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ABSTRACT

The objective of this study is to establish a theoretical framework concerning epistemic violence
and its relationship with the reappropriation of words as a rhetorical strategy to combat such violence.
Moreover, the study aims to provide specific instances of word reappropriation pertaining to blindness in
the Turkish context. To achieve these objectives, the content analysis method was employed to examine
materials from five different blind activists, as featured in various Turkish digital media platforms.

The findings demonstrate that the process of reappropriation of words related to blindness in the
Turkish language is currently underway and remains an ongoing endeavor. Although not yet fully
completed, it is evident that blind activists in Turkey have embraced and engaged in efforts towards
linguistic reclamation as a means to challenge epistemic violence.
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TURKCE'DE KORLUKLE ILGILI KELIMELERIN EPISTEMIK SIDDETE KARSI
BIR RETORIK SOYLEM OLARAK YENIDEN SAHIPLENILMESI
Melisa YILMAZ
OZET
Bu caligmanin amaci, epistemik siddete iligkin kuramsal bir ¢ergeve sunmak, epistemik siddete
kars1 kullanilabilecek bir retorik strateji olarak sozciiklerin yeniden sahiplenilmesini tanitmak ve korliikle
ilgili sozciikler araciligiyla s6zciiklerin yeniden sahiplenilmesine Tiirk¢e'de 6rnekler vermektir. Bu amagla
Tiirkiye dijital medya araclarinda yayinlanan bes farkli icerikten 6rnekler sec¢ilmis ve bes farkli kor aktiviste
ait bu igerikler icerik analizi yontemiyle analiz edilmistir. Sonug¢ olarak, korliikle ilgili kelimelerin
Tiirk¢e'de yeniden sahiplenilme siirecinin devam ettigi, heniiz tamamlanmadigi, ancak yeniden sahiplenme
cabasinin Tirkiye'deki kor aktivistler tarafindan agik¢a benimsendigi saptanmaistir.

Anahtar Kelimeler: Epistemik Siddet, Kelimelerin Yeniden Sahiplenilmesi, Korliik, Epistemik
Direnis
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INTRODUCTION

Epistemic violence encompasses the ways in which specific forms of knowledge
production and dissemination perpetuate harm, inequality, and injustice by suppressing, erasing,
or devaluing the knowledge, experiences, or perspectives of marginalized individuals and groups
(Fricker, 2007; Dotson, 2011). This form of violence operates within knowledge systems and is
perpetuated by those who hold power in society. Numerous manifestations of epistemic violence
exist, such as the erasure of histories, cultures, and languages, or the marginalization of certain
knowledge systems and ways of knowing (Spivak, 1988). Testimonial injustice (Fricker, 2007, pp.
9-30), hermeneutical injustice (Fricker, 2007, pp. 147-152), epistemic erasure (Lugones, 2003, p.
50), epistemic exploitation (Berenstain, 2016), and epistemic silencing (Dotson, 2011) are among
the various types of epistemic violence discussed in the literature.

Similar to other forms of violence, individuals or groups develop various defense
mechanisms against epistemic violence. One powerful defense mechanism is the reappropriation
of words, which involves marginalized groups reclaiming words or terms that were originally used
to marginalize or stigmatize them. By doing so, marginalized communities can challenge and
subvert dominant narratives and power structures (Alcoff, 2005).

This study aims to explore the process of reappropriation of words as a rhetorical strategy
employed against epistemic violence and to investigate its utilization in Turkish digital media,
specifically concerning terms related to blindness. The first part of the study will provide a detailed
definition of the concept of epistemic violence and examine key ideas from the literature in this
field. Subsequently, the second part will explore various forms of epistemic violence, while the
third part will review several defense mechanisms that can be employed against it. In the fourth
part, a theoretical framework for reappropriation of words will be presented, along with concrete
examples of how words about blindness are reappropriated by disabled activists in Turkey, drawn
from digital media sources. Finally, the last part will be dedicated to the discussion and conclusion
of the study.

To achieve its objectives, this study will employ content analysis, a qualitative research
method. Through this approach, the study intends to establish a framework for the utilization of
reappropriation of words as a rhetorical strategy against epistemic violence and to contribute to
the existing literature by offering examples specific to words about blindness in the Turkish
context.

1. DEFINITION OF EPISTEMIC VIOLENCE

The term “epistemic violence” has emerged as a means of describing the harm and
oppression that occurs when individuals or groups are denied access to knowledge or when their
ways of knowing are marginalized or invalidated (Mignolo, 2002). In "The Wretched of the Earth,"
Fanon argues that colonialism is not solely a political or economic system but also a system of
knowledge production that oppresses colonized peoples (Fanon, 1963).
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Quijano also contends that colonialism and capitalism have been instrumental in creating and
sustaining a global system of power relations that prioritize Western perspectives and experiences
while marginalizing and oppressing the knowledge and ways of being of non-Western peoples
(Quijano, 2000).

