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GENDERAVYZKUM
>> EDITORIAL GENDER AND RESEARCH

Muslim Feminists and Their Search
for Gender-Egalitarian Islam

Gabriela Ozel Volfova, Maria Holt

Ozel Volfova, Gabriela, Holt, Maria. 2019. ‘Muslim Feminists and Their Search for Gender-
Egalitarian Islam / Muslimské feministky a jejich hledani genderové rovnostarského islamu.’
Gender a vyzkum / Gender and Research, Vol. 20, No. 2: 3-24, http://dx.doi.org/10.13060/2
5706578.2019.20.2.481.

‘Of course you can wear the hijab and be a feminist — why not?
Who will tell me | cannot do this?”!

Welcome to the thematic edition of the Gender and Research journal published by
the Sociological Institute of the Czech Academy of Sciences focusing on Feminist Re-
Interpretations of Islam. The endeavour at hand is the outcome of an international
conference on the same topic that took place exactly a year ago at the Czech Academy
of Sciences, which was the first conference on this theme in the Czech Republic, as
well as on the premises of the largest Czech national research institute.? It brought
attention to quite a large audience consisting of students, academics, journalists,
and policy-makers. Alongside the conference, radio and newspaper interviews were
conducted with some of the conference participants, which helped attract the attention
of the wider public. This shows that topics such as gender, Islam, and/or feminism
are issues that are of quite some interest to the Czech audience and it is hoped that
this edition will shed more light on and fill some gaps in the knowledge about Islam
and feminism and possible (mis)understandings of this object, while also broadening
perspectives on what many believe are not the friendliest of bedfellows. It is our
hope that the texts you are about to read will be received in the same spirit in which

1 Nadia Jones-Gailani, citing one of her Sunni Iragi female respondents in North America; for more see
her article in this volume.

2 The international conference itself was made possible with the support of the Czech Academy of
Science’s scientific framework Strategy AV21, which funded this specific research topic within its Global
Conflicts and Local Interactions: Cultural and Social Challenges research programme.
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they have been written: as scholarly efforts to substantiate and problematise various
standpoints relating to gender equality and justice in the context of Islam. The texts
have been subjected to a very thorough process of peer review, in each case involving
two international reviewers. This was to ensure that the quality of the research papers
fulfilled the journal’s standards of academic excellence and met the expectations of
the journal’s Czech and international scholarly and wider audience. We cannot thank
the authors enough for their tireless work and for agreeing to publish their papers in
this special edition, the reviewers for their objective scientific assessments, and the
editor-in-chief and the deputy editor-in-chief for their generous support and kind
patience. It cannot be stressed enough how much we truly appreciate and respect
all those involved in the articles’ publication process.

In the current atmosphere of Islamophobia that has afflicted us worldwide and
that portrays Islam as an evil religion, Muslim men as sexual predators, and Muslim
women as victims of patriarchy and misogyny, it is important to emphasise that
Muslim women'’s voices, actions, and struggles, whether in writing or through their
numerous forms of social and political activism, should be recognised for what they
are: legitimate expressions of subjectivity and agency grounded in and at the same
time interacting with (accepting, contesting, and/or negotiating) particular historical,
local, and global contexts, creating, to borrow Arjun Appadurai’s terms (1996), various
conjunctures and disjunctures.

The quote provided at the beginning of this editorial, which by no means can do
justice to the plethora of insights, viewpoints, and scholarly and personal experiences of
the contributors, best summerises the gist of what is unfolded before you — a collected
volume of work made possible by wonderful and brave women scholars who have
grappled with, in one way or another, the questions of women in Islam, with Islamic
feminism, with gender and religion, with Islam and modernity, and more. It is to them
that we are indebted for the complexity and depth of knowledge they have shared
with us and for the uneasy discussion that they themselves had to struggle with while
writing their articles. They do not always see eye to eye on the subject and that is
just how every scientific pursuit should be. What we will try to do in this editorial is
to highlight the discrepancies, disagreements, confusions, frissures that exist in the
literature on women in Islam and/or Islamic feminism, while also mending bridges,
so to speak, between the various standpoints. The general goal, though, is to remind
ourselves that when we 'hear the subaltern speak’, to borrow yet another phrase
from Gayatri C. Spivak (1988) on issues of Islamic faith, on equality, justice, feminism,
etc., one should keep an open mind, as the articulations and understandings of these
concepts may vary across cultures and across time. Intellectual and scholarly open-
mindedness, while necessary in every scientific debate, is all the more necessary when
it comes to debates on such an ‘uneasy’ topic as Islamic feminism.
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One can hardly think of a more controversial research project that one could choose
to address. Many believe that Islam and feminism represent binary opposites and
mutually exclusive categories, with the former subjugating women to a lesser position
in the family and in social matters and the latter advocating for the equality of women
and men in all aspects of life. You may ask, how can Islam and feminism even be
associated with one another? Can they speak to each other? Some Western feminists
charge Islam with denying women'’s rights. Secular feminists from the Muslim world
claim that Islam is patriarchal, misogynist, and responsible for Muslim women'’s inferior
status. Who then are the ‘Islamic feminists'? What is their agenda? What is their
ontological and epistemological point of departure? Why do they spend their time
and intellectual effort re-reading and re-interpreting the Muslim holy text, the Qur'an?
What is written in the Qur'an about women that stirs up such heated debates? Does
the Qur'an sanction women's inferior status? These questions are truly fascinating
and there are no easy answers. If we are to offer a simplified answer, let it be the
one that defines Islamic feminists as Muslim women intellectuals and activists who
are trying to bridge the faith and practice of Islam with feminism in terms of gender
equality and justice, some of whom even claim that they first learnt about gender
equality from the Qur‘an and only later from feminism.3

The aim of the thematic volume at hand, however, is not to simplify but rather
to problematise the simple narrative about women in Islam by pointing to different
strands of research that have been conducted for many years now that are trying
to rehabilitate Islam as a woman-friendly religion and to draw attention to other
variables such as the economy, modernity, nation-state building, colonialism, Western
intervention, etc., that, rather than religion itself, have been responsible for determining
women's choices and re-defining the rules and norms of religious practice, whether in
the Muslim world or in the diaspora (Moghadam 2002). It cannot be stressed enough
that it is the complex combination of the political, economic, and social factors at
play, both on the local and global level, rather then the reductionist, myopic, and
Orientalist narrative of Islam (Said 1971), that have shaped Muslim people’s lives and
served as enabling mechanisms in changing and re-formulating gender norms and
attitudes towards women'’s status and their role in Islam. It is therefore of utmost
importance to keep in mind those changing historical and local/global contexts in
which those re-definions, re-appropriations, and re-formulations of gender norms in
Islam, and consequently of women'’s rights, should be seen, and that applies for the
ages long past as well as for our current times.

We expect that the current issue will provoke discussion and provide much needed

3 ‘I came to the realization that women and men are equal as a result not of reading feminist texts, but
of reading the Qur'an’, writes Zora Hesova, quoting Asma Barlas, in her article in this volume.
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food for thought regarding Islam and feminism. We want to convince those who
might be wavering in their acceptance of the idea that Islam and feminism can and
do speak to each other, and if there is one thing we would like you to take away from
reading this issue it is the acknowledgment of the wide range and variety of Muslim
women's voices and activities that exist, and the recognition of their agency, rather
than victimhood and submission, and the legitimacy of their varied standpoints and
acts. Perhaps the single most important message of this editorial and of the thematic
issue as such, as we see it, is the imperative to resist the tendency to delegitimise
Muslim women'’s positions and to denigrate their intellectual and creative endeavors
when these do not fit our own norms of struggle for gender equality and legal,
social, and economic justice. We should learn to appreciate the historical and current
circumstances in which Muslim women operate, be it on the state, societal, tribal,
and/or family level and learn to respect voices of difference that are calling for equality,
albeit using different frames of reference than those of our own.

One should also not forget that Islam is not a stand-alone religion. In the past,
be it in the time of its inception, throughout the period of colonialism, during the
subsequent periods of de-colonisation and later secularisation and modernisation,
or in recent years with Western military interventions in the Middle East conflict
zones, Islam has not remained static; it has modified itself in relation to its encounters
with paganism, tribalism, Christianity, Judaism, Western colonialism, and Orientalism,
and later in relation to the programmes of independent nation-state modernisation,
secularisation, and, lastly, Western military invasions. All these historical and
contemporary factors have shaped, modified, and produced the Islam of today.
Encounters between civilisations since mediaeval times in the areas of science, art,
literature, music, architecture, and even war and migration have affected people on
both sides of the encounter. Samuel Huntington (1997) is mistaken in seeing cultures
and civilisations as homogenous and static units. In fact, even positioning Islam and
the West as separate units is problematic, as it suggests they stand on the opposite
ends of some hypothetical civilisational continuum, while they are in fact interacting
with one another and ultimately changing one another, even though it may not
always be obvious and/or welcome. Cultural borrowings and hybridisation are part
and parcel of all human activity. Every identity and every civilisation has come into
existence as a response to previous identities and civilisations, distancing themselves
from some of the past elements, but also incorporating many of them, including
mores and norms. And Islam, as Leila Ahmed (1991) has so wonderufully shown in
her research, has proved very susceptible to incorporating the norms and mores of
past cultures (Persian and Byzantine, for instance) that it came to dominate, and this
malleability is a capacity of Islam that should be highlighted here because it invites re-
negotiations of seemingly ‘innate’ patriarchal and misogynistic Islamic gender norms,
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such as polygamy, harem, veiling, etc. It is this negotiation and contestation over the
meanings of key Islamic practices, or at least those considered Islamic, that the authors
of the articles in this thematic volume have addressed, in all the complexity required
of such an endeavour. The articles in this volume are truly inspiring and very erudite.
They reflect a diverse range of approaches and attitudes and the state of the art level
of research being conducted on the topic of Islamic feminism.

As for feminism and its efforts to undo patriarchy in many local and global contexts,
it provides a useful methodological tool and an analytical approach with which to
deconstruct, imagine otherwise, and argue convincingly, with historical evidence,
that women have been sidelined, wronged for their acts and doings, and rendered
invisible despite their achievements, in both Islam and the West. Patriarchy is not
a factor of the Muslim world solely. It is not without interest that Cynthia Enloe (2014)
published her pioneering book Bananas, Beaches and Bases to highlight the work of
US military wives, who have been indispensable to the careers of their husbands, and
to acknowledge the public service that they provide, though they remain unrecognised
for it. It is perhaps the politics of recognition that Islamic feminists are trying to
incorporate into their work, to restore the value and dignity of Muslim women for who
they are — mothers, workers, scholars, politicians, and sometimes even warriors.

The first contribution in this volume is by Zora Hesova, who in her article entitled
‘Secular, Islamic or Muslim Feminism? The Places of Religion in Women's Perspectives
on Equality in Islam’ grapples with very difficult analytical questions, namely: What
role does religion play in the construction of a feminist perspective in Islam? Can an
emancipatory project stem from Islam? Are secular and Islamic feminism opposing or
complementary projects? She asserts that ‘Islamic feminism is indeed a field in which
secular and religious elements constantly interact. A focused look at Muslim feminist
writings and strategies will allow to paint a complex picture of religious emancipatory
strategies that work variously with secular and religious elements’ (p. 27). Hesova
reminds us, by drawing attention to the project of WLUML (Women Living under
Muslim Laws), that there are ‘disparities, local variations and foreign influences in
family law applications in the Muslim world" (p. 35). Hesova in her text refers to
a Moroccan Islamist feminist Zakia Salime who claimed that women have no problem
with Islam but with Muslim men who stole Islam from them (p. 8). Hesova emphasises
the importance of using the metholodology of Islamic feminist hermeneutics when
studying and explaining the Qur‘an by relying on jjtihad, i.e. personal deductive
reasoning, deriving the meaning of a text through one own'’s intellectual effort and
by applying a gender-sensitive interpretation of the text.

In this regard, it is rather crucial to remind ourselves of those in power who actually
did the interpreting of the holy text and in what times. In other words, one needs
to take into account the historicity and the implicated power-driven analyses of the
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revealed text. If knowledge is power, then those in power (men) have produced
knowledge and transformed it into legal practice, privileging the rights and concerns
of men over those of women. We have been made to believe that Islam assigned
women an inferior status, one where she must obey or otherwise be punished.
Archival evidence, however, suggests that many Muslim elite women were actually
able to file for divorce, draft pre-marital agreements, and claim their legal rights
in inheritance feuds. This evidence of Muslim female activity in the public sphere,
their agency, if you will, to act independently during legal proceedings, for instance,
highlights significant gaps in our 'knowledge’ about Islam and women’s role in it.

The method of re-reading and re-appropriation that Hesova emphasises in her text
largely resonates with the approach of the other articles submitted in this volume. For
instance, in the second contribution, by Zahra Ali, on ‘Feminisms in Iraq: Beyond the
Religious and Secular Divide’, the author delves deeper into the secular/Islamic divide
in feminist approaches to religion in the Muslim world by providing an empirical case
study from Iraq and from women'’s activism there and pointing to the different trends
of feminisms that exist there. What is especially important in Ali's article is how she
draws our attention to the continuum between religion and secularism as opposed to
looking at them as two binary opposites, which creates room for various, not always
so easily categorised forms of women’s activism in the Muslim national context. In
this respect, Ali's category of ‘in-betweenness’ is an important category to consider
when trying to grasp the complex relationship between religion and secularism and
between Islam and secular feminism.

Ali also introduces the concept of the ‘pious modern’, which is very relevant to
many women'’s attitudes towards religion and feminism in that it shows the enmeshed
nature of the two in the Muslim context, where many Muslim women embrace
religion to some degree (for instance, they fast during Radaman and they do not eat
pork, but they do not cover their heads and do not go to a mosque to pray), while at
the same time are very modern and have modern professions as, for example, doctors
or engineers. Where then do we locate Islamic feminism in this complex historical,
political, and cultural milieu? It is this very question that Ali is seeking an answer to in
her ethnographic work. Her argument that ‘Iragi women'’s notions of what is pious,
moral and respectable are built upon the overlapping of social, political-sectarian, and
religious dynamics’ (p. 52) is a very important one. There is also the notion of Islamic
modernity, which Ali does not specifically address in her text, but which we might
like to remind ourselves of here. Islamic modernity is upheld by the newly established
Islamic elites, for instance in Turkey. It is represented by conservative Muslim women
from middle- or upper-middle-class families and an urban background who live in
Istanbul or Ankara but have strong family ties to the rural hinterland of Anatolia. They
cover themselves, but at the same time obtain a Western type of education, and most

81



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

importantly, they adhere to a capitalist consumer ethos by buying very expensive
clothing, thus embracing Islamism and capitalism, the letter being associated with
modernity. Turkish scholars Ozlem Sandik¢i and Giiliz Ger (2007) have wonderfully
portrayed this new Turkish Islamic elite’s taste for modernity and consumption in their
research on the Islamic chic where young, urban, upper class, well educated Muslim
women wear visibly expensive clothes, shop in high-end Islamic fashion stores to assert
their high class identity status in an urban environment, clearly setting themselves
apart from older, less educated and more modestly dressed Muslim women of lower,
working class backgrounds and possibly of rural origins.

The third author in this volume is Nafiseh Sharifi with her article on ‘The Religious
Sexual Education in Post-Revolutionary Iran: Redefining Tamkin and the Control of
Sexuality’, in which she describes, on the basis of her ethnographic research in Tehran,
how in Iranian religious sexuology discourse traditional religious rules, such as tamkin,
the sexual submission of wives to their husbands, are redefined. She provides examples
of women attending sex-education workshops organised by clergyman Dehnavi, who
also had a live television programme in which he very openly discussed couples’ sexual
problems and argued that women, too, had sexual needs. She attended several of
these workshops herself, where Iranian women were advised, among other things, on
how to enjoy sex in marriage without disregarding the ‘duty’ aspect of it. She argues
that ‘understanding the changes in the dominant Islamic discourse opens a space for
feminist scholars to ask for new interpretations of religious texts and consequently
change the legal laws that keep women in a subordinate position’ (p. 70). Sharifi talks
about the changing norms and discourses of religion and sex in post-revolutionary Iran
and says that ‘in contrast to the older generations of Iranian women, younger women
expect their husbands to respect their wishes and satisfy their [sexual] needs’ (p. 80).
While tamkin, in the new national sex discourse, is still a wife’s duty in marriage,
women are now also able to enjoy it rather than just endure it. Sharifi therefore calls
this practice, by referring to Foucault, as both emancipatory and discliplinary. She thus
shows that Muslim gender norms of sexual conduct and women'’s expected roles in
marriage do change over time and also in response to, for instance, the global film
industry. She mentions Hollywood films as portraying romantic love between spouses,
which show what Iranian women can also aspire for.

The following article is written by Nadia Jones-Gailani and is titled ‘Political
Embodiments of the Hijab in Narratives of Iragi Refugee Women in Diaspora’. It
addresses the multiple meanings and symbols attached to hijjab, the Muslim female
headscarf, among Iragi migrant women in North America in Detroit and Toronto. This
is the only contribution in this volume that addresses the notion of gender and Islam
in the context of migration and specifically among the Muslim diaspora in the West.
This is very important as it draws attention to how the experience of migration and
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living in the West provides a context in which meanings of hijab evolve. In Jones-
Gailani's words, ‘Not only is the hijab a religious symbol, it is also — in the words of
the women that | interviewed — a form of political activism against what they perceive
to be the racialization and marginalization of Muslim women’ (p. 85). Jones-Gailani
describes how her sister decided to adopt the hijab after arriving in Canada, much
to her father’s chagrin, because he, himself an Iragi, considered hijjab to be a symbol
of tradition and backwardness, and he asked Jones-Gailani to talk to her sister from
the perspective of a feminist, that is, as someone who would be against the hijab for
representing female oppression. Jones-Gailani discovers that her sister was ‘part of
a small but growing trend amongst second-generation Iragi Sunni-Muslim women in
her age-group (18 to 29 years of age), who have adopted the hijab in North America’
(p. 87). In this context, the hijab carries multiple symbolism: as a symbol of belonging
to a Muslim community and as a sign of piety in a non-Muslim society. Hijab, in the
Muslim diaspora, is very closely associated with the female body and with the right
of women to cover, to preserve their modesty in an alien society, and to bear an
identity marker. Jones-Gailani also astutely reminds us of the generational gap in
attitudes towards hijab in that young Iragi women have adopted the hijab despite
the disapproval of their fathers, mothers, and even grandmothers.

For instance, Arlene MacLeod (1993) has drawn attention to a similar phenomenon
among young Egyptian women, who, upon joining the labour market and hence
entering the public space, adopted the veil in order to feel comfortable, as it stopped
them from being preyed upon by Egyptian men. Women entering the public sphere
for employment — which is itself a result of migration from rural to the urban areas
and is due also to the economic hardships connected with capitalism, where men are
no longer the sole breadwinners — has introduced new challenges for Muslim women
and their bodies. Some of them have decided to veil as a form of what Hana Papanek
(1971) has termed a ‘portable seclusion’, referring to experiences with wering purdah
among Muslim women in Pakistan. Similar studies have been conducted among
the Turkish migrant diaspora in Germany, the Maghrebis in France, and among the
Pakistanis in the UK. Hijab, in the West, has become a cultural identity marker, and
some Muslim women have decided to wear headscarves both as identity-markers and
as a way of securing a comfort zone for themselves in the public sphere.

The research articles are followed by an essay by Ziba Mir-Hosseini on "The Challenge
of Islamic Feminism’, in which she describes the possibility of a symbiosis between
Islam and feminism rather than what is traditionally (in both the West and the Muslim
world) seen as two binary opposites, i.e. you cannot have feminism in Islam and Islam
cannot be feminist. Mir-Hosseini introduces the Muslim women advocacy group
Mussawah, a global movement for equality and justice in Muslim family law that was
launched in 2009 in Kuala Lumpur in Malaysia and that tries to rectify patriarchal and
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misogynist legal rules, especially as they pertain to Muslim marriage, which is based
on verse 4:34 in the Qur‘an, in which the authority and power of men is established
over women (Mir-Hosseini, Al-Sharmani, Rumminger 2015).# Mir-Hosseini argues that
terms such as tamkin (sexual access), which Sharifi discusses in this volume focusing on
the Iranian contextwere defined as a wife’s duty in return for nafaga (the man’s duty
of maintenance). If a woman refused tamkin, i.e. was disobedient, she could legally
be punished with a beating and/or the denial of provisions. Muslim jurisprudence and
notably family law and the personal status code are based on this Qur’anic verse,
re-interpretations of which have been the task of Islamic feminists such as Ziba Mir-
Hosseini, but also Asma Barlas (2002) and Amina Wadud (1999), among others, who
are trying to deconstruct the concepts of tamkin and nafaqga to allow for a gender
egalitarian reading, pointing out that it was the patriarchs of the time who did the
translating and implementation of these verses into laws, which should be stripped
of their misogyny.

The heightened tensions in the US and Canada since 9/11 mean that Muslims and
non-Muslims are constantly being reminded of the differences and unbridgeable
divides between them, with the former being represented in the media and the
dominant political discourse as barbaric (because Islamic and thus autocratic) which
serves as a supposedly moral justification for military actions to ‘civilise’ Muslim
countries’ political systems (because bringing democracy) and to ‘rescue’ Muslim
women from the unbearable oppression of their religion and patriarchy. Lila Abu-
Lughod (2013) asks the (rhetorical) question of whether Muslim women really need
to be saved by white Western men from Muslim men, and calls into question the
‘secular-liberal assumption of Islam'’s patriarchal and misogynist qualities’ (Jones-
Gailani citing Mahmood [2005: 23] in The Politics of Piety).

The migration and life of Muslims in the diaspora, as well as experiences of wars
and revolutions, provide significant contexts within which gender and Islam should
be studied, as they generate valuable knowledge about changing gender roles,
which in turn highlights the fact that gender norms and practices in Islam do change
in response to social and political circumstances on both the local and the global
level. Just as the Second World War literally propelled Western women into the
professional sphere after they replaced men in the military and defence industry and

4 Verse 4:34 reads as follows: ‘Men are the protectors and maintainers of women, because Allah has
given the one more [strength] than the other, and because they support them from their means. Therefore,
the righteous women are devoutely obedient, and guard in [the husband’s] absence what Allah would
have them guard. As to those women on whose part ya fear disloyalty and ill-conduct, admonish them
[first], [Next], refuse to share their beds, [And last] beat them [lightly]; but if they return to obedience,
seek not against them means [of annoyance]: for Allah is Most High, great [above you all]." (Mir-Hosseini,
Al-Sharmani, Rumminger 2015: 2).
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thus achieved emancipation as a result of their economic independence, refusing to
go back to Kinder, Kiiche, Kirche once the war was over, similarly the Syrian war is
now showing us how Muslim women have replaced their husbands, who either died
or lost their livelihoods and became refugees, as breadwinners, as they were better
able to find jobs in the illegal and informal economy of their host societies than
their husbands were, who thus became emasculated. The rising power and agency
of Syrian refugee women is a sign of change in the patriarchal family and the social
and political relations hitherto prevalent in the Syrian community. This is by no means
a trivial matter, as it shows that agency and empowerment go hand in hand with
piety and that we should remind ourselves that feminism, as an agenda for gender
equality and justice, is not unavailable to women in Islam.

In conclusion, it has been the aim of this thematic volume devoted to Feminist Re-
Interpretations of Islam to address the questions of gender and religion in general
and of Islamic feminism in particular, and to provide a more nuanced understanding
of the phenomenon by examining it from an informed historical and local context
in order to open up space for the heterogeneity of views, experiences, attitudes,
and norms which are part and parcel of this complex relationship. Across various
Muslim communities, be they in the Muslim part of the world or in the West, social,
cultural and religious habits vary in terms of veiling, polygamy, and the laws of
divorce and inheritance, and they should never be assumed to be homogeneous
across the entire Muslim world. What we should also take home from this is that
secularism and modernity do not stand in opposition to religion and tradition, and
that in fact both sides interact, collide, and share similar viewpoints and strategies
and should be viewed as thought standing on a continuum, where the identity
claims arising from secular and/or Islamic feminism have blurry boundaries. Rather
than seeing them as mutually exclusive categories, we should view them as mutually
interconnected and as influencing one another, despite the differences that exist
between them.
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JistéZe mUZete nosit hidZab a byt feministka — pro¢ ne?
Kdo mi ma co fikat, ze nemohu?”!

Drzite v rukou tematické ¢islo ¢asopisu Gender a vyzkum / Gender and Research,
vydavané Sociologickym Ustavem Akademie véd Ceské republiky, které se zaméfuje
na feministické reinterpretace islamu. Cislo ¢asopisu navazuje na mezinarodni kon-
ferenci na dané téma, kterd se uskute¢nila pravé pted rokem na Akademii véd CR
a byla viibec prvni konferenci na toto téma nejen v Ceské republice, ale i v prosto-
rach nejvétsi Ceské vyzkumné instituce.? Prildkala pozornost pomérné velkého publi-
ka z fad studujicich, védca a védkyn, novinadfl a novinarek, ale i politikd a politicek.
Nékteré Ucastnice konference poskytly také rozhovory pro rozhlas a noviny, coz pfi-
spélo k upoutani pozornosti Sirsi verejnosti. Doklada to, Ze témata genderu, islamu
¢i feminismu Ceskou verejnost zajimaji, a tak doufame, Ze toto vydani objasni islam-
sky feminismus, pomUZze predejit moznym nedorozuménim ohledné vztahu isldamu
a feminismu a obohati nase chapani tohoto vztahu, ktery je ¢asto povazovan za ne
zrovna pratelsky. Nasim cilem je, aby texty, které si zde mUZete precist, byly pfijaty
v témzZe duchu, v jakém byly napsany: jako védecké Usili zaméfené na zdGvodnéni
a problematizaci riznych hledisek souvisejicich s genderovou rovnosti a spravedInosti

1 Nadia Jones-Gailani zde cituje jednu ze svych sunnitskych irdckych respondentek ze severni Ameriky,
viz jeji stat v tomto cisle.

2 Uspofadani mezinarodni konference bylo mozné diky programu Strategii AV21 Akademie vé&d CR,
kterd financuje tento vyzkum v rdmci vyzkumného programu Globalni konflikty a lokalni souvislosti:
Kulturni a spolecenské vyzvy.
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v kontextu isldmu. Texty prosly peclivym recenznim fizenim, které vzdy zahrnovalo
dva zahrani¢ni recenzenty ¢i recenzentky. To zarucuje, Zze Uroven vyzkumnych stati
splfiuje vysoké standardy ¢asopisu a odpovida naro¢nym ocekavanim ze strany ceské
a mezinarodni védecké i Sirsi ¢tendrské obce. NemUZzeme dost podékovat autorkam
za jejich velké nasazeni a za zdjem publikovat ¢lanky v tomto tematickém vydani,
recenzentkdm a recenzentdm za jejich nestranné védecké posouzeni, séfredaktorce
a jeji zastupkyni za velkorysou podporu a trpélivost. Velice si cenime podpory a spo-
luprace viech, ktefi se podileli na pfipravé ¢lankd k vydani.

V soucasné islamofobni atmosfére, ktera se Sifi po celém svété a zobrazuje islam
jako $patné ndbozenstvi, muslimy jako sexuaini predatory a muslimky jako obéti pat-
riarchatu a misogynie, je dulezité zdlraznit, Ze hlasiim, ¢in0m a spolecenskym bojiim
muslimskych zen, at uz formou psaného slova ¢i ¢etnych projevt spolecenského a poli-
tického aktivismu, by mélo byt pfizndno to, ¢im jsou: legitimnimi projevy subjektivity
a aktérstvi, které vychazeji z (pfijimani, zpochybrovani ¢i vyjedndvani) konkrétnich
historickych, mistnich a globalnich kontextd, s nimiz soucasné interaguji, ¢imz ve zlo-
movych okamZicich dochazi bud' ke konvergencim (conjunctures) ¢ naopak k rozlu-
kam (disjunctures), vypUjcime-li si termin Arjuna Appaduraie (Appadurai 1996).

Citat na zacatku tohoto editorialu, ktery ani v tom nejlepsim pfipadé nemdze ucinit
zadost pestré paleté poznatkd, nazort a védeckych a osobnich zkuSenosti autorek
a autord, patrné nejlépe vystihuje podstatu toho, co pfed vami leZi — soubor pFispévkd,
ktery spatfil svétlo svéta jen diky Uzasnym a odvaznym védkynim, které se zabyvaji
otazkami Zen v isldamu, isldmskym feminismem, genderem a naboZenstvim, isldmem
a modernitou atd. Jim vdécime za komplexnost a hloubku znalosti, 0 néZ se tu s nami
podélily, a za otevieni slozité diskuse, s niZ se ostatné samy pfi psani stati potykaly. Ne
vzdy se vechny shodnou v pohledu na dané téma, a pravé tak by tomu u veskerého
védeckého Usili mélo byt. V tomto editorialu se budeme snazit vyzdvihnout rozpory,
neshody ¢i neujasnénosti, jeZ pretrvavaji v literatufe o Zenach v islamu ¢&i islamském
feminismu, ale také tak fikajic stavét mosty mezi témito rlznymi stanovisky. V obecné
roviné je ovsem nasim cilem pfipomenout si, Ze kdykoli ,slysime mluvit marginalizo-
vaného ¢lovéka”, tedy nékoho, kdo byl historicky, geograficky a kulturné vytvaren
jako podradny ¢i doslova umlceny, jak to popisuje Gayatri Ch. Spivak (Spivak 1988),
o zdleZitostech islamské viry, rovnosti, spravedinosti, feminismu atd., méli bychom
udrzovat svoji mysl otevienou, nebot konkrétni artikulace a pojimani téchto koncep-
tG se mohou lisit napfic¢ kulturami a v ¢ase. Tato intelektudlni a védecka otevienost,
tfebaze je nezbytna v jakékoli védecké debaté, je o to nezbytnéjsi, prijde-li fec na tak
Lnesnadné” téma, jakym je islamsky feminismus.

Sotva bychom mohli najit kontroverznéjsi vyzkumny projekt. Mnohé a mnozi jsou
presvédceni, ze isldam a feminismus predstavuji binarni protiklady, vzajemné se vylu-
Cujici kategorie, nebot islam odsuzuje Zeny k podfadnéjsimu postaveni v rodinnych
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a spolecenskych zaleZitostech a feminismus obhajuje rovnost Zen a muzd ve viech
aspektech zivota. Mozna se ptate, jak tedy mohou byt isldm a feminismus spojo-
vany dohromady? Mohou se spolu domluvit? Nékteré zapadni feministky obvinujf
islam z popirani prav Zen. Sekularni feministky z muslimského svéta tvrdi, Ze islam je
patriarchalni, misogynni a je odpovédny za podfizené postaveni muslimskych Zen.
Kdo jsou tedy tzv. islamské feministky? Jaky maji program? Jaké je jejich ontologické
a epistemologické vychodisko? Pro¢ svij ¢as a intelektualni Usili vénuji novému cteni
a reinterpretovani muslimského svatého pisma — Koranu? Co se vlastné v Koranu pise
0 zenach, Ze to vyvolava tak vzrusené debaty? Posvécuje Koran podiadné postave-
ni zen? Tyto otéazky jsou vskutku fascinujici a neexistuji na né jednoduché odpovédi.
Pokud mé&me nabidnout zjednodusenou odpovéd, necht je ji odpovéd, kterd definuje
islamské feministky jako muslimské intelektualky a aktivistky, jeZ se snazi propojit viru
a praktikovanfisldmu s feminismem s ohledem na genderovou rovnost a spravedinost,
pficemz nékteré dokonce tvrdi, Ze nejprve se o genderové rovnosti docetly v Kordnu
a az pozdéji ve feministické literature.?

Cilem tohoto tematického cisla vSak nenf zjednoduSovat, ale spise problematizo-
vat onen pfili§ jednoduchy narativ o Zenach v isldmu poukazem na réizné sméry ve
vyzkumu, ktery se provadi jiz fadu let ve snaze rehabilitovat isldm jako vici Zendm
pratelské naboZenstvi a upozornit na dalsi proménné, jako je ekonomika, modernita,
budovani narodniho statu, kolonialismus, zapadni intervence atd., které — spi$ nez
samotné nabozenstvi — urcuji volby Zen a redefinuji pravidla a normy nabozenské pra-
xe, at uz v muslimském svété nebo v diaspofe (Moghadam 2002). Je to pravé slozitost
politickych, ekonomickych a spolecenskych faktord plsobicich na mistnii celosvétové
Urovni, mnohem spise neZ redukcionisticky, myopicky a orientalisticky narativ o islamu
(Said 2008), co spoluutvarelo a spoluutvari Zivoty muslimd a slouzi jako mechanis-
mus zmény a preformulovani genderovych norem a postojd k postaveni Zen a jejich
roli v islamu. Proto je nanejvys dudlezZité mit vzdy na paméti ony ménici se historické
a lokalni/globalni souvislosti, v nichz je tfeba vidét nové definice, nové pfivlastnéni
a preformulovani genderovych norem v isldmu a posléze prav Zen, a to plati jak pro
véky dadvno minulé, tak pro dnesni dobu.

Ocekavame, Ze nadnesené téma podniti cetné diskuze a poskytne tolik potfebné
podklady k zamysleni nad isldmem a feminismem. Chceme presvédcit ty, ktefi se
zdrahaji pfijmout myslenku, Ze islam a feminismus spolu mohou rozmlouvat a také
tak cini, a byly bychom rady, kdybyste si z ¢etby odnesli alesport jedno: pfiznejme
si existenci rozlicného spektra hlast a aktivit muslimskych Zen a uznejme legitimitu
jejich rozdilnych stanovisek a jednani, misto abychom jim pfisuzovali role obéti a pod-

3 ,Doslajsem k zavéru, ze Zzeny a muzi jsou si rovni, nikoli na zakladé ¢teni feministickych textd, ale ¢etbou
Kordnu,” cituje Zora Hesova Asmu Barlas ve své stati uvefejnéné v tomto cisle.
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fizenosti. Snad nejdulezitéjsim poselstvim tohoto dvodniho slova a tematického ¢isla,
jak se ndm jevi, je nutnost odolat tendenci delegitimizovat postoje muslimskych zen
a znevazovat jejich intelektudlni a tvardi Usili, pokud neodpovidaji nasim vlastnim
normam boje za genderovou rovnost a za pravni, spolec¢enskou a ekonomickou spra-
vedInost. Méli bychom se naucit posuzovat historické a soucasné okolnosti, v nichz
muslimské Zeny pUsobi, at uz na Urovni statu, vefejnosti, kmenového spolecenstvi ¢i
rodiny, a naucit se respektovat tyto rozdilné hlasy volajici po rovnosti, byt pouZivaji
vztazné ramce odliSné od nasich.

Nesmime zapominat ani na to, Ze isldm neni izolované nabozenstvi. Isldm nebyl
a neni staticky, at uz v minulosti v dobéch svého vzniku, v obdobi kolonialismu, nasled-
né dekolonizace a pozdéji sekularizace a modernizace ¢i v poslednich letech v souvis-
losti se zapadnimi vojenskymi intervencemi v konfliktnich zénach Blizkého vychodu.
Islam se proménoval v disledku svych stykd s pohanstvim, tribalismem, kfestanstvim,
judaismem, zapadnim kolonialismem a orientalismem a pozdéji s moderniza¢nimi pro-
gramy nezavislych narodnich statd, sekularizaci a v neposledni fadé v reakci na vojen-
ské invaze Zapadu. Vsechny tyto historické a soudobé faktory daly vzniknout dnesni
podobé islamu. Styky mezi civilizacemi jiz od stfedovéku v oblastech védy, uméni,
literatury, hudby, architektury, ba dokonce vélecnictvi a migrace se dotykaly zivotd
lidi na obou stranach. Samuel Huntington se myli, kdyZz poklada kultury a civilizace
za homogenni a statické Utvary (Huntington 1997). Také li¢eni islamu a Zapadu jako
oddélenych Utvard je ve skute¢nosti problematické, jelikoz se ném tim jakoby nazna-
Cuje, Ze stoji na opacnych koncich hypotetického civiliza¢niho kontinua, zatimco ve
skutecnosti se vzajemné intenzivné ovliviiuji a v posledku i méni, i kdyZ to nemusi byt
vzdy zfejmé ¢i dokonce vitané. Kulturni pfejimani a hybridizace jsou nedilnou soucasti
lidské cinnosti. Kazda identita, kazda civilizace vznikla v reakci na predchozi identity
a civilizace, distancujic se na jedné strané od nékterych jejich prvkd, ale na druhé stra-
né naopak zaclenujic mnoho jinych, v¢etné mravd a norem. Také islam, jak vytecné
dolozila Leila Ahmed ve svém vyzkumu (Ahmed 1991), se ukazal byt velmi vnimavy
k normam a mraviim starsich kultur (napfiklad perské ¢ byzantské), jez si podmanil
a jejichz nékteré zvyky ¢i genderové normy prevzal (polygamie, harém, zavoj), a tuto
jeho ,tvarnost” bychom méli vyzdvihnout, protoZe vybizi k hledani novych vyznama
téchto zdanlivé ,pfirozenych” isldmskych genderovych norem. Pravé timto vyjed-
ndvanim a zpochybriovanim vyznamu klicovych islamskych praktik, ¢i pfinejmensim
téch, které povazujeme za isldmské, se zabyvaji autorky v tomto tematickém cisle,
v celé sloZitosti, jakou tyto snahy zasluhuji. Jejich ¢lanky jsou skutecné podnétné, vel-
mi erudované, odrazeji rozmanitost pristupt a postojl a zaroven prezentu;ji vysledky
nejnovéjsich vyzkumua tykajicich se problematiky islamského feminismu.

