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1. Introduction

Just like physical space, cyberspace, the cultural and social space
evolving on the basis of computer-mediated communication, has dif-
ferentiated into a number of different landscapes (Kollock and
Smith, “Communities in Cyberspace”), such as electronic bulletin
boards, discussion lists, chat rooms, and homepages, each offering
its respective resources, lines of communication, and ecological
niches to a rapidly increasing number of users or “cyber-citizens.”
Within these landscapes, social and cultural aggregates are develo-
ping, connecting people and creating cultural meaning systems al-
most independent of the constraints of real time and space. By now,
a vast literature discussing these issues exists.

And yet cyberspace is not disconnected from “real life.” Internet
shops, for instance, are not content with virtual success only
(although until recently the stock market prices of newly founded
enterprises in this sector gave the impression that “real value” in
terms of turnover and profit was not what mattered most). Cyber-
space is not a parallel universe. Most activities in its landscape,
rather, aim at real social, economic, cultural, or political relations.
They intend transformations in our real world. Books and papers dis-
cussing the new social and cultural spaces engendered through the
Internet often ignore such transformations and interconnections,
focusing instead on relations within cyberspace; for example, on
those referred to by the term “virtual community.” The exploration
of real interconnections, however, is the topic of my article, whose
motivating question asks how a “real community” makes use of vir-
tual space.

The Alevi presence in cyberspace—the main focus of this ar-
ticle—has emerged largely from the Alevi diaspora. Here, I will
survey the presence of Alevis on the World Wide Web and explore
the topography of their Webscape. Drawing on the findings about
xxxxxxxxxxxx
* Web sites included in this study are listed in a “Web Sites Cited” list at the end of the paper
and are referenced within the text with a lowercase “w.” Thus, for example, Web site 40 is
referred to in the text as “w40.”
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Alevis on the Net, I will discuss concepts of virtual community and
virtual diaspora, as well as the notion of “community” in general.

In recent years critical debate on ethnography has shaken our
belief in authoritative representations of social and cultural worlds.
Due to the extreme changeability and volatility of cyberspace, a
“Webgraphy” such as the one I intend to sketch here makes un-
tenable any claim to final and authoritative results. It is quite
probable that at the time of publication of this article some Web
sites referred to here will have disappeared from the Net, while
others will have been newly created. I started to analyze the Alevi
Webscape in 1999 and presented first results in a workshop on
virtual diasporas in that year.1 The present article uses this earlier
paper as a baseline and is, therefore, able to explore also the
temporal development of Alevi Web presence, which has both multi-
plied and differentiated to a great extent during the three years
under consideration.

2. The Rise of an Alevi Identity

In order to be able to contextualize the question of Alevism
online, I must first offer a short introduction to the complex history
of Alevi identity. Most Alevis themselves locate the origin of
Alevism in the time of the birth of Islam and particularly in the
schism between the followers of Ali, the fourth caliph, and those of
the first three caliphs. According to Alevi belief, Ali, the cousin and
son-in-law of the Prophet Muhammad, was the prophet’s only legiti-
mate successor because he was his relative and was the bearer of
a unique spiritual power. However, three other caliphs were elected
in succession as the first leaders of the Muslim community. When
Ali finally became the fourth caliph, his time did not last long
because he was murdered by his enemies. Alevis consider Ali the
first Imam (i.e. leader of the community of the faithful). The word
“Alevi” is accordingly derived from Ali. Alevism shares its origin in
the followers of Ali with Shia Islam. As a distinctive religious and
cultural tradition, however, Alevism (Turkish: Alevilik) originated
in Anatolia and derives from both Shia and non-Islamic sources. A
number of uprisings against the dominant powers that took place in
Anatolia from the time of the thirteenth century on can be regarded
as predecessors of Alevism. Thus from its beginning Alevism was
positioned in the role of opposition to dominant powers. When in
early sixteenth-century Anatolia the Ottoman Sultan Beyazid II and
his successor Selim I struggled with the Safawid Shah Ismail over
hegemony in the area, the early Alevis, who were known as Kızılbaş,
sided with Shah Ismail.2 In consequence, they were ruthlessly
persecuted after the Ottomans had finally won the power struggle
in 1514. The Alevis were forced to retreat into more marginal and
xxxxxxxxxxxx
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isolated areas of Anatolia, where their distinctive religious beliefs,
practices, and social institutions were consolidated. By the seven-
teenth century Hacı Bektaş Veli was acknowledged as supreme pir
by most Alevis. Hacı Bektaş Veli was a sufi (Islamic mystic) who
had come in the thirteenth century from Khorasan in Iran and
established his tekke (“monastery, dervish lodge”) in a small town
near Cappadocia in Central Anatolia that today bears his name,
Hacı Bektaş.3 Because historical sources are lacking, it is not
exactly clear how and when the close connection between Alevis and
the Bektaşi order came into being. Perhaps it was even fostered by
the Ottoman sultans, who expected to be able to control Alevis
through the Bektaşi order (Mélikoff, Soufisme Turc 32; Dressler
84ff; cf. Barnes). Today, Alevi and Bektaşi beliefs have become
indistinguishable, and frequently, one simply refers to Alevilik-
Bektaşilik (“Alevism-Bektashism”).

Alevism depended heavily on oral tradition for its doctrine. This
oral tradition was handed down in lineages called ocak (“hearth”)
of spiritual leaders, who were referred to as dedes (literally “grand-
father”), claiming direct descent from the prophet Muhammad and
his son-in-law Ali. Alevi communities in the settlements of Anatolia
had hereditary relationships with their dedes, who visited them
regularly to hold religious ceremonies and adjudicate in conflicts.
Rituals had to be performed in secrecy. The most important Alevi
ritual is called cem. It exemplifies some of the central differences
between Alevism and Sunni Islam. In contrast with Sunni namaz
(“prayer”), both men and women participate in cem. Unlike namaz,
it is not performed five times a day, but traditionally only a few
times a year. A cem, which is always held by a dede, can take place
only under the condition that there are no conflicts among the par-
ticipants. Thus a ritual of inquiry and reconciliation is an integral
part of cem. Music and a particular type of dance called semah are
its indispensable liturgical elements, while singing and dancing in
a mosque is simply unimaginable. Cem is concluded with a commu-
nal meal called lokma (“morsel”) and sometimes even alcohol is
consumed in cem.4

Alevis were frequently regarded by mainstream Sunni Muslims
as apostates.5 Until a few decades ago, almost nothing except libel-
lous prejudices, referring especially to allegedly promiscuous prac-
tices, was known about Alevi religion outside of Alevi communities.

The experience of persecution and of persistent libel and pre-
judice on the part of the Sunni majority forced Alevis to adopt a
distinctive Shiite practice: takiya, the dissimulation of one’s
religious identity. Alevis tried to pass publicly as Sunnis. Because
discrimination and persecution never ceased completely during the
centuries of Ottoman rule in Anatolia, Alevis supported the efforts
of Mustafa Kemal “Atatürk” to establish a modern and secular state
xxxxxxxxxxxx
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in the country. This support notwithstanding, after the foundation
and consolidation of the Turkish Republic Alevis never attained
freedom of religion. To the contrary, heterodox orders and communi-
ties (tarikat, [literally “paths”]), among which Alevis and Bektaşis
were reckoned, were prohibited, and dervish lodges (tekke), includ-
ing the tekke of Hacı Bektaş, were closed down in 1925. The unitary
ideology of Turkish nationalism did not allow for another religious
tradition besides mainstream Sunni Islam, which the State had
brought under its control. The invisibility that Kurds suffered
ethnically and linguistically in public discourse, Alevis experienced
in the field of religion. Like Jews who were forced, in Renaissance
Spain, to practice their religion in secret and to act as Christian
converts in public, Alevis led a covert collective religious life.

Yet another development was inimical to the continuation of
Alevi traditions: the close-knit village communities of Alevis in
Anatolia began to break up when, in the 1950s, people started to
migrate to the urban centers of Turkey and later, from the 1960s
on, to Western Europe, especially Germany. In the Turkish cities it
was even more difficult to hold secret rituals, and none of the few
dedes who migrated to Europe practiced the rituals there.6 Thus the
migrants were largely separated from the flow and transmission of
oral tradition. At the same time, many young Alevis became in-
volved in leftist organizations and, following the doctrine of Marx-
ism, rejected religion in general. All this meant that the state policy
of religious prohibition was complemented from within the Alevi
community both by a break-up of structures of tradition and by an
explicit anti-religiosity derived from Marxism. The Alevi community
suffered from a kind of collective amnesia. As a result, a generation
of young Alevis has grown up since the 1960s almost without
knowledge of Alevi religion.

Because slander, prejudice, official marginalization, and, time
and again, violent attacks on Alevis continued in the Turkish
republic, Alevis continued to practice takiya (“dissimulation”).
Especially after the military coup of 1980, Alevis were subjected to
a policy of “Sunnification”: Sunni religious instruction became a
compulsory school subject and the office of religious affairs (Diyanet
İşleri Başkanlıǧı, DİB) promoted the construction of Sunni mosques
in Alevi villages. Alevilik remained taboo in public discourse. Then,
in the late 1980s, the situation began to change decisively. Alevi
intellectuals were no longer ready to keep silent about Alevilik.
Especially after several series of articles on Alevism were published
in various Turkish daily newspapers in 1990, Alevilik became a
topic of the country’s public intellectual discourse. This sudden rise
of a discourse about Alevism is often referred to as the “Alevi explo-
sion” (patlama) (Kehl-Bodrogi, Klassenkampf 1). Three factors con-
tributed to this development. First, the growth of political Islam in
Turkey promoted the search for a “liberal,” less “fundamentalist”
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religious tradition. Second, Alevis drew parallels with the highly
visible Kurdish question and came to the conclusion that Alevis,
too, had to demand the recognition of their distinctive identity. And
third, the breakdown of communism resulted in disillusion among
many Alevis formerly involved in leftist groups and in their search
for alternative orientations (Çamuroǧlu).

