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ABSTRACT 

 

Ziynet Seda ÖZCAN     April 2011 

 

Feminist movement constructs its position in the periphery to challenge the 

central position of male power and to reach emancipation of women. The movement 

has gone through a certain transformation as manifested by the first wave, second 

wave and third wave feminism, which varies from country to country with respect to 

the special structure, history, experience, traditions and customs of that country. This 

thesis focuses specifically on feminism in Turkey since 1990s in the light of third 

wave feminism. The aim of this thesis is to show the diversities of feminist 

discourses on the basis of the discourses of Pazartesi and Roza journals from 1990s. 

While Pazartesi is published by mainstream feminists from Turkey and can be 

considered as an example of the transformation of feminism in Turkey, Roza as a 

Kurdish feminist journal puts distance with Turkish feminism as it establishes its 

own feminism in the framework of identity politics.  This work analyzes how these 

journals identified their feminist approaches and their identity under the third wave 

feminism and tries to show the diversities of feminist discourses in Turkey since 

1990s.  

 

Key words : Black feminism, third wave feminism, identity, ethnicity, motherhood, 

body politics, family, birth control, Kurdish feminism, Turkish feminism.  



VI 

KISA ÖZET 

 

Ziynet Seda ÖZCAN      April 2011 

 

Feminist hareket pozisyonu çevrede inşa ederek erkek egemen güce karşı 

çıkmakta ve kadının özgürleşmesini hedeflemektedir. Feminist hareket birinci, ikinci 

ve üçüncü dalga şeklinde dönüşümler yaşanmıştır. Fakat bu dönüşümler ülkenin 

yapısı, tarihi- tecrübeleri, gelenekleri- görenekleri doğrultusunda ülkeden ülkeye 

değişiklik göstermektedir. Bu tez spesifik olarak üçüncü dalga feminizm ışığında 

1990‟lar Türkiye‟sindeki feminizme odaklanacaktır. Tezin amacı 1990‟lardaki 

dergilerden Pazartesi ve Roza‟nın söylemleri temel alınarak, Türkiye‟deki feminist 

söylemlerdeki farklılaşmaları göstermektedir. Pazartesi ana akım feministler 

tarafından yayımlanmıştır. Ve Pazartesi Türkiye‟nin feminist tarihi devamı olarak 

farz edilerek,   Türkiye‟ deki feminizm değişimin örneği olarak değerlendirilebilir. 

Roza ise Kürt feminist dergisi olarak Türk feminizmine mesafe koyarak,  kimlik 

politikası çerçevesinde kendi feminizmini ortaya çıkmıştır. Böylece üçüncü dalga 

feminizm göre bu dergilerin feminist yaklaşımlarının ve kimliklerin nasıl tanımladığı 

gösterilerek 1990‟lardan itibaren Türkiye‟deki feminist söylemdeki farklılaşmalar 

tartışılacaktır. 

 

Anahtar Kelimeler: Siyah Feminizm, üçüncü dalga feminizm, kimlik, etnisite, 

annelik, beden politikası, aile, doğum kontrol,  Kürt Feminizmi, Türk Feminizmi. 
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INTRODUCTION 

 

As it is well known identity is constructed on the basis of the other’s identity. 

Abstract identity is transformed into concrete identity through symbols, myths and 

common experience. Concrete identity can be separated as center and periphery 

within the framework of both identities (we) and counter identity (others).  For 

example West- East, nation - ethnicity, male–female are domains that are in effect 

within the dichotomy of center and periphery. When center identities feel threatened, 

they try to dominate the identities of the periphery. From this point of view, 

feminism can be regarded as a movement which orients its direction towards the 

position of male sovereignty in the center and as such feminism can be constructed in 

the periphery to challenge the center.  

 

Regarding the history of feminism in Turkey, state building projects had an 

impact over women during the process of nationalization. Granting rights to women 

can be interpreted on the basis of preservation of power of center against the 

periphery. In this phase, the state controlled all power that can be in opposition to it 

as an alternative.  Women were controlled by the state in order to present a specific 

image of the country as the teacher and mother of nation on the principle of reforms 

but this also prevented the independent woman‟s movement from coming into 

existence. Women in nation state and ethnic movements continue to be mothers of 

ethnicity and representatives of ethnic culture. It can be said that national project and 

ethnic movement draws a certain type of gender roles. For the success of the 

movement or the project, women are pushed inside of the movement for their ability 

at mobilization as if acting as human resources for the movement. They provide the 

movement with the basic needs, either in the front lines or behind while they are 

promised freedom. After the success of the state building project, the women are 

expected to return to their reproduction- maternal role while they continue to be 

represented as the image by the state, which can be interpreted as the boundaries 

defined by the state building project. Women have been charming objects due to 
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their role in triggering society to increase mobility and performance to obtain 

success.  

 

Both national and ethnic movements oriented towards women who have a 

given identity in regard to the structure of nationalism. On the other hand, the 

participation of women in the movement is realized with the promise of freedom, 

liberty and equality.  For instance, these women who are active in the struggle can be 

more free as they achieve independence from the authority of men. Or women are 

portrayed as the mothers of the nation which enabled their commitment to their 

nation or ethnicity meaning sending their children to war, which results in their 

identification with the nation or ethnicity. This is true when state represents 

masculinity whilst territory and the land are identified with femininity. Analogy 

between woman and territory / between nation and family has an effect over the 

status and image of women.1 For example, women are regarded as “guardians of 

their culture, bodyguards of national collectives”. 2 These women‟s roles are defined 

as pillars of the society.  Yet, the limits of a women‟s activity are determined on the 

basis of policy of the nation state building and national movement. Therefore the 

conditions of the existence of women in private and public space are blurred, which 

is influenced by ethnic-political boundaries.3 If state draws a certain type of borders 

in the framework of nationalism, there will always be some groups which stay 

outside of this circle. Despite the differences in the gender policy of the state, 

different groups are assumed under a single nation and a single unit under 

citizenship. Citizenship, which the constitution defines, articulates the relation 

between different groups and the state. One thing to consider is that though the state 

has a heterogeneous structure, it prioritizes the group which constitutes the core 

element of the state and implements policies to favor this group, which is called, 

“gardener state practice” by Zygmunt Bauman. This means that as the state works to 

increase the number of the flowers, it tends to mow the crabgrass. 4 On the other 

                                        
1
 Joane Nagel, “Erkeklik ve Milliyetçilik: Ulusun inşasında Toplumsal Cinsiyet ve Cinsellik”,in 

Vatan, Millet, Kadınlar, edt. Ayşegül Altınay, trans. Aksu Bora, (İstanbul: İletişim, 2000), 84.  
2
Nira Yuval- Davis& Pnina Werbner, “Introduction: Women And New Discourse of Cit izenship”, in 

Women, Citizenship And Difference, eds. Nira Yuval- Davis& Pnina Werbner, (London: Zed Press, 

1999), 13. 
3
 Ibid.,  25. 

4
 Zygmunt Bauman, Modernlik ve Müphemlik , trans. İsmail Türkmen, (İstanbul: Ayrıntı, 2003),  42. 
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hand, the micro level groups, which are located in the peripheries, continue to 

struggle with the state against its assimilation policies.  

 

Independent feminist movement started during the last period of the Ottoman 

Empire. After the foundation of the Republic, it challenged Turkish Republic to 

obtain political rights until 1935.5 So Ottoman activist women in the early period of 

Turkish Republic persisted to struggle with the state in the context of political rights. 

In spite of the lack of political rights of women, they founded Women „People Party 

(Kadınlar Halk Fırkası) under the leadership of Nezihe Muhittin even before Terakki 

Perver Fırkası. This attempt of women faced objections from the official ideology 

and as a result Women‟ People Party was dissolved. Then, the Union of Turkish 

Women was founded in order to have political rights. However the state did not 

welcome these women who were considered to be outside of control and they were 

pressured by the state to change the structure of this association in the direction of 

charity.  After obtaining political rights, the Union of Turkish Women dissolved 

itself which indicated the sleep of feminist movement. Ömer Çaha expressed that the 

reasons of the dissolution of The Union of Turkish Women were the stance of 

women towards the women‟s problem is derived from the structure of the Ottoman 

Empire and secondly the pressures from the ruling elite of Turkish Republic.6 

Women as Republicans started to serve official ideology and its needs 7  as „patriotic 

genderless citizens‟.8 On the other hand, it should be noted that education and 

suffrage rights of women were given with the modernization –westernization 

process.9 Here the aim of the state can be examined in two ways. On one side, the 

image of the state depends on the image of women, which is the measure of 

modernization and civilization-Westernization and it can veil the one party system of 

Turkey and the image of despotism.  On the other side, the attempt was to obtain the 

loyalty of women to Kemalist reforms and use them as a reserve army for the regime. 

Therefore, the state tried to create a certain type of women in order to spread the 

                                        
5
Ömer Çaha, “Türkiye‟de Kadın ın Hareket inin Tarih i: Değişen Bir Şey Var Mı?”, in Kadın  Bianeli 

Çerçevesinde Türkiye’de Kadın ve Sivil Toplum, (İstanbul, March 2001), pp. 7-8; See also Yaprak 

Zihnioğlu, Kadınsız İnkilap,(İstanbul: Metis, 2003). 
6
 Ömer Çaha, "Türkiye'de Kadın Hareketi ve Feminen Siv il Toplumun Gelişimi?" , Kadın Çalışmaları 

Dergisi 3, no. 1,( April 2007): 1-20. 
7
Çaha, “Türkiye‟de Kadının Hareketinin Tarih i: Değişen Bir Şey Var Mı?”, 8.  

8
 Çaha, “Türkiye'de Kadın Hareket i ve Feminen Siv il Toplumun Gelişimi?”  5. 

9
 Nermin Abadan Unat, “Toplumsal Değiş me ve Türk Kadını”,in Türk Toplumunda Kadın, ed. 

Nermin Abadan Unat, (Ankara: Türk Sosyal Bilimler Derneği, 1979),14.  
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official ideology. There is one type of image that depicts the women who appear in 

public space and they are shown to be liberated thanks to the Kemalist reforms. 

According to this, responsibilities of the Republican women are not only to protect 

the honor of the nation but also to represent symbols of modernization and 

westernization via asexual teachers.10 So republican women worked for Kemalist 

reforms and their roles as women were defined by the nation state‟s “needs”. And the 

mobilization of women was allowed with regard to national interest.11 

 

The 1970s are a key period when we consider that women who were part of 

the leftist movement obtained woman‟s consciousness through active appearance in 

public space to challenge the state and its official ideology. Women of the 1970s 

were considered as rebellious women who rejected the role given by the Kemalist 

reforms. But as Çaha expressed the image of women in the socialist movement was 

framed around the concept of asexual bacı. So, women were again on the street 

within the socialist movement without any consideration of their gender. 

 

1980s in Turkey is a period during whose economy is transformed from 

import substitution to the export substitution, which allowed the emergence of 

different groups from the periphery to challenge the strong position of the state 

which had the power at the center to allocate resources to other groups. This 

development helped the appearance of diversities in the public space.  State‟s control 

mechanisms effective in the private and public sphere were challenged by different 

social movements and NGOs. The feminist movement can be considered among 

these social movements. In other words, the feminist movement is awaken from its 

sleep and started to proclaim the Republic because independent women‟s movement 

emerged at the last period of Ottoman Empire.  

 

The1980s is an important period in the history of feminism in Turkey because 

since 1935 the women's movement had been asleep. But during 1980s, they came 

back as street movements. Women with their gender identity emerged in public space 

on behalf of themselves this time in the context of feminism. Under the slogan of 

                                        
10

 Yeşim Arat, “Women Prime Min ister in Turkey? Did it matter”, Women &Politics 19,  no. 4 

(1998): 1-22. 
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personal is political, women resisted their traditional roles, which are identified with 

motherhood, being the mother of nation, symbols of honor, patriarchal structure and 

private space and organized demonstrations against violence to women. On the other 

hand some socialist women, the 1980s were the period of transformation from 

socialist identity to feminist identity. Because like Kemalism, socialism has the same 

tendency to portray women as asexual in public space, which is defined by the term 

gender blind. So women created their own movement in order to focus only on 

women's “issues and problems”. They demanded change in regulations about women 

and demanded the violence against women to stop. With this agenda, they organized 

many demonstrations. For example they forced the government to sign the 

Committee on The Elimination of Discrimination Against Women (CEDAW) In the 

1980s, women were seen as a separate group of men and common oppression and 

womanhood are the common concepts of the feminist movement in Turkey.     

 

The 1990s opened a new age of feminist movement in Turkey which includes  

the institutionalization process of feminist movements and project feminism. New 

women groups such as Islamic women and Kurdish women emerged to challenge the 

mainstream feminist movement to put forward other identities based on religion and 

ethnicity besides womanhood.   They struggled against different kinds of oppression 

in the realm of identity politics in line with the motives of third wave feminism. 

Kurdish women identified themselves with their ethnic identity in 1980s but in 1990s 

the identity of femininity also came to prominence within Kurdish women's 

movement. So femininity and ethnicity forms the main structure of Kurdish woman's 

identity. This process might be explained through the appearance of women in public 

space such as the active participation of women in the political parties –exemplified 

by demonstrations and contact with international NGOs for human rights issues, 

democracy and minority rights that helped Kurdish women to develop woman‟s 

consciousness in response to political and social events. Kurdish women‟s struggle 

can be compared to the black women‟s struggle under the third wave feminism. 

While center belongs to men in the patriarchal structure, semi periphery belongs to 

women who are from the dominant culture, and Kurdish women take their place in 

the periphery. 

                                                                                                               
11

 Deniz Kandiyoti, Cariyeler, Bacılar, Yurttaşlar: Kimlikler ve Toplumsal Dönüşümler, (İstanbul: 
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In this thesis, I intend to examine the diversity within feminist discourses 

since 1990s in relation to third wave feminism by focusing on the cases of Pazartesi 

which was published by feminists from Turkish oriented women and the journal of 

Rozal which was issued by Kurdish women. Pazartesi and Roza will be analyzed and 

compared from the perspective of identity politics and feminist approach. The 

methodology of this thesis is based on discourse analysis, which can be defined as an 

interdisciplinary study that connects humanities and social sciences. 12 Topics, photos 

and structure of writing in these journals are the guidelines of this analysis. The 

issues of Roza and Pazartesi are the main sources and I preferred to avoid secondary 

sources. The aim of this preference is to focus directly on the texts and conduct an 

analysis within these boundaries.  In order to examine the discourses of these 

journals, I obtained 16 issues of Roza and 48 issues of Pazartesi. I was able to obta in 

seventy percent of the issues of Pazartesi published between 1995- 2001. The 

comparison of the issues between 1996-1999 was more significant but I also used a 

sampling method to obtain a general view of the discourse of Pazartesi for the issues 

after 2001, as the diversity of the discourses of these journals via numerous issues 

was intended to be shown. The texts of these journals are classified according to 

chosen topics which are held significant during the examination process and placed 

as part of the thesis.  It was challenging to combine the ideas of articles in the 

journals because of different ranges of contents. 

 

The outline of this thesis is as follows:  In the first chapter, an overview of the 

theories of first, second, third wave feminism and post feminism will be presented in 

a detailed way. But third wave feminism constitutes the main theoretical focus of this 

thesis. This chapter includes a literature review conveying feminist theories which 

sheds light on the discourse of feminist journals of Pazartesi and Roza.  

 

In the second chapter of this thesis, Pazartesi will be analyzed under two 

sections centering on feminist approach and identity politics. Firstly, Pazartesi will 

be introduced in a general way. Later, the feminist approach o f Pazartesi will be 

discussed. Then under the section on the feminist approach in Pazartesi, issues such 

                                                                                                               
Metis, 2007), 181. 
12

 Teun A. Van Dijk, “Structures of News”, News as Discourse, (Hove & London: Erlbaum 

Associates, 1988), 17. 
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as motherhood, family, birth control and body politics will be examined. After the 

discussion of the feminist approach of Pazartesi, identity politics will be taken into 

consideration as it is pertinent to the following discussions of the third chapter.  

Identity politics which addresses political and feminist identity of Pazartesi has 

impact over the stance of Pazartesi. In relation with identity politics, firs tly the 

conflict between gender and political identity of Pazartesi will be discussed. And 

secondly approach of Pazartesi to Kurdish women, to Islamic women, to the state 

and women‟s organizations and portraits presented by Pazartesi will be examined. 

The reason is for the analysis of the representation of woman‟s organizations and 

portraits under the approach of Pazartesi to state is firstly there is a challenge to 

Kemalist ideology and state and secondly it shows the feminist resources and history 

particular to feminists in Turkey in relation to local feminism.  

 

It should be mentioned that although the 1980s is noteworthy to understand 

the transition of feminist discourse and history, these periods are not analyzed under 

separate title in this thesis but discusses within the chapter on Pazartesi, which is an 

example of the continuity of feminist history in Turkey.  

 

The third chapter is devoted to the analysis of Roza with respect to feminist 

approach and Kurdish identity. After a short introduction of Roza, the first section of 

the second chapter addresses feminist identity with a focus on black feminism under 

the third wave feminism. Then, issues of motherhood, family, birth control and body 

politics will be examined   as subtitles of the feminist approach of Roza. The second 

section of the analysis of Roza consists of a discussion of ethnic identity. After the 

discussion on ethnic identity, the issue of education, mother tongue, Kurdish 

woman‟s organizations and portraits are going to be analyzed.  

 

Fourth chapter consists of the comparison between Roza and Pazartesi. In the 

first part of this chapter which addresses feminist approach, the discourse of Roza 

and Pazartesi on motherhood, family, birth control, and body politics are compared. 

In the second part, which focuses on identity politics, the approach of Roza and 

Pazartesi to Kurdish as a mother tongue in daily life and in education, to the state and 
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to Islamic women will be examined. The section on identity politics also indicates 

the relation with third wave feminism which resists one type of identity. But on the 

other hand it embraces the notion of common oppression under sisterhood. This 

chapter is mostly built upon the resources that are used in the chapters on Roza and 

Pazartesi.  

 

Finally, this work concludes with an overall evaluation of the previous 

chapters.   It analyzes to what extent Pazartesi and Roza share the same views or 

differ on the issues mentioned above in the framework of feminist approach and 

identity politics under the third wave feminism. 
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CHAPTER I 

 

FEMINISM FROM THE FIRST WAVE TO THE THIRD WAVE 

AND POST FEMINISM 

 

Feminist movements and theories have an organic connection, that is to say a 

movement can lead to the emergence of a theory or a theory can have an impact on 

the emergence of a movement. For example, suffragist women sought to have 

education and political rights and their movement created what is called liberal 

feminism. The second example is not related to feminism but it illustrates how theory 

can be the core element in the emergence of a social movement. Karl Marx 

established his theory on the basis of his observation of the current political, 

economic and social life and leftist movements are rooted in Marxist theory. It is 

significant to take into consideration the relation between theory and social 

movement.   

 

While feminist theory seeks to examine woman‟s oppression, feminist movement 

is directed at tackling the oppression of woman.13 Different feminist theories identify 

different causes for the oppression of women and accordingly they suggest different 

solutions. This chapter aims to review the transformation of feminist theories from 

the first wave to the third wave and post feminism. At the same time, this history 

shows us that different movements occurred at different times in different places. 

This indicates that feminism does not have a monolithic, fixed and static character 

but instead it embraces changeability and flexibility throughout time and space.   

 

The aim of this chapter is to elaborate on the main focus of first, second, third 

wave feminism and post feminism which constitutes the theoretical frame of this 

thesis. It should be noted that third wave feminism is the main theory of this thesis 
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and the first wave, second wave and post feminism are discussed in order to show the 

transformations in the history of feminism.  

 

1.1. The First Wave Feminism: The Struggle for Getting Equality with Men 

 

Universal human nature and reason were the central subjects of the 

Enlightenment period. Reason was regarded to be superior to emotions and as an 

aspect belonging to men while emotions were presented as a feature of women. 

During this period, debates revolved around whether women should have natural 

rights or not because it was pointed out that only men possessed reason. That is the 

subject of rights is a matter related to men and not women who were framed outside 

of reason.  Starting from that point, the basic goals of the first wave feminism were 

to focus on political and civil rights within the framework of equal oppor tunity. The 

first wave feminists defended the universality of human nature and reason. Liberal 

feminists are representatives of the first wave feminism. Their motto was equality for 

women. They emphasized the fact that women have the same capacities as man, 

which can be revealed by social arrangements such as education. 14 They were against 

the notion that there were intellectual differences between the sexes due to natural 

and biological reasons.15 Also they opposed the understanding that men are rational, 

objective and scientific; whereas women are seen as emotional, sensual, lacking 

reason, and as a barrier to social progress.16 These notions used to define masculinity 

and femininity.  

  

Mary Wollstonecraft is a key figure of the first wave feminism. In her book, 

A Vindication of the Rights of Women, she criticized married women from the 

bourgeoisie. She saw these women as “the feathered face”17 and said that “they 

plume themselves and stalk with mock majesty from perch to perch”. She regarded 

that these women were just concerned with their beauty 18 and were educated only to 
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be good mothers and wives.19 According to her, the reason of the slavery of women 

is the education system which is constructed according to a specifically defined 

gender role.  Hence, she attacked Rousseau‟s Emile, in which he suggested different 

kinds of education for men and women on the basis of gender. He wrote that a boy 

needs to develop his natural instinct for independence and freedom in line with the 

necessities of public life and citizenship, whereas education of women should be 

designed for her domestic role as mothers and carriers. Unlike Rousseau, for 

Wollstonecraft women are capable of reason, what they lack is the education to 

develop their character.  

 

Another figure within the first wave feminism is John Stuart Mill. In his book 

Subjection of Women, Mill defended that women should have economic and political 

rights. He wrote that they had the right to follow their happiness. The virtues 

assigned to women actually prevent the development of their capacities and restrict 

them within the private space. He does not accept the notion that women lack reason 

and intellectual knowledge because of their nature.   He argued for equal education, 

which would increase the intellectual level of women.  However, Mill paradoxically 

suggested that women choose to marry with free will, so motherhood is the main 

duty of women whose will it is to marry. Harriet Taylor, like Mill, indicated the 

importance of education for the equality between women and men.  She said that 

women not only would get the same education as men but this also would enable 

them to have the same civil rights and economic opportunities. 20 Taylor argued that 

the source of inequality between women and men was not related to biology; rather it 

was due to the general condition of the society.21 For her, life, liberty, pursuit of 

happiness are the basic rights, yet these don‟t only belong to one sex - men- and  she 

declared that without the right to vote, it would be impossible to achieve justice.22 

Elizabeth Cady Stanton, one of the representatives of the first wave feminism, also 

supported suffrage, property rights, birth control, and divorce law. In her book, the 
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Woman‟s Bible, She indicated that natural rights are more superior than the Bible.  

She said that: 

 The first account dignifies woman as an important factor in the creation, 
equal in power and glory with man. The second makes her a mere 

afterthought. The world in good running order without her. The only reason 
for her advent being the solitude of man…….. Accepting the view that man 
was prior to the creation, some Scriptural writer‟s say that as the woman was 

of the man, and therefore, her position should be one of subjection. Grant it, 
then as the historical fact is reversed in our day, and the man is now of the 

woman, shall his place be one of subjection? 23 
 

Stanton tried to show the equality between women and men as an essence of 

natural law.  She criticized the view which regards women as a part of man, which 

therefore justifies the subordination of women. She also attacked the Bible because 

she believed that Bible constructs the power of men and their superiority against 

women. Therefore, Stanton firstly demanded the right to obtain women‟s 

sovereignty.  

 

Susan Anthony, who focused on the legal system from the aspect of natural 

law, is also a significant figure within the first wave feminism. Anthony indicated 

that women as human beings shall have rights like men. 24 Otherwise this brought the 

question “whether women are human beings or not”. In line with that approach, she 

struggled with the constitution court in the USA in order to obtain legal rights of 

women.  

 

Sarah Grimké, in her book Letters on the Equality of Sexes, showed that the 

disadvantage of women in education, marriage and economic status is not because of 

intellectual disability, but because of lack of equal opportunity in terms of access to 

resources.25 She also pointed out the situation of black slave women who were forced 

to work and have sexual relations. Grimké took part in the antislavery movement.  

According to her, slavery   damaged white women as well since the rapists were their 

husbands and their children.19  
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Betty Friedan, author of Feminist Mystique, is also a representative of liberal 

feminism. She focused on the unhappiness  of  wealthy-white-suburban- middle class 

women and defended that working in public space provides the equality between 

men – women. Thus, she criticized the traditional role of women that tells them to 

stay at home and continue to play the role of mother. It can be said that Friedan 

opened the way to second wave feminism with her identification of women‟s 

traditional role at home. 

  

The first wave feminism was a struggle against legal discrimination which 

leads to the degradation of women into secondary position; against institutional 

discrimination which causes gender oriented recruitment- equal work but not equal 

payment- ; and social discrimination which reinforces differences between men and 

women.26 Hence, the first wave feminists demanded citizenship, property rights, civil 

rights and political rights. They believed if women could represent themselves in 

public space, the equality between men and women can be realized. The first wave 

feminists do not suggest a solution through revolution or dissolution of the institution 

of family; they propose a solution realized by legal arrangements.  

  

1.2. The Second Wave Feminism: From Equality to Diversity and 

Emancipation 

 

The second wave feminism focused on the reasons behind the subordination 

of women and struggled against oppression. The starting point is mainly the private 

life. Unlike liberal feminists, who fought for equal rights especially in public space, 

second wave feminism struggles for the emancipation of women from all kinds of 

oppression.27 In this part, eco -cultural feminism, socialist feminism, Marxist 

feminism, radical feminism, psychoanalytic feminism, and existentialist feminism 

will be examined with respect to the second wave feminism.  
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1.2.1. Cultural and Eco Feminism 

 

Contrary to liberal feminism, cultural feminism tried to highlight the 

characteristics of women with an emphasis on differences.  The character and values 

of women are identified with goodness. Cultural feminism made a connection with 

all women under the flag of sameness and located difference between man and 

woman, while liberal feminism tried to show the sameness of men and women. It can 

be said that cultural feminism made use of essentialist discourses as the acceptance 

of universality of womanhood suggests. Attributes associated with women such as 

care giving, nurturing, kindness, motherhood are praised while the values- character 

of men is excoriated. They supported gynocentrism, the superiority of women, and 

suggested that values of women are derogated by men.  

 

Mary Daly, Andree Collard and Adrienne Rich are the main figures of 

cultural feminism. Mary Daly, in her book Gyn-Ecology, indicated that men have 

death power and women have life-giving power.28 She made connections between 

women and ecology. She wrote that men use technology in order to control ecology 

and women and damages them at the same time. Daly praised the values which 

patriarchy regards as bad, such as “Hags are good”, with the belief that these values 

challenge patriarchy.29 Andree Collard, author of Rape of the Wild, depicted men as 

the enemy of ecology and women. Collard shares Daly‟s belief that there was 

matriarchate before patriarchy but it was overthrown by men.   She argues that 

women should remember their “kinship, egalitarianism, nurturance-based values”.30 

 

A general outline of the approach of eco-feminists can be stated as  

 

There is a close connection between the oppression of women and the 
oppression of nature…. Understanding the nature of this connection is 

necessary to adequately understand the oppression of women and the 
oppression of nature……… feminist theory must include an ecological 
perspective and solutions to ecological problems must include a feminist 

perspective.31  
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Hence they advocate a strong relation between women and nature. In the 

clash between women - nature versus men - culture, the first is superior.32 The 

features that are associated with women such as caring, nurturing, intuitiveness are 

not constructed by culture but rather they emerge from biological and psychological 

experience.33   

 

1.2.2. Marxist Feminism 

 

The book of Friedrich Engels, The origins of the Family, Private Property 

and State, is the main source of Marxist feminists.  Engels argued that, all women are 

subject to proletarianization within marriage and the family represents the capitalist 

system of relations.34 Women's class status is established by economic determinism. 

