¢ to, Ze divka je muslimka a snazi se praktikovat svoji viru
Vv kazdodennim zivoté. OvSem to souvisi 1 s odpovédnosti dodrzovat dal$i muslimska
pravidla, tedy nechodit na urcitd mista a nedélat véci, které by mély byt ,,spravnému*

muslimovi zapovézeny:

,Potom, co jsem zacCala nosit Satek, tak se musim chovat vice opatrn¢. Protoze my nosime
Satek a nasledujeme to, myslim tim pravidla. J4 se prost¢ nemtzu chovat, ty vis, jako

normalni lidé.” (Vusram, zahalena)

»M¢la bys byt pfipravena (nosit Satek), protoze pokud nejsi, tak to nemizes délat. Jelikoz

pokud ho nosis, vzdy to néco symbolizuje a ty musis byt opatrnd.« (Ozge, zahalend)

Dale respondentky satek interpretovaly jako znak cudnosti, ¢istoty a moralnosti a skrze toto
prizma muZe byt na n€ nahliZeno i ostatnimi. Naopak divky, které nenosi Satek, mohou byt
dle neékterych komunikacnich partnerek vnimany jako nemravné. To souvisi s tim, ze Satek je
i diky tomuto atributu chapan jako néco, co ma ochranou funkci. Satek divku chrani pied

jejim okolnim svétem a predevs§im pied muzi:

»Ale na druhé strané (Sdrek) zeny chrani od muzi, méli bychom byt realistiéti, opravdu
Vv Turecku, kdyZ jsi Zena a jde$ po ulici, kazdy na tebe kouka. A pokud se ochranujes, tak jsi
V bezpeci. Takze pokud se ony citi v bezpeCi a chtéji chodit na univerzity takto, tak tomu
rozumim.*

( Naz, nezahalena)

63



Jedna z primarnich funkci $atku je, Ze by mél odpoutdvat muzskou pozornost. Satek by mél
zajistit, ze se muzi nebudou na zeny divat pouze jako na sexualni symboly, a naopak, aby

zeny muze nedrazdily svym vzhledem:

,»V Kordnu je naptiklad napsané, pokud jsi velmi oteviend (ma na mysli noseni vyzyvavého
obleceni), muze to ovlivnit muze, jako v sexualni otdzce. Je to tam napsano takto.” (Nur,

zahalena)

Jedna zrespondentek, ktera ma zkuSenosti jak snoSenim, tak i SnenoSenim Satku mi

popisovala, jak byla vnimana muzi, kdyz nosila $atek a kdyz uz ho nenosila:

,»Ale nyni, kdyz jedu autobusem chlapi, muzi na mne civi. Oni najdou tu kurdz, mysli si, ze

maji pravo to délat, ale oni nemaji. Je to tak otravné... (Gulsan, v minulosti se zahalovala)

Respondentky také pfiznavaly, Ze noSeni $atku mtize pomoci nékterym zenam v Turecku, aby
mohly chodit naptiklad do prace, kde se setkdvaji s neznamymi muzi, a ti je pak diky Satku
nebudou obtézovat. Na druhou stranu, toto chapani nutnosti noSeni $atku kvili ochran¢ zeny
jesté zdiiraziiuje a upeviiuje dané genderové stereotypy v turecké spolecnosti, kdy zahalené
Zeny jsou vnimany jako ,,pocestnd stvofeni® a muZi jsou ti ,,sexualné neurvali®, pfed nimiz je
nutno se chranit.

V kontrastu s tim mohou byt nezakryté vlasy vnimany jako néco velice atraktivniho,
co pouta pozornost. Gulsan napiiklad pfedtim, nez si sundala $atek, tak si své kudrnaté vlasy
dlouhé po pas nechala ostfihat na kratko, aby na sebe jimi jeSt€ vice neupozoriovala a nikdo ji
nemohl osocit z toho, Ze si $atek sundala pouze z toho diivodu, aby se zalibila muzim.

Také se nckolik respondentek se zminilo, Ze $atek mize byt chapan v historickém

kontextu jako symbol ptedstavujici starou civilizaci, od které se chtélo Turecko oprostit.

4.2.4 Religiozita respondentek
Druhé kategorie, kterou jsem na zaklad¢ analyzy urcila jako urcujici pro to, zda divka bude ¢i

nebude nosit Satek, byla osobni mira religiozityzg. Za muslima je moZzno povazovat toho, kdo

% Dle sociologického slovniku je religiozita souhrnné oznadeni vlivii naboZenstvi na védomi a chovéni
jednotlivel i spolecenskych skupin a celktl. Jedna se o souhrnny vyraz pro nabozenské postoje, citéni, chovani.
Za klicové se povazuje vztah k bohu a nadpfirozenosti, nabozenska vira a jeji projevy. RozliSuje se obsah
nabozenské viry, jeji intenzita a stupefi nabozenské informovanosti. Uroveti religiozity posuzujeme podle podilu
nabozenstvi v kazdodennim jednani a chovani lidi (Petrusek 1996: 921, 922).
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odevzdava sviij osud do viile jediného Boha a pfijima isldam. Samotné slovo islam znamena
odevzdat se do vile bozi (Topinka 2010: 263). V prubéhu rozhovora se samy komunikacni
partnerky pfihlasily k tomuto nabozenstvi a samy sebe identifikovaly jako muslimky.
K tomuto pocinu doslo v osmi z deseti piipadi. Jedna respondentka mi sdélila, Ze neni
muslimka a ani nebyla vychovavana v muslimské vife, a je alévitka. Druha se v dobé
rozhovoru nachdzela ve fazi hleddni sama sebe, jelikoz si prosla obdobim, kdy byla
praktikujici muslimkou, ale pak u ni doslo k odklonu od viry a hledala pro ni tu spravnou
duchovni cestu.

Isldmska vira neni homogennim socidlnim jevem. To, Ze divka samu sebe povazuje za
muslimku, nemusi nutné¢ znamenat, ze se zahaluje a ve svém kazdodennim zivoté¢ se fidi
pravidly islamu. Je mozné rozliSovat dvé roviny — normativni a zivou formu islamu, na coz
upozoriiuje Daniel Topinka ve svém vyzkumu, ve kterém se zabyval integraci muslimii do
,»ceské“ spolecnosti (Topinka 2010, 2015). ZjednoduSené feceno, normativni islam formuje
jakasi pravidla lidského jednéani na zaklad¢ ptislusné viry a zivy isldm pak klade vétsi dlraz
na praktické aspekty a praktikovéani viry v kazdodennim Zivot&”. Napliiovani normativnich
pravidel isldmu se v kazdodennim Zivoté lisi a existuji rizné formy zivého islamu. Samy
respondentky mne naptiklad ¢asto upozorniovaly na to, Ze se nemodli tak casto, jak by mély

dle islamské viry, a v kazdodennim zivoté nedodrzuji striktn€ islamska pravidla:

,Byl jeden vyzkum v Turecku a v ném sledovali, kolik procent lidi nosi $atek a modli se
petkrat denné. Udé¢lali tedy vyzkum a 68 % se nemodli. Takze dobie, ty nosi§ Satek, ale

nemodlis$ se, naptiklad ja — ja nosim $atek, ale nemodlim se pétkrat denné. (Nur, zahalena)

I kdyz tyto dvé slozky islamu se od sebe mohou lisit, na druhou stranu spolu souvisi a jsou
navzajem propojené. Napiiklad pravidelné praktikovani viry mize jest€¢ vice upevnit

normativni islam a naopak:

,»Nosila jsem Satek kazdy den (mysli tim, kdyz chodila na univerzitu), ne jako na stiedni skole.
V té dobé jsem se zacala citit religioznéji, myslim... na stfedni Skole nebyla mistnost na
modleni, ale na univerzité byla, takZe jsem zacala praktikovat kaZzdodenni modleni. Kdyz

nosis potad satek (behem stredni skoly satek do Skoly nemohla nosit, takze ho nosila jen mimo

# Vice o tom, co je to normativni a Zivy islam, viz Topinka Daniel, Integrace imigrantii/ muslimii do ,, ceské
spolecnosti in Individualizace ndboZenstvi a identita, Dusan Luzny, David Vaclavik a kol., Praha: Malvern,
2010.
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ni) a kazdy den se modlis, tak t€ to déla vice religiozni v kazdodennim zivoté...* (Gulsan,

v minulosti se zahalovala)

To, jakou podobu ma zivy islam, zévisi do urcité miry na mife religiozity pfislusné
respondentky. Lubos§ Kropacek ve své knize Duchovni cesty islamu ptevzal urcitou typologii
osobniho pojeti islamu od Hadi al-Alawiho:
1) Vérici, praktikujici muslim, zasazujici se o uplatnéni Sariy. Jedna se o politicky
¢inného véfticiho.
2) Véficd, praktikujici muslim, ktery se vSak nezasazuje o nastoleni naboZenské
vlady, vlady Sariy. Tento typ se politicky zapojuje do narodniho nebo socialniho hnuti
se svétovym programem, aniz pocituje rozpor mezi svou virou a svou politickou
volbou.
3) V¢éfici, nepraktikujici muslim, ktery se hlasi k islamu jako naboZenstvi, ale
nevykonava nabozenské povinnosti a nefidi se v osobnim zivot¢ ptikazanimi, zakazy a
zasadami islamu.
4) Nevétici muslim, tento typ pojeti islamu je ur€en prostiedim, ve kterém Zije, a
jeho kulturnim a nabozenskym odkazem. Isldm pro néj znamend kulturni a

sociologickou ptisluSnost, nikoli véroucny odkaz (Kropacek 2011: 264).

Tuto typologii jsem upravila a pouzila ji jakozto to inspira¢ni bod pro uréeni vlastni typologie
osobni miry religiozity respondentek, kterou jsem vytvofila na zakladé jejich vypovédi:
1) Veéftici, praktikujici muslimka, ktera se zahaluje — snazi se fidit v kazdodennim
zivot¢ normativnim islamem, nezasazuje se o nastoleni muslimské vlady, spiSe naopak
a je tolerantni k ostatnim.
2) Veéftici, pravidelné nepraktikujici muslimka, kterd se nezahaluje -
v kazdodennim Zivoté pro ni nehraje isldmska vira takovou roli jako pro véfici,
praktikujici muslimku. Sama sebe povazuje za muslimku, ale neciti pottebu svoji viru
n¢jak vetejn¢ deklarovat, moc ¢asto nechodi do mesity ¢i tam pouze chodi pouze
V dobé vyznamnych svatkd.
3) Nemuslimka, nezahaluje se a sama sebe nepovazuje za muslimku — jako svoji
viru nedeklaruje tu islamskou, ovSem to neznamena, Ze je piimo ateistka. Tato divka
sice zije v islamské spole¢nosti, ale nebyla vychovavana v muslimské vitre ¢i od viry

pod vlivem riznych okolnosti ustoupila.
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Je zde na misté poznamenat, Ze tuto typologii neni mozné aplikovat na celou tureckou
spole¢nost a vztahuje se pouze k danym rozhovoriim. Nemohu tedy vyloucit, Ze neexistuje
u mladych Turkyn vice stupiit religiozity. Dale také ve vSech provedenych rozhovorech to,
zda respondentka nosi ¢i nenosi Satek, bylo urcujici a vypovidalo to (mimo jiné faktory)
o mife jeji osobni religiozity. NoSeni Satku ovSem nemusi byt nutné jedinym urcujicim
faktorem pro miru dualezitosti naboZenstvi v osobnim Zzivoté, jak jsem na to sama byla

upozornéna svymi komunika¢nimi partnerkami:

,»Existuje mnoho riiznych urovni religiozity. Naptiklad mize$ najit n€koho, kdo nenosi $atek,
ale bude mit velice konzervativni mysleni. Toto nemusi mit nic spolecného s tim, jak moc

religiozni jsi.“ (Nur, zahalend)

Tato vypovéd se shoduje s konceptem Thomase Luckmanna, ktery pojednava o rtznych
privatizovanych formach néabozenstvi, kdy pro jedince zijiciho v moderni spolecnosti se
vyznam autonomie a individualizace projevuje skrze moznost subjektivnich preferenci, a to i
V ramci néboZenstvi, které nejsou pod pfimou institucionalni kontrolou (Luzny 1999: 79),
tedy divka ma moznost volby, ktera z pravidel normativniho islamu si osvoji a bude je
praktikovat ve ,,svém Zivém islamu®. Na druhou stranu je nutné zminit, ze Satek je tak siln¢
,zaSkatulkovan® jako velice dulezity symbol viry, Ze vyzpovidané divky, které jsou

praktikujicimi muslimkami, to berou jako svoji zakladni islamskou povinnost.

4.2.5 Vliv socialniho prostiedi na osobni miru religiozity a vnimani Satku
Sice kategorie osobni mira religiozity a viditelnost satku a jeho obraz byly do velké miry
urcujici pro to, zda se respondentka zahaluje, ale je dulezité se ptat, ¢im jsou tyto kategorie
ovlivitovany. Dle mého ndzoru pravé socidlni okoli je centralni a urcujici kategorii v rdmci
mého vyzkumu, jelikoZ tato kategorie mé nejvétsi vliv na miru religiozity a 1 na vnimani $atku
a potazmo i na rozhodnuti o tom, zda divka bude ¢i nebude nosit Satek.

Nekolik ukazateli mne navedlo k urCeni kategorie socidlni okoli jako té centralni.
Jednak je patrna naslednost v roding€, kdy v osmi z deseti piipadi divky na tom byly
s noSenim Satku stejné jako jejich matky. V jednom piipadé respondentka Satek na rozdil od
své matky Satek nenosila a v druhém se jednalo o respondentku, ktera jako jeji matka nosila
Satek po dobu osmi let a pak, jak sama ptiznala, se pod vlivem piedev§im zklamani ze svého

okoli pfestala zahalovat. S tim souvisi 1 to, Ze nezahalené¢ divky o tom se zahalovat nikdy
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nepiemyslely. Jejich matky se taky nezahalovaly, tento stav jim pfipadal pfirozeny, nemély
potfebu o tom nijak piemyslet.

Nékteré repondentky naznacovaly v rozhovorech tlak svého okoli. Nejednalo se pfimo
o jejich rodice, ale mluvily spiSe obecné&ji. Napiiklad jedna z respondentek me¢la sestru, ktera

se na rozdil od ni a jejich matky nezahalovala:

,,Ma star$i sestra nenosi Satek, takze ze zacatku nebyla $tastna kvili tomu (md na mysli to, ze
se respondentka zacala zahalovat), ale pak fekla: Je to v pofadku, rozumim, pro¢ to délas.
ProtoZe méla strach, ze... ona méla strach, Ze ostatni ji néco mohou fict, protoze jsem mladsi
nez ona, ona nenosi $atek, ale ja ano. Ja rozumim jeji reakci, ze lidé budou fikat: koukni na

sebe a na svou sestru®. (Zeynep, zahalena)

Dale je mozné z rozhovoru vycist, ze pocatek noseni (¢i ukonceni noseni) Satku se pojil u
n¢kterych z nich se zménou prostredi ¢i respondentkdm bylo okolim doporucovano ud¢lat
tento krok pfi zmén¢ prostiedi. Jednalo se tedy o situace, kdy respondentky zacaly chodit na

stiedni nebo na vysokou Skolu:

»Ja jsem citila, myslela si, ze by to mohlo byt jednodussi pro mne, rozhodla jsem se tedy
(zacit nosit satek), kdyz jsem zacala studovat stiedni $kolu, protoze tam bylo nové prostiedi,

ptatelé. Mohlo by byt jednodussi pfijmout mne takovou, jaka jsem.* (Zeynep, zahalend)

,»Moji pratelé mi tekli, at’ o tom vice premyslim a udélam to, az budu mit po promoci. Az
ukon¢im skolu, at’ to udélam.” (Ma na mysli odlozit satek a prestat se zahalovat.) (Gulsan,

v minulosti se zahalovala)

K odhaleni vyznamu socialniho okoli pfispéla 1 vypovéd Gulsan, kterda zejména kvili
zklamani ze svého okoli piestala shledavat isldm dilezitym prvkem ve svém zivoté, doslo
k postupnému odklonu od této viry a uvédomila si, Ze islam neni jediny spravny navod na

zivot. Postupem ¢asu se prestala modlit a po n€kolika mésicich ptemysleni odlozila i Satek:
»Ja jsem citila, Ze nepotfebujeS byt muslimem, abys byla dobrym c¢lovékem, moralné

dobrym... myslim tim, Ze nabozenstvi je dulezit¢ v lidském zivote, ale miizes byt opravdu

dobrym clovékem i bez nabozenstvi. M¢la jsem blizkou kamaradku naptiklad, byla to Némka
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a méla jsem ji opravdu rada, ona byla o moc milejsi nez moji véfici muslimsti pratelé. Islam

neni jediny zdroj vSech dobrych véci na svéte.“ (Gulsan, v minulosti se zahalovala)

Kdyz jsem se ji ptala, co nejvice ji ovlivnilo v rozhodnuti si sundat $atek, fekla, ze asi nejvice
ji ovlivnilo pravé jeji socialni okoli.

Ovsem socialni okoli je znac¢né Siroky termin, pod kterym je si mozné piedstavit
mnohé. Ja konkrétné v ramci analyzy rozhovord jsem se setkala s nékolika typy socidlniho

prostiedi, které byly davany do souvislosti s Satkem a jeho noSenim. Jsou jimi:

1. Rodinné prostfedi a mira religiozity v rodin€ (primarni socializace v muslimské
vife), coz souvisi s roli islamu v rodinném prostiedi, ve kterém dité, resp. divka
vyrtsta. Divky, jejichz matky (poptipadé babicky) nosi Satek, to budou vice chapat
jako jakousi ,,normu®, pfirozenost a pak také budou nosit Satek.

2. Prostiedi sekundarni socializace (Skolni prostfedi, pratelé, ucitelé), toto Skolni
prostedi je velice dulezité z toho diivodu, Ze divky zacinaji nosit Satek okolo patnacti
let, tedy v citlivém adolescentnim vé&ku, kdy osobnost ¢lovéka jesté neni zcela
zformovana a pro mladého cloveéka je dilezita akceptace ¢i pfipadné neakceptace
svym okolim.

3. Konkrétni geograficka lokace daného prostiedi v Turecku souvisi s dualismem
turecké spolecnosti, ktery se projevuje 1 v konkrétni geografické podobé¢.
ZjednoduSené feceno se jednd o mista, na kterych se koncentruji vice nebo méné
religiozni lidé. Zapad zemé je spiSe povazovan za liberalnéjsi, méné religiozni Cast a
Istanbul, kde byly rozhovory provadény. Toto nejvétsi turecké mésto se sklada
z riznych ¢tvrti, kdy n€které jsou méné a jiné vice naboZensky zaloZené.

4, Spolecenské klima a nazory vefejnosti (vefejny diskurz) jsou také dilezité, ale
maji spiSe vliv na vnimani a obraz Satku a nemaji takovy vliv na miru osobni
religiozity.