Feminismus a jeho snahy o demontaz patriarchatu v lokalnich a globdlnich kon-
textech poskytuji uzite¢ny metodologicky nastroj i analyticky pfistup k dekonstrukdi,
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k predstavovani si jiného mozného svéta i k presvédc¢ivému argumentovani pomo-
ci historickych dikazd, Ze jak v isldmu, tak na Zapadé byly zeny odsunuty stranou,
jejich ¢iny a jednani byly znevaZovany a navzdory svym Uspéchdm se staly neviditel-
nymi. Struktury patriarchatu neplsobi pouze v muslimském svété. Neni bez zajima-
vosti, Ze naptiklad Cynthia Enloe ve své prikopnické knize Banany, plaZe a zakladny
(Enloe 2014) vyzdvihla praci manzelek americkych vojakd, které byly pro kariéru svych
manzell a jejich spolecensky pfinos nepostradatelné, tfebaze se nedockaly vétsiho
uznani. Pravé politiku uznani se islamské feministky snazi v¢lenit do své prace, obnovit
hodnotu a distojnost muslimskych Zen vzhledem k tomu, ¢im jsou — matky, pracujici,
védkyné, politicky, a nékdy dokonce vélecnice.

Prvnim prispévkem v tomto disle je ¢lanek Zory Hesové nesouci nazev Sekuldrni,
islamsky nebo muslimsky feminismus? Misto naboZenstvi v pohledu Zen na rovnost
visldamu, ve kterém se vénuje velmi obtiznym analytickym otdzkam: Jakou roli hraje na-
boZenstvi pfi vytvareni feministické perspektivy v islamu? Mdze z isldmu vzejit emanci-
pacni projekt? Jsou sekuldrni a islamsky feminismus protikladnymi, anebo doplriujicimi
se projekty? Autorka tvrdi, Ze ,islamsky feminismus je ve skute¢nosti oblasti, v niz
se svétské a ndbozenské prvky neustéle ovliviiuji. Soustifedény pohled na muslimské
feministické psani a strategie umoZzriuje vykreslit komplexnéjsi obraz nabozenskych
emancipacnich strategii, které funguiji jak se sekularnimi, tak s nabozenskymi prvky”
(str. 27). Hesova nam pfipoming, s odkazem na projekt WLUML (Women Living under
Muslim Laws — Zeny Zijici pod muslimskymi zékony), Ze ,,v muslimském svété najdeme
mnohé rozdily, mistni odliSnosti a zahrani¢ni vlivy v uplathovani rodinného prava”
(str. 7). Hesova ve svém textu Cerpd z myslenek marocké islamské feministky Zakie
Salime, kterd razila tezi, Ze Zeny nemaji ani tak problém s islamem, jako s muslimskymi
muzi, ktefi si islam privlastnili (str. 35). Hesova podtrhuje vyznam pouziti metodologie
islamské feministické hermeneutiky pfi studiu a vykladu Koranu, jez se opira o idzti-
had, tj. osobni deduktivni rozvaZzovani, dobirajici se k vyznamu textu pomoci vlastniho
intelektudlniho Usili a na zakladé genderové citlivé interpretace textu.

V této souvislosti je dllezité zabyvat se otdzkou, kdo byl u moci a kdo ve skute¢-
nosti interpretoval svaté pismo, a v jakych dobach k tomu dochézelo. Jinymi slovy,
je tfeba vzit v Uvahu historicitu a z toho vychazejici skutecnost, Ze analyzy zjevené-
ho pisma vzdy podléhaly mocenskym vztahtm. Je-li védéni moc, pak ti, kdo byli
u moci (muzi), proménili své védéni v pravni praxi, jez upfednostnila muzskd prava
a zajmy pred zenskymi. Na zakladé téchto patriarchalnich interpretaci bylo stanove-
no, Ze islam vymezil Zendm podfadny status, Ze Zena musi muze poslouchat nebo
bude potrestana. Archivni prameny vsak naznacuji, Ze mnoho muslimskych Zen, tre-
baze zastupkyn elity, ve skutec¢nosti mohlo podat Zadost o rozvod, predlozit ndvrh
predmanzelské smlouvy a uplatriovat sva zakonna prava v dédickych sporech. Zde
se setkdvame nejen s problémem toho, kdo se ujima interpretace, ale také s rozpo-
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rem mezi zdkonem a vlastni praxi, kterd umoznila muslimskym zenam vstupovat do
vefejného prostoru a dozadovat se svych prav. Tyto dtkazy o plsobeni muslimskych
Zen ve vefejné sféfe, jejich aktérstvi, chcete-li, napfiklad jejich moznosti jednat samo-
statné v ramci soudniho Fizeni, svéd¢i o vyznamnych mezerach v nasich ,,znalostech”
o isldamu a roli Zen v ném.

Metoda nového ¢teni a znovu-pfivlastnéni, kterou Hesova ve své stati zdGraznuje,
z velké ¢asti rezonuje i s pFistupem autorek dalSich ¢lankd publikovanych v tomto cis-
le. Naptiklad ve druhém pfispévku Feministicky aktivismus v Iraku: Pfeklenuti propasti
mezi naboZenskym a sekularnim feminismem se jeho autorka Zahra Ali zabyva hlou-
béji rozporem mezi sekularnim/isldmskym ve feministickych pfistupech k ndbozenstvi
v muslimském svété a nabizi ndm empirickou pfipadovou studii z Irdku o taméjsim
Zenském aktivismu, na kterém je mozné ukazat rtizné feministické tendence, které
jsou tam patrné. Na tomto clanku je obzvlast dalezité, Ze upozornuje na kontinuum
mezi ndboZenstvim a sekularismem, na tyto kategorie nenahlizi jako na dva binarni
a vzajemné se vylucujici protiklady, coZ skyta prostor pro rozmanity a ne vzdy do kate-
gorii snadno zaraditelny Zensky aktivismus v muslimském narodnim kontextu. Autorka
pracuje s konceptem diskursivnich prostort (in-betweenness), ¢imz chce zdUraznit
presahy mezi kategoriemi (islamsky/sekularni feminismus) na rozdil od jejich rigidniho
vymezeni se proti sobé navzajem. Toto nazirani je obzvlasté dulezité pro nase dalsi
uvazovani, pokousime-li se pochopit slozity vztah mezi nabozenstvim a sekularismem
a mezi isldmem a sekuldrnim feminismem.

Ali také ve své stati pfiblizuje pojem ,zbozné moderni”, ktery je relevantni pro
postoje mnoha Zen k nédboZenstvi a feminismu, nebot vyte¢né vystihuje vzajemnou
propojenost obojiho v muslimském kontextu. Mnoho muslimskych Zen totiz do urcité
miry pfijima naboZzenstvi, napfiklad se béhem Ramadanu posti a neji vepiové maso,
avsak nezakryvaji si hlavy a nechodi se do mesity modlit, a zaroveri se nebrani moder-
nimu zpUsobu Zivota, pravé naopak, neziidka pracuji v modernim povolani — jako
lékarky ci inzenyrky. Kde tedy v tomto sloZitém historickém, politickém a kulturnim
prostfedi hledat islamsky feminismus? Pravé na tuto otdzku Ali hledd odpovéd' ve
své etnografické praci. Jeji tvrzeni, Ze ,predstavy irackych zen o tom, co je zbozné,
moralni a Uctyhodné, Cerpaji z pfesahl spolecenské, politicko-sektarské a nabozenské
dynamiky” (str. 52), je velmi pouc¢né. Existuje rovnéz pojem islamské modernity, na
ktery Ali ve svém textu sice vyslovné neodkazuije, ale ktery je vhodné si pfipomenout.
Isldmskou modernitu podporuji nové etablované islamské elity, naptiklad v Turecku,
kam se Fadi konzervativni muslimky z rodin stfednich a vyssich stfednich vrstev z mést-
ského prostredi, které Ziji v Istanbulu nebo v Ankafe, ale se silnymi rodinnymi pouty na
venkové ve vnitrozemi Anatolie, které ziskaly zapadni vzdélani, a co je nejdllezitéjsi,
drzi se kapitalistického spotiebitelského étosu, nakupuji velmi drahé obleceni, ¢imz
prijimajf islamismus i kapitalismus, ktery je spojovan s modernitou. Turecké badatelky
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Ozlem Sandik¢r a Giliz Ger ve svém vyzkumu skvéle vykreslily tento novy islamsky
vkus pro isldmskou kapitalistickou modernitu (Sandikgi, Ger 2007).

Dalsi autorka Nafiseh Sharifi se ve své stati NaboZenska sexualni vychova v postre-
volu¢nim Irénu: Nova definice tamkinu a kontrola sexuality vénuje rozboru svého
etnografického vyzkumu v Teheranu. Sharifi zde popisuje, jak se v iranském nabozen-
ském sexuologickém diskurzu nové definuji tradi¢ni nabozenska pravidla, mezi jiny-
mi i tamkin, sexualni podfizeni manzelek manzeldm. Uvadi zde priklady Zen nav-
Stévujicich seminare vénované sexualni vychoveé, které poradal duchovni Dehnavi,
jenz mival také svUj televizni porad vysilany nazivo. V ném velmi oteviené diskutoval
o sexualnich problémech parQ a tvrdil, ze i zeny maji sexudini potfeby. Sama Sharifi
se zUcastnila nékolika seminafd, na nichz franské Zzeny dostavaly rizné rady, mimo
jiné, jak si uzivat sexu v manzelstvi, aniz by se upoustélo od aspektu ,povinnosti”
spojené s pohlavnim stykem. Tvrdi, Ze ,porozuméni zméndm dominantniho islam-
ského diskurzu otevird feministickym védkynim a védclm prostor pro to, aby trvali
na novych interpretacich nabozenskych textl a nasledné se dozadovali novelizace
platnych zakond, které udrzuji Zeny v podfizeném postaveni” (str. 70). Sharifi hovor{
0 ménicich se normach a ndbozenském diskurzu o pohlavnim Zivoté v postrevolu¢nim
iranu a uvadi, Ze ,na rozdil od starsich generaci iranskych Zzen mladsi Zeny o¢ekéva-
il, ze jejich manzelé budou respektovat jejich prani a uspokojovat i jejich [sexudlni]
potfeby” (str. 80). Trebaze tamkin je v novém celonarodnim diskurzu o pohlavnim
Zivoté stale Zeninou povinnosti v manzelstvi, Zeny si ho nyni musi také uzivat, ne ho
jen strpét. Sharifi takovou praxi, s odkazem na Foucaulta, nazyva jak emancipacni,
tak ukaznujici. Doklada, Zze muslimské genderové normy sexualniho chovani a oceka-
vané role Zzen v manzelstvi postupem ¢asu prochazeji zménami, napfiklad v reakci na
globalni filmovy pramysl. Zmiriuje hollywoodské filmy zobrazujici romantickou lasku
mezi manzeli, které ukazuji, o co mohou irdnské zeny usilovat.

V rubrice stati je v neposledni fadé zafazen clanek Politickd ztélesnéni hidzabu
v pfibézich irdckych migrantek v diaspore. Nadia Jones-Gailani se v ném zabyva roz-
manitymi vyznamy a symboly, s nimiz je hidZab — muslimsky Zensky $atek — spojovan
mezi irdckymi migrantkami v severni Americe, jmenovité v Detroitu a Torontu. Toto
je jediny prispévek v tomto ¢isle, ktery se zabyva genderem a isldamem v souvislos-
ti s migraci, konkrétné v muslimské diaspore na Zapadé. Jde o velmi ddlezity pocin,
jelikoZ upozorfiuje na to, Ze zkusenost migrace a zivota na Zapadé predstavuji novy
kontext, ve kterém se formuji vyznamy hidZabu. Slovy Jones-Gailani: ,,Nejen, Ze hidZzab
je ndbozensky symbol, je také — podle vyjadreni Zzen, s nimiz jsem délala rozhovory —
formou politického aktivismu namifeného proti tomu, co muslimské Zeny vnimaji jako
rasismus a marginalizaci” (str. 85). Jones-Gailani popisuje, jak se jeji sestra po pfijezdu
do Kanady rozhodla zacit nosit hidZab, a to k nelibosti jejich otce, ponévadz on sam,
ac Iracan, povazoval hidZab za symbol tradice a zpatecnictvi, a pozadal ji proto, aby
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pfijela sestfe domluvit jakoZto feministka, tedy nékdo, kdo ma byt podle ocekavani
zasadné proti hidZabu, ktery ma predstavovat Utlak Zen. Jones-Gailani zjistila, ze jeji
sestra se stala ,soucasti malého, ale rostouciho trendu mezi irackymi sunnitskymi
muslimkami druhé generace po migraci ve své vékové skupiné (18 az 29 let), které
v severni Americe zacaly nosit hidZab" (str. 87). V této souvislosti je hidZab nositelem
mnohocetného symbolismu: prindlezitosti k muslimské komunité a znakem zboZznosti
v nemuslimské spolecnosti. HidZab je v muslimské diaspofe velmi Uzce spjat s Zenskym
télem a pravem Zen na zahaleni, diky ¢emuz je zachovana jejich skromnost v cizi spo-
le¢nosti, ale je vniman i jako identifikacni znak. Jones-Gailani ndm rovnéz proziravé
pfipomina generacni rozdil v postojich k hidZabu, kdy mladé Iracanky pfijimaji hidzab
navzdory nesouhlasu svych otcl, matek, a dokonce i babicek.

Na podobny jev nds upozornuje napfiklad Arlene Macleod, a to pro zménu mezi
mladymi Egyptankami, které se rozhodly nosit zavoj poté, co zacaly pracovat, tedy
vstoupily do vefejného prostoru, aby se citily komfortnéji, protoZze je chranil pred slidi-
vymi zraky egyptskych muzt (MacLeod 1993). Vistup Zen do vefejné sféry kvli zamést-
nani — coz je ostatné samo o sobé vysledkem migrace z venkova do méstskych oblasti
a produktem ekonomickych nesnazi vyvérajicich z kapitalismu, kdy muzi prestali byt
jedinymi ziviteli rodiny — pfinesl nové vyzvy pro muslimské Zzeny a jejich rozhodovani
o zakryvani svych tél. Nékteré z nich se rozhodly nosit na vefejnosti a v praci hidZab,
ktery pfedtim nenosily, protoZe jim zahalovani poskytlo, co Hanna Papanek nazvala
.prenosné soukromi” (portable seclusion), tedy moznost pohybovat se ve vefejné sfére
a zarovent mit ,.komfort” domaciho soukromi (Papanek 1971). Zahalena Zena je pro
muslimské muze haram, tedy zakazana, a zaroven ji muzi vyjadruji vétsi respekt, nebot
se pfedpoklada, Ze je vdana a ma déti. Podobné studie byly rovnéz provedeny v turecké
diaspore v Némecku, ve Francii mezi migranty a migrantkami ze zemi Maghrebu ¢i mezi
Pakistanci ve Velké Britanii. HidZab na Zapadé se stal znakem kulturni i etnické identity.
Neexistuje jeden styl noseni $atkU; Satkovani reflektuje pestrou skalu pfistupl a styld.
Jak jiz bylo feceno, nékteré muslimské Zeny se rozhodnou nosit $atek jako vyjadreni
své identity a odliSnosti, a také proto, aby si zajistily komfortni zénu na verejnosti.

Na vyzkumné stati navazuje esej Ziby Mir-Hosseini Vyzvy islamského feminismu,
v niZ autorka poukazuje na moznost symbidzy mezi isldmem a feminismem, ¢imz se
odklani od tradi¢niho vnimani islamu a feminismu jako dvou binarnich protikladd,
které je rozsifené jak na Zapadé, tak v muslimském svété, a podle néjz platilo a stale
plati, ze nelze mit feminismus v isldmu a isldm nemuze byt feministicky. Mir-Hosseini
Ctenaflm a Ctenarkam pfiblizuje skupinu muslimskych pravnicek Mussawah, které
predstavu;ji globalni hnuti za rovnost a spravedinost v muslimském rodinném pravu, jez
zahdjilo svoji ¢innost v roce 2009 v Kuala Lumpur v Malajsii. Skupina prosazuje zmény
v patriarchalnich a misogynnich pravnich normach dotykajicich se zejména muslim-
ského shatku, ktery se opira o koransky vers 4:34, v némz je autorita a moc muzl
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nadfazena Zzenam (Mir-Hosseini 2005: 2).# Mir-Hosseini argumentuje tim, Ze pojem
tamkin (pfistup k pohlavnimu styku), jemuz se v tomto ¢isle vénuje Nafiseh Sharifi,
je definovan jako povinnost manzelky oplatkou za nafaqu (zaopatfovaci povinnost
muz0). Pokud Zena odmitne tamkin, tj. projevi neposlusnost, mtze byt potrestana
dle zdkona vypraskem ¢i upfenim zaopatfovaci povinnosti. Muslimska jurisprudence,
zejména rodinné pravo a obcansky zakonik, vychazi pravé z tohoto korédnského verse.
Jeho reinterpretace je hlavnim Ukolem isldmskych feministek, mezi néz pat¥i napfi-
klad Ziba Mir-Hosseini, ale také Asma Barlas (Barlas 2002) a Amina Wadud (Wadud
1999), které usiluji o dekonstrukci pojmU tamkin a nafaqa tak, aby odpovidaly gen-
derové egalitarnimu cteni. Poukazuiji pfi tom na skutecnost, Ze to byli ve své dobé
patriarchové, ktefi pfekladali a v¢lefiovali tyto verse do zakond, jez by mély byt nyni
zbaveny svého misogynniho charakteru.

Zvysené napéti v USA a Kanadé po 11. zafi 2001 s sebou pfineslo zdGrazrovani
rozdilt mezi muslimy a ostatnimi, a to jak v médiich tak ve verejnych projevech poli-
tikd, ktefi neustale znovu-vytvareji pfedstavy neprekonatelné propasti mezi obéma
skupinami, kdyZ oznacuji muslimy za barbary (protoZe isldm je barbarsky) trpici pod
utlakem despotickych vladcl (islam je v jejich diskursu v rozporu s demokracii), coz
nasledné slouzi jako radoby moralni ospravedinéni jejich ,civilizacnich” misi [rozuméj
vojenskych intervenci], které maiji za cil zajistit zménu rezimu a zachranit a zbavit mus-
limy vlady autokratickych vadca. Lila Abu-Lughod si v této souvislosti poloZila (réto-
rickou) otazku, zda muslimské Zzeny skutecné musi byt zachrafiovany (Abu-Lughod
2013) bilymi zédpadnimi muzi pfed muslimy, a zpochybnila tim ,sekularné-liberaini
predpoklad o patriarchalnich a misogynnich rysech islamu” (Jones-Gailani cituje Sabu
Mahmood v Politice zboZnosti, str. 23).

Migrace a Zivot muslim@ v diaspore, jakoZ i zkuSenosti z valek a revoluci ndm
osvétluji vyznamné souvislosti, v nichZz bychom méli gender a isldam studovat, nebot
se diky nim dobirdame cennych poznatk( o ménicich se genderovych rolich, coz zase
podtrhuje skute¢nost, Ze genderové normy a praktiky v isldmu se méni v reakci na
spolecenské a politické okolnosti na lokalni i globalni Grovni. Stejné jako druha svéto-
va valka doslova vymrstila zapadni Zeny do profesni sféry poté, co nahradily muze ve
vojenském a obranném primyslu, a diky své ekonomické nezavislosti dosahly eman-
cipace, a odmitly se pak po skonceni valky vratit ke Kinder, Kiiche, Kirche, podobné
valka v Syrii nyni ukazuje, jak také muslimské Zeny nahradily své manzele coby Zivitele
rodiny — ktefi bud zemreli nebo pfisli o zdroj obZivy a rozhodli se emigrovat —, kdyz

4 Vers 4:34 zni: ,MuZi zaujimaji postaveni nad Zenami proto, ze Blh dal pfednost jedném z vés pred
druhymi, a proto, ze muzi davaji z majetkd svych (Zendm). A ctnostné zeny jsou pokorné oddany a strezi
skryté kvili tomu, co Bih nafridil stfezit. A ty, jejichz neposlusnosti se obdvate, varujte a vykazte jim
mista na spanf a bijte je! Jestlize vas jsou viak poslusny, nevyhledavejte proti nim ddvody! A Bih véru je
vzneseny, veliky.” (Mir-Hosseini, Al-Sharmani, Rumminger 2015: 2).
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dokdzaly najit zaméstnani v nelegaini a neformalni ekonomice v novych zemich snad-
néji nez jejich manzelé, ktefi tak byli zbaveni své ,muznosti”. Rostouci moc a aktérstvi
syrskych migrantek je znamkou promény patriarchalnich rodinnych, spolecenskych
a politickych vztahu, které do té doby v syrském spolecenstvi panovaly. Toto v Zddném
pfipadé neni trivialni zalezitost, nebot se ukazuje, Ze aktérstvi a posileni postaveni zen
jdou ruku v ruce se zboznosti a Zze bychom si méli uvédomit, Zze feminismus, jakozto
program genderové rovnosti a spravedlnosti, neni zenam v islamu nedostupny.

Zavérem zbyva fici, Ze cilem tohoto tematického ¢isla zaméreného na feministické
reinterpretace islamu bylo vénovat se obecné otdzkam genderu a ndbozenstvi a kon-
krétné islamskému feminismu, a nabidnout tak jemnéjsi vhled do uvedené problema-
tiky. Jednotlivé ¢lanky v tomto cisle zkoumaiji vztah isldmu a feminismu s ohledem na
historické a mistni souvislosti a oteviraji tim prostor pro rdznorodé nazory, zkusenosti,
postoje a normy, které jsou nedilnou soucasti tohoto komplexniho vztahu. Napfic
rznymi muslimskymi komunitami, at uz v muslimské ¢asti svéta nebo na Zapadé, se
socialni, kulturni a nabozenské zvyky vztahujici se k zahalovani, polygamii a zakondim
o rozvodu a dédictvi odlisuji a neméli bychom predpokladat, Ze jsou stejné v celém
muslimském svété. Z Cetby tohoto cisla nepochybné stoji za to si odnést myslenku,
Ze sekularismus a modernita nejsou s nabozenstvim a tradici v rozporu, ale Ze ve sku-
te¢nosti vzajemné interaguiji, stfetavaji se, sdileji podobna hlediska a strategie. Misto
toho, abychom tyto koncepty vnimaly jako vzajemné se vylucujici kategorie, méli by-
chom je povaZovat za vzajemné propojené a navzajem se ovliviujici, a to i navzdory
rozdiltim, jez mezi nimi existuji.
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Secular, Islamic or Muslim feminism?
The Place of Religion in Women's Perspectives
on Equality in Islam

Zora Hesova

Abstract: The Western focus on ‘Islamic feminism’ takes two extreme forms: it is often
dismissed as an oxymoron for attaching a religious (patriarchal) adjective to an emancipatory
feminist project, or it is hailed as a road to a liberal, reformed Islam. Many Muslim feminists
refuse to use this term; some reject feminism outright. There is consequently a tension
within the term that many Muslim women activists acknowledge. In order to gain a better
understanding of how religious and secular discourses combine in ‘feminism in Islam’, this text
aims to examine the place of religion in women’s emancipatory strategies.

When we look at the history, strategies, discourses, and especially at the concept of ‘religion’
Muslim women activists and thinkers deal with, a complex landscape emerges. ‘Islam’ ceases
to be a reference to a given religious paradigm but becomes itself a contested terrain, one
with religious, but also political, legal, and institutional actors. Theological, hermeneutical,
post-foundationalist, reformist, legal, and social activism all envisage ‘Islam’ from different
perspectives and locate the discriminatory aspects they resist in different fields of the Islamic
paradigm or practice. The aim is to explore the meaning and practice of ‘feminism in Islam’
while taking a critical approach to an essentialist understanding of both Islam and Islamic
feminism.

Keywords: Islamic feminism, Islam, secular feminism, secularity

Hesova, Zora. 2019. ‘Secular, Islamic or Muslim feminism? The Place of Religion in Women'’s
Perspectives on Equality in Islam.” Gender a vyzkum / Gender and Research, Vol. 20, No. 2:
26-46, http://dx.doi.org/10.13060/25706578.2019.20.2.482.

While gender equality has been a persistent demand in Muslim societies for more
than a century, and while feminist activism was at the forefront of many recent social
movements in Muslim societies, the notion of ‘Islamic feminism’ remains veiled in
a series of questions and doubts. Not only sceptical Westerners but also Islamists and
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some women activists in Muslim countries themselves question the accurateness and
legitimacy of the term.

‘Islamic feminism’ may indeed appear as an ‘uneasy’ notion. First, the focus on
Islam immediately raises questions about feminism’s relation to religious authorities,
references, and traditions that are often used to normalise, justify, or sacralise gender
inequalities. It is sometimes dismissed as an oxymoron from Islamist and secularist
perspectives. Both presuppose that a conservative (patriarchal) religion cannot be
a part of liberal and emancipatory projects. At the other extreme, ‘Islamic feminism’
is readily hailed as an example and proof of the possibility of a liberal, reformed
Islam — thus reaffirming the stereotype of Islam as a discriminatory religion. Hence
the tension that exists within the term ‘Islamic feminism'.

The uneasiness with Islamic feminism may have to do with the concept of religion. Yet
what role does ‘religion’ really play in the construction of a feminist perspective in Islam?
Must feminism be a project antagonistic to religion or can an emancipatory project stem
from Islam? Are secular and Islamic feminism opposing or complementary projects?
What 'religion’ is really at stake? Religion as faith, or religion as a legal code and social
institution? Religious dogma, theology, tradition, or the Islamic legal system?

The aim of this article is to look at ‘Islamic feminism’ from the perspective of
a student of religion in modernity and to explore the place of ‘religion in Islamic
feminism. The article will argue that the uneasiness about ‘Islamic feminism’ and
the seemingly paradoxical nature of the concept are a product of a false dichotomy
between the religious and the secular. This may indeed seem banal. Still, the difference
between the religious and the secular is a persistent social and intellectual reality that
theorists and activists have struggled with, and it cannot be simply dismissed. This
purported dichotomy is never firm: Islamic feminism is indeed a field in which secular
and religious elements constantly interact. A focused look at Muslim feminist writings
and strategies will allow a complex picture to be painted of the religious emancipatory
strategies that work variously with secular and religious elements.

After explaining the uneasiness surrounding the term Islamic feminism in the first part,
the second part will elaborate the differences and also the mutual borrowings from and
dependencies between the secular and the religious dimensions of Islamic feminism. The
third chapter will then examine Islamic feminism'’s various types of religious reference
by distinguishing between theological, legal, and social reformist strategies.

Locating the Question

At first glance, ‘Islamic feminism’ is an attractive but ‘uneasy’ notion, in the words
of Margot Badran (Badran 2005: 15), a prominent historian of Islamic feminism. The
term carries many connotations. Islamic feminism locates women'’s search for equality
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within a religious tradition but is also used as an example of a ‘reformed’ Islam.
Because of the expectations that feminism will lead to a liberal Islam, some feminists
reject being labelled as such. Asma Barlas), a Pakistani-born American Islamic scholar
who without any doubt partakes in feminist discourse, has refused to call herself so:
‘Calling myself a feminist was never a choice | was given. And, as | said, perhaps it
was the combination of a perverse post-colonial sensibility and personal stubbornness
that kept me from giving away my right to even name myself." (Barlas 2006: 20)

Claiming a public identity as a ‘feminist” may indeed be problematic in relation both
to the West and to Muslim societies. First, women thinkers like Asma Barlas want to
resist using Western terms such as feminism in order to avoid a Western appropriation
of their work. Barlas perceives Western discursive encroachment as violent because
the term is a vehicle of colonial projection: Any liberation is expected to come from
the West towards the unfree East. ‘To the extent that feminism in any form is complicit
with this violence — which | believe it is when it reads oppression into Islam and reads
liberation out of the West's imperialist depredations — | feel the need to resist it in all
its forms.” (Barlas 2006: 20) Insofar as women'’s liberation is perceived as primarily of
Western origin, the term ‘Islamic feminism’ may indeed carry stereotypes, that is to
say, it may ‘read oppression into Islam’. In their attempts to develop an egalitarian,
non-discriminatory interpretation of Islam, Muslim women activists work to reject
this oppression thesis.

Secondly, feminism'’s perceived Western origin weakens Muslim women activists’
legitimacy in their own societies, by linking them to foreign, colonial projects. Such
a perception is widespread among nationalists and fundamentalists; both fear that
women'’s emancipation would lead to moral depravation and a loss of social identity.
In this logic, the Moroccan women'’s mobilisation of the early 2000s was perceived
by the Islamists as a West-inspired, secularist, individualist, and Westernising project
(Salime 2011: 24)

Further, contemporary women activists reject the public identity of Islamic feminism
for very different reasons too. In her research on Lebanese women activists and
thinkers, A.-K. Steger has encountered only one interlocutor who would accept the
term. Another chose to call herself a ‘Muslim theologian’ for being primarily focused
on theological issues and not on feminism. Yet others called themselves feminists
but rejected the adjective ‘Islamic’ because religion was not their only inspiration.
Yet others refused the term ‘feminism’ as it would mean that they were seeking only
the betterment of women and not social improvement for everyone (Steger 2017).
The acceptance of the term may also be low because of its perceived secularist
character. Asma Barlas explains that ‘for the most part, feminism has secularized
the idea of liberation itself such that feminists often assume that to be a believer is
already to be bound by the chains of a false consciousness that precludes liberation’
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(Barlas 2015: 164). Thus, the sole focus on women'’s issues seemed too narrow for
a theologian, and an insistence on religion seemed restrictive to secular thinkers.
Still, in the Lebanese case, all interlocutors accepted the strategic need to address
women’s issues within a religious context and many did use the term Muslim feminist
(Steger 2017: 18-19).

‘Feminism’ is thus a term that is tainted with unwanted connotations: Western
appropriation, non-religiousness, a narrow focus on women'’s issues. For others the
adjective Islamic is the problem. Yet ‘Islamic feminism’ remains a widely used term,
rather than, say, ‘Muslim feminism’, ‘Qur'anic feminism’ or ‘feminist hermeneutics'.
Islamic feminism seems to be ‘a catch-all term’ that is used in reference to different
actors, even to those who may not accept it (Rhouni 2010: 22)

If the term itself is very general, it does represent a connexion between an
egalitarian project and religion. Even such a general term still raises questions: Is
the feminist interpretation of Islam — or Islamic feminism — something altogether
different from secular feminisms in Muslim countries? Islamic feminism seems to
combine two different sets of discourses: religious legitimation or a religious mandate
(implying a normative heteronomy), and secular rights (implying personal autonomy).
Rather than postulating a dichotomy between the two, the aim of this analysis is to
explore the various positionings of religion (Islam) in various types of feminism. A first
distinction that needs to be explored is Islamic and secular feminism; afterwards, we
can ask if there is a difference between Islamic and Muslim feminism.

Secular or Islamic Feminism?

According to Margot Badran, the first feminism to develop in Egypt since the early 20th
century was secular feminism, and an ‘Islamic’ feminism emerged as a phenomenon
identified as such only at the end of 20th century (Badran 2009). The secular/religious
distinction is crucial because it helps to locate ‘Islamic feminism’ within the broader
and older sphere of the secular feminist movement. Here, secular and Islamic are not
necessarily in opposition to each other: Badran’s distinction between secular and
Islamic feminisms rests on the strategies that women activists use, rather than on
their intellectual references. Secular feminism seeks to achieve civic equality (e.g. in
politics/the political sphere, labour rights, and education) and Islamic feminism works
towards an egalitarian theology.

Secular feminism

The first feminist positions that developed in Egypt were secular in the sense that
they were formulated within the frame of a (nascent) national state and in terms of
equal rights for men and women in the public sphere. Secular feminism was part of
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a modernisation effort that aimed to bring civic and political rights to colonial subjects
with the intention of including women in the modernisation process. Women were
fighting for the right to get an education, to work, to vote, to be active in the public
space, and generally for the right to personal self-determination.

In the beginning, feminist positions in Egypt were conceived independently of any
religious affiliation and feminist groups included Coptic women. This is not to say
that they were all secularist in the sense of conceiving of a public sphere without the
influence of religious authorities or even of being militantly hostile to religion. On
the contrary, the first generation of secular feminists made use of a broad range of
humanist, secular-nationalist, and Islamicmodernist discourses. Most crucial among
the concerns of Muslim secular feminists was the reform of Muslim family law. The
first generation of Egyptian feminists drew upon a modernist Islamic discourse to
seek reform of the patriarchal family and argued for a more egalitarian status law,
focusing especially on the abuse of unilateral divorce and polygamy (see Badran 2009:
55-64). They were inspired by reformist figures such as Mohamed Abduh and Qasim
Amin and their efforts to reform Islamic law and practice in light of the requirements
of modern times (Badran 2009).

The same mobilisation to reform the civil code motivated Moroccan secular feminists
(Salime 211: 23). In most countries, including those most advanced in women'’s issues,
feminist demands continue to be articulated in terms of social and civic rights and
buttressed by a varying mixture of humanist, secular, and Islamic arguments. Rights-
based feminism did not stop developing in Muslim in modern national states after
decolonisation. Independent states did fulfil feminist demands to a certain degree,
often formally (giving women vote and right to education), while curtailing others
(as we shall see later).

Islamic feminism
Islamic feminism has a different take on women'’s emancipation. In the widely accepted
definition by Margot Badran, Islamic feminism is ‘a feminist discourse and practice
articulated within an Islamic paradigm. Islamic feminism derives its understanding
and mandate from the Qur'an, seeks rights and justice for women, and for men,
in the totality of their existence’ (Badran 2009: 242). It differs in several respects
from ‘secular’ feminism: While secular feminism constituted a social movement
accompanied by academic feminist texts, Islamic feminism in the beginning was
rather an intellectual endeavour. It was a new, modernist discourse seeking to ground
gender equality in the very source of the religion, the Qur'an.

According to Margot Badran and other writers, Islamic feminism started to emerge
in the 1990s or was only then identified as such by Western academia. The contributors
to the Teheran women'’s magazine Zanan developed a self-understanding of being

l 30 I



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

Islamic woman activists between 1992 and 2008 (Mir-Hosseini 2006: 640-641).
The term was also used in reference to the veiled Turkish Islamic activists who were
consciously resisting their secondary social roles in the industrialising, secularist Turkey
of the 1990s (Gole 1996: 121-125).

Looking back at the emergence of Islamic feminist thought, M. Badran has
reconstructed a history of religion-inspired feminism to show that the female religious
voice has been present all along since the early 20th century (Badran 2009: 313). Yet
as a distinct and influential phenomenon, it really appeared in the late 20th century
in a specific context. While the modern national state was the context in which
secular and rights-based feminism first developed, rising Islamism was the context in
which Islamic feminism emerged. It was caused by a resurgence of patriarchal and
conservative thought in political Islam — whether in the Iranian theocracy, where the
authoritative state came to control women'’s issues, or within socially conservative
Islamist movements elsewhere. Women living in such newly explicit patriarchal
contexts sought to formulate their positions no more in terms of civic rights, but in
a religious language. They were the new ‘religious women' (al-mutadayyinat) — like,
for example, the Egyptian Islamist activist Zeinab al-Ghazali, and the Iranian reformists
grouped around the aforementioned Iranian magazine Zanan (Women).

In the 1990s a series of books were published on the issue of women in Islam from
a feminist perspective that sought to ground women'’s liberation from oppressive
norms in the very source of the religion, the Qur'an. First, it was the Moroccan
sociologist and academic Fatima Mernissi’s reconstruction of the patriarchal bias in the
hadith science throughout Islamic history (Mernissi 1991a). Then, the North American
Islamic scholar Amina Wadud published an original feminist view on Quran and
Woman. Reading the Sacred Text from a Woman's Perspective (1999) with the aim
of showing that the Qur'an contained a message of gender equality and justice. Her
work was carried to a deeper level in 2002 by the Pakistani-American scholar Asma
Barlas in the book ‘Believing Women’ in Islam: Un-reading Patriarchal Interpretations
of the Qur‘an.

Since then, many Muslim activists have been inspired by the foundational work
of Islamic feminists to develop their own feminist thought in various contexts. The
Bosnian Islamic scholar and activist Zilka Spahi¢-Siljak attests to the importance of
the perspective of gender justice within religion that was introduced by the above-
mentioned writers. She and her activist colleagues found confirmation and inspiration
while working in post-war healing and reconstruction from a religious women'’s
perspective (Spahi¢-Siljak 2017).
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The radicality of religious feminism

Yet, Muslim women writers and activists are not always open to the term feminism.
Asma Barlas, whose reservations were quoted above, only came to accept Margot
Badran'’s definition cited above because it avoided the inner tension usually invested
in this term by locating feminism within religion. The reason is that ‘Badran offers
something tempting by de-secularizing the project of women'’s liberation. As she
makes clear, it is not only Westernized secular humanism but, also a specific mode
of God-consciousness that can lead us to emphasize justice and rights for all human
beings by affirming the unity and equality of human life’ (Barlas 2008: 20). The
anchoring of religious feminism in a ‘specific mode of God-consciousness’ marks
a different kind of approach. And, according to Margot Badran, it is in some ways
more radical.