Another important factor for this change was the development of
an Alevi diaspora in Western Europe, especially in Germany. Here
too dissimulation was practiced during the first decades of Alevi
presence, but the situation changed after 1989. In that year Alevis
in Hamburg who had organized themselves in the Alevi Kültür
Gurubu (“Alevi culture group”)7 staged the Alevi Kültür Haftası
(“Alevi culture week”). This was the first time that Alevis collective-
ly and publicly had appeared under that very designation: Alevi.
Almost simultaneously, Alevi organizations were established in
Turkey, but due to legal prohibitions, Alevi organizations in Turkey
are still not allowed to call themselves “Alevi” and must choose
some other name.8 The event of Alevi self-identification in Hamburg
triggered an entire wave of Alevi self-identification and self-
organization in Western Europe. Many of the leading persons of the
new Alevi organizations had earlier been active in leftist exile-
politics. The self-organization of Alevis received further momentum
when incidents of violence against Alevis occurred again in Turkey.
On 2 July 1993 the participants in an Alevi culture festival in Sivas
were attacked by radical Sunnis. The hotel in which the partici-
pants stayed was set ablaze. For hours police and fire brigade did
nothing to save those trapped by the fire. The municipality of Sivas
was controlled by the Islamist Refah Party, and its mayor even
applauded the attacking mob. Thirty-six persons died in this event.
Subsequently, “Sivas” became the synonym for violence against Ale-
vis in Turkey. On 12 March 1995 unidentified assailants attacked
a teahouse in Gazi Mahallesi, an Alevi neighborhood in Istanbul,
leaving two persons dead. When Alevis subsequently demonstrated
in front of the local police station, the police shot into the crowd.
The protest and violence escalated. Finally, at least twenty persons
were killed by police bullets. These events motivated many Alevi
migrants to join their emerging communal organizations in dias-
pora. Today there are almost one hundred local Alevi organizations
in Germany, which have combined under the umbrella of the AABF
(Almanya Alevi Birlikleri Federasyonu [“Federation of Alevi Com-
munities in Germany”]), and more local communities exist outside
of this federation.9

Although, practically, religious prohibition has been loosened and
Alevi rituals can be conducted freely, legal prohibition continues in
Turkey.10 This leads to the somewhat schizophrenic situation that
Alevi organizations are not allowed to be called Alevi organizations
and must choose some other name although it is publicly known
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that they are organizations of Alevis. Most importantly, registration
of Alevi organizations is denied if their statutes refer to any specific
Alevi activities, like the conduct of cem or the construction of
cemevis (“cem houses,” Alevi places of worship). If such purposes are
explicitly stated, they are rejected by the authorities as a threat to
national unity—that is, as separatist activities—and any activity
categorized as “separatism” is most severely persecuted in Turkey.
Thus Alevis in Turkey live in limbo: they have certain practical li-
berties but lack formal, legal recognition. Accordingly, constitutional
recognition of Alevism in Turkey is among the most important
demands of Alevis in both Turkey and the diaspora.

The rise of a public Alevi identity within Turkey and in the dias-
pora were closely interconnected. The Alevis of the diaspora regu-
larly visit Turkey and sustain transnational relations in their
country of origin. This is also true at the institutional level. When-
ever Alevis organize a cultural festival in Germany, star performers
like Arif Saǧ or Musa Eroǧlu are invited from Turkey. Also, politi-
cal developments and especially the situation of Alevis in Turkey
are closely monitored from the diaspora. When, for example, in
summer 1998 a new law was discussed that was to tighten religious
prohibition, a delegation of the AABF toured Turkey and held demon-
strations against this law in the major cities. But there is a decisive
difference between Alevi identity in Turkey and in the diaspora: the
“explosion” of Alevi identity and discussion about Alevi identity in
the media notwithstanding, Alevis in Turkey have to live with an
at least latent threat of discrimination and even violence. Accord-
ingly, many Alevis in Turkey prefer to continue dissimulation. In
the diaspora self-identification as Alevi is practiced much more
freely.11 For instance, it is quite fashionable among the Alevi youth
of both sexes in Germany to wear openly a necklace with a little
golden replica of zülfikar, the mythical double-tipped sword of the
Imam Ali. This piece of jewelry, indicating allegiance to Ali, is an
open and public self-identification of these young people. They flock
to the local Alevi organizations to learn about Alevism, to play the
saz, the long-neck lute that due to its association with the famous
Alevi poet-saints has become another symbol of Alevism, or to prac-
tice the ritual dance, semah. However, as a consequence of the
collective amnesia referred to earlier, Alevism remains a largely
symbolic identification among young people. Many young Alevis still
lack even a rudimentary knowledge of Alevi ritual and doctrine.

3. Alevism Online

The “Alevi explosion” was especially an explosion of media. Many
Alevi journals were founded, many more books were written,12 and
some Alevi radio stations were founded in Turkey. It is only natural
that the Internet, too, was used in this context.
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There are many references to Alevism, Bektashism, etc. on the
Internet. When I started to inquire into the subject in summer
1999, the search engine AltaVista gave 864 results for the keyword
“Alevi,” and HotBot found a further 92 sites. Three years later, in
autumn 2002, AltaVista reported 8,604 hits, and HotBot, 8,600. Al-
though these results are not strictly comparable because the caliber
of the search engines has changed,13 they still point to the enormous
multiplication of Alevi Web sites. The sites discovered by the search
engines refer to online news, scientific articles, and other kinds of
documents. But when I write about “Alevi Web sites” here, I have
in mind only those files that are authored by Alevis about Alevism;
that is, I am referring to Alevi self-representations on the Net. The
first such Alevi Web site went online in autumn 1996.14 In mid-
1999, fifteen major Alevi Web pages could be accessed. Figure 1
shows these Web sites with their mutual links. By autumn 2002
Alevi Web presence had multiplied and its complexity defied graph-
ic representation. A good overview can be gained from the links of
the Alevi Web portal alevism.net (w40). It contains more than
seventy references to Alevi Web sites.

Processes of migration notwithstanding, the great majority of
Alevis live in Turkey, and also most of the material provided on
Alevi Web sites refers to that country. In general, the Web sites
represent Alevism as a cultural or religious tradition that is firmly
located in the spatial, historical, and political context of Turkey.
Interestingly, however, the majority of Alevi Web sites emerged
from the Alevi diaspora. I will discuss this apparent contradiction
later, in relation to concepts of virtual community and virtual dias-
pora, after surveying the Alevi Webscape as it is created in both di-
aspora and homeland.

The Alevi Webscape is composed of a number of different topo-
graphic types: in 1999 there were, most importantly, Web sites by
Alevi organizations and sites by individual Alevis, but since then
these categories have been supplemented by sites of Alevi journals,
Alevi Web portals that serve as guides to Alevi Web space, scholarly
sites that give access to research about Alevism, and Alevi dis-
cussion forums and chat rooms. Some of these categories overlap to
a certain extent, as journals appear on Web sites created by orga-
nizations. Also, the distinction between personal and organizational
sites is not always clear because some sites created by small groups
of individuals, especially politically oriented sites, pose as organiza-
tional sites. The Web sites differ in size and scope: some are quite
small and contain a few texts and images only; others are very ela-
borate, addressing many different topics. Some sites are continually
updated and expanded, whereas others have not changed over the
years. Of course, many of the sites that were accessible in 1999 ex-
pired subsequently. All Alevi Web sites have the intention of intro-
ducing Alevism and providing basic (or sometimes very elaborate)
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information. Organizational Web sites have the additional function
of giving information about the respective Alevi organizations, their
structures, aims, and activities, and the events they organize.
Almost all Web sites have lists of links to other Alevi sites and thus
serve as points of entry into the greater Alevi Webscape.

Most of the Web sites have a quite conventional textual format.
Different topics are accessible in different files. Some pages contain
images, frequently pictures of the Imam Ali, of his sword zülfikar,
of Hacı Bektaş Veli, or of some other important Alevi pirs (saints).
A few Web sites have audio files with Alevi music.15 The general
purpose of these Alevi Web sites is to provide an introduction to
Alevism-Bektashism. Therefore the content of the sites displays
what the respective author(s) consider important elements of this
tradition. The pages almost invariably refer to the history of Alev-
ism, mostly starting with the prophet Muhammad, the origin of
Islam, and the schism between Alevis (who are in this respect im-
plicitly equated with Shiites in general) and Sunnis. Other frequent
topics are historical summaries; discussions of the life and person-
age of Hacı Bektaş Veli and other pirs, especially Pir Sultan Abdal;
aspects of Alevi faith and doctrine; elements of Alevi ritual like cem
and semah; poetry; and very frequently, discussions of cases of
violence against Alevis in Turkey.

4. www.sahkulu.org

I will start this survey of the Alevi Webscape with a short dis-
cussion of a homepage that was published in the name of Şahkulu
Sultan Külliyesi Vakfı because this was the most extended and ela-
borate Alevi Web page when I began my inquiry into the field in
1999 (w67). Şahkulu foundation (vakıf) has for some years main-
tained the tekke (dervish convent) and türbe (grave) of Şahkulu
Sultan in Istanbul, an Alevi saint and rebel against the Ottoman
Sultan Beyazit II.16 The vakıf has also established an assembly hall
and cemevi, where rituals take place, a library, a public kitchen,
and a bookstore.

The main part of the Şahkulu Web page, the Alevilik-Bektaşilik
Ana Sayfası (“Alevi-Bektashi homepage” [w68]), was originally
created as an individual Web site in late 1997 by two young men,
Ali Yaman and Müslüm Güler, both descendants of the Hıdır Abdal
Ocak and thus belonging to one of the holy lineages of Alevism.
Becoming affiliated with Şahkulu Vakfı, they transferred their files
to the Web page of the foundation in 1998 (w73). The texts of the
site were mostly written by Ali Yaman, who at that time was a doc-
toral student at Istanbul University, writing his dissertation on
dedes in Alevism. However, there were also contributions by other
Turkish and international researchers. The Turkish-language texts
gave a more general overview of Alevism, whereas the English texts
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included articles by anthropologists and turkologists about specific
aspects of Alevism.17

The twelve different topics of the Alevilik-Bektaşilik Ana Sayfası
were arranged in a circular fashion around a Bektaşi calligraphy.
This arrangement of the Web site took up the very frequent symbol-
ism that refers to the twelve Imams venerated by Alevis. The same
symbolism is also found in the symbol of Şahkulu Sultan Vakfı it-
self, a twelve-tipped star that was displayed on the index page.18 In
the two sections on the history and principles of Alevi faith, the
Alevilik-Bektaşilik Ana Sayfası of the Şahkulu Web site gave a quite
detailed introduction to Alevism. It dealt with both the religious
and the political aspects of Alevism, such as the ongoing struggle
against discrimination and for recognition in Turkey. In the history
section, the struggle for and the difficulty of a modern Alevi identity
were summarized in the following sentences: “At the same time that
especially after 1990 hundreds of saz and semah courses opened
they [Alevis] were deprived of means to satisfy their need for infor-
mation. It is necessary to extend the historical, social and religious
roots of Alevism to the people in a correct manner” (w69). Şahkulu’s
homepage was designed as an instrument for that purpose.

However, the Şahkulu Web site does not exist any more. After
some disputes Ali Yaman stopped co-operating with Şahkulu Vakfı
and was for a short time engaged with Cem Vakfı, another Alevi
foundation in Istanbul.19 Now he is working as an independent
scholar. The Web site has been re-launched as an independent, com-
pletely revised, and very much extended site, under the title Alevi-
Bektasi arastırmaları sitesi (Alevi-Bektashi research site [w17]). On
its entry page this site displays featured articles and news. Al-
though the graphic layout has changed, the basic outline is still
similar to that of the old Web site. Besides detailed information on
the history and beliefs of Alevis, it gives access to a large number
of articles in Turkish (w20), English, and German (w19). The Alevi-
Bektashi research site is different from most other Web sites be-
cause it has a decidedly scholarly intention and format. It also
contains a selection of historical sources like a chapter of Birge’s
book on Bektashis (w18) and Molyneux-Seel’s report on his visit to
Dersim, a Kurdish province in Eastern Anatolia, which was origin-
ally published in 1914 (w21). Thus this Web site serves as a virtual
library on Alevism.

5. Institutional Web sites from Turkey

In 1999 there was no other Web site representing an Alevi orga-
nization in Turkey besides the Şahkulu site. Three years later Şah-
kulu had lost its place on the web, but many other organizations
had established their presence. Here I will only point to some major
Web sites and their features.
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In terms of its size and by virtue of its regular updates, the most
important Web site is Aleviyol (The Alevi Path [w41]). It represents
both Hüseyin Gazi Derneǧi, an Alevi organization in Ankara, and
the print-journal, Yol (“path”), which is published by this organi-
zation. The site informs visitors about the activities of the organiza-
tion and gives access to a choice of articles from the journal. It also
provides basic information about Alevism (w44), answers the ques-
tion, “What is Alevism?” (w42), and gives an outline of its history
(w43). The main author of the Web site is Ali Yıldırım, a lawyer in
Ankara who serves in a number of functions in organized Alevism
and can be considered a leading personality of organized Alevism on
both the Turkish and the transnational level.

Two organizations that claim the name of Pir Sultan Abdal have
Web sites. They are the Pir Sultan Abdal Kültür Derneǧi (“Pir
Sultan Abdal Culture Association” [w62]) and the Pir Sultan Abdal
2 Temmuz Kültür ve Eǧitim Vakfı (“Pir Sultan Abdal 2nd July Cul-
ture and Education Foundation” [w66]), which was founded by a
group of people who left the first association. The Pir Sultan Abdal
Kültür Derneǧi was the organizer of the cultural festival that was
attacked in Sivas on 2 July 1993. Thus the event and the victims
of Sivas figure prominently on both sites (w63, w65).20 Other
Turkish Alevi organizations that have Web sites are Karacaahmet
Sultan Kültürünü Tanıtma Dayanişma ve Türbesini Onarma Der-
neǧi (Association for the presentation and support of the culture of
Karacaahmet Sultan and for the maintenance of his tomb)21 and
Cumhuriyet Eǧetim ve Kültür Merkezi Vakfı (“Republican Education
and Culture Center Foundation,” in short, Cem Vakfı [w47]). The
Karacaahmet Web site is quite elaborate and gives detailed in-
formation on Alevism in general, as well as on the personality of
Karacaahmet and the nature of the association. The Web site of
Cem Vakfı has much less content. However, unlike all other sites
referred to so far, it also contains a few files in English. There are
two interesting animated segments, one showing historical places
and personalities of Alevism on a map (w49) and one giving a short
introduction to Alevi beliefs (w48).

Two more Web sites should be mentioned, which are distinct in
that they intend to represent the culture of specific ocaks, the
sacred lineages of Alevism from which the spiritual leaders, the
dedes, derive genealogically. They are supposedly descendents of the
twelve Imams, that is, in the last instance, from the Imam Ali and
his wife Fatima, the daughter of the prophet Mohammed. There is
one Web site for Hubyar ocaǧı (w55) and a second one that repre-
sents the Hıdır Abdal ocaǧı (w61). Both Web sites refer not only to
the ocak, but also to the respective village of origin; both are set up
by organizations based in Istanbul.

The structure of organized Alevism in Turkey is quite complex.
There are numerous independent local organizations in the Turkish
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cities, some founded as cemevis, houses for conducting cem, the
most important ritual of Alevism, others for the purpose of main-
taining the tombs of saints. Besides, there are more politically
oriented organizations, like the Pir Sultan Abdal Kültür Derneǧi,
that have their branches in many places. And there are big founda-
tions, like Cem Vakfı in Istanbul, that claim to represent Alevism
at a national level. So far, Cem Vakfı has rejected almost any co-
operation with other organizations and is criticized by the other
actors for being too close to the Turkish state. Organized Alevism
in Turkey is characterized by multivocality. Only very recently, in
September 2002, have most organizations (except Cem Vakfı) com-
bined under a newly founded umbrella organization, called Alevi
Bektaşi Federasyonu (“Alevi-Bektashi Federation”).

The Turkish organizational Alevi Webscape has evolved and dif-
ferentiated in the years under consideration here (i.e., between 1999
and 2002). Most Web sites share common characteristics: they fea-
ture news considered important, provide information on Alevism in
general as well on specific topics, and introduce their respective
organizations, their aims and their committees. Some, like Kara-
caahmet, also enable discussion forums. Common features aside,
there are also differences, most importantly regarding the version
of Alevism they represent. Thus Cem Vakfı introduces an Islamic
Alevism that emphasizes the central role of the Qur’an, which is
rejected by many Alevis. In contrast, Pir Sultan Abdal Kültür
Derneǧi presents an Alevism with strong leanings toward the poli-
tical left. Here, Alevism appears more as a secular humanism than
as a religious tradition. The Turkish Alevi Webscape provides a
fairly true picture of the diversity of organizational Alevism in the
country. However, there are also some major Alevi organizations
that so far have no representation in virtual space.22

6. Institutional Web Sites from the Diaspora

Organizational Web sites from the diaspora outnumbered those
from Turkey in 1999, as they did in 2002. There were already six
Web sites of diasporic Alevi organizations in 1999.23 Three years
later it was difficult to ascertain their exact number. Germany is
the country with the largest Alevi population outside of Turkey, and
this fact is reflected in the quantity of both Alevi organizations and
Alevi Web sites. The structure of Alevi organizations in the dias-
pora differs from that of Turkey to a considerable extent: it is much
more unified. In Germany, as well as in France, Switzerland, the
Netherlands, and Austria, there are local Alevi organizations that
have combined into umbrella organizations. Besides, there are also
a few independent local organizations and, in the case of Germany,
a specifically ethnically Kurdish Alevi Federation.
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The Almanya Alevi Birklikleri Federasiyonu (“Federation of Alevi
Communities in Germany,” abbreviated AABF) has been working
for ten years. It had only a very rudimentary Web presence in 1999,
a site that just gave information on its aims, its rules, and its
committee, and had not been updated for a considerable time. The
Web site was re-launched in mid-2000 after a new committee of the
AABF had been elected in late 1999. Now there are regular updates
(w14). It was the policy of the new committee to work for the re-
cognition of Alevis and Alevism in Germany and to promote the
integration of Alevis into German society. This policy is reflected on
the Web site in its bilingual outline. In addition to information
about Alevism, it contains press releases and articles from the
press, as well as descriptions of current projects and a list of local
Alevi organizations that form the membership of the AABF. Both
language sections of the Web site contain a service section providing
useful information for migrants in Germany. There are files ex-
plaining the conditions and procedures for applying for German
citizenship and others explaining how to get birth certificates or
passports at the Turkish consulates. In addition, around twenty of
the ninety-five member organizations of the AABF have their own
Web sites.24 These sites are of much smaller scope. Generally, they
offer information about Alevism and the local activities of their
respective organizations. A more elaborate example is the Web site
of the Alevi Culture Center in Augsburg, which contains not only
files on Alevi history and belief, but also mp3 files of Alevi music
(w46). It is a monolingual Turkish site.

The youth wing of the AABF, the Almanya Alevi Gençler Birliǧi
(“Union of Alevi Youth in Germany,” AAGB), has its own Web site
that did not change between 1999 and 2002 (w8). It is bilingual,
with the Turkish and German sections of almost equal size. How-
ever, there are a few differences in content. The Turkish files
discuss the relation between Alevism and democracy and between
Alevism and the state. They represent Alevism as an incarnation of
democratic and humanistic principles (w9) and describe the
persecution of Alevism in undemocratic political systems, like the
Ottoman empire or the Republic of Turkey (w10). The Turkish
chapters do not provide a general introduction to Alevism but
present some of its leading pirs and discuss the role of the ritual
dance semah within Alevism. The German section attaches parti-
cular importance to incidents of violence against Alevis in Turkey.
A special menu, entitled “massacres against Alevis” (w11), gives
access to files dealing with the killings in Maraş in 1978, in Sivas
in 1993, and in Gazi/Istanbul in 1995. A text about the murder of
Imam Hüseyin and his followers at Kerbela is linked to that menu,
so that a chain of continuous violence against Alevis from Kerbela
in 680 CE to Gazi in 1995 is presented.25 Also, the short German
xxxxxxxxxxxx
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introductory text, “Who are Alevis?” points to discrimination and
violence against them (w13). The next file states the purposes of
this Web site: “With this page we want to present ourselves to the
public of the world and to bring Alevi culture, religion and philos-
ophy closer to you. Our biggest concern is to stop attacks on Alevis
... by providing information about us” (w12). In such sites, the role
of persecution against Alevis is dual: it is part of how Alevis con-
ceive of themselves and is the key point of the appeal they want to
make to the rest of the world.

Another interesting bilingual Web site published by an indepen-
dent local Alevi organization in Germany, the Alevi-Bektaşi Kültür
Derneǧi in Duisburg, which has been online since April 1999 but
has hardly been updated since, offers an extensive Turkish section.
It contains news and communications from the association—a pre-
face by its chairman, the statutes and a program of activities, a
section introducing Alevism, and a research section. The greater
part of the introduction to Alevism (w25) is simply copied from the
erstwhile Alevi-Bektaşi Anasayfası of Şahkulu Sultan Vakfı,26 but
it also contains some interesting supplements like texts of prayers
(w27, w22) and short biographies of four Alevi pirs (w26). The out-
standing aspect of this Web site is its research site (Bilim ve araş-
tırma kolu [w30]), containing a survey questionnaire (w28; German
version w24) and a preliminary evaluation (w29). It is stated that
the survey intends to assess the “problems” of Alevis outside of
Turkey. Among other things, it asks whether the respondents pos-
sess knowledge about Alevism. Only 49.75% of the respondents
answered yes, whereas 45% answered a little and 2.5%, no (3.75%,
no response). This result supports the diagnosis quoted above from
the Şahkulu Web site, namely that many people who claim Alevi
identity nevertheless lack sufficient information about Alevism.27

The German section of the Web site is to a considerable degree
still under construction. Accessible, besides the questionnaire, is a
presentation of the association, including a general presentation of
Alevism in Germany and a general introduction to Anatolian Alev-
ism. From the contents it appears that these sites are mostly
directed toward non-Alevi German readers. We learn that for Alevis
the human being is the most valuable and mature creature and
that Alevi philosophy is rooted in science and reason (w23). After
this exposé of Alevism as a humanistic philosophy, we are told
about the differences between Alevism and Sunni Islam: Alevis do
not fast in Ramadan but in Muharrem; Alevi women are not ex-
cluded from prayer and ritual; they enjoy the same rights as men
and do not wear the veil. The difference is summarized as follows:
“While we see ourselves as particular ‘good’ (full) Muslims, our
religion is understood by others as Anatolian or as a Turkish
peoples’ religion, with shamanistic elements that are only clad in
xxxxxxxxxxxx
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an Islamic coat” (w23). Here it is emphasized that Alevism belongs
to Islam—an affiliation disputed by many Alevis in the diaspora
who, because of the centuries of discrimination and persecution in
the name of orthodox Sunni Islam, prefer to dissociate themselves
completely from that religion.