5. Prostfedi vefejné sféry — stat, politika, v Turecku toto prostiedi mélo
(ptedevsim v minulosti) relativné velky vliv na fenomén noseni Satku. Zakonem bylo
zakazovano nosit Satek na vefejnd mista, takze divky si musely vybrat mezi
piikazanim své viry a vzdélanim, coz se pak promitlo i v jejich soukromém Zivote.
Samoziejmé tato sféra mize mit vliv i dnes pfedevSim s ohledem na soucasnou

vladnouci vice nabozensky zaloZenou politickou stranu AKP.
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Zajisté neexistuje pouze jeden faktor, ktery ovliviiuje kategorie 0sobni mira religiozity
a viditelnost satku a jeho obraz. Do hry mohou vstupovat i dalsi socidlni jevy, ale socidlni
prostiedi mé na ni dle analyzy nejvétsi vliv. Rizna socidlni prostiedi maji odlisSnou miru vlivu
na dané kategorie, a proto se budu na nasledujicich fadcich vice vénovat jednotlivym
prostiedim.
socializace v muslimském prostiedi, coZ neni nic neoéekavatelného a potvrzuje to dileZitost
procesu socializace. Dle Thomase Luckmanna si lidé nevytvareji systémy vyznamu libovolng,
ale rodi se do nich. Znamena to, Ze lidé¢ urcitym zptsobem transcenduji svou biologickou
podstatu tak, ze behem procesu socializace internalizuji jiz systémy vyznamu, které
odpovidaji konkrétnimu socidlnimu fadu. Ten pro ¢loveka predstavuje jak objektivni realitu,
tak realitu subjektivni, nebot” jakmile si jedinec existujici realitu osvojuje, stava se tato realita
jeho vlastni (Luzny 1999: 74). V procesu socializace a vytvareni osobni identity je i svétovy
nazor internalizovan, coZz znamend, ze objektivni svétovy nazor se stava subjektivnim
orienta¢nim systémem v objektivnim svété. Oznacil-li Luckmann jiz dfive svétovy nazor za
univerzalni socialni formu naboZenstvi, pak lze dojit k zdvéru, Ze osobni identitu lze chapat
jako univerzalni formu individualni religiozity (Luzny 1999: 75).

Vétsina divek zastavala podobny pfistup k ndbozenstvi jako jejich rodice, 1 kdyz
pfiznavaly, Ze se miize ponékud lisit jejich mira religiozity. Zadna z nich nevyznavala zcela

odlisny postoj k nabozenstvi:

,,Oni nejsou tak religiézni, hadam (md na mysli svoje rodice). Mozna ja jsem o néco min, nez

jsou oni. Oni jsou muslimové, ale ne, tak religiozni.” (Sureyaya, nezahalend)

,»Ano, naptiklad pro né€ (rodice) je vira velice dilleZita, vice nez pro mne. Jak uZ jsem fekla,
nemodlim se tak Casto jako oni. Moje mama nosi Satek. Z maminy strany skoro kazda nosi

Satek. Z tatovy strany nékdo nosi a nékdo nenosi.* (Nur, zahalend)

Jedna se ovsem o ,,neuvédomélou” napodobu, kdy islam v jejich rodin¢ a respektive
Vv osobnim zivoté piedstavoval néco dulezitého a noSeni Satku respondentky braly jako jednu
Z povinnosti jejich viry, hodné o tomto kroku pfemyslely dopiedu, bavily se o tom se svym
okolim. Casto opakovaly, Ze se jednalo o jejich vlastni rozhodnuti a nikdo je do toho nenutil.

Individualni rozhodnuti bylo vibec nejfrekventovanéjsi kategorii, kterd byla v pfepsanych
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rozhovorech oznacena. Zahalené i nezahalené respondentky se shodly na tom, ze je velice
dilezité, aby divka/zena nebyla nucena se zahalovat a toto rozhodnuti bylo jen €isté na ni.
Samotné zahalené respondentky v rdmci rozhovort mnohokrat fikaly, Ze to bylo Cisté jejich
rozhodnuti a nebyly k tomu nuceny svoji rodinou (ovSem to se nemusi vylucovat s tim, Ze to
rozhodnuti, zda se budou ¢i nebudou zahalovat, je ovliviiovano — bud’ tfeba nevédomé —

socidlnim okolim):

.,V Turecku chces nosit Satek? Muzes, pokud nechces, nemusis. To je mlj ndzor a ja ho chtéla
nosit... Moji rodi¢e netekli nic, bylo to moje rozhodnuti. Moji rodi¢e mi netekli: nos $atek,

protoze jsem svobodna, je to mtj ndzor, mij zivot. (Ceyda, zahalend)

V rozhovorech mi naopak nékolik respondentek sdélilo, Ze jejich rodice je od tohoto kroku
odrazovali. Rikali jim, Ze jsou je§té mladé na noSeni $atku a maji pockat s timto rozhodnutim,

nez budou starsi:

,» Vlastn¢ dokonce 1 moje mama se snazila ovlivnit mij vlastni nazor. Rikala mi, Ze je to moc
brzo, mozna na stfedni Skole mizu zménit svoje rozhodnuti, je lepsi nosit $atek pozdéji, tedy
po stfedni Skole, ale nyni je moc brzy a ja jsem jako dité. Ale ja jsem ji fekla, Ze to chci

udé¢lat, takze pak fekla, Ze je to v potradku.* (Nur, zahalend)

Dale respondentky, které se rozhodly se zahalovat, kromé zdlrazinovani individudlniho
rozhodnuti vykazovaly zndmky uvédomélosti dulezitosti daného rozhodnuti a urcitou
sebereflexi svého rozhodnuti. Pravé uvédomovanim si vyznamu a duleZitosti noSeni Satku se

nékteré z nich vymezovaly vii¢i star$i generaci:

,To se n€kdy stava mému dédeckovi, protoze ji (sestru respondentky, ktera se na rozdil od
respondentky nezahaluje) chtél vidét taky v Satku. Vzdycky ji fikal, podivej se na svoji sestru,
proc ty nenosis Satek. Protoze je (dédecek) starsi, je docela t€zké mu vysvétlit, ze toto je nase

volba. Toto je to, jak my chceme Zit.“ (Zeynep, zahalend)

Mira nébozenskosti v okoli miize mit vliv na miru nabozenskosti u dané osoby. Dale nékteré
komunikac¢ni partnerky upozornovaly na dulezitost akceptace (popiipadé neakceptace) svym
okolim. Okolim mam na mysli pfedevSim $irs$i okoli respondentky, tedy Skolni kolektiv a
pratele:
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,»A pak ke mné pfisli znovu lidé jako ja, v t€ dobé jsem se zacala citit, ze jsem vice s lidmi,
jako jsem ja. Vice jako jsem ja, tedy vice nabozensky zaloZzenymi...J4 vlastn¢ nejsem
konzervativni, od zacatku jsem nebyla konzervativni, ale byla jsem vétici, docela dost véfici
v té dob¢ a byla jsem Stastnd v prvnim roce (mé na mysli na univerzit¢) s témi lidmi okolo

mne.“ (Gulsan, v minulosti se zahalovala)

Vétsina respondentek neméla problém se svym okolim nebo tim, ze by naptiklad zahalena
respondentka nebyla pfijata svymi spoluzdky ¢i Ze by se vyskytovaly né¢jaké bariéry mezi
obéma skupinami, spiSe naopak. Divky zastavaly vii¢i sobé navzijem tolerantni ndzory a
deklarovaly, ze neni dulezité, zda divka nosi ¢i nenosi Satek, ale je dulezité, jaka je to

osobnost.

,Myslim si, ze je to jejich volba. Nemyslim si, Ze musi pouzivat $atek nebo ze by ho mély
pouzivat, je to jejich zivot, jejich volba.... J& nemizu fici mym pfitelkynim, méla bys délat
toto, nebo tamto, protoZe pokud nejsi piipravena zit takto, tak to nemutze§ délat. Méla bys

samu sebe na to ptipravit.” (Ozgu, zahalend)

S akceptaci svym okolim také souvisi to, v jakém geografickém prostiedi se divka pohybuje.
zahalené divky moc nevyskytuji. Gulsan mé&la napiiklad zkuSenost s noSenim Satku ve mésté
Nevsehir, které sama zatadila mezi vice naboZenska mésta, i ve mésté Izmir, které je obecné

povazovano za jedno z nejliberalnéjsich mést v Turecku:

,»V Nevsehiru kazdy byl, mdm na mysli moji pratelé, ucitelé, kazdy mi tekl: gratuluji,
(popisuje reakci okoli na to, Ze se zacala zahalovat), je milé t& vidét takto bla bla bla ....

protoze vSichni byli véfici. Ja jsem byla $tastna, protoze jsem byla akceptovana spolecnosti.*

(Gulsan, v minulosti se zahalovala)

»A V Izmiru, kdyz mne vidé€l se Satkem (fidi¢ Skolniho autobusu), tak mi fekl, Ze jsem jeste
malé holka a pokud nechci, aby se ke mné spoluzaci a ucitelé chovali Spatné, tak nemam nosit
Satek, uz kdyz pfijizdim do Skoly, ani v autobuse.” (V tomto obdobi bylo zakazané se
zahalovat, takze respondentka v této dobé nenosila Satek do skoly.) (Gulsan, v minulosti se

zahalovala)
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Ackoliv vSechny respondentky se projevily jako tolerantni vuci t¢ druhé skuping, tak obé
skupiny pfipoustély, ze v turecké spolecnosti panuje urcit¢é vnimdani zahalenych

a nezahalenych divek a mize byt na n¢ nahlizeno rozlisné:

,»Jsou zde 1 urciti lidé, ktefi na nas koukaji jinak. Vi§ co, my to vnimame: ale no tak, pro¢ na
mne civi§? (Rikd to jako primou vétu tomu imagindrnimu dotyénému.) Nosim $atek, Zijeme
v Turecku a také jsem Zila v cizin¢ a nikdo mi netfekl — nenos to. Ale zde jsou stale lidé, kteii

na nas koukaji, ale nikdo ndm nemuze fict Spatnou véc.* (Vusram, zahalend)

Také nékteré respondentky popisovaly, ze se setkaly s pfedsudeénym mysSlenim, které se

pojilo jesté s nepochopenim toho, jak jde dohromady noSeni Satku a vzdélani:

,Pokud se zahaluje$ a mluvi$§ velmi dobfe anglicky, mysli si néco jako: ona je vzdélana, ale
zahaluje se. Mysli si, Zze vzdélana zena nemuze byt dobie vzdélana®. (Gulsan, v minulosti se

zahalovala)

I kdyz by dle zakona jiZ nemélo dochéazet k pracovni diskriminaci kvilli tomu, Ze Zena nosi
satek, mize k tomu Vv redlném zivoté stale dochazet. To jen opét potvrzuje fakt rozdvojené

turecké spolecnosti. Nestalo se to tedy konkrétné mé respondentce, ale jeji kamaradce:

»My jsme chtély ucit na univerzité, takze jsme se Sly zeptat na univerzity, ale nevédély jsme
nic o tom, jak véci funguji v praxi, takze jsme se piihlasily na vSechny univerzity. Ale
v Turecku nekteré univerzity stale nechtéji mit lidi se Satkem, sice uz zde neni zékaz, ale stale
na néjakych mistech nemlze§ pracovat, protoZe chtéji vypadat reprezentativné. Ona
(kamarddka) byla pozvana na pohovor, hadam, Zze nevédé€li, Ze nosi $atek. Kdyz tam pfisla,
lidé se na ni divali, chovali se tak, ze ukazali, co si mysli, jak odsuzuji Satek.” (Zeynep,

zahalena)

Vertejny diskurz sice nemé piimy vliv na to, zda se divka rozhodne zahalovat ¢i nezahalovat,
ale mizeme vidét na piredchozim konkrétnim ptikladu, ze vnimani Satku spole¢nosti mize mit
realny dopad na kazdodenni zivot téchto zen. Nehled¢ na to, Ze je to pravée SirSi verejnost,
ktera mé velky vliv na vnimani Satku a jeho symboliku, kterou divka, pokud chce nosit $atek,
musi do urc¢ité miry ptfijmout.
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V minulosti se role tureckého statu velice promitla do problematiky zahalovani, a tim
padem do zivota nékterych respondentek. Mam zde na mysli zdkon o zdkazu zahalovat se ve
vefejnych prostorach, tedy i na piidach §kol. Ctyt respondentky zaZily toto opateni a musely
si vybrat mezi vzdélanim a noSenim Satku.

Vzdélani pro né predstavovalo vysokou hodnotu a vSechny daly ptednost Skole, ovSem ne
vSechny $atek sundaly. Divky mohly na zdkaz zahalovani reagovat tfemi zptsoby. Divka se
mohla vzdat vzdélani kvili svému nébozenskému piesvédceni, coz neudélala ani jedna z
respondentek. Dal§i moznost byla odjet studovat do zahrani¢i. Tuto moznost zvolila jedna
z respondentek, kterd odjela studovat Skolu do Polska. V dobé rozhovoru byla zpét
Vv Istanbulu, ucila turecké déti na zékladni Skole angli¢tinu a od ziskani titulu ji délilo jen
dopsani diplomové prace. Posledni moznosti bylo sundat si Satek a nechodit do Skoly
zahalena. Sama respondentka, ktera studovala univerzitu v Polsku, fikala, ze kdyby neodjela

na studia do zahranici, tak by si $atek sundala:

,Ja bych chodila na univerzitu a sundala bych si Satek, protoze vzdé¢lani je dualezité.

(Vusram, zahalend)

Obdobi, kdy nemohly nosit Satek do Skoly a dalSich instituci, popisovaly respondentky jako
slozité obdobi, kdy pro né osobné to bylo velice nepiijemné. To svéd¢i o tom, jak dilezitou
soucasti je jich samotnych, jak moc se s jeho nosenim identifikovaly. Dvé respondentky mi

vypoveédély o pocitech rozdvojené identity, které proZivaly béhem toho obdobi zakazu Satku:

,Protoze to je, jak se citim, to je, jakd Zeynep je, je to ma osobnost, mij zZivot. Ale pokud
odlozis jednu véc, jednu véc jsem si vybrala, protoze néjaké dalsi sily mne k tomu nutily, to
ze mne udélalo jiného ¢lovéka. Z tohoto thlu pohledu uz jsem to nebyla ja. A kazdy se na
mne koukal, protoze jsem na to nebyla zvykla. Bylo to tak divné, protoze tam je jesté¢ nékdo
dalsi, 1 kdyz se snazi§ predstirat, tak nemuzes predstirat, ze jsi stale ta samé osoba. Protoze ty
jsi n€ékdo jiny zvenci a pak je tam to, kdo opravdu jsi. Je to pravdu t€zké se vyjadrit, chybi ti

Cast tebe sama.” (Zeynep, zahalend)

,B¢hem tydne jsem to nenosila, ale béhem vikendu jsem to nosila, kdyz jsem §la ven, nosila
jsem Satek. Ale to t¢ d€la... ty jsi jako dvé osobnosti v jeden a ten samy Cas. Kdyz jsem
chodila do skoly, mohla jsi vidét moje vlasy, ale kdyz jsem nebyla ve $kole, nosila jsem $atek.
Opravdu té to déla nékym jinym.“ (Gulsan, v minulosti se zahalovala)
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Gulsan mi dale popisovala, Ze toto restriktivni opatieni mélo vliv na jeji vnitini pojeti islamu.
To, ze nemohla praktikovat viru dle svého presvédceni, mélo za nésledek, ze se citila méné
religiozni. Mimo Skolu v dob¢ zékazu nosily vSechny tii respondentky Satek.

Vsechny respondentky (zahalené 1 nezahalené) souhlasily stim, ze byl zikaz
zahalovani zru$en. Zena sama by se méla rozhodnout, zda bude ¢i nebude nosit $atek a stat by

nemél zasahovat do daného rozhodnuti:

»Myslim si, Ze je to v potfadku. Pokud lidé chté&ji nosit Satek, tak by mély moct studovat,
chodit na univerzitu. Nevim, byl to Spatny napad zakazat noseni Satku. Nyni je to v poradku,

je to leps$i.© (Ecehan, nezahalena)

Také stat a naboZenstvi pro né predstavovaly dvé oddélené slozky. Zadna respondentka se
v rozhovoru explicitné nevyjadfila, Ze by chtéla, aby byla vice propojena slozka nabozenska s

politickou. Respondentky tedy vyznavaly sekularni pojeti statu:

»Napfiklad ja nenosim S$atek, ale pro mne noSeni $atku nemad, co délat s pravem, to si myslim.
Je to néco tykajici se ndbozenstvi a ndbozenstvi a pravo jsou rozdilné, mély by byt od sebe

oddéleny.” (Sareyaya, nezahalena)

»Myslim si, ze sekularismus je velmi dulezita zalezitost v ndbozenstvi. V Ustavé je napsano,

ze Turecko je sekularni zemé¢...“. (Nur, zahalena)

Zde se opét dostavame k tomu, ze zahalené i nezahalené respondentky chapaly rozhodnuti se
zahalovat jako osobni volbu. M¢lo by se jednat o individualni rozhodnuti, do kterého by je
nemeéla nutit, ani rodina, ale neméla by to byt ani otdzka statu. Toto vSe svéd¢i o jejich
privatizovaném chépani viry. Nékterym zahalenym divkam se ani nelibilo, ze téma zahalovani
bylo zpolitizovano, a z jejich pohledu bylo toto téma do urcité miry politiky zneuzito. Samy
divky vyznani viry chapaly zna¢n¢ individualizované.

Na druhé stran€, uz vice nez Ctyfi desitky let se v sociologii nabozenstvi mluvi o
procesu deprivatizace nabozenstvi, tedy o rastu vyznamu naboZenstvi ve vetejné sféfe. José
Casanova (Casanova 1994) hovoii o procesu deprivatizace nabozenstvi, jakozto o rastu
vyznamu nabozZenstvi predev§im ve dvou oblastech — politice a ekonomice. Pravé v téchto

oblastech dle né& nejvice dochazi k podfizovani se mravnim normativim odvozenych
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Z nabozenstvi. V duasledku toho dochézi k depolitizaci soukromé sféry nabozenstvi na jedné
stran¢ a na druhé strané dochéazi k renormalizaci vefejné sféry a to pfedevSim politiky a
ekonomiky (Vaclavik 2008: 306, 307).

Sice na jedné stran¢ bylo nabozenstvi chapano respondentkami jako individualni véc,
na druhé stran€¢ dochazi v Turecku K repolitizaci islamu v soucasnosti skrze vladnouci
politickou stranu AKP. N¢které respondentky se vi¢i tomu vymezovaly negativné a nékteré

naopak jeji vladu uvitaly, jiné na ni nemély uplné vyhranény nazor:

»A AKP chtéla moc a chtéla si udrzet tuto moc, takze to pouzila, protoze veédéli, ze lidé
byli... oni zastavili tuto véc (md na mysli odstranéni zdkazu zahalovani), aby mohli byt za
hrdiny, protoze zastavili tento problém, a aby je lidé mohli obdivovat. Ov§emze to bylo dobré,
ale j& se nestaram o to, kdo to udélal, ale nékdo to musel ud¢€lat, vyiesit tento problém, takze
AKP to udélala. Pro mne to neni az tak dilezité, ale opravdu nesnasim a obtézuje mne, kdyz

to znovu piinaseji a znovu to pouzivaji.” (Zeynep,zahalend)

,» Vlastné ja nepodporuji Zadnou stranu. Oni néco délaji... obCas nemam rada jejich nazory, ale

nékdy udélaji néco dobrého. Ale vétsinu Casu nejsou dobii.” (Burca, nezahalend)

Trochu jiny ndzor na AKP méla dalsi respondentka:

,, Turecko opravdu zazilo Spatné Casy a Turecku jim celilo, ale pfed deseti lety prosté
skoncily.* (Vusram, zahalend)

,,Kdy? Pred deseti lety?* (tazatelka)

,»Ano pied deseti lety.” (Vusram, zahalend)

»A proc¢? Kvuli AKP?* (tazatelka)

,»Ano presné.” (Vusram, zahalend)

Na zdkladé¢ vypovédi respondentek mulZeme fici, ze vyzpovidané zahalené¢ diky vice
podporuji konzervativni stranu AKP a nezahalené divky naopak se vice stavély do opozice
vici této strané. OvSem ne vSechny zahalené divky se k ni stavély nekriticky a vétSinou se
respondentky moc o politickou situaci v zemi vyrazné nezajimaly. OvSem to, ze zahalené
respondentky vice sympatizuji s AKP, kterd se prezentuje jako nabozensky a konzervativné

zalozena politicka strana, neni nic piekvapujiciho.
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4.2.6 Jakym zpisobem se zahalovat
V ptedchozim textu jsem se zabyvala nejdfive tim, jak samotné respondentky odiivodiovaly
své rozhodnuti se (ne)zahalovat, a poté jsem na zaklad¢ analyzy rozhovort urcila, jaké vnéjsi
faktory mohou mit vliv na rozhodnuti nosit ¢i nenosit Satek. Ale jak to, Ze existuje tolik
ruznych zpusobi, jak se zahalovat? Béhem rozhovorii jsem respondentkdm kladla i tuto
otazku.

