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ABSTRACT 

This article explores the evolving meanings and political uses 

of the Qur’anic pronoun hum, a locally rooted tool of exclusion 

and legitimation in Turkey’s political history. Tracing its 

genealogy from the 1876 Kanun-u Esasi debates to the Justice 

and Development Party’s (JDP) gender regime (2011–2021), it 

argues that hum historically marked the line between those 

deemed politically legitimate and those excluded. While its 

referents have shifted—from non-Muslims in the late Ottoman 

era to feminists, LGBTQI+ individuals, atheists, etc. in 

contemporary Turkey—it remains an elastic boundary of 

otherization. Adopting a longue durée perspective, the article 

links the JDP’s discourse to its center-right predecessors, 

demonstrating a paternalist-populist fusion shapes gender 

politics. In this context, hum sustains a binary between “pure” 

and “corrupt” women. The study thus contributes to debates 

on gendered legitimacy and illustrates how exclusionary scripts 

are redefined under authoritarian configurations. 
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ÖZ 

Makalede, Kur’an’daki zamir hum’un Türkiye’nin siyasi 

tarihinde dışlama ve meşrulaştırma aracı olarak değişen 

anlamlarını incelemektedir. 1876 Kanun-u Esasi 

tartışmalarından Adalet ve Kalkınma Partisi’nin (AKP) 2011–

2021 dönemi cinsiyet rejimine uzanan süreçte hum, kimin 

siyasi olarak meşru kabul edileceğini belirleyen bir sınır olarak 

kullanılmıştır. Osmanlı’da gayrimüslimlerden, günümüz 

Türkiye’sinde feministler, LGBTQI+ bireyler, ateistler gibi 

çeşitli gruplara yönelen bu dışlayıcı söylem, esnek bir dışlama 

çizgisidir. Longue durée yaklaşımını benimseyen çalışma, 

AKP’nin söylemini merkez sağ öncülleriyle ilişkilendirerek 

ataerkil-popülist bir ideolojinin cinsiyet politikalarını nasıl 

şekillendirdiğini ortaya koymaktadır. Hum bu bağlamda, “saf” 

ve “yozlaşmış” kadın ayrımını sürdürerek siyasette meşruiyet 

sınırlarının toplumsal cinsiyet üzerinden nasıl çizildiğini 

göstermektedir. 

Anahtar Kelimeler: Toplumsal Cinsiyet, Öteki, AKP, 

Meşruiyet, Anayasa. 

 

INTRODUCTION  

A case could be made that the JDP era holds a special place in the debates 

about the “old” and “new” Turkey1. In this respect, it is arguable that the JDP 

epoch is a milestone. These debates are based on how different the two Turkeys 

are2. However, this article aims to demonstrate historical continuity, not 

difference, through the concept of hum. Starting from the KE debates and 

extending to the center-right precursors of the JDP in the 20th century, namely the 

Democrat Party (DP) and the Justice Party (JP), and the JDP itself, hum molded 

the socio-political disputes regarding the legitimacy. Hum is a gender pronoun in 

the Qur’an and can be translated as “them”, and Surah Ali ‘Imran, veşâvir hüm 

fil'emr, is the verse in the Qur’an that instructs authorities to seek hum’s advice 

before passing judgement or taking action (The Qur’an, 3:159). In the discussions 

before the First Constitutional Era (FCE) in the Ottoman Empire, there was no 

consensus on whether hum comprised all the population or simply those who were 

 
1 On this subject, see: Bora, 2016; Bora, 2018; Aygün, 2014; Christofis, 2018. 
2 See Çalışkan and Waldman, 2017 and Çagaptay, 2020. On the other hand, also see the 56th issue 

of the Yeni Türkiye magazine, a special issue on the new Turkey, which covers the “new” Turkey 

from every angle, from economy to politics, and includes an article by then-Prime Minister 

Erdoğan titled “New Turkey” (Yeni Türkiye Dergisi, Ocak-Şubat 2014). 
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qualified and worthy (Tekin, 2000). Given hum’s contested content, it has been an 

elastic exclusion line since the Ottoman Empire. 

The article examines hum’s role in exclusion and marginalization from the 

KE to the JDP era (2011-21). Here, the article will concentrate on the tools 

through which hum defined social belonging and the boundaries of exclusion, 

repeatedly forging an “other” in the historical process. Consequently, it enabled 

the alienation of others while simultaneously cultivating a sense of belonging for 

some. The otherization role it played in the debates on KE continued in the 

othering and exclusion of feminists and LGBTQI+ individuals in modern Turkey. 

The latter, in turn, points to the “path dependency” aspect of the concept. Herein, 

hum functioned as a “path dependency” that legitimized political decisions in the 

discourse of the DP, the JP, and the JDP.  

This “path dependency” took shape in the KE debates as a first layer and 

resurfaced in the Republican period as a second. In the first one, the debate was 

about whether hum would include non-Muslims from different Abrahamic 

religions outside the “dominant nation” (Depenheuer, 2006: 50; Tekin, 2000: 

152). However, in the second “layer”, gendered through its interaction with the 

concept of gender, hum became a tool for reinforcing gender inequality. While the 

subject of non-hum transformed within historical continuity—no longer referring 

exclusively to non-Muslims but now encompassing groups such as the LGBTQI+ 

community, atheists, politically active Kurds, and practicing Alawites—it 

consistently corresponded to the “other”/“they” who are “not worth consulting” 

within the dimension of legitimacy, keeping debates around this verse persistently 

relevant. 