While secular feminism was decidedly socially reformist, it concentrated on the
public sphere and on the struggle for related rights and failed to conceptualise equality
in the private sphere. It left the religious aspect and the private aspect of social life
unattended, accepting unequal rules and religiously defined gender complementarity
within religious institutions and in family relations, respectively. Islamic feminism
on the other hand extended the demand of equality to those spheres, too. Some
feminists questioned male dominance of Islamic functions and demanded access
to the positions of judge and mufti. Arguing for the Islamic permissibility of female
magistrates, they have partly succeeded in some Muslim states. In seeking equality in
the private life, religious feminists had to develop arguments that went beyond early
Islamic modernist thinking. Asymmetrical gender roles, with men possessing all the
power, were rooted in a conception of gender complementarity regulated by shari‘a
rules and religious habits (Badran 2010: iv-v).

Religious feminists set out to question the foundational texts of religion and to
reconstruct the history of female subjugation in the Islamic legal tradition. In doing
50, Islamic feminist brought down the disconnection between the public and private
sphere and conceived of a more radical human equality that transcends tribe, class,
race, and gender (Badran 2008: 33). The private sphere indeed proved much more
resistant to modernisation than public rules about access to education or political
rights. Discriminatory rules and beliefs have not vanished with the emergence of
modern states and republics, but they were most often (except possibly for Turkey and
Communist bloc Muslim countries) integrated into the modern state’s personal status
laws. Precisely because of their religious and cultural grounding they proved difficult
to reform even in modern secular states. Marriage, inheritance, divorce, custody, and
so forth, remained the last legal sphere under the authority of religious principles.

The fact that many modern family laws in Muslim countries contain and implement
principles of gender hierarchy and complementarity has prompted an Islamic
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feminist response. In post-revolutionary Iran, shari‘a principles became codified into
conservative, discriminatory state laws, while, on the other hand, women were being
pulled into social and religious activity by the same regime. This paradoxical situation
led feminist activists to challenge the Islamic foundation of what they perceived
as discrimination (Mir-Hosseini 2006). The prominent feminist thinker and legal
anthropologist Ziba Mir-Hosseini recounts that she came

to confront these questions in 1979, when a popular revolution in my country, Iran,
transformed my personal and intellectual life. Like most Iranian women, | strongly
supported the 1978-79 revolution and believed in the justice of Islam; but when
the Islamists strengthened their hold on power and made the shari‘a (or their
interpretation of it) the law of the land, | found myself a second-class citizen. This
brought the realization that there can be no justice for me, as a Muslim woman,
as long as patriarchy is justified and upheld in the name of Islam. The prevailing
interpretations of the shari‘a do not reflect the values and principles that | hold to
be at the core of my faith (Mir-Hosseini 2006: 629).

From the end of the 1980s onwards, Iranian thinkers have embraced methodologies
developed in the new religious thought in Iran to innovatively debate the Islamic
foundations of the legal and social order.

Complementarity and cooperation
Margot Bradan’s conceptualisation described above defines rights-based feminist
activism as secular and theological feminist reasoning as Islamic. This distinction is not
meant as a dichotomy, but as a tool intended to describe the historical development
of various feminist discursive strategies. Secular does not mean ‘secularist’, and
Islamic does not mean anti-modern. Secular and Islamic feminisms have indeed been
complementary of each other, and they have increasingly inhabited shared spaces.
Seeking an extension of the agency of educated women in the public space,
secular modernist feminists were not necessarily radically secularist — nor were
they consistently radically emancipatory. Once modern independent republics were
founded, secular feminism was integrated into a kind of state feminism. In Kemalist
Turkey and in post-independence Egypt certain feminists were made part of state-
sponsored and state-controlled women’s advisory bodies that had to accommodate
a series of discriminatory provisions and practices cloaked in a secular language.
State feminism represented a kind of deal — some activists accepted the limitation
of their autonomy within a nominally secular state in exchange for entrusting the
state with implementing social reforms (such as a banning and a campaign against
female genital mutilation in Egypt). Yet state-feminism has also all too often led to
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their co-optation and a loss of legitimacy (Abou-Bakr 2015) — with notable exceptions
of course!

Secular feminists are often engaged in campaigns related to religious stipulations
and political forces. If advancing religious equality means questioning legal provisions
based on religious arguments, it also means confronting the institutions that rule
on the basis of shari‘a principles. In modern Muslim societies, these principles are
mostly incorporated into state family laws and personal codes. Therefore, the state
exercises the power to interpret the religious law. Under the influence of humanist
thinking, international law, and religious arguments, modern Arab states have, for
example, put hudud sentences on hold, banned polygamy (Tunisia), or reformed
older personal status laws in direction of a more egalitarian law. The most notable
change was the reformed Moudawana code in Morocco, adopted in 2004, which
stipulates legal equality between the sexes. Moroccan activists keep pushing for
an even more egalitarian state law: for the abolition of inheritance inequality —
a shari‘a provision — that persists in the Maroccan personal status code. In March
2018, prominent intellectuals, including the feminist writer Leila Slimani, but also the
prominent Moroccan Islamic feminist and physician Asma Lamrabet, have signed
a petition for inheritance equality. Lamrabet has argued for full equality based on
Qur’anic principles in several books before. Yet, after some states have embarked
on a more liberal course, the conflict concerning women'’s rights has moved onto
a religious field, into a standoff between conservative Islamic authorities and Islamist
parties on the one hand, and liberal or reformist Islamic and lay activists on the other.
Asma Lamrabet was eventually forced to resign from a state position under pressure
from conservatives.?

Because of the conflation of legal and Islamic argumentation, the need for
cooperation between secular and religious approaches has increased. For two dozen
years, indeed, secular activists have been reflecting on the results of Islamic feminist
thought and Islamic activists have adopted secular strategies to challenge state laws
and to seek reform through public activism. Resistance to discriminatory family law
codes was also the main motivation for early projects of sharing experiences and
strategies in first transnational Muslim feminist networks such as Women Living under
Muslim Laws (WLUML) founded by Maghrebi, African, Central and South Asian, and
French feminists in 1984. It has since extended to include 70 countries across the
globe —to Muslim majority countries, but also to secular states with religiously inspired

1 One was the Egyptian feminist Nawal al-Saadawi, who first worked for the Egyptian Ministry of Health
before falling out over her criticism of female genital mutilation and being imprisoned and forced to
leave the country.

2 'Feminist Asma Lamrabet under Pressure’, Qantara.de, accessed on 5 April 2019: https://en.gantara.
de/content/islamic-inheritance-law-in-morocco-and-tunisia-feminist-asma-lamrabet-under-pressure.
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family laws or Muslim minorities who perpetuate conservative social principles. In
2006 WLUML published a compendium titled Knowing Our Rights: Women. Family,
Laws and Customs in the Muslim World,? showing the disparities, local variations, and
foreign influences in family law applications in the Muslim world. The compendium
helped demystify the idea of a unique and immutable Islamic law.

Another group, founded in the late 1980s, called the Sisterhood Is Global Institute
(SIGI) published a religiously inspired handbook in 1996 focusing on the way women
rights are anchored in the Qur‘an and hadith. Claiming Our Rights: A Manual for
Women’s Human Rights and Education in Muslim Societies was translated into
a dozen languages and was used by various activist NGOs across the Muslim world
as the basis for extensive human rights educational and empowerment programmes
(Moghadam 2009: 158). Here, religious reasoning was recognised as a practical and
indispensable tool for emancipation and legal reform.

Other groups, such as the Indonesian Muslim organisation and the transnational
network WISE (Women'’s Islamic Initiative in Spirituality and Equality, founded in Malaysia
in 2010) include Muslim Islamic and Muslim secular feminists and have religious and
secular members. The WISE network seeks a religious influence, if not informal religious
authority, through its ‘shura’ (advisory council), which formulates statements on women'’s
issues in Muslim countries. Although WISE is primarily active in the religious field (also,
for example, by providing trainings for imams on gender issues), self-identification as
Islamic and feminist occurred after a period of questioning about the use of language.
Would the ‘E" in WISE mean outright ‘equality’ or the more accommodating and vague
notion of ‘Equity’? The WISE network eventually opted for Equality, that is, it chose
a secular framework for its (most often) religious activism (Badran 2010: xix).

In sum, it is possible to identify various feminist strategies (social reformist, egalitarian,
religious, theological), but it has become hard to construct opposites between the
two types of feminism. Islamic feminists engage also in secular struggles while secular
activists promote a consciousness of the diversity of Islamic law and its interpretations.
Examples of cooperation abound: Turkey’s secular feminists have supported the right for
women to veil in state facilities; in Yemen, Islamist and secular activists have supported
the political participation of women; in Morocco, secular and Islamist women feminists
have ended up directly influencing each other (Salime 2011).

Mutual dependence
While women's Islamic strategy towards emancipation needs to be recognised

as original, it is hard to imagine that it could have developed without a series of
secular imports and conceptual tools, that is, outside the context of feminist critique,

3 Available at the WLUML page: http://www.wluml.org/node/588.
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discourse, and consciousness. Even primarily religious arguments are based on non-
religious methodologies and conceptual tools. The perspectives of modern social
theory — above all the constructedness of gender, the historicity of traditions, and
the discursivity of power —seem as crucial for the development of the Islamic feminist
perspective as they are in Western feminist thought.

Feminist vocabulary and a corresponding perspective are the central arguments of
the founding texts of modern Islamic feminism. The concepts ‘misogyny’ (Mernissi
1991), ‘patriarchy’ (Wadud 1999), and ‘gender’ (Wadud 2006), the differentiation
between biological sex and socially constructed gender roles, the concepts of
gendered language, gender bias, gender politics, gender justice, and gender parity
are all fundamental to the critical perspective of Islamic feminists; so are the modern
interpretative disciplines and methods — such as hermeneutics, intertextuality,
historicity — to which Islamic feminists themselves refer.

Amina Wadud introduced ‘gender’ as the absent ‘principle category of thought
and as an aspect of analysis in the articulation of Islamic ideals’ (Wadud 1999: xi). She
based her Qur‘anic interpretation on a gender perspective in her research that would
result in Qur'an and Woman: Rereading the Sacred Text from a Woman's Perspective
(1999). She went on to write a book on Islamic feminism called ‘Inside Gender Jihad:
Women'’s reform in Islam’ in 2006 — avoiding ‘feminism’ but confirming the importance
of the notion of ‘gender’. Since then, ‘gender’ has come to be widely used as an
analytical category by religious scholars and theologians who seek to offer an alternative
understanding of the religious tradition and a critique of its patriarchal construction.

Asma Barlas sought to unread ‘patriarchal’ interpretations of the Qur'an. In Believing
Women in Islam, she developed two definitions of patriarchy: patriarchy as a tradition
of father-rule, and as a politics of gender inequality based in theories of sexual
differentiation in the patriarchal religious hermeneutics (Barlas 2002: 2). In The Veil
and the Male Elite (1991), the Moroccan pioneer feminist Fatima Mernissi showed how
a ‘misogynous’ law had developed out of the selective ue of certain weak hadiths.

A gender perspective has entered even Islamist activist circles. Raja Rhouni cites
a critical statement made by Nadia Yassine, a prominent Islamist activist and the
daughter of a leading Moroccan Islamist leader, in an interview for Oumma in 2003,
where she said that ‘La jurisprudence musulmane est machiste’ (Muslim jurisprudence
is macho) (Rhouni 2010: 23). Obviously, she would not say that she is an Islamic
feminist: she led the Islamist demonstration against the secular feminists’ campaign
for the reform of the civil code in Morocco and took a stance against ‘feminism’
(Salime 2011:19). But critical terms and ideas have permeated the Islamist realm too, as
Zakia Salime shows by quoting Nadia Yassine saying: 'For years, | kept repeating that
women did not have problems with Islam. Now | am saying: we do have problems;
| mean with the way Muslim men stole this religion from us’ (Salime 2011: 19).
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This is not to say that feminism in Islam originated as a Western import. But Western
social science provided some of the tools for women'’s theological critique, as noted
by Fatima Mernissi: ‘Our liberation will come through a rereading of our past and
a re-appropriation of all that has structured our civilization.’ (cited in Rhouni 2010: 22)
Asma Barlas, in a personal note, confirms the role of Western feminist theory as one
source of the instruments applied to specifically Muslim issues:

My resistance to feminism stems not from its central premise that women and men
are equally human and deserving of equal rights, but from two facts: First, | dispute
the master narrative of feminism that claims this insight as a peculiarly feminist
discovery. In my own case, for instance, | came to the realization that women and
men are equal as a result not of reading feminist texts, but of reading the Qur‘an. In
fact, it wasn't until much later in my life that | even encountered feminist texts. But
| do owe an intellectual debt to feminist theorizing about patriarchy and for having
given me the conceptual tools to recognize it and talk about it. (Barlas 2015: 164)

‘Secular’ and ‘Islamic’ feminisms are thus imperfect descriptions for a variety of
women'’s emancipatory positions in Muslim contexts. While denoting two separate
strategies, they feed on shared instruments and have increasingly entered into
a relationship of cooperation and complementarity. In the words of Margot Badran:
‘Secular feminism and Islamic feminism appear to be increasingly blending: thanks
to the above mentioned cooperation but also due to a sort of “continuum” there is
between religious inspired and secular informed feminism.” (Badran 2010: xix). Thus
her preferred choice of words was feminism in Islam.

Islamic Feminism, Muslim Activism, Feminist History

Even as secular Muslim feminism and Islamic feminism increasingly converge in their
actions and complement each other in their types of discourse, they must differ
in their understanding of religion and women's issues. Otherwise there would be
no reason to use those adjectives. Yet, what kind of relations do different types of
feminisms entertain with religion and what does religion mean for them?
According to Badran’s widely accepted definition, Islamic feminism is a ‘feminist
discourse and practice articulated within an Islamic paradigm. Islamic feminism derives
its understanding and mandate from the Qur‘an, seeks rights and justice for women,
and for men, in the totality of their existence’ (Badran 2009: 242).* Notably, Badran

4 Also available at the website of al-Ahram, where it first appeared. Accessed on 5 April 2019. http://
weekly.ahram.org.eg/Archive/2002/569/cut.htm.
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does not speak of religion, but of the Qur'an and of the ‘Islamic paradigm’, that is,
she refers to the revealed source of Islam and to the religious matrix through which
Qur'anic principles come to life in a historical process. It is precisely the distinction
between foundation and reception, between religion and religious thought, and
between religious tradition and modernity that allow Muslim feminist thinkers to
open space for contestation and reform.

Consequently, when speaking of ‘religion” in Islamic feminism, we refer to a general
‘Islamic paradigm’. There are three principal ways to critically approach the ‘Islamic
paradigm’: through critical theology and ijtihad, through critical religious thought, or
through critical readings of legal history.

Islamic feminism as theological discourse

The best known and most influential works of Islamic feminism are projects of
a "theology-driven feminist discourse’ (Badran 2010: 2) that engage in a radical
interpretation of the revealed sources and of the religious tradition itself. While all
founding Islamic feminist thinkers were ‘lay’ thinkers, that is, women (and fellow male
reformist thinkers) primarily educated outside of traditional centres of learning, they
sought to reconnect with the Islamic tradition. They engaged in a specific approach to
religious sources and to tradition: i.e. in attempts at ‘rereading’ and ‘re-appropriation’.
Through traditionally sanctioned methods of interpretation they sought legitimacy in
the eyes of believers and the authorities.

One of them is jjtihad, a personal effort to rationally deduce principles from the
Qur'an (as opposed to a reasoning based on analogies or collective deliberation). It
was commonly accepted that ijtihad as a practice was largely abandoned in the Sunni
Islamic tradition after the corpus of Islamic law was put together in the Middle Ages.
Especially from the 18th century on it was deemed that it was increasingly difficult
to infer authoritative norms from a revelation whose occurrence was retreating into
the distant past. Consequently, the number of ‘mujtahids’ who engaged in rational
inquiry declined (although the practice never fully disappeared; see Hallag 1984).
Yet, since Islamic law came to be codified in the modern state’s Personal Status laws,
every reform to it has needed some degree of ijtihad (Mir Hosseini 2007). Since the
beginnings of Islamic reformism and its revival in the 1990s, modern religious thinkers
have taken to ijtihad again and developed independent, personal, rational, and critical
approaches to Islamic theology, Islamic history, and the whole Islamic ‘legacy’ based
on an array of critical Muslim and non-Muslim sources.®

5 Barlas (2002) refers to critical thinkers such as E. Said, T. Asad, F. Rahman, A. an-Naimand M. Arkoun;
A. Wadud (1999) refers to F. Rahman, A. Qasim and post-positivist philosophers John Austin and John
Searle; Mir-Hosseni (2006) refers to A. Soroush and others.
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Islamic feminism revived the practice of ijtihad to engage in feminist or gender-
sensitive tafsir, the Qur’anic interpretation or exegesis of revealed text (Hidayatullah
2014). By resorting to modern hermeneutic exegesis, they challenged the received
interpretations of the part of the Qur'an that relates to male-female relations.
Resituating the letter of the Qur'an into its historical, literary, and linguistic context,
they showed how its reception was historically constructed: usually drawing upon
a selection of prophetic traditions, hadiths, a traditional interpretation that emphasised
the patriarchal meaning of the text (Mir-Hosseini 2013). By proving the historical
contingency of such a traditional patriarchal reading, Islamic feminists made a case
for a reformed, egalitarian Islam.

For Amina Wadud, the hermeneutical model allowed for different readings
depending on the chosen emphasis between the grammatical and the literal, the
contextual and the ideational aspect of the text (the world-view contained in the text,
Wadud 1999:3). Fatima Mernissi used ‘an original and contextualizing methodology to
approach gender in Islam, which foregrounds the historicity of Islamic texts and the
contingency of some gender norms’ (Rhouni 2010: 12). In doing so, Islamic feminists
‘challenged oppressive readings of the Qur'an’ and also ‘offered a reading that
confirms that Muslim women can struggle for equality from within the framework
of the Qur'an’s teachings, contrary to what both conservative and progressive Muslims
believe’ (Barlas 2002: xi).

These re-interpretation efforts have been criticised for apologetic tendencies as
well as for what Rhouni refers to as ‘foundationalism’ in their relation to religion. In
her view, Islamic feminism of Mernissi and Wadud is focused on a rereading of the
Qur'anic message with the aim to ‘retrieve gender equality as a norm established by
the Qur'an’ and to retrieve ‘an egalitarian Islam’ from it (Rhouni 2010: 253, 254). Yet
this amounts to seeking a true and solid foundation in the text that is conceived as
a ‘repository of truth’ (Rhouni 2010: 272). Explaining away its problematic passages
through egalitarian hermeneutics testifies to ‘a tendency to remain captive to the very
(patriarchal) scholarly tradition they wish to disrupt’ (Badran 2010). Rhouni calls for
a 'post-foundationalist islamic gender critique [lower case intended]’ (Rhouni 2010:37).
A radical ijtihadi approach would deconstruct the habitual interpretation strategies,
strengthen the contextual approach to the text and go ‘beyond the dogma of Islamic
feminism that gender equality is foundational to the Qur‘an’ (Rhouni 2010: 272).

While the Islamic feminist efforts were intended to show that the message of
the Qur‘an was egalitarian, post-foundationalist interpreters would not content
themselves with proving that the religious foundation guarantees full equality of all
human beings; they would rather seek to re-interpret the concept of revelation, to
review the ‘androcentrism’ of the Qur'an, and generally to rethink the status of the
revealed text. Such radical ijtihadic endeavours would not necessarily be feminist
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anymore. An example of such a post-foundationalist approach is Jacqueline Chabbi’s
radical historical-anthropological reading of the Qur‘an (Chabbi 2016). She attempts to
replace the revelation in the context of orality, tribal relations, and related ‘modalities
of faith’ and to show how ‘men (people) make texts speak’ (Chabbi 2016: 9). Without
writing ‘the three pillars of Islam’ with a feminist or egalitarian intention, her anti-
foundationalist approach may be one of the many crucial contributions to a more
humanist understanding of the revelation’s message.

Religious resistance to patriarchal norms

Besides feminist theology there is also a feminist Islamic practice of lay people, publicists,
and activists who are trying to formulate practical women'’s concerns in a religiously
legitimate language. An example is post-war peace activism on Bosnia. A feminist
religious practice became a necessity for believing women when they needed to make
sense of an unjust or unprecedented situation and find religious responses to it. Zilka
Spahic¢-Siljak recounts that after the 1992-1996 war in Bosnia-Herzegovina, Islamic
feminist practice emerged among women engaged in psychological assistance and
reconstruction. There were questions and needs that the existing religious authorities
were unable to respond to, so women took the initiative to find women-centred
Islamic solutions themselves — for example, by assisting victims of trauma: ‘We applied
ijtihad or independent reasoning to comfort human beings who experienced terrible
pain just because they belonged to a particular ethnic and religious group.’ (Spahi¢-
Siljiak 2017: 170) Later, once Western, secular and Islamic feminist literature became
available, Spahi¢-Siliak made sense of this experience in light of various feminist
theories.

Different feminisms do indeed respond to different situations. Thus, the ‘secular’
feminism of public rights emerged in the modernisation process that occurred at
the beginning of the 20th century; Islamic feminism was paradoxically a reaction
to policies of state-imposed Islamisation of legal norms (Mir-Hosseini 2007). As
a retraditionalisation process was under way in the 1980s and 1990s, feminists had
to engage with religion to bring about change and rethink the role of religion in the
modern state and in modern ideologies. Hence, a disillusionment with politicised
religion brought about a religious response.

The shari‘a-based regime in Iran, according to Ziba Mir-Hosseini, has not led to
progressive development for women. If anything, codifying shari‘a meant the elevation
of tribal laws and patriarchal habits into a religiously sanctioned rule — for example, by
curtailing the right of women to consent to divorce. The Iranian theocratic republic
has remained very much ‘out of touch with modern society’ and with evolving social
realities such as women'’s aspirations and people’s sense of justice (Mir Hosseini 2006:
634). A feeling of injustice led women to ‘voice their discontent’. Ziba Mir-Hosseni
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recalls that during some of her visits to Iranian courts ‘the Islamic judges in whose
courts | sat in the 1980s often told me that | had chosen the wrong place to learn
about the shari‘a. I should go to the seminaries, they said, to read figh texts and
discuss them with the ulama; the courts had nothing to teach me about the shari‘a
(Mir-Hosseini 2006: 635).

Intellectuals and publicists with a secular, reformist perspective (but also with
a religious education and/or inclinations) entered the space of legal Islamic discourse
with a critical view of law and jurisprudence — for example, in campaigning against
stoning. They have engaged in a more substantial kind of reflection on the religious
legitimacy of discriminatory social norms imposed in the name of the shari‘a. Iranian
feminism has developed a response in the framework of the so-called New Religious
Thinking or religious intellectual reformism (Mir-Hosseini 2006: 636). In the view of its
best-known representative, the philosopher of religion Abdolkarim Soroush, religious
knowledge evolves, contracts, and expands, because it is a human product (Soroush
2008). In the reception of his thought by Iranian feminists, an important distinction
was made: between shari‘a and figh. The former stands for revealed divine will and
guidance, while the latter for Islamic jurisprudence. In Soroush'’s view, only the first is
immutable and absolute. Religious knowledge and applied Islamic law, on the other
hand, are man-made, human perspectives on the revelation. So figh is the result of the
human endeavour to deduce principles and legal rules from the revealed sources of
religion. As such, it is neither immutable nor sacred; it is subject to change. Patriarchal
norms are also a matter of figh, literally human discernment, and not of shari‘a, that
is, divine will. The distinction creates a space for reform, as the confusion between
shari‘a and figh needs to be undone; legal provisions concerning gender hierarchy
and gender roles can be challenged without challenging religion itself.

Post-revolutionary Islamic feminism in Iran was thus employing a different strategy
than intellectual Islamic feminism. It dealt with the Islamic paradigm by critically
reflecting on religion, revelation, truth, and human religious knowledge. It made it
possible to question retraditionalisation based on the confusion of patriarchal social
norms with shari‘a. Such a strategy can be extended to responding to Islamism: it has
a tendency to sacralise figh into legal norms too. Islamists claim a shari‘a mandate
for themselves while sanctifying a discriminatory social order. Critical Islamic thinking
aims, on the contrary, to de-sanctify and secularise figh (Mir-Hosseini 2006: 637),
while preserving an absolute, politics-free status for revelation.

Feminist scholars of legal history and practice

The last example of a critical take on religion’s role in legitimising the discriminatory
social order comes from Islamic feminists who look at the interplay between religious
legal norms and modernity. Religious rules are mostly ‘exercised’ in the sphere of the
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social enforcement of normative systems. This sphere of courts, judges, laws, and
fatwas is opaque and complex. Its modes of functioning owe as much to religious
principles and ideologies as to the institutions themselves.

Amira Sonbol, an Egyptian-born professor of Islamic history at Georgetown
University, has reversed some of the received opinion on gender norms in the
legal history of Egypt. She has shown that traditional figh had a great degree of
flexibility with regard to female activity in the public sphere and female agency in
general. Ottoman era court records in Egypt reveal women as being socially and
economically active, present, and vocal in the courts, pursuing their rights and large
numbers of women obtaining divorce (Sonbol 2002:113). According to Amira Sonbol,
modernisation has led to a deterioration of women’s position by codifying the largely
horizontal and flexible legal practice of the former shari‘a courts into rigid modern
family codes. National codes have been constructed selectively: they have effectively
picked and chosen provisions that cement men’s control over women and thus closed
the door on spaces that were previously open to be negotiated and formalised rigid
and patriarchal systems (Sonbol 2002: 112-113).

In this view, the problem with ‘religion’ legitimising patriarchy has less to do with
its foundational texts or even with shari‘a or figh itself and more to do with the
institutions that realise justice in the name of religion. Sonbol challenged the received
view on the conservativeness of shari‘a: looking at the legal practice, patriarchy may
not be primarily a vestige of the past, but may equally be a product of modernity
(Sonbol 2002:144).

Even before the recent trend towards re-traditionalisation among Islamic
fundamentalists, modern states, sometimes even nominally secular states such
as Egypt, have brought about a rigid, simple, and homogenising system of state
application of the religious law. In doing so, secular forces — state legislatures — have
engaged in a very non-traditional kind of figh. This understanding of the complex
relations between religion, modern states, and social conservativism displaces the
attention yet further away from ‘religion’ and even away from the Islamic law per se,
towards the state institutions that apply figh.

The Moroccan scholar Souad Eddouada, demonstrated the even subtler role of
state-organised jurisprudence in maintaining discriminatory practices. In her work on
recent family code reforms in Morocco, she concurs with Amira Sonbol in seeing the
traditional figh system as pluralistic to a certain degree and modern colonial states’
bureaucracies as motivated by gaining control over populations through law. She
analysed the persistent discriminatory jurisprudential practice even in a state whose
laws have finally recognised a measure of gender equality (Edouada 2008: 39). When
Morocco adopted the revised Family Code in 2004, the act was hailed as a unique
sign of progress in the Muslim world and as a victory of the women’s movement. Not
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only did it restrict polygamy and give women the right to divorce, it also recognised
legal equality between men and women. Yet the actual implementation of equality
falls far behind the state’s purpose. S. Edoudada shows that jurisprudential practice
is very often not egalitarian. She observed many ‘exceptions’ that were granted
in recognition of local habits (for example, in matters of underage marriage) and
documented cases of impeded access to divorce, alimony, and custody (Eddouada
2008: 43-44).

Not surprisingly, patriarchy is engrained in legal practice the code’s advancement
notwithstanding. Feminist efforts to create a movement and to advocate against
discriminatory legal provisions is thus just one aspect of feminist action. Another is to
empower women to be able to claim and obtain their rights. Consequently, in parallel
to legal activism, women'’s groups in Morocco have established so called ‘listening
centres’ to provide legal advice for individual cases of discrimination or misuse of
the law (Eddouada 2008: 42). Besides discriminatory legal practices, socio-economic
realities are in themselves a yet deeper root of discrimination. Social empowerment
of the weak is (evidently) as important as legal empowerment.

S. Eddouada’s conclusion echoes a similar reflection on women'’s activism in Iran.
According to Fatemeh Sadeghi, the impressive intellectual feminist group around
the journal Zanan (1992-2008) became weaker after 2008, but not only because
of the conservative authorities’ crackdown on the liberal 2009 movement. Sadeghi
explains that the group had succeeded in making ‘gender equality’ and women'’s
participation a political issue, especially in reformist Iranian circles. Yet, Islamic
feminism came to be seen as elitist. Above all, it achieved little when it comes to the
social situation of women struggling with high unemployment, inflation, a drug crisis,
and marginalisation (Sadeghi 2010: 217).

In conclusion, the historians, social scientists, and activists mentioned above can
hardly be called primarily Islamic feminists. Nevertheless, like the Islamic theologians,
they are engaged in efforts to bring about a more egalitarian reality with respect
to Islamic thought, national history, legal systems, court practices, and social life.
Many of them are simply Muslim or are defined primarily by their profession. They
are all engaged with some aspect of religion; yet only certain among them do so in
a normative way. The term ‘Islamic’ seems more fitting for the theologians, who are
primarily concerned with the message of Islam. Yet, the fact is that they all fall under
the catch-all term of Islamic feminism, as Islam in its normative, legal, institutional,
and discursive aspects continues to affect many fields of social reform.
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Conclusion

The term ‘Islamic feminism’ covers a large variety of approaches to gender equality in
Muslim contexts. There may be no single paradigm with which it would be possible
to capture the variety of theological, jjtihadi, intellectual, legal, and social discourses
and activism strategies that exist. The functional differentiation between a ‘secular’
Muslim feminism and a ‘religious’ Islamic feminism seems to be analytically interesting
and useful for historical purposes, but it hardly reflects a distinction in real terms. In
feminist practice, Islamic and secular approaches overlap: Islamic feminist thinkers
rely on social science concepts and social activists work with religious knowledge
produced by Islamic feminists. Also, as a gendered perspective becomes widespread
among hermeneutical and universalist theologians and thinkers, it may eventually
become less important to stress the adjective ‘feminist’.

If the term Islamic feminism seems contradictory in the abstract, a closer look
at the various Muslim feminist trends helps to overcome any uneasiness about it.
The problem with the term ‘Islamic feminism’ lies in the tendency to (sometimes
unwittingly) essentialise Islam —to see ‘Islam’ as a given religious paradigm. Outside
observers as well as fundamentalist ideologues use it in this sense. Yet it is exactly the
essentialisation of the paradigm that Islamic feminists have sought to deconstruct.
They see inequality as a result of historical, intellectual, and political processes that
reflected a certain distribution of power. The discriminatory effects of Islamic laws
may be traced back to a certain male-dominated tradition of interpretation, but also
to the modern practice of secular and theocratic national states.

When we look for the place of religion in Islamic feminism, we cannot find it in
any single dominant role. Many Islamic feminist are motivated by Islamic values, but
their approach to religion varies: they concentrate on the revealed foundation and its
interpretation, on law and jurisprudence, on abstract religious thought, or on state-
imposed legal provisions. What unites all Islamic feminist thinkers is that they are
introducing an original perspective into the sphere of intellectual or social reforms
that in some way have to do with religion, religious law, institutions, philosophy,
modernity, etc. Hence, ‘religion” in Islamic feminism means many different things.

The above reflections argue that Islamic feminism cannot be regarded as primarily
religious if we are to avoid adopting an essentialised view of Islam. Rather, Islamic
feminism works with the social reality of religious norms and discourses, be it in the
hermeneutical practice of an ijtihadi and her or his critique of the received Islamic
tradition, in the reformist’s efforts to offer an answer to the ideologisation of religion,
or in legal activism aimed at the practical realisation of equality. Islam and Islamic
refer to what individual actors themselves invest in the term; not to a given paradigm.
From this perspective, there should be as little in the way of preconceptions or unease
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around the concept of Islamic or islamic feminism (as Rhouni writes) as there is around
that of ‘Christian’ or "Jewish’ feminism.
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Feminisms in Irag: Beyond the Religious
and Secular Divide
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Abstract: This article explores feminisms and women’s activisms in today’s Irag and highlights
the heterogeneity of both their religious and secular expressions in analysing them in relation
to each other rather than as distinct. | argue that not only do we need to go beyond the
Islamist/secular dichotomy but we need to analyse what's in-between these categories. In
order to understand their in-betweenness, Iragi women'’s activisms and feminisms have to
be examined in their imbricated and complex social, economic and political contexts both
discursive and material. | start by reflecting on conceptual considerations regarding the
relationships between feminisms, Muslimness, and Islam(s) and examining notions of piety
and morality in contemporary Irag. Then | explore the context and nature of women's social
and political activisms in Baghdad, Erbil, and Sulaymaniyah and provide an ethnographically
informed examination of the different trends of feminisms and women'’s political activisms
in Irag and the ways these trends overlap. In doing so | introduce an alternative way of
understanding the too often argued secular/Islamist opposition and analyse the relevance
and meaning of ‘Islamic/Muslim feminisms’ in the Iragi context.
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Since the 1990s, scholarship on women and gender in the Middle East has paid par-
ticular attention to the emergence of women'’s activism within groups and move-
ments affiliated to political Islam or Muslim pietist movements (Ahmed 1992; Deeb
2006; Gole 1993; Karam 1998; Mir-Hosseini 2000; Mahmood 2005). Such literature
presents Islamist or Islam-related women'’s activism as the manifestation of alterna-
tive experiences and definitions of modernity within religion and analyses Islamist
women's activism and pietist women’s movements as separate from or in oppositi-
on to secular forms of activism. My argument in this article is that both religious and
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secular expressions of feminisms and women'’s activisms in Iraq are heterogeneous
and need to be analysed in relation to each other rather than as distinct. | argue that
not only do we need to go beyond the Islamist/secular dichotomy but we need to
emancipate ourselves from these categories and analyse what's in-between' them.
| also argue that in order to understand their in-betweenness, Iragi women’s activisms
and feminisms have to be examined in their imbricated and complex social, economic,
and political contexts, both discursive and material.

This article starts by reflecting on conceptual considerations regarding the
relationships between feminisms, Muslimness, and Islam(s) in examining notions of
piety and morality in contemporary Irag. Then | rely on my ethnography of women'’s
social and political groups in Baghdad, Erbil, and Sulaymaniyah? to provide an
ethnographically informed examination of the different trends of feminisms in Irag.
| also explore how these different trends overlap and exist in relation to one another,
challenging the too often argued secular/Islamist opposition. Finally, | highlight the
importance of situating feminisms in Iraq within their broader social, economic, and
political contexts.

On Muslimness, Islam(s), and Feminisms

The emergence of the ‘woman guestion’ in the context of the independence — as
both a symbol of the progressive aspirations of a Westernised elite and the expression
of ‘authentic’ Muslim/Islamic culture — has been widely analysed. Indeed, feminist/
women’s movements in the Middle East emerged within nationalist and anti-
imperialist struggles (Badran 1995; Jayawardena 1986). Later, the rise of political
Islam and its use of the ‘'woman question’ in religious terms can also be read through
this post-colonial approach. Since the 1980s, a wide range of research has focused on
Islamist discourses on women and crossing between feminist aspirations and Islamism
(mostly on Egypt and Iran). On that matter, special attention was drawn to unveiling
and veiling processes; a focus that is still very common today (Ahmed 2011). The
category ‘Islamic feminist is often put forward as developing an ‘endogenous’ form
of feminism (Mir-Hosseini 2000). Despite its limitations, the merit of this approach

1 For the notion of in-betweenness, | am very grateful to the organisers and participants in the workshop
‘Islamic Feminists, Islamist Women, and the Women Between’ held in Paris in January 2013 and supervised
by Lila Abu-Lughod, Katherine Ewing and Anupama Rao, as part of the project ‘Gender, Religion and
Law in Muslim Societies’, Centre for the Study of Social Difference, Columbia University.

2 | conducted this in-depth ethnography between October 2010 and June 2012, | interviewed more
than 80 Iragi women activists of all ages and social, ethnic, religious, and political backgrounds from
across women'’s groups, organisations and networks mainly in Baghdad and secondarily in Erbil and
Sulaymaniyah in Iragi Kurdistan.

| 48 |



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

is its capacity to break past the modern/tradition conceptual framework and place
the rise of political Islam within processes of modernisation (Gole 1993; Mir-Hosseini
2000), alongside other studies on Islamism (Burgat 1996, 2005).

Sami Zubaida’s critique (2011) of the use of the adjective ‘Islamic’ highlights the
simplistic use of both ‘Islam’ and the "West' in contemporary scholarship about the
Middle East. In the context of Irag, Zubaida shows that diverse and multi-layered
realities are often portrayed as ‘Islamic’ despite belonging to different and sometimes
competing legacies (Zubaida 1989). In Beyond Islam (2011) Zubaida convincingly
recalls that capitalism has been one of the most essential motors of modernity, and
the imposition of modernity during colonisation meant the imposition of a capitalist
mode of economy that ‘Islam’ has been accommodating. Zubaida examines how
the overemphasis on ‘cultural’ modes of resistance to modernity, often represented
by Islamist movements, can be very misleading, as it considers only its discursive
dimension and puts aside its concrete material condition of expression. Indeed, in
the analysis of women and feminist activism in Iraq, it is essential to consider both
discourses and the material realities in which they are grounded.