V Kordnu neni pfimo napsano, jakym zplusobem se zahalovat. Respondentky mi
fikaly, ze by dle Kordnu mé¢ly mit zahalené vlasy, krk a télo. O zakryvéani obliCeje nic
v Koranu neni. To, Ze existuji takové rozdily v zahalovani mezi muslimskymi zenami, je dano
tim, Ze v Koranu to neni definovéno jasné a je zde velky prostor pro rizné interpretace.
Nejvétsi podil na tom, jakym zpiisobem se Zeny zahaluji, méd kultura a tradice. Nekdy je
velice t&7ké od sebe oddélit kulturu, tradici a naboZenstvi. Casto dochazi k tomu, Ze tyto

slozky se jednak vzajemné piekryvaji a jednak jedna véc je zaménovana za jinou:

,V islamské vife mohu fict, Ze je to soucast nabozenstvi, ale zptsob, jak to délam naptiklad
cerné, barevné... to je vice tradice, to uz neni soucasti islamu, naboZenstvi, myslim si tedy.*

(Gulsan, v minulosti se zahalovala)

,»Vlastn€ to je tvoje volba, jak se budes zahalovat, jak bude$ nosit sviij Satek. Takto si to
myslim. Pokud chces$ nosit hedvabny, bavinény... Myslim, Ze se to méni kultura od kultury.*

(Zeynep, zahalena)

Casto dochazi ke kritice islamu z toho divodu, e nuti Zeny se zahalovat. Ov§em tento
argument nebere v potaz lokalni kulturu a tradici. VSechny zahalené respondentky nosily
satek a splyvavé obleceni, které nebylo ¢erné. V Turecku jen minimum Zen nosi ¢ador a uz
vibec neni béZné si zahalovat oblicej, k cemuz dochézi v jinych muslimskych zemich.

V posledni dobé se Casto také prodiskutovava moda a Satek, kdy v ramci procesu
globalizace se pomalu rozmaha zahalend mdda i v Turecku. Na tento trend obecné panuji
velmi rGiznorodé nazory. Zajimalo mne tedy, jak se na to divaji respondentky.

VétSinou jsem se setkala bud’ s neutralnim ¢i odmitavym postojem. Samy zahalené
respondentky se o tomto relativné novém fenoménu vyjadiovaly spiSe negativné. Jedna
respondentka se vyjadiila pozitivnéji, ale jak sama upozornila, nesmi to piesahnout urcitou

hranici:
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,»...ale je tam 1 néco, ze bys neméla byt moc extravagantni... nesmis byt ptilis atraktivni pro
muze. Vlastné zahalovani je kvili tomu, ze je nebude§ moc ptitahovat. Takze kdyz to nebude

moc atraktivni, tak je to v poradku...“ (Nur, zahalend)

Jiné tikaly, ze jim je to jedno, ale ony samy zadné mddni trendy nesleduji. Dalsi se naopak
relativné razantné vymezovaly vic¢i tomuto sméru. Hlavnim argumentem bylo to, ze tato
modni stranka véci dle nich nejde dohromady s islamskou etikou a popira to zakladni funkci

Satku:

,Dle mého nazoru to opravdu nejde moc dohromady. Ja tyto dvé véci opravdu nemuizu davat

dohromady.“ (Md na mysli médu a islam.) (Zeynep, zahalena)

,,V Turecku si skoro kazdy bude myslet néco jako toto: pokud uvidi§ nékoho, kdo se zahaluje
a ma na sob¢ ptiléhavé obleceni, kazdy si bude myslet wow. Je to kontroverzni, protoze to, CO
podporujes v nabozenstvi, je velmi rozdilné od toho, vV co véfis. Je to uplné opacné. Nejsem si
jista, ale mozna je to také specifické o jakou muslimskou zemi jde.* (Nur, zahalena)

,Nesnasim to, opravdu to nesnas$im.“ (Md na mysli propojeni viry a mody.) (Gulsan,

v minulosti se zahalovala)

------

obleceni, na coz mne durazné upozornovala jedna z respondentek s tim, ze je to v nesouladu
s muslimskou etikou. Jedna z respondentek kritizovala svoje muslimské kamaradky, které dle
ni o sob& prohlasuji, jak spravnymi muslimkami jsou, a pfitom utraci penize za drahé véci a

oble&eni, které nepotiebuji. Rikala, Ze takto se spravny muslim zkratka nechova.
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5. Zavér

Problematika zahalovani Zen v Turecku ma dlouhou historii, ktera saha az do 19. stoleti, a tato
otazka je stale aktualni i v dne$ni dob¢, kdy v zemi vladne konzervativni politicka partaj
Strana prosperity a rozvoje (AKP). Pohled na Satek (a v obecnéjsi roving i nazor na povinnost
se zahalovat ¢i nezahalovat) se v zemi ménil v zavislosti na konkrétnim historickém a
politickém kontextu, ktery vytvarel rizné argumentace pro legitimizovani svych nazord.
Navic cela $atkova kauza v Turecku mize slouzit jako nazorny ptiklad, na némz je mozné
ilustrovat vyvoj zem¢ a rizné protichidné nazorové proudy a procesy, které tuto zemi
formovaly. Jedna se pfedevsim o proces modernizace spojeny s pozapadnénim, vysokou miru
nacionalismu, specifickou podobu sekularismu a silnou pozici tureckého statu a jeho elit,
véetné téch vojenskych.

Nutnost islamského odivani Zen na uzemi dneSniho Turecka byla zpochybnéna jiz na
konci Osmanské fiSe. Zmény prichazely postupné s tim, jak se hledaly pfi¢iny upadku a
zaostalosti fiSe. Jedna z cest, jak zabranit dal$imu upadku a zaostalosti, bylo nasledovat
Zapad, ktery v této dob¢ byl vojensky i technologicky vyspélejsi. Nejdiive se Osmané
inspirovali ve vojenské oblasti, ovSsem poté nasledovaly zmény i v jinych odvétvich. Od 109.
stoleti jsme tedy svédky postupného pronikani zapadni kultury do té osmanské, coz se
projevilo i v pfejimani evropské mody. Tu ze zacatku nasledovaly piedev§im méstské zeny
z vysSich vrstev. Po rozpadu Osmanské tiSe a vzniku soucasného Turecka pokracovala tato
inspirace Zapadem a zmény dosadhly jesté vétSich rozmért.

Po roce 1923, tedy po zalozeni republiky, islam a jeho projevy pomalu zacaly byt
odstraiiovany z vetfejného Zivota. K tomu dochazelo za podpory tureckych elit a praveé jimi
byla budovana nova turecka nacionalni identita na sekularnim zaklad¢. To vSe se promitlo i
do stylu odivani a chapani Satku jako néfeho nemoderniho, zaostalého, zkratka néceho, co
patii do staré Osmanské ise a nema misto v novém Turecku. Satek v této dobé piedstavoval
tedy predevsim civilizacni symbol, od kterého se prozapadni elity chtély distancovat.

Ovsem islamské nabozenstvi bylo silné zakofenéno v tureckém obyvatelstvu a bylo stale
soucasti zivota tamnich lidi. Ani $atek neupadl v zapomnéni a postupné od 70. let minulého
stoleti je mozné pozorovat, jak ve svété, tak 1 v Turecku vice a vice zahalenych Zen. To se poji
zejména Srostouci urbanizaci, tedy se st¢hovanim venkovského a vice néabozensky
zalozeného obyvatelstva do mést. Satek v méstském prostiedi prevzal predevsim funkci
socialni kontroly, ktera je bézna ve vesnickém prostiedi, a umoznil tak Zenam se svodobné

pohybovat po mésté, jenz je plné neznamych lidi. Také jsme v této dobé mohli byt svédky
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svétového vzestupu politického islamu, cemuz se nevyhnulo ani Turecko. Dochazi k narstu
isldmského uvédomeéni a nalézani své identity prostfednictvim tohoto nébozenstvi. S timto
ristem nabozenského uvédomeni ptisel 1 prvni zdkonny zékaz se zahalovat na univerzitach a
vefejnych mistech, Kk ¢emuz doslo na pocatku 80. let 20. stoleti. Tureckd armada a
kemalistické elity se totiz obavaly toho, ze by mohlo dojit k ohroZeni sekularniho charakteru
zeme.

Tento zakaz vyvolal velkou nevoli a postavily se proti nému Zeny, které byly nabozensky
zalozeny a chtély nosit Satek. Bylo to viibec poprvé Vv turecké historii, kdy si zeny plné
uvédomovaly svoji nabozenskou identitu a aktivné za ni bojovaly. V této dob¢ se také zacalo
povazovat zahalovani za vyjadfeni politického ndzoru a Satek zacal byt symbolem rostouci
islamizace. Za zruseni zakazu bojovaly i turecké muslimské feministky. OvSem ke zruseni
dané¢ho natfizeni doSlo az za vlady AKP. Vroce 2010 byl zakaz zruSen nejdiive na
univerzitach a o tii roky pozdéji i na dalSich vefejnych mistech.

Zru$eni Satkového zakona v Turecku predchazela dlouha debata, ve které vystupovaly dveé
protichidné strany. Zastanci zakona se obavali pfipadné rostouci islamizace v zemi. Bali se
toho, Ze by Turecko mohlo nasledovat cestu sousedniho Iranu po islamské revoluci, a toho, Ze
pokud budou moci zeny nosit $atek, mohlo by to vést k tomu, ze se Turecko zproneveéii
Kemalové odkazu. OvSem spiSe nez obava z toho, ze by byly zeny zakonem nuceny se
zahalovat, m¢li strach z toho, ze se vytvoii socialni tlak na nezahalené zeny a pod touto tihou
zacnou také nosit Satek. Zastanci zruSeni se nechali ve svych argumentech inspirovat
zapadnim diskurzem ohledné lidskych prav. Dle nich zakaz Sel proti lidskym pravim, byl
V rozporu s pravem na svobodu vyznani a diskriminoval nositelky satku.

Jesté nez se pokusim o stru¢né shrnuti zjiSténi, ke kterym jsem dospéla po analyze
rozhovorl s tureckymi studentkami, rada bych upozornila na urcité omezeni vypovédni
hodnoty ziskanych poznatkli. Ta se poji zejména s kvalitativni metodologii jako takovou,
ktera pfinasi jednak zna¢nou selektivitu a subjektivitu a zaroveit nemoznost zobecnit vysledky
jako takové, €0z souvisi S nereprezentativnosti vzorku. Zaroven na realizaci samotného
vyzkumu bylo relativné mélo ¢asu. Cas na sbér byl jasné dan délkou mého studijniho pobytu
v Istanbulu (Ctyfi mésice). Nakonec byly pofizeny rozhovory celkem s deseti respondentkami.
Je tfeba jest¢ zminit jedno omezeni, které se poji s nasbiranymi daty. Jelikoz rozhovory
neprobihaly v matetfském jazyce ani tazatelky a ani respondentek, mohlo kvili jazykové
barié¢fe dojit ke zkresleni dat. Navic kvili pozadavkim na jazykovou vybavenost
respondentek doslo i k jejich velké selekci. Nabizela se moznost vyuzit sluzeb piekladatele, tu

jsem ovsem zavrhla, jednak z Cist¢ organizac¢nich divodl, jednak z divodu ponechani
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soukromi a nenaruSovani vztahu mezi mnou a respondentkou. Na druhou stranu doufam, ze i
pres tato omezeni doslo k ziskani pozadovanych informaci a prace odpovida na otazky, které
si kladla na zacatku.

Béhem provadéni rozhovoru s respondetkami jsem se zajimala piedevSim o to, jaké jsou
motivace divek pro to nosit, ¢i nenosit Satek. Tuto otazku jsem si kladla z jednoho prostého
diivodu a tou byla snaha o pochopeni néeho pro obyvatele Ceské republiky kulturné
vzdaleného a v dneSni dobé stile vice diskutovaného. Pravé zenskd prava v isldmském
nabozenstvi a s tim spojené i zahalovani patfi k ,,oblibenym* tématiim, u nichz dochazi
k velké stereotypizaci a generalizaci. I pfes stale vétsi aktualnost daného tématu neexistuje
v ¢eském jazyce odborna literatura, ktera by se vénovala této problematice, a snazila se tak
nabidnout Ceskému, neanglicky mluvicimu c¢tenafi moznost zjistit si néco vice o této
problematice. Na tento fakt narazila nejenom tato prace, ale upozoriiuje na to naptiklad i
diplomova prace s nazvem Zahalovani ceskych konvertitek k islamu (Davidova 2015).

Nyni bych se rdda piesunula k hlavnim zjisténim vyzkumu. Na zakladé provedené
kvalitativni studie nelze tvrdit, Ze by vyzpovidané mladé turecké zeny tvorily dva
polarizované celky, ze by kazda strana (tedy zahalené a nezahalené respondentky) zastavala
zcela jina nazorova vychodiska. Divky, které nosi Satek, sice vice vyjadfovaly sympatie
s konzervativni stranou AKP, na rozdil od téch nezahalenych, ovSem ne vSechny. Také ani
jedna se nevyjadiila v tom smyslu, Zze by nosenim $atku deklarovala sviij politicky postoj.

NoSeni Satku bylo divkami interpretovano v rdmci demokratického (pravo na samostatné
rozhodnuti) a sekularniho (ve smyslu chapéni ndbozenstvi jako néco privatniho, co by mélo
byt oddéleno od politiky) diskurzu. Zahalené i nezahalené respondentky fikaly, ze
rozhodla, zda bude, ¢i nebude nosit Satek. Islamska vira byla komunika¢nimi partnerkami
chdpana znacné privatizované jako néco osobniho, co by nemélo byt regulovano statem.
Nezahalené respondentky vyjadiovaly tolerantni nazory vici tém zahalenych a i naopak. Ani
jedna strana se negativné nevymezovala vici té druhé.

Jako diivod, pro¢ nosi Satek, uvadély islam. NaboZenstvi a s nim spojena osobni mira
religiozity respondentek méla nejvétsi vliv na to, zda nosi, ¢i nenosi Satek. U respondentek
jsem identifikovala tii typy miry osobni religiozity. Jednalo se bud’ o véfici praktikujici
muslimku, kterd se zahaluje, nebo o véfici, pravidelné nepraktikujici muslimku, kterd se
nezahaluje, nebo se jednalo o ,,nemuslimku®, ktera se nezahaluje. Vice nabozensky zalozené
respondentky nosi Satek, coz chapou jako jedno ze zdkladnich pravidel islamu. Naopak,

pokud divka nenosi $atek, tak to nutné nemusi znamenat, zZe sama sebe nepovazuje za

81



muslimku. Bud’ se jedna o muslimku, ktera ve svém kazdodennim Zivoté nepraktikuje
muslimskou viru, nabozenstvi v jejim zivoté nehraje moc velkou roli, nebo nenosi §atek,
jelikoz neni muslimka. Jedné se naptiklad o piisluSnici skupiny alévitl, kterych je v turecké
spole¢nosti az 20 %, a ty se ve vétSin€ piipadl nezahaluji.

Déle vliv na noSeni/nenoseni Satku ma to, ze se jedna 0 symbol viditelny na prvni pohled,
jenz ma urcity obraz v dané spoleCnosti, a se kterym se cht€¢ nechté¢ musi jeho nositelka
alesponi do urcité miry identifikovat.

Respondentky sice fikaly, ze se samy mohly rozhodnout o tom, zda budou ¢i nebudou
nosit Satek, na druhou stranu bylo z rozhovort patrné, ze socialni okoli ma vliv na dany jev
a do ur€ité miry ovlivitovalo rozhodnuti respondentek. K tomu, ze kategorie socialni okoli se
stala centralni kategorii vyzkumu, mé navedlo nékolik ukazateld. Jednak je patrna naslednost
v roding, tedy pokud matka nosi Satek, tak ve vétSing€ piipadu i dcera nosi Satek a naopak.
Nezahalené divky vypovédé€ly, ze nikdy nepiemyslely o tom se zahalovat. Jejich matky se
taky nezahalovaly, tento stav jim pfipadal pfirozeny, nemély potiebu o tom nijak pfemyslet.
Dale je mozné z rozhovori vycist, ze poCatek noseni (¢i ukonceni noSeni) Satku se pojil u
nékterych z nich se zménou prostfedi ¢i respondentkdm bylo okolim doporuc¢ovano udélat
tento krok ptfi zméné prostiedi. K odhaleni vyznamu socialniho okoli ptispéla 1 vypoveéd
jedné z respondentek, ktera kvuli zklamani ze svého okoli prestala shledavat islam dilezitym
prvkem ve svém Zzivoté a doslo u ni k odklonu od viry. Postupem ¢asu se ptestala modlit a po
nékolika mésicich premysleni odloZila i Satek.

Skrze rozhovory bylo identifikovano pét typu socialniho prostiedi, které mohou mit vliv
na noSeni Satku. Nejvétsi vliv ma na divky rodinné prostiedi, tedy socializace v primarnim
prostiedi a dulezitost ndbozenstvi v rodin€. Az na jednu respondentku, tak divky na tom byly
se zahalovanim stejn€ jako jejich matky. Dale na dany jev mlZe mit vliv i sekundarni
socializace, tedy naptfiklad Skolni prostfedi, kamaradi i S§irSi vefejnost. Také konkrétni
geografickd lokace mista, kde divka vyrtstala ¢i Zije, mize ovliviiovat zkoumany fenomén.
V Turecku jsou casti zemé, kde se vyskytuje vice nabozensky zalozené obyvatelstvo, a ¢asti,
kde Zije méné zalozené obyvatelstvo, coZ plati i o Istanbulu. V Istanbulu jsou ctvrti, kde je
bézné nosit Satek, a pak Ctvrti, kde je zahalenych divek o pozndni méné. V posledni fadé mize
vstupovat do tohoto procesu rozhodovani i stat a jeho politika, coz je vidét na celé Satkové
kauze v zemi, kdy stat svymi zasahy po mnoho let m¢l vliv na zahalovani zen v Turecku.

