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CULTURAL GEOGRAPHY OF SACRED PLACES: THE CASE STUDY OF NAZiMIYE DISTRICT (TUNCELI)

Kutsal Yerlerin Kiiltiirel Cografyasi: Nazimiye ilgesi (Tunceli) Ornegi

Alper UZUN?
Buse YILDIZ?

(o}

Bu arastirma Tunceli ilinin Nazimiye ilgesinde bulunan kutsal mekanlarin insan ve doga arasinda nasil bir ¢cevresel algi olusturdugu ile
ilgilidir. Arastirmanin cevaplamaya calistigl temel soru; insan ve gevre arasindaki iliskinin, inang degerleri ile birlikte mekana nasil bir
ayricalik kazandirdigidir. Bu dogrultuda arastirma; sembol, mekansal bosluk, ortik cevrecilik ve mekansal farkindalik yaklasimlari
Uzerinden insan ve kutsal mekan iliskisini ele almaktadir. Konunun kiiltirel bir arastirma olmasi sebebiyle nitel yontem
benimsenmistir. Bu yontem dogrultusunda ilk olarak arastirma konusu ve arastirma alani hakkinda literatlr taramasi yapilmistir.
Etnografik yontem kullanilarak gériismeler, odak grup goérismeleri ve gézlemler yapilmistir. Segilen yéntem dogrultusunda toplamda
yuz yirmi glinlik saha ¢alismasi gergeklestirilmistir. Arastirma sonuglari, kiltirel degerlerin mekana yansimasiyla birlikte, insanlarin
kutsal mekana karsi aidiyetlik duygusu gelistirdigini gostermektedir. Kutsal mekan ile ilgili anlatilarin bir mekan Uzerine islenmesi
sonucu kutsal mekan icerisinde sembolik alanlar olusturulmustur. Kutsal mekana yapilan ziyaret, ziyaretgiler icin 6nemli bir unsurdur.
Buna karsilik maddi ve manevi engellerden dolayr kutsal mekana ulasim sikintisi ¢eken insanlar, bu mekanlari baska bir alanda
tekrardan tasarlamislardir. Bu sebeple asil ziyaret mekani haricinde, kutsal mekani temsil eden alternatif alanlar yaratilarak mekansal
bosluk gerceklestirilmistir. Ayrica insanlarin kutsal mekandaki eylemlerindeki biling dizeyi, mekansal farkindaligin etkisine bagh
olarak gelismektedir. Bolgedeki inang yapisi geregi mekana hizmet/ibadet olarak gérulen davraniglarin aslinda cevrecilik veya gevre
koruma faaliyetlerinin, inanca bagli olarak mekanda “6rtiik ¢cevrecilik” davraniglari seklinde gerceklestigini gostermektedir.

Anahtar Kelimeler: Kutsal Mekan, Ortiik Cevrecilik, Mekansal Bosluk, Mekansal Farkindalik, Nazimiye

Abstract

This study deals with how the sacred places in the Nazimiye district of Tunceli province constitute an environmental perception
between man and nature. The main question the research tries to answer is; how the relationship between man and the
environment gives a privilege to the space with the values of faith. In this direction, this research focuses on the relationship
between human and sacred places through symbols, spatial emptiness, implicit environmentalism and spatial awareness
approaches. Since the subject is cultural research, a qualitative method has been adopted. In light of this method, first of all, a
literature review has been done about the research subject and the research area. Interviews, focus group interviews and
observations were made using the ethnographic method. A total of one hundred twenty days of fieldwork was conducted following
the method chosen. The research results show that, people develop a sense of belonging towards the sacred places with the
reflection of cultural values on the space. As a result of the narration of the sacredness on a place, symbolic spaces have been
formed within the sacred places. The visit to the sacred place is an essential element for visitors. On the other hand, when visitors
have difficulty in accessing the sacred place due to material or spiritual obstacles, they have imitate these places in another area. For
this reason, alternative special places have been constructed representing the sacred place, rather than the actual visiting site. In
addition, the level of consciousness of people in their actions in the sacred place develops depending on the effect of spatial
awareness. As a result of the belief structure in the region, it can be seen that the behaviors that are accepted as service/worship in
the space take place in the form of implicit environmentalism.
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INTRODUCTION

Sacred places are concrete forms in which the faith values of the society are reflected. These areas, which are accepted
as sacred by religious communities, are the centers where people feed their cultural identities and the values of the
religious community to which they belong. Moreover, it is the place where the basic principles of the individual
behavior of people are located (Pacione, 1999). Generally, these areas are seen as places believed to be personally
appointed by God in the eyes of the individuals and society (Gli¢, 2000). These places, which are claimed to have divine
power by humans, are places where individuals believe to be connected to the universe (Hughes and Swan, 1986;
Henderson, 1993). Usually, these places include elements belonging to physical environment such as mountain, river,
lake, rock, a tree as well as cultural structures such as temple, city, grave, and memorial (Cetin, Sahin and Coskun, 2017:
186).

Cooper (1992) argues that the phenomenon of religion affects the change and development of society on space and
those cultural values must be determined in order to assess changes and developments imposed on space. For this
reason, in the researches within the context of the geography of religion, it is necessary to identify the phenomena that
have attributed religious values to the place (Bittner, 1974). Because the values reflected in religious places not only
reflect the depths of human life, but also reflect the relations with the environment (Levine, 1986). Therefore,
examining the reflections of religious values on space is vital in terms of acquiring a broad perspective on cultural
geography (Mikesel, 1978).