According to this theory, within the family, male is seen as the bourgeoisie while the 

female is regarded as the proletariat.35  Marxism repudiates essentially approaches to 

human nature and argues that there is dialectic between biology and human nature.36  

Marxist feminists maintain that there is no difference between a housewife and a 

prostitute because both are economically depended on men. 37 In a class based 

society, the opportunity of equality cannot be obtained. The reason behind the 

oppression of women is not based on gender but on the differences of classes. 38   In 

the socialist system, women will win their independence from their husbands as the 

institution of family which reinforces capitalism will no longer exist.  

 

Historical material determinism which means a mode of production, 

determines the economic, political and social life, alienation to production processes 

and raising class consciousness are the concepts used by Marxist feminists to adapt 

feminism. They argue that women are confined to home by the capitalist system and 

the routine of household lead to the alienation of women. So women find no means 
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and purpose in their lives. The alienation of women is stronger than men since they 

do not have the chance to participate in public life. There are two solutions to 

overcome the alienation - oppression of women and trivialization of housework:  

Socialization of domestic labor and wage for housework.  Socialization of domestic 

labor helps the women who work in public industry as it proposes that they will not 

have to work both outside and at home. Wage for housework which is paid by the 

state will create surplus value for the household 39 and contribute to the development 

of class consciousness of the housewife. But in this case, wage for household also 

results in keeping women in the private space isolated from public space. 40  

 

Although Marxist feminists tried to establish a relation with Marxism, gender 

issues and oppression of women are not topics taken into consideration by Marxism. 

Marxist approach puts forward the belief that in the socialist society, all oppression 

will be ended. Dissolution of family would remove the oppression of women. 

According to Alison Jaggar, Marxist feminists cannot eliminate the oppression of 

women by men as they consider the oppressor to be capitalism. 41 She implies that 

Marxist theory cannot provide an understanding of the historical account of the 

sexual division labor.42 Therefore, Marxist feminism is criticized by radical and 

socialist feminists due to the constriction of their orientation as it stays within the 

boundary of capitalism.  

 

1.2.3. Radical Feminism 

 

According to radical feminism, the reason of the oppression of women is 

patriarchy as an ideology. Radical feminists, as opposed to the liberal feminists, 

argued that legal equality did not change the position of women in the first wave 

feminism and that Marxist feminists do not refer to the essence o f oppression of 

women. Radical feminism within the women's liberation movements challenges both 

Marxism and liberalism due to these reasons. Radicals focused on personal life and 
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consciousness raising with the slogan “personal is political”; while liberal feminists 

focused on social structure and the unequal position of women in public space.  

Radicals drew attention that magazines and advertisements re-create the image of 

women as wife and mother, presenting the main goal of woman is to do housework, 

taking care of their husband and children.  

 

Radical feminists insisted on grass root activities and collective activism.  We 

can assert that theory and practice have an organic relation in radical feminism. For 

Alison Jaggar gender is considered as a social construct, from which permeate all 

other forms of material and ideological oppression. They exposed the universality of 

female oppression under patriarchy. They maintained that for the realization of a 

female revolution, raising consciousness is crucial, so women must be aware of their 

passive role.43 The inquiry into every single aspect of life is regarded as a basic target 

of radical feminists. They see lesbianism as a political act since sexual relation is 

considered as a power relation and another area of male sovereignty.  Within that 

power relation, the image of women is passive and masochist while men are active 

and sadist.44 Radical feminism views pornography as a kind of power relation to 

show the superiority of men over women. They argue that there is a direct relation 

between images of women and sexual violence, which leads to the justification of the 

subordination of women.45   

 

Shulamith Firestone, in her book Dialectic Sex, argued that what determines 

history is not mode of production but rather patriarchy; that is the reproduction 

process. By this, she meant that the real separation of class is between women and 

men and not between worker and bourgeoisie.46 Women must capture the instrument 

of reproduction technology through ideological revolution, which will result in the 

removal of sexual roles. She says patriarchy exploits women‟s biological capacity. 

Hence, it is suggested that the biological bond between mother and child should be 

                                                                                                               
42

 Alison M.  Jaggar, Feminist Politics and Human Nature, (the USA: Rowman &Littlefield Press, 

1983), 72. 
43

 Robin Morgan, Sisterhood is Powerful: an Anthology of Writing from Women’s Liberation 

Movement, (New York: Vintage Book, 1970), 1.  
44

 J. Grant, Fundamental Feminism: Contesting the Core Concept of Feminist Theory , (London & 

New York: Routledge, 1993), 24.  
45

 Catharine A. MacKinnon, “Francis Biddle‟s Sister: Pornography, Civil Rights, and Speech”, in 

Feminism Unmodified: Discourse on Li fe and Law , (the USA: Harvard University Press, 1987), 176.  
46

 Shulamith Firestone, The Dialectic of Sex, (New York: Bantam Books, 1970), 41. 



18 

eliminated through socializing child care and domestic arrangements. She regards 

women‟s capacity to reproduce as the main cause of oppression. Marriage, family 

and motherhood are perceived as institutions which cause the subordination of 

women that need to be removed. 

 

Kate Millet's Sexual Politics is one of the main resources of radical feminism 

and the author indicates that personal lives are affected by patriarchy and the politics 

of the state which politicizes the private life.47  She says sex roles, masculinity and 

femininity are determined by the needs and values of the patriarchal system. Hence, 

the male is endowed with aggression, intelligence, force, efficacy; while passivity, 

ignorance, docility, „virtue‟ and ineffectuality refer to the female‟s character. 48 She 

pointed out that the role of the female is constructed on biological features of women 

which are used by male power for the oppression of women on the basis of limited 

capacities of women.49 According to Mary Daly, similar to Millet, femininity is 

constructed; therefore the traditional traits of femininity require reinterpretation.50  

Millet defends androgyny which means having the best traits of both men and 

women, whereas Marilyn French‟s Beyond the Power, unlike Millet, draws attention 

to her ideal of androgyny which puts forth that women's features are better than men. 

51 

 Criticisms to radical feminism concentrates on two subjects; firstly on the 

reasons of oppression and secondly on the suggestion of biological revolution via 

control of reproduction technology that would prevent the use of women biology by 

patriarchy. Radical feminists are attacked for the oversimplification of female 

oppression, their perception of gender difference “as a universal and a historical 

system of male domination which make all men the enemy and women‟s 

subordination inevitable”.52 The second criticism is related to the solution radical 

feminists   put forth to provide freedom of women via reproduction control. This is 

criticized especially by cultural-eco feminists on the basis that women‟s power 
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comes from their biology and that is the reason that men try to limit women‟s 

reproductive power.53 

 

  1.2.4. Socialist Feminism 

 

Socialist feminism combined the tenets of Marxist feminism and radical 

feminism but at the same time argued against the deficiency of both theories. They 

indicated the problem of Marxist feminism is “to fit in” Marxism‟.54 Their main 

criticism against   Marxist feminists is that they regard capitalism and class 

difference as the sole reason of oppression of women and they focus mainly on the 

public space.  And their criticism to radical feminism is about its emphasis on private 

space regardless of the public space unlike Marxist feminism and its understanding 

of patriarchy as the only factor in the universal subordination of women. Thus, 

socialist feminist approach brings together the issues of public-private space, 

processes of production-reproduction and patriarchy - capitalism.55 

 

The combination of patriarchy and capitalism is examined by socialist 

feminism in two ways. The first approach regards capitalism and patriarchy as two 

separate groups. Under this approach, one side focuses on the material aspect of 

patriarchy and the other side takes into consideration the non-material aspects of 

patriarchy. For Heidi Hartman, it is the material aspect of patriarchy that disables 

women‟s access to material resources and prevents their control of reproduction 

process.56 On the other hand, Juliet Mitchell perceived capitalism as the material 

dimension and patriarchy as the non material structure which is more dominant in 

private space.57 Family produces not only non material products like sexuality, 

reproduction and socialization of children but also material products that serve the 

functioning of economy for capitalism. Therefore, she regards family as an 

ideological and economic unit. Mitchell also underlined the fact that the dissolution 

of capitalism will only remove the economic side but patriarchy will prevail, which 
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can be exemplified by the socialist state. The second approach within socialist 

feminism considers patriarchy and capitalism to be a single system. Irish Young 

developed the theory that patriarchal elements are consequences of capitalism. She 

pointed out that the Marxist concept of class is not enough to explain the oppression 

of women, thus she employs the division of labor under the gender perspective.  

 

Alison Jaggar, who is one of the representatives of socialist feminism, 

adapted the concept of alienation from Marxist terminology to the reproduction 

process. She expressed that woman was not free to decide how many children she 

wanted and was perceived only through the perspective of man. So for her, 

motherhood and sexuality are determined by both patriarchy and capitalism which 

leads to the alienation of woman to her own body.   

  

As a result socialist feminism emerged to adapt the terminology of Marxist 

and radical feminism to explain the oppression of woman. Yet, both Marxist and 

radical feminism were criticized since for Marxist feminists oppression of women is 

created only by capitalism, while radicals found the reason of oppression only within 

patriarchy. 

 

1.2.5. Psychoanalytic Feminism  

 

Origins of psychoanalytic feminism are rooted in the theories of Sigmund 

Freud. According to Freud, Oedipus complex and castration are important steps to 

develop sexuality. In the Oedipus complex, the sexual attachment of the boy to the 

mother ends with the fear of castration as the boys thinks that his mother and sister 

do not have a penis because they were castrated by his father. After this process, boy 

starts to develop superego and internalizes the values of the father. On the other 

hand, the experience of Oedipus and castration complex for the girl is not the same 

with the boy. When the girl becomes aware of the fact that she does not have a penis, 

she switches her love from her mother to her father who has a penis. Then she wants 

to have a baby from her father, perceiving the baby as a penis substitute.  However 

she cannot develop superego as castration complex is the main reason for its    

development.  Freud says that the girl directs her love firstly to her father and then to 

other men and she derives sexual pleasure from feminine vagina, but not from 
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masculine clitoris; while the boy does not go through this transformation in the 

framework of sexual pleasure.58  According to Freud, whereas men who have 

superego become a part of reason and stay in civilization; women- who do not 

develop castration complex- cannot internalize superego and thus they are identified 

with nature. Freud tried to explain how biology and psychology influence gender 

identities and gender roles with these theories.  

   

Dinnerstein and Chadorow, who are psychoanalytic feminists, focused on 

pre-Oedipus complex and mother-children relation and they tend to find the reason 

of oppression of women in these areas. For Dinnerstein, child rearing makes women 

the target of all blames and all oppression.59 Dinnerstein expressed that men, who 

depend on their mother during the pre-oedipal period try to control women-nature 

with the desire to demolish their dependency to the mother. On the other hand, 

women want to be controlled because they are afraid of their motherhood power.60 

The solution of Dinnerstein is that both women and men should take care of children 

-dual parenting- thereby responsibilities and blames belong to both father and 

mother. Nancy Chodorow rejected the idea that women should accept motherhood 

either because of biological reasons or social construction. 61 For her, women choose 

motherhood unconsciously. In pre-Oedipal stage, boy perceives his body as different 

from his mother‟s and puts the distance with his mother in order to protect himself 

from his father‟s anger, while mother-daughter bond continue in a narcissistic way. 62 

Obsessive motherhood leads the daughter to be more dependent and emotional 

whereas the boy develops defensive traits and anger. 63 So for her, the reason of 

extreme motherhood is that the need of women is not met by her husband and as a 

result she devotes herself to her children. Chodorow, like Dinnerstein, suggested dual 

parenting.  
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The criticism to psychoanalytic feminism is that they only consider white, 

middle class-nuclear family, and that men also have the power of emotion in the 

family besides its being a social, economic and politic institution. These critics also 

ask why psychoanalytic feminists do not elaborate on the positive features of women. 

To conclude, the analysis of psychoanalytic feminism is attacked on the basis social 

construction, its focus on one type of family structure and situating male power in the  

family only as a social, political and economic institution.  

 

1.2.6. Existentialist Feminism 

 

Existentialist feminists advocate anti-essentialism on the subject of gender 

identity and adapts the concepts of “en soi” (being in itself) and “pour soi” (being for 

itself) from Sartre in order to unravel the underlying dynamics of woman‟s 

oppression.64  

 

 According to existentialist feminism, there is not a universal human nature 

separate from time and space.  Human nature is derived from existence. Simon De 

Beauvoir, founder of existentialist feminism, started from the understanding that 

“being” is varied on the basis of consciousness to explain the woman's oppression.  

 

She tried to understand why woman is the second sex. According to her, the 

body of a woman does not   determine womanhood. She objected the theories which 

take their roots from biology because she thought that all features of woman are 

given by man in order to construct otherness. 65 Woman internalizes the sovereignty 

of man through the presentation of woman‟s nature as a constant value.66 In this case, 

woman is in the position of “en soi”, that is being in itself or the object. In other 

words a woman lives not for her but rather for men and thus is in the position of the 

object. Yet, De Beauvoir argued that if women use the ability of decision and choice, 

they can transform to “pour soi”; which means being for itself, that is being the 

subject and start to live for themselves. On the other hand, criticisms presented by 
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eco-cultural feminist to existentialist feminism are based on the latter‟s rejection of 

woman‟s body and the reproduction ability of woman. 67 Unlike existentialist 

feminism, eco-cultural feminists defended that the power of women is derived from 

her nature-body.  We can infer that while echo feminists presented their solution of 

emancipation of oppression by prioritizing woman‟s body; existentialist feminists 

refused to conceptualize the body within the framework of essentialism, and instead 

they put forth the ability of self decision and consciousness which addresses “pour 

soi” – (being for itself, being the subject) as the ways leading to the emancipation of 

women.  

 

 I tried to elaborate theories within the second wave of feminism in detail 

above. The main discussion of the second wave feminism revolves around the 

reasons of woman‟s oppression. It generally focused on the private space but this 

does not mean that the second wave feminists did not consider the importance of the 

public space. The reason why they directed their attention on private space is that the 

oppression of women started there which makes it politicized. In other words private 

space equals the bottom of the iceberg, while public space is considered to be the top 

of the iceberg. According to the second wave feminists, without deconstructing the 

bottom of the iceberg, revising the position of women in public space cannot bring 

emancipation of women.   

 

Family, the construction of gender, motherhood, birth policy-abortion, 

housework, housewives, parenting, body, pornography, sexuality, the working 

conditions of women, the labor of women are the core concerns of the second wave 

feminism. The roles of woman are asserted as given by patriarchy and capitalism. 

They refused all these roles in political, economic and social life because all of them 

serve the oppression of women. In another words, the victimization of women is due 

to their gender and all the structures have to be destroyed to obtain the emancipation 

of women. They also illustrated the continuity of the inequalities between men and 

women in public space besides private space. Therefore, like the first wave feminists 

there is a struggle for equality as reflected for instance in equal work and equal pay.  
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The second wave feminists regard women as different from men. Unlike the 

first wave feminists, manhood is not considered as something to be reached. So they 

do not attempt to show that women are the same with men. Instead, differences 

between man and woman are valued by the second wave feminists. Womanhood is 

omnipotent for them and all the values of men are attacked by the second wave 

feminists who tried to spread the values of woman as they defined them. 

 

On the other hand, they tend to take up woman worldwide as a homogenous 

group. According to the second wave feminists, common oppression has to bound all 

women under the umbrella of sisterhood. Although they accept differences between 

men and women, this is not applied to the diversification within women. There are 

only two categories: womanhood and manhood. Actually, like the first wave 

feminists who emphasized sameness between men and women, second wave 

feminists insisted on sameness of women. They tried to produce models which 

embrace all women and portrayed a single type of women.  

 

1.3. Third Wave Feminism: Claim on the Contextual Oppression of Women 

 

Third wave feminism emerged to show that oppression of women does not 

work in just one way but rather in multiple ways. Stemming from the field of identity 

politics and challenging universal homogeneity, they advocated recognition of 

difference and diversity. Hence, the tendency of third wave feminism is to reject the 

perspective of dominant feminist discourse and the notion that locates the women in 

the periphery.68 

   

The approach of third wave feminist movement is to search for a redefinition 

of feminism rather than to be confined by the dominant feminist discourses. 69 So it 

encompasses environmentalism, anti-corporatism, human rights issues, and cultural 
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production70 and opposes a single issue oriented movement. Meanwhile, third wave 

feminism as a movement contains traits of second wave feminism such as the 

critique of beauty, sexual abuse and power structure. 71 Thus, it can be suggested that 

third wave feminism does not ignore second wave feminism exemplified by their 

slogan; “their struggle is still our struggle”.72  Whereas first and second wave 

feminist approach universalized the problems of women who are from different 

cultures, religions, classes and races;73  third wave feminism which is constructed 

upon second wave  underlines  cultural-political differences such as differences in 

education, domestic violence, racism, and globalization.74 In other words, this 

movement does not only belong to white- middle class women from the West but 

also includes colored, Islamic, third world women, too. Third wave feminism 

indicates differences between men and women but it also underlines differences 

amongst women.75  

 

Unlike second wave, third wave recognized diversity within women who 

support queer theory, cyber feminism, black feminism and cultural- popular 

feminism, hence identifying itself with not only one location but multiple locations 

as it is skeptical to universalization.76 Their criticism to the first wave (abolition-

voting rights: political-economic- civil rights) and second wave (gender) is that they 

do not   represent all forms of women‟s demands and oppression. The reaction to the 

first and second wave feminism is because of their marginalization of non-white 
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women which leads to the concept of otherness and this reaction makes visible 

varying shades of womanhood.77 

 

The main point of third wave is not to be confined by a singular concept of a 

feminist, but rather it accepts the plurality of feminists.  In line with this, it gives 

opportunity to women to define themselves as feminist, womanist or pro-women.78 

For example, bell hooks, a representative of black feminism, says that black women 

do not put themselves in the category of feminists as they perceive that the term 

carries a middle class discourse of common oppression. 79 The same relation is valid 

for lesbians, women of color, poor women, and women from the working class who 

could not identify themselves with white middle class women's movement.  

 

Nira Yuval Davis developed the concept of transversal politics to show the 

differences within women and to take into account their voices.80 Her aim here is to 

criticize the essentialist notion of womanhood and the ignorance of other collective  

and individual identities. In this respect, she pointed out that under identity politics 

only the experiences of white-middle class women are homogenized through the 

process of consciousness raising.81 Similar to Davis, Cynthia Enloe commented that 

masculinity and femininity “has been created through specific decisions by specific 

people….. It required the daily exercise of power-domestic power, national power, 

and as we will see, international power.”82 Enloe is skeptical of the universalization 

of womanhood and manhood whose varied characteristics are derived from power 

relations.   

                                        
77

Tali Edut,  Dyann Logwood, Ophira Edut, “HUES Magazine: The Making of a Movement”, in Third 

Wave Agenda: Being Feminist, Doing Feminist, eds. Leslie Heywood& Jennifer Drake, (Minneapolis: 

University of Minnesota Press, 2003), 92-93. 
78

 Ibid., 94. 
79

 bell hooks, Feminist Theory: From Margin to Center, (Boston: South End, 1984), 5. The reason  to 

lowercase of  her name and surname  is  her chose. 
80

 Nira Yuval Davis, Gender and Nation, (London: Sage, 1997), 125.  
81

 Ibid., 119. 
82

 Cynthia Enloe, “Gender Makes The World Go Round”, Bananas, Beaches and Bases,  (University 

of Californ ia Press: 1989), 3. 



27 

Thus, third wave illustrates the refusal of fascist – monolithic movements83 

and tries to comprehend the power relations within and between women's 

movements, and also the transnational women experience. 84  In another words, third 

wave welcomed all kinds of products of difference within feminism.  It gives top 

priority to include people of various genders, sexualities, nationalities and classes 

and combines equality and gender feminism.85 Judith Butler, Morio Gatens, and 

Elisabeth Grozs put forward that “body has the same diversity as the social field….. 

The ways social forces reconfigure bodies are culturally informed”. 86 They are 

against the conceptualization of female-male bodies to establish a definition of 

women. For instance, during the 1990s, transgender feminism within third wave also 

argued that bodily differences are the basis of socially constructed hierarchies.87 

They denounced second wave as transphobic and for putting transgender in the 

category of gender identity disorder, psychopathology.88 Transgender, which has a  

similar status to race and class, is considered not  just related to sexual oppression 

and hierarchy but it is also about how the system creates multiple positions some of 

which are located in the center and which marginalizes certain identities.89 It is 

concerned with how to see gender, sex and sexuality.  Third wave feminism 

indicated that there is also a hierarchy within masculinity related to social power and 

gender, for instance in the positions of gay and black men. 90 Third wave presents that 

masculinity also fits into the feminist movement. Susan Douglas mentions the same 

experience among women. As she says, women grow up with a notion of female 
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hierarchy in which some women – the wealthy, young, and beautiful are at the top of 

the pyramid while the poor, the dark skinned, ugly, old, and the fat are at the bottom.  

 

Gloria Steinman blames white women from the middle class because “other 

women feel like a sitting dog being told to sit”.91  Hegemonic feminist structure of 

first wave and second wave implied that white feminism is at the top of the hierarchy 

via assimilation in the framework of universalism. That brings the issue of the 

superiority of gender over other identities which are seen as secondary, inferior, 

derivative and as traitors of the feminist cause.92 But the third wave insists on 

complex mechanisms of race, class and gender. 93  Class difference, racial diversity, 

multiplicity of sexual orientation is all indicators of different identity politics.94 

Within this context, Alice Walker uses the term womanist as “flowers of garden”, 

instead of “feminist”.95 Third wave feminists open the door to women who call 

themselves non – feminist, who avoid f word, but who also support women‟s rights.96 

Rebecca Walker draws attention to the inflexibility of second wave which led to the 

emergence of the split between us and them.97 Third wave tries to reconcile the 

young generation whose problems are ignored within feminist movements and who 

do not like the image of feminists as man hating, fat, and no-fun lesbians.98 So, it 

implies the rejection of feminist elitist approach and how feminist elite lost touch 

with the real problem of women. 

 

The approach of third wave is anti-essentialist as we have mentioned before 

and they blame second wave to be essentialist and with identification of feminine 
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gender based on certain biological traits99 and imposing a universally shared 

experience of women oppression. 

 

Biology cannot be a common ground to base womanhood, because femininity 

is a cultural construct.100 However, shared identity is necessary for collective 

action.101 So, one response to anti-essentialism is strategic essentialism to get 

political strategy with the purpose of collective action. 102 One of the slogans of this 

perspective is sisterhood that establishes a global network through strategic 

essentialist policy. In this respect, some women and their problems became all 

women and all women's problem and strategic essentialism is criticized because it 

assumes that women have the same social positions, which ignores the different 

experiences of women.103 Luce Irigaray says that: 

 

 The feminine Subject does not relate to the self, to other (s), to the world as 

masculine subjects do. This is not depend on bodily morphology and anatomy 
or social stereotypes, as many people imagine. Rather, it is a question of 
relational identity that precisely realizes the original connection between 

body and culture. ....... These basic original givens determine a psychic and 
cultural identity peculiar to each sex, whatever could be the differences 

between a man and a woman.104  
 

 

Astrid Henry underlines solidarity instead of universalization of sisterhood, 

domination of one experience and life.105 Also, sisterhood prevents us to see other 

forms of oppression like class, race, and homophobia.106  

 

To summarize, the multicultural aspect of third wave feminism challenges the 

Eurocentric   voice and allow other voices. It includes all differences, diversities but 
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does not totally refuse the first wave and second wave feminism. So, the aim of third 

wave feminism is to show the weak point of universalization and common 

oppression which put forth one type of woman‟s experience under sisterhood. From 

this point, they welcome all women worldwide with their experiences, diversities and 

differences.  

 

Only black feminism will be referred to as a subtitle of third wave feminism 

because in the discussion on Roza, there will be references to black feminism in 

terms of the combined focus on ethnic and gender identity.  

 

1.3.1. Black Feminism 

 

Black Feminism is born against the hegemonic white ideology of feminism 

which ignores the existence of black women. Black women accept equality yet they 

do not want to participate in the movement because of the elitist and racist approach 

of white women which ignore the problems of black women.107 In the name of 

women‟s liberation from biological essentialism, black feminists are suspicious of 

the idea of sisterhood because it evades the complexity of women experience and 

other forms of oppression women face.108  In short, their criticism to white feminism 

is based on these ideas and its lack of touch with the culture of black women and 

women in the periphery.109 For example, diasporic women tend to act in the direction 

of conformity because of their immigrant status and economic dependence on their 

husbands.110 Women refugees want an autonomous space and their voices to be 

heard in order to break from the patriarchal family and overcome economic, legal, 

and educational and language obstacles.111 Third world women, black, diasporic 

immigrant, visible minority (white, non-white), ethnic, non-white women stayed 

outside of white feminism.112 White women show themselves as more liberal and 
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with a mission to enlighten society. And they criticize universal, Eurocentric 

approaches. Black feminism presents a triple oppression: race, gender, and class. 113  

 

bell hooks explains the situation of black women in these words:  

 
Our silence was not a reaction against white women or solidarity of black 

patriarchy. Contemporary black women could not join white women to fight 
for women‟s rights as they do not share the same identity with them114  

 

They are faced with racist and sexual oppression. 115 Racism prevents the 

recognition of the sexual oppression of black women who are disappointed at not 

being seen as women. As they see it, white women think that their status will be 

damaged if they are regarded as equal to black women. 116 On the other hand, black 

women have secondary position on the basis of sexual oppression as black men act in 

the framework of the same patriarchal values with white men, so racism cut the 

boundary between black men and white men but sexism brings them together. 117 

  

Another difference between black women and white women is that black 

women focused more on the necessities of  daily life (food, clean environment, 

health) while  white women try to protect status qua and think for the next 

generation.118 That results in a stronger gender division of labor force that oppresses 

not only black women but also “colored” women, refugee- immigrant women, as 

these women are seen to be naturally suitable for lower paid jobs such as cleaners 

and prostitutes.119 Black feminism indicated that black family is under the attack of 

racist individuals and the state.120 

  

According to black feminism, white men patriarchy has created its own social 

hierarchical order: center belongs to white men, while white women and sometimes 
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black men are located in the semi-periphery, and black women are at the bottom.121 

Therefore, the unequal position of blacks is not only based on agency b ut also 

institutional structure.122 This is the case for the black family which is under attack of 

western white ideology reflected with such practices as the policies on birth control 

and nuclear family being superior to the traditional family.123 Also, black children‟s 

acquisition of gender identity is different from white children because they both learn 

about racism and class.124 Hence black people have   found themselves in a different 

social position, ethnicity, and class and ghettoized lifestyle and politics was shaped 

around individual experience.125 Blacks are regarded as marginalized126 but to 

underline the dynamics of this marginalization we can say that the patriarchal 

structure also has a racist character for black women. Black identity is not fixed but 

rather it is being shaped everyday at the intersection of culture, history and 

experience that is it is in the process of becoming.127 For example, the term “black” 

is replaced with “Afro-American” in USA today; yet in Britain they are still regarded 

according to the color of their skin, their ex-colonial origin, and as not belonging to 

the community but having an alternative identity. 128 So whilst gender division is 

interpreted as a social construct and not biologically rooted, we should also say that 

race is constructed socially, too.129 The point is that thinking of this process in terms 

of becoming is more meaningful than situating these subjects within the realm of 

being. Women in the periphery should construct a common ground to struggle with 

racist politics, which affect the lives of Muslim women, immigrant women and 

women with different ethnic identities.130  

 

Another criticism of black feminism revolves around the image of black 

women as super women (which relies on biology and asserts that black women have 

male power) who is independent, strong, fearless, single mother, who work both 
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inside the household and outside.131 They say that this image prevents people to see 

the economic, social and political problems of black women. 132 The most excellent 

example of the super women image of black women is the   matriarchal structure in 

the black family. The essence of matriarchal society is that women have control over 

family, state, and their body and there would be no discussion about the status of 

black women.133 This superwoman image leads to the perception that black women 

already have power while the economic position of white women is just starting to 

develop.134 However in reality, black men put black women in a subservient role and 

they are more suspicious of the work of black female outside as they fear that black 

women will take away the few jobs available. 135 Also another image  within racism 

associates  white women with goodness, with the value of being a mother- wife- lady 

whilst black women are  still seen as evil, sinful, immoral, and sexually loose, which 

is used to justify rape to black women by white men. 136 

 

Black feminism as a movement is constructed against white women, state 

policy and black men. It emphasizes sisterhood and struggles to prevent oppression 

which stems from   ethnicity and class. Black women, who are located in the 

periphery, struggle against both the state and white men and women on the basis of 

ethnicity; they resist black men on the basis of womanhood. This duality is reflected 

in their discourse which combines ethnic identity and gender and it appeared as 

diversity within the feminist movement.  

 

1.4. Post Feminism 

 

Post feminism challenges defining certain types of ways to reach the aim of 

liberation.  It can be connected to post modernism- which challenges modernism that 

proposes rigid criteria to gain success. According to post feminism, there are many 

ways for the emancipation of woman. Ethnocentric method of feminism is not 
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admitted in this world.137 Grand narratives of feminism are considered as a trap for 

the appearance of different identities. Post feminism argued that it is wrong to draw   

boundaries between women; thereby it welcomed different voices and concerns, 

particularly feminist concerns.138 Julia Kristeva, Luce Irigaray, and Helene Cixous, 

are among post feminists, and their work concentrated on deconstruction, difference 

and identity.139 They deconstruct the essentialist discourse of gender and race and 

oppose the concept of us. It can be said that they are closer to individuality. 140 

 

Post feminists suggest that feminism perceives identity politics as a threat that 

can result in the fragmentation of the movement. This is the tension between first 

wave/second wave feminism and post feminism. Post- feminism criticized the 

authoritative approach of mainstream feminist movement due to its exclusion of race, 

class and sexual choice. The essentialist view of feminism is under the attack of post 

feminism.141 This criticism of post feminism is represented by the discourse of third 

wave of feminism as well. Deconstruction of all the concepts, expansion of feminism 

to include men, the concern with popular culture are the tenets of post feminism 

which are severely criticized and which led to the slogan; “feminism is dead”.   

  

In conclusion post feminism challenged the concepts of universalization, one 

authoritative way of emancipation and grand narratives. Instead, post feminism 

emphasizes respect to race, class and sexual choice.  At this point, post feminism and 

third wave share the same believes yet post feminism went beyond and rejected all 

concepts of feminism, feminist theories, determined identities and gender.  

 

Transformations in the history of feminism from the first wave to third wave 

feminism and post feminism have briefly touched upon above.  I tried to elaborate 

more on third wave feminism and black feminism as a branch of it since Roza and 

Pazartesi will be discussed in this context. In the next chapter, I will focus on 
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Pazartesi and examine how Pazartesi defines its feminist approach and identity 

politics.    
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CHAPTER II 

 

THE FEMINIST APPROACH AND IDENTITY POLITICS IN 

PAZARTESI 

 

Pazartesi is the first popular   feminist magazine in Turkey.142  Its name come 

from Monday‟s meetings by feminists and the phrase “newspaper only for women” 

is derived from the name of a newspaper published in 1908.143 In 1993, the founders 

of this magazine applied to the association of Fraunanstiftung (FAS) in order to 

receive financial support and their project was accepted in 1994. 144 Pazartesi, which 

can be considered as a product of the project of feminism145  started its publishing 

life on 8 March 1995.  It was published monthly but since 2006 it is published 

bimonthly. The women of Pazartesi were mainstream feminists from Turkey and 

they were a part of the 1980s‟ woman‟s movement. Writers of Pazartesi declared 

their aim as: 

  

We do not have a boss and managers… we support everything if it is in the 
favor of women while we resist everything which is against women… we try 

to change laws, rules and customs which oppress women….. We challenge 
our private life and fate. To act together, to come together, we, as Pazartesi 

will do this.146  
 

Hence, Pazartesi underlined the function of integration with regard to a 

woman's consciousness. Pazartesi was built upon the need to publish women‟s news 

which cannot find representation in the media, or if it does, it is presented from the 

male perspective.147 One of the main purposes is to analyze the third page of the 
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newspapers in the framework of woman‟s consciousness. 148 Also Pazartesi 

encouraged women to write in Pazartesi. Filiz Koçali underlined the success of 

Pazartesi, as articles of five hundred women were published in this journal until its 

24th issue.149  

 

The direction of Pazartesi changed from a popular magazine to more 

theoretical grounds. But, transformation of theory into politics is underlined by 

Pazartesi at the same time. Peking conference, Women Marching in 2000, Peace 

Train, the Women's Conference in New York have all influenced the politics of 

Pazartesi to be more sensitive to the international issues.  This approach establishes 

the flexible and open minded strategy of Pazartesi. Writers of Pazartesi draw a policy 

against discrimination based on race, nation and ethnicity but woman solidarity and 

woman cooperation has the precedence for them.  

 

The founders of Pazartesi are Hülya Eralp, provided financial support from  

FAS  and is the owner of Pazartesi, Ayşe Düzkan, Asuman Bayrak, Filiz Koçali, 

Gülnur Savran, Handan Koç, Nesrin Tura, Beril Eyüboğlu, Fadime Gök, Filiz 

Kerestecioğlu, Füsun Özlen, Meltem Ahıska, Nermin Coşkun, Nural Yasin and 

Yaprak Zihnioğlu.  The first editor was Filiz Koçali. Then Ayşe Düzkan has worked 

as editor since 2000. And in 2006 the editor of Pazartesi was Beyhan Demir. During 

the process of the establishment of Pazartesi, it was planned that publishing council 

would be the powerful unit. However, editorial board came to be the more effective 

organ in practice.150 Non-hierarchical structure and rotation were insisted on as the 

structural base of Pazartesi and it was decided that they would not organize women 

under Pazartesi, but rather contribute to women as they organize themselves.151 In 

this way, they could address a great number of women through populist publishing. 

After the separation of some women from Pazartesi, their target group was 

reidentified to encompass employed women, urban women, politicized activists 
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women who meet emancipator ideologies and students.152  It can be said that they 

address women who have a feminist base.  

 

Main themes of Pazartesi are rape, sexual abuse, war, marriage, family, body, 

love, globalization, domestic labor, employed women, sexuality, the impoverishment 

of women, violence to women, and presentation of women's organizations, journals, 

books, movies, exhibitions, conferences and demonstrations. Pazartesi has certain 

parts like the shame column, caricatures, “our relation”, man page, middle page, 

interviews, dabbler, women history, and current woman‟s news in the world and 

from Turkey.  Middle page can be identified as the consciousness raising process 

because five women shared their ideas and experiences according to selected topics 

such as fatness, virginity, divorced, motherhood, relations with partners…etc.  

Readers‟ writings were also published in Pazartesi.  Correspondingly, readers‟ 

meetings were organized. Writers of Pazartesi and readers came together and 

discussed the published articles. According to Koçali, the readers constituted the 

third ring of Pazartesi. The second ring was the feminists, and the first ring was the 

authors.153 Another part of Pazartesi is the ideas of great Turkish thinkers on women. 

In this part, the ways how women are humiliated are depicted. Also, a page of 

Pazartesi is devoted to the remembrance of famous women from Turkey and around 

the world. In the first issues of Pazartesi, there was a part called “what would you do, 

if you were”. Here the aim is to provide a connection between women on the basis of 

feminist consciousness. With the 63th issue, feminist encyclopedia was introduced to 

the readers. The reason for the Feminist Encyclopedia is explained as “we want a 

resource which will enlighten the truth in the favor of the oppressed sex”.154  It is a 

response to remove sexist discourse in social, economic and political life. 155 

 

Pazartesi was a tabloid. Since November 2003, it changed from a tabloid to a 

journal. Its language and headlines are provocative such as “Does State-Father 

punish or love”, “Housework does not end”, “Which penalty can quench our anger”, 

“Orgasm is not given but it is taken”. The cover page of Pazartesi includes wide 

range of woman portraits on the basis of current news and statements of women.  
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Although for a period (from the beginning of 2002 to the end of 2003) 

Pazartesi stopped being published, it survived 11 years (1995-2007) which can be 

called as the longest period of feminist journalism.156 Fraunanstiftung fund was 

turned over to Henrich Böll foundation in 1997, Pazartesi's fund was cut off and it 

led to the break in publication. Pazartesi explains that the reason was the publication 

of the pictures from the operations in prisons and the life of Ulrike Meinhof.157 

Afterwards, Pazartesi started to obtain financial support from Global Fund for 

Woman.          

  

In 2000, columnists Gülnur Savran, Nesrin Tura, Filiz Koçali, Filiz 

Kerestecioğlu and Fadime Gök, Nural Yasin and Şahika Yüksel from the publication 

committee left Pazartesi. They wrote the reasons of their departure under the title 

“Goodbye” in Pazartesi. Later, women who continued to work in Pazartesi answered 

this article by saying that the reasons were not political but personal.158 In 2006, they 

started internet based news. Yet, since 2007 they have not revised their webpage 

which still displays their last topic religion. They ended their internet based news 

with the same last case as that of the journal.  

 

In this chapter, I will firstly focus on the feminist approach of Pazartesi. The 

issues of body politics, motherhood, family and birth control will be examined under 

the feminist approach of Pazartesi. The following sections of this chapter can be 

framed under the identity politics of Pazartesi which has an impact over its stance on 

these subjects. In this context, the conflict between gender and political identity of 

Pazartesi, the approach of Pazartesi to Kurdish women and Islamic women will be 

discussed. Finally the stance of Pazartesi to the state and woman‟s organizations - 

portraits presented by Pazartesi will be evaluated.  

 

                                                                                                               
155

 Ayşe Düzkan, “Feminizm Nereye”,  Pazartesi 49, (April 1999): 23. 
156

 Ömer Çaha, Sivil Kadın, (Ankara: Savaş Press, 2010), 276. 
157

 “Merhaba”, Pazartesi 71  (February 2001). 
158

 “Yeniden Merhaba”,  Pazartesi 60, (March 2000 ): 29. 



40 

2.1. The Feminist Approach of Pazartesi 

 

Pazartesi is the product of feminist movement in Turkey, which goes back to 

the 1980s.  It is also a good example of the transformation of feminist movement into 

institutionalization and project feminism. In this part, firstly feminist movement of 

the 1980s in Turkey will be conveyed and then feminist approach of Pazartesi will be 

evaluated.   

 

 Feminist movement awakened from its sleep during the 1980s. The reasons 

for the emergence of feminist movement are the fact that military forbade rightist and 

leftist ideologies –which created a political scene more tolerant to woman‟s 

movement, Turgut Özal‟s liberal policies and the increasing level of urbanization and 

education.159 Feminist movement at this period   criticized other ideologies like 

Kemalism and socialism which attributed women an asexual identity in public space. 

Also Kemalist reforms which allow the appearance in public space could not bring 

freedom for women.  

 

The feminist discourse of the 1980s can be examined within the second wave 

feminism but it was the liberal feminists (egalitarian feminist)160 who were 

representative of the first wave feminism that continued their activities.  The main 

slogan of the 1980s “personal is political” suggests the main orientation of women 

was directed towards the discussion of reasons of women‟s oppression. 161 And it is 

put forth that women could not obtain their liberation to be a part of the public space.  

The new argument inquires into the reasons of woman‟s oppression with regard to 

personal life and body politics. Small feminist groups are  organized such as 

Thursday groups, women started to write  woman‟s page in Somut, a symposium 

called Women‟s Problem, was organized by Cooperative of Writers and Translators 

(Yazarlar ve Çevirmenler Kooperatifi-YAZKO) Feminist journals were published 

such as Feminist. Feminist writings were translated into Turkish. For example in 

1984 Women‟ Circle (Kadın Çevresi) translated feminist texts.  After the second 
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period of 1980s, women started to organize demonstrations.162 „Our Body is Ours - 

no More Sexual Trouble‟, „Purple Pin Campaign‟, „Petitions for CEDAW‟ and 

„Petition for celebration of Women‟ Day on 8 March‟, the struggle against the 

position of women in Civil Code and the Turkish Criminal Code were among the 

subjects of these demonstrations. In the 1980s, the main aim of women was to 

receive the attention of public and also prioritize women‟s problems derived from 

womanhood.163 Moreover, „Feminist Weekend‟ and then Women‟s Council were 

organized in Ankara.164 

 

 Feminists of the 1980s did not accept that Kemalist reforms were omnipotent 

and holy, which was the challenge to Kemalist women. They also challenged 

socialism. On the other hand, feminist women of the 1980s approached the 

„homogenous women‟s issue‟.165 Çaha expressed that in these years feminist 

movement revolved around egalitarian, socialist and radical feminists.166    

 

While in the 1980s women started to make demonstrations (1987-1989)167 on 

the streets to end serving Kemalist reforms and to focus on woman‟s issue, 1990s 

was the period of institutionalization of feminist movement. Also different feminist 

groups such as Kurdish and Islamic women emerged and continued to resist the 

official ideology. However, these groups were codified as “separatists” and “political 

reactionaries”, which led to serious discussion between women. 168 Therefore, we can 

say that 1990s was a period of third wave feminism which presented different kind of 

woman portraits.   

 

In some respect, Pazartesi can be examined under the third wave for two 

reasons. Firstly, it welcomed Islamic, Kurdish, Armenian and Greek women and 

                                                                                                               
161

 Nilüfer Timisi &Meltem Ağduk Gevrek,  “1980‟ler Türkiyesi‟nde Feminist Hareket: Ankara 

Çevresi”, in 90’larda Türkiye’de Feminizm, eds. Aksu Bora & Asena Günal, (İstanbul: İletişim 

,2009), 14.  
162

 Çaha, Türkiye'de Kadın Hareketi ve Feminen Siv il Toplumun Gelişimi?", 8. 
163

Çaha, (2010), 250. 
164

Political identity  was more important in Femin ist Council  when compared to Femin ist Weekend.  
165

 Çubukçu, 12. 
166

 Ömer Çaha & et‟al, “The Same Actors With Different Voices: Femin ism With Diverse Interests  in 

Turkey”, in Women and politics: Class differences in feminism , (Zagrep: Zenzka Infoteka, 2008).  
167

 The Solidarity Against Beating Campaign in 1987 and 1989 Purple Pin Campaign.  
168

 Aksu Bora- Asena Günal, “Preface”,  in 90’larda Türkiye’de Feminizm, eds. Aksu Bora- Asena 

Günal, (İstanbul: İletişim, 2004), 8.  



42 

resisted state policy to women and state led woman organizations like Multiple 

Purpose of Community Center (Çok Amaçlı Toplumsal Duyarlılık Merkezi ÇATOM), 

The Unity of Turkish Women (Türk Kadınlar Birliği-TKB), The Association in 

Support of Contemporary Living (Çağdaş Yaşamı Destekleme Derneği- ÇYDD). For 

example, about 8 March of 1999 Pazartesi stated that the state prohibited all 

opposition groups (such as feminists, opposition parties and working women) in the 

name of precaution against terrorism. On the other hand  ÇYDD, constituted of 

Kemalist women, the Directorate General  on Status of Women (Kadının Statüsü ve 

Sorunları Genel Müdürlüğü- KSSGM) from the state‟s institution, men of National 

Action Party (Milliyetçi Hareket Partisi-MHP) from the nationalist side, Turkish 

mother‟s association were allowed to celebrate 8 March accompanied by 10th year 

anthems and Turkish flags.169 Here Pazartesi criticized this event as women were 

depicted as mothers, conveyers of the values of the Republic and modernization by 

the state.   

 

They refused the role assigned to them and stood together with women who 

are positioned at the boundaries of otherness. Secondly, Pazartesi put forward the 

necessity of local feminism which refers to the creation of women‟s own local 

policies that includes differences but does not refuse the resources of feminists from 

the West.170 This approach can be examined in terms of the motto “think globally, 

act locally”. This motto signifies being open to the information coming from the 

world, while at the same regional conditions are also taken into consideration.  Aynur 

İlyasoğlu mentioned that women in Turkey feel the effect of patriarchy differently 

from Western women, so it is vital that feminism places emphasis on locality, too.171  

Within third wave feminism, locality is stressed as it is considered to help adapt 

effective feminist strategies.  

 

A photo in Pazartesi shows two women, one is veiled and the other is 

unveiled, they participated in a woman demonstration, veiled woman carried a poster 

that said “end the separation between woman and girl”.172 This picture points out 
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how local feminism works. They draw various portraits of woman who have 

different identities without categorizing of them to a side. It means that they do not 

construct categories of otherness based on ethnicity or religious beliefs.  

 

With the same policy, they attacked nationalist symbols and discourses. For 

instance, they refused to sign a declaration against violence to women because it did 

not mention the ongoing war in Turkey.173 Here they recognize the condition of 

Kurdish women.  

 

Another example is related to a report, which is written by a women's 

organization in Ankara. In this report it is stated that there are women who left their 

villages because of terrorism.  Ayşe Düzkan asked why they did not use the words 

„Kurdish women‟ instead of „some women‟; so she used this title “I believe I am also 

not in the report which analyzes women in Turkey!”174 This case shows that voicing 

the conditions of Kurdish women in the name of local feminism is a difficult task.  

 

The third example is related to a poster from the Peking conference that 

includes the Turkish flag, which is attacked by Pazartesi.  As they expressed “we, as 

nongovernmental women's organizations, do not have any relation to this poster, we 

preferred to use woman symbol instead of the flag in order not to lead to 

fragmentation of woman‟s movement.”175 Pazartesi was sensitive to any symbol that 

represents the state as the supra- identity; it was engaged with a policy which put 

distance with the state. Also this kind of a symbol that represents the unity of the 

state can be perceived to ignore woman who have different ethnicities. Here 

womanhood is the prior identity for them.   

 

 Besides local policy, Pazartesi also focused on global policy so there has 

been a tendency to utilize Western feminist resources and movements. Also they 

published articles from the first wave and second wave feminism such as Seneca 

Falls, Mary Wollstonecraft, Suffragist,176 and Louise Michel in order to familiarize 
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the readers with these authors. The writers defended the approach of radical and 

socialist feminism and at the same time they also referred to Simon De Beauvoir who 

is a representative of existentialist feminism as her well-known slogan “one is not 

born a woman, but becomes one” indicates.177 On the other hand, Pazartesi was a 

space of debates between authors due to their different approaches to feminisms.  

One such discussion took place between Gülnur Savran and Ayşe Düzkan about one 

single system or separate system within the context of socialist feminism. In this 

discussion, they concentrated on public-private space.178 Gülnur Savran argued that 

capitalism and patriarchy constituted a single system, whereas Ayşe Düzkan 

considers them as separate systems. This discussion shows the existence of 

heterogeneity within feminist thought.  

 

Although Pazartesi might be considered within third wave feminism, this 

journal generally follows the direction of second wave feminism which brings 

women together under feminism by common oppression. In line with the policy of 

second wave, writers of Pazartesi focused on civil law which regulates private life. A 

large number of articles in Pazartesi were devoted to this issue. This is also an area of 

confrontation between state and Pazartesi.  

  

Another subject of discussion within the magazine was the statement of 

second wave feminism that “personal is political”. Stella Ovadia, a writer in 

Pazartesi strongly attacked Zuhal Atasoy179 who gave a pose with a kitchen apron 

and a pot, saying that she served to reinforce the given relation between women and 

housework.180 Meltem Ahıska had the same approach with Stella Ovadia and she 

reproached the support of Pazartesi to Zuhal Atasoy. 181 This brought about the debate 

around division of labor on the basis of gender and the subject of “personal is 

political” into question. According to Pazartesi, it is wrong to judge Atasoy by 

referring to her personality.182 Here, there was an objection to judging certain 

persons, and instead they choose to debate without reference to personalities. So an 
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authoritative method was found wrong to spread feminist consciousness. Pazartesi 

rejects any form of feminism which criticizes the individual lives of women based on 

rigid criteria.   

  

Christine Dephly, who is a materialist feminist, is an important personality 

within second wave feminism and she is frequently referred to in Pazartesi.183 

Pazartesi posed remarkable questions to Christine Deply in an interview: “what you 

think of a feminism based on differences, what kind of differences are there between 

western feminists and third word feminists, how do you think emancipation is 

possible?”184  Then “even the smallest common points we have are great enough to 

create a revolution” is entitled as the headline. The aim of this interview can be 

considered as an answer to the foregrounding of other identities within feminism. 

Different identities are not discriminated against but rather they are respected.  Post-

feminism, which drives forward other identities such as class and ethnicity, a 

fragmented woman‟s movement 185 which rejects first and second wave feminism is 

criticized by Pazartesi. We can infer from this that feminist identity is perceived as 

the more important position for Pazartesi.  

 

In conclusion, it is not possible to categorize Pazartesi into a certain wave of 

feminism. Because while local feminism is a part of third wave feminism, 

prioritizing common oppression is a feature of the second wave, which might result 

in the rejection of other identities  as  they are regarded as a cause of fragmentation 

within the feminist movement. Therefore, in some ways Pazartesi is a representative 

of third wave, in other ways it can be located in second wave feminism.  

 

In this part, the approach of Pazartesi to body politics, motherhood, family and birth 

control will be discussed. I will try to clarify the stance of Pazartesi on these issues in 

the context of its feminist approach.  
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2.1.1. The Body Politics in Pazartesi 

 

The slogan of “our body is ours” refers to the core point of Pazartesi. Beauty 

contests, the shape of the body, rape, and sexual abuse and honor killings are issues 

discussed under the subject of body politics in Pazartesi. It is indicated that woman‟s 

body is controlled outside of her will, and that female body is constructed as an 

essential target of oppression.186 At the same time, alienation to one‟s own body is 

questioned.    

  

Elite Model Look is one of the examples in this context, which woman from 

Pazartesi protests.  The reason, they explain, is that this kind of beauty contests are 

framed according to the desires of men, fashion and advertisement, hence they serve 

consumption industry.187 Correspondingly, women are oriented towards make up and 

esthetics concerns, which is perceived as the policy of capitalism and patriarchy.188 

In the same respect, Pazartesi indicated that outcomes of the beauty industry are 

concerns about body shape and fatness and illnesses such as anorexia.189  Pazartesi 

challenges the notion that women do not control their choices and identities but 

instead regard them as given, which results in obsessions over their body and their 

face. It even comes to the point when women consider themselves as devalued if they 

do not meet the beauty standards.  

 

Rape, sexual abuse- and honor killings are discussed in relation to sexuality.  

“Purple needle” campaign and campaign against 438 190 were mentioned in Pazartesi 

in order to engage the attention of the readers with regard to male domination over 

women‟s body.191 Pazartesi objected the notion that women deserve rape or sexual 

abuse if they go out at night, drink or smoke, and if they do not cover their body 
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properly.192 Here the criticism is that women are represented as lame ducks. Pazartesi 

also criticizes media due to the presentation of news about rape, sexual abuse- and 

prostitution. For example, the story of a woman who committed suicide because she 

was shown as a prostitute was narrated with the title “media as the instrument of 

murderers”.193 They struggled against the fact that the pressure of the society on the 

women is stronger than on men. This is the reason why third pages of newspapers are 

attacked by Pazartesi since in these pages all forms of violence to women are 

normalized and this triggers the reaction of society towards these women whose 

image is constructed as sexually loose.194   

 

In contrast to the third page of newspapers, Pazartesi under the headline 

“Which penalty will calm our anger?” published on the back page stories of women 

who were murdered. For instance, the story of a mother and her sister who were 

killed by the sons195 and the story of   Aynur Arslan who was killed by her uncle and 

brother by the decision of the family were written.196 What Pazartesi aimed to show 

with this page is that woman as representative of honor is subjected to violence and 

that the state allows the continuity of this violence with the legal system. In other 

words, women are valued if they live in conformity with the predetermined norms, 

within predetermined boundaries, otherwise they are considered outside of the 

control, which legitimates the penalty towards woman.197  

 

Virginity, which is regarded as a sign of honor, is one of the issues related to 

this subject discussed by Pazartesi under the subject of body politics.  They try to 

show how woman who lost their virginity are killed, commit suicide or forced to 

commit suicide due to their body.198  Pazartesi, in this context says that woman‟s 

body is victimized; they are penalized if they do not act within the boundaries of 

social rules. Likewise, they object the belief that virginity represents purity, while not 
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being a virgin connotes being spoiled.199 Pazartesi emphasizes the fact that women 

are identified, devalued or valued on the basis of virginity. Parallel to this point, it is 

described as; “to be judged on the basis of sexual relation, categorize according to 

sexy appearance, seen as a field to plow, entrusted to God or transferred from one 

hand to another hand with red snood.”200 Pazartesi rejects the situation in which 

women do not have the right over their body but social rules, religions, men- and 

society have. In the same respect, it is exposed that “while some women are 

humiliated and described as cheap women because of their sexual charm, some 

women are sanctified around motherhood”.201 According to Pazartesi, an image of 

women is constructed as good woman or a bad woman according to the values and 

norms of patriarchy, which leads to the fragmentation of woman‟s experience and 

her alienation from her own body. 

 

To conclude this section, we can infer that Pazartesi follows the radical-  

Marxist feminist discourse on the subject of beauty and body shape, while honor 

killings, sexual harassment and rape are evaluated as directly attacking woman‟s 

body in order to control them in case of nonconformity to patriarchal rule.  

 

2.1.2. Motherhood and Birth Control in Pazartesi 

           

Motherhood  is examined in the framework  of radical feminism and socialist 

feminism with the theories of Anrienna Richie, Shulamith Firestone, Christine 

Delpy.  An issue of Pazartesi was  dedicated  to this subject.  Some of the questions 

asked in this issue were:  

 

How do we manage to live the natural experience of motherhood in an 

extraordinary way in this society? …..How does it serve the basic institution of 

patriarchy, is motherhood an obstacle for women who resist patriarchal sovereignty, 

the sovereign glorifies motherhood how about us… Do we need to be heterosexual to 
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be a mother, do we have to be a mother, and Are our mothers bored when they put 

blankets on us?202  

 

These questions indicate that motherhood is considered as an institution to 

help the continuity of patriarchy and as an obstacle in front of women. The 

experience of mothers was published and some of the titles are as follows:  

 

“To be a mother” by Unzile, “Islamism and Motherhood” by Handan Koç, 

“my child! Your mother is a feminist” by feminist mother‟s group, “I breastfeed 

everywhere” by Ebru, “Motherhood in Retirement” by Gülnur Savran, “After Giving 

Birth Women Are Depressed, Tired, Bored, and Dejected” by Şahika Yüksel, 

“Helpless, Faithful, Devoted Mother” by Öykü Potuoğlu, “After Baby Return to 

Work: I lost my confidence” “To give a birth or not Towards age 40”, “ if women 

who already have a child, remarry, their burdens are doubled ” by women who write 

in the middle pages, “a victim of privilege: giving  birth” by Nuriye Ortaylı.  

 

The main argument of these articles is that childcare is undertaken only by 

women and motherhood is seen as an obstacle for women, which locks them to the 

boundaries of the house. Identification of womanhood with motherhood is objected. 

One example would be a discussion titled “Motherhood restricts freedom of women, 

what does it give to women and what does it hinder?”203  This article mentions that 

although women seems to be pleased to have a child, they expressed they are not free 

after motherhood due to the extensive labor of child care. Two solutions were 

presented by Pazartesi in order to prevent negative effects of motherhood over 

women in the framework of socialist and radical feminist discourse. The first is the 

socialization of childcare which is possible by twenty four hours open kindergartens 

and second solution is giving mothering role to fathers too. 

           

 Demonstrations and activities of Saturday mothers204 and peace mothers205  

were also subjects of Pazartesi.  It supports these groups and the acts of state against 
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Saturdays and peace mothers are criticized.206   However, Pazartesi also questions the 

groups themselves and asks why this demonstration is constructed within 

motherhood.207  Pazartesi also refers to another mother group called Friday 

mothers.208 According to Pazartesi, they are used by the militaristic system and their 

feelings, tears and sadness are exploited.209 The crucial point is that motherhood is 

framed as an instrument of politics, which Pazartesi tried to denounce.  

 

Moreover, Pazartesi defended women‟s freedom of decision over giving birth 

or birth control and rejected any imposition of birth policy by the state. 210 The birth 

control policy of ÇYDD for Kurdish women and ban over birth control pill in Japan 

while allowing Viagra, abortion ban in Latin America are heavily criticized.211 

Besides the methods of birth control by women, it introduced birth control‟s methods 

for men, too.212  What is pointed out here is that birth control methods are not just the 

responsibility of women but also men.  

 

In conclusion, Pazartesi considers motherhood as an institution which is 

created by patriarchy and which prevents the appearance of women in public space 

and refuses positioning motherhood to serve the interests of any ideology. Their 

approach to birth policy related to the issue of motherhood is the rejection of any 

attempts from outside over the reproduction ability of women.  So, it is the women's 

decision whether to use birth control or giving a birth in terms of control of one‟s 

own body.  
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2.1.3. The Family Politics in Pazartesi 

 

Pazartesi follows the discourse of radical and socialist feminism about the 

institution of family as in the case of motherhood. Family is presented as another 

institution constructed according to the needs of the system, which precludes the 

liberation of women. Even if the structure of the family is secular, that does not 

guarantee equality between men and women.  In fact, nuclear family is perceived as 

a new appearance of patriarchy.213 Marriage, either religious or official contributes to 

the    oppression of women, yet it is admitted that religious marriage provides less 

rights than official marriage.214 The differentiation between official and unofficial 

marriage or modern/nuclear and extended family is regarded as illusions as it is 

claimed that there are not many differences between them, both are created by the 

patriarchal system. So, for Pazartesi both served the oppression of women.  

 

Moreover domestic violence and marital rape are concerns of Pazartesi and 

they are regarded as mechanisms that control women. Pazartesi brought these 

subjects to the agenda to direct the attention to the public on these issues and to 

increase women‟s consciousness. Pazartesi criticized the seclusion of the family 

which prevents us from seeing the oppression of women. So the motto of personal 

is political opens the way for Pazartesi to focus on the family in the framework of 

public space. According to Pazartesi, women are imprisoned in the family. They 

feel powerless and cannot resist men. Psychologically they are pushed to 

loneliness.  In addition to these, domestic labor of women is devalued within the 

family. Parallel to this, Pazartesi pointed out that women seek or work the kind of job 

that would allow them to have time to take care of their husband, children and the 

house. Here the emphasis of Pazartesi is that women give up their career and work in 

areas that cannot open possibilities to develop a future career. As it is mentioned 

above, Pazartesi indicates how family oppressed the body, labor and psychology of 

women. 
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Pazartesi also presented the divorce campaign from the recent history of 

feminism in Turkey215 the aim of which was resistance against state‟s policy towards 

strengthening the institution of family. Inspired by this demonstration, Pazartesi 

organized a competition for the best divorce story. It is stated that “sometimes 

divorce is Heroism, sometimes it is to be free, to be alone, and to be poor but as time 

progresses you try to stand on your feet”.216 The aim of this competition for the best 

divorce story is to show how women struggle in the family that is the success story 

of a struggle in order to reach freedom. In the same respect, one of the articles in the 

middle pages is devoted to “women who start to life again”. 217 Hence, all the 

examples above indicate that divorce is seen as a way of liberation of woman from 

the institution of family. 

 

As a result, family is regarded as a political area by Pazartesi.  And 

differentiation between nuclear and extended family or religious or official marriage 

is not made by Pazartesi because all are seen as illusions created by patriarchy and 

capitalism.  Pazartesi argues that family is not a space of protection from the violence 

of the state as the liberal feminists suggested, instead it is seen as an area of the 

sovereignty of men and as an institution that reinforces the oppression of women. In 

line with this, divorce is seen as a milestone on the road to the emancipation of 

women to challenge the system.  With the slogan “personal is political”, Pazartesi 

focused on and deconstructed the institution of family and perceived it as a construct 

of capitalism and patriarchy. In this respect family and marriage are framed the 

reason of women‟s oppression.  

 

2.2. The Conflict Between Gender and Political Identity of Pazartesi 

  

Women working in Pazartesi mostly came from Marxist- socialist 

background although they labeled themselves as a heterogeneous group. They 

identified themselves as opposition in terms of relations with the state. 218 Before 

Pazartesi, some of them wrote in Somut, Feminist, and Feminist Kaktüs which were 
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Marxist- socialist feminist journals. The reason why some feminists moved away 

from the socialist movement to embrace feminism is explained by Pazartesi on the 

grounds that they came to recognize that socialist movement was gender blind.219 To 

exemplify the condition mentioned above, Pazartesi presented stories of women who 

participated actively in revolutions and who were disregarded after the success of the 

movement.  One example is the revolution of 8 October. Women who took an active 

part in the struggle for the revolution were excluded from the public life afterwards. 

220 Another example is from the French revolution, during which women fought 

together with men for an egalitarian and libertarian society. Yet, Olympe De Gouge 

221who was one of the defenders of the revolution was sent to the guillotine as a 

writer of women's rights.222  We can deduce from the examples above that Pazartesi 

proposes that  women can obtain their emancipation by creating their own revolution 

without being a part of any ideological movement that use women in order to reach 

success. Contradictory to this proposition, women from Pazartesi participate in the 

demonstrations of 1 May. Yet, as their Marxist-socialist and feminist approach 

necessitates, they also produce their own feminist vocabulary “women are here, we 

do not want a head of the family”, “No unwaged or waged slavery”, “there is a strike 

in this house”.223 In these meetings, domestic labor is considered to establish a 

common ground between the women and the worker.    

 

Asides from these discussions, women writing in the journal Pazartesi were 

also politically active.  Women from the core group of Pazartesi such as Ayşe 

Düzkan, Gülnur Acar Savran, Filiz Koçali, and Nesrin Tura were active in Freedom 

and Solidarity Party (Özgürlük ve Dayanışma Partisi-ÖDP). Koçali stated that ÖDP  

and Pazartesi have an organic relation.224 Yet, on the level of practice, Koçali 

admitted that ÖDP fragmented all their energy and they could not completely focus 

on Pazartesi.225  In the later issues of Pazartesi, there were disputes with ÖDP.  For 
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example, under the title of “then, on which side of the road women stand” by Necla 

Akçagöçe presents the opinions of women in ÖDP. It is stated that patriarchal 

mentality of ÖDP continued and feminists were used by ÖDP for popular politics 

and power.226  Özgül Saki clarified the reasons behind the separation between 

feminists and ÖDP. Two meetings were milestones for this separation. First meeting 

was the “Woman Marching in 2000”, in which women from ÖDP were against 

speaking Kurdish at the platform. The second meeting was against veiled women in 

Ankara, in which ÖDP signed the declaration of the demonstration. 227  With the 

notion of sisterhood and solidarity, Pazartesi criticized the stance taken by ÖDP in 

these two meetings as the implication of their stance meant that other identities based 

on ethnicity and religion were ignored.  Fatma Özmen attacked Ufuk Uras, one of the 

main figures of ÖDP, for his statement; “separation of feminists and environmental 

movements from ÖDP does not prevent the rise of ÖDP”.228 She responded to that 

statement by saying that “there will be feminists as long as there are women; but this 

is not valid for ÖDP”.229  We can infer from this debate that feminists are considered 

to be the more powerful elements within ÖDP. The threat was that if feminists cuts 

ties with ÖDP, it would lose its strength as a party. 

 

 Ayşe Düzkan wrote in Pazartesi about a sexual harassment case that took 

place in Diyarbakir which included the provincial head of ÖDP under the title “Is 

Şükrü Abay who is the provincial head of ÖDP in molester?”230 By court decision, 

Şükrü Abay has his refutation published and he rejected the claim of Düzkan. In his 

refutation, he narrated his work in the socialist movement and mentioned about his 

contributions to the movement as his defense. 231 Ayşe Düzkan responded that she 

wrote this news not with her identity as a member of ÖDP but rather with her 

feminist identity and she also remarked that authorities of ÖDP avoided any 

explanation for this case.232  Pazartesi wrote about another sexual harassment case 

titled “here is another motivation from the socialists”233 related to the theater director 
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Mehmet Esatoğlu‟s sexual abuse of actresses. In this article, a subtitle captioned “he 

resisted 12 September but not his desire”.234 Cengiz Gündoğdu told the story of 

Mehmet Esatoğlu as a good comrade resisting 12 September. But however, Beyhan 

Demir maintained that “we are not arguing about his resistance to fascism. Men who 

resist fascism can abuse women, for example many socialist men beat their wives”. 

Both examples which are introduced by Ayşe Düzkan and Beyhan Demir show that 

the part men play in the socialist movement or any other movement are not the 

crucial point when it comes to the threats to a woman‟s life and identity. On the other 

hand, socialists accused feminists from Turkey for using resources from the west.  

Ayşe Düzkan responded by saying “Marxism did not come from the Konya Plain as 

well”.235 This response admits the western roots of feminism, which it shares with 

Marxism. What this discussion brings into light is the double standard applied to 

feminist movements.  Düzkan continued her response as; “We learned feminism 

from our sisters. But it does not mean that we do not criticize the dynamics of 

westernization and modernization.”236   

 

It is clear that Pazartesi puts a distance from leftist, women, trade union, and 

parties when womanhood is the main discussion. Especially 8 Marches are 

noteworthy events for demonstrating and positioning the political identity of 

Pazartesi. For instance, they claimed that 8 March in 2001 was a kind of combination 

of Newroz, the 1st of May and the 14th February.237  Pazartesi, indignantly, depicted 

that 8 March was used as meeting place and as an area to voice the demands of leftist 

and Kurds on the grounds of politics of ethnicity. Yet, what 8 March 2001 missed 

was the women. The second example related to this issue is about a women meeting 

in Ankara on 8th October, organized by women mostly from socialist parties and 

groups. This meeting was criticized by Pazartesi since it was turned into a conflict 

and arena of discussion between socialist women.238 These indicate that although 

Pazartesi stands close to socialist and Marxist grounds, it does not avoid criticizing 

leftist movements when the subject is feminism.  
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28 February239 can be considered as a clash between the Islamists and the 

military. Pazartesi recognized both parties as acting within the borders of patriarchy. 

240 It is emphasized that both Islamists and Kemalists define women according to a 

certain type of dress code and conduct in line with their beliefs. 241 This is regarded as 

an intervention to woman‟s body. From the perspective of Pazartesi, women should 

not be an instrument for any ideology; they need to follow their own policy. Ayşe 

Düzkan, in a similar way, asserted that the emancipation of women is not possible 

through an ideological struggle as exemplified by history. Kemalists thought that all 

rights were already granted to women, while socialists believed that women would 

obtain their freedom within the socialist movement. Thereby, the suggestion is that 

feminism has to create its own vehicles and its own organizations. 242   

 

 Pazartesi's outlook can be defined as leftist, which influences its approach 

towards political, social, and economic life.  In line with this political background, it 

adapted feminist theories that adhere to the Marxist- socialist view. But they refuse 

any type asexual identity which is identical with the socialist movement as 

womanhood is the main core element of Pazartesi. 

 

2.3. The Approach of Pazartesi to Kurdish Women and Islamic Women 

 

The 1990s is a period that saw the emergence of Kurdish women and Islamic 

women. Kurdish women struggled to survive with their ethnic identity while Islamic 

women sought to exist in public space with respect to their religious identity. These 

identities that are confined to otherness by the Republic of Turkey, 243 transformed to 

be political agents in public space. In line with official ideology, Kemalist women 

ignore these identities and instead they prefer to see women in the context of 
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Kemalist reforms. On the other hand, the reawakening of feminist movement in the 

1980s and the appearance of Kurdish and Islamic women in the 1990s challenge the 

official ideology. The position of Pazartesi, which was a product of the 1990s‟ 

feminism and an example of the feminist history of Turkey, is significant in terms of 

the various identities of women in Turkey under third wave feminism and in terms of 

its stance to official ideology. In this section the approach of Pazartesi to Kurdish and 

Islamic women will be illustrated on the basis of news which was presented by 

Pazartesi.  

 

2.3.1. The Approach of Pazartesi to Kurdish Women 

 

Pazartesi often brought the Kurdish question and the problems of Kurdish 

women into their agenda. It even published one page in Kurdish since 2003. This 

indicates that they advocated the use of mother tongue, Kurdish.   In this section, the 

way Kurdish women are presented in Pazartesi is going to be analyzed through the 

topics of ÇATOMs, the suicide of women in Batman, visits to Diyarbakır, Tomris 

Özden and the book  Mehmedim. 

 

Their approach to the Kurdish question can be specified in the framework of 

ongoing war. For example, they declared that Turkish army should withdraw from 

Northern Iraq and they refused to solve this problem by violence. 244 Pazartesi also 

published the story of Tomris Özden, whose husband is a martyred who suggests that 

the solution should not be revenge but rather peaceful methods. A picture showed 

Özden and a sister of a guerrilla together. 245 Pazartesi pointed out that Özden was 

attacked by the conformist media due to her action which is regarded unusual by the 

system but as opposed to this she was endorsed by Pazartesi. Also the same support 

is provided to Nadire Mater, the author of Mehmedim, who narrated the experiences 

of ex-soldiers, and whose book was banned by court. 246 Mater brought the story of 

the soldier and the effect of militarism to the agenda.  Both women are selected to in 

order to indicate how both Kurdish and Turkish side is affected by ongoing 

militarism.  And if someone Turkish destructs the status quo, s/he is announced as 
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the other and the enemy. Ayşe Düzkan claims that women like Tomris Özden and 

Semra Somersan who look at the ongoing war from the aspect of Kurdish women, 

are excluded by the official ideology.247  

 

 Pazartesi's view of ÇATOMs and ÇYDD can be categorized by how Pazartesi 

considers their activities in the regions where mostly Kurdish people live. ÇATOMs 

are considered as institutions that attempt to assimilate Kurdish women because of 

their connections to the state and their offices in numerous numbers located in 

Kurdish regions.  ÇATOM‟s courses to teach Turkish are another disputable issue 

within Pazartesi in the framework of mother tongue.248   

 

Besides ÇATOMs, the policy of The Association for Support of 

Contemporary Living (Çağdaş Yaşamı Destekleme Derneği-ÇYDD) is widely 

criticized   in an article titled “please do not give a birth”.  Evrim Alataş and Nevin 

Cerav exposed that Kurdish girls can receive a loan from  ÇYDD on the condition 

that, their mother signs a paper to use birth control. 249 Cerav and Alataş asked   why 

ÇYDD uses this condition only in the East and they connected the policy of ÇYDD 

with the report of national Security Council, which included the control of Kurdish 

population.250 Although both organizations were founded skeptical by Pazartesi about 

their connections to assimilation policies, they could not arrive at a common 

conclusion for ÇATOMs which is also the main battle area between Roza and 

Pazartesi in the case of mother tongue.    

 

Pazartesi also focused on the suicides of women in Batman and presented 

both the approach of the state and Kurdish side to the issue.  State branches grounded 

the reasons on the basis of family pressure, social chaos because of Kurdistan 

Worker Party (PKK), Hezbollah, while Kurdish organizations referred to the fact that 

Kurdish women are subjected to oppression due to their ethnic identity and woman‟s 

identity. Pazartesi asked why   when women committed suicide in Batman, it was 

called family pressure, while women were subjected to violence in every region of 
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Turkey.251 They claim that the reason behind that inference is the racist policy of the 

state. So family pressure as a reason of suicide is not found realistic in one way.  

However, According to Yaprak Zihnioğlu, although women in Batman are more 

active in respect to politics, if the topic comes to suicide they speak about the 

political pressure or the structure of feudalism. 252 She claimed that women in Batman 

avoided inquiring into the position of men and instead they refer to the impact of 

feudalism which prevents the visualization of feminism.  Here women According to 

Zihnioğlu are oppressed both by their fathers and by the state and there are 

consequences when Kurdish women just blamed state or feudalism. 253 Her analysis is 

that Kurdish women are closer to a part of political movement, but not feminism. She 

hopes for Kurdish woman to find the true way which goes in the direction of 

feminism.  

 

Another significant event is the visit of a group of women consisting of 

Duygu Asena, Yaşar Seyman, Ayşe Düzkan, Perihan Mağden and Pınar Selek to 

Diyarbakır and their observations of Kurdish women. A photo of Perihan Mağden 

with Remziye Dinç, who was raped by the village guard, was published in Pazartesi.  

This can be interpreted as the solidarity of Kurdish and Turkish feminists against the 

state policy. The titles of the articles about the visit to Diyarbakır are: “Wait for us 

Diyarbakır” by Ayşe Düzkan, “We were in Diyarbakır” by Yaşar Seyman, “The 

Name of Woman: Mother by Duygu Asena”. During the visit, they were shocked 

when Kurdish women asked “where have you been so far”. It shows that they were 

not expecting such a large number of active politicized Kurdish women who were 

waiting them.  For Pınar Selek, this visit was extraordinary due to the “disruptions of 

the map”.254 Here the significance of going to the region and learning the requests of 

Kurdish women is underlined.   

 

Their   common observation was that Kurdish women live in  bad conditions 

due to war, their first priority is peace  and  they do not speak Turkish though not for 

ideological reasons, they are more active in  political issues,   on the other hand they 
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have  more children, they are uneducated and unhealthy. 255 Although women from 

Pazartesi saw themselves as giving voice to Kurdish women and tried to share 

Kurdish women‟s ideas, they could not escape from analyzing the conditions of 

Kurdish women with a perspective from above. Women who wrote about their 

experiences in Diyarbakir in Pazartesi identified themselves as Western, while 

Kurdish women were implied to be Eastern. 

  

On the other hand, Necla Akçagöçe, who wrote both in Roza and Pazartesi, 

strongly criticized the orientalist attitude of the women's group who visited 

Diyarbakır. She says that they tried to teach Kurdish women about patriarchy as they 

were considered to be devoid of feminist consciousness, while the image of Turkish 

feminists was drawn as white, modern, and clever. And they are regarded as 

missionaries who carry the voice of tongue less Kurdish women to west by 

Akçagöçe, who claims that womanhood can be in a secondary position under the 

condition of cultural and national oppression. 256 She reached the conclusion that 

clothes and language are not the main differences between Kurds and Turks but 

racism is which has a material and political base. Thereby, she does not believe that 

the proper method to defend feminism is the Kemalist way of civil code. Therefore, 

Akçagöçe challenged the subject-object /learner-teacher method of feminism without 

understanding the conditions of Kurdish women.  For her, every woman should reach 

feminism on the basis of their experience, not following one way of feminism. She is 

closer to post feminism in this respect, which refer to feminists and not a single 

category of being a feminist.   

 

In conclusion, Pazartesi is more sensitive to Kurdish issues; they put a 

distance to state policies which is derived from their socialist background. And 

Pazartesi does not ignore the ethnic identity of Kurdish women.  On the other hand, 

there is not a shared approach on the subjects of the ÇATOMs, woman‟s suicide in 

Batman and Diyarbakır‟s visit. So this shows heterogeneity among women of 

Pazartesi if Kurdish women are in question.  
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2.3.2. The Approach of Pazartesi to Islamic Women 

 

The approach of Pazartesi to Islamic women is shaped by its stance to the 

ideology of political Islam and Kemalisim. This part will also shed light upon the 

standpoint of Pazartesi to Kemalism and political Islam. Here I do no t pose the issue 

of 28 February257 since I leaned on it above within the political identity of Pazartesi.  

Firstly, Pazartesi observed the Islamic party under the political Islam. For example 

Pazartesi showed how Welfare Party (Refah Partisi- RP) influences the position of 

women due to its rising vote at local and general elections. 258 They reached the 

conclusion that other parties could not bring any positive impact over women, but 

WP has a more rigid policy towards women.259 So, here political Islam is considered 

to be more threatening in the case of status of women.  On the other hand, they raise 

the question whether the large number of women   who worked for the election could 

change the perspective of Welfare Party to women or not. The interview with Sibel 

Eraslan, titled   “I am a faithful feminist”, stated that she and her group were 

dismissed after the success of the election.260  The interview articulated that she had 

political experience and she faced many difficulties due to female identity in her 

political life.  Oppression of women due to their gender within the political arena is 

shown. Indistinguishably, Nesrin Tura indicated that women from different classes, 

nationalities, ethnic groups, political- ideological movements have a common point 

which is their womanhood. Their other identities also reveal different feminist 

aspects. Tura expressed   how they formed the questions for the interview of Eraslan 

“we avoid discussing Islam….. Sexuality, family, in short, subjects which are related 

to private life……”.261 This shows that they respect her sensitivities on the issue and 

avoided to judge her thoughts but rather tried to understand her as woman.  After the 

interview with Sibel Eraslan, Kemalist feminists262 attacked Pazartesi, because they 

argued that Pazartesi cooperated with theocracy and they regarded Ayşe Doğu, 
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whose opinions on Welfare Party were published in Pazartesi, as „a militant of 

Sharia. Then, the response of Ayşe Doğu to Kemalist feminist women was published 

in Pazartesi. She blamed them to “take official ideology and seem to struggle, for 

freedom but in reality   they served the system voluntarily” and she underlined 

“headscarf is a conscious choice…. It should be respected… we should create an 

environment in which women can act freely”.263  

 

Doğu attacked Kemalist women on the basis of identity in her articles in 

Pazartesi, and she tried to show that veiled women also have woman‟s consciousness 

and mind so they reject the notion of modernization which positions them as others. 

Pazartesi   provided a space for women like Ayşe Doğu and Sibel Erarslan who 

defend Islam but at the same time criticize Welfare Party, because it helps to know 

the tension between political Islam and Islamic women on the subject of 

emancipation of women.264 Pazartesi responded to these criticisms with an analysis 

of modernization.  It is admitted that modern society has provided some vehicles for 

the emancipation of women, but using them against Sharia in the line of woman 

struggle results in going back to a position prior to feminist consciousness.265 They 

refuse Kemalist type of feminism which is grounded on exclusion of diffe rent 

identities. For Pazartesi, Feminism is based on the criticism of modernization which 

implies sexism, because Kemalist proclaimed that educated and employed women 

who are in the public space obtain their freedom and this kind of thought prevents 

analyzing private life.266 But on the other hand they do not welcome Islam, either. 

The stance of Pazartesi on this subject is to “to reject a position between Kemalists 

and followers of Sharia”. While political Islam uses women in order to spread Islam, 

thereby allowing the appearance of women in public space to some extent, Kemalism 

also uses women to serve its ideology.267 So, acting on the basis of common 

oppression is more valuable for Pazartesi, it insists on women solidarity. They 

strongly reject to undervalue women due to their differences; hence they are against 
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the belief that “in the name of feminism some women are supposed to have an 

identity while the identities of other women are ignored. Pazartesi emphasizes If they 

do not want Sharia, they should express how it oppresses women but not in the same 

way with the Kemalists.268 A policy to bring all women together under the umbrella 

of the movement for emancipation of woman is drawn. For example, in this aspect, 

ban over headscarf at universities was discussed in Pazartesi and they   objected the 

ban at universities.   

 

According to Ayşe Düzkan, veiled women are subjected to double oppression 

because of their clothes and female identity.269 It is criticized that Islamic women 

could not go to universities whereas Islamic men could, so the ban of headscarf leads 

to the return of women to the house.270 Writers of Pazartesi claimed that they are 

against all policies which exclude women from the public space, and that women 

should come together and resist this policy.271 Also, under the cover page titled “No 

to the ban over headscarf”, Pazartesi puts forward views of women from different 

ideologies. In this case, orientation of Pazartesi is pro movement of veiled women, 

because while they challenge   political Islam which sends confines women to the 

house, they refuse the discourse of seculars which prevents the appearance of veiled 

women in public institutions.272 Wearing a headscarf is regarded as a right in the 

framework of freedom of decision over one‟s own body, so ban over the headscarf, 

which is regarded as a political symbol, was not acceptable for Pazartesi.273 On the 

other hand, they opposed the beliefs that women are responsible for the desire of 

men, so they have to cover; or women and men are different due to creation; or the 

belief that there should be a division of labor on the basis of sex.274 Although 

Pazartesi is opposed to political Islam, they defend veiled women in terms of body 

politics. For Nesrin Tura, Felicity Party used headscarf for its own political interests, 

as women who worked for the local elections were sent to their home when they won 

the local election.275 Correspondingly, Pazartesi pointed out that Islamic press which 
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is against the ban over headscarf at universities, do not employ veiled women or give 

them lower positions.276 Here it is indicated that veiled woman is used by political 

Islam but also they are excluded even within Islamic working place which defends 

the headscarf right of women.    

Moreover, besides the demonstrations for headscarf, Pazartesi started to 

observe new Islamic women, who questions the position of Islamic men and 

highlight women's rights in Islam in the framework of feminism. Hidayet Şefkatli 

Tuksal, founder of Capital Platform, is considered to be closer to the feminist line 

because of her critical aspect to motherhood- womanhood.  Pazartesi maintained that 

this new movement represented by people like Mualla Gülnaz, Elif Toros, Sibel 

Eraslan, Cihan Aktaş and Hidayet Tuksal might come up with a challenge to the 

sovereignty of Islamist men.277 Gonca Kuriş was regarded as a new kind of Islamic 

woman, who resisted patriarchal structure of Islam on the basis of feminism. 

According to Pazartesi, she was killed because she did not conform to the current 

system.   

 

Pazartesi also introduced Women Rights Association against Discrimination 

 (Ak-der). The starting point of this foundation is headscarf ban at the university. It 

presents itself as “an association which is open to both men and uncovered 

women!”278 Here they intended to demonstrate transformation of Islamic woman on 

the basis of institutionalization process.  

 

As a result, Pazartesi looked to the movement of Islamic women in reference 

to socialist and feminist identities. The ban over headscarf is strongly attacked by 

Pazartesi, so wearing a headscarf is considered as a right of women over their own 

body. Also they did not hesitate to publish the opinions of Islamic women which led 

to the discussion between Pazartesi and Kemalists. The standpoint of Pazartesi is that 

women who are oppressed due to their sex should be defended regardless of their 

ideology or identity. Hence, sisterhood and common oppression are keywords to 

welcome Islamic women, too. 
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2.4. The Stance of Pazartesi to the State 

 

Pazartesi located itself in opposition to the state and this stance is based on 

the struggle to preserve the independency of feminist movements and also in their 

socialist background. At the same time, this is an opposition to Kemalism as well. 

Therefore, implications and applications of state policies were a part of the agenda of 

Pazartesi. In this respect,   civil law, penalty law, the court's decision on cases of rape 

and sexual harassment in detention, and prison, oppression to prisoners and hunger 

striking are the main subjects to challenge state policy.  

 

Pazartesi engaged with the necessity to reform the current civil code that 

regulates private life on the grounds that it strengthens the continuity of the 

patriarchal sovereignty in private space. The controversial debate mostly 

concentrated on husband as the head of the family, certificate of residence is in the 

name of the husband, using the husband's surname, separation of property, and work 

by permission of the husband.  

 

Separation of property is criticized with regard to domestic labor of women, 

which include cleaning the house, taking care of the children, cooking, and shopping. 

It is pointed out these services can be bought  in the market,  but when   these 

responsibilities are  undertaken by women,  women is nor paid,  so this service  

creates surplus value to men for augmentation of his possession.  Pazartesi assumes 

the same discourse with Marxist- Socialist feminist on the subject of domestic labor.  

This leads to trivialization of the unwaged domestic labor of women. It is stated that 

during marriage while men gain property, women are becoming poor, which shows 

its impact after   divorce as women are victimized due to lack of possession although 

they have worked for years at the house.279 To prevent the disadvantaged status of 

woman in case of divorce, Pazartesi defends the unity of property, which is seen as a 

natural right of women.  
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On the other hand, Pazartesi claimed  that National People Party, Felicity 

Party and  defenders of secularism come together to protect male dominance over 

women  when civil code was in the process of  reformulation. 280 What is emphasized 

here is that conservatives, nationalists and secularists have similar policies to 

ignorance the demands of women. So, on the subject of feminism, Pazartesi regards 

them to be in the same category. After the reformulation of the civil code, Pazartesi 

pointed out that it was a success of the woman movement. Interestingly, the impact 

of the accession to the European Union was not mentioned in Pazartesi.  

 

In addition to the civil code, “The Protection of Family Law” is one of the 

issues to resist state policy. Although the essence of law includes the protection of 

the women‟s bodies against violence, Pazartesi asks why it is framed under the 

category of family. Here, it is shown that state prefers to support family which is 

regarded as one of the causes of oppression of women, instead of the woman.   

 

Another challenge in regard to a legal order is the penalty law which does not 

provide protection in cases of violence against women and which penalizes adultery. 

Pazartesi pointed out that women face rape and sexual harassment in their families, 

at their work, in prison, under detention but criminals are not penalized by the state. 

Pazartesi denounces the acts of state especially for the cases of rape and sexual abuse 

in detention.  The court processes of Şükran Aydın, Remziye Dinç, Fatma Ülkü and 

Asiye who claimed to being raped by state officials were often published in 

Pazartesi. Writers accused the state for obstruction of evidence  of rape as forensic 

medicine departments give reports only about whether sperm is around vagina or not. 

The writers tried to put pressure on state and create public opinion in order to make 

the necessary arrangements in favor of women.  

 

Another criticism of Pazartesi is to the Directorate General on Status of 

Women (Kadının Statüsü ve Sorunları Genel Müdürlüğü- KSSGM) and Turkish State 

Minister for Women and Family Affairs (Kadından ve Aileden Sorumlu Devlet 

Bakanlığı) for their inability to produce effective policies for women. In the West, 

the Ministry of Women is autonomous or semi autonomous but in Turkey it is bound 
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to the prime ministry.281 It is indicated that these institutions are bounded to other 

state institutions that make them more decorative than effective policy makers. 

Similarly, Pazartesi expressed that:  

 

In the past, it was said that Turkish women were emancipated by Atatürk. 
Today, at least nobody says we as woman are emancipated. That means quiet 

a progress is made. It is now said that “if women need to be emancipated, we 
do it.282 

 

The indication of Pazartesi is that women have now consciousness outside of 

official ideology and they do not believe that Kemalism brought freedom for women. 

The independent woman‟s movement can obtain emancipation but not through the 

state's movement. Pazartesi depicts how the state interferes with the woman's 

movement that defines itself independent from the official ideology. For example 

under the title of “8 March 1999 nationalist women,”283 Nesrin Tura argued that 

„mothers of the Republic‟ were rewarded while women who reject this role were not 

allowed to participate in the celebration of 8 March in 1999.  

 

Moreover Pazartesi criticized the state‟s operations in prisons where prisoners 

demonstrated against transformation to f type prison. Against this action of the state, 

Pazartesi wrote „they saved people but by killing‟ and added a photo which shows a 

burned woman after the operation.284 Here Pazartesi defined itself in opposition to 

the state due to its feminist and socialist identity.   

 

Therefore, on the one hand Pazartesi struggled with the state in respect of 

legal arrangements and the court's decisions, but also against the policies of the state 

for prisoners who demonstrated against f-type prisons. On the other hand, they are 

skeptical about the woman branches of the state which are not independent but rather 

located within the structure of prime ministry.  

 

In the next part, women's organizations and portraits will be discussed as a 

subsection of the approach of Pazartesi to the state. The reason I categorize this topic 
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under the approach of Pazartesi to the state is that Pazartesi tended to present 

women's organizations and figures outside of official ideology and the patriarchal 

perspective. And they are concrete examples of independency from state and its 

ideology.   

           

2.4.1. Woman’s organizations and Portraits285 of Women in Pazartesi  

 

Pazartesi introduced women figures and women's organizations both from 

Turkey and Ottoman Empire. The purpose of the presentation of women's 

organizations and portraits is to construct women's history in the framework of 

feminist consciousness. That is, it aims to show women's history outside the official 

ideology.  

 

For example, Halide Edip, Nezihe Muhiddin and Sabiha Sertel are presented 

as leading personalities who challenge the status quo and being forgotten by the 

system. It is stated that Nezihe Muhiddin worked for the right to vote and was the 

founder of the first woman party and then The Unity Turkish Women.286 Halide 

Edip, who defended liberal feminism, is labeled as a contrary figure to Kemalism,287 

while Sabiha Sertel is considered socialist women who disobey the Kemalist regime. 

288 It is pointed out that what these three women have in common is that they were all 

penalized by Kemalist power because they disobeyed the rules of Kemalism and 

went outside Kemalist boundaries. Another important woman figure is Behice Boran, 

who was the head of a socialist party. Pazartesi depicted Boran not through her 

socialist identity but rather through her identity as women, a spouse and a bride.289 

Pazartesi tried to publicize her not by her socialist identity but rather with her female 

identity. Mina Urgan is another personality presented by Pazartesi who prioritized 

Kemalist identity. Pazartesi conducted an interview with Urgan to comprehend the 

place feminist consciousness had in her life.290 Mina Urgan expressed during this 
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interview that Kemalist reforms had already provided women with the liberty they 

were seeking. Pazartesi concludes from this interview that Kemalism and feminism 

have a painful relationship with each other. Pazartesi examined that Mina Urgan as a 

Kemalist and Behice Boran as a socialist identified themselves as equal with man 

due to Kemalist reforms, which is considered the main feature of this generation 

regardless of their ideology. Also Pazartesi introduced women who were leaders in 

their respective areas, such as the first colonel, first female doctor, and articles 

focused on their private lives. For example, one of these women is Pakize Tarzi who 

was the first woman gynecologist and was a Soroptimist.291 By presenting successful 

figures in the socioeconomic and political life, the writers try to show women that 

they can be successful even within the patriarchal system.   

 

Moreover, women's organizations are considered to be an important step in 

the framework of institutionalization process of feminist movement towards 

emancipation of women. At the same time, they are perceived as independent areas 

for women to challenge patriarchy and the official ideology which shape women 

according to the needs of the system. In this respect,  legal bureau for women, health 

centers, women association and shelters such as Purple Roof (Mor  Çatı), Women‟s 

Center in Diyarbakır, (Diyarbakır Kadın Merkezi - KAMER), Mersin Woman‟s 

Shelter (Mersin Kadın Sığınma Evi), Flying Broom (Uçan Süpürge) are  publicized 

in Pazartesi. They were regarded as positive contributions for the development of the 

woman's movement. However, under woman‟s organizations only two examples; 

Women‟ World (Kadınlar Dünyası) and the Policy of Association for Support and  

Training of Women Candidates (Kadın Adayları Destekleme Ve Eğitme Derneği - 

Ka-Der) which are problematized by Pazartesi will be discussed on the basis of the 

discourse of the journal.  

 

The first initiative is the journal of Women‟ World, introduced by Firdevs 

Gümüşoğlu in an interview in Pazartesi as the follow-up of the previous Women 

World which was published between 1913 and 1921. This interview mainly focused 

on the political approach of the journal which is identified as Kemalist and secularist. 

Below is an excerpt from this interview:  
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Ayşe Düzkan: What do you think of Kurdish women? Are they raped due to 
war? 

W.W: Kurdish women might be facing certain problems specific to their 
region. I believe that they will produce their own policies and solutions.  

AD: I am talking their appearance in the public space during the process of 
nationalization? 
W.W: But, they are already present in the public space as much as the 

Turkish women… I don‟t approve of creating a forced definition which is 
“the condition of the Kurdish women”. Women from Thrace have their 

problems as well. 
AD: Is there a relation of oppression between Turkey and Thrace?  
W.W: I don‟t think so. 

AD: Do you have any particular policies for Kurdish women? 
W.W:  No, we have policies for women of Turkey, whether they are Kurdish 

or Laz. I strongly believe that there is an attempt to divide women in Turkey. 
292 

 

This interview represents how Pazartesi struggled with state and Kemalist 

oriented women's organizations and embraced other identities of women although 

Pazartesi introduced this journal to its readers to present other women's initiatives 

(organizations, journal… etc.).  In the framework of feminist consciousness, it does 

not support the views of the journal Women‟s World, which is not regarded as an 

independent woman's organization, but rather as a representation of the system.  

 

The second initiative is the policy of the Association for Support and Training of 

Women Candidates (Ka-Der) which is introduced under the subject of the political 

participation of women by Pazartesi. According to Pazartesi, supra party policy of 

Ka-Der is not found to be sincere because an application of a veiled woman was not 

admitted by Ka-Der due to the headscarf.293 Pazartesi criticized Ka-Der for not 

opening its doors to women with different identities.  One criticism to its supra party 

policy is that Ka-Der focused on candidates from central parties while ignoring the 

candidates from marginal parties with a strategy for increasing the number of women 

in political life. Yet, the question about the canalization of votes remains since Ka-

Der asserts that it does not take sides in parties.294 This supra party policy, according 

to Pazartesi, also connotes essentialism in the sense that the support given to women 

candidates is solely based on womanhood and the belief in the positive features of 
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women such as peace-making.295 Women should enter the assembly by having 

certain politics, not just due to their sex. Also, Ayşe Düzkan explained her ideas in a 

similar direction by saying “the representation of women in politics does not mean 

necessarily mean political representation”.296 It is stressed that without any social 

program or certain politics, this approach does not bring any positive results for 

woman. In the elections of 1999, twenty two women were elected to the Assembly 

and the number of woman at the assembly reached its highest level since 1935. Yet 

as Düzkan argued, this was necessarily positive development for women as these 

women embraced the ideas of nationalism and conservatism that serve patriarchy as 

well. An article in Pazartesi titled “the winner of the election is nationalism”, 

“nationalism- conservatism- misogyny won” accompanied with a photo in which a 

group of men posed with flags and guns depicted this dire condition.297 Therefore, 

Pazartesi stresses quality instead of quantity. Contradictory to this, another article in 

Pazartesi advocated quota for women members of the assembly as strategic 

instrument to resist patriarchy.298 Pazartesi‟s presentation of Ka-Der gives us a clue 

about the views of Pazartesi on quota and political participation of women at the 

assembly.  

 

In conclusion, Pazartesi brought to the surface   woman‟s organizations and 

portraits from Turkey by defining their own feminism which adheres to local 

feminism and outside of official ideology. And woman‟s organizations which follow 

official ideology, locate itself near the state‟s policy and exclude other identities of 

women were criticized by Pazartesi. On the other hand, in their introduction of 

woman‟s portraits from Turkey, Armenian, Greek and Kurdish women did not find 

their due representation. That can be seen paradoxical considering the stance of 

Pazartesi which welcomes women from varied ethnicities and re ligions under 

sisterhood. However it should be noted that the standpoint of Pazartesi is not 

judgmental towards women who prioritize other identities such as religion and 

ethnicity.  
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Unlike Kemalist women who do not enjoy plurality in the framework of 

identity and defend the principles of Kemalism,299 Pazartesi was inclusive of Kurdish 

and Islamic women.  
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CHAPTER III 

 

FEMINIST APPROACH AND KURDISH IDENTITY in ROZA 

 

Roza is the first Kurdish feminist journal of the northern Kurdish women.300 

Its aim is not just to resist Turkish feminists but also to criticize the Kurdish struggle 

and Kurdish woman‟s organizations.301 The meaning of the name Roza shows the 

aim of the journal more clearly. Firstly, Roza means “sunrise” in Kurdish, which 

might refer to Kurdish women coming to be in the public space with their feminist 

and ethnic identity. Secondly, there is the similarity in the name between Roza and 

Roza Luxemburg302 who was a fighter against discrimination based on ethnicity and 

gender. 303 The main sections of Roza are as follows: Woman‟s news from the world 

and Turkey, caricature‟s page, postbox, letters from the readers, women from the eye  

of men, men from the eye of women, Prison no. 5 in Diyarbakır, what caught the 

attention of Hoppala Hanım, and rebel to the history.  

 

The first issue of Roza demonstrates the foundation process of this journal. 

On March 11 of 1989, writers of Roza participated in a demonstration which was 

organized by feminists from Turkey. It is pointed out that their presentations were 

monitored more strongly than other papers, which   brought about the awareness 

about how the identity of woman and ethnic identity are intertwined and how 

difficult it is to work with women from the dominant nation. On the other hand, they 

also had problems with Kurdish organizations because of patriarchy. These 

developments contributed to the foundation of Roza in 1996, a time which is 

declared to be the “renaissance of Kurdish women” because of the foundation of 

Kurdish woman associations, organizations and Kurdish woman platforms. As 

mentioned before, institutionalization was one of the main features of feminism of 

1990s in Turkey.  
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Roza published 17 issues between 1996 and 2000. It was planned to be 

published bimonthly but that did not take place regularly due to economic and 

political reasons. Roza did not obtain any funds from any organization; it was 

financed by the writers themselves. According to them, this provided them with 

autonomy to work without being bounded to any party or organization. 304 The writers 

of Roza are Hande, Fatma Kayhan, Hatice Yaşar, Dilşah, Ayşegül, Canan, Hatica 

Yaşar, Dilşah, Ayşegül, Canan, Hacer Yıldırım, Dicle, Hazal Çelik, Selma, Yelda, H. 

Şevin, Bercan, Cevahir, Fate, Roşa, Sibel, Gülçin, Şilan, Dılvin, Zeynep Dara, 

Hediye Yılmaz, and Saniye.305  Roza also opened its doors to Armenians, Greeks and 

lesbian female writers under the section for identity politics.  Roza aimed to work on 

the basis of collectivity, non hierarchical structure and rotation. 306 The core cadre of 

the journal, except Fatma Kayhan, did not have any writing experience and did not 

participate in a feminist movement before.307 They came from a socialist movement 

and the Kurdish struggle. After the fifth issue of Roza, five writers left to found 

another Kurdish feminist journal namely Jujin.  

 

The early issues of Roza could not bring about a radically feminist identity. 

Also they indicated that their ideas, views were heterogeneous ranging from socialist, 

nationalist, socialist feminist and nationalist feminist. 308 Thus they put forward 

different approaches to the emancipation of women. 309 However, they laid a stress on 

the Marxist – socialist feminist line. For instance, it was written in the journal that 

devaluation of domestic labor feeds capitalism and the housewife internalizes 

housework even if she does not recognize it as work. 310 After the arrest of Abdullah 

Öcalan, Roza put its emphasis more on ethnic identity rather than gender identity. 

Fatma Kayhan said about the situation this change in direction brought about that 

they were excluded even from the socialist and feminist environment and left alone. 
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Yet they came to be supported by “Kurdish men who do not buy a feminist Kurdish 

journal under normal conditions”.311 Here the implication of Roza is that loneliness 

policy pushed them to leave the cooperation with Turkish side. And under these 

circumstances Kurdish people who have different stance with them, helped them due 

to ethnic attachment. Ethnic bound easified to rapprochement of Roza with Kurdish 

struggle whilst Roza moved away from Turkish side. The articles, hence, came to 

revolve around the issue of discrimination based on ethnicity.  

 

This chapter consists of two sections which center on feminist identity and 

ethnic identity taken into consideration through an analysis of the discourse of Roza. 

Within the section on feminist identity, issues of body politics, motherhood, family, 

birth control will be discussed. In the second section of this chapter, after a 

discussion on Kurdish identity, issues of mother tongue in daily life - education in 

mother tongue, Kurdish woman‟s organizations and portraits will be presented.  

 

3.1. The Feminist Identity in Roza 

 

During the 1980s in Turkey, feminism was identified with the common 

oppression women regardless of the various identities of women, which is the main 

feature of second wave feminism. However, during 1990s, the discourse of common 

oppression –sisterhood- is changed by the presentation of new identities which is in 

parallel to the discourse of third wave feminism. One of the new woman groups 

coming into the scene is Kurdish women who started to establish their own 

organizations.312 Roza is a product of these developments and a representative of 

Kurdish women within feminist movements. Feminist approach of Roza can be 

considered similar to the approach of black feminism especially on the subject of 

dual oppression, a term, as introduced by bell hooks that is used to explain the 

oppression faced by black women both from white women and black men. It can be 

suggested that Kurdish women‟s struggle which is directed both at Turkish women 

and Kurdish men has similar roots with black feminism in terms of dual oppression. 

Along those lines, Roza, with the aim of acceptance of differences, tried to support 
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various identities of women such as religious and ethnic identities. It is also 

important to note that, to some extent Roza criticizes Kurdish women organizations 

which exclude other women identities (sexual, religious, ethnic) or which include 

norms of patriarchal Kurdish organizations.  

 

Firstly, Roza deals with the subject of how to raise consciousness of Kurdish 

woman with respect to their position in the society. For one group of Kurdish 

women, the first steps they put forward to be included in the public space are 

working in mixed institutions313 and obtaining a university degree. Secondly, they 

address traditional Kurdish women who know only Kurdish and wear traditional 

clothes, and who were politicized as they visited their relatives in prison and police 

stations. Another group of women is constituted of prisoners who question 

womanhood. Lastly, they address immigrant Kurdish women in foreign countries 

who met different cultures, lifestyles and languages and who have the opportunity to 

conceptualize a world outside feudalism. In this perspective, we can say that the 

socialization of Kurdish women followed varied directions depending on the socio-

economic position of the women.  It should be indicated that women, here, are not 

just the objects of the system but also act as subjects314 because Kurdish women 

challenged the orientation of Kurdish struggle and started to establish their own 

organizations  according to feminist approach since 1990s.  

   

Publishers of Roza, as representatives of an independent Kurdish woman 

journal, identified the main perspective of Kurdish feminism as centered both on a 

woman's identity and Kurdish identity. So, both identities are considered inalienable 

for Kurdish women. In line with this, Roza addressed both sexism and racism on its 

cover and in the articles. Therefore my analysis of Kurdish feminism will be 

presented both in terms of womanhood and Kurdish ethnic identity. The first target 

of Roza is Turkish feminists.315 Roza asserts that Kurdish feminist does not mean 

„Turkish feminist‟.316 However, the question here is, “who are Turks?” They accept 
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Turks as a homogeneous group, and they create “otherness” due to a reactionary act 

on the basis of their ethnicity similar to how black women use the word white 

referring to a homogeneous group due to the racism of white women.  

 

Roza addresses Turkish feminists by saying: “only women who have their 

own experience of oppression are able to express it”.317 The implication of this 

expression is that Kurdish women have different experiences as women. Their 

problems with Turkish feminist movement stems from their ethnic identity and their 

refusal of the universal perspective of Turkish feminists that ignore other experiences 

of womanhood and other perspectives.318 Roza underlined that as woman they share 

the same identity which is universal, yet ethnic and class identity influence their 

experience of womanhood as different from Turkish feminists. Therefore, their 

strategy and policy are not the same with them.319 From the Marxist perspective, 

class identity means Kurdish women are workers while Turks are the bourgeois. 

According to Roza, oppression of woman cannot merely be presented from one 

perspective by Turkish feminists in the framework of melting pot policy, thereby; 

women can be oppressed due to race, class, and religion. Roza indicated that the 

discourse of the 1980s of common oppression which was presented by Turkish 

feminists is a handicap for feminism.320 Feminism does not mean only sexual 

freedom but also a reaction against racism and explosive relations.321 

Correspondingly, many articles of Roza are attributed to black feminism (dual 

oppression due to their ethnicity and womanhood) under the third wave feminism.   

 

In the first issue of Roza, there were criticisms to Turkish feminists. They 

object to the words “We are women” used by feminists because “we” here means 

women who act, dress, speak and think like us.322 For them, this kind of thought 

contradicts with the policy of self experience and leads to the generalization of some 

certain women‟s experiences to be presented as each woman‟s problem. 323  
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As I have mentioned before, Roza‟s approach resembles certain aspects of 

black feminism, which resisted white feminism due to its ethno-centralism, racism, 

and heterosexuality.  The fifth issue of Roza starts with references to the movement 

of black feminism and women from outside the west. The reason to mention African, 

Asian and Middle Eastern women is that the experience of Kurdish women is close 

to the oppression they face based on race and class. In these pages, the orientation of 

Turkish feminists towards west-white feminist resources is also exposed.324  

 

So, for Roza, feminism does not only belong to Turkish women but it is also 

for Kurdish women who defended a feminism based on differences and anti-

racism.325 We should keep in mind that Kurdish women could not present their 

demands within the organization, journals and demonstrations of Turkish feminists. 

One reason for this, according to Roza, is that one of Kurdish women‟s demands is 

security for their lives in the middle of an ongoing war. Their first struggle is for 

survival and then to fight against sexual abuse. Under third wave feminism, the same 

argument takes place between white women from the first world and black women 

from the third world whose priority is to live and then fight for feminism due to 

poverty.  

 

Another point which is evaluated by Roza is that differences should be 

neither upraised nor devalued; others should be admitted with the ir identity.326 From 

the viewpoint of Roza, Turkish feminists are blind and deaf to the demands of 

Kurdish women. It is put forward that:  

 

The history of Kurdish women‟s movement is young, it is new. It is not easy 
to abandon the knowledge of the oppressor and to reach our own knowledge. 
We obtained firstly theoretical – practical seeds from Turkish resources and 

European white feminists. The dress does not fit, but we don‟t look for ways 
to fit the dress but rather we search for a new one……… Turkish feminists 

receive their resources from western feminist women that is rooted in 
common oppression and they close their eyes to differences. Kurdish women 
do not feel close to the policy of Turkish feminists …. Therefore   they were 

not interested in feminism…. At the end of 1980s, black feminism brought 
serious criticisms to white feminism. We should evaluate this experience…. 

Also the feminist experience of women who live in the area of the Middle 
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East. It is possible to create feminism by recognizing these experiences and 
without rejection of locality.327   

 

All these show that Roza searches for a feminism which reflects their 

experience, locality more and they found the experiences of blacks and women from 

the third world close to themselves. Yet, they do not deny that they firstly utilize 

Turkish feminism which is connected to white-west feminism.  Kurdish feminism 

has established common points with the Middle East on the basis of  geography, and 

with the black women and women from third world on the basis of experience, 

demands and ethnicity;  while Turkish  feminists are seen as white, western, first 

world. As a response to the consequences of white and Turkish feminism,  Fatma 

Kayhan put forward that constructing one single policy based on one‟s own 

experience bears within itself the risk to ignore differences in, for instance, class, 

ethnicity, religion, education and marital status. 328 Here, what is emphasized is the 

need to find a feminism which is based on our experience but does not also ignore 

the diversity of Kurdish women. So Kurdish women are not recognized as a 

homogeneous unit and they have different sub- identities under Kurdish identity 

while Turkish feminists are presented as a homogenous group. From this point, Roza 

emphasized immigrant identity of Kurdish women to indicate how they vary from 

Turkish women. Roza analyzed the relation between Kurdish women as immigrants 

and Turkish women as natives and drew parallels to the relation between immigrant 

women in Europe and European women.329 For example, one of the articles in Roza 

mentioned the platform of Dutch immigrant women who stated that what they had in 

common was not womanhood but rather the fact they were all subjected to 

discrimination.330 Here Kurdish women who emigrated from Eastern Anatolia share 

the same experience with immigrant women in Europe. In this case, womanhood is 

located in a secondary position whilst discrimination obtains a more powerful role in 

their life as their ethnic and community identity is in question.  

 

On the other hand, it is pointed out that the identity of Kurdish woman as 

immigrants leads to being subjected to double oppression compared to Turkish 
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women. Immigrant Kurdish women might feel insecure and afraid of discrimination 

on the basis of their language and clothes which cause isolation of Kurdish women 

from outside and directs their time on childcare and housework. 331 Language may 

lock these women at the house but it is also a vital part of their identity which should 

be protected.   

 

For feminist movements, the events of 8 March are both a point of juncture 

between Turkish and Kurdish women but also an area for polemic. 332  One of the 

debatable 8 March protests took place in 1998. Its title was “No to War and Violence 

against Women” which led to the separation between Turkish feminists, socialists 

and Kurdish women. First discussion was about Kurdish slogans.  Roza cited the 

reaction of Turkish women, such as “lottery hit us” when Kurdish women were 

willing to write their slogans in Kurdish.333 Roza also reproached Jiyan Cultural 

House for their acceptance of Turkish slogans, and asked the question “why do 

Turkish women draw the rules and Kurdish women are supposed to confirm and 

obey them?”334 Roza rejects all forms of intervention on the subject of mother 

tongue. Hence, women from Roza participated in the meeting of People‟s 

Democracy Party (Halkın Demokrasi Partisi- HADEP) in Taksim; the reason was the 

insistence of Turkish side on common oppression discourse and rejection of Kurdish 

slogans. Language is the main sensitive point of Roza as they regard it as the symbol 

of Kurdish identity. So, they chose to stay with women of HADEP whom they found 

to be more close to Roza in regard of ethnicity and language. The second reason for 

this choice is related to two meetings that took place in one day. Freedom and 

Democracy Party (Özgürlük Ve Dayanışma Partisi- ÖDP) and Confederation of 

Revolutionary Worker's Trade Unions (Devrimçi İşçi Sendikası Konfedarasyonu- 

DİSK) organized their meeting in Şişli, which was called “No to War and Violence 

against Women”, while Kurdish side decided to go to Taksim. Roza accused Turkish 

groups for the police violence that occurred that day as a result of conducting two 

separate meetings. Also, the press release of Şişli meeting was criticized due to the 
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lack of statements about the oppressor and the oppressed nation. Hence all of these 

events were identified as actions to exclude Kurdish women by Roza. 335    

 

Another disputable meeting took place in 8th March 1999. Roza pointed out 

that only woman's groups which have friendly relations with the state's ideology 

were permitted to participate in this meeting whereas all opposition groups were 

forbidden. Nesrin Tura from Pazartesi described the meeting as „National 

Sovereignty and Woman Holiday‟ in a humorous way, which was shared by Roza, 

too.336 According to Fatma Kayhan, ban over 8 March was due to the participation of 

Kurdish women in the celebration of 8 March.337 Roza also mentioned that Istanbul 

Women Platform was penalized and banned from attending the meeting of 8 March 

in 1999 although it refused Kurdish slogans, which resulted in the separation of 

Kurdish women and their participation in “Organized from Now On” in 1998. 

Therefore, it can be concluded that Roza was against Turkish side 338 and that 

collaboration with state did not bring any positive results as those women groups 

were penalized by state, too.              

 

Moreover, besides Turkish feminists, Roza directed its criticism to other 

Kurdish women and their organizations. For example, some Kurdish women claim 

that Kurdish society has already a feminist approach which is rooted in the life of the 

Kurdish village. This comment is found unrealistic by Roza. 339 Roza maintains that 

this idea is supported by Kurdish nationalists who suggest that Kurdish women have 

already reached their freedom due to the matriarchal structure of the Kurdish family. 

Roza perceives this as a game of Kurdish nationalists to prevent any Kurdish woman 

movement in terms of feminism which is feared to divide the Kurdish struggle. 

Another criticism is for Jujin, a Kurdish journal, addressing their remark; “lesbians 

and men should take their hands off women‟s bodies” during the Kurdish woman 

platform. Roza accused Jujin of looking at lesbianism with disdain and from a 
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heterosexual point of view.340 Also, there was a discussion between Roza and Jujin 

over the hierarchy amongst women.341 Roza blamed Jujın for being Kemalist Kurds 

who are considered to be educated and elite women, who believe that if women are 

educated or if they work they can reach their emancipation. 342 The resistance of Roza 

to Jujin can be thought in respect of different identities and different ways for 

emancipation of women under the third wave feminism.  

 

The second response of Roza is directed to Kurdish men who ignore the 

identity of their womanhood because Kurdish organizations, where patriarchy is 

dominant, regard feminism as a luxury and  argue that it is not a suitable time to 

defend feminism due to Kurdish struggle which is regarded to be more significant 

than woman‟s movement. Woman as a landmark of community, conveyer of 

collective ethnic identity and also a citizen of a nation state leads to increase their 

burdens because they are perceived as a resistance area against the state.343 However, 

Roza insisted that women as a group are oppressed differently by men, so they 

argued that emancipation of women could not be reached without an examination of 

male superiority344 because men do not allow women in decision making processes 

even about women related issues. Yet, when Kurdish women want to be active in 

decision making processes or start to mention about the rights of women, they are 

declared as betrayers of the Kurdish struggle by Kurdish men.345 This shows the 

oppression by Kurdish men. Roza continues to point out that; “when women are 

needed within the struggle, men do not hesitate to call them for help, for the success 

of the struggle. However, afterwards women are sent back to their traditional 

roles”.346 The example of Algeria was given to show how women were used in the 

national movement and how Algerian women did not obtain their freedom after the 

independency of Algeria. Therefore, Roza criticized Kurdish men for not giving up 

their feudal mentality although they call themselves intellectuals and democrats. 347  It 

can be inferred that Roza criticized Kurdish political class as well those who promise 
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to demolish patriarchal values after emancipation because when they come to power, 

they forget their promise and declare that these customs and traditions are considered 

as a part of Kurdish values. Intellectual Kurdish men could not be relied upon for 

Kurdish woman‟s movement. Also, the writers of Roza attacked Kurdish male 

socialists who present feminism as a movement of women from the bourgeoisie. For 

Roza, feminism does not prevent either class struggle or social struggle since 

feminism refers to woman movement to reach emancipation.348 Roza voices its 

criticism in these words:  “Men are slaves of the Turkish state but sisters are slaves 

of the slaves and we are women who struggle for a so-called asexual utopia”.349 The 

important message at the core of this expression is that center belongs to the state; 

semi periphery is inhabited by Kurdish men, while periphery belongs to Kurdish 

women who are subjected to a double oppression by the state and Kurdish men. Roza 

suggests that the discourse of the crisis between socialist and Kurdish movement has 

similarities to the tension between the Kurdish movement and Kurdish feminists. 

“According to the socialists if the oppressed group is allowed to be alone, it might 

fall into the trap of either capitalism or feudalism.”350 The same logic is used for 

feminism and Kurdish struggle as well. “If women are allowed to stay alone, they 

might be assimilated or they might participate in the feminist movement.”351 To 

challenge the notion of leadership, it is suggested that Kurds should speak on their 

own behalves to voice their own demands and needs and not under the leadership of 

Turkish socialists.  In the same regard, Kurdish women should also speak for 

themselves to demand their emancipation and not under the leadership of Kurdish 

men or Turkish women.352 Here Yaşar insisted that Kurdish woman should use 

female language (as put forth by the eco-feminists and cultural feminists) which can 

be considered to develop self consciousness, obtain the authority over the ir body and   

self determination ability. Independency is used as a keyword for the success of 

woman‟s movement to challenge patriarchal ideology. 353 Roza mentions that Kurdish 

men who have heterogeneous ideologies paradoxically can come to a common point 
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easily if the issue is women: “religions left the emancipation of women to the other 

world, to paradise; socialists to after socialism and nationalists say it will come after 

the emancipation of the nation”.354 It is claimed that “one freedom could not be 

bound to or be delayed for other freedoms”.355 At this point, Roza evaluated all 

ideologies as obstacles in front of women and hence underlined the necessity of an 

independent woman‟s movement. In line with this, they refused to be part of the 

Kurdish struggle and to cooperate with Kurdish intellectual men.  Roza addresses 

Kurdish women in order to take their attention on the fact that; “our voice is ignored, 

our identity as women is delayed. Day by day the conditions of Kurdish women 

worsen. Although half of Kurdish population consists of women, Kurdish women are 

ignored.”356 Therefore, the emancipation of Kurdish women depends firstly on the 

examination of Kurdish patriarchal system which ignores the condition of Kurdish 

women and in which all significant positions belong to Kurdish men. 

 

Another criticism of Roza is directed at Kurdish men who claimed that 

Kurdish women, who come from an urban environment and have educational 

background, are not oppressed when compared with Kurdish women from the 

village.  This approach is criticized on the grounds that it ignored the oppression of 

women who live in metropolises and are educated.  It is indicated that educated 

women or women from metropolises are also subjected to violence. There are cases 

of rape and sexual abuse in big cities as well.357 On the other hand, Roza tries to 

reveal how women from metropolises are attacked by Turkish women and Kurdish 

men alike. While educated Kurdish women are regarded as “assimilated”, Turkish 

women ask why you demand different identity, you look like us. This shows how 

they are squeezed between the accusation of assimilation and ethnic ignorance. 

Hence, we can say that while Turkish women have the tendency to propose that 

Kurdish women should forget their ethnic identity, Kurdish men de fend that they 

forget their identity as women.358  Roza resists against Kurdish men and Turkish 

feminists who take away their identity and body respectively. This sheds a light on 
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the slogans of Roza which suggest, as mentioned before, that Kurdish women sho uld 

continue their struggle by preservation of both identity: Kurdish and women.  

 

To conclude, Roza establishes a feminism which is similar in its roots to 

black feminism. It challenges not only Kurdish men but also Turkish feminists with 

respect to gender and ethnic identity.  In this section, I attempted to elaborate how 

Roza framed its feminist approach on the basis of narratives of Roza. I will also try 

to show their responses to sides, Kurdish men and Turkish feminists, through an 

analysis of the subjects of body politics, motherhood, family and birth control under 

the headline of feminist identity.  

 

3.1.1. The Body Politics of Roza: Rape Culture and Honor Killing  

 

One of the main topics of the articles in Roza is related to rape and honor 

killings, which are considered as violence towards woman‟s body. These two 

subjects take place under the same title because it is thought that there is a cause and 

effect relation between them.    

   

Rape is seen, by Roza, as a culture, which can be considered in connection 

with militarism to occupy woman‟s body. It is categorized as a kind of war technique 

and a sort of power relation to prove the possession of power of the state and men.359 

Roza stated that when compared to Turkish women, Kurdish women feel the effects  

of rape double, as coming from the state and Kurdish men due to the ongoing war.360 

Roza tried to catch the attention of the public on this subject by presenting court 

processes of rape victims, especially who claimed to be were raped by state officials.  

They became the voice of rape victims such as Remziye Dinç and Şükran Aydın in 

Eastern and Southeastern part of Turkey and gave them support during the court 

processes.361 They indicated that Kurdish women were badly affected by sexual 

abuse and rape committed not only by soldier or guard of the village but also from 

the strict honor code and backwardness of customs and traditions. 362 They also 
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published stories of women such as from Bosnia or Albania who were raped during 

the wars and the consequences of war for women were revealed. Roza intended to 

demonstrate that during the war women are subjected to double oppression which 

can come from their own society and from the other side. In view of these, Roza 

proposes a woman's movement which is believed to prevent a rising militarism 

because it defends that the nature of women is peaceful and such a movement has the 

chance to overcome militarism, war and rape culture. 363 This analogy between 

women and nature is brought forward by cultural feminists.  Roza attacks some  

concepts like heroism and courage which are considered to contribute to the 

continuity of violence and militarism. According to Roza, women should stand 

against war but not by individual initiative but rather through organizations and 

cooperation of Kurdish and Turkish women.364 War was especially emphasized by 

Roza due to the increasing militarism in the region and they expected support from 

all the women on the basis of organization. 

 

The second subject is honor killings, which is a penalty for women who have 

relations or lose their virginity outside marriage. 365 Roza indicated that honor killings 

are a part of rape culture which is supported by law, social values and customs, and 

which reinforces the higher status of men. 366 This is the reason why nobody goes 

after the murderer when he is on the run. Roza comments on this subject from the 

viewpoint of both Turkish and Kurdish side. As Kandiyoti says women who violate 

the rules of the community are penalized. 367 Because women are seen as 

representatives of the community in terms of honor. However, Roza pointed out that 

if Kurdish men kill Kurdish women, Turkish newspapers present the case as based 

on Kurdish customs, backward values, and savagery of Kurds. Roza argues that this 

presentation is racist because honor killings are not specific to Kurds; Turks commit 

this crime as well. According to Roza, what is important is the reality that women are 

killed by men in the name of honor, the perpetrator being Turkish or Kurdish is not 

the crucial point.368 Another conceptualization Roza argues against is the line drawn 
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between the Muslim world and the West on this subject. Thereby, honor killing is 

attributed to backwards people, a term which refers to the Muslim world, while west, 

as the representative of civilization, perceives these killings as a social issue if it is 

not committed by them.369 This case can be stated within the boundaries of cultural 

relativism which maintains that values and truths are specific to a culture, that there 

is no universal measure to evaluate them, an approach which prevents the visibility 

of violence towards woman.370 

 

Also, Kurdish struggle, which is claimed to lead to the emancipation of 

Kurdish nation, was criticized by Roza because it did not concentrate on the status of 

women and did not condemn honor killings.371 Roza indicated that women should 

struggle against the colonizing power and Kurdish men. 372 Kurdish men and state are 

perceived as obstacles in front of women. State oppresses women due to their 

ethnicity while Kurdish men oppress them on the grounds of womanhood.  Roza 

claimed that Kurdish men have to give up using honor over the blood of Kurdish 

women and Kurdish women can advocate their identity and their body. 373 Here, Roza 

underlined how Kurdish women are more alert to a foreign enemy and that they 

should have the same perceptiveness for the patriarchal system in Kurdish society.374 

Turkish side is considered as the foreign enemy while Kurdish men are seen as the 

domestic enemy. Roza makes inquires about why violation towards Kurdish women 

is stressed when the perpetrator is the foreign enemy whereas sexual discrimination 

conducted by Kurdish men is ignored.375 It tries to pay attention to the violence of 

Kurdish side which is ignored.  

 

Hence, body politics is mainly framed in the culture of rape and honor 

killings which is connected to militarism, violence and patriarchal rules. Roza 
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indicated that Kurdish women are subjected to violence more than Turkish women 

due to the effect of the ongoing war in their region and on the basis of their e thnic 

identity as they have to struggle against both their own society and Turkish side. On 

the other hand, under the discussion of body politics, the issue of honor killings is 

evaluated on the basis of ethnicity besides womanhood because it is claimed that 

Turkish side shows honor killing is particular to Kurdish side, however in reality it 

exists both in Kurdish and Turkish society. This dual struggle is also reflected in the 

discourse of Roza which is parallel to black feminism in the framework of ethnicity 

and gender. 

 

3.1.2. Motherhood, Family and Birth Control in Roza 

 

Family, motherhood and birth control are disputable issues and they are 

intertwined with each other in the case of women‟s oppression. Yet, these also 

present areas to protect oneself against assimilation policy and represent one‟s own 

ethnic identity. Roza inquired about these concepts on the basis of oppression which 

they took into consideration from the perspective of the special condition of Kurdish 

womanhood. 

 

The general approach of Roza to family can be regarded to be parallel to the 

discourse of radical, socialist, Marxist feminists from Turkey, in the sense that all 

these groups see family as one of the causes of oppression. Yet, family is also 

considered to be a place of resistance against assimilation policy. For instance black 

feminism refers to the family as a protective unit against racism. Roza also addressed 

the existence of matriarchal family structure in Kurdish family. They refer to the 

strong position of Kurdish women which changed after Islam as patriarchal family 

structure emerged in Kurdish family.376 Kandiyoti expressed this in terms of 

nostalgia of golden ages.377 Before Islam, the essence of Kurdish family is based on 

the values of woman; it reminds them how women were free in the past. After 

patriarchy, women are confined to motherhood which is used in the interest of 

patriarchy and it is praised in order to exploit the labor of women such as childcare 
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and housework.  Motherhood is regarded as the product of culture and society.378  

Here we see that the essence of motherhood can be changed, thereby we can infer 

that it is constructed on the basis of needs of the system. „Saturday‟s mothers‟379  

whose husband, children or relatives disappeared under detention can be given as an 

example in this context. Kurdish motherhood here includes political meaning 

because of their children who are under detention or in prison. 380 These women are 

considered to be much politicized in Roza. Instead of “Saturday‟s mothers”, Roza 

used the phrase „Saturday‟s people‟.381 The reason can be grounded on the fact that 

they do not want to put women in a certain category, which is motherhood in this 

case. This is stated in Roza as:  “we do not want to praise motherhood of Kurdish 

women…. we do not constrain Kurdish women to motherhood”.382 Although writers 

of Roza did not admit woman‟s identity to be only constructed around motherhood, 

their demonstrations often consisted of giving voice to the special condition of 

Kurdish mother. This shows how perception of motherhood is varied according to 

institutionalization of motherhood.383 On the other hand, Roza reacted against any 

attempt from outside related to Kurdish family or motherhood. For example, Roza 

addressed the activity of Multi Purpose Community Center (Çok Amaçlı Toplum 

Mekezi - ÇATOM) in these words:  “We are Kurdish women. Do we need to learn 

how to raise our children that we gave birth and to determine our social relations 

from the ideological ÇATOMs which come from Ankara and Istanbul?”384 ÇATOMs 

are presented as the missionary branch of the state to implement assimilation 

policies.385 Here, ÇATOMs are perceived like an enemy which comes to occupy their 

cultural territory. 

 

With this in mind, Roza turned its direction to the structure of Kurdish family 

and motherhood that revolved around personal stories of women which brought light 

to the institution of family. One salient story belongs to Birgül, a writer of Roza, who 

expressed her family in the framework of “personal is political” as: 
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Why do I have four mothers?… They said because of Sheria…. I inquiry into 
Islam…. My father sees their wives as goods. My mother who is a Turk sees 

other wives of my father as servants… After my father died, my oldest step 
brother had all the inheritance. Women do not have any rights... I found out 

that men are responsible for everything. When I mentioned my thoughts, I was 
humiliated, and sometimes beaten.386  

 

This story embraces many points feminist theory indicated, i.e.  the hierarchy 

between women, the position of women, racism, sovereignty of men, the relation 

between age and power, penalty in the case of  inquiry into the  patriarchal system.  

Also, one of the important issues which are illustrated by the writers of Roza is birth 

control, which is connected to the issue of motherhood, womanhood and family. 

Approach of Roza to birth-control is similar to black feminism which can be 

considered under the discrimination policy. Publishers of Roza claim that birth 

control arises from state policy in order to reduce the population of Kurds.387 

National Security Council report which includes reduction of Kurdish population is 

given as an example of state‟s racist policies. CHP‟s report which focused on the 

impacts of giving birth on the lives of Kurdish women is regarded as an extension of 

this policy.388 Roza indicated that birth policy has been applied since 1980 with the 

support of woman organizations such as Papatya.389 According to Roza, state and 

woman organizations do not have the right to interfere with the womb of Kurdish 

women and this is interpreted as a kind of genocide.390 Fatma Kayhan expressed that 

Turkish feminists should focus more on the effects of the traditional role assigned to 

women than „womb genocide‟. They look at us from the outside, from up as 

missionaries.391   Roza did not support pro- birth campaigns because they believed 

that Kurdish women were married at an early age by their families and they are used 

as birth machines.392 From this point, Roza departs from Kurdish nationalists who 

defend giving birth. Here, there is a stance against state policy and Kurdish society 
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and it is noted that the decision of birth control or giving birth should belong to 

women. 

 

The institution of motherhood, family and birth control are considered with 

regard to the condition of Kurdish women. Roza's writers criticized the institutions of 

motherhood and family for the oppression of women. However, they also resisted 

any intervention on these institutions from outside that is from the state or from 

women's organizations which is believed to implement assimilation policy. It is 

pointed out that Kurdish women stay between Kurdish society and state‟s 

assimilation policy. Roza underlined the independency of Kurdish women from both 

Kurdish men and Turkish women in respect to family, motherhood and birth control. 

 

3.2. Roza and Ethnicity: The Struggle for Kurdish Identity 

 

Roza mainly addresses Kurdish women and the central issue of this journal is 

mainly ethnic identity, which is regarded as a vital issue stemming from biology. An 

interview made with Hatice Güdenler - an ex-prisoner- depicted how identity is vital. 

On the subject of death fasts, she said; “a person who does not live her/his identity is 

already dead”.393 Identity is seen as the source of life and it is impossible to give up 

ethnic identity. Writers of Roza defended that both woman's identity and ethnic 

identity were rights that could not be given up.394 So it can be said that both identities 

are considered to be very important, they do not accept that ethnic identity is more 

valuable than femininity or vice versa. That is one of the notions of third wave 

feminism which underlines other identities such as class and ethnicity besides 

womanhood. 

On the other hand, the appearance of women from different nations, ethnic or 

religious identities is perceived as a threat by the system395 in a unitary nation state 

since these identities are thought to have the tendency to deconstruct established 

hegemonic values.  In the same respect, Roza announced that when their journals 

were collected by the state with the decision of court, they pleaded this situation is 

due to their ethnic identity and that it was racism. They tried to show how difficult it 
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is to work with an ethnic identity while they are forced to acknowledge another 

identity.396 Roza asserted that there have been efforts for Turkification and 

Islamization397 and the state define Kurds as Turks, and non-Muslims are considered 

enemies.398 Here, the effect of religion on the definition of being Turkish is 

demonstrated. Roza asks; “Why do we embrace sameness but exclude differences?” 

399 From that point, one of the authors of Roza, Yelda in reference to the relation 

between citizenship and identity asks whether identity cards determine the identity of 

a person. Yelda thinks that identity cards exist just for bureaucratic reasons and the 

identity of a person comes from his/her acts and behavior. 400 From her point of view, 

if you declare your identity, you have to live according to your identity. 401 Here, 

identity is defined according to the declaration and acts of that person and ID cards 

do not have any meaning for one‟s identity. In the framework of ethnic identity, 

Roza underlined the situation of Kurdish women who live in four different countries: 

Syria, Iran, Iraq, and Turkey. They do not have the same experience as the system of 

these four countries oppresses Kurdish women differently. Yet, their common point 

is to be oppressed, separated and that they face assimilation policy depending on the 

structure of the state such as the case of practice of Islam in Iran.402  The identities of 

these women are presented as fragmented. Although Kurdish women face different 

kinds of assimilation policies and oppression on the basis of the state‟s structure in 

their countries, their common point is being a woman and being Kurdish.403  

 

In addition to the oppression based on gender, Roza pointed out Kurdish 

women are oppressed also due to their ethnic identity. 404  In this respect, the 

similarity between Kurds and Blacks with regard to the racist policy is pointed out, 

although “their languages, color, and religions are not the same and their location are 

kilometers away from each other.”405 Here, it is obvious that they are inspired by 

black feminism and that they share the same oppression with regard to assimilation 
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and ethnicity. Within the subject of identity politics, ÇATOM is another institution 

which is strongly attacked by Roza. It is indicated that ÇATOMs receive support 

from the ministry of education and ministry of agriculture and rural affairs. 406 Thus, 

they are not accepted as nongovernmental organizations but seen as the branch of the 

state which penetrated Kurdish identity in order to capture their culture and language. 

Roza declared its objection to the activities of ÇATOMs, which are considered very 

useful for Kurdish women by certain groups, and they voice their objection in these 

words “they forget that we can decide what is good for us”.407 They refused any 

leading role and elitist approach from outside, and they said; “Our perception of state 

is different, one of them is from top, and the other is from the bottom. You are a 

citizen but we are potential separatists so we are not the same”. 408 Rigid otherness is 

drawn here within a painful triangle relation between ethnicity, assimilation and 

discrimination. Parallel to this response, Ece Temel Kuran who mentioned ÇATOMs 

as the second address of Kurdish women was also criticized because for Roza 

Kurdish women were more active and politicized. However, after detention, abuse 

and torture, thousands of people were forced to  migrate and now   only village 

guards and conformist families remain in the region. 409 Roza connected Turkish 

feminists with the official ideology and said to them; “It is hurtful to put you into the 

category of white feminists, but it is true politically.”410 The support of certain 

feminist groups to ÇATOMs caused disappointment as they were believed to convey 

state‟ ideology. Contrary to the fact that they present themselves as opposition 

groups, Roza regarded them as conveyors of state ideology. ÇATOMs became the 

separation between Roza and Turkish feminists. Besides ÇATOMs, the report of 

Republican People's Party (Cumhuriyet Halk Partisi- CHP)‟s women branch 

program which is called “to be women in the East” is examined by Roza. It is 

indicated that the same traditional official approach is still alive as reflected in their 

analysis that sheikh, landlords and tribes are the main reasons of the backwardness of 

Kurdish people and the solution is transformation to modern western values which 

are presented by CHP.411 The response of Roza is that CHP does not know the 
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consciousness of Kurdish women and they continue the assimilation policy in the 

framework of modernization.  

 

Hence, identity is the starting point and the irrevocable basis of Roza and it is 

also the source of conflict with the state and state- led woman organizations due to 

their assimilation policies.412 These women branches of parties and organizations in 

the region are perceived as elitist, sovereign and centralistic which make use of the 

discourse of modernization413 which has the tendency to define a certain type of 

identity while other identities like ethnic and religious identities are devalued as 

oppositions to the secular, modern and national identity.414  

 

I tried briefly to analyze how Roza approaches the issue of Kurdish identity 

and state. In the case of ethnicity Roza seems to be more aggressive and it rejects any 

intervention on this issue. In the next section, Kurdish woman‟s organizations, 

portraits, and mother tongue in daily life-mother tongue in education will be 

presented in reference to Kurdish identity with an emphasis on Kurdish feminism.  

 

3.2.1. Roza and Kurdish Woman’s Organizations 

 

Roza introduced former and contemporary Kurdish woman organizations. 

The aim of the presentation of Kurdish woman‟s organization is regarded as an 

uprising against Turkish women‟s history and to show Turkish women that Kurdish 

women can solve their problems related to their existence by their own organizations, 

not via Turkish woman‟s organizations.415 The writers said to Turkish feminists that 

“Kurdish women have started to voice their own problems”.416 This response can be 

understood as a challenge to Turkish feminists because it is believed that they do not 

represent the demands of Kurdish women.  
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On the other hand, according to Roza, independent woman‟s organizations 

can overcome patriarchal mentality.417 Roza stresses that women and men who are 

on the same side in class struggle take opposite sides when it comes to women‟s 

struggle.418 Because women's movement is perceived as a threat that may cause 

fragmentation within the nationalist-socialist movement.419 Therefore, the necessity 

of Kurdish woman organizations to resist the patriarchal structure of Kurdish 

movement is underlined. 

  

Roza pointed out that Kurdish woman organizations have reached their 

independent status since 1989s.420 Before that, there were Kurdish woman‟s 

organizations which   did not aim at woman‟s liberation but which nonetheless 

helped today‟s Kurdish woman organizations to emerge. Society for the Elevation of 

Kurdish Women (Kürt Kadın Teali Cemiyeti) is one of the Kurdish woman‟s 

organizations. The foundation date of Society for the Elevation of Kurdish Women  

goes back to1919. Roza indicated that this organization depended on Society for the 

Elevation of Kurdistan (Kurdistan Teali Cemiyeti) and its aim was to help widows 

and orphans and to defend the rights of Kurdish people. 421 Although it is presented as 

a kind charity organization, consciousness raising and family reform were activities 

considered in Society for the Elevation of Kurdish Women.422    

 

Another Kurdish woman's organization is Revolutionary Democrat Women‟s 

Association (Devrimci Demokrat Kadınlar Derneği, DDKAD). The activities and 

aims of DDKAD are described through interviews with the ex-members of the 

organization.  The aims of the activities of DDKAD are listed as: “to drive social 

consciousness or give sewing, literacy courses”. Also it is indicated that Kurdish 

women entered public space and became more active in politics, participated in 

demonstrations   and spoke about politics after becoming a member of DDKAD.423 

Roza admitted that DDKAD was not independent from the patriarchal structure and 
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called itself a political organization, yet it is considered to be an important step to 

establish independent Kurdish woman‟s organizations.  

 

Founded in 1997, Jiyan Cultural House (Jiyan Kültür Evi) is stated to be one 

of the contemporary Kurdish woman‟s organizations which are products of the 

independent institutionalization process. The aim of Jiyan Cultural House is to 

defend ethnic rights and to struggle against patriarchy, hierarchy and racism. It gives 

support for foundation of woman‟s own organizations, 424 which is parallel to the 

aims of Roza. 

 

The Association of Kurdish Women‟s Solidarity (Kürt Kadınları Dayanışma 

Vakfı, KADAV) is another Kurdish woman organization which is founded after 1990s 

is also introduced by Roza. The purpose of KADAV is to help Kurdish women who 

were forced to immigrate, who go through war syndrome or who are subjected to 

domestic violence425 and it is pointed out that KADAV coordinated with other 

Kurdish woman organizations against war and rape. 426 Roza, like KADAV, addresses 

the experience of Kurdish women in connection with ethnicity and womanhood. 

Roza puts a special emphasis on the coordination between Kurdish woman 

organizations in order to challenge both the Turkish side and the Kurdish side. Roza 

underlined that since 1989 the status of Kurdish woman's organizations has 

transformed towards a more independent position from the patriarchal Kurdish 

organization.   In line with this transformation, Roza insisted that institutionalization 

is a vital issue for Kurdish woman‟s movement against patriarchal ideology and 

authority.427  The writers suggested that the male branch of the movement continues 

to contribute to the secondary position of women. 428  Roza also pointed out that 

woman‟s movement under the leadership of men could only serve the patriarchal 

system which excludes women.429 Roza set forth that the idea of an independent 

woman organization is attacked by men. Roza claims that Kurdish men do not 

believe in the success of Kurdish woman‟s organizations.430  Roza announced that 
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“we do not want to stay at home anymore and we demand more organized 

movement, we demand to be everywhere”.431 These words indicated a strong 

challenge to Kurdish men on the basis of gender identity, while on ethnic grounds 

they resist Turkish woman‟s organizations and Turkish feminist history.  

 

According to Roza, the structure of woman‟s organizations should be non-

hierarchical, it should give minimum power to the leader, and it should have a 

collective working style. All these ideas refer to the feminist style of organizational 

structure. Solidarity is considered as a keyword within the organization, which can 

come into being in and through the transference of women‟s experience. 432 Woman‟s 

organizations can maintain unspoken topics to be mentioned by consciousness 

raising program, collective working can overcome hierarchy and rotation can prevent 

monopolization of information.433 The notion that personal is political was not a part 

of the struggle of Kurdish women who were silent about their family issues during 

the process of institutionalization.  

 

In conclusion, with its presentation of Kurdish woman‟s organizations, Roza 

tried to challenge not only Turkish woman‟s organizations but also the patriarchal 

structure of Kurdish organizations. Roza also insisted on how Kurdish woman‟s 

organizations should be in line with the feminist type of organization and suggested 

that independent woman‟s organizations can contribute to the development of 

Kurdish woman‟s movement. This discourse is one of the core features of 1990s‟ 

feminism in Turkey as an extension of the process of institutionalization. 

 

3.2.2. The Kurdish Woman Portraits Presented by Roza 

 

Roza presented important Kurdish figures from the past to the contemporary 

period such as Kurdish women‟s organizations to its readers. It is stated that due to 

the lack of Kurdish written literature, important Kurdish women figures have been 

ignored.434 At this point, there is a struggle with Turkish feminists and Kurdish men 

in order to show the importance of Kurdish women and their history that contribute 
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to the development of women‟s consciousness.435 Roza firstly challenges mainstream 

Turkish feminist discourse which constitutes a single image of Turkish women and 

narrates the needs and histories of these women. Secondly, they resist the narration 

of Kurdish men which depict that they have the leading role in social, political and 

economic life. To oppose the silencing of the history of Kurdish women, Roza 

created a page in which women portraits were presented. Some of the women whose 

stories were told in this page were: Leyla Bedirhan, a Kurdish ballerina436;  Nilüfer 

Akbal, a Kurdish singer who connected women movement and Kurdish identity with 

each other 437; Leyla Zana, a significant political personality – Kurdish MPs;  Leyla 

Qasım, a Kurdish warrior who is presented as a symbol of woman who represents the 

power of women within the Kurdish struggle;438 Suzam Samancı, an author, who 

received Orhan Kemal Reward and whose novels include stories of Kurdish 

women;439 Nevin Güngör, a Kurdish painter, and she asked Kurdish women “to have 

self-esteem and work on the area of their choice”;440 “Refika Mother”, who is a 65 

years old and very  politicized woman says “we learn how to struggle now, we have 

to be everywhere;441  Yayla Bucak, a political figure who worked in a Kurdish 

association as chairman, thinks that Kurdish women are more powerful due to their 

education and public space experience;442 Bejan Matur, a famous Kurdish poet;443 

Perwin Cemil,  who worked in a Kurdish organization shared her experience as:  

 

It is a problem to work as a chairman of a Kurdish organization, they think 

that I should stay at home. Women should establish their own organizations. 
But on the other hand they should continue to work with men. They should 

not isolate themselves. They should participate in politics. 444  
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Kurdish women figures mentioned above who have different positions depict 

how women combine their ethnic identity and gender. These figures also present 

examples of Kurdish women have the confidence to challenge the patriarchal 

structure of Kurdish society and Turkish feminism. Another aim of this presentation 

of Kurdish women portraits is to form a database of Kurdish woman necessitated by 

the absence of women‟s history due to the lack of written literature. Roza, as the first 

Kurdish feminist journal, undertook the responsibility to introduce Kurdish woman‟s 

portraits in addition to Kurdish woman‟s organizations to open the way for new 

generations of Kurdish feminists.  

 

3.2.3. The Struggle of Roza for Mother tongue in Daily Life and in 

Education 

 

A large number of articles in Roza centered on the issue of mother tongue, 

which is seen as an important vehicle to preserve culture and ethnic identity. The ban 

on mother tongue is regarded as the dissolution of a nation or an ethnicity. 445  In this 

respect, since the fifth issue of Roza, introductions were published both in Kurdish 

and Turkish and also articles in Kurdish were published in line  with the notion that 

language is the core element of ethnicity. In the 4th issue, publishers of Roza asked 

Kurdish women for their support to defend the use of their native language.  They 

asked for more articles in Kurdish to publish and asked how they could be effective 

while they continue to use the language of the oppressor. 446 Similar to the request of 

feminists to use female language, writers of Roza demanded to define themselves via 

their mother tongue on the ground of ethnicity as an extension of identity politics. 

The issue of mother tongue in Roza is stated in a wide range of contexts: education 

system, immigrant Kurdish women, ÇATOMs, 8 March, woman as representative of 

mother tongue.  

 

Firstly, Roza discusses the education system in which Turkish is the language 

of instruction. The effect of learning in a foreign language on child‟ psychology, 

social capacity and school's life is depicted. It is claimed that if a child cannot use 

her/his mother tongue, that  creates negative outcomes such as inabil ity to make 
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healthy decisions, pessimistic psychology and orientation towards suicide. 447Another 

claim is that if a child does not know the official language, although s/he is 

successful in his-her mother tongue, s/he would not be able to succeed in this 

education system.448 The learning experience of Turkish of Kurdish women at 

schools are published in order to demonstrate how they are discriminated because of 

their mother tongue.449 Here, they tried to show the negative effect of obligatory 

teaching in Turkish on Kurdish children as they considered education to be a vehicle 

of assimilation.   

 

Besides the education system, Roza underlined the language problem of 

Kurdish women who immigrated from East to West. They said that these women 

face difficulties in public space because they could not communicate with people, 

who in turn cause Kurdish women to lose their self confidence and confines them to 

the house.450 The analysis of Roza is that they were pushed to private space due to 

mother tongue.  On the other hand it is pointed out that they are treated as deaf-

tongue less because their mother tongue is not recognized as a language.451 They 

object to and find it discriminatory that Turkish is the only language that provides 

access to public space. Another perspective from which the issue of mother tongue is 

taken into consideration is the relation between language and women as the protector 

of the „mother tongue‟. Here, women are regarded as the representative of language 

and culture.452 Writers of Roza explained the reason lying behind this notion in 

relation to the education of children in the family. Taking care of the children and 

teaching them Kurdish culture and language is allocated as the responsibility of the 

women, whereas men are positioned as the breadwinners. In a sense, there is an 

acceptance of the traditional role of women as mothers at this point.  It is also 

pointed that Kurdish women are not subjected to the assimilation policies as much as 

men since they do not usually come across the features of Turkish society and 
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Turkish language either in the house or in their environment. As opposed to Kurdish 

women, Kurdish men work outside and they have to do military service during which 

they learn Turkish.453  What Roza indicates is that the appearance of men in public 

space leads the way to assimilation while women are to an extent protected from 

assimilation policies.454 Although, identification of women as the representative of  

mother tongue is affirmed by Roza and Turkish education system is regarded as 

racist and sexist, it  paradoxically positions learning Turkish and going to school as a 

necessity,  as  they believe that education helps women ask “Why” questions and not 

to confirm status qua.455 This reflects the dilemma of Roza. Learning Turkish is 

considered to be a strategic instrument to challenge Turkish feminists and the 

patriarchal structure of the Kurdish society.  

 

 One of the concerns of Roza is the meetings of March 8 which are evaluated 

with respect to the mother tongue. What they sought to underline with 8 March is 

“the equality policy” and the approach of being “together with our differences”456 

that refer to the acceptance of Kurdish women with their mother tongue. On the other 

hand, Roza expressed that it was not possible to work with Turkish feminists  because 

of their rejection of posters in Kurdish in the demonstrations of 8 March. The reason, 

as presented by Roza, is that feminists like socialists reacted against them because 

Kurdish side, who insisted on using Kurdish, was thought to divide the feminist 

demonstration. Regarding the issue of mother tongue, the response of Roza to 8 

March was;   

 
If we and they changed seats and they had our identity, they would 
understand our demands…… outside is full of Kurdish women with their 

colorful dresses but the appearance on the stage is different. Spoken language 
was Turkish, yet meeting space is filled up with Kurdish women. This 

meeting taught us once more how difficult it is to work with Turkish 
women.457  

 

Here language constituted a border between Kurdish and Turkish women. 

Whilst the organic relation between identity and mother tongue is framed, Kurdish 
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identity does not reconcile with the Turkish side which is thought as racist due to 

disallowance of Kurdish.   

 

Moreover, with regard to language, ÇATOMs are perceived like a boarding 

school due to the education policy and threat of assimilation. Also, for Roza, Turkish 

Women‟s Foundation (Türk Kadınlar Vakfı - TKV), and The Unity of Turkish 

Women (Türk Kadınlar Birliği- TKB) serve the same aim as ÇATOMs. The 

existence of these organizations make Roza commit to Kurdish culture and tradition 

in a defensive way. Roza advocated that these women‟s organizations intended to 

assimilate Kurdish woman and through them their children. 458  This method was 

considered to be more dangerous, because they thought that if Kurdish women were 

assimilated, Kurdish culture and language would be demolished.  It is pointed out 

that the heads of local branches of ÇATOMs are selected from the natives of the 

region who associate with the village guards (who are perceived as the domestic 

enemy in cooperation with the state). Therefore, these women‟s organizations are 

perceived as a   new tactic of the state which hides its real intention.  For example, 

Roza mentioned that 8 March speeches of women from these organizations were 

translated into Kurdish, however if a Kurdish person spoke in Kurdish, he/she was 

arrested. Any activity which was organized by the local people was perceived as a 

threat, yet representatives from a branch of the state were allowed to use forbidden 

language. Roza called this double standard. And their response was; “Kurdish 

women do not need to learn Turkish in these regions, however the state needs to 

learn Kurdish.”459 The implication here is that state used Kurdish as a non-violent 

tool to assimilate the local population. Another struggle over mother tongue was 

between Kurdish women from the north and the south. Roza wrote that Kurdish 

women from the south blamed Kurdish from the north on the basis of language.460 

Similarly, there was a discussion at the Kurdish women‟s conference in Koln about 

who was more Kurdish. And being Kurdish was measured accord ing to the use of 

mother tongue.461 These examples show that language is considered both as the core 

element of ethnic identity and the measure of assimilation, which might result in 

exclusion of those who does not know or speak a little Kurdish.  
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As a result, all the above indicates that the main dispute between Kurds and 

Turks and among Kurds is about language. Roza views Turkish feminists and 

Turkish woman organizations within the same category as the state which do not 

recognize other cultures, other classes, nationalities and ethnicities. The exploitive 

power of these institutions becomes visible in their assimilation policies over other 

identities.462 In this respect, all policies of learning Turkish are perceived to be 

connected to assimilation. Especially, the opposition of Roza is stronger if Kurdish 

women are subjected to teaching Turkish because Kurdish women resemble shah in 

chess as representatives of Kurdish identity.  
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CHAPTER IV 

 

THE COMPARISON OF PAZARTESI AND ROZA IN RESPECT 

TO THE FEMINIST APPROACH AND IDENTITY POLITICS 

 

In order to understand more clearly the similarities or diversities of the 

journals Pazartesi and Roza it seems useful to have a comparative analysis of the 

journals over the basis of issues analyzed in the previous chapters. This chapter 

concerns two prominent factors, that is feminist approach and identity politics which 

pave the way to comprehend the diversifications of feminist discourses in the context 

of the journals. In this chapter, I will use the same subsections of femin ist approach:  

motherhood, family, birth control and body politics.   Within the section of identity 

politics, I will elaborate the approach of Pazartesi and Roza to Islamic women, the 

state and Kurdish language as a mother tongue in daily life and education.      

 

4.1. Diverse Feminisms in Pazartesi and Roza 

 

Journals of Pazartesi and Roza are the main representatives of feminism of 

1990s Turkey. Although both Pazartesi and Roza have their roots in Marxist, 

socialist and radical feminist traditions, Pazartesi makes these roots visible whereas 

in Roza these origins can be deduced in-between lines. Pazartesi emerged as part of 

the institutionalization process and project feminism in the context of the 

transformation of feminist history in Turkey. The history of transformation bares the 

threads of first wave feminism, second wave feminism and third wave feminism, 

which provided the context for Pazartesi to emerge. On the other hand, Roza as a 

Kurdish feminist journal which came into being during the 90s is also the product of 

institutionalization process like Pazartesi. However, it differentiates itself from the 

feminist history in Turkey and tried to create its own feminist resources.  
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Pazartesi embodies certain features from first and second wave feminism, 

while rejecting the propositions of post- feminism that deny the strategies of previous 

movements in an attempt to emphasize the plurality of identities, which is regarded 

as a threat to the feminist movement. They draw their approach in line with the third 

wave by embracing local feminism. Local feminism focuses on particular local 

conditions of Turkey and refuses an authoritative way which is considered to be 

inadequate to spread feminist consciousness. Accordingly, it does not exclude 

Islamic, Kurdish, Armenian and Greek women but attacks state led woman 

organizations like ÇATOMs and ÇYDD. These women‟s organizations are believed 

to serve state‟s policy and not the women. Pazartesi regards state the granted rights to 

women as part of civilization and westernization project, while the traditional role of 

women is preserved on the basis of motherhood. Similarly, Pazartesi criticizes 

nationalist symbols and discourses which suppress different identities of women.  

 

From a general perspective, with an aim to be visible within the world history 

of feminist movements, Pazartesi introduced woman organizations and portraits from 

Turkey. Yet, what can be inferred from this representation is that it also resulted in 

othering of women with different identities as the main emphasis was put on the 

dominant groups.  Roza criticized Turkish feminists for their lack of equal 

representation. We should also note that though Pazartesi embraces local feminism, 

they also defend the notion of sisterhood and they do not refuse contributions of 

Western feminists. Instead, they utilized their discourses and theories. Here, 

womanhood emerges as the prior identity for them under the strategy of sisterhood. 

On the other hand, Roza tends to use only the resources of third wave feminism, it  

does not make any references   to the sisterhood, and instead it puts forward and 

delights in different identities and diversities. It would not be wrong to suggest that 

Roza is a better representative of third wave feminism when compared to Pazartesi. 

As the result of Roza‟s approach to identity politics,   it stands out as a journal 

containing plurality of voices such as Islamic women and non Muslim women. This 

stance challenges mainstream feminists in Turkey. Like Pazartesi, Roza presented 

Kurdish women portraits and organizations, but with an aim at proving their 

existence to Turkish feminists and Kurdish men alike.  
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Although it is within third wave feminism, Pazartesi might be regarded as an 

extension of the new woman‟s movement which comes from the non-western world 

and which emphasizes locality, as it highlights particularity, and is essential to 

understand the structure of a region. The discourses of the second wave feminism 

such as sisterhood and common oppression are more dominant in Pazartesi.  However 

Roza can be completely regarded within third wave feminism and it has a double 

struggle against Western feminism and Turkish feminism. Roza searches for a 

feminism which reflects their experience and locality. As in the case of the relation 

between Pazartesi with western feminists, Roza does not deny   utilization of Turkish 

feminist resources which is connected to the white-western feminism.  Yet later they 

discovered that they were closer in their approach to black feminism and the 

experiences of third world woman. One side of the struggle of Roza was directed at 

mainstream feminism in Turkey which tends to ignore other identities, and the other 

side was directed against Kurdish men who were considered to be gender blind as 

agents of the patriarchal system. The double oppression Kurdish women face due to 

their gender and ethnic identity is parallel to the discourse of black feminism. Roza 

underlined that they shared the universal identity of womanhood with Turkish 

women, yet their experience of ethnic and class identity influence their womanhood 

different from Turkish feminists.  Therefore, their strategy and policy cannot be the 

same with Turkish woman.463  Roza maintains that Kurdish women are in a more 

vulnerable position than Kurdish men when faced with the violence of the state. 

Feminist consciousness enabled Roza to ask questions about patriarchy within 

Kurdish society, traditions, customs, positions of Kurdish men, Kurdish struggle and 

challenges the status quo of Kurdish movement.  

 

In conclusion, although Pazartesi positioned itself as a movement of local 

feminists who base their policies on the recognition of different identities of women, 

it continued to make use of discourses of the second wave feminism. This journal is a 

noticeable example of the transition in the feminist history of Turkey from first wave 

feminism to third wave feminism. Contrary to Pazartesi, Roza does not situate itself 

in this history, as it refuses to follow the path of Turkish feminists and proceeds to 

construct a movement it named as Kurdish feminism. Roza strongly criticized 
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Turkish feminist movement on the basis of racism, thereby putting Turkish feminism 

and western feminism in the same category; which is white and bourgeois. Roza 

stands closer to third wave feminism, especially to black feminism with that 

discourse.  Pazartesi has a contradictory relation with third wave feminism as it 

prioritizes sisterhood and common oppression that are the core discourse of second 

wave feminism.   

 

4.1.1. The Body Politics in Pazartesi and Roza 

 

Both journals dwell on body politics, yet their approach to the subject 

prioritizes different issues.  Beauty contests, the shape of body, rape, sexual abuse, 

honor killing, love and sexuality are  brought to the agenda  by Pazartesi, while Roza  

focused on rape culture and honor killings mostly. So Roza, unlike Pazartesi, does 

not just refer to sexual freedom but also questions the correlations between racism 

and exploitation of the woman‟s body.464   

 

Pazartesi asserts that the contemporary concept of beauty is a construct of 

capitalism and patriarchy.465 This indicates that the choices and identity of women 

are determined outside of woman's will, which leads them to be alienated from their 

body.  So they become obsessive about living up the expectations created by this 

construct about their size, shape and clothes. Unlike Pazartesi, Roza does not touch 

the subjects of beauty, cosmetics and body shape. Another point of differentiation 

between these two journals is that while Pazartesi bravely discusses sexuality and 

sexual relation, which is perceived as a taboo for women, Roza almost never 

elaborates on this subject. The reasons for this can be counted as the newness of the 

slogan „personal is political‟ and the fact that they did not have a long history in the 

realm of feminist politics like Pazartesi. Also, the ongoing violence prevents Roza 

from focusing on these subjects.    

 

Violence against women is a subject examined by both journals. Pazartesi 

puts forward that in the eyes of the society, rape or sexual abuse is justified if the 

                                        
464

Cevahir, “Kadınca Bir Po lit ik Kültüre Doğru”, 28.  
465

Düzkan, “Güzel, Daha Güzel, Daha da Güzel !”,11-15;  Düzkan, “Asla O kadar Güzel Değilsiniz”, 

126-132. 



108 

women do not act in the proper way as defined by the patriarchal system. 466 In the 

same respect, the discourse that defines virginity as something to be preserved by 

women as the symbol of honor is challenged by Pazartes i. At the same time, 

newspapers are attacked by Pazartesi because violence towards women is presented 

as standard rituals by the patriarchal system.467 This news can sometimes result in the 

deaths of women either in the form of suicide or murder. 468 Pazartesi reacted against 

the control of the woman‟s body by social rules, religions, men and society. Roza 

deals with the same topics like Pazartesi. For instance, honor killing targets women 

who have relation by her own will or not, which is called illegal since it defies the 

sanctity of the family in the eyes of the society. 469 Roza argues that these murders are 

not made public, because honor is perceived as an untouchable social value attributed 

to the women‟s body.470 Roza indicated the honor killing is a common fact for both 

Turks and Kurds. What Roza argues against is the presentation of honor killing as 

rooted from Kurdish customs, backward values and savagery, which it regards as a 

racist presentation. In addition to the accusation of Turks by Roza, it also directs its 

criticism against Kurdish struggle which ignores and keeps its silence about honor 

killings.471 Kurdish women can defend their identity as women and their body which 

can be perceived as a resistance to Kurdish struggle. 472 Roza suggests that in case of 

violence to their body exercised either by Kurdish or Turkish men, Kurdish women 

should strive against both sides.473 Here, as distinct from Pazartesi, honor killing is 

also regarded from the perspective of ethnicity as well as gender.   

 

Rape is another issue which is brought up by Roza and Pazartesi.  Pazartesi 

sees it as a control mechanism of patriarchy, but for Roza rape is a culture and an 

instrument of racism, which joins the boundary of militarism to capture a woman's 

body. It is pointed out by Roza that when compared with Turkish women, Kurdish 

women face a double threat of rape rooting from the state and Kurdish men due to 
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the ongoing war.474 Violation of a woman‟s body, her lack of possession of control 

over her own body connotes lack of dominance over territory in this context.  

Dissimilar to Pazartesi, for which body means the continuity of biological existence, 

for Roza it also indicates the survival of the ethnic identity. 475 Rape is categorized as 

a kind of war technique towards Kurdish women for the interest of state and also it is 

perceived as a sort of power relation to prove the possession of power.476 Particularly 

war and demand of peace are brought into question by Roza on the basis of 

militarism and violence against women. This is the main issue of Kurdish feminists, 

which is underlined  by Roza,  because  it shows how ethnic identity and gender 

identity are intertwined with each other,  which makes  sexual violence over Kurdish 

women more rigid than Turkish women.  

 

After the comparison of feminist approach of Pazartesi and Roza, 

motherhood, birth control, family and body politics in the framework of their 

feminist approach will be discussed. These parts will make clear their stance to these 

concepts and depict how they arrive at common points and how they are diversified 

from each other.  

 

4.1.2. Motherhood, Birth Control and Family in Pazartesi and Roza 

 

Motherhood, birth control and family are issues discussed by Pazartesi and 

Roza. They have both differences and common points on these subjects. Roza 

examined motherhood and family through personal stories of women, while Pazartesi 

touched upon these subjects both through the experience of women and theories.  

 

Pazartesi exposed that motherhood and family are institutions that serve 

patriarchy and capitalism. Similar to Pazartesi, the general approach of Roza to 

family and motherhood can be examined   as derived from radical, socialist and 

Marxist traditions analysis of family as one of the causes of woman‟s oppression.  

But on the other hand, family and motherhood are considered as spaces of protection 
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against assimilation policy by Roza.  Pazartesi argued that both the impact of 

modern, secular nuclear family and extended family contributes to the oppression of 

woman.477 And divorce is presented as a positive development for the liberation of 

woman. Pazartesi sees motherhood as a barrier for women, which confines them to 

the house.  It rejects the identification of womanhood with motherhood. Hence, 

contrary to Roza, Pazartesi does not view the family as an area of protection against 

the state; instead it defines it as an area of sovereignty of men. Pazartesi resisted the 

traditional role of woman as mother- wife constructed around family, which is the 

main discourse of nationalists.  

 

Dilşah, one of the writers of Roza reminds the reader of the matriarchal 

family structure in the Kurdish family, which was transformed to the patriarchal 

family after Islam.478 Here Roza shared same discourse of some Kurdish authors.479  

The negative status of women today is connected to patriarchy as it defines woman 

as mothers responsible for childcare and housework. 480 In comparison, Roza‟s 

criticism of family is not as strong as Pazartesi, since for Roza the meaning of family 

also includes protection of Kurdish ethnicity.  

 

Both journals dedicate space for Saturday mothers and peace mothers. 

Pazartesi can be examined as supportive to the demonstration of these mothers and it 

denounces state acts against them.481  Pazartesi expressed that Friday mothers are 

created by the state against Saturday mothers and peace mothers. According to 

Pazartesi, women   are used by the militaristic system.482 Pazartesi challenges the 

project of nationalization which defines women as mothers of nation and mother‟s of 

soldiers on the basis of reproduction ability of women.   
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On the other hand, for Roza motherhood conveys a different meaning from 

Pazartesi. Mothers are also representatives of ethnic identity against assimilation. 483 

So, Kurdish motherhood is regarded in the framework of politicization and 

nationalist discourse. Demonstrations of Saturdays and peace mothers are often 

narrated in Roza in order to give voice to the special condition of Kurdish mother 

whose children are under detention or in prison.484 This shows how the perception of 

motherhood is varied according to the institutionalization of motherhood with regard 

to the needs of the system.485  

 

In addition to motherhood, birth control is another issue of dispute between 

Pazartesi and Roza. Pazartesi regards birth control in relation to body politics, and 

ascertains that women should have the decision of giving birth or birth control. 

Therefore, they refuse any birth policy of the state. 486 The activities of ÇYDD are 

found similar to state policies of birth control over Kurdish women.  

  

On the other side, Roza's approach to birth control can be evaluated with 

reference to similar black feminism, which associates birth control with ethnicity and 

racism. So birth control policies are as racism which aims to decrease Kurdish 

population.487 The report of National Security council is viewed by Roza as a proof 

of this aim. In short, birth control policies applied either by woman organizations or 

by state are considered as womb genocide.488 So, they say about Turkish women‟s 

organizations that “they look us from outside, from up as missionaries with a white 

face”.489  It is stated that “We are Kurdish women. Do we need to learn how to raise 

our children that we gave birth and to determine our social relations from ideological 

ÇATOMs which come from Ankara or Istanbul?”490 These institutions are presented 

as missionary branches of the state working in line with assimilation policy.491 They 

are perceived as enemies which come to occupy their cultural territory.   
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On the other hand, Roza and Kurdish nationalists do not the share the same 

ideas on birth control. Roza opposes the pro-birth discourse of the Kurdish 

nationalists. The reason of their opposition is grounded on the fact that Kurdish 

women are married at early ages and used for their reproductive abilities. 492 

 

As a result, Pazartesi refuses the institutions of motherhood and family as 

products of patriarchy and capitalism. They also resist the image of the family as the 

conveyor of secularism and modernism. The targets of Roza are Kurdish tradition 

Kemalist feminists and state policy, which are the agents they strive against in the 

dual struggle of racism and gender. Roza and Pazartesi examine birth control policies 

in relation to ethnicity and body politics. From the perspective of Roza birth control 

is marginalized in the contemporary context.  It can be said that as in the case of 

motherhood and family, a two sided confrontation is conducted by Roza. One is 

based on ethnicity against state policies; the second one is against the nationalist 

discourse of Kurds that expect women to have the essential duty to give birth and 

representation of women as mothers of Kurdish nation. Although Roza is perceived 

to have deviated from the Kurdish struggle in this respect, its approach to the issues 

of motherhood, family and birth control is based on ethnicity, while Pazartesi's 

analysis is formed upon the autonomy of women in decisions about their own body 

and liberation from the patriarchal institution with the application of their motto 

personal is political.   

 

4.2. The Identity Politics: From Single Identity to Dual Identities? 

 

The issue of identity and how it is taken up by these journals reveals their 

background and reflects their perspective and priorities. This section is focused on 

how Pazartesi and Roza define themselves in respect of identity politics.    

 

Pazartesi has socialist background besides gender identity. For example most 

of the women who worked in Pazartesi previously worked in the journals of Somut, 

Feminist, and Feminist Kaktüs, which adhered to Marxist- socialist feminist schools. 
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The background of these women shaped the approach of Pazartesi as well. In this 

respect, leftist discourses such as creating one‟s own revolution and reaching 

emancipation of women found their place in the pages of Pazartesi. Another example 

is the participation of Pazartesi in 1 May demonstration with their own feminist 

vocabulary in 1995.493 Considering domestic labor, they draw a parallel with the 

women and the worker.  Pazartesi also had connections with ÖDP; the main cadre 

was active members of this party.494 On the other hand Pazartesi struggle with the 

socialist movement if the womanhood is in the question. For instance they criticized 

ÖDP, which meant that their identity as women was more important than their 

socialist identity. It shows that Pazartesi continued to have a struggle with the 

socialist movement due to its feminist identity.   

 

8 Marches played a key role for Pazartesi to define their   identity politics in 

relation to other groups, as when a discussion arose between socialist parties, trade 

unions and feminists Pazartesi took the side of feminism. In addition of 8 March, 28 

February process is also important to understand the standpoint of Pazartesi. Here, 

Pazartesi challenged not only Kemalism but also political Islam, too.495 Both are 

categorized within patriarchy as they use women to serve their ideology. So all 

examples above show that feminist identity of Pazartesi is stronger than its socialist 

identity which does not lead to the dual identity but rather single identity.   

 

On the other hand the identity of Roza is characterized in the framework of 

ethnicity and gender. In other words for Roza, identity is located at the intersection 

of gender and ethnicity. Roza defended femininity and being Kurdish as natural 

things which could not be given up.496 Unlike Pazartesi Roza represents dual identity 

which address to gender and ethnicity. On the other hand Roza states that their ethnic 

identity is forbidden by the state, which makes it hard to defend   their womanhood.  

In the early period of Roza, the standpoint of the writers is politicized by their 

Kurdish identity, and then their feminist aspect came to the foreground. But after the 

arrest of Öcalan, the importance given to ethnic identity became stronger than their 

gender identity.  All these indicate that during times of crisis, their ethnic identity 
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becomes the dominant character of Roza. In the journal, they often mention that they 

are forced to admit to be Turks and it is claimed that they are penalized, when they 

bring their ethnic identity to the surface.497 They are vehement in their opposition on 

the subjects of turkification and islamization, which are seen as main paths to be 

Turks.498 Also Kurdishness is also addressed as a fragmented identity as Kurdish 

people are spread to four countries:  Kurds from Iran, Iraq, Syria and Turkey are 

subjected to different assimilation policies according to the structure of the state.499 

Parallel with this case, they refer to Kurdish immigrants in Europe and the 

difficulties they face far from their region. 

 

In conclusion, both the leftist and feminist background of Pazartesi helped it 

to locate itself in opposition to the current system.  Pazartesi welcomed the identities 

defined as the enemy and the other by the system. Though the effect of their socialist 

background on their discourse is strong, there were struggles with the socialist camp 

due to their feminist identity. It would not be wrong to say that their feminist identity 

comes to the foreground. So Pazartesi represents a single identity which refers to 

feminist identity and reflects its discourse on the case of womanhood in the question. 

On the other hand ethnicity is the core element of Roza's identity besides the identity 

of womanhood.  For almost every issue, they prioritized ethnicity together with racist 

policies and oppression. Roza's sensitivity over the issue of ethnicity leads it to use 

an aggressive language at certain points.  Especially in cases of crisis, Roza 

emphasizes ethnic identity unlike Pazartesi which puts forth feminist identity. In 

general, it can be said that while Roza constructs its stance on the basis of ethnic and 

gender identity, Pazartesi prioritizes feminist identity. That is, Pazartesi represented a 

single identity whilst Roza conveyed dual identities.   
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            4.2.1. Kurdish Language as Mother Tongue in Daily Life and Education 

in Pazartesi and Roza 

 

Mother tongue is another controversial issue between Roza and Pazartesi 

under the identity politics.  Roza defended it as an essential right of Kurdish women, 

which is indispensable. The writers of Pazartesi do not share the same view about 

Kurdish as mother tongue. 8 Marches and ÇATOMs were examined to understand 

these writers approach. But before that, firstly the meaning of mother tongue for 

Roza will be expressed, and then the discourse of Roza and Pazartesi towards mother 

tongue will be compared on the basis of examples which refer to ÇATOMs and 8 

Marches.  

 

Roza considers Kurdish as mother tongue to represent their ethnicity and their 

existence. The policy of Roza accompanied with nationalist discourse sees language 

as a vital element and declares that no concessions could be made for any reason. 

They added the issue of mother tongue which completed the formation of their 

feminist approach. This is easily seen in the stories about learning Turkish as the 

writers use sensible, defensive and offensive language.  Their reaction to the 

obligation to use Turkish was a refusal, as it was regarded as the oppressor‟s 

language.500  So, they encouraged Kurdish women to write articles in Kurdish which 

were published in Roza. Also, introductions of this journal were published both 

language in Kurdish and Turkish. Using Turkish is equated with assimilation, so they 

strongly advise using Kurdish in order to not lose their ethnicity.  

 

About 8 Marches, after the refusal of the demand of Kurdish women to use 

mother tongue during the demonstrations, Roza directed its criticism to the Turkish 

side. This debate depicted the diversity of feminist approaches and identity politics in 

Turkey. Normally, 8 marches are seen as a chance to exist and collaborate with 

Turkish feminists in the same space. But it is pointed out by Roza that it is 

impossible to work with Turkish feminists, so long as they refuse the r ight to use 

mother tongue. We can infer from these debates that Kurdish women were accused 

of fragmenting the women's movement, in the same way they were accused by 
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socialists. 8 March of 97 and 98 came to be breaking points between Turkish and 

Kurdish feminists, who moved closer to HADEP. Although it is recognized that 

HADEP does not have a feminist consciousness, they were found closer due to 

shared ethnicity and mother tongue.  On the other hand, Pazartesi do not mention any 

struggle with Kurdish women on the basis of language by referring to 8 Marches. But 

rather, they touched upon socialist organizations and women who labeled themselves 

secular Kemalists. Pazartesi accused them for ignoring the woman's identity and 

serving their own ideologies during the celebrations of 8 March.  

 

The second issue revolves around the activities of ÇATOMs, which were 

brought up in the framework of mother tongue by both journals. Roza criticized the 

writings published in Pazartesi related to ÇATOMs, while women in Pazartesi were 

discussing mother tongue through this foundation.  Ayşegül, one of the writers of 

Pazartesi, claimed that ÇATOMs were very useful for Kurdish women, as learning 

Turkish will decrease the inequality between Kurdish men and women. 501 This 

comment was attacked by Roza and they asked Ayşegül, whether Turkish women 

reached equality by knowledge of Turkish. Against this argument of Ayşegül, writers 

of Roza said that they already had a language. Ayşegül also put learning Turkish in 

the same category with learning English as a foreign language.502 The answer of 

Roza to Ayşegül is that it is possible to have Turkish lessons at the school you are 

studying English but it is not possible to have Kurdish lessons.  This response shows 

that they are so far from understanding the situation of Kurdish women and they are 

forced to learn Turkish even by Turkish feminists. Roza regards this as racism. 

However, Ayşe Düzkan, unlike Ayşegül, supports Roza. For her, it is not the same 

thing to learn Kurdish and English because Turkish is the official language which has 

power to spread all over Turkey, yet by learning English Turks are not subjected to 

assimilation. On the other hand, Ayşe Düzkan argued that activities of ÇATOMs 

(teaching Turkish language, sewing lessons, etc.)  serve for the production of cheap 

labor force in addition to the assimilation policy.503 Although she is skeptical to 

ÇATOMs,   she also thinks that can be beneficial for Kurdish women in the long 

term.  Sema and Ayşegül, who wrote in Pazartesi, criticized Düzkan for her approach 
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to ÇATOMs. Sema claimed that Kurdish women can decide whether to learn Turkish 

or not while Ayşegül sees ÇATOMs as very useful for Kurdish women. 504 The issue 

of learning Turkish created a discussion between these three women. Hence, Sema 

and Düzkan are pessimistic about ÇATOMs, yet Ayşegül does not believe that 

learning Turkish is a policy of assimilation. They do not share a common standpoint 

about learning Turkish.  

 

In conclusion, it can be said that the discussion between Pazartesi and Roza 

revolves around Turkish learning campaign of ÇATOMs. Pazartesi does not reflect a 

homogenous opinion on this issue, to some extent they seem to support Kurdish as 

mother tongue but from other aspects, learning Turkish is considered in a positive 

way for Kurdish women in the long term, since it is thought to bring an opportunity 

for Kurdish women to appear in public space. On the other hand, Roza regards 

Kurdish as mother tongue in terms representation of their ethnicity which resulted in 

the separation with Turkish feminists. Roza insists that Kurdish women are 

discriminated within the feminist movement, as the disputes during 8 March 

demonstrate, due to their mother tongue. As a result, they refuse to attribute any 

leading role to Turkish feminists. The approach of Pazartesi is more positive on this 

subject because as they argue women can be present in public space through learning 

an official language, which will enable them to challenge patriarchy. Roza viewed   

that issue from the aspect of ethnic identity and also referred to the multiple identities 

of women under the third wave feminism.  In this context, Roza perceived Kurdish 

as the vital seed of Kurdish identity.  

  

            4.2.2. The Approach of Pazartesi and Roza to Islamic Women  

 

Roza included Islamic women with respect to identity politics, while 

Pazartesi with the belief in sisterhood and as a result of its socialist background 

opened   its door to Islamic women, who were positioned as the other by the system. 

Both journals have the tendency to pay attention to the demands of these women 

when compared to Kemalist women who refuse to see veiled women in public space. 
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But Roza and Pazartesi focused on Islamic women with different motivations due to 

their different perspectives.  

 

For Roza, women who defend Islam should be respected, they should not be 

discriminated due to their difference. Yet, Roza also regards Islam as an obstacle to 

reach liberty of women.505  As respecting other identities is a major element within 

the feminist approach of Roza, it supported Merve Kavakçı, when she came to the 

assembly as an elected member wearing headscarf  and forced to go out by Bülent 

Ecevit and his group. It is stated that she was forced to leave because of her identity 

as a woman.506 So Roza criticized the behavior of Ecevit and defended Merve 

Kavakçı under the identity politics.  However, Pazartesi did not give support to 

Kavakçı because she was a wealthy American citizen and as such she was not the 

representative of all Islamic women who go to demonstrations and challenge state 

policy and power.  This stance of Pazartesi can be interpreted as stemming from its 

socialist perspective, which struggles with imperialism and the USA.  

 

 Roza also pointed out that there is not one type of Islamic woman and 

signified the new Islamist women who focused on Quran from the woman aspect.507 

For example, Gonca Kuriş is shown as an Islamic woman who questions the 

sovereignty of Islamic men through a re-interpretation of Quran. 508 Similar to Roza, 

Pazartesi mentioned the new Islamic women, who are brought to the agenda with 

their analysis about the strong position of Islamic man and reinterpretation of the 

relation between woman‟s rights and Islam.  Hidayet Şefkatli Tuksal and Capital 

Platform took the attention of Pazartesi as their stance was found parallel to feminist 

discourse, since these Islamic women do not admit motherhood- womanhood 

correlation.509 Also as in Roza, Gonca Kuriş is seen as a new Islamic woman, who 

challenged the sovereignty of Islamic men and her murder is interpreted as a penalty 

by the patriarchal mentality of Islamic men.   
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Another issue is the discussion between secularist and Islamists which is 

examined by Pazartesi and Roza under the title of Islamic women.  Fatma Kayhan, 

the editor of Roza, stated that both secularism and Islam interfered with the choice of 

women and aimed to create a certain type of woman according to their ideology. 

They lead the oppression of women through creating dual values such as modern-

traditional, forward-backward.510 It is noted here that this duality fragments woman‟s 

movement and contributes to fall into the traps of current system. According to 

Pazartesi, political Islam leads to way to use women as a reserve army to serve the 

spread of Islam. Therefore, the appearance of women in public space is welcomed by 

political Islam. In the same respect, Kemalism exploits women to implement 

modernization and westernization project. Thereby, it allows women to be active in 

public space while the traditional role of women is continued. 511 We can say that the 

discourse of Roza and Pazartesi is the same in the context of the clash between 

secularists and political Islam. But it should be noted that Islamic women are 

considered as establishing a feminist stance by Roza, who also believe that Islam as 

an ideology utilizes women for its aim. 

 

 Roza indicated that some identities like Turkish, Muslim and man have a 

more advantageous status than other identities like non-Muslim Turks and woman.512
 

This is the same discourse of third wave feminists which claim that white bourgeois 

women are stronger than non-white/ non-bourgeois women. Yelda, one of the writers 

of Roza, exposed that Kurdish people and non- Muslims are put into different 

categories, because different identities can be categorized as a minority on the basis 

of religion but not ethnicity.513 So, for Roza ethnic identity also falls into the 

category of minority.  Here, Roza located itself near the women who are non-

Muslims and who have different ethnic origins. In respect to varied identity of 

woman, women figures from different ethnic and religious backgrounds were 

presented as equal with their differences.514 When needed, Roza took the side of the 

non-Muslim women rather than the Muslim woman because they are considered to 

face double oppression on the basis of religion and gender.  Roza put forward that 
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although there is not an official religion of Turkey; Islam is regarded as the religion 

of 99% of the population. A connection is established here between Kurdish women 

and non-Muslim women who both face double oppression. On the other hand, it 

continues to stand up for Islamic women and argues that they should be admitted 

with their values. When we come to Pazartesi, we see that there is not any reference 

to non-Muslim identity. Instead, Pazartesi focused on veiled women and the ban over 

the veil. For example, Düzkan expressed that veiled women are subjected to double 

oppressions because of their clothes and gender. 515 Also the ban over headscarf at 

universities is opposed by Pazartesi and they supported the demonstrations of veiled 

women as Pazartesi said that they could not affirm a policy that forbids women to 

enter the public space.516 Pazartesi maintains that women are discriminated because 

of their sex, while men who have the same opinion with women are allowed to 

represent themselves in public space.  

 

Roza put forward that there is not just one type of women, but there are 

women with different identities who have different experiences, demands and who 

face different forms of oppression. In the same respect,  Roza requested articles from  

readers related to experience, feelings and demands of women, but not only from 

Kurds, but also from Armenians, Rums, Circassia, Jewish, Christians, that is women 

from all ethnic and religious groups. To support differences, women who are from 

diverse ethnicities and religions wrote in Roza. New Islamic women were also 

welcomed by Roza, as they strived against the sovereignty of Islamic man. Pazartesi 

concentrated on Islamic women with the perspective of sisterhood and headscarf was 

seen as an essential right of women.  Both Roza and Pazartesi did not support 

political Islam and secularism as they were considered to be in the service of 

patriarchy. 

 

            4.2.3. The Approach of Pazartesi and Roza to the State 

 

Roza and Pazartesi located themselves in opposition to the state. 

Independency from state was claimed to be an indicator of the success of woman‟s 
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movement by these journals. Ethnic and feminist identity of Roza had an impact on 

the construction of its perspective to state, whilst Pazartesi with its socialist- feminist 

background determined its policy towards state in the framework of opposition.  

 

Roza struggled with the state to prioritize ethnicity and in this framework, it 

concentrated on war, assimilation policy, rape and torture in prisons and under 

detention. Pazartesi underlined the legal arrangement of the state about the woman‟s 

issue, they at the same time criticized the state for the operation to northern Iraq and 

operation to prisons.  

 

Pazartesi   brought the subjects of civil law, penalty law, and the court's 

decisions about violence against the woman‟s body. Roza shared the ideas of 

Pazartesi in the case of civil law and penalty law that legal system contributes to the 

oppression of women.517 Whereas Pazartesi put more emphasis on the legal system, 

Roza‟s responses and emphasis were more powerful about the decisions of the court 

for the cases of rape and sexual harassment. According to Roza, court is a vehicle of 

the state to protect criminals who work in state departments.  This policy is regarded 

as a strategy of war against Kurdish women who represent the ethnic existence of 

Kurds as shields against the assimilation policy and who are regarded as an image of 

territory.   They observed the court processes of Remziye Dinç and Şükran Aydın in 

order to support these women on the basis of ethnicity and gender and publicize the 

condition of women from East and Southeastern part of Turkey. 518 Likewise, women 

who were subjected to being raped and sexual abuse under the detention are 

denounced by Roza and Pazartesi. The stories of women who were raped or sexually 

abused were also published by Pazartesi, such as the court processes of Şükran 

Aydın, Remziye Dinç, Fatma Ülkü and Asiye who claimed to being raped by state 

officials. Here, the approach of Roza is shaped with consideration of their ethnic 

identity, while Pazartesi located the reason as violence against the woman‟s body. 

 

 Roza regards the court decision to pull their issues from the shelves and the 

compensation penalty as an attack to their ethnic identity but at the same time it is 
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also considered to be an indicator of their position as an opposition to the state.519 

Although Pazartesi attacked state‟s policy towards women and Kemalist and 

nationalist ideology which it regarded as constructed within patriarchy and 

capitalism, it was not subjected to such censor.   

 

Pazartesi directed its criticism at KSSGM and Turkish State Minister for 

Women and Family Affairs, which are perceived to be in the service of the policy of 

state instead of women.520 The reason, as Pazartesi suggests, is the structure of these 

institutions within the prime ministry which prevents them from producing 

successful policies for women. It is tried to be shown that minister of state for 

women and family affair are afraid of “f” word by Pazartesi, although they represent 

women. On the other hand, Roza defined the Turkish state as a colonizer that 

exploits Kurdish men and women.521 According to Roza, the state is the hegemonic 

power of the Turkish side that works to prohibit the existence of Kurdish identity. 

Therefore, Roza is skeptical about all policies that come from the state. Pazartesi 

does not use metaphors of slavery to depict the relation between the state and 

women. But it challenged the official ideology which prevents the appearance of 

independent women's movement in other ways.  

 

 Roza also indicated that after the arrest of Öcalan, the pressure of state on 

Kurds became stronger than before. Parallel to this event, it is pointed by Roza that 

all opposition groups were forbidden to attend the celebration of 8 March in order to 

prevent the appearance of Kurdish women in public space, except the women‟s 

organizations that cooperate with the state. Here, Roza also mentions that that 

woman‟s groups who are not with Kurdish women are also penalized by the state. 

Pazartesi   supported Roza during Öcalan‟s arrest and the hard times that followed 

for the Kurdish feminist journal.   

 

Therefore as all examples above indicates, Pazartesi and Roza introduced 

themselves in opposition to the state. However, the manners in which they were in 

opposition were different as it can be seen when we look at the identity policies of 
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these journals. The language of Roza is deeply entrenched in ethnic grounds. Dual 

oppression based on ethnicity and womanhood made them put a distance with the 

state, which was quite apparent most of the time. Pazartesi focused on legal 

arrangement and court decisions about sexual harassment and rape. On the other 

hand, the socialist stance of Pazartesi led them to attack state   for the operation to 

prisons and against people who are involved death fast.  It can be said that Pazartesi 

prompted its socialist and feminist perspective in the case of a relation with the state. 
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CONCLUSION 

        

From the proclamation of the Republic to the current date, feminism in 

Turkey emerged with different discourses in relation to social, economic and 

political developments of the time. The first phase started with the woman‟s 

movement of the last period of Ottoman Empire which had similar demands as the 

liberal feminists such educational, political and economic rights and this phase 

continued during the early period of the Republic until 1935. The state has the only 

power to take and give rights to citizens.  Therefore, it did not approve of any 

movement conducted by religious, liberal, and socialist or woman‟s groups. For 

example, Woman‟s Party founded by feminist generation of the early years of 

Republic under the leadership of Nezihe Muhiddin was not allowed by the state since 

this initiative was perceived as being out of the state‟s control. As in all nationalistic 

processes, women played an essential role to demonstrate the image of the state in 

domestic and foreign policy.  With the adaptation of the principles of modernization 

and westernization, women were regarded as windows of the state.  The educational, 

political and economic rights were granted to women from within this framework. 

Despite these given rights, women were expected to continue their traditional role in 

their private life. Women represented the image of Turkey in foreign policy and they 

were also conveyers of reforms as mother and teacher of the nation. This phase 

demonstrates first wave feminism, although women obtained their rights thanks to 

the state- led modernization and westernization projects.  

 

Second phase refers to second wave feminism which takes place during the 

1980s and the street‟s movement. The main feature of this phase was the effect of 

slogan “personal is political”, which meant that women oriented their attention 

towards private life, family, marriage and motherhood. The reason behind the 

emphasis on private life was the belief that political, economic and educational rights 

which are related to the appearance of women in public space could not prevent the 

oppression of women. Women started to question the position of the state on 

woman's policy and their personal life.  It should also be pointed that women who 
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were active in 70s in leftist movements were a part of feminist movements in the 

1980s as well. Here the main criticism made to leftist movements is the same 

criticism voiced against Kemalist movement that is the expectation from women to 

have an asexual identity when they are in public space. But, for women, the 1980s is 

a period of resistance both against socialists and Kemalists on the basis of feminist 

discourses. For example, women came together in houses in order to discuss the 

problems of women in public and private space which can be categorized as a 

consciousness raising activity. Then, they started to write to the woman‟s page of 

journals and they met for women‟s congress, and finally they emerged in public 

space with their feminist identity. Violence against women and legal arrangement of 

the state are the main arguments of the 1980s under second wave feminism.  

      

 The 1990s is the starting point of the third phase of feminism in Turkey, 

which is identified with the third wave feminism. With a panoramic look at the 

world, this can be viewed as a challenge to the essentialist and universalist concepts 

as it underlines multiplicity, plurality and flexibility. Unison under common 

oppression and sisterhood is attacked by feminist from the third world, black women, 

Islamic women and Middle Eastern women. Feminism in Turkey can be perceived in 

relation to the movements of women from outside of West. In Turkey, different 

women‟s groups, such as Kurdish and Islamic women emerged in public space since 

the 1990s. During these years, feminist groups in Turkey transformed themselves 

according to the changes in current domestic and foreign atmospheres. 

Institutionalization period, project feminist and international women congress are 

also main features of the 1990s feminism.   

          

In this work, Pazartesi and Roza were analyzed as representatives of the 

transformation of feminist movements in Turkey. These journals are leading 

examples of the diversity in the discourses of feminisms since the 1990s. Pazartesi 

can be regarded as a continuation of feminist history in Turkey but Roza arose to cut 

its connection with this history. Pazartesi opened its door to woman‟s groups which 

emerged in 1990s under sisterhood, and did not judge them due to their identities as 

Kemalist women did. Yet, Pazartesi criticized state led woman‟s organizations such 

as ÇYDD and Women‟s Word because for Pazartesi they serve Kemalist ideology by 

attempting to shape women according to Kemalist reforms and ignoring varied 
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identities of women. Moreover international feminist conferences influenced the 

approach of Pazartesi to follow a more flexible policy with respect of other identities 

such as religious or ethnic identity. On the other hand Pazartesi, which is as a product 

of project feminism, has a controversial relation with third wave feminism. Even 

though Pazartesi embraced local feminism, it prioritized womanhood, sisterhood and 

common oppression from a global perspective which is in line with the approach of 

second wave feminism, which also influenced their perspective on the issues of 

family, motherhood, birth control and body politics. Motherhood and family are seen 

as institutions of patriarchy and capitalism to lead the oppression of women while 

sexuality and the concept of beauty, birth control are evaluated under body politics. It 

is defined that women should have autonomy over their own bodies.  Besides their 

feminist identity, their socialist background was effective in their support for veiled 

woman's demonstrations and criticism to operation of state to f type of prison.  

        

On the other hand Roza emerged from and was situated in third wave 

feminism. The location of Roza is defined in the Middle East and its position is from 

the working class, while Turkish feminism is associated with the west and western – 

white bourgeoisie women by Roza. It adapted the notions of black feminism in their 

struggle against Turkish feminists and Kurdish men. So they identified themselves 

against Turkish feminist movement on the basis of racism because their identity is 

not only comprised of womanhood but also ethnicity, which is regarded as one of the 

reasons of oppression. What can be called contradictory to their above mentioned 

belief is that they see Turks as a homogenous group, the reason of which can be 

ascertained as the tension between these two identities. Besides Turkish women, 

Kurdish men are criticized in the framework of sexist discrimination which 

postpones the emancipation of Kurdish women. This dual nature of oppression, as 

suggested by Roza also affects its analysis of body politics, motherhood, family and 

birth control. Motherhood, family and mother tongue are areas of resistance against 

assimilation policy and representatives of ethnic identity for Roza. Therefore, they 

refuse any intervention from outside, yet they question the dynamics at play within 

these institutions inside Kurdish society themselves. Under the body politics, 

sexuality was not mentioned in Roza, instead, war is brought to the agenda. It can be 

said that discussions on sexuality is seen as a luxury by Roza, which can be due to 

the peculiar condition of Kurdish women. Moreover, the way Roza sees the state   as 
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exploiter, colonizer and a foreign enemy is much more extreme than the stance of 

Pazartesi which attacked the legal arrangement and court‟s decision by state. 

        

In this thesis, the appearance of diverse feminist discourses in Turkey since 

the 1990s is examined through an analysis of the journals Roza and Pazartesi in the 

context of feminist approach and identity politics under third wave feminism. Roza 

has a dual identity in the context of ethnicity and gender whilst Pazartesi held single 

identity in the respect of womanhood. However both can be located in periphery to 

challenge Kemalism and patriarchy.  The resistance of Roza is stronger because it a 

struggle at multiple targets which are state, Turkish feminists, Kurdish society and, 

Kurdish men.  Pazartesi, by contrast, focuses basically on the domination of state and 

men over women.  

        I would like to conclude my thesis with the sentences of Caryn Mctighe         

      Musil: 

The challenge of the nineties is to hold simultaneously to these two 
contradictory truths: as women, we are same and we are different. The 

bridges, power alliances and social change possible will be determined by 
how well we define ourselves through a matrix that encompass our gender 
particularities while not losing sight of our unity.522  

   

The contemporary world of feminist movement directs its attention to the 

multiplicity of identities besides womanhood. This triggers not only diversification 

within feminism but also challenges mainstream feminism. However, the concept of 

difference should not be overvalued or undervalued as that would lead to enhancing 

the gap between women, which can be a cause of discrimination.  

 

                                        
522

Quated from Davis, 126. 
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Feminist movement constructs its position in the periphery to challenge the 

central position of male power and to reach emancipation of women. The movement 

has gone through a certain transformation as manifested by the first wave, second 

wave and third wave feminism, which varies from country to country with respect to 

the special structure, history, experience, traditions and customs of that country. This 

thesis focuses specifically on feminism in Turkey since 1990s in the light of third 

wave feminism. The aim of this thesis is to show the diversities of feminist 

discourses on the basis of the discourses of Pazartesi and Roza journals from 1990s. 

While Pazartesi is published by mainstream feminists from Turkey and can be 

considered as an example of the transformation of feminism in Turkey, Roza as a 

Kurdish feminist journal puts distance with Turkish feminism as it establishes its 

own feminism in the framework of identity politics.  This work analyzes how these 

journals identified their feminist approaches and their identity under the third wave 

feminism and tries to show the diversities of feminist discourses in Turkey since 

1990s.  

 

Key words : Black feminism, third wave feminism, identity, ethnicity, motherhood, 

body politics, family, birth control, Kurdish feminism, Turkish feminism. 

 



KISA ÖZET 

 

Ziynet Seda ÖZCAN      April 2011 

 

Feminist hareket pozisyonu çevrede inşa ederek erkek egemen güce karşı 

çıkmakta ve kadının özgürleşmesini hedeflemektedir. Feminist hareket birinci, ikinci 

ve üçüncü dalga şeklinde dönüşümler yaşanmıştır. Fakat bu dönüşümler ülkenin 

yapısı, tarihi- tecrübeleri, gelenekleri- görenekleri doğrultusunda ülkeden ülkeye 

değişiklik göstermektedir. Bu tez spesifik olarak üçüncü dalga feminizm ışığında 

1990’lar Türkiye’sindeki feminizme odaklanacaktır. Tezin amacı 1990’lardaki 

dergilerden Pazartesi ve Roza’nın söylemleri temel alınarak, Türkiye’deki feminist 

söylemlerdeki farklılaşmaları göstermektedir. Pazartesi ana akım feministler 

tarafından yayımlanmıştır. Ve Pazartesi Türkiye’nin feminist tarihi devamı olarak 

farz edilerek,   Türkiye’ deki feminizm değişimin örneği olarak değerlendirilebilir. 

Roza ise Kürt feminist dergisi olarak Türk feminizmine mesafe koyarak,  kimlik 

politikası çerçevesinde kendi feminizmini ortaya çıkmıştır. Böylece üçüncü dalga 

feminizm göre bu dergilerin feminist yaklaşımlarının ve kimliklerin nasıl tanımladığı 

gösterilerek 1990’lardan itibaren Türkiye’deki feminist söylemdeki farklılaşmalar 

tartışılacaktır. 

 

Anahtar Kelimeler: Siyah Feminizm, üçüncü dalga feminizm, kimlik, etnisite, 

annelik, beden politikası, aile, doğum kontrol,  Kürt Feminizmi, Türk Feminizmi. 
 