In our case, it is worth emphasizing that women should also be included in 

the JDP’s long list of non-hums. This exclusionary stance does not appear to be 

entirely ideologically neutral. One might argue that hum served as a result of the 

combination of paternalism and populism. Evoking Mudde (Mudde, 2004: 543; 

Mudde, 2007: 151), in 2011-2021, one might claim that R. T. Erdoğan’s monist 

ideology assumed that women were eventually divided into two identical and 

hostile groups, the “pure” women and the “corrupt” feminist elite, and that 

women’s policies had better represent people’s general will. However, since 

Erdoğan’s populism was a thin-centered ideology, it needed a thick ideology like 

paternalism. In that sense, echoing Sunstein and O’Connell (Sunstein, 2014: 57, 

60; O’Connell, 2020: 120), he is apt to paternalism by the agency of the conflict 

between his acceptance that “the people” have a distinct and monolithic will and 

the truth that likings and inclinations on policies change substantially within the 

citizenry portrayed as “the Turkish people”. Correspondingly, Erdoğan strived to 

suppress this plurality with his gender justice policies. At this juncture, hum, can 

help identify the gender components of the JDP’s paternalistic populism by 
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facilitating historical critical reconstruction. Echoing Gaus (Gaus, 2013: 553), this 

article’s historical critical reconstruction serves as a “social critique” of the 

historical process, portraying the humane and practical principles upon which 

criticism of political situations might be instituted.  

The concept of identity in Turkey has been discussed by many political 

scientists with notions like multiculturalism and cosmopolitanism imported from 

the West. While concepts like these are meaningful in situating Turkey globally, 

they present a limited approach. This article aims to contribute to the literature by 

offering an insider’s perspective on the JDP’s gender regime through the concept 

of hum, hence infusing a local and intersectional angle of vision into the literature.  

The structure of the article is as follows. It will begin with the methodology 

section, outlining the methodological framework, the temporal scope, and the type 

of research conducted. This will be followed by the literature review, focusing on 

two main bodies of work: studies on the JDP’s gender regime and discussions 

surrounding the concept of otherization. Given that this article presents a gender-

based analysis, engaging with both strands of literature is essential. However, 

otherization will not be treated as a standalone theme, as it is embedded within 

the gender regime itself. At this point, the two dominant analytical approaches in 

the literature will be introduced. Afterwards, the article will unearth the history of 

exclusion and otherness, first under the Ottoman Empire and modern Turkey. KE 

discussion was on whether the hum pronoun would include non-Muslims from 

different Abrahamic religions outside the “dominant nation” (Depenheuer, 2006: 

50; Tekin, 2000: 152). The JDP’s predecessors’ political exploits and rhetoric will 

disclose the hum. Penultimately, in modern Turkey, it will be claimed that the 

source of legitimacy may still be a contentious topic. Therefore, the disputes 

surrounding the verse will be covered. The JDP’s populist program in the post-

2011 epoch, infused with paternalism, namely paternalistic populism, does not 

confer feminist women, who are considered non-hum. The closing statements will 

be delineated questions –evoking Pettersson (Pettersson, 1998: 5), are hum’s 

silhouettes demarcated by the gender and where are the lines generated between 

non-hum and hum as these identities are politicised– led.  

1. METHODOLOGY 

The account of otherness from the KE debates until today through the 

concept of hum to the JDP era (2011-21) necessitates a temporal distinction. The 

latter will be periodized as the FCE of the Ottoman Empire and the center-right 

antecedents of the JDP in the 20th century, namely the DP and the JP3, and the 

 
3 It is fair to ask why the parties of Erbakan and the Nationalist Movement Party (NMP) of T. 

Türkeş were not selected as the JDP’s forerunners. In theory, the JDP, unlike the aforementioned 

ones, was a centre-right party during 2002-2011. Per contra, scholars like Çınar, Arıkan, and Aslan 
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JDP era (2011-21). This article excludes the 2002–2011 period of JDP rule, as the 

political and legal reforms implemented during these years—particularly those 

aimed at democratization—along with the party’s approach to the gender regime, 

markedly differed from the post-2011 period.  

Since the gender policies of the JDP cannot be analyzed as a single entity, 

this article covers the period between 2011 and 2021. One might argue that 2011 

signifies the inception of the authoritarian inclinations of the JDP. Invoking 

different thinkers (Mutluer, 2019; 101; Tansel, 2018; Özbudun, 2006; Eligür, 

2014), a case might be presented that 2011 marked the year when the erosion of 

political and social liberties began, alongside the implementation of a self-

proclaimed “conservative democracy” characterized by authoritarian elements. 

2011 was also a year when a significant institutional change was implemented. 

The General Directorate of Women’s Status and Problems was replaced with the 

Ministry of the Family and Social Policies (United Nations, 2004; 17; Kandiyoti, 

2015). This institutional restructuring within the state indicates that women’s 

concerns are going to be approached through the concept of family rather than 

individual rights and liberties. The latter indicated that policies concerning rights 

of women will be examined in the setting of “family centralism” (Z. Yılmaz, 2015; 

380). Per contra, 2021 is poised to be a crucial element in the paternalistic 

populism of the JDP, stemming from the party’s move to exit the Istanbul 

Convention. For De Vos, the convention is significant as it acknowledges violence 

against women as a kind of violence based on gender (De Vos, 2020). However, it 

is important to note that 2021 is not the conclusion but rather a turning point. 

With the chronological framework in place, it is now possible to address the 

research approach. 

This study adopts a longue durée perspective to trace the evolution and 

functioning of the hum across the Ottoman Empire and modern Turkey. As 

Braudel (Braudel, 2018: 74) notes, longue durée captures the seemingly unchanging 

structures around which faster-moving histories unfold. In line with the latter, the 

article, following Braudel (Braudel, 2018; 3, 71), distinguishes longue durée from 

the “history of short, sharp, nervous vibrations” –l’histoire evenementielle (the 

history of events). By doing so, the readers might trace hum’s slowly moving 

historical development and discover how it influenced the constitutionalism 

debates in the 19th century’s last decades and the gender regime of the JDP. It 

demonstrates that the content of hum has evolved in interaction with religious, 

 
portray the NMP as being an extreme-right party (Çınar & Arıkan, 2002: 25; Aslan, 2016). 

Furthermore, researchers like Vielhaber and Kartal depict Erbakan’s political philosophy as 

dominated by anti-secular and anti-Western views (Vielhaber, 2012; Kartal, 2020). One might 

argue that, with the effect of being the ruling party, the JDP executed moderate policies during the 

epoch. Moreover, whilst the JDP has been the ruling party, the others did not have a chance to 

become the major partner of the governments.  
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political, and historical factors, rather than remaining a fixed concept. 