Singh (1992), who thought that it would be possible to explain the religious forms and values placed on space in the
meaning of the relationship between the sacred place and humans, stressed the importance of the symbolic spaces on
the sacred places and stated a phenomenological approach. It was argued by various researchers that this situation
would clarify the dimensions of the relationship between sacred sites and human beings (Levine, 1986; Jett, 1992;
Cooper, 1992; Singh, 1992; Azaryahu, 1996). The symbolic areas include morphological forms attributed to the sacred
such as mountains, lakes, streams, trees, caves as well as human structures (Jett, 1992; Gesler, 1998). In the places that
are generally blessed as a result of culture, there are narratives such as tales, anecdotes, poems, legends, and songs
which feed symbolic spaces. These narratives have also concentrated on the sacred and space, creating one or more
symbolic places on the space.

The Phenomenological Approach is a model arguing that it is possible to understand the emotions, thoughts, and
experiences of individuals or persons through objective realities (Yavan, 2014). This approach focuses on time-wise and
historically established perspective-based relationships between places and people (Tatar, 2017). For this reason, it is
an approach adopted by most geographers in the name of religious geography (Levine, 1986; Jett, 1992; Singh, 1992;
Cooper, 1992). While the functionalist approaches claim that religion brings people together and strengthens social
cohesion, structuralists have drawn attention to the similarities between the essential elements of the religious
landscape and the social environment (Levine, 1986). In this way, they tried to reduce their religious experiences to
social structures. Ecologists have interpreted religion as a spiritual attitude towards understanding life and finding
meaning with it (Levine, 1986).

Salick, Amend, Anderson, Hoffmeister, Gunn and Fang (2007), who emphasized that sacred sites are destructed less
than those which are not sacred due to their spiritual qualities, therefore, biodiversity in these sites is higher. Faith in
these places creates a protective understanding of the environment. Similarly, Byers, Cunliffe and Hudak (2001) stated
their study of sacred and unholy forest areas that religions have an ecological understanding (Byers et al., 2001). Shinde
(2011) emphasizing the importance of religious sites in eliminating environmental problems argued that the areas
where this idea prevails should be protected and also stressed that these areas contributed to the regional economy.
(Shinde, 2011). However, Kong (1992) emphasized that the cultural values in the sacred places would take a different
form when the function in their secrecy was added to the economic activity. Spatial awareness is formed by the
perception of the space in the memory of individuals in the process of perceiving and understanding individuals, gaining
privilege on the place of life (Girgin, 2014). This fact is called spatial awareness, which presents the similarities and
differences that distinguish the place that has gained spatial privilege from other places for any reason.

Demirel (2004), who defines the boundary of space in human perception through spatial emptiness states that in the
cases where two or more physical areas are similar and the access deriving from the physical distance is limited, is
defined as a "spatial emptiness" with the perception of people. The sacred places, which are important for the
phenomenon of religion, are blessed by the spirit of the sacred place in different places with the effect of human
perception outside the sacred place when the accessibility is limited due to material and spiritual barriers. When this
action is performed, it is perceived as if there is no actual distance. This situation, which seems to be misleading,
emphasizes that culturally valuable areas are important for human beings (Demirel, 2004).
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The subject of the present research covers all the visiting areas in the Nazimiye district of Tunceli Province, belonging to
Alevism Sect and whose sanctity is accepted by society. Visiting areas in this region are Diizglin Baba, Kureys Baba, Ana
Haskar, Kal Ferhat, Kahlmem, Mora Sur and Hizir Tasl. Interviews were conducted with the visitors of the sacred places
in the related places and the traces of perception created by the sacred places in the region, the order formed by the
behavior patterns of the people in the sacred places on the social structure, and the interaction between the places of
faith and the humans, were investigated. However, the relationship between human and space have been evaluated in
the scope of implicit environmentalism, spatial awareness, and spatial emptiness. The sacred places in Nazimiye have
been explained by evaluating the effects of the legends and stories attributed to the visits on the sacred place and the
symbolic points that people take care of in relation to the visits, beliefs, places, and people. For this purpose, an answer
to the following questions has been sought;

¢ Are the boundaries determined by the individuals who come to visit the sacred places in the Nazimiye district
related to the concept of spatial emptiness?

¢ What are the behavioral rules displayed by the individuals visiting the sacred sites in the district of Nazimiye? Are
these codes of conduct linked to implicit environmental activities?

¢ Do the symbolic areas have any impact on individuals visiting the sacred places in the Nazimiye district? If so, what
is the place and importance of these symbolic spaces in the perception of sacred places?

¢ Are there any differences between the spatial perceptions and code of conduct of those who come to visit the
sacred places in the Nazimiye district in the sacred places in terms of their generations; if so, what are the
differences?

METHOD

In this study; the qualitative research method was preferred in order to get the answers of the selected questions
depending on the problem. The qualitative research does not limit social issues to numbers. The main objective of
qualitative research is to clarify the causes of events and cases and to enable analysis to shed light on the past, present
and future of the subject (Patton, 2014). In this context, the use of qualitative method has been used because the
subject being investigated requires interaction and process (Kaya, 2014). Qualitative research is focused on
understanding the different perspectives between events and phenomena. The approach of qualitative research to the
issue is subjective (Kaya, 2014; Kilic ve Cinoglu, 2008; Yildirim ve Simsek, 2016). This is why the researcher's point of
view, methodological skill, sensitivity and honesty are of great importance in terms of the course and results of the
study (Kilic ve Cinoglu, 2008). In order to understand the visitor’s experiences, perceptions, norms, events and
phenomena in the space, which enables us to go deeply into the real nature of people, the subject is not only evaluated
from the perspective of the researcher but also from the inner world of the people interviewed in the field by
examining their perspectives and making a more accurate orientation to the subject (Punch, 2005).

