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ABSTRACT
QUEER MOTHERS AND DAUGHTERS:
THE ROLE OF QUEER KINSHIP IN THE EVERYDAY LIVES

OF TRANS SEX WORKER WOMEN IN ISTANBUL

Dilara Caliskan
Cultural Studies, MA Thesis, 2014

Supervisor: Ayse Giil Altinay

Keywords: Queer, trans, kinship, sex work, postmemory

This thesis focuses on the queer kinship experiences of trans sex worker women in
Istanbul, Turkey. Based on semi-structured, in-depth interviews and participant-
observation with individuals who have been part of a queer mother/daughter kinship
relation, the research explores the role of queer kinship in everyday practice of trans
lives, in exploring its connections to transphobia and heteronormativity. What is queer
kinship? How has it developed? What are some of the meanings attached to it? In what
ways is it destructive of heteronormativity and/or hegemonic family structures? What
gets transmitted from mothers to daughters? Can we speak of a queer inter-generational
transmission of memory and a queer postmemory as M. Hirsch conceptualizes?
Departing from these questions, this research investigates the alternative forms of
motherhood and daughterhood through J. Halberstam’s conceptualization of queer time
and space and argues that queer kinship forms its own time zone in which normative
understandings of terms such as “birth”, “generation” and “growing up” are
deconstructed, and reconstructed. At the same time, this research points out the
dynamics and practices in queer kinship that reproduce the binary structure of gender
roles through gender reassignment process. The thesis argues that we can speak of a
queer inter-generational transmission of knowledge and memory that constructs a
collective identity, empowerment, and resistance against transphobic violence coming
from state institutions and customers. The thesis aims to contribute to the existing
literature on queer kinship and memory by exploring the everyday life practices of
queer mothers and daughters among trans sex workers in Istanbul.



OZET
KUIR ANNELER VE KIZLAR:
KUIiR AKRABALIGIN iSTANBUL’DAKI TRANS SEKS iSCiSi KADINLARIN

GUNDELIK YASAMINDAKI ROLU

Dilara Caliskan
Kiiltiirel Calismalar, Yiiksek Lisans Tezi, 2014

Tez Danigmani: Ayse Giil Altinay

Anahtar sozcikler: Kuir, trans, akrabalik, seks is¢iligi, post hafiza

Bu tez Istanbul’daki trans seks iscisi kadmnlarm kuir akrabalik deneyimlerine
odaklanmaktadir. Calisma, yari-yapilandirilmis, derinlemesine miilakat ve katilimci
gozlem teknigine dayanarak kuir akrabaligin kuir anne/kiz iligkisinin bir pargasi olan
trans bireylerin giindelik yasamlarindaki roliinii ve bu akrabaligin transfobi ve
heteronormativite ile olan iligkisini incelemektedir. Kuir akrabalik nedir? Nasil
gelismistir? Kuir akrabali§a yiiklenen anlamlar nelerdir? Bu akrabalik bi¢imi hangi
acilardan heteronormatif ve/veya egemen aile yapilarimi yapi-bozuma ugratmaktadir?
Annelerden kizlara neler aktarilmaktadir? Nesiller arasi kuir bir hafiza gegisinden, M.
Hirsch’iin deyimiyle post hafizadan, bahsedilebilir mi? Bu sorulardan yola ¢ikarak, bu
calisma, alternatif anne-kizlik iligkisini J. Halberstam’in kuir zaman ve yer kavrami
tizerinden inceler ve “dogum”, “nesil”, “biiylimek” gibi ifadelerin kuir akrabalik
icerisinde yapi-bozuma ugramis ve yeniden yapilandirilmis oldugunu iddia eder. Ayni
zamanda, bu calisma cinsiyet degistirme siireci 6zelinde kuir akrabalik igerisindeki
dinamik ve pratiklerin ikili cinsiyet sistemini yeniden irettigini de gostermektedir.
Tezin temel iddiasi, trans bireyler arasindaki kuir akrabaligin, ortak kimlik,
giiclendirme, devlet kurumlar1 ve miisteriler tarafindan uygulanan transfobik siddete
karst diren¢ insa ettiginden, nesiller arast kuir bilgi ve hafiza gecisini miimkiin
kildigindan bahsedilebilecegidir. Bu tez calismasi, Istanbul’daki trans seks iscisi
kadinlar arasindaki kuir anne/kizlik iligkisinin giindelik yagam pratiklerine odaklanarak
kuir akrabalik ve hafiza literatiiriine katkida bulunmay1 hedeflemektedir.
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To my Lollypop and to those who have been disturbed by gender norms
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CHAPTER 1: INTRODUCTION

“If we try to think about queerness as an outcome of strange temporalities,
imaginative life schedules, and eccentric economic practices, we detach queerness from
sexual identity and come closer to the understanding Foucault’s comment in Friendship
as a Way of Life that (1997) “homosexuality threatens people as a way of life rather than
as a way of having sex ” (310) says Jack Halberstam in his groundbreaking In a Queer
Time and Place: Transgender Bodies, Subcultural Lives (2005). As Halberstam
suggests, Foucault stresses queer networks and the dynamics of the relationships that
make them up as a “way of life”. Following up on this line of thinking on queer lives
and networks, this thesistries to trace a queer “way of life” through kinship practices
among trans sex worker women in Istanbul. According to Butler (2000), the life of an
individual contains a web of relationships. When the state and/or society do not
recognize or understand those established webs, the unique life becomes marginalized.
To Butler, not to be understood and recognized is a difficult and dangerous experience
because, in this state, the individual finds him/herself out of the legal system and pushed
to a site of abnormality. On so, this site is more open and vulnerable to violence. The
“misunderstood” one is isolated from the rights of citizenship, gets neglected,
discriminated, ignored, destroyed, and even murdered. In addition, she encourages us to
investigate new schemas that bring new representations of understandability that could
provide a site in which we could live our legitimate and understandable loves,
attachments. For her, to expand the boundaries of kinship is to expand the boundaries of

understandability. Departing from Butler’s questions and insights, in this research |



explore the mother/daughter relationship among trans women sex workers in Istanbul as
a form of queer kinshipin the context of heteronormative and transphobic family, legal,
health-care and education systems. | would like to clarify that the mother/daughter
relationship among trans sex worker women is not the only form of queer kinship that
exists among members of the LGBTI community in Istanbul. During my fieldwork, 1
observed myriad forms of queer kinship among individuals who identify themselves as
LGBTI, each kinship practice differing significantly from one another. The diversity of
the various forms of queer kinship that exist in Istanbul (and beyond) lay beyond the
limitations of this research. For the purposes of this research, | focus on the
mother/daughter relationship among trans sex worker women® because this relationship
has a significant role in coping with systematic state violence and transphobic attitudes
and hate crimes that shape the everyday lives of this community. Based on semi-
structured interviews with 14 participants and participant observation in the trans
community since 2008, | argue that queer kinship among trans sex worker women
creates an ambivalent relationship form that brings experienced and inexperienced trans
women together through mutual consent and forms a collective identity against the
structures that discriminate and marginalize these individuals through transphobia, a
heteropatriarchal family system, and a heteronormative social system.

What is queer kinship? Why does it exist? What is queer about this mother and

daughter relationship? How do you become a mother/daughter? Is it really an

1 Needless to say, not all trans people are sex workers and queer kinship is not only
observed among trans sex workers. | observed different forms of queer kinships among
individuals who do (not) define themselves as trans and/or are not sex workers.
However, the particular form of queer kinship | focus on, the mother-daughter
relationship, is particularly prevalent among trans sex workers in response to state
violence and hate crimes. In addition, my interest in opening up a discussion on inter-
generational knowledge/memory transmission on collective traumatic events, led me to
focus on the history of trans sex worker women who have been exposed (and are still
being exposed) to violence by the state and society.



alternative? Reproduction? Or both at the same time? To what extent is this kinship non-
heteronormative? In what ways is it destructive of heteronormativity and/or hegemonic
family structures? Where does desire stand? What gets transmitted from mothers to
daughters? Can we speak of an inter-queer generational transmission of memory?
Departing from these questions, this research investigates the alternative forms of
motherhood and daughterhood through Halberstam’s conceptualization of queer time
and space. In light of his ideas, | argue that queer kinship forms its own time zone in
which normative understandings of terms such as “birth”, “generation” and “growing
up” are deconstructed, and reconstructed. On the other hand, I point out the dynamics
and practices in queer Kinship that reproduce binary structure of gender roles through
gender reassignment process. In what follows, in the light of the discussion on queer
time in queer Kinship, I argue that we can speak of an inter-generational transmission of
knowledge and memory that constructs a collective identity and empowerment,
resistance against transphobic violence from state and customers. Furthermore, | aim to
open up a new discussion by building a bridge between Marianne Hirsch’s term
postmemory and Jack Halberstam’s discussion on queer time through an investigation of
“gueer postmemory.”

This queer kinship that you will read more about in the following pages
deconstructs, destabilizes and plays with the hegemonic meaning of the family, structure
of family ties and normative family values, meanwhile changing the hegemonic
dynamics of public space through the construction of alternative sites. But is remaking
and/or parodying hegemonic gender norms enough to deconstruct them? While
searching for answers to this question, | will discuss whether “the denaturalization of
gender cannot be the very vehicle for a reconsolidation of hegemonic norms” (Winter,

2013 125). | take the mother/daughter relationship among trans women sex workers as a



“site of a certain ambivalence, one which reflects the more general situation of being
implicated in the regimes of power by which one is constituted and, hence, of being
implicated in the very regimes of power that one opposes” (ibid.) and problematize the
centrality of binary gender roles in its construction.
1.1. Brief Information on Trans Lives in Turkey

The narratives of both mothers and daughters suggest the continuum of violence
being a “normal” part of the experience of daily life. As Pelin puts it, most of the time,
the source of violence cannot be predicted. Thus, this situation causes a state of
permenant anxiety in which individuals have to be alert against any type of harassment
that could be received from myriad of sources. In addition, there is a lack of resources
and reports displaying this continuum of violence and daily practices and strategies of
coping. In this section, I will discuss some of the existing reports and try to set a
dialogue between these reports and narratives of my participants.

Even though the literature on trans lives focuses on different sub-cultural dynamics
of trans individuals, | believe that the present research encourages us to ask more
questions on this permanent state of anxiety, while revealing the lack of knowledge on
trans sex worker women’s unique experiences of living and coping with that violence.
What do we know about the experiences of trans women? What is the relationship
between being a trans women and sex worker? What do we really mean by ‘continuum
of violence’ when we talk about the experience of trans women? What makes that
violence continuous? These are some of the questions that guide my analysis here.

Lambdaistanbul LGBTT Solidarity Association published a survey-based report

titled Dog Does Not Bite Dog - A Case Study: Problems of Trans Women in Istanbul’ in

% For more information, Lambdaistanbul LGBTT Dayanisma Dernegi, (2010), “It Iti
Istrmaz!” Bir Alan Arastirmasi: Istanbul’da Yasayan Trans Kadinlarin Sorunlari



2010, four years after they released their first survey-based report on LGB individuals in
Istanbul®. In 2005, after a pilot study on LGBT individuals, they concluded that the
experiences of leshian, gay, bisexual and trans individuals could not be brought together
in the same report, as the experiences of trans individuals were categorically different. .
Hence, they conducted a separate study on trans lives, which was finalized five years
after the first study on LGB experiences. As LGBTI activist Mehmet Tarhan discusses in
a recent talk?, trans individuals are more disadvantaged in terms of their access to social
capital and their vulnerability in the face of both structural and physical violence.
According to him, due to the inevitable visibility of gender identity; discrimination and
isolation of trans individuals starts much earlier in comparison to lesbian, gay and
bisexual individuals. This means that trans individuals, unless their families recognize
them, are not able to build any social capital (including education), which increases their
vulnerability in the face of structural violence. Similarly, Lambdaistanbul’s report
reveals trans individuals are blamed and isolated from their family environment, if their
family members know their gender identity. This leads many of them to hide their
gender identity from family members. Accordingly, questions and reactions (“How do
you make love?” “Did your family raise you like a girl?”” “Are you sure that you are a
trans woman?”, “You should go and see a psychiatrist.”) that they receive from their

families and society reveals the lack of knowledge and bias regarding trans lives and

3 Bir Alan Arastirmasi: Escinsel ve Biseksiiellerin Sorunlari (A Case Study: Issues of
Gays and Bisexuals), (Lambdalstanbul, 2006).
http://www.lambdaistanbul.org/s/wp-content/uploads/2013/02/ne-yanlis-ne-de-
yalniziz.pdf (date accessed August 25, 2014).

% This talk was delivered on the conference titled “Is another family concept possible?”
organized by Heinrich B6ll Foundation in November 2013. Tarhan presented a talk
under the title Aile Temelli Sosyal Politikalar ve LGBT (Social Policies Based on The
Family and LGBTSs).
http://tr.boell.org/sites/default/files/baska_bir_aile_anlayisi_mumkun_mu.pdf. (date
accessed August 20, 2014)


http://tr.boell.org/de/2014/06/16/another-family-concept-possible-publikationen
http://tr.boell.org/sites/default/files/baska_bir_aile_anlayisi_mumkun_mu.pdf

experience in the society. Moreover, a similar lack of knowledge reveals itself through
taken for granted relations between trans women and sex work. As reports of
Lambdalstanbul (2010) and Kirmizi Semsiye Cinsel Saglik ve Insan Haklar1 Dernegi
(Red Umbrella Sexual Health and Human Rights Association) (2013)° suggest, the
majority of trans women end up doing sex work to earn money. For instance, according
to statistical results of Lambdalstanbul’s report, 83% of participants (N=112) were
involved in the sex work industry (2010 10). However, | believe that due to the lack of
knowledge on the dynamics and practices of trans lives, being trans woman becomes
synonymous with sex worker. But why? Why particularly these people are doing sex
work? Do they willingly choose to be a sex worker or are they forced to do sex work? If
yes, what are these reasons that force trans women to do sex work?

The narratives of my participants and reports of Red Umbrella and Lambdalstanbul
point out similar dynamics that force especially trans women to do sex work. According
to Lambdaistanbul’s report, 58% of trans women who attended to the research stated at
least one rejection for employment due to their gender identity (15). Moreover, 90% of
the participants stated that they renounced applying for a job because they knew that
they were not going to be accepted due to their gender identity (14). Finally, 96% of the
participants stated that sex work is the only option for them to earn money (17). This
relation between trans women identities and sex work brings us to another obstacle that
occupies a big part in the daily life experience of almost all trans women who do sex
work, namely the experience of a continuum of violence.

Narratives of both mothers and daughters that | interviewed together with recent
reports published by the Lambdalstanbul, Red Umbrella Sexual Health and Human

Rights Association and Siyah Pembe Ucgen LGBT Solidarity Association reveal that

5 Ordek, Kemal. Seks Isciligi: Mitler ve Gergekler (Sex Work: Mits and Truths). Red
Umbrella Sexual Health and Human Rights Association publication. 2013.



physical and psychological violence occupies a significant part in the daily life
experience of trans women. If we go back to statistical results of Lambdaistanbul, 91%
of trans women who took the survey reported that they were at least once exposed to
physical violence by security forces (25). In addition, 92,2% of the participants stated
being exposed to contempt and humiliation during custody (26). As my research
participants would agree, reports reveal that there are four main sources of physical and
psychological violence: Security forces, especially the police; strangers, i.e. people that
they do not know personally; drivers that work in public transportation; and finally,
customers for trans women who do sex work (28). During my fieldwork, almost all of
my participants stressed the difficulties that emerge from the unpredictability of violence
in their daily lives. The reports from different NGOs that work on LGBT] rights together
with the narratives of my participants reveal that, transphobic violent attitudes that trans
women are exposed to from a myriad of sources first of all blocks their access to basic
human needs such as right to transport, accommodate and work. Secondly, they are
discriminated and isolated from public space. Their stress on strangers as the second
source of physical violence reveals that it is almost impossible for them to feel safe in
public and private sphere.
1.2. Naming is Political — Revisiting Collective Identities and Pronouns
Since the beginning of my research process, | was very busy with the issues on
collectively naming my informants and on the pronouns that | was going to use for them.
In the beginning of my fieldwork, | decided not to add a specific question regarding their
gender identity. Because | always believed that questions regarding gender identity
might force individuals to construct an identity, as if such an act were necessary.
Initially, 1 was planning to separately analyze my interviewees’ self-

identifications in response to my question, “Could you please tell me about yourself?”



According to my plan, it was going to be easy. | was just going to read the transcription
from this perspective and see how my participants were positioning their gender identity.
However, this plan did not work as | expected. Instead, | found myself in the middle of a
multitude of cases that intensified my concerns regarding collective naming and forced
me to avoid the binary pronouns in English. In this section, I would like to focus on this
process, which put a little smile on my face when I look back now, and share my humble

attempts to deal with the troubles of naming.

My first obstacle with naming emerged whilst | was writing my proposal for the
present research. Instead of the term “trans” I preferred “trans*” which is an umbrella
term containing all identities within the gender identity spectrum. According to my
point of view, the term ‘trans’ only referred to “trans men” and “trans women” and, as
such, was not inclusive of those who identified themselves as genderqueer, genderfluid,
transgender, genderblender, and so on. In contrast, ‘trans*’ was more an umbrella term
and was delimiting the binaries in the gender identity spectrum. Using trans* proved
effective for a while but brought more questions immediately after | started my
fieldwork. Meeting with the diversity on gender identity in the narratives of my
participants together with the dynamic structure of LGBTI politics in terms of naming
gender identities revealed that naming my participants as ‘trans*’ was not going to solve
my concerns, instead was going to engender new problems regarding my authority as a
researcher.

Meanwhile, with the start of my writing process, | had another difficulty in using
pronouns to represent my informants. First, I decided to use “O”, a Turkish pronoun that
can be used instead of she, he and it without any gender identification. After five hours
of work, the result of my effort to adapt a Turkish pronoun into an English text proved

disappointing, and | had to give it up. Meanwhile | had the chance to meet Jack



Halberstam in May 2014 during a talk that he gave in Istanbul and had a limited time to
talk about my concerns. His answer was very simple. He said: “Just write ‘she’ if they
say they are woman”. I said “okay” and started to think about the narratives of my
informants, the atmosphere of our interviews and my participant observation. Then |
realized the tension between two sides of myself; the researcher side and the activist
side. As an activist who is a part of LGBTI movement in Istanbul for seven years, | have
become part of associations and involved in projects against binary oppositions in the
gender system; however, during the fieldwork, my interviewees were not presenting
themselves as “gender identity free” individuals. It was my political and maybe even
utopic thought to get rid of gender identities and be able to introduce my informants as
people, free of gender identification. Realizing this tension was a significant moment in
terms of my research. However, as my research progressed, the tension regarding the
representation of my research participants through a collective category remained, and
this time | was anxious about using such frames as “trans community” or “trans sex
workers” that I had used since my proposal. Similar to David Valentine’s experience
(2005), I guess | was assuming that “there were such self-evident things as transgender
community” (68). | was thinking that outside the LGBTI politics and organizations,
identifications such as “transgender community”” and/or “trans sex workers community”
were not hardedge in the context of the experience of daily life. Moreover,
institutionalizing the collective mode of transgender was indirectly silencing the
subjectivities of my informants and automatically labeling all of them as “trans women”.

Finally, I decided to use “lubun” instead of “trans” which is a fluid term that most
of the LGBTI individuals use to call themselves and each other. In this sense, | thought
lubun would enable me to abandon my unconscious attempt to establish ethnographic

authority and give me the opportunity to introduce my participants out of the rubric of



the category “transgender” (Kulick, 1998; Prieur, 1998 and Nanda, 1990). The second
reason for choosing “lubun” as a framing term was that it helped me “to explore the
edges of the inclusivity of transgender, the places where it fails to fully explain the
experiences of some people” (Valentine, 2005 158). This framing also enabled me to
deepen the discussion on queer kinship and trace different forms of queer kinships. 1
suggested the term “lubun” as an alternative category that was not curious about the
binary structure of being man or woman, or to what extent an individual is a woman or a
man. | believed that this approach would help me “highlight the importance of the
non-fixity of gender/sex, while stressing the importance of identity politics and the
understanding of power relations that incorporates gender, sexuality, class, racism and
other hierarchical social categorizations” (Browne and Nash, 2010 350). But wait a
second! Did my participants represent themselves as lubun? Yes, according to my
observations during previous years of activism and fieldwork. Many individuals who
position themselves opposed to hegemonic gender identities and sexual orientations
typically called each other lubun/lubunya; however, during my fieldwork, nobody
answered my question, “Could you please tell me about yourself?”” with the response, “I
am a lubun”. It was I, as a researcher who was designating this name to them, which
could silence the subjective experience of my informants.

The difficulties that | had with naming collective identities, using pronouns and
subjectivities, made me revisit the history of the LGBTI movement in Turkey. Only
looking at the name of the movement and its progress reveals the mobile and unstable
form of gender identity politics. Throughout the years, debates on the binary gender
system and emergence of new and alternative collective identities not only enhanced the
movement but also changed the letter used to identify this movement. As in other parts

of the world, in Turkey, too, many associations abandoned the second T in the initial
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term LGBTT due to its differentiation between transsexuals and transvestites based on
the experience of sexual reassignment surgery. In the year 2013, Lambda declared an
apology6 for neglecting the intersex movement and added ‘I’ next to ‘T’. Similarly,
Istanbul LGBTT Solidarity Association dropped the second ‘T’ and added ‘I’ next to
the first “T” in 2014. In addition, 2014 trans pride brought a new debate through the new
slogan “Not a trans woman, only a woman.” Activists, who were defining themselves as
“trans woman”, brought up their demand on the issue by declaring that this
differentiation brings out questions regarding “real womanhood” through the
differentiation between trans women and women. Across the globe, we see the dynamic
form of the LGBT movement-as it was called until recent years- evolving into
LGBTQQIAAP " and witness the recognition of new categories of identification.
Revisiting the dynamic form of the movement locally and globally helped me to leave
my attempts on inventing “safe” umbrella terms aside and focus on the narratives of my
interviewees.

When | went back to the narratives of my informants, | realized that the only
common thread among them was their emphasis on their “womanhood.” Thus, most of
them started our interview by saying, “My name is ... and I am a trans woman.” The
only participants who did not identify themselves as trans women during my fieldwork
were Cimen, who identified him/herself as genderqueer, and Levent, who identified
himself as a gay man. The process of fieldwork and revisiting my interviews by reading

my field notes and transcriptions revealed that the queer kinship that | was investigating

6 Lambdaistanbul declared that they will struggle together with intersex individuals and
will add “T” next to “LGBT”. On 03.10.2013 they announced an official apology from
their  Twitter account.  http://www.etha.com.tr/Haber/2013/10/03/yasam/lambda-
intersekslerden-ozur-diledi/ (date accessed, July 14, 2014)

7 Lesbian, Gay, Bisexual, Transexual, Transvestite, Queer, Questioning, Intersex,
Asexual, Allies and Pansexual.
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was actually standing at the center of “being/becoming a trans woman” and mothers
were playing a significant role on their daughters’ experiences with “trans life”, which I
discuss further in Chapter 2.

Finally, facing tensions between my researcher and activist positioning was
surprising but it also provoked me to elaborate on my questions and reformulate the
theoretical framework of my research and the terms | would use to name gender
identifications.

Now let me focus on the method of my research and then the process of my
fieldwork, and discuss my positionality in the field.

1.2. Method

I conducted 14 face-to-face digitally recorded interviews. The average duration of
the interviews was around two hours. Five of the interviews occurred at the Istanbul
LGBT Solidarity Association, six took place at the residences of my interviewees, and
three at cafes that were chosen by the informants. During my fieldwork, | aimed to leave
the comfort zone that was established through my friendships emerging from years of
activism, and meet queer mothers and/or daughters that did not identify themselves as
political actors of the LGBTI movement. Yet, this was not an easy category to access. |
was able to interview four individuals who explicitly identified themselves as “not being
an activist”. Additionally, due to the limited time of the fieldwork, I knew that | was not
going to be able to interview mothers and daughters from different cities and reflect on
the diverse practices of queer kinship experiences in different sites. To be able to capture
the diversity within Istanbul itself, I made a special effort not to limit my research to
Beyoglu, which is the most popular and preferable place to live among trans sex worker
women. Besides Beyoglu, | also conducted interviews with individuals who live in

Findikzade, Kurtulus, and Beylikdizu. Interviews included those who were part of a
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queer Kinship, specifically those who are/were a mother and/or a daughter. Nine
interviewees identified themselves as part of a queer kinship either as a mother or a
daughter, two of the interviewees stated that they are/were “almost” a part of a queer
kinship, and one said that she was never a mother and/or a daughter but sometimes calls
her friends from LGBTI movement as her “aunts or sisters or cousins from a loyal
English family to make fun” (New Wave). Together with New Wave, | conducted three
interviews (Cimen and Muhtar) with individuals who personally witnessed to a queer
kinship through their friendship relations.

During the fieldwork my initial idea was to focus on queer kinship together with
the queer language called Lubunca and investigate the mutuality between these two
unique practices of queer lives. However, the process of transcription and building the
theoretical framework revealed that, to discuss both the kinship and the language was
unfortunately not going to be possible due to the time and space limitations of an MA
thesis. | also wanted to avoid superficiality and develop a comprehensive discussion on
the process and dynamics of queer kinship, its role on the experience of daily life, its
relation to every day experience of violence, and the transmission of knowledge between
queer mothers and daughters, which | discuss through the concept of queer postmemory.
As a result, 1 had to exclude one of the interviews that was only about Lubunca.
However, | am planning to focus on Lubunca in the near future and write about its role
in the daily routine of mothers and daughters together with its relation with queer
kinship.

All interviews were conducted based on the principle of confidentiality that I
discussed this with each informant before turning on the digital voice recorder. | asked
each interviewee to pick a pseudonym that I could use to identify them in my research

material and thesis. However, three of my interviewees were persistent on using their
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names instead of pseudonyms. Nevertheless, due to my concerns about revealing their
identities, | picked random pseudonyms for them.
1.4. The Field
1.4.1. Meeting Mothers and Daughters

Before the beginning of my fieldwork, | was only planning to conduct
interviews with individuals who are part of a queer mother and daughter Kinship.
However, meeting with individuals who were not themselves a part of this particular
kinship but close witnesses of queer mother and daughterhoods encouraged me to
conduct interviews with them too. Interviewing New Wave, Levent, Cimen, and Muhtar
not only provided the opportunity to analyze this queer kinship also through individuals
who had the opportunity to observe it for a long time, but also enabled me to deepen my
discussion with the examples of alternative queer mother and daughterhoods. In
addition, | conducted interviews with Pelin, Burgin, Yildiz and Alev, who identify
themselves as mother, and with Ates, Rojda, and Yakut who identify themselves as
daughter. Selen and Toprak were my only participants who experienced being both a
mother and a daughter. For this reason throughout the chapters | will be referring to their
narratives sometimes as daughters, other times as mothers.

My research suggests that this form of queer Kkinship has its particular
temporality. The narratives of both mothers and daughters show that the most important
period of this kinship is the first two to three years of their relationship. Most of the
mothers stated that this period in which mothers share their knowledge on “how to be
and look like a woman™ and how to deal with transphobic attitudes of state institutions
such as the police, legal issues, and the healthcare system. Moreover, in relation to these
coping strategies, these first years also contain an extensive knowledge transfer

regarding sex work through sharing of information on specific customers and customer
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“types” to be safe against potential transphobic hate crimes. In addition, mothers also
pinpoint transphobia-free places in neighborhoods in which daughters spend most of
their times. For that matter, | argue that queer Kinship also provides a cognitive map to
avoid or reduce discriminative attitudes in public space.

In what follows, | would like to introduce each of my participants in the same order that
| interviewed them, contextualizing our interview, as well as sharing my relationship
with them and the research process at large.

Pelin, 53

I first conducted an interview with Pelin. She is an activist in the LGBTI movement and
a friend whom | have known for four years. I first interviewed her a year and a half ago
for my project on queer postmemory, which became the inspiration for my thesis. She
did sex work for 14 years and quit six years ago. During our interview, she stressed the
Bayram Street events when she started her activism. She told me about her childhood
and her years with her grandmother as a happy childhood period. However, she also
stated that her relation with her family was demolished when her gender identity was
realized after her first trip to Istanbul in 1983 when she first experienced “to look like a
woman”. For her, the moment that her parents called her, saying “we do not have a child
like you anymore,” was a turning point, which caused her to lose her job, home, and life
in her hometown. During the interview, | observed a split between her life before and
after 1983 through the difference in her voice tone and narrative. While she was
focusing on her childhood in a story telling way with a soft voice and portraying the look
of her grandmother, the rooms of their house; when she started to focus on her life after
1983, her voiced changed, making her narrative emotionless. When she was narrating
her first experiences as a trans woman, she suddenly told me that she was born and

raised in Cihangir. While I was thinking about the reasons that could make her to say so,
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I realized that she was referring to “birth” as her first time to “look like a woman”, and
“growing up” as the process in which she took steps in regard to her gender identity.
Realizing new meanings of “birth” and “growing up” contributed to my research,
particularly in terms of the discussion on queer time. As the second oldest mother among
my interviewees, she also shared her experience of transphobic state violence especially
between the years 1980 — 1996, an interview that deepened my analysis on the
possibility of queer postmemory. After talking to Pelin, I interviewed Ates who was
Pelin’s second and most recent queer daughter.

Ates, 27

Ates has also been an activist in LGBTI movement since 2007 whom | have known for
two years. She states that before the LGBTI movement, she joined leftist organizations
and studied at the university. The time when she realized nobody should work and live
in an environment where “she/he is faking her/himself” was also the moment that she
quit her job and joined LGBTI movement. Now she is working in an association and
starting to do sex work together with her gender identity reassignment process. Similar
to Pelin, she identified herself as a trans woman and several times through her narrative;
she mentioned that even if she is also in the process of gender identity reassignment, to
look like a woman is not as important as to feel like a woman.

Her relationship with her family was very well during the time when | started my
fieldwork. Her ties with her mother and sisters were very strong and even though she
lives alone, she was staying at their place once or twice a week. During my fieldwork, I
witnessed the construction of queer mother and daughterhood between Pelin and Ates.
According to both of their narratives, their close friendship has evolved into kinship due
to Ates’s needs as an inexperienced trans woman. What also stands out in their

narratives is the importance that they both give to their mutual ethnic and religious

16



identities in the construction of their kinship. During the last few months, under Pelin’s
guidance, Ates started her hormone treatment and decided to do sex work to absorb her
daily expenses. With time, these reforms that she was experiencing with Pelin, brought
new problems to Ates, regarding her relations with her family. As she continued her
hormone treatment, her appearance started to change and her family started to question
her and her involvement with the family. Witnessing this shift in her biological family
revealed the similarity among narratives of daughters on their families regarding their
isolation and discrimination. At this time, | realized that the change in the attitudes of
her sisters and mother brought Ates closer to Pelin and strengthened their Kinship tie.

For the first six to seven months of my fieldwork, I mentioned Ates about my
research when we came together in different contexts. At some point, she herself said
that she would like to be a part of this research and talk about her mother/daughter
relationship with. | still remember our interview vividly as an inspiring experience
especially in terms of the discussion on queer postmemory. To observe the ways in
which the memories of Pelin from 34 years ago became part of Ates’s daily life
experience constitued a unique turning point in my fieldwork.

Selen, 39

Selen was Pelin’s first daughter who is right now a mother of two girls. She has been
doing sex work for more than 10 years and mentions her relationship with Pelin as a
significant point in terms of her occupation and status among other sex worker women.
Unlike Pelin and Ates, Selen identified herself as a transvestite at the beginning of our
interview. In the course of the interview, she left identifying herself as transvestite and
identified as someone who is a not different from “normal women.” During my
interviews, I never directly asked my interviewees’ about their (biological) families and

their relationship with them. | was concerned about the vulnerabilities I might cause
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asking about this sensitive topic. In the next chapter, | analyze the context in which they
narrate the story of their families, exploring the dynamics of this particular form of queer
kinship. However, what is important in Selen’s interview is that she very briefly
mentioned about her family while sharing her difficulties in life regarding her gender
identity and immediately closed the subject without any further discussion.

According to her, to be a daughter of Pelin who did sex work for a long time made
her more recognized in the community and was an opportunity in terms of her financial
well being. Selen was my first interviewee who elaborated on the “growing up” period
of trans daughters, which takes place during the first two or three years after the
establishment of the mother/daughter relationship. She said that eight years after they
first met, they are now like friends with Pelin. However, according to her, Pelin will
always remain a mentor for her especially on legal issues that she is struggling with due
to the urban transformation occurring in Tarlabasi.

The time we had the interview with her, she was dealing with a court case against
her in which she was accused of providing space for sex work. Before the interview, |
spoke with her about the current situation of the case and her daily life. She was
comfortable and open about sharing her problems on increasing police violence towards
trans women, particularly trans sex worker women. However, as soon as | turned the
voice recorder on, she started to answer my questions without going into details.
Therefore, when we started to talk about her daughters that she knew for a year; even
though she did not decline to answer my questions, | observed some tension and
discomfort when | asked specific questions on her mother/daughter relation. | believe
that due to her constant exposure to police violence together with the court cases in
which she has to deal with transphobic attitudes of attorneys and judges, she did not

want to leave a “trace” which could put her daughters in a vulnerable position. Selen’s
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attitude contributed to my understanding of queer kinship as a site of security in which
mothers strive to protect their daughters against transphobic police violence.

Toprak, 23

In this research, I initially had aimed to explore the experience of queer motherhood and
daughterhood, exploring the practices and desires that make this kinship a part of queer
lives. On so, as a person who is trying to problematize the binary sex/gender system and
establish an openness towards all possibilities of sexual and gender identity, | actually
found out that this was not always easy. One morning at the association, as | was starting
to work, a short man with glasses and a hat entered and sat on a chair. We met and ‘he’
said ‘his’ name was Toprak and was waiting for Pelin. | said okay and continued on with
my work. After Pelin came, they started to talk about Toprak’s problems with “some
transvestites” who were not letting him to do sex work at their location. Then, suddenly,
Pelin asked if Toprak ever had a mother, at the same time she was calling me saying,
“Look, maybe you can interview Toprak.” I am still thinking about the reason of this
reaction of mine, but without letting Toprak answer Pelin’s question, I said, “well, I
don’t know, I’m not sure if he has such experience.” Did I say it because of his look?
What was I thinking? If you do not ‘look like a woman’, does it mean that you wouldn’t
have a mother or a daughter? Toprak replied; “of course, | had a mother like me and now
I have 3 daughters.” I still remember my surprise and how I was disappointed with
myself after hearing Toprak’s answer.