Accordingly, the concept of hum that we have customarily taken for granted as 

unquestionably true, universal, and comprehensively applicable is actually a 

product of our own time. One, echoing Baykan (Baykan, 1994: 102), should not 

evaluate hum’s social-cultural setting through the prism of a constant, essentialist, 

and omnipotent Islam to “orientalize” the notion; consideration must be given to 

the ever-changing nature of history, as well as external influences on the world at 

large. The presentation of longue durée enables the methodological framework of 

the article.     

This study is not limited to just longue durée. This article conceptualizes the 

notion of hum through Crenshawian intersectionality. It aims to contribute to the 

feminism literature by attempting to move discussions on hum beyond grammar 

and the late Ottoman period by using a Crenshawian intersectionality of populism, 

gender, and paternalism as a methodology. Crenshaw describes intersectionality 

as a prism indicating where power originates and clashes, where it intertwines and 

overlaps (Crenshaw, 2017). So this article examines its intersectionality with other 

exclusion lines and rhetoric evolution from the Ottoman Empire to the JDP. It 

indicates how hum maintains its exclusionary character, simultaneously but 

novelly serving to legitimize the JDP’s paternalist populism through its opposition 

to gender equality. It advocates that the JDP’s gendered understanding of hum 

serves as an intersectional otherization machinery that goes beyond religion, 

grammar, and social class. In this context, the intersection of the concept of hum 

and the JDP’s gender regime between 2011 and 2021 was addressed through a 

qualitative analysis.  

Primary sources were systematically analyzed through content analysis. The 

party program of the DP, the program and statute of the JP, its election manifesto, 

and Erdoğan’s speeches accessible via the Presidency of the Republic of Turkey’s 

official site between 2014 and 2021 constitute the primary sources of the article. 

To systematically conduct a gender-based approach to the hum debate in modern 

Turkey, secondary sources were classified thematically. Articles, books, and book 

chapters written by different academics on gender and feminism, populism and 

politics, and Ottoman and modern Turkish history, and newspaper reports, 

including Erdoğan’s speeches before 2014, constitute the secondary sources of this 

article.  

2. LITERATURE REVIEW 

In line with Braudel’s distinction between longue durée and l’histoire 

evenementielle, populism, conservatism, and otherization might be read as “short, 

sharp, nervous vibrations”, and hum as an example of longue durée. Therefore, the 
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concepts of gender, populism, conservatism, and otherization position themselves 

according to hum.  

Since this article is a gender-based analysis, it is crucial to address the JDP’s 

gender regime literature and discussions of otherization. However, because its 

gender regime also includes otherization, the concept will not be treated as a 

separate topic. When examining this debate, one might claim that two main 

approaches stand out. The first approach is populist and blends the notion of 

otherization into the discussion. The second, rooted in conservatism, pays 

attention to women’s gender roles in the family while seeking to elucidate their 

attempted marginalization out of the public realm. 

Since the party’s discourse of otherization is molded by women belonging to 

the “pure people” and a feminist elite that has no connection with the beliefs and 

civilization of society, it would be useful to discuss its gender regime and 

discussions of otherization. Otherization studies are crucial because they indicate 

how “certain groups” are excluded and discriminated against. The literature on 

the party’s gender regime is also significant because it demonstrates how women 

are subjected to a patriarchal structure. Scholars like Kourou, Özkazanç, Yılmaz, 

and Shakil shed light on the JDP’s gender regime through the lens of populism. 

Kourou examines the correlation linking right-wing populism and anti-gender 

efforts and initiatives by means of the JDP, which has received women’s support 

since it came to power. According to her, anti-feminist populism now serves as an 

electoral tactic for the JDP in the shift from a gender equality-centered approach 

to a family-centered approach in the political field (Kourou, 2020; 207, 208, 220). 

While Kourou explicates how the JDP achieved its vote-winning mechanism 

through anti-feminist discourse, Özkazanç focuses on the transformation of the 

JDP after 2011. Özkazanç explains how the JDP, showing itself as a conservative-

democratic-center-right party between 2002 and 2011, transformed with 

authoritarian, nationalist-populist rhetoric through a gendered “us-them” divide. 

According to the party, the archetype of this divide is the feminists who try to 

undermine the family and defend adultery (Özkazanç, 2020). This reveals how 

gendered narratives are instrumentalized by JDP to draw moral boundaries and 

define political enemies. Yılmaz and Shakil’s, on the other hand, explore the 

layers of interaction between Özkazanç’s duality of “us and them” through the 

lens of “gender populism”. They argue that the concept of gender significantly 

influenced the reconstruction of Turkish identity and people throughout the JDP 

period, and that this brought the concept of “gender populism” to the fore, as the 

employment of gender imagery, language, policy procedures, and criticism of 

gender subjects by populist figures (İ. Yılmaz and Shakil; 2023; 2). At this juncture, 

the party portrays women and LGBTQI+ individuals as civilizational enemies 

and marginalizes them with weaponized gender populism (İ. Yılmaz and Shakil; 
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2023; 2, 4). Ünal uses the concept of “opportunistic synergy” when explaining the 

JDP’s gender regime. She defines the concept as the alignment between 

government agencies and anti-gender civil society actors. Ünal stresses that the 

concept is especially noticeable in the populist communication techniques and 

affective politics that are frequently employed by the party and illiberal anti-gender 

actors (Ünal, 2015; 10, 14, 16). This approach, in turn, brings us back to the very 

point we seek to reconsider. 

At this point, it might be claimed that the hum debates constitute the 

intersection of the two debates. The concept of hum, extending from the debates 

over the KE to the present day, determines who constitutes “us” in the dynamic 

“us-other” divide within populism. In other words, hum functions as a bisector 

that defines the space of “us” and “other”. Therefore, by defining hum as the 

bisector of both the late Ottoman “dominant nation-constitutionalism-non-

Muslims” triangle and today’s “gender-populism-exclusionary mechanisms” 

triangle, this article, as a contribution to the literature, aspires to bridge the 

grammatical-legal debates of the KE era and the gender regime targeting feminists 

and LGBTQI+ individuals in modern Turkey. Therefore, the multilayered nature 

of the concept of hum—on the one hand, members of different Abrahamic 

religions outside the “dominant nation” of the late Ottoman period and, on the 

other, feminists and LGBTQI+ individuals—enables the intersection of concepts 

of legitimacy and gender equality. 