In her work on the Egyptian women’s movement Al-Ali (2000) proposes to define
‘secular-oriented’ forms of feminisms as characterised by the acceptance of the
separation between religion and politics and stresses that this definition does not
necessarily denote ‘anti-religious’ or ‘anti-Islamic’ positions. According to Al-Ali,
‘secular-oriented women' in Egypt do not support shari‘a as the main or sole source
of legislation; they refer to civil law and human rights conventions adopted by
the UN as frames of reference for their struggle. However, she also highlights the
heterogeneity of understandings and manifestations of secularism among Egyptian
women activists and the necessity to analyse the continuum between religious
and secular beliefs and practices in women'’s everyday lives, as ‘secular-oriented
women’ in Egypt can also be practicing Muslims (2000: 130). Al-Ali also insists on
the necessity to provide a complex reading of the continuum between religious and
secular activism, staying away from dichotomous views: ‘The very dichotomy of
religious versus secular seems rather counterproductive as it only feeds into Islamist
conceptualizations of secularists “being against religion”’ (2000: 14). Al-Ali highlights
how the Egyptian women’s movement reflected the social and political postcolonial
Egyptian context (2000).

Zakia Salime's research (2011) takes a different approach to the study of secular
and Islamist women's rights activisms, analysing the debates around the mudawwana
[family law] in Morocco; her work provides a relational, rather than a comparative,
ethnographic study of feminist and Islamist women’s movement. Salime argues that
exploring feminist politics requires, on the one hand, an examination of how the
feminist movement has been both enabled and circumscribed by Islamist women'’s
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activism over the past two decades. On the other hand, such an exploration also
entails the identification of the various ways in which feminist movements have
shaped the politics of protest among Islamist women. Salime describes these
changes as the feminisation of Islamist women and the Islamisation of feminist
movements. In the same line, Afsaneh Najmabadi (2000) in the context of post-
revolutionary Iran argues that the configurations of Islam, feminism, nationalism,
and secularism have been hybridised by two decades of the Islamic Republic in
power and thus cannot be analysed through the political paradigms that were
dominant and accepted in the past. She insists on the fact that Islam, secularism,
nationalism, and feminism are historically defined and in a changing relationship
and should be analysed as such.

In line with Niamh Reilly, who proposes that we ‘rethink secularism as a feminist
principle’ (2011), | argue here that the secular itself has to be contextualised and
read within a complex framework in order to be understood. Here | argue that both
secular and Islamist women'’s activism reflects the Iragi social and political context.
Akin to Salime’s study of the Moroccan women'’s movement (2011), | explore Iraqi
feminisms in relation to one another, not as separate entities, in order to highlight
the diversity of both non-religious/secular and religious feminisms and the ways in
which they overlap.

On Piety, Morality and Respectability?

Talal Asad’s critique and questioning of the religious/secular dichotomy, in his seminal
work Formations of the Secular (2003), can be applied to the conservative/progressive
dichotomy — firstly because its meaning relies on the context in which it emerges,
and secondly because it conforms to different dimensions that are porous as well as
ambivalent. It is thus interesting to draw a comparison between pious Iragi women'’s
discourses on piety, gender, and modernity and Lara Deeb’s exploration (2006) of
gender and ‘public piety’ among pious Shi‘a women loosely affiliated with Hizbullah
in al-Dahiyya (southern Beirut). The comparison with Deeb'’s research is relevant due to
both its theoretical approach and the closeness of the Lebanese context with regards
to issues of sectarianism and gender. Deeb considers the definition of modernity to
be an unproductive question, arguing that it is far more interesting to explore how
pious Shi‘a Muslims understand ‘being modern’ and how they deploy and engage
various discourses and ideas about modern-ness. In maintaining an ethnographic

3 This section was inspired and developed with the organisers and participants of the workshop
Gendering Faith: Islamist Women Activism, supervised by Muwatin, the Palestinian Institute for the Study
of Democracy, and CMI - Chris. Michelsen Institute.

| 50 |



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

focus on the ways in which notions of modern-ness and piety are lived, debated, and
shaped by ‘everyday Islamists’, Deeb demonstrates the complexity and underscores
the inseparability of religion and politics in the lives of pious Muslims.

Like Mahmood (2005), Deeb rejects approaches that consider Islamist or Islam-
related social and political engagements to be a strategy for coping with or resisting
Westernisation; instead, she posits that faith is not merely a facade that hides what
is ‘really’ going on, but that in fact faith is what is going on. She shows that the core
of this enchanted modern is a dual emphasis on both material and spiritual progress
as necessary to modern-ness. Spiritual progress, in particular, is viewed by pious
Shi‘as as a necessary component of a viable alternative to the perceived emptiness
of modernity, as manifested in the West. Deeb suggests that when religiosity is
incorporated into modern-ness in this way, the stakes of being pious change. The
dualistic notion of progress and the global political context in which it has emerged
have consequences for faith and morality on the personal level and on people’s
guotidian expressions and experiences of piety. In al-Dahiyya, women'’s public piety
has been incorporated as both necessary to and evidence of the enchanted modern.
Deeb argues that looking at these complex daily enmeshments of piety and politics
makes it possible to show that Islam is not in the service of politics, nor are politics
determined solely by Islam. She argues that it is only by holding both in view, and
thus undoing their separation, that a more complete understanding of the pious
modern can be grasped.

| concur with Deeb’s approach to piety, which is grounded in the context of
local and global political, social, and economic dynamics. | am also very much
convinced of the importance of considering faith in and of itself, and not reducing
it to a political anti-Western reaction or means of contestation, although | do also
consider its inherent political dimension. Thus, | argue that Iragi women’s pietism,
either Islamist or not, is guided by its own dynamics of faith that are imbricated with
notions of politics, either anti-Western or anti-secularist. Interestingly, while still
exploring al-Dahiyya, Deeb and Harb (2013) also analyse the relationship between
leisure, morality, and geography, complexifying their analysis in a way that is very
relevant to my research. By using the concept of ‘multiple moral rubrics’, they
extended their critique of Mahmood'’s views. Using Schielke’s analysis of Muslim
youth in Egypt (2009), Deeb and Harb argue that Mahmood's privileging of piety as
a ‘primary motivator’ is problematic. Mahmood's focus on religious piety does not
do justice to the complex and often contradictory nature of everyday experiences
and oversimplifies the complexities of the daily negotiations of moral practices.
Following Schielke’s analysis, Deeb and Harb consider that ethical subjectivities are
based on the co-existence of various motivations, aims, and identities that can and
often do conflict, but are not exclusive opposites. Thus, they define the concept of
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‘multiple moral rubrics’ as the overlapping of the ‘social rubric’ (manners, values
of social obligation, hierarchies shared across society), ‘political-sectarian rubric’
(reflecting the conflation of sectarian identity and different moralities associated
with politico-sectarian communities), and ‘religious rubric’ (ideas of piety and
religious commitments).

The concept of ‘multiple moral rubrics’ is very relevant for examining the Iraqi
context. The ‘social rubric’ consists of the behaviours and duties considered part
of what is commonly ‘done’ and ‘approved’ by society, that which is moral and
respectable, which are the products of complex legacies and imaginaries. The
‘political-sectarian rubric’ is constituted both by local and global political dynamics
that ended up with the sectarianisation of Iragi political life and by the legacies of
competitive national imaginaries exacerbated by the US invasion and occupation
(Ali 2018). The ‘religious rubric’ is composed of the different dynamics of faith and
religious practices, which obey their own rules and normative ideas and practices.
Thus, Iragi women's notions of what is pious, moral, and respectable are built upon
the overlapping of social, political-sectarian, and religious dynamics.

Living and Mobilising in an Occupied and Fragmented Country

The invasion of Irag, coupled with the bombing and fighting that occurred between
March and May 2003, led to hundreds of thousands of civilian deaths.* After the
occupation was established through the CPA and the Iragi governing councils were
set up based on communal quotas, Iraqis’ daily lives began to be characterised by
violence. The sectarian civil war that continues to haunt the country was the direct
result of the CPA’s de-Ba‘athification campaign, which decommissioned 400,000 Iraqi
soldiers and Ba‘ath Party members undermining the state, the political marginalisation
of the Sunni population, and the establishment of communal identities as the
basis of the Iragi political system (Ismael, Ismael 2015; Arato 2009; Dodge 2005,
2013). The US army'’s repression of uprisings against the occupation — especially in
Fallujah — and the rise of political and party-associated militias benefiting from the
power vacuum all took a sectarian shape. The exacerbation of sectarian conflict
reached its extreme during the 2006-2007 sectarian war.® This civil war and all the
associated events represented the second turning point after 1991 in Iraqi sectarian
relations and reorganised society and territory along sectarian lines (Haddad 2014).

4 Estimated according to: The Lancet (2004); Irag Body Count (www.iragbodycount.org, last accessed
3 February 2017); and ‘Irag: the Human Cost’ (http://web.mit.edu/ humancostirag/, last accessed 3
February 2017).

5 Between 2006 and 2007, the sectarian civil war claimed at least 1000 lives per week, mostly civilian,
and both internally and externally displaced around 2 500 000 people, according to the UNHCR.
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This fracturing is visible in the division of Baghdad into homogeneously Sunni and
Shia neighbourhoods, each separated by checkpoints and concrete walls (Ali 2018;
Damluji 2010).

The sectarian dimension of the social retribalisation that started during the economic
sanctions in the 1990s was pushed even further in the chaos that followed the invasion.
As shown in my research, along with that of others, sectarian violence is gendered
(Al-Ali, Pratt 2009; Ali 2018; Ismael, Ismael 2007). Most of the women activists
I interviewed, especially public and media figures, have received death threats or
been directly targeted by violence, including car bomb attacks in front of their offices
or homes. Some had to flee the country, but the majority remain in Baghdad. Some
moved into areas controlled by their sect, as their neighbourhoods were attacked by
sectarian militias. Ibtihal I, in her early forties, a very active women'’s rights activist
in the Iragi Women'’s League (IWL), told me how, in an attempt to kill her in 2007,
a group of men placed explosives in front of her house that then exploded. The event
occurred after she had received several death threats from conservative Islamist militia
groups in the form of phone calls and messages. Fortunately, no one was in the house
at the time. Ibtihal recalls the police’s incompetence and unwillingness to help her
find the perpetrators of the attack and provide her with protection. She describes
the atmosphere of Baghdad in 2006—2007 and her feelings about it:

You know, in 2006 and 2007, after 2 pm, the streets of Baghdad were empty. There
was no life in Baghdad. The next day, everything opened at 8 am. But people were
scared to go out very early or later than 2 pm. Violence was everywhere. Armed
groups, death threats, militias, the everyday reality was terrible, frightful. Even till
today, you know, the value of life is lost in Iraq. Any disagreement between political
leaders ends up in street violence. We face death every single day, every Iraqi who
leaves his house is not sure that he’ll come back alive. Irag has been transformed
into a scene of death. Even when we have moments of joy, we feel that we are
stealing these moments, and we then refrain ourselves, saying Allah yesterna [May
God protect us]. The worst thig is that we do not even have a state, a government
whom we could ask for protection or complain to.

Many neighbourhoods were controlled by foreign soldiers, especially the US army,
until 2011, which constituted an important barrier for women who wanted to move
about freely and away from the harassing gaze of foreign armed men. In addition to
the overall insecurity that led to the deaths of many Iragi women activists, most of the
women | interviewed noticed how the rise of conservative gender norms impacted
their dress and ability to move freely in particular neighbourhoods of Baghdad. Today,
many areas of the country and the capital are controlled by militias and armed groups
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that are backed by conservative, sectarian Islamist parties, and many women have
witnessed or experienced incidents relating to others’ or their clothing or behaviour
when crossing checkpoints. Christian women activists, too, prefer to wear a loose
shawl over their heads when moving between the capital’s different neighbourhoods.
Many of the women | interviewed described incidents such as hair salons being closed,
or car bomb attacks intended to prevent women from driving. More generally, an
overwhelming sense of tension has been created by the violence and the dominance
of competing armed militias in the streets. This feeling was expressed repeatedly to
me: ‘Before, we had one Saddam; today we have a Saddam on every street corner.’

Moreover, my ethnographic research shows that the militarisation of Iragi public
spaces has turned Baghdad into a ‘city of men’: checkpoints, walls, and soldiers in
the streets everywhere (Ali 2018). Many places are now inaccessible for women and
some places such as cafés, once the pride of riverside Baghdad, are reserved for men
after 5 pm in many neighbourhoods in the capital.

The economic sanctions of the 1990s plunged Iraqi society into poverty, destroying
its middle class and altering state institutions and services, the education system, and
the health sector. In a context of extreme poverty and a survival economy, new forms
of patriarchy started to emerge, exacerbating gender norms and relations (Al-Jawaheri
2008; Al-Ali 2007; Ali 2018). In destroying what was left of the Iragi state and
institutions, the invasion and occupation of 2003 carried on the dramatic alteration
of the Iraqgi social fabric and gave it a sectarian dimension. In 2007, over half of the
Iragi population lived on less than one dollar a day. Acute malnutrition has more than
doubled since 2003, affecting no less than 43% of all children between the ages of six
months and five years. Almost 50% of all households have been deprived of healthy
sanitation facilities. There is a critical lack of medical drugs and equipment, and more
than 15,000 doctors have been killed or kidnapped or have fled the country (Sassoon
2012). Even in Baghdad, the state provides a maximum of five hours of electricity per
day. The lack of control and stability since 2003 and the privatisation and liberalisation
of the economy have caused a drastic increase in the price of staple goods and basic
necessities. As a result, the majority of Iraqis are poor, even though they live in an oil-
rich country. No major plans or policies have been undertaken by the new regime to
deal with these issues. The new state’s weakness and its inability to provide security
and respond to basic needs, such as access to running water, electricity, housing, and
employment, along with mismanagement and corruption have pushed Iragis to rely
on alternative sources of protection and service.

From 2003, Iragi women were at the forefront of social and political activism, as
hundreds of women’s groups and organisations were created. As the invasion and
occupation destroyed the Iragi state and instituted a sectarian political scene, and
as political violence began to rise, women became involved at every level of society.
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US and international networks and funds were dedicated to women’s rights and
women-related campaigns and initiatives. As a result, most Iragi women'’s social and
political activisms, with the exception of a few organisations such as the Organisation
of Women's Freedom in Irag (OWFI), have been shaped by these networks of fund
such as USAID, UNAMI, UN-Women (previously UNIFEM), UNDP, UN-Habitat, and
international NGOs such as the Global Fund for Women, Oxfam, and other European
NGOs. | explore the NGOisation of women'’s activism in my previous work (2018),
arguing that it has shaped most Iragi women's organisations’ initiatives and campaigns
and had a uniformising effect on their action and discourses. Iragi women's social
and political involvement covers a wide range of activities. Iragi women activists are
involved in democracy and human rights mainstreaming through taw’iyya [awareness-
raising] and tathqif [culture-raising] campaigns, which reveals the NGOisation of
their activism. However, they are also involved in humanitarian, health, social, and
educational work, acting as a substitute for state institutions that are absent or weak.
Iragi women activists are involved in political lobbying around their legal and political
rights — mobilising around the adoption of a 25% quota for women in representative
assemblies. Iragi feminists’ most important mobilisation revolves around the Personal
Status Code (PSC), a legal frame based on Sunni and Shi‘a jurisprudence gathering
most of women'’s legal rights that the Shi‘a Islamist political elite seek to turn into
a sectarian-based code since 2003 (Ali 2017). Iragi women are between the ‘hammer
and the anvil’ to use Kandiyoti's term (2007), struggling to keep their basic legal rights
gathered in the PSC and to survive in a context lacking security and basic resources.

Iraqi Women'’s Feminisms

Like elsewhere, Iragi women activists have diverse ways of understanding political
activism and feminisms. Throughout my ethnographic work in Baghdad, Erbil, and
Sulaymaniyah and in the 80 interviews | conducted with Iragi women activists from
across diverse women's groups, organisations, and networks of all ages and social,
ethnic, and political backgrounds, | identified several trends of activism for women'’s
rights. | have broken down these trends into four categories, from the most common
to the most unique, while bearing in mind that such categories are not exclusive and
that they overlap.

Human Rights Feminists

Human Rights Feminists are the most common phenomenon across the spectrum of
Iragi women activists. This activist trend is very common among women who first got
involved in women'’s civil society organisations after 2003; those who had no prior
familiarity with political activism or gender-specific issues. Human Rights Feminists
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often define their activism as ‘defending women'’s rights as a part of human rights’
and became involved primarily ‘as women’ within civil society organisations. Human
Rights Feminists cite international human rights conventions and the UN’s regime of
women'’s rights, such as CEDAW and SCR 1325, and advocate for the unified PSC to
be preserved. These women activists also advocate a reform of the PSC that would
‘align Iraqi laws with international conventions of rights’, but most remain very general
in their stance, taking for granted the division between the public and the private.
Thus, when asked to expand on the extent of such reforms, most question Penal
Code articles related to ta’dib al-zawja [disciplining the wife], which permit domestic
violence and lighten sentences for crimes committed in the ‘name of honour’. They
also demand abolishing legal requirements for women to have a mahram to travel and
a wali al-amr to obtain a passport. Human Rights Feminists also suggest reforming
the PSC to penalise marriages contracted outside the court, reinforce a woman'’s right
to divorce, and penalise the excessive use of polygamy.

Most Human Rights Feminists insist on respecting Iragi/Muslim culture and finding
common ground with religious authorities. The focus of their advocacy is on the
public domain — for example, the struggle to implement a 25% quota® for women
in representative assemblies and to increase women'’s participation in the spheres of
politics, work, and education. Most of their initiatives relate to notions of ‘'women’s
leadership’ and ‘empowerment’, encouraging women to participate in ‘democracy
building’, voting, civil society, and political groups.

Having attended gender mainstreaming courses provided by international NGOs
and UN-Women since 2003, Human Rights Feminists tend to have a consensual
understanding of the notion of gender, and they often use the following expression:
‘women and men have as many rights as they have duties’. As Human Rights
Feminists focus on the public domain, most do not articulate a gender discourse
that elaborates their understanding of women'’s rights issues and gender norms. In
our interviews, while remaining vague in their definition of women'’s rights, Human
Rights Feminists all preferred to use the word ‘adala [justice] or insaf [fairness] instead
of musawa [equality]. For example, Lamia |., 56, is a retired lawyer, a mother of five,
and a prominent member of al-Rafidain Women'’s Coalition (RWC). She explains her
vision of political activism and her notion of gender and women'’s rights activism:

| was asked by three different political parties to run for them, but | refused. | said
that | want to remain an independent civil society women’s activist. My idea is to

create @a women’s party, but there is no group that supports this idea. Part of me
believes that this is the future. [...] We at the organization, we worked a lot on

6 30% in Iragi Kurdistan.
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CEDAW in awareness-raising among women, in encouraging them to participate in
political life. We also worked a lot on the constitution, and on lobbying to preserve
Act No. 188 of the personal status code and reform it in a way that aligns Iraq with
international conventions of human rights. [...] In terms of women’s rights and
the notion of gender, | think that we have to gather Western and Eastern views,
because the best things are found in the middle ground. Very often, people tell me
that | hold the stick from the middle, | am not very liberal [she points to her hijab]
or fundamentalist. | think that the golden mean is the best thing. There are some
organisations, very very few, they can be counted on one hand, that demand full
equality. But most women’s organisations are demanding reasonable things. We are
asking for the implementation of the concept of gender. Then, there are secondary
things, like we aren’t demanding equality in the way men and women dress. We are
demanding equality in ideas, work opportunities, and even the domestic sphere; we
are demanding that domestic work should not only be on women’s shoulders.

Lamia’s profile and her pragmatic feminist views are very common among civil society
women activists. Like most Human Rights Feminists | met, Lamia prefers to stay away
from political parties and remains an independent woman activist. However, she is
very close to many women representatives, such as parliamentarians and members of
provincial councils, who provide her organisation with support and help her claims and
demands reach governmental institutions. Like the majority of Iragi women activists,
Lamia does not tackle issues of sexuality, which she considers ‘too radical’, and she
promotes the nuclear middle-class family framework.

Islamist Activists

There are three different profiles of Islamist activists: Sunni and Shi‘a Islamists in Arab
Irag, and Kurdish Islamists in Iragi Kurdistan (mostly Sunni but also Faili). Sunni Islamists
in Arab Iraqg stand alongside secular and non-religiously-exclusive women'’s groups,
especially in their rejection of Article 41 of the Constitution and of any sectarian-based
guestioning of the PSC, such as the most recent Ja'fari Law proposition. However,
Sunni Islamists’ readings of issues related to gender and Islam are quite similar to the
Shi‘a Islamist ones. Thus, as my previous work on the mobilisation around the PSC
has shown (Ali 2017; 2018), both Shi‘a and Sunni Islamists agree on a general and
loose reading of ‘women’s rights in Islam’ characterised by a modern, middle-class,
patriarchal understanding of women'’s issues and gender norms. Although both Sunni
and Shi‘a Islamists consider the PSC a fair and acceptable law, they also deem certain
issues —such as polygamy and unequal shares in inheritance — as ‘untouchable’ issues.
For them, these issues are governed by the ‘Law of God’ — shari‘a — and cannot be
questioned. Some are more conservative than others regarding women'’s dress and
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gender relations; for example, some consider the wearing of the ‘abaya or jubba, in
addition to the hijjab, essential. Others consider issues of clothing to be secondary
and focus in their discourse on matters of religious practice that are less gendered,
such as promoting both education and political activism as ‘religious duties'.

However, all Islamist women activists in Irag also simultaneously use human rights
conventions, such as CEDAW and SCR 1325, and consider them valid so long as ‘the
principles of shari‘a’ are not questioned. Thus, their use of international human rights
conventions and the UN regime of women's rights is loose and ambiguous. Sallama
A.is a prominent Shi‘a Islamist, and the discourse she uses on women'’s rights is very
common among Islamists in Irag. After praising Islam for the ‘perfect’ and ‘ideal’
status it reserves for women, she tackles issues of polygamy and inheritance and the
notion of giwama [male dominance]:

Well polygamy, you know, Islam allows it, but does not promote it. On the contrary,
Islam maximally limits polygamy. If the law was easy to implement, a woman could
say in her marriage contract that she refuses to let her husband to take a second
wife. [...] Regarding inheritance, we have an economic vision in Islam, and we
would be very happy and at peace if this vision was implemented. The problem
is not Islam, it is the bad interpretation and implementation of Islam. We think
that a woman should not bear financial responsibility for her household, and that
she has the right to keep her money and wealth for herself. The problem in Arab
society is that women work outside, and then they look after the household and
raise the children. And men in all of that, what do they do?

Sallama’s words can be defined as a modern patriarchal perspective on gender
relations, built upon the ideal of a middle-class family, in which women can be exempt
from ‘working outside’ the home because men are supposed to be financially and
morally in charge of the household. In this ideal, women'’s roles within the family are
primarily to bear children and manage the household. Sallama’s modern understanding
of issues related to gender and Islam represents a common trend among Shi‘a and
Sunni Islamists; such an understanding is representative of the transnational Islamist
discourses that emerged in the 1970s in the Middle East (Burgat 1996; Goéle 1993;
Hatem 1998, 1993). However, her argumentation is also very common among non-
Islamist women activists when they are asked about issues related to gender and
Islam. As Abu-Lughod (1998) and Hatem (1994, 2005) show, the nuclear, patriarchal,
bourgeois family model is common among both Islamist and non-Islamist women
activists across the Middle East. Although nuances exist among Islamist activists in
Irag, for example, some are more closely aligned with Muslim Feminist discourses on
gender and Islam than others, they all share with Human Rights Feminists a desire not
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to address issues of sexuality. While Human Rights Feminists generally stay silent on
the matter, unwilling to provoke the hegemonic social and religious conservatism of
Iragi society, Islamist women advocate for the defence of the heterosexual, patriarchal
nuclear family and for containing sexuality within the framework of marriage.

More generally, Islamist women'’s activism is characterised by a focus on issues related
to women's political participation and empowerment within the spheres of work and
education, as well as on concrete humanitarian support provided through extensive
charity networks. Rather than articulating a clear gender discourse, Islamist activists in
Irag have developed a loose and general rhetoric on ‘women’s rights in Islam’, which
focuses on the role of women in the political sphere, and they dedicate most of their
time to humanitarian, welfare, and social work. In addition to activities alongside other
women'’s organisations, such as ‘democracy’ and ‘women’s empowerment’ trainings,
Islamist women'’s groups are involved on the ground in a wide range of activities
that cover nearly all aspects of women'’s lives. Thus, Hawa’ona (the Muslim Women'’s
Organisation in Iraqg), which is affiliated to the Shi‘a Islamic Supreme Council of Iraq,
provided activities for a significant number of women, such as literacy, tutoring for
schoolgirls, sewing, and media and computer trainings. According to Hawa'ona'’s
report, between 2004 and 2007 their activities and lectures on ‘graciousness’ and
‘aesthetics’, providing women with advice on dressing, haircuts, and ‘beauty’-related
activities, were far more important than their figh [religious jurisprudence] lectures.
As a significant example, their report indicates that between 2004 and 2007, they
organised 24 figh lectures that were attended by 290 women, 37 lectures on
graciousness attended by 1386 women, and 98 aesthetics sessions attended by 588
women. The organisation, like other Islamist groups, financially supports young couples
and helps them buy essential furniture. They also facilitate marriages, through such
activities as organising collective weddings ceremonies. Although all their activities
are framed within a specific religious discourse, such organisations are very pragmatic
on the ground and seek to provide concrete answers to the population’s needs. Thus,
it is revealing that such organisations would prioritise aesthetics and beauty classes
over figh or proper Islamic formations. Among the groups | observed, the lectures and
events always tried to answer the genuine and concrete needs of its audience, from
advice on women'’s health to marriage coaching.

An Islamist woman activist working in one of Baghdad'’s popular neighbourhoods
insisted on the importance of addressing the basic and essential needs of women and
families before proposing any kind of training on religious or women'’s rights issues:

Our organisation has to begin with urgent matters. We are taking care of the

people in need. Every day we have women coming to our offices, they are so
poor and they have children to feed. This woman comes to ask for help for her
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survival, not to listen to a conference or something theoretical. This is what | say
to other civil society organisations: ‘how do you want to promote democracy and
progress in our society when you cannot provide for the basic everyday needs of
the people?’ We first help them concretely and then we propose that they listen
to our ideas about political activism and Islam.

Islamist activists can be characterised as conservative in terms of gender norms and
representations, as most promote a patriarchal understanding of women'’s legal rights
within an ideal patriarchal family. Nevertheless, their activism is deployed through the
social and welfare support provided to women and families, and especially through
charities dedicated to orphans, widows, and the elderly. However, the gender discourse
of Islamist women is loose and is framed in the terms of both shari’a and the UN
regime of rights, and its ambiguity allows for nuances that can go as far as a Human
Rights Feminist repertoire. Thus, | argue that they are a reflection of the hegemony
of religious conservatism in Iragi society, as much as they actively reproduce it.

Muslim Feminists

Most women activists that can be defined as Muslim/Islamic Feminists are not Islamists
women activists, but are more often women involved in ‘secular’ organisations
who, by personal conviction or as a pragmatic strategy, see using anti-patriarchal
readings of Muslim jurisprudences, sacred texts, and orthodox religious discourses
as an important tool with which to advocate for women'’s rights and equality. In my
interviews, all such activists preferred the word musawa [equality] to ‘adala [justice]
or insaf [fairness] in their advocacy for women'’s rights; their demands for reform of
the PSC were similar to those advocated by Human Rights Feminists. The difference
between Muslim Feminists and Human Rights Feminists lies in the latter’s choice both
to leave the sphere of religious jurisprudence to religious scholars and to base their
advocacy exclusively on human rights conventions and the UN regime of rights. ‘Islam’
or '‘Muslim culture’ is advocated by Human Rights Feminists mostly as part of Iraqi
culture, but not as a sphere of engagement. As the PSC is a figh-based law, many
Human Rights Feminists turned to Muslim Feminist discourses as a necessary strategic
tool to promote egalitarian readings of the law. Nevertheless, they avoid getting
involved in the religious debates and prefer consulting and seeking the support of
religious scholars over delving into the jurisprudence themselves.

Samya A., belongs to a Kurdish Islamist political party, she considers herself a Muslim
Feminist. Samya articulates both a human rights repertoire and feminist understanding
of religious thought and jurisprudence. She criticises dominant Islamic thought for being
patriarchal and having betrayed the essential ‘egalitarian message’ of Islam and called
for a re-reading of religious texts inspired by an egalitarian understanding of gender.
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Islamic/Muslim feminist movements have emerged as transnational intellectual dynamics
in North America and Europe for about two decades, proposing anti-patriarchal
readings of religious texts (Qur'an and Sunna) and figh. The use of jjtihad is, according
to them, one of the main tools to implement reform of the patriarchal figh. In its
pietist forms, Muslim feminism also challenges normative readings of modernity and
proposes alternative modern identities grounded in the intersection of the dynamics
of faith and pluralistic notions of womanhood (Ali 2012). In Muslim majority countries,
Muslim feminisms are expressed in a different context — one marked by the hegemony
of Islamisation, shari‘a-based personal laws, and, in some, the power of conservative
Islamists. Thus, Muslim feminist rhetoric imposed itself in a context where the law itself,
and the overall cultural climate, is Islamised. For many women'’s rights activists, the use
of Muslim feminist rhetoric is mainly a matter of strategy, as the call for the secularisation
of law proves difficult when conservative religious discourse is hegemonic.

However, some Iragi women activists — mostly non-Islamists, but also some Islamists
such as Samya A. — have developed a Muslim feminist standpoint similar to those
that developed in Malaysia (Anwar 2012), Egypt (Abou Bakr 2012), and Iran (Mir-
Hosseini 2000, 2011). Without constituting a proper organisation, like Sisters in
Islam in Malaysia, or being part of a transnational Muslim feminist movement, such
as Musawah, these individuals have developed a feminist understanding of Islamic
thought and jurisprudence and define their activism as such.

Women who stand between religious and non-religious activism could also be
called Muslim Feminists. Bashaer B., 45, is neither an Islamist woman activist like
Samyah A., despite the fact that she is from a religious Najafi family, nor a secular
woman activist like Amel F. Rather, Bashaer is a Muslim feminist thinker, has a PhD
in Law Philosophy from Kufa University, and is involved in politics as an independent
parliamentarian and prominent activist. Bashaer’s views on Islam are very similar to
the perspective adopted by prominent and controversial Shi‘a religious scholar Ahmed
al-Gubenchi. In al-Mar’a, al-Mafahim wal-Huqug [Woman, Concepts and Rights], al-
Gubenchi developed what could be called the first Iragi Muslim Feminist discourse
(2009), advocating for a radical reform of Muslim thought and jurisprudence that goes
‘back to the essential egalitarian message of Islam’. Bashaer and Ahmed al-Gubenchi
are often invited by various civil society groups to talk about the ‘rights of women in
Islam” from their Muslim Feminist standpoint. Despite being considered unorthodox by
many conservative Islamists, they have managed to gain trust and consideration from
Islamists and non-Islamists alike. Within Islamists spheres, they are often considered
‘liberals’; within secular spheres, they are deemed ‘religious’. However, Bashaer and
Ahmed al-Gubenchi occupy a third space in-between Islamist and secular activists,
as they employ a conflicting repertoire of discourses based on an egalitarian reading
of women and gender issues within the framework of religion.
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Muslim Feminists in Iragq do not represent a coherent group or network, such as
those found in Egypt, Iran, or Malaysia, and their Muslim Feminist stance does not
constitute a proper agenda. Believing that gender equality is embedded within the
‘message of Islam, which has been corrupted and must be radically reformed’, is
a widespread opinion among Iragi women activists, including among Human Rights,
Leftist and Radical Feminists. Nevertheless, Muslim Feminists believe the religious
argument to be a useful and valid tool of advocacy for women's rights in the context
of Irag; Human Rights, Leftist and Radical Feminists, on the other hand, do not consider
religious argumentation as an essential strategic tool in their activism. However, even
if Muslim Feminists engage in religious debate on private matters — something that
Human Rights Feminists refuse to do — and consider advocacy for women'’s rights
in the public sphere to be insufficient — something that Islamist Feminists essentially
do — Muslim Feminists in Irag do not tackle issues of sexuality, as they choose to stay
within the lines of what they call the ‘culturally acceptable’.

Leftist and Radical Feminists

Leftist and Radical Feminists advocate for the most radical understanding of gender
equality and women'’s rights. Many Leftist and Radical Feminists are affiliated with
the Iragi Women's League (IWL) and are close to the Iragi Communist Party; others
are active within social and development organisations, such as al-Amel. For example,
the Organisation for Women's Freedom in Irag (OWFI), which falls into this category,
has members who are close to the Worker-Communist Party and members who are
independent activists. Several prominent female intellectuals and scholars are Radical
Feminists. However, the existing scholarship on the matter is very thin, and most such
intellectuals deplore the lack of theoretical material for developing proper feminist
thinking and scholarship in Iraqg.

OWFl is one of the most radical women's organisations in Iraqg. It defines itself as
leftist, feminist, and anti-imperialist. Through its journal, Jaridat al-Musawat, OWFI
advocates for gender equality and is one of the few organisations tackling issues of
prostitution, sexual violence, and homophobia.” OWFI offers help and support to
women victims of sexual violence, forced prostitution, and incarceration. The OWFI
activists | interviewed were the most outspoken about women’s sexual freedom,
sexual violence, and homophobia. Very critical of Islamist parties, they advocate
for the complete secularisation of the PSC. OWFI activists were not only critical of
Islamists, they seemed to address their critique at religion itself. OWFI is the only
organisation that has opened shelters for women victims of abuse, which are still
illegal in Arab Iraq, despite being sponsored by the government in Iragi Kurdistan.

7 See, for example, Jaridat al-Musawat, 8 March 2012, No. 9, Year 9, p. 6.
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Since the invasion of Mosul, OWFI has also opened shelters for women and children
victims of violence and sexual abuse at the hands of ISIS soldiers.

Many leftist activists | met in Irag, despite not being involved in gender-specific
organisations, developed a radical understanding of gender equality and women's
issues within the framework of class-based inequalities. Thus, these leftist activists
consider the questioning of patriarchy as one essential dimension of their struggle for
social justice. Such was the case for the women activists | met who are involved in
social and development organisations, such as al-Amal or Tammuz Organization for
Social Development. More generally, many members of the IWL are Leftist Feminists,
and they have developed an understanding of social justice and equality that considers
gender equality as the core of their project for social change. The difference between
most Leftist Feminists and Radical Feminists, who are often leftist activists as well, is
that the Leftist Feminists’ discourse about sexuality is more limited and does not cross
the boundaries of what they consider ‘acceptable to society’. Thus, although Leftist
and Radical Feminists are often in agreement about sexual freedom and homophobia,
Radical Feminists tend to be more outspoken about these issues. Nevertheless, Leftist
and Radical Feminists both avoid debates about religion; on this matter, they stand
alongside Human Rights Feminists, as they consider religion to be a part of ‘culture’
but do not engage with religious issues per se.

Iman A., 42, is a sociologist and a researcher at Baghdad University; she is also one
of the most radical feminists | met in Iraq. Before the fall of the regime, Iman had
produced several studies on gender for the GFIW. Since its collapse, she has been
very active around gender and women'’s rights issues. Along with other Iragi scholars,
Iman founded the Iragiyat Studies Center, which is dedicated to gender issues and
was very active until 2010. Iman also published several articles and studies on the
condition of women since the invasion and occupation in sociological journals. She
speaks about getting involved in women'’s organisations and networks after the fall
of the regime, and the fact that she was one of the few people who had been trained
in gender matters from the GFIW. She explains her views on gender equality and the
implementation of such views in Iraq:

I advocate for total equality. | am very familiar with and close to what is called the
third wave of feminism, demanding the questioning of the very meaning of gender
hierarchies and differences. Until very recently, | was living a life consistent with my
ideas. | chose neutral clothes, neither feminine nor masculine, and | promoted these
kinds of ideas. But here, you know, we cannot demand these kinds of things, it's
not the right time. And | really believe that ideas and laws that do not follow the
development of society are not useful and won't provide anything. In the West,
feminism followed social, economic, and life development. | respect the thought
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developed by third-wave feminism, but it is really not the time to implement it in
Irag. When we reach all the steps achieved by first- and second-wave feminism
in the West, especially in terms of feminist activism, then we can start talking
about questioning gender divisions. At the moment, we want to advocate for
human rights for women, for women’s humanity to be acknowledged. Tribal mores
are very hard on women, there has been an enormous regression in women'’s
conditions in Iraq. Now, you know, the fact that a young girl is escorted by her
brother to go to university, or that she uses khat [a private driver shared with other
people] to move around, this impacts her very freedom of movement.

When | met her in 2012, Iman spoke about her two marriages. She was first married
at the age of 35, but this marriage did not work. She got married again two years
later, and now has a young child. She explained how married life forces her to live
in a complete contradiction to her beliefs. Despite the fact that Iman is financially in
charge of her household, she is also in charge of all domestic work and takes care of
her baby on her own. Iman added that her husband only washes the dishes on holidays
and thinks that he should be ‘celebrated for it'. Iman’s depiction of living a life that
contradicts her beliefs in gender equality is common among many activists | met.

Conclusion: Contextualising Feminisms

In presenting elements that characterise the concrete realities of Iragi women activists’
lives, | seek to show the necessity of analysing different feminisms in relation to the
concrete realities in which they are expressed. Notions of ‘morality’ and ‘respectability’
are framed by multiple forms of conservatisms. Thus, Iragi women activists’ ‘multiple
moral rubrics’ are characterised by social, political, and religious conservatisms that
shape patriarchal gender norms and relations, impacting women'’s everyday lives. Thus,
while some women activists, such as Muslim Feminists, use a religious argumentation
to advocate for women's rights, others use it as a tool in a context marked by shari‘a-
based laws and the hegemonic power of conservative Islamist parties.

While some women choose to put aside religious references and others choose to
Islamise their defence of women’s rights, most activists, either for pragmatic reasons
or due to personal beliefs, take an overlapping stance: defending social equality
within the limits of cultural or religious specificities. Although the dominant discourse
reproduces the West/Arab-Muslim dichotomy by claiming to defend women'’s rights
in an ‘essentially different’ way than the West, a minority of women seek to go
beyond the dichotomy by using Islam as a way to claim the indigenous nature and
authenticity of their stance. Thus, women activists' positions in Iraq are complex and
multifaceted: they define themselves differently, or choose not to define themselves at
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all, within the secular/Islamist, non-religious/religious binaries. This overlapping stance
is comparable to women'’s rights activism in the Middle East more generally, which
is the product of modernist, nationalist, and developmentalist rhetoric in contexts
where political Islam represents the hegemonic discourse (Abu-Lughod 1998; Hatem
2005, 1994; Charrad 2011, 2001).

Thinking beyond these categories and paying attention to the in-betweenness is
essential to understand issues of women, gender, and feminisms in the Iragi context.
The intersections between local and global discourses and practices are central to
understanding Iragi women activists’ overlapping stances, in addition to the evolution
of gender politics resulting directly from the political, economic, and social realities
that transformed Iragi society. The NGOisation of women’s groups contributed to the
homogenisation of their activism as focused on tathgif [culture-raising] and taw’iyya
[awareness-raising].

Along the same lines of the analyses by Abu Lughod (1998) and Hatem (1994,
2005), I have also shown that in terms of social background (urban, educated,
and upper or middle class), agenda, grassroots work, and representations of and
discourses on women'’s rights — there is no fundamental difference between most
secular-oriented and Islamist women'’s rights activists in Irag. Many Islamists have
appropriated modernist conceptualisations of women'’s roles in society, marriage
relations, and the family, thereby competing with both conservative modernists and
progressive political activists over these issues. In a context of exacerbated identity
politics, most secularists and Islamists engage in the post-colonial ‘authenticity’ debate;
only a minority of activists strive to go beyond it. At the crossroads of local and global
discourses, the hegemony of religious conservatism and the NGOQisation of activism
constitutes the framework for advocating women'’s legal rights. Thus, no stance
is strictly Islamist, Muslim, or secular feminist, as most activists are simultaneously
invoking notions of respectability, moral references (justified by Islam or culture), and
the frame of international human rights.
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The Religious Sexual Education
in Post-Revolutionary Iran:
Redefining Tamkin and the Control of Sexuality

Nafiseh Sharifi

Abstract: This paper looks at the religious discourse of sexuality in post-revolutionary Iran. Based
on my ethnographic fieldwork in Tehran, | discuss how in state-sponsored publications and
official education traditional religious rules of sexuality such as tamkin are redefined in relation
to society’s new demands. | discuss the role played by religious workshops for married couples
in justifying Islamic moral codes of behaviour that regulate and control Iranians’ sexual lives.
However, this paper argues that Islamic sex education is changing the perception of sex and
female sexuality amongst its young religious audience. Such changes and their effects on
women’s sexual lives might not, however, be in accordance with the state’s sexual policies.
Consequently, younger of women use religious justifications to learn more about sex and
increase their own sexual satisfaction in marriage. | argue that it is important for feminist
scholars to highlight the complicated effects of disciplinary discourses in order to understand
women'’s lives in Muslim societies.
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Last year, | was teaching an undergraduate course at Al-Zahra University in Tehran.
Al-Zahra is a women-only university that was established right after the Islamic
Revolution, and it is a high-ranking university that mostly women from religious and
conservative backgrounds attend. In my class the majority were fully covered.' Similar

1 By full hejab | mean wearing chador, which is a top-to-toe shapeless and loose-fitting black cloth
specific to Iran. Currently there are different types of Chador that Chddori women (women who wear
chédor) wear in different places and for various occasions. For example, we have chaddor-e melli (national
chédor), chador-e Qajari (similar to women'’s clothings during Qajar time in Tehran), chddor-e daneshjooyi

| 68 |



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

to my experience at other universities, my students at Al-Zahra asked me about my
field of study and seemed eager to learn more about ‘gender studies’. They asked if
instead of sociology | could teach them ‘gender’. Based on the questions they asked
| realised that they simply wanted to learn more about ‘sex’ and ‘sexual relations’.

For example, one of the religious students? in the class asked me with a worried
tone: 'how can we make sure before marriage that our suitor does not have any sexual
problems?’ By ‘sexual problems’ she meant deviant or abusive sexual behaviours that
occur during sexual intercourse. | could understand her worries; as a practising Muslim
she could not have any forms of sexual contacts with her suitor before religiously
becoming his wife.? In addition, she was aware that in order to find a suitable
husband she had to conform to the norms of female virginity before marriage.

Still, for me it was interesting to see how ‘sex’ had become so important in the
lives of these young women. | could not imagine talking about my sexual concerns
publicly and in front of my classmates. Like my students at Al-Zahra, | was born after
the Islamic Revolution and grew-up in a religious family, but | remember | was more
concerned about my future husband'’s social status, education, and level of religiosity
than his sexual problems. What has changed? Why are these young, unmarried
women from religious and conservative backgrounds so concerned about sex and
are not embarrassed to talk about it?

In 2012 and 2013, while | was conducting ethnographic fieldwork in Tehran
and interviewing women from two different generations, | learned about the
religious sex education for married couples that was being sponsored by the Islamic
Development Organisation* (Sharifi 2018). At that time, | attended a one-day sex-
education workshop for married women, which | describe later in this paper, and in
that workshop | observed how the dominant religious discourse was appropriating
traditional religious rules in relation to new sexual and marital concerns of young,
educated, and religious women.

Based on my recent experience with students at Al-Zahra University, | decided to

(university students’ chddor), etc. Each type is popular amongst a group of women according to their
lifestyle and their level of religiosity. Chaddor also represents a woman's economic background, as quality
and prices also vary.

2 | judge her level of religiosity based on her appearance and the fact that she missed three weeks of
classes to attend the Arba’een walk, which is a large Shi‘a pilgrimage held every year in Karbala, Iraq to
commemorate the 40th day after the martyrdom of Hussain Ibn Ali, the third Imam of Shi‘a.

3 Religious women cannot be in relations or contact with nd-mahram men. A mahram relationship is
formed either through birth or marriage. Mahram people (mostly close family) can socialise, while na-
mahram refers to unrelated men and women whose interaction is forbidden unless the rules of gender
avoidance, such as veiling, are observed.

4 The organization was founded in 1981 and it is overseen by the supreme leader of the Islamic Republic.
For more information, see the organisation’s website: http://ido.ir/.
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take a deeper look at the sexual information that young people receive from religious
and public media sources. In this paper, | focus on the work of Mr Dehnavi and his
religious sex education. | analyse the content of his workshops for married men and
his recently published DVDs in relation to the sexual policies of the Islamic Republic
and recent socio-cultural changes in Iran. | chose Dehnavi because he is a religious
and public figure; a clergyman who has programmes on the Islamic Republic’s
national television, organises workshops for couples, and has written a huge range
of publications on marriage and marital relations. Seminary institutions and state
organisations also sponsor his work and publications.

Based on my qualitative analysis, below | discuss how, in the state-sponsored
publications and religious sex-education workshops, the socio-cultural norms of
female and male sexualities are redefined in relation to changes in the younger
generation’s perceptions of sex and marital relations. More specifically, | describe how,
in religious sexology discourse, traditional religious rules such as tamkin are redefined
and justified. | argue that understanding the changes in the dominant Islamic discourse
opens a space for feminist scholars to ask for new interpretations of religious texts and
consequently change the legal laws that keep women in a subordinate position.

| follow the discussion that argues women'’s sexual rights and the understanding
of women'’s sexuality are not fixed in Islam and that they are ‘changing cultural
constructs produced in relation to lived realities” of men and women throughout the
Muslim world (Mir-Hosseini 1999: 6). Simply categorising Islam as the main cause
of women’s oppression and looking for acts of resistance to religious regulations
(Moghissi 2002; Adelkhah 2004; Moaveni 2005; Mahdavi 2008; Afary 2009) ignore
the changing aspects of religious discourse and its complicated effects on women'’s
lives in Iran and other Muslim societies. Instead, we need to look at the possibilities
and opportunities for action that the dominant disciplinary discourses create in the
lives of women (Mahmood 2005).

According to Foucault, disciplinary power works in a paradoxical way: while the
main purpose is to control and homogenise the social body, it creates points of
resistance and enables individuals’ capacity for action (1980: 291-292). For Foucault,
power is not something that works negatively by prohibiting, restricting, denying or
repressing; instead, he defines power positively, as something that produces new
forms of pleasure, systems of knowledge, and discourses (ibid.: 119).

Drawing on Foucault, | argue that while the aim of religious sex education in recent
years has been to justify Islamic moral codes of behaviour and regulate and control
Iranians’ sexual lives, it has also introduced new concepts of sexuality and changed the
perception of sexual relations among its young religious audience. More importantly,
religious sex education gives women religious grounds on which to challenge general
socio-cultural perceptions of female sexuality in the Iranian context.
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Religious Sex Education

During my fieldwork in 2012-2013 in Tehran | heard about Hajagha® Dehnavi,
a clergyman in his fifties who had a live programme on national television in which
he discussed couple’s sexual problems (Sharifi 2018: 52). At that time many of my
religious relatives found his programme useful and advised me to follow and watch
it. One Thursday afternoon while | was at my parents’, | watched Dehnavi's live
programme. During that programme he received a phone call from a woman who
was seeking advice on how to solve her husband’s problem of premature ejaculation.
To answer her question, Dehnavi explained the possible factors that could be causing
this problem and encouraged the couple to see a psychologist or a medical doctor.
| was amazed not only by the woman'’s unhappiness about her husband'’s premature
ejaculation and by Dehnavi's explicit response, but even more so by the fact that | was
watching it live on the Islamic Republic’s national television channel. Growing up in
the 1990s, | do not recall watching any television programmes like this in Iran.

The women | encountered had different reactions to the content of his programme.
For example, younger religious women criticised his explicit language and the fact that
the programme aired during the daytime on Thursdays.® One of my friends described
finding her six-year-old on staring at the television watching Dehnavi's programme, and
she was furious because she did not expect her child to receive inappropriate sexual
information from a legitimate religious source. My friend and her husband deemed
satellite television un-Islamic, especially because of its inappropriate sexual content, and
they trusted national television to broadcast safe content for children during the day.

The television programme was called Golbarg-e Zendegi and it aired from June
2008 to June 2013. During the series Dehnavi addressed topics such as finding
a spouse, having a successful marriage, the differences between men and women,
and couples’ sexual relations. For the purpose of writing this paper, | searched for the
programme’s archive, but it was not available online. | asked one of my old friends
who works at national television and she gave me the producer’s number. During our
short telephone conversation the producer explained to me the reasons behind the
programme’s cancellation: ‘the organization [Islamic Republic of Iran Broadcasting
(IRIB)] asked us to stop producing the programme without giving us any explanations,
they only said that if we wanted to continue we had to change the programme’s
expert [Dehnavi was the programme’s main expert]. When | asked about the sexual

5 Hajagha describes a man who has been to Mecca. In everyday language, though, people refer to
elderly and religious men with the term Hajagha. The term is also used to describe clergymen.

6 In Iran the working week is from Saturday to Wednesday and the weekend is Thursday and Friday.
Many people and families were thus able to watch Dehnavi's television programme.
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content of the programme, he said that ‘it was during the final twelve episodes
that Mr Dehnavi talked specifically about the topic of desire and sexual relations’.
Based on his description, | assumed that discussing sexual relations on a live television
programme had caused difficulties for them. However, by cancelling his television
programme, the state and other religious institutions gave Dehnavi other platforms on
which to continue offering his sex education. For example, the television programme
has been published in four volumes by a religious publication company based in Qom’
and is available to order online.®

In addition, since 2013 Dehnavi has been organising workshops for married people
which have recently been reproduced as a series of DVDs titled ‘the art of lovemaking'.
There are three DVDs in this series and in each Dehnavi addresses different aspects
of sexual relations between couples. In one of the DVDs, he explains the reasons for
producing the series: ‘I couldn’t continue the live programme because there were
many reservations and many red lines’. He emphasises that the public sphere was not
ready for the sex education he was offering in a live television programme. Therefore,
he organises workshops instead, where he discusses sexual relations clearly and
explicitly for people who are eager to learn:

I feel responsible. | am not encouraging sensuality or promiscuity among people.
As a clergyman who has his own family, | cannot have evil intentions. My main aim
is to increase the quality of Iranian people’s sexual lives with the help of our Islamic
culture. | am not talking outside of the religion; it all exists in our religion.

Dehnavi is a perfect representative of religious sex education in post-revolutionary
Iran. Traditionally, generations of religious ulama® responded to people’s sexual
concerns in Towzihul Masé’els:'° they provided ‘expert advice on the dos and don’ts
of sexual relationships, thereby not only helping believers make sense of their carnal
desire, but also controlling their sexual expression within the confines approved by
the Shari‘a (Shahidian 2008: 103). In the traditional religious discourse of sexuality
‘there are no discussions of women'’s sexual satisfaction’ and it is full of ‘commands
and warnings’, mostly aimed at men, about the ‘rights and duties of each spouse in
marriage’ (Mir-Hosseini 2004: 3-4).

7 Qom is Iran’s second holiest city and is home to Shiite Ulama and seminary schools.

8 For more information about the book series, see: https:/bit.ly/2xA5PLF

9 Religious leaders, experts of Islamic texts, and laws.

10 Most religious leaders have a Towzihul Masé’el. This is a book that might contain questions and
answers regarding religious regulations about virtually any issue of interest to followers of a particular
Marja’-e Taqlid (a religious authority who can be followed as source of imitation), from regulations
concerning ablutions, to banking, to sex and so forth (Shahidian 2008: 103).
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However, these texts are not compatible with the sexual issues and problems of
young Muslim people living a modern lifestyle (Shahidian 2008). In fact, young people
today receive information about sex from different sources, such as the Internet,
satellite television, Hollywood movies, and pornographic content distributed on social
media." Such information can cause anxiety as it normalises aspects of sexualities and
sexual relations that might be different from a couple’s life. For instance, during my
fieldwork in 2012 | interviewed a family consultant and she told me that the majority
of couples who asked for consultation had sexual problems. As | have described in
detail elsewhere, she spoke about a young couple that ‘became concerned [they] were
not having enough sex because the films they watched indicated a higher level of
sexual activity to be the norm’ (Sharifi 2018: 44). At that time, in my interviews with
women, | also noticed that many of them compared their own sexual experiences
with sexual relations they had seen in television series'? and Hollywood movies (ibid.:
44-45).

In addition, large-scale studies conducted in major cities in Iran have shown couples’
sexual dissatisfaction to be the main reason for divorce (Farnam et al. 2008). Recent
statistics indicate that sixty percent of divorces in Iran are the result of a couple’s sexual
problems, and mainly their sexual dissatisfaction (Salamat News 2016). According to
statistics, in 2001 women petitioned for a divorce more often than men, and that
year's figure had doubled by 2008; at that time, the average divorce rate in Tehran
was ‘one in every five marriages’ (Afary 2009: 361, 363). ‘The growing desire for
intimacy and companionship in marriage’ is considered an influential factor in the
increasing number of women filing for divorce (ibid.: 362). In 2005, 53% of women
who asked for divorce ‘were [also] dissatisfied with their sexual relationships’ (Farnam
et al. 2008: 161).

In fact, due to the demographic shift to a younger population, the rise in the average
marrying age, and the increased presence of women in the Iranian public sphere, it
has become crucial for the state to control and regulate Iranian people’s sexuality by
introducing alternative sex education programmes based on Shi‘a theology. Therefore,
as Shahidian discusses, many Muslim scholars have started to compare and redefine
scientific knowledge of sex and sexuality in relation to Islamic education (Shahidian
2008: 105). The knowledge this has produced has mostly targeted an urban, educated
audience observant of Islamic teachings.

However, Dehnavi is the first clergyman to discuss sexual relations in Iranian public
media. Still, by emphasising the fact that he is a clergyman and has no ‘evil intentions’,
Dehnavi hints at the contempt he has been show by both the religious and the

11 For more on Iranians’ use of the media, see: Sreberny and Khiabany (2010) and Alikhah (2008).
12 Especially Turkish television series, which are very popular in Iran.
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non-religious segments of Iranian society.”® Based on his knowledge of Shari‘a, he
claims that there is no need to use Western sexology, as ‘all’ the sexual knowledge
needed to improve Iranian couples’ sexual lives already exists in Islam. By simply
following religious guidance, couples can increase their sexual satisfaction, create
happy families, and enjoy their marital relations.

Based on an analysis of the discourses of sexuality in post-revolutionary Iran,
Shahidian (2008) discusses the work of Muslim scholars in producing modern, scientific,
and Islamic knowledge of sexual relations that is based on the binary of active male
and passive female sexualities. He argues that while the knowledge produced in this
emphasises women'’s enjoyment of sex, religious scholars and specialists still tell their
audience ‘that all a woman has to do is lie quietly and let her husband do his business’
(Shahidian 2008: 114). In this respect, Dehnavi’s sex education represents a change
in the dominant approach to sexual relations in post-revolutionary Iran, because,
in contrast to previous religious scholars, he is acknowledging how couples’ sexual
expectations have changed and accepting the need to redefine traditional religious
rules and advice in relation to new demands.

In fact, Dehnavi's educational information is inherited from centuries’ worth of sexual
knowledge in the work of ulama and Muslim scholars. However, he does not rely on
the textual medium like they do and uses new platforms such as organising workshops
or publishing DVDs in order to reach a wider spectrum of the Iranian populace.

Although only married couples can attend his sex-education workshops, the
recorded videos are available online and anyone can watch them for free on Aparat."
The DVDs are also sold on a website that belongs to seminary students in Qom. The
accessibility of his videos highlights a contradictory aspect of the Islamic Republic’s
sexual policies: while the state denies sexual activity among youth before marriage
and avoids offering any form of official sex education,' young and even under-aged
kids can watch Dehnavi's programmes online and receive sexual information from
a religious authority approved by the state.

13 He has been mocked and ridiculed on social media, mostly by non-religious Iranians, for his use
of religious advice. Searching online | discovered that he was once referred to as ‘Sultan [king] of
pornography’.

14 Aparat (https://www.aparat.com) is an Iranian video-sharing website similar to YouTube. While
YouTube is blocked in Iran, Aparat is accessible to everyone. The content of shared videos on Aparat are
revised and checked according to Islamic Regulations, but there are no age limits or parental control.
Therefore, anyone can share and watch any videos on Aparat as long as the content is not un-Islamic.
15 In 2011, Ayatollah Khamenei publicly announced that the family planning campaign that was initiated
in 1988 was a ‘mistake’ and said ‘we have to increase the population to 150 million’ from the current 75
million (Seyed Ali Khamenei, Speech at the National Congress on Changes in the population and its role in
social changes. Originally published 28 October 2013. http:/farsi.khamenei.ir/speech-content?id=24344).
For more information on the state’s recent pro-natalist policies, see Homa Hoodfar's article (2017).
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In the next section | focus on the second part of Dehnavi’s ‘art of lovemaking’, as
| find its content and Dehnavi's use of language to be very explicit and different from
the general socio-cultural perception of marital relations.

‘Sex Is Not Just for Men’

The second DVD was recorded at one of Dehnavi's workshops for married men in
Qom. In this programme he specifically explains sexual arousal and orgasm among
men and women and emphasises the importance of sexual satisfaction in order to
increase the ‘quality of sexual relations’ between spouses. He explains:

Both men and women have sexual needs. | first mentioned [this point] in a television
programme and we received many strange responses from the audience — a guy
texted us saying that he had been married for 20 years and he had never thought
that his wife had sexual needs. Can you believe we still have such beliefs in our
country?

Dehnavi adds that in Islam, in contrast to the general perception, there is an emphasis
on women's sexual satisfaction: ‘women also have sexual needs, but because of the
shyness that God places in them, this is not apparent before marriage’. Dehnavi's
sexual education is based on the binary understanding of female and male sexuality.
He still defines female sexuality in relation to men by denying women'’s sexual needs
before marriage. In addition, he essentialises the socio-cultural understanding of
a sexually unaware, chaste, and shy woman as God’s command. However, he taught
his audience that sex is a source of pleasure not just for men, and that women can
also enjoy sexual intercourse and experience orgasm:

Prophet Muhammad said two things are a sign of weakness: a man who sleeps
with his wife without showing kindness to her, and a man who is sexually satisfied
before his wife. A man from the audience asked the Prophet: how should a man
satisfy his wife? The Prophet replied: he has to wait until they both reach enzal
[ejaculation]. Gentlemen, please take this seriously. If a man is aroused without
satisfaction it does not do him any harm, but if a woman is aroused and does not
reach orgasm then it has many harms such as women'’s betrayal and corruption.
The Prophet said that God puts the patience of ten men in one woman, but if
a woman is sexually aroused then her lust is the equivalent of ten men.

In Iranian society, men and women have learnt to perform according to the norms
of passive female and active male sexuality. Men are considered to have uncontrollable
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sexual urges and they have more sexual freedom. In contrast to men, women have
learnt to be ashamed of their sexuality, to conceal their body, discipline their sexual
desire, and act according to the norm of female virginity. Both genders are familiar
with the double standard relating to virginity, as it is socially more acceptable for men
to have pre-marital sexual relations (Varzi 2006).

In a binary understanding of female and male sexualities, women have internalised
the notion that, unlike men, women enjoy emotional contact more than they do
physical/sexual relations. However, as Dehnavi notes, after marrying and experiencing
sexual intimacy with their husband, women turn into sexual beings with similar sexual
needs. Many women have faced difficulties in their marital relations, as suddenly in
married life they were expected to know everything about sex and actively participate
in sexual relations’ (Sharifi 2018: 140).

Dehnavi's and similar examples of religious sex education should be contextualised
in relation to recent changes in Iranian society. For many young, educated people,
reproduction is not the primary goal of marital relations anymore. The state’s population
policies, especially the family planning campaign that started right after the Iran-Iraq
war, established new approaches to sexual relations not limited to procreation. In order
to control population growth, the state used public media and religious discourse to
create an image of a happy family with fewer children (Hoodfar, Assadpour 2000:
23-29). The campaign was successful in educating younger generations of Iranians.
Moreover, because of the recent economic situation many young married couples
feel they cannot afford to have more children, if any at all. More importantly, as
| mentioned before, exposure to images of marital/sexual relations from different
media sources has given rise to new sexual concerns and expectations amongst the
younger generations of Iranians.

[tis in this context that Dehnavi's provision of information about sex, especially in the
workshops he organises for married men, gains its significance. He does not question
men'’s greater sexual needs or their right to polygamy, but he recognises women'’s
sexual needs and sees their sexual satisfaction as their husband’s responsibility in
marriage. Dehnavi says that if a woman masturbates'® it is her husband’s sin not hers.
Also, if a man has more than one wife and one of his wives commits Zina'” (or Zena),
it is her husband'’s fault, because he was unable to sexually satisfy her.

In Dehnavi's discourse, unsatisfied married women, women who are sexually
aroused but not satisfied, are the main source of corruption and fitnah in society

16 In Shari‘a masturbation is haram for both men and women.

17 An Islamic legal term referring to ‘any act of illicit sexual intercourse between a man and a woman.
The punishment for zina is the same for men and women; 100 lashes for the unmarried and death by
stoning for the married’ (Mir-Hosseini 2010: 21).

| 76 1



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

(Sabbah 1984). Therefore, it is important to educate men in how to respond to their
wife’s sexual needs and how to please them. According to Dehanvi, in order to control
sexual relations in society, it is crucial to control and satisfy female sexuality at home.
Consequently, he explicitly explains women's ‘stimulation points’ (i.e. erogenous
zones) and how men can use them to prepare their wives for intercourse. He refers
to a hadith’ from Imam Sadig' who said: ‘do not have intercourse with your wives
unless you have had played with them by rubbing their breasts until you see the
lust in their faces and in their eyes’. Dehanvi encourages his young male audience to
sexually arouse their wives by being affectionate to them throughout the week and
especially the night before they want to have sex:

Imam Sadiq (peace be upon him) said that when a Muslim man wants to sleep
with his wife he should engage in foreplay [mola'ebeh] with her as it is better
[for sexual relations]. Or Prophet Muhammad (peace be upon him) said three
things are considered cruel: one is a man who has sex with his wife without first
preparing her.

Dehnavi cites physiological and scientific facts, but without giving any references, to
prove the importance of ‘foreplay’. The scientific facts are presented mainly in order
to appeal to a wider spectrum of the Iranian audience and to prove the practicality
of religious regulations in modern life. For example, he mentions that the lack of
mola‘ebeh (foreplay) is one of the causes of infertility in women. He also advises his
audience that if you want your child to be a boy then sexually arouse your wife, and
if you want a girl then avoid foreplay, because when a woman is sexually aroused it
affects the PH level in her uterus and this determines the baby’s gender.

By presenting an image of a marital relationship based on mutual sexual pleasure
and satisfaction, Dehnavi redefines tamkin. Sexual submission or tamkin is ‘a husband’s
right and a wife's duty’ (Mir-Hosseini 2002: 137). Legal marriage contracts ‘define
a default set of fixed rights and obligations’ for men and women, which revolve
around ‘the twin themes of sexual access and compensation’?® (Mir-Hosseini 2010:
47). It is a wife's duty to ‘live under her husband’s roof and be sexually available to
him at almost any time’, and it is a husband’s duty to provide his wife with shelter,
food, and clothing (Shahidian 2008: 113). According to law, there are two types
of tamkin: tamkin-e &m (general) and tamkin-e khés (specific). While the general
tamkin refers to ‘women'’s recognition of her husband’s authority [...] as a head of

18 Stories attributed to the Prophet Mohammad and twelve Imam of Shi‘a.
19 Ja'afar al-Sadiq was a sixth Imam of Shi‘a and an influential figure in creating Shi‘a ideology.
20 Compensation or nafagheh (nafaga).
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a household’, tamkin-e khés is defined as ‘the woman'’s readiness for her husband'’s
demands for sexual satisfaction’ (Tizro 2013: 101-102). Woman's disobedience in
either respect is noshooz. A woman who ‘does not tamkin loses her entitlement to
nafagheh’ and her husband can ‘cite sexual irresponsiveness as a ground for divorce’
(Shahidian 2008: 113). A woman can also ask for divorce if her husband refuses sex
for four months. However, proving this is very difficult, and the court will usually
‘grant a woman divorce on this ground only if the husband suffers from an incurable
disease, or has disappeared for over six months'’ (ibid.). In addition, ‘a man can refuse
sex as punishment for his wife’s noshooz, but a woman cannot refuse sex for any
reason unless her husband’s demand contradicts the Shari‘a (ibid.). Moreover, if men'’s
sexual needs are not satisfied at home, they legally have the right to acquire another
wife, whether temporarily’’ or permanently.

Dehnavi does not question the religious or legal aspects of tamkin that put women
in a subordinate position. His description of a happy and satisfied marital relationship
is still based on men'’s right to unlimited sexual access. However, he contradicts
the traditional religious education by reminding his male audience that you cannot
expect your wives to be sexually available without showing them affection and love.
Moreover, instead of repeating the general understanding of tamkin as meaning
women should be sexually available to their husbands whenever or wherever the
husband wants,?? Dehnavi explains that men should prepare their wives first and
respect their wishes and desires for intercourse. A few times during his speech he
also addresses women by encouraging them to play an active role during sexual
intercourse: ‘most of our women act like a marble stone during sex, they are very
beautiful [like marbles] but they just lie down like a stone and do nothing'.

Similar sex-education workshops are also organised for married women. In 2012,
as part of fieldwork for my thesis, | attended one of these one-day workshops in
Tehran (Sharifi 2018: 50-52). Only married women, with a marriage licence as proof,
could attend the workshop. The main purpose of the workshop was to educate young
married women about the importance of sexual relations for maintaining a successful
and happy marriage. During the workshop, the female speaker, who had a seminary
background, taught her audience how to choose sexy underwear, how to initiate
sex, how to write amorous and sexy text messages, and how to experience and
enjoy different sexual positions with their husband. Without showing or using any
additional photos or videos, she described in detail ways to give and receive pleasure

21 Temporary marriage (sigeh or mut‘a) is allowed in Shi‘a jurisprudence and has been practised freely in
Iran (Haeri 1989). Sigeh is ‘a contract with a definite duration (from a few minutes to ninety-nine years)
[which] legitimises a sexual union as well as the children born into it" (Mir-Hosseini 1999: 69).

22 There is a famous hadith attributed to Prophet Mohammad that says: ‘Women must give a husband
sex even if they are on the back of a camel’ (Al-Kulyani 1379 Volume 5: 507)
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and encouraged her audience not to be ashamed of sex and to play an active role
during sexual intercourse.

In the workshop for married women, tamkin was the main topic. The lecturer
reminded her audience that their place would be ‘in hell’ if they did not sexually submit
to their husband. However, she encouraged her audience to look at sex not simply
as their duty but as a way of showing love and affection for their husband. Similar
to what Dehnavi argued, she emphasised that sex was important for both men and
women and by playing an active role, in such ways as initiating sex and being open
to experiencing different sexual positions, women could increase both their own and
their husband'’s sexual pleasure in marriage.

Dehnavi’'s DVD and the workshop for married women complete with each other
as both address the same issue: the sexual relationship between married partners.
While Dehnavi focuses on mutual sexual satisfaction and educates his young male
audience to be attentive to their wife’s sexual needs in marriage, the female speaker
in the workshop repeatedly mentioned tamkin as women'’s only responsibility in
marriage. By using different strategies both try to regulate and control the sexual life
of modern, young, and educated people in accordance with Shari‘a.

However, the changes in their use of words highlight the changes in perceptions
about sexual relations among young religious men and women. For the young
audience, simply representing tamkin or sexual submission as a man'’s ‘right’ and
awoman'’s ‘duty’ is not compatible with their ideal of sexual relations anymore.
Therefore, the dominant religious discourse makes sure that couples know how to
respond to each other’s sexual needs and represents sexual relations as a source of
mutual enjoyment and pleasure for both men and women. Still, the information about
sex that is offered indirectly justifies rules such as tamkin.

The Contradictory Aspects of the Islamic Republic’s Religious Sex
Education

Religious sex education is a disciplinary discourse as it is aimed to regulate and control
the sexual lives of Iranians based on religious rules such as tamkin. Like Foucault's
(1980) depiction of disciplinary power, | emphasise the indirect and positive aspects
of religious sex education in the lives of young married men and women, because
| find Islamic sex education to be both ‘disciplinary’ and ‘emancipatory’, especially
for young Iranian women.

Najmabadi discusses how the creation of the modern Iranian female subject was
based on a similar contradiction, as there were both ‘emancipatory and disciplinary
impulses’ (Najmabadi 1998: 91). The emancipatory aspect of modern education
provided women with ‘a place in the nation’ and the opportunity to ‘become
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citizens’ (ibid: 113). However, this ‘place’ was achieved through ‘self-policing’ and an
internalisation of the regulatory and disciplinary practices not previously enforced in
women's domestic lives (ibid.).

Similarly, while the main purpose of Islamic sex education is to create sexually
satisfied men and women, it gives couples, especially women, religious grounds on
which to ask for sexual satisfaction and sexual pleasure in marriage. In fact, religious
sex education creates a legitimate sphere in which young Iranian women can share
their sexual concerns and increase their knowledge of sexuality. For example, | was
amazed by the number of young women, mostly in their 20s, who attended the
one-day workshop. Similar to my recent experience at Al-Zahra university, | was
surprised by the questions and sexual concerns women raised during the workshop.
The religious basis of the sexual information gave them the authority and power to
seek help for their sexual worries and problems.

Unlike the older generations of Iranian women, younger women expect their
husbands to respect their wishes and satisfy their needs. Many in the older generations
of women have told of unpleasant or even ‘torturous’ sexual experiences with their
husbands as their sexual needs were denied in marriage (Al-Sharmani, Rumminger
2015: 237; Sharifi 2018: 48). In the religious sex education workshops, younger
women still learn about the importance of tamkin, but at the same time they learn
that their sexual needs should also be satisfied at home.

More important, the discourse of religious sex education presents a different image
of male sexuality — one in which a man is affectionate, caring, warm, and friendly
towards his wife. Under the influence of Dehnavi's sex education, young men learn
that they are responsible if their wife is sexually frustrated and unhappy in marriage.
Polygamy is their religious legal right only if they can sexually satisfy all their wives.
This image is contrasts with the general cultural view, as men are usually depicted as
selfish sexual beings who only care about their own needs and desires.

Religious education for men dealing with the importance of women being sexually
satisfied and teaching men how to give sexual pleasure reflect the extent of the
social problems that have been caused by couples’ sexual dissatisfaction. In order to
preserve the well-being of the family and control Iranians’ sexual lives it has become
important to create a caring and loving image of a marital relationship. This new
image redefines tamkin, not as a woman’s duty and a man’s right, but as a way of
showing love and affection. In fact, they both should participate in increasing each
other’s sexual pleasure at home.

Dehnavi’s religious sex education and other similar workshops function in
a complicated and contradictory way. They only legitimise sexual intercourse between
heterosexual married partners, and they deny women'’s sexual needs before marriage,
encourage tamkin, fail to question a man'’s right to polygamy, and ignore women'’s
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lack of legal support in marriage and divorce, but at the same time they spread new
knowledge about sexual relations and introduce new sexual concepts, such as mutual
sexual pleasure and satisfaction, into Iranians’ sexual lives. This new knowledge is
particularly influential for religious youth, who, due to religious barriers, do not have
access to other sources of learning about sexuality. However, in order to analyse both
the regulatory and emancipatory aspects of this discourse, it is essential to see how
young people, and especially young women, understand, define and practice tamkin
and other sexual advice in the context of their lives.

Conclusion

Feminist scholars have criticised the perception of Islam and the Muslim world as
a homogenous entity (Abu-Lughod 1998; Ahmed 1991; Badran 1995; Mir-Hosseini
1999; Mahmood 2005). They instead emphasise the historical, political, and socio-
cultural indicators that shape the individual practices and interpretations of Islamic
laws and regulations in a variety of contexts. In this paper, | also have argued that the
religious discourse of sexuality, which is based on Shari‘a, is not fixed, as it re-justifies
and re-interprets itself in relation to changes in society. In order to retain its control
over people’s sexual lives, the religious discourse is forced to address the issues and
concerns that affect people’s lives. Therefore, as we see in Iran, the religious discourse
applies new methods of communication and different modes of presentation in order
to reach a wider spectrum of people and especially youth. By doing so, the religious
discourse of sexuality indirectly enables women to think about their sexual desires
and sexual expectations in marriage, and by highlighting sex as an important aspect
of married life it encourages young women to learn more about sex and increase
their knowledge of sexuality.

Similar to what Abu-Loghod has argued, | show that ‘it is not easy to put one’s finger
on how power works' in a specific context (2013: 6). To understand the relations of
power and the complicated and even contradictory aspects of disciplinary discourses,
we need to look for the possibilities for actions that such discourses create in the
lives of women.
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Political Embodiments of the Hijjab in Narratives
of Iragi Refugee Women in Diaspora

Nadia Jones-Gailani

Abstract: This article explores how young displaced Iragi Sunni Muslim women negotiate
religious identity in diaspora, and how veiling becomes an expression of a new politicised Islamic
feminism. Veiling continues to be the focus of ideological debates about Islam and women’s
rights in the Muslim world and in the global diaspora of displaced refugees. Young refugee
and migrant women find themselves at the intersection of new and old Muslim communities,
secular and religious feminisms, and first- and second-generation ideals of female modesty.
Based on oral histories conducted with Arab and Kurdish Sunni Iragi women now resettled in
the Toronto and Detroit areas, the article traces a new trend in grassroots religiosity among
young women in diaspora. New forms of a politicised religious subjectivity, in this case through
veiling, suggest that these young women actively mobilise around a religiously constituted
political consciousness. As a ‘speech act’ wearing hijab can in part be understood as a political
performance that embodies the intersections of religious and non-religious symbolism. As
the article argues, it is as migrants located at the intersection of new and old imaginaries of
a global Umma that these reimagined religious subjectivities are forged.
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In a 2011 White Paper issued by the Air Force Research Laboratory, author Tawfik
Hamid attempts to convince the reader that headscarves worn by Muslim women
can be equated to a jihadist ideology and represent a form of ‘passive terrorism’.
Following former President Barak Obama’s announcement of a national counter-
extremism strategy, a summit of so-called ‘experts’ suggested the wisdom put forth
by the White Paper was ‘more relevant than ever’. A self-described former Islamist
and Research Fellow at the prestigious Potomac Institute for Policy Studies, Hamid
argues that the USA should take steps to ‘weaken the hijab phenomenon’ because the
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‘hijab contribute[s] to the idea of passive terrorism’ and represents an implicit refusal
to ‘speak against or actively resist terrorism’ (Hamid 2015).

This article seeks to place into context Hamid's comments by offering an alternative
lens to interpret the so-called ‘hjjab phenomenon’ so prominent in the affective
geopolitical struggle centred around Muslim women'’s bodies. My purpose here is
also to nuance a discurse that frequently presents pious women as passive victims,
or at best as pawns in a global jihad. Drawing upon ethnographic research conducted
over five years with Iragi refugee and migrant women in multiple geographic
contexts, | suggest that there is a complexity to the symbol of the hijab beyond its
accustomed religious significance as it is embodied in North America. Not only is the
hijab a religious symbol, it is also — in the words of the women that | interviewed —
a form of political activism against what they perceive to be the racialisation and
marginalisation of Muslim women, and against a culture that sexualises and co-opts
the female form. As the hijab has become a central symbol to ideological debates
about Islam and women'’s rights — most prominently in diasporic communities in
western states — it is critical that we understand the multiple meanings of veiling,
especially given the growing number and diversity of displaced Muslim (and non-
Muslim Arab) refugees living outside of the Arab world. Accordingly, this paper offers
an analysis of the multiple meanings of veiling for young second-generation Iraqgi
Sunni refugee women who were resettled in Toronto and Detroit after 2003. Taking
up Judith Butler and Saba Mahmood's insight that ‘speech acts’ can also include non-
oral or textual enunciations, | argue here that the growing phenomenon of young
Muslim women veiling in secular western states amounts to a bodily act in which
religious and non-religious signifiers intersect to produce a new enacted identity —
the religious subject. Furthermore, it is only by deconstructing the multiple religious
and nonreligious meanings of these signifiers that we begin to understand how ‘the
making of a religious subject’ is realised (Butler 1993; Mahmood 2005).

‘Defensive Modesty’

| first became aware of a developing trend in young Iragi refugee women adopting the
hijab following their displacement from Iraq and settlement in North America when
| became embroiled in a family feud related to the practice. My father, stepmother,
sister, and brother were resettled through the United Nations High Commission for
Refugees (UNHCR) from Amman, Jordan, to Ontario, Canada, in 2008. Six months
after they arrived and began the process of settling into Canadian life, | received a call
from my father. Uncharacteristically frantic and agitated, he blurted out ‘Nadia, we
need you to visit. There is something you must see, and | don't know how to explain
this over the phone.” A few weeks later, | visited a tense and unhappy household. As

| 85 |



IV sTATI/ ARTICLES

| entered the living room my father was pacing the floor, swearing in Arabic, while
my stepmother nervously sipped weak tea with mint. When my sister emerged from
her room wearing hijab, my father exploded into a furious tirade about backwardness
and ‘traditional’ values. "You see!’, my father started yelling dramatically, ‘You see
what she is doing? Talk some sense into her!” At first | tried to calm him down by
explaining that she was an adult and this was her decision. He angrily reacted to my
defence of the hijab by shouting back, ‘What is wrong with you, aren’t you supposed
to be some kind of feminist?"

In the tense stillness that followed, | began to formulate the two central questions
around which | have organised this article. First, why had my sister, seemingly without
cause or persuasion, decided to start wearing hijab upon arriving in Canada? Second,
why was being veiled and being a feminist — in my father’s mind as well as in the
minds of many others — considered anathema? And with regards to the latter, why
can't we see the hijjab as a feminist response to the multiple and imposed narratives
that regulate the lives of young Muslim migrant women? These questions informed
and shaped the oral history interviews | conducted with refugee and migrant Iraqi
women first in temporary sites of settlement in Amman, Jordan, and then again
as they settled in Toronto and Detroit. From the sample of over one hundred oral
histories collected with a diverse cross-section of Iragi diasporic women between
2008 and 2012, | draw primarily in this article on the narratives of seven young women
who started to wear hijab less than two years after arriving in North America. From
the overall sample of sixty-eight women aged 18 to 29 years, thirty-eight of these

1 Interview with the author, Hamilton (Ontario), 10 June 2009. Family members identified in this paper
have kindly agreed to be named in my research, and they continue to support my efforts within their
community to promote and extend my research base. It is with gratitude and gravity that | identify them
by name, as | realise that their personal and familial dialogue on the issue of veiling is largely unresolved
and continues to cause generational and gendered tensions. My sister Yasmeen is the best possible
ambassador for young Muslim women in diaspora, and | commend her resilience and efforts to educate
the public about women and faith in Islam. This topic is one that remains controversial within the Iraqgi
communities in which | undertook my field research. In an effort to protect the privacy of all other women
interviewed for my dissertation research, and in follow-up conversations undertaken specifically for the
purposes of this article, all names and identifying information have been withheld. | do not wish to erase
or silence Iragi women from their narratives; rather | am keenly aware of the relatively small number of
young veiled women in these communities, and the ease with which they could be identified. Whenever
possible, | have tried to be faithful to their personal style and the manner and tone used to convey their
deepest convictions about faith, and also about a political subjectivity still in the making. It is regrettable
that | cannot quote them at greater length; however, given the many examples | have witnessed of ‘bad
gossip’, | am reluctant to take liberties with their words. The more serious threat posed by identifying
non-conformist women, and their connections to transmigrants or family members who continue to live
in Iraq and the neighbouring region greatly outweighs the benefits that quoting the women at length
might have for the purpose of this research.

| 86 I



Ro¢nik 20 e &islo 2 / 2019 GENDERAVYZKUM

were Sunni, so the women make up seven from this larger sample. Interviews were
conducted largely in the homes of women and their families, and in a few cases for
the women in question in parks or outdoor spaces that afforded a measure of privacy
to speak about intimate issues related to religion and the body.

| was admittedly fascinated by my sister’s decision, and soon began to discover she
was part of a small but growing trend amongst second-generation Iragi Sunni-Muslim
women in her age group (18 to 29 years of age), who have adopted the hjjab in North
America.? In my conversations with young refugee and migrant Iragi women, | also
became aware that there was no one defining factor that marked their decision;
rather, the women explained veiling as a means of protecting their reputation as
unmarried women. In addition, all but one of the women immediately communicated
the idea that the act of wearing hijab was a form of political statement. The hijab has
for these women become a symbolic marker that reveals much about the role that
it represents in these women's lives, particularly as it relates to the realisation of the
political subject (Mahmood 2005). Indeed, adopting a feminist stance, these women
frame their subjectivity within the context of an understanding of identity politics,
whereby the female subject demarcates her corporal body as a site of her ‘speech
acts’ or activism. In drawing these connections, these young women contribute
in interesting ways to a new political imaginary in which overt religious markers
articulate a membership in not just the material nation-state of the host community,
but also a global Umma of Muslims connected by an imaginary of belonging.?

One of the critical concepts involved in this process of political identity-making is
that of a ‘defensive modesty’. There are several ways in which to identify the response
of ‘defensive modesty’ in the words and actions of young displaced Iragi women.

2 As I discuss in greater detail in my book manuscript (title and publication information provided on
a separate page), the former aristocracy who went on to become the new middle to upper classes in
the post-1958 independent Iraq were largely Sunni Arab (and later Kurdish Sunni) Muslims who had
accumulated wealth and status over centuries of political hegemony, which included control over land,
resources, and the governance of Iraq’s provinces. The Ba'th regime (1968-2003) was predicated on the
wholesale rewriting of Iraqg’s history in favour of a political narrative that supported the Sunni ascendancy.
Outnumbered by the Shi‘a community in Irag, Saddam Husseyn threw his efforts behind a campaign
of misinformation, which targeted education, culture, and the visual arts, and supported the idea that
the Sunnis were the true indigenous Iragis that could trace their ancestry to the prophet Muhammad.
Educated Sunni families left in large numbers after the 2003 US invasion when they became the target of
attacks by militia groups who looked to kidnap family members and extract vast amounts of money for
their ransom. There continues to be a prevailing belief amongst Sunni Iragis in diaspora that the current
crisis in Iraq is the result of US interference and their support for Shi‘a politicians, which has brought
about a political stalemate in attempts to redraft the Constitution and move forward with reconstruction
efforts. For more information, see Zubaida 1997; Preston 2003; al-Khalil 1989; Sassoon 2009.

3 For the purposes of this research, the following is a merely a sample of relevant work on the topic:
Khan 2003; Moghissi 2005; Yadlin 2002.
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Readings of the Qur‘an by both men and women sometimes (but not always) extol
the virtue of culturally and economically determined modesty wherein strict guidelines
are determined on the basis of local and national culture. Ongoing debates have
given rise to critiques of a Salafist* return to a literal veiling and seclusion of pious
women (Wadud 1999). A close reading of the Qur’an certainly informed the notion
of ‘defensive modesty’ among the young women | interviewed and thus acted as
one of the key motivations behind veiling. As one participant noted, ‘l use my Qur'an
to defend my mind...and my hijab is to defend my body’.> And a key factor in the
pressing imaginary of needing to ‘defend’ modesty that was continually repeated
throughout my interactions with young Iragi migrant women was marriage.
Conversations on the topic of marrying ‘well’ commonly emerged in my interviews
with Iragi women and their relatives in diaspora. A widely accepted and transposed
custom from Irag, marriages arranged through networks of friends, family and
‘interested parties’ remain common, especially in communities of educated and
previously affluent Sunni families (Aswad 1988). Living transnational lives, second-
generation Iragi women participate in a form of ‘defensive modesty’ in part so that
they can ‘prove’ within the networked diasporic communities in which they belong
that they value sexual modesty and purity. The hijjabi women all in some respect
framed their understanding of modesty within more orthodox and — as | understand
it — Salafist interpretations of the Qur'an. Recent Iragi migrants tend to try and marry
within similar ethnic and religious families. In order to increase her marriage prospects,
one woman commented that ‘if we wear hijab then they will know we are good, and
we will get the good men from Iraq’.? This and other related topics in the interviews
revealed how female bodies are the cultural terrain used to demarcate boundaries

4 The Salafist movement is an ultra-conservative reform movement within Sunni Islam that emerged in
the second half of the 19th-century and advocated a return to the traditions of the religious ancestors of
Islam. Salafism and the Salafiyya are frequently connected (erroneously, in most cases) with fundamentalist
Islamic ideology, due in part to the emergence of Wahhabism in Saudi Arabia (the followers of the
teachings of reformer Abd Al-Wahhab) as a later and more militant development within the movement.
Religious orthodox Islamist groups connected to the outgrowth of a Political Islam (a category created
by, and used mainly in, the West), are broadly Salafi in orientation, but not necessarily Wahhabi. Salafists
desire a return to a pure Islam and try in their daily lives to emulate the behaviour and life of the Prophet
Muhammad and his close companions, believing this should be the basis for a new socio-political order.
In North America, and in the United States in particular, the media equates Salafism with various forms
of radical terrorist groups advocating violence as the only way to rid Muslim countries of infidels and
recreate a Muslim empire (as in the case of Daesh or ISIL). Even though Salafists are doctrinally rigid,
it is essential to note that the majority of the followers are peaceful and do not in any way advocate
violence and terror. For more on the Salafiyyah in North America, see Meijer 2009; Al-Rasheed 2002;
Kundnani 2014.

5 Interview with the author in Dearborn (Detroit), 21 October 2009.

6 Interview with the author in Burlington (Ontario), 19 November 2009.
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between ‘us’ and 'them’, which in this case, distinguishes virtuous women of intact
reputation from those displaced refugee women who may have become tainted by
immoral conduct in North America.

The policing and regulating of migrant women's bodies means that the response
from the families of the respondents was varied and not always what one would
expect to find. For example, | had assumed that family members — parents or
grandparents in particular — might feel that a woman was better protected when
wearing the hijab. However, in the case of the seven women in my oral history
sample who adopted the hijjab, only one family initially offered their support to the
young woman in question. Six of the families responded with displays of anger and
frustration, with the most vocal being male relatives who, like my father, expressed
concern that wearing hjjab would attract negative responses from employers, friends,
family, and the general public (Barazangi 1989). Despite the fact that two of her aunts
had previously adopted the headscarf decades before arriving in Canada, one of the
participants who chose to veil recalled her conversation with her brother: ‘How can
you find a job wearing that — they will all think you are a terrorist because they do
not know what this [hijab] is."”” Male relatives showed concern primarily with the
family’s reputation being coded as ‘backward and conservative’ — a phrase repeated
throughout the interviews with respondents in reference to male members of their
families. Fathers and brothers of the young hijabi® participants also highlighted the
growing dangers for devout Muslims in the United States and Canada, fearing that
wearing hijab in public would put their daughters and sisters in physical danger. In
an attempt to ‘talk sense’ into the women, female relatives most often resorted to
ridicule, making hurtful comments and deriding their appearance as unattractive
and overly pious. In one case, a participant noted that her mother told her she was
starting to look shapeless and severe, likening her to ‘black crows, like the women
in the Gulf’ who wear loose, black, floor-length abayas.®

How then do we explain the highly emotional responses that veiling has engendered
from the parents and extended families of these women? What is it about the
generational understandings of wearing hijab that appears to be so radically different
between Sunni Muslims living in diaspora in comparison to those who have remained
in Irag?

The young refugee women that | interviewed were all born and partly socialised in
Irag.’® When the interviews took place between 2008 and 2012, over two-thirds of

7 Interview with the author in Mississauga (Ontario), 8 November 2009.

8 Hijabi is a term used to describe women who wear hijab.

9 Interview with the author in Southfield (Detroit), 20 October 2009.

10 From a cross section of twenty-two participants in this age category, seven women adopted the hijab
shortly after arriving in Ontario or Michigan.
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this group was comprised of unmarried women (Rumbaut 2002). Having experienced
traumatic disruption during their formative years owing to the devastating effects of
international sanctions followed by the 2003 US invasion, these young women'’s lives
were defined by a precarious optimism for a ‘golden age’ they partly remembered
and partly reconstructed through the memories of their parents, aunts, and uncles.
Family memories of lavish garden parties, summers away in Europe, and the exclusive
privilege that came with being part of the accepted elite informed a need on the
part of the women migrants to stabilise their identity and class standing in the chaos
of resettlement (Dawisha 2009). Much of the anxiety of finding their place within
new class structures in diaspora is informed by the difficulty most refugees face
in acquiring the necessary documents or providing adequate documentation to
have their credentials verified. Education — or the defined standards of educational
equivalents —is an important factor in determining the socio-economic standing and
potential of individuals and their families in Toronto and Detroit. Many of the first-
and second-generation migrants | interviewed faced difficulty due to delays in their
education that were caused by conflict and then resettlement. In addition, many
who had completed studies in Irag found their academic qualifications from Iraqi
universities were not recognised, forcing them to make the difficult decision to repeat
their studies, often within the same field or profession (Sassoon 2009).

By contrast, their parents’ generation — the first-generation Iragi migrants in North
America — grew up in an entirely different world. Most of the women | interviewed
who were between the ages of thirty and fifty-nine years of age formed a distinct
‘ethclass’ whose values and behavioural patterns were shaped by their membership
in former aristocratic families, who, after the fall of the Hashemite monarchy in
1958, became Iraq's professional middle class (Cainkar 2009). These first-generation
Iragi women of Kurdish and Arab Sunni backgrounds were economically distinct as
part of the professional middle class, sharing key cultural and social markers (class,
education, professional experience), as well as having spent a significant portion
of their adult lives living and working in Baghdad (Batatu 1979). In addition, over
two-thirds of the first-generation group had previously left Irag as students to
study outside of the Middle East. During the so-called ‘golden years' of economic
expansion in Irag, the Ba'th government funded thousands of students to complete
professional degrees in the United Kingdom, Western Europe, North America,
and Australia, on the understanding that upon the completion of their studies
they would return to Iraq (Salbi, Becklund 2005; Yousif 2008). Although designed
primarily for men, women often accompanied brothers and husbands in order to
take advantage of the government-funded programme.’ This moment in the lives

11 Interview with the author in Mississauga (Ontario), 8 November 2008.
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of these young men and women permitted a freedom of movement, intellectual
pursuit, and even a loosening of the rigid boundaries that regulated male-female
intimacies. This freedom of mobility accompanied a desire by Saddam Hussein’s
regime to establish Irag’s reputation as a secular and progressive rising power.
Young adults from privileged Sunni families — my own included — took advantage
of the scheme to explore life outside of Irag, and some even formed romantic
attachments that contributed in interesting ways to the growing diaspora of Iragis
(Al-Ali 2007; Al-Jawaheri 2008). In conversations with Iraqi first-generation women,
it became apparent that this encounter with the West at a formative age had
profound influences on the cultural ideals of a professional Sunni and formerly
political-elite class.

Born into a period of prosperity in Irag, these women witnessed a boom in jobs
that accompanied the growth in infrastructure and development. Whereas other
countries in the region looked outside the nation to expand their workforce, the
Ba‘th administration looked within, drawing upon the growing number of university-
educated female graduates in the fields of engineering, applied science, and
medicine (Al-Ali 2005; Wright 2014). By the 1980s, Iragi women were some of the
most educated women in the region, and they were encouraged by the government
to participate in the public sphere and in the development of an independent Iraqi
nation. Professional women embraced the state’s attempts to ‘modernise’ their lives
by reforming female dress codes and improving women'’s legal rights. However,
following a period of instability and sanctions that spanned a decade and a half,
the ensuing inflation and deterioration of the state infrastructure, including funding
for daycare services, forced many of these women back into the home to contend
with the growing anger and frustration of male family members who were watching
the rapid deterioration of their professional conditions, wages, and quality of life
(Al-Ali 2005).

After the 2003 US invasion, the Arab and Kurdish Sunni professional class was
displaced following the complete breakdown in security and ongoing threats against
their lives. These first-generation women are in many cases experiencing living in
western states for the second time in their lives, whereas twelve of the women (30
to 59 years) have degrees from western universities. During the 1970s, Iragis were
welcomed as international students, whereas now they feel prejudice growing in
the United States and Canada against refugees from the Middle East. Many of their
worst experiences can be equated with the spectacular rise of Islamophobia and
racist attacks on Muslims, causing many in this group to fear for the safety of their
children. Baffled by the ignorance of Muslim beliefs and practices, the women told
stories of angry and racist encounters that have led them to hide their faith. As one
participant noted: ‘When | lived with my husband in Indianapolis in the late sixties,
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we had Christian, Jewish, communist friends — no one cared. Now | feel like | have
to hide my faith or people will think I'm a terrorist."™?

On the topic of wearing hijab in diaspora, these first-generation women had very
strong opinions about what they almost exclusively viewed as recent conservative
Islamic trends in Iraq. During the 1940s and 1950s, reforms to female dress codes
were introduced that urged women to stop wearing the traditional floor-length
black abaya in public (Al-Wardi 1965). By the late 1960s, first-generation women
claim it was common to see young women sporting mini-skirts in public (Al-Ali
2007). There were only a few women from the first-generation participant group
who wore hijjab and they explained that Sunni women who veiled usually began to
wear hijab later in life, after they were married with children. They view veiling as an
expression of the biological stage in a woman'’s life and a sign that she is no longer
fertile. A Sunni Arab woman from Baghdad narrated the story of how she left Iraq
in 1997 with her brother and his family following her husband’s death. As a widow,
she felt a sense of security in being veiled, confiding that 'l didn’t want to remarry, so
| started to wear hijab. Then the men, they left me alone.””* Many women from the
first-generation lived alone with their children, while their husbands worked from Iraq
and other countries in the vicinity and sent remittances every month to support the
family. A participant from Baghdad explained that after her husband went to work
in Germany, she felt more secure living alone with the children when she began to
wear hijab. She commented that, ‘if you wear hijab there is no question that you will
have a good reputation’

When | asked these same first-generation women if they would like their daughters
to wear the headscarf, they all responded emphatically that unmarried Sunni women
should not be veiled. Some of these participants noted that they would support
their daughters if they decided to wear hijab, but only after they were married with
children. Even as they explained the logic of this dichotomy, those women wearing
hijab underscored the importance of beauty in determining how well an Iragi woman
could match up with a man in the homeland. When | asked a first-generation hijabi
from Mosul what she considered to be the key factors in securing a suitable marriage
partner, she responded that ‘you must be beautiful, of course, and come from a good
family and have a good reputation. My daughter is very beautiful and we come from
a good family, so Insha’Allah, we will be successful in getting her a good husband,
even though now our situation is not so good in Canada’.'> Such responses, particularly

12 Interview with the author in Mississauga (Ontario), 8 November 2008.
13 Interview with the author in Hamilton (Ontario), 9 November 2010.
14 Interview with the author in Hamilton (Ontario), 2 May 2009.

15 Interview with the author in Hamilton (Ontario), 9 November 2010.
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from first-generation veiled women, seem to indicate that they believe wearing the
headscarf limits marriage prospects in diaspora, and it is therefore encouraged that
young women appreciate their beauty as an asset (Al-Khayyat 1990).

Given these dynamics, why then do second-generation Iragi refugee women adopt
the hijab without any apparent previous interest in religious orthodoxy or without
the support or suggestion of family members? The young women that | spoke with
explained that they followed the example of Muslim women they had befriended
at school or university who also wore the hijab. Upon closer inspection, | found that
while their friends were most often Muslim migrant women, they were not in any of
the seven examples from Irag. A nineteen-year-old refugee from Baghdad claims to
have felt pressure from her small circle of devout friends at university to be a ‘good
Muslim woman, and follow the true words of Allah the merciful'.'® Others suggested
that the company of other women provided a forum within which to discuss both the
physical and the spiritual aspects of this decision. In the case of one woman, when
her friends urged her to veil, she admitted, ‘I didn’t know how to put on a hijab at
the beginning — it was so hard! My friend, she laughed at me, and tried to show
me, but really | had to practice a lot on my own!""” With respect to the trend, then,
my interviews suggest that, although families are not providing the impetus for the
decision to veil, devout Muslim-American and Muslim-Canadian women are playing
an important role in informing these decisions. Furthermore, as part of a growing
global orthodox Islamic movement, networks of young pious women create a support
structure for young Iragi refugees outside the traditional family unit (Baldassar et al.
2007; Berns-MacGowan 1999; Aswad 1997).

As a distinct in-between group, the ‘sociocultural characteristics and psychological
experiences of these pre-adults are distinct’ from first- and second-generation
Canadian and American immigrants. These women are best described as the
"1.5 generation’; neither fully Iragi nor Canadian or American. The ‘transnational’
second generation is able to move between different identities and develop a sense
of self 'shaped by personal, familial and organizational connections to people “back
home” and at the same time in terms of race, ethnicity and nation are part of a political
process that extends transnationally’ (Fouron, Glick-Schiller 2002). Without the strong
internal network of a community organisation, as is present, for example, in Christian
orthodox Iragi communities in Detroit, this in-between generation is vulnerable to
a lack of ‘access to mobility ladders’, resulting in their professional stagnation and
inability to maintain the socio-economic status of their parents’ generation (Portes,
Zhou 2002).

16 Group interview with the author in Hamilton (Ontario), 18 December 2010.
17 Interview with the author in Mississauga (Ontario), 10 December 2009.
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The position of this in-between generation of women is further complicated by the
fact that they are of an age where one of the markers of transitioning into adulthood
is finding a suitable marriage partner. In Irag, endogamous marriages are arranged
through their extended networks of kin, which is made easier by the fact that families
tend to settle in close proximity to each other, so that several generations often
live together in the old family home and provide support networks for professional
women with young children, as well as unmarried or widowed women. Although
men and women from several generations typically participate in the matchmaking
process, it is the senior male family members who have the final say in their sons’
or daughters’ choice of marriage partner (Aswad 1997; Mathews, Rosner 1998). In
diaspora, families cut off from these trans-generational support networks shift the
burden to younger male relatives, who are pressured to mediate marriage proposals
and uphold the family’s reputation and social standing. Due to the short supply of
available partners in the greater Toronto-area community in particular, young women
rely heavily on networks of family and friends to match them with appropriate men
in Iraq.

In marriage negotiations, modesty is frequently scrutinised as friends and family
rely on oral testimonies (most often gossip) to produce ‘evidence’ in support of the
woman’s claims to virtue. As is true of other displaced ethno-national groups, the
ever-changing situation in the homeland, in this case Irag, holds real consequences for
youth in diaspora (Grewal 2005; Dossa 2009). The growing religious conservatism in
Irag since the 2003 US invasion has focused attention back onto women'’s dress and
their public appearance. In 2005, journalists started to report an increase in women
wearing hijab in urban centres like Baghdad, seeing it as a means by which to protect
their bodies from the gaze of American and Iraqi soldiers and militia, as well as from
the growing number of unemployed male youth (Williams and Mohammad 2009). Six
of the seven young hijabis | interviewed reported that the growing religious orthodoxy
practised in Irag since 2003 has affected their lives by increasing the frequency and
fervency of gossip that shapes their reputation and that of their family. A potent force
of female policing, the threat of ‘bad’ gossip and the spectre of immodesty for young
Iragi women increasingly controls dress, friendships, leisure time, and career path.

This increase in the policing of women'’s bodies both in Irag and in diaspora has had
a significant personal impact on the second-generation Iragi women | interviewed
(Abu-Lughod 2002; Khan 2006). All seven of the women in my oral history archive
who adopted the hjjab began wearing it in their late teens as a pointed expression
of their faith and commitment to spreading the message of Islam. Conversations
with these women also revealed that they were more overtly conservative in their
religious beliefs than their parents. As one participant noted in 2010, ‘I am proud to
be a Muslim, so | would like to wear hijjab to show people that | am not afraid to be
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a Muslim’.’® They referenced the perceived ‘freedoms’ that their mother’s generation
enjoyed and how these have been replaced with a growing concern about female
reputation and marriage prospects. On the topic of marriage prospects in Iraq,
another young participant noted that, ‘if we wear hijab, then they will know we are
good, and we will get the good men from Iraqg’."®

Paradoxically, being perceived as ‘too religious’ seemed to be a label that very
few Sunni middle-class families in Toronto and Detroit were willing to bear. One
husband casually remarked during a group interview that he wished his wife would
stop wearing hijab so that she could more easily mix with other Canadian women.
In response, his wife pointedly replied: ‘I won't take this scarf off for anyone. Not
even you.’?® As with many of the fathers and brothers of the participants that I also
interviewed, this tension reveals the complexities of gendered and generational
expressions of religiosity for Iragi men and women. The men that | interviewed did not
necessarily reject the hijab as a legitimate form of female piety; however, aside from
a few participants, they did not support veiling outside the Muslim world because of
the inherent association with ‘developing’ world (read uncivilised) mentalities. And
although Islamic forms of sociability are in no way antithetical to democratic political
and economic formations, first-generation Iragi women also typically rejected ideas
of public devotion (Haddad 1996; Khan 2002; Mernissi 1987, Mohanty 2003). This
belief in private devotion is in no small part shaped by their generation’s experiences of
watching neighbouring Iran fall victim to a state-centred mechanism of socio-religious
change (Dawisha 1984; Joseph 1991). First-generation Iragi migrants lived through the
carnage of Iraq’s war with Iran, followed by the rise of the Muslim Brotherhood and
the Da'wa movement in Egypt (Witteborn 2008). In addition, those first-generation
participants who had lived outside of Irag in predominantly secular and western-
style societies found the idea of public devotion to be both a dangerous and foreign
appropriation of religious performance.

Making a Religious Political Subject

Young second-generation Iragi women also adopt the hijab as a political statement,
and one that is informed by their feminist religious activism. Aware of the possible
incongruent definitions of ‘feminist’ and ‘feminism’ in our cultural points of reference,
| did not directly ask the women if they considered themselves to be making a feminist
statement in adopting the veil unless they explicitly invoked feminism to explain their

18 Interview with the author in Hamilton (Ontario), 17 December 2010.
19 Interview with the author in Mississauga (Ontario), 9 December 2010.
20 Interview with the author in Mississauga (Ontario), 5 March 2010.
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actions. One of the seven hijabis initiated our conversation by openly declaring that
she was a feminist who expressed her ideas of freedom through faith. When | asked
her why she had decided to dress conservatively and adopt the hijab, she explained
that she felt safer in covering her body. Also saying that she felt a sense of agency
in the act of veiling her body, she insisted that | respect her message of a tolerant
and equal Islam that creates equality for observant men and women. Framing
her understanding of feminism through a discussion about individual choice, she
argued that, by choosing to wear hijab, she has reclaimed control over her sexuality,
thereby liberating herself as a woman. For this participant, her feminism — Islamic or
otherwise — was about the right to choose, and it was her choice to cover her body.
In her words: "You see, it is not about safety really, because in Canada you can wear
what you want. But | want you to look at me, at my eyes, and listen to my mouth
when | am talking.”?" Her rationale behind veiling, then, was that controlling her
sexuality meant almost de-sexualising her body so that her intellectual and spiritual
presence, and not her body, became the focus of attention.

Since the 1990s, scholars such as Leila Ahmed, Fatima Mernissi, and Amina Wadud
have been deeply engaged with the relationship between Islam and feminism, and in
the process they have worked to produce a discursive shift that brings feminist analysis
to bear on Islamic thought, in a category now commonly recognised as ‘Islamic
feminism’ (Ahmed 1993; Mernissi 1991; Wadud 2013). This convergence has been long
resisted by others who promote the idea of Islamic feminism as a starting point from
which to theorise the intersections of Islam and feminism (Barlas 2007). In so doing,
the formulation of Islamic feminism as the necessary outcome of the intersection of
Islam and gender-equality work has brought about what Dipesh Chakrabarty calls the
"triumphalist moment of modernity’ (Chakrabarty 2000). However, the main problem
with our understanding of a ‘political modernity’ is its foundation in categories and
concepts whose genealogies are embedded in the intellectual and technological
traditions of Europe. In order to break with this lineage, we must find alternate
approaches to feminism(s) emerging from non-European cultural traditions (Ashfari
1994; Badran 2011; Moghissi 1999). Since feminism has such strong associations
with political modernity, women’s equality work is implicated in a hegemony that
produces sameness between feminisms, whereas in the case of women displaced
from the Muslim world, it is premised upon recognising the otherness of Muslim
women's experiences (Seedat 2013a).

Nevertheless, post-colonial feminism has offered a continuing challenge to feminist
hegemony in western societies, and third-wave feminism has opened the doors
to accepting differences between women as part of the new direction of global

21 Interview with the author in Hamilton (Ontario), 17 December 2010.
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feminist activism. This by no means has ended the hegemony of the (western)
feminist gaze when considering the lives and activisms of religious women. On the
one hand, there continues to be a strong contingent of scholars who take Islam
for granted in the application of feminist analysis to the history and current lives of
women in the Arab world. By promoting the idea that consciousness of gender issues
has always existed in Muslim culture, they have found a way to have a productive
conversation about Islamic women'’s activism and lives (Barlas 2002; Kausar 2006;
Kausar, Kamaruddin 1995; Wadud 1999). Whereas, on the other hand, there remains
a more practical faction of feminists who admit to consciously using secular feminist
methods and analysis that promote the convergence of Islam and feminism, on the
grounds that pious Muslim women desire a feminist frame within which they can
identify. Furthermore, this desire manifests in works on Islam and feminism in which
we gain a greater appreciation for the utility of a feminist framework that reproduces
differently across time and space, spreading in different ways and taking on the
form of the nation-states that give it shape. Even as we consider the historical use
of feminism in the colonial enterprise, the utility of feminist methods to access the
activism, experiences, and spiritual lives of Muslim women cannot, or should not,
be overlooked (Badran 2011). The problem of course remains that we can very well
apply the notion of gender-egalitarian practices to a variety of historical contexts,
but to talk about ‘feminism’ or ‘feminist critique’ is still to harken back to an idea
that first emerged in the 1880s and has since then consistently been aligned with
a Eurocentric model of colonial civilising practices located in non-secular parts of
the world.

In fact, we can trace the most recent incarnation of this form of secular feminist
hegemony in recent calls to democratise the Arab world and combat the war on terror
and its dire implications for women living in target Muslim nation-states. Heightened
tensions in the United States and Canada after the 9/11 attacks have meant that
Muslims and non-Muslims are constantly being reminded of their differences and
of the divisions between the ‘civilising’ missions in Arab and Muslim nations and
the ‘uncivilised’ masses that need to be rescued from autocratic (and, assumedly,
religious) regimes. How, then, can a reading of feminism be applied to analyse the
equality and political subjectivity of Islamic feminist women? Fatima Seedat and
others suggest that this is impossible if we continue to draw from ‘an incomplete
reading of feminism’ (Seedat 2013b). | agree with Seedat that the feminist narrative
is reductive and assumes a dominant model of assessing Muslim women's identity
wherein they are by default ‘othered’ from the normative standard. Muslim women
are not homogenous. Indeed, rather than being a useful analytical tool, the category
‘Muslim women’ is not helpful because it implies a sameness within the group and
does not consider experiences of being displaced from Muslim-dominant homelands.
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It is yet another inaccurate implication of the standards of ‘global sisterhood’ so
readily and uncritically embraced by certain secular third-wave feminists (Keddie
2009; Khan 2001).

Increasingly, a western media campaign of misinformation has come to identify ‘the
veil’, with Islamism, extremism, jihadism, and, of course, the oppression of Muslim
women (Haddad 2007). More than a decade of war propaganda has solidified not
only the boundaries between ‘us’ and ‘them’ but has also breathed new life into the
old argument that brown women need saving from brown men (Abu-Lughod 2002).
For example, in spreading democratic values in Afghanistan, the campaign hinged
on the need to mobilise armed forces to liberate Muslim women from degrading
conditions and a regime that treated them as second-class citizens. In the case of
Irag, the American government was up against a secular enemy state, and a different
rhetoric needed to be employed to convince the western allies that the invasion of
Iraq was legitimate (which arguably they failed to accomplish). And yet, even by
conservative estimates, the US invasion has resulted in a confluence of extremist
militant groups seeking to destabilise the fractured regional governorates and to
establish spheres of influence in Iraq, Syria, Yemen, Libya, Somalia — and the list goes
on. In addition to a steep decline in women'’s literacy, education, and employment,
the invasion and the subsequent US-backed al-Maliki government has had tragic
results for the safety, mobility, and public participation for women in Iraq (Al-Ali
2007). Furthermore, one of the immediate and noticeable changes has been in terms
of acceptable dress codes for women. As Iragis increasingly travelled to Europe and
North America to study or to vacation with family in the 1960s and 1970s, they
brought back western fashions that they wore with pride on the streets of Baghdad.??
First-generation Iragi women claimed that they felt free to show their hair, arms,
legs, and shoulders whenever they were out for the evening in mixed company. The
dramatic shift that occurred after 2003 brought about a new increase in hijabis on
the streets of Baghdad and, perhaps more surprisingly, more women seen wearing
the traditional floor-length black abaya that the state had abolished many decades
earlier. Both serve as an indication that not only are women fearful for their physical
security, but also that the shifting social hierarchies and political climate that initially
caused the exodus of the professional Sunni class has left behind a void that has
been filled by Shi‘a Muslims desperate to reclaim a part in Iraq’s federal apparatus.?
What is perhaps more alarming is the shift away from accepted secular forms of dress

22 Al-Ali also found evidence of women following Western fashions in the sixties, in her interviews with
Iragi women in the United States and the United Kingdom.

23 For further reading on Iraqg’s Shi‘a population and the reconstruction of social classes following the
1958 revolution, see Nakash 2006; Eppel 1998. For a complete description of the developments of sects
and economic classes in Iraq, see Batatu 1978.
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and public participation by women and towards a re-Islamisation of Iraqi society and
politics due to the ongoing Iranian agenda to inform and control the newly appointed
National Assembly in addition to their desire to expand their influence into regional
politics following their thirty-year isolation.

In my interviews with Iragi women, | approached discussions of feminism and
feminist action in ways that were sensitive to this theorising of otherness, and
| was careful not to reinforce the pre-existing imperial relationship between secular
feminists and the ‘others’. As someone with an Iragi family who grew up primarily in
the United Kingdom, | can identify in unexpected ways with these women who were
displaced from Irag during their formative years and now seek to find a platform for
their voice in an unfamiliar place. | cannot, however, completely resist the imperial
relationship that develops within the space of the interview as | recognise that my
British upbringing and Canadian education overshadow my ‘sameness’ to these
women. My position as both insider and outsider to Iragi communities often makes
me privy to the kind of sharing that implies a cultural intimacy, but at the same time
manipulates difference in order to shape me into a sympathetic confidant (Anderson,
Jack 1991; Bhabha 1990).

Yvonne Haddad and others have suggested that young Muslim women have
appropriated a century-old view of the hijab as a symbol of solidarity and resistance
to what they believe are efforts to eradicate the religion of Islam. Historically, the
symbol of the hijab has been an integral part of revolutionary and anti-colonial
struggle, illustrated most vividly in Algeria in the 1950s and Iran in the 1970s (Bullock
2002). From this perspective, the re-appropriation of the hijab in North America can
be seen as a return to what these young women believe is an ‘authentic’ expression
of Islam (Haddad 2007). At the same time, the hijab is a public affirmation of trust in
North American systems of governance that guarantee the freedoms of religion and
speech. The hijab has become an ‘iconic symbol of North American Islamic identity’
in the aftermath of the 9/11 attacks and the rise in Islamophobic rhetoric (Abu-Laban,
Gabriel 2003).

Is it possible, then, that the broader neoliberal, imperialist agenda of liberating
Muslim women'’s bodies is a driving force behind the renewed public performance
of religiosity? During the most recent US campaigns in Afghanistan (2001) and Iraq
(2003), western feminists were at the forefront of discourses calling for greater
physical and sexual freedoms for Muslim women, and the tired reiteration that
the ultimate liberation for Muslim women in the Arab world is from the tyranny
of Muslim men. As many academics have countered, secular feminist hegemonic
exceptionalism seeks to civilise these women in ways that refashion Muslim women's
bodies into an acceptable form. Young Muslim women in diaspora, like those of
my study, fight these attempts by connecting to growing networks of like-minded
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individuals online who converge to discuss theology, piety, fashion, and love (Agnew
2005; Baldassar, Gabaccia 2011). Are these young Iragi women part of what Saba
Mahmood has documented for Egypt, namely, a growing movement of women
practising and advocating public piety, and in so doing, organising, critiquing, and
advocating on behalf of religious movements connected to what many are calling
an Islamic revival? And if the Islamic orthodoxy to which these women pledge their
devotion is also in flux, how then do we evaluate the public piety of women forced
into diaspora by war and conflict?

While | am in no way relegating religious women merely to the diaspora, nor am
I implying that these are the only concerns of informants that identify as ‘religious’
women, there were points in common in how second-generation women of my
study articulated the ideals of Islamic tradition that were important to their daily lives.
The most clearly articulated force shaping their desire to be good Muslims was the
experience of being ‘othered’ as recently settled migrants and refugees. And while
this is but a small sample, my experiences of working within communities of diasporic
Iragis is that in some respect these women are drawing upon ‘Islam as a powerful
ideological tool of resistance’. Moghissi reminds us that, ‘Indeed, in the absence of
a viable, anti-racist, and leftist movement for Muslims, Islam is practically the only
force that appears to effectively challenge global power structures and systems of
domination’ (Moghissi et al. 2009). As displaced Muslims are increasingly racialised in
Canada and the USA, Moghissi and others suggest that this has increased the appeal
of a political message that has been co-opted to many different ends, which includes
the efforts of terrorist groups such as Da’esh who wish to see women reduced to
second-class citizens (Soltanpour 2005).24

Conclusion

My conversations with Iragi women suggested that their adopting of the hijab signifies
an increasingly complex relationship with the diaspora and the Umma at large as
religious political subjects. In large part, it seemed that new forms of worship and
daily behaviour are being ‘taught’ and shared by Muslims from outside their Iraqi
communities in both Detroit and Toronto. Not unlike those public meetings held
in mosques that Sabah Mahmood documented in Egypt, migrant Muslim women
in North America are teaching each other Islamic doctrine, ‘thereby altering the
historically male-centered character of mosques as well as Islamic pedagogy’

24 Some researchers have even documented the increase in teenagers from non-practising and secular
Muslim families that are increasingly influenced by more religious friends into following conservative and
often fundamentalist practices (Soltanpour 2005).
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(Mahmood 2005). The women’s mosque movement, which has continued to grow
in popularity since the 1970s, provides both a political and religious sensibility within
Muslim contemporary societies (Mahmood 2005). Young lIragi refugee women
similarly ground their understanding of Islamic theology in these mosque meeting-
groups, organising in secular and religious spaces (mosques, coffee shops, online
blogs, Facebook, etc.) to discuss how they can challenge the stereotypes of Islamic
fundamentalism by being part of an open dialogue that includes people of all ethnic,
cultural, and religious backgrounds. The young women | interviewed found solace
and friendship in small groups of Muslim women from a variety of socio-cultural and
economic backgrounds who helped them learn the scriptures, social practices and
religious dress they consider to be ‘germane to the cultivation of the ideal virtuous self’
(Mahmood 2005). Furthermore, as one young and outspoken participant claimed,
‘| would like to gain agency back over my body —my mind is already free!'?> This desire
to connect their spiritual being with the physical embodiment of a form of orthodox
piety ultimately leads women to take on the veil as a means of reclaiming their bodies
back from the West. And as one of these young women so casually remarked at the
end of our discussion, ‘Of course you can wear the hijab and be a feminist — why
not? Who will tell me | cannot do this?"?6

In a critique of Hamid's analysis of the hijjab as a form of ‘passive terrorism’, Ingrid
Mattson, a professor of Islamic Studies at the University of Western Ontario, pointed
out that it is a garment worn by an incredibly diverse array of women, including Nobel
Peace Prize recipient Malala Yousafzai. ‘Is hijjab any Muslim woman’s headcover? Any
style, any country? Because covering the head is very widely observed among Muslim
women’, Mattson asks. ‘There is no logic here. Is Malala, who wears a hjjab and was
shot by the Taliban, a terrorist? There is nothing, sadly, more banal than for powerful
people to tell women to take their clothes off’ (Hussein 2016). Not only does Hamid
accuse Muslim women of passive terrorism, he takes his argument one step further,
claiming that along with fundamentalist ideology, the hijab represents an implicit refusal
to ‘speak against or actively resist terrorism’ (Hussein 2016). And this only represents
one of many examples of prevalent misguided ideas about why women choose to veil.
How, then, are we to ask Muslim women in North America to trust us and integrate into
our brand of multiculturalism, if our desires to see them unveiled are driven primarily
by a secular-liberal assumption of Islam’s patriarchal and misogynist qualities? And how
much longer will we continue to replicate the colonial assumption that non-western
cultures are inferior, misogynist, and that the women in these cultures need to be
rescued through the agency of colonial rule? (Mahmood 2005).

25 Interview with the author, Hamilton (Ontario), 19 November 2009.
26 Interview with the author, Mississauga (Ontario), 16 October 2010.

| 101 |



IV sTATI/ ARTICLES

In tracing the multiple expressions of meaning given to the hijab by second-
generation Iragi women anxious to find communities of support and friendship, it
is perhaps hardly surprising that the first place they find these connections is in the
mosque and social groups. Finding like-minded women who also want to learn more
about Islamic traditions and doctrines, these second-generation Iragi migrant women
subvert the assumptions at the core of the secular-liberal imaginary: that political
struggle occurs at the level of the state, the economy, and the law. Using their bodies
and religious observances as modes of political action in the public, young women
adopting the hijab do not see the conflict between what most secular liberals would
consider the historically distinct opponents of Islamism and secular liberalism. Perhaps
this is because, as Mahmood reminds us, they are also indebted to the ‘extension
of the secular-liberal project itself’ (Mahmood 2005), which has been pervasive in
shaping the lives of the dominant political elite in Irag. Now that this elite is part
of the global diaspora, these Iragi women have joined part of the grassroots Islamic
revival movement, finding in the performance of piety a means to re-exert political,
feminist, and cultural agency over their bodies.
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Abstract: By the early 1990s there were clear signs of the emergence of a new gender
discourse that came to be labelled ‘Islamic feminism’. In this paper, | first set this new discourse
against the backdrop of the global and local politics of Islam and gender in the latter part
of the 20th century. Then lintroduce the work of feminist scholar-activists who argue for
equality and justice from inside the Muslim tradition, outline how they seek to change the
terms of traditional Islamic discourses on gender, and consider their prospects of success.
I shall focus on Musawah (www.musawah.org), a global movement for equality and justice
in the Muslim family.
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The Muslim legal tradition does not treat men and women equally. At the heart of
its unequal construction of gender rights lie two key assumptions: one theological -
that God has given men authority over women; the other sociological, reflecting
an ancient premise — men are strong, they protect and provide, while women are
weak and obey. These assumptions are reproduced in a set of legal rulings that the
classical Muslim jurists derived from Islam'’s sacred texts. They continue to constitute
the established interpretations of the Shari‘a.

With the expansion of human rights and feminist discourses in the course of the
twentieth century, many Muslims came to see these interpretations as unjust and
discriminatory and began to challenge them from within. By the late 1980s this challenge
had acquired the label of ‘Islamic feminism’, which at the time seemed a contradiction
in terms. There has since been much discussion and debate and a growing literature
on this composite term, to which | have contributed (Mir-Hosseini 1995, 2006, 2011a).

1 This article draws on and expands arguments | presented in two previous articles (Mir-Hosseini 2014,
2016).
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| have two aims in this article. First, to set the rise of ‘Islamic feminism’ against the
backdrop of the global and local politics of Islam and gender in the latter part of the
twentieth century. Second, to provide an idea of the work of the feminist scholar-
activists who argue for equality and justice from inside the Muslim tradition and of
how they seek to change the terms of traditional Islamic discourses on gender and
to consider their prospects of success. | shall refer to Musawah (www.musawah.
org), a global movement for equality and justice in the Muslim family. Musawah — an
Arabic word for ‘equality’ — was launched in February 2009 at a large gathering in
Kuala Lumpur, where it had been initiated by the pioneering Malaysian women’s
group Sisters in Islam (SIS), itself active since 1988. We (I am a founding member)
seek to link academic research with activism in order to present fresh perspectives
on Islamic teachings and to contribute constructively to the reform of family laws
and practices.

But first, a word on my own position and where | am coming from. | am a Muslim
woman and a committed participant in the debates over — and the struggle for —
gender equality in law. My approach and analysis are those of a trained legal
anthropologist; but | do not claim to be a detached observer. Since the early 1980s
my research has centred on the laws regulating gender relations in the Islamic legal
tradition. | examine these laws from a critical feminist perspective and attempt a kind
of ‘ethnography’ of the juristic constructs on which the whole edifice of gender
inequality in the Islamic legal tradition is built. In 2000, | crossed the line between
academic research and activism and began working with women'’s groups such as
Sisters in Islam.

The Rise of Islamic Feminism

In my own life experience, | see two major turning points. The first was the Iranian
Revolution of 1978-9 and the foundation of the Islamic Republic. | think this was
also a turning point in the history of Islam and of Muslim women'’s place in the
Western imaginary. Until then, the standard expectation among the general public,
among intellectuals on the left and right, among feminists, and in academia, was that
religions — including Islam — would gradually retreat and that political modernisation
would do away with religious manifestations and symbols in the public space. Muslim
women were still an exotic curiosity, expected to follow the path of progress and to
liberate themselves from the constraints of their religion. In the 1970s, hijab — the
most potent and loaded of Islamic symbols —was almost non-existent in public spaces;
it was indeed rare to see a woman wearing hijab, whether in Europe or in public
spaces, such as universities, offices and so on, in most Muslim-majority countries.
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All that changed with the resurgence of Islam as a political and spiritual force, which
peaked in the Iranian Revolution. Though the forces that brought about the revolution
were multiple, in the aftermath Islamists took power, and it has become known as the
‘Islamic revolution’. It gave hope and confidence to the Muslim masses and a sense of
pride that they badly needed; they needed to know that they could change a corrupt
and unjust regime even though it was supported by Western powers. This was no
small realisation. It was also a revolution that unfolded before the eyes of the world’s
media, and one of its enduring and puzzling images was that of women in black
hijab leading political demonstrations. It is no exaggeration to say that the Iranian
Revolution of 1978-9 had as great an impact as the Russian Revolution of 1917 — at
least in terms of its ideology.

Meanwhile, in the intellectual field, the dominant Western narrative and
representation of Islam was unravelling. Edward Said’s Orientalism, first published in
1978, had an impact on Western academia almost as significant as that of the Iranian
Revolution on the Muslim world. Said condemned the academic field of Oriental
Studies for lacking the objectivity that it claimed, and he argued that representations
of the East had served to justify Europe’s colonial rule and define the West’s self-
image. One of Said’s arguments that is relevant to our discussion can be summarised
as follows: the construction of identity in every age and every society involves
establishing opposites and ‘others’. Oriental Studies led the West to see Islamic culture
as static in both time and place, as uniform, and as incapable of defining itself. This
gave Europe a sense of its own cultural and intellectual superiority — seeing itself as
a dynamic, innovative, expanding culture, as well as being ‘the spectator, the judge
and jury, of every facet of Oriental behavior’ (Said 1978: 109).

Edward Said’s book was part of the emerging post-modern and post-colonial turn
that brought a new level of complexity to both public and academic discourses on
Islam and the Muslim world. Scholars were now trained to recognise and examine
the power of representation, the power to name and define the other, the intimate
connections between knowledge and power.

This was the context in which the meaning and symbolism of hijab came to the
fore and was contested. One of the cultural manifestations of political Islam was that
women, initially on a small scale, took hijab voluntarily. In a few countries like Saudi
Arabia, Iran, and Sudan, Islamists in power passed laws to make hijab mandatory:
women were forbidden to appear in public without their hair and body fully covered.
But elsewhere, in Muslim countries and others, increasing numbers of Muslim women
were opting for hijab — for a variety of reasons and in a wide variety of shapes and
colours: from the all-enveloping burga of Afghanistan and Pakistan to the simple
head-scarf of the Turkish peasant; and from the all-black nigab of Arabia to the
rainbow-coloured manteau of the fashion-conscious Iranian middle class.
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This decision was offensive or incomprehensible to many Western feminists,
for whom ‘veiling’ had been the most potent symbol of Islam’s subjugation of
women. Why should women opt for such a manifest tool of their oppression? These
feminists construed this decision by Muslim women as a rejection of a ‘Western’
and ‘modern’ way of life and values, which it was indeed for some, though many
others thought they were finding fulfilment and defining their identity in their
own way. All of a sudden there was an angry debate. Hijab represented so many
contradictory ideas about the state, the role of women, control over the body, sexual
mores, and codes of morality and value. In that polarised debate, to be a feminist
meant to oppose hijab and all it stood for, including ‘Islam’. To choose hijab meant
one had been duped by religion, by political Islam, and therefore one could not
possibly be a feminist.?

What was lost in this debate was that political Islam, like other ideologies, carried
its own seeds of change. One of its neglected and paradoxical results was that it
helped to create a space, an arena, within which Muslim women could reconcile their
faith and identity with a ‘feminist’ struggle for gender equality.

Let me elaborate: It is important to recall how and why Muslim women faced
a difficult choice early on when feminism — as consciousness and a movement and
a knowledge project —was entangled with the politics of colonialism. In the early part
of the twentieth century, in the course of Muslim countries’ struggles for independence
from colonial powers, women became both carriers of tradition and symbols of
cultural and religious authenticity. On the one hand, colonial discourses construed
‘Islam’ as irreconcilable with the central features of modernity, including ‘women’s
emancipation’; on the other hand, anti-colonialist and nationalist movements saw
feminism — the advocacy of women'’s rights — as part of the colonial project that they
rejected. Those Muslim women who acquired a feminist consciousness at the time
were under pressure to conform to anti-colonialist priorities; any dissent could be
construed as a kind of betrayal.

They faced a painful choice, which Leila Ahmed, a scholar of women’s movements,
describes as a choice ‘between betrayal and betrayal’ (Ahmed 1984: 122). They had to
choose between their Muslim identity — their faith — and their demand for women'’s
rights. For much of the twentieth century, in many Muslim countries, growing
numbers of educated and middle-class women chose the path of emancipation and
put their faith —if they retained it at all — in the private space, where it was supposed
to belong.

2 There is extensive literature on this; see in particular Hoodfar 1997, 2003; Scott 2007; Mir-Hosseini
2011b
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But as the twentieth century ended, this choice began to dissolve. The year 1979
was not only the year of the Iranian Revolution — the apogee of political Islam — it
was also the year when gender equality acquired a new international legal mandate:
the UN General Assembly adopted the Convention on the Elimination of All Forms of
Discrimination Against Women (CEDAW) — also known as the Women's Convention.
The 1980s saw the concomitant development, globally and locally, of two powerful
but seemingly opposite trends. On the one hand, with the encouragement of
CEDAW, the international women’s movement expanded, and NGOs emerged, with
international funding and transnational links, to give women a voice in policymaking
and public debate over the law. On the other hand, Islamist political movements —
whether in power or in opposition — started to invoke ‘Shari‘a’ in order to dismantle
earlier efforts at reforming and/or secularising laws and legal systems. Tapping into
popular demands for social justice, they presented this dismantling as ‘Islamisation’
and as the first step in bringing about their vision of a moral and just society.

By the early 1990s, the conflict between these bitterly opposed isms —i.e. Islamism
and feminism —found a kind of resolution in the emergence of a new gender discourse
that came to be called ‘Islamic feminism’. | was one of the first to use this term for the
new gender consciousness and discourse that emerged in Iran a decade after the 1979
revolution had brought Islamists into power. | called this discourse ‘Islamic feminism’
because it was feminist in its demands and yet took its legitimacy from Islam. Women
who voiced this discourse in Iran were those who in the early 1980s were ‘Islamist’,
some had played a crucial role then in silencing secular women's voices, but by the
late 1980s, many of them had become disillusioned with the Islamic Republic’s official
discourse on women. They found an ally in feminism, and they were intent on resisting
patriarchal interpretations of Islam’s sacred texts (Mir-Hosseini 1996).

| argued that ‘Islamic feminism’ was the ‘unwanted child’ of political Islam; it did not
emerge because the Islamists offered an egalitarian vision of gender relations. They
certainly did not. Rather, their slogan and agenda of a ‘return to the Shari‘a’ and their
attempt to translate into policy the patriarchal gender notions inherent in classical
jurisprudence provoked Muslim women to increased criticism of these notions.

The second turning point was the rhetoric and politics of the "War on Terror’ in
the aftermath of the 11 September 2001 attacks in the USA. The illegal invasions of
Afghanistan and Iraq — both partially justified as promoting ‘democracy’, ‘freedom’,
and ‘women’s rights’ — the double standards employed in promoting UN sanctions,
the subsequent revelations of abuses in Guantanamo, Abu Ghraib, and Bagram, have
all, in the eyes of many, discredited both international human rights and Western
feminist ideals (Abu-Lughod 2002).

At the same time, for many Muslims the appeal of Islamism has been dented by
the human rights abuses committed by Islamists in power, notably the Taliban in
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Afghanistan, the hardliners in the Islamic Republic of Iran, the rulers of several other
Muslim states, and of course, more recently, Da‘esh or the so-called ‘Islamic State’.

Yet, rightly or wrongly, many Muslims have perceived the ‘war on terror’ to be
directed against them, which has not only made them insecure and thus more
likely to cling to their religious traditions, but has also — and this is my point —
silenced internal voices of dissent and reform. For them, the US-led invasions were
reminiscent of the earlier European ‘Civilising Mission’, making a hollow mockery of
lofty concepts like democracy, freedom, human rights, and women'’s rights. In 2004,
Haifa Zangana — an Iragi woman novelist who was tortured in Saddam’s prisons and
now lives in London — wrote in the Guardian newspaper of the new meaning of
the word ‘democracy’ in Irag. It had become the bogeyman that mothers summon
to scare their children into obedience: ‘Quiet, or I'll call Democracy!’, they now told
them (Zangana 2004).

The Birth of Musawah

It was then that many of us, as Muslims and feminists, found ourselves in the crossfire.
On the one hand, Islamists were denying us equality in the name of Shari‘a; on the
other, hegemonic global powers were pursuing a neo-colonial agenda in the name
of feminism and human rights. The way out of this predicament, for some of us,
was to bring Islamic and feminist frameworks together. The vast majority of women
whose rights we championed were believers and wanted to live according to the
teachings of Islam; effective change, we believed, could come, not through rejection
and confrontation, but only through a meaningful and constructive engagement
with those teachings.

To do this we needed to reclaim the egalitarian ethos of Islam and to create a public
voice for our vision of Islam. We faced two different forms of resistance. One came
from religious establishments: leaders and groups — all men — who claim to know
and speak for ‘authentic’ Islam. They view both international human rights law and
feminism with suspicion and refuse to engage meaningfully with their advocates.
But it is their vision of Islam, not ours, that reaches most women, who consequently
do not necessarily support our quest for legal equality. The other form of resistance
is from some secularist feminist scholars and women’s rights NGOs and activists,
who refuse to engage with religious perspectives on women’s issues. For many of
them, ‘Islam’ itself is the main obstacle in their struggle for equality; they are only
comfortable working within a human rights framework.

One of the very few women’s NGOs that are happy to identify as both Islamic and
feminist is the Malaysia-based Sisters in Islam (SIS). Since its inception in 1988, SIS has
argued for women'’s rights and equality from within an Islamic framework, engaging
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scholars and the media in a public debate on religion. In February 2007, Zainah
Anwar, founder and director of SIS, organised a workshop in Istanbul that brought
together a diverse group of women's activists and scholars from different countries.
The meeting led to the formation of a planning committee, charged with the task of
setting out the vision, principles, and conceptual framework of the movement that
we called Musawah, with the aim of forging a new strategy for reform. We sought to
link scholarship with activism to develop a framework to integrate Islamic teachings,
universal human rights laws, national and constitutional guarantees of equality, and
the lived experiences of women and men in Muslim contexts.

In the course of these discussions we realised that the source of many
misunderstandings and obstacles to consensus and progress lay in the very notion
of the Shari‘a, which both contemporary Islamists and women'’s rights advocates have
constructed as immutable, not open to negotiation or to contestation from within.
To counter this, and to pierce the veil of sanctity surrounding the classical law, we
invoked two crucial distinctions within the Islamic legal tradition that have become
obscured and elided in recent times.

The first is between Shari‘a and figh (the science of Islamic jurisprudence), which
underlies the emergence of various schools of Islamic law and within them a multiplicity
of positions and opinions. Shari‘a is the ideal divine way, which in Muslim belief was
revealed to the Prophet Muhammad. Figh, Islamic jurisprudence, was developed by
Muslim jurists in order to discern the Shari‘a by extracting legal rules from the sacred
sources of Islam — namely, the Qur‘an and the Sunna (the practice of the Prophet, as
contained in Hadith and the traditions). Figh also denotes the ‘laws’ that result from
this process. What we ‘know’ of ‘Shari‘a’ is only an interpretation, an understanding.
Figh, on the other hand, like any other system of jurisprudence and law, is human and
mundane, temporal and local. Anyone who claims that a specific law or legal rule is
Shari‘a, or ‘God’s law’, is claiming divine authority for something that is in fact a figh
ruling, a human interpretation.

The second distinction is between the two main categories of legal rulings (ahkam):
between ‘ibadat (ritual/spiritual acts) and mu‘amalat (social/contractual acts). ‘lbadat
rulings cover relations between God and the believer, where jurists contend there
is limited scope for rationalisation, explanation, or change, since they pertain to
the spiritual realm and divine mysteries. This is not the case with mu‘amalat, which
regulate relations among humans and remain open to rational considerations and
social forces, and to which most rulings concerning women and gender relations
belong.?

3 Although these distinctions are not new, the ways that they are invoked and developed in the
Musawah Framework for Action and subsequent documents are novel.
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These distinctions allow us to challenge patriarchy from within the Muslim legal
tradition. The genesis of the gender inequality that is integral to the tradition, we
argued, lies in a contradiction between the ideals of the Shari‘a and the patriarchal
structures in which these ideals unfolded and were translated into legal norms. Islam'’s
call for freedom, justice, and equality was submerged in the norms and practices
of seventh-century Arab society and culture. In the formative years of Islamic law,
patriarchal norms were assimilated into figh rulings through theological, legal,
and social theories and assumptions that reflected the state of knowledge at the
time and were part of the fabric of society. Existing marriage practices and gender
ideologies were sanctified, and women were excluded from the production of
religious knowledge. Women had been among the main transmitters of the hadith
traditions, but by the time the figh schools were consolidated, over a century after the
Prophet’s death, they had reduced women to sexual beings and placed them under
men’s authority. The further we move from the era of the Prophet, we argued, the
more we find that women are marginalised and lose their political clout; their voice
in the production of religious knowledge is silenced; their presence in public space
is curtailed; their critical faculties are so far denigrated as to make their concerns
irrelevant to law-making processes. There is an extensive debate in the literature on
this. Some argue that the advent of Islam weakened the patriarchal structures of
Arabian society, others that it reinforced them. The latter also maintain that, before
the advent of Islam, society was undergoing a transition from matrilineal to patrilineal
descent, that Islam facilitated this by giving patriarchy the seal of approval, and
that the Qur'anic injunctions on marriage, divorce, inheritance, and whatever relates
to women, both reflect and affirm such a transition (Smith 1985; Spellberg 1991,
Mernissi 1991; Ahmed 1992).

We commissioned a number of concept papers by reformist thinkers such as Amina
Wadud, Khaled Abou El Fadl, and Muhammad Khalid Masud, as a way of opening
new horizons for thinking and to show how the wealth of resources within the Islamic
tradition, and in the Qur’anic verses on justice, compassion, and equality, can support
the promotion of human rights and a process of reform toward more egalitarian
family relations. These papers were published as the book Wanted: Equality and
Justice in the Muslim Family (Anwar 2009); we made them available in Arabic, English,
and French, and used them as the basis for a wider discussion with a larger group
of Muslim scholars and human rights and women's rights activists. This discussion,
which took place over two years and included two more workshops in Cairo and
London, followed by constant electronic communication among the members of the
committee, led to the Musawah Framework for Action (http://www.musawah.org/
resources/musawah-framework-for-action/).
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Engaging with Patriarchal Concepts

We aim to re-insert women's concerns and voices into the processes of the production
of religious knowledge and law-making. In this sense, what we are doing is part of
the larger struggle for the democratisation of the production of knowledge in Islam
and for the authority to interpret its sacred texts. In 2010, Musawah initiated a multi-
faceted project to rethink two central juristic concepts rooted in the Qur‘an that lie at
the base of the unequal construction of gender rights in Muslim family laws. These
are giwamah and wilayah, which, as understood and translated into legal rulings by
Muslim scholars, place women under male guardianship. Qiwamah denotes a husband’s
authority over his wife; wilayah denotes the right and duty of male family members
to exercise guardianship over female members (e.g. fathers over daughters when
entering into marriage contracts). These concepts, as constructed by classical jurists and
reflected in current laws and practices, have played and continue to play a central role
in institutionalising, justifying, and sustaining gender inequality in Muslim contexts.*

There are two interconnected elements to the Musawah project. The first is
the production of new feminist knowledge that critically engages with these legal
concepts and redefines them in line with contemporary notions of justice. The second
element of the project involves documenting the life-stories of Muslim women and
men in different countries with the aim of revealing how they experience, understand,
and contest these two concepts in their lived realities.

For the project, we commissioned background papers that expound and interrogate
the construction of the two concepts in classical figh texts and their underlying
religious and legal doctrines, as well as their place and working in contemporary laws
and practices. This naturally took us to Verse 4:34 in the Qur'an:

Men are gawwamun [protectors/maintainers] in relation to women, according
to what God has favoured some over others and according to what they spend
from their wealth. Righteous women are ganitat [obedient] guarding the unseen
according to what God has guarded. Those [women] whose nushuz [rebellion] you
fear, admonish them, and abandon them in bed, and adribuhunna [strike them)].
If they obey you, do not pursue a strategy against them. Indeed, God is Exalted,
Great. (Ali 2003, bold in the original — author’s note)

This verse has been intensely contested and debated by Muslims for over a century.
There is now a substantial body of literature that attempts to challenge and reconstruct

4 The project built on an earlier one, ‘New Directions in Islamic Thought’, hosted by the Oslo Coalition
for Freedom of Religion or Belief, in which some of us were involved. See Mir-Hosseini et al. 2013.
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the meanings and connotations of the four terms that | have highlighted. Kecia Al
(2003), from whom | have taken the translation of the verse, leaves the emphasised
words untranslated, pointing out that any translation of each of these key terms
amounts to an interpretation. | have inserted translations that approximate the
consensus of classical Muslim jurists and are reflected in a set of rulings (ahkam) that
they devised to define marriage and marital relations.

As defined by classical jurists, marriage was a contract whose legal structure was
patterned after a contract of sale (bay”), which served as the model for most contracts
in Islamic jurisprudence. The contract established a set of default rights and obligations
for each party, some supported by legal force, others by moral sanction. Those
with legal force revolve around the themes of sexual access and compensation, as
expressed in two legal concepts: tamkin and nafaqa. Tamkin, obedience or submission,
specifically sexual access, was the husband'’s right and thus the wife’s duty; whereas
nafaqa, maintenance, specifically shelter, food, and clothing, was the wife’s right and
the husband’s duty. A wife’s refusal to fulfil her marital duties put her in a state of
nushuz (disobedience), which could free the husband from the duty to maintain her
(Mir-Hosseini 2003).

These rulings rest on a single postulate: that God placed women under male authority.
For these jurists, men'’s superiority and authority over women was a given and legally
inviolable; it was consistent with a conception of justice that accepted slavery and
patriarchy, as long as slaves and women were treated fairly. They naturally understood
the verse in this light; they used the four key terms in the verse to define relations
between spouses and notions of justice and equity. This postulate, we aim to show, is
derived from a reading of Verse 4:34 that is no longer in line with either contemporary
notions of justice or the lived realities of the vast majority of Muslims.

The first product of our research is the collected volume: Men in Charge? Rethinking
Authority in Muslim Legal Tradition (Mir-Hosseini et al. 2015). Its main thesis is that
the concepts of giwamah and wilayah have mistakenly been understood as a divine
sanction for men’s authority over women. In one of the book’s chapters, Omaima
Abou-Bakr shows how and through what processes the first sentence of the Verse
was continually reinterpreted until it became a patriarchal construct (Abou-Bakr 2015).
She identifies four stages in this construction. In the first, the sentence was isolated
from the rest of the Qur'an and turned into ‘an independent and separate (trans-
contextual) patriarchal construct’ (p. 44). This, she shows, was done by taking the
term gawwamun out of its immediate context and transforming it into a grammatical
masdar (a verbal noun or infinitive) of giwamah. In the second stage, when the concept
was consolidated, rational arguments and justifications were provided for hierarchal
relations between men and women. In the third stage, giwamah was expanded by
linking it to the idea that men have an advantage over women, from the last phrase
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in Qur‘an verse 2:228: '‘But men have a daraja (degree) over them (women)'. This
phrase, part of along passage on the theme of divorce, was again taken out of
its immediate context and interpreted as further support for male superiority; and
a selection of ahadiith (Sayings of the Prophet) were also invoked to establish women’s
duty of obedience. The final stage came in the twentieth century with the modernist
thinkers, who linked giwamah with the theory of the naturalness of ‘Islamic law’ and
the ideology of domesticity, using pseudo-psychological knowledge to argue for
men’s and women'’s different natures (fitra).

Our other studies show that male authority over women cannot be defended on
religious grounds. The term gawwamun, from which the jurists derived the concept
of giwamah, only appears once in the Qur‘an in reference to marital relations.®
Many other verses speak of the essential equality of men and women in the eyes
of God and the world. In relation to marriage, two other terms appear numerous
times: ma’ruf (that which is commonly known to be right) and rahmah wa muwadah
(compassion and love). The closely related term wilayah does occur in the Qur‘an, but
never in a sense that specifically endorses men’s guardianship over women, which is
the interpretation of the term that is enshrined in classical figh.

The book brings the insights from feminist theory and gender studies into
conversation with the Islamic legal tradition and asks new questions: Why and how
did verse 4:34, and not other relevant Qur’anic verses, become the foundation for
the legal construction of marriage? What does male guardianship, as translated in
the concepts giwamah and wilayah, entail in practice? These questions are central
to the ongoing struggle for equality and justice in Muslim families, and our project
seeks to clarify them and suggest some answers.

Concluding Remarks

Feminist voices and scholarship in Islam, such as those represented in Musawah, are
still in a formative phase, and their future prospects are tied to political developments
all over the Muslim world — and to global politics.

Let me end by summarising my argument and considering the potential of Muslim
feminist voices for transforming the patriarchal interpretations of Shari‘a. First, the

5 Qawwamun appears in two other verses (4:135 and 5:8), where it has a very different, positive, and
gender-inclusive meaning. See Lamrabet (2015: 77-78).

6 Wilayah appears in Verse 18:44, where it refers to God's protection of humans. However, words
derived from it, such as wali, appear in many verses as an attribute of God or to describe human beings
in particular contexts and stories in the Qur‘an. More importantly, none of the verses on which the jurists
based the doctrine of wilayah in regard to marriage guardianship (2:221, 2:232, 2:234, 2:237, 4:2, 4:3,
4:6, 4:25, 24:32, 60:10, 65:4) use the term wali or wilayah (Masud 2013: 132-133).
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struggle for gender equality and justice in Muslim contexts is enmeshed in an intricate
dialectic between religious authority and power politics, which must be recognised
and exposed by those seeking meaningful reform and change. This struggle is as much
political as theological. One of the key obstacles that Muslim women have confronted
in their struggle is the linkage between the religious and political dimensions of identity
in Muslim contexts. This linkage is not new — it has its roots in the colonial era — but
it took on a new and distinct expression in the 1970s with the resurgence of Islam as
a political and spiritual force. With the end of the colonial era, the rise of secular and
despotic regimes in Muslim countries and their suppression of progressive forces left
a vacuum that was filled by Islamist movements. Strengthened dramatically by the
success of the Iranian Revolution of 1979, Islamist movements gained momentum with
the subsequent perceived defeat of communism. With the US-led ‘"War on Terror’ —in
particular the invasions of Afghanistan in 2001 and Iraqg in 2003 — Muslim women
found themselves in the crossfire.

A second strand of my argument is that the rise of political Islam had certain
unintended, but in my view positive, consequences: notably, the demystification of
power games conducted in religious language. This in turn led to the emergence, by
the 1990s, of reformist and feminist research that offered an internal critique of the
pre-modern ethics that informed interpretations of the Shari‘a. Building on the work
of earlier reformers, they contend that the human understanding of Islam is flexible,
that Islam’s tenets can be interpreted to encourage both pluralism and democracy, and
that Islam allows change in the face of time, space, and experience.” But instead of
searching for an Islamic genealogy for modern concepts like gender equality, human
rights, and democracy (the concern of earlier reformers), the new thinkers place the
emphasis on how religion is understood and how religious knowledge is produced.
The questions they are now asking, and the assumptions that inform their readings
of the sacred texts, are radically different from those of the classical jurists. They are
re-critically examining earlier interpretations and epistemologies and exposing the
contradictions inherent in the earlier discourses on family and gender rights.

In doing so, they are changing the terms of debate among Muslims and above all
are paving the way for the democratisation of religious knowledge and for the wider
acceptance of egalitarian interpretations of the Shari‘a.

Finally, by opening the way for a meaningful and constructive conversation between
feminism and the Muslim legal tradition, the new feminist voices in Islam have the
potential to overcome the dichotomy between ‘Islam’ and ‘feminism’, which has been
a feature of the politics of gender among Muslims in modern times. This conversation
has both epistemological and political implications. On the epistemological side,

7 For the textual genealogy of this thinking, see Kurzman 1998.
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feminist critical theory enables us to see how unreflective assumptions and ‘common
sense’ arguments limit and deform our knowledge; and gives us the tools with which
to analyse relations between the production of knowledge and the practices of
power. It also provides us with a research methodology for giving voice to women and
inserting their concerns and interests in the process of law-making. On the political
front, bringing the current Muslim legal tradition into a conversation with feminism
can pave the way for transcending the ideological dichotomies, such as ‘secular’ versus
‘religious’ feminism or ‘Islam’ versus ‘human rights’, to which Muslim women’s quest
for equality and dignity has remained hostage since the early twentieth century. These
dichotomies have masked the real site of battle, which is between patriarchal and
authoritarian structures, on the one side, and egalitarian, pluralist, and democratic
ideologies and forces on the other.

Unmasking this reality entails two linked processes: decoding and exposing the
relation between the production of knowledge and the practices of power, and
recovering and reclaiming the ethical and egalitarian ethos in Islam’s sacred texts.
This is what ‘Islamic feminism’ is offering.
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Podnikani matek malych déti jako prekérni typ
zameéstnani? Srovnani zkusenosti podnikatelek
s malymi détmi pdvodem z CR a z Ukrajiny
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Is Self-employment a Precarious Job for Mothers of Young
Children? A Comparison of the Experience of Czech and Ukrainian
Entrepreneurs with Small Children in the Czech Republic

Abstract: Entrepreneurship may be associated with independence and profit, but it may also
be a precarious type of employment. Self-employment is often a strategy for those groups of
workers who face marginalisation and disadvantages on the labour market, such as mothers
of young children or migrants. In this paper we use an intersectional approach and draw on
the theory of precarity to analyse how Czech and Ukrainian entrepreneurs with small children
(in the Czech Republic) describe and perceive precarity in self-employment. Our analysis shows
that entrepreneurship is a form of precarious work, especially for mothers of young children.
Their social position, which forms on the intersection of gender, caring commitments, and/or
migration status, serves to constrain or allow certain career choices. While the main source of
disadvantage for Czech entrepreneurs is the intersection of gender and caring commitments
(e.g. in work-life balance), the social position of Ukrainian entrepreneurs (in the Czech Republic)
is much more precarious because of their status as migrants (e.g. their low income from
business is further reduced by the cost of private insurance, the paying of remittances, or the
repayment of debts for migrating to the Czech Repubilic).
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Pocty podnikajicich Zzen celosvétové nardstaji (Kelley et al 2011). V Ceské republice se
tento trend tyka napfiklad Zen ve véku, kdy maji malé déti (Dlouha, Jurik, Kfizkova 2014).
Podnikani slouzi obecné jako strategie uplatnéni na trhu prace pro skupiny, které jinak
Celi marginalizaci a diskrimina¢nim praktikdm ze strany zaméstnavatell (Vosko 2010).
Takovou skupinou jsou Zeny s malymi détmi, zvlasté v obdobi po ukonceni rodicovské
dovolené, ale také osoby s migracni zkusenosti, zvlasté ty z tzv. prvni generace (ibid.).
PfestoZe podnikdni byva spojovano s nezavislosti a finan¢nim Uspéchem, nékdy se sta-
va prekérnim typem zaméstnani (Wall 2015). Prekérni zaméstnani ale nelze jednoduse
vymezit typem zaméstnani, spise souvisi se znevyhodnénim na zakladé véku, vzdélani,
rodinnych zavazkd, pracovni pozice a s ochranou na trhu prace a nastavenim socialniho
statu. Déle je zranitelnost na trhu prace spojena s osami diskriminace na zakladé gendero-
vych, rasovych, etnickych, ndrodnostnich anebo ndbozenskych predsudkd a stereotypd.

Pro zkoumani osob v prekérnich formach podnikani vyuzivdme koncept socidlni
pozice skupiny (Zavella 1991). Socidlni pozici pfitom rozumime umisténi intersekcio-
nalni identity ve strukturalnim kontextu, ktery je historicky dany specifickym prostre-
dim a definovany podminkami na trhu préace, narodnimi politikami a normativnimi
rezimy (Valdez 2011; Welter 2011). Identita na prlseciku genderu, véku, rodi¢ovstvi,
migrac¢niho statusu, etnicity ¢i rasy stavi podnikajici do rGiznych socialnich pozic, resp.
vytvaii odlisné podminky pro rlizné identity v kontextu trhu prace CR a ukazuje se
tak, ze také socialni skupina podnikajicich matek malych déti je zna¢né heterogenni
z hlediska zkuSenosti s pracovnimi podminkami. Pravé prihlédnuti k intersekcionalni
perspektivé se poté ukazuje byt klicové pro pochopeni voleb v rdmci pracovnich tra-
jektorii osob s migracni zkusenosti. Jak ukazuji Lenka Formdankova a Marta Lopatkova
(2018) v kontextu ceského trhu prace na pracovnich drahach mladych muzd a Zen viet-
namského plvodu, intersekcionalni perspektiva umoziiuje pochopit dynamiku vlivu
vzajemného prolinani véku, etnicity a genderu jako potencialnich os z(ne)vyhodnéni.
Odlisna etnicita v kontextu Ceského trhu prace muaze byt zdrojem diskriminace, hraje
rozdilnou Ulohu u Zen a muzU a zéroven souvisi s délkou praxe na trhu prace. Z téchto
ddvodu se v nasledujicim textu zabyvame podnikanim v kontextu pracovnich drah Zen,
a to Zen s malymi détmi a s migracni zkusenosti plvodem z Ukrajiny, a Zen s malymi
détmi Ceského pavodu a narozenych v Ceské republice.!

Podle Ceského statistického Gradu predstavuji migranti a migrantky z Ukrajiny jednu
z nejpocetnéjsich skupin nové prichozich do CR (CSU 2018) a zaroven jsou druhou
nejpocletnéjsi skupinou migrujicich osob maijicich Zivnostenské opravnéni.2 Migranti

1 Clanek byl napsén s podporou projektu , Modely péce a strategie sladovani prace a rodiny u migrant(
v Ceské republice” (reg. ¢. 17-212595) a s podporou na dlouhodoby koncepéni rozvoj vyzkumné organizace
RVO: 68378025.

2 Jednd se o 20 a7 33 tisic podnikajicich. U muzd se pocty podnikajicich pohybuji v rozmezi 14 az 20
tisic, u Zen v rozmezi 6 az 10 tisic (CSU 2018).
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a migrantky do CR pFichazeji pfedevsim z ekonomickych a finan¢nich ddvodd (zamést-
nani nebo podnikani) (Drbohlav 2003; Horakova 2006; Zajitkova, Vavreckova 2016).
Migrantky mimo ekonomické dlvody deklaruji rovnéz rodinné dlvody (napt. slouce-
ni rodiny) (viz i CSU 2018). Pravé podnikani je jednou z moznosti, jak legalné pdso-
bit na ceském trhu prace. Sice existuji vyzkumy, které se zabyvaji integraci migrantd
a migrantek z Ukrajiny na trhu prace CR, ale vyzkum zkusenosti s podnikanim dosud
chybi nebo je souc¢asti obecnych vyzkum( o postaveni cizincd a cizinek na trhu prace
(Leontiyeva, Pokornd 2014).

V tomto textu vyuzivame teorii prekérni prace a intersekciondlni pfistup (viz vyse)
s teorii transnacionalni migrace, a to k zachyceni specifické pozice podnikajicich mig-
rantek v CR, kterd je dana pravé jejich pobytovym? a migra¢nim statusem?. Migrantky
z Ukrajiny s sebou jednak do CR pFinaseji svou zkusenost z jiného narodniho kontextu,
ktery ovliviiuje prozivani jejich socialni pozice na trhu prace v CR, a jednak participujf
v obou nérodnich kontextech (napf. formou remitenci, pravidelnych navstév, rodin-
nych a pratelskych vztaht na dalku apod.) (viz také Trlifajova 2009). Yana Leontiyeva
a Blanka Tollarova (2011) uvadeéji, ze Ukrajinci a Ukrajinky poslali v roce 2010 do zemé
pUvodu nejvétsi finan¢ni obnos ze vSech skupin migrantd a migrantek pobyvajicich na
tzemi CR. V tomto smyslu jsou tak migrantky zakotveny ve svych mistnich i pfeshra-
ni¢nich socidlnich sitich. Pracujeme tudiz s fenoménem soubézné participace ve vice
ndrodnich komunitach, ktera klade ddraz na soubéznou ddlezitost mistnich spole¢nosti
a socialnich siti, jez presahuji hranice v Zivoté transmigrantek (Szalé 2007).

V rdmci vyse uvedeného teoretického zakotveni hleddme odpovéd na vyzkum-
nou otazku: Jaké aspekty prekarity podnikani prozivaji matky malych déti pdvodem
z Ukrajiny a z CR? Nase zjisténi odhaluji podobnosti a rozdily mezi zkusenostmi matek
z CR a z Ukrajiny s podnikanim v CR. V rdmci analytického zkoumani bylo vymezeno
pét nejvyznamnéjsich oblasti prekarity. UkdZzeme, Ze nejen gender, ale také migracni
status znaci v ramci podnikani specifické formy znevyhodnéni. Napfriklad prace na
tzv. Svarcsystém, ktera se jevi jako mozna alternativa pro ekonomické zajisténi, zna-

3 Pobytovy status vymezuje zékon ¢. 326/1999 Sb. — zakon o pobytu cizincd na Gzemf Ceské republiky.
4 Pri studiu pozice cizincl a cizinek vyuzivaji vyzkumy prevazné analytickou kategorii etnicity (viz
napf. Formankova, Lopatkova 2018; Kolarova 2008), kdy sice reflektuji jeji dynamiku, rozmanitost,
proménlivost v kontextu i ¢ase, i roli sebeidentifikace, tedy roviny, které jsou i pro nasi analyzu podstatné,
avsak tento koncept ndam neumozni dostate¢né a komplexné uchopit pozici migranta ¢i migrantky
v ¢eském kontextu trhu préce. Proto jsme se rozhodly vyuZzit obecnéjsi kategorii, tzv. migracni status,
kterd podle naseho nazoru dostate¢né reflektuje fakt, Ze jedinec je v CR migrantem ¢i migrantkou, coz
nasledné ustavuje jeho/jeji socidlni pozici. Pro analyzu prekarity v podnikani u podnikatelek ptivodem
z Ukrajiny se jako primarni jevi to, jak prostfednictvim své pozice migrantky na ¢eském trhu prace
vnimaji a popisuji zkusenost s podnikanim v CR. Diky tomuto 3irsimu konceptu jsme schopny zachytit,
v jakych oblastech nebo situacich zazivaji podnikajici migrantky v CR z(ne)vyhodnéni v komparaci
s podnikatelkami ptivodem z CR.
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mend pro podnikatelky z CR pFedevsim pracovni a ¢asovou flexibilitu, naopak pro
podnikatelky z Ukrajiny se mUZe jednat o volbu jedinou z dévodu strukturalniho zne-
vyhodnéni na ¢eském trhu prace. Pracovni flexibilitou myslime hlavné moznost pra-
covat z domova nebo takzvané na telefonu, ¢asovou flexibilitou pak moznost vyuziti
klouzavé pracovni doby, konta pracovni doby, praci na zkraceny Uvazek a rovnéz
praci o vecerech, na smény a béhem vikendd, jak to umoznuje cesky zakonik prace.
Flexibilni formy prace mohou pfispivat k lepsi kombinaci préce a osobniho Zivota,
zaroven vsak casto vedou k prekarizaci osob pracujicich v této formé zaméstnani
a jejich ,uviznuti” v daném pracovnim rezimu, ktery neumoznuje kariérni rdst, ma
omezené moznosti mzdového rlstu a benefitd, stejné jako snizeny pfistup k dalsimu
vzdélavani (Formankova, Kiizkova 2015). Také ukdzeme, Ze v pfipadé podnikajicich
matek je podstatna zejména otazka pecujicich zavazkd, a to s ohledem na ¢asovou
investici do podnikani a efektivni rozdéleni ¢asu mezi praci a pédi. Vysledkem vsak
neni oCekavané efektivni rozdéleni ¢asu mezi praci a péci, ale spise nutnost neusta-
[ého balancovani a vyjednavani mezi pracovnim a rodinnym Zivotem, které je dané
vysokou pracovni zatézi v prekérnich pracovnich podminkach. Dalsi ndmi identifiko-
vanou pficinou prekérni pozice komunikacnich partnerek je problém, Ze vstupuji do
feminizovanych obort podnikani, kde jsou ale nizsi vydélky, coz plati pro obé kom-
parované skupiny. Migracni status se ukazal jako vyznamny predevsim v diskusi nad
legislativnim nastavenim podminek pojisténi a darovych odvoda.

Podnikani jako prekérni prace?

Teoreticky koncept prekarity upozorniuje na nejisté, nestabilni a Spatné podminky pra-
cujicich v klasickém zameéstnaneckém poméru (Vosko 2006). Soucasny trend ve stu-
diu prekarity vystihuje predevsim teoreticko-analyticky pfistup Leah F. Vosko (2006),
inspirovany Gerrym a Janine Rodgersovymi (1989), jenz stavi na Ctyfech aspektech
prekarity, které se tykaji napf. kratkodobosti pracovniho vztahu, nedostatku kontro-
ly nad pracovnimi podminkami ¢i odménou, nedostatku ochrany (tj. vymahatelnost
prava, kryti kolektivni smlouvou) a déle finan¢ni nejistoty a nizkych pfijma (v ¢eském
kontextu viz Dudova, Haskova 2014; Haskova, Dudova 2017). L. F. Vosko (2006)
k analyze prekarity pfistupuje z hlediska jeji mnohovrstevnatosti, nebot nezkouma
jen urcity vysek prekérnich podminek (napf. nedefinuje prekaritu jen na zékladé typu
smlouvy, kdy jiné typy smluv nez na dobru neurcitou jsou definovany jako prekérni),
ale naopak nahlizi i na socidlni, politické a ekonomické pficiny a dlsledky prekérnich
podminek a umozni tak studovat prekérni podminky u rdznych skupin pracujicich
(Dudova, Haskova 2014; Kalleberg 2009; Vosko 2006).

Vyse uvedené pojeti prekarity (viz Rodgers, Rodgers 1989; Vosko 2006) obsahuje
predevsim ty roviny prekarity, které jsou vyznamné u zaméstnanych, jejich alternati-
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vy a Casto i stejné problémy vsak mizeme nalézt i v podnikani. Teoreticko-analyticky
postup vyuziti teorie prekarity pfi studiu podnikajicich nabizeji Leah F. Vosko a Nancy
Zukewich (2006). Ty zdUraznuji, Ze je nutné prihlizet ke specifickym praviim a povin-
nostem podnikajicich, a to napf. s ohledem na vymahani plateb za sluzby ¢i zbozi,
kdy postup obrany proti nezaplaceni je u podnikajicich oproti zaméstnanym slozitéj-
8i. S tim souvisi i obvyklé nulové kryti podnikajicich kolektivnimi smlouvami, které
upravuji pracovni podminky vcetné procest odmeéfiovani a moznosti jejich vymaha-
ni. Specificky v ¢eském prostredi upozornil autorsky tym Marie Dlouhd, Nancy Jurik
a Alena Kfizkova (2014) na to, Ze podnikatelky nemaji stejny pristup k matefské® a k
pfispévku v matefstvi jako zaméstnankyné a Ze dariovy systém, konkrétné institut
dafiového odpoctu na nevydélavajici manzelku, mdZe odrazovat matky malych déti
od vstupu do samostatného podnikani, resp. stavét je spise do neformalni role poma-
hajici ¢lenky rodiny v rodinném podniku, ale ¢asto bez vlastni mzdy.

Tento koncept podnikani jako prekérni prace autorského tymu L. Vosko a N. Zu-
kewich (2006) proto definuje prekaritu s prihlédnutim ke specifickym pracovnim
podminkdam podnikajicich s ohledem na: a) regulaci ochrany a pfistupu podnikajicich
k socidlnim a zdravotnim benefitim; b) ne/jistotu prace, tj. doba trvani podnikani,
kterd je indikadtorem moznosti udrzeni podnikani v korektnich legislativnich a ekono-
mickych podminkach; bariéry a rizika zacatku/ukonceni podnikani; c) kontrolu nad
vlastni pracovni situaci a motivaci ke vstupu do podnikani; d) adekvatni pfijem ply-
nouci z podnikani. V analyze jsme vyuZily tento teoreticko-analyticky koncept pre-
karity definovany specificky pro podnikajici a prostifednictvim néj nahlizime na pod-
minky podnikani zen s malymi détmi pdvodem z CR a Ukrajiny. Prekérni podnikani
v3ak nutné neznamena naplnéni viech ¢tyr vyjmenovanych aspektl. DUlezita je také
subjektivni percepce téchto aspektl a do jaké miry konkrétni podnikajici povazuje
své podnikani za prekérni. Za timto Ucelem jsme v analyze vyuzily rovnéz nize pred-
staveny intersekcionalni pFistup.

Podnikani v intersekcionalni perspektivé — sledované roviny
z(ne)vyhodnéni

Intersekcionalni pfistup umoznuje chapat Spatné Zivotni podminky nebo okolnosti jako
socidlni témata spise nez jako individualni problémy (Romero 2018: 172). Odhaluje
i vzajemné utvareni nerovnosti a zcela specifické pozice ve spole¢nosti, kterym celf
lidé na priseciku nékolika systému z(ne)vyhodnéni, jez nemuze jednodimenziondlni

5 V tomto textu zdmérné vynechdvame slovo dovolena v pfipadé uziti terminu rodicovskd a matefska.
Domnivame se, Ze v symbolické roviné pfidani slova dovolend degraduje samotnou péci na Urover
volnocasové nebo zajmové aktivity (viz také Kfizkova et al. 2008).
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analyza nahradit. Pfedevsim matefstvi a migracni status formuji béhem podnikani
zcela specificky systém z(ne)vyhodnéni, ktery nelze pochopit jen na zakladé analyzy
zaméfujici se pouze na podnikani matek nebo analyzy zamétujici se jen na specifika
podnikani migrantd a migrantek v CR. Proto v tomto textu sledujeme prasecik gen-
deru a migracniho statusu a také jejich interakci s dalSimi osami znevyhodnéni, jako
je vék nebo dosazené vzdélani. Za vyuZiti intersekcionaini analyzy se tak soustfedime
za prvé na kontext genderové struktury trhu prace i podnikani, ktera je vyznamnou
rovinou analyzy, nebot zde mazeme rozkli¢ovat disledky strukturdlnich podminek pro
rodic¢ovstvi nebo pecujici zavazky, jez produkuji specificka rizika a bariéry. Za druhé se
zamérujeme na kontext migracnich politik, které tvofi dalsi osu znevyhodnéni a posou-
vaji pracovni podminky migrujicich osob jinym smérem, ¢asto prekérnéjsim. S vyuzitim
intersekcionalniho pfistupu jsme schopny analyzovat individualni, strukturni i kultur-
ni podminky (= objektivni rovina), jez mohou réiznym skupindm umoznovat Ucast na
placené praci nebo v ni naopak branit, ale i to, jaké maiji pfilezitosti ¢init rozhodnuti
o vlastnim zivoté (= subjektivni rovina) (Halvorsen et al. 2018; Lister 2003).

Kontext trhu prace CR optikou migrace a genderu

Z hlediska genderové struktury trhu prace se jako zasadni pro analyzu prekarity v pod-
nikani ukazuje tradi¢ni genderovy kontrakt, ktery Zendm pfisuzuje primarni pecuijici roli
a muzim primarni Zivitelskou roli a ktery je viditelny v genderovych vztazich jak v CR,
tak i na Ukrajiné (viz napt. Hankivsky, Salnykova 2012; Haskova 2000). Hana Haskova
a Radka Dudova v ¢eském kontextu (Dudovd, Haskova 2014; Haskovd, Dudova 2017)
vyvozuji, ze prekarizovana pozice pecujicich Zzen na trhu prace je vysledkem gende-
rované délby prace v domacnosti, ne/dostupnosti institucionalni péce a je ovlivnéna
ideologif intenzivniho matefstvi, kterd se v ¢eském prostiedi vyznacuje intenzivni
a dlouhodobou péci matky o dité (viz i O'Reilly, Spee 1998). V pripadé podnikatelek
s malymi détmi plvodem z Ukrajiny miZe byt vstup do prekérnich praci vysledkem
nastaveni genderovych vztahd na Ukrajing, jak upozornuje Petra Ezzeddine (2012).
Ta ukazuje na to, ze migrace z Ukrajiny do CR je silné feminizovana. Tvrdy poZadavek
na obé role (pecujici i pracujici) spolu s marginalizaci Zen na trhu prace na Ukrajiné
vede pravé Zeny k ekonomické migraci, jez se zda jako idedlni feSeni nizkého pfijmu
domacnosti, napf. v podobé remitenci.

Rovina genderové segregace trhu pradce ma svUj vyznam i v analyze podnikani.
Genderové segregace trhu prace se totiz projevuje i v podnikatelském prostredi (EIGE
2016). Nejenze podnikatelky zakladaji sva podnikani ve feminizovanych oborech (sluz-
by, vzdélavani nebo osobni asistence), ale také daleko méné podnikatelek nez pod-
nikatell zaméstnava v rdmci svého podnikani dalsi osoby (EIGE 2016). Volba oboru
podnikani je viak zasadni pro vysi mezd, udrZitelnost podnikani atd.
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Druhou dileZitou osou pro nasi analyzu je osa migra¢niho statusu, a to i v ndvaznosti
na pobytovy status nebo typ viza. Tento typ analyzy je ve vyzkumu prekarity a pod-
nikani prozatim margindlnim tématem (viz napf. Noack, Vosko 2011). Aktuaini me-
zindrodni vyzkumy postaveni migrantl a migrantek na trhu prace v pfijimajici zemi se
zaméruji obecné na jejich integraci v rdmci pracovniho trhu (napft. Glick Schiller, Caglar
20009), kterd mUze byt realizovéna i prostfednictvim podnikani. Pokud se vsak zaméfu-
jeme konkrétné na podnikajici migranty a migrantky, je tfeba vzit v Gvahu t¥i perspekti-
vy, jez definuji jak objektivni podminky podnikani, tak subjektivni percepci migrujicich
osob (Cermakova 2011). Za prvé jde o individuaIni rovinu, ktera upozorfiuje pravé na
vyznam jedince a jeho vnimani vlastni situace, napf. v souvztaznosti péce a podnikani.
Dale strukturalni pFistup, ktery umoznuje zkoumat, jaky vliv maji struktury pracovnich
prileZitosti anebo legislativniho ramce CR (napf. migracni politika, pfistup k podnikani
u migrant a migrantek) na mozné volby migrant a migrantek s ohledem na jejich
konkrétni socialni pozici. Posledni, kulturni pfistup vychazi z pfepokladu, ze kulturni
zdroje, jako jsou neformalni socialni sité, umoznuji kopirovani vzorcd nebo trajektorif
ekonomického uplatnéni (i v podnikani) téch, ktefi jsou v hostitelské zemi déle (Zhou
2004). Socidlni sité jsou vyznamné i v kontextu volby oboru podnikani, napf. s ohle-
dem na ziskani klientské zakladny nebo snazsiho etablovani v oboru, a to pfedevsim
pro nové prichozi migrantky a migranty (viz také Leontiyeva, Pokorna 2014).

Jak bylo fe¢eno vyse, otazka migra¢niho statusu a typu viza maze mit vliv na posta-
veni migrantd a migrantek na ceském trhu prace. Cizincéim a cizinkdm ceska legislativa
umoziiuje ziskat povoleni k dlouhodobému pobytu specificky za Gcelem podnika-
ni. V pfipadé, Ze cizinec nebo cizinka zada o udéleni povoleni k trvalému pobytu za
Ucelem podnikani a déle v situacich, kdy zadd4a o prodlouZeni povoleni k pobytu nebo
tehdy, kdyz z4da o povoleni k pobytu trvalému, musi prokazovat tzv. dhrnny mésicni
pfijem. V piipadé podnikani se jedna o platebni vymeér dané z pfijmu za posledni zda-
fovaci obdobi.® Dale je potieba pro Ucely stanoveni ¢istého pfijmu podnikajici osoby
dolozit doklad z okresni spravy socialniho zabezpeceni o vysi zaplaceného pojistného
na socidlni zabezpeceni a déle, jde-li 0 osobu, ktera je Ucastnikem vefejného zdravot-
niho pojisténi (v pfipadé migruijicich se statusem trvalého pobytu), je tfeba dolozit také
doklad o vysi zaplaceného pojistného na vSeobecném zdravotnim pojisténi. Nastaveni
migracni politiky v kontextu zdravotniho pojisténi se rovnéz lisi ve vazbé na pobytovy
status. Ze zakona’ musi byt v CR pojisténa kazda osoba, jez ma v CR trvaly pobyt.
Zékon definuje OSVC jako povinného platce pojistného, ktery musi odvadét ¢astku
odvozenou z pFjmU z vlastni vydéle¢né cinnosti. Pokud si migranti a migrantky na-

6 V souladu § 140 odst. 1 a 3 zdkona ¢. 280/2009 Sb., dariovy rad.
7 Zékon ¢. 48/1997 Sb. — zakon o vefejném zdravotnim pojisténi a o zméné a doplnéni nékterych
souvisejicich zakond.
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opak chté&ji zalozit podnikani po pfichodu do CR, podminky zaloZeni Zivnosti jsou
stejné pro osoby s ceskym obcanstvim i pro ty s trvalym pobytem. Podnikajici cizinci
a cizinky musi na Zivnostenském Gfadé navic dolozit jen status svého pobytu v CR.2
Vztahuji se na né i regulace tykajici se zdravotniho a socidlniho pojistént.

Ackoliv jsou podminky pro migranty ¢ migrantky a podnikajici v CR velmi podobné,
moznosti zapojeni do podnikatelského prostredi pro nové pfichozi jsou ¢asto vzhledem
k dalsi legislativé problematické (Trlifajova 2009). Podnikani je mnohdy vnimano jako
sance, jak byt nezavisly (Dy, Marlow, Martin 2016), ale podnikajici migranti a migrantky
maji k nezavislosti daleko. Casto jsou v postaveni zaméstnanych a stavaji se soucasti tzv.
Svarcsystému, ktery je pod mensi pravni ochranou z hlediska dodrzovani prav zamést-
nanych nez u klasického zaméstnani (Nekorjak 2006). Migranti a migrantky ale mohou
v hostitelské zemi narézet i na dalsi bariéry, jako je neznalost jazyka, jeZ jim brani v nale-
zeni prace na zaméstnaneckou smlouvu, kterd je povaZzovana za idedlni pracovnépravni
vztah (Krchova, Viznerova, Kutdlkova 2008). Dale maiji také problém s uplatnénim vzdé-
l&ni dosazeného na Ukrajiné a tzv. nostrifikaci® a jejich vzdélani ¢asto nekoresponduje
s typem praci, kterou migranti a migrantky v hostitelské zemi zastdvaji. Podnikani se
proto muze jevit jako efektivni a nékdy jedina strategie, jak své vzdélani a dalsi doved-
nosti uplatnit na ¢eském pracovnim trhu (viz i Leontiyeva, Pokorna 2014).

Metodologie vyzkumu

K zodpovézeni vyzkumné otadzky vyuzivame vypovédi 30 podnikajicich zen s détmi
do 10 let véku z Ceské republiky (17) a z Ukrajiny (13), které jsme ziskaly z nékolika
vyzkuma' (celkem jsme analyzovaly Ctyfi skupinové rozhovory a 13 individudlnich
hloubkovych rozhovort). Kazdd metoda sbéru dat ma pro zodpovézeni vyzkumné
otazky svdj Ucel. Skupinové rozhovory byly vyuzity za ucelem rozkryti a pojmenovani

8 U dotazovanych komunikacnich partnerek se jednalo o nejcasteéjsi ticel trvalého pobytu spolu s icelem
sloucenf rodiny, a to v pfipadé, pokud mély v dobé& pobytu v CR dité na Ukrajiné a jejich manZel byl
migrant pracujici v CR.

9 Uznavani dokladt o dosazeni zdkladniho, stfedniho nebo vyssiho odborného vzdélani je v ¢eském
pravnim fadu upraveno v § 108 zakona ¢. 561/2004 Sb., o predskolnim, zakladnim, stfednim, vyssim
odborném a jiném vzdélavani (tzv. skolsky zakon), ve znéni pozdéjsich pfedpisl a v jeho provadéci
vyhla$ce ¢ 12/2005 Sb., Ministerstva $kolstvi, mladeZe a télovychovy Ceské republiky, o podminkéch
uznani rovnocennosti a nostrifikace vysvédceni vydanych zahrani¢nimi skolami.

10 Projekt ,Modely péce a strategie sladovani prace a rodiny u migrantd v Ceské republice”, GA CR,
reg. ¢islo GA17-21259S, 2017-2019 (sbér dat probéhl v letech 2017-2018); projekt ,0SVC jako prekérni
prace aneb zabrarfime dalSimu znevyhodnéni Zen na trhu prace”, ESF Operacni program Zaméstnanost,
reg. ¢islo CZ.03.1.51/0.0/0.0/15_028/0006269, 2017-2020 (sbér dat probéhl v letech 2017-2018); projekt
.Celozivotni ekonomické dopady matefstvi”, Norway Grants, program , Dejme (Ze)ndm 3anci”, ¢. projektu
274, 2014-2016 (sbér dat probéhl v letech 2015-2016).
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rozhovory nam naopak umoznily diskusi o jednotlivych tématech, kterd vykrystalizovala
ze skupinovych rozhovord, do vétsiho detailu. V rozhovorech i fokusnich skupinach
jsme se zaméfily na tato témata: motivace a ddvody vstupu do podnikani, finan¢ni
naro¢nost podnikani, rigidita trhu prace a hledani flexibility prostrednictvim podnikani
a s tim souvisejici téma kombinace rodiny a podnikani, marginalizovéna pozice na trhu
prace, zkuSenost s Urady, platba povinnych zaloh a dani, pozitiva a negativa podnikani
napf. ve srovnani se zaméstnaneckou smlouvou.

Z4adna z komunikacnich partnerek neméla zaméstnance nebo zaméstnankyné a Ize
je oznacit za mikropodnikatelky, OSVC ¢i sebezaméstnané. Skupiny podnikatelek z CR
a z Ukrajiny si byly velmi podobné jak z hlediska vzdélani a obort podnikani (vice viz
tabulku 1 a 2 v pfiloze), tak i z hlediska charakteristik, které mohou posilovat nebo osla-
bovat aspekty prekarity v prlbéhu podnikani. Umoznilo to komparaci vypovédi komu-
nikacnich partnerek z obou skupin. Jsme si védomy toho, Ze homogenita vyzkumného
vzorku muze byt urcitym limitem naSeho vyzkumu, nebot vypoviddme o situaci pod-
nikajicich zen s konkrétnim vzdélanim, podnikajicich v urcitych oborech atd. V pfipadé
vétsi heterogenity vyzkumného vzorku by mohly byt aspekty prekarity vnimany v jiné
intenzité. Nade analyza vnimani prekarity u podnikatelek z CR a Ukrajiny v3ak jednoznac-
né prisp&je k rozkryti podminek migrantek i migrantt podnikajicich na tzemi CR.

Pfi analyze dat jsme pouzily doslovné prepisy vsech fokusnich skupin a individuélnich
rozhovord. Rozhovory byly kédovany a analyzovany za pomoci softwaru Atlas.ti. BEhem
analyzy jsme vyuZzily razné druhy kédovani a dale tematickou analyzu (Alholjailan 2012;
Braun, Clarke 2006). Pfi analyze podminek podnikani Zen s malymi détmi z CR a Ukrajiny
jsme nejprve ve vypovédich hledaly oblasti prekarity (viz Rodgers, Rodgers 1998; Vosko
2006; Vosko, Zukewich 2006), ke kterym jsme nasledné fadily subkategorie neboli kon-
krétni podoby prekarity, jez samotné aktérky pojmenovavaly, a sledovaly jsme osobni
percepci téchto subkategorii ve vypovédich komunikac¢nich partnerek. Vysledkem je
analyticky rdmec shrnujici nejvyznamnéjsi aspekty prekarity Zen podnikatelek s malymi
détmi z CR a Ukrajiny, ktery rovnéZ slouzi jako logicky strukturované voditko v analytické
¢asti textu (viz tabulku 3). Pfi komparaci zkusenosti podnikajicich z obou skupin jsme za
vyuZzit intersekcionélniho pfistupu (viz Romero 2018) hledaly priseciky rlznych zdrojd
z(ne)vyhodnéni, jako je gender, migracni status, popf. vék, vzdélani atd.

Podminky podnikani Zen s malymi détmi z CR a Ukrajiny

Nasleduijici analyza ukazuje, Ze zde plsobi strukturni, kulturni a ekonomické podminky
a bariéry, které konkrétni skupiny podnikajicich, jako jsou matky, nuti volit urcité pracov-
ni strategie, a to nejen ve vztahu k migracnimu statusu, ale také ve vztahu k pecujicim
zavazkdm. Pro Ucely prehledné strukturace analytického ramce uvadime tabulku 3.
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Tabulka 3: Komparace podob prekarity podnikani zen s malymi détmi z CR

a Ukrajiny
Oblasti Konkrétni podoby prekarity Konkrétni podoby prekarity
prekarity u podnikajicich matek z CR u podnikajicich matek z Ukrajiny
v pribéhu zaméstnani nemoznost v pribéhu zaméstnani nemoznost
Uspésné sladovat Uspésné sladovat
Péce tradi¢ni genderovy kontrakt tradi¢ni genderovy kontrakt
v kontextu
podnikani diskriminace na trhu préce pfi navratu diskriminace na trhu préce pfi navratu
z RD z RD
e . ' L . ajisténi vlastnich existencnich potfeb ve
zajisténi vlastnich existencnich potreb = v . IV , X ‘ch p Y
vztahu k migra¢nimu statusu
Casova vysoka casova investice vysoka casova investice
investice do
ikanf race ve vecernich hodinach, . S . q
el sl P ., vev ! ! prace ve vecernich hodinach, o vikendech
o vikendech
genderova segregace trhu prace genderova segregace trhu prace
vyuziti dosavadnich dovednosti replikace genderové tradi¢nich pracovnich
Vybér oboru a zkusenosti, popf. vzdélani strategif krajant a krajanek v CR
podnikani
jazykova bariéra
problém s uzndnim vzdélani ze zemé
pavodu
e nizké prijmy v kontextu dluhd, remitencf
nizké prijmy L
a ve vztahu k migra¢nimu statusu
L : idelnost pfij tah
Financni neprdddies: By nepravi velnos pffjmu ve vztahu
R — k migrac¢nimu statusu
a nizké
prijmy nastaveni cen za sluzby/zbozi vyuziti zprostiedkovatelské agentury
problematickd vymahatelnost
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y , Svarcsystém z hlediska jeho ilegality
Svarcsystém : L
v souvislosti s migracnim statusem
Seda zona . . . .
. neddvéra v socidlni kontroly OSVC ze neddvéra v socidlni kontroly OSVC ze
Ceského trhu j j
) strany statu strany statu
prace
vyjedndvani o pracovnich podminkach
v kontextu jazykové bariéry
- . Ly vySe odvodUl na zdravotni pojisténi
vyse odvodl na zdravotni pojistént ) . AP
v ndvaznosti na nizké pfijmy
platba odvodud na socialni pojisténf platba odvodu na socialni pojisténi
v minimalnf vysi v minimalnf vysi
Zdravotni .. . . ; g
i .. . ) slozitost dariového systému v souvislosti
pojistenti, slozitost dariového systému ,
o s pobytovym statusem
socidlnf
pojistént L L L L
datiovs nutnost platby pojistného pro cerpdni nutnost platby pojistného pro cerpani
a danové PPM PPM
odvody
L , nedostatec¢na informovanost o pravech
nedostatecna informovanost o pravech ; ) ) ,
i a povinnostech ve vazbé na migrantsky
a povinnostech
status
. . ) slozitost dariového systému a migracni
slozitost dariového systému " . 'y' : -
politiky v souvislosti s jazykovou bariérou

Vysvétlivky: RD — rodi¢ovska dovolend, PPM — penézitd pomoc v matefstvi.
Zdroj: Vlastni kvalitativni vyzkum.

Péce v kontextu podnikani

Pecujici zavazky jsou faktorem, ktery strukturuje moznosti a zkusenosti podnikaji-
cich matek malych déti (viz Jurik et al. 2019). Z analyzy vypovédi vyplynulo, Ze se
dotazované komunikacni partnerky z obou komparovanych skupin ve své pracovni
biografii rozhoduji s ohledem na tradi¢ni genderovy kontrakt, ktery jim predurcuje
roli primarni pecovatelky (Hankivsky, Salnykova 2012; Haskova 2000). Toto spole-
Censké ocekavani totiz ovlivnilo rozhodovani komunikacnich partnerek v otdzkach
finan¢niho zabezpeceni sebe a rodiny. Na trhu prace se komunikacni partnerky
z obou skupin setkavaly s rGiznymi typy znevyhodnéni z dlvodu péce a materstvi.
Napfiklad popisovaly neflexibilitu v podobé pevné dané pracovni doby, ale také
to, Ze pro Ceské zaméstnavatele neni rodinny Zivot zaméstnanct a zaméstnankyn
tématem, které by méli reflektovat, ale rodinny zivot je naopak povazovan za zatéz
(Formankova, Kfizkova 2015). Jako matky s malymi détmi tak komunika¢ni partnerky
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byly zaméstnavateli ¢asto vnimany jako neperspektivni pracovnice (napt. kvali péci
o nemocné déti). Ve vysledku byly nuceny pfijmout prekérni prace, mezi néz patfi
urcité formy podnikani, kde se vsak tolik nepotykaji se znevyhodnénim z ddvodu
pécle ¢i matefstvi (viz Dudova, Haskova 2014). Podnikani se pro mnohé z nich jevilo
jako efektivni strategie, jak reagovat na neflexibilitu a nesenzitivnost zaméstnava-
tell, a to i za cenu rizik s podnikanim spojenych, napf. nepravidelné nebo nizké
prijmy (Kfizkova 2015). Ukazuje to pfibéh Daryi plvodem z Ukrajiny, ktera byla dfi-
ve zaméstnana v IT oboru a sama hodnotila své pfijmy jako nadstandardni. Kvdli
znevyhodnéni z divodu péce a matefstvi tuto perspektivni a dobfe placenou praci
opustila a zacala podnikat:

Ja jsem pracovala v IT, takZe bych asi neméla Zadny problém najit praci (po rodi-
Covské — pozn. aut.), ale méla jsem malé déti a nemam tady rodice. Vim, Ze déti
budou nemocné, Ze mizou kazdé dva tydny na tyden onemocnét. To asi byl v praci
problém. Tak jsem musela zacit podnikat, protoZe mizu pracovat z domova (...),
ale porad pracuju nékolik hodin denné, ale jsem flexibilni. (Darya, UA)

U podnikatelek plvodem z Ukrajiny byla flexibilita jednim z podstatnych motiv
vstupu do podnikani, ale v mnoha pfibézich $lo o vitany benefit, jenz jim podnikani
umoznilo. Primarnim motivem byla ¢asto finan¢ni strdnka podnikani, napt. ve vztahu
k zajisténi vlastnich existen¢nich potfeb nebo potreb rodiny (v CR i v zemi pavodu), jak
ukazeme dale. Mezi ¢eskymi podnikatelkami byla naopak flexibilita kvuli péci o déti
jednim z hlavnich motivl pro vstup do podnikani.

Také duasledky strukturdlnich podminek v souvislosti s nedostupnosti zafizeni péce
o déti predskolniho véku negativné dopadaly na komunikacni partnerky, které nemoh-
ly umistit své déti do matefskych skol, coz — jak ukazuje také Radka Dudovéa a Hana
Haskova (2014), vede k pretrvavani v prekarizovanych pozicich. Pro podnikatelky
pavodem z Ukrajiny byla situace s umistovanim déti do predskolnich zafizeni jesté
naro¢néjsi z davodu jazykové bariéry jak matek, tak déti. Reseni v podobé vyuzivani
instituci soukromého charakteru se pro obé skupiny komunikacnich partnerek jevilo
jako nedostupné z dtivodu finanéni ndro¢nosti téchto zafizeni. Komunikacni partnerky
plvodem z CR vyuzivaly pomoc vlastni rodiny pfi zajistovani péce. Komunikacni part-
nerky z Ukrajiny touto moznosti nedisponovaly, jelikoZ u valné vétsiny z nich zstévali
jejich rodinni pfislusnici obvykle v zemi pavodu.

Otazka péce, a predevsim otazka toho, jak péce ovliviiuje rozhodovani Zzen v kon-
textu podnikani (od vstupu do podnikani, vybéru oboru, ktery umozni flexibilitu, az
po nastaveni pracovni doby) je linkou, jeZ se line pfibéhy viech podnikajicich matek,
které zde predstavujeme (viz i Jurik et al. 2019). Tuto linku sledujeme i v dalich ¢as-
tