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ABSTRACT

LIFESTYLE MIGRANTS IN DATÇA

CEMRE ZEKİROĞLU

CULTURAL STUDIES M.A. THESIS, AUGUST 2020

Thesis Supervisor: Prof. LEYLA NEYZİ

Keywords: lifestyle migration, post-80s generation, generation unit, reflexivity,
capital

In this thesis, I take a generational perspective towards lifestyle migration to un-
derstand the current internal migration flow among the post-80s generation from
big cities to Datça, a coastal/seasonal town located in the Aegean region in Turkey.
Taking “lifestyle migrants” as a generational unit according to Mannheim’s termi-
nology, I first describe the reasons and motivations for the post-80s generation to
decide to migrate to Datça, arguing that the decision to leave big cities is not a
random choice and should be understood as a response to their experience with
and relationship to the modern in Turkey. I then transition to acclimatization pro-
cesses and means of subsistence in Datça, and I argue that living in Datça requires
establishment of symbolic and social boundaries, regulation of social relationships,
and composition of social, symbolic, and economic capitals. Finally, I conclude by
analyzing the gentrification and personal change aspects of these migrants’ narra-
tives, and I argue that lifestyle migrants are critical of the gentrification processes
in Datça, and that they perceive Datça as a place to learn.
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ÖZET

DATÇA’DAKİ YAŞAM BİÇİMİ GÖÇMENLERİ

CEMRE ZEKİROĞLU

KÜLTÜREL ÇALIŞMALAR YÜKSEK LİSANS TEZİ, AĞUSTOS 2020

Tez Danışmanı: Prof. Dr. LEYLA NEYZİ

Anahtar Kelimeler: yaşam biçimi göçü, 80 sonrası kuşak, kuşak birimi,
düşünümsellik, sermaye

Bu tezde yaşam biçimi göçü literatürüne kuşak kavramını ekleyerek Türkiye’de son
yıllarda artmaya başlayan ve 80 sonrası kuşağın bir parçası olan Datça’daki yaşam
biçimi göçmenlerini inceliyorum. “Yaşam biçimi göçmeni” kategorisini Mannheim’in
terminolojisinden yarararlanarak 80 sonrası kuşak içindeki "kuşak birimlerinden"
biri olarak tanımlıyorum. İlk bölümde yaşam biçimi göçmeni kuşak birimine denk
düşen kişilerin büyük şehirlerden Datça’ya göçme sebeplerini ve motivasyonlarını
inceliyorum ve Datça’ya göçün rastlantısal olmadığını, aksine bunun Türkiye’deki
modernite süreçlerine bir "cevap" olduğunu öne sürüyorum. Ardından bu göçmen-
lerin Datça’ya intibak ve Datça’da geçinme yollarını analiz ediyorum ve aynı kuşak
birimini paylaşan yaşam biçimi göçmenlerinin Datça’da kendilerine bir hayat kura-
bilmeleri için sosyal ilişkilerini yeniden biçimlendirdiklerini ve büyük şehirlerde elde
ettikleri kültürel sermayeleri etrafında sosyal ve ekonomik sermayelerini oluşturduk-
larını öne sürüyorum. Tezin son bölümünde ise bu kuşak biriminin Datça’nın soy-
lulaşma sürecini ve kendi göç deneyimlerini nasıl yorumladıklarını ele alıyorum ve
hem Datça’nın soylulaşma sürecine hem de kendi bireysel deneyimlerine eleştirel ve
düşünümsel bir bakışları olduğunu ve Datça’yı bir öğrenme alanı olarak gördüklerini
savunuyorum.
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1. INTRODUCTION

On Arkitera, an online platform and community of architects, Onurcan Çak�r, an

Istanbulite architect who migrated to Urla in 2012, explains his motivations for

leaving Istanbul as follows: �[during my time in Vienna] I realized that I had been

looking for fewer crowds, less tra�c, and less noise, but more nature and peace, and

it was possible to move from Istanbul for a more comfortable life somewhere else.

I skipped the possibility of living in a city center and switched to village life. [. . . ]

Compared to Istanbul, the village I am living in [Barbaros] embraces tranquility

and nature, which makes this place ideal to me� (Cak�r 2016 (Accessed on 2020-

06-30). Alen Mevlat, another Istanbulite who used to be a freelancer in Istanbul,

elaborates on why she quit her job to settle down in Edremit in 2015: �At one

point, my job was reduced into a means of making money. I was working at home.

I was not wasting my time in tra�c. I did not have to visit customers regularly,

but I was bored a lot. It was a soulless and mechanical job� (Limon 2018 (Accessed

on 2020-06-30). In Onurcan and Alen's documented re�ections, we only catch a

glimpse of their motivations for leaving Istanbul, be it from the city itself or their

occupational role in it�they do not tell us an in-depth story of the process of their

migration. Thus, we are left uninformed about how and why they decided to leave

Istanbul to settle in some rural locale on the Aegean coast. Since their stories are

mostly portrayed as stories of achievement, in which individuals realize their dreams

due to a �snap decision� made alone, critical analysis of lifestyle migration requires

additional inquiry: How and why did they decide to leave the city? What were

their motivations and expectations? How did they create their living spaces in their

destinations? What challenges did they encounter?

The reason for my interest in these stories also derives from my personal experience.

I was born and raised in Antalya, a seasonal town located in Turkey's Mediterranean

region. Every year, Antalya welcomes millions of tourists from all around the world.

It would not be an exaggeration to say that the city of Antalya itself has been

organized to meet the demands of tourists and visitors. Until I moved to Istanbul

to start my university education, I spent all my time in Antalya. During my high
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school years, my friends and I were very much motivated to leave Antalya for Istanbul

because we always perceived Antalya as a small and dull city. It did not o�er as

many opportunities as Istanbul did, and if we wished to establish our independent

lives, and to be employed in something other than tourism, we were supposed to

study hard enough to get into a university in Istanbul and to spend our lives there.

Thus, our teachers and families always encouraged us to push our limits during

preparation for the National University Entrance Exam. Getting into a university

in Antalya would constitute 'failure' and signal that we were not smart or diligent

enough. If we failed to win acceptance from an Istanbul university, it would mean

spending another year in Antalya, going to the same places, spending time with the

same people, and doing so far from any suitable employment option. Staying and

living in Antalya was a great, shared fear.

During my high school years in Antalya, I was steeped in stress, pushing to ful�ll my

teachers' and family members' expectations, and to prove that I deserved 'a better

life' in Istanbul. I did not want to miss my chance to become a 'successful and

independent' adult, and higher education was the most conventional and convenient

path to achievement. I used to wake up at 5.30 am to go to school and would arrive

at home at 10 pm after long hours of practice and lectures, promising myself I would

leave Antalya as soon as possible.

In 2012, I did not embarrass anyone, nor myself. I won acceptance to an Istanbul

university, and everything would be perfect from then on. My success story had

begun. However, my perception of Istanbul changed drastically in a day in December

2013. I walked Istiklal Street with my friends, together planning a New Year's

celebration. The tram passed us with some musicians on it, who sang and received

applause from the crowd. When we decided to go home at midnight, we took a

bus from a street parallel to Istiklal, in Tarlabasi, where a new phase of urban

renovation was ongoing. Immense, fancy advertisements for this renovation covered

historic buildings, promising that the �result� would be good for us. They showed

smiling Women and children, and happy couples shopping.

Suddenly, just after I boarded the bus I had been waiting for, a woman ran out of

one of the Tarlabasi narrow streets, shouting for help. I strained to see anything at

�rst, but then I realized that two men were following her, carrying sticks in their

hands. In front of our bus, these two men began beating her to death. A woman

cried for help, but no one responded to her; people just watched and pretended that

nothing was happening. Others and I on the bus decided to call the police and

an ambulance, but the driver closed the bus doors for 'security reasons,' and the

police did not show up. I witnessed a woman beaten for minutes that felt much
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longer. Some time later, when abandoned by her assailants and alone, the woman's

daughter approached her, who cried and begged her not to die.

I still do not know what happened to her, and I have never seen any news about this

incident. It remained untold and unrecognized. However, years after this incident

of violence, this story is still with me, and I still talk about this scene in which I

witnessed violence with my naked eyes in Tarlaba³�, set to a soundtrack of tram

musicians. To me, Istanbul was no longer the city of opportunities or the setting

for my success story. It made me revisit all those years spent in Antalya studying

and struggling to move to Istanbul, where I thought I would be carefree and fully

independent. I realized Istanbul was not the city I thought it was, and had been

promised. No one in Antalya told me that I could ever witness such violence or

become a victim of it.

�The better story,� Georgis (2013) writes, �captures not the hierarchy of cultural

expression, but rather, what's possible� (2). According to Georgis, we live or even

die for our stories. Through our stories, we construct safety nets from pain and

di�culties experienced, and those same stories shape the paths of our becoming

(Ibid 2-4). The incident above shaped my 'becoming' and my growth. It changed

the way I related to the city, making it fragile and ephemeral. I had been studying

to become a translator in 2013, but in 2014, I decided to study sociology to create

a space for more possibilities in my life to listen to more stories, hear more voices,

and make sense of them through a sociological lens.

The �rst idea for this thesis derives from the above story: how it steered me to social

science, becoming a turning point in my life. Taking into account other 'becoming'

stories, I discuss life stories of the post-80s generation now in Datça, who were born

and raised in big cities and spent much of their time in Istanbul and Ankara, and

who decided 'instantaneously' to leave Istanbul and Ankara for various reasons, and

to start a new beginning in a seasonal/coastal town in the Aegean coast in Turkey,

Datça. Throughout this thesis, I follow their lived experiences and biographical

accounts to �nd answers to the following questions: How did lifestyle migrants of

the post-80s generation in Turkey decide to leave Istanbul and Ankara? Did they

have a turning story? What were their reasons and motivations? Why and how did

they decide to migrate to Datça? What were the challenges they encountered before

and after migration? How do they perceive and narrate their lives in Datça?
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1.1 Theoretical Approach

1.1.1 Lifestyle Migration

�Lifestyle migration� as a relatively new area of study in migration studies was

coined by Benson and O'Reilly in 2009. They de�ne lifestyle migration as a dis-

tinct category of temporal or permanent migration of relatively a�uent individuals

of all ages in search of a `better' and more meaningful life (Benson and O'Reilly

2009). They explore a typology of lifestyle migration based on chosen destination,

mentioning several interrelated categories: (i) residential tourism areas, (ii) the ru-

ral idyll seeker, and (iii) bourgeois bohemians who are searching for spiritual and

artistic experiences (ibid, 2009: 611-613). As a product of late modernity, lifestyle

migration can be regarded as an un�nished�re�exive project of the self,� as Giddens

notes, in which �individuals negotiate lifestyle choices among a diversity of options,�

and these choices play an important role in the formation of self-identity and daily

activity (Giddens 1991).

So far, several scholars from di�erent disciplines, including geography, sociology,

and anthropology, have contributed to the �eld of lifestyle migration. A number of

researchers have focused on European retiree lifestyle migration, and second-home

seekers at the transnational level (Benson 2009; Casado-Diaz 2016; Gallent 2015;

Gustafson 2009; Oliver and O'Reilly 2010). Oliver and O'Reilly (2010) investigate

the habitus of British lifestyle migrants and argue that they reproduce dominant

cultural taste by participating in cultural activities and intentionally avoiding local

meeting places in order to segregate themselves. Similarly, based on her ethno-

graphic accounts, Benson (2009) describes how the British retirees in rural France

accumulate cultural capital through engaging in the local lifestyle.

A number of scholars have recently explored the relationship between lifestyle migra-

tion and social capital (Casado-Diaz 2016; Gallent 2015; Gustafson 2009). Casado-

Diaz (2016) highlights the importance of the accumulation of social capital through

establishing a circle of culturally-homogeneous friends for British retiree lifestyle

migrants in Costa Blanca. Likewise, Gustafson (2009) stresses the role of social

networks in the selection of a destination for migration.

Korpela (2009) and Osbaldiston (2012) demonstrate that the search for authenticity
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and `true self' is among motivating factors for lifestyle migration. (Korpela 2009, 19)

argues that Western lifestyle migrants in Varanasi associate India with a bohemian,

relaxing, and spiritual lifestyle, in contrast to the West's consumer and wage-driven

uncertainty. Additionally, she argues that Western migrants' privileges of citizen-

ship and migratory freedom enable them to make these decisions relatively free of

consequence.

Hoey provides valuable insight on the heterogeneity of 'downshifting middle-class

American' lifestyle migrants in rural Northern Michigan (Hoey 2005, 2009). In

his ethnographic research, Hoey (2005) suggests that lifestyle migrants frame their

narratives around moral stories of a pressuring, stressful, and intense work life, and

that they are motivated to �nd their own `potential, authentic selves' in migration.

This supports the idea that�the quest for a more meaningful existence that drives

lifestyle migrants is socially as well as culturally constructed (Osbaldiston, 2012

cited in Salazar (2014)). Moreover, O'Reilly (2014) argues that social imaginaries

are highly related to one's relation to and practice of migration, by saying �[l]ifestyle

migration is rife with stories about imaginings, and social imaginaries take shape

through elements of its practice,� (O'Reilly 2014, 229).

Research on lifestyle migration in Turkey is rather limited. Nudrali and O'Reilly

(2016) explore experiences of British retirees in Didim, including their motivations,

daily lives, and experiences of distress with locals whom they regard as second-

class citizens. In her research on British retirees in Mu§la, Ertugrul (2016) argues

that the motivation of lifestyle migrants is in�uenced by their political disposition.

While conservative British migrants mention cultural dissatisfaction with the UK,

often deriding multiculturalism and the loss of pure and uni�ed Britishness, those

who identify themselves as anarchist and/or socialist complaint about �progressive

capitalism� and excessive neoliberalism within the EU. Furthermore, she emphasizes

that, for British migrants, �traveling to the East, to the South represents not only a

movement in space but also a `movement in time,' a means to recapture an imagined

past,� and southwest Turkey gives them an opportunity to live without �a sense of

life� (Ibid: 479-492). Additionally, K�l�nç and King (2017) thematically analyze the

motivations of second-generation Turkish-German returned migrants in Antalya by

applying Benson and O'Reilly (2009)'s concept of lifestyle migration. The migrants

reported reasons related to authenticity, work-life balance, a search for true self and

better life.

Second-home or summer house construction and ownership in Turkish coastal re-

gions began to be encouraged by the Turkish government in the 1980s, following the

introduction of neoliberal politics and e�orts to integrate the international tourism
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sector by o�ering �nancial opportunities like mortgages to potential customers and

making legal arrangements for national and international investors (Emekli 2014).

Akyürek, K�l�çaslan, and Özkan (1988) discuss ecological destruction and property

value in�ation in the coastal regions in relation to increases in second-home own-

ership (as cited in Emekli 2014). Hurley and Ar�'s recent research examines the

relationship between the emergence of a housing market that satis�es the demands

of amenity migrants, and local resistance to the neoliberal landscape transformation

in the Ida Mountains, overlapping with Costello's inverse correlation between the

increase in the number of migrants in Castlemaine, a small, rural town in Victo-

ria, Australia, and the decrease in the availability of relatively a�ordable housing

(Costello 2009; Hurley and Ar� 2018).

Öztürk, Hilton, and Jongerden (2014) argues that neoliberal transformations in

the agricultural sector in Turkey have led to the emergence of �new� rural localities

such as exurbias, where a�uent professionals either live or�summer�, and commuter

villages in western and southwestern Turkey where urbanite retirees settle. She

refers to �dual settlement� and a �multiple hybrid life� that blurs urban and rural

boundaries (372). Regarding new migration �ows and mobility, people create �geo-

social realities or the socio-spatial products of their movement� (Ibid, 2014).

Young's case study in two villages, Yeni Orhanl� and Ya§c�lar in •zmir, illustrates

these �new� kinds of rural localities, claiming that �urbanite villages� comprised

of upper-middle-class professionals seeking healthier and 'authentic' family lives in

newly emerged �hip villages� in Izmir which o�er an imagined �country� lifestyle

(Yücel Young 2007). Moreover, she argues that traditional divisions such as tradi-

tional/modern and urban/rural are no longer black and white for urbanite villagers.

Rather it is possible to observe �hyper-traditions,� meaning that these villagers fuse

perceived dichotomous urban/rural lifestyles (Ibid, 2007).

In her unpublished MA thesis, Kurmu³ (2018) argues that lifestyle migrants in

Bodrum, who are former white-collar workers and professionals, consider life in cities

other than Bodrum dispensable due to factors including former connections they

have maintained in Bodrum, a desire to live there, and problems with a demanding

former work life and commute in larger cities. Very recently, Orhon (2020) argues

that Turkish back-to-landers' decision to leave for villages or towns, stories of which

have gained much visibility in the last three years, is closely related to personally-

held nostalgia and visions of utopia. Leaving big cities for the rural/coastal areas

is a symptom of �responses produced against the �destructive appearances of the

modern� (31).

After reviewing the literature on lifestyle migration, I contend that what is missing
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in the current literature is a generational perspective on lifestyle migration. For

this reason, I propose to combine the extant literature with Mannheim (1998)'s

understanding of generation. According to Mannheim, the generational concept is

a social phenomenon, and it refers to a particular constructed identity that includes

location and related age-groups. People who are born in the same period consider

themselves members of a generation, and they normally share a similar location as

they go through similar historical and intellectual phases. However, as Mannheim

argues, members of a perceived generation do not necessarily share similar locations

despite sharing time-derived social and intellectual commonalities, which he terms

'strati�cation of experience.' Thus, this de�nition of generation includes a varied

response to similar events. The former refers to an actual generation while the latter

constitutes a generation unit. Mannheim explains these two concepts as follows:

�Youth experiencing the same concrete historical problems may be said
to be part of the same actual generation, while those groups within the
same actual generation which work up the material of their common ex-
periences in di�erent speci�c ways constitute separate [generation] units.�
(Mannheim 1998, 304)

Although examining post-80s generation migrants to Datça through the lens of gen-

erational lifestyle migration o�ers some insight, I have further questions: What does

the post-80s generation in Turkey refer to, and by examining which characteristics

of the post-80s generation can I make connections to understand lifestyle migrants

as a generation unit? The discussion must begin with the Turkish Modernization

project and the Kemalist Doxa.

1.1.2 Turkish Modernization and Kemalism as Doxa

Kemalist doxa combines a set of values and understandings regarding the Turkish

nation and Turkishness with an aim to establish a sense of �family�. French sociol-

ogist Pierre Bourdieu starts his bookPractical Reasonby explaining that the word

�family� corresponds to:
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�... it has also been pointed out that this principle of construction is
socially constructed and common to all agents socialized in a particular
way. In other words, it is a common principle of vision and division,
a nomos, that we all have in our heads because it has been inculcated
in us through a process of socialization performed in a world that was
itself organized to the division of families. ... It is a tacit law (nomos
of perception and practice that is at the basis of the social world ..., the
basis ofcommon sense.� (Bourdieu 1998, 66).

To Bourdieu, family is a universal principle derived from socialization which urges

individuals to situationally de�ne that which is perceived/seen as common and nat-

ural. This �common sense�, according to Bourdieu, isdoxa:

�Doxa is a particular point of view, the point of view of the dominant,
which presents and imposes itself as a universal point of view - the point
of view of those who dominate by dominating the state and who have
constituted their point of view as universal by constituting the state.�
(Bourdieu 1998, 57)

In Bourdieu's view, Doxa is a locally-dominant view presented and accepted as

both broad and universal, and is constructed through cultural and social processes,

representing the views of people or groups holding instruments of the state.

When the Republic of Turkey was declared in 1923, it gave birth to the formation

of a new state, including a mandated plan for �Westernization� reforms. These

Kemalism-driven reforms, the o�cial doxa, and Kemalism itself changed the re-

lationship between Turkish citizens and state institutions and in�uenced daily in-

teractions. The Republican People's Party (RRP)1 remained as the single party,

the practitioner of Kemalist doxa, and solely occupied a position of power to ensure

that Kemalist values and reforms would be persistent and well-established across the

country. This political tradition continued to 1950, although its in�uence extended

far beyond that.

As Zürcher notes, Kemalism never managed to become a coherent and inclusive

ideology, and during the 1930s, nationalism and secularism were the keys to its pro-

gram. However, it lacked �emotional appeal�. What Kemalist ideology intended to

achieve is establishment of a new national identity and erosion of religious in�uence

in civic life. Kemalism shaped education, media, and military life in order to impose

its new ideology and republican values, with an intent to create and indoctrinate

1Cumhuriyet Halk Partisi (CHP) in Turkish
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citizens with �historical myths� (Zürcher 2004, 181-182).

In particular, reforms introduced 1925-1935 related to education and generational

identity speak speci�cally to the issue of doxa and historical myths. One of Kemal-

ism's theorists, sociologist Ziya Gökalp pays much attention to education and its

social function. Gökalp perceives education as a way to transform an �individual

person� into a �social person� so that the Turkish society can �ourish and sustain

itself. Moreover, he proposes a homogenizing and normative system of education

that suppresses individual freedoms (Parla 1985, 52).

As Berkes puts, �among the various aspects of social life that felt, with particular

intensity the impact of the secularization of government, of the family institution

and certain cultural practices, was education,� (Berkes 1998, 476). As Neyzi argues

�young people were central to the ideology of Turkish nationalism because the goal

of the regime was to create a new type of person with a new mind-set, imbued with

the values of the Republic and freed of what was perceived as the shackles tradition,�

(Neyzi 2001, 416-417). Undoubtedly, secular, modern and uni�ed national education

served as �a tool for shaping young generations toward modernization,� (Lüküslü

and Dinç³ahin 2013, 196) and education became a means of success and upward

mobility for the young people who were in favor of the Kemalist values (Neyzi

2001, 417). Additionally, in relation with the generational identity between 1923-

1950, Lüküslü proposes that a new �myth of youth� emerged (Lüküslü 2009, 14-15).

According to Lüküslü, it focused on the education of young people's souls, minds and

bodies. According to Lüküslü, the early republican myth of youth was centralized

by the state and de�ned the Turkish youth as the ultimate guardian of the Republic

and Kemalist values.

1.1.3 The 80s and the Post-80s Generation in Turkey

The year 1980 is an important turning point in Turkish political and cultural history.

On September 12, 1980, the Turkish Republic experienced its third coup d'état 20

years after that of 1960 and nine years after the coup of 19712. Without a doubt,

the 1980s coup and its aftermath have in�uenced Turkey's structures and every

day. To �save the democracy from politicians and political parties�, the Military

Junta aimed to pacify political activities and campaigns. For this, mostly leftist

unions, newspapers, and foundations were shut down, and all political parties were

2As part of this thesis, I am not going to dwell into the coup of 1960 and 1971.
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dismissed, and politicians before the coup were forbidden from policy-making for

the next ten years, until 1990. Thousands of people were arrested and received

imprisonment. The new constitution formed by the junta was introduced in 1982

(Zürcher 2004, 279-281).

The formation of a new political party was only possible upon the National Security

Council's approval and consent. As a result of this, only three parties were allowed

to participate in the 1983 elections. Along with the Party of Nationalist Democracy

(PND) 3, the Populist Party (PP) 4, the Motherland Party (MP) of Turgut Özal 5

was one of them. Even though the junta demonstrated its willingness in favor of the

Party of Nationalist Democracy, Özal's Motherland Party won the �rst place in the

polls (Ibid 2004, 281-283) and the post-coup era in Turkey began.

Nilüfer Göle argues that political culture fundamentally changed after 1980. Accord-

ing to her, the change can be traced at three levels: change in political discourse, the

engagement of social actors with the state and politics, and the narrative of political

parties in terms of the relationship between society and state. What is distinctive

in Göle's argument is that no matter how oppressive and violent the coup period

was, the post-1980s period in Turkey should not be perceived as apolitical. Instead,

it is a period of �nding new political understandings. Relatedly, the post-80 era

is not characterized by ideological polarization as it used to be between 1960 and

1980, and new political actors such as women, homosexuals, and environmentalist

emerged. Göle calls this multiplication of identities among new political actors as

�sensitivity realms of modern societies�, especially concerning human health and

environmental issues, and it should not be confused with being apolitical6 (Göle

2002, 37-40).

While analyzing the cultural atmosphere of the 1980s, Nurdan Gürbilek divides

the 80s in half, and she de�nes the second half of the 1980s as�the return of the

repressed� out of the oppression of the military coup. Gürbilek elaborates on it as

follows:

3Milliyetçi Demokrasi Partisi (MDP) in Turkish.

4Halkç� Partisi (HP) in Turkish.

5Anavatan Partisi (AP) in Turkish.

6My translation of Göle's article written in Turkish in her book, Melez Desenler (2002) Full quote: �...
Üstelik kamuoyu da sesini yaln�zca do§rudan politik konularda de§il, ayn� zamanda modern toplumun
yeni duyarl�l�k alanlar�nda da , özelikle insan ve çevre sa§l�§�n� ilgilendiren konularda duyuruyor,� (pp.
39).
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�... if the cultural climate of that period is described �rst of all as 're-
pression of speech,' it must be characterized as an 'explosion of speech.'
And there was from the late 1980s on, an explosion so widespread as to
create the illusion that repression was a thing of the past. Prohibitions
continued, yet people began to speak with an appetite like that had
never been seen before. ... Groups unable to express themselves within
the founding Republican ideology began to speak, groups that had no
place in the Kemalist modernizing design: Kurds, 'minorities,' Islamists
- in sum, the provincial population. ... Women, too, found a new voice.
... Homosexuals, almost never heard of in public, began to speak for
themselves� (Gürbilek 2013, Introduction).

It can be argued that Göle's and Gürbilek's arguments follow a continuity in terms

of political and cultural change during the 1980s. Even though Turkey witnessed a

series of repressions, violence, and radical changes after the coup, the post-80s era

evoked a multiplication of political subjects and cultural production. This multipli-

cation can be seen as �apolitical� if we understand them through the perspective of

the leftist and rightist politics of the 1960s and 1970s. However, the multiplication

of identities and actors in the public sphere, in fact, led to an �explosion of speech�

and the utterance of newly emerged issues and concerns that have been historically

remained as outcast upon the foundation of the Republic and the implication of the

Kemalist doxa.

As I have mentioned at the beginning of this chapter, the Kemalist doxa pays par-

ticular attention to education and youth as youth is de�ned as the guardian of the

Turkish Republic and youth is perceived as the transmitter of the �historical myths�

to ensure the continuation of the ideals of the Kemalist doxa. In the realm of youth

studies, Lüküslü calls this the�myth of youth�. Later in her book, �The Myth of

Youth� in Turkey , Lüküslü argues that the youth between the 1960s and 1970s, sim-

ilar to that of between 1923 and 1950 aims to �save the country� and their thoughts

are state-centered, meaning that saving the country corresponds to the saving of

state. The youth in these two periods can be perceived as a continuity of the youth

myth in Turkey, and the post-80s generation drifts away from the myth. (Lüküslü

2009, 15). Later on, based on her �eldwork, drawing from Mannheim's concept

of generation, Lüküslü de�nes the post-80s generation's characteristics. According

to her, the post-80s generation consciously takes 'being apolitical' as a political

standpoint, and they perceive institutional politics and politicians as corrupted and

unreliable. Towards the very end, Lüküslü (2008) acknowledges that her analysis of

the post-80s generation in Turkey brings out general characteristics of the genera-

tion and more research should be conducted to reveal how diverse and 'colorful' the

post-80s generation is (198-201), which I believe the diversity and colorfulness of the
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post-80s generation refer to �generation units� within the post-80s generation.

Throughout this thesis, I will follow this theoretical understanding to analyze the

lifestyle migration of the post-80s generation in Turkey. Drawing on the literature of

lifestyle migration, the Kemalist doxa, and the concept of generation, I engage with

the following theoretical questions through the narratives of the lifestyle migrants

of the post-80s generation in Datça: What makes the lifestyle migrants of the post-

80s generation as a particular generation unit? In what ways are the concepts of

generation and the Kemalist doxa useful analytical tools to make sense of the lifestyle

migrants in Datça?

1.2 Methodology

For this thesis, I conducted �eld research in Datça in June 2019 and semi-structured

life story interviews. �Narrative research is the study of stories. Stories are ubiqui-

tous, appearing as historical accounts, as �ctional novels, like fairy tales, like autobi-

ographies, and other genres� (Polkinghorne 2007, 471). Starting from the narrative

turn, biographies and biographical methods have gained much importance. Biog-

raphy can be accepted as a product of changing environments and cultures, and it

can be said that researcher have been using biographies to trace even macro-scale

changes including migration and political distress, and it has been used in several

disciplines in social science including anthropology, sociology, education and psy-

chology, opening room for interdisciplinary research. A biographical research per-

spective can o�er ways to grasp how people from di�erent backgrounds take action

for/against or react to seemingly 'objective' or 'neutral' situations and of subjective

understanding and conceptualization of the past (Merrill and West 2009).

According to Plummer (2001), we can distinguish biographical/life stories into three

asnaturalistic, researched, and re�exive. As he argues, naturalistic life stories come

out as part of the conversation in everyday life, and they are not �arti�cially assem-

bled, but just happen in situ � whereas researched stories are not naturally gener-

ated. Instead, they are produced as an activity between informants and researchers

in a created setting, and they can be recorded. Among these researched stories,

Plummer (2001) are oral history, life story interviews, and psychological case stud-

ies. Finally, re�exive stories are surrounded by self-consciousness and recursiveness,

such as auto-ethnography and observation of the self (Ibid, 27-35).
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More importantly, Plummer (2001) attempts to de�ne the concept of biography/life

story as resourceand topic. If we approach a biography or a life story as a topic,

we happen to see it in its own right, and contextualization of it would be less

signi�cant. However, when taken as a resource, it enables us to understand social

life (36-39). I �nd these de�nitions quite useful when it comes to the methodology

of this thesis. What is in connection with Plummer's de�nitions of �life story as

a resource� and �researched story� is the fact that, as Rosenthal (1993) argues, a

narrated life story evolves around certain topics and represents one's past experiences

and future orientations that have been socially constructed. As Rosenthal (1993)

suggests, �this construct which is not at the biographer's conscious disposal, not

only constitutes the selection of experiences out of ones memory. It also constitutes

how the biographer perceives these experiences today� (5).

For this thesis, I conducted 16 semi-structured life story interviews with lifestyle

migrants in their thirties and forties. Except for my two informants born and raised

in Manisa and Antakya, all of them were born and raised in Istanbul, Ankara, and

Izmir. However, all my informants spent most of their time in Istanbul and Ankara,

and their migration to Datça was from either Istanbul or Ankara.

I took the interviews I conducted as resources to understand narratives and dis-

courses of lifestyle migrants from the post-80s generation in Datça. I �rst started

to conduct interviews in Bodrum and Marmaris (two districts of Mu§la) because,

in the beginning, I intended to cover the city of Mu§la as a whole. After complet-

ing four interviews in Bodrum, Marmaris, and Fethiye, in July 2019, I arrived at

Datça to stay ten days to expand my research. However, the number of interviews

increased in Datça, and I had an opportunity to compare them with those in other

districts. As a result, I decided to narrow down my �eld to Datça because I believed

that all these districts' localities and historical backgrounds would be practically

challenging. I also had the time and travel-related constraints as I did not live in

Mu§la, and as this study overlapped with my studies and work. Rather, I concluded

that keeping Datça as my �eld would allow me to explore the city's particularities,

why lifestyle migrants speci�cally decided to settle down in, and how they set up a

new life for themselves there.

During my ten days in Datça, I conducted ten face-to-face life story interviews. I had

two gatekeepers there who initially introduced me to my informants and helped me

enter the �eld. I reached all of my informants through snowball sampling. I recorded

eight of them upon their consent, and I took interview notes in two interviews.

During my stay in Datça, I also visited art exhibitions and cafes, bars, and stores of

lifestyle migrants and had some daily conversations with them. I also attended an
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open forum organized by the city council, where I had a chance to meet new people

and follow the discussions among people living there. After arriving at Istanbul,

one of my informants sent me an e-mail from the recording of the forum I attended

along with another city forum recording of which they organized in early 2019.

I spent most of my time in the Datça city center since most lifestyle migrants lived

there. On my last day, one of my informants o�ered me a ride to guide me through

neighborhoods and historical monuments that helped me understand the district.

Thanks to her, I met seven lifestyle migrants from di�erent neighborhoods in Datça

and invited them to participate in my study, yet as I had very limited time and would

go back to Istanbul the next day, I o�ered them to have Skype interviews. All of

them agreed in our face-to-face conversations, and we exchanged phone numbers.

However, after I returned to Istanbul, two of them declined to have an interview.

Thus, as part of this research, I conducted four more interviews on Skype between

August-October 2019, and I met one of my informants to have an interview in

Istanbul in November 2019.

Skype interviews were the most challenging part of this research. They o�er re-

searchers and informants an opportunity to overcome time and �nancial and geo-

graphical constraints since it o�ers more �exibility for both parties (Janghorban,

Roudsari, and Taghipour 2014). During my �eldwork, Skype interviews allowed me

to continue my interviews when I was not physically available to conduct research.

No matter how I acknowledge the advantages of Skype interviews, I also experi-

enced some limitations and drawbacks. Firstly, it was challenging to come up with

an interview date and time with my informants, and Skype interviews seemed to be

easier to postpone compared to face-to-face interviews. From time to time, it was

also challenging to focus on listening to my informants and establish a clear channel

of communication due to unstable internet connection and distractions around.

1.3 Contextualizing Datça

Datça is a peninsula and a district of the city of Mu§la in the Aegean region of

Turkey. It is 121 km away from the center of Mu§la, which takes about three hours

by car. The city of Mu§la has two airports close to Bodrum and Dalaman, and

the nearest airport to Datça is the Dalaman Airport, which is two hours away from

Datça (160 km).
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The city of Mu§la has nationally and internationally well-known touristic districts

such as Bodrum, Dalaman, Köyece§iz, and Marmaris. Compared by size and popu-

lation, Datça is one of the smallest and least crowded oneS, followed by Akyaz� and

Ula. Datça's neighboring districts are Marmaris and Bodrum.

In the late 1970s and 1980s, tourism across the Aegean and Mediterranean coast of

Turkey developed as a sector organically supported by the government. Notably, the

post1980s witness an increase in second-houses across the coastal towns in Turkey.

Similarly, the �rst attempt to turn Datça into a touristic town was initiated with the

construction of Datça Aktur Tatil Sitesi in the early 1970s. It is a gated community

in use, and it includes second summer houses, markets, theatre, and other facilities.

One of my informants in Datça was one of the �rst owners of a house atDatça

Aktur Tatil Sitesi , and she told me that the gated community was constructed for

the urbanites to allow them to own a summer house in the Aegean coast and it

led to a seasonal population increase in Datça. However, since the only connecting

railroad to Datça is from Marmaris, during our conversations, she also mentioned

that the road to Datça from the 1980s to early 2000s was very narrow, unsafe, and

bumpy, which made reaching Datça even more challenging and this is why Datça

remained �behind the curtains� compared to its neighboring districts.

On December 6, 2012, the new Law No. 6360, also known as �the metropolis law�7,

was enforced, converting the administrative and governmental status of some cities

in Turkey from �small city� into�metropolis�. As a result, villages of the districts

in Mu§la lost their legal entities and became neighborhoods and were connected to

the Mu§la Metropolitan Municipality. In other words, before 2012, Datça had 12

villages, yet now they are o�cially recognized as neighborhoods.

In general, the Law has brought up a change in rural areas with the introduction

of the new master and urbanization plans governed by the Mu§la Metropolitan

Municipalities, increasing population and construction. Nevertheless, there is hardly

any study focusing on the changes in Datça, providing an overview and comparison

of the district within time. However, some research would guide me in terms of

ongoing and potential changes expecting Datça. For example, in her article, Partigöç

(2018) argues that the new Metropolitan Law led to a spatial change in rural areas

in Pamukkale, Denizli. It created an expansion in the use of land, leading to the

sprawl of Pamukkale. Drawing on this perspective, I can tell that it is possible to

trace a spatial sprawl in the Datça city center:

7Büyük³ehir Kanunu in Turkish.
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