An alternative approach views the party’s gender regime through the lens of 

conservatism.  In this context, Süslü and Halifeoğlu suggest that the JDP’s 

women’s policy reflects a conservative outlook, framing women through roles like 

mother and wife, in accordance with traditional gender norms. Nonetheless, these 

roles confine women to motherhood and wifehood. At this point, what is expected 

from the women and the JDP’s Women’s Branch, which does not have its own 

statute, is to strictly follow the Reis (leader) (Süslü, Halifeoğlu, 2023; 232, 251, 

252, 255). Meanwhile, a second line of inquiry identifies the JDP’s gender regime 

in its initial EU-driven reform strategy. For Ayata and Doğangün, since the JDP, 

at the beginning, thought that the European Union (EU) and the European Court 

of Human Rights could safeguard civil, political, and religious rights as human 

rights, it decided to adhere to gender equality. With no outside pressures for 

democratization, the gender atmosphere changed into a religiously conservative 

one, leaving its formerly egalitarian feature, with an important emphasis on 

custom and religion, following the partial suspension of the negotiations. 

Nonetheless, the latter facilitated the spread of patriarchal ideals and women’s 

confinement to family roles, which polarizes social understanding of gender 

interactions and rigidly splits social sphere into female-associated and male-

associated realms (Ayata, Doğangün, 2017; 612, 615, 622). 
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3. THE ACCOUNT OF OTHERNESS FROM THE KANUN-U ESASİ 

DEBATES UNTIL TODAY THROUGH THE CONCEPT OF HUM 

One might argue that perceptions of the history of exclusion and otherness—

from the KE debates to the present—are shaped by the notion of hum, whose 

proper understanding first requires an inquiry into its origins. Surah Ali ‘Imran, 

veşâvir hüm fil'emr, according to the Qur’an, is the verse that orders the authorities 

to consult hum when making judgment or doing something (The Qur’an, 3:159). 

With veşâvir hüm fil'emr statement, attention is drawn to the loci of the state and 

the affairs of the people, as the raison d’être of the state (Tezcan, 2010: 103). The 

verse declares that the Prophet Muhammad’s moderate attitude towards those 

fleeing the Battle of Uhud was approved by God (Berkes, 2003: 321; Tezcan, 2010: 

96). The consent of the hum gives legitimacy to political decisions. A productive 

starting point, therefore, is to ask why Muslims have historically felt compelled to 

accept governmental authority—and, closely related to this, why they have 

complied with particular systems of rule. Following Özdemir and Visagie 

(Özdemir, 2012: 71; Visagie, 2014: 28), legitimacy, defined as the general 

acknowledgement of political authority, in the eyes of Muslims, bestows on an 

Islamic order a compulsory feature –namely sharia– thus converts power into 

authority. Drawing on Levitov (Levitov, 2016: 5), the legitimacy of an Islamic 

political edifice, therefore, will stem from its skill to materialize a divinely intended 

design of social organization. Nevertheless, the controversial point is who they 

are, who is included, and who is not. What exactly is meant by hum: is it the 

general will of the indivisible Islamic community in a Rousseauian sense, a 

majoritarian Islamic rule that possesses the risk to transform into a tyranny of 

majority or a democratic rule with Islamic overtones? This was the very case 

during the debates regarding KE, the first constitution of the Ottoman Empire. 

“The most heated debates on the KE eventually turned into a grammatical debate” 

(Oktay, 1991). Following Oğur (Oğur, 2021), it might be claimed that the language 

conveyed expressed this immediately during the constitution making process: the 

words describing “us” –Muslims- and words defining “strangers” –non-Muslims- 

appeared together. Invoking Berktay (Berktay, 2021), one might argue that, 

because the otherizing Muslims embraced a belief in the one true God—entailing 

the denial of the equivalence and legitimacy of other religions—their identity was 

perceived as vulnerable to dissolution through contact with the outside world. 

“Us” and “them” assumed defined forms inside this worry’s context. Thus, while 

one group included all “the subjects of the empire” within the scope of the 

pronoun, regardless of the nation, another group encompassed merely those who 

belonged to “Islam” (Berkes, 2003: 326; Oktay, 1991; Tekin, 2000: 152).  

Most, if not all, of the ulama were against the KE (Berkes, 2003: 324). 

Nonetheless, the ulama were not monolithic in their political opposition to it: 
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According to the first view, only the sharia of the imam of the Muslims, the sultan, 

is binding on the Muslims, and according to the second, the existence of the KE 

and the national assembly meant accepting the Christians as legislators that fed 

the fear that the conditionality would undermine the law of the Muslims (Oktay, 

1991; Tekin, 2000; 152; Berkes, 2003; 324). The latter articulated that the pronoun 

“hum” in the verses about “consultation” in the Qur’an is only for Muslims. One 

of the most outspoken opponents of the KE was the Fatwa Consultant Halil 

Efendi. He, who suggested the establishment of a “scientific committee” instead 

of a parliament, articulated that “You are the people the state trusts…Are you 

going to gather some ignorant Turks of Anatolia and Rumelia and ask them for 

their votes? Execute every business according to justice; when in doubt about 

something, apply for the fatwa of the Shaykh al-Islam” (Berkes, 2003: 314; Karal, 

2000: 214). Following Hasanović (2015: 1), given that the link between legitimacy 

and democracy was then relatively novel, one might argue that, for the fatwa 

consultant, the term “democracy”—due to its mass-based nature—carried 

belittling connotations, evoking a sense of ochlocracy or mob rule. Above and 

beyond the ulama, the prominent figures from the top of the state were also against 

it. For instance, the words of the Grand Vizier Rüştü Pasha echoed Halil Efendi. 

In the opinion of the Grand Vizier, “One cannot rule the Ottoman people with 

constitutionalism… The Ottoman people were not mature enough for a regime 

based on popular representation. Ignorant people would abuse their freedom of 

choice” (Karal, 2000: 213; Berkes, 2003: 314).  

