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Abstract
In this article I reconstruct the place narrative of the Rum community (Greeks of Turkey) in Fener, Istanbul through unrest,
displacement, and gentrification, and how the urban fabric, everyday life, and encounters transformed through different
phases of urban change. Fener was a neighbourhood where cultural groups coexisted with mutual respect. This envi‐
ronment started to deteriorate when societal unrest towards non‐Muslims resulted in a city‐wide assault in 1955 and a
subsequent displacement of many non‐Muslims from the neighbourhood. The neighbourhood decayed and later became
an attractive spot for gentrifiers because of its multicultural history. This implicated a massive physical change after an
unimplemented regeneration project leading to gentrification. I theorize this narrative mainly based onWhitehead’s “per‐
manences,” the stabilities in the physical and non‐physical presence of Rums in Fener and Bhabha’s “in‐between tempo‐
ralities” as complements of permanences, defining space‐time envelopes that signify both adjustment and resilience, but
also amnesia as a result of urban unrest through social and physical change. The Rum urban narrative provides a complex
story of challenged community identity; therefore, it necessitates the use of several qualitative research methods: inter‐
views with older residents, historical investigation with documentation, and personal observation. The study results show
that the Rum community’s daily practices and placeworlds were lost; however, the community remembers permanences
better than in‐between temporalities. Linking fragmented narratives by reconstructing them fights cultural amnesia and
leads to a better connection with place and past contexts.
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1. Introduction

More than 60 years after the displacement, old Rum
(Greeks of Turkey) residents’ connections with Fener
remain in their collectivememory. Fener, a historic neigh‐
bourhood located on the eastern shore of the Golden
Horn in Istanbul, has been their home and the place
to build and maintain their collective identities. How
they once related to the neighbourhood can be under‐
stood from the delicacy of the words they use when
they recall everyday experiences in Fener. “During the
summer nights, everyone in the neighbourhood [Rums,
Jews andMuslims] took their seats in front of their build‐
ing. They would spend time together drinking tea or
coffee, chatting until midnight, especially when there

was a full moon” (Respondent 2). These words belong
to an old Rum resident talking about the experience of
an inviting, informal yet traditional evening ritual for all
neighbours—Rums, Jews, or Muslims.

In this study, my goals are: (a) to reconstruct Fener’s
urban narrative through the lens of Rums, as a displaced
community from a historic neighbourhood of Istanbul;
(b) to explore how urban change, whether it is in the
formof physical destruction or societal intervention, con‐
stantly redefines place and breaks the place narrative in
the case of Fener; and finally (c) to explain how the bro‐
ken narrative creates cultural amnesia.

My general approach is to examine phases of the
Rum presence and non‐presence through a diachronic
approach. Permanences provide stabilities in the
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physical and non‐physical presence of Rums. In‐between
temporalities signify change. I use various qualitative
methods to tackle the research problem. I reference
photographic and cartographic documentation, Rum
narratives of Istanbul from previously published books,
and academic articles. I interpret the semi‐structured
interviews that were conducted by myself with Rum
residents who spent a part of their childhood in Fener.
My observations as an academic who worked in the
region also contribute to the findings. I finally provide
a semantic interpretation of these qualitative inquiries.
A combination of these methods provides a robust
remaking of a Rum urban narrative—a specific one that
involves the disappearance of a particular culture from
a place.

This article contends that considering permanences
offers a fresh way of looking at the unique and fre‐
quently odd connection between the sense of commu‐
nity and a changing urban environment. Despite the fast
changes in urban settings, community identities appear
to persist. This study answers such an issue by emphasiz‐
ing the evolution and formulation of permanences and
complementary in‐between temporalities. Additionally,
although there is extensive research on cultural amnesia,
most studies neglect cultural amnesia and heritage loss—
or decay—after the displacement of a particular group.
This research offers a significant contribution to the field
of cultural amnesia by proposing a novel view for cul‐
tural heritage studies by investigating change in a neigh‐
bourhood through a series of destructive events such
as pogrom, displacement, and gentrification through the
lens of a single cultural group.

After examining the case, I argue that the Rum com‐
munity, who dealt with displacement, remembers and
reconstructs a newnarrative that helpsmend broken nar‐
ratives through storytelling. However, not recalling feels
comforting to avoid facing trauma. Urban change causes
placeworlds to disappear and results in cultural amne‐
sia when there is no prevention for protecting the com‐
munity identity and the tangible, and intangible heritage
of displaced communities. Finally, although the physical
heritage of the Rum community still exists, Fener lost the
daily practices of Rum culture.

2. Theoretical Background

Places are bounded territories that comprise a collec‐
tion of people and economic activities while offering a
platform for collective action (Ong & Gonzalez, 2019).
The residential neighbourhood is a characteristic place
of the urban fabric. Places are more than the sum of
their parts since and serve a variety of functions (Ong
& Gonzalez, 2019). Any place has a variety of meanings,
interpretations, and even multiple identities tied to it.
This fact arises from activities conducted there, the cul‐
tural history of the place, and the personal experiences
of a person from there (Taylor, 2010). Physical spaces of
a place may remain as they are. However, places are not

defined with any fixed identity, they are constructed and
reconstructed flexibly as multiple narratives (Benwell &
Stokoe, 2006; Taylor, 2010).

Place narratives hold spatiotemporal multiplicities,
making it possible to understand the relationship
between places and events (Sennett, 1992), and require
dynamic accumulations of knowledge. The poststruc‐
turalist history approach doubts whether there is such a
thing as awell‐ordered, self‐defining, self‐regulating, and
self‐transforming system. Historical eras are just transi‐
tory, each regarded as a web of discourses that is even‐
tually replaced by another (Groat &Wang, 2001, p. 149).
Rhythmanalysis (see Lefebvre, 2004) illustrates this think‐
ing successfully because it tries to diversify our percep‐
tions of time (Degen, 2018) as opposed to viewing it as
a linear elasticity that accelerates and retards processes
that manifest spatially (Blunt et al., 2020; Harvey, 1989).
I argue that a place contains multiple narratives, each
holding complexities—such as overlapping and dissociat‐
ing discourses, timeframes, and spatialities belonging to
different cultural groups.

I propose a theoretical interpretation of narrating
places concerning change based on temporal, spatial,
and cultural multiplicities around Whitehead’s (1946)
concept of permanence and Bhabha’s (2004) in‐between
temporalities, using, additionally, Massey’s (2005)
throwntogetherness to explain overlapping histories of
different cultural groups and Gordon’s placeworlds to
explore collective memory and cultural amnesia.

2.1. Permanences and In‐Between Temporalities

According toWhitehead (1925, p. 112), permanences are
“innumerable” and “practically indestructive objects.”
Permanences are entities that, for some time, acquire
stability in their internal ordering of processes that cre‐
ate spaces aswell as their boundaries (Whitehead, 1925).
Whitehead (1925, p. 112) states that a favourable envi‐
ronment and “enduring organisms of great permanence”
are essential for evolution. Harvey (1996, p. 55) inter‐
prets permanences as “relatively stable configurations
of matters and things,” and as formations that eventu‐
ally occupy a space exclusively (for some time) and des‐
ignate it as being in that place (for a time; Harvey, 1996,
p. 261). No matter how solid they may seem, perma‐
nences are susceptible to time as “perpetual perishing,”
and are carved out during the process of place forma‐
tion; additionally, they are vulnerable to the processes
that produce, maintain, and eliminate them (Harvey,
1996, p. 261).

My interpretation of permanence is spatiotempo‐
rally defined stability that constructs an unstable whole.
Permanences, asHarvey (1996) interprets them, embody
a multiplicity of processes, including processes that
destabilize them. I will refer to these destabilizing pro‐
cesses later as in‐between temporalities. Referring to
Massey (1995), all places convey a notion of a distur‐
bance where we perceive the place’s past as embodying
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the location’s true essence. Massey (1995, p. 184) crit‐
icizes practices that attempt to freeze a specific aspect
of a place at a particular moment or refer to places
as “unspoilt”—as they get spoilt when they no longer
carry their true essence. In Whitehead’s permanence,
the attempt is not to freeze but to emplace spatiotem‐
poral entities in a dynamic narrative. It is helpful to think
of places not as physical locations but rather as dynamic
expressions of social relationships over time “open to a
multiplicity of reading,” as Massey refers to as an “enve‐
lope of space‐time”(Massey, 1995, p. 185).

I develop a counterpart—but also a complement—of
permanence based on Bhabha’s in‐between temporality
concept. Bhabha (2012, p. 321) defines in‐between tem‐
porality in the context of postcolonialism as “a moment
of transition, not merely the continuum of history.”
He also discusses it as “a strange stillness that defines
the present in which the very writing of historical trans‐
formation becomes uncannily visible” (Bhabha, 2012,
p. 321). Bhabha dwells on the cultural and often dias‐
poric meanings of in‐between temporality. He proposes
that spheres of social experience connect through an
in‐between temporality that bridges the stillness of
home—the moment, with the discursive image of the
world (Bhabha, 2012, p. 19). I also refer to these
in‐between states in a similar way that Bauman puts for‐
ward in liquid modernity in the context of postmoder‐
nity. In‐between states capture the interdependencies,
perpetual change, and mobility characterizing relation‐
ships and identities (Angouri et al., 2020; Bauman, 1997,
2000). Again, based on Bauman’s (2000) thinking, social,
political, cultural, occupational, religious, and sexual
identities are all constantly shifting in the contempo‐
rary world.

Therefore, in‐between temporalities shift perma‐
nences, like the liquid state that Bauman describes
(Bauman, 2000). They are either diasporic shifts, follow‐
ing Bhabha’s thinking, or contemporary shifts, follow‐
ing Bauman’s thinking. Either way, they create change,
uncanniness, and contradiction, while eventually end‐
ing up transforming reality or uniting with it in the long
run. Studying in‐between temporalities allows looking
deeply into transitions—such as the transitions that I will
tackle in the case of Fener—that damage the sense of
place and unity of communities, particularly with dis‐
placement, forced migration, and gentrification.

Diasporic shifts create the first type of in‐between
temporality. Namely, displacement and forced migration
are oriented towards a specific ethnic or cultural group,
creating unrest within that group and can eventually
result in significant political assaults. When the unrest
grows more prominent and reaches a breaking point, it
may lead to offences in public spaces, traumatic experi‐
ences in affected groups, and disruptions in the compo‐
sition of the social fabric. It can result in the destruction
and decay of the physical environment, damage, and loss
of their tangible and intangible heritage.

Contemporary shifts create the second type of in‐

between temporality. Gentrification is the current and
the most common type of such shift in urban environ‐
ments. At the start of the 21st century, gentrification had
spread worldwide (see Lees et al., 2016). Gentrification
eventually creates a gradual in‐between temporality as
social, physical, cultural, and economic change slowly
(sometimes, even not so slowly) transforms the social
fabric. There are always winners and losers depending
on social class disparities. Because of the varied types of
individuals who live there and engage in different activi‐
ties, areas that have undergone gentrification feel differ‐
ent. Also, neighbourhoods have generally become less
affordable (Gurney, n.d.). Therefore, gentrification also
includes processes such as displacement.

2.2. Overlapping Histories: Throwntogetherness

Place narratives also hold cultural multiplicities. Places
constituted by various cultural and ethnic groups might
have complementary or contradicting social identities.
A group’s social identity is the self‐image generated
from group affiliations and the meanings attached
to those affiliations, like symbols, values, and ideolo‐
gies (Blokland, 2017; Hamilton, 1985, p. 8; Verkuyten,
2014). Bauman (2001) argues that the definition of
community—which constructs social identity—is same‐
ness, denoting the absence of the other. However, soci‐
eties produce social identities and, as such, they are
neither stable nor inevitable. They depend on social pro‐
cesses, even though they frequently appear, feel, and
seem substantial and overwhelming (Verkuyten, 2014).
A more inclusive understanding of cultural multiplicities
is throwntogetherness. Massey (2005) used this term to
explain the “whirl and juxtaposition of global diversity
and difference” (Amin, 2008, p. 9) in today’sworld. It gen‐
erates a social ethos with potentially significant civic
overtones manifested physically as the relatively unre‐
stricted movement of several bodies in a shared physi‐
cal space (Amin, 2008). Throwntogetherness is an effort
to encourage people to think of places as porous and to
live in them as a “constellation of trajectories” (Massey,
2005, p. 151).

Throwntogetherness also proposes a fresh way
of framing the subject of belonging (Massey, 2005).
An uncanny side of throwntogetherness is significant
for Istanbul’s belonging issues. Mills (2010, p. 211)
states that “the price of belonging, in Turkey, comes
at a cost—the forgetting of particular histories at
the expense of frequent retelling of the others and
silencing of the particular memories that cannot be
entirely repressed.” The past is romanticized, historical
landscapes are commercialized, and the multicultural
mahalle culture has been embedded in the contempo‐
rary consumer culture.Mills (2010) challenges us to think
about how stories about the neighbourhood’s hetero‐
geneous pasts also legitimized the practices of erasure
and displacement that droveminority populations out of
their neighbourhoods.
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2.3. Exploring Meaning, Memory, and Cultural Amnesia
Through Placeworlds

Places are spaces in which people have given mean‐
ing or feel some connection (Cresswell, 2015). Eric
Gordon refers to placeworld as the accumulation of a
group’s place‐bound values and practices (deWaal, 2014;
Gordon & Koo, 2008). Deriving from Habermas’s life‐
worlds, he states that a placeworld emerges when indi‐
viduals achieve a shared knowledge of a location, just as
a lifeworld doeswhen people reach a shared understand‐
ing of something. Collective meanings develop along‐
side the function of a space, and they construct a par‐
ticular group’s cultural repertoire relating to one or sev‐
eral places. A communicative action creates a placeworld
“when a group brings a place into shared relevance”
(Gordon & Koo, 2008, p. 204). For instance, a placeworld
reveals information about a hidden cemetery entrance
or street corner, resulting from unique local knowledge
of a specific community (de Waal, 2014).

Placeworlds and memories have an intricate connec‐
tion. All memory is socially constructed with the con‐
cept of space: Space has the stability to allow a person
to discover the past in the present (Halbwachs, 1950,
p. 23; Hebbert, 2005). We associate memories with
places (de Certeau, 1990). People are attached to places
they live in (or have lived in the past) and create place‐
worlds because they accumulate memories associated
with those places. Halbwachs (1950) considersmemories
“are as much the products of the symbols and narratives
available publicly—and of the social means for storing
and transmitting them—as they were the possessions of
individuals” (Olick, 1999, p. 335; see Borer, 2006). From a
Bergsonian point of view, memory does not only derive
from a person’s past but goes back further than his life‐
time (Burton, 2008). The ability to navigate,mediate, and
create connections between temporal fields comes from
the action of remembering (Keightley, 2010). Therefore,
memory is not only about the past but also about the
present and the future. Similarly, placeworlds exist if
the memories and narratives that created them persist.
We can examine disruptions and continuities by excavat‐
ing historical and forgotten occurrences (Keightley, 2010)
and identifying placeworlds. “Memorial publics” can also
be created (see Hammond, 2020; Igsiz, 2018; Navaro,
2012) by constructing placeworlds of shared trauma.

“Placeworlds require constant attention: without
tending, they, like memories and experiences, retreat
into the mundane stuff of everyday life” (Gordon &
Koo, 2008, p. 207). Cultural amnesia occurs as we
lose placeworlds, as a memory disturbance when col‐
lective memory weakens by historicist reconstructions
that seem fragmented and disconnected in the city
due to disruptions (Boyer, 1996). Cultural amnesia is a
process of disremembering (Landzelius, 2003) or incre‐
mentally forgetting the past in the context of a his‐
torical place. “The collective memory…functions not
only to remember but also to forget selectively or to

‘fail’ to recall, or even to disremember” (Alpan, 2012,
p. 204). It creates collective memory that involves select‐
ing which memories to remember and which to for‐
get. Dis‐remembering, selective forgetting, and loss of
collective memory can result from disruptions or “pro‐
cesses of othering such as displacement, exclusion, and
detainment” (Landzelius, 2003, p. 215), deportation, or
population exchange. Amnesia can sometimes involve
a double forgetting: “a forgetting even of the very act
of forgetting” (Lampropoulos & Markidou, 2010, p. 1).
Connerton (2008, p. 59) describes seven types of forget‐
ting: “repressive erasure; prescriptive forgetting; forget‐
ting that is constitutive in the formation of a new identity;
structural amnesia; forgetting as annulment; forgetting
as planned obsolescence and forgetting as humiliated
silence.” Types of forgetting are profoundly political and
diversify according to different cultures across phases of
community identity.

Placeworld is endangered when disruptions happen,
and when it can only be told through narratives, it will
not be experienced again in the same way. It is diffi‐
cult for communities to transfer the knowledge that con‐
veys the meanings of places “as they know it” to out‐
siders because “memories built around places cannot
easily be shared with outsiders” (Harvey, 1996, p. 304).
For Harvey (1996, p. 315), “experience…becomes incom‐
municable beyond certain bounds because authentic art
and genuine aesthetic sense can only spring out of strong
rootedness in place.” When the rootedness in place is
lost, “places become the sites of incommunicable oth‐
ernesses” (Harvey, 1996, p. 315). In some cases, place‐
worlds cannot be transferred from generation to gener‐
ation; thus, cultural amnesia is more likely to happen.
As soon as placeworlds are no longer present in daily
urban interactions, urban spaces lose their attribute of
place and become subjects of forgetting because they
no longer carry certain place narratives, even if they still
physically embody spatial traces of that particular narra‐
tive of the past. According to Netto (2017, p. 72), “spaces
‘mean’ as much as our acts, precisely because they are
performed, semanticised by our acts,” and “meanings
cannot simply be attributed to things, but are enacted
in practices” (Netto, 2017, p. 73). Based on this thinking,
the spaces that cannot allow the enaction in practices—
as they are not performed in specific ways they used
to, but in metaphorical ways or not performed at all—
become sources of cultural amnesia.

We forget some narratives of a place because of
other dominant narratives. Diverse perceptions of a
place’s identity, each distinctly dependent on the socio‐
geographical situations of the organizations that support
them. We tell the history of a place, how we tell it, and
whose history ends up being dominant all have a signifi‐
cant role in shaping that place’s identity (Massey, 1995).
The remains of such forgotten sites become potential
areas of spatial restructuring of capitalism (Landzelius,
2003), as illusions and historicist reconstructions (Boyer,
1996) of the past as spaces of nostalgia. According to Iris
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Marion Young (2011), dealing with historical injustices,
recognizing them, and acknowledging them are ways to
get started. Although avoiding remembering is a cultural
practice, dealing with memories is necessary to progress
and move forward. It mends societal ties between com‐
munities and is an issue of accountability for injustice
(Young, 2011).

3. Methodology

I present Fener as a relevant case of neighbourhood
involving collective memory and cultural amnesia for
two reasons. First, I consider Fener a historic neighbour‐
hood with many layers of collective memory and a sense
of belonging in different cultural communities, such as
minority groups. Fener also possesses cultural traces
of these groups. Secondly, Fener illustrates a variety of
memory disruptions followed by cultural amnesia pro‐
cesses. I reconstruct Fener’s urban narrative based on
the Rum experience. While doing so, I try to establish
Rums’ narrative of permanence and in‐between tempo‐
ralities. Permanences investigate stabilities in memory
and collective experiences of a community in places of
the past. I attempt to analyze these permanences by
interpreting: (a) the articulations of social relations in
a particular place, how people interact with each other
and with the place; and (b) the place memory—namely
placeworlds, specific aspects of places only known with
place experience. I explore in‐between temporality as a
process of change. This process includes the narratives of
loss and disruption of the 1955 assault, regarding traces
as remains of the Rum community. Some traces are tan‐
gible, such as buildings and the semantic aspects of the
built environment. Despite their physical permanence,
these historical sites that persist for a long time can‐
not be seen as Whitehead’s permanences because they
do not offer a spatiotemporal continuity. Instead, they
exist in fragmentation: in states of permanences and
in‐between temporality. I interpret how the impacts of
urban change gradually turned Fener into a fragmented
site by excavating in‐between temporalities. This exca‐
vation involves many phases of the urban fabric, such
as decay, rehabilitation, renewal attempt, and gentrifica‐
tion (see Figure 1).

I used variousmethods to excavate the permanences
and in‐between temporalities in Fener. First, I discussed

the neighbourhood historicallywithwritten sources such
as books and articles on the Rum community in Fener
and recent discussions about Istanbul of similar interest.
I supported my arguments with visual sources, includ‐
ing photographic and cartographic documentation that
allows a comparative interpretation of the area. I also
investigated and elaborated on previous Rum narratives
of Istanbul from books and academic articles, especially
about the community identity of Rums.

I conducted semi‐structured interviewswith old Rum
residents who spent a part of their childhood in Fener
and still reside in other places in Istanbul. Some respon‐
dents lived there for a while, whereas others only recall
their experiences in Fener as they visited their fam‐
ily members who used to live there. Some others only
attended school in the area and had no family members
in Fener. There are now a deficient number of Rum res‐
idents in the city. Therefore, one of the study’s limita‐
tions was that there were a limited number of respon‐
dents. I interviewed six people through snowballing, of
which four were male participants, and two were female
participants. All participants were from the Rum com‐
munity, meaning they are Greek Orthodox and possess
Turkish identification. The respondents had in‐person
experience in Fener, withmost having experienced Fener
before 1955, so although age information was not explic‐
itly asked, most participants were over 60 years of age.
The interviews were conducted through video calls, vary‐
ing from 20 minutes to 65 minutes. The interviews were
semi‐structured, and although there was a list of ques‐
tions that I referred to, I felt the need to change the plan
and ask other appropriate questions at times. I intended
to continue the conversation where the respondents
would feel at ease, and the flow of the exchanges con‐
tinued naturally. The official question list included ques‐
tions such as:

1. Please explain your relation to Fener. In what years
and for how long have you or your family mem‐
bers been there? Have you been there as a resi‐
dent/student or employee?

2. Referring to the past and your memories, could
you give me some insights about the daily life and
everyday experiences of a Rum in Fener?

3. How do you think the neighbourhood experiences
of a Rum in Fener changed after the 1955 trauma?

permanence

In-between t. 1 In-between t. 2

1850 1870 1924 1940 1955 1964 1998–2000
Configura onal

change

Period of unrest

Greek-Turkish

popula on

exchange

Capital tax Istanbul Riots

Septemvriana

Decree of 1964

Decay Gentrifica on

Rehabilita on and

Renewal A!empt

Figure 1. Fener’s permanences and in‐between temporalities.
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Please also refer to any other dates that are a
threshold in the Rum experience of Fener.

4. Do you think Fener still reflects Rum culture?
Please explain why yes or no.

I analyzed my observations of Fener as an urban scholar
who worked at a nearby university between 2018 and
2020. I delivered a current interpretation of the neigh‐
bourhood, especially on the effects of gentrification on
the community experience. Finally, semantic analyses
bridge the interpretation of these qualitative inquiries
back to the main concepts of the article. I discuss how
permanences, in‐between temporalities, throwntogeth‐
erness, and placeworlds work together in Fener’s spe‐
cific case.

4. Case Study: Fener

Eckardt (2008, p. 17) refers to the “multifaceted dimen‐
sions” of Istanbul as “complex, diverse, multilayered,
antagonistic and overlapping homogeneous and het‐
erogenous at the same time, the same place.” Turkish
mahalle (neighbourhood) is an “urban cultural space cre‐
ated by social practices of neighbouring” (Mills, 2004,
p. vi–vii). The concept of mahalle encloses collective
memory and familiarity. Recently, cultural change has
been influential in Istanbul, but historical landscapes,
such as the old mahalle, still signify the collective mem‐
ory of its residents. Social practices are decreasing in
contemporary Istanbul (Mills, 2004). Most of the historic
neighbourhoods in Istanbul comprise several layers of
lived experiences and urban morphologies. The reason
behind this is the historical accumulation and articula‐
tions of social relations that the city collected through
centuries (Massey, 1995). Some of these cases presup‐
pose the past as the natural character of the place
(Massey, 1995).

Fener is approximately 15 km to thewest of Istanbul’s
city centre. Fener was mainly a Greek Orthodox neigh‐
bourhood that was inhabited by Phanariots, an Ottoman
Christian elite group that ascended to power in Ottoman
politics from the 17th to the 19th century (Philliou,
2009). Çelik (1986) discusses that in the pre‐Tanzimat
Ottoman city, before 1839, the religious leaders of eth‐
nic groups oversaw the neighbourhood. This situation
changed with the Tanzimat era, where a centralized gov‐

ernment replaced the ethnic leaders with a reform that
brought systematization and control over neighbour‐
hood units. Fener has been part of Fatih, the third District
of Istanbul, since the late 19th century (Çelik, 1986).

4.1. Permanences of Fener

Reconstructing a Rum urban narrative, I propose that
Fener has only one permanence phase ending in 1955.
Until the mid‐20th century, Fener was a predominantly
Rum neighbourhood. Rums and other non‐Muslim com‐
munities were assigned the shoreline neighbourhoods
of the Golden Horn, while Muslim communities settled
in the inner lands (Çelik, 1986). Rums have been histori‐
cally situated in Fener. The Rum community is Orthodox
Christians, their ancestors have lived in Turkey, and they
hold Turkish citizenship. Romain Örs (2006) discusses
that the Rum community has frequently been classi‐
fied as Greeks in Turkey and Greece. She illustrates how
Rums relate to Greek and Turkish cultures by giving
two examples from her interviewees. She reports that
one respondent feels both Turkish and Greek, simultane‐
ously relating to, and distancing from both nationalities.
The other feels neither Turkish nor Greek, preferring the
title Rum Orthodox.

During the late 19th and early 20th century, Fener
was primarily inhabited by non‐Muslim groups, Rums,
and Jews, with some Muslims. There has not been a sig‐
nificant societal change during this time. Fener under‐
went a significant urban configurational change between
the 1850 and 1870s in the context of westernization pro‐
cesses for controlling the fires that happened in the 18th
and 19th centuries. Orthogonal plans were designed and
implemented after a long period of organic incremen‐
tal planning (Figure 2). The most considerable effect
was that the neighbourhoods’ spatial layout changed
radically (Çelik, 1986) from an organic self‐grown to a
planned orthogonal street pattern in the area.

During the early to mid‐20th century, the Rum com‐
munity of Istanbul, along with other non‐Muslim minor‐
ity communities, suffered from multiple attempts of
economic, political, and social obstacles and offences
that already started unrest in Rum society. The first
was the forced population exchange between Greece
and Turkey in 1924. This population exchange involved
1,200,000 Anatolian Rums being sent to Greece and

1853 City Map 1914–1918 German1873 Fire Map 1922 City Map

Figure 2. Orthogonal planning implementation: Comparative city maps from 1853 to 1922. Source: Tuzcu (2022).
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400,000 Rumeli Muslims living in Greece being sent
to Turkey in return (Aktar, 2000). Igsiz (2018, p. 27)
refers to the population exchange as segregative biopol‐
itics. The second was introducing the Capital Tax (or
the Wealth Tax): To fund the army, Turkey enacted a
contentious wealth tax in 1942. Minorities were dis‐
proportionately affected by this tax which had a detri‐
mental impact on development and productivity but
assisted in nationalizing the Turkish economy (Ağır &
Artunç, 2019).

During that time, the daily life of Rums was peaceful.
Most of Fener’s grocery shops and bakeries were run by
Rums, but the neighbourhood also had several Jew and
Muslim residents who owned some shops. Jews, Rums,
and Muslims coexisted in the neighbourhood peacefully.
The tolerance for each other in these groups fostered
neighbourhood attachment and cohesion. The neigh‐
bourhoodmainly consisted ofminority groups, and inter‐
group relations were favourable because many peo‐
ple identified as others themselves—hence they had a
sense of belonging, empathy, and security in the neigh‐
bourhood through a unity formed around otherness.
This unity defines a new way of belonging while being
other, embedded in the concept of throwntogetherness.
Respondent 1 says that he experienced Fener as a place
where all residents had neighbourly relations. When he
and his family lived in the neighbourhood, everybody
held these neighbourly relations before the 1955 trauma.
Moreover, he continues with an anecdote describing
intercultural relations in the neighbourhood during the
1940s and early 1950s:

Every year at Christmas time, my grandmother made
a tray of Christmas buns and sent them to the bakery
with a sheet with our name. Every tray baked with the
name tag burned would get mixed up….Before every‐
one offered some buns for sharing, my grandmother
used to pack a bun for our muhtar [the neighbour‐
hood headman], and I used to take it to him. Also, dur‐
ing Eid, Muslim neighbours sent meat to us [the eid
involves the sacrifice of a veal or a lamb and to share
the meat with neighbours is traditional].

Also, Rum children had memories of safe public spaces
in Fener. Respondent 3 says he used to play ball
with the other kids in the neighbourhood, especially
around the Fener RumHighschool and Ioakeimeion Girls’
Highschool, but also in Karapapak Street behind Taksiarhi
Rum Church. He adds that the Rum community had
many students back then (around 5,000 students), and
Fener Rum Highschool used to compete with other
prominent Rum schools in Istanbul—such as Zappeion
and Zografeion. These schools were minority schools,
and only Rum students with Turkish IDs could attend.
He also remembers the most critical communication
they had was with the neighbouring Girls High School,
where he and his friends intended to communicate with
the students.

4.2. In‐Between Temporalities of Fener

The first in‐between temporality includes trauma, dis‐
placement, and decay after 1955. On 6–7 September
1955, the Istanbul Pogrom (or the Istanbul Riots) was a
tangible and intangible offence towards Istanbul’s non‐
Muslim people, especially towards Rums. Fener was one
of the placeswhere this incidentwas devastating because
of its high number of non‐Muslim residents. Many
houses, shops, and cultural buildings, such as schools and
churches, had been slaughtered. Non‐Muslim women
and children had been abused. Respondent 1 shares that
his grandmother has narrated memories of that day:

My grandmother had a neighbour right across the
street; they were close and fond of each other. Her
name was Z. (Turkish Muslim woman), and on the
morning of that day, she came to my grandmother
and said, ‘K., do not ask questions, take all your impor‐
tant belongings and come to my house.’ My grand‐
mother went to her house and survived, but she
suffered looking from just across the street as the
offenders destroyed her house. A Turkish neighbour
on the street came out and shouted at the offenders,
and only then they stopped. My grandmother did not
want to leave the house or the neighbourhood; she
repaired the house and moved back in. The Turkish
government paid a minimal compensation—17 liras
for repairs. She lived there from 1955 until the 1970s;
then she moved in with my family.

Many Rum residents left the area after this inci‐
dent (Mills, 2004), unlike Respondent 1’s grandmother.
The neighbourhood suffered for a long time from the
trauma that this incident caused. This incident was signif‐
icant regarding the balance of non‐Muslims andMuslims
in the area. Most non‐Muslims, especially the Rums,
left the affected neighbourhoods—such as Fener, Balat,
and Samatya, and moved to newer neighbourhoods like
Beyoğlu and Kurtuluş.

Mainly after the 1955 trauma, and because many
non‐Muslims felt unsafe and decided to leave either
the neighbourhood or the country, the neighbourhood
decayed. Around the same time, in the 1960s, a signif‐
icant trend in migration was towards larger cities like
Istanbul and Ankara, where employment opportunities
increased because of rapid industrialisation. During that
time, many Anatolians settled in the neighbourhood
in the vacated buildings by the displaced communities.
Dinçer and Enlil (2002) discuss how Fener decayed based
on in‐migrant attitudes who would use these places as a
stepping‐stone before going to the city fringe to improve
living conditions, depending on their abilities, experi‐
ence, and mentality. Those unable to relocate would
stay in these regions, becoming more deprived (Dinçer
& Enlil, 2002).

With the Invasion of Cyprus and the Decree of
1964, which involved the forced migration of Rums
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holding Greek passports to Greece, almost no Rum
remained in Fener in daily life. There was also a great
deal of Greco‐Turkish tension in Cyprus (see Navaro,
2012). Many respondents agreed that the remaining
Istanbul Rum community moved to Kurtulus, Beyoglu,
and Prince’s Islands after 1955; only those who came to
school or work visited Fener regularly. Rum churches and
schools decayed. During the early 20th century, there
were 58 Rum schools, with 7,213 students, 352 teachers,
and 222 school managers, but now there are less than
200 students and five schools in total. Ioakeimeion Girls
Highschool shut down in 1988 due to the lack of students,
and its building became disused. Respondent 2 states
that he was giving courses to the “two or three” remain‐
ing students of the Ioakeimeion Highschool before it
eventually closed its doors. There are less than 50 stu‐
dents at Fener Rum Highschool (Kotam, 2016).

The neighbourhood lost the placeworlds of Rum cul‐
ture within this timeframe. Respondent 4 comments
about the disappearance of the daily life experiences of
Rums giving this example: “There were theatrical perfor‐
mances in a building near the Fener Rum Patriarchate,
everyone would join these entertainments, but now
nobody even lives there to attend these, just a few gate‐
keepers.” Fener lost rhythms, habits, and urban daily life
experiences with the Rum community’s displacement.
Respondent 1 says that the Rum newspapers came at
1 PM, and taking that newspaper was a ritual for his
grandmother, who impatiently waited for it every day.
Also, habits and codes formed around certain urban func‐
tions, such as restaurants, shops, ormeeting areas, disap‐
pear. Respondent 5 mentions an Iskembe (rumen soup—
a typical late‐night food of Turkey) restaurant run by a
Jew resident, which residents frequented closed after
1955, and that habit disappeared. The neighbourhood,
therefore, lost countless placeworlds, which is one of the
reasons leading to cultural amnesia.

The second in‐between temporality involves reha‐
bilitation, renewal, and gentrification. Historical neigh‐
bourhoods quickly transformed after the first wave of
gentrification in Istanbul in the 1980s. Because of state‐
initiated gentrification, these changes accelerated in the
2000s since these regions were abandoned by their
original owners and neglected for sixty years (Dinçer,
2010; İslam, 2009). Fener and Balat quarters were con‐
sidered for the rehabilitation projects not only because
of the influence of the recent restoration of the Greek
Orthodox Patriarchy—a significant political domain in
Fener, but also the presence of physically decayed build‐
ings (Dinçer, 2010). Two urban regeneration initiatives
were undertaken in the area in the 2000s: the Fener
Balat Rehabilitation Program, funded by the EU, and the
Fener, Balat, Ayvansaray Urban Renewal Project, ordered
by Fatih Municipality. The initiating agenda is where
the conflicts between the projects originate. The latter
effort aimed to turn the neighbourhood into a cultural
and tourism hub, paving the way for gentrification and
urban eviction, while the former prioritised improving

socioeconomic conditions rather than physical restora‐
tion (Aysev Deneç, 2014).

Gentrification has occurred in Fener in several forms.
First, after the failed renovation projects, gentrifiers saw
the area’s growing potential and started to invest. They
renovated buildings for commercial use, third‐wave cof‐
fee shops, yoga studios, restaurants, art and exhibition
areas, and small business shops. The neighbourhood
experience is also popular on social media and is per‐
ceived as a colourful and welcoming neighbourhood.
Most of the renovated houses are painted in different
colours. Although decayed buildings are still abundant,
the neighbourhood changed its appearance to make
it more inclusive. It also gives the illusion of the past,
that some new shops seem nostalgic. An example might
be a soda shop that sells nostalgic sodas. The soda
shop confirms the ideas of Landzelius (2003) and Boyer
(1996) that forgotten spaces carry potentialities for spa‐
tial restructuring of capitalism or as counterfeit spaces
of nostalgia.

Some of the remaining buildings still exist as traces of
the Rum culture—schools and churches are either decay‐
ing or preserved with care, some becoming a tourist
attraction from a distance while staying defensive to
outsiders, such as the Greek Orthodox Patriarchate and
the Fener Rum Highschool. Although these buildings
carry their meanings and uses, they lose some of the
placeworlds attached to them. Most decaying heritage
lost their authenticity as meanings, functions, and uses
altered with the disappearance of the community that
spatialised them, whereas some of the decaying build‐
ings are temporarily reused. For example, Ioakeimeion
Girls’ Highschool has beenused as an exhibition space for
Greek artist Kalliopi Lemos’ work “I Am I BetweenWorlds
and Between Shadows” at the Istanbul Biennale in 2013
(Figure 3). Lemos described her work at this exhibition
as representing young girls struggling with psychological
and physical oppression. The othering theme is based on
young girls’ experiences compared to the experience of
former students during the years before school closure
(Altug, 2013).

5. Concluding Thoughts: Communities Lose
Placeworlds But Remember Narratives

Fener faced several traumatic events over the 20th cen‐
tury through the lens of the Rum community, and per‐
manences shifted to a recurring in‐between temporality
series. This shift resulted in two main issues: The Rum
community’s daily practices and placeworlds were lost.
However, some were repaired but not maintained in the
collective memory for long as the community who made
them was away. Some in‐between temporalities may
exist as healing periods and healing places, and keeping
placeworlds could be possible through resilience (like the
resilience of Respondent 1’s grandmother rebuilding her
house). However, other times resilience fails to protect a
community’s identity in someplace. Secondly, Fener lost
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Figure 3. Photo from Lemos’ exhibition at Ioakeimeion Girls’ Highschool. Source: Madra (2013).

its innate essence, as losing placeworlds. Losing place‐
worlds resulted in long‐term amnesia and the roman‐
ticisation of the multicultural history of the neighbour‐
hood with gentrification. Spaces of romanticisation are
not only the potential objects but also the subjects of cul‐
tural amnesia. Also, the forcedmigration of theRumcom‐
munity resulted in the pressure to forget; narrativeswere
forgotten, not spoken, and therefore not reconstructed.

Fener Rum community remembers. They create a
narrative that supports fragmented healing narratives
through storytelling, even though it is more soothing
not to remember to avoid suffering from trauma. Their
remembering is essential for reconstructing the urban
narrative. It is also indispensable to excavate the for‐
gotten narratives to establish the truth, which may
lead to justice. According to the case study results, the
Rum community remembers permanences better than
in‐between temporalities. Because of loss, trauma and
grief, liminal phases are more complicated and less
pleasant to remember. Their memories were based on
intercultural communication, the peaceful, friendly, and
secure environment before 1955, and less on hardships
after it. According to Bauman (2001), security is a prereq‐
uisite for intercultural dialogue. Without security, there
is little likelihood that groupswill open up to one another
and strengthen their empathy for one another (Bauman,
2001). However, more is needed to base our remember‐
ing on permanence. Remembering in‐between temporal‐
ities is crucial, especially the destructive ones that cre‐
ate disruptions and injustices. Working on linking those
fragmented narratives leads to a better connection with
place and its past contexts of it. Forgotten narratives
should be communicated to deal with cultural amne‐
sia, and only then can we decrease the potentiality of

restructuring spaces of capitalism or spaces of counter‐
feit nostalgia.

Conflict of Interests

The author declares no conflict of interests.

References

Ağır, S., & Artunç, C. (2019). The wealth tax of 1942
and the disappearance of non‐Muslim enterprises
in Turkey. The Journal of Economic History, 79(1),
201–243. https://doi.org/10.1017/S002205071800
0724

Aktar, A. (2000). Varlık vergisi ve ‘Türkleştirme’ poli‐
tikaları [The wealth tax and ‘Turkification’ policies].
İletişim Yayınları.

Alpan, A. S. (2012). But the memory remains: History,
memory and the 1923 Greco‐Turkish population
exchange. Historical Review, 9, 199–232. https://doi.
org/10.12681/hr.295

Altug, E. (2013, October 6). Ne Yazik Ki Okul Bos [Unfor‐
tunately, the school is empty]. Cumhuriyet Kültür.
https://www.beralmadra.net/wp‐content/uploads/
2013/08/lemos‐sergisi‐cumhuriyet.jpg

Amin, A. (2008). Collective culture and urban pub‐
lic space. City, 12(1), 5‐24. https://doi.org/10.1080/
13604810801933495

Angouri, J., Paraskevaidi, M., & Zannoni, F. (2020). Mov‐
ing for a better life: Negotiating fitting in and belong‐
ing in diasporas. In M. Rheindorf & R. Wodak (Eds.),
Sociolinguistic perspectives on migration control lan‐
guage policy, identity and belonging (pp. 86–115).
Multilingual Matters.

Urban Planning, 2023, Volume 8, Issue 1, Pages 99–109 107

https://www.cogitatiopress.com
https://doi.org/10.1017/S0022050718000724
https://doi.org/10.1017/S0022050718000724
https://doi.org/10.12681/hr.295
https://doi.org/10.12681/hr.295
https://www.beralmadra.net/wp-content/uploads/2013/08/lemos-sergisi-cumhuriyet.jpg
https://www.beralmadra.net/wp-content/uploads/2013/08/lemos-sergisi-cumhuriyet.jpg
https://doi.org/10.1080/13604810801933495
https://doi.org/10.1080/13604810801933495


Aysev Deneç, E. (2014). The reproduction of the histori‐
cal center of Istanbul in the 2000s: A critical account
on two projects in Fener‐Balat (1). METU Journal Of
The Faculty Of Architecture, 31(2), 163–188.

Bauman, Z. (1997). Postmodernity and its discontents.
New York University Press.

Bauman, Z. (2000). Liquid modernity. Polity Press.
Bauman, Z. (2001). Community: Seeking safety in an inse‐

cure world. Polity Press.
Benwell, B., & Stokoe, E. (2006). Discourse and identity.

Edinburgh University Press.
Bhabha, H. (2004). The location of culture. Routledge.
Blokland, T. (2017). Community as urban practice. Polity

Press.
Blunt, A., Ebbensgaard, C. E., & Sheringham, O. (2020).

The “living of time”: Entangled temporalities of
home and the city. Transactions of the Institute of
BritishGeographers, 46(1), 149–162. https://doi.org/
10.1111/tran.12405

Borer, M. I. (2006). The location of culture: The urban
culturalist perspective. City & Community, 5(2),
173–197.

Boyer, C. M. (1996). The city of collective memory: Its
historical imagery and architectural entertainments.
MIT Press.

Burton, J. (2008). Bergson’s non‐archival theory of mem‐
ory.Memory Studies, 1(3), 321–339. https://doi.org/
10.1177/1750698008093797

Çelik, Z. (1986). The remaking of Istanbul. University of
California Press.

Connerton, P. (2008). Seven types of forgetting. Mem‐
ory Studies, 1(1), 59–71. https://doi.org/10.1177/
1750698007083889

Cresswell, T. (2015). Place: An introduction.Wiley.
de Certeau, M. (1990). L’Invention du quotidien: Arts de

faire [The invention of everyday life: The art of living].
Gallimard.

Degen, M. (2018). Timescapes of urban change: The
temporalities of regenerated streets. Sociological
Review, 66(5), 1074–1092. https://doi.org/10.1177/
0038026118771290

de Waal, M. (2014). The city as interface: How digital
media are changing the city. Nai010.

Dinçer, İ. (2010). The dilemma of cultural heritage—
Urban renewal: Istanbul, Suleymaniye and Fener‐
Balat. In ITU Faculty of Architecture & ITU Urban
and Environmental Planning and Research Centre
(Eds.), The 14th IPHS Conference. Urban transfor‐
mation: Controversies, contrasts and challenges (pp.
345‐358). ITU Faculty of Architecture; ITU Urban and
Environmental Planning and Research Centre.

Dinçer, İ., & Enlil, Z. (2002). Eski kent merkezinde yeni
yoksullar: Tarlabaşı‐İstanbul [New poor in the old
town centre: Tarlabasi‐Istanbul]. In TMMOB Cham‐
ber of City Planners (Eds.), Yoksulluk Kent Yoksulluğu
ve Planlama [Poverty, urban poverty and planning]
(pp. 415–424). TMMOB Press.

Eckardt, F. (2008). Introduction: Public space as a crit‐

ical concept adequate for understanding Istanbul
today. In F. Eckardt & K. Wildner (Eds.), Public Istan‐
bul: Spaces and spheres of the urban (pp. 13–20).
transcript.

Gordon, E., & Koo, G. (2008). Placeworlds: Using vir‐
tual worlds to foster civic engagement. Space and
Culture, 11(3), 204–221. https://doi.org/10.1177/
1206331208319743

Groat, L., &Wang, D. (2001).Architectural researchmeth‐
ods.Wiley.

Gurney, C. (n.d.). Cultural impact of housing displace‐
ment gentrification. Coursera. https://www.coursera.
org/learn/cultural‐impact‐of‐housing‐displacement‐
gentrification#syllabus

Halbwachs, M. (1950). The collective memory. Mas‐
sachusetts Institute of Technology.

Hamilton, P. (1985). Editor’s foreword. In A. P. Cohen
(Ed.), The symbolic construction of community (pp.
7–9). Ellis Horwood; Tavistock Publications.

Hammond, T. (2020). Making memorial publics: Media,
monuments, and the politics of commemoration
following Turkey’s July 2016 coup attempt. Geo‐
graphical Review, 110(4), 536–555. https://doi.org/
10.1080/00167428.2019.1702429

Harvey, D. (1989). The condition of postmodernity.
Blackwell.

Harvey, D. (1996). Justice, nature and the geography of
difference. Blackwell Publishing.

Hebbert, M. (2005). The street as locus of collective
memory. Environment and Planning D: Society and
Space, 23(4), 581–596.

Igsiz, A. (2018).Humanism in ruins: Entangled legacies of
the Greek‐Turkish population exchange. Stanford Uni‐
versity Press.

İslam, T. (2009). Devlet Eksenli Soylulaşma ve Yerel Halk:
Neslişah ve Hatice Sultan Mahalleleri (Sulukule)
ÖrneğI [State‐led gentrification and the local resi‐
dents: The case of Neslişah and Hatice Sultan neigh‐
borhoods (Sulukule)] [Doctoral dissertation, Yildiz
Teknik Üniversitesi]. DSpace Repository Yildiz Tech‐
nical University. http://dspace.yildiz.edu.tr/xmlui/
bitstream/handle/1/2282/0042291.pdf?sequence=1
&isAllowed=y

Keightley, E. (2010). Remembering research: Mem‐
ory and methodology in the social sciences. Inter‐
national Journal of Social Research Methodology,
13(1), 55–70. https://doi.org/10.1080/1364557080
2605440

Kotam, A. (2016, June 13). Rum liselerinde üzücü
tablo [Saddening outlook of the Rum high schools].
Agos. https://www.agos.com.tr/tr/yazi/15638/rum‐
liselerinde‐uzucu‐tablo

Lampropoulos, A., & Markidou, V. (2010). Introduc‐
tion: Configuring cultural amnesia. Synthesis: An
Anglophone Journal of Comparative Literary Studies,
2010(2), 1–6. https://doi.org/10.12681/syn.16485

Landzelius, M. (2003). Commemorative dis(re)member‐
ing: Erasing heritage, spatialising disinheritance. Soci‐

Urban Planning, 2023, Volume 8, Issue 1, Pages 99–109 108

https://www.cogitatiopress.com
https://doi.org/10.1111/tran.12405
https://doi.org/10.1111/tran.12405
https://doi.org/10.1177/1750698008093797
https://doi.org/10.1177/1750698008093797
https://doi.org/10.1177/1750698007083889
https://doi.org/10.1177/1750698007083889
https://doi.org/10.1177/0038026118771290
https://doi.org/10.1177/0038026118771290
https://doi.org/10.1177/1206331208319743
https://doi.org/10.1177/1206331208319743
https://www.coursera.org/learn/cultural-impact-of-housing-displacement-gentrification#syllabus
https://www.coursera.org/learn/cultural-impact-of-housing-displacement-gentrification#syllabus
https://www.coursera.org/learn/cultural-impact-of-housing-displacement-gentrification#syllabus
https://doi.org/10.1080/00167428.2019.1702429
https://doi.org/10.1080/00167428.2019.1702429
http://dspace.yildiz.edu.tr/xmlui/bitstream/handle/1/2282/0042291.pdf?sequence=1&isAllowed=y
http://dspace.yildiz.edu.tr/xmlui/bitstream/handle/1/2282/0042291.pdf?sequence=1&isAllowed=y
http://dspace.yildiz.edu.tr/xmlui/bitstream/handle/1/2282/0042291.pdf?sequence=1&isAllowed=y
https://doi.org/10.1080/13645570802605440
https://doi.org/10.1080/13645570802605440
https://www.agos.com.tr/tr/yazi/15638/rum-liselerinde-uzucu-tablo
https://www.agos.com.tr/tr/yazi/15638/rum-liselerinde-uzucu-tablo
https://doi.org/10.12681/syn.16485


ety and Space, 21(2), 195–221. https://doi.org/
10.1068/d286t

Lees, L., Shin, H. B., & Lopez‐Morales, E. (2016). Planetary
gentrification. Polity Press.

Lefebvre, H. (2004). Rhythmanalysis: Space, time and
everyday life. Continuum.

Madra, B. (2013, August 19). BRK_3715 [Photo]. Col‐
lection Kalliopi Lemos “I am I between worlds and
between shadows,” Ioakimion School Fener Istanbul,
Exhibitions (2005–2014). BM Contemporary Art Cen‐
ter, Istanbul, Turkey.

Massey, D. (1995). Places and their pasts. History Work‐
shop Journal, 1995(39), 182–192. http://www.jstor.
org/stable/4289361

Massey, D. (2005). For space. SAGE.
Mills, A. (2004). Streets of memory: The Kuzguncuk

mahalle in cultural practice and imagination [Doc‐
toral dissertation, University of Texas]. Texas Scholar‐
Works. http://hdl.handle.net/2152/1276

Mills, A. (2010). Streets of memory. University of Georgia
Press.

Navaro, Y. (2012). The make‐believe space: Affective
geography in a post‐war polity (1st ed.). Duke Univer‐
sity Press.

Netto, V. M. (2017). The social fabric of cities. Routledge.

Olick, J. (1999). Collective memory: The two cultures.
Sociological Theory, 17(3), 333–348.

Ong, P. M., & Gonzalez, S. R. (2019). Uneven urbanscape:
Spatial structures and ethnoracial inequality. Cam‐
bridge University Press.

Philliou, C. (2009). Communities on the verge: Unraveling
the Phanariot ascendancy in Ottoman governance.
Comparative Studies in Society and History, 51(1),
151–181. http://www.jstor.org/stable/27563734

Romain Örs, İ. (2006). Beyond the Greek and Turkish
dichotomy: The Rum Polites of Istanbul and Athens.
South European Society & Politics, 11(1), 79–94.
https://doi.org/10.1080/13608740500470349

Sennett, R. (1992). The conscience of the eye: The design
and social life of cities. W. W. Norton & Company.

Taylor, S. (2010). Narratives of identity and place.
Routledge.

Tuzcu, N. (2022). Home. Istanbul Urban Database.
http://www.istanbulurbandatabase.com

Verkuyten, M. (2014). Identity and cultural diversity:
What social psychology can teach us. Routledge.

Whitehead, A. N. (1946). Science and the modern world:
Lowell lectures 1925. The MacMillan Company.

Young, I. M. (2011). Responsibility for justice. Oxford Uni‐
versity Press.

About the Author

Ilgi Toprak holds a PhD in architecture from Istanbul Technical University, with a thesis entitled
“Semantic and Syntactic Patterns in Urban Heterotopias.” Her last appointment was for an assistant
professorship at Istanbul Ayvansaray University between 2018 and 2020. Prior to that, she was a visit‐
ing scholar at Delft University of Technology, Department of Urbanism. Her current research interests
are social inequality, spatial segregation, and gentrification patterns in changing urban settings in rela‐
tion to racial and ethnic diversity.

Urban Planning, 2023, Volume 8, Issue 1, Pages 99–109 109

https://www.cogitatiopress.com
https://doi.org/10.1068/d286t
https://doi.org/10.1068/d286t
http://www.jstor.org/stable/4289361
http://www.jstor.org/stable/4289361
http://hdl.handle.net/2152/1276
http://www.jstor.org/stable/27563734
https://doi.org/10.1080/13608740500470349
http://www.istanbulurbandatabase.com

	1 Introduction
	2 Theoretical Background
	2.1 Permanences and In-Between Temporalities
	2.2 Overlapping Histories: Throwntogetherness
	2.3 Exploring Meaning, Memory, and Cultural Amnesia Through Placeworlds

	3 Methodology
	4 Case Study: Fener
	4.1 Permanences of Fener
	4.2 In-Between Temporalities of Fener

	5 Concluding Thoughts: Communities Lose Placeworlds But Remember Narratives