It was at this point that | realized | needed to ask more questions about the queer
aspect of the kinship | was exploring as part of my research: more questions on the
heteronormative family system, on hegemonic sex/gender roles and norms, on issues
that made me automatically disregard Toprak’s possibility of being a queer mother or a

daughter. I was, after all, fortunate to have come across Toprak at the beginning stage of
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my fieldwork. My inability to leave the boundaries around the connections between
womanhood, motherhood, and daughterhood was not only a failure but also an
opportunity to realize once more the extent of the “heterosexual matrix” (Butler, 1990).
Butler defines the heterosexual matrix as “a hegemonic discursive/epistemic model of
gender intelligibility that assumes that for bodies to cohere and make sense there must be
a stable sex expressed through a stable gender (masculine expresses male, feminine
expresses female) that is oppositionally and hierarchically defined through the

compulsory practice of heterosexuality” (Butler, 1990 151).

Similar to Selen, Toprak was my second interviewee who had experienced being
both a mother and a daughter in queer kinship. During our interview, she identified
herself as a woman who cannot experience her motherhood because of her current
family, wife, and the baby girl from her wife. She mentioned sex work as the only site
where she can perform and experience her womanhood. During our interview, Toprak
did not identify her gender identity, however while we were talking about the difficulties
experienced by trans women and other LGBTI individuals, she used sentences starting
with “we trans women.” At the time of our interview, she had three trans daughters who
are at the same age as Toprak. In this regard, her example of mother/daughter relation
contributed to my analysis in terms of the discussion on queer time (see Chapter 3).
Whilst she was talking about her strong relation with her daughters, she mentioned her
baby girl as “a kid who will never have a real father.” Toprak’s different parental
identifications that have to shift between heteronormative and non-heteronormative
contexts have raised new questions regarding queer motherhood.

Burcgin, 45
When | asked her if she ever had a daughter, Burcin told me that she does not remember

the number of girls who called her mother. Burcin was an old friend of Pelin’s and 1
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went to her home for our interview. She was living in a street where most of the houses
are used for sex work by a myriad of sex workers. After the question, she invited me to
the balcony and drew an invisible circle with her hand whilst saying all these girls that
you see in this street call me mother. She was comfortable to share her history during
our three-and-a-half hour interview. She told me that her family insisted that she leave
their village when they found out her gender identity after she came back from
compulsory military service. She did sex work for more than 15 years and said that the
only reason that she continues to do sex work is to “live her womanhood.” Similar to
Toprak, Burcin also stated that there is no other place and/or job opportunity where she
can live as she is. During our interview, she stressed the times where she was fighting
against the woman inside of her. And she said even if she “knows” that “this is a sin,”
she couldn’t stand against the woman inside her and “transformed.” When I asked about
her daughters, immediately she objected, and told me that although they can call her
mother, she doesn’t call anyone her daughter. According to her, to be a mother was to
give birth to a kid from the man you love. She told me that she would never have this
chance; therefore, she will never call anyone her daughter.

Approximately an hour and a half she said this, she turned her computer on and
opened Facebook. She told me, there were only two girls in the alem® that she accepted
as her real daughters. Whilst she was showing me their pictures, she mentioned their
beauty and was trying to get my approval by constantly saying, “They are very beautiful,
aren’t they?” “This one is really sexy, yes?”” To observe the ambivalent form of Burgin’s
narrative in terms of womanhood and motherhood was significant especially for my
analysis regarding the relation between queer kinship, womanhood, and practices of

beauty.

8 The word Alem was used by many of the participants interchangably to refer to social
environment of trans women and sex workers.
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Yildiz, 56
Yildiz was the oldest mother among the participants that I interviewed. She said that
after all those years, she is still working as a sex worker but she is only picking the
customers that she likes. Whilst she was talking about her childhood, she mentioned that
she was aware of her gender identity since she was 5 years old. To exemplify, she said
that even then, her only friends were girls and she was only playing games with girls.
According to her, her relationship with her family was never perfect. Her father was so
dominant and trying to plan her life without asking her. According to her, around age 20,
they realized her “weirdness.” She said she couldn’t stand her parents’ attitudes and
finally left her home in 1978 and came to Istanbul where she started her transformation
and engage in sex work to earn money.

During our interview, her strong emphasis on womanhood captured my attention.
Her fixed definitions regarding how a woman should look like, how to behave like a
woman, and how to be a proper daughter, helped me extend my analysis on norms that
emerge through queer motherhood and daughterhood. She had had three daughters till
then and she was just getting to know her new daughter Nil. | had the opportunity to
meet Nil right before she left for Diyarbakir for two months and unfortunately I could
not conduct an interview with her. However, during our interview, Yildiz talked about
Nil extensively, comparing her with her previous daughters. Her narrative on the reasons
that made her leave her previous daughters, helped deepen my analysis of the dynamics
that can cause mother and daughter to discontinue their relationship and question the
power of mothers over their daughters. I will discuss this notion in a broader context in

the next chapter.

Alev, 33

22



I know Alev for 3 years through the LGBT]I association of which | am a part. She told
me that the Gezi resistance played a very important role on her activist identity and,
during the fall of 2013, she established another LGBTI organization. During my
fieldwork, I called her to ask if she would like to talk to me about the mother/daughter
relationship among trans women and she accepted to meet by saying she has much to
say on this relationship. Before we hung up, she told me that; she could arrange an
interview with one of her daughters, as well. She underscored that this daughter recently
had a sexual reassignment surgery and outgrew her. When we met for the interview, |
had questions in my mind regarding her comment on “outgrowing.” Similar to Yildiz,
her strictly fixed rules on the process of “transformation” that | observed during the
interview answered my questions and added more to my discussion on the relation
between queer kinship and womanhood.

When we started our interview, she identified herself as a trans woman. She told
me she has been aware of her gender identity since she was 16. She also mentioned her
discomfort with her identity during these years, as she was a believer. In 2000, she left
home because of a fight that she had with her family and built a new life in Istanbul. She
told me that this year helped her face and accept her identity. She exemplified the
difficulties that she had to deal with when she was all alone in Istanbul and she placed
them as the center of her motivation to be a mother. The bridge that she established
between her experience and motherhood helped me extend my discussion on the
construction of queer kinship in the following chapter.

Yeliz, 32

During our interview, Yeliz told me that she wouldn’t identify herself as a mother,

rather she preferred to be identified as “almost a mother” since she had been a mother of

a 14 year old only for few months who was taken back by her family. Yeliz identified
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herself as a trans woman and stressed the significant role of the mother/daughter
relationship in the life of trans women. Her comments on the relation between safety
issues and knowledge transfer from mothers to their daughters extended the discussion
especially on queer kinship and the daughter’s relation with customers and the state. Her
example of not being able to find a non-transphobic hairdresser for a year encouraged
me to deepen my analysis on the relation between queer kinship and the mapping of the
city through the pinpointing of transphobia-free spaces for daughters.

As a trans woman, who doesn’t define herself as a sex worker and who does sex
work only “if there is an emergency” (financial), she revealed the other possibilities and
alternatives of queer kinship. She told me that even if she was not a sex worker, she
would like to be a mother one day and raise a trans daughter. During our interview, she
divided her experience into two by naming them through her physical appearance in
regard to the binary oppositional form of “feminine (trans)” and “masculine (gay)”
which added new insightsto the discussion on gender norms that emerge through queer

Kinship.

Rojda, 26

Rojda was the youngest daughter that | interviewed. She met her mother 11 months ago
through the network between trans sex worker women that we will be discussing in the
following chapter. Rojda identified herself as a trans woman. Moreover, similar to Yeliz,
she defined her gender identity by juxtaposing it with sexual orientation by saying “I
was more like a feminine gay a year ago”. The way she met her mother, her relation with
her and its connection to safety and sex work enhanced my discussion in the following

chapter.
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Similar to other interviewees, she lost her contact with her parents when they
realized her gender identity. She told me that her father brought her to the hospital and
the moment that they left the hospital was the last moment that she saw him. She told me
that, her doctor told her father that there is no treatment for her identity because it is not
something to treat or cure. She told me that she was happy to hear this from the doctor
but her father “went crazy and he shouted at the doctor and left his room.” Her specific
emphasis on “loneliness” as a trans woman and being vulnerable to hate crimes,
extended my analysis on the relation between safety and queer kinship that | will discuss
at length in Chapter 3.

Levent, 41

I have known Levent for more than six years. He is a close friend with whom | work
together. As | mentioned above, for this research | did not interview only mothers and
daughters but also four individuals who closely witnessed a mother/daughter
relationship. He was my first interviewee in this category. He identified himself as a gay
man and mentioned that he is very happy with his gender identity and sexual orientation.
When we started our interview, | was sure that he was only going to talk about his
experience with his trans friends who were mothers and daughters. However, when |
asked about this relationship, he started with his own example from 25 years ago. He
told me that he also considers himself as a daughter and his cousin — who was also a gay
man — as his mother. While he was differentiating it from the mother/daughter
relationship among trans women, he was telling me that his relationship with his cousin
was only related with his entry into the gay community and not with safety issues. His
clear differentiation between his relationship and the mother/daughter relationship
among trans women, first, revealed other possibilities and alternatives of queer

mother/daughterhoods regardless of gender identity and sexual orientation. Second,
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together with the example of his close friend who was a daughter, he added new angles
to my discussion on conflicts between mothers and daughters that | discuss in the
following chapter.

Cimen, 33

Similar to Levent, Cimen was not personally a part of a mother/daughter relationship.
Cimen identified him/herself as trans queer and told me about her/his relationship with
the family according to her/his shifts between womanhood and manhood. S/he talked
about the experience of two friends of her/him who was a part of a queer kinship years
ago. However, what was important in Cimen’s narrative was his/her idea of new and
alternative motherhoods. S/he told me that, s/he also wants to be a mother one day and
provide a free space for his/her daughter in which she would not face any discrimination
due to her gender identity. Cimen’s comment on the relation between mother/daughter
relationship and the reproduction of gender norms through her discussion on
“transnormativity” extended my discussion on the relation between queer kinship and

womanhood.

Mubhtar, 48

She was a “muhtar” (lowest elected representative) of a neighborhood during the 1990s,
a landmark moment in the history of trans women. She was never part of a queer
mother/daughter relationship. However, her office, which was very close to the
residential areas of trans women, provided a place where she could meet myriad of trans
mothers and daughters who do sex work. In addition, through her career, she also met a
lot of trans women. Her narrative based on her observations that she has done during her

service as muhtar extended the discussion on the relation between queer kinship and
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empowerment. According to her, she was able to observe the changes especially in
daughters together with their involvement in mother/daughter relationships.

New Wave, 27

New Wave was the last participant who was not personally a part of a queer kinship but
who had witnessed it through her friends. She identified herself as a trans woman. She
told me that she is one of the few trans women who have a good relationship with their
families. Due to this reason, she told me that she did not need a trans mother. Her
important emphasis on the relations between being a trans woman, sex work and
mother/daughter relationship that | will discuss in following chapter provoked me to go
beyond and discover new angles of queer kinship.

1.4.2. My Positionality As a Researcher

For the present research, | reached my informants through personal contacts that |
gained during my involvement in the LGBTI movement. On the other hand, the idea of
leaving the comfort zone and getting to know new individuals who do not define
themselves as political subjects of the movement, showed me how my position was
“situated” in the LGBTI movement. For this reason, Pelin and Ates were my gatekeepers
whilst I was trying to reach “other” queer mothers and daughters. With the help of their
effort, 1 was able to meet five queer mother and daughters whom | had not met before.
The remaining nine interviewees were with people that | knew, three of them being my
co-workers and close friends.

Its advantage in terms of the interview atmosphere’s openness to new questions
and spontaneity, interviewing the people I know was relatively easier. On the other hand,
shifting from a ‘friend’ to a ‘researcher’ sometimes affected their narrative and they
were skipping some stories or information by saying “you know it already.” More

complicatedly, with time, the question of positionality became more and more
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significant, because | was going to the office almost every day to work on a project and
three of my co-workers were at the same time my interviewees. Two of them were
mother and daughter. | witnessed the construction of their kinship. And yes, it was a
great opportunity. However, even if they were informed about my project from the
beginning of the fieldwork, note taking about the dynamics of their relationship while
working with them at the same time, made me feel uncomfortable about my
positionality. Whilst trying to find a way to get over this feeling, | decided to remind
them about my shifting identities and told them | am their co-worker and friend but also
a participant observer in the field. Their comforting response and my re-reading of
Donna Haraway’s discussion of “situated knowledges” (1988 575) helped me a lot
during the rest of my fieldwork. As Matthew Bernius (2011) puts it in his article
“Haraway’s Situated Knowledge is an Argument for Politics and Epistemologies”g, “for
Haraway, the “contradictory and necessary” unification of these seemingly opposing
camps is the embodied gaze of “situated knowledge” through which we “attach the
objective to our theoretical and political scanners in order to name where we are and are
not, in dimensions of mental and physical space we hardly know how to name” (par. 4).
And he continues, “the vision use in the creation of situated knowledge is always
mediated; it is that understanding that allows it to escape relativistic traps”. The idea of
“situated knowledge” creates a harmonic web that also contains tensions and resonances.
In this light, I was neither an outsider nor an insider.

I was doing my best to be a part of the movement for years and trying to be active
in the LGBTI politics and movement. However, | was not defining myself as a “trans
women”, “gay man” or “cross-dresser”’; I was not earning money through sex work and |

was never a part of queer kinship apart from gullim moments in which anybody could

% Retrieved from https://www.zotero.org/mattbernius/items/2988F2KQ date accessed:
March 25, 2014.
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become a daughter, mother or aunt of anyone. Thus, even if | would not call myself an
outsider, as | witnessed the everyday experience of sex work and/or being a trans
women/men; as an LGBTI rights activist, because of the reasons that | stated above, |
also would not position myself as an insider in my fieldwork process. Based on my
experience during the research, | regard my positionality as flexible, not neat enough to
name it as “insider” or “outsider” but rather a mobile one depending on how the inside
and the outside are defined.
1.5. Situating The Literature

As Sema Merve Is (2013) states in her significant research on queer approaches to
parenthood and family through narratives of queer parents and their parental
identifications, “there has been a paradigm shift in family research which has involved a
change in focus from the family as a monolithic entity to family pluralism (Cheal 1991;
Scanzoni, Polonko, Teachman and Thompson, 1989; Sprey, 1990; Thomas and Wilcox,
1987), and at the same time feminist scholars have made notable progress in
deconstructing assumptions about women’s location within the family structure (Ferree
1990; Glenn 1987; Thompson and Walker 1989; Thorne 1982)” (35). However, it is
possible to argue that sexual orientation and gender identity were, for a long time,
silenced in the family and Kkinship literature. Starting with the second half of the 1990s,
we see a rising interest in ethnographic studies on gay/lesbian communities and different
practices of socializations. Additionally, studies that focus on same-sex couples and
children, gay marriage, legalization of adoption for same-sex couples begin to flourish

(Clunis and Green 1995; Safron 1998).

Correspondingly, queer theory has entered the fray and positioned itself against the
essentialist and hegemonic structure of the binary gender system that also emerges in

gay/leshbian studies. Kath Weston (2007) has supplied ethnographic descriptions of
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lesbian and gay non-marital kinship ties, which established outside of the heterosexually
based family system and “that only partially approximate the family form in some
instances” (Butler, 2002 15). According to her, gay and lesbian families are different
from them; however their family dynamics still cannot be regarded as independent from
biological families. In addition, research on polymaternal families in which non-
normative forms of mothering are discussed has presented new challenges to the nuclear
family structure (Park 2013). Based on the statement of Bernstein and Reimann (2001),
these examples of queer families challenge hegemonic forms of not only gender but also
sexuality because “while confounding heteronormativity, they contest the hegemonic
family ideal, and complicating gay and lesbian politics” (is, 2013 36). Today, in the
United States (with 19 states and District of Colombia), Argentina, Belgium, Brazil,
Canada, Denmark, France, Iceland, Luxembourg, Mexico, Netherlands, New Zealand,
Norway, Portugal, South Africa, Spain, Sweden, United Kingdom and Uruguay have

legal recognition of same-sex marriage.

In Turkey, legal rights for LGBT individuals, same-sex relationship, marriage and
adoption rights of these individuals is not recognized by the state. Correspondingly,
“reproductive technology is reserved solely for married couples. Sperm banks are
forbidden, and it is illegal for Turkish nationals to employ the service of sperm banks
outside the country. Sex reassignment surgery is legal but individuals who opt for the

procedure must undergo mandatory sterilization” (Is, 2013 39).

In terms of academic research, we are witnessing a growing body of literature on
LGBTI issues since the early 2000s (Selek, 2001; Hocaoglu, 2002; Ozbay and Soydan,
2003; Berghan, 2007; Cogito Cinsel Yonelimler ve Queer Kuram, 2011, Cakirlar and
Delice, 2012; Gugli and Yardimei, 2013). However, discussions on family, parenting

and kinship have been largely absent from this literature. In 2012, we see two articles
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that discuss parenting: Biilent Somay’s (2012) “Bozuk Aile” (Rotten Family), and
Mehmet Tarhan’s article on LGBT Individuals’ Family Group called LISTAG (Tarhan
2012). Finally, in 2013, Sema Merve Is, investigated different articulations of queer

parenthood, questioning parental identifications within the heterosexual matrix.

| believe that it is significant to see how the field on same-sex relationships has
flourished. However, | also argue that the studies and legislations regarding these issues
might bring a certain normative crisis. According to Butler (2002), “it is important to
mark how the field of intelligible and speakable sexuality is circumscribed so that we
can see how options outside of marriage are becoming foreclosed as unthinkable, and
how the terms of thinkability are enforced by the narrow debates over who and what will
be included in the norm” (18). In light of Butler’s analysis, I argue that the limiting the
study of queer kinship and family to same-sex relationships and/or adoption takes away
from the critical edge of queer studies. I agree that “criticality is thus not a position per
se, not a site or a place that might be located within an already delimitable field,
although one must, in an obligatory catachresis, speak of sites, of fields, of domains.
One critical function is to scrutinize the action of delimitation itself” (Butler, 2002 19).
In this manner, | certainly do not mean to trivialize the significance of the literature on
same-sex marriage or affiliative legal alliances. However, | believe that we need more
research in the field to question the taken for granted conditions such as “marriage”,
“having a child”, “raising a child”, and “mothering” and experience “the dehiscence, the

breakup of the ground itself” (Butler, 2002 19)

The aim of this research is to focus on subcultural ambivalent practices of queer
kinship through the example of trans sex worker mothers and daughters who encourages
us to go further and ask such questions as: What does ‘having a child” mean? How does

someone ‘raise a child’? Is ‘mothering’ always already a fixed definition for both
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heterosexual and non-heterosexual individuals? In the same fashion, with Foucault’s
arguments on queer intimacies, in this research I discuss queer kinship as a “way of life”
which is constructed by anti-normative gender identities and family structure that

comprise relationships that emerge as a form of fluid desires.

Additionally, throughout the chapters that follow, I aim to show how this
particular queer kinship draws our attention to practices that reconstructs the
reproduction of time and space. Positioning queer mother/daughter kinship against the
hegemonic form of the heterosexual (and sometimes non-heterosexual) family
mechanism and heteronormativity that silences and discriminates diversities, | argue that
we can see queer kinship as ‘a way of being’ that contains life, diversity, resistance,
love, care, understanding, home, solidarity, compassion and recognition. Of course,
whilst discussing these sites of queer kinship, | also focus on the norms that emerge
through queer kinship. As Duggan would agree, | will argue that queer mother and
daughterhoods can also create transnormativities in which normalizing practices of
gender emerge through private acts of consumptions that sets hierarchies of significance
based on the idea of “real womanness” which will help me to show the ambivalent form
of queer kinship. Thus, this research does not approach queer kinship as a specific
example of non-heterosexual practices. | argue that, whilst reconstructing the form and
construction of the heterosexual family system, the present example of queer kinship
cannot challenge the binary structure of gender roles through its intolerance to be in-
betweenness. Instead this particular form of mother/daughter relationship partially
reproduces the heteronormative family codes. Hence, | believe that, throughout the
thesis, while discussing different angles of queer kinship, it is important to remind
ourselves about following questions: Why is this queer kinship specific to mothers and

daughters? Why not sisterhood or another bond? And what does it take to be a daughter
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and a mother?

1.6. Outline of The Thesis

The following chapter a discussion on terms such as queer, queer sociality, and
queer kinship. While clarifying the relation between trans identities, sex work and queer
kinship that encouraged me to initiate this research, through the narratives of my
participants, | try to discuss the dynamics of queer kinship in a sequence. I first try to
answer the question of how mothers and daughters find each other.  Furthermore, |
discuss the significant relation between queer kinship and empowerment through the
narratives of both mothers and daughters in the context of “being accepted and
recognized.” While problematizing the construction of fixed “womanhood” forms that
determine the future of queer kinship, | analyze the knowledge transfer from mothers to
daughters through Deniz Kandiyoti’s question “What does it take to be a woman?”’

In the third chapter, I aim to approach queer mother/daughterhood as a coping
mechanism against discriminative and ignorant attitudes of heteronormative and
transphobic hegemony. In this chapter, | draw attention to the significant relation
between queer Kinship and safety. After focusing on hate crime reports that were
published by LGBTI NGOs, | attempt to set a dialogue between these reports and the
subjective experience of my interviewees. | discuss how queer kinship provides a coping
mechanism against the ignorant attitude of the legal system and a preventive mechanism
against hate crimes, especially through a focus on the transmission of detailed
information on customers from mothers to daughters. | discuss this transmission as a
survival kit against transphobic hate crimes. Lastly, to extend the discussion, |
specifically focus on queer kinship’s role on mothers’ and daughters’ relation with state
apparatuses that affect their daily life experience with regard to police violence and

transphobic attitudes in the health system and legal system.
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As a part of the transmission of knowledge and history between queer mothers and
daughters, in the last chapter, | attempt to open up a new theoretical debate through
Marianne Hirsch’s concept of “postmemory” by asking, “Can we speak of a queer
postmemory?” In this last chapter, I focus on two traumatic events that happened within
the years of 1980 — 1996 in Istanbul; which have had collective impact and left marks on
trans women. In light of Hirsch’s theoretical framework, I open a new discussion on the
impact of this trans history on the contemporary daily life experiences of trans women

who have never been through these events.
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CHAPTER 2: WHAT KIND OF KINSHIP IS THIS WE SPEAK OF?

In this chapter, | situate my research on queer Kinship in Istanbul in the nexus of
sex work, gender, queer family, and motherhood practices. While doing so, | try to
construct a dialogue between theoretical debates and the narratives of my interviewees
through a discussion of queer socialites. The chapter begins with a discussion of the
terms queer, queer Kinship, queer intimacy, and motherhood. Then, departing from the
narratives of my research participants, | analyze the process through which queer kinship
becomes established and articulated between trans sex worker women in Istanbul,
focusing on what motherhood and daughterhood mean to my research participants and
how they impact the experience of daily life through a discussion of notions such as
belonging, acceptance and forming a community. This discussion also includes a critical
gender analysis of the emphasis on “real womanhood” among queer mothers and
daughters.

Before focusing on the significant relation between safety and queer Kinship
through mothers’ and daughters’ relation with state and customers, this chapter
concludes with a series of critical questions regarding inclusion and exclusion. Can we
speak of negative aspects of queer kinship? Who gets to be included (or excluded) from

queer Kinship ties? How, furthermore, can we understand the reasons behind the
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exclusion of certain members of the trans community from the institution of
motherhood/daughterhood?

In what follows, I first discuss the terms queer and queer kinship and then focus on
how narratives of queer mothers and daughters reveal a connection between
empowerment and the binary oppositions based on gender.

2.1. “Kuiriz Ayol” — What is Queer?

Pelin shouts “Kuiriz ayol!” during our interview right after comparing her
mother/daughter relationship to those relationships in “normal families.” According to
Halperin (1997), queer positions itself through its oppositional perspectives to norms.
Along the same lines, queer mother/daughterhood as it is practiced among the trans sex
worker women that | interviewed, is positioned in opposition to the heteropatriarchal
family system. As I discuss at length in the following sections, most of my interviewees
identified the mother/daughter relation of which they are a part, as an alternative family
tie against heteropatriarchal and feudal family relations that discriminate and isolate
them. When | asked why there is such a kinship, most of my participants positioned the
mother/daughter relation as opposed to the “normal family ties.” Departing from the
narratives of both mothers and daughters, after the discussion on terms such as queer,
queer kinship and sociality, | focus on how we can situate its oppositional positioning
vis-a-vis the normative family form.

According to Seidman (1997), queer theory responds to the insufficiency of
feminist theory and gay/lesbian studies of its time. Queer theory challenges the binary
oppositions of the sex/gender system and questions the perception of “identity” while
naming all gender and/or sexual identities as socially constructed. Moreover, as Halperin
(1997) would agree, ‘queer’ cannot be identified as an identity because queer, “does not

designate a class of already objectified pathologies or perversions, rather, it describes a

36



horizon of possibility whose precise extent and heterogeneous scope cannot in principle
be delimited in advance.” (62). In parallel with Halperin’s discussion, it is important to
mention that my eagerness in naming this kinship as ‘queer’ derives from the
positionality of mother/daughter Kkinship against the heterosexual matrix and its
“reordering [of] the relations among sexual behaviors, erotic identities, constructions of
gender, forms of knowledge, regimes of enunciation, logics of representation, modes of
self-constitution, and practices of community with the aim of restricting the relationships
between power, truth and desire” (Halperin, 1997 62). Hence, | discuss the practices and
identifications of my research participations vis-a-vis the normative practices of the
family.

Let us first focus on the term queer. The Website of Oxford Dictionaries, provides
three definitions for ‘queer.” One is an adjective, meaning, “strange, odd,” and
exemplified in the sentence "she had a queer feeling that they were being watched.” The
second definition appears as a verb, meaning “to spoil or ruin (an agreement, event, or
situation)” and is exemplified as follows: "Reg didn't want someone meddling and
queering the deal at the last minute”. Lastly, the word appears as a noun, which means “a
homosexual man” without an example that uses queer as a noun in a sentence. After
reading these three definitions of ‘queer’ in the Oxford Dictionary, I had a ‘queer’
feeling ‘to queer’ those definitions with the literature on queer theory and the narratives
of my participants, focusing on the experience of “ruining and/or spoiling” the symbolic

family order.

Apart from Oxford Dictionary definitions, it is important to trace the shifts in the
meaning of the word “queer” through the years, as does Sema Merve Is (2013) in her
significant work on queer parenthood. “Queer” was initially used to insult LGBT

individuals through the assumption that HIV was a “gay disease”; however the
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movement embraced the word and claimed that they were proud of being “queer.”
Starting with the 1990s, when the term came to be embraced by the LGBT communities
worldwide, the term “queer” took on a new life. Queer theory itself has its roots in
Foucault’s History of Sexuality, followed by the groundbreaking works of Judith Butler
(1990), Eve Sedgwick (1991), and Lauren Berlant (1997). As it evolved, queer theory
challenged both the binary opposition and the essentialist point of view of gender
prevalent in much of feminist theory, as well as the assumptions regarding “nature” and
sexual identity adopted by most gay/leshian scholarship and activism. Therefore, queer
theory developed out of a critique of the limitations of identity politics (Warner, 1993;
Seidman, 1997). Halberstam and Esteban Munoz offer one of its latest incarnations in
the aptly "What is Queer about Queer studies now?"-Using Butler’s critique of sexual
identity categories as a starting point, they work around a "queer epistemology" that
explicitly opposes the sexual categories of Lesbian and Gay studies, as well as lesbian
and gay identity politics. As Green (2007) states, the evolution of the queer theory
begins with the problematization of sexual identity categories and extends dramatically
to a more general deconstruction of social ontology that shapes contemporary debates. In
this manner, as Halperin (1997) states, “queer” is not an umbrella term “because ‘queer’
need not be grounded in any positive truth or in any stable reality. As the word implies,
‘queer’ does not name some natural phenomenon or refer to some determinate object; it
acquires its meaning from its oppositional relation to the norm” (62) which creates
normative forms of sex and gender in which a female becomes a woman whose ‘desire’
must be for man, which can only make her a mother (Butler 1999).

As we will discuss through this chapter, my interviews reveal that queer
mother/daughter relationships among trans sex worker women are not free of norm, yet

these norms do not conform with the heterosexual matrix that defines women as mothers
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and men as fathers. What is more, the experience of queer kinship reveals that for the
construction of mother/daughter relationship, the existing heterosexual matrix is not a
prerequisite.

Herein, | would like to clarify that, departing from Halperin’s statements, my use
of the term “queer” for the relationship of mother/daughterhood that is established
between the trans sex workers in Istanbul is not based on their sexual orientation and
gender identity, but is more about their oppositional positionality vis-a-vis the
heterosexist kinship norms.

2.2. From Fictive to Queer Kinship

In her piece, “Is Kinship Always Already Heterosexual?” (2002), Judith Butler
encourages us to understand kinship as “ a set of practices that institutes relationships of
various kinds which negotiate the reproduction of life and the demands of death” (14).
Butler asserts that kinship “has lost the capacity to be formalized and tracked in the
conventional ways that ethnologists in the past have attempted to do” (15). On the other
hand, when we look at the studies on kinship that occured on the first half of the 20™
century, we see that the idea of ‘kinship’ was largely related to biological relationality
and followed the blood-lines between individuals. Thus, the Levi-Straussian idea that
“there must be a father and a mother as a double point of reference for the child’s origin”
(Butler, 2002 30) was prevalent in studies of kinship and family. However, by 1975 a
new shift emerged through Gayle Rubin’s fresh theorizing of the sex/gender system in
the “The Traffic in Women.” In her critical reading of Levi-Strauss’ kinship theory,
Rubin stated that, “gender is a socially imposed division of the sexes and a product of
the social relations of sexuality. The kinship system is based upon marriage. They
therefore transform males and females into “men” and “women,” who can only identify

herself as mother when united with a man who is the father and vice versa.
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In parallel with Freeman’s work on kinship, according to Rubin, “the idea that men
and women are two mutually exclusive categories must arise out of something other than
a nonexistent ‘natural’ opposition” (Rubin, 1975 179), which brings us to Butler’s
questioning of the heterosexual matrix in which she claims that this matrix “creates
normative ideals of sex and gender which are constructed through the naturalization of
certain bodies, desires and practices” (Butler 1999 86). According to Butler, it is not
surprising to see the impact of this matrix in parenting. The heterosexual matrix shapes
our perception that only women can become mothers and only men can become fathers.
In this thesis, while looking at queer kinship and its practices, | also raise questions
regarding the heterosexual matrix in which my interviewees’ lives were and still are
shaped, albeit in specific, and sometimes violent, ways.

If we go back to our kinship discussion, we see that a year after Rubin’s work, in
1976, Guttman introduces the idea of “fictive kinship”. Accordingly, ‘family’ can also
represent different groups of people even if they are not cohabiting, related by blood,
law or adoption. Guttman (1976) provides one of the most in depth historical
examinations of “fictive” kinship. According to him, individuals from various West
African cultures viewed kinship as the normal idiom of social relations. During transport
to United States (Patterson 1967) and later on in plantations (Guttman 1976), enslaved
Africans taught children to address older persons who were unrelated to them by either
blood or marriage with the title “aunt or uncle” (226). Guttman (1976) argues that the
practice of instructing children to address all adult blacks as "aunt” or "uncle" served
two important effects. It helped to socialize children into the slave community and acted
to bind unrelated individuals to each other through “reciprocal fictive kinship relations”
(228). Here, it is very important to look into the dynamics that constitute a fictive kin

relation and delineate it from other associations such as close friendships. Moreover, the
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individual's interpretation of the meaning of the fictive kin designations is of great
consequence for the definition, duration, and form of these relationships. In this sense,
according to Chatters, Taylor and Jayakody (1994) the meaning of fictive kin
relationships likely differs for various demographic groups (e.g., gender, race, ethnicity,
age, and socioeconomic status) and whether the association is peer-based or family-
based. Additionally, among certain groups of individuals, fictive kin relations have
characteristic attributes. It may be the case that there exists a typology of fictive kin
relations that varies with regard to the community in question and the social context; and
it might change over timereveal changes according to time (Lincoln and Mamiya,
1999). Accordingly, Freeman (1997) suggests that kinship should be seen as a social
phenomenon and not as biological and it is a matter of culture and not nature. But what
about naming it as “fictive”? Can we break the biological connotations of kinship by
calling the alternative forms fictive? Or how could or should we define non-fictive
kinship ties?

My experience of research and fieldwork in this thesis identified the problematics
of naming the kinship among trans sex worker women as “fictive”. This research aims to
suggest new formulations of Kinship ties that could encourage us to delimit the strict
definitions of being a mother, daughter, father and/or son and refrain from reducing the
discussion to the question of “Is it fictive? Or real? ” As Elisabeth Freeman (1997)
suggests in her piece Queer Belongings, in this research | would like to focus on the
“possibility that queer bodies make something that might at least theoretically extend
and endure” (5) the kinship rather than totally abandoning it. Because in some cases it
can be “a set of representational and practical strategies for accommodating all the
possible ways one human being’s body can be vulnerable and hence dependent upon that

of another, and for mobilizing all the possible resources one body has for taking care of
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another” (6). Defining a Kinship tie as “fictive” entails positioning it in relation to
biological kinship. Therefore kinships, which are not established through blood relation,
become unreal and fictive. On the contrary, the term “queer kinship” is used to
deconstruct kinship’s relation to biology and the heterosexual matrix. In this thesis, I
name mother/daughter relationship among trans sex worker women as queer, and build
my theoretical framework around the concept of queer kinship.
2.3. Is it Social or Antisocial? — A Short Discussion on Queer Sociality

As Rodriguez (2011) points out, an intense discussion on sociality has emerged in
the context of queer theory, where we can see two trajectories. On one side there is an
“antisocial” position, especially brought up by Leo Bersani who defines queerness as a
thing that is “outside of any formulation of collectivity.” (1995 76). On the other side,
we see Jose Esteban Munoz (2006) who positions queer sociality through the
“understanding of queerness as collectivity.” According to Rodriguez “recognition and
the social bonds it creates, remains another site of affective vulnerability... yet through
our real and imagined sexual encounters, queers, enact the possibility of disentangling
bodies and acts from preassigned meanings, of creating meaning and pleasure anew
from the recycled scraps of dominant cultures.” (2011 338). While agreeing with
Rodriguez and Munoz on “queerness as collectivity,” I focus on the existing queer bonds
between mothers and daughters as a kinship, which provides a terrain to practice a
critical positionality against the existing social norms. Additionally, focusing on queer
bonds as an enaction to create alternative collective possibilities while revealing its
attachment “to deploying failure as an opportunity for new critical interventions”
(Rodriguez, 2011 332) helps me extend my discussion on ambivalent form of queer
kinship. In other words, while focusing on the chronological sequence of this particular

queer kinship between mothers and daughters, | try to lay out roles and identity
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dynamics in relation to the idea of “becoming a woman”. Moreover, I focus on different
layers of this queer kinship as an opportunity for new imaginings of the family through a
discussion on its relation with empowerment.