Tuhiwai Smith is another significant contributor to the development of the concept of
epistemic violence. In her book "Decolonizing Methodologies," Smith critiques the use of Western
research practices to extract knowledge from indigenous communities while erasing indigenous
ways of knowing (Tuhiwai Smith, 2012). Santos argues that colonialism and Western modernity
have led to the erasure and suppression of non-Western knowledge systems, resulting in what he
calls "epistemicide" or the murder of knowledge (Santos, 2014).

Michel Foucault's work on power and discourse is also often referenced in discussions of
epistemic violence. He posits that power is not confined to individuals or institutions but is
embedded in language and discourse, shaping what can and cannot be known (Foucault, 1980). In
her influential essay, "Can the Subaltern Speak?," Spivak argues that the voices of marginalized
people are often silenced or ignored in dominant systems of knowledge production, as their speech
is always-already mediated by the dominant discourses of power (Spivak, 1988, p. 306).

Feminist thinkers frequently employ the term “epistemic violence." For instance, Lugones
argues that feminist theory and practice must be decolonized to genuinely address the experiences
of marginalized women (Lugones, 2010). As a Black feminist writer, Lorde emphasizes that
marginalized people, especially women, cannot employ the same systems of knowledge and power
that oppress them to achieve liberation (Lorde, 1984, p. 112).

In social psychology, theories of stigma, social exclusion, and marginalization shed light
on the perpetuation of epistemic violence, and in some cases, these mechanisms can be considered
forms of epistemic violence themselves. Stigma refers to negative attitudes and beliefs that society
holds toward individuals who are perceived as different in some way, such as people with mental
illness, LGBTQ+ individuals, or those belonging to specific racial or ethnic groups (Link &
Phelan, 2001). Social exclusion refers to the processes by which individuals and groups are
excluded from social, economic, and political participation in society (Baumeister & Leary, 1995).
Marginalization refers to how certain groups are relegated to the margins of society and denied
access to resources and opportunities (Hall & Carlson, 2016). These phenomena are all connected
to epistemic violence in that they illustrate how knowledge production and dissemination can be
utilized to exclude and marginalize certain groups.

Epistemic violence remains a topic of significant interest to researchers and continues to be
investigated in various contexts, with numerous recent studies focusing on it. For instance, in her
doctoral thesis, Alexander (2020) explored the awareness of a group of academics regarding the
concept of decolonization, revealing diverse perspectives on the meaning of this concept and
emphasizing the importance of decolonization awareness in combating epistemic violence in
higher education.
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Sarah Ahmed explores how feminist knowledge is often marginalized and excluded from dominant
discourses, which she views as a form of epistemic violence perpetuating inequality and
oppression (Ahmed, 2016). Neilson (2021) discusses how epistemic violence persists and
intensifies during the Covid-19 pandemic through the imposition and accumulation of knowledge.

2. SOME COMMON FORMS OF EPISTEMIC VIOLENCE

Conducting research on the manifestations of epistemic violence is of paramount
importance, enabling the definition and categorization of this phenomenon. Moreover, such
research fosters the promotion of diverse counter-strategies, both in theory and practice, driven by
heightened awareness. While contextual, cultural, and various other factors may lead to variations
in the forms of epistemic violence, certain shared manifestations can still be identified:

Testimonial injustice: This form of epistemic violence arises when an individual's
credibility or veracity is undermined due to their identity, rather than the substance of their
statements (Fricker, 2007, pp. 9-30). For instance, a female victim reporting instances of sexual
harassment may encounter dismissal or skepticism solely due to her gender.

Hermeneutical injustice: This form pertains to a circumstance wherein an individual's
experiences or societal identity are inadequately acknowledged or comprehended due to the
absence of appropriate language or framework to articulate them (Fricker, 2007, p. 147-152). For
instance, a non-binary individual might encounter challenges in expressing their experience in a
world predominantly defined by gender binaries.

Epistemic erasure: Epistemic erasure denotes the systematic removal or marginalization
of specific forms of knowledge, experiences, or epistemologies. This erasure manifests when
dominant social groups impose their own viewpoints, values, and beliefs as the standard,
consequently dismissing or invalidating the knowledge and experiences of marginalized groups
(Lugones, 2003, p. 50). For instance, in the context of education, the Eurocentric curriculum
frequently expunges the contributions of non-European cultures and perpetuates the notion that
European knowledge holds superiority (Ladson-Billings, 1995).

Epistemic exploitation: Epistemic exploitation can be defined as a phenomenon where an
individual unjustly exploits others by leveraging their capacity to acquire knowledge. This
exploitative practice can manifest in two fundamental manners: firstly, when a person takes
advantage of situations where they possess little or no knowledge, and secondly, when one exploits
the information needs or dependencies of others (Berenstain, 2016).