Vyvozovat z provedenych rozhovori néjaké zavéry, které by byly aplikovatelné a
zobecnitelné na celou tureckou spole¢nost, by bylo dosti unahlené. Tyto vzd€lané, ve velkém

mesté zijici, anglicky mluvici, ¢asto i zcestovalé a ambiciozni mladé divky nejsou uplnym
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prototypem turecké zeny (i kdyZz jich stale ptibyva), ale spiSe jsou ukazkou soucasné
globalizované Zzeny, kterou mizeme nalézt ve vSech koutech svéta. Jejich vira, at’ uz se ji vice
¢ méné snazi zakomponovat do svého kazdodenniho zivota, pro né nepfedstavuje né&jakou
piekazku ¢i rozpor mezi zitim v modernim, globalizovaném svété. Tyto divky jsou ukéazkou
toho, ze soucasny islam a jeho modifikace nemusi byt v rozporu s modernitou a s prototypem
moderniho ¢loveka.

Do budoucna by bylo jisté vhodné se zaméfit i na jinou vrstvu tureckych zZen, tedy na ty,
které Ziji mimo Istanbul, nevystudovaly vysokou $kolu a nemluvi anglicky. Troufam si fici, Ze
by to mohlo pfinést jiné informace a pohled na zahalovani v Turecku. V souvislosti s tim jaké
informace pfinesl mij vyzkum, by bylo zajimavé se vice zaméfit na vztah mezi nosenim Satku
a volenim strany AKP, ovSem na celorepublikové urovni s pouzitim kvantitativni
metodologie. Velice zajimava by mohla byt 1 komparace tohoto vyzkumu s jinymi
muslimskymi zemémi, ktera by se zaméfovala jednak na osobni interpretace a podoby
islamské viry v kazdodennim zivoté, jednak by mohla porovnavat i to, jak socialni prostiedi

muze mit vliv na zkoumany socialni jev.
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Pi'epsané rozhovory

Zeynep

Ja: | study sociology at Charles University in Prague and | am going to write my diploma thesis about Turkey,
my topic is head-covering issue. This interview | will use for my thesis and it will be published in the Czech
Republic in Czech language. | would like to ask you if you agree with this.

Re: Yes that is fine.
Ja: Ok so at the begging can you introduce my yourself? Can you tell me something about you?

Re: | am an English teacher working in Istanbul. | study English langue teaching here in Istanbul University and
now | am working at university as English instructor. | am also doing my Master at another university at
government Bogazici University. | am teaching at Fatih Sultan Mehmet, private university.

Ja: And can you tell me where are you from? From which city?

Re: My mum is from Kavliit is a city near to Istanbul and my dad is from Divam, that is central Anatolian
region.

Ja: And where did you grow up?

Re: It is little bit mix actually. I was born in Bursa. Because of my father’s job we moved a lot in Turkey. I lived
in the west and also in the east, Diyarbaker but that time | was really young. And after we also moved to
Mallorca, to New York. I lived in New York for five years. And then we came back to Turkey. I continue my
high school education in Turkey and also | went to university here.

Ja: And what are you planning after studding? Do you want to continue in English teaching?

Re: That could be, I have two things. I still want to continue at teaching at university but I still thinking if it
would be just English or something else. Because | like my job, I like working at university. I live the university
student because I could be also teacher at high school or primary school but | prefer older age group.

Ja: Ok so do you wear a headscarf, yes?
Re: Yes | do.
Ja: Can you tell me when did you start to wear it?

Re: | started wearing it when | was at high school when 1 finished intermediate school it is before high school |
started to wear a headscarf.

Ja: And why did you start with it, religion was the main reason?

Re: | rose up as Muslim and that time | was trying to finding out what the religion requires, what to do and when
| saw that this is one of the requirement for women. | saw them, this is what to do and | should to do it. | feel |
thought it was it could be easier for me because decided when | was starting high school because there will be
new environment, new friends. It would me maybe easier to expect me like who | am. That this new place |
thought.

Ja: Do you thing that it changed something in your life?

Re: Actually it is very long time because | am almost 24 years old now. That was when | was starting high
school... (pocita) about like 15. But when I think about this... well I was still the same me of course but I guess
that people started to except me like who | am with this scarf that is what | thought. Because the scarf also shows
something like that | am training to practice my religion. | guess that that would effect people thought maybe.
But inside I was like the same me, it isn’t change anything. The same me but I guess the expecting me change,
maybe people attitude...

Ja: Do you think that people look at you different because you wear a scarf? For example your close people...
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Re: Ok to be honest yes. | had friends who were happy about it, you know, they said | am very happy for you.
But there were also some friends who didn’t reject in same way. They were saying you are so young, you know,
why do you do this now, you can do it maybe later. | could not understand because they thought if you wear a
headscarf you can’t do everything. But I didn’t think like that. I am the same me, not change so I could do what I
want. But there were also these kinds of reaction from even my close friends.

Ja: And what about your family?

Re: My mother also wears a headscarf so of course she was happy about it. My older sister doesn’t wear a scarf
so at first she wasn’t very happy about it, but then she said Ok, | understand why you do it. Because she was
scared that...she was scared what others would say because I am younger than she and she doesn’t wear a
headscarf and | do. I understand her reaction too because she thought that people would now say: look at you and
at your sister.

Ja: Like that people could thought that you are “better”, moral...
Re: I don’t think like that but you probably saw the people who think like that.
Ja: Do you think that people think like that?

Re: It happens sometimes like my grandfather. Because he wanted to see her wearing a headscarf. He was like
look at her sister why you don’t do it. Because he is older, it is quite difficult explain to him that this is our
choice. This is how we want to live.

Ja: So it was your decision to wear it...no one force you...
Re: No.

Ja: You told me that the scarf means something...

Re: Yes

Ja: Do you think that wearing a scarf have some symbolism?
Re: Like for me?

Ja: Yes.

Re: Yes it means something but I don’t wear because it means something but it does. As I said the reason why 1
wear it that is ordered by God and we were created by him. It was his designed, what he wanted. This is the
reason why | wear the scarf. But | also except that it brings such a things, but it is the next step and I don’t wear
it because it means some symbol but with this comes another things. Like people don’t look at you, she wears a
headscarf. It doesn’t attract that much. There are also some scarfs that are really brave, but I try to choose not so
many color. But | think that it doesn’t attract that much attention. Because we are people and we can get effected
by some look. It doesn’t have to be bad you know. Or like I also know some people who wears a scarf...how to
say it.. because they can to be protected like but it doesn't mean that everybody wears a scarf because of that.
There are some ladies who wear it because | think they go to houses for cleaning. They think they wear a scarf
then they go to ... for example. And they wouldn't disturb them because of they are religious, it is forbidden to
show a one man. But of course the scarf brings you such a benefits like that. Because in society is sometimes
difficult to be alone.

Ja: And do you think that wearing a scarf have another benefits?

Re: Actually in Turkey it was totally different. Now things are changing but if you wear a scarf it was actually
totally opposite like you couldn’t study at university, you couldn’t go to some places. I actually stated to this too.
Because here was this ban about headscarf. | would even think about could | go with my scarf to Museum? It
was just museum because in this time it was almost everywhere. | was so hesitance even go to museum, thinking
is it allow to enter because | am wearing a scarf you know? So it was really the opposite. Now it is changing a
little bit and kind of become an opposite. | hear that some people wear the scarf because they think people bring
the political agreement | think. They are also people like that. I am not that think but | hear it, that some local
people do it because of that. But in Turkey it is a history but still at some places it’s continue. There is negative
attitude.
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Ja: You told me that you faced to this ban. How did you solve it?

Re: It is a big problem you know. | had actually taken it off during my first year at university. It was so so bad
because | was going to the university until the front door with my scarf. In front of everybody, everybody was
looking at you; you had to take the scarf off. Because with scarf you couldn’t go in. And living with this every
day was quite a big stress, you thought like from that point it is not you anymore. Because this is how | feel, this
is how Zeynep it is, this is my personality, and this is my life. But if | left one thing, one chose that | made,
because some other forces put this on me, it made me feel like from this point of view like, it was not me
anymore. And everybody was looking at me because wasn't use to. It was so weird because there are also
somebody else, still if you try to pretend you can’t pretend like you are still the same person. Because you are
somebody else outside and that is who you really are. This is really difficult to express yourself, you missing the
part of you.

Ja: Did you think about not going to the university or go to the different country?

Re: Ya | actually did, I thought about it but then I saw you know: why do | have to think about this? People who
don’t wear a scarf they don’t have to think about it, and I because I made this decision, I made this chose to show
my hair. This is still your expressing and my way of living my life but like now how they are trying to inte...
you with women'’s life, it is the political power. I think that also won. I guess every time when some girls tell:
this power tried to interfere into women'’s life. Trying to say: Ok you can wear this, you should have this many
babies. | think that they consider the same think. Interfering into women'’s life and their decision. Non of these
are right I think.

Ja: Because of this I think that scarf become political, you know it is more together...

Re: I am also very much in these. They said we have to except this fact that the headscarf has become like
something so much use in politic because of this history. When the republic was formed they thought: Ok we
want to show to people that we have forms, something new and this is the brand new started we have to leave
everything behind, even Ottoman music, we don’t want to see any faces of this old empires. They thought that
the West... that is also fact that they were more develop in compare with Turkey at that time. They thought that
if we will take things from West we will be more open. And they thought that closing could be also symbol of
this. This also why they said from now we will not allowed to wearing the headscarves because it show
something like old civilization. And AKP they wanted power and wanted to keep their power, they use this
because they knew that people were ...they stop this thing and could be the hero that they stopped this problem.
And people would appreciate them. But yes it was good, I don’t care who did it but somebody had to do this,
solve this problem so AKP did it. For me it is not so important but | really have it, I really get disturbed when
they bring it again and again like using it.

(mensi pauza, respondentka si dosla na toaletu)

Ja: Do you have a feeling that now is Turkey going back to the Ottoman roots? That they are refreshing
Ottomans things, here are more exhibition about Ottoman history...

Re: | think again like they have the new concept which they call “new Turkey” and I think that is similar to what
happened during the Republic. They were trying to ban everything Ottoman. The same is what Republic did
because they denied the Ottomans and they wanted to show that they were different from them. They were trying
to show that their roots were Turkish so they went all the way back to empire before Ottomans Empire. That was
like GerkTurk Empire. And now | think AKP is doing the same think, they want to show that they are different
from republic, they are going before to Ottoman Empire so. They try to find the links between because they are
now making a New Turkey.

Ja: Ok...and were talking about some benefits. Do you think that wearing a scarf has some limitations for you?

Re: In things what | want to do actually no, not any more. | can work. | was actually worried during my studies
as | said because the scarf was banded. | used to think where can | teach? Because it was not allowed and |
wanted to teach like this. But now it is not a problem, | can teach, | can teach at university. There are not
limitations for this. And I don't feel like this that headscarf limits what I want to do. Maybe we can say if you go
to same certain places than it is fell like observe you know as women wearing a headscarf goes to bar or night
club. People really observe you, but I don’t that anyway, that is not my lifestyle. I don't feel any limitations.

Ja: And have you ever faced some discrimination or people look at you really different?
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Re: Of course. Actually it happened to me too. I can’t remember example from my life but my best friend, we
studied together at university and so after graduation she was applying for job. She also wanted to teach at
university so we went to this university but you know we didn’t know about business like and so on and how
things go on so we chose to applied for all university. But in Turkey some university they don’t want to have
some people with headscarf still, there is not a ban anymore but there are still some places where you can’t work
because they want to look presentable. And they think that headscarf doesn’t look presentable. She was invited
for interview, I guess they didn’t know that she is wearing the headscarf, when she went there people looked,
attitude, it is show how they...what they thought, how they terse headscarf.

Ja: Because | heard that at your university where you teach is more conservative one...

Re: Yes, it is more like that. There is law where said no, they can’t but because of the people that worked there.
If you don’t match with their way of thinking, they don’t want you. But as you said that university is, actually
this university is more close to AKP. Don't have to be fan of AKP, you know supported but as you said it is little
bit more conservative. But somewhere is also this attitude toward the headscarf. They don't still excepting, it can
be difficult at such places.

Ja: And you have been also living aboard like in New York, Morocco, you travel a lot. Did you feel somewhere
bad behavior to you?

Re: Not really actually, not at all. Actually one thing happened. That was one problem when | was in Australia.
There is one program and they deal with like European school and | could teach at high school. And you say |
want to go to this country, some said we want to have some assistant. So they will match you with this school. At
first it was a nice trip to school, that was primary school. So pupils there were younger. And | wrote them that |
am wearing a scarf and she made a problem with this. So | was shocked. I really wanted to talk with them and
they said to me: don’t worry, we will arrange another school. And the second school which arranged, they didn’t
made a problem at all. And also the place where I lived, because I stayed there for one year, I didn’t have any
problems and people were really nice, very friendly and helpful. I could see that they have some prejudices in
Austria because there are a lot of Turkish people live there and they went as workers and these people are
usually coming from lower economic strata, they were not very educated. And | am sure that most of them were
like living in religion because they learned it. No because they seen it in their families. They actually have this
view for Turkish people there. Some those they didn’t say like very extensively but | could understand when we
talked form their expression, how they thought about Turkish people. They also couldn’t speak English. They
could make a line between educated and the culturally living.

Ja: | know you were in Prague, can you tell me something about your experience from Prague? Because | think
that also a lot of people in Czech have prejudices about it.

Re: Actually | faced that thing. There were still asking me: it was your decision, can you decide this. As you said
they always thought that it was my father decision and I couldn’t decided by myself. In my family are also
women who don’t wear it and people who wear it. Now it is different I think in Turkey, I don’t how in another
Muslim’s countries and how it is there but in Turkey we have a freedom and it is not like that anymore.

Ja: And also culture influence the head-covering because in every countries it is different. You believe in same
religion, Koran..

Re: Koran doesn’t say you have to do it like this. There is say that you can show your face, hands, feed and rest
you have to cover. That what their said. It doesn’t say do it like this. We also have to take consideration like ....
It is actually your chose how you will, how you want to wear your scarf. This is what | think. If you want to wear
silk, cotton. | think this is changing from culture to culture, it could change them.

Ja: And what do you think about fashion way of covering? For example | bought magazine Ala, there are some
fashion Muslims blogger...

Re: I don't really follow these magazines because I am myself. I think that this is just kind of like type of
everybody. | am myself and | should decide what | want to wear and | could make my own combination, I don’t
care if it is fashion or .. For me | think this is the time of century maybe they want to show that they are also like
modern or I don't know. They could be blindness, I don't know, these people who follow fashion or these
magazines. | think if they choose to wear a scarf and one type of jacket, everybody could wear their own things.
As long as | was 13 | think that you should make sure that you don’t do that. You shouldn’t show your neck, you
shouldn’t wearing to tide, if you don’t do these. It doesn’t matter if you wearing colors.
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Ja: And do you think that It fit together?
Re: Like fashion thing and like...
Ja: Yes

Re: My opinion is that really doesn’t fit. I really can’'t put them together like as | said. The thing is that we
should care about it like this. | said it is about not showing that part of body and don’t wear tide cloths. But |
don’t know for me doesn't fit.

Ja: Ok maybe that is all thank you very much. And now do you want to tell me something about it which I didn't
ask you?

Re: I think that that is all.
Vusram
J: At the beginning can you introduce me yourself, like for example what do you study et.?

V: Ok my name is Vusram, | study in Europe. | graduated there for my bachelor. Exactly | studied in Poland, |
studied there philology. After bachelor I went for my Master’s degree to another University, to the private one in
Warsaw. | study there at the same faculty, same department. Now | am English teacher in elementary school, just
temporarily | guess. I am looking for another job.

J: Do you want to do same job or do you want to find something different?

V: We will see, you know my job is to teach but...

J: And now are you also working on your diploma thesis?

V: Yes right now | am writing my diploma thesis, when | will finish it, I will contact my supervisor and
I will go to Poland to finish my Master’s degree, do finally exam.

J: Ok and where are you from?

V: | am from Istanbul. | live in Istanbul in Beykoz. But our grandma and grandpa they are from Black sea area —
Rize. Do you know?

J: No I don’t know this city, I just know Trabzon and Samsun in this area...

V: So it is close to Trabzon.

J: I never been there...and now I would like to ask you about your headscarf. Do you wear headscarf?
V: Yes, | wear.

J: And when did you start wear a scarf?

V: When I was 16, 17 years old I guess, after high school. You know when a woman has...
J: I know what you mean.

V: So after this | started.

J: OK and did it change something for you?

V: In what conditions do you ask me? Like in my life?

J: Yes for example in your everyday life...

V: After wearing the scarf we need to behave like much more carefully. Because we are wearing it we need to
follow it, you know like a rule. I can’t just behave like you know like normal people. I mean if you wear a scarf
it means you are religious people, you can’t across the rules. But it isn’t strict. We like it, we want to be like this.
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J: And why did you start to wear a veil?

V: It is written in Koran that all women actually not just Turkish women, if you believe in God you need and if
you believe in our prophets like Mohamed it means you are a Muslim and than it is written in Koran. Every
woman should wear a scarf, when she is like 15 -16 years old. It is a rule and we follow the rule but it depends
also on people. You live in Istanbul and you can see it - not all of women wear it, it depends on the people, it
depends on me. If | want, | care about the rules, about Islamic rules and I do it. And | follow it. It is important for
me. But someone doesn’t care you know so she doesn’t wear a scarf. You know it is like Christianity, there are
some religious people, they follow the rules but there are also another people | know them. Some of them they
go every Sunday to the church, they pray. Also there are another people and they don’t go to the church. They
don’t care about God and prophets. It is almost the same. And it is also the same for you, you believe in God,
ours beliefs are the same, it is about prophets. We also accept Issac, but it is some kind of different our religious.
Btw you are Christian, am | right?

J: No | am not.

V: You don't believe in God?

J:No...

V. So you don’t believe n God, really? Ok it is nice.

J: For me it is different. Especially in my country, in Czech a lot of people are atheist. They don’t believe in
God. I was not raised in a religious faith.

V: So your family is also not believers? Are they atheist?

J: Yes, if you compare Polish people and Czech people there are a different. Polish people are much more
religious...but I am not

V: | also know some Atheist people, they believe in good, am I right?

J: Yes exactly...

V: Like if you do good things in your whole live you will go to...

J: Yes | believe in some kind of destiny, in goodness

V: But don't believe there is the God.

J: Hm...but it is not like that I don’t respect people with another confession or believers, I totally respect you.
V: And what about the Czech Republic? Like 90% believe in God?

J:Itis less.

V: | thought that Czech people are Christian.

J: Yes it is true. Christianity is the most popular religion in my country...So for you wearing a headscarf has
some another than religious meaning?

V: It is my responsibility as a woman. But as | said you before no one force us. It was my wish.
J: And when you were in Poland did you also wear a scarf?

V: Ya ya. I didn't have any problem with my scarf. Actually they just asked me why. Why do you wear it,
because of the cold? And | was laughing like you now and said them no because of my religious. I told them, |
explained them. They respected it.

J: Do you think that wearing a scarf have some limitations?

V: There are some limitations, for example you would like to go swimming. It is little bit difficult to swim with
a scarf. There is a special swimsuit, we wear it, it also has a scarf so we swim with it, with clothing. It is much
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more comfortable to swim with bikini. If we swim just between women we wear bikini. But when it is combined
like men and women we have to wear special clothing for it.

J: I saw it | know how it looks like.