2.4. Why there is a Kinship As Such?

Veena Das in her book Life and Words (2006) provokes us to think about
language and body through transactions in the construction of pain. She states that pain
is not something inexpressible and destroys communication, or "marks an exit from
one's existence in language™ (40). In contrast, according to her, pain makes a claim and
knowledge on the other. This knowledge of other pains and experiences opens the door
for possibilities of new resilience and solidarity dynamics. The mutual characteristic of
my interviewees who are mothers and/or daughters is their rejection from their
“biological” families because of their “misfit” positionality within the binary sex/gender
system. Especially from the side of mothers, the reason of being part of this queer
kinship — even if mothers were not part of it when they were inexperienced and at the
stage of being a daughter- emerges primarily from the motive narrated by Burgin Anne:
“why does anyone else who is like me have to experience exactly the same difficulties
that I had to go through?” As mentioned above, all of my interviewees who came out on
their gender identity, lost their contact with their families when they were very young. In
the cases of Alev, Toprak, and Rojda, they also had to leave their hometowns and move
to Istanbul for new job opportunities and start their gender identity reassignment
process. However, as most of my participants stressed, parallel to the visibility of their

gender identity™®, job opportunities dramatically decrease and sex work becomes the

10 The fieldwork process revealed that this visibility is regardless of sexual
reassignment surgery. According to narratives of my participants, “to look like a trans
woman” regardless of sexual reassignment is enough to receive rejections from job
applications.
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only possibility for work. Ates, Yeliz and Pelin call this situation “forced sex work™. In a
similar fashion, Ates emphasizes the “feudal family structure, normative state system,
and the prevalence of transphobia in society” as the dynamics that are behind sex work

becoming “forced”:

When it comes to sex workers, people assume that there is this pimp who
forces us to work. But this is not the case. You see, the forces that make us
sex workers are feudal family, normative state order and the transphobia that
has penetrated into the society. It is as though we do not choose any of the
alternative jobs in this hell of unemployment. | have my own profession, but
| cannot perform it. Either | was going to be myself or | was going to carry
on doing my job. I was stuck between these two options, | had to make a
choice and I quit my job.*

According to Pelin, too, there is no other alternative than sex work for trans women in
Turkey, unless the family is supportive of their trans child:

Well, nowadays we gradually see different examples, those who study or

work very well. But this so much depends on the family. 1 mean if you look

at such examples, you see that they got the family support. We know most

of those examples, why sex worker? Because there is nothing else to do. If

you do not want to starve, if you want a home and if you want to change

your sexual identity, you need money for all this, right?*?
Through her own experience, Yeliz told me that if you cannot create your own

opportunity through self-employment, there is no choice other than sex work for trans

women due to the transphobia in the society:

1 Zorunlu seks is¢iligi denince insanlar hep sanki bi pezevenk var da o bizi zorla
calistirtyo gibi anliyo. Oyle degil ama isin asli. Yani baktiginda bizi buna zorlayanlar,
feudal aile yapisi, normative devlet diizeni ve toplumun igine isleyen transfobi. Bu
kadar issizligin arasinda bagka alternatifler var da biz mi se¢miyoruz? Benim kendi
meslegim var, ama yapamiyorum, kendim gibi davranmak ya da ise devam etmek gibi
bi secim yapmak durumunda kaldim ve isi biraktim.

2 Yani simdilerde yavas yavas goriiyoruz farkhi drnekler ¢ikiyo, okuyan giizel giizel
calisan. Ama bu da aileye o kadar bagimli ki. Yani ailesi destek verenler oluyo bakarsan
bu orneklere. Cogu bildigimiz 6rnek, seks iscisi, neden? Ciinkii baska bir alternative
yok. A¢ kalmak istemiyosan, ev istiyosan, cinsiyet kimligini degistirmek istiyosan hepsi
icin para lazim di mi?
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If you are not self-employed, I don’t know, like a writer or an artist etc. you
do not have many options. | mean when other people are there, because of
excessive transphobia.*®

Whilst Pelin, Ates and Yeliz were focusing on how transphobia excludes them from job
opportunities and leaves sex work as the only option, Burgin and Toprak defined sex
work as the singular space in which they can experience their womanhood. Rojda once
told me how her life of and the lives of other trans women were similar to that of owls’.
She told me that to avoid “transphobic attitudes and weird looks from people on streets”,
she only goes out and lives her life when it is dark, as owls do. Parallel to Rojda’s
example, Burgin and Toprak, in stressing transphobia in society, defined sex work as the

only terrain where they can experience their womanhood:

You never get hired. | am self-employed, | work with no one, so | do not have
to, that is why I am lucky actually. I am over the hill now, | have earned
enough money. People ask why she keeps working? | do because | do this job
to experience my womanhood. | do not care about the money anymore, I live
my womanhood here, | show my womanhood. | cannot go to my family, it is
too late for that and work, | cannot work either. (Burgin)**

Similarly, Toprak who is married to a woman, has a baby daughter from this marriage,
as well as four trans daughters through queer kinship, says that her reasons for sex work
are not financial at all. Like Burgin, sex work is the only site that provides Toprak a
space to perform her womanhood:

I actually have a job to which I go like a man. But inside, | am a woman. But
what happens if show that side of me at work? First, 1 will get fired and
second | will get beaten. | also have a baby, | need to take care of that baby,
but I also have my womanhood, which | need to live. That is why, we work as

13 Eger tek basina yapabilecegin bi i3 durumun yoksa. Ne biliyim, yazarlik, sanat vs. vs.
gibi, baska bi se¢enek kalmiyo. Yani bagka insanlar girdiginde devreye transfobi ¢ok
fazla oldugu i¢in higbir zaman alinmiyosun. Benim isimde ben tek basimayim, kimseyle
calismiyorum, yani ¢aligmaya gerek yok ¢linkii, o ylizden sansliyim aslinda.

4 Benim artik yasim gecti, yapacagim kadar parami da yaptim. Diyolar neden hala
devam ediyokine? Ediyorum ¢iinkii ben zaten bu isi kadinligimi yasamak icin
yaptyorum. Artik parasinda falan da degilim, ben burada kadinliimi yasiyorum,
kadinligimi gosteriyorum ... Aileme gitsem gidemem bu saatten sonra, e i desen o da
olmaz. (Burgin)
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sex workers, and because there is no other place we can experience our
womanhood. *°

In this context, reasons that “force” my participants into sex work can be discussed
through two angles. Whilst Pelin, Ates and Yeliz were focusing on the financial
dynamics that emerge in relation to transphobia that leave sex work as the only
possibility for a job; Burgin and Yeliz mentioned the state of “being forced to do sex
work” by defining it as the only space in which they can experience and perform their
womanhood. What is more, the commonality between both narratives was the significant
emphasis on the experience of transphobia in the experience of ever day life.
2.5. Queer Kinship As a Demand For Collective Identity

Within this framework, both mothers and daughters that | interviewed positioned
their relationship, against the continuum of extensive isolation in the society. According
to Rojda and Yeliz, trans women who are isolated from the society, create their own
communities. Similarly, according to Pelin, these communities exist for many years and
trans women struggle against their marginalization in the society together. Additionally,
she suggests that the mother/daughter relationship is a part of these communities and
remind her how powerful they can be if they stand together and struggle against the
continuum of violence towards trans women.

As described by Raymond Williams in his discussion of “structures of feeling”
(1977), bonds describe relations that stretch from the strongest forms of human
subjection to the experienced mutuality. Correspondingly, within the scope of the

relation between queer kinship and empowerment, mutuality on the issue of the need for

15 Simdi ben normalde isim var. Boyle erkeksi gittigim, falan. Ama i¢im kadin benim.
Ama bunu is yerinde gostersem nolur? Kovulurum bir, dayak yer doviiliiriim bu da iki.
E benim bi de bebegim var, bakmam gerekiyo ama bi de kadinlifim var onu da
yasamam gerekiyo. O yiizden seks isciligi yapiyoruz, bunu yasayabilecegimiz baska bir
yer yok cunkd.
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solidarity and recognition emerged in the narratives of both mothers and daughters
during my fieldwork. Most of my interviewees, especially New Wave, Yeliz, Ates,
Toprak and Hakan, defined their mother/daughter relationship as a “cover” for their need
to be recognized and accepted in the society. Moreover, most of the mothers and
daughters, defined their relationship as a companionship against the discriminative and
isolating structures of heteronormative society and family forms that make them
vulnerable to transphobic hate incidents. In this context, as Pelin puts it, mother/daughter
relationship forms a solidarity among its parties:

This is forbidden, that is forbidden. Don’t do this, don’t do that. Although

she has abandoned her family and things like that, a mother she founds here

becomes a companion to her within this normative society. While she is

exposed to exclusion, swearing and to other stuff, the mother embraces her

and shows her the right way to do things.®

Cimen who had started her sex reassignment process three times, in which s/he
discovered the “stupidity” of the binary sex/gender system and started to define
him/herself as trans queer, argued that mother/daughter relationship comes from basic
needs. Cimen said:

It’s a need, totally a need. First of all you need trust. All that discrimination,

distance with the family. And emotionally, for years you have wanted to be

someone’s daughter. You want to be under someone’s arms, you want to be

their daughter. And if we speak of sex work, there is also a security-related

trust . You need it there too, to know the system, to survive. You need it for
a lot of things. Also for the steps you need to take for transformation. *’

16 O yasak bu yasak. Onu yapma bunu yapma. En azindan ailesinden kopmus, yalniz
falan filan olmus olsa da, burada buldugu anne ona bir destek bir yoldas oluyo bu
normatif toplum iginde. O kadar dislanma, kiifiir, o bu olurken, anne ona kucak aciyo,
ona yol yordam gosteriyo.

" ihtiyag yani tamamen ihtiyag. Bi kere giivene ihtiyacin var. O kadar dislanma, aileden
uzaklik. Bi de duygusal olarak yillar boyu birinin kiz1 olmak istemissin, onun ihtiyaci
da var. Birinin kollar1 altinda onun kizi olmak istiyosun. Seks isciligi agisindan
bakarsak da guvenlik agisindan giivenden bahsedebilirim. Orda da raconu bilmek,
kurtulabilmek i¢in buna ihtiyacin var. var da var yani. Doniisiim i¢in de bu gecerli.

47



Pelin, Peri’s mother, mentions the “very basic need” when I asked about the source of

this relationship.

We are talking about a very simple thing actually, love and belonging. We
look like we don’t care about these things but we do, we are humans too.
When our families kick us out, or don’t talk to us anymore or try to kill us
just because we cut our dick off, we need solidarity. Its so simple actually.
You want a companion next to you. This is a hard life. *°

In parallel with her mother, Peri mentions the isolation of trans individuals from their
families and their whole social environment that they built during their whole life.
It’s so difficult a situation. I don’t know how to explain. I would say the girl
feels more safe. Think, let’s say you are 20 years old or 15 doesn’t matter.
You have a lot of relationships that you have built, including your family.
There is school and other things. And after your identity is visible, suddenly
you have to isolate yourself from all of them. You don’t have the right for
shelter or any other right. Even if the girl completed her transition, where
could she live? She has to get into the community. And it’s the mother who
provides that safety. *°
Burgin, who has had around 10 daughters but identifies only 3 of them as ‘“real
daughters,” is one of the oldest mothers in the trans community. According to Burgin’s
experience with daughters, being discriminated by the family and society plays the
biggest role in the construction of mother/ daughter relationship among trans women.

Burcin said:

What can she do? Without a mother, father, they start to be like a child
again when they come to me. Like they are 12-13 year old girls, you see?

18 Cok basit bir seyden bahsediyoruz aslinda, sevgi ve aidiyet. Yani disardan boyle pek
takmayiz gibi durur ama biz de insamiz yani. Ailemiz bizi disar1 attiginda,
konusmadiginda sirf sikini kestirdin diye oldiirmeye g¢alistiginda yanina destek ister
insan. Cok basit aslinda. Yanina yoldas istiyosun. Zor bu hayat.

¥ Cok zor bi durum ya. Nasil anlatilir bilemedim. Yani kiz kendini daha giivende
hissediyo diyim. Yani diisiin iste 20 yasindasin diyelim ya da 15 farketmez. O giine
kadar ugrasip da insaa ettigin onca iligki var. Ailen de buna dahil. Okul var o var bu var.
Ve kimligin ortaya ¢iktiginda bi anda bunlardan siyrilman gerekiyo. Barinma hakk: yok
o yok bu yok. Nerde barmabilir ki mesela kiz doniislimiinii tamamlasa bile, o
komiiniteye girmeli. Bu giivenli hali de anne sagliyo iste.
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You are all alone. What you gonna do? You need support. Otherwise you
cannot survive.?

Similarly, Yildiz answers my “Why do you think there is a kinship like this?”” question,
echoing a similar perception of discrimination:

Now, someone is leaving the house. Mostly they do it when they are around
20s, especially before army. When a 20 year old person leaves home, the
missing part is the care and love. Who is gonna accept you? Who is gonna
understand? From whom can you get support? Obviously not from the man
in the street or the client that pays you. To whom you gonna trust? You are
dreaming about it all the time. You are wishing for a person that can fill that
gap of losing your mother. You are always chasing this wish. Even if you
would make a lot of money, sometimes it’s just a piece of paper. Money
doesn’t give the warmth that is needed. The loneliness and broken heart that
you feel when you leave home, bad incidents that you face in streets, makes
it worse. Than this need gets bigger. Real mother is already gone and lost.
And she (daughter) is looking for that, actualy we are all looking for it. 2

The emphasis on the relation between mother/daughter relationship and the need
for acceptance and recognition that emerge both on narratives of mothers and daughters,
mostly refers to “the routine dismissals of the participants’ self-understandings that were
encountered on a daily basis” (Rooke, 2010 662) through the experience of transphobia.
Herein, narratives of the mothers and daughters reveal the demand for collective identity

and sense of belonging against marginalization in the society. On so, this sense of

20 Naapsin be. Anasiz, babasiz, yani bunlar tekrar ¢ocuk oluyolar yanima geldiklerinde.
Boyle 12, 13 yasinda kiz gibi anladin m1? Yapayalnizsin napican? Bi destege ihtiyacin
var. Barinamazsin ki 6biir tiirlii.

21 Simdi bi insan evden ayriliyo, genelde 20 yas Oncesi ayriliniyo, asker oncesi. 20
yasindan once birisi evinden ayrildig1 zaman yani en blyuk eksiklik maneviyat, sevgi.
Kim seni kabul edecek? Kim anlayacak? Kimse dayancaksin? Sokaktaki adama olmaz,
para veren miisteriye olmaz. Kime glveneceksin?... Hayalini kuruyosun diyosun birisi
olsa sdyle sirtimi1 yaslayabilecegim. Birisi olsa, da annenin boslugunu doldurabilicek. E
zaten hep onun pesindesin. Yani diinyalar1 da kazansan, yeri geldiginde diinyalarin
parasini da kazansan, para yeri geliyo bi kagit parcasi yani. Atar ama yapayalniz, para
ona sicaklik da vermez, higbi sey vermez. O evinden ayrildigi zaman o burukluk o
yalmzlik, sokaktaki yasadigi kotii olaylar, daha ¢ok sey yapar onu o zaman. Daha ¢ok
ihtiyac hissettirir. Gergek annesi zaten kaybetmis kopmus, onu ar1yo iste, artyoruz yani.
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belonging starts at a basic level, the construction of a site of recognition through the
exchange of consents between mothers and daughters.

Firstly when they use the names by which they preferred to be addressed, they are
thus establishing the important rules of their kinship. For instance Burcin exemplifies
her approach to her daughters as follows:

“Come, my girl,” I say, “Come and let’s live together.” Look, my girl, the

rent for this apartment 200 liras. You’ll out 100 and I’ll put 100. We have

everything, we can go to market, do some shopping. Whatever the cost is,

we split it. We’ll have our meal every day. We clean here, sweep, eat, drink

and bring in stuff here just like two sisters. You’ll go to your work, eh, this

room is mine and that one is yours, and here is our living-room. It is her

own room. If you get sick or uneasy, just tell me. Otherwise, lock your door

and go to your bed. This is also your place as much as it is mine.??

Within the scope of mutual recognition that starts at the very beginning of the
kinship plays a significant role in the construction process of queer kinship. “To ask
someone which name and pronoun they would like to be addressed by" and to
compromise on rules of their kinship, "opens up the possibility of ‘linguistic agency’”
(Rooke, 2010 665). Butler states that, “to be addressed is not merely to be recognized for
what one already is, but to have the very term conferred by which the recognition of
existence become possible. One comes to ‘exist’ by virtue of this fundemental
dependence on the address of the other. One ‘exists’ not only by virtue of being
recognized, but, in a prior sense by being recognizable.” (1996 5). Similarly Toprak
mentions the issue of being recognized by the mother and by the community as follows:

Imagine you don’t have anyone. You family wouldn’t say even a word to

you, you are all alone. Inside, your heart tears apart. Then, you meet this
woman, she accepts you as you are. She asks your name, and she calls you

22 Gel kizim diyorum, gel annem oturalim. Kizim diyorum bu evin kiras1 200 lira. 100
lira sen ver bana, 100 lira da ben veriyim. Her seyimiz var, pazara gideriz, aligveris
yapariz. Ne masraf ettik, bollisliriiz, her giin yemegimiz olur. Burda kardes kardes
sileriz, siipiiriirliz, yeriz, i¢eriz tasiriz. Sen git isine, miisterine ha bu oda benim, bu oda
senin bura salonumuz. Kendi odasidir, hasta misin, rahatsiz misin, sdyle bana. Ama
hani 6biir tiirliisiinde kitle kapini1 yat, burasi senin evin benim evim oldugu kadar.
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whatever you say, sometimes even she names you. She treats you however
you want to be accepted. That creates a great bond between you two.?

Parallel with Toprak, Ates also puts it:

My relationship with my mom still goes on because they don’t know
actually. For most of the girls, to have a mother is to be acknowledged in
terms of sexual identity, which you don’t see anywhere in the ordinary
world. There is no way. You don’t have right to shelter, right to health or
right to work. No rights at all. You don’t have any identity, either so you
don’t exist. But when you enter that community with the mother, when you
have an intimate relationship, you just need her. This is very important
affection. You are really seen as a woman, if you know what | mean?**

Ates’s experience that is narrated through “real womanness” can be interpreted as
someone’s “embodied gendered presence being hailed forth and recognised” (Rooke,
2010 663). Pelin’s behavior and comments appear to be in agreement with those of her
daughter. Pelin further delineates terms of address in positing the belief that the issue of
recognition is more important from the daughter’s side:

All in all, you put a long fight against people to make them acknowledge

you, you struggle with them. There is the family, the state, the friends etc.

Then you find yourself among dames. That is the meaning of having a

daughter. Your daughter is the one who empowers it. You enjoy the cream
at the top of a dessert. You start feeling more comfortable in time.®

23 Yani kimsen yok diisiin. Ailen seninle konugsmuyo etmiyo, yapayalniz kalmissin.
I¢in de ayr1 bi yangin var falan. Sonra bu kadinla tanistyosun, o seni oldugun gibi kabul
ediyo. Adin ne diye soruyo, sen ne diyosan seni dyle ¢cagiriyo, bazen isim bile koyuyo.
Kabul gormek istedigin gibi davraniyo sana. O da ¢ok biiyiik bi bag yaratiyo iste.

24 Benim annemle iliskim devam ediyor ¢ilinkii bilmiyorlar aslinda. Cogu kiza
baktiginda annesi olmasi demek 6zellikle cinsiyet kimligi agisindan kabul gormesi
demek ki bu giindelik hayatta hicbir yerde olmayan bir sey. Imkan1 yok barinma
hakkin yok, saglik hakkin yok, ¢alisma hakkin yok. Yok yani. Kimligin de yok bu
yiizden, yoksun yani. Ama iste anneyle o komiiniteye girince falan bi de birebir iligki
olunca ona ihtiya¢ duyuyosun iste bi sekilde. Cok 6nemli bi duygu bu. Gerg¢ekten kadin
olarak algilaniyosun yani anlatabiliyo muyum?

25 Sonugta yillar boyunca birileri seni kabul etsin diye savas veriyosun, miicadele
ediyosun. Yani aile var, devlet var, arkadaslarin var vs. vs. Sonrasinda gacilarin
arasinda kendini buluyosun iste, yani kizinin olmasi da dyle bisey demek oluyo. Kizin
da onu daha da giiglendiren bi sey. Yani kaymakli ekmek kadayifi gibi bisey oluyosun
artik... Zaman da gectikge bir de daha da rahat hissediyosun.
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Similar to Pelin’s narrative, Ahmed (2004) states that “comfort is characterised by
a kind of ontological osmosis between the unambiguously gendered heterosexual body
and the space it occupies; discomfort on the other hand is characterised by a feeling of
disorientation, whereby one’s body feels out of place, awkward or unsettled” (cited from
Rook, 2010 665).

Muhtar explains that it was literally possible to observe new daughters' behaviors
from her office which was in Ulker Street. She says that when daughters were newly
arrived, they were quiet, shy and silently and softly speaking with their mothers and/or
friends; however, as time passed, it was possible to observe them "as catapillars turning
into butterflies™:

At the beginning — look, | am just picturing it now - at the beginning, you

should see, the daughter grabs very tightly the mother’s arm or whoever she

iS. She walks by grabbing mother’s arm. She speaks as if she was humming,

you almost cannot tell whether she exits or not. Then you see she gains her

self-confidence in time, nice things start to happen. She releases the

mother’s arm in time. When she first leaves her hometown, she is
frightened. Imagine she is all alone, she doesn’t know what’s going to
happen to her, vulnerable. Then she finds people like her and hangs around

with them, this gives her comfort. The mother gives her trust. After a while,

you see that girl who leaves home grabbing tightly her mother’s arm goes

out like a nymph. It is just like a caterpillar turning into a butterfly.?

In this sense, this site of recognition could be also maintained through the mutuality
between the processes that mothers and daughters have to go through. Questions that

were also raised by Butler (2004) "... Who can | become in such a world where the limits

and the meanings of the subject are set out in advance for me? By what norms am |

26 [Ik zamanlar tabi bak simdi goziimde canland1 birden, ilk zamanlar gérmen lazim deli
gibi koluna yapisir annesinin kiz. Iste kimse artik. Bu yapisak yiirtir boyle. Boyle tis tis
konusur var m1 yok mu anlamazsin nerdeyse. Sonra zamanla boyle goriirsiin kendine
giiveni geliiiir, ondan sonra giizel giizel sey olur. Yani annenin kolunu birakir zamanla.
Ilk geliyo memleketten korkuyo mesela diislinsene yapayalniz falan, basima ne gelcek
bilmiyo savunmasiz. Sonra bdyle kendisi gibilerle oluyo o da onu rahatlatiyo. Anne
giiven veriyo. Sonra mesela biraz zaman gegeri bi bakarsin evden hep annesinin
kolunda ¢ikan kiz, afet gibi iner evden. Tirtil kelebek olur ya onun gibi tam.
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constrained as | begin to ask what I may become? And what happens when | become
that for which there is no place within the given regime of truth?" (58) are in the centre
of both mothers and daughters together with other LGBI individuals. In this manner,
looking answers to similar questions, facing with similar obstacles or dreaming similar
lives brings mothers and daughters together. Yeliz emphasizes the commonality among
trans women through the impossibility of sharing everything with a non-trans individual
as follows:

Well, | can never share everything with a woman or with a gay. I just can’t.

I tried a little bit at the college but you see | had a couple of female friends, |

used to go their places and talk to them but it did not work. You cannot full

express yourself, she looks at you but you know that she cannot understand

you. After all, she isn’t like you. It is totally different to be with someone

you go through the same things. My best friends is a transgender person,

one gets along with them best because they are just like you.?’
Additionally, Yesim explaines the important role of being "similar" and its impact on
feeling belonged as follows:

How can | tell? The mother has gone through everything and she knows

everything. She knows what is going to happen to you, what you should use

and what you should do, she knows everything. When that’s the case, you

feel that bond. You not only feel connected to mother, but to that home, that

environment, those people, as well.?
The importance of shared experience and its effects on belonging was often described by

my interviewees. For some interviewees the feelings of belonging were hand in hand

with the feeling of recognition, a state of mind which provides the site of comfort

27 Yani ben hayatta mesela bi geyle ya da kadinla faln boyle her seyimi
paylasamiyorum. Olmuyo yani. Universitede biraz denemistim ama goriiyosun yabi
bikag¢ kadin arkadasim vardi onlara gidiyodum, onlarla konusuyodum ama olmuyo yani.
Ya tam anlatamiyosun, boyle bakiyo sana ama anlamiyo yani biliyosun. Sonugta senin
gibi degil yani, ayn1 seyleri yasadigin biriyle olmak ¢ok ayri. Benim en iyi arkadagim
trans, en ¢cok onlarla anlasirsin ¢iinkii senin gibilerdir.

28 Nas1l anlatayim ki simdi? Her agidan anne her seyi yasamis biliyo oluyo. Senin
basma gelecekleri, neyi kullanman gerektigini, ne yapman gerektigini falan her seyi
biliyo. Boyle olunca zaten bi bag hissediyosun. O eve, ortama, insanlara da hani sadece
anneye degil, bagl hissediyosun.
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discussed above. As Cimen comments, what is important is to have a "mutually
understandable language” and "not having to explain yourself" (Ellis, 2007 Knocker,
2010).

Throughout my fieldwork, almost all of my participants framed four inter-related
factors that play a significant role in the construction of their mother/daughter
relationship. In this context, as Ates puts it, the most important reason behind their
exclusion from their own families, is the “heteronormative and feudal family.” In this
context, the mother/daughter relationship becomes a support network that empowers its
parties through the mutualities that they share due to their gender identity. Secondly,
they stressed the connection between their gender identity, sex work and transphobic
society structure through the discussion of “forced” sex work. According to the
narratives of both mothers and daughters, mother/daughter relationship brings
experienced and inexperienced trans sex worker women together to let the inexperienced
“survive” (Rojda, Yildiz and Ates). Before focusing on the relation between
survivability and queer kinship in the following chapter, | focus on the construction of
queer kinship asking such questions as: How do mothers and daughters find each other?
Is it the mother who finds the daughter or vice-versa? Who accepts whom? How do they
establish the kinship? Now let’s focus on the narratives of mothers and daughters and

see how this form of queer kinship gets to be established and maintained.

2.6. Construction of Queer Kinship

Most of the interviews that | made with mothers and daughters helped me realize a
common characteristic especially on the question of “Who finds whom?” Whilst Alev,
Burcin, Pelin, Rojda, and Levent agree that it is mostly daughters who find the mothers,

Yesim’s experience reveals that this dynamic is not always the case. Secondly, the
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narratives and experiences of both mothers and daughters show that there is not a fixed
process or a place where mothers and daughters find one another. In this context,
through the narratives of my participants, | will exemplify/ the Internet, streets, clubs,
friendship and hometown networks (being a fellow-countrywoman) as the places that
bring together mothers and daughters.

Levent defines himself as gay man and identifies himself as “almost a daughter”
of his gay cousin. Additionally, his close friendships with trans women enabled him to
observe two mother/daughter relationships. Levent stated as follows when I asked ‘who
finds whom?’

I think daughter decides who’s gonna be her mother, actually it’s like

children choosing the mother. And mothers are not accepting everyone. |

think they decide on it according to some parameters. *°
According to Burgin, it is also daughters who choose the mother; however, to her,
mother has the ultimate authority to accept or decline the daughter’s request. Similarly,
Yildiz added that, if mother cannot find anything in common with the daughter, after a

short while she has the power to end the kinship:

Of course, usually the daughter finds because she needs help, she is
inexperienced and she doesn’t know anywhere.

Well, is there a possibility for the mother not to accept?

Sure, it depends on the person but usually you give it a try for a while. If it
doesn’t work, you let her go. The mother does let her go because the
daughter is a little weak. (Burcin)

The daughter comes and finds the mother in one way or another. | also hear
mothers looking for daughters. But most of the time | can say it is the
daughter who finds the mother.

Have you ever rejected a daughter?

Of course, | have. Why not?

29Sanirim kizlar seciyo kimin anasi olacagini, kimin sey olacagini yani ¢ocuklar sec¢iyo
biraz anay1. Analar boyle gel sen benle otur gibi degil de hani onlar da sonra bigeylere
gore karar veriyolar sanirim.
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Why?

Sometimes you cannot get along with everyone. If you do not find anything

in common, how will days pass? Or, I don’t know, if the girl is messy, there

was one like this, she wouldn’t do anything, the apartment was such a mess.

At the end of the first month, I said to her, “You should leave, honey.”30
On the other hand while talking about her memory of meeting with her second mother,
Yesim says that actually it was the mother who chose her and convinced Yesim to be her
daughter. This experience demonstrates that there is not a fixed and essential process on
how mothers and daughters find one other. Yesim said:

Something has happened, I don’t remember was it in a club or not. I came to

this side and she saw me in the club. With the help of another lubunya

mother Kiibra, she saw me again and she said that you should come and stay

with me, be my daughter. And after that | became trans while | was living

with her®".

The narratives of mothers and daughters reveal that both parties play an important role in

the construction and sustainability of queer kinship. In this context, instead of assigning

30 Tabi kiz bulur genelde. Yani yardima ihtiyact oldugundan, deneyimsiz ve bir yer
bilmediginden anneyi bulur.

Peki annenin kabul etmeme gibi bi olasilig1 oluyor mu?

Yani bu insandan insane degisir tabi ama genek olarak, bi zaman denersin. Bakarsin
olmazsa yol verirsin. Yani bunu da tabi anne yapiyor. Kiz ¢iinkii biraz aciz olan o
durumda. (Burgin)

Kiz gelir, bi sekilde bulur anneyi, annelerin aradig1 da oluyomus duyuyorum aslinda
ama hani ¢ogunluga bakarsak genel olarak kizlar diyebilirim.

Peki senin hi¢ reddettigin bi kiz oldu mu?

Oldu tabi olmaz m1?

Neden peki?

Simdi bazen uyusmuyosun her insanla, yani ortak noktalar bulamazsan, nasi geccek
giinler? Ya da ne biliyim pisse mesela, boyle pis vardi bi tane higbisi yapmiyodu evi
bok gétiirliyodu, ona dedim yani canim sen git hadi dedim 1 ay sonunda. (Y1ldiz)

1 Bir sey oldu kuliipten muliipten miydi tam hatirlamiyorum simdi. Ben bu tarafa
geldim, beni kuliipte miydi bi yerde gérmiis. Bi lubunya aracilifiyla Kiibra anne beni
gordii sen gel benim yanimda kal dedi bana, sen benim kizim ol dedi. Ondan sonra dyle
Oyle onun yaninda trans oldum.
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mothers and/or daughters as the authority in the construction and sustainability of
kinship, | believe that to see this process, as a collaboration in which decisions of both
mothers and daughters matter and play a significant role in finding and choosing each
other is more appropriate. Now let’s focus how and where mothers and daughters find
each other and start to build the queer kinship.
2.6.1. Streets and Clubs
Streets were and still are the places where daughters can approach their potential
mothers. Even though most of my interviewees mentioned that the role of streets on this
queer bond grows weaker with the emergence of the Internet, it still provides the main
medium of connection. Levent puts it as follows:

Let’s say you are saying that you want to be trans and you come all the way

here from Adana. You know that they are around Taksim and you see some

of them on square, you are going and talking to them, you learn where they

live, you tell them you want to be with them, you tell them you are like

them and you need help. And you go on and on like this and you find

someone who could take you and you start living together. But it is not

going like this anymore I think, it’s changing. 32
Pelin who is a former sex worker and familiar with the queer bond for more than 20
years comments as follows on the shift to “online mother search” among young
individuals who are looking for a mother:

There was nothing as such before. Now its like they are searching on a

catalogue. There are some of girls that they are searching on Facebook and

texting to mothers by saying that they are coming as their daughters. 1 mean
it didn’t happen to me but I heard it from people. Okay it didn’t disappear

32 Evet trans olmak istiyorum diyosun diyelim ki Adana’dan kalkip buraya geldin. E
Taksim civarinda olduklarini biliyosun iste bikac¢ tanesini meydanda goriyosun
soruyosun onlara, nerde yasadiklarini 6greniyosun. Onlarla birlikte olmak
istedigini soyliiyosun, onlar gibi oldugunu, yardima ihtiyacin oldugunu soéyliiyosun
iste belki de ilk soyledigin kisi seni evine Kabul ediyo ve, onla birlikte yasamaya
basliyosun. Ama bu pek boyle degil iste artik degisiyo sanirim.
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but before first you were meeting and girl would come, or your friends
would make you meet. It’s a little weird when it is through the Internet.

2.6.2. Networks — Friendship and Hemsehrilik**

The role of friendship networks and hemsehrilik plays a very significant role on the
construction of mother/daughter bonds. Even if the experience of both mothers and
daughters imply that the role of the streets is decreasing in the process while the role of
social media and internet is increasing, all of my interviewees agree that the role of
friendship and hemsehri networks have never lost their significance. Yeliz, who is
originally from a town that is famous among the trans community by the solidarity of its
people, explains the significance of hometown solidarity as follows:

Trans people are most of the time in contact with each other. For example if
I would be a part of that community I would say that I’'m living alone and I
need someone that could live with me and help me, who could be my
daughter and companion, to whom I can also teach this life. Than this wish
starts to spread. I don’t know, a friend of some of them from high school,
university or someone from the street or their town hears this and the
daughter finds the mother. Additionally there is also the “hometown” thing
among trans people. Especially people from X take care of each other a lot.
If a woman from X wants to transform and if she let someone from here
who is also from X, they protect that woman. This hometown thing happens
a lot. Especially for people from X. They act with solidarity and X has a big
ggans community. For this reason they protect and look after each other a lot.

%% Yani eskiden boyle bisey yoktu. Simdi bdyle katalogtan bakar gibiler, Facebook o bu
tizerinden bakip hatta mesaj atip ben geliyorum diye gelmeden ayarlayanlar1 varmis.
Yani ben yasamadim ama duydum etraftan. Hani tamam yokolmadi ama eskiden
tanigilirdi, kiz gelirdi, ya da senin arkadaslarini kizla tanigir sana getirirdi falan. Boyle
bi garip oluyo internetten.