Epistemic silencing: Epistemic silencing pertains to a form of marginalization and
exclusion prevalent within knowledge-production processes. It is a conceptual framework
employed to comprehend the systematic suppression and devaluation of knowledge belonging to
specific groups, particularly marginalized individuals and communities.
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Epistemic silencing operates within structures of power and privilege, where dominant groups
assert their authority to dictate what qualifies as legitimate knowledge. This phenomenon involves
the active suppression, dismissal, or neglect of the epistemic contributions and perspectives of
marginalized individuals and communities. Various manifestations of epistemic silencing exist,
such as the exclusion of certain voices from academic discussions, the discrediting or trivializing
of their experiences, and the classification of their knowledge as irrelevant or untrustworthy
(Dotson, 2011).

It is feasible to exemplify various manifestations of epistemic violence across diverse
contexts, cultures, and academic inquiries, while also discerning instances where these
manifestations diverge. The epistemic violence forms elucidated in this section represent the most
prevalent and widely acknowledged ones in the existing literature.

3. DEFENSE MECHANISMS AGAINST EPISTEMIC VIOLENCE

As is the case with all forms of violence, individuals and groups may develop defense
mechanisms in response to epistemic violence. Promoting these mechanisms can be instrumental
in eradicating epistemic violence (Medina, 2012). These strategies are designed to challenge
dominant knowledge systems and power structures that perpetuate epistemic violence, fostering
more inclusive and equitable spaces that acknowledge and value diverse ways of knowing. For
instance, Cudd suggests that victims of oppressive violence can employ strategies such as
constructing theories and ideas that expose oppression, advocating for laws that alleviate
oppression, and creating counter-images through art and media to combat oppressive stereotypes
(Cudd, 2006, p. 193).

The defense mechanisms developed against epistemic violence may vary and become
diversified due to various factors, particularly the context and culture in which the epistemic
violence occurs. Nonetheless, the defense mechanisms that have been widely identified and
discussed in the literature are as follows:

Counter-storytelling: Counter-storytelling is an approach that enables individuals or
communities to express their own narratives and experiences in reaction to prevailing discourses
that may perpetuate epistemic violence. Through counter-storytelling, one can challenge the
prevailing norms and values that reinforce epistemic violence (Delgado, 1998). This method offers
a platform for marginalized voices to be heard and for alternative perspectives to be acknowledged,
thereby fostering a more inclusive and equitable understanding of knowledge and lived realities.

Decolonization: This process endeavors to contest the Eurocentric hegemony prevalent
especially in the Western educational paradigm. The objective of decolonization is to establish an
inclusive environment for non-Western knowledge, ensuring its recognition and esteem within
academic establishments (Tuck & Yang, 2021).
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Critical pedagogy: Critical pedagogy is an educational framework that accentuates the
significance of interrogating and scrutinizing power structures, encompassing those that sustain
epistemic violence. Its fundamental aim is to empower students as critical thinkers and catalysts
for transformative action (Freire, 2018).

Intersectionality: Intersectionality represents a theoretical framework that recognizes the
interrelatedness of diverse social identities and experiences, encompassing race, gender, class, and
sexuality. It offers a means to comprehend how various forms of oppression converge and
potentially contribute to epistemic violence (Crenshaw, 2021).

Epistemic resistance: Epistemic resistance pertains to the methodologies employed by
marginalized individuals and communities to defy their subordination by interrogating prevailing
epistemologies and forging their distinct knowledge systems. This process entails scrutinizing and
contesting the mechanisms by which knowledge is generated, disseminated, and validated within
society, while simultaneously formulating alternative epistemologies that embody the experiences
and viewpoints of historically oppressed groups (Medina, 2012).

In the context of subjective defense mechanisms and acts of resistance against epistemic
violence, individuals and groups employ a counter-hegemonic rhetorical strategy, exemplified by
the reappropriation of words. This strategy involves the active reclamation, transformation,
acceptance, or reversal of terminologies and stigmatic labels employed by dominant groups
(Galinsky, Hugenberg, Groom & Bodenhausen, 2003). From one perspective, the reappropriation
of words can be viewed as an aspect of epistemic resistance. However, it entails distinct
mechanisms that warrant specific examination. In the subsequent chapter of this study, the
reappropriation of words will be examined as a rhetorical strategy and defense mechanism against
epistemic violence, specifically focusing on Turkish words related to blindness.

4. REAPPROPRIATION OF WORDS, AND THE WORDS ABOUT BLINDNESS
IN TURKISH

This section aims to illustrate the reappropriation of words pertaining to blindness in
Turkish. To achieve this, the process of reappropriation will be elucidated by drawing upon
relevant literature studies. Additionally, a comprehensive overview of disability-related
terminology in Turkish will be presented. Subsequently, the examination of the reappropriation
process of words concerning blindness in Turkish will be conducted, supported by examples
sourced from digital media platforms.