Furthermore, the supporters of the KE were not uniform in their political 

support to it either. It is worth mentioning the difference of opinion between poet 

Namık Kemal and Midhat Pasha. These opposing views made themselves evident 

in how the state should be organized. The concepts of democracy and equality 

played a vital role in N. Kemal’s semantic world. He thought that Islamic sharia 

provided a philosophical basis for parliamentary rule and the Ottoman 

constitution (Mardin, 1991: 118). Put differently, invoking Çağan and Mardin 

(Çağan, 2012: 267; Mardin, 1991: 96), one might argue that the KE was the 

reflection of the concepts and institutions of western political terminology such as 

democracy, parliament, public opinion, and elections in the form of Islam-based 

concepts such as usul-ü meşveret, şura, ehli hall vel akd, and biat in the context of his 

Ottomanism ideal. He strove to reconcile modern Western societies with 

traditional Islamic ones through political theory and philosophy, the desire to 

create a synthesis (Çağan, 2012: 262). Thus, he, at the end of the day, came up 

with a strict centralism and argued for a council of the ummah as a control 

mechanism since a federal organization would dismantle the Ottoman unity 

(Mardin, 1991: 90; Berkes, 2003: 312; Fazlıoğlu, 2014; Çağan, 2012: 268). Per 

contra, Midhat Pasha, unlike the autocratic modernization policies of the 

Tanzimat Reform era, was the representative of the new mentality in an old 
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empire that was modernizing and trying to keep up with the times (Ortaylı, 2007: 

77; Söğütlü, 2010: 110). He embarked on a mobilization to prepare for the 

objective conditions of modernization and turn it into a process of social change 

(Söğütlü, 2010). It might be argued that, in this effort which culminated with the 

KE, following Çetinsaya, Buzpınar, and Berkes (Çetinsaya, Buzpınar, 2020: 10; 

Berkes, 2003: 312), three interrelated factors guided Midhat Pasha’s policy: 

Ottomanism, consultation (meşveret)/constitutionalism, and an expanded 

decentralization inspired by the German union model. Motivated by the English 

political model, Midhat Pasha firmly believed that the Ottoman Empire could be 

saved merely by a government with a national assembly (Tamçelik, 2000: 1015). 

For him, the axis of the new administration, hence, will be a national assembly, 

seated by the Muslim and Christian members of the Ottoman subjects, which does 

not discriminate against race or sect, unlike N. Kemal (Söğütlü, 2010: 107; 

Fazlıoğlu, 2014; Çağan, 2012: 268; Tamçelik, 2000: 1016). Thus, following 

Ortaylı (Ortaylı, 2007: 77), it might be argued that Midhat Pasha perceived the 

KE as a style of administration that would assist both Muslims and Christians to 

embrace the state in order to create an Ottoman upper identity. While both figures 

contributed to the shaping of the constitutional framework, the deeper aspirations 

and the ideological underpinnings of the KE itself remain open to critical scrutiny. 

Indeed, the very ambitions associated with the KE have also been subject to 

various criticisms.  A case might be made that the Young Ottomans perceived the 

KE as an ideological tool and utilized the concept of hum to legitimize it. 

Consistent with this interpretation, it might be asserted that the KE was not a tool 

for founding a brand new political edifice following the denunciation of the old 

structure. For Koçak, the Young Ottomans’ demand for a constitution was 

instrumental: for them, the constitution was not an objective; it was a means of 

reforming the Ottoman state (Çağan, 2012: 260). For Koçak, since the Young 

Ottomans did not perceive the KE as a genuine necessity of the diverse divisions 

of Ottoman society, the constitutional system it created functioned as a cloak. 

What we saw when we removed the cloak was actually the defense and hence 

legitimization of the rights and responsibilities of the absolutist monarchy. He 

argued that the system they founded provided a constitutional guarantee for the 

traditional rights of the absolute monarchy under the guise of a constitutional 

monarchy. “…the state-religion union acquired official legitimacy for the first time 

in this law. In this sense, the KE might be interpreted as an effort to maintain the 

old structure in the guise of a set of principles that embodies itself as a modern 

governance system by utilizing hum rhetorically. Consequently, Articles 3, 4, 5, 

and 13 provided a religious foundation for legitimacy to the monarch’s 

unconditional powers as well” (Berkes, 2003: 334). To sum up, it might be asserted 

that for the Young Ottomans, the demands of the Ottoman public were not 

perceived as an end in itself. Thus, it might be asserted that the absence of 
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legitimacy caused by the instrumental usage of the KE made it easier for II. 

Abdülhamid to abolish it in 1878. The next section will trace the reemergence of 

hum in modern Turkish politics by covering the DP and JP’s gender-focused 

perspective on hum. 

The Forerunners of the JDP and Gender-Based Approach to Hum 

Hum that gives legitimacy to political decisions, crystallizes itself in the 

political discourses of the forerunners of the JDP, the center-right parties, 

respectively the DP of Menderes, who ended the Republican People’s Party’s 

(RPP) 27-year dominance in the 1950 elections –in Menderes’ words, “national 

uprising”– and the JP of S. Demirel that portrayed itself as the successor of the DP 

in the 1960s. In this section, only the gender axis will be discussed in the 

intersectionality of the concept of hum with the concept of otherization, and other 

otherizations will be excluded from the article. It might be contended that, at least 

theoretically, following Honohan, Aytaç and Elçi (Honohan, 2010: 4; Aytaç, Elçi, 

2019: 91), the DP was founded by stressing a plural you and hence rejecting the 

concept of non-hum. The latter, founded with a democratic vision of public 

politics, championed the political maturity of Turkish women (Demokrat Parti, 

1946: 1). Consequently, the party, during those years of political opposition, 

endeavored to forge its legitimacy in democracy (Özdemir, 2012: 191). 