3% Compatriotism

% Translar genel olarak birbirleriyle siirekli iletisim halindedirler, mesela ben onlardan
biri olsam tek yasiyorum diyorum, iste artik yapamiyorum hem yardimci olabilecek
hem benimle olabilecek birine ihitiyacim var diyorum. Yanimda dursa kizim olsa hem
bana yoldas olur hem de ben ona bu yolu 6gretirim. Sonra bu istek ordan ne biliyim
attyorum, liseden arkadasi, Uiniversiteden arkadasi ya da ne biliyim sokagindan biri,
memleketinden birine ulasiyo ve kiz gelip onu buluyo. Bi de memleket olay1 ¢ok fazla
bu translarda X’liler birbirlerini ¢ok tutarlar yani. X’li gaci doniismek istiyosa burdaki
gacilar haber verdiginde bi sekilde tanigmigsa biriyle bi haber salindiginda bi bilmemne
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Similarly, according to Hakan, trans women who live in the same neighborhoods know
each other and sometimes work “as agencies to find mothers for daughters or vice
versa’:

The girls living in the same neighborhood or street know each other. If

someone new is about to come there, everyone knows it. We know that. In

the meantime, if | say that | want to take someone to my home, my friends

are of my intention and they tell me about it. They ask me if | want the girl

who is related to somebody’s somebody is coming to neighborhood. In case

I want, | say okay; | meet the girl, we give it a try for a while. Now 1 just

realized that it is like partner agencies, you know.*
Despite the diversity in the ways that bring mothers and daughters together, after
accepting each other as mother/daughter, queer Kinship evolves into an intense period in
which daughters’ relation with womanhood practices starts under the guidance of their
mothers. As mentioned in Chapter 1, this process lasts between two to four years and in
most cases the mothers accept and see their daughter as a ‘woman’ — even if they would
not fit to the normative woman image - and “teach” their daughters “how to be a
woman.” More than that, in this context, mother/daughter relationship turns into a site
where daughters are recognized as “a woman,” as Ates stated above.

During our interview, Yildiz stated the “importance” of those years and explained

the various steps of this process as follows:

You need to teach her everything within two-three years. Imagine she is
coming to you with beards, with this or that. You teach her everything from

oldugunda o gaciy1 korurlar hemen. Memleket seyi ¢ok fazla yani. Hele ki X’liler. Onlar
cok dayanisirlar ve X’in c¢ok biiyiik bi trans kitlesi vardir. O yiizden birbirlerini ¢ok
korurlar, birbirlerine sahip ¢ikarlar.

36 Yani ayn1 mahallenin ya da sokagin kizlar1 birbirini bilir. Ona gore eger oraya yeni
biri gelecekse bu dnceden bilinir. Biliriz yani. O sirada diyelim ben dersem ki ben birini
almak istiyorum evime, bunu arkadaslarim biliyo oluyo ve bana soyliiyo mesela. Iste
falanca yerden falancanin falancasi kiz geliyomus ister misin diye. Ben de ona gore iste
istiyosam evet diyorum, bi tanigiyorum, deniyoruz birbirimizi falan. Boyle partner
ajanslar vardir ya, onlar gibi aslinda simdi sdyleyince.
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the very beginning. You tell her about the drill, you teach her how to be like

a woman and how to behave like a woman. So, he learns by observing but

as a mother you have got to tell her.*’
Throughout my research process, I realized that the emphasis on “real” womanness
occupies a significant place in the narratives of my participants in relation to their
mother/daughter relationship. However, more than its significant role in recognition and
acceptance as a woman as discussed above, through establishing a hierarchy based on
normative codes of beauty, queer kinship reveals the risks of the reproduction of binary
oppositional gender norms. Parallel to this argument, the following section focuses on
this period in which mothers transfer their knowledge and experience on womanhood
and guide their daughters’ gender identity reassignment process.
2.7. Queer Kinship and Womanhood

In most of my interviews, terms such as “the system” and “racon” were used first
in relation to womanhood. According to most of the mothers’ narratives, daughters
become experienced by learning “how to be a woman” and “how to act like a woman”
during these first years of their kinship. According to Asya:

Throughout your stay-over, you are responsible for her eyebrow shaping,

waxing, hair growing, extending hair, for the clothes she wears, shoes, bag,

eehh... the circles she is goes in and out, the people you are going to

introduce her, preparing her for work, you are responsible for all these

processes. You take care of her, you teach her the right way to do things, as
folks say, you teach her the way. *

37 Bu iki li¢ yilda her seyi ogretmen gerekiyor... Diisiin iste eline bazen bi geliyo,
sakallar1 var, osu var busu var. Sen ona en bastan her seyi Ogretiyosun. Raconu
anlatiyosun, bi de tabi nas1 kadin gibi olunur, kadin gibi davranilir bunu 6gretiyosun.
Yani o da gorerek 0greniyo zaten ama tabi senin de anlatman gerekiyor bir anne olarak.

38 Kaldigin siire boyunca da artik onun kasim1 almasindan, agda yapmasindan, sagini
uzatmasindan, kaynak yapmasindan, giyecegi kilik kiyafet, ayakkabi, ¢anta, uth girip
cikacagi ortamlar, tanistirman gereken insanlar, ise ¢ikartman, onu ise alistirman, bu
sureglerin hepsi senden sorumlu. onunla ilgileniyosun, ona yol yordam Ogretiyosun,
Oyle deniyo halk dilinde, yol yordam 6gretiyosun iste.
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According to Hakan, “a good daughter listens to her mother and follows the advice of
her mother”:

Since we know this world, we already have a mental scheme. First, we start
with the hair, bring her to a wax salon. Then start laser hair removal, then
you teach her how to dress up. At the beginning we usually dress very
lamely. Then there is make and other stuff, so it takes quite time. There
come the hormones, the breasts, this or that. But actually at the beginning
the breasts grow with the hormones but we need to enlarge them, don’t we

(laugh).®

Similar to Hakan, Rojda who is a daughter for 11 months, explains how her mother
“guided” her:

Back then, my hair was pretty long, I made it like Rihanna’s hair. It was still
sissylike. That’s how I began. I am not giving the name, but I had a mother.
She did no harm to me. I had more gayish clothes, not womanish clothes.
Because I didn’t live with my parents, my dancer friends here and there
gave me most of the clothes | had. My mother bought me clothes and she
even put allowance into my pocket every day, when necessary. She helped
me out with the surgery. She always supported me morally and materially.
She is the first reason bringing me to these days from the past. Well, the
cosmetics, the surgery, the breasts, the nose, the hair, then the trans life...*°

Accordingly, narratives of daughters who start their transformation parallel with their
becoming a daughter provide another important answer to our question that we raised in
the beginning of this section. As Rojda points out, mothers’ extensive and unique

experiences on “how to become a woman” include very valuable information for

39 Simdi biz bu alemi bildigimizden, bi plan oluyo zaten kafamizda. Yani once iste sagla
basla ugrasiyoruz, biraz agdaya gotiirliyoruz. Sonra tabi lazere basliyo, sonra
giyinmesini 6gretiyosun, genelde ilk baslarda pek bi pacavra giyiniriz biz. E iste
makyaj1 osu busu darken biraz zaman aliyo tabi. E sonra hormonu, memesi, osu busu da
geliyo. Ama tabi ilk meme, hormonal birlikte ¢ikar zaten ama biiylitmek de lazim di mi
ama (giiliisme).

“ Hani o zamanlar zaten yart sagliydim ben Rihanna modeli yapmistim. Hani
gacivariye kaciyodu yine de. Orda bagladim. Yine isim vermicem iste orda bi anne oldu.
Bana bi zarar1 olmadi hi¢. Cok gacivari kiyafetlerim yoktu daha c¢ok geyimsi
kiyafetlerim vardi zaten ailemle bulunmadigim i¢in sagdan soldan dans¢1 arkadaslarim
filan vermisti bigok kiyafeti o bana gitti kiyafetler aldu, yeri geldi cebime her giin
har¢ligimi koydu, ameliyat olurken yine yardimci oldu. Maddi manevi yardimci oldu
hep. Hani eski halimden su halime gelmemin birinci sebebi odur. Iste estetik ,
operasyon , gogls, burun sag¢ sonra trans yasam hayati...
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“inexperienced” daughters. Peri who is at the beginning of hormone treatment under
guidance of the mother said:

First you don’t know what to do. It is not the kind of information you could
get at the time. Although it is much easier to get information on the
hormones from Internet, 1 still rely on more Pelin’s knowledge. Apart from
this, most of the girls still cannot think to go online and search for which
hormone to take. They ask the mother, they learn from the mother, go to a
drug-store, but them and use them. The mother does that, she brings the
information that is hard to obtain right to you. **

Very similar to Peri, Yeliz said:
Because that mother always, just like | said, gets her hair done, provides her
with the hormones, tells her where to buy them and communicates the
experience to her. Once in a month, you’ll swallow, only one you’ll take.
Because the other, the girl, doesn’t know, she knows nothing, how could
she? Not all of them are political, not all of them are educated, they are not
Internet users.*?
Additionally, from themothers’ side, the narratives are very parallel to those of the
daughters’. They mostly mention the “big data” they have on “how to look like a
woman.” According to them, these tricks and information that they teach are very
important, indeed priceless, for “new” daughters who still look “lagovari”®. Alev who
had three daughters till now, explained how and what she teaches to the daughters:
I’ve said it before; you totally learn how to be a woman. For example,

hormones are a very complicated issue, if you go to a doctor, you’ve got to
deal with lots of stuff. But we know, each of us tries them separately. Which

41 Ya birincisi ne yapacagimi bilememe var. aslinda hani bu sirada ulagabilecegin bi
bilgi degil. Yani hormonlarla ilgili bilgi almak artik internetle daha kolay olsa da ben
mesela hala Pelin’in bilgisine daha ¢ok gliveniyorum. Ama bunun disinda kizlarin
birgogu da internete girip hangi hormone aliyim bilmem neyi sunu bunu bilmez. Sorar
anneye ondan Ogrenir, gidip alir, kullanir, o sey yapar, ulagilmasi zor olan bilgileri
ayagina getirir.

42 CUnki yani 0 anne ona hep iste az once de dedigim gibi iste iste sagin1 yaptiricaktir,
hormonunu saglicaktir hormonunu nerden almasi gerektigini, deneyimi aktaricaktir,
ayda bi tane yiceksin bi tane alcaksin. Ciinkii bilmiyo ki digeri yani, hi¢ bilmiyo, e
nerden bilsinler hepsi politik degil, hepsi okumus yazmis degil, internet kullanan
insanlar degiller.

29 <¢ %9 <¢

4 .. . . . .
¥ Lagovari is a Lubunca word in the meaning of “manlike”, “manly”, “masculine”.
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medicine do what? Which ones makes you on fire and which one puts that

fire? We know all of this. Which one has what kinds of side effects? | tell all

of this to her. Which doctor does what? What is the cost, etc.?**

According to Yildiz, throughout the sexual reassignment process, daughters should
"suit" their mothers. For instance, what she expected from her daughters was to “get
dressed as classy as her” and “behave as elegant as she does.”

Throughout my fieldwork, I realized a second angle that gives another authority to
mothers over their daughters in terms of their appearance regarding both their "beauty"
and "dressing style". Yildiz found my question "What would you do if you would have a
daughter who would like to keep her moustache?" almost unintelligible and answered
me as follows:

Why does she go into such trouble then? I don’t want that. If you disguise as

a woman, you will do it completely. Do you see any woman with moustache

or beard around? No, I don’t get it, how will she become my daughter? She

both has handlebar moustache and wears a mini skirt?

Well, it doesn’t have to be handlebar. How should I put it? Let’s say,

she says I am a woman but I don’t want laser hair removal. What

would you say then?

What can I say? I’d ask, “Are you an idiot?” A proper daughter should

comport you. | have been living here for almost thirty years. Everyone

knows me. Is that appropriate for me to hang around with a shabby girl? No.
She will pay attention to what she wears and how she looks.*

4 Dedim ya tamamen nasil kadin olunuru &gretiyosun. Yani hormone mesela ¢ok
karmasik bi durum, doktora gitsen onca sey, ama biz biliyoruz, hani ayr1 ayr
deneyenlerimiz var, hangi ila¢ ne yapar, hangisi azdirir, hangisi sondiiriir biliyoruz.
Hangisinin ne yan etkisi olur falan filan iste. Bunlarin hepsini anlatiyorum. Hangi
doktorda ne yaptirmak lazim, kaga yaptirmak lazim falan filan iste.

45 E o zaman niye bu kadar zahmete giriyo ki anlamadim. Istemem ben oyle. Kadin
kiligina giriyosan, tam giriceksin. Sen biyikli, sakalli kadin gériiyo musun etrafta? Hayir
anlamadim yani, nas1 kizim olacak ki o zaman? Hem pala biyikli olacak hem mini etek
giyecek mesela dyle mi?

Yani pala olmasi gerekmez tabi de. Hani ne biliyim mesela dese ben kadimim ama
lazere gitmek istemiyorum. Ne dersin o zaman?
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In contrast, there were few participants that kindly reminded me about the dangerous
relation between mother/daughter relationship and normative gender norms. During our
interviews, Cimen and New Wave critically stressed the importance of this period and
discussed the authoritative attitudes of mothers over their daughters during the gender
identity reassignment process. They both explicitly named this situation as
“transnormativity” and accused the mother/daughter relationship by reproducing “fixed
womanhood images” (Cimen). According to them, the sex work business requires
“certain beauty codes” and queer kinship can reproduce these codes, and end up by
limiting other alternatives of “being”:

When you look from that perspective, it is a relationship you enter as a man

but go out and continue as a woman. If you say | want to put on lipstick and

keep the beard, you will have no mother around because this is the system,

and that system makes up the transnormativity.*°
Similarly, Simpson (2012) focuses on the implicit dress codes that are experienced as
"pressures to conform, for those who want to access particular communities™ (42) in his
discussion on different gay communities and the codes and norms that they develop.
Research on this issue reveals the pressure on particular images such as "very hyper-
masculine young men" among gay men and its potential risk of carrying physical
barriers on access to communities (Simpson, 2012; Taylor, 2007; Valentine, 1993).
Accordingly, the emphasis on womanhood and the pressure on daughters by the mothers

through norms of gender roles reveal that this example of queer kinship does not aim to

position itself against binary gender roles. In this regard, in the following section, I will

Salak misin? derim ne dicem?... Kizin dediginin yanina yakismasi lazim. Ben burada 30
senedir yastyorum neredeyse. Beni herkes bilir tanir. Yanimda g¢apulcu gibi bi kiz
gezdirirsem uygun kagar mi1? Olmaz. Dikkat edicek ne giydigine, nasil goriindiigline.

*® O taraftan bakinca, erkek olarak girip, kadin olarak ¢ikip devam ettigin bi iliski bu.

Ruyj siliriyim ama sakalim kalsin dersen anne manne kalmaz etrafinda. Sistem bu ¢iinkii,
transnormativiteyi olusturuyo o da
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focus on the conflicts between mothers and daughters in relation to binary gender norms
and reveal how the “beauty” of the daughters can impact mothers’ attitudes towards
them. Meanwhile, through the example of ‘domez’*’ daughters, | will extend the
discussion on sources of conflict in queer kinship.
2.8. "'Don't be such a romantic™- Conflicts Between Mothers and Daugthers

In the case of queer kinship, barriers that were mentioned by Simpson (2012)
could cause rejectionby the mother and/or loss of companionship. Burcin explains that if
you are starting a mother/daughter relationship, you as a daughter should accept the
responsibilities and difficulties associated with it. As | mentioned before, a couple of
hours after saying that “"people keep calling her mother, but she does not really call
anyone her daughter,” Burcin opened her Facebook account and started to show me the
"real daughter" among her trans daughters and to talk about how she is "proud of her".
This pride derives from "her [the girl’s] beauty":

Look, this is my real daughter. The only transwoman whom | can call my

DAUGHTER. You know what, when she first came to me she looked like

Mesut Yilmaz. You know how many times this chin was broken? How

many surgeries, how many operations, how much silicone? | call her my

silicon valley.

That’s really nice.

*" Domez is a Lubunca word that means a daughter who works for you as your slave.

She cleans the house, takes care of everything related with the house. In domez-mother
relation, mother has a lot of rights on domez and most of the time she behaves very
badly to her domez. According to Yeliz, domez daughters stay with their mothers
because even if they are treated in a bad way, mothers still help them for the gender
identity reassignment process and sex work. Mothers such as Burgin and Y1ldiz told me
that, especially mothers of domez girls ask for money for every single night that she stay
at her place together with every single customer that she has. According to most of my
interviewees, having a domez is like having a slave and it is purely an exploitation of
labor.
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Eh, well. If you say I am gonna be a woman, you will be like this. You
cannot be a woman with a little make-up and putting a skirt on.*®

In this context, what makes a daughter “real” for Burgin strongly relates to her
daughters’ physical appearance and “beauty.” Similarly, while we were talking about the
future of my fieldwork, Alev’s enthusiasm to arrange an interview for me with the only
one of her one of her daughters, who has been through sexual reassignment surgery,
reveals the hierarchy established between daughters in relation to their gender identity
formation process. Similarly, Yildiz described the conflict that took place between her
and one of her previous daughters that ended their mother/daughter relationship as
follows:

You cannot make some of them listen to you. Well, we are doing it for

them, we are showing the way to make their wishes come true. But if you

say | do not want to make the boobs now and be busy with irrelevant stuff.

Sorry honey but they dismiss you. *°
In most of the cases, the source of conflict emerged during the first two to four years of
the queer kinship. Levent remembered, for example, how one of his closest friends was

struggling with her mother’s rules during the first year of her mother/daughter relation:

She told me at the beginning. In the first year you are going to do this, at the
end you’ll get your surgery. But throughout this first year she forbade her

*® Bak iste bu benim gercek kizim. KIZIM diye seslenebildigim tek trans. Var ya bu
Mesut Yilmaz gibiydi bana ilk geldiginde. Bu c¢ene kag kere kirildi biliyo musun? Kag
kere ameliyat, kag kere operasyon, kag kere silikon. Ben silikon vadim diyorum ona.

Gercekten ¢cok hosmus.

Eee iste. Kadm olucam diyosan bdyle olucaksin. Oyle iki makyaj, bi etek ¢ekmekle
olmuyo kadinlik.

49 Bazilarina s6z geg¢iremezsin. Yani sonugta onlarin iyiligi i¢in yapiyoruz, yapmak
istedikleri seyler icin yol gosteriyoruz. Ama sen gelir de yok ben onu simdi
istemiyorum, yok memeyi sonra yaptirtyim diyip baska seylerle ugrasirsan kusura
bakma giiliim ama birakirlar yani.
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daughter to copulate or to have a relationship with someone. When we met
she told me this and she told me how she secretly saw people.*

Similarly, Yildiz states that she mostly had conflicts with her daughters because of their
relationship with men:

You cannot confuse the work with love. If you do, you are done. You’ve

just come here, you are new, right? There is a lot to do, the operation, the

surgery etc. You say | am gonna be a sex worker but this is not something

you can do abruptly. You need to learn. But when the girls come first, they

are hickies you know, they dedicate their lives to the first one who flirts

with them. When this is the case, | get angry and this becomes a problem. If

you say something, then you are gonna do it. You can make love later, but |

cannot tell this.>
The narratives of my interviewees also revealed another source of conflict between
mothers through the identification of “real motherhood”. Whilst talking about the
relationship with their mothers/daughters, all of my interviewees clearly differentiated
themselves from being a mother of or being a “domez”. Additionally, most of them
rejected identifying their relationship as that of mother/daughter relationship and rather
preferred to call it a form of "exploitation". Y1ldiz makes a clarification and calls herself

and mothers like her as "real mothers" and the other ones as "the ones who call

themselves as mothers.” She says:

50 Bagtan soylemisti iste yani ilk yil sunu sunu yapicaksin, en sonunda da ameliyat
olursun diye. Ama bu ilk sene boyunca biriyle iliskiye girmesini ya da iliski kurmasini
yasaklamigti. Goriistiiglimliz zamanlarda bunu sdyleyip nasi gizli gizli birileriyle
gorlstiigiinii anlatiyodu.

51 Askla isi karistirmicaksin. Karistirirsan yanarsin. Yani gelmissin, yenisin di mi?
Yapilacak onca is var, operasyon, ameliyat vs. e seks isciligi yapicam diyosun ama bu
oyle rastgele yapilacak bisey degil. Ogrenmen gerek. Ama kizlar iste boyle gelince, bi
de kezbanlar tabi, ilk mavi boncuk verene hayatlarini veriyolar. E dyle olunca da ben
kiziyorum sorun ¢ikiyor, bisey diyosan, yapicaksin, sonra yap canim aski yani ama iste
anlatamiyorum.
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This is not motherhood, but total exploitation. You cannot be a mother by
exploitation, saying come my daughter and stay with me and by exploiting.
But there are a lot of those types in this world.*
Burcin also very clearly diversifies herself from mothers of "domez" and mentions that
she would never do "such things" to an inexperienced girl. Similarly Pelin and Alev
emphasize their differences from mothers of "domez" girls and continue as follows:
They make money out of their situation. Transwomen with not many
customers can do things like that. Or sometimes they just do it as a
demonstration of power. I never did that, | think it is torture to constantly
treat someone this way. (Pelin)*®
They are human. | have faith and there is something called rightful due. No
one should take anyone else’s rightful due. It is shame and sin. I know
people who shits on the floor and make their subordinates clean it just to
torture. This woman taught you how to dress and helped you. So what?
(Alev) **
On the other hand, as a researcher and an activist, not meeting with any "domez" or a
mother of a "domez" encouraged me to talk more about it. In other words, both "domez"
girls and other girls are considered as daughters, and as Toprak states, nobody really
looks for a daughter by saying "l want a domez, I want a slave”. Sometimes at the
beginning, sometimes as the relationship evolves, some mothers starts to "use™ their

daughters as "their maids". Yeliz states that this situation also creates a conflict between

mothers and daughters due to “unfair” attitudes of mothers. According to her, most of

52 Bu annelik falan degil yani, somiirii tamamen. Gel kizim kizim, kal benle canim diyip
kiz1 sdmiirerek anne olunmaz. Ama iste bizden ¢ok onlar var bu alemde.

53 Bulunduklar1 durumu paraya ¢eviriyolar iste. Yani pek miisterisi olmayan translar
bdyle seyler yapabiliyo. Ya da bazen sadece gii¢ gosterisi i¢in yapiyolar iste. Ben hig
yapmadim yani siirekli olarak birine boyle davranmak iskence bence (Pelin)

54 Allah inanci olmayan insanlar bunlar. Ben inantyorum ve kul hakki denen bi sey var
yani. Kimsenin hakki kimseye ge¢memeli. Yazik giinah yani. Ben sirf iskence olsun
diye yere si¢cip bokunu domezine temizleten insanlar biliyorum yani. Bu kar1 sana nasil
giyinmesini 6gretmis, sana yardim etmis nolacak yani (Alev).
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the daughters endure and do not discuss this conflict. She explains some of the reasons
that silence daughters during times of conflict as follows:

Look, the mother grabs a big carrot in her hands. It is worse if the mother is
beautiful. The daughters thinks, sees the mother and says, “I will endure no
matter how bad it is gonna be because | can end up like this woman in the
end. I will have bazooms and twat. | am gonna be who | want to be, | am
gonna be free. So she grits her teeth and sits. Meanwhile she learns the job.
Of course it is a very bad period but you take that road for the carrot.”®

According to New Wave, the emergence of these conflicts is not surprising. She defines
this kinship similar to a "master/apprentice relationship” in which the master, i.e. the
mothers in our case, “train” their daughters on gender identity reassignment and sex
work which gives the power to the mothers and create a hierarchy which makes
mother/daughter relationship vulnerable to conflicts. According to her, motherhood is "a
level to achieve"” for many trans sex worker women:

It is no doubt that the relationship is not a one-way straight road in any
economy. The mother also benefits from this. The daughter helps the mother
with cleaning the apartment. The mother establishes a kind of power, she
jumps ahead, as can be seen in every profession. This is like being a boss
and forming up your own staff. Then your daughter becomes a mother, and
then the conflicts between mother start to occur. Where there is money,
hierarchy inevitably and spontaneously emerges. You call it
mother/daughter or employer-employee. This mother/daughter thing, |
think, is all about the economy. There is no need to be romantic at all.*®

55 Simdi anne biiyiik bi havug tutuyo elinde. Hele de anne giizelse falan daha da fena.
Kiz simdi diisliniiyo, goriiyo anneyi de, diyo ki "ne kadar kotii olsa da dayanicam,
¢linkii sonugta sonunda bu kadin gibi olabilicem. Titam, putkam olcak. Istedigim gibi
olucam, daha 6zgiir olucam falan. Oyle olunca da disini sikip oturuyo iste. O sirada isi
Ogreniyo falan. Hani kotii bi donem kesinlikle tabi ama iste havug ic¢in gidiyosun o
yolda.

56 Tabi higbi ekonomide iliski tek yonlii ilerlemez, onun bi de tersi bi yonde anneye
getirileri var, evini temizlemesine yardim ediyo. En azindan bi iktidar olusturmus oluyo,
bi asama atlamis oluyo, yani biitiin mesleklerde olan seyler. Patron olup, kendi kadronu
kurmak gibi bisey bu aslinda. Sonra senin kizin anne oluyo, anneler arasi ¢catisma oluyo
falanlar filanlar. Biraz paranin dondiigii yerlerde, hiyerarsi kaginilmaz ister istemez
kendi kendine olusuveriyo. Ona anne kiz dersin, patron is¢i dersin, onunla ilgili bi
kavram ekonomiyle ilgili bi kavram oldugunu diisiiniiyorum bu anne kizligin. Oyle ¢ok
romantik olmaya gerek yok bence.
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Similarly, according to Cimen, there is a hierarchy at the center of the mother/daughter
relationship. She states that from experience to appearance, mothers are most of the time
"superior" to their daughters; furthermore, some of the mothers choose to reveal it in a
"very hierarchical way" which creates conflicts while some do not:

Sometimes this relationship turns into a power demonstration. It sets the
ground where the mother can feel better, more powerful and more complete.
Even if her relationship with the daughter is good, | mean even if she does
not exploit the daughter like her subordinate, some mothers feel more
experiences just because of their daughters’ existence.

Because their daughters remind them the fact that how experienced they are.
But when the mother is too tough they start to have problems with their
daughters. Either the daughter or the mother leaves.

Sure, there is the monetary aspect. After all, this daughter pays the half of
the rent, the bills and the shopping after a while, in case she lives with the
mother. Sometimes she gets admission to the home under these conditions.
Well, it is not possible to say that all of the mothers are like this. There are
mothers who behave their daughters very differently, mothers who don’t get
even a penny from their daughters but | guess when we look at the majority,
we need to see the monetary side of this relationship.>’

Parallel to Cimen, Levent once again gives his friends’ example and draws attention to
another aspect of the financial angle of queer kinship that forms conflicts between the
parties:

If the mother meets her daughter, let’s say, when she is 45 or if she accepts
her second or third daughter around those ages, she keeps her home lively.

57 Bazen gli¢ gosterisi oluyo bu iligki. Annenin daha iyi, daha gii¢lii, daha tamamlanmis
hissetmesi i¢in bir yer olusturuyo. Kiziyla iligkisi iyi de olsa, yani kiz1 domez gibi
kullanmiyo da olsa, bazi anneler, kizlarinin varligindan dolay1 daha pismis hissediyo.
Ciinkii kizlar1 onlara aslinda ne kadar deneyimli oldugunu hatirlatmis oluyo. Ama
annenin sertligi fazla oldugunda da iste kizla arasinda sorunlar ¢ikmaya basliyo. Ya kiz
ya o birakip gidiyo.

Parasal yonii de var tabii. Sonugta en basitinden bu kiz bi zaman sonra beraber
yasanilan durumlarda kiraya, faturalara, alisverise ortak da oluyo. Bazen zaten bu sartla
eve giriyo. Yani hepsi boyledir demek imkansiz, ¢ok farkli sekillerde davranan, hi¢ para
almayan anneler de var ama iste ¢ogunluga bakinca biraz saniyorum parasal yanini1 da
gérmek gerekiyo.
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There is this example which | closely witnessed. The mother made her

daughter not work for a whole year but she told her daughter to stay at the

window. So she keeps her home alive, the daughter seems young and

enthusiastic. Men get impressed by this and come to home. But in the

meantime, the mother induces men or she directs them to other girls

working, if there is any. So the daughter forbidden to work accelerates the

money circulation. But she cannot do anything, she cannot sleep with men

or anything else. She cannot earn money as she wishes, which makes

troubles naturally.®®

Focusing on terms such as queer and queer kinship, in this chapter, | tried to
discuss the construction of queer kinship among trans sex worker women. At the same
time, through the narratives of both mothers and daughters, | tried to establish a
parallelism between the role of queer kinship on empowerment and my participants’
constant encounter with transphobic attitudes through their experience with their
families and society within the scope of their gender identity and sex work. Lastly, after
discussing the significant relation between queer kinship and womanhood, based on the
narratives of both mothers and daughters | focused on the sources of conflicts in queer
kinship. | argue that the emerging queer intimacies explored here reflect a sense of
resistance against normative forms of intimacy and contain ambiguous, variable,
conflictual and changing dynamics, while at the same time providing solidarity and
companionship (Plummer, 2003).

After framing the construction of queer kinship and the importance of the first two

to four years in terms of gender identity reassignment, in the following chapter, I discuss

how queer kinship affects daughters’ relations with customers and the state apparatuses.

58 Eger anne kiziyla ne biliyim iste 45 yasinda falan tanistiysa, ya da iste 2. ya da 3.
kizin1 bu yaglardayken kabul ettiyse, bi yandan da evi canli tutmus oluyo. Mesela benim
cok yakindan sahit oldugum bi 6rnekte. Anne kiz1 1 yil calistirmamisti, ama kiza camda
durmasin1 soylilyodu mesela. Hani evi canli tutuyo o, geng, istekli falan. Adamlar da
ondan etkilenip geliyo mesela, ama o arada da anne kafalayiveriyo ya da iste o anda
baska kizlar varsa ¢aligan onlara yonlendiriyo falan. Boylece para akisinin hizlanmasina
yardimct oluyo kiz. Ama hicbisey yapamiyo, yatamiyo, kalkamiyo, istedigi gibi para
kazanamiyo falan. O da dogal olarak sikint1 yaratiyo.
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Whilst focusing on the content of the knowledge that gets transfered from mothers to
their daughters, | reveal the life-sustaining importance of queer kinship through

examples of my participants.
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CHAPTER 3: QUEER KINSHIP & INTRODUCTION TO ALEM

“For an experienced event”, wrote Walter Benjamin, “is infinite at any rate,
confined to one sphere of experience; a remembered event is infinite, because it is only a
key to everything that happened before and after it” (1929 34). Investigating the routines
and dynamics of queer Kinship, during the process of my fieldwork, encouraged me to
chase after the remembered events and the 'knowledge’ transmitted from mothers to their
daughters. Butler, in her talk titled “Queer Bonds” (2011), states that to understand
queer relationships, first we need to understand the condition of precariousness as
something that binds us to those whom we may not know, but share the condition of
precariousness in which certain populations’ lives are regarded as livable, and others’ as
unlivable and/or unmournable.

During my interviews | was preoccupied by some of the questions asked by Butler
in Precarious Life: The Powers of Mourning and Violence: “Who counts as human?
Whose lives count as lives? And, finally, what makes for a grievable life?”” (2006 20). In
the last week of April, we were shaken by yet another hate crime. Cagla was murdered at
her house and all of her friends complained about the “ignorance” of the police handling
the murder case. According to their testimonies, the police did not want to touch Cagla’s
body and hindered the health officers’ access to her by saying, “Olmiis gitmis zaten,

5959

ellemeyin bunlarin 6liilerini”>”. While | was listening the story of Cagla and trying to

59 “She is dead anyways, do not touch their bodies.”
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find an Imam who would “accept” to lead the funeral prayers, I was occupied by the
same questions that were raised by Butler. When Cagla’s friends called her family after
the incident, their answer was “we don’t have a kid called as such”, they also refused the
responsibilities of taking her body from the hospital and organizing her funeral. As her
friends and activists from Istanbul LGBT and SPOD, we started to plan the funeral and
take action for a legal case. At the same time, one of us was calling forensics every 10
minutes to ask if her autopsy report was ready or not. Afterwards, we found out that
during the 10 minutesthe between our calls, Cagla’s body had disappeared. The officer
told us that it was her brother who came and took her body from the Forensics
Department. Then, | was occupied with more questions: Was the brother thinking
differently than her parents? Was he sad for his loss of a sibling? Was he mourning?
Could he find an imam who would lead the funeral? While | was wondering about these
questions and remembering Butler’s discussion of precariousness, Ates came to me and
said:

They say that she took two men into her room. This is one of the most
important rules actually. I don’t understand why she did that.®

Ates was looking surprised and looking for an answer on the reason that made Cagla to
disregard the most important rule of sex work and accept two men at the same time.
Ates’s confusion made me more curious and encouraged me to chase these rules and
knowledge passed from mothers to their daughters and see the extent of the knowledge
transfer together with its role on the experience of daily life.

5961

“Tirkiye’de kadin olmak zaten zor. Bir de trans kadin olmay1 diisiinsene”"" said

Pelin once during our interview. She was right, at least 34 trans women were murdered

% jki kisi almig diyolar odaya. Bu en dnemli kurallardan biridir aslinda. Neden yapti
boyle hi¢ anlamadim.
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in the past six years, Cagla was the 35" known and reported victim. According to
Transgender Europe, around the globe, there were 238 reported cases of murdered trans
individuals in 2013. Unfortunately, most of the cases stay unreported and silenced.
Transphobic attitudes of police officers and legal system that | discussed in the first
chapter plays a significant role especially in terms of trans women’s withdrawal from the
right to legal remedies. Deniz Kandiyoti’s significant work “Pink Card Blues: Trouble
and Strife at the Crossroads of Gender,” (2002) similarly comments on feelings such as
loneliness, depression and hopelessness as the mutual reactions of both mothers and
daughters that I interviewed. These responses emerged when, borrowing Kandiyoti’s
question, I asked “What does it take to be a woman?”* (278). Rojda puts it as follows:

You don’t have any insurance, you don’t have any health insurance, you

don’t get protection Dby the state, you have none of this. | got robbed, | got

beaten up and | also pressed charges. | got no result in the end. When you

go out to street for work, you get threatened by people to be stabbed, to be

bladed or to be chopped off with a knife or something like that. You press

charges and nothing happens because those who threaten you cooperate with

the police. You don’t get any positive result so you start fighting on your

own. | carry a pepper spray in my bag, a pocket-knife or something else of

that sort, | have to. You cannot blatantly say to those men come and kill me.

You cannot say come and rob me, take my money and cell phone because

you don’t earn them easily.*?
Rojda’s twice postponing our interview and rejecting our meeting outside her house

explains what it means to be a trans woman in the context of Turkey. Finally, she agreed

to meet me in the office of Istanbul LGBT]I Solidarity Association:

%1 1t is already diffucult to be a woman in Turkey. Can you imagine to be a trans
woman?”’

62 Bi giivencen yok, saglik giivencen yok, devlet tarafindan glivencen yok bunlarin
hicbiri yok. bugiin ben gaspa da ugradim, hastanelik de oldum sikayet¢i de oldum. Higbi
sekilde sonu¢ alamadim. Sokakta ¢arka ¢iktiginizda birileri tarafindan tehdit
ediliyosunuz, keserim, jiletlerim, dograrim, gidiyosunuz sikayet ediyosunuz hicbisey
olmuyo. Ciinkii hepsi polisle isbirligi i¢inde, o ylizden olumlu cevap alamadigin i¢in
artik kendin savagmaya bagliyosun. Cantamda biber gazi tasiyorum, ¢aki tastyorum
bilmemne tasiyorum, mecbursun. E goz gore gore de gel beni 6ldiir diyemezsin adama.
Gel beni esyami telefonumu parami gasp et de diyemezsin. Ciinkii kolay
kazanmiyosun..
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For example, I don’t go out. We don’t have right to life here, so we live here
like this. | don’t go out, most of us already live in the night. I try not go out
as much as possible. You don’t what they can do. There is also the problem
with the police. They grab your arm and try to take you because those
bastards get bonuses. It is like hunting. You are sometimes like a little deer
in the wild forests. That’s why I don’t wanna go out frequently.®

Similar to Rojda, Ates, stresses on the situation as follows:
You don’t have any rights basically, as a citizen you cannot benefit from
any rights. Generally these are the problems. The health, the law, the shelter,
they are all hindered.®*
As Nancy Duncan posits, “the materiality of our bodies is seen to exclude us from

b

participating in an ideal of reason which “knows no sex”, no embodied differences’

b

(1996 2). Therefore, this “spatially structuring binary” that Rojda’s narrative
underscores, “is employed to exclude, control, confine and suppress gender and sexual
difference preserving traditional patriarchal and heterosexist power structures” (Duncan,
1996 13). During my fieldwork, the binary structure that Duncan states was obvious in
the narratives of both mothers and daughters. Rojda calls her house and street in which
she lives and works as a sex worker as “our (trans women) universe”, and defines Istiklal
Street and most of the bars, restaurants, cafes and stores in Taksim as “their universe.”

When I asked, “Who is ‘they’?” she replied as follows:

Well, men, heterosexuals, women. Those who lean a normal life. Sometimes
even gays and lesbians. You cannot feel comfortable even with them.®

% Bak mesela ben disari falan ¢tkmam. Bizim burda yasamaya hakkimiz yok ki, yani
burda bdyle yasiyoruz iste. Sokaga falan ¢ikmam ben geceleri yasariz zaten cogumuz.
Giindiizleri de hani aligverise falan tabii ¢ikiyorum. Ama elimden geldigince
¢ikmamaya ¢alisiyorum. Yani adamlarin ne yapacagini bilmiyosun. Bi de polis derdi
var. Kolundan tutup gétiirmeye galistyolar. Puan aliyo ya serefsizler. Oyle av gibi yani.
Hani kiigiik geyik vahsi ormanda gibi oluyosun bazen. O yilizden de ben ¢ok ¢ikmak
istemiyorum digart.

® Yani ashnda higbi hakkin yok kisacasi vatandas olarak hicbi haktan
yararlanamiyosun. Genel olarak olan sorunlarin hepsi bunlar. Saglhiga, hukuka,
barmmaya bunlarin hepsinin 6nlerinde engel var.
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Rojda’s statement corraborates Nash’s (2010) argument that many trans individuals
“experience unsettling combinations of reification and/or exclusion and rejection in
LGBTQ spaces” (Halberstam 2005; Stryker 2006; Browne and Lim 2010). Yeliz

explains this situation from her point of view as follows:

We lead a very cheap life. No matter how qualified a transperson, they are
cheap in the eyes of some gay people. The language transpeople use is
cheap; ehh... their conversation is cheap. But a gay cannot seem like them,
he always lives in a better and more beautiful home, he is more
sophisticated or whatever.

Why do you belong in different worlds?

No matter what happens, a transgender person and a gay one cannot be the

same. Of course you can see them very close, they can be really close

friends. But there are some moments you cannot be with a leshian, with a

gay or with anyone else. They don’t understand you or theg/ can mock you,

we have seen that. You cannot help getting uncomfortable.®

Many narratives of trans women during my fieldwork mirror the isolation
discourse when it comes to talking about their position in the society. In the first chapter,
I hope to have shown the process of the establishment of queer kinship starting from the
moment of encounter until the moment that daughters leave the house of their mothers.

Similarly, in this chapter, | aim to follow the same path and follow the everyday practice

% Ya iste erkekler, heterolar, kadinlar. Normal hayati1 olanlar. Bazen hatta geyler,
lezbiyenler. Onlarlayken bile bazen tam iyi hissedemiyosun yani.

66 Ya bi ucuz yasiyoruz, bi trans ne kadar kaliteli olursa olsun ucuz olur 6zellikle de
baz1 geylerin goziinde. Kullandig1 dil ucuzdur, 11h sohbetleri ucuzdur... Bi gey ama,
onlar gibi goriinmez, her zaman daha kaliteli daha giizel bi evde yasiyo iste daha
kiiltiirlii daha bilmemne. ..

Neden ayrn diinyalarin insanlarisiniz peki?

Ne olursa olsun bi transla bi gey bir olamazlar. Yani ¢ok yakin goriirsiin, mutlaka da
yakin arkadastirlar, tabii ki. Ama bazi anlar vardir ne lezbiyenler, ne gayle ne baska
biriyle olmaz yani. Anlamazlar, ya da dalga da gecebilirler bazen 0yle durumlar da
gordiik yani. Rahatsiz oluyosun ister istemez.
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of queer kinship by revisiting the different steps of the transmission of knowledge from
mothers to daughters through a focus on their relation with customers and state
apparatuses. As discussed in the first chapter, the term queer kinship emerges as a
heterogeneous relationship encompassing a wide range of sites that help daughters to
arrange their interactions with other trans women, state apparatuses, public sphere and
customers. In this chapter, my argument unfolds on three different levels. The first level
aims to trace the role of kinship in sex work through the discussion of kinship as a
survival Kkit. During this section, | discuss the context of the knowledge transmission
from mothers to their daughters, a knowledge that protects daughters against potential
hate crimes that erupt from a number of unpredictable sources. In connection to my first
argument, the second describes the making of a queer geography (through the pointing
of transphobia-free spaces in the public sphere) among mothers and daughters and
discusses it as a product of urban subculture. Thirdly, I focus on the interactions of trans
daughters with state apparatuses (such as applications for new identity papers, the
avoidance of military service and interactions with police forces) as routine, yet
challenging, everyday experience.
According to the narratives of mothers and daughters, kinship plays a vital role in sex
work. While focusing on this role of kinship, almost all of my interviewees defined the
mother/daughter relationship as one in which they feel safe; often mentioning the word
“danger” in contrast. For instance, Burgin stresses on the relationship between safety,
kinship, and sex work with the following anecdote:

I have had daughters for years. Of course, it is more important for them to

have a mother because we tell them, we teach them how to do this job or

anything else. Shortly, we teach them the rules of this world. But you have

to think, though. Let’s say, I work more comfortably when I have my

daughter in my apartment because when the customer knows someone is
inside, he treats you in a more different way. Also, you teach your daughter
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everything. It only takes a cry from you, she immediately comes and knows
what to do because you talk to her beforehand.®’

Ates who is not living with her mother and at the the early stages of her career as a
sex worker and in the building her trans woman identity, comments on the issue as
follows:

For example I don’t live together but I am not a much active sex worker
now. For the girls who solely work as a sex worker, it is okay to live with a
friend but it is really important to live with a mother at the beginning.
Imagine she is the most scarlet of all scarlet girls, she knows everything, she
knows what to do in a case of danger. She knows how to get rid of danger,
she knows what to do to get around the man. She teaches her daughter all of
this so that her daughter could protect her in case anything happens to the
mother. The mother feeds the daughter and the daughter feeds the mother, it
is completely mutual, in this sense.®®

Yeliz agrees with Ates and puts it:

You have your daughter in the apartment, let’s say I let a pervert in, he does
something to me inside the room and | screamed, the daughter very well
knows what to do there. They are all coordinated, the daughter knows
what’s happening inside and what she should do, everything. | mean it is
necessary in every respect, the daughter also needs this, she needs it for her
future, for the life she wants. She really needs that relationship with the
mother.”

67 Benim yillardir kizlarim oldu. Tabi onlar agisindan daha 6nemli anneye sahip olmak
¢linkii biz anlatiyoruz da. Ogretiyoruz yani. Bu isin nasil yapilacagini, falan filan.
Kisacast alemin kurallarin1 6gretiyoruz. Ama Obiir taraftan da diisiinmek lazim. Yani
ben mesela simdi evde kizim varkene daha rahat ¢alisirim mesela, ¢linkii igerde birinin
oldugunu bilince miisteri daha farkli davranir sana. Bi de kiza Ggretirsin her seyi. Bi
bagirmana bakar, hemen gelir, ne yapacagini da bilir. Ciinkii konusursun onla daha
onceden.

% Ben beraber yasamiyorum mesela ama o kadar aktif bi seks is¢iligi de yapmiyorum su
anda. Ama sadece seks is¢iligi yapan kizlar agisindan hani bi arkadasla da olur tabi ama
anneyle yasamak ilk baslarda ¢ok onemli. Kelvalar kelavi bi kadin yani diisiin her seyi
biliyo, bi tehlike aninda ne yapilmasi gerekiyo, ya da tehlike anin1 gecistirmek, adanmu
kafalamak i¢in ne yapilmasi gerektigini biliyo. Bunu hem kizina 6gretiyo ki onun basina
gelirse kizi onu koruyabilsin, hem de aynmi bilgileri olas1 bi tehlike aninda kizini
korumak icin kullantyo. Tamamen karsilikli yani, anne kizi, kiz da anneyi besliyo bu
agidan.

% Kizin var evde yani ben atryorum bi sapig1 aldim diyelim igeriye yani, adam bana

icerde bisey yapti bi ¢iglik attim, kiz orda ne yapmasi1 gerektigini ¢ok iyi bilir yani,
onlar hep paslagsmislardir, orda ne oldugu onun ne yapmasi gerektigini falan her seyi
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Most mothers and daughters | interviewed agreed that, in general, mothers and
daughters live together and do sex work together. According to them, this situation has
been changing in time: mothers and daughters are starting to establish their kinship
while living in different houses (as in the cases of Ates and Pelin or Toprak and her
daughters). However, as Alev would also agree, for some of my interviewees, living
together is one of the first conditions in mother/daughter kinship.

They live together. But like you said, nowadays there are those who don’t

live together. It is not an obligation of course but it is a must to live in the

same home. I feel like you don’t do justice to this relationship.”

Regarding the ones who live together, sex work and the need for safety occupies a
significant place in their kinship relations. As | mentioned above, most of the mothers
and daughters focus on the issue of taking “strangers” at home because of their work as
well as the lack of security in working outside the home to define their vulnerability in
the face of possible hate crimes from customers. Levent explains the safety benefits of
living together:

Because you are taking your clients home, men you don’t know are coming

to your home from streets or from Internet now a days. So what you know

about them is just what they say. So this kinship reduces the risk of getting

in trouble if you are living or working together. So both mothers and
daughters provide safety for each other. ™*

bilir yani. Yani diyorum ya her sekilde ihtiya¢ bu o onun ona ihtiyact var gelecegi igin
istedigi hayat i¢in, onun da ona ¢ok ihtiyaci var aslinda.

"% Beraber yasarlar. Yani dedigin gibi simdilerde ayni evde yasamayanlar da var. Hani
zorunluluk da degil tabi ama aym1 evde olmazsa olmaz gibime geliyo. Yani hakki
verilmiyomus gibi geliyo.

" Ben giivenlik oldugunu diisiinliyorum. Cilink{i eve miisteri aliyosun hi¢ tanimadigin
adamlar geliyo, sokaktan ya da simdi internetten. Yani sadece onun sdylediklerini
biliyosun. Eger ayn1 evde calisiyosan ya da yasiyosan basina bisey gelmesi ihtimalini
azaltmis oluyosun. Yani hem kizlar anneleri i¢cin hem de anneleri kizlar1 igin giivenlik
olusturmus oluyo.
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According to Rojda, in order to survive as trans women who do sex work, daughters
need experienced protectors:

You are coming to a life that you cannot make it all alone. You cannot
accommodate; you cannot survive. For sure you need someone who is
experienced... Think! I just came to this life, can you do it alone? Because
you do not know the environment, you do not know how dangerous, how
bad it is. You have to encounter with a lot of people, a person (customer)
can say lets just be together and we will talk about the money later and then
can harm me, you need to trust someone. | did, and | never faced with
difficulty in terms of that. ™

Moreover, according to most of the mothers and daughters that | interviewed,
being a daughter of a trans woman who is known by the community provides advantages
and even acceptance. As Toprak, Yesim, Yeliz and Yildiz put it, sex work is very
competitive among trans women and newcomers are not welcomed if they are not
“under the wings of a mother” (Yesim). According to Yeliz, “to be a daughter of
someone” plays a very important role in the community because it protects the daughters
from possible dangers that could come not only from customers but also from other trans
and/or sex worker women:

This is a very competitive place. It is the bread money after all and if you

don’t know no one wants you in their territory. | even saw when it got ugly,

people hired men and made them beat the daughter to dismiss her. So, let’s

say, when you say I am Ebru’s daughter or when your mother comes to the

street and says Ayse will work here from nowon, no one can do anything

because mother are powerful. The others get afraid of doing anything to you
because they know that your mother will make their life miserable.”

2 Hayata yeni geliyosun bi kere, tek basina yapamazsin. Bi yerde barinamazsin
kurtulamazsin. Muhakkak daha bilgili, yasamig gérmiis insandan Ornek almalisin...
Diisiin simdi ben bu hayata hop diye atladim diyelim tek basina ne yapabilirsin?...
Ciinkii ortami bilmiyosun, ortamin ne kadar tehlikeli, ne kadar koti oldugunu
bilmiyosun, karsina ¢esit ¢esit insan ¢ikiyo, beni alir gel paray1 hallederiz birlikte olalim
diyip, sana zarar da verebilir, gliven lazim. Ben giivendim, hi¢ de zorluk ¢ekmedim bu
agidan.

® Simdi bu ¢ok cekismeli bi yer. Ekmek parasi sonugta. Ve bilinmiyosan, kimse seni
alanine sokmak istemez. Hatta cirkinlestigi noktalar da gérdiim ben hani kiz1 atmak i¢in
adam tutmalar, dovdiirmeler falan. O yilizden atiyorum ben Ebru’nun kiziyim dediginde,
ya da iste annen sokaga gelip, Ayse artik burada calisacak dedikten sonra sana kimse
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Yesim remembers her early times in sex work and explains how her relationships
changed with other trans women who worked in the same night club with her after she
met with her mother:
I was very hicky back then. I was working in a club, but of course you ask
people around and learn stuff but... Later, you should have seen how people
treated me after | told everyone that I was Kiibra’s daughter. Those who
were being bitch to me before got cowered.”
For Rojda, when she was introduced by her mother to the other residents of the house
where they work together, the mother advised her how to “survive” in the community:
You need to be careful around the circle, you have to survive. In our world,
it seems that everyone loves each other, but that is not the case (laugh) that
is why when 1 first came, my mother told me to whom I could talk or could
not talk about anything and to whom I should pay attention. | mean it is very
insecure. Well, in the street you cannot say oh well, | am safe. You always
keep your eyes open and if you are lucky your mother tells you for whom
you should keep your eyes wide open.”
During my fieldwork, | realized a commonality in the narratives of mothers in terms of
the period in which their daughters “grow up”. They often identified two to four years as
the time that was needed to learn how to be a sex worker and be safe, whilst starting

their gender identity reassignment process. According to the narratives of both mothers

and daughters, the first one or two years is when the daughters spend most of their time

bisey yapamaz. Ciinkii annelerin giicii var. Tirsar digerleri sana bisey yapmaktan ¢ilinkii
annenin onlara hayat1 zehir edebilecegini bilir.

* Ben o zamanlar ¢ok kezbandim. Oyle girdim ¢alistyodum bi kuliipte tabi o zaman da
soruyosun ediyosun ama... Sonra gérmen lazimdi, yani ben Kiibra annenin kiziyim
dedikten sonra milletin bana olan tavrini. Onun 6ncesinde madilik yapanlar birden tisss
oldular.

7 Ortamda da dikkatli olman lazim, hayatta kalman lazim. yani bizim alemde de herkes
bdyle birbirine bayiliyo gibi bi durum da yok hani (giilisme) o yiizden ortama ilk
girdigimde annem bana kiminle nelerin konusulup konusulmayacagini, kime dikkat
etmem gerektigini falan anlatt1 hep. Yani ¢ok giivensiz iste, hani sokakta da her zaman
oh giivendeyim diyemiyosun. Hep goziin acik olmak zorunda, kime daha ¢ok agman
gerektigini de anneden 6greniyosun sansliysan.
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with their mothers and learn the “tricks” of sex work, as Pelin puts it. During this
learning phase, as | observed, mothers follow a particularly structured approach in
raising their daughters, step by step.

According to Yildiz, mothers should teach everything during the time that they live
with their daughters. She says as a mother she first did the following:

First, you should teach her that you won’t always be around for her. You
will be with her at the beginning but then you will teach her to create a safe
place for herself in the worst circumstances. Because a daughter moves out
after three years at most or she can go out to work on her own even when
she is living with you. Anything can happen to her, she can meet a bad
customer.”

While I was listening to Yildiz, I remembered what Rojda had told me when I
asked her about how her mother treats her when it comes to security and sex work:

When | first came, she was always with me. We used to go together
everywhere. After four months, she start to distance herself from me. She
started saying, “I won’t always be around for you.” Then I realized she did
this so that I could stand by myself.

What did she do?

Well, I don’t know, once she made me sleep with a customer who paid 10
liras. She said to me, “Take him.” “The mom gives 10 liras, you will take
it.” She said to me, can you believe it? Then in that evening, she came to me
and said, “Look, you can fall like this, see the man who pays 10 liras and
understand the situation, open your eyes.” Later I realized, she was actually
preparing me. She showed me what kinds of men | can encounter in any
circumstances. It was like training.”’

’® Oncelikle ona hep yanma olmayacagini 6gretmen lazim. Once onunla olucaksin ama
sonra en kotii sartta bile nasil kendine giivenlikli bi yer yaratmasini1 6greticeksin. Cilinkii
kiz dedigin maksimum 3 sene sonra ayr1 eve ¢ikar, ya da senleyken de ayr1 basina carka
c¢ikabilir. Bagina bisey gelebilir, kotii miisteriye denk gelebilir.

" ilk geldigimde ¢ok benimleydi. Her yere beraber giderdik falan. Bi 4 ay sonra
uzaklagsmaya bagladi. “Ben hep senin yaninda olmicam” demeye basladi. Anladim
sonradan, ayaklarimin iizerinde durtyim diye yapti.

Neler yapt1 peki?

Ya ne diyim mesela, bi kere 10 lira veren miisteriyle yatirdi. “Kabul et” dedi bana,

“anne 10 lira veriyo”. “Kabul ediceksin” dedi bana inanabiliyo musun? Sonra aksamina
geldi, “bak bu durumlara da diigebilirsin, 10 liralik adam1 da gor ki anla, goziin agilsin”
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While talking about how mothers were “training” their daughters to avoid any risk of
hate crimes that they can face especially from their customers and or police, | found
myself thinking about how the idea of violence can become a normalized part of daily
life. During these “trainings” as Rojda calls them, mothers ensure their daughters face
various difficult situations in which they suffer both physically and emotionally so that
their chance of “being murdered by a customer would decrease.” Hines, (2007)
highlights the important role of "trans support groups in enabling information sharing
and mutual support” (Formby, 2012 31). Also, she adds that the need of support
increases especially at times of transition and “particularly in context where desired care
may be lacking in broader medical, social and welfare provision.” (32) Herein, | believe
that we can extend this argument to theorize that enabling information and support also
greatly matters in the context where the risk of injury or death exists.

In relation to living under the stress embodied in the high risk of encountering hate
crimes from customers, mothers transfer their personal experiences with customers by
bringing their histories together with the collective history of the trans community who
do sex work at the same neighbourhood.

3.1. Transmission of The “Giant Database” of Customers

During the fieldwork, | observed significant diversity in the naming of this
transmission among mothers and daughters. While Yeliz and Ates called this
transmission period “an experience sharing”, Muhtar identified it as “the transmission of
a giant database.” According to Toprak, for Bur¢in and Pelin, it was “knowledge” that
was transmitted from mothers to daughters. Occasionally, interviews with participants

contained personal, sometimes collective experiences and information that is related to

dedi. Sonradan anladim beni hazirhyomus aslinda. Her sartta nasil tiplerle
karsilasabilecegimi gosteriyo. Antreman gibi yani.
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sex work and/or gender identity reassignment surgery; sometimes memories of police or

customer violence; sometimes memories of military coup or tips about how to get a

“Rotten Report”.78

Muhtar who was a head woman of Ulker Street during the 1990s and who shared
her observations with me on queer kinship, calls this knowledge as a “giant database”:

Well, that is a huge information source, a huge information pool. There is
the information each and every customer. The experience of years or the
experience collectively gaines. Let’s assume, you have just come and I am
your mother. First | fill in you with details, the right way to do things or etc.
Then we got to park or I don’t know we go to a nightclub. I tell you each
and every one of them. Here is Osman, he is no use but he feeds you with
money very well or this is Haydar. Things like that. So, the daughter get
access to the database and she starts getting the information about the
potential customers. But if she goes out to work in the street, there is also
information communicate between generations, general information about
the things you need to understand from how the guy looks like."

This “database” that is transmitted from mothers to daughters consists of both
personal and collective experiences of mothers. According to Yeliz, and most of my
interviewees, not only to earn money but also “to survive” is a part of their job and an
inexperienced sex worker needs to learn a lot especially from their mothers:

Sometimes you need to sleep with twenty or thirty man. In festivals, it is
like crazy. That is why you need to know. It is difficult to bear this both

® A health report that is issued by Turkish military doctors as a proof for someone’s
ineligibility to perform military service referred to as Curik Raporu in Turkish. For
more information on military service and Rotten Report see Biricik, Alp. "The'Rotten
Report'and the Reproduction of Masculnity, Nation and Security in Turkey." Making
Gender, Making War: Violence, Military, and Peacekeeping Practices (2011): 76-89.

® Ya kocaman bi bilgi kaynagi bu, kocaman bi havuz. Miisterilerle ilgili teker teker
bilgiler mevcut. Yillarin getirdigi, ya da kolektif olarak Ogrenilen deneyimler iste.
Mesela bak diyelim ki sen geldin ben de annenim, sana 6nce anlatityorum iste incelikler,
raconlar onlar bunlar. Sonra mesela parka ¢ikiyoruz ya da ne biliyim kuliibe gidiyoruz
vs. ben sana teker teker anlatiyorum, iste diyorum bu Osman bundan bi bok olmaz ama
1yl para yedirir, bu haydar falan filan. Boylece kiz bu veri tabanina ulasiyo ve olasi
miisteriler hakkinda bilgiler edinmeye basliyo. Bi yandan da diger taraftan carka
cikiliyosa eger orda da iste nesilden nesile gegen tipik bilgiler var adamin tipinden,
tutumundan anlasilmasi gerekenler gibi.
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physically and spiritually. You have to a good judge of characters so that
you can pick up the good ones and can stay alive.*

Similarly, Rojda mentions on reasons of this need as follows:

Since you meet a wide variety of men, when you enter your room they could

ask anything and they behave like they have every right to do anything to

you. That’s why you need to be prepared for anything.>*

As Yeliz and Rojda mention, the large number of daily customers, the unsafe
conditions of sex work, and unjust applications of police and the legal system against
hate crimes towards trans women lead mothers to share their comprehensive information
about their customers with their daughters. Additionally, this information is offered in
the form of, as Ates puts it, “tips” to understand the “type”® of customer in a “few
minutes” and as Yeliz states, “the ability to pick the safe one” is transmitted from
mothers to their daughters. According to Ates, this ability comes with the time spent
with the mother during the first years of the relationship.

According to the narratives of my participants, during this period, to teach the tips
to “pick the right customer”, mothers also bring their daughters to the places that they
know such as bars and clubs to “give information about their potential customers.”
When I asked about how they do it, Bur¢in found me “too naive” and answered me, but
only after teasing me for a while:

Most of these types are regular. Some customers of certain pubs are such

that even their time is definite. Anyway, | also have places | frequent

regularly, 1 am very well known there as Burgin Mother. At the time, I
brought some of my daughters to those pubs.

8 20, 30 adamla olman gerekiyo bazen. Bayramlarda falan hele deli gibi oluyo. O
yiizden bilmen lazim. Hem ruhen hem fiziken kaldirabilmek ¢ok zor. insan sarrafi
olucan ki, saglam olanlar1 segebilesin. Ha tabi bi de hayatta kalabilesin.

8l Cesit ¢esit insanla karsilastigin i¢in odana girdiginizde sizden her seyi isteyebiliyo ve
sanki sana her seyi yapma hakkina sahipmis gibi davraniyo. O yiizden hazirlikli olman

lazim her seye karsi.

82 «“Customer type” refers to categories that are constituted by most of sex workers
regarding safety and sometimes economical well being.
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What would you do when you brought them?

| used to take them with me, before we sat down | made them take a look

around so that they could understand whom I would be talking about once

we sat. We used to say hello to the tables and then sit down. Hiseyin sitting

at the first table is such and such. This Osman is such and such. He has

money. Don’t get involved with that one because he is such and such.®
As | mentioned in the first chapter, my fieldwork period coincided with the beginning of
the queer kinship between Pelin and Ates. I hoped that to witness their relationship and
observe the dynamics would help my ethnography. However, since we are friends and
working together, I experienced difficulties in observing them from a researcher’s
perspective. | was feeling guilty and even sometimes deceitful. One day, Pelin told Ates
that they might go to the park so that Pelin can show her how to arrange a customer.
Pelin also invited me so that they wouldn’t look so “suspicious” to the police. I accepted
but due to my concerns stated above, | decided to remind them of my researcher role.
Afterwards, we went to the park together and | was very surprised by the speed of
knowledge transmission especially in terms of ‘“customer types”. While we were
walking, Pelin constantly commented on male passers by in the park. “This one is

9 ¢

looking for someone,” “this one looks unsafe,” or “this one looks like a criminal type...”
After leaving the park, I was so curious that I called Ates in the evening to ask about her

experience. She said:

% Bu tiplerin ¢ogu miidavim olur. Belirli birahanelerin belirli miisterileri Sylekine
bazilarmin belirli saati de olur. Neyse, benim de gittiklerim var, taninirim, bilinirim
Bur¢in Anne olarak. Kizlarimin bazilarini da oralara gotiirdiim zamaninda.

Peki ne yapiyordun gotiirdiiglinde mesela?
Yani aslinda alip gétiirliyorum, sonra oturmadan bi baktirtyordumkine sonra oturursak
kimden bahsettigimi anlasin diye. Sonra masalara meraba dedikten sonra oturtturup. Iste

ilk masadaki Hiiseyin sOyledir boyledir. Bu Osman iste su soyledir boyledir. Parasi
vardir. Suna bulagma o boyledir gibisine.
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You should have seen. Every man she talked about came to us after five

minutes. Whatever she told came true. | went with the every guy she told

me to go with, no problem come up.®
Having the opportunity to be with Pelin and Ates in the park helped me to more
extensively analyze my previous interviews. Then | understood, what Alev meant when
she told me that she first teaches “the theory and then the practice”:

First you tell everything like attitudes or faces. For example, I don’t ever go

with those who came and talk very nicely. There is always some shit with

those guys. But there are men like bears, you can never got with them,

either. It has to be the middle way. You tell her this stuff.

And then?

Then | go out to work with her. At the beginning | stand beside her while

she is bargaining with the customer. Let’s assume, if she cannot deal with

him or there is some other shit going on | warn her. I tell her not to go with

this guy or that guy.®
Additionally, interviewing mothers from different neighbourhoods in Istanbul revealed
that the collective experience of trans women diversifies locally according to the
dynamics of the neighbourhood, most particularly in terms of the customers and
applications of police officers. For instance Yesim who had two different mothers in

different areas of Istanbul exemplified it as follows:

Before my first mother got killed, I lived on the other side (Anatolian side)
then I came here to live with Banu Mother.

Did your both mothers teach you the same or similar things?

8 Gormen lazimdi. Her dedigi adam, 5 dakika sonra yammizdaydi. Ne dediyse gikt1.
Kimle git dediyse gittim, hi¢ bi sorun olmadi.

8 Yani 6nce anlatiyosun. Tavirlar, haller var mesela. Ben mesela boyle gelip de ok
kibar konusanlarla hi¢ gitmem. Hep bi bokluk ¢ikar onlardan mesela. Hani boyle ay1
gibiler de var hani onlarla da olmaz tabi. Ortasini bulacak. Onlar1 anlatiyorum mesela.
Sonra?

Sonra iste, ¢arka ¢ikiyorum onunla, hani ilk zamanlarda yaninda falan duruyorum
misteriyle anlagirken. Diyelim anlagamiyosa, ya da baska bi madilik varsa uyartyorum.
Ya da diyorum bak buna git suna gitme.
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Well, there were similar things. But let’s say, what you need to do in
Fenerbahge and in Taksim is different of course. There things only the girls
hanging around those areas can know. Things such as where the police
patrols, what kinds of customers come to what kinds of places. Also the
certain areas of certain people, you cannot hang around in certain places to
avoid bitches. | learned these things from my first mother, those who go out
to work alone usually get in trouble.®®
On the other hand, I also noticed general collective knowledge that transmits from all
mothers that | interviewed. Alev calls them as “general rules” which are applied to every
trans worker:
There are also general rules. You have got to know them. They never
change anywhere. I don’t know, let’s say, even if you got to Thailand, they
are the same rules, | think.®’
Let us remember Ates’s reaction two Cagla’s murder, and her confusion when it was
found out that Cagla had accepted two customers at the same time. During my
fieldwork, | realized that not to accept two customers at a time was the number one rule
that every mother taught her daughter. Regardless of their age and location, they
invariably answered that no matter what happens, the first rule that they teach is “to be
with only one customer at a time.” Now let us focus on the narratives of mothers and
daughters in terms of general rules and also pay attention to the fixed sequence of these

“general rules” as Alev puts it. For instance, Toprak (23) who is the youngest mother

that | interviewed states:

8 jlk annem &ldiiriilmeden Snce ben karsidaydim (Anadolu Yakasi) sonra Banu
Anne’nin yanina bu tarafa gectim.

ikisinden 6grendiklerin aym1 miyd1 peki yoksa benzer miydi?

Yani benzer kisimlar da vardi. Ama mesela atiyorum Fenerbahge’de yapman
gerekenlerle, Taksim’de yapman gerekenler farkli tabi. Hani sadece oranin kizlarinin
bildigi seyler var. Iste polisin nerede durdugu, hangi tip miisterilerin nerelere geldigi
gibi. Bi de insanlarin bolgeleri var tabii, bazi yerlerde durmaman gerekiyo madilik
olmamasi i¢in mesela. Hani onlar1 dnceden anneden 6grendim, kendi basina dylesine
¢ikanlarin bast derde giriyo genelde.

8 Bir de genel kurallar vardir. Bilmek zorundasm. Onlar higbi yerde degismez. Hani
bence hatta ne biliyim Tayland’a gitsen de aynidir.
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You had better not get in the car where there are two people, you’d better
take a look at the car you are about to get in. Okay, of course if he is gonna
do something bad to you, he won’t put the thing with which he is going to
hurt you right in front of your eyes, but there is no choice for him, he will
put in the front or in the back or just under his hand. When you go out in
streets with me or without me, you’d better do not wear a shawl, scarf or
something like that around your neck or a necklace with wide chains.®

Yildiz who is 56 years old comments on general rules in terms of getting in and and out
of a customer’s automobile:

Don’t get into the car if there are two people, if the back part of the car is
dark, do not get in there before you the back. Do not hang around in very
desolate areas. If you see a crowd coming towards you, you either walk
across the road or walk in the opposite direction. | always advised stuff like
this, of course. When you get in a car and when they are going to kidnap
you, first wait, there is certainly be red traffic light. You will get out of the
car, when the light turns red, do not switch the wheel immediately. | advised
ggem on every issue.

Furthermore, narratives of daughters reveal the transmission of collective experience
and how the content and sequence of the “general rules” can stay permanent. Pelin’s
daughter Ates comments on “general rules” as follows:

She told me not to get in a car if there are two people. No matter what.

When you realize that the man is on drugs, do not accept him. Carry a
pepper spray with you. %

% Sen sen ol birden fazla kisinin oldugu arabaya binme, sen sen ol girecegin arabanin
icine once bi goz at. Hani tamam eger ki kotii niyetli bi insansa zaten sana zarar vericek
maddeyi senin gdzinln onlne koymaz ama eli mahkumdur ya 0n tarafa koyar ya arka
tarafa koyar ya elinin altina koyar. Sen sen ol iste caddeye ¢iktiginda, benle veya benim
yoklugumda, boynunda polarin, atkis1 veya ona benzer, kalin zincirli kolyeler falan
takma derim.

89 2 kisinin arabasma binme, arabanin arkasi karanlhksa igeriyi gormeden tekrar binme.
Cok tenha bir yerde durma, kalabalik bir grup karsidan gelirse ya karsidan karsiya geg
ya ters yonde yliri, o tip akillar hep verdim tabii ki. Bi arabaya bindigin zaman seni
kacircaklar1 zaman ilk once bi bekle kirmizi 151k mutlaka vardir. Orda inersin giden
arabanin direksiyonunu hemen ¢evirme, her konuda akil verdim onlara.

% jki kisinin arabasmna sakin binme dedi. Ne olursa olsun. Uyusturucu madde aldigim
farkettigin birini kabul etme. Iste biber gaz1 bulundur gibi seyler.
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According to Rojda, those rules become so automatic with time that her “radar” slowly
becomes sensitized:

Well, of course it is really hard at the beginning, you check out everything
with the man but you also have little time. It is really difficult.

What do you check out?

Whether he is alone, if he has any friends, if he is on drugs, how he is
talking, how he behaves, how much he pays. You need to be able to read
this kind of stuff like radar.”

In addition, she stated that her mother not only explained the rules but also forced her to
experience many different customers during her first months to show her the diversity
among customers. According to Rojda, the rationale was to prepare her against
unexpected risky behaviors that result from customers departing from personal survival
stories. She explained her experience as follows:

Or I don’t know, once she made me sleep with a customer who paid 10 liras.
She said to me, “Take him.” “The mom gives 10 liras, you will take it.” She
said to me, can you believe it? Then in that evening, she came to me and
said, “Look, you can fall like this, see the man who pays 10 liras and
understand the situation, open your eyes.” Later, I learned, when she was
very poor at the beginning, she came to the edge of that many times. That is
why, she showed me what kinds of men | can encounter in any
circumstances. It was like training.*

%1 Ya ilk baslarda gok zor tabi her seyi control edip ona gore kabul ediyosun mesela ama
iste zamaninda az. O ¢ok zor oluyo.

Sen neleri kontrol ediyosun mesela?

Iste tek mi? arkadaslar1 var mi1? Madde almis mi1? Nasil konusuyo? Tavirlar1 nasil?
Ucrette nasil? Gibi bdyle seyleri tik tik tik anlayabilmen gerekiyo biraz radar gibi.

% Ya ne diyim mesela, bi kere 10 lira veren miisteriyle yatirdi. “Kabul et” dedi bana,
“anne 10 lira veriyo”. “Kabul ediceksin” dedi bana inanabiliyo musun? Sonra aksamina
geldi, “bak bu durumlara da diisebilirsin, 10 liralik adam1 da gor ki anla, géziin acilsin”
dedi. Sonradan 6grendim, o ¢ok fakirken ilk zamanlarinda, 6liimlerden donmiis kag
kere. O yiizden her sartta nasil tiplerle karsilasabilecegimi gosteriyo. Antreman gibi
yani.
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During what Rojda calls “trainings,” mothers make their daughters face many difficult
situations in which they suffer both physically and emotionally with the logic that the
daughters’chance of “being murdered by a customer would decrease.”
On the other hand, as Hakan puts it, hate crimes or assaults “do not end when

you follow the rules of the mothers”:

You know, everyone tells that they teach this or that, they tell their

daughters this or that. So what? We are constantly being killed. I don’t

believe this works anymore.*
Similarly, according to Yeliz, trans sex worker women, are doubly victimized both
because they are sex workers and trans individuals. For this reason, following the rules
in terms of customers become important in avoiding some of the most dangerous
outcomes of transphobia. However, during my fieldwork, apart from the transmission of
the knowledge on customers, | also realized another dynamic that directs daughters to
relatively safer areas in the public sphere. In the following section, | will discuss this
transfer as an alternative mapping of the city through the marking of transphobia-free
spaces.
3.2. Map of Transphobia-Free Spaces

Narratives of almost all of my interviewees reveal the important role of the
transmission of a cognitive map of transphobia-free spaces from mothers to daughters.
In addition, it is also important to mention that this knowledge on spaces travels not only
between individuals through kinship but also through friendship. According to most of
my interviewees, identifying non-transphobic places is extremely important. Yeliz who

could not go to a hairdresser for a year when she moved to Istanbul, due to her fear of

93 Hani anlatiyoruz bdyle onu anlatiyorum bunu 6gretiyorum diye de, noluyo ki. Yine
catir ¢atir 6ldiiriiliiyoruz. Ben ¢ok inanmiyom artik bunlarin ise yaradigina.
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humiliation, extensively delineated the transmission of the information on Istanbul’s
non-transphobic points:

This passes down from one generation to another. I am gonna talk on the
basis of mother/daughter relationship as it is out topic but people who are
not mothers and daughters share this information because it is extremely
important. It becomes much more important especially when you are a
newcomer. Let’s take me as an example, when I came here after college, I
did not go to any hair salon until someone showed me hair salon where
transpeople get their hair done. This is only one example, but there is
dentist, the grocery store, the liquor store, the doctor, the laser epilation
place, and so on. Mothers have all this information. When daughters come
first, they learn these things so they won’t encounter any pointless phobic
treatments. This is how you act in solidarity. The mother or her friends or
somebody else already went through that trouble that is why she says, “go to
this place but do not ever go to that place,” because she knows. Well, we
have a kind of little map for this area, a map we draw through advices on
where to go and where not to go.*

Similarly, Alev who had similar experience with her daughters explains that the process
of mapping non-transphobic spaces goes as follows:
To be honest, I told everything, from the grocery store to the laser epilation
place. For this, this is the place and for that, that is the place. For example,
we have a dentist here, and we trannies generally go to that dentist, we know
and we trust that one. Or our pharmacy is certain one, or if we go to a place
for hormone injection, that is also a known place.

Well, do you expose phobic places to them?

Sure, sure. Not only to the girls, but we talk about those phobic places to the
people we are together in the movement as well. We tell them this place is

94 Bak nesilden nesile gecer bu, hani konumuz o diye anne kiz lizerinden anlaticam ama
ana kiz olmayan insanlar da paylasir bu bilgiyi. ¢cok énemlidir ¢ilinkii. bi de hele yeni
geldiysen yani iyice dnem kazanir. bak ben kendimden 6rnek veriyim, buraya gelince
tiniversiteden sonra ben 1 sene gitmedim kuafOre, ta ki biri bana travestilerin saglarin
yaptirdig1 kuafore gosterene kadar. Bak bu sadece bi 6rneki bunun disgisi var, bakkali
var, tekeli var, doktoru var, lazercisi var, var da var yani. Bitin bunlar annelerde var.
Kizlar da ilk geldiklerinde yavas yavas bunlar1 6grenirler ki bosu bosuna bagka bir yere
gidip fobik fobik hareketlerle karsilagsmasinlar. boyle boyle dayanisiyosun iste. hani
anne ya da onun arkadasi ya da bilmemne zaten yasamistir o sikintiyr o ylizden der
mesela "buraya git ama buraya sakin gitme" bilir ¢iinkii. Hani mesela burasi i¢in dyle
minik bi haritamiz var gibi. buraya git buraya gitme laflar1 iizerinden olusan.

93



such and such. For example, we went up there and protested against them.
We also do the other way.”

As Formby (2012) suggests "the comfort and/or safety that spaces could bring are
clearly important to notions of community” (25). Dilys who was one of her informants
comments on this issue in terms of the LGBT community in England as follows:

“You need a safe space. If you go down the local pub and sit there holding

your girlfriend’s hand and kissing her you aren’t going to stay there for very

long... you need to know that you can be safe there” (26).
Additionally, it is important to remember the felixibility and mobility of these maps
according to time and place. This interactive cognitive map revises itself through the
information that comes from the community and continues to be transmitted to people.
Burcin compares her youth with contemporary youth through the discussion of
transphobia free spaces and their transmission:

These issues were also there in our days, to which hair salon we should go,

to which night club we should go, where to go for surgery, of course most of

the places for surgery were unlicensed at the time. Or we knew where to go

for wax, we learned these from our elderly or from the girls that came

before us. This information is transmitted to others. While we are living, we

see the new ones, let’s say, a new hair salon opens and somebody gives it a

try and says, “no, useless,” then you say, “I won’t go there,” then you share
this info with your daughter. This is how it goes.*®

% Valla ben bakkalindan, lazercisine kadar hepsini sdyledim. sunun i¢in suraya bunun
icin buraya gibi. Mesela bizim burda bi dis¢imiz var biz gacilar ona gideriz genelde yani
biliriz iste giiveniriz falan. Ya da iste eczanemiz bellidir, ya da hormon vurulmak i¢in
bir yere gideceksek o da bellidir.

Peki fobik yerleri de teshir ediyo musunuz onlara?

Tabi tabi yani sadece kizlara degil hareketten i¢inde bulundugumuz gruplarda da
paylastyoruz. burasi boyle boyle diye. gittik eylemimizi yaptik mesela falan. hani 6biir
tiirliistinii de yapiyoruz.

% Bizim zamanimizda da vardi hani kuafdre nereye gidilir, kuliibe nereye gidilir, iste
ameliyat i¢in nereye gidilir, tabi o zaman merdiven alt1 ¢cogu ameliyat yeri. Ya da
agdaya nereye gidilir bilirdik ya biiyliklerimizden ya bizden biraz daha eski kizlardan.
Bu da boyle boyle digerlerine geciyo, hani biz yasarken yenilerini goriiyoruz, attyorum
yeni bi kuafor agiliyo biri denemis oluyo diyo ki "yok yaramaz" o zaman diyosun ki
"buraya gitmeyeyim" bunu kizinla da paylasiyosun mesela. Ya da tam tersiyse "buraya
gidelim™ diyosun boyle boyle ilerliyo yani.
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In this sense, the identification of transphobia free places travels from person to person.
This interactive and mobile feature of the knowledge enables relocation to new areas and
sites.

Now let us return to the opening paragraphs of this chapter to remind ourselves of
Ates’s and Rojda’s comments on the lack of basic human rights in trans women’s lives
and discuss the role of queer kinship on its parties’ relation with state.

3.3. Kinship's Role on Daughters’ Relations with the State Apparatuses

As Partog (2011) states, the trans women community in Turkey had to face and is
still facing transphobic attitudes from the police, who have silenced and oppressed them
for more than 30 years. As Rojda states above, in most of the legal cases, police and
court authorities are ignorant towards trans individuals even if they are victims of
particular crimes, a situation that pushes them to create their own solutions. As Pelin
says, "it is a very hard job to try to deal with customers, perpetrators and police at the
same time" and | believe that, in some cases, kinship plays a significant role in coping
with systematic police violence. Mothers have not only unsilenced their pasts by raising
the community's and their daughters' awareness on what happened in the 1990s and how
they were oppressed by the Istanbul Police Department then but also in transmitting the
names of those responsible and the conditions of those years. Toprak explains that one
of the important duties of the mother is to share this information if she had experienced
those years. According to her, the situation is slowly changing because the current
mothers' generation is shifting: the mothers' of today did not experience those times. She
mentions this situation through her own experience as follows:

I cannot tell how young mothers are nowadays. Look at me, | was born in
1991. We did not live in those times when people’s hair as cut or when they
were put in trains and exiled. But | still keep narrating. My two daughters

were born in 1995 and | tell them. You know of what | am scared most?
What if people forget about this after a while, of course there are

95



associations, most of the things are written now but I don’t know, one still
gets afraid of it because it is the history of our people. Our relative comfort
today is the result of the labor of our mothers who struggled at the time. |
believe it really is. That is why, | tell myself, my daughters and every person
I meet what shit the police did. Okay, we don’t like the police and they
don’t like us, but it is the opposite with the customers.... they are a different
kind of shit.”’

More than transmitting the collective history of the trans community that I will discuss at
length through the concept of postmemory in the following chapter, mothers are also
transmitting their ways of dealing with the police that they gained through years of
experience. According to Yesim, the years in which she had problems with alcohol
consumption, passed without severe problems only due to the help of her mother. She
states that:

| was terrible, you know being young, I drank a lot and I thought too highly
of myself. The police used to beat me up. You cannot say they were right but
I don’t know sometimes I drank so much that even though very bad things
happened to me, | wasn’t conscious. That was one of the things my mother
got angry about me. She said to me no alcohol, it is okay when you are
partying but when you are working, you have got to be sober. She used to tell
me what the police or customers did to them. Look, the police already doesn’t
care about us, if something happens to you, imagine you are drunk, then you
cannot seek justice for you or do anything else. They will also kick you. But |
did not pay attention to her words at the time and what she told me happened.
They took me to X Forest and beat me up there; | was very drunk. One of
them said to the other, “Let’s throw this out to the sea.” And the other one
replied, “It will cause us trouble, never mind.” Imagine, in a case like this,
would you say, “Haha, don’t you have the guts?” I said. It is very important
because the police have this power, sometimes you need to now that you need
to stay sober and put up your fight. The reason why | have not been any big
trouble is because I listened to my mother. She told me to keep the good side

97 Artik anneler nasil gen¢ anlatamam. Bak bana ben 91liyim, o donemleri yasamadik
biz, sa¢ kesilmeler, trenlerle siiriilmeler falan. Ama iste ben yine de siirdiiriiyorum
anlatmayi1. Benim 2 kizim da 951i onlara anlatiyorum. Ben en ¢ok neyden korkuyorum
biliyo musun? Ya diyorum bi zamandan sonra insanlar bunu unutursa, yani dernekler
var, yazili artik bicok sey ama ne biliyim insan korkuyo yine de. Bizim insanlarimizin
tarihi bu ¢iinkii, simdiki biraz daha iyi olan rahatligimiz o donemde miicadele eden
annelerimizin emegi yani. Bence gergekten Oyle. O ylizden ben hem kendi kizlarima
hem de gordiigiim her gen¢ lubunyaya anlatiyorum polisin ne boklar yaptigini. hani
polisle pek sevismiyoruz, miisterilerle de tam tersi ama... onlar da ayr1 bok iste.
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on them. She always used to say of course seek for your justice but keep
calm.®

Yildiz who defines herself as one of the oldest mothers in the community almost
confirms Yesim's words through her narrative where she focuses on the times in which
she talks with her daughters on "what not to do when you are with police™:

It is very important what not to do when you are with a policeman. You
cannot be casual with a policeman, no gum for example. | believe this. No
one can beat the language. We have been down that road. | uttered sentences
like, “Of course, sir; just now sir; I will immediately leave Istanbul, sir,”
Look, I am still here (laugh). It is like a game, you have got to know the
rules. There are details such as which police is where and whether the
commander has changed or not. We also know these things, familiar faces,
so and so forth. Together with these, | also recommend my daughters sweet
talk. If you talk as if you are scolding them, of course they will take you
down, sometimes you have got to shut up and say “of course, sir,” then
you’ll see how soft they get.*

According to New Wave, there are certain tips about police officers that only would

be known by mothers, which is constantly transfered to daughters. She states that this is

98 Ben cok fenaydim ya, bi de genglik falan iste, ¢cok icerdim, kendimi de bi bok
sanirdim sonra. Sonra da polis doverdi hep. Yani hak da verilmez ama ne biliyim bazen
o kadar i¢giyodum ki bagima ¢ok korkung¢ seyler gelmis olmasina ragmen kendimde
olmuyodum. Annemin de en c¢ok kizdigi seylerden biriydi o. Alkol yok derdi,
eglenirken tamam ama calisirken ayik ol derdi. Polisin onlara yaptiklarini anlatirdi ya da
miisterilerin, hani derdi bak basina bisey gelse, normalde zaten polis bizimle
ilgilenmiyo, bi de sarhos oldugunu diisiin. O zaman ne hakkini arayabilirsen ne bisey
yapabilirsin. Bi tekme de onlardan yersin. Ama iste dinlemedim ben o zamanlar onu. Ve
aynis1 bagima geldi, beni X ormanina gotiiriip dovdiiler, ¢ok da sarhostum, bi tanesi
digerine dedi ki "hadi atalim bunu denize nolucak" dedi. Digeri de "basimiza bela agilir
falan bogver" gibi biseyler dedi. Diisiin bak boyle bi durumda "hahaayt nooldu, yemedi
di miii?" der misin? Ben dedim. Yani ¢ok dnemli polis bu giice sahip ¢iinkii, senin ayik
kalip, nasil miicadele etmen gerektigini bilmen gerekiyo bazen. Benim basima bdyle
cok fena bi problem ¢ikmamasinin sebebi de annemi dinlememdir. Suyuna git,
haksizsan ara tabi hakkini ama sakin ol derdi hep.

99 Polisleyken neler yapilmamasi gerektigi cok oOnemlidir. Lakayit olmayacaksin
mesela, sakiz falan olmaz. Ben inaniyorum bunlara. Dili kimse yenemez. Biz de gectik
yani o dénemlerden, "Tabi efendim, derhal efendim, hemen terkediyorum Istanbul'u
efendim" gibi climleleri 20 sene sdyledim bak hala burdayim (giiliisme). Oyun gibi yani
kurallar1 biliceksin. Nerede hangi polis var, amir degisti mi degigsmedi mi yani bdyle
detaylar1 da var isin. Bunlar1 da biliriz biz, tanidiklar onlar bunlar iste. Ben bunlarla
birlikte tatl dili tavsiye ediyorum kizlara. Boyle azarlar gibi konusursan alir tabi yani,
bazen susmasini bilip "tabi efendim" dicen bak gér o zaman nasil yivisiyolar.
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a significantly fast process in which knowledge is transmitted between individuals in a

very short time:

Look, who is appointed, which policeman is stationed to where, why is he
appointed, how did he treat transpepople in where he came from? Did he
tolerate them? Or was he harsh towards them? In which areas does he places
a squad? Which points are free? Mothers can have this information, these
are very fundamental and important information mothers have.*®

In addition to knowledge on police commisioners and their attitudes towards trans
women, mothers’ knowledge on court cases regarding crimes such as “promoting and

5,101

providing space for sex work™ or “blocking the traffic”™" and how to deal with these

accusations also constitute a part of the relation between queer kinship and practicing
citizenship rights in the face of state apparatuses. According to Hakan and Pelin, these
factors are all a part of system that tries to suppress trans women:
My dear, these are all arranged. The police have a point chart, catching a
transvestite is 20 points. Every day | get a fine, 86 liras. If I line them up, it
would make a road to the square. No one tells us but you can object to these
fines within fifteen days but the police don’t tell us because it is good for
them. Or how are you gonna behave once you get caught? If you piss them
off, they raise the fine, you know it. Or they get their claws into you. | teach
the girls this kind of stuff. %2
As Hakan states, all the mothers | interviewed stressed the importance of sharing the

information on how to deal with legal issues regarding trans women and/or sex work.

Pelin on this issue as follows:

100 Bak simdi kimin atandigi, hangi polisin nereye atandigi, neden atandigi, geldigi
yerde translara olan tavri nasildi? G6z yumuyor muydu? Yoksa sert miydi? Nerelere
ekip koyuyor, hangi noktalar bos? Bunlar anne bilgisi, annelerde var olan temen ve ¢ok
onemli bilgiler.

101 Trafigi mesgul etmek

102 Giizelim bunlar, hep anlagmali seyler. Yani polisin puan cetveli var, travesti
yakalamak 20 puan. E her giin trafik cezasi geliyo 86 lira, cezalar1 yan yana koysak
burdana meydana gideriz. Simdi kimse s0ylemiyo ama mesela kizlar 15 giin i¢inde bu
cezalar aslinda itiraz edebiliyo ama iste polisler bunu sdylemiyo islerine geliyo ¢iinkii.
Ya da yakalandin m1 iste nas1 davrancaksin. Herif kizinca biliyosun ki, arttiriyolar. Ya
da takiyolar. Ben de bunlar1 6gretiyorum iste.
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We need to show how to deal with this state both to ourselves and to
society. We are powerful. They cannot discourage us with those fines of 86
liras. I always used to tell Ates or other girls living with me at the time. I
told them to object, not to pay. If necessary, let’s collect some money and
bring a counter suit. We need to teach those stuff, this is what we live by, it
is our life at some point.'*

Moreover, the legalities of sex work are not the only issues encountered in the
discussion of queer kinship and the legal system. The process of avoiding military
service and of changing identity papers comprise the other issues in which daughters
take mothers’ advice. While we were discussing the process of avoiding military service,
Pelin stated the following:

| did my military service; | did not have a chance to avoid it. But now

people are coming without doing military service. | tell them what to do or

what not to do. And there are our gay friends who are very knowledgeable

about this issue, sometime | direct them to those friends.*%*
According to Levent, this problem regards all individuals attempting to avoid this
service. The excerpt below indicates how he is also sharing all his knowledge with
individuals who are trying to avoid this service, those who define themselves as
conscientious objectors:

For example, one of the other legal issues is military service but this does

not only concern transpeople. For example, | am gay and | am happy to be a

man but I haven’t done my military service. | got a report for this and |

know the whole process and what to do. That’s why I inform no matter who.
For example, transwomen who did their military service also ask about the

103 Bu devletle nasil basa cikilacagini hem kendimize hem de topluma goéstermemiz
lazim. Giiglilyiiz biz. Oyle 86 liralik cezalarla bizi yildiramazlar. Ben mesela Ates’e ya
da eskiden iste yanimda duran kizlara falan hep anlattyodum. Itiraz edin, ddemeyin,
gerekirse para toplayalim karst dava acalim falan diye. Bunlari 6gretmemiz lazim,
ekmegimiz bu bizim, hayatimiz yani bi yerde.

104 Simdi ben askerligimi yaptim, yani benim dyle bi sansim olmadi. Ama mesela simdi
askerligini yapmadan gelenler oluyo. Onlara neler yapmalar1 gerektigini ya da neler
yapmamalar1 gerektigini sdyliiyorum. Bir de bu konuyu ¢ok iyi bilen gey arkadaglar da
var, onlara da yonlendiriyorum mesela bazen.
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process so that they can inform others. So the progress moves forward in
this way, it is narrated by the mother to the daughter within this scope.'®

The legal process of revising identity cards is another legal issue that takes place among
mothers and daughters. Filling and collecting reports, arranging a non-transphobic
lawyer to open and win the case together with obtaining financial resources, are the main
issues regarding this process. In this manner, one more time mothers become the source
of knowledge about the legal process of identity card change. Yildiz, who is “tired of
explaining the same things over and over again” expresses her frustration:

It is always the same but you still tell them. Naturally she asks what to do.

And | tell her, there is a lawyer | know and | refer them to that lawyer. Then

| told her to begin in advance and to save this amount of money. Fill the

petitions in this way. Bring the lawsuit following this way, it will probably

take this amount of time.'®
Pelin states that in some cases, mothers can also be the sources of financial support for
opening the cases. According to her, there is an inconveniency and transphobia in the
applications of legal system. She argues that since “courts sometimes accept sometimes
decline the requests” she encourages the younger trans women to start their process as
soon as possible, even if they do not have enough financial resources:

What is gonna come out of courts, what is gonna happen, how long will it

take? We don’t know any of this. But sometimes if we know the judge, then

you can guess more or less, but this is very rare. That is why, | always tell to

start immediately. Even if they don’t have enough money, we collect money
among us and then go to courts. Later, we see if she pays or not. But after |

105 Mesela diger yasal konulardan biri de askerlik meselesi ama bu sadece trans
kadinlar ilgilendirmiyor, ben geyim mesela, erkek olmaktan da ¢ok mutluyum ama
askerlik yapmadim. Bunun i¢in de rapor aldim, ve biitiin siireci neler yapilmasi
gerektigini biliyorum. Bu yiizden gelen kim olursa olsun bilgilendiriyorum. Mesela
askerligini yapmis trans kadinlar da soruyor ki onlar da bagkalarina anlatabilsinler. Oyle
Oyle iste ilerliyo, hani anneden kiza da bu kapsamda ge¢mis oluyor tabi.

106 Hep ayn1 hep ayn1 yani ama yine de anlatiyosun tabi. Yani ne yapmak lazim diye
soruyo tabi. Ben de anlatiyorum, bildigim bi avukat var ona yonlendiriyorum, sonra iste
diyorum bak su kadar 6nceden basla, su kadar para biriktir. Dilekgeleri sdyle doldur.
Davayi s0yle a¢, muhtemelen su kadar zamanda biter gibi gibi iste.

100



refer them to a lawyer, | always tell them to start at once. Of course, |
basically guide the girls with tactics.'”’

Ates states that mothers become legal advisors of their daughters especially on the
process of changing the identity card and avoiding military service. She adds:
She tells everything, but it is not like you can only learn from your mother
and not from anywhere else. But most of the mothers know about
everything and daughters directly go and ask them so the process starts. The
mother says to the daughter do this or that, you will be doing this within two
months, then you will go to that place and get this done. We will write your
petition, then you will give that petition to that place on this day. Like a
lawyer. Managing the process (laugh).'%®
Based on the narratives of both mothers and daughters, | have tried to show that the
milieu of queer kinship contains different and subjective practices according to the need
of queer daughters. Throughout these two chapters, | aimed to focus on the vital role of
queer kinship especially on the daily life experience of daughters. I hope to have
sufficiently focused on the process of knowledge transmission on the personal level
through the interactions of trans sex worker women with womanhood, customers, public
space and state apparatuses whilst discussing the role of kinship as a powerful dynamic
against their stigmatization as a “deviant” minority in the society. In the following
chapter, 1 will attempt to enlarge the discussion on knowledge transmission. Through the

narratives of mothers and daughters, 1 will focus on queer transgenerational memory

transmission by opening up a discussion on the possibility of queer postmemory.

197 Mahkemelerden ne ¢ikar ne olur, ne kadar surer, ertelenir mi? Bunlarin higbirini

bilemiyoruz, yani bazen iste attyorum sansa hakimi falan tanirsak, o zaman az ¢ok
tahmin edebiliyoruz ama c¢ok ¢ok nadir. Bu yilizden ben bir an 6nce baslanmasini
sOylityorum hep. Yeterli paralar1 olmasa bile, aramizda toplayip yapiyoruz. Sonra oder,
0demez ona bakilir. Ama ben avukata falan yonlendirdikten sonra hep diyorum hemen
baslayin. Tabii taktikleriyle birlikte, yonlendiriyorum kizlar iste.

198 Her seyl anlatiyo, tabi sadece anneden 6greniyosun baska yerden 6grenemezsin gibi
degil. Ama ¢ogu anne de biliyo, kizlar da direk soruyo ve basliyolar siirece, anne diyo
iste sdyle yap, bi iki aya sOyle yaparsin, sonrasinda suraya gider sunu yaptirirsin. Soyle
yazariz dilekgeni, su giin suraya verirsin falan filan. Béyle hukuki danigman gibi yani.
Stire¢ yonetimi valla (giiliisme).
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CHAPTER 4: MY MOTHER “BLEEDS HISTORY”'® - CAN WE SPEAK OF A

QUEER POSTMEMORY?

Let’s remember the thirty years before. Were we not exiled to Eskisehir on trains? Were
we not raped by soldiers during the 1980 coup d’état regime? When we worked as
singers, did they not forbid us to step on the stages? Did our Bilent Sister not lead a life
in exile for eight years in Germany?Did not they impose curfew upon us? Were we not
exiled from Cihangir, Piirteles, Kazanct Yokusu, Abonoz, Dernek ve Ulker Sokak to
outside the city by Hortum Stleyman during Habitat period? Was our hair not cut?
Were we not beaten up on the roads in insecure areas? Did the police not ask our
hometown, did us doggy-style and beat us with wooden bats? Were we not exposed to a
lynch attempt in Avcilar Meis building complex? Have our homes not been sealed for
three-month periods on the grounds that we were prostituting. Did they not impose
pecuniary penalties as a result of misdemeanor law.

We went through the worst, what happened to us happened to none!**

4.1. What is postmemory?
Marianne Hirsch, in her groundbreaking work Generation of Postmemory,

describes the concept of postmemory as “the relationship of the second generation to

109 «As Art Spiegelman puts it in his subtitle to Maus |, “My father bleeds history”.

110 30 sene onceki zamanlar1 hatirlayalim. Eskisehir’e trenlerle siiriilmedik mi? 1980
ihtilalinde askerler tarafindan tecaviize ugramadik mi? Sarkicilik yaptigimiz zamanlar
sahneler yasaklanmad: mi? Biilent Ablamiz 8 sene Almanya’da siirgiin hayati yasamadi
mi? Sokaga ¢ikma yasaklart gormedik mi? Cihangir, Piirteles, Kazanct Yokusu,
Abonoz, Dernek ve Ulker Sokak’tan Habitat doneminde Hortum Siileyman tarafindan
sehir disina stiriilmedik mi? Sac¢larimiz kesilmedi mi? Yollarda giivensiz alanlarda
doviilmedik mi? Polisler tarafindan memleketin neresi diyip domaltilip tahta sopalarla
doviilmedik mi? Avcilar Meis Sitesi’nde ling saldirisina maruz kalmadik mi? Evierimiz
senelerden beri fuhus yapildigi gerekgesi ile 3 ay gibi siirelerle miihiirlenmedi mi?
Kabahatler Kanunu’'ndan para cezalari bize kesilmedi mi? Bizim bu basimiza gelenler
pismis tavugun bile basina gelmedi! (From the opening page of BUT Trans El Kitabi,
Istanbul LGBTI Solidarity Association Publication, 2014)110
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powerful, often traumatic, experiences that preceded their births but that were
nevertheless transmitted to them so deeply as to seem to constitute memories in their
own right” (2008 103). According to her, postmemory is an inter-generational transfer of
traumatic knowledge and experience and “it is a consequence of traumatic recall but
(unlike post-traumatic stress disorder) at a generational remove. Hirsch states that
“Postmemory’s connection to the past is thus not actually mediated by recall but by
imaginative investment, projection, and creation. To grow up with such overwhelming
inherited memories, to be dominated by narratives that preceded one’s birth or one’s
consciousness, is to risk having one’s own stories and experiences displaced, even
evacuated, by those of a previous generation. It is to be shaped, however indirectly, by
traumatic events that still defy narrative reconstruction and exceed comprehension.
These events happened in the past, but their effects continue into the present” (2008,
107). Hirsch focuses on the notion of postmemory through the experience of Holocaust
and investigates the impact of previous generation’s remembrances of the past on second
generation. She explains the reasons that have encouraged her to come up with another
term**h:

“Postmemory is the term I came to on the basis of my own

“autobiographical readings” of works by second-generation writers and

visual artists... I felt the need for a term that would describe the quality of

my own relationship to my parent’s daily stories of danger and survival

during the Second World War...” (2012 4)

In spite of her significant emphasis on the relation between postmemory and

family, according to her, locating the experience of a trauma in the space of a family

carries the risk of personalizing and individualizing too much. She asks “Does it not

111 As she also mentions in her piece, parental past was analyzed and described through
myriad of terms such as “absent memory” (Ellen Fine), “inherited memory”, “belated
memory”, “prosthetic memory” (Celia Lury, Alison Landsberg), “memoire trouee”
(Henri Raczymow), “memoire des cendres” (Nadine Fresco), “vicarious witnessing”
(Froma Zeitlen), “received history” (James Young), “haunting legacy” (Gabriele
Schwab).
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undergird a fundamentally Oedipal and heteronormative, reproductive form of social
organization?” (11)

In spite of her significant emphasis on the relation between postmemory and
family, according to her, locating the experience of a trauma in the space of a family
carries the risk of personalizing and individualizing too much. She asks “Does it not
undergird a fundamentally Oedipal and heteronormative, reproductive form of social
organization?” (11)

After focusing on the dynamics of the queer mother/ daughterhood and knowledge
that is transmitted from mothers to daughters, departing from Hirsch’s significant
question and based on the interviews together with my participant observation, in this
chapter, | attempt to open up a new discussion on the possibility of queer postmemory.
In what follows, | try to establish my discussion on the possibility of queer postmemory
by focusing on two traumatic moments between the years 1980 and 1996 in Istanbul;
which are regarded as landmark moments in the history of trans women in Turkey. One
of these moments is the forced displacement of trans women from Istanbul by trains
enacted by thearmy forces and the other one is the period of “Hortum Siileyman” as the
commissioner of the Beyoglu Police Department. Whilst writing this chapter, | also
focused on the narratives of Levent and New Wave who do not define themselves as
trans sex workers, not to reduce my discussion only to trans women who do sex work.
However, after a close analysis of the transcriptions from all interviews, | realized that |
could only establish the discussion of queer postmemory through the narratives of trans

women who do sex work.**?

112 Two significant traumatic events that | am considering as the centre of my

postmemory discussion was regarding the trans women who do sex work, work and/or
sing in clubs between the years of 1980-1996.
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Throughout this chapter, first, I try to focus on the question of why (or whether)
there is a need for a new term such as queer postmemory. Secondly I discuss the terms
of queer Kinship and the queer alternatives of notions such as “(giving) birth”, “family”,
“generation”, “growing up”, and “childhood” among trans mothers and daughters within
the scope of postmemory. Lastly, | focus on trans history between 1980 and 1996
through the examples of displacements, forced hair cuttings and “hose torture” through
the narratives of mothers and daughters who were not there to personally experience the
events. More generally, | discuss the relationship between queer postmemory and sex
work.

4.2. Tracing Postmemory in a Queer Family

It was one-and-a-half years ago that | started to investigate the traces of
postmemory among queer mothers and daughters. Then, | only focused on the
transmission of the memory of Hortum Siileyman®*® from mothers to their daughters
who have never experienced the torture of Hortum Sileyman. Due to the limited time
frame | had for this research, | could only interview two mothers and two daughters.
Even then, Ayse Giil Altinay (in whose course I was writing this paper) and | were
excited to see how those two daughters were “remembering” the violent acts of Hortum
Suleyman and how those memories were impacting their daily life experience. While we
were talking about my MA thesis, we decided to follow up on transmission through
queer kinship and see if it would still be the case if | would enlarge my sample.

In the past year, as | went back to the field and started to talk with different
mothers and daughters, | witnessed more violent memories of the past, and this time it
was not only limited with the experience of Hortum Sileyman but also included the

1980 military coup and its aftermath. Observing the power of the memories of those

13 For further explanation on Hortum Siileyman, please see Chapter 2
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times in the narratives of most of my participants who were not even there to witness the
events, encouraged me to go beyond the confines of the topic of Hortum Sileyman and
talk with more mothers and daughters to see the extent of inter-generational memory
transmission among trans individuals and ask; “Can we speak of a queer postmemory?”’

In her book The Generation of Postmemory, Hirsch argues that “postmemory is
not an identity position but a generational structure of transmission embedded in
multiple forms of mediation. Family life, even in its most intimate moments, is
entrenched in a collective imaginary shaped by public generational structures of fantasy
and projection and by a shared archive of stories and images that inflect the broader
transfer and availability of individual and familial remembrance” (2012 35). In her
analysis, Hirsch locates the roots of the familial and affiliative practices of postmemory
in feminism. On so, she encourages us to use critical strategies of feminism to connect
the past and the present. Following her method of analysis, throughout this chapter, I
will be looking for the ways to connect the past and the present of queer lives through
the narratives of trans mothers and daughters by borrowing Hirsch’s postmemory term.
As Jack Halberstam would agree, while doing this, | propose to go beyond the
heteronormative systems of memory transfer and discover how queer transmissions of
knowledge and memory bypass the conservative systems of heteronormativity and allow
“ironic and creative representations of truth” (from Halberstam’s lecture in MIT, 2011).
4.3. What is Queer Postmemory?

As | stated above, | started to focus on the relationship between postmemory and
queer kinship one-and-a-half years ago. Needless to say, my participant observation
among trans women both as a researcher and as an activist helped me see a myriad of

kinships and gave me the opportunity to think more on Turkey’s trans history and its
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impact on the contemporary daily life experience of young trans women who have never
been through those times.

I always remember our first interview with Yesim, the moment that she showed
me a scar on her right arm while saying “my mother has the same wound, it happened in
similar ages with me”. Yesim’s statement expresses what Hirsch would call a “sense of
her vulnerability, and her desire for mutuality and maternal recognition” (2012 80).
However, as distinct from Hirsch’s example, the maternal recognition that we trace in
Yesim’s narrative is significantly different from the heteronormative family codes and is
an outcome of queer kinship. As Jill Bennett would agree, the mutual scar that Yesim
and her mother have, brings the past into the present, and reveals the transfer of sense
memory across subjects and generations. According to Hirsch, “the ambivalent desire to
be marked, and thus to repeat the mother’s trauma, is understandable between mothers
and daughters whose bodily relation and resemblance is so violated by the mark as no
longer to work as a vehicle of mutual recognition at the heart of the mother/daughter
bond” (2012 81). Additionally, “witnessed by those who were not there to live it but
who received its effects, belatedly, through the narratives, actions, and symptoms of the
previous generation, trauma both solidifies and blurs generational difference” (2012 82),
and “when the mother’s experiences are communicated through the stories and images
that can be narrativized, integrated — however uneasily — into a historically different
present, they open up the possibility of a form of second-generation remembrance that is
based on a more consciously and necessarily mediated form of identification” (2012 85).

In this sense, ‘queer postmemory’ is a term that I came to on the basis of my own
participant observation on queer Kinship in the LGBTI community together with
readings of Marianne Hirsch’s work. Departing from the questions that Hirsch raises I

started to get more curious and asked; “Why could queer daughters recall particular
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moments from their queer mothers’ torture experience from the period of the military
coup and/or that of Hortum Siileyman? Why and how could they describe the location of
former police stations that they have never been taken to? Why could they describe the
structure of torture that they were never exposed to?

As Hirsch states, “postmemory” describes “the relationship that the “generation
after” bears to the personal, collective, and cultural trauma of those who came before —to
experiences they “remember” only by means of the stories, images, and behaviors
among which they grew up” (2012 5). But what if this form of “remembering” is

%9 ¢ 99 ¢

resistant against the hegemonic definitions of “family”, “parent”, “child”, “generation”,
“growing up” and “history”? “What happens if we destabilize the meaning of the
‘generation after’? Can we speak of a postmemory among queer mothers and daughters?
How, particularly, can the bodily memory of the mark be imagined in a continuum
between Yesim and her queer mother?

According to Hirsch, postmemory is a form of heteropathic memory in which the
self and the other are more closely connected through familial or group relation —
through “understanding of what it means to be Jewish or of African descent for
example” (2012 86). Along the same lines, one can consider looking at knowledge
transmission between queer mothers and daughters through the concept of postmemory;
as memory transmitted through a shared understanding of what it means to be a trans
individual in Turkey. However, thinking about postmemory in the context of trans lives
raise a new set of questions: What happens if the queer daughter was born in a queer
way, to a trans mother and grew up in a queer way? What if the daughter defines himself
as a “gay man” and considers his cousin as his “mother”? What kind of postmemory

would it be, if a queer daughter remembers her queer mother’s experience of violence

that she has never experienced? What if she knows her mother only for three years,
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having met her at the age of 20? What if we define ‘birth’ as not “being born” but as
sexual identity reassignment? What if the duration of “generation” is five to ten years?
Do queer children of trans survivors have “memories” of their queer mothers’ suffering?

Departing from these questions, if we look at the history of the trans community in
Istanbul, we see a myriad of traumatic events that shape the narratives of queer mothers
and daughters. In the following section, | attempt to discuss the possibility of queering
heteronormative practices and meanings of “family”, “(giving) birth”, “being a child”
and “growing up”.
4.4. Queering Family, Generation, Birth and Growing Up

It was Halberstam’s In a Queer Time and Place: Transgender Bodies, Subcultural
Lives (2005) that first elicited my curiosity regarding the possibility of queer
postmemory. First, | realized how practices of queer kinship were destabilizing and
stretching the heteronormative understanding of the family. Additionally, they were
playing with the meanings of normative time and places while producing various queer
places and times. According to Halberstam, “queer time” is a term that emerges through
the subjective time that occurs when the individual leaves the temporal frames of family
and reproduction, and heredity behind. Moreover, “queer place” refers to counter-public
places that give us the opportunity to express a diversity of sexual practices, gender
identity and publicness. According to Jack Halberstam “queer” refers to “nonnormative
logics and organizations of community, sexual identity, embodiment, and activity in
space and time” (2005 8). In this sense, “queer time” to Halberstam is a term “for those
specific models of temporality that emerge within postmodernism once one leaves the
temporal frames of bourgeois reproduction and family, longevity, risk/safety, and
inheritance” (8). Before getting into the narratives of mothers and daughters, in this

section, [ try to bring into a dialogue Jack Halberstam’s and Marianne Hirsch’s
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conceptualizations of gender and memory, and to open a discussion for the possibility of
a term such as queer postmemory. Establishing this connection, constituted a significant
moment during my fieldwork. In time, | was able to see how terms such as birth,
growing up, family, generation and childhood were distinctly different from the
heteronormative ideal among my interviewees and how the idea of inter-generational
transmission of memory of violence was being “queered”. This opportunity to think on
possible extensions of postmemory, will also help us to rethink the practices of the
cultural production of family, its hegemonies and power dynamics. Now let me focus on
the queer alternatives of “family” terms and practices to enhance the discussion on queer
postmemory.

The narratives of mothers and daughters revealed how “being born”, “giving birth”
and “growing up” can dramatically differ from the heteronormative ideal. For instance,
after talking about her “biological family” and her place of birth, Pelin constinued as
follows (referring to her life in Istanbul that started approximately 20 years after her
birth):

For example, in Kadikdy, people living in there the contacts they have with

each other, trans living around Sisli and the contacts they have with each

other. | can say that | was born in Cihangir and grew up there, but we did

not used to see transpeople living in Tarlabasi, we called them trannies of

Tarlabag.***

Pelin was mentioning her “birth” distinctively from “biological birth” and was referring
to the term as the moment that she started her sexual reassignment process. Moreover, in

her narrative, the process of ‘growing up’ was identified with the process of her sexual

reassignment together with getting ‘experienced’ in sex work. Parallel to Pelin’s use of

14 Kadikdy'de mesela ordakilerin birbirleriyle olan kontaklari, Sisli tarafinda olan

translarin birbiriyle olan kontaklari, mesela ben Cihangir'de dogdum biiyiidiim diyim,
ama biz Tarlabasi'ndaki translarla ¢ok goriismiiyoduk, hi1 Tarlabasi translar1 diyoduk.
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the term, while we were talking with Toprak about her daughters and her relationship
with them, she refered to the time that her daughters start to sex work as their “birth”:
| said, Oh! My girl, you are just born.**

Considering different attributions of both Pelin’s and Toprak’s narratives, it is important
to stress that, in this example, queer kinship does not only change the meaning of “birth”
but also destabilizes it through subjectifying it. Additionally, not only the idea of “birth”
but also “giving birth” to a trans daughter by a trans mother was mentioned by Bur¢in
and Yildiz during our interviews. While they were comparing themselves to their
daughters’ “biological mothers” they both had similar statements:

If giving birth was enough, it would be very easy. There are other mothers here. Not

everyone is good, most of them could be exploiters or parasites. But I literally gave

birth to my daughters. | created a beautiful girl out of a hairy, muscular and ugly

man. Again, | created a very beautiful girl out of someone who has just become a
trans. | think it is even harder than giving birth (Y1ldiz).**°

I am not her birth mother, this is pretty clear (laugh) but | very much supported
Elif. Even her birth mother could not probably take care of her this much. I
literally gave birth to her (Burcin).**’

Narratives of Yildiz, Toprak, Burcin and Pelin reveal that notions of “birth” and “giving

birth” are mostly related with sexual reassignment process and/or starting sex work and

that they are flexible notions depending on the experience of the subject. However,

115 Ah dedim “Iste simdi dogdunuz kizlar!”.

18 yani Oyle dogurmakla olsaydi bu isler pek bi kolaydi yani. Burda hani baska anneler
de var. Herkes iyi degil, somiirenler, iistiinden geginenler hatta ¢ogunluk bile olabilir
belki. Ama ben gercekten resmen dogurdum yani. Diisiinsene killi, kasli ¢irkin adamdan,
giizel bir kiz yarattim yani. Ya da hani bdyle yeni yeni olmus birinden yine giizeller guzeli
bi kiz yarattim. Dogurmaktan daha bile zordur valla bence (Y1ldiz).

117 Ben tabi 6z anast degilim bu gayet de agik (giiliisme), ama 6zellikle Elif’in iizerinde
cok emegim vardir. Yani 6z annesi olsa bu kadar bakmazdi heralde. Ay dogurdum yani
resmen iste (Burgin).
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Levent kindly reminds us not to limit the discussion of “birth” and “giving birth” to sex

work and sexual reassignment process:

My cousin was gay back then she just got became a transwoman but I never

forget the time she first brought me to that gay bar. Her opening that door,

my discovery of that world, that music, those people were amazing. So, my

new life began. Then I gradually grew up, learning. That’s why I said she

was my mother, even a little bit.**®
In this sense, as Halberstam would agree, queer subcultures offer us an opportunity to
redefine the binary of family and family time whilst destabilizing the
heteronormativemeanings attached to them and keeping the meaning flexible according
to the subjective experience. As Pelin states below, trans conceptualizations of time and

life create the opportunity to refuse and resist theheteronormative imperative of home

and family:

Don’t mind me, we are fucking around. (She laughs while narrating). We
call her mother, she’s got a cock,. You call her the girl with the cock. Well,
you may get angry now because I said cock but... I don’t know, you say
mother and daughter; the age difference is just three or four years. No father
around. That’s funny when it is put this way.119

It is important to remember that Hirsch establishes the idea of postmemory through a
feminist perspective and extensively questions the role of gender. According to her, the
structure of postmemory is not limited to the normative space of the family and

individuals who share particular group relations can share the common experiences of

18 Kuzenim iste o zamanlar geydi simdi ¢ok yeni trans bir kadin oldu ama o iste neyse
o ilk beni gey kuliibe gotiirdiigli an1 hi¢ unutmuyorum. Yani o kapiyr agis1, benim o
diinyay1 kesfedisim, o miizik, o insanlar inanilmazdi. Yani aslinda yeni hayatim dyle
basladi. Sonra iste yavas yavas 6grene 6grene bilylidiim. O yiizden kenarindan da olsa
annem oldu dedim.

19 Bakma sen aslinda, biz tasak geciyoruz ha. (Giilerek anlatiyor) Yani anne diyoruz,

sikli. K1z diyosun, sikli. Yani hani bazilar tabi, kizarsin simdi sik dedim diye ama. Ne
biliyim iste anne kiz diyosun aralarinda 3, 4 yas var. Ortada baba yok. Ay ¢ok komik
oldu boyle diisiiniince.
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history. However, according to her, “nonverbal and noncognitive acts of transfer occur
most clearly within familial space, often in the form of symptoms. It is perhaps the
descriptions of this symptomatology that have made it appear as though the post
generation wanted to assert its own victimhood alongside that of the parents” (2012
109). In this sense, the “children” of those individuals who were directly exposed to
collective trauma represent the long-term impact “of living in close proximity to the
pain, depression, and dissociation of persons who witnessed and survived massive
historical trauma” (2012 112). 120 Through the lens of queer kinship, Hirsch’s
conceptualization calls for further questions: What does it mean ‘to be children of
someone? Can we also include queer parenting into this statement? Can nonverbal and
noncognitive acts of transfer occur within queer familial spaces?

During my six years of activism and approximately two months of fieldwork, |
witnessed several kinship processes in which mothers and daughters called themselves
as parts of a family. Apart from being part of a queer mother/daughter kinship, Pelin,
Toprak and Yesim, especially focused on the idea of “big family” which contains all
LGBTI individuals*®'. For instance Yesim states the importance of “big family” as

follows:

120 Here, 1 would like to mention that obviously | am aware of the difference between
the experience of Shoah and expesrience of systematic state and customer violence
towards trans individuals. Additionally, 1 am very cautious while discussing them
together through queer perspective. For this reason, | want to clarify that my aim is not
to compare those significantly different experiences, but to investigate the
commonalities among different families and their familiar responses to violent events
that happened in (recent) history. Moreover, the history that | will be focusing on
through the perspective of postmemory will basically be the most violent period of trans
history (between 1981 and 1995).

21 pelieve it is important to go beyond the discussion of postmemory among queer
mothers and daughters and see other dynamics in the LGBTI community that establish a
bigger queer family and provide a space for queer postmemory. However, in this
research | will specifically focus on queer mothers and their daughters in order not to
lose the focus of my discussion.
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We are actually a big family. Okay, what happened to transpeople happened
to them but who can guarantee that nothing bad will happen to a gay person
in this country?'??

Similar to Yesim’s narrative, Pelin also stresses common victimizations that bring
LGBTI people together and make them a “big family”:

We are the people who are exposed to same danger. We are outside of the

social standards and because of the same reasons we are outside of the

society.'?®
In addition, while my research has been limited to mothers and daughters in the trans
community, Toprak and New Wave surprised me with their mentioning of queer grand
mothers, aunties and sisters in law. According to my participants, those Kkinship ties
mostly emerge for gullim; however, Toprak accepts that her relationship with her queer
aunties’?* is “closer” than her other friends from the LGBTI community. Moreover, she
also clarifies the relationship with her mother and aunt using a heteronormative saying:

People make a point when they say the aunt is half-mother. | see my mother

but she cannot call me all the time, because she knows that I am with my

wife and daughter. In my spare time, | meet my aunts. It cannot be the same

way as my mother but I am with my mother but our conversations with

valuable to me.'?®

Similarly, New Wave focuses on the existence of different kinship ties other than

mothers and daughters:

122 Biz biiyiik bi aileyiz aslinda. Yani tamam translarin basina gelenler translarin bagina

geldi ama bu tilkede bunun bi geyin basina gelmeyecegini kim garanti edebilir?
123 . bizler ayni tehlikenin altinda olan insanlariz. Toplum standartlarinin disinda olan
insanlariz ve benzer sebeplerden bunun disinda olan insanlariz.

124 In Toprak’s case, her auntie is a “cross dresser as him” and “is married to a woman
and have 2 grown up sons in “his normal life”.

125 Bosuna dememisler, teyze anne yarisidir diye. Simdi annemle de goriisityoruz gergi o
beni hep arayamiyo, karimla ve kizimla oldugumu bildigi i¢in ama. Bos giinlerimde
teyzelerimle de bulusuyoruz. Iste onun yerini tutmaz tabi ama yine de sohbetimiz
farklidir onlarla yani.
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Well, of course there are maternal and paternal aunts. For example, I don’t
have a mother, | mean a trans-mother, I never had one. Let’s say, here is the
mother, the paternal aunt, oh! here is my uncle, oh! here is my maternal
aunt, you can mess around like this. Oh! here is my third generation cousin
Henry. But | make fun of the aristocratic family. This is fun.?®

On the other hand, as many of my participants mentioned, including New Wave, the
gullim queer kinship that includes aunties and grandmothers is different from the
relationship between queer mothers and daughters:
The thing with the mother and daughter is different, it is more private and it
is a two people relationship. It is totally different. There is fun, it is not like
there isn’t any but the conversation over there is more serious, it is more
about the security and what happened in the past.'?’
Similar to New Wave, Rojda also stresses the “seriousness” of their relationship with her
mother especially regarding the violent acts of the army and the police. When | asked
about the possible reasons behind this, she put it as follows:
Why do you think she told you?
Well, in fact 1 wonder, too. Eventually, you hear that once there was
Hortum, he did this, and that he our put houses on fire, etc. | also asked
about it, but sometimes she told me about what happened to her or her peers

back in those times. Well, why did she told me? Because we are under
constant danger, it can happen again. We need to know about our past. 1?2

126 Tabi yani teyzeler, halalar var. Mesela benim annem yok, yani trans annem yok, hig
de olmadi. mesela, anne manne, hala aaa dayim da geldi, aa teyzem geldi gibi
takilabiliyosun. Aa 3. Kusaktan kuzenim Henry falan béyle. Ama ben seyle de dalga
geciyorum o aristokrat aileyle de falan. Keyifli oluyo.

2" Anne kiz arasindaki durum daha farkli, hem daha 6zel yani iki kisilik bi iliski. Bi
yandan da ¢ok daha farkli. Orada da gulliim var tabii yok degil ancak orada konusulan
durum daha ciddi, daha giivenlikle ya da ge¢miste yasananlarla ilgili.

128 Sence neden anlatiyodu peki?

Yani ben de merak ediyodum aslinda. Yani sonugta duyuyosun iste Hortum varmis dyle
yapmis, evleri yakmis vs. falan diye. Soruyodum da hani hem, ama iste o da bazen
anlatirdi. Ona ya da iste onun yasindakilere o zamanlar neler olmus falan diye. Yani
niye anlatiyodu? Ciinkii bence her an tehlike altindayiz biz, yani yeniden olabilir.
Gegmisi bilmemiz lazim bence.
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As Hirsch states, the curiosity and motivation to know “what had happened” was a
mutual narrative among the “children” of the “survivors”. According to Ates, it was
always hard for her to talk about Pelin’s past and her personal memories of violence. To
her, Pelin always somehow “found a way to avoid her questions and never spoke about
her feelings”:
But generally, | get it. We talk a lot about those times since we are also
activists. But when the two of us together and alone and when | ask her
about her feelings, she doesn’t answer me or avoids me. Throughout the

time 1 know her, | learned what happened to her piece by piece. How she
struggled. Sometimes her friends told me, sometimes she did.**

130 memories

To observe the vividness of memories of violent acts on daughters
that were never experienced by them reveals that on some cases, queer kinship can
become a place in which violent history of trans women®®* can be shared. In this sense, |
would like to stress that we might take queer family life as an another dynamic of the
queer postmemory discussion and inquire into the ways in which this family life “is
entrenched in a collective imaginary shaped by public, generational structures of

projection and by a shared archive of stories and images that inflect the transmission of

individual and familial remembrance” (Hirsch, 2008 114).

129 Ama genel olarak anliyorum yani, hani o zamanlarin iizerine ok konusuluyo bir de
activist yanimiz oldugu i¢in. Ama mesela biz ikimiz oldugumuzda ve ben sordugumda
mesela ne hissettigi hakkinda falan. Cevap vermiyo ya da gecistiriyo. Yani hani boyle
parca parca onu tanidigim sure boyunca bi sekilde 6grendim neler oldugunu ona. Nasil
miicadele ettigini, bazen onun arkadaslar1 anlatti, bazen biraz o bahsetti, 6yle dyle yani.

30 During my fieldwork, | realized that sharing of violent experience is mostly specific
to trans woman who do sex work. Especially our interview with Levent revealed that
the transmission of violent memories was not the case when queer motherhood and
daughterhood were established between individuals who do not define themselves as
trans women. Whilst pointing to the significant need for more research on this issue, |
will continue to the discussion of queer postmemory particularly focusing on the
narratives of queer mothers and daughters who define themselves as woman/trans
woman and who do sex work.

31| believe that there should be more research to answer questions such as: What about

the violent history of the LGBI community? Can we also trace queer postmemory in
other alternatives of queer kinship?
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4.5. Queer Children Formula: 27 years old = 11 months old

In her analysis of postmemory, Hirsch stresses on “second generation” as
“children” of the generation who witnessed and/or experienced traumatic events. In this
sense, | believe that we can open a section under the discussion of queer family through
discussing queer children of trans mothers, which would also juxtapose our discussions
regarding notions such as “(giving) birth” and “growing up”. As we discussed in the first
chapter, daughters meet their mothers mostly when they are between the ages 18 and 25.
According to the legal system and the heteronormative family structure, they can no
longer be considered as “children.” However, since being a mother and a daughter is
connected with experience, regardless of their age, all inexperienced daughters are
mostly seen as “children.” On the other hand, Yildiz goes beyond this in that she also
calls her daughters as her “children” regardless of their experience:

My children they are my love. | cannot call of them my love but there are
two or three of them that are like my own children | gave birth.'*

Moreover, in some cases daughters were also considering themselves as “children” of
their queer mothers. Rojda who is 27 years old, even goes further and defines herself as
“11 months old” when we talk about her relationship with her mother:

To be honest, I am new but I have learned a lot. It’s been eleven months but it

is very important who your mother is. | can say that | have learned a lot

within such a short period of time.**3

As 1 discussed above, questions such as “How did you become a child of

someone?”, “What does a person need to become a child?” or “What do we mean by

132 Cocuklarim canim onlar benim. Hani hepsi i¢in demem belki ama aralarinda iki-U¢
tane var ki, gercekten ¢cocuklarim gibidirler.

133 Yani ben ¢ok yeniyim aslinda ama ¢ok sey Ogrendim. 11 ayligim yani ama iste

kimin annen oldugu ¢ok Onemli. Bu kadar zamanda ben baya bisey O6grendim

diyebilirim.
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saying ‘children of the second generation’?” become vital in terms of the discussion of
queer postmemory.

Additionally, during my fieldwork 1 realized that codes of family ties were also
deconstructed as part of queer kinship among mothers and daughters. | observed that as
Halbestam states, queer mothers and daughters were playing with family codes and ties
through their kinship practices. In parallel to what Jack Halberstam and Lee Edelman
(2005) state, the practice of queer kinship also in my example disturbs “normal”,
“legitimate” and ‘“common” practice of the family. New Wave exemplifies this as
follows:

I don’t know it would be right to call it an alternative family. But that has

very important points. While within the normal — quote and quote — family

structures, your mother’s husband is your father, step father or Uncle

Something, as far as transpeople are concerned, your mother’s husband is

your uncle-in-law. You call him that way.***

To discuss another angle of my attempt to queer postmemory, let us now turn to Hirsch’s
stress on the idea of generation and how mothers and daughters refer to it through their
examples.

4.,5.1. Meet the Queer Generation

Unlike her critical discussion on familial space, in terms of the idea of
“generation”, Marianne Hirsch does not mention different alternatives and establishes
the idea of “second generation” through its normative understanding. Now, I would like
to go back to the narratives of mothers and daughters, and bring the idea of queer

generation as the fourth angle on the discussion of queer postmemory. Hirsch defines the

idea of postmemory through the autobiographical literature and art works of a “second

34 Yani direk alternatif aile demek ne kadar dogru bilmiyorum. Ama ¢ok Gnemli de

noktalar1 var bi yandan. Tirnak icerisinde normal aile yapilarinda annenin kocasi senin
baban, livey baban ya da iste bilmemne amcan olurken, translarda annenin kocasi senin
enistendir. Eniste dersin yani.
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generation” and states that all of them, including herself, “share certain qualities and
symptoms that makes them a postgeneration” (2012 4). According to my point of view,
in her writings, Hirsch takes the heteronormative understanding of the term generation
for granted and indirectly closes the door for alternative meanings of “growing up”,
“birth”, and “childhood” as I discussed above. During my fieldwork, being a trans
mother of a trans daughter was mostly not related with the age but with the experience of
being a trans woman and a sex worker. When I asked Yesim about her and her mother’s
age difference, first she made it clear that, | do not mix the idea of “generation with its
“normal” meaning:

It is not the same as in the normal life. Here you have a new generation

every five or six years. It was not the case before, though. In fact, my

mother is not the same age as me, she is older than me but nowadays you

see a lot of mothers who are three or five years older than their daughters.™®
Similarly, Levent kindly reminds me “the difference” between the definitions of the
term “generation” in trans community and its common use in the society:

You need to remember this by the way. What we call a generation is not

something long term. We don’t use the word generation in the conventional

way as used by the society. | saw people who are four years younger than

their mothers, even people who are a few months older than their mothers

(laugh).*®
In the case of Alev, the situation was similar. She had had three daughters and the
youngest among them was 6 years younger than her. Additionally, Toprak (23) who was

the youngest mother among my participants had a daughter with whom they share the

same year of birth. She commented on this situation as follows:

35 Normal hayattaki gibi degil burda nesil bes, alti yilda bir atliyor. Eskiden &yle
degilmis. Ger¢i benim annem de hani dyle benim yaslarimda degil daha biiyiik ama,
simdi ¢ok var dyle kiziyla arasinda uc, bes y1l fark olanlar.

136 Simdi sunu da unutmamak lazim bu arada. Nesil dedigimiz sey uzun bir donem
degil, yani nesil kelimesini toplumdaki genel kullanimi gibi kullanmiyoruz burda.
Annesiyle arasinda dort yas olanlar, hatta annesinden ay farkiyla biiylik olan bile
gordiim ben (giiliisme).
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My dear, it not about age any more. It is about how much you are cooked

and how experienced you are. Even if you are 98 years old, what you tell is

full of nonsense, it doesn’t do any shit and you cannot be a mother.*®’
As | discussed above, Toprak mentions that to her, motherhood is completely unrelated
with age. Additionally, she also adds a more interesting point to our discussion by
stating that ‘to have a daughter’ is related with the extent of the knowledge that a mother
can provide for their daughters but not with giving birth or adopting them. Pelin and
Ates were my only mother/daughter couple participants whose age difference was
similar to the examples of “regular” mothers and daughters in society. Pelin was aware
that the importance of age difference between trans mothers and daughters was
disappearing since the beginning of the 2000s. Similar to Alev, Hakan, Rojda, Yeliz,
Ates and Levent, she related this fact with the increase in the usage of the Internet. As
Halberstam, among others, states, the notion of the time and structure of knowledge
changed dramatically together with the role of Internet in our daily lives (2005).
Similarly, Pelin mentions the same issue through the impact of the knowledge that
Internet provides for trans women on the structure of kinship and its longevity:

It was not like this before but there are now a lot of girls who gain

experience by internet. Everything used to take a lot of time, to learn, to

become a transgender person. Nowadays, everything is so fast, that’s why I

guess, the age difference between mothers and daughters decreases.

Through technology, bang! your twat, bang! your bazooms. On the internet,

you get the information, you get the hormones, here is your mother
(laugh).'®®

137 Yani artik boyle yasla magla alakali degil be giizelim. Bu ne kadar pistigin, ortamda
ne kadar kasarlandiginla ilgili. Yani sen simdi istersen 98 yasinda ol, bu kizlara
anlatacaklarin fasa fisoysa higbi boka yaramaz ki zaten anne de olamazsin.

138 Simdi eskiden boyle degildi yani, ama simdi internetten deneyimlenen o kadar ok
kiz var ki. Eskiden zaman alird1 her sey, 6grenmesi, trans olmasi falan. Simdi her sey
cok hizli, o ylizden heralde kisaliyo bu ana kiz arasindaki yaslar da. Teknelojiyle pat
putka, pat meme, internetle pat bilgi pat hormon, al sana anne (giiliisme).
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Through my fieldwork, | realized that the idea of generation holds a very flexible
meaning among trans women. For instance while Pelin and Ates had more than 20 years
of age difference, Toprak and one of her daughters were born in the same year. On the
other hand, regardless of the age difference, and whether there was physical witnessing
of the violent acts towards trans individuals especially during the years between 1980
and 1996, narratives of both mothers and daughters showed me how the memories of
those times were still vivid and affecting the experiences of the daily lives of trans
womentogether with their impact on the imaginings of the future.

Herein it is also important to remind that it was only Pelin, Burgin, and Yildiz who
had first hand experiences of “those times.” Other mothers such as Alev, Toprak and
Yeliz were not there to live through or witness the traumatic violence of the 1980s and
1990s. However, during our interviews one could clearly observe the impact of those
memories in their daily lives and also on their relationships with their daughters. In this
sense, |1 would like to stress the formulation of Jan Assmann, that was also criticized by
Marianne Hirsch, in which he states that “in the normal succession of a generation”
(1997 100), embodied form of memory is transmitted across three to four generations
which is equal to eighty to hundred years. According Hirsch, for Assman, the family
plays a crucial role in the intergenerational transmission of memory. However, when we
look at the example of queer kinship, his formula becomes invalid and cannot be applied
to the intergenerational transmission of memory among queer mothers and daughters.
As we discussed above, the term generation among trans women in Istanbul is
significantly dynamic in comparison to its heteronormative understanding and also to set
a fixed definition of the term queer generation seems impossible due to its dramatically

subjective form.
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| have discussed the angles of queer kinship that create and “severely delimits the
space of the encounter between memory and familial as well as affiliative postmemory”
(97). Now let me focus firstly on the narratives of mothers who personally experienced
and/or witnessed the state violence that targeted trans individuals particularly between
the years 1980 and 1996. Later, | will focus on daughters and mothers from second, third
or fourth generation to chase the traces of postmemory on generations who were never
there to experience and/or witness those violent events.

4.6. “Those were the times of witch hunt.” — What do mothers remember?

Trans women who are now between the ages of 50 and 55 had to face the worst
moment of transphobic violence in recent Turkish history. As Veysel Essiz (2011)
mentions in his piece “Devletin Eli, Beli, Sopasi,” during the martial law period in 1981,
the state had the right to deport individuals out of martial law regions, if they did not
have a particular place of residence or if they were found to be “suspicious” for any
reason. According to him, during this period, trans individuals in particular were named
as “suspects” and were taken from clubs, houses, bars and/or streets and were deported
to Bolu or Eskisehir by trains.

When Pelin, who had a very close friend who had to leave Istanbul by force and
lived through the violent acts of the police during the 1990s, started to mention her
experience of violence, our conversation dramatically changed and became mutually
vulnerable. She emotionally became unstable and was laughing and crying at the same
time, sometimes with very short intervals. Additionally, long periods of silence together
with moments in which | was able to observe her eagerness to share her experience,
followed one another. During our talk, | witnessed her dilemma. It was as if | was
talking to two Pelins. One was willing to share experiences of violent history and to

unsilence the traumatic memories. On the other hand, perhaps not to remember and
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bring her losses to the present, the other one was keeping her quiet. Indeed, | never
insisted on any question and emphasized many times that she could end the interview at
any moment she liked. Despite her difficulties, she did not end the interview and defined
those times as the “times of a witch hunt” when ““it was not possible to walk on the street
as normal people”:

It was totally a witch hunting. They used to take everyone very easily. Then
with trains to Eskisehir. It was exactly like the Nazi Germany. ** (Three
minutes of silence). We were slaughtered. Okay, we weren’t put into gas
rooms but people were kept in inhumane conditions. Oh! Dilara, couldn’t
you find something else to talk about for God’s sake?

They used to seal our arms, which was incredible. We were exiled, you
know. They did not treat like humans. It was as if we were insects and they
were trying to get rid of us.*°

Pelin’s narrative reminded me of Kardelen’s experience of displacement that I had read
in 80°lerde Lubunya Olmak (Siyah Pembe Ucgen, 2012) a few days before my interview
with Pelin. Kardelen mentions “those times” as:

There was a battue targeted at us, transvestites-transsexuals, gays... They
used to take the people they gathered to then-famous Sansar Han in Sirkeci,
namely to the police department. We stayed there for days. They put us in
minibuses, we were messed up, our clothes, our hair, our beard, all messed
up; fifty or sixty people, violence, oppression, torture. Then dragged into
Haydar Pasa Gare. Hearing the swearing by people, we got into the train.
They closed the compartment, locked the doors. We were all afraid in
different ways. What was gonna happen to us? | watched that movie at the
time. The Cassandra Crossing. That movie appeared before my eyes,
almost. Then the train set off. We immediately ran to the door. It was open.

Y0 Cadi avi vardi resmen. Tik tik tik topluyolardi her yerden. Sonra trenlerle
Eskisehir’e. Tam Nazi zamanmi gibi yani. Kiyim yapildi bize. Tamam gaz odalarina
sokulmadik belki ama yani hi¢ insani sartlar altinda tutulmuyordu insanlar. Ay Dilara,
konusacak baska bi sey bulamadin m1 allah agkina?

Muharleniyoduk  kollarimizdan, inamlmazdi. Siirgiin edildik iste. Insan gibi
davranmiyolardi bi de. Sanki biz bocektik de onlar da bizden kurtulmaya calisiyolardi.
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We opened the door and the vice squad were patrolling in the corridors. Gay
friends whose arms were sealed were sitting on the floors of the corridors.
The train went for a while until Kartal. When it got near Kartal, it slowed
down. A few friends in the next car jumped out of the window. But it was
not Hitler’s Germany. We knew who we were, we were humans. Then we
came to Pendik. The train stopped. We realized that the cops were gone;
then we jumped out of the train, five people, ten people. Some of us got
driven to right and some of us to the left. We ran and ran. Thirsty, hungry
and miserable... Five or six people, we stopped by the house who was in the
process of construction at the time. | knocked on the door, a lady opened it
and we asked for water. While she was giving us the water, as soon as she
saw other friends, she started crying, “Help! Neighbors, she-males are
here!” Then, stones and sticks from here and there... We ran away. Anyhow,
we hit the main street. There were forty or fifty of us, lined up on the street,
like colorful clowns... Anyway, Japon Arzu, who is not alive now, and me
got into a mortar truck and returned Istanbul. We came to Umraniye Bridge.
The police were searching if anyone was coming back. We immediately
drooped and hide. The driver was an understanding man. We entered
Istanbul just to spite them, just to spite.'*

Parallel to Hirsch’s analysis, the narratives of Pelin and Kardelen show us how
postmemory can also examine cross-identifications and interconnections-between

different memory cultures. According to Hirsch, there are interconnections between the

Y her yerden bir siirek avi baslamisti bizlere; travesty-transeksiiel ve geylere. ..

Topladiklarii Sirkeci’deki o zamanki meshur Sansar Han’a, yani emniyer miidiirliigiine
gotiirdiiler... Giinlerce orada kaldik. 50-60 kisi, siddet, eziyet, iskence; {istiimiiz
basimiz, sagimiz sakalimiz birbirine karismis bir halde bindirdiler bizi minibiislere, ver
elini Haydar Pasa garina siirlikleyerek. Halkin cirkin sézleri arasinda, tekme tokat
bindik trene. Kapattilar kompartimant; kapilari kilitlediler. Hepimizde ayr1 ayr1 korkular
vardi. Akibetimiz ne olacakt1? Ben o zamanlar bir film izlemistim. “Cassandra Gegidi”
diye. O an o film géziimiin 6niinden gecti. Neyse... Sonra hareket ettik. Hemen kapiya
kostuk. Kap1 agilmisti. Tam kapiyr actik, sivil ahlak polisleri koridorlarda tur atiyorlar.
Gey arkadaglar da, kollarindan miihiirlii olarak yerlerde oturuyorlardi. Epeyce gittik.
Taa ki Kartal’a yaklasinca tren yavasladi. Yan vagondan birka¢ arkadas camdan
atladilar. Oysa burasi Hitler’in Almanya’s1 degildi. Ne oldugumuzu biliyorduk; bizler
insandik. Derken Pendik’e geldik. Tren durdu. Baktik polisler yok; o an beser onar
trenden atladik. Kimimiz saga, kimimiz sola savrulduk. Kostuk, kostuk. A¢ susuz,
berbat durumda... Bes alt1 kisi yol kenarinda yeni yapilan bir evin onilinde durduk.
Kapiy1 caldim; bir bayan agti; su istedik. Kadin tam su verirken, 6teki arkadaslar1 goriir
gormez “Yetisin komsular, kadin adamlar!” diye bagirmaya basladi. O zaman, sagdan
soldan taglar sopalar... Kagistik. Neyse, ciktik ana caddeye. Kirk elli dizildik caddeye,
rengarenk palyacolar gibi... Neyse, ben ve su an hayatta olmayan Japon Arzu, bir harg
arabasina binip dondiik tekrar Istanbul’a... Geldik Umraniye Kopriisii'ne. Polisler
arama yapiyor, geri donen var mi diye. Tabii biz hemen egildik. Sag olsun sofor arkadas
anlayish bir beydi. Onlara inat, inadina girmistik tekrar Istanbul’a.
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“memories of the Holocaust and slavery and between African American and Jewish
memory cultures” (2012 23). In this sense, | believe that it is fair to go one step further
and stress the “multidirectionality of memory cultures” (Rothberg, 2009 124) and
rethink on the dynamics that draw cross-identifications and interconnections between
memory of Holocaust and trans women’s history in Turkey. Similar to the narratives of
the post-Holocaust generation, according to Yildiz, the times of the Turkish military
coup and Hortum Siilleyman were “shameful for the history of humanity”:

You know, there are situations when you say, “no, this is not happening to

me right now,” as they happen. It seems funny to you at that moment but

you also know it is horrible, you don’t wanna believe it’s happening. It is

exactly this case. This was what happened to transpeople both in ‘80s and

,908-142
While years were passing and state was becoming more “civil”, according to Pelin at the

same time the “actors of torture were changing from army to police.” She said:

Nothing has changed, my dear. Nothing. The soldiers used to do the shit
before, then the police started to the same shit.'*

Burcin who was not in Istanbul during this period, remembers a phone call that she made
with a friend with whom she grew up together with in their home town.

I decided to come here, actually. | had a friend called Engin, he was from
my village and he came here before me. We were talking and it was at the
end of ‘80s, I don’t remember the exact year. Suddenly, what did I see? Our
Engin became the girl Engin! “Don’t come,” he said. If he had a chance, he
would have returned, he said. “We are leaving miserably here, don’t come
now,” he said. I got scared then. You cannot get any news easily, it was not
like nowadays, no telephone or anything. Whatever, so | listened to his
word, | waited for a while and then I came here. Now, they treat us like
queens! (Laugh)**

142

2

Yani olurken bdyle bi yandan “yok canim bu benim basima gelmiyo su anda
dedigin durumlar vardir ya. Komik gelir ama bi yandan da ¢ok fenadir inanmak
istemezsin. Tam bu iste. Bunlar geldi translarin basina hep hem 80lerde hem 90larda.

3 Higbi sey degismedi anacim. Hi¢ bi sey. Oncesinde askerin yaptigi bokluklar:
sonrasinda polis yapmaya basladi.

1% Ben buralara gelmeyi kafaya koymustum aslinda. Engin diye bi arkadasim vardi
bizim kdyden benden Once gelmisti buraya. Onunla konusuyoruz iste 80’lerin sonu
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After the 1990s, we do not observe acts such as collective displacements; however,
systematic police violence, transphobic attitudes and discrimination still continue to
occupy a big part in the daily experience of trans women.** However, what distinguish
this period from the 1980s and from today are the specific violent events that happened
only during this period such as the violent experience of Hortum Sileyman, together
with forced haircuts and keeping one under custody for several days without a reason.
According to Pelin, the period in which Hortum Suleyman was a commissioner of
Beyoglu Police Department was best described as “Chinese torture”:

The pressure was really too much, every police commander that came hit us.
It continued until that time, Hortum Sileyman came. Hortum Sileyman
started to demolish Piirletas, he started to demolish and destroy Sormagil,
Kazanci... Before Hortum Siileyman... No, I guess they were same. The
homes of transpeople started to got sealed after PVSK (Law of Police
Forces). They were sealed for three months. It was like a Chinese torture. |
remember very clearly because my trans friends’ homes were in that region,
for example Aylin’s apartment. We started to run off in all directions.
Hortum Siileyman attacked all the houses, everyone escaped because the gut
beat the crap out of people. I was in Piirletas back then, everyone escaped
but I stayed there in Canan’s apartment. One day I came in the afternoon, I
had to stay because there was no other place | can work, you have to live
there even though you know that you will beaten up. He was coming from
the front door and we were sneaking out from the back door. When we came
back, even our cigarettes were not on the table because they used to throw
everything we had out, our liquors etc. We went through this stuff. We
made a friend in Kazanci, we used to take shelter and hide in his/her house.
Or we used to go up to our neighbor. We were in good terms with the
neighbors. But people can change of course. We were separately attacked by
the vice unit and by Hortum Siileyman. While they were bringing us to the
cars, they were acting like the anti-terror branch busted a house. They used
to line us by the stairs. The police blocked all the ways in Cihangir and the

gibiydi tam yilin1 hatirlamiyorum. Anam bi baktim bizim Engin, kiz Engin olmus.
“Gelme” dedi bana. Doniicek yolu olsa hatta donermis bile koye falan. “Burda kopek
gibi yasiyoruz, sakin su an gelme” dedi. Korktum o zaman, hi¢ haber de alamiyosun
Oyle, simdiki gibi degil yani telefon o, bu. Neyse yani sonug¢ olarak dinledim onu, biraz
daha bekledim, sonra geldim. Simdi artik kralige gibi davraniyorlar (!) (Giiliisme).

%% Herein, it is important to mention depending on the narratives of daughters, some of
those applications of police still continue to occur today. According to Rojda, police
officers are still “trying to take trans people under custody by no reason, when they are
going to shop or market to buy a bread or something”.
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people applauded the police for taking us. The public automatically turned
their back on us, they turned away from us when they saw the power of the
police. The last time, Hortum Siileyman saw me working by the door, then |
realized that he was gonna attack my house. | escaped from the back door,
from Kazanci and went to Betiil’s father’s apartment. When I returned mine
the next day, they filled the inside of the door with sand. There was an iron
door, but it was gone. He took the door and sold it to a junk dealer. We
never went to that home any more, Plirtelas was finished. We were all
scattered around.**®

Additionally, as Essiz (2011) mentions in his piece, Yildiz also explains the term
“adventure” which stands for the excuse to keep trans individuals under custody longer
than the usual time:

There was something we called adventure. Because of that, people stayed
long.

What does adventure mean?

It means this. He arrests you because of exhibitionism or something else
right? But if he takes you to only one unit, it is finished. It is a case that can

198 Baskilar ¢ok fazlaydi gergekten her gelen polis amiri bize vuruyodu... O da seye
kadar devam etti, Hortum Siileyman geldii, Hortum Siileyman Piirtelagh kirmaya
dokmeye, Sormagil'i kirmaya dokmeye, Kazanci.. Hortum Siileyman'dan once... yok
ayniydi onlar heralde, PVSK'dan translarin evleri miihiirlenmeye basladi, 3 ay 3 ay
muharleniyodu. Cin iskencesi gibi. Cok iyi hatirliyorum, ¢iinkii trans arkadaslarin evi,
mesela Aylin'in evi ordaydi, ¢il yavrusu gibi dagilmaya bagladik. Simdi Hortum
Stileyman biitiin evlere saldirdi, kagtr biitlin insanlar ¢iinkii adam ¢ok kotii doviiyodu.
Ben de o0 zaman Purtelas'tayim, herkes kagti bi ben kaldim Canan'in evinde. Geldimm
bir giin aksam {istli, mecburum kalmaya ¢alisabilecegim baska bir alan yok ciinkii,
doviilecegini bile bile orda yasamak zorundasin. O onden geliyodu biz arka kapidan
kaciyoduk, sonra geri geldigimizdde sigaralarimiz bile yoktu masanin iistiinde ¢iinkii
her seyimizi atiyolardi igkilerimizi falan. Boyle seyler yasadik. Kazanci'da bir ahbap
bulmustuk kendimize, onun yanma sigmiyoduk, saklanniyoduk. Veya bi komsunun
evine ¢ikiyoduk. Komsularla aramiz iyiydi. Ama insanlar tabi degisebiliyolar. Biz
Hortum Siileyman ayr1 ahlak ayr1 bastyodu mesela bizi arabalara getirirken sanki terorle
miicadele ev basmig gibi yapiyolardi. Merdivene diziyolardi bizi, biitiin Cihangir'deki o
yollar1 kapatmist1 polisler ve halk el saklatiyodu polise bizi aldig i¢in. Halk otomatik
olarak dondii polis giiclinii gorlince onlardan yana dondii. En son Hortum Siileyman iste
yine beni gordii, kapida ben calisirken tam anladim gordii beni basicak evi ben arka
kapidan Kazanci'dan kagtim, Kurtulug'a Betiil'iin babasinin evine geldim. Ertesi giin
geldigimde, o kapinin i¢ini kum doldurmuslardi. Demir kap1 vardi yerinde yoktu onu
cikarip eskiciye satmis, vermis. Bi daha o eve de gitmedik, Piirtelag da bitti. Hepimiz ¢il
yavrusu gibi dagildi yani.
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be solved only in vice unit, but they did not do that. He takes you to there
and then from there to some other place. It is basically deterrence policy. **’

Moreover, more than the experience ofsystematic police violence in their daily lives, the
specific harassment and torture that was done with “hoses” in the Beyoglu police station
(which provides the background for the nickname Hose given to Sileyman Ulusoy)
appeared repeatedly in my participants’ narrative. Pelin who was personally exposed to
his harassments several times puts it as follows:
My hair was never cut. I don’t know how but when they called us by name
individually, somehow | got away with it. But | could not get rid of that
bastard called Hortum Sileyman that easily. First he showed up himself.
Once | was at the window and it was morning and | saw him coming but he
was in fPlain clothes, then I said to myself, “Okay, this street is also
done.”**
While she was talking about her experience during the 1990s, | was able to observe the
vividness of her memories. For instance, whilst mentioning the moment that she realized
that their street was also under danger, her body language revealed the position of their
house in the street, to which way she looked and saw Hortum Stuileyman and from where
he was coming. Through her body language, | was able to see that she was reliving those

experiences during the interview. Together with the clarity and vividness, the silences

and little breaks that Pelin gave as she talked about “those times,” revealed the extent

7 Macera dedigimiz bi sey vardi. Onun yiiziinden uzun kaliyordu insanlar.

Ne demek macera?

Su demek, mesela seni simdi aliyo di mi teshircilikten ondan bundan, sonra seni mesela
diyelim sadece bi yere gotiirse bitiyo is. Yani sadece Ahlak Masasi’nda ¢oziilecek bi
durum ama yapmiyolardi, bdyle ordan oraya, ordan oraya. Yildirma politikasi iste.

%8 Sacim hig kesilmedi benim. Nas1 oldu bilmiyorum ama béyle sirayla okuduklarinda
isimlerde bi sekilde yirttim. Ama iste o Hortum Siileyman pezevenginden kurtulamadim
0 kadar kolay. Once kendi gelirdi, mesela bi keresinde camdan bakiyodum sabahti,
baktim bu it geliyo ama sivil, “tamaaam” dedim, “bu sokak da bitti”.
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and depth of the lingering affects of this particular form of violence. At some point in
the interview, after 40 seconds of silence, she continued:

Just before we left the police station, we used to go to his room one by one.
There were hoses in different colors and sizes; he made us choose one of
them. Then he hit us by those hoses and we were escaping from him. He
crazily used to hit right our asses And the goddamn pimp used to listen to
Biilent Ersoy’s music before we entered his room.**°

Similar to Pelin, Yildiz discussed her experience with Hortum Siileyman drawing an
analogy between the 1980s and the 90s.

Curfew for us never ended actually. | did not get beaten up very badly but |
know, | saw a lot of people beaten up. Someone was always beaten and got
wounded. There was Hortum. What a bastard. We suffered a lot because of
him. He was really obsessed with us. He wanted to annihilate all the
transpeople. Because we are insects.™

According to Burgin, Hortum Siilleyman “turned their lives into hell” and his acts of
torture deeply affected her daily life experience:

His face was like his soul, very ugly and dirty. He ruined everything around
here. He did horrible things and made people do horrible things. When
people were still inside, he put their homes onto fire. He baited people to
dogs.llstlwas as if we had been the germs and they had been trying to get rid
of us.

According to Pelin, too, “the aim was obvious” and it was “destroying them”:
All those associations established is Hortum’s organizing people, all of them

They only had one goal, which is to annihilate us. It did not matter how.
Leaving on the street to die. Burning houses, bailing us to dogs, putting in

Y Tam ¢ikmamiza yakin karakoldan, odasina girerdik bdyle teker teker. Sonra
hortumlar vardi iste farkli renklerde, boyutlarda onlardan birini sectiriyodu. Sonra iste
Oyle vura vura kaciriyodu bizi. Gotlimiize gotiimiize vuruyodu deli gibi. Bi de
pezevenge bak, odasinda biz girmeden de Biilent Ersoy dinliyodu.

%0 Bize sokaga ¢ikma yasagi hi¢ bitmedi gibi oldu ashnda. Yani ben mesela 6yle cok
blyuk dayaklar falan yemedim ama biliyorum ¢ok gordiim yani. Birileri surekli dayak
yiyodu, yaralaniyodu falan. Hortum vardi mesela. Pislik herif. Ondan ¢ok ¢ektik mesela.
Resmen takmist1. Yoketmek istedi biitiin translari. Bocegiz ya biz.

! Yiizii de kendi gibiydi. Boyle cirkiiin, pis pis. Mahvetti buralar1 hep. Korkung seyler
yapt1, yaptirdi. igerde insanlar varken, asagidan evlerini atese verdi. Képeklerle saldirtti.
Sanki sanirsin, biz mikrop bunlar da bizden kurtulmaya calisiyo.
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trains and sending away, all of them. You do what the fuck you are gonna
do, just don’t stay here. Once while the girls were still inside, they filled the
door with sand and put the house on fire. Do you know what that means?
Being left to die. Those times were horrible for us, many escaped,
committed suicide, and many got killed.*?

Levent who lived for a long time on Piirtelas Street, mentions the correlation between
the frequency of suicides and increasing police violence in the first half of the 90s:

For a long time, I lived with Selgcuk and others in old Piirletas, right one
street behind Ulker Sokak. And almost every night some went out to
commit suicide. Some suffered because of their husband or because of this
or that. In those days, the violence by police vehemently increased. It is
extremely difficult to constantly live with that fear.*>®

Pelin also mentions suicides as another tactic of the state to “destroy” them:

There were many suicides. There are still but back then there were too
many. Well, this is something the police do. They cornered us so badly that
they left no choice for people to make. Those who had strength leave turned
back to being man with difficulty and they went back to their villages, their
hometowns. Those who are strong went on struggling. Those who are not
saved themselves this way. They escaped from either drugs or violence.'**

According to the narratives of both mothers and daughters, those systematic tortures

with hose or through cutting hair ended at the end of 1990s; however the narratives also

152 Kurulan onca dernek, Hortum’un insanlar1 Srgiitlemesi, hepsi yani. Tek amaglari

vardi o da bizi yok etmek. Nasil olursa, iste sokaga birakip oliime terketmek. Evleri
yakmak, kopekleri tstimize salmak, trenlerle gondermek hani hepsi hepsi, burda
olmayin da ne halt yerseniz yiyin durumuydu. Bi keresinde kizlar icerdeyken kapilari
kumla doldurup, atese verdiler. Ne demek bu biliyo musun? Oliime terketmek demek. O
donemler cok kotuydd bizim icin, kacanlar ¢cok oldu, intihar edenler, éldirtlenler ¢ok
oldu.

153 Ben uzunca bi sure de Ulker Sokak bi sokak arkasinda eski Piirtelag’ta yasadim
Selcuklarla ve her gece intihar etmek i¢in birileri ¢ikardi seye nerdeyse. Kimisi
kocasindan kimisi ondan bundan ama hani polis siddeti arttik¢a ¢cok artmist: o donemler.
Surekli o korkuyla yasamak korkung.

™ Cok fazla intihar oldu. Hala da oluyo ama o doénem ok fazlaydi. Yani bu da
polislerin yaptigi ayr1 bisey. Oyle bi kistirdilar ki. Insanlara yapacak bir sey
birakmadilar. Yani gidecek giicii olanlar ya erkek hallerine zorla geri déntp koylerine,
sehirlerine gitti, gidemeyenlerde burda kaldi. Giiglii olanlar miicadele etmeye calisti.
Olamayanlarin bazilar1 da bdyle kurtuldu iste. Ya uyusturucudan ya bu siddetten
kagtilar.
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show us how the effects of those events continue to emerge in the present narratives of
mothers and, surprisingly enough, daughters. Before discussing the narratives of
daughters on their memories of violent transphobic events and impacts of those
memories on daughters’ experience of daily life, as Marianne Hirsch would agree, |
would like to clarify that during this discussion, I do not argue that daughters have their
mothers’” memories. I do not claim that mothers’ memories are transformed into
daughters’ memories. As Hirsch also refers to in her piece, according to Hoffman
(2004), much information passes over to the second generation through a sort of fairy
tale. In this sense, these “not memories” communicated in “flashes of imagery” and
“broken refrains,” transmitted through “the language of the body,” are precisely the stuff
of postmemory” (Hirsch, 2008 109).

Finally, let me focus on these “not memories” of queer daughters and see how their
narratives “scrutinize the lines of transmission between individual and collective
remembrance and to specify how the break in transmission resulting from traumatic
historical events necessitates forms of remembrance that reconnect and re-embody an
intergenerational memorial fabric that is severed by catastrophe” (Hirsch, 2012 32).

4.7. What do daughters ‘remember’?

Talking about daughters’ daily routines explained a good deal about the
connection between trans history and contemporary daily life experience. During my
fieldwork, all of my participants, at least once, mentioned the “relatively easier” lives of
“young trans girls”. Pelin comments on it as follows:

There is no police that can act in the way they used to do. There is already

no soldier. See what happens if a policeman shaves a transperson’s hair. Or

I don’t know see what happens if they put us in trains and exile us to
Eskisehir. We oppose to the pecuniary fines in Sisli and put on protests in
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front of the police departments. It is funny though but back in those times,
the pecuniary fine would be like a dessert for us.™

Burgin seems as if to be agreeing with Pelin, when | ask her if she sees any difference
between the 90s and today in terms of police violence. She responds that:

Now girls know what to say. The world has changed. They hit the right note

or they ask for the legal basis. They can ask “why?” when the police say

“Come here.” This could not happen before. In that regard, there is some

change.®®
However, talking to daughters and also mothers about the military coup and/or the time
of Hortum Siileyman, showed me that having a “relatively easier” life does not mean not
holding the traumatic memories of the past. During my fieldwork | traced the memories
of daughters, daughters’ mothers or their grand grand mothers and intentionally did not
ask any specific questions regarding Hortum Sileyman or the military coup period.
Instead, | was more curious about the moments and topics that could awaken those
memories.

At the end of my field work, | realized that whenever | asked about the differences
between the times of mothers and daughters, both mothers and daughters started to
mention these traumatic events even any of the parties —including mothers- were not
there to have a firsthand experience. However, what | also realized especially in the
narratives of younger mothers and their daughters was the silence on the experiences of

the military coup period. While all of my participants were mentioning the memory of

Hortum Sileyman, only the mothers who had faced or witnessed the violent acts of the

155 Artik eskisi davranabilecek bi polis yok artik. Asker zaten yok da. Su an bi polis bi
transi alsin da sacini kazisin bakiyim noluyo. Ya da ne biliyim bizi toplasin da trenlerle
Eskisehir’e siirsiin bakiyim neler oluyo. Sisli’deki para cezalarna itiraz edip, gidip
emniyet miidiirliklerinin 6niinde eylem yapiyoruz biz. Hani biraz komik olacak ama o
zamanlar para cezasi tathi gibi bisey olurdu heralde.

158 Artik kizlar ne diyeceklerini biliyolar. Degisti yani diinya. Oyle lafi oturtuveriyo. Ya

da yasal dayanagini soruyo, dyle “gel bakiyim” diyince polis, “neden?” diye sorabiliyo.
Bunlar asla olamazdi, eskiden mesela. O agidan biraz degisiklik var aslinda
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military regime mentioned them, along with their daughters. Now let us focus on the
daughters’ narratives and see how memories of their mothers and their grand mothers
appear in these narratives.

Not only to see the impact of the times that they have never been through on the
daughters’ daily lives, but also to observe the blurriness between the past and the
present, as well as “me” and “them” in their narratives was a significant point for my
research. Ates, the daughter of Pelin, who went through both of the most traumatic
events of recent trans history, states as follows when we talk about today’s situation in
terms of trans women:

There is no security. It never was there. We are making some progress,

though. The movement continues in much wider spectrum. The foundation

for this movement was laid in Ulker Sokak. Before that, it was established

between transpeople who were sent to Eskisehir by force. It was founded by

the transpeople fighting against Hortum. Our right to life has been taken from

us for years. Again, our most fundamental rights have been ignored by the

state forces and by the society for years, but we are making progress.*’
Ates’s narrative was one of the strongest ones among my participantsin terms of blurring
the difference and distance between the past and the present. Additionally, while she was
explaining the contemporary situation from her point of view, she used “we” instead of
“I”, referring to all trans women from all generations. While she was focusing on the

violent acts of the police and the army in the past, her rage was so high that she had to

stop our interview to give a break. During our interview, she mentioned Pelin several

7 Yani hicbi giivence yok. Hicbi zaman da olmamis zaten. Ama ilerliyoruz da bi

yandan yani, hareket ¢ok daha genis kapsamda devam ediyo artik. Bunun temelleri de
Ulker Sokak’ta atildi yani. Onun oncesinde zorla Eskisehir’e gonderilen translar
arasinda atildi. Hortum’a karsi miicadele eden translar arasinda kuruldu. Yasam
hakkimiz senelerdir elimizden alintyor, en temel insan haklarimiz yine yillardir hem
devlet glcleri hem toplum tarafindan hige sayiliyo ama iste ilerliyoruz.
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times as “her hero” and placed the experiences of the traumatic acts that trans women
went through 30 years ago at the center of her activism:

Pelin always says so many bad things that did not ever befall on anyone
happened to us. It is true, though. Look, | say more than thirty years, it is
true. Well, no one randomly grabs us and cut our hair now but what
happened in those days still affect us today.

Like what?

There has been a slaughter going on for years. Previously, the state did this
slaughter openly but now it continues in a more or less systemic way. Let
alone that, there is slaughter on streets, which keeps going without
diminishing. All this suffering, many lost friends, all those tortures, it is
horrible. That’s why, Pelin is my hero, to be honest, she is my closest one,
most significant one.

Well, do you feel the impact of those times on her in your daily life.

Well, sure. I did not grasp at the beginning as I didn’t know her very well
back then or I did not know the trans-history, but one learns in time.

How did you learn this history?

I don’t know. I think it naturally comes to you. Well, | mean from the
conversations around. As | said at the beginning, | did not have many
transpeople around my circle. 1 happened to have in the last few years.
Afterwards, | begin to frequent those circles, I made friends, then Pelin
came to my life. | guess I learned by what | heard in those circles and by
reading. Then seeing the gravity of events, | started to question. The politics
we are engaged is a movement that comprises all these, a movement born
out of them. | think it gradually and spontaneously happened.**®

158 pelin de hep diyo iste bizim basimiza gelenler pismis tavugun bile basina
gelmedi diye. Gergekten de Oyle, bak 30 yildan fazla diyorum ya gercekten
Oyle. Hani evet simdi tutup da sagimizi rastgele kimse kesemiyor belki ama
yine de o donem yasananlar bugiin bizleri hala etkiliyor.

Ne gibi mesela?

Yani yillardir kiyim var, 6ncesinde devlet aleni yapiyomus simdi de dyle ama
biraz daha sistematik ilerliyor artik. E onu birak sokakta kiyim var, o hig
azalmadan devam ediyor. Yani bunca aci, onca kayip arkadas, onca iskence
korkung¢ yani. Bu yiizden Pelin benim kahramanim aslinda yani, en yakinim,
en onemlim.

Peki giindelik hayatta hissediyor musun onda bu zamanlarin etkisini
mesela?
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As Hirsch states, “to be born” in a “family” of survivors of traumatic events or “to grow
up” in an environment under the shade of violent memories affect the daily routine of
the “postgeneration”. Hakan who has never been through the violent applications of
Hortum Sileyman and who is the first daughter of Pelin - and also a mother now -
explains how water cannons remind her of Hortum Slleyman:
Nowadays, the police sprays people with water; that reminds me of Hortum
Suleyman, truly. We are so much fed up with the police. Their problems
never cease, the hate us. So our ordeal hasn’t stop in any way. Seeing them
spraying people with water, I hope they won’t bring someone like Hortum
Suleyman to the office, god willing.
Were you here at the time of Hortum Siileyman’s office?
No, my sister. [ was very young back then. I hadn’t stepped into this world.**®
In this manner, Hakan’s narrative helps us to understand how memories of Pelin and

others who witnessed thetraumatic events play an important role in her daily life

experience. Similar to Hirsch’s explanations, through Hakan’s narrative, we see that the

E tabi. Baslarda ¢ok anlamiyodum hani onu da ¢ok tanimadigimdan ya da trans tarihini
1yi bilmedigimden ama zamanla 6greniyosun.

Nasil 6grendin bu tarihi peki?

Bilmem. Biraz dogal olarak geliyo sanirim. Yani genel olarak ortamdaki
konugmalardan. Ben iste bastada da dedigim gibi oncesinde bu kadar trans ¢evrem
yoktu. Son bika¢ yilda olmaya basladi. Sonrasinda iste ¢ok gider gelir oldum, c¢ok
arkadaglarim oldu, Pelin oldu falan. Sanirim oralarda duyduklarimla, okuduklarimla
falan ogrendim. Sonra iste biraz daha sormaya basladim goriince hikayelerin
vahametini. E zaten yaptiZimiz politika da bunlarin hepsini i¢eren, onlardan dogan bi
hareket. Yani sanirim bdyle kendiliginden oldu gibi, yavas yavas.

159 Polis su sikiyo ya simdilerde hani boyle insanlara. Yeminlen aklima Hortum
Stileyman geliyo. Artik ¢ok bunaldik polisten, bitmiyo dertleri, ne nefret etmisler bizden
be ablacim yani bitmedi ¢ilemiz he. Boyle bunlar sular1 siktikga ben diyoru insallah
Hortum gibi biri gelmez yeniden.

Sen Hortum Siileyman déneminde burda miydin?

Yok ablacim, ben daha kiiciiktiim o zaman. Daha bu aleme girmemistim.
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memories of past generations affect her daily life routine and awaken the memories of
the generation that she was never a part of. Whilst I asked Yesim about the comparison
of the past and the present generations of trans people, similar to other daughters, she
started with the experience of Hortum Sulleyman:

The case is still not good, of course. Very bad things happened to me. Once

the police almost killed me in Belgrad Forest. They stabbed me and many

other things happened to me. But recently, it has been a lot. They stare at

you everywhere. Inevitably, one is afraid that things that happened in the

past may occur.*®°
According to Toprak, increasing police violence was the signal of new applications
that will threaten trans women and isolate them from the society:

You’ll see, the will happen again. All this torture, violence, upheaval, chaos,

all of them signals that. We will be threatened again, shut down again and

be excluded from the society. The same things that happened at the time of

Hortum Siileyman will happen again, they will try to destroy us slowly.*®!

Herein, it is important to remind once more Toprak’s age and the fact that she was
a primary school student during the period of Hortum Suleyman. However, to see the
impact of the times that she has never been through once more showed me that those
who were not there to experience the event but absorbed its effects blurred generation
and age difference.

In this chapter, | attempted to open a new discussion on Marianne Hirsch’s

concept of postmemory, borrowing Halberstam’s formation of queer time and place. I

tried to question the boundaries of the term postmemory and raised questions to

160 Yani yine iyi degil tabi, benim ¢ok kotii seyler geldi bagima, bi keresinde hatta
polisler Belgrad Ormani’nda 6ldiirecekti beni neredeyse. Bigaklayan oldu o oldu bu
oldu. Ama son zamanlarda ¢ok artik bi de her yerde boyle, tip tip de bakiyolar, ister
istemez o eskiden olanlarin tekrardan olacagindan korkuyo insan.

161 Bak aynis1 olacak yine bak gor. Yani bu kadar iskence, siddet, karisma, karigiklik,
hepsi buna isaret. Yine tehdit edilecez, yine kapatilacaz, toplumdan izole edilicez.
Hortum Siileyman zamaninda nasil olduysa yine dyle olacak, yavas yavas yok etmeye
calisacaklar.
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encourage us to imagine non-heteronormative forms of to postmemory. Whilst doing
that, I put two significantly violent events of trans women’s history in Turkey at the
center of my analysis and traced their journey in the practice of queer kinship, focusing
on their emergence in the narratives of queer daughters and young queer mothers who

were not there to experience those events.
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CHAPTER 5: CONCLUSION

In this research, | had initially aimed to focus on queer kinship and a sub-cultural
language called Lubunca. However, during the transcription process in which | realized
the different angles of queer kinship, | realized that postponing my analysis regarding
Lubunca for another article was necessary. As | discussed at length, after the fieldwork
process, my research evolved into tracing knowledge and memory transfer from mothers
and daughters whilst paying attention to the dynamics of queer kinship between mothers
and daughters from different angles. In this research, while constructing the theoretical
framework of queer kinship through its ambivalent form, | focused on a particular form
of queer kinship among trans woman sex workers in Istanbul who come together as
mothers and daughters. When | asked why there is such a kinship as such, the shared
narrative of both mothers and daughters revealed the resisting structure of queer kinship
against the transphobia in social, political and legal system together with
heteropatriarchal family structure that not only discriminates trans women and leaves
them without social economic capital by forcing them to depart from their families at a
very early age, but also silences transphobic hate crimes. On the other hand,
surprisingly, the dynamics of the same queer kinship also reveals that actually the aim of
the mother/daughter relationship among trans sex worker women is not to challenge or
deconstruct heteronormative gender and family practices. On the contrary, those notions

play a significant role during the construction of queer kinship.
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On the other hand, while queering normative family terms such as “having and
raising a kid”, “being a mother”, “being a daughter” and “giving birth and growing up”,
the narratives of my interviewees showed that binary oppositions based on gender
identities stand at the center of mother/daughter relationships among trans women sex
workers. In addition, | show that queer kinship plays a significant role in the gender
reassignment process in which mothers both indirectly through modelling and directly
through the teaching of “how to be a woman” reproduce hegemonic binary gender
norms. This dichotomy within this form of queer kinship that cannot be explained only
through terms such as heteronormativity and/or transphobia reveals the need to come up
with a way of thinking and maybe a term that could enhance the discussion on
heteronormativity and transphobia in the society. Based on the narratives of queer
mothers and daughters, this research points to the gap in the categories that we have in
literature and, hence, to the need for more research and debate on trans lives.

Moreover, my fieldwork process not only demonstrated how the binary gender
system can still survive in queer kinship but also revealed how it can affect the process
of fieldwork. My personal experience with Toprak that | discussed at length in the first
chapter, forced me to face the heterosexual matrix that assigns motherhood only to
women. Realizing my tendency to establish a relation between gender identity and
parental identification encouraged me to deepen my analysis. In the discussion on
ambivalent forms of queer mother/daughter relationship throughout the chapters, |
attempted to show how queer kinship suggests challenging dynamics for critical gender
analysis.

In the second chapter, | first focused on the term queer and the debates on queer
kinship. | explained why the present research investigates queer kinship among trans sex

worker women through the narratives of both mothers and daughter who do sex work. In
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addition, in this chapter, | discussed queer kinship as a coping strategy against all the
structures that discriminate and marginalize trans sex worker women in the society.
Departing from the strong emphasis of my interviewees’ I discussed on the connection
between their relationship and empowering role of mother/daughter kinship in terms of
achieving recognition and acceptance.

In the following section of the chapter, | focused on the knowledge transfer that
reduces the duration of gender identity reassignment process to the minimum by
avoiding the new, “in between” features of body that emerge during the first months of
the reassignment process. Based on the narratives of both mothers and daughters, in this
section, I argue that mothers’ knowledge transfer ‘deals with’ the in-between status of
the body through guiding daughters to look like “real” women as soon as possible.
Finally I focused on the conflicts that emerge between mothers and daughters by
developing a critical analysis of queer kinship.

In third chapter, I discussed how queer kinship especially impacts the daughters’
experience and relation with state and customers -. As narratives of both mothers and
daughters revealed, the transfer of a “giant database” (Muhtar) on customers that enables
daughters to develop a mental shortcut to protect themselves against hate crimes, turns
queer Kinship into a survival kit. | focused on the process of this transfer and observed
how mothers teach the rules on safety in theory and practice, as Alev puts it.

In the following section of Chapter 3, I discussed the significant relation between
queer kinship and state apparatuses. In this section, I focused on the daughters’
experience with transphobic state violence through examples from the legal system,
systematic police violence, the healthcare system, and compulsory military service.

While doing that, based on the narratives of my participants, | argued that the knowledge
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that is transfered from mothers to daughters is not only an outcome of personal
experience but also a collective experience and history of trans sex worker women.

To challenge the existing literature on intergenerational transmission of memory,
in Chapter 4, | tried to open up a new debate on the possibility of queer postmemory. By
building my theoretical framework in the light of Marianne Hirsch and Jack Halberstam,
I aimed to go beyond my previous discussion on personal and collective history transfer
among trans women to explore queer alternatives of the notions such as “(giving) birth”,
“growing up”, “being a child” and “growing up”, | first focused on the violent and
silenced history of trans women. By putting two collective traumatic events between
1980 and1996 at the center of my critical analysis, | traced the transfer of the memories
of these events in the practice of queer kinship and their emergence in the narratives of
trans women who were not there to experience those traumatic events.

According to Foucault, a queer way of life that comprises friendship relations can
create a culture and ethic that welcomes diversities. Like Foucault, | argue that the queer
kinship that | investigate in this thesis, that is, thespecific queer mother and daughter
relation among trans sex workers, reveals the possibility of such a culture. This kinship
form positions itself against the normative gender and sexual roles and objects to the
violent attitude of normative institutions. On the other hand, in this research | also aimed
to focus on the risks that this culture might carry in reproducing the binary gender codes,
particularly in terms of the norms that emerge among trans women with regard to the
idea of “real womanness”. The overall aim of this research is to show the diverse
dynamics of queer Kkinship in relation to violence, discrimination and marginalization
whilst problematizing transnormative practices through a critical queer analysis.

In addition, this research aims to show that the flourishing feminist/LGBTI

literature on parenthood and queer parenting disregards the kinships and families that
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can be established through the consent of both parties. The literature to date has mostly
included discussions on queer parents and their children, failing to queer the meanings of
‘having a child’ and ‘raising a child’. In this sense, through the example of queer
mothers and daughters, | aim to contribute to the existing literature on queer kinship and
queer parenthood. Lastly, through the discussion on queer postmemory, | hope to

suggest queer ways of thinking about transgenerational memory transfer.
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