4.1. An Overview of Reappropriation of Words

Reappropriation of words, commonly referred to as linguistic reclamation, is a process
through which marginalized groups reclaim a historically oppressive term, transforming it into a
source of empowerment and self-identification (Galinsky, Hugenberg, Groom & Bodenhausen,
2003). This transformative act imbues the term with new, positive connotations that reflect the
experiences and perspectives of the marginalized group (Jackson, 2007).
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The reappropriation of words serves as a powerful tool for challenging dominant discourses
and existing power structures, enabling marginalized groups to assert their identities and reclaim
their narratives (Jackson, 2007; Lorde, 1984). Additionally, it fosters solidarity and community
among individuals who share a common marginalized identity.

The concept of reappropriation was first explored by Audre Lorde (1984), who used the
term "reclaiming" to describe how marginalized groups can take ownership of their identities and
challenge prevailing narratives. Reappropriation, however, is not solely a linguistic process but
also entails political and social transformation. Throughout history, it has been utilized by various
marginalized groups as a means of resistance, empowerment, and identity formation (Jackson,
2007).

A notable successful example of reappropriation is the former slur "queer,” which the
LGBTQ+ community has embraced to celebrate their identities and counter homophobic discourse
(Hall, 2020). Similarly, Black Americans have reappropriated the term "nigga"” (though this is
subject to ongoing criticisms and debates) as a tool for empowerment and solidarity, confronting
the legacy of racism and oppression (Smith, 2019). Feminists have engaged in reappropriating the
term "slut" as part of the SlutWalk movement, aiming to challenge victim-blaming and slut-
shaming attitudes toward sexual assault victims (Noe, 2016). The punk rock movement has also
employed reappropriation by embracing derogatory terms like "punk” and "anarchist" as part of
their countercultural ethos (Hebdige, 1979).

4.2. A Brief Overview of Disability and Blindness in Turkish Literature

In Turkish, the terms "impairment" (yeti yitimi), "handicap" (6ziirliiliik), and "disability"
(engellilik) are commonly used to refer to disabled individuals (Kahraman-Giiloglu, 2022). The
term "impairment" specifically denotes the long-term or permanent loss or limitation of a physical,
mental, or sensory function, emphasizing the individual's bodily aspect of disability (UNICEF
Innocenti Research Center, 2007, p. 2). "Handicap,” on the other hand, is understood as the
reduction or loss of one or more functional abilities, primarily related to self-care, highlighting the
individual's functional limitations (Rimmerman, 2013, p. 26). However, this term inadequately
addresses the social dimension of disability in Turkish because it implies that the problem lies with
the individual, requiring treatment, support, and assistance (Kahraman-Giiloglu, 2022). In contrast,
the concept of "disability” is considered a more inclusive term in Turkish, encompassing both
individual and social aspects of disability (Tasc1, 2018, p. 120).

In the Turkish language, there are several words used to describe blindness, depending on
the context and severity of the condition. Commonly used words for blindness include "kor"
(blind), "gérme engelli" (visually impaired), and "ama" (also meaning blind). "Kor" is the most
widely used term for total loss of vision (Buyurgan & Demirdelen, 2009). People with significant
visual impairment, defined as having 40% or more vision loss, are referred to as "gérme engelli"
(BlindLook, 2022).
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Additionally, the word "ama" is derived from Arabic and is often used in religious contexts in
Turkey to describe blindness. It is also used metaphorically to describe those who are spiritually
blind or ignorant (Bayram, 2017).

The use of these words in Turkish should be considered together with social
transformations and social conditions (Sigsman, 2012). For example, when naming education
programs in Turkey, the word "disabled” is mostly used, while other expressions such as
"handicap™ are used in non-governmental organizations serving in this field (Sisman, 2012, p. 71-
72).

However, the use of so many different words to describe the situation does not prevent the
society from using these words in hurtful, negative, humiliating and offensive meanings. In
Turkish, the words about disability and blindness are used in many cases in stigmatizing and
discriminatory ways (Kahraman-Giiloglu, 2022). The word blind itself takes place in many
proverbs and idioms in Turkish and these expressions are mostly used in negative meanings in
society (Yarali-Akkaya, 2018).

As rights-based approaches in the field of disability came to the fore in Turkey, it was
thought that some words about blindness could not explain the situation adequately. For disabled
people who advocate a rights-based approach, the words “visually impaired” and “handicapped”
draw attention to the inadequacy of the individual against the social order. Whereas it should be
the opposite, because it is the social order itself that makes the individual disabled (Bezmez,
Yardimci, & Sentiirk, 2011, p. 24). According to this point of view, deficiencies and inadequacies
in the social order prevent people and restrict their access.

This perspective, increasingly adopted by disabled activists, draws attention to the
mechanisms within the individual-society binary and how society plays a role in defining an
individual as disabled. This aligns with Foucault's framework of epistemic violence, where social
power mechanisms are positioned as discourses that produce knowledge about the individual and
subject them to oppression in this way. The experience of disability becomes one of the
"problematic areas where knowledge and power axes intersect in practices,” as Foucault defines
the "dispositif" for historical analysis (Foucault, 2000, pp. 11-24). Therefore, if the social order
and society itself are responsible for producing the knowledge mechanism underlying the
identification of an individual as "disabled," and the individual claims rights and demands based
precisely on these social conditions, it becomes impossible to overlook the epistemic resistance.

In their significant research examining the relationship between disability and epistemic
violence, Ymous, Spiel, Keyes, Williams, Good, Hornecker, and Bennett (2020) emphasize that
individuals with disabilities face systematic belittlement, disregard, erasure, and dehumanization
in the epistemic representation of physical, sensory, cognitive, or psychological conditions. They
underscore that, according to the ableism perspective prevailing in society, disability is portrayed
as a diminished state of being human.
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Consequently, disabled individuals are consistently subjected to epistemic oppression, epistemic
injustice, testimonial injustice, and epistemic marginalization. Thus, due to epistemic violence, the
mechanisms of knowledge production and the freedom to express knowledge for disabled
individuals are constrained, suppressed, and silenced.

Another noteworthy study conducted by Branson & Miller (1993) reveals that deaf
individuals who receive education within the mainstream education system and use sign language
are subjected to epistemic violence and epistemic oppression. This finding is also supported by the
study of Snoddon (2020).

Based on the literature review, no specialized research or studies conducted within Turkey
associating blindness with epistemic violence were found. However, it is acknowledged that the
situation regarding disability is also applicable to blindness. In the forthcoming section, while
discussing the epistemic resistances of blind activists, a close examination can be made of how
they simultaneously and inevitably allude to the epistemic violence they experience. Recently,
these activists have undertaken efforts to reclaim the term "blind," contending that it does not carry
vulgar or offensive connotations, but rather denotes the medical condition of blindness; thus, it
should be preferred over other euphemisms. Specifically, blind activists in Turkey are presently
engaged in endeavors to reappropriate the term "kor" (blind) and similar words associated with
blindness, such as "korlesme" (becoming blind). This process of reappropriation, akin to other
instances, involves a form of social resistance—a defiance against being defined by societal norms.
For these activists, society's act of identification and labeling is perceived as a manifestation of
epistemic violence, warranting resistance.

4.3. Examples of Reappropriation through Digital Media

In preceding sections, we discussed the role of reappropriation of words as a rhetorical
strategy employed by activists to resist epistemic violence and challenge the stigmatizing
terminology applied to individuals with disabilities. The subsequent examples are drawn from
digital media platforms to illustrate the ongoing process of reappropriation of words related to
blindness by blind activists in the Turkish context:

Example 1: Interview with blind activist Engin Yilmaz: Being Blind Doesn't Mean the
Feeling of "You Can't Do It" that Destiny Gives You! (Kor Olmak, Sana Kaderin Verdigi
“Yapamazsin” Duygusu Demek Degil!)

In this interview, Engin Yilmaz mentions that he has been working in the field of blindness
at Bogazici University, one of the most important universities in Turkey, since 1990, that he is
now an academician at the same university and that he carries out projects on blindness in various
non-governmental organizations. While talking about the project named GETEM, which he led,
the interviewer asks the meaning of the name. When Engin Yilmaz mentions that the word
"visually impaired" is used in the expansion of this name GETEM, the interviewer asks whether
the use of this word causes discomfort in some communities.
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Engin Yilmaz's answer is as follows:

"It was built that way, of course, we can't change it now, but I call myself "kér(blind)".
This is a matter of preference, so there may be people who call themselves "gorme
engelli(disabled)" or those who call themselves "gorme oziirlii(visually handicapped), but I prefer
to say "blind". There is a simple reason for this. Because society imposes on me that not seeing is
an obstacle, that is, blindness is an obstacle. How do you know it's an obstacle? For example, |
ask a dark-haired person, “Do you call yourself a blond disabled person?” Or does a tall person
define himself/herself through shortness? And does he/she call himself/herself "not short"? Why
do | have to define myself through my opposite? That's my point. So I'm blind. It's like having the
flu, being blonde, being brunette, or being tall for me. The society that defines it as an obstacle or
a special situation. ... You will say that it is a shame to say blind. For example, | ask my students
in class: “When you leave here, will you say we have a blind teacher or a visually impaired
teacher?” They say, "Of course, we will say visually impaired." Why? Because it's a shame. ... In
the past, there was no such perception about blindness. There is Koroglu, there is Topaloglu
Osman (former Turkish folk poets). People see blindness as a trait and define it. To talk about that
person, they just used blindness as one of his/her adjectives. ... I've been blind for 40 years, so I'm
a person who has coped with this experience, so | know how to live like this. I'm not visually
impaired, I'm not handicapped, I'm blind, | say. Because blindness has certain limitations and
advantages, but being a woman or a man has its own limitations too. For example, should we say
that men are disabled, just because the male body cannot give birth to children? Of course we
won't. That's why | describe myself as blind."

In this passage, it is clear how Engin Yi1lmaz tries to reappropriate the word "kor(blind)".
He explains why the word blind has historically been used in Turkish society for a long time, but
over time it has become an insulting word that is considered shameful, but he explains why this is
wrong and emphasizes that he defines himself as "blind". As an activist, what Engin Yilmaz is
trying to do here is to reappropriate, re-meaning the word blind and to encourage its reuse by the
blind community. In addition, while Y1lmaz's statements explain how the society's impositions and
definitions about blindness occur, he emphatically uses the word blind as a form of resistance to
this situation and reveals that he defines himself as a "blind" against these stereotypes. This is a
very concrete example of how reappropriation of words can be a strategy of rhetorical resistance
against perceived epistemic violence.

Example 2: Review by activist Mihri Ilke Ceperli: Frequently Asked Questions about
Blinds and Blindness (Korlere Ve Korliige Dair Sik¢a Sorulan Sorular).

Written by another blind activist, Mihri ilke Ceperli, in 2018 in Gaia Magazine, one of
Turkey's leading activist digital magazines, this article is a personal compilation of frequently
asked questions about blindness. The first question compiled is about the confusion regarding
blindness, and the activist's answer is as follows:
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“In Turkish, a person who cannot see is called "blind". We define people by what they
have, not by their inadequacies. Would you describe a short friend of yours as "the person who
can't reach the top shelves"? “Gérme engelli(Visually disabled)” is such a definition. It sounds

’

like there is a phenomenon that prevents us from seeing, which means blindness.’

In this passage it is possible to see how blindness was reappropriated for a very similar
reason to Yilmaz’s example. Here, the activist defines herself as "blind™ and opposes the judgments
imposed on her by the society through this word. The second answer of the activist is directly
addressed to the question of whether the word blind is shameful:

“The use of blindness as a contempt speech in Turkish is a result of the society's view of
blindness. scapegoating a word and replacing it with an alternative is not the solution in the long
run. Today, the word "disabled" is also used as an insult, especially in social media, and there are
even social media users who celebrate their ex-lovers' Valentine Day as disability day. As you can
see, changing words does not change the mindset.”

This response from the activist is a prime example of why reappropriation of words is
necessary and how it works. Here, the activist argues that the problem is not in the word, but in
the meaning attributed to the word, by referring to the process of turning words into insulting
words by the society, and how these words reflect social stigmas. According to her, the reason why
the words about blindness is perceived as a shame in Turkish society is not the words themselves,
but the point of view directed to the blind people by the society that has taken over these words. It
is precisely for this reason that the activist reappropriates the word blind and makes it clear that
she identifies herself as a "blind" person.

Example 3: By Selim and Kerim Altinok: Blind, Visually Handicapped, Visually Disabled
or Ama? (K&r mii, Gérme Oziirlii mii, Gérme Engelli mi, Ama mi?)

The twin brothers and two of Turkey's most famous blind activists, Kerim and Selim
Altinok, use the following statements in an article they published directly on this terminology
problem on their website:

"Our choice is blind. This is the only word that describes the situation in the shortest and
without different connotations, no one should hesitate to use it."

Here, the twins appeals to anyone who hesitates to use the word blind and states that the
use of the word is not shameful, on the contrary, it is a very simple and necessary definition.
Activists who make it clear that they describe themselves as blind are reappropriating the word
blind as a form of self-identification, not as something shameful.

Example 4: Digital magazine article written by activist Meral S6zen: Fagots and
Blinds(Ibneler ve Kéorler)
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This article, published in 2019 by blind activist Meral S6zen in EEH, one of Turkey's
leading digital magazines in the field of accessibility, links the LGBT movement with the disability
movement and finds these two counter-movements similar in terms of reappropriating the words
"faggot" and "blind". . S6zen's article begins with the following statements:

“Do you think it would have been more elegant if I had said "Gays and Visually disabled"
instead of "Fags and Blinds"?”

With this beginning and throughout the article, S6zen explains how the words blind and
fag are victims of social judgment in Turkey, they are turned into insulting words by the society,
and how both the LGBT community and the blinds are trying to reappropriate these words. S6zen's
article continues with the following statements:

"It is very shameful and hurtful to call a blind person "blind". This nonsense is caused by
the perception of sexual orientation as a kind of vulgarity, and the lack of sight as a misery or
indulgence. ... Leave the blind and fags alone. It's not the words that need to change, it's your
minds."

What the activist is emphasizing here is quite clear: she emphasizes that the disturbing
meaning that society attaches to the word is not the word itself, but the social point of view, in
other words, because of the epistemic violence that society inflicts on marginalized groups, and
that this is exactly what needs to change. Thus, she appropriates the word blind as a way of
opposing this violence, reappropriates it, and insists on a change of meaning by defining herself
as a blind person.

Example 5: Interview with Sadriye Gorece, founder of BlindLook Initiative: Blind or
Visually Disabled?(K6r mii Gérme Engelli mi?)

In this interview with Sadriye Gorece, who has become one of the most important blind
activists and entrepreneurs in Turkey with her application called BlindLook by Ilker Canikligil in
the last days of 2022, for the FIuTV YouTube channel, Sadriye Gorece defines herself as a blind
person and talks about the application she is the founder of. Later, the following dialogue takes
place between the two:

"Canikligil: Calling someone blind is politically incorrect, right?

Gorece: No. We say also "visually disabled". Actually, not seeing it is not an issue. The
point is that life was not designed for the blinds.

Canikligil: That's true for many disability groups, right?

Gorece: Yes. ... In communities where communication was simpler, blind, deaf, mute, these
were said as they are. Then these words started to be insulting. ... And we began to shy away from
saying blind. In fact, who is called blind and who is visually disabled? A person who cannot see
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at all is called blind, a person who can partially perceive colors, perceive light at a certain point,
can see but can see with an obstruction, is called visually disabled."

As seen in this dialogue, activist Gorece also embraces the word visually disabled along
with the word blind, and states that the reason why these words are perceived as shameful words
is social design and social order. Gorece, who constantly and openly uses the word blind in the
initiative she founded, reappropriates the words about blindness by emphasizing their technical
meanings and places this opposition among the basic principles of her commercial business.

In these examples, it is possible to see how words related to blindness in Turkish are
reappropriated and used in different contexts in different ways, how they are positioned as a
counter-discourse and how they are persistently adopted by activists.

Activists' expressions can also shed light on their perceptions regarding society's portrayal
of them as "blind" individuals and its oppressive tendency to define them solely through a
stigmatizing disability label. In essence, this societal pressure suppresses, marginalizes, and
silences the knowledge possessed by blind individuals concerning blindness, as well as their
mechanisms of knowledge production and dissemination. Consequently, it is in this context that
epistemic violence emerges, and the manifestation of epistemic resistance becomes evident
through the process of reappropriating words.

5. DISCUSSION AND CONCLUSION

The primary aim of this study was to position the phenomenon of reappropriation of words
as a rhetorical strategy and investigate its function as a defense mechanism against epistemic
violence. Subsequently, the study sought to provide examples of this phenomenon specifically
concerning words related to blindness in Turkish. To achieve this goal, the aforementioned
examples were selected from articles and interviews featuring activists engaged in the field of
blindness in Turkey, representing diverse spheres of the counter-movement, including academia,
commercial entities, and non-governmental organizations. The rationale behind selecting these
activists as the sample is due to their significant representation and prominence within the
mentioned domains, as well as their recognition in the digital media landscape.

The examples emphasized how words related to blindness, particularly the term "blind,"
have gradually acquired negative connotations in Turkish over time. This shift is attributed entirely
to the societal perspective, as the negative meanings do not originate from the words themselves.
Instead, activists argue that these words merely serve as straightforward descriptors of the
condition, but society attaches negative or offensive meanings to them. Such a perspective results
in the marginalization, labeling, prejudice, and social exclusion of blind individuals. Activists
express discomfort with this societal outlook, rather than with the words themselves, and as a
response, they engage in the reappropriation of words about blindness, actively opposing the
negative societal viewpoint.
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By openly identifying themselves as "blind" and casually employing other words related to
blindness, they are aware of the transformative potential of reappropriating language to challenge
and overturn this prevailing perspective.

Currently, blind activists and other disability counter-movements in Turkey continue to
actively endeavor to reappropriate words related to blindness, particularly the term "blind,"”
employing digital media platforms extensively for this purpose. It is crucial to note that the process
of reappropriation is ongoing, and the strength of the movement remains significant.

However, this study primarily focused on placing the reappropriation of words about
blindness in Turkish within a theoretical framework and presenting illustrative examples, as there
are no previous theoretical investigations on this specific topic. Future research might explore how
the reappropriation movement impacts and is perceived by others, addressing both actual and
potential reactions to this linguistic transformation.

Additionally, it is essential to acknowledge the limitation of this study, which involves the
personal translation of the example contents from Turkish to English. Employing more
professional and linguistic translation methods could potentially offer a deeper understanding of
the issue in English.
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APPENDICES: ORIGINAL CONTENTS OF WRITTEN SAMPLES IN TURKISH

Example 1(Turkish): Kér Olmak, Sana Kaderin Verdigi “Yapamazsin” Duygusu Demek
Degil!

Oyle kurmuslar tabii, simdi onu degistiremiyoruz, ama ben kendime kér diyorum. Bu da
tercih meselesi, yani gérme engelli diyen de var gorme Oziirlii diyen de var, ama ben kor demeyi
tercih ediyorum. Bunun kendi adima basit bir nedeni var. Ciinkii gormemenin engel oldugunu,
yani korliigiin bir engel oldugunu toplum bana empoze ediyor.
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Nereden biliyorsunuz engel oldugunu? Mesela esmer birine soruyorum, ‘Siz kendinize sarisin
engelli diyor musunuz?’ Ya da uzun boylu biri, kendini kisa boyluluk iizerinden tanimlayip da kisa
boylu olmayan biri diye adlandirmiyor. Niye ben kendimi karsitim iizerinden tanimlamak
zorundayim? Derdim o. Korsem koriim yani. Bu grip olmak, sarisin olmak, esmer olmak veya
uzun boylu olmak gibi bir durum benim i¢in. Bunu engel ya da 6zel bir durum olarak gosteren
toplum. Ben Oyle goriiyorum, anlatabiliyor muyum, herkes bdyle géormek zorunda degil. Ha
diyeceksiniz, kor demek ayip kacar. Mesela derste siz Ogrencilerime soruyorum: “Buradan
ciktiginizda kor bir hocamiz mi var diyeceksiniz, yoksa gorme engelli bir hocamiz mi1?” “Ya
Hocam olur mu, gérme engelli diyecegiz tabii” diyorlar. Neden? Ciinkii ay1p, yani kor denir mi,
aaa! Kor kuyu bilmem ne! Aslinda buradaki amag, iade-i itibar. Eskiden korliikle alakali boyle bir
alg1 yokmus aslinda. Kéroglu var, Topaloglu Osman var. Insanlar onu bir dzellik olarak gériip
tanimliyormus, anlatabiliyor muyum? O kisiden bahsetmek i¢in, onun sifatlarindan biri olarak.

Ben 40 yildir kériim, bu durumda bu deneyimle basa ¢ikabilmis bir insanim, yani bdyle
yasamay1 biliyorum. Gérme bozuklugu olan biri degilim, gérme engelli degilim, koriim, diyorum.
Ciinkii korliigiin belli sinirliliklari, avantajlar1 vardir, ama kadin ya da erkek olmanin da kendi
icinde smurliliklart vardir. Mesela erkek bedeni cocuk doguramaz diye, dogurma engelli mi
diyecegiz erkeklere? Demeyecegiz elbette. Bu nedenle kendimi kor olarak tanimliyorum.

Example 2(Turkish): Aktivist Mihri ilke Ceperli'nin makalesi: Korlere ve korliige dair
sik¢a sorulan sorular

Tiirkcede gozleri géormeyen kisiye “kdr” denir. Insanlari sahip olduklariyla tanimlariz,
yetersizlikleriyle degil. Kisa boylu bir arkadasmzi “Ust raflara uzanamayan” diye mi
tanimlarsiniz? “Goérme engelli” de bdyle bir tanim. Gérmemize engel olan bir olgu var, o da korliik,
gibi bir anlam ¢ikiyor.

"Tiirkgede korligiin “Kor miisiin?”, “Kor tuttugunu, topal yakaladigini...” gibi asagilama
soylemi olarak kullanilmasi1 toplumun korliige bakisinin bir sonucu. Bir sdzctigii glinah kegisi ilan
etmek ve yerine alternatif bir s6zciik koymak uzun vadede ¢6ziim degil. Giiniimiizde 6zellikle
sosyal medyada “engelli” sozciigii de hakaret amaglhi kullaniliyor, hatta eski sevgililerinin
engelliler giiniinii kutlayan sosyal medya kullanicilar1 bile mevcut. Gortldigt gibi sozciikleri
degistirmek zihniyeti degistirmiyor."

Example 3(Turkish): Kér mii, Gorme Oziirlii mii, Gorme Engelli mi, Ama m1?)

Bizim tercihimiz kor. Durumu en kisa ve farkli ¢agrisimlara gétiirmeden agiklayan tek
sOzciik budur, bunu kullanmaktan kimse ¢ekinmemelidir.
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Example 4 (Turkish): ibneler ve Korler

“Ibneler ve Kérler” yerine, “Escinseller ve Gérme Engelliler” deseydim daha mi sik olurdu
sizce?

Kor birine “kdr” denmesi ¢ok ayip ve incitici bulunuyor. Cinsel yonelimlerin bir tiir
alcaklik veya adilik, gorme yetisinin bulunmayisinin ise bir zavallilik veya diigkiinliik olarak
algilanmasi sebep oluyor bu sagmaliklara. ... Korleri de ibneleri de rahat birakin artik. Degismesi
gereken sozciikler degil, sizin kafalariniz.

ASEAD CILT 10 SAYI 3 YIL 2023, S 453-470
EJSER VOLUME 10 ISSUE 3 YEAR 2023, P 453-470