V: So you know.

J: And some another limitations?

V: Some year ago it was banned to wear a scarf to university.

J: Yes | know about this problem.

V: That was a limitation for us, huge limitation. It is relation with policy but they changed it. It is more relaxing.
J: Yes and wearing a scarf has some benefits?

V: Spiritually you feel very flexible, comfortable, we are doing our responsibility. And after life we will face
with God, he will give us our price, we think about it like that. | feel brave, happy, spiritually.

J: Do you think that Turkish people look at you differently because of scarf?

V: There are some of people which look at us differently. You know we can realize it like: come on, why are you
staring at me? I am wearing a scarf, we live in Turkey and I also lived abroad and no one said me don’t wear it.
But here are still kind of people look at us, but no one can tell us bad thing. It is kind of differentiation. They just
don’t understand why we do it, why we wear it. It is simple it is written in Koran and that is why we do it. We
don’t do it from our mind, we just follow the rules that is why. It is like in the school, there are also some rules
and you need to follow them. You need to be in the class, you need to listen the lessons and something like that.
We have some kind of rules and we follow them.

J: Do you think like generally Turkish women should wear a scarf?

V: 1 don’t think so. For me it is not really important, up to their wish. I really don’t care if someone doesn't care,
doesn’t wear, it doesn 't mean that she is not a good person. She is also a person and it is enough for me.

J: And what about your family? Are they religious?

V: Yes they are also religious, my mum, grandma. But I have a friends who don’t wear a scarf. I also have a
good time with them, we have a fun. I have for example tree cousins. One of my cousin doesn’t wear a scarf. She
is 16 years old. She goes to high school. But we didn’t force her, it was up to her decision. There are some
people who decided wear a scarf and after that they were affected by another friends and takes it off. I don't
want to behave like this. Decision is important, just once decide it, like free decision and then do it. It is all. If
you are not sure don't do it. Wearing it and then take it off is no good.

J: And does your mother wear a scarf?

V: Yes she also wears a scarf.

J: Do you have friends with scarf?

V: Hmm

J: Do you sometimes talk about your religion?

V: Yes for example if we have some question about our religion we ask each other. We make some research and
we give some ideas to each other. It is normal like you have a problem, you don’t know how to solve it so just
ask: can you help me? How should I act? Sometimes it is difficult to behave according to the Koran.

J: Did you read Koran?

V: Yes of course the Arabic version and there is also Turkish version. We read it every week especially
Persembe (v tureéting &tvrtek).
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J: Can you speak Arabic?

V: No | can just read, it is not like language, we learn it but it is very difficult to speak Arabic. We are just
reading it.

J: And | would like to ask about history. In the past it was forbidden to wear a scarf. What do you think about it?
V: It was very bad decision.

J: Do you know when exactly did they ban it?

V:1don’t know. Do you think 1923, Ataturk’s time?

J: Yes...

V: Ataturk changed all the regulations. He just wanted to regulate Turkey like the West, like European country,
but come on...their believe is different, our believe is different. How it would be possible? In my opinion it was
not correct. And they forced nation to dress like this and what Turkish people could do? Governmental did the
regulations and people followed the regulations. That is why people had to behavior, had to wear what they
wanted. It happened like that. Our grandma, grand grandma, it was not nice for them, but it is a past.

J: Do you think now is better?

V: Yes now is better. Freely, much more free. Now here is not any limitation in dressing, it is individual choose,
what he or she wants to wear, he or he wear. How someone else can say something to him or her? Here shouldn't
be limitation. And there are also some kinds of people in Turkey which don’t want to see girls with scarf. They
don't like us, but we like them, we accept them like without scarf.

J: And if they not cancel the law, would you go to the university?

V: It happened to me. | faced to it, it was seven years ago. It was banned to wear scarf at the university. If |
would go to the university, | would open my scarf because education is important. And after then you will leaf
them specific, important possession to them. So no one could understand us. That is why | would go to the
university and | would finish my university and | would be in their possession and | will let people to do that.
But | went to the abroad, | studied freely, comfortably.

J: So why did you go to study abroad?

V: One reason of the reasons was scarf and second reason maybe you know. ..l went to the religious school. For
us if you go to the religious school you can’t choose whatever you want like department. For example I would
not choose a teaching, I wouldn’t chose teacher. | would just choose religious department. If | would like to
choose some another department they would cut my points in the exam and after I can’t go wherever [ want.

J: Really?

V: Yes there are some schools and if you go there you can’t go to the university. So if you go to religious school
you need to continue with them, but why? | wanted do religious school just for high school and after at the
university | would like go to another department.

J: And now is it the same? Like if you go to the religious school you can’t go to the university?

V: No now it is not like that. Everyone can go to the university and study what he wants. But think about it.
There are this regulations and there are just some people and because of the scarf they don’t want to do their
education. If I am not free to take education with my scarf | will not go to the university. After the changes they
started continue their education, government also let them continue in their education and they can finish their
education. Turkey really had bed, difficult time and Turkey faced with them but ten years ago it just finished
them.

J: When? 10 years?
V: Yes 10 years.

J: And why? Because of AKP?
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V: Yes, yes exactly.

J: Do you think that now is better than before?

V: Yes it is. Can you understand the situation, right?
J: Hope that yes...

V: All these regulation are relative to the policy and to the people, you know. They just did you they think, they
just would like to govern to the people, but it was their wish not according to the people. They assumed that
people don’t know any ideas, they don’t care about government. But after than people educated, studied, learn,
they started to think about widely and after ideas started to change. They started to say something about
government like: “hey what are you doing? It is our ideas, we can behave how we want.

J: So is it really important an education for you, yah?
V: Yes...

J: T am asking because a lot of people in the West, not I, they are thinking that they don’t want to educated, they
are under oppression...

V: They can’t see what is going on.

J: It is about prejudices...

V: Especially education is important. Education opens the ideas | guess. So they see us differently in other
countries. And than you need to be able to compare with them. Y ou realize it: “Hey come on they and than they
will start think about it. ...

J: Ok thank you

V: Ok but if you have some another question just ask

J: Thank you once again | really appreciate it.

Ceyda
Ja: At the beginning | would like to introduce myself and tell you what | am doing. | study sociology in the
Czech Republic and I am writing diploma thesis about Turkey. My topic is head-covering issue and | would like

to ask you on some questions, can I? And | will also record it and after | will use our interview in my diploma
thesis. And it will be publish in the Czech Republic.

Ce: Ok, no problem

Ja: Do you agree with it?

Ce: Yes, no problem.

Ja: Now can you introduce me yourself? Can you tell something about you?

Ce: Ok my name is Ceyda, and my family is from Trabzon. Do you know it? It is area close to Black Sea.
Ja: Yes | know this city. And what do you study?

Ce: My departure is architecture, second class. | study at Beykent University; it is private university in Istanbul.
And | am twenty years old.

Ja: And where do you live?
Ce:l live in Istanbul.

Ja: How long do you live in Istanbul?
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Ce: Actually I was born in Istanbul and | grew up here but my father is from Trabzon.
Ja: Do you want to continue to master degree?

Ce: Yes | want to go to master. Maybe | would like to visit also another country, for example Italy. | would like
to travel.

Ja: When you will graduate, do you want to work like architecture?

Ce: Yes, of course. | like it and | would like to continue in my field of study. | would like to be architect in
future.

Ja: Good, nice. Now | would like to talk about scarf issue, about veiling. Do you remember your first day when
did you wear a scarf?

Ce: Yes, it was like two years ago when | started to wear a scarf. In Turkey it is like: do you want to wear a
scarf? You can. If you don’t want, you can't. It is my opinion. And I wanted to wear it. Turkey is free country in
this, you can decide.

Ja: Ok you wanted and why did you start cover your head just two years ago? | thought that usually girls start
cover their head when they are around 13 years old, when they have first menstruation..

Ce: Yes it is like this usually but it was my case. | started wear head-scarf just two years ago, when | was 18
years old. | was really thinking about it and when | was sure about it | started.

Ja: And can | ask you why? What was the main reason?

Ce: Because of my religion, because of Islam. You know it is one of the requirements in Islam and | am trying to
follow this and live according to this rules.

Ja: So are you a Muslim?
Ce: Yes | am.
Ja: But is it expressively written in Koran that you have to cover your head?

Ce: Yes it is written there. T read a Koran, but I didn’t understand it because it is in another language, in Arabic.
But I also read Turkish version.

Ja: It was your personal decision to start wear a scarf?

Ce: Yes it was my personal decision. | wanted to do it, no one forced me or something like this. As | said before
Turkey is free country and you can decide. Of course I can’t talk about every girl in Turkey but in my case it was
my decision. | was thing about it quite long time and you know if you wear it, it is also connected with some
responsibility.

Ja: What does it mean for you? | mean scarf.

Ce: For my it is just religion thing, nothing else. Some people see something more behind it like political things
or something like that. And for me my religion is imperative, | am Sunnite.

Ja: But before some years it was forbidden to wear a scarf to some places...

Ce: Yes you are right, it was forbidden and it was quite big problem in Turkey. Can you imagine it? You are
Muslim, here in Turkey where almost everyone is Muslim and you can’t follow your religion. It was wrong. But
luckily, this time is over and now it's okay.

Ja: | think it was five years ago.

Ce: It was five years ago.

Ja: And after the law was changed...
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Ce: It is good that they changed it, now I can study at the university. Before five years I couldn’t go to the
university with scarf. Before if you wear a scarf you had to take off your scarf, you had to open your hair and
after you could go. But nowadays it is free.

Ja: And just imagine, you have to choose between education and wearing a scarf. What would you choose?

Ce: | directly didn’t face to this problem, but it probably would not be easy decision. | probably would choose
education. Just then again it was a problem, then you have education but with headscarf you can not work
everywhere. It was connected, | mean work and school. Today it also can happen, but it is more freedom in this.
here is not any law. But education is important for me and I like it. I am really happy that I didn’t have to choose.

Ja: And what do you think about Ataturk and his reforms, secularism and so on.

Ce: | like him, thanks Ataturk people are free. Ataturk gave to Turkish people freedom, if you don’t want to wear
a scarf, you can't. I want wear so I wear. | feel that people today use his person and there are many
reinterpretations and misunderstandings about him. I like Ataturk, he freed us from the Ottoman Empire, thanks
him Turkey is what it is, really.

Ja: And do care about policy?

Ce: And in which period? Now or before?

Ja: | mean know, sorry.

Ce: I don't care about it so much, it is boring for me, but I support president and prime minister.
Ja: Is it also because AKP lifted the law about head-scarf?

Ce: I don’t know, maybe, it was good that they did, you know. I like their ideas but of course not all of them are
good.

Ja: Ok...and do you have sister?

Ce: Yes, | have.

Ja: Just one sister?

Ce: Yes one sister.

Ja: Does she wear a scarf?

Ce: Yes she wears it and also my mum.

Ja: And do talk about it with them?

Ce: Yes, not so much but yes. But they have the same opinion on it like me. There is not problem.
Ja: And what about your friends?

Ce: There is also no problem. For example | have the best friend, | really like her, she is good girl and she
doesn't wear a headscarf. It is not problem at all, we don’t have any prejudice or something like that.

Ja: Do you talk about this issue with her?
Ce: No | have never talked about it with my friends, it is not so important.
Ja: Do you think that people look at girls with scarf different?

Ce: Some people are very religious, they don’t like girls without scarf. But I don't care and I am not like that.
Everyone should decide by herself.

Ja: Ok and I would like to ask you again about your motivations to wear a scarf...you told me that you started to
wear it just two years ago, why so late?
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Ce: Ok because before 18 I felt so young. I didn’t want this. But when I was 18 I started to feel more adult, I also
started go to the university. | wanted to wear it. | was very thinking about it. Before 19 I felt so young. | wanted
to wear it.

Ja: And what about your parents...

Ce: My parents nothing, it was my decision. My parents didn't say me wear a scarf because I am free, it is my
opinion, my life.

Ja: Ok that is all or is it something what you would like to tell me more about it?
Ce: No, I don't think so.

Ja: Ok so thank you very much for your time.

Ozge

Ja: My name is Barbora and | study sociology at Charles University in Prague, in the Czech Republic. | am
writing my diploma thesis about Turkey. My topic is head covering issue in Turkey. And | am doing qualitative
interview about it. 1 would like to ask if you can be my respondent. And can | also record it? Can | use our
interview for my diploma thesis? It will be published in the Czech Republic in Czech language.

Re: Yes | agree.

Ja: Good so at the beginning can you introduce me yourself? Can you tell me something about you?

Re: | study psychology at Sabanci. | am 22 years old.

Ja: Where are you from?

Re: | am from lzmir.

Ja. Did you grow up there in Izmir?

Re: No

Ja: And where?

Re: In East part of Turkey and after I lived in Ankara.

Ja: So do you study here bachelor degree?

Re: Yes.

Ja: Which class?

Re: Three.

Ja: So you will graduate this year, yes?

Re: No this year but next year.

Ja: | see. And do you stay here in campus?

Re: No | live close to campus but not in campus, near to airport.

Ja: And what do you want to do after school?

Re: | want to go to Master degree, | study Clinic Psychology and | want to continue in the area.

Ja. Do you have some brothers or sisters?

102



Re: | have three sisters and two brothers.

Ja: So are from big family. Ok and now | would like to ask you about head covering issue. When did you start
cover you head?

Re: | was 15 years old.

Ja: And why did you start?

Re: Because the time when women...because of women issue and I had to cover my hair and some part of body.
Ja. So | guess religion is important in your life, yes?

Re: Yesitis.

Ja: And I am quite interest in something...there are many ways how you can cover your body. In Turkey it is
different than in Iran for example. Why is it like that?

Re: According to Quran you should cover you head, neck so there are many ways how to cover yourself. But it is
more suitable for me in this part. In Iran it is too difficult.

Ja: Ok...so you cover yourself from when you were 15 years, yes?

Re: Hmm.

Ja: So from that time do you cover your hair all the time?

Re: Yes.

Ja: When you started to do this, do you think that something changed in your life, in your daily life?

Re: It didn't change my life. Because religion was always important for me, | was careful about other things, for
example | never drink alcohol or smoke, | was careful about what | did and | also wanted to cover my head.

Ja: Do you think that wearing a scarf has some symbolism?
Re: Yes | think. It symbolizes something.
Ja: What does it symbolize for you?

Re: 1 am Muslim girl and | have some believe and I think that it can protect me. | have some rules about
something.

Ja: What is a “function” of covering?

Re: Protection...

Ja: Protection from what?

Re: From men, you know it is not so safe here and | feel better in scarf.
Ja: Ok and some other symbols?

Re: Probably not...

Ja: Do you think that people in Turkey look at you differently because of headscarf? If you compare with girls
which don’t wear it.

Re: Here in Turkey it is like in the middle, medium. Most of the people are medium but of course sometimes you
can have some problems because of scarf. For example five years ago it wasn't allowed to enter to universities
just because of our believe. But it finished, we are middle country, it is mix. Some girls don’t wear hijab. Here
are also group of people and they don’t want to see girls with hijab. It is mix.

Ja: Do you think that wear a scarf has some limitation?
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Re: I think it is your choice and there is ... and for example you cover your head and chest, your body should not
be open. And you can cover ...you should do this or you can wear full hijab or you can do this. It is your choice.

Ja: So it was your choice to do it...

Re: Yes.

Ja: Do you think that wear it has some benefits?
Re: Of course. It is about my belief.

Ja: You told me it was banned to wear it, in the past you couldn’t go to university. Right now if here would be
the same rule, would you go to the university or not?

Re: Yes, | would take it away. Education is important for me. | would take education and | would go to the
university without scarf maybe. But I would think how I could this system change. How to say it... I would take
education.

Ja: So education is important for you...

Re: Yes...

Ja: Ok and why did you choose the psychology? I think that your department is really really interesting...

Re: | was at engineering faculty...

Ja: It is completely different.

Re: But | was also interested in psychology and I didn’t like to study engineering and it was too difficult for me
but psychology? It was better; it is more connected with everyday life and so on. And | wanted understand
people and things.

Ja: Ok and you said me that religion is important in your life. And what about your family? Are you from
religious family?

Re: Yes.

Ja: And what about your mother, does she also wear a scarf?

Re: Yes.

Ja: And your sister?

Re: Yes.

Ja: Ok and for example if you would wear it could be a problem for your family?

Re: If | decided no, no problem.

Ja: No problem.

Re: Because of my environment. We are the same. But at the university, here is a different life. But | also didn’t
have any problems here because Sabanci is very good university, it is perfect. With professors | never had
problem or with my friends here.

Ja: Do you think that Turkish women in general should wear a headscarf?

Re: | think it is their choice. I don’t think that they must use it or they should use it, it is their life, their choice.
Ja: Do your friends wear a scarf?

Re: Yes, some of them.

Ja. Do you have also friends without scarf?
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Re: Yes of course.
Ja: And have you ever talked about it with your friends?

Re: Like it is difficult to do this because | can’t say to my friends you should do this or you should do this.
Because if you are not prepared to life like that you can’t do it. You should prepare yourself for this.

Ja: What do you mean prepared? Like in your mind?

Re: You should be prepared, be OK with this because if you are not you can’t do it | think. Because if you wear
it, always it symbolizes something, you have to be careful.

Ja: Like your behavior?

Re: Ya...

Ja. Do you think that people more observe you? Like what do you do?

Re: Yes | think.

Ja: Can you fell it?

Re: Yes (smich).

Ja: OK and were you prepare for it when you started? Did you fell be so adult?

Re: I think it was early for me because | was child. Maybe | was not able, but I was religious | was OK. I think |
was not so prepare.

Ja: And now are you more OK with it?
Re: Yes, | am OK but it was early.

Ja: Do you think that it just symbolize that you are religious? Because | think that here in Turkey the scarf issue
was involved to politics debate.

Re: Ya it also symbolize politic for example it symbolize actual government. But 1 am not fan of this
government.

Ja: Do you know when it was banned?
Re: I don’t know but I think it was 15 years ago.
Ja: And let’s talk about Ataturk and his reform. What is your opinion about him?

Re: He was important in Turkish history. | think he was successful but here is not mean to see him like Got. He
was successful but not just Ataturk did this. But people take Ataturk like Got.

Ja. And what do think about fashion way of wearing hijab? Now it is quite popular here in Turkey like young
women follow the fashion. What do you think about it?

Re: Actually I never thought about this because I think...I don’t like it because it is too much. Some girls do this
for fashion not for religion. We should be careful about our behavior and way of life. It is not just about covering
your head and after do whatever you want. It is not like this so I don’t like this fashion hijab. Of course you can
wear something nice but not so much like put it on Instagram. I don’t want to do this.

Ja: You don’t have a Facebook, yes?

Re: No. | have twitter account, not Facebook but | had Instagram account. I don’t like these girls but now I don’t
have it.

Ja: | saw also in Turkey magazine Ala.

Re: I don’t like it.
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Ja: | bought this magazine just for myself, you know, because | was curious about it and it is just like normal
women’s magazine just some girls have a scarf.

Re: Yes...you know if we do this it loses some purpose.
Ja: Ok I think that it is all. If I will have another question in the future, can | contact you?
Re: Ya

Ja: Thank you very much for you time, opinions and everything. And is here something more what you what like
to tell me about this topic?

(Respondentka se mne zeptala na par otazek ohledné mého pobytu v Turecku a tyto otdzky uz nemély co
docinéni s probiranym tématem.)

Nur, Sureyaya

Ja: At the beginning | would like to tell something about what I am doing. | study sociology at Charles
University in Prague, in the Czech Republic. Next year I am going to finish my school so | am writing diploma
thesis about Turkey and exactly it will be about issue of head-covering. This interview | will use for my diploma
thesis, it will be published in the Czech Republic, in Czech language. Do you agree with it? Can | use it for it?

O: Yes.

Ja: And | will also recorded it, is it yes?

O: Yes.

Ja: Can you please tell me something about yourself? Can you introduce me yourself?

N: My name is Nur. | study at Bogazici University in Istanbul. Actually my hometown is in the Black sea area.
And | study English language teaching. I am senior student so this is my last year and in the end of the term |
will graduate.

Ja: At Bachelor degree, yes?

N: Yes and that is all | think.

Ja: And from which city are you?
N: I am from Kastamonu.

Ja: Ok and you?

S: | am Sureyya. | also study at Bogazici University. | am studying foreign langue education. | am also from
Black sea region, from Trabzon.

Ja: Nice | was there two weeks ago. So are you classmates?
O: Yes.
Ja: And what are you planning to do after you will finish your studies?

N: After graduation I definitely planning to be a teacher but I still didn’t decide if I want to be teacher at primary
school or secondary/ high school or university. I am still trying to plan it but I haven't decided yet.

Ja: Are you planning to continue in studying, in your Master?

N: Yes | will go. Actually I planned go to my home university and |1 am not sure if | will go there this year or
next year. Maybe | will take a small break.

S: I 'am planning go to China for study Chinese and | also want see education system in China and | will decide if
I will study there Master degree or come back here. Maybe study my Master in some European country, it could
be also interesting.
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Ja: Have you ever study abroad?

S: I went for two summer schools to Shanghai but I didn’t study abroad.

Ja: Ok, so let’s start with questions so do you wear a headscarf, yes?

N: Yes.

Ja: | can ask you when did you start to wear it?

N: | started to wear my scarf before | started high school.

Ja: Ok before and | can ask you why did you started? What was the main reason?

N: Yes. Actually a lot of people ask me about it, especially the foreignness. At those time, I don’t know in which
ages | was. It was last class of my secondary school and | was maybe 14 or 15 | am not sure. | was reading
Koran a lot all the time, | was praying. It was so intensive and | find it very meaningful and | decided to go for it.
And | started to wear it.

Ja: So the main reason was that it is written in Koran.

N: Yes definitely. For my own case, there was no another reason. Actually even my mother try to, I mean
objected my own idea. She said: it is too early; maybe on high school you can change your decision, it is better
for you to wear a headscarf later like after high school. But now it is too early you are like child. But I said |
want to do it. And she said ok that.

Ja: Does she wear headscarves?
N: Yes she also wears it.

Ja: Yes it is like that, when | ask: why do you wear a headscarves, girls usually answer me: it is written in the
Koran. And | am just curious because there exist many interpretation of Koran, why the women in Turkey
usually wear just scarves you know and why some another wear chador, burqa...

S: Turkey is not that kind of country | guess, it is not like Arabic country, the religion is not so dominant | guess
but also it depends on politics, who rules Turkey. It is hard to say now, the government maybe change to little
more modern religious people or how to say it. Kind of more modern, maybe the another Arabic country, where
the government system is different from us. There are more kind of...it is also written in laws, that they have to
cover their hair and so on. In Turkey it is like more free, we don’t have to. But maybe some social pressure on
the people. For example maybe some people think that if you don’t wear a scarf, ok it is written in Koran, but it
is not definitely written in law that you have to. People generally react negatively, protested, they can't
definitely, people would react negatively. Definitely it is not retaliated with government, maybe that is why kind
of different, there is place for more interpretation maybe that is why.

N: I think actually it is because of modernization process in Turkey and historical development. We had a
modernization process, | mean we had been influenced by France a lot. And after modernization religion was not
that much important like it was in the old. Like ok now we know that Turkey let’s say 95 % of Turkish
population are Muslim but it doesn’t mean that everybody has to be like... | mean that country is rule by sharia
not like in Iran so people can do whatever they like. They are free as my friend said.

S: Maybe social pressure coming from the people but not from government.
Ja: And you Sureyya, have you ever wore a headscarf?

S: No, never.

Ja: And have you ever think about it?

S: Actually I never think about it. | never imagine me and cover my head but | am ok with those who wear
because | think it is more about freedom. If | can walk outside like this, others people also can walks like that. So
it is ok for me but | never thought about this.

Ja: Do you think that wearing a scarf has some benefits to you?
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N: I think sometimes yes. Actually it is also written in Koran, it protect you. Wearing a headscarf or kind of
covering, it protects you from bad effect. And now | think like that.

Ja: So it protect you from something. ..
N: Yes
Ja: And please can you give me example?

N: It is written in Koran like for example if you are kind of very open it can effect men, kind you sexual you
know, intensive side. It is written like that.

Ja: And on the another hand does wearing a headscarves have some limitations?

N: Of course. Sometimes you can feel it. For example while let’s say you go to swimming pool to mix one. Of
course you have to be careful; you can 't swim as you prefer but here are also different places only for women or
girls. I mean it can you stop from something like you can maybe while you are doing your sport it can’t be so
comfortable.

Ja: And have you feel any limitation that you don’t wear it? Or some pressure that you don’t wear it?

S: No I never felt some kind of pressure that I don’t wear a headscarves. Those people are not like that I guess, at
least in Turkey. Also I don't now maybe I just didnt meet someone who would force me. I never meet someone
like that.

Ja: And do you think that society look at you different because you are cover and you are uncover? Like if
people look at girls which cover or don’t cover hair differently?

S: I don’t think so. Almost all Turkish people are ok with it. Because we get used to this. We are used to see that
so it is ok.

N: For me let’s say 10, 15 years ago wearing a scarf was a big problem in Turkey. Maybe you know, you
couldn’t go to university, some people had to drop universities because they couldnt wear a headscarf. But now
it is quite normal as my friend said. People really get used to it. There is nothing wrong with that. But ones |
faced such a problem. | was in Besiktas and | was in hypermarket and | was trying to choose something to drink
and | was just wondering. One old woman came and how to say and she kind of hit me and started to shouted at
me like. I was in shock, really shocked because I didn't do anything.

Ja: And why she did this?

S: | thought like that the place where | lived in Besiktas were full of people with different political opinions. For
example in Besiktas, in Bebek and the place where rich people live, there they have kind of determent, very
static kind of political. They are left side and they can sometimes have bijes to vote kind people like me with
scarf.

Ja: Do you think that also headscarf is connected with politics?

S: Of course, in Turkey yes unfortunately.

Ja: T know that it was banned to wear a scarf and they lifted a few years ago...
S: Yes this government did it.

Ja: And what do you think about it? | mean about that this government cancel this law and the women now can
wear it.

S: | think it should be like this because as | said before it is a freedom. They should include more laws about
clients. It is not crime, it is not bad to wear a headscarf as | said. For example I don’t wear a headscarf but for me
wearing a headscarf it doesn’t have to do some with law I think. It is something about religion and religion and
law are different, they are separated, they should be separate. I think it is ok to wear a headscarf if | can wear a
miniskirt it is ok for them to wear a scarf. For me it is ok.
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N: I think that secularism issue is very important in religion. In constitution is written that Turkey is secular
country. Ok let’s say Turkey is a secular country so why this kind of scarf issue is not everywhere like for
example it is ok. It would be able to wear it everywhere, in any kind of governmental places. But Let’s say it is
not ok | mean Turkey is not secular. It is different issue it has to be separate | think as my friend said because
when you said secular it should be separate. Ok secular but in each governmental session you see the people who
wear a scarf, it is complicated so | think that government has to do something for it. It is really confusing.

S: There are different issues. There are maybe some problems with government, the system in that way maybe.
In Turkey here is like left and right side. And right people are more religious and left side is more again religion.
So if right side comes to government’s system, they get a people ... and if there is a left side in government
system, they will get more people which they call more modern people than others. They don’t say it, don’t take
it. This kind of issue is so complicated because there is not clear definition. There are many different levels of
religious. For example you can find someone who doesn’t wear a headscarf but she will have a lot of
conservative idea. This has nothing to do how religious you are.

N: Exactly.
S: It is not a symbol how religious you are. It is so various.

N: Exactly. There was some research in Turkey and they looked at those people how much percent people who
wear a scarf pray five times a day. They did this research and 68 % they don’t. Like OK you wear a scarf but
don't pray. I can give you example from myself. I wear a scarf but I don’t pray five times a day. It is not that
much about religion. You can have conservative idea and you maybe don’t do necessity of region but it doesn’t
mean that you are not religion anyway.

S: There are degrees of religionist.

N: And there are people who don’t wear a scarf, but they pray five times a day, even they kind of daily pray.
They do kind of glitters (my$leno lakovani nehtl) every day but before they pray they just try to erased it. It is
hard but they do it.

Ja: So you shouldn’t have it?

S: Because we call it...we do kind of rechill before pray and if you have that the water will not touch your fingers
S0 you have to take it off.

Ja: Itis interesting | never heard about it.

S: You can’t even have a tattoo, it is also how to say it... like the same problem.
(pauza na jidlo)

Ja: Are you religion person? Are you Muslim?

S: I am Muslim but not so religious.

Ja: Do you go to the mosque and pray sometimes or not?

S: If I do it I do it just for my family, [ don’t know...

Ja: And what about your family? Are they religious or not so much?

S: They are not so religious | guess. Maybe | am less than they are maybe. They are Muslims but they are not so
religious.

Ja: And your mother does she wear a scarf?
S: No.
Ja: And grandma?

S: Grandma yes, she did.
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Ja: And do you have some brothers or sisters?

S: | have a sister.

Ja: Does she wear it?

S: No she doesn't.

Ja: And Nur what about your family? Do you think that you are from more religious family or not?
N: I think my mum and my father they are more religious than me.

Ja: Are they more religious?

N: Yes for example for them is very important confession, much more than for me. As I said I don’t pray a lot,
as much as they do. My mum wears a scarf. From mum side almost everyone wear a scarf. From dad’s side there
are some people who wear the scarf and some of them don't.

Ja: And for example if you don’t wear a scarf, do you think that it would be a problem?

N: No, it is not problem. It is never problem. Even most of my friends don’t wear a scarf for example.
Ja: And do you think in general that Turkish girls should wear a scarf or not?

S: Like most of them?

Ja: Yes...

S: For me whatever they wished. If they want, they can if they don’t want, they don’t have to. The most
important thing is that nobody shouldn’t force them. If they want to do it they should to do it but no pressure.

N: | agree.

Ja: | am just wondering as | said there is one idea that not just Turkish women but generally Muslim women they
wear a scarf because they don’t want just look as “sex symbol” or something like that and they are more shy or
something like that..

S: It is kind of offensive. Let me, how to said... [ understand what you mean but... the girls with the headscarf,
non of them you should not say something like. Just because I wear a short, they can’t see me as sexual symbol.
This can be a little bit offensive for those who don’t cover their hair.

Ja: I am sorry, I didn’t want to be rude or something like this.
S: No itis ok, I support your idea.
Ja: And what about fashion way of headscarves? What do you think about it? For example magazine Ala...

N: Actually I don't follow Ala because I think it is for people who are rich. If you are talking about for example
wearing some fashion when I go to shop I can’t find something quite easily. Sometimes let’s say it is kind of
sweater but it is with out arms and | have to wear jacket or something. Follow fashion is hard | can say that but
there are recently, there are people who designed clothes for these people who wear a scarf.

Ja: Because for many people it is not going together to wear a scarf, be Muslim and fashion, like you know they
say these girls want to be fashionable or cover their hair...

S: Wearing the headscarves doesn’t matter that you should be kind of ...fancy. You can wear headscarves and be
very fashionable, it is ok. But maybe not the way for those people who wear headscarves. Maybe they don’t
wear to tiny things but some kind of more good looking. It is Ok because there is always kind of perception that
wearing headscarves, I even descried to my Chinese friend. He saw this girl probably from... and he said look at
her she is so ugly. It is so offensive. It doesn’t matter, if you wear a headscarves it doesn’t mean that you are
ugly, you can be very fashionable and also cover your head, it is ok. So I think they can also be fashionable. It is
not something disturbing. It is even something good looking you know for everybody it is ok. They should be
fashionable I think and Ala I think is the best. (smich) Best choose for that girl.
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Ja: Because it is quite interesting for me because people usually imagine these girls wear something and it
doesn't fit together...

S: Yaand instead of these things...I think it is more modernist, more beautiful.

N: For me too. People wear black and white things, not to attractive guys let’s say but there is also some you
shouldn’t exaggerate...you must not be attractive for the man. Actually covering your body and covering your
head is for that. You will not be attract them. If it is not so much attractive it is ok. How to say more
sophisticated. ..

S: In Turkey almost everybody will think something like this. If you see someone who covers her hair and she
will wear kind of tiny thing everybody will think like wow. It is controversial because what you support in
religion it is very different from your believe. It is totally different. | am not sure but maybe it is also specific by
Muslims country.

N: Yes. It is say that you shouldn’t show off your body too much like tiny thing.

Ja: Like it is written in Koran...

N: Yes.

Ja: And maybe last question, are you interested in policy in Turkey?

S: I am not interested in policy in Turkey so much. And honestly | hate policy and AKP also.
N: I am also not very interested in policy.

Ja: Ok. Maybe that it is all and in the end do you have some questions or something more to tell me about this
topic.

(Dostala jsem otazku ohledné mého nazoru na tuto véc, jakozto vnéjsi pozorovatel a poté jsme se dostaly k
historii zemé)

S: You know after Mustafa Ataturk Turkey is more modern, more European thoughts. As she said Ataturk
studied in France and probably a lot of ideas came from France to Turkey. And you know Ottoman Empire was
abolished and came the New Republic and people were kind of between, everything was changing. That is why a
lots of dualistic are right now in Turkey. You know it wasn’t revolution for sure and if you revoluited for
something it is like you need time to people just adopted. That is why are a lot of controversy in Turkey. And
Ottoman Empire was here for a long time, it is culture so sociology you definitely know better than me (smich).
If something was here for long time it is very difficult to change it.

Ja: Do you think that it was good for Turkey, | mean modernization? Like that Turkey was going more to
European side? I mean westernalization...

S: I think it is good, definitely.

N: Yes. Actually there is why Ottoman Empire kept up the changes. | mean at those times West people were
researching, there were good in science, studying and why we are so behind of the West. Now in this world
everything was globalization and we have to keep up with this. | mean we have to definitely go to West side but
it doesn't mean that we will give up all our traditions which we have. People can combinative it | think.
Modernization is good but Easter is also good so we can combination it.

Ja: Ok I think it is all. Thank you very much.

Gulsan

Ja: At the beginning I would like to tell that | study sociology at Charles University in Prague. | am going to
write my diploma thesis about Turkey, my topic is head-covering issue here in Turkey. And | will use this
interview for it. | would like to ask you if you agree with using this interview for my diploma thesis and do you
agree with recording this interview?

Re: Yes, ok.

Ja. So can you introduce me yourself?
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Re: | am Gulsan, | study political science in Istanbul. It is my last year in bachelor.

Ja. And where are you from?

Re: | am from lzmir.

Ja. Did you grow up there?

Re: | was born in Izmir, but two years after we moved to another city in Anatolia, to Nevsehir.
Ja: I know this place, it is close to Cappadocia...

Re: Yes. | grew up there like 13 years. After we moved to Izmir where | went to high school. And after | come to
Istanbul because of my university.

Ja: Do you have some plans for future?

Re: Actually I am planning to be academic. But at the same time | have more activities, | also work for Amnesty
International, | am interested in humans rights issue.

Ja: Hm interesting. Do you want to continue in you field in political science?

Re: Maybe I would like to do my master on human rights issue but maybe in political science, I don’t know yet.
Ja: And do you want to continue at the same university?

Re: No I want to go to European’s University for my master.

Ja: Have you ever been abroad for longer time?

Re: Yes two years ago | was in Germany for Erasmus for two semesters.

Ja: It was a big city?

Re: No it was quite small city. Not like Istanbul. | was also in Bulgaria for culture exchange program. | was there
for two months. That is all my abroad experience.

Ja: And do you have some brothers or sisters?

Re: Yes | have one sister. She is 16 years old.

Ja: I would like to ask you, you don’t wear a scarf...do you?
Re: Yes I don’t use it right now.

Ja: And have you ever worn a scarf?

Re: Yes and I can tell you my story from beginning...

Ja: It would be wonderful.

Re: When | and my family were living in Nevsehir, it is different place than here. Most of the people there are
conservative. And very religious, it is quite normal for women to wear a scarf there. And when | was at
elementary school for several years, there were girls which were religious but they were not oppress, they just
teach how to live with Islam, read the book and how to interpret it. And | was waiting when | will be responsible
for it according to Islam if you have your menstruation after it you are responsible to do your daily prier, wear
your scarf. After that you are responsible to do all this staff. But before you are child, you are not responsible,
you can’t do anything about religious. And I was planning to wear a scarf after my menstruation and | call my
family and | told my family, when it will come | will do it. And my mother also wears a headscarf. And | asked
her if I should to do it... And she told me: you are too small maybe you should to do it when you will finish you
university, maybe your friends or teachers they will have prejudices against you. But | said OK and then | had
first menstruation. 1 was 14 years old | think. Then | told to my mother: ok, time is over | will wear a headscarf
from now. My mother told me that it is too early because she was studding at the religious high school and it was
obligatory to cover. No one in our big family no one wears a headscarf. Some of them are traditional; they lived
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in village, but just my mother wears a headscarf. In my family just my mother wears a headscarf that is why |
and my family, uncle and every one they are not so religious like my family. And all of them have some
prejudices against my mother. And when | said my mother | will wear a headscarf she was afraid because of
family also. She told me you are really not need to do in right now, maybe latter, maybe you need to wait couple
of years. And my father said: It is ok, you can do whatever you want and | did it — | started to wear it. And in that
time we were still in Nevsehir. In Nevsehir everyone was, | mean my friends, teachers, everyone said my
congratulation. It is nice to see you bla bla bla...because all of them were religious. I was happy because I was
accepted by society. But one year latter we moved back to Izmir and challenge started. All our family members
they were asking my mom: Did you force her to wear a headscarf? They thought that my mom forced me into
wearing because she is religious. Actually | was trying to explain them but I was very young.

Ja: You were maybe 15 or 16...

Re: Yes and I told against my uncle. It was my decision, my mother didn't want it but he didn't understand.
They didn’t respect my decision at all. Every time when we met, they were looking at me like you are so small to
do it, you are very young, you do it because of family pressure that is why and bla bla bla. And I didn't care
about them, | continued to wear it. The main problem for me was high school. It was one of the most famous
high schools in 1zmir and most of the people were not religious at all. And I didn't care about their religious but
they didn’t have tolerance against others. For me when I started to go to high school it was...everything was new
for me, new city, new people, new friends. Bus driver which took me every day to school, he saw me wear a
scarf the first day. Because it was forbidden to wear a scarf to school, go in scarf to the school and open it before
going inside. And in Izmir when he saw me with scarf he told me you are a little girl and if you don’t want to
friends treat you back and your teachers, don’t wear this scarf when you are coming to the school, even in the
bus. I was like what the hell, why? I don't care about anyone. But I said I don’t want to have any problems with
people, | am quite new and | started to go to school without headscarf. During the week I didn’t wear but during
the weekend I wear it, when I was going outside I worn a headscarf. But it makes you like...it is kind of
hypocrisy, you are like a two different person at the same time. When | was going to the school you could see
my hair, but when | was at school | worn a headscarf. Really it makes you someone else.

Ja: Really?

Re: Because when you wear it, all the people look at you like this girls is religious, like for example she doesn’t
kill anyone, she doesn’t feel anything. I mean they have some, it is kind of...how to say, I don't know...you
have some identity.

Ja: Did you feel that you had like two identities? Like one with scarf and second one without?

Re. Ya, in high school my friends, my classmates they didn’t know that I wear a headscarf outside. But after few
months in the city centre some of them saw me with headscarf and some teachers saw me with headscarf outside
of the school. They started to ask me: do you wear a scarf outside of school? | was like yes. They: wow really?
And they started to behavior different.

Ja: Because you were more religious?

Re: Ya religious. They started to behavior different.

Ja: Like how? They didn’t want to talk with you or pushed you from them?

Re: Yes, exactly. | didn’t have too much friends at high school.

Ja: Do you think that it was also connected with Izmir because this city has different atmosphere?

Re: Yes, most people in my class for example, they were like...they didn’t try to get to know you according to
your characteristic, not like a person but they know to like your identity like if you are religious or not, which
politics ideology you have, bla bla bla. During the high school it was problematic for me.

Ja: And what about teachers? Did you feel something different from them?

Re: Most of them they didn’t know that I wear a headscarf actually. One of them, ones we were out of school, it
was after school. We were walking to the metro station and he said me: | saw you at the weekend in the
headscarf. Do you wear it outside of school? She asked me. And | was in fourth grade I think. And I was like
yes, | wear it, normally I wear it. And she asked me why? Why do you do it? Because of your family or do you
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really believe that you have to do it because of Islam? And I said her: Yes my family didn’t pushed me to do it, it
is my decision. She said: You are so little, she said me something like that, she convent me. You are too young
to do this kind of think, bla bla bla...But she didn’t behavior in different way after it...not like my friends.

Ja: Do you think that they were trying to protect you or something like that? | mean for example this teacher.

Re: This kind of people learned that you wear a headscarf with your own consciousness. They tried to take it off.
They think that you are so little and you are not able to think what to wear or think.

Ja: Do you think that you were... (sko¢i mi do feci)

Re: Ya I was actually able to decide. | mean | am not like oh yaa | was really small and it was wrong to wear a
headscarf. No, 1 was really believing and it was my decision to wear it. I still support my younger (smich).
Because | want do what I want. My family always....they didn’t force me to do.

Ja: And after high school?

Re: After high school I started to....and somehow related with some religious group in Turkey. Maybe you
know...Gulen mumu.

Ja: No

Re: You don’t know? The government doesn’t like them today. They are religious group. And they are even
worse, they are belong them. I mean not officially but people who attend university. There are many
conservative, religious people. Ha | came again to the opposite side, from where were not religious to very
religious people. I had scholarship I didn’t choose that because it, they gave scholarship to me. And after I
started to study politics.

Ja: So you didn’t choose this school because it was religious school...

Re: No no, it was because they gave me a scholarship and education there was in English. That is why | choose
that in other wise | would prefer different university in Turkish, but I wanted t study in English. And people
around me again came; now I started to feel like more with people with like me. More like me, more religious...
I am not conservative actually, from the beginning | was not conservative any time but | was religious, quite
religious that time. | was happy with people around me in first year. But after it started to change somehow and
do you know private university? Most of the people there are very rich, rich and religious at the same time.

Ja: And what does it mean?

Re: (smutné se pousméje, spise ji pobavi mij dotaz) Rich and religious? The girls for example some of them
they wear a headscarf because of their father. It was quite obligation for them. They didn’t catch the real
meaning of headscarf. They don’t know what they are doing actually, they don’t know what is written in the holy
book, how to practice Islam at all. They just wear the scarf because their family, their families are very
oppressive, conservative and religious and they are rich. It means for example | was really trying to practice and
according to Islam even if you have too much money, it is not very suitable to spend too much. For example if
you have to much money you need to give to poor people | mean if you have to much money and wearing the t-
shirt for one thousand euro it is not suitable with Islam. I mean you can’t do it if you are Muslim. And if you are
Muslim according my understanding after life God will ask you why bought it for that much money. You could
do something else with that money and you could wear something cheaper and it could be enough for you.
Anyway it is like waste, you know?

JA: Yes like just wasting the money... (sko¢i mi do feci)

Re: And wasting the money is harb in Islam. And people around me they were wearing so different for example
headscarf. How much money would you pay for headscarf?

Ja: 1? I don’t know like...
Re: Think about your scarf...

Ja: Maximum 50 lira.
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Re: Maximum 50 but they were buying it for 150, 200 lira. Just for one colorful headscarf. The next example of
their wasting their life was so oh strange for me. | was looking to that people so if they are religious and | am
religious, how it could be the same religion. It is so different.

Ja: And have you ever talked about it with them?

RE: Ya many times, many times...

Ja: And?

Re: They always were like if you earn the money you can spend it in anyways if you want. It is not that way...
Ja: Like according to Koran...

Re: Ya according to Islamic, and I don’t care how you spend your money but if you are saying I am religious,
Muslim and if you are discussing with me about religious it is ya.... You need to except that you are doing
something wrong anyway and then | went to Germany for my Erasmus in my second, no in my first year, no
second...

Ja: And during you university did you wear a scarf? Because | think in that time they changed the law so you
could to wear it...

Re: Yes it was free.

Ja: So in this time did you wear it all the time?
Re: Yes and it made me feel different.

Ja: Ye?

Re: Because this time | wear it every day not like at high school. Now | started to be more religious, | started to
practice religious more I think.... During the high school there was no room for daily prier but at the university
there were a prier rooms. So | started to do my daily prier at university too. When you wear a scarf all the time
and you do prier all the time it makes you feel more religious in everyday life.

Ja: Because you do it every day...

Re: And if you going to the prier room with your friends for example not like at the high school.
Ja: So the most different was that your surrounding were more religious?

Re: Yes...

Ja: And after?

Re: | went to Germany for Erasmus actually. In Germany there were a lot of Turkish people, religious people
and | had friends there. And | was continued to do my religious practicing there. In Germany actually there was
no problem there with headscarf. But the people there were different in Germany. For example | realized that
people around me, the classmates | mean, they were acting more like Muslim than my Muslims friends in
Turkey.

Ja: So when you were there in Germany. Did you spent most of your time with Turkish people?
Re: Ye both with Turkish and with German.

Ja: Did you visit there also the mosque?

Re: Yes.

Ja: Did you find there some Muslim’s community or something like that?

Re: There was a Muslim’s community there. There were Turkish, Arab, German Muslims. It was like Muslim’s
culture group and I was going there ones or twice times a week or because of some events. ... In Germany the
university students which | met they were quite different than my Turkish friends at the university. Even if you
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are rich or poor, if you are tiny or not, they didn’t care about it. I mean in that year that no one care about what I
wear in that city Marbo. Anyone | mean | was wearing the headscarf and no one talked to me like: Oh are you
Muslim or | mean non. It was quite different than at my university with my rich friends.

Ja: And it was different in a good way or bad way?

Re: In good way. I felt that you don’t need to be a Muslim to be a good person, to be morally good or ... I mean
religious is important in people’s life but you can be really good person without religious. | had a close friend for
example. She was German and | really liked her, she was really really nice, more than my religious Muslims
friends. Islam is not a source of all good thinks in the world. There are some people who don’t know Islam at all
but they are good. | mean they tried to be nice person in the life and tried to do nice things for the world. After it
| started to realize another people, another life not Muslim. If you are religious, Muslim you believe that you are
in the right way as the Muslim and all another people around the world, non Muslim people they are wrong.

Ja: And before did you think like that?

Re: ( tsmév) Somehow yes...they are wrong but it is not their mistake because it is like testing of God and you
have responsibility to teach them you religious.

Ja: Like some kind of jihad?
Re: Ya but
Ja: T know.. (sm&jeme se a vyjasiiujeme si co myslime) jihad by world..

Re: Yes jihad by world like struggling to make your religious more universal or knowing by everyone. Anyway
when | came back from Germany | was criticizing my friends because of their lifestyle, because of wasting, |
saw them totally different after Germany and it really impressed me at all. How to say it Muslim world for
example we always complain about Western power, how they occupied us, they tried to change our culture,
religious and bla bla bla... but what the hell? They are working, really they are really working. I mean German
for example if they are rich they are really hardworking, they are not lazy like most of Turkish people. When |
saw it like my friends were Muslim and bla bla bla, but you are poor not because are you Muslim because you
are lazy. (smé&je se). Because you are really lazy. The last time when I was in Algeria and | could to see another
Muslim country. And they are worse than Turkish people, believe me. Quite lazy and all the time complaining
about West. Why? What West can do for your poorness? | mean you have petrol, you have natural recourses,
everything. They can be better than Germany or another country because they have oil. For example petrol is
five Turkish lira.

Ja: Yes I know it...

Re: But in Algeria it is 0,5 lira. Ten times cheaper than in Turkey and they are still complaining. If you are
Muslim you have to be hardworking person not lazy. It really makes me crazy so. All these things effected my
view about Muslims. Last summer before I went to Algeria I started to feel that something is missing, I don’t
know exactly...

Ja: Like meaning?
Re: | don't know exactly what but I just stopped to do daily prier.
Ja: Do you think that you were disappointed?

Re: Kind of, yes... maybe... but really in just one or two days I just stopped to do daily prier. I was like Ok for
couple of weeks/moths maybe | can stop to do it and after | will start again because then you feel like when you
don’t do the priers you think like: Ok but I will come to my priers again. And I thought in that way and one or
two months latter I started to my priers again. But I couldn’t, I didn’t have motivation to continue, I don’t know
why. It lost meaning in my heart let’s to say but I was still wearing the headscarf because it was quite difficult to
decide to take it off. It is part of your identity and how people see you. Then | came back at the beginning of last
semester in October (10/2014). And after | started o feel that | wear the headscarf by force. But no from anyone
but my force. And every morning was like why do I wear it right now? I don’t feel it right now, I don't feel it
any more. | feel that this things is kind of relation between God and me. Before | was really feeling it, | am doing
it because for God say not for anything just for God say. But now? I don’t feel it in that way because God said
me do the best in your life and be someone nice and good and ya that is all. Not this. This is | thought like not
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Koran but some interpretation, some hadith, bla bla bla ... There are many books in Islamic literature and most
of them they don’t have any relation for us, it is just interpretation of like...it is multicultural. For example
women and men issue I mean in Koran God doesn’t separate men and women, they are both same in thing, in
good thing, in life. That man is owner of woman, it is also part of interpretation. | still believe in God but I don’t
want to do people opinion, interpretation only. And | started to think take it off. | started to talk to my friends.

Ja: Did you also talk with your mom about it?

Re: First | talked to my friends because my mum lives far away so | talked to my friends. They talked me that it
is very hard decision and | need to think more about it because people will think different about you, they will
think she doesn’t believe in God anymore and they will think many different things. And it can be hard for you
too...

Ja: That you will have to explain them why did you..

Re: Yes, explaining. Actually don’t have to explain anything, it is your personal issue but they are asking.
Friendly you can ask | want to understand why you are doing this. Friendly you can ask but some people. My
friends told me just think about it more and do it after you will graduate. They told me. When you finish
university then do it. And I was like why? I mean I do it for eight years not for people for God. And now I can’t
continue because what people can think about me or if they will continue to be friends with me or not. Or what
professors will think about me different I don’t care. I don’t want to be like this anymore. And then after first
midterm | think | went to home and | told to my mother that | want to take it off. She was so surprise actually
because she said: eight years you wear it and now so suddenly. Of course she doesn’t know the whole story I
didn’t tell to her because I can’t tell her the whole story. I was like: Ok I am just bored to wearing it and I don’t
want to wear it anymore. She said: OK. She was surprised but OK of course you can do whatever you want. My
father also, he didn’t say anything bad. He was like: Ok as you like, if you don’t want to wear it I don"t force
you. I didn’t force you before for eight years and now you are 23 and I can’t force you. It is your decision and I
took it off in Izmir and | came back to Istanbul for university. And first day | was in Izmir | was so scare.

Ja: And did you have the short hair like now?

Re: No I had long like this... (ukazuje mi, ze méla vlasy dlouhé po pas). But I cut it before I took it off because I
mean [ didn’t want to be so ... it was so curly and long and when you open it is so attractive you know and I
didn’t want to be like she opened and yaa. Then I cut my hair, there is nothing attractive. Anyway the first day
some of my friends they saw me first time and they didn't know it before and they were like: Gulsan what the
hell? Is that you? They were really surprised. Some of them were like “hairly olsun” do you know it? Like it will
be good for you. But some of them were like: why? Why did you do it? They were like ohhh, they didn’t like my
decision and my courage to do it. Because they thought like | became atheist or something.

Ja: But it wasn't true...

Re: I am not different than someone who doesn’t wear it for years. I have many friends in class for example they
don’t wear it anytime. Just because I was wearing it before and now I don’t wear it, they were thinking: oh she
changed a lot and I didn’t change I just open. It is really personal. Anyway professors were also surprised but

ERINTS

they said nice things. They said “hairly olsun”, “guzel olmus”. And like this.

Ja: Very interesting story.

Re: Do you have any others questions?

Ja: Yes...How do you feel right now? Do you think that it was good decision to take it off?

Re: Imagine you wearing like this and one day you cover your hair with headscarf. How would you feel?

Ja: Different of course.

Re: You change totally your approach.

Ja: The scarf it is part of your identity.

Re: Yes and I was like maybe I will feel so different but I didn’t. When I walk on streets like that I felt so normal

because I was ready for it like psychologically, for moths I was thinking about it. And I didn’t use the headscarf
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for religious impact when I took it off I didn’t feel anything. T didn’t feel that anything was missing and normal
like that. I feel quite normal. I don't feel that I am doing something bad, I am OK.

Ja: Do you think that the people, I don’t mean close people like friends but on the street, do they look at you
different?

Re: Yes
Ja: Do you think that the people look different at the girls with and without scarf?

Re: Yes and when especially |1 do make-up (smich). For example like that and also in the bus or in metro-bus.
Before when I used to be wear headscarf I mean if you are with headscarf in Turkey any man don’t have a
courage to look at you and starring at look like this. I mean he can’t do I easily in the public...she is wearing the
headscarf, she is kind of religious and she doesn’t want any...

Ja: attention?

Re: Ya attention or your looking but if you are open, in Turkish we say open — acik..
Ja: Ya | know it

Re: ...she is open than it means like you are ready for everything.

Ja: Do you think that is it really like that?

Re: No | am not ready for your stupid looking, starring. | really hate it. But now when | take the bus the guys,
men, they starring at me so easily. They find the courage, they think that they have right to do it but they don’t
have. It is so fucking...ye.

Ja: T also don't like it.

Re: When they are starring at me I sit like that and.. (ukazuje, jak na né kouka a sméje se). People behavior at
you really different especially man.

Ja: Sometimes | have the same feelings. They think that | am from different country and like this and they think
that I am open...

Re: Ya all European..

Ja: Europeans girls... and sometimes they think that I am from Russia. But it is not like this and I don't like it.
Never mind and what about your sister? Does she wear it or not?

Re: No, she is open.
Ja: OK and before did you wear a make-up or not?

Re: Actually I used to wear a make up for one and half years. | started to do make-up when I was still covered.
Not that much like red (respondentka méla vyrazné namalované o¢i a i Gsta rudou rténkou) but I was doing it.

Ja: Because now is quite popular the fashion way of hijab.
Re: | hate it, | really hate it.
Ja: Do you? For me it quite controversial because you know ...

Re: | think in this way, for example if you are wearing the hijab, of course that the woman with hijab she may
have right to wear a fashionable thing, they have right to wear what they want | mean, but the thing is when the
person is claiming that she is quite religious and she also claim that | am not religious at all, atheist or | am
acting again Islam and bla bla bla...if she is blaming me at the same time then | am ... | can discuss with her
about her religious otherwise I don’t care. Everyone can wear what they want. For me it is ok but if they are
claiming that they are real Muslims and if they practice Islam very truly and everyone expect them are not
religious at all bla bla bla and then I should discuss with them. It comes from person to person | think. How they
see religion and another people. More questions?
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Ja: Hmm. ..
Re: | talked too much.
Ja: No, no it was very interesting...and do you think that scarf have also another symbolism than religious?

Re: As | said before in Turkish society it is part of your identity. And it is created by people who force you when
they meet you first. For example if you are cover and speaking English very well, they think like: oh she is well
educated but she is cover. They think like cover women can’t be very educated.

Ja: Do you agree with it?

Re: No I don’t. They don’t have that much place in society in working place for example. It creates negative
identity actually and it changes city to city in Turkey, for example if you go to more conservative city it is good
to be with headscarf. But in western part there is not very good to be cover, it depends actually.

Ja: And in Istanbul?

Re: In Istanbul it depends because all parts of Istanbul are really different. For example in Uskudar is good to be
with headscarf or hijab but in Kadikoy, Taksim, Beyoglu it is not...

Ja: And for example what about alcohol. Do you drink it? But I don’t want to be so personal...

Re: No you can ask me for everything (smich). Actually in first month I didn’t drink it but then I started to drink
on some celebration. We were at my friend’s house and I was like: Ok I can try it and now I drink sometimes
with my friends maybe twice a month not too much. I can’t drink too much because I am not used to (smich).

Ja. You can get drunk easily.
Re: | started three months ago; it is four months right now.
Ja: But you still believe in God but in different way, yes?

Re: Ya I still believe in God but I think but I don’t believe in Islam or any religious actually. I would like to be
natural, for this moment and then because | want to clear my mind from all prejudice from all religious effect
and | want to be like a newborn. Like someone who doesn’t know anything about any religious and then I want
to be like...I want to read about everything again from the beginning and then I will decide if I want to be part of
some religious or not. But right now I am trying to be natural (smich).

Ja: And the thing which influence you the most was studying abroad and experience from different country?
Re: Also it effect | think but it is not only thing which effected me. People around me effected me too much.
Ja: Like your rich Muslims friends?

Re: Ya and also university when you started to study different things and I realize that I wasn’t able to separate
what is culture and what is religious. These two thing are...how to say... it is very collective in society, you can
not exactly say what is culture what is religion, what is tradition. That is why | want to clean my mind and
decide what is religion what is tradition because | really hate tradition. | mean why should | do something just
because people are doing it for hundreds years. | mean wearing something just because of tradition | want to find
my own.

Ja: Do you think that wearing the scarf is more religious, cultural or tradition thing?

Re: In Islamic believe | can say that it is part of religion but the way how do you do it for example black,
colorful ... it is tradition that is not part of religion, Islam I guess.

Ja: Ok so I think that is all...thank you very much.
Re: You are welcome...

Ja: And if you have some quotation for me you can ask me...

119



Re: No I don’t have.

Ecehan

Ja: | study sociology at the Charles University in Prague, | am writing my diploma thesis about Turkey and my
topic is head covering issue. | will use this interview for my diploma thesis. | will do more interviews, not just

this one. After | will analyze all of interviews. This work will be published in the Czech Republic, just in Czech
language. Do you agree with interview?

R: Yes, no problem.
Ja: First can you introduce me yourself?

R: I am student, | study engineering. | am 22 years old. | am a girl. And what | can say? | am a good person.
What do you want to know?

Ja: Are you from Istanbul?

R: Yes | was born in Istanbul.

Ja: Do you have brother or sister?

R: Yes I have one sister. She is 20 years old. She is also students.
Ja: Have you ever study abroad?

R: Yes, | was in Italy. | studied there six months.

Ja: And what are you planning to do after yours studies?

R: Actually I want to go to the Master. And after that I don't really know, probably I will work in some
engineering company. And go abroad; maybe | would like to work out of Turkey.

Ja: Do you wear headscarf?

R: No, no.

Ja: And have you ever wearer it?

R: Just in the mosque, if I go to the mosque. But no I don't care.
Ja: A lot of Turkish girls wear it. Why don 't you wear it?

R: Because... actually I never think about it. I don’t know. I think that it is about your choice. It is not just about
what you wear or what is your cloths. I can’t categorize people according their cloths. Ok I believe in God, but I
don’t need a wear a scarf. I know it is written in Koran but I don’t want to wear it, | will not feel freedom if |
wear a scarf. I know that if you really believe in God, your religion, it is not about wearing a scarf and I don’t
agree with that we wear it for men to don’t look at us. I know men look at us. I know it. But I when | will be on
retirement, | will be old maybe I will can wear but for now not.

Ja: Do you think that wearing a scarf has some symbolism?
R: Like political or religious?
Ja: Yes like this.

R: OK. I don’t know. I know that some of people making that for showing like we are totally Muslim people, we
don’t do any mistake. But I don’t need it. They want to show it so they wear it.

Ja: And what about reaction from your family that you don 't wear a scarf? Do they agree that you don’t wear it?

R: Yes they agree. My mother doesn’t use scarf as well. My grandmother use it but she thinks of course you
don’t have to wear a scarf. Yes They totally agree with me. But | respect people who wear a scarf of course.

Ja: Do you think that don 't wearing a scarf has some limitation? Some disadvantage?
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R: Hm maybe yes because my hair is a freedom, it is not good idea because of religion, maybe this can be
disadvantage. But I don’t know.

Ja: Do you think that wearing a scarf has some benefits?

R: No, for me no.

Ja: Do you think that people look at you differently because you don 't wear a scarf?

R: Someone yes, someone can say: She doesn’t wear it, but they should respect it. But not a lot of people do it.
Ja: Do you think is here different in perception cover and uncover women in Turkish society?

R: Yes someone can, it is actually...Il cant say Turkish people. It depends, one yes someone no. I don’t care if
girl is cover or uncover.

Ja: And do you have some friends which cover their hair?

R: Generally | have just male friends and I know friends of their friends. I don’t know probably I don’t have a
female friends who is covered. But yes for example my sister has a friends and some of them wear a scarf.
Sometime they are coming to our home to stay here and one of them she cover her hair. So we are kind of
friends.

Ja: So generally yours female friends don 't cover their hair.
R: Yes don’t cover.
Ja: Ok and veil is connected with question of religion, is it religion important for you?

R: Yes it is importance for me. But I don’t like to showing to people | am modern look at me or tell them you
should be modern. I don’t like it. It is important for me but for my impact.

Ja: And for your family?

R: Yes, but for them it is a little bit more important because they are getting older. (Smich) They know that they
will die sooner do you know?

Ja: Yes | know what you mean. Ok so do you go to the mosque?
R: Sometimes yes. For example in Friday but I don’t go there every Friday. Do you know seker bayram?
Ja: Yes it is some festival.

R: Or Raman is also important, you don’t eat. We eat during the morning and during the day we shouldn’t eat.
Sometime during this festival after dinner we go to mosque together. But It was long time ago | should to go
there again.

Ja: Do you hold fats during Ramadan?

R: Usually yes but last time I wasn’t in Turkey so I didn’t hold it. But if it is possible I want to do it.
Ja: Do you think like generally Turkish women should wear a scarf?

R: No they shouldn’t, but it can be a little ...I don’t know. If they choose, for me they don’t have to.
Ja: And what about you partner? Should does he have same religion like you?

R: It is not important for me what he believes; relationship is about exchange you experience, ideas. I don't care
in what he believes.

Ja: And image, you have a partner and he is very religious person. And he would tell you: cover your hair, will
you do it?

R: Not (smich) because I don't like that disrespecting, I don’t agree with this idea. I want wear what I want.
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Ja: And go back to your family, you have a sister so what about her? Does she wear a headscarf?

R: No she doesn’t wear, but she has a lot of friends who cover their hears. And as I said my mother also doesn’t
cover her hair.

Ja: Do you live together?
R: Yes we live all together in Istanbul also with my grandma.
Ja: Is it normal to live all family together in Turkey?

R: It used to be, but nowadays no. If you go somewhere like to village yes maybe but in Istanbul I don’t think so.
It is normal to live just with you mother and father.

Ja: So maybe Istanbul is little bit different than another part of Turkey ...
R: Yes a little bit yes.
Ja: Maybe people here are more open-mined.

R: Maybe but I think that it is not about which part of Turkey. | know a lot of people who like in Istanbul, they
are very close-mined. But for example Bodrum, Izmir, Fethie people there are more open-mined. For me
freedom is important.

Ja: Go back to the history... what do you think about Ataturk and his reforms?

R: It was very good of course. If Ataturk and his solders wouldn’t do what they did, we wouldn’t be here. Maybe
now we would to live under power of England, Turkey would be under colonial domination. Because Ottoman
Empire was going down...

Ja: A Turkey is then more oriented towards the West...

R: Yes it was good but sometimes people oriented totally wrong. Of course we should inspire about some think,
their technology was on higher level, et. but here should be balance...Now we shouldn’t just looking to the
West.

Ja: And in the history it was banned to wear a scarf to the university..
R: Yes it was, I don’t know why and I don't agree with it.
Ja: A 5 years ago this law was lifted...

R: I think it is OK. If people want to wear a scarf they should to study, go to university. I don’t know it was bad
idea | think to banned wear a scarf. Now it is OK, it is better.

Ja: And how was generally public opinion about lifting this laws?

Re: I don’t know exactly, you know some people, but most of them was Ok with it I think. Of course some
people are scared of close mind people and they don't agree.

Ja: In the end do you want to tell me something more about this topic?
R: No.

Ok that is all. Thank you for everything.

Burca

J: I study sociology at Charles University in Prague. | am going to write my diploma thesis about Turkey, my
topic is head-covering issue. So | will use this interview for it. After | will analyze this interview, it will be
puslish in the Czech Republic. It will be anonymous, so | will not use your name. Do you agree with all?

R: Yes, ok.
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J: At first can you introduce me yourself? Can you tell me where are you from, what do you study...
R: I am from Turkey; I live in Istanbul since | was born so | grow up in Istanbul.
J: Do you have brothers or sisters?

R: Yes | have one brother and one sister.

J: And how are they?

R: My brother is 21 years old and my sister is 25 years old.

J: And what do you study?

R: I study public relation.

J: Hmm and have you ever study abroad?

R: No I didn’t but it is my dream. I hope I will do it soon.

J: It is nice and what exactly are you planning?

R: | want study in USA for Mater maybe. | have to go because | study at communication faculty and | have to
study language.

J: OK and what is your plan when you will finish your studies?

R: I am thinking about go to abroad because | want to improve my English or learn another language. | am also
thinking about PR and export and | would like to improve myself in it.

J: Do you want work when your study will be done?

R: Yes I thinking about PR or advocacy.

J: Ok and I would like to ask you...do you wear a scarf?
R: No I don’t use scarf but my others she uses it.

J: And have you ever wore it?

R: No | have not.

J: So just when you visit a mosque...

R: Yes of course. | go there sometimes.

J: And why you don’t wear a scarf?

R: | know about my religion, | know about it everything but | feel good like this. But | am but a judging these
who wear a scarf. My mother is also wearing a scarf but it is my opinion.

J: Ok and have you ever thought about wearing the scarf?
R: No I never thought about it.
J: And what do you think, why do they wear it?

R: It is because our religion. It is part of our religion. It is a symbol of our religion. And Islam, you know | am
Muslim, Islam think wear a scarf but never force. Islam has tolerance for everything...you can wear it or you
can’t wear it. It is my opinion. Some girls prefer to wear and some girls don’t prefer to wear it.

J: And if you don’t wear it, do you think that people look at you differently? Like do you think that Turkish
society look at the girls with and without scarf differently?
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R.: Yes they look different. Some old people yes. There two kind of people, ones are modern people and old
fashion people think why you are not wearing it. Modern people said it is OK. For example my mother is
wearing a scarf and I am not, I wear open cloth. My cousins also wear a scarf and my sister doesn’t. In Turkey
society here are some hard rules but some society is so open.

J: Have you ever talked about it with your mother?

R: Yes of course. They never forced me. They are modern thinking people. It is my life, my life. She prefers to
wear a scarf and I don't prefer...

J: Is it problem for her?
R: No never.
J: And your sister she also doesn’t wear it, yes?

R: Yes she doesn’t wear it. My cousins wear it. For example only my cousin last month went to the Mecca. It is
S0 normal.

J: You already talked me that you are a Muslim...is it religion important in your life?

R: Yes, | can read Koran, do you know Koran? | know Koran what it saying. | know about my religion
everything but I don't do everything. But my heard is enough of my religion. I don’t wear a scarf but I know
everything about it. I know what Islam say about ethics, | know it and I am using in my life but not everything I
am using.

J: Do you think that Turkish women should cover their hair?

R: As I say it before I don't judge anyone, if she covers it is her opinion. I am so open-mined.

J: Do you think that they are different than you?

R: Yes they look different but they are women. Like always I like everyone.

J: Do you think that they are thinking in different way?

R: Yes some on these girls think different but some of them don’t and think like everyone. Some cover girls are
very close-mind. They judge open girls, but it is not right judge people according to wear a scarf or not. | respect
them and sometimes they don’t respect us.

J: And do your female friends wear a scarf?

R: No, but my cousins as | said before. But my cousins are open-mined.

J: And for example if your future husband will be really religion person, if for him wearing a scarf will be
important and he will say to you: Like wear a scarf... (smé&jeme se)

R: (smich) No never. If he would like to marry me he has to accept that, never one can’t say me do it. No it is
not.

J: ok and what about your grandma, does she wear a scarf?
R: Yes she also wears a scarf.

J: Does she live in Istanbul?

R: Yes...

J: Do you live together?

R: No, same building but different flat.

J: Is she also ok with your open hair?
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R: Yes, look at me, | can wear what | want. They never forced me about scarf.
J: And after foundation of Turkey, after 1923 there was Ataturk and his reforms, what do you think about it?

R: I love Ataturk. There are two opinions after Ataturk people who love Ataturk and people who don’t love him.
I love Ataturk because he came to Turkish Republic. You know in Turkey here is West side and East side. In the
East side are close-mined people but in West side are more open-mined. East part don’t like Ataturk and West
side are modern thinking people. | don’t know how can I explain...some people don’t like Ataturk...how can I
explain it...

J: But you like him, ye?

R: Because | think everybody should be modern thinking...

J: Do you think that women with scarf are modern or not?

R: Some of them are modern and some of them are not modern.

J: So wearing a scarf does mean if you are modern or not?

R: No everything is about you mind, about thinking.

J: Because you in the past maybe 20 years ago it was forbidden to wear a scarf for example to the school....

R: Yes you are right. That is the point. People don't like Ataturk. But it is normal for me. It will be like that, we
are living a modern life, we are the Muslim but we don’t have to be so close-mind.

J: Like you also can be modern...
R: Yes...
J: Now these girls can go to the university. Do you think that is good or not?

R: Like with scarf? Sometimes it is normal, sometime it is not normal. | think everyone can wear what they
want. | say it always, if | want to be like this | can, if | want to wear a scarf | can.

J: Ban wear a scarf was lifted...what do you think about it?
R: Actually | agree with it. | think that everyone should wear what they want.
J: And what do think about AKP and Erdogan?

R: Actually I am not supporting any party. They are doing something...I don't like their opinions sometimes but
sometimes they do something and it is good. But most time they are not good.

J: So it was really interesting, thank you very much and in the end do you want to tell me something more about
this topic? Maybe I didn’t ask you...

R: It is a good topic because everyone thinks about it, every Turkish girl. Some people don’t understand it. Look
at me | am modern thinking person and some people don't like me. There are girls with many opinions and
people don’t about it. They think that they are so religious; some people think that Turkish girls are puritan but
not everyone.

J: Ok thank you very much once again.

Naz

Ja: At the beginning | would like to introduce myself. | study sociology at Charles University in Prague. | am
writing my diploma thesis about Turkey, exactly about head-covering issue in Turkey. And | would like to ask
you if you can give me interview and if | can record it. And can | use it in my diploma thesis? It will be
anonymous. Do you agree with this?
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Re: Yes | agree, you can also use my name, it is OK.
Ja: So the firstly can you introduce me yourself? Can you tell me something about you?

Re: My name is Naz, | am from Istanbul. | am 25 years old and | am living for 5 years in Vienna but I am from
Istanbul so I lived here for 20 years and after | moved to Vienna and | study there art and movie at Academy of
Art in Vienna.

Ja: So did you born in Istanbul?

Re: Yes.

Ja: And your family? Are they also from here?

Re: They live also in Istanbul but originally they are from another part of Turkey.
Ja: Do you have any brothers or sisters?

Re: Yes | have brother.

Ja: And he is younger or older than you?

Re: Older.

Ja: Why did you started to study in Vienna?

Re: Because in Turkey here is a problem about finding a job and they want too much qualification and in that
period my parents could helped me to go there and support me. | was going to Austrian school in Istanbul
because of that | actually choose Austria. Because with this school we can go without any exam and you can go
there and study. And I didn’t pass the exam for university in Turkey so I chose it because it was also easily for
me. And also for qualification and staff like this.

Ja: Did you go there alone without your family?

Re: | went there alone and my family stayed in Turkey. Just some friends from schools went with me.
Ja: Ok and now we can start with questions about head-covering. You don’t wear a scarf, yes?
Re: No I don't.

Ja: And have you ever wear it?

Re: No.

Ja: Have you ever think about it?

Re: No (smich).

Ja: Head-covering is related with religion. Do you believe, are you Muslim?

Re: No.

Ja: So religion is not important in your life?

Re: No.

Ja: So are you atheist?

Re: I mean I don’t want to call myself like atheist. I don’t think about it like this. I don’t force myself into doing
something but there is a culture, we are Alawites and actually it was before Islam. They believe in everything,
they believe in sun, water what they need, they believe. This philosophy I like and can’t say I am atheist. It is
about the culture, and now in culture in Turkey I don’t use any kind of religion.

Ja: And what about your family? Do they have the same opinion?
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Re: Yes same opinion. ..

Ja: So no one is religion person...

Re: No.

Ja: ok.

Re: That is all? Your questions finished (sm¢je se).

Ja: Almost (sméji se)...And your friends someone of them wear a scarf?

Re: I don’t have friends, I mean not close friends. But of course I talked with them, I don’t know how, I don’t
remember if | had friends before Vienna. Maybe the old people | know, they are very from my family, like not
family...but it is not same like Islamic you know? My grandmother is from old time, she was taking it, but now
is death, she died before 3 or 4 years, she was wearing it, but she was protecting. But it is kind of different, it is
not like this (ukazuje, jak se Vaze $atek “muslimskym” zptisobem — hidZzab), it was like this one (ukazuje mi
zplisob, jakym si vézaly babi¢ky na vesnici v Cechach §atek). But now I don’t have friends with hijab, maybe I
could have a friends but I don’t have any.

Ja: Do you think that wearing a scarf has some symbolism?
Re: What do you mean?

Ja: Like... in the past in Turkey was quite big discussion aboult it, like there were two section, two kind of people
like kemalistic and religion people...

Re: Ok it is difficult, actually also the kemalism inside there are also so much religious issues. It is showing like
this, like Turkey government that kemalism is something modern but also Ataturk had a lots of religious issue in
his speeches and staff like this. I don’t see a two side. I see the scarf like symbol...it is religion symbol of course
but on the other hands it is something what protecting the women and thing like this. One is religions side and
the next one is protecting side.

Ja: Ok and when did you come to Turkey again after studies?

Re: Three fourth months before.

Ja: And are you planning to go back?

Re: Yes maybe some years... ya maybe one years, two years.

Ja: Do you think that here in Turkey people/society look at the girls with or without scarf different?

Re: I can’t summarizing it, yes? But a lot of men look at close women like that they are clean, clean women and
if you don’t have you are dirty women. I don't know. I mean there is something, men find all of the women,
there is ideology behind it you know? They will look at some close women, ok religious, good and another are
like prostitute. But not all of the men.

Ja: It was also to forbidden to wear a scarf at public space. What do you think about it?

Re: I think personally it was topic of kemalist left side people, they shouldn’t go to here, we are Europe, we are
better, they are sick people, they close themselves, it is not modern. | don’t think like this. Actually everybody
should do what they want. | am actually against this forbidden. Because they are showing them self like this and
on the other hand the family are forcing, you know? But on the other hand women protecting themselves from
men, we should be realistic, really because in Turkey if you are women and go like this on the street everybody
looking at you. And if you are protecting yourself you are safe. So if they feel save and they want go to the
university like this | understand. Also if they believe, it is believing, you can’t do against this, you can’t force
somebody and take scarf from her head. I am against this forbidden. I don't feel this is the modern support or
something like that.

Ja: Do you think that here still exist some prejudices about this girls?
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Re: Yes | mean some group is thinking like this and some group think like this. Some group think that it is not
modern, we can’t go to Europe, like EU because of them. Somebody thinks no it should be like this, it is Islam,
you know?

Ja: Ya and when did you study abroad did you visit a Turkey in this period?
Re: Yes.

Ja: And can you see some differences like 5 years ago and now? Like for example more girls on the street wear a
headscarf...

Re: No no it is the same.

Ja: And maybe can you tell me something about Alawites? Because I don’t know about this “way of Islam” so
much.

Re: It is old believe, it was before Islam. The government said it is belong to us, this religion is belong to us. But
it was before Islam. This is very open like men and women are together in this believe. And Alawites are not too
many today. The government made press on them because they are really like a rebellion people. They are open-
mined, also women don’t wear a scarf, you will maybe recognize it if you do more interview. In this believe you
don’t wear such a things but if you are old, it means something different. If you are living in some village and
something like this it protect you from sun, lists...

Ja: So it is similar like in Czech, my grand grandma also wore it.
Re: My grandpa also wears it.
Ja: And do you believe in Koran or not?

Re: No no, it is something else. People are writing the culture in this believe. It is like your philosophy, inside
you know, they believe in something else...

Ja: And are they concentrated in some part of Turkey?

Re: There are some areas...in Istanbul here are some areas for example Gazi, ....(vyjmenuje asi tfi mista v
Istanbulu). They are also living together because there were always fights between Alawites and Sunny. Against
Alawites there it was so crazy before two years because they made Alawit’s sights like in Middle Age.

Ja: And why?

Re: They put marks on the door...

Ja: I see....and do you care about policy in Turkey? | know that now you don't live here...
Re: Yes that is true, I don't care about it so much.

Ja: And what is your opinion on AKP?

Re: You know I don't like them, I don’t agree with their policy at all.

Ja: Ok so thank you for your information, I think that is all.

Re: You are welcome.
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