Besides those in Germany, Alevi organizations in other West
European countries have their Web sites. Especially active in this
respect are local organizations in the Netherlands. I cannot survey
these sites here, but I want to mention that there are umbrella
organizations or federations of Alevi communities in the Nether-
lands, Denmark, Switzerland, and Austria, that either have an
Internet presence or are currently constructing their homepages.28

The Alevi community in Melbourne, Australia, is also online (w85).
In addition to these Web sites of Alevi organizations working and

representing Alevism at a local or national level in the diaspora,
there are sites of institutions and groups that are specifically
engaged in teaching or researching about Alevism. One of these
represents the Avrupa Alevi Akademisi (“European Alevi Academy,”
AAA [w16]). It was founded in cooperation with the AABF, but in
consequence of disputes among the leadership of both organizations
became a completely separate body later. Working in both Germany
and the Netherlands, the academy is basically managed by a Kurd-
ish dede, who earlier was active in Kurdish exile politics. Its Web
site is quite elaborate, presenting educational programs and out-
lines of institutes, but as a consequence of a shortage in funding,
little of what it claims has been realized in practice. This applies
also to the Alevi-Bektaşi Kültür Enstitüsü (“Alevi-Bektashi Culture
Institute,” ABKE), which is situated in Mannheim, Germany. Its
Web site explains the reasons for the establishment of the Institute
(both in German and Turkish [w35]). It points out that the tradi-
tional institutions through which Alevi knowledge was passed down
and maintained, the dede lineages and the tekkes, have dissolved to
a great extent and draws the conclusion that newly founded in-
stitutions like the ABKE have to assume that role, in order to
ensure the preservation of the sources of Alevism. This is a striking
acknowledgement of the abrupt passage, in less than four decades,
from a sanctified genealogical leadership rooted in historical
territory to a non-genealogical, deterritorialized leadership repre-
sented on the Web.

A similar intention is shared by the Web site, alewiten.com, set
up by some Alevi academics who are descendants of ocaks and work
for an Alevi belleǧi (“Alevi memory” [w45]). But whereas the Web
presence of the AAA and the ABKE point to activities that are in-
tended to be carried out in ‘real life,’ alewiten.com works in the first
instance with the Internet medium itself, publishing documents and
articles on a great variety of topics online, organized under head-
xxxxxxxxxxxx
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lines like tarih (“history”), kimlik (“identity”), and so on. Closely
related to this site is another one, tahtacilar.com, maintained by
basically the same people and dedicated to a specific Alevi ethnic
group, the Tahtacı (w76).29

Finally I would like to mention a few Internet sites that differ
from those discussed so far in that they have a decidedly radical,
left political outlook. First, there is Alevi Cepehsi (“Alevi Front”), a
group of young Alevis in Germany that gives as its aim, among
other things, to “fight against fanatic, fascist, imperialist and all
reactionary forces” (w32). It distinguishes between Alevi organiza-
tions that are close to those in power, supporting existing power
structures, and those that are situated “within the leftist/Socialist
social struggle,” taking “the resistance orientation of Alevi philos-
ophy as their guide” (w33). Closely related is the Web site of Turna
Dergisi, an irregularly published print journal (w78). A number of
texts on both sites are identical. Also Kerbela, another journal,
published in Germany by Alevi sympathizers of the left-wing ex-
treme Turkish organization Dev Sol, has its Web site (w84). A last
leftist Alevi Web site is Alevi Halk Gerçeǧi (“Authentic Alevi people”
[w60]). I stated above that many Alevis were active in leftist politics
before the foundation of Alevi organizations. Most gave up this com-
mitment when they joined the Alevi movement, but these Web sites
show that some continue their engagement with the radical left
within the context of Alevism.

7. Personal Alevi Web Sites

When I started to survey the Alevi Webscape in 1999, there were
more personal Alevi homepages than Web sites established by Alevi
organizations.30 This has changed completely: in 2002 institutional
sites clearly outnumbered personal Web sites. Only three of the
first-generation of personal Web sites still survived three years
later and they did not undergo many changes.31 However, a com-
pletely new kind of personal Alevi homepage has recently been put
online. Actually, these are only inadequately described as personal
homepages; they are rather Alevi Web portals established by
individuals. Before reviewing these sites, however, I will refer to the
older personal Web sites.

Just like the institutional pages, the personal sites dealt each
with a different selection of aspects of Alevism. The smallest site
came from Turkey, containing only texts about Pir Sultan Abdal,
Hacı Bektaş Veli, and semah; texts of a few folk songs; and photos
of Alevi victims of violence (w7). Other Web sites referred to many
more aspects of Alevism. However, the only topic dealt with on all
Web sites was the person of Hacı Bektaş Veli.
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One of the most voluminous and detailed was entitled “Erenler
homepage” (w5). Eren, originally the designation for a person ini-
tiated into the Bektaşi order, is used today in a much less formal
way as a synonym for Alevi, indicating that the one who uses the
term belongs to Alevism himself. The authors of the Web site were
three students/graduates in the Netherlands and Germany. Their
page included an introduction to Alevism in Dutch (w4), but the
major part was in Turkish. Texts dealt with the political history of
Alevism (e.g., its relationship with Atatürk) as well as with religious-
historical (the twelve Imams, Kerbela) and ritual aspects (cem,
fasting). Besides Hacı Bektaş Veli, other important saints were
introduced. Similar in size and contents was the homepage entitled
Alevi Aleviler ve Alevilik, maintained by Deniz Demir in Sweden
(w2). Its files were sorted into two sections, Erenlerin Sayfaları
(“Erens pages”) and Alevi Sayfaları (“Alevi pages”). The pages of the
Erenler contain texts about Hazret-i Ali, the twelve Imams, Hacı
Bektaş, and the other important Alevi pirs. Erenler has a more spe-
cific meaning than on the previous page, referring here to those
who are at the center of the faith. The greater part of the Web site
is written in Turkish, but there are a few texts in English.

Nail’s homepage, created in April 1999 and still online, almost
unchanged, in 2002, has mainly files in Turkish, but an English
document about the singer Hasret Gültekin (one of the victims of
Sivas) is also available (w57). The majority of Turkish texts are
copied from the erstwhile Şahkulu homepage, while others are from
the Alevi-Bektaşi Kültür Derneǧi at Duisburg. A submenu gives
access to files on the pirs of Alevism. This Web site is not so much
a personal homepage—since we learn nothing about the person of
the author—as it is one individual’s compilation of material about
Alevism, and it shows how a popular cultural performer can become
an important representative of the group. These features set it
apart from other individual Web sites from Germany.

On an individual Web page by Ali Turhan that has now expired,
the visitor was welcomed with a quote from Pir Sultan Abdal that
is used very frequently on Alevi posters and banners: Gelin canlar
bir olalım! (“Come, souls, let us be one!” [w3]). On the index page
the author introduced himself in German: “I am Ali Turhan, I come
from Anatolia. Beside my hobbies and other things I commit myself
to the highly relevant topic of Alevism in Islam.” Turkish and
German sections on Alevism were available. The Turkish files
dealt with central topics like Hacı Bektaş Veli, Kerbela, Sivas, the
ritual dance semah, the place of women in Alevism, and fasting. As
well, there were poems by various pirs and poets, including Kul
Nesimi, Pir Sultan Abdal, and Yunus Emre, and also poems by Na-
zim Hikmet (not an Alevi), indicating how a cultural representation
xxxxxxxxxxxx
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of Alevism by Alevis is not limited by a parochial idea of cultural
boundedness but draws upon the kindred spirit of the greatest
modern Turkish poet. The German section was smaller and offered
brief information in quite short texts about Alevi culture, the
meaning of “Alevi,” the origin of Alevism in the Islamic-Arabic
context, and its development in Anatolia.

Emre homepage is the personal Web site of two brothers living
in Duisburg, Ahmet and Ismail Emre (w79). Their homepage, too,
is divided into a Turkish and a German section. Originally, the
Turkish section was much larger than the German section, covering
more aspects of Alevism. But recently, a whole diploma thesis on
“Religion and collective identity in contemporary discourse of Ana-
tolian Alevis,” written by Erdinç Doǧan, has been added (w82). Inte-
restingly, there are some differences in how the topics are dealt
with in the Turkish and German files. Thus, the Turkish text, “A
short look at Alevism-Bektashism” (w80), explicitly situates Alevism
in a political-historical context and represents it as a religious
movement of those who were exploited and suppressed. Similarities
and differences between Socialism and Alevism are explored and
Alevism is described as a compound of materialist and idealist
interpretations. In contrast, the introductory text in German is free
of any political contextualization and remains on a purely spiritual
level (w81). There is, however, another German text dealing with
the role of Alevis in Atatürk’s reform movement (w83).

All their differences aside, the examples of this first-generation
of Alevi personal Web sites share a certain structure and intention.
They want to provide information on Alevism, perceiving existing
information as not sufficient and not easily available. The respec-
tive Webmasters select the topics that are represented on the Web
sites. The great majority of texts on these sites are written in
Turkish. The layout of the second generation of Alevi personal Web
sites is graphically and technically much more ambitious. The most
recent example is aleviler.de, a Web portal made by three young
German Alevis that went online in October 2002. It provides not
only information about Alevism but also a chat room, a forum, files
with Alevi music for download, and a quiz to test one’s knowledge
about Alevism (w37). Users may register in order to receive regular
news. Within its first week online, 130 users registered. Some sec-
tions, like the quiz, are restricted to registered users. The Web site
is unique because, except for the verses of Alevi songs, all texts are
in German. Information on Alevism is provided in separate files
under various headlines. The introductory text emphasizes the di-
versity of Alevism, as well as the violence Alevis have suffered.
Although the Webmasters of this site emphasize that they work
independently of any organization, their site contains some press
releases and other material of the AABF.
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There are two similar Web sites from Switzerland. Aleviten
Kultur Informatik is a trilingual site in German, Turkish, and
English (w58). It emphasizes that Alevism belongs to Islam.
Alevi.ch is in Turkish and German (w36). In contrast to most Web
sites, which refer to Turkey only, alevi.ch specifically addresses the
situation and forms of organization of Alevis in Europe. A last Web
site of this kind, alevism.net, is set up in the Netherlands (w39). It
is an exclusively English-language Web site. According to the Web-
master, English has been chosen in order to reach the widest pos-
sible audience.32 Thus it can be concluded that the information
provided is first and foremost intended for non-Alevis. Information
is quite detailed, with a list of “frequently asked questions” and
articles on diverse Alevi topics, emphasizing also the non-Islamic
sources of Alevism.

8. Virtual Zülfikars—Alevi Identity in Cyberspace

This survey of Alevi sites on the World Wide Web has shown that
by surfing on the Internet one can arrive at a fairly complex and di-
verse understanding of Alevism. Although some aspects are strongly
contested—most importantly, the political implications of Alevism
and the question of whether or not it is basically a form of Islam—a
number of focal topics emerge that are referred to on many sites
and that therefore seem to be core elements of Alevi (self-)identity.
Among these are significant historical persons playing a central role
in Alevi religion, like the Imam Ali and Hacı Bektaş; events of
violence against Alevis, ranging from Kerbela (680 CE) to Sivas
(1993), and generally, reflecting an historical experience of mar-
ginality, discrimination, and threatened violence; and elements of
ritual, like cem and semah, but also, importantly, poetry.

Many of the Alevi Web sites are set up by individuals. The
initially most voluminous institutional Web site—sahkulu.org—
originated as a personal endeavor. This flourishing of personal Alevi
Web sites parallels the increasing use of little golden replicas of the
Imam Ali’s mythical sword, zülfikar, worn by young Alevis in the
diaspora in such a visible and pointed manner. There seems to be
a need among young Alevis to identify publicly as Alevis, to break
once and for all with the forced dissimulation their forefathers had
to practice for so many centuries. The personal Alevi Web sites can be
understood as “virtual zülfikars”—as the extension into cyberspace
of this need of and will to self-identification and self-representation.
But this will to say, “I am Alevi,” is, of course, only one part of the
significance of personal Alevi Web sites. Equally important is the
perceived lack of knowledge about Alevism—not only among others,
but especially among Alevis themselves. Many Webmasters give
this as their prime motivation for creating a Web site.
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An example of this perceived lack of knowledge is the contribu-
tions to the “culture” forum on aleviler.de. On 10 October 2002
“kellerkind, ” one of the Webmasters, wrote, “I think cems are
among the most important things for people who are interested in
Alevism. As a pious Alevi I normally must not participate [in a cem]
because I have no müsahip. Is that right? I still really don’t know.”
“Sui” (the administrator) responded on the same day, “I have heard
too that people who have no müsahip are not allowed in cems.
Therefore I don’t go to cems. This is correct, isn’t it?” User “Benazir”
wrote on the next day, “müsahip??? what do you mean???” And
“Kaya16” added, “What does müsahip mean could anybody explain
please.”33 Finally “sui” wrote on 11 October, “For all new people
(users) look here [reference to a contribution in another thread of
the forum] for the topic müsahip.” And there “kellerkind ” explained,
“Ok I try to explain. Müsaip [sic] is the one you choose yourself,
mostly your best friend or somebody else in which you trust deeply.
In a cem a dede or sometimes this is done without a dede the two
become like blood brothers. A müsahip is your witness at marriage
and he is the one who is responsible for your children if you die. He
is so to speak your continuous companion in your life. Müsahip can
become those who trust each other totally and who understand each
other well.”

Cem is indeed the central ritual of Alevism. Musahip/musahiplik
(normally not spelled müsahip) refers to the “brotherhood of the way”
(yol kardeşliǧi) and is a close bond between two married couples. No
unmarried person can become musahip and therefore one’s musahip
cannot become one’s marriage witness, contrary to what “keller-
kind ” wrote. Musahiplik is concluded in a specific kind of cem. It is
a life-long relationship in which the partners take total responsibil-
ity for one another and are supposed to share all their concerns and
material goods. Musahiplik is frequently referred to as one of the
central social institutions of Alevism, but today it is hardly prac-
ticed anymore. In traditional village Alevism, musahiplik was a
kind of initiation by which a person became a full member of the
community, and, indeed, only these initiates were allowed to parti-
cipate in cem. But this too is basically a matter of the past, as cems
are most frequently public rituals now, which everybody may
attend. The contributors to the forum do not participate in the
ritual life of an Alevi community—as is explicitly stated by “keller-
kind ”—because otherwise they would have known that participa-
tion in cem is not restricted to musahips. Thus the contributions to
this forum on aleviler.de indeed reveal a lack of knowledge in mat-
ters that are considered to be central issues of Alevism. Yet the
explanation of musahip given in the forum does convey a basic
meaning of the term and thus probably serves the purpose of the
contributors, even if it is not in all aspects correct.
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The creation of Web pages offers a new opportunity (besides the
flourishing of Alevi publishing and organizations) to overcome the
rupture in the transmission of Alevi knowledge after the tekkes
were closed and the relationships between dedes and their commu-
nities were loosened or even cut off in consequence of processes of
both migration and secularization. Alevi Web sites are an extension
of the “explosion” of Alevism in print media. They are not complete-
ly new. They are, however, a kind of democratization or empower-
ment of Alevi self-representation. Probably none of the students and
young professionals maintaining an Alevi Web site would have had
the means to publish the same contents in print. Being cheap and
easy (the required technical skills presupposed), going online offers
individual Alevis and small groups of them the opportunity to dis-
seminate visions of Alevism via a channel not controlled by estab-
lished organizations, publishing corporations, or editing committees.
This is not to say that the contents of the personal Web sites neces-
sarily differ from or contradict other (“controlled”) representations.
But it means that through the Web the possibility of participating
in the multivocality of Alevi self-representation is greatly extended.
This also entails, however, the possibility that elements of Alevism
and their meaning may be simplified or even distorted, out of
ignorance or even intentionally, to make a case.

9. Alevis Online as Virtual Community

In the debate about the social and cultural meaning of computer-
mediated communication, the term “virtual community” occupies a
central position.34 “‘Virtual community,’” writes Wilbur, “is certainly
among the most used, and perhaps abused, phrases in the literature
on computer mediated communication,” and he invites us to be
critical about the tools and words employed to explore Internet
culture (5). Do Alevis on the Web form a virtual community? Fre-
quently, the term is used in a very narrow sense. Howard Rhein-
gold writes in his Virtual Communities: “Virtual communities are
social aggregations that emerge from the Net when enough people
carry on those public discussions long enough, with sufficient
human feeling, to form webs of personal relationships in cyber-
space” (5). Rheingold’s definition focuses on personal relationships
and thereby reveals itself as derived from an understanding of com-
munity in real life that is restricted to aggregates of individuals
and characterized by face-to-face relationships of frequent and
continuous interaction. Hakken, accordingly, criticizes Rheingold for
reducing the meso-level social or cultural phenomena of the net to
the micro-level of direct interaction (ch. 5). Wellmann and Gulia
show that interactional communities exist in cyberspace as in real
life. They discuss the explicit and implicit elements of such an
xxxxxxxxxxxx
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understanding of “community” in real life and scrutinize whether the
same elements are found in communities based on computer-
mediated communication. However, they also point out that this
concept of community is too restricted. It is derived from a roman-
tic, “pastoralist myth of community” (187), loosely inspired by
Tönnies’ stereotyped opposition of “community” and “society.” It
seems that the extension of this myth into virtual space speaks
more of a nostalgia for community (Stratton), a paradoxical hope
that, after our real social worlds have become fragmented and made
anonymous by the processes of postmodernity, the ideal little face-
to-face community of persons sharing common goals and working
for common purposes may be reconstituted in the hyper-complex
environment of electronic networks. This nostalgia turns the
Internet into an electronic frontier that has to be colonized and
civilized by the determination of sworn-in communities of cyber-
space pioneers, a space where real community can still be experi-
enced. The virtual community here appears to be little more than
a surrogate for experiences presumed lost in the real world.

In accordance with Rheingold’s definition, the debate about com-
munities in virtual space is mostly restricted to social communi-
ties—communities of direct interaction (e.g., Wellman and Gulia;
Fox and Roberts). Questions of identity in cyberspace are also dis-
cussed with reference to personal identity in interaction, touching,
for instance, upon the problems of honesty and truth that arise in
attempts at “passing” racial or gender identities (Kollock and
Smith, “Communities in Cyberspace” 9ff; Donath). Kumiko Aoki tries
to categorize virtual communities by focusing on possible relations
between “virtual” and “physical” communities and distinguishes
three types: first, virtual communities that are congruent with phy-
sical communities; second, communities that partly overlap with
physical communities; and third, those that are completely separate
from physical communities (qtd. in Foster 24). This categorization
has its value because it points to the fact that virtual communities
may not be totally separate from “real life” and “real communities.”
But the juxtaposition of “virtual” with “physical” communities sug-
gests that here too interactional communities are referred to as
“non-virtual” communities; that is, as communities of persons who
share a physical space in which they interact and communicate.

This debate leaves out a much larger realm of community, with
at least equal (and probably even greater) significance in contempo-
rary society. Rheingold’s definition of virtual community contains two
elements on the basis of which an understanding of virtual commu-
nity can be extended well beyond the narrow limits of interactional
groups. These are feeling/emotion and discussion/communication.
Individuals can share emotions (or perceive themselves and others
as sharing emotions) and participate in communication without
xxxxxxxxxxxx
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necessarily being engaged in face-to-face relationships. Accordingly,
a sense of belonging and the communication of ideas of what a
given community is about become crucial. We all know that many
communities “in real life” are constituted less by interaction than
by imagination. We perceive and represent ourselves as belonging
to many more communities than simply those based on interaction
and face-to-face relationships. Benedict Anderson has directed
attention to the constitution of nations as imagined communities,
and Etienne Balibar has emphasized that imagined communities
are not exceptions but rather the rule: “Every social community
reproduced by the functioning of institutions is imaginary, that is,
it is based on the projection of individual existence into the weft of
a collective narrative, on the recognition of a common name and on
traditions lived as the trace of an immemorial past (even when they
have been created and inculcated in the recent past). But this
comes down to accepting that, in certain conditions, only imaginary
communities are real ” (346; original emphasis).

Alevis as a whole certainly do not form a real/physical commu-
nity founded upon interaction and social relationships. There are
interactional communities of comparatively small, intersecting seg-
ments of “the” Alevi community, which, as a whole, is “only” ima-
gined. However, “only” does not signify a lesser ontological status
here. Imagination is not a negation of reality but rather the work-
ing out and extension of its potentialities. In a literal sense, and not
only with respect to the debate about cyberspace, we could speak
about Alevism constituting a virtual community—a community de-
tached from the limitations of actually shared physical space in
which its members interact and based instead upon imaginations
and representations of that community. To understand Alevis as a
virtual community does not mean that this is only a virtual commu-
nity, devoid of social institutions and relations of interaction. Still,
the community as a whole is essentially an imagined community in
Anderson’s and Balibar’s sense because its scope as represented by
its members goes far beyond the actual range of interaction of these
members.

In my understanding, it is an unnecessary restriction to limit the
discussion about virtual communities (if we take the adjective
“virtual” again in the narrow sense as pointing to the location of a
community in cyberspace) to virtual communities of interaction.
Such communities can only be found in the more interactional prov-
inces of the Internet, like discussion groups or chat rooms. Probably
the most popular part of the Internet, the World Wide Web, would
have to remain largely out of consideration. Although many Web
pages are enriched by sophisticated interactional features, the use
of the Web remains to a large extent non-interactional (putting
aside purely instrumental interaction, as on commercial sites). Only
xxxxxxxxxxxx
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a minority of the visitors to a homepage with a guest book send
their commentary, and in still fewer cases does a more regular and
intimate kind of reciprocal communication ensue.

In order to extend the use of the concept “virtual community”
without blurring its meanings, I suggest we speak about two types
of virtual community. The first one, based on interaction and
reciprocal relationships of communication via the Internet (e.g., in
discussion forums and chat rooms) I call social virtual communities,
whereas I refer to the second type, constituted by disseminating
and consuming imaginations and representations via the Net, as
cultural virtual communities.35 This distinction is not meant to
imply a concept of culture as detached from interaction. Culture of
course refers to discourses, symbols, and “webs of significance,” to
use Geertz’s phrase (5), that are produced, contested and trans-
formed in interaction. I also do not want to claim that there are
purely social, acultural groups. Rather, cultural webs of significance
are engendered wherever human beings interact. The distinction be-
tween the two types of communities is one of degree and not of
kind. It points to the fact that there are communities represented in
cyberspace that are not—or are only to a very limited degree—
sustained by interaction within that space. Alevis may be repre-
sented as a community in virtual space, even if their interaction in
that space is very limited. The distinction between social and
cultural virtual communities reminds us that the Internet is largely
about representation; as Hakken writes, “As a social world that
exists in an important sense only in and through electronic repre-
sentation, cyberspace is a notional project. In this sense it is even
more about Imagined Communities than the nineteenth century
nation-making described by Anderson” (134, original emphasis).

Alevi Web sites participate in the ongoing creation of a cultural
virtual community. This community is not detached from real life
but is an extension of the continuous process of imagining an Alevi
community in our real world. This idea contradicts statements cele-
brating the Internet as creating cultural and social spaces that are
completely new, unprecedented, and detached. Holmes, for instance,
writes that

cyberspace is a world where new cultural forms are being
created daily by technological mediation and extension, and
created in a way which is immediate and active in people’s
lives. But to see how this is so requires escaping the idea that
cyberspace is somehow used instrumentally to achieve things
and satisfy an observable need. . . . [T]he internet has the
presence of an environment rather than a tool. The virtual
technologies and agencies ... cannot be viewed as instruments
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in the service of pre-given bodies and communities, rather they
are themselves contexts which bring about new corporealities
and new politics corresponding to space-worlds and timeworlds
that have never before existed in human history. (3)

A similar position is voiced by Jay Weston: “The Internet is
mostly about people finding their voice, speaking for themselves in
a public way and the content that carries this relationship is of
separate, even secondary importance” (qtd. in Stratton 266). This
would mean that on the Net communication is a purpose in itself,
that communication is the message. But this claim is refuted by the
Alevi case. The content and purpose of communication is obviously
very important. It is frequently said that information about Alevism
is communicated via the Web because a lack of and need for in-
formation is urgently felt. The use of the Internet certainly has an
instrumental dimension. I regard the strict separation of “real” and
“virtual” environments, as presupposed in the quotation from
Holmes, as problematic. In the case of Alevism, the Alevi commu-
nity may not be a “pre-given body” that makes use of the Web.
Rather, the Alevi community, already existing as a community of
imagination, is extending itself into virtual space by disseminating,
sharing, and debating its self-representations and self-imaginings.
“Virtual” must not be understood as the opposite of “real”—that is,
either as unreal because it lacks all relations with reality or as
simply mistaken. “The virtual,” writes Mark Poster, “must be un-
derstood as an historical articulation of the real, fully as actual as
any other such articulation but one connected specifically with
computer mediated communication technologies” (200). In the case
of Alevism, the process of the extension of the community into
virtual space may trigger transformations in the forms and contents
of imagination and representation; that is, it may transform the
community. A beginning of one such process may be the fact that
through the Web, the power to represent and imagine Alevism has
become more widely distributed, being no longer limited to special-
ized intellectuals who write books and articles in journals. The
authors of personal Alevi homepages are not professional specialists
in Alevi religion, history, or culture.36 Most of these Webmasters are
students and young professionals. That is, they are people that in
more traditional (non-computer-mediated) Alevi settings would most
probably be positioned at the receiving end of lines of communica-
tion about Alevism. They would be consumers of knowledge and re-
presentation, not producers and distributors. Because the process
has just started, it is not yet clear where this democratization of
presentation will lead. But some of the Web site authors already
noted seem ambivalent, because control of the “correctness” of
xxxxxxxxxxxx
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knowledge is difficult to maintain. This becomes clear in the state-
ments of three Alevi Webmasters answering my question as to why
they put their sites on the Net:

There were several reasons for our organisation to create a
website. On one hand, there are only few sites in the internet
that deal with the Alevi doctrine. On the other hand, the
existing sites are written very superficially by individual
persons. Unfortunately, a separation of Alevi doctrine and
private opinion is missing in these sites. At times one’s own
opinion is represented as part of Alevi doctrine. Or the ritual
practice of a minority among Alevis (e.g. the members of an
order) is attributed to the whole of the community. Alevi-
Bektaşi Kültür Derneǧi, Duisburg Marxloh

There are many websites, indeed. But most of them simply
contain the subjective opinion of the author. I thought, if one
creates such a thing, it should at least have a scholarly
basis.... For me it is very fascinating that people whose
parents and grandparents had to live with the fear that their
true identity could ‘surface’ not only can now talk about their
identity and stand by it but that they can use this most
ingenious medium INTERNET for the presentation of their
identity. The demand for this exists, obviously. Nail

I started the project after concluding that there was a lack of
information about Alevism on the net. [A reason for establish-
ing the Web site was] the lack of true information about
Alevism (most of the sites are totally wrong in their descrip-
tion of Alevism or give a too narrow picture of the issues). Sen

By now, a quite densely woven web of Alevi representations
exists on the Net. As most Web sites include a number of links con-
necting with other sites, one can easily navigate through this Alevi
cultural space. But I would like to emphasize again that this cul-
tural space is not detached from Alevilik in “real life” simply be-
cause it inhabits a new and separate medium.37 The employment of
the Internet for communicating knowledge about and imaginings
of Alevism seems to be a quite natural continuation of the process of
broadening and multiplying the bearers of that communication, a
process which is closely related to the political and historical
context in which Alevism exists. In the past, this communication
was restricted to a few specialized initiates; that is, the descendants
of the ocaks and the members of the tekkes. These specialists came
under heavy pressure through the state-enforced abolition of the
tekkes but also through sociocultural transformations like migration
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and the dissolution of closed village communities. Already, the ma-
jority of the authors who initiated the “explosion” of Alevism in
conventional print media at the beginning of the 1990s were not de-
scendants of the traditional religious elite but rather were secular
intellectuals. The technology of the Internet has only facilitated the
further multiplication of voices participating in the imagination of
Alevism. Thus the diversity of the Alevi Webscape is not simply a
product of the opportunities of the “virtual environment” but rather
a reflection of the growing multivocality and contested nature of
Alevism, its various interpretations and diverse forms of organiza-
tion in “real life.”

10. Conclusion: Paradoxes of a Virtual Diaspora

The interactional or representational activities of diasporic
communities in cyberspace are increasingly referred to as “virtual
diasporas.” This term contains a contradiction. Whereas the dif-
ficulty the concept “virtual community” poses is to reconcile the idea
of proximity, contained in the “pastoralist” notion of face-to-face
communities, with the actual non-proximity or irrelevance of pro-
ximity conveyed by the adjective “virtual,” the contradiction of
“virtual diaspora” points in exactly the opposite direction. The
multiplicity of different definitions of diaspora notwithstanding,
they are all based upon a decisive condition of space: the spatial
separation of the diaspora community from its “homeland.”38 Dias-
pora is about not being there. Although diaspora communities trans-
cend local boundedness, they do not transcend spatiality: (physical)
space, place, and locality remain important dimensions of reference.
“Virtual,” however, points to the irrelevancy of space. Virtual space
is a realm in which physical space, both proximity and distance, is
of no importance.

Although not as widespread as the term “virtual community,”
“virtual diaspora” has certainly become part of cyberspace vocabu-
lary. Does the concept make any specific sense beyond its vague
metaphorical employment in cyberspace discourse? Whereas the
concept of “virtual community” is familiar, academic discussion of
the concept of “virtual diaspora” is still at an initial stage. Fre-
quently, “virtual diaspora” is simply used for the activities of
“diasporic” communities (which can be a great variety of things) on
the Net or for Web sites related to such communities. In social and
cultural scientific discourse the term does not seem to be indispen-
sable. Amit Rai’s paper discussing the construction of diasporic
Hindu identity through electronic bulletin boards, for example, does
without the concept. Paul Stubbs’article on “Imagining Croatia On-
line,” however, uses the term in the title. But whereas Stubbs
discusses concepts of diaspora in the body of his paper, as well as
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the concept “virtual community” and the significance of computer-
mediated communication for social and political change, a specific
exploration of the concept “virtual diaspora” is lacking. None of the
concepts is discussed by Stephen Webre’s paper on “cybercajuns,”
which also refers to “virtual diaspora” in its title. Most recently,
“virtual diasporas” have been discovered as a concern for the
national security of the United States—either as a danger or as
problem-solving devices. The Nautilus Institute sponsored a con-
ference that undertook to evaluate these potentialities (Nautilus
Institute). In this context, “virtual diaspora” was defined as

the use of cyberspace by immigrants or descendants of an
immigrant group for the purpose of participating or engaging
in online interactional transactions. Such virtual interaction
can be with members of the diasporic group living in the same
foreign country or in other countries, with individuals or
entities in the homeland, or with non-members of the group in
the hostland and elsewhere. By extension, virtual diaspora is
the cyberexpansion of real diaspora. (Laguerre)

In the following paragraph I will discuss tentatively what
“virtual diaspora” could mean in the case of Alevism and explore
possible relationships between the Alevi diaspora and the Alevi
colonization of cyberspace.

It is conspicuous that the great majority of Alevi Web sites was
and is made in the diaspora, in Germany, the Netherlands, Switzer-
land, Denmark, Austria, Sweden, but also Australia. Accordingly,
the existence of Alevi Web sites can be regarded as mainly a dia-
sporic phenomenon. Several conditions may explain this fact. Access
to the Internet may be more widespread in Europe than in Tur-
key.39 But this cannot completely account for the great imbalance
in the number of Web sites from Turkey and from the diaspora.
After all, many more Alevis live in Turkey than in other countries,
so that even if access to the Net is more restricted in Turkey than
in Western Europe, more Alevis in absolute numbers may still have
access to the Web in Turkey than in the diaspora.40 I suppose,
therefore, that it is the greater freedom of expression of Alevi iden-
tity outside of Turkey that contributes most importantly to this
preponderance of Web sites from the diaspora. Reference to the con-
dition of diasporic Alevism on the Internet is, on the other hand, a
quite recent and still limited phenomenon. There is surprisingly
little debate about the conditions of Alevism in diaspora on the
homepages. Only very few of the surveys of the history and present
development of Alevism mention migration and diaspora.41 On some
of the Web sites it is also stated that one purpose of the endeavor
is to inform the population of the respective host country, which
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supposedly is ignorant about Alevism.42 But the condition of dias-
pora is rarely a topic in its own right, put, for example, into sepa-
rate files. It is reflected to a more significant degree in the survey
of the Alevi-Bektaşi Kültür Derneǧi in Duisburg referred to above,
some questions of which explicitly ask about the condition of living
as an Alevi in Germany. Further, there are the service-oriented files
giving information on the procedure of naturalization in Germany,
as well as an outline of the history of the organization at the Web
site of the AABF.

Except for a few such references, Alevism as it is represented on
the Web sites seems to form a single community, not divided by
movements of migration. Alevism is presented very much as a Tur-
kish issue, for the discussion of political conditions and the for-
warding of demands is limited to the political context of Turkey,
although there are certainly conditions in other countries to be
taken into account. Also, texts about Alevi rituals refer to an ideal
ritual life that is supposed to have existed once in Anatolian vil-
lages, but not to the actual ritual practice in German cities, which
entails a number of problems. Accordingly, at the level of online
representation, Alevism appears rather as a non-diaspora—a virtual
non-diaspora—of a cultural/religious community that in virtual
space is not fractured, divided, and constrained by physical distance
and separation, by diverse political contexts, by not being there.
The technical universe of cyberspace creates an illusion of oneness.
But under the ontological conditions of virtual space this oneness
is real, for there is no special boundary between the Web sites from
Turkey and those from other countries. Robin Cohen writes that “in
the age of cyberspace, a diaspora can, to some degree, be held to-
gether or re-created through the mind, through cultural artefacts
and through a shared imagination” (516). I am not sure whether in
the case of Alevis, the diaspora, or more precisely, the diaspora
communities and the Alevi community of Turkey, can be “held to-
gether” by the means offered by cyberspace. But the Alevi commu-
nity is certainly recreated or re-imagined in cyberspace as a unified
community that is anchored in physical space in Turkey.

On a general level, the imagining of a community as unified and
more or less homogeneous is a normal and perhaps necessary pro-
cedure for any kind of politics of identity because every individual
member of a community embodies a multiplicity of diverse identi-
ties that may engender conflict and contradiction. It is therefore a
gross—but widespread—simplification to speak simply about a single
“Alevi identity.” An Alevi is not only an Alevi; he may also be Kurd
or Turk, male or female, believer or atheist, conservative or leftist,
and so on.43 Thus there is a series of other identifications and
differences that decisively intersect with just “being Alevi.” The
imagination of a unified Alevi identity on the Internet and else
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where is a dissimulation (van Beek) of a fundamental multiplicity
of identities.44

I think that two specific aspects of Alevi identity contribute to
the disregard of the diasporic condition in cyberspace representa-
tions of Alevism. The first aspect refers to the historical experience
and consciousness of Alevism: by the chain of events of violence
against Alevis leading from Kerbela in 680 to Gazi Mahallesi in
1995, which is utterly present in the community’s social memory,
the conscious identity of Alevis is closely tied to the threatening
political context of Turkey.45 As a consequence, the politics of iden-
tity of the Alevi diaspora is also to a considerable extent still
directed toward this spatio-political context. Only since the year
2000 has the AABF, for instance, made greater efforts to address
the situation of Alevis in Germany. Lobbying of the AABF at a
German as well as at the EU level still aims to a significant degree
at the official recognition of Alevism in Turkey. Also, panel dis-
cussions organized by local Alevi organizations in Germany deal
most frequently with conditions in Turkey. In the denunciation of
discrimination and violence against Alevis in Turkey, a form of re-
sistance against these discriminating conditions is practiced on the
Alevi Web sites that entails the dispersal and delocalization of sites
of resistance through the Internet (Faudy), while at the same time
the target of that resistance remains firmly localized.

The second aspect is that in consequence of the restrictions im-
posed on Alevism in Turkey and of the fractures of migration, Alevi
identity and religion has, especially in the diaspora, become much
more a matter of (self-)representation and imagination than of prac-
tice. To put it pointedly: the elements of non-practice that distin-
guish Alevis from Sunnis (and which are represented as being dis-
tinctive) are much more frequently “enacted” than elements of a
distinctive practice. For instance, at least in Germany, not fasting
in Ramadan is a much more frequent marker of behavioral diffe-
rence of Alevis from Sunnis than is keeping the specific Alevi
fasting in the month of Muharrem. Constraints of space—the condi-
tion of not being there—are much more seriously felt in practical/
ritual aspects of a religion which more often depend on proximity,
on physical assemblies, and even on being present at specific
locations, than in other aspects like doctrine, values and belief,
which are embodied in texts, discourse, and representation.

I venture the hypothesis that the preponderance of the element
of representation in Alevi identity contributes to the fact that the
tension between the representational anchoring of Alevism in
Turkey and the diasporic condition of not being there largely does
not surface on the Alevi Web sites. On the Web sites, the Alevi
diaspora indeed appears to be only a “virtual” diaspora, which, by
means of representation, remains firmly rooted in the physical
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space of Turkey. In the case of Alevism, the term “virtual diaspora,”
then, captures the aporia of an identity that can be expressed freely
in spatial contexts that are not reflected in the contents of that
identity—whereas its performative, social, geographical-spatial un-
folding is still severely restricted in the context to which it relates
itself.

Notes

1. This workshop took place at the Biennial Conference of the Deutsche Gesellschaft für
Völkerkunde, Heidelberg, 3–7 Oct. 1999. I thank Andreas Ackermann for convening the workshop
and Jonathan Friedman, who participated as discussant, for his valuable comments. I am also
grateful to Serpil Sakinç and Susanne Schwalgin for carefully reading that earlier paper and
making further important suggestions. Further, I have to thank Khachig Tölölyan for his careful
reading of later versions and for his many perceptive comments.

2. For the development of the Kızıbaş/Alevi tradition as an offshoot of the Safawid order in the
context of political rivalry between the Ottomans and the Safawids, see Kehl-Bodrogi,
Kızılbaş/Aleviten 8ff. Shah Ismail established Shiism as the state religion in Persia in 1501 CE.
Under his pseudonym “Hatayi” he is revered by Alevis as one of their most important pirs
(saints).

3. On Hacı Bektaş Veli, see Mélikoff, Hadji Bektach.

4. For the practice of cem in the German diaspora, see Sökefeld, “Religion.”

5. This is not a matter of the past. Messages accusing Alevis of blasphemy and heresy could also
be found in the guestbook of the erstwhile Şahkulu homepage, w67: “Alevism is an (sic) heretic
and a blasphemic sect that worship the devil. Alevis consider themselves muslims but I dont (sic)
know what kind of religion do they follow. They are kafirs [infidels] and sinners because they say
that Ali is God . . . ” (Ghazi, from Lebanon, 7 July 1998). “Alevism is the most corrupt and the
most blasphemic sect that I have ever seen in my life. Alevis worship Ali and not ALLAH and
this is a great sin. Alevis pretend they are muslims but they do not believe in the Quran and I
do not know what kind of religion they follow. Alevis are evil, mushrikeen [heathens] and all of
their beliefs are corrupt. Allah will not forgive these damned and evil people” (Gazi, from
Canada, 6 January 1999).

6. On dedes in the diaspora see Sökefeld, “Alevi Dedes.”

7. This Alevi Kültür Gurubu became the Alevi Kültür Merkezi (Alevi Cultural Center) in 1990.

8. Only in 1999 did a court decision allow an Alevi foundation in Turkey to use the term in its
name. However, this decision was not regarded as a precedent and did not alter the legal
conditions for Alevi associations in general.

9. For the role of and development of organizations in the Alevi diaspora, see Sökefeld and
Schwalgin.

10. The legal position of Alevis in Turkey is discussed by Schüler 203ff.

11. This is expressed for example by Şenol Şengül, writing that “as a suppressed community the
Alevi community particularly got the chance to live its own identity in the European diaspora”
(28). Translation of this and all other quotations from Turkish or German by M.S.

12. See Yaman Bibliografyasi; and, for an overview and analysis of the contents of books and
articles, Vorhoff, Glaube; “Publications.”

13. For instance HotBot merged with the search engine Lycos.
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14. This was a Web site, w75, made by the graduate student, Gökhan Perçin, at Stanford
University. It was mainly a site introducing Perçin himself, but it contained a file on the
“Bektashi Order of Dervishes,” images, and a number of poems of Alevi pirs. This Web site is
no longer online.

15. For music files, see w37, w38.

16. Birge 66. For an account of the tekke, see Lifchez 117–24.

17. For instance, Irene Markoff, “Introduction to Sufi Music and Ritual in Turkey,” 24 Apr. 1999,
w72; Thomas McElwain, “Ritual and Change in a Turkish Alevi Village,” 24 Apr. 1999, w71.

18. Twelve topics were arranged around this star, which also alludes to the Bektaşi tac (a
headgear), but most of the connected files were empty or contained just a few photographs of the
foundation’s buildings.

19. Cem Vakfı later established its own Web presence; see w47.

20. Pir Sultan Association also gives information about two other violent events that took place
in Çorum and Maraş; see w64.

21. See w59. Karacaahmet is an Alevi saint whose tomb in Istanbul/Üsküdar has become a very
popular place of pilgrimage. The organization guards the tomb and has erected a large building
in which cem ceremonies are held several times a week. The organization is well known among
Alevis because its newly erected building was destroyed without notice by orders of the Islamist
mayor of Istanbul in September 1994; see Massicard 2001.

22. For example, Hacı Bektaş Veli Anadolu Kültür Vakfı, the largest Alevi foundation in Ankara,
has no Web site so far.

23. These were the sites of the Almanya Alevi Birlikleri Federasyonu, “Federation of Alevi
Communities in Germany, AABF,” w14; the Union of Alevi Youth in Europe, the AABF’s youth
wing, w8; a local Alevi organization in Duisburg, Germany, w31; the Alevi-Bektaşi Kültür
Enstitüsü (Alevi-Bektashi Culture Institute) in Mannheim, Germany, w35; the Alevi Culture
Centre in London, w51; and the Council of Alevi Communities in Melbourne/Australia, w85. All
of these sites are still online in 2002, and except for the Web site of the AABF and that for the
Alevi Culture Centre in London, (which also has a new URL—see w50), they remained almost
unchanged.

24. Some of the links to these sites are given in the list of local organizations at the Federation’s
Web site. However, not all the given links are functioning and there are some organizations with
homepages not given in the list.

25. Kerbela is the only “massacre” dealt with also in Turkish.

26. The sections on history, principles of faith and dedelik have been copied.

27. Considering the fact that all the respondents of the survey were in contact with an Alevi
organisation whose programm aims at the diffusion of information about Alevism, the result that
only half of the respondents affirm having more than ‘a little’ knowledge about Alevism is even
more striking.

28. The site of the Dutch federation HAKDER is the most developed; see w53. There is a Swiss
federation İsviçre Alevi Birlikleri Federasyonu; see w56; a Danish Federation Danimarka Alevi
Birlikleri Federasyonus; see w74; and also a Danish Alevi youth federation; see w34. The Web
site of the Austrian federation Avusturya Alevi Birlikleri Federasyonu is under construction; see
w15. All sites mentioned here were accessed on 10/10/02.

29. On the Tahtacı see also Kehl-Bodrogi, Tahtacı.
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30. Most important were the Web sites by Emin Bostancı, the brothers Ahmet and Ismail Emre,
Aydın, Nail, and Ali Turhan (so far all from Germany); see w6, w79, w77, w57, w3; the Erenler
homepage, made by three young men from Germany and the Netherlands; see w5; as well as the
Web sites by Deniz Demir in Sweden, Aykan Erdemir in the USA, Özgür Ergel in Turkey, and
Ercan Karakus in Norway; see w2, w54, w7, w1.

31. These are the sites by Nail, the Emre brothers, and Ercan Karakus; see w57, w79, w1.

32. Communication by e-mail, 10/2/02.

33. I try to convey the style of the originally German messages, grammatical mistakes included.

34. Further, in the literature on e-commerce the creation of virtual communities is celebrated as
a marketing instrument.

35. Previously, I have applied this distinction to identity groups in general, arguing that identity
groups are mostly based on ways of interpretation (“Deutung”) and not on actual interaction
(Sökefeld, Labyrinth 336).

36. An exception is Ali Yaman, one of the webmasters of w67 and w17, who not only wrote his
PhD thesis on dedes, but who is also of a dede-lineage.

37. Although the Internet doubtless offers unprecedented facilities for communication, it is
premature to conclude that its social and cultural consequences will also be completely
unprecedented. At the time of its invention, the telephone also enabled new types of communica-
tion and relationships at a distance. But the phone long ago became simply an integrated part
of our daily routines and few people, I think, would argue for the need of a special “telephone
sociology.”

38. For the debate on the definition of diaspora, see Anthias, Clifford, Safran, Tölölyan, and
Vertovec.

39. However, Turkey is quite densely connected with the Net, as even minor towns in Central
and Eastern Anatolia invariably have a number of public Internet cafés.

40. There are no reliable figures for the number of Alevis both in Turkey and in other countries.
Estimates (certainly inflated) oscillate around twenty million in Turkey and seven hundred thou-
sand in Germany, to mention the largest community of the diaspora. However, such estimates
are part of the politics of identity.

41. See, for instance, w70.

42. Nail explains, on his homepage, “Here, the history and origin of Alevism, Alevi philosophy
and Alevi worldview shall be explained in order to bring this “culture” closer to people that are
not of Alevi descent”; see w57.

43. The question of being Kurdish or not is one of the more significant issues here that I left
out in order to limit the length of the paper. However, as one example of the representation of
a Kurdish-Alevi identity on the Web, the Zaza and Alevis Web shall be mentioned here; see
w52.

44. For a general discussion of multiplicities of identities see Sökefeld, “Self,” and Sökefeld
“Reconsidering.”

45. Of course, Kerbela is situated in south-central Iraq and not in Turkey, but in Alevi re-
presentations it is localized in the chain of these events and even constitutes their paradigmatic
case. See the submenu “massacres” on the AAGB Web site, in which Kerbela is placed beside the
events taking place in the Turkish cities of Maraş, Sivas, and Gazi Mahallesi/Istanbul; w11.
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1. Ercan Karkus homepage. 23 June 1999. <http://home.sol.no/ karakus/alevi.htm>.

2. Deniz Demir homepage. 27 Aug. 1999. <http://home3.swipnet.se/~w~35053>.

3. Ali Turhan homepage. 11 Apr. 1999. <http://linux.ge.fh-ulm.de/~turhan/index.html>.

4. Erenler homepage. 23 July 1999. <http://members.xoom.com/_XOOM/Alevi/hol.html>.

5. <http://members.xoom.com/_XOOM/Alevi/home2.html>.

6. Emin Bostancı homepage. 27 Sept. 1999. <http://rummelplatz.uni-mannheim.de/~fayton/
menue_4.html>.

7. Özgür Ergel homepage. 27 Sept. 1999. <http://students.itu.edu.tr/~ee95629/>.

8. Almanya Alevi Gençler Birliǧi. 11 Apr. 1999. <http://www.aix.de/user/aagb/html/aagb-
menue.htm>.

9. <http://www.aix.de/user/aagb/html/democrasi-t.htm>.

10. <http://www.aix.de/user/aagb/html/devlet-ve-Al-t.htm>.

11. <http://www.aix.de/user/aagb/html/massaker.htm>.

12. <http://www.aix.de/user/aagb/html/was_ziel.htm>.

13. <http://www.aix.de/user/aagb/html/wer.htm>.

14. Almanya Alevi Birlikleri Federasyonu. 3 Oct. 2002. <http://www.alevi.com>.

15. Avusturya Alevi Birlikleri Federasyonu. 10 Oct. 2002. <http://www.alevi.at>.

16. Avrupa Alevi Akademisi. 9 Sept. 2002. <http://www.aleviakademisi.org>.

17. Alevi-Bektasi arastırmaları sitesi. 7 Oct. 2002. <http://www.alevibektasi.com>.

18. <http://www.alevibektasi.com/birge01.htm>.
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21. <http://www.alevibektasi.com/seel.htm>.

22. <http://www.alevi-bektasi.de/Tuerkce/Alevilik/Sofra.html>.

23. <http://www.alevi-bektasi.de/Deutsch/Alevitentum/Aleviten.html>.

24. <http://www.alevi-bektasi.de/Deutsch/Umfrage/Umfrage.html>.

25. <http://www.alevi-bektasi.de/Tuerkce/Alevilik/Alevilik_Baslaginc.html>.
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31. Alevi-Bektagi Kültür Dernegi Duisburg. 20 Nov. 2002. <http://www.alevi-bektasi.de>.
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34. Danimarka Alevi Birlikleri Fererasyonu. 19 Nov. 2002. <http://www.alevigenclikdk.subnet.
dk/350706.htm>.

35. Alevi-Bektaşi Kültür Enstitüsü. 11 Apr. 1999. <http://www.alevi-institut.de>.

36. alevi.ch. 11 Oct. 2002. <http://www.aleviler.ch>.

37. 11 Oct. 2002. <http://www.aleviler.de>.

38. 15 Sept. 2002. <http://www.alevimuzik.istcool.de>.

39. alevism.net. 1 Oct. 2002. <http://www.alevism.net>.

40. <http://www.alevism.net/links.html>.

41. Aleviyol. 7 Oct. 2002. <http://www.aleviyol.com>.

42. <http://www.aleviyol.com/alevilik/aleviliknedir.htm>.

43. <http://www.aleviyol.com/alevilik/aleviliktarihi.htm>.

44. <http://www.aleviyol.com/alevilikanasayfasi.htm>.

45. Alevi belleǧi. 15 Oct. 2002. <http://www.alewiten.com>.

46. Alevi Culture Center in Augsburg. 8 Oct. 2002. <http://www.bektasi.de>.

47. Cem Vakfı. 7 Oct. 2002. <http://www.cemvakfi.org>.

48. <http://www.cemvakfi.org/english/god.htm>.

49. <http://www.cemvakfi.org/english/harita.htm>.

50. Alevi Culture Centre in London. <http://www.geocities.com/aleviengland>.

51. Alevi Culture Centre in London. <http://www.members.tripod.com/~cemevi>.

52. Zaza and Alevis Web. 13 September 1999. <http://www.geocities.com/Athens/Acropolis/8944/>.

53. HAKDER. <http://www.hakder.nl/>.

54. Aykan Erdemir homepage. 14 Apr. 1999. <http://www.harvard.edu/~erdemir/alevi.html>.

55. Hubyar ocaǧı. 7 Oct. 2002. <http://www.hubyar.org>.

56. İsviçre Alevi Birlikleri Federasyonu. <http://www.iabf.ch/>.

57. Nail’s homepage. 10 Oct. 2002. <http://www.ifm.uni-hamburg.de/~nail/alevi/>.
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58. Aleviten Kultur Informatik. 11 Oct. 2002. <http://www.isik.ch>.

59. Karacaahmet Sultan Kültürünü Tanıtma Dayanişma ve Türbesini Onarma Derneǧi. 7 Oct.
2002. <http://www.karacaahmet.com>.

60. Alevi Halk Gerçeǧi. 9 Oct. 2002. <http://www.mitglied.lycos.de/AleviHG/>.

61. Hıdır Abdal ocaǧı. 9 Oct. 2002. <http://www.ocakder.org.tr>.

62. Pir Sultan Abdal Kültür Derneǧi. 8 Oct. 2002. < http://www.pirsultanabdal.8m.net>.

63. <http://www.pirsultanabdal.8m.net/anasayfa/atestesemah.htm>.

64. <http://www.pirsultanabdal.8m.net/anasayfa/katliamlar.htm>.

65. Pir Sultan Abdal 2 Temmuz Kültür ve Eǧitim Vakfı 9 Oct. 2002. <http://www.pirvakfi.
8m.com/sehitler.html>.

66. <http://www.pirvakfi8m.com/pirvakfi.html>.

67. Şahkulu. 24 Apr. 1999. <http://www.sahkulu.org/>.

68. <http://www.sahkulu.org/alevi/alevi.htm>.

69. <http://www.sahkulu.org/alevi/tarihi13.htm>.

70. <http://www.sahkulu.org/alevi/tarihi14.htm>.

71. <http://www.sahkulu.org/alevi/xrituel.htm>.

72. <http://www.sahkulu.org/alevi/xsufi_music.htm>.

73. <http://www.sahkulu.org/index_ana.htm>.

74. Danimarka Alevi Birlikleri Federasyonu. <. http://www.sitecenter.de/dabf>.

75. Gökhan Perçin homepage. 20 Apr. 1999. <http://www.stanford.edu/~percin/>.

76. Tahtacı. <http://www.tahtacilar.com>.

77. Aydın homepage. 11 Apr. 1999. <http://www.tfh-berlin.de/ss640178/Dost.htm>.

78. Turna Dergisi. 10 Oct. 2002. <http://www.turnadergisi.com>.

79. Emre homepage. 9 Oct. 2002. <http://www.uni-duisburg.de/JUSO/EMRE/>.

80. <http://www.uni-duisburg.de/JUSO/EMRE/alevilik/alevikur.htm>.

81. <http://www.uni-duisburg.de/JUSO/EMRE/alevismu/alevismu.htm>.

82. <http://www.uni-duisburg.de/JUSO/EMRE/alevismu/diplom/diplom.htm>.

83. <http://www.uni-duisburg.de/JUSO/EMRE/alevismu/tc-alevi/>.

84 . Kerbela. 20 Nov. 2002. <http://64.33.85.253/kerbela/>.

85. Council of Alevi Communities in Melbourne/Australia. <http://www.alevi.org.au>.
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