
Wild	Women	of	Anatolia		



Anatolia		

Sedef Ozoguz
The non-European, Asian part of Turkey. I deliberately use the term “Anatolia”, to be inclusive of many minority groups residing in the land such as Kurdish, Armenian, Assyrian, Greek and Jewish; to honor women who were resisting on the land, well before Turkey was established, tracing all the way back to the hellenistic era.. and we fully embrace the feminine connotation of Anatolia, referring to “motherland”, as the word “ana” in Anatolia literally translates to “mother”�



Aim	&	Scope	of	research	

Aim	
Honoring	the	voices	of	women’s	resistance,	resilience	and	
empowerment	in	Anatolia		
	
Research	questions		
§  How	do	Anatolian	women	define	and	experience	the	wild	

woman?			
§  Who	were	the	wild	women	in	the	history	of	Anatolia?		
§  Do	women	of	today	feel	connected	to	these	historical	

women?		
§  Is	there	a	collective	unconsciousness	of	the	wild	women	

archetype	that	connects	all	women	in	Anatolia?		
§  How	does	the	connection	to	the	land,	context	and	culture	

affect	this	unconsciousness?		
§  How	can	this	idea	of	“wild	woman”	help	to	empower	and	

unite	women	of	Turkey?		



Theoretical	Underpinnings	

•  Tuhiwai	Smith’s	(2013)	decolonizing	method:	telling	
alternative	stories		

•  DeLanda’s	(2006)	assemblages	
•  Bakthinian	(1986)	utterance		
•  Jung’s	(1936)	collective	unconsciousness	
•  Feminist	theory	&	epistemologies	of	ignorace	(Tuana,

2006)		
•  Critical	bifocality	(Weis	&	Fine,1988)	
•  Liberation	psychology	(Martin-Baro,	1994)	

Sedef Ozoguz
I align myself with work theorized at the intersections of liberation psychology, feminist and critical theories. Scholarship on women in Turkey must be understood through Weis & Fine’s (2002) critical bifocality lens by focusing simultaneously on the lives and agency of women, and the context of history, structure and institutions, in order to resist narratives of damage and to avoid placing the blame on the vulnerable population. 
To honor the complexity and fluidity of the “wild woman”, DeLanda’s (2006) assemblages will guide the analysis, in which the wild woman will not be reduced down to a single dimension, as it is complex in its entirety, including bodies, forces, processes directed by political, economical, social, intra psychic or cultural forces. Following this epistemological commitment, I did not define the “wild woman” when I asked for women to write about her. I only asked them to write about their own nonfictional wild woman stories, whatever that means to them. 
Tuhiwai (2016): telling alternative stories as a decolonizing method
In the Bakthinian (1986) sense, the wild woman is an utterance that is embedded in a history of expressions in a chain of ongoing cultural and political moments. This utterance is connected to the preceding links that run deep and silent, working in mysteriously subtle yet effective ways. Women thus search for the wild women in their own histories to find these links, to gain strength from the collective unconsciousness (Jung, 1936) of feminine wisdom. �



An	Ongoing	Project	

§  Doing	psychic-archeological	digs	in	
archives:	discovering	the	wild	women	of	
Anatolia	in	history			

	
§  Collecting	wild	women	stories	from	

women	all	over	Turkey;	asking	what	it	
means	for	them	and	how	they	
experience	her	(6	stories	collected	so	far	



Wild	Women	in	the	History	of	Anatolia	

Scope		
•  late	19th	and	20th	century		
•  stories	of	marginalized	women,	empowerment,	resilience		
•  oral	histories,	books,	stories,	magazines,	court	cases,	folk	

tales,	publications	about	women	&	madness	
	
Findings	so	far	
-  Suffragettes	of	the	harem	
-  Resistance	by	the	slaves	of	harem		
-  Gender	bending	poets	(Mihri	Hatun)	
-  Ottoman	women	who	poisoned	their	husbands	(Ayse	

Hatun)	
-  Portraits	of	women	from	leftist	movements	(first	political	

party	of	Turkey	established	by	Nezihe	Muhiddin,	Kurdish	
liberation	movement,	Armenian	feminists	)	



Wild	Women	of	Anatolia	today	

6	stories	
	
Thematic	analysis	
Braun	&	Clarke	(2014)	
	
Wild	women	of	Anatolia	resist	
with	natural	resources.	We	
connect	with	the	soil	and	find	
strength	with	our	mothers	and	
our	ancestors,	we	fight	with	
wild	tongues,	rage	and	desire	
by	feeding	on	from	the	fire	
inside	us,	we	listen	to	our	fluid	
emotions	as	they	come	and	go	
in	waves,	and	we	seek	freedom	
by	flying	away	into	the	
unknown.			

Figure	1:	The	image	of	the	wild	woman	

Sedef Ozoguz
Immersing myself into these brilliant women’s stories created this image of the wild woman in my head. I started drawing the image that formed in my head to my notebook (Figure 1)�



	
	
	
	
	
	
	
	
	
	
	
	
	

														-Sociocultural	control	of	a	woman’s	body	&	mind	

Oppressive Structure  

“	‘You	are	not	going	out	wearing	that!’	
I	cannot	remember	how	many	times	I	was	forced	to	return	to	my	room	and	
change	my	outfit	as	a	teenager	as	well	as	a	young	woman.	Must	be	more	

than	100	for	sure”	(Ayse,	Turkish,	age	27)	 	
	
	
	
	
	
	
	
	
	
	
	
	

-	Generational	trauma	

	“If	only	the	lands	had	tongues	so	they	could	speak	about	the	suffering..	In	1915,	World	
War	1	was	taking	effect	in	the	Anatolian	land	and	the	government	decided	the	forced	
deportation	of	Armenian	people.	Filor	yaya’s	husband	was	killed	on	the	road	from	
Amasya	to	Tiflis,	and	her	baby	she	was	breastfeeding	was	taken	away	from	her	lap	

and	was	thrown	into	the	river…	I	vaguely	remember	Filor	yaya,	but	she	would	keep	the	
horrifying	catastrophes	she	went	through	to	her	self,	as	if	she	was	afraid	to	relive	them	

if	she	talked	about	them.	“(Katrin,	age	54,	Armenian)	

Sedef Ozoguz
The first quotation comes from the story of Ayse, who grew up with  modern, “liberal” family in Istanbul, which seems to support Kandiyoti’s (1987) premise that Turkish women are “emancipated but not liberated”. Ayse is also well aware of this situation herself: “Izmir is more ‘European’, less ‘Middle Eastern’ than any city you will find in Turkey. But how comfortable does the ‘fortress of democracy’ sprinkled with ‘European values’ sit with the basic rights of women? I’m talking about the most basic right of all, the right to just, be..”. Eda also echoes this sociocultural control of a woman’s body, as she also talks about being from a “modern family who value traditions” who has rules about “proper women behavior”.    
The oppression also comes in the form of insults from men: “[he] called my friend a gypsy. Me too incidentally.. ”(Leyla, age 27). Degradation of women and their perception as inferior to men is evident in these insults. Mansplaining is also another form of verbal oppression: “He enlightened me by explaining that what this prince was doing was very obvious and only a thickhead like me could ever miss that” (Leyla, age 27).  As these condescending and patronizing words reveal, they again highlight the patriarchal view of women’s inferiority. 
Embodied oppression also dwells in women’s bodies in the form of intergenerational trauma, passing down from grandmothers. Katrin describes this in her narrative about her grandmother who lived through and survived the Armenian genocide. Katrin inhabits her grandmother’s horrifying story in her soul, revealing the intergenerational transmission of trauma (Silverman, 2015): “If only the lands had tongues so they could speak about the suffering..”. Her grandmother seems to be lodged in her own mind, continuing the pain and suffering two generations down. In her narrative, Katrin chooses not to reflect on the effect this story has on her, and seems to pass on her grandmother’s trauma in an unprocessed way. We again see a case of internalizing oppression, and how silence is used as a strategy for survival, which shows how this strategy against oppression is passed on through generations as well. �



	
	
	
	
	
	
	
	
	
	
	
	
	

-	Generational	&	collective	wisdom	

Earth 

“Challenging	struggles	are	never-ending	on	this	
land,	and	women	are	the	biggest	heroines	of	
these	stories.	Anatolia	keeps	standing	tall	with	
all	its	beauty…”	(Katrin,	Armenian,	age	54).		

“Some	days,	I	was	afraid	to	lose,	some	days,	I	lost	
myself.	I	couldn’t	find	what	I	was	doing	wrong.	But	
my	mother	never	gave	up.	I	didn’t	give	up	either.	I	
faced	my	problems,	I	went	deeper	into	them.	I	

found	mother	halves	that	have	the	courage	to	go	
deep	with	me.	They	held	my	hands”	(Ozge,	age	29,	

Turkish)	

“I	found	the	truer	meaning	of	wild	in	me	upon	
pondering	and	thinking.	It	is	in	all	of	us”	(Leyla,	

age	27,	Turkish)	

Sedef Ozoguz
In the Bakthinian (1986) sense, the wild woman is an utterance that is embedded in a history of expressions in a chain of ongoing cultural and political moments. This utterance is connected to the preceding links that run deep and silent, working in mysteriously subtle yet effective ways. Women thus search for the wild women in their own histories to find these links, to gain strength from the collective unconsciousness (Jung, 1936) of feminine wisdom. Ozge echoes Virginia Woolf’s words to “think back through [our] mothers” to discover in their collective survival a legacy of female strength. She not only searches for the wisdom of female strength by mirroring her mother, but she also finds strength in the collective of women around her. Whether they are our own biological mothers, or other women figures that are connected to us spiritually, through land, emotions or any other means, this rooted connection brings strength. 
Katrin also echoes this as she remembers her grandmother as a resilient woman that survived the genocide. �



	
	
	
	
	
	
	
	
	
	
	
	
	Rage	

Fire 

	
	
	
	
	
	
	
	
	
	
	
	

	Desire	

“How	did	I	feel?	I	felt	a	mixture	of	
suppressed	guilt	wanting	to	come	out	
and	a	brat	pride	that	stemmed	from	
what	I	believed	to	be	‘finding	my	

voice’.	I	couldn’t	have	just	sit	there	
and	take	it.	Something	had	to	be	done.	
Arjun’s	disrespect	and	unjust	treatment	

of	my	friend	repullulated	my	wild	
rage”	(Leyla,	age	28,	Turkish)			

“We	made	love	on	top	of	the	field,	
amongst	the	ruins,	looking	over	the	

highway.	We	were	full	of	energy	and	lust	
for	one	another	that	we	couldn’t	even	
resist	love	and	had	sex	around	the	

neighbourhood	where	we	were	staying;	in	
front	of	a	bank	at	night,	two	minutes	
away	from	the	flat.	In	a	bus,	outdoors,	

wherever	you	can	imagine”	(Leyla,	age	28,	
Turkish)	

“With	time,	I	now	feel	more	feminine	and	
can	enjoy	the	desire	to	have	sex	as	an	
inherent	need	&	joy”	(Eda,	age	25,	

Turkish).		

Sedef Ozoguz
The dominant culture portrays women’s rage in its most destructive sense, depicting them as “out of control”, which somehow justifies the strict policing of women’s bodies and sexualities. But in their narratives, women reclaim their right to be outspoken and are not ashamed of their “wild tongues” (Anzaldua, 1987). There are echoes of guilt in Leyla’s narrative. Guilt of not being able to control oneself, as the whole world makes a woman believe she needs to control herself; her posture, her sexuality, her tongue, her being. Women learn to feel ashamed for their actions, and of their own tongues. But Leyla reclaims her rage and uses it as a way of resistance. She fights back through her “wild tongue” by refusing to let it become dry within the patriarchal structures. She acts out because of and against, wild for, wild with, wild against and wild despite everything. 
The voice of desire becomes suppressed and silenced in a setting where women’s bodies are political battlegrounds. In any discourse about sexuality, female subjectivity and desire to engage in sexual activity is placed outside the conversation (Vance, 1984; Fine, 1988). Knowledge about women’s bodies and sexuality is systematically ignored, and this ignorance is constructed and produced in silences and secrets (Tuana, 2006). This context makes it hard for women to hear the voice of passion within themselves, as it is suppressed through these structural forces that create discourses of women’s sexuality as violence, victimization and individual morality (Fine, 1988). But once a woman starts thinking about the wild woman, the voice of desire comes alive and starts beating wildly against her heart 
The stories of wild women bring voice to the desire and phenomenological experience of sexuality. These stories allow women to pose themselves as subjects of sexuality, rather than passive receptors as they are dominantly viewed. “With time, I now feel more feminine and can enjoy the desire to have sex as an inherent need & joy” (Eda, age 25, Turkish).�



Water 

	
	
	
	
	
	
	
	
	
	
	
	

	Fluidity	

“Relapsing-remitting	MS	is	just	that.	It	
relapses,	then	it	remits.	Maybe	just	like	the	

previous	wild	rage	in	me.	What	never	relapses	
and	remits	though	is	in	all	of	us.	The	true	wild	

child”	(Leyla,	Turkish,	age		28)	

“Anatolia	keeps	standing	tall	with	all	its	
beauty,	just	like	a	strong	woman	who	pours	all	

her	past	and	present	pain	into	the	
rivers”	(Katrin,	Armenian,	age	54).			

Sedef Ozoguz
References to water emerge as the fluidity of the wild woman. She seems to consist of many layers, echoing DeLanda’s assemblages, through waves with infinite shapes and sizes, coming and going as outbursts, rage, desire as well as peacefulness and serenity. Leyla depicts this fluidity in her description of her illness, which she defines as the “wilder than ever beast”.She also talks about the different meanings the wild takes as she moves through the world. Sometimes the wild is rage, like crushing waves, “deviant and delinquent in nature”. And in other times it is peaceful as ever, “the calm and the serene place”.
Katrin also refers to water, as a resource to let the suffering go �



Air 

	
	
	
	
	
	
	
	
	
	
	
	

	Emancipation		

“Was	it	worth	taking	the	plunge,	being	alone,	being	far	away?	Of	course	
it	was!...	So	I	returned	to	my	humble	room,	to	pack	for	my	journey	back	
to	Turkey,	back	home.	As	I	was	packing,	voices	in	my	head	were	singing	

to	me:	‘Where	are	the	flowers	on	your	dresses?’	
Yes,	I	responded,	I	better	pack	my	dresses	with	all	types	of	flowers”	

(Ayse,	age	27,	Turkish)										

“I	felt	liberated,	having	the	courage	to	made	
such	a	move”.		(Eda,	age	26,	Turkish)	

Sedef Ozoguz
References to air emerge in the form of journey into the unfamiliar across a couple of narratives. Eda talks about how she struggled with her modern family’s traditional ideas about sexuality, and how she eventually “took the challenge to overcome [her] fears and had [her] first encounter with a man”. Similarly, Ayse describes a literal journey, but the theme of uncertainty carries on:  
“Although I had lived outside of Turkey for education purposes before, I could say I have never left my comfort zone; meaning never lived in a developing country far away in the unknown! But this time, I was going to the Pacific islands, all alone. Without knowing even one person in the place I was going” (Ayse, age 26, Turkish). 
There is a sense of fear, confusion and anxiety in this unknown journey, as they both describe the challenges of the uncertainty. Eda talks about how the fear and anxiety “stayed with [her] for so long”, and how she tried to “over come [her] fear”. Ayse also mentions this anxiety as she describes her “heart pounding like crazy” and asks herself “Where was I?”. Leyla also echoes this confusion, as she describes her journey into the unknown by “learning the name of this wild beast: multiple sclerosis”. She talks about losing balance, and how “walking straight is her biggest challenge”. This disorientation intensifies further with a friendly FedEx officer’s question: 
“Do you know where you’re going?”

These brave women have taken the plunge, like the free birds in Maya Angelou’s beautiful poem: 

The free bird leaps on the back of the wind and floats downstream till the current ends and dips his wings in the orange sun rays and dares to claim the sky.
 
These women claim the sky when they are brave enough to leap into the unknown. And the result is emancipation. 

�



Next	Steps		

•  Collecting	more	stories:	Reaching	out	to	friends,	
community	groups	women	and	LGBTQ	
organizations	across	Turkey	

	
•  Forming	a	community,	educational	research	center	

and	social	justice	platform	for	and	by	the	wild	
women	of	Anatolia	
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