Nevertheless, it might be argued that, in the post-1950 period, the DP, the most 

beautiful girl, who reads Democracy magazine and dresses elegantly, as depicted 

in caricatures –unlike the RPP’s representation of as a fat and ugly girl– (Deniz, 

2006: 90) executed gendered policies by perceiving and portraying women as part 

of a non-hum that lacks political development. Concretely, following Mert, Yıldız 

and, de Haan (de Haan, 2012: 14, Mert, 2020: 223; Aydın, Yıldız, 2016: 59), it 

might be argued that the party did not believe that Turkish women possessed the 

political development to read publications belonging to the Women’s 

International Democratic Federation (WIDF) that defied gender inequalities and 

strove to construct a fictitious global society of progressive women. Together with 

an international perspective, in an effort to preserve good relations with the 

American administration and to prevent women’s associations from contacting 

socialist associations, the DP prohibited the import and distribution of them in 

1952. Menderes’ party aspired women’s associations to progress under its own 

framework and control and not to go beyond the Turkish state’s official ideology 

(Mert, 2020: 223; Aydın, Yıldız, 2016: 59). Nevertheless, it might be claimed that 

by restricting Turkish women’s freedom of speech, the party hindered efforts to 

limit government power.  

Another reflection of its gendered policy was the refusal by it of the 

Convention on the Nationality of Married Women (CNMW), which aspired to 

materialize that “everyone has the right to a nationality”, and nobody will be 
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arbitrarily stripped of his/her nationality or stopped from altering it in 1957 

(United Nations, 1957: 7). Following Koçer (Koçer, 2009: 85), therefore, it might 

be advocated that Turkish women have been prevented from having the rights of 

ownership, administration, usufruct, savings, and inheritance on the goods they 

have acquired before and during marriage, the capacity to benefit from and use 

the rights, and the freedom of travel, on equal terms with men. Last but not least, 

the overall total of women deputies within the Turkish Parliament fell to 3 in 1950, 

4 in 1954, and 8 in 1957 (B. Yılmaz, 2010: 45). The ones, except for figures like 

Adıvar of the DP, who were maybe anticipated to protect women’s rights 

foremost, remained extremely passive, and their representation was confined to 

issues like education and health (Koçer, 2009: 156, 157; B. Yılmaz, 2010: 46).  

The JP, led by Demirel since 1964, aspired to establish a Turkish social 

edifice in accordance with modern Western civilization, a democratic regime, and 

the Universal Declaration of Human Rights (Adalet Partisi, 1966: 89, 90). 

However, the party’s gendered discourse about women was in contradiction with 

its program and covenant. To start with, “it contemplates the nation as a whole 

with its peasants, citizens, workers, civil servants, shopkeepers, self-employed, 

merchants, industrialists, women, men, young, and old” (Adalet Partisi, 1973: 90). 

Nonetheless, its holistic approach to the concept of a nation is subject to criticism. 

Following Sumbas and Baykan (Sumbas, 2015: 111; Baykan, 1994: 105), the 

methodology hinders the representation and public presence of Turkish women’s 

interests and Turkish women’s political identity as a subject of social change, a 

political subject, and an interest group in Turkey. Next, if one is to dismantle the 

imagined women concept of the party, what is crystallized are motherhood, 

household, and sacredness. The women appear in the party manifestos as a 

mother figure who would raise the future virtuous, patriotic, and nationalist 

Turkish generations and manage the household (Adalet Partisi, 1961: 23, 1965: 9, 

1969: 63). Perhaps the ramifications of these indicate themselves in the attribution 

of sanctity to the Turkish woman within the framework of the Turkish family 

(Adalet Partisi, 1969: 63, 1973: 75). The rhetoric of the party reduced everything 

to a Manichean distinction, the “noble” –hum, virtuous and nationalist Turkish 

women doing the housework– and the “immoral” –non-hum, individual women 

who strive for sexual equality.  

The party’s gendered discourse on women was also evident in active political 

life. According to Çadır, the function of the party’s women’s organization merely 

consisted of “women’s activities” such as balls, tea organizations, and 

neighborhood meetings (Çadır, 2011: 56). Furthermore, this was not even 

sustainable policy: “The efforts and engagements of the women’s organization of 

the party were short-term and oriented towards the elections…” (Çadır, 2011: 57). 

Similarly, following Arat (Arat, 2012: 264), one can argue that the DP and JP took 

a dichotomous stance on equality, emphasizing women’s responsibilities as 
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spouses and mothers whilst simultaneously recognizing equality. However, one 

can argue that one pole of the dichotomy has gradually faded into the background. 

The next section will examine the JDP’s gender-based approach to hum, bringing 

readers closer to the present day, the decade between 2011 and 2021. 

The JDP and Gender-Based Approach to Hum 

Who counts as hum cannot be defined merely by gender. When Crenshaw’s 

intersectionality concept is used as a prism, the interaction of the notion of hum 

with other exclusion lines might help determine what kind of stratified 

otherization policies Turkish people confront in the decade. This lens reveals that 

gender-based exclusion is not a standalone occurrence but is deeply ingrained 

within broader structures of political otherization, such as ethnicity, class, and 

ideological dissent—each reinforcing the boundaries of who is rendered non-hum 

in varying contexts. 

During the post-2011 period of the JDP, it has become possible to observe 

multiple systems of otherization operating simultaneously. In the initial system, 

gender advocacy and leftism are inextricably interconnected. For Amnesty 

International (AI), the then-Prime Minister Erdoğan held a demonstration in 

Hopa during the 2011 parliamentary elections. Some, including retired teacher 

Metin Lokumcu, sought a press conference in Hopa, arguing that hydroelectric 

power plant constructions in the Eastern Black Sea region were destroying the 

region’s natural landscape. But during the attempt to give a press statement, 

Lokumcu was killed by a heart attack during the police intervention (Amnesty 

International, 01.07.2021). The incident was widely protested by many. Dilşat 

Aktaş, a leading figure from the Community Centers who joined the protests, was 

criticized by Erdoğan in a sexist tone, saying: “Is she a woman or a girl? I do not 

even know!” (CNN Türk, 04.06.2011). One might argue that Erdoğan’s 

statements about Aktaş were not only due to his own understanding of gender. He 

used these statements in response to her leftism and exercising her right to protest. 

The second system reveals a convergence between feminist politics and ethnic 

identity. One of the organizations closed down by Decree Law No. 676 following 

the July 15 coup attempt was Jin News Agency (JNA), the world’s first women-

run news agency (Jin Haber, 20.09.2016). Staffed entirely by women, the agency 

aimed to break the media’s masculine and militaristic narrative (Jin Haber, 

20.09.2016: Kamer, 2016; Tahaoğlu, 2013). In line with the latter, it “…conducted 

gender discrimination training for all its employees before it commenced 

broadcasting” (Doğan Haber Ajansı, 07.03.2012). It might be claimed that women 

working at the JNA were excluded for their ethnic identity and feminist stance. 

Here, the gender of female journalists is intertwined with their ethnic identities. 

“The unfortunate thing about our agency is that Kurdish women in Turkey 

founded it”, says Fatma Koçak, one of its editors (Kamer, 2016). In essence, hum 
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intersects and overlaps with leftism and ethnicity. This intersectional 

understanding reveals that hum cannot be grasped solely through gender but is a 

layered collection of intersecting exclusion lines.  

Since the 2011 era of the JDP government, its paternalistic populism has 

systematically excluded feminist women considered part of the non-hum category 

alongside the LGBTQI+ individuals, atheists, politically active Kurds, and 

practicing Alawites, though this discussion specifically focuses on feminist 

women. Consequently, they are neither consulted nor acknowledged in 

policymaking processes. Drawing on Üstel and Kundakcı (Üstel, 2004; Kundakcı, 

2013: 69), the non-hum may be defined as the citizen non grata of the JDP: “the 

perilous one”, the one capable of disrupting the socio-political order and 

undermining Turkish traditions and norms that safeguard the running of the order. 

Accordingly, perceiving a decline in its political power, the JDP seeks to 

consolidate Islam as the common sociopolitical denominator, and deepens the 

divide between us and non-hum. Thus, the non-hum, following Irigaray (Cavarero, 

Bertolino, 2008: 133), might be defined as Turkish women who were not 

transformed and subjugated by masculine symbolic order. Specifically, drawing 

on Cavarero and Bertolino (Cavarero, Bertolino, 2008: 133), contemporary 

Turkish feminists might be defined as women who are present, in substance, 

possessing “a face, a name, a story, a voice…” whose distinctiveness is uncovered 

and circulated by other Turkish men and women. Nevertheless, the JDP’s 

perspective on women is still a reflection of a more traditional society. Invoking 

Oktay (Oktay, 1991: 17), it can be asserted that modern-day Turkish women are 

not perceived as entities independent of their social status. Alternatively stated, 

following Benhabib (Benhabib, 2004: 1), one might argue that individual women 

who are part of the hum become “we”, whereas non-hum women have been 

alienated and reduced to “others”. Thus, following Oktay (Oktay, 1991: 17), it can 

be advocated that, unlike in western societies where women have a value 

regardless of social status, non-hum women (i.e., in the Atwoodian sense, 

“unwomen” [Atwood, 1998]) are unimportant in terms of the JDP in the post-

2011 era. However, following Honohan (Honohan, 2010: 4), it might be argued 

that the Turkish political community had better rely less on the presence of a “we” 

figuring out ourselves than on a plural “you” on whom rights and entitlements of 

justice depend.  

Following Kundakcı (Kundakcı, 2013: 76), one might argue that the 

acceptance and representation of diversity in the public sphere in Turkey is still 

problematic. These dynamics are reflected in President Erdoğan’s sexist discourse, 

which draws on distinctions between the “normal” and the “abnormal” in line 

with his paternalistic populism—particularly in relation to womanhood, 

motherhood, birth control, and equality. The hum of Erdoğan hence the JDP, has 
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a clear religious overtone with his stress on creation –“Women and men cannot 

be made equal. It contradicts the creation (Tüysüz, 2016; Presidency of the 

Republic of Turkey, 24.11.2014)”, Farewell Sermon of the Beloved Prophet – “We 

are looking at the Farewell Sermon of our Beloved Prophet”, and Muslim family 

–“birth control is not acceptable to any Muslim family.” (The Guardian, 

30.05.2016; Presidency of the Republic of Turkey, 17.02.2015, 30.05.2016). Then 

the hum, in the eyes of Erdoğan, that had better be consulted is a woman that has 

at least three children, rejects family planning and birth control, is not after 

equality but equivalence with men, and equates motherhood with womanhood. 

Erdoğan also conveys this in his own words. “Some may not want to be mothers. 

But I know that motherhood is the position that elevates a woman to the highest 

level... A woman who rejects motherhood and relinquishes managing her 

household is in danger of compromising her originality; she is incomplete, partial” 

(Presidency of the Republic of Turkey, 05.06.2016; 08.03.2016). In line with the 

above-mentioned points, following Kundakcı (2013: 77), one might contend that 

in Erdogan’s eyes, non-hum, which is not in accordance with gender intelligibility 

standards, lacks social, legal, and political validity. For instance, when in 2004, 

the JDP strove to criminalize adultery and feminists from various platforms and 

organizations objected to the proposal, the party portrayed the feminists as a 

marginal group of women. Following Parmaksız (2016: 46), one can argue that 

the JDP’s paternalist framing of the family provided a model for organizing 

Turkish social and political life, thereby legitimizing and reinforcing state 

authoritarianism. 

This section will conclude with a holistic analysis of how the JDP’s 

paternalism echoes its predecessors’ gender distinctions. The DP’s ban on WIDF’s 

publications and its rejection of the CNMW highlight a conception of gender that 

denies women’s individuality and requires them to be “protected.” In this respect, 

the JDP’s replacement of the GDWSP with the MFSP and the cooperation 

protocol between the MFSP and the DRA are like the DP’s practices. In both 

cases, the parties in power impose a conservative gender understanding on women 

for the “good” of women through state paternalism. The latter undermines the 

women’s agency, diversity, and autonomy by imposing a uniform understanding 

of gender roles. One can argue that the JP’s approach that reduces women’s 

position to motherhood and housework has been reflected in the JDP. For 

example, the JDP’s pronatalist policies and rejection of family planning and birth 

control can be considered within this scope. This policy of the JDP becomes clear 

in Erdoğan’s own words. For him, “the family consists of mother and father and 

the people disturbed by the three-child policy are enemies of this nation” 

(Presidency of the Republic of Turkey, 08.03.2018). The structures of both parties 

that exclude women from the public realm and limit them to the functions of 

housewives, caretakers, and mothers are also noticeable in their political 
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organizations. The JDP’s women’s branch organization lacks a separate statute, 

reflecting a paternalist understanding that denies women’s agency and diversity 

plays an important role in this. This suggests that women do not have an 

autonomous standing within the parties and that the matters that concern women 

are not visibly identified. The absence of self-governing women’s branches 

indicates that the parties’ rhetoric on women and gender equality is performative 

but not transformative. 