In accordance with the qualitative method, interview questions were prepared by conducting a literature review on the
field and subject. Interview questions were applied to 98 randomly selected from the visitors who came to visit the
sacred places of Nazimiye. The interviews were implemented both in conversation style and in the form of standardized
interviews. Of these interviews, 86 people were visitors and 12 were Alevi Dedes. One-to-one meetings were held with
86 visitors. Both one-to-one interviews and focus group interviews were conducted with Dedes by splitting the group
into two (Photograph 1). Also observations were made in the field to support the interviews. The reason for using the
observation technique is to measure the consistency between what individuals say and do, and to monitor the flow of
everyday life in the sacred place. It is seen that the interview and observation methods used in the study are preferred
in the related literature (Arslan, 2013; Mazumdar and Mazumdar, 1993; Ruback, Pandey and Kohli, 2008).

The ethnographic method was used in the study to determine the religious values and norms of the people in the area.
In line with this method, daily activities of individuals in the sacred places were observed with a continuous fieldwork
lasting 60 days. June and September 2017, the fieldwork was carried out. The main reason for choosing this time period
is that the most intense period of visitors to the area is between these months. However, there is not the same
intensity of visits every day during the summer season. Especially thursdays and weekends are the days when the visits
are more preferred. The fact that thursday is considered to be holy and saturday and sunday are holidays are effective
in making these visit days come to the fore. For example, on a thursday during the fieldwork, approximately 150 people
visited the sacred place of Diizgiin Baba and 75 sacrifices were made there. On the other hand, in the fieldwork were
carried out on monday, 15 people visited Diizglin Baba and 2 sacrifices were come across. The fieldwork was started
with the Duzglin Baba visiting area, where the visitor potential is most intense. During these works, the author was
accommodated in rooms organized for visitors in the sacred places. The lack of public transportation to the visiting
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places in Nazimiye has been a factor that has made the fieldwork difficult. Therefore, access to all the places is provided
by private vehicle or with the help of people living in the surrounding villages. The fact that it is a region where terrorist
incidents are seen also limited the fieldwork. Due to terrorist incidents during the fieldwork, security forces blocked the
entrance and exit to the sacred places for 2 weeks.

Photograph 1: Alevi Dedes in the Nazimiye Region

The data related to the research were obtained as a result of the interviews and observations in the field of research.
The first step in analyzing the data was the grouping of data from the visitors under certain themes. In determining
these themes, a framework has been formed by considering the research questions and the problem. In the second
stage, the records obtained from the field, the notes about the field and the previous researches about the field were
examined and the data was converted into a text supported with visual data. The findings obtained from the interview
and focus group interviews were directly quoted in the text and interpreted in the findings and results.

RESEARCH AREA

The research area includes the sacred places, which developed in connection with Alevism Sect, located in the Nazimiye
district of Tunceli Province, located in the Eastern region of Turkey (Figure 1).
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Figure 1: Visiting Areas in Nazimiye Region
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In order to reveal the dimensions of the relationship between the sacred places and humans, we focus on the
perception of place based on the values of people's faith and the development of their actions in the sacred places. For
example, Kureys Baba, which is a uniting and unifying nature of society, has daily ritual actions that people apply when
they come to the place. Votive, Cem, “Ciralik” and Glove Ritual are applied during the visit. Among the rituals in visits in
the Nazimiye region, Glove Ritual is not practiced in other venues, but this ritual is only for visiting Kureys Baba.
Another example can be given from the sacred place of Khalmem. Here, it is believed that “Jiars”, means "sacred trust",
possess some mystical-magical latent powers. The majority of them are used in therapeutic rituals. They are regarded
as the representatives of “the inward world” in worldly life as well as in individual dimensions (Glltekin, 2016: 55; Gezik
and Cakmak, 2010). For this reason, they believe that the sacred trust represents the inward world and that it is a force
that protects the visit. If a situation arises that does not like the sacred trust in the visiting area, the sacred trust may
leave the place. Therefore, people are respectful to the visits places.

FINDINGS
Sacred Places Shaped with Faith in Nazimiye

The dominant system of belief in the Nazimiye region is developing depending on the Alevi sect. There are a total of
seven sacred places in the district (Photograph 2, 3, 4 and 5). These sacred places are Diizglin Baba, Kureys Baba, Ana
Haskar, Kalhmem, Moro Sur, Hizir Tasi and Kal Ferhat.

The factors that attract visitors to the holy places in this region are not merely healing and intercession. The sacred
places in the region are representative of their faith and are also places that feed individuals in the sense of faith. With
the reflections of the traditions that have been going on since the past, these sacred places emerge as the fields that
give people a sense of belonging.

Photograph 4: Hizir Tasi Visiting Area Photograph 5: Moro Sur Visiting Area

In the areas of visit, there is a practice called "Ciralik"; people donate according to their wishes. This money, which is
given by consent, is provided for service or for people who need help. However, some of the local people have recently
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started seeing this as an income opportunity. Today, some people in the areas of visitation ask visitors for donating
money. On the other hand, this situation, which has become disturbing for visitors, also has a negative impact on the
local people's participation in production activities (agriculture and livestock breeding).

The sacred places in Nazimiye district are formed within the framework of the understanding of Pir and Talip. Pir's
descendants, who are obliged to ensure social order, must be based on the Ehl-i Beyt (Yildirim, 2010). Talip is a title for
those who want to enter “the road” in Alevism. According to the belief everyone can be a Talip, but there is a necessity
of being from Ehl-i Beyt to be a Pir. The Ehl-i Beyt lineage dates back to Imam Musa Kazim who was from the lineage of
Hz. Ali. This situation revealed the reflections of Talip and Pir relations among the sacred places in Nazimiye.

The sacred places bearing the title of Pir in the Nazimiye region are Kureys Baba, Ana Haskar and Diizgiin Baba.
Biological adherence is said to be existent between these places. Khalmem, Kal Ferhat and Moro Sur are the sacred
places that bear the adjective of Talip. These places are an exemplary position for those who are on their way. With this
perception, visits have become a field that fosters cultural identity in terms of faith.

When the order in the sacred places is kept alive according to the traditions and customs learned from the ancestors
and people living in the region, this idea is dominant: “The sacred souls will always exist with them”. According to this
conception, the place is totally shaped according to the blessed. For example, visitors who come to the Diizgiin Baba for
the purpose of sacrificing choose their sacrifice animals and the chosen ones go to the slaughterhouse. Pir makes the
sacrifice prayer, and after that prayer, their sacrifice animals are cut off (Photograph 6 and 7).

Photograph 6: An image from sacrifice animals Photograph 7: An image from horns of sacrificed animals

When they decided to build Diizgiin Baba Djemevi, they started working to build it on the top of a mountain. For this,
the road to the mountain began to be carved first. The road was started to be carved, but the digger machines were
broken down, and they didn't work. Workers dreamed Diizgiin Baba in their dreams and they were warned not to build
djemevi at the top of the mountain but at the skirts of the mountain. That is why the road was left halfway. Djemevi was
built in the place which was asked by Diizgiin Baba. This is his place. Things should be as he wants (R. P. 1).

A quarry was opened near Morasur. To remove the marble, we did not want. Nobody listened to us. The quarry
collapsed on hot springs of the visit. Those who run the quarry have run away. Now this visit is cross with us and goes.
We couldn't protect him, they damaged the place. Now people do not come here as they did before (R. P. 2).

Sacred Place Privilege: Spatial Awareness

Awareness is a phenomenon that occurs as a result of an individual gaining self-identity as a result of mentally
perceived and understood world. Awareness consists of experiences, observations and observed events (Deikman,
1996). A situation or a case where the individual gains awareness is encoded on the place and stored. The individual
supports the perception and understanding process with space. The place is the social structure where social life, social
needs, social values and environmental factors are located. The phenomenon, which presents the similarity and
difference that distinguishes the space from the other spaces by the people for any reason, is called "spatial
awareness". This situation comes to the fore in the sacred places that reflect social values.

The teachings for the sacred place form a certain image in the human mind. Generally, these images push people to
search for space. As a result of the identification of the sacred with a physical environment, traces of sacredness are
created on the place (Tuan, 1977). These marks are usually reflected as symbols. These symbols are sometimes a
reflection of the sacred, sometimes sacred. Since this is a concrete object that supports an abstract existence, it is
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easier for man to embrace the holy. For this reason, there is a cult formation next to the symbolized areas on a site
(Duymaz and Sahin, 2008). This situation is also present in the sacred areas of the Nazimiye region.

Narratives in the visit areas in the Nazimiye region, the symbolized space in the narrative and the rituals applied in the
sacred place, the values and the reasons of the potential attracting people to the space are the awareness. This
awareness differs from visits in Nazimiye. Recognition and recognition level of the visits are parallel with the areas
where the visitor potential is high.

There is a myth that is attributed to the holy places in all sacred places. The sacred spirit, which owns the sacred place
in these narratives, is associated with another sacred spirit in the Tunceli region or the narratives of the sacred places of
the holy areas in the past that touch upon the interrelatedness of the sacred places. While all of the narratives cover a
past time, they took place on space. These interpretations meet the existing space. Because nowadays, the symbolized
areas and the place where the narratives pass overlap. In the symbolized areas, rituals take place depending on certain
belief values. Rituals vary according to the physical environment and value of sacred. Rituals and symbolic spaces are
higher in the places with higher visitor potential.

One of the common points between spaces is the sacredness attributed to nature. As a result of sacredness, the
activities of the people in the space develop with care and sensitivity. Consequently, implicit environmentalism is seen
in all visits. It is believed that the holy spirit has the power to provide healing and intercession in addition to
punishment. Because everything that exists in the living or inanimate nature comes before the sacred is considered a
guest. Therefore, no one has the authority to harm neither the holy one nor any living being.

Sacred Places and Birth of Symbolic Spaces

While each society builds its own structure and value, the values that unite the society unite individuals under a single
identity. The rhetoric conveyed from the past to the present has created social memory. The areas where social
memory is nourished rises as memory places. These places are generally public squares, monuments, museums, places
where traditions and customs are realized, and places with religious value or sacred places (Kirci, 2015). In this respect,
cultural memory and space are not independent of each other and they support each other. Transferring social values
to memory spaces also plays an important role.

In all the sacred places in the Nazimiye district, narratives are told in a space based on the events that took place in the
past. The events of the narratives are generally shaped around trees, water, rocks, caves, mountains and places of
worship .These places formed symbolized spaces formed with the influence of belief values of society. For this reason,
the symbolized area is the points defined by the spatial memory. With the influence of the narratives, points have been
created to symbolize the place in which people search for spaces.

I've always searched, based on what was told, | searched him in his place (R. P. 3).
It is a good feeling to come to the place that our elders told us to come in the past (R. P. 4).

The size of the space in the narratives and the number of symbolic areas are parallel. The existence of symbolic space in
the region not only creates a binding effect on the place but also pushes people into a particular search. The most
symbolic space among the sacred places belongs to Diizglin Baba. Diizglin Baba Mountain, Djemevi, Walnut Fountain,
Wish Stone, the two caves which are sacred and a bed belonging to Diizglin Baba in a cave, a walking stick and a
footprint belonging to Diizglin Baba, as well as a symbolic grave belonging to Dilizglin Baba are the places that
constitute the symbolic areas. In the formation of more than one symbolic space in the Diizglin Baba visit area, it is
effective that the physical environment is suitable for interpretation. As a sacred place where people visit for their
wishes, Diizglin Baba Mountain is perceived as a living organism as well as a physical environment. The piedmont of the
mountain is perceived as the feet of Dilizgiin Baba, while the mountainside part is as its arms. The summit of the
mountain is symbolized as the head of Diizglin Baba (Photograph 8). There are no visitors here because it is considered
a sin to go to the summit. This behavior reflects the visitors' respect for the place. This indicates that the place does not
belong to man, but is an area attributed to the Blessed.

There are two areas that symbolize the visit of the Kureys Baba. One of the first Cem Fire in the Tunceli region is the
area where the fire is set and the semabh is initiated. The other is the fatherland indicated as the Dome of Rahman. The
main Haskar visit area has three symbolic areas: The rock, where cleats are left during the Ana Haskar visit, Ana Haskar
Mountain and Ana Haskar Fountain. There is fatherland which is symbolically seen as the Dome of the Rahman Gate
and the sacred walking stick. The belief that Kal Ferhat's guardian angel was a red snake in his narratives, as well as his
hair and beard were red, integrates with the red soil around the visiting area and thus forms a symbolic area. The
Khalmem visit is dominated by a symbol of stone and fatherland. In addition, the fact that the Moro Sur area is thought
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to heal sick people and is a symbolic area which also coincides with the spa in the visiting area. Also, a rocky area in the
narrative is seen as a symbolic area. In Hizir Stone, the stone at the visiting area forms the symbolic area. Symbols have
added value to place as a result of the overlapping of the depictions about the sacred with the space.

=

Mountainside
(Right Arm Part)

Photograph 8: The Dilizgiin Baba Mountain and its Symbolic Parts

The Limit of the Sacred Place: Spatial Emptiness

The situation of eliminating distance with people's perception is called “spatial emptiness” (Demirel, 2004). In order for
a place to be defined as spatial emptiness, two or more areas must have physical distance. In short, apart from the
main place, it is the place where cultural values are moved from one place to another. When this action is performed, it
is perceived as if there is no actual distance. This situation, which seems to be misleading, emphasizes the importance
of culturally important areas for human beings (Demirel, 2004).

There is no limit to the sanctity of space. We define it here but it is at every point that our mind comes (R. P. 5).

When you look at the mountains, this place is a bit wild. But if you believe in something, even if you are on the other side
of the world, this visit is with you (R. P. 6).

The physical structure and climatic conditions of the Tunceli region have created problems in accessing the sacred
places for the people who lived in the past. In order to overcome this problem, the people of the region have formed
visiting areas that represent sacred sites outside the sacred place. These areas are not part of the sacred places. It is
within the physical distance of the sacred place. They are in places where access to the real site is troubled and they are
part of a built environment. People often chose a place where the original site is seen when creating these areas. These
areas are seen by people as the representative of the real place. Usually, these places are formed around the stones
stacked on top of each other, in a rocky area or on the water's edge, and they are now symbolizing the sacred. The
name "Nisange" was given to these areas (Gezik and Cakmak, 2010).

Nisanges are the places people go to because they represent the sacred places for individuals who have difficulty in
transportation due to material and spiritual reasons. In these areas, people perform the ritual they would practice in
the original sacred places. Even if the site is different, rituals are applied as in the original space. These areas are the
reflection of the spatial emptiness. As a result of the difficulties caused by the physical distance between sites and
transportation barriers, the actions of human imagination has created more than one sacred place.
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While the perception of spatial emptiness is defined as an example of the spatial emptiness through the understanding
of Nisange, there is another spatial emptiness situation that occurs when the people living outside the boundaries of
the Tunceli province come and take away objects belonging to the related sacred place. As a result of the removal of
the sacred objects such as stone, soil, water, tree branch by visitors who are not always able to come to the sacred
place, a new sacred place is created. The locals call these objects "Teberik". Visitors take these objects from the sacred
places to protect their homes and family members from evils, evil eyes and diseases.

We came to Diizgiin Baba, sacrificed our animals and distributed our yeast. | also took water and soil as Teberik. | will
take it to my children and relatives who cannot come here (R. P. 7).

The concept of spatial emptiness is not always a situation outside the main site. Sometimes this also happens between
the sacred sites. This is due to the existence of shared values between the sacred places. Although the sacred places in
the Nazimiye region are all physically different, they are places that show similarity in terms of belief values. When
people go to a visiting area, the feeling that comes with it makes calls to all the holies that are connected with that
place. People also remember other holies in the presence of the sacred. This perception is a reflection of the human
mind. Respect for the sacred keeps all the spaces without separating spatial differences. This situation also responds to
the question of how the limits of the individual and the society as sacred are formed. In addition, sacred places that
create space perception also reveal the priority of the place people choose to visit. This priority is seen as the most
demanded place among the sacred places and seen as the most sacred place.

Perception of Environmentalism in Religion: Implicit Environmentalism

How individuals and societies react to environmental problems and how they interpret the environment is related to
culture (Berkes, 2008). The fact that environmental pollution has become a problem in the world; the rise in the
number of institutions and organizations trying to save the environment shows that the situation is very serious. In the
belief of some groups, while the physical environment is not included, some others are intertwined with the physical
environment. During the period from the Industrial Revolution to the 1970s, economic, technological and scientific
developments have generally kept nature in the background. However, there is a limiting effect of cultural factors on
the use and consumption of natural resources in nature-based beliefs (Lucas, 2007; Cetin, Sahin, and Coskun, 2017).

Behind the behavior of visitors in the region to serve in the sacred places, there are environmental activities to protect
the physical environment. However, these environmental activities constitute “implicit environmentalism” actions by
reflecting the cultural values connected with faith to the place rather than conscious environmentalism.

The idea that the sacred places belonged to the sacred, gave rise to an attitude that led them to see the individuals
coming into the space and all living things in the space as guests. This created a perception of protecting people and
other living things in the area. The thought that no one should be hurt in the place is thought to be attached to other
living things in nature. Hunting or damage to wild animals in the area is strictly prohibited. There are animals such as
"deer, gazelle, bear, wolf, fox, lynx, pig, snake" in the region (Photograph 9).

Photograph 9: Deers and Bear in Diizgiin Baba Visiting Area (Taken by the Authors)

Perception of Nature Spirituality between Generations and Losses

Generations, in general, depending on the sociological, political and cultural values of the period in which individuals
live may change in terms of value according to temporal differences. The conditions presented by the modern world
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are not static. Human perceptions, expectations, fronts, life perspective and behaviors vary according to the perception
of the modern world. The belief in Alevism, which has traditional belief values, has had its share from the effects of the
modern world. The main tasks of the transfer of the cultural values in this belief system are the Pir, Talip and guide. Pir,
Talip and guides are obliged to visit the members of the Alevi faith explain the values within the Alevi faith system to
the society. However, this situation is interrupted due to the differences in the perception of different worlds, social life
and education level in the individuals who migrated from the region. Experts in both one-to-one interviews and focus
group interviews often expressed the loss of respect and trust in the sacred places. According to experts, the migration
process is causing a problem in reaching the people belonging to Alevism and individuals who do not know the
significance of the places are being sloppy.

The disruptions in the transfer of cultural values differ between actions and perceptions of generations in terms of the
sacred place perception of the visitors, the rules and rituals that must be followed in the sacred place. In the region,
adherence to traditional attitudes among the older generation is accepted unconditionally, while the younger
generation is more closed to traditionality. Elder generation is more sensitive and conscious about the significance of
rituals, the concept of service in the sacred places, the values of faith, and the narratives for sacred sites. The younger
generations are more questioning about the actions taken in the sacred places. However, they generally respect the
actions and narratives in the place.

This is our culture, place of worship, everything (R. P. 8).

| see what is told as a myth. | can't reconcile it with reality. But | felt pretty feelings here and | was full of tranquility. |
liked the atmosphere of this place (R. P. 9).

When the geographical origins of the visitors to the sacred places in Nazimiye district are examined, it is seen that the
majority are from the provinces of Tunceli, Erzincan, Elazig, Erzurum, Bingol, and Adiyaman .The visitors from these
provinces are also remarkable in terms of being the provinces where Kureysan tribe has suitors.

Another group of visitors coming to the region is the people who live abroad, although their origins are in this region.
Since the 1960s, the number of people who migrated from the region and the neighboring provinces abroad due to the
need for Europe's manpower is quite high (Erdogan, 2015). This situation is concluded from the information received
from the visitors who came to visit. The biggest difference between the generations is seen from visitors from abroad.

RESULTS

Sacred places are critical areas because they reflect the values of faith of the individual and society. These places,
where the abstract values are embodied, offer the opportunity to examine the communities. Sacred places undertake
essential tasks in terms of feeding faith and maintaining the culture (Ari and Soykan, 2006; Bulut, 2011; Yurudur and
Toksoy, 2017). This situation has led to the formation of motivational forces that attract individuals to sacred places.

One of the main reasons why visitors define the places in Nazimiye as sacred is that the saints who are sacred in this
area are descendants of Ehl-i Beyt. In the sacred places in the region, it was determined that the traditions and belief
values coming from the ancestor were kept alive and formed a sense of belonging in the visitors. This situation has
provided visitors enabling to form an emotional connection with the place by contributed to their cultural identity.
These places, which are said to create trust and a sense of belonging in individuals, constitute a source of motivation for
visitors to come to the sacred places to find healing and intercession.

Although the places considered as sacred by the visitors are physically stated as a location on a certain area, alternative
spaces have been created with the effect of the “spatial emptiness” factor, other than the actual location of the sacred
place. When the sacred places in the district of Nazimiye are examined through spatial emptiness; it defines the spatial
emptiness of the visitors to perform their moral actions as they go to all the holies they believe in a sacred place as well
as forming Nisange and Teberik. This situation shows us the importance of human thought rather than a physical scale
in drawing the boundaries of the sacred place. Reflection of religious values into sacred places is important because it
nourishes social and spatial memory. These places, which bring concreteness to people's search for reality, attract
people to the sacred place even if there is an alternative to spatial emptiness in terms of maintaining ancestral
traditions and creating a sense of belonging both for the individuals and the society.

The interpretations in the sacred places in Nazimiye (anecdotes, stories, myths, etc.) were dressed in the morphological
structure and a sociological value was added to space. The sacred spirit is associated with morphological shapes.

That the visitors see themselves as guests in the space and the owners as saints have a limiting effect on the human
behaviors in the sacred place. In addition, due to the belief that the holy spirit in the region can punish people as well as
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protect, sensitivity to the protection of nature and the environment is also remarkable. Rather than conscious action, it
reflects implicit environmentalism activities based on respect for both the blessed and the values within the faith.

The sites in which cultural forms come to life in the region support the spatial memory. This shows that place is an
effective source of motivation for the transfer of culture. For example, as a result of the collapse of the quarry near the
visit of Moro Sur, the thermal spring in the visiting area has disappeared. After this event, the local people stated that
the potential of visitors in this sacred place decreased. This shows that interpretations may change with the change of
form of the place, and that the importance given to some values may disappear over time. The reflections of the
narratives on the space will have a different form or will lead to the disappearance of some values over time not being
a supporting memory place anymore for the individual and society.

It is common behavior that the sacred places in the Nazimiye region are accepted and considered equal by the visitors.
However, when the potential of visitors and the recognition level of the places are examined, there are three visiting
areas that stand out among the seven. These are Diizglin Baba, Kureys Baba and Ana Haskar. The visitor potential is
parallel with the recognition levels of these areas. The reason for this is that these places carry the title of Pir. The other
three visiting areas within the scope of the research area (Khalmem, Moro Sur and Kal Ferhat) are the visiting areas
with the title of Talip. While the visitor potential and recognition level of the visiting areas of Pir fatherland are
international and national, the ones of Talip fatherland remained at national and local levels. This reflects the
hierarchical structure that develops depending on the culture among the space.

The migration factor has a significant effect on the difference between visitors and the generations of sacred places.
The approach of the younger generation towards sacred places is more questioning and has uncertainty about
belonging. The older generation exhibits a more submissive approach towards sacred areas. It is also observed that
ritual losses are experienced among the generations. The education levels, places of residence, social environment and
different perceptions of the world are influential in the emergence of these differences and losses among generations.

Kaynakga / References

Ari, Y. & Soykan, A. (2006). Kazdagi Milli Parki'nda kulttirel ekoloji ve doga koruma. Tiirk Cografya Dergisi , 44 , 11-31.

Arslan, M. (2013). Modern mekanda kutsal deneyimi Kernek’te yeniden tretilen kutsal, mit ve ritiel. Birey ve Toplum, 3(6), 7-36.
Azaryahu, M. (1996). The spontaneous formation of memorial space: The case of Kikar Rabin. Tel Aviv. Area, 28(4), 501-513.
Berkes, F. (2008). Sacred Ecology. New York: Routledge.

Bulut, i. (2011). Anadolu’da inanislarin ve geleneklerin doga korunmasi agisindan énemi Uzerine érnekler. Atatiirk Universitesi
Edebiyat Fakiiltesi Sosyal Bilimler Dergisi, 11 (46), 119-134.

Blttner, M. (1974). Religion and geography: Impulses for a new dialogue between religionswissenschaftlern and geographers. Brill,
21(3), 163-196.

Byers, B. A., Cunliffe, R. N. & Hudak, A. T. (2001). Linking the conservation of culture and nature: A case study of sacred forests in
Zimbabwe. Human Ecology, 29(2), 187-218.

Cooper, A. (1992). New directions in the geography of religion. Area, 24(2), 123-129.

Cetin, B., Sahin, K. & Coskun, M. (2017). Disiplinlerarasi yaklagimla bir kutsal mekanin olusumu, peyzaji ve fonksiyonel 6zellikleri: Pir
Hatip ziyareti (Nusaybin). Turkish Studies, 12(21), 179-206.

Deikman, A. J. (1996). Awareness. Journal of Consciousness Studies, 3 (4), 350-356. Cev. Atalay, Mehmet. 'Ben' = Farkindalik. /stanbul
Universitesi ilahiyat Fakiiltesi Dergisi, 16 (2007), 355-369.

Demirel, E. (2004). Boslugun mimarisi. Mimarlik Dergisi, 315, 42-47.

Duymaz, A. & Sahin, H. i. (2008). Kaz daglarinda dag, agag ve ocak kiiltii. Balikesir Universitesi Sosyal Bilimler Enstitiisii Dergisi, 11
(19), 116-126.

Erdogan, M. M. (2015). Avrupa’da Turkiye kokenli gégmenler ve ‘Euro-Turks-Barometre’ arastirmalari. G6¢ Arastirmalan Dergisi, 1(1),
108-148.

Gesler, W. (1998). Reviewed work: Sacred spaces, sacred places: The geography of pilgrimages. By Robert H. Stoddard, Alan Morinis.
Annals of the Association of American Geographers, 88(3), 535-537.

Gezik, E. & Cakmak, H. (2010). RAA HAQI-RIYA HAQI Dersim Aleviligi Inang Terimleri S6zIiigii. Ankara: Kalan Yayinlari.

Girgin, M. (2014). Pedagojik Degerler. Ankara: Vize Yayinclik.

Giig, A. (2000). Kuran’da kutsallik anlayisi. Uludag Universitesi ilahiyat Fakiiltesi Dergisi, 9(9), 245-252.

Glltekin, A. K. (2016). Cemevi mi, ziyaret (Jiar) mi? Dersim’de mekanin “kutsal” halleri. Alevilik Arastirmalari Dergisi, 11, 45-72.
Henderson, M. L. (1993). What is spiritual geography? American Geographical Society, 83(4), 469-472.

139



UZUN & YILDIZ / CULTURAL GEOGRAPHY OF SACRED PLACES: THE CASE STUDY OF NAZIMIYE DISTRICT (TUNCELI)

Hughes, J. D. & Swan, J. (1986). How much of the earth is sacred space?. Oxford University Press on behalf of Forest History Society
and American Society for Environmental History, 10(4), 247-259.

Jett, S. C. (1992). An introduction to Navajo sacred places. Journal of Cultural Geography, 13(1), 29-39.
Kaya, I. (2014). Nicel arastirma yéntemleri. Y. Ari, & i. Kaya icinde, Cografya Arastirma Yéntemleri. Balikesir: Cografyacilar Dernegi.
Kilig, 0. & Cinoglu, M. (2008). Bilimsel Arastirma Yéntemleri. istanbul: Lisans Yayincilik.

Kircl, A. B. (2015). Zamana direnmek: Kisisel hafiza mekanlari. (Master thesis, Baskent Universitesi, Sosyal Bilimler Enstitiisii, Ankara).
Retrieved from https://tez.yok.gov.tr/UlusalTezMerkezi/

Kong, L. (1992). The sacred and the secular: Exploring contemporary meanings and values for religious buildings in Singapore.
Southeast Asian Journal of Social Science, 20(1), 18-42.

Levine, G. J. (1986). On the geography of religion. Transactions of the Institute of British Geographers, 11(4), 428-440.

Lucas, P. C. (2007). Constructing identity with dreamstones: Megalithic sites and contemporary nature spirituality. Nova Religio: The
Journal of Alternative and Emergent Religions, 11(1), 31-60.

Mazumdar, S. & Mazumdar, S. (1993). Sacred space and place attachment. Journal of Environmental Psychology, 13(3), 231-242.

Mikesell, M. W. (1978). Tradition and innovation in cultural geography. Annals of the Association of American Geographers, 68(1), 1-
16.

Pacione, M. (1999). The relevance of religion for a relevant human geography. Scottish Geographical Journal, 115(2), 117-131.
Patton, M. Q. (2014). Nitel Arastirma ve Degerlendirme Yéntemleri. (M. ButUn, S. B. Demir, Cev.) Ankara: Pegem Akademi.

Punch, K. F. (2005). Sosyal Arastirmalara Giris: Nicel ve Nitel Yaklasimlar (D. Bayrak, H. B. Arslan, Z. Akyliz, Cev.) Ankara: Siyasal
Kitabevi.

Ruback, R. B., Pandey, J., Kohli, N. (2008). Evaluations of a sacred place: Role and religious belief at the Magh Mela. Journal of
Environmental Psychology, 28(2), 174-184.

Salick, J., Amend, A., Anderson, D., Hoffmeister, K., Gunn, B. & Fang, Z. (2007). Tibetan sacred sites conserve old growth trees and
cover in the eastern Himalayas. Biodiversity and Conservation, 16(3), 693—706.

Shinde, K. A. (2011). This is religious environment: Space, environmental discourses, and environmental behavior at a Hindu
pilgrimage site in India. Space and Culture, 14(4), 448-463.

Singh, R. P. B. (1992). Nature and cosmic integrity a search in Hindu geographical thought. GeoJournal, 26 (2), 139-147.
Tatar, B. (2017). ‘Kutsal mekan’: Fenomenolojik bir analiz. Milel ve Nihal, 14(2), 8-22.
Tuan, Y. (1977). Space and Place: The Perspective of Experience. Minneapolis: University of Minnesota Press.

Yavan, N. (2014). Nicel arastirmalarda veri ve veri toplama teknikleri. Y. Ari, & i. Kaya iginde, Cografya Arastirma Yéntemleri. Balikesir:
Cografyacilar Dernegi.

Yildinm, E. (2010). Tunceli Aleviligi. (PhD Thesis, Atatiirk Universitesi, Sosyal Bilimler Enstitiisii, Erzurum). Retrieved from
https://tez.yok.gov.tr/UlusalTezMerkezi/

Yildinm, A.& Simsek, H. (2016). Sosyal Bilimlerde Nitel Arastirma Yéntemleri. Ankara: Segkin Yayincilik.

Yiridir, E. & Toksoy, M. (2017). Halk kiiltiri ve doga koruma: Tokat ornegi. Gaziosmanpasa Universitesi Sosyal Bilimler
Arastirmalari Dergisi, 12(2), 161-176.

140


https://tez.yok.gov.tr/UlusalTezMerkezi/

	INTRODUCTION
	METHOD
	RESEARCH AREA
	FINDINGS
	Sacred Places Shaped with Faith in Nazimiye
	Sacred Place Privilege: Spatial Awareness
	Sacred Places and Birth of Symbolic Spaces
	The Limit of the Sacred Place: Spatial Emptiness
	Perception of Environmentalism in Religion: Implicit Environmentalism

	RESULTS
	References