3. CONCLUDING REMARKS 

Finally, one might contend that Erdoğan’s populism is visibly religious and 

hence pretends to execute the aspirations of God, sanctifying his cause. The latter 

embodies itself in the Manichean distinction of us, the focal point of Erdoğan’s 

political message, –God-fearing, devout female supporters of the party: hum (“the 

people”) and the ones who champion gender equality, the presumed adversaries 

of the Turkish people (Aytaç, Elçi, 2019; Connell, 2020: 108; Kandiyoti, 2016: 

105; Zúquete, 2017: 446). Furthermore, bearing in mind that women, the party’s 

conservatism’s historical emblem, are the focal bridge between the party and its 

supporters, the rhetoric of Erdoğan, following Kaul, Ayata, and Doğangün (Kaul, 

2021: 1632; Ayata, Doğangün, 2017: 616), is more than a dog whistle and confines 

what Turkish women are allowed to do. Following Zúquete (Zúquete, 2017: 450), 

the ramification is the sacralization of Turkish politics: It takes on a transcendent 

quality, no longer an ordinary and constrained experience, the “spiritual vacuum” 

of Turkish politics. Hence, the Turkish people are transformed and sanctified, and 

their enemies are fought as the personification of immorality and badness 

(Zúquete, 2017: 452). In other words, and drawing on Srinivasan (Srinivasan, 

2021: 106), what unfolded during this period in Turkey may be seen as a 

prefigurative politics, where individual transformation gives way to collective 

political transfiguration. 

At this point in time, echoing Pettersson (Pettersson, 1998: 5), one might ask 

whether hum’s contours shaped by gender distinctions, and where the boundaries 

created between non-hum and hum emerge as identities become politicized. 

Following this line of thought, the dichotomous perception of gender permeates 

Turkish political rhetoric. The power structure is thus obscured and maintained 

by gender’s often soundless influence; perceived as natural, gender hierarchies stay 

intact. So, the self-other and us-them distinctions in the context of hum are 

profoundly entrenched in gender hierarchies. 

The hum maintains its ability to otherize even if the persons and groups it 

marginalizes change. This indicates that it is not an anachronistic linguistic 

concept that derives its origin from the Qur’an, but rather a concept with a 
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dynamic structure. Its connection with the concept of gender particularly indicates 

how dynamically the notion has been formed by forging other novel others. 

The theoretical discussions above find concrete manifestations in Turkish 

political life, particularly through the lens of gender. For Ünal, the biggest 

intellectual and emotional differences between the contemporary West and Islam 

has surfaced in gender relations during Turkey’s modernization (Ünal, 2015: 14). 

It might be advocated that women in Turkey are politically and socially engaged 

through diverse socioeconomic and political interests stemming from their gender 

roles and relations, necessitating the involvement of women, with their 

differences, in decisions about politics. Nevertheless, invoking Sumbas (2015: 111) 

and Baykan (1994: 110), despite being a political subject and an interest group 

depending on both their subjective and holistic differences, Turkish women –“the 

slaves of the slaves”– have historically been excluded from political decision-

making. This exclusion persists today, albeit in subtler forms, as structural barriers 

to full political representation and agency remain. 

Nevertheless, one might assert that, due to the regime’s competitive 

authoritarian edifice character, unlike the tutelary nature of the preceding era, the 

decade is a milestone. The regime’s competitive authoritarian edifice had a 

defining effect on the JDP’s sense of non-hum. It might be contended that the 

policies of the party during this epoch have strengthened the otherization of non-

hum to the point where it is tough for society to coexist. It might be stated that, 

echoing Pettersson (1998: 7), in Turkey, under the rule of Erdoğan, gender has 

been a phrase utilized largely to refer to individuals in subordinate positions, not 

to those in positions of authority. Accordingly, in Turkey, when discussing 

privileged identities –those that belong to men- it is uncommon to bring up the 

subject of gender. When it comes to policies, in 2011, the GDWSP was substituted 

by the Ministry of Family and Social Policies (United Nations, 2004: 17; 

Kandiyoti, 2015). Furthermore, the latter and the DRA signed a cooperation 

protocol in 2011 (Mutluer, 2019: 108). Lastly, the JDP withdrew from the Istanbul 

Convention in 2021.  

Finally, this article has sought to show that hum is not a static or purely 

religious term, but rather a locally rooted, historically mutable and politically 

instrumental concept that continues to serve as a boundary marker between the 

legitimate and the illegitimate. The JDP’s post-2011 political discourse illustrates 

how hum has been strategically redefined by multiple actors to sustain a gendered, 

ethnicized, and ideologically polarized political field. Considering the research 

questions, it is essential to revisit the article’s contribution to the literature and 

engage in a more in-depth discussion from a higher abstract level. Considering the 

Manichean perspective of the JDP’s populism, it might be argued that the JDP’s 

“we” will need a “them” in the future as well. Here, “them” will be presented as 
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people who seek to disrupt the “purity” of the Turkish family structure and values 

and undermine motherhood. So, it can be argued that the hum will remain in a 

state of flux, being consistently redefined, interacting with the JDP’s populism. 

Hum, in a Braudelian sense, will continue to function on the border between the 

mobile and the immobile in the political life of Turkey in the future and will 

therefore continue its slow-moving historical development. It is precisely this 

layered and evolving function of hum—its capacity to adapt to new authoritarian 

contexts while retaining its foundational logic of exclusion—that makes it a potent 

conceptual tool for understanding the gendered contours of political legitimacy in 

Turkey today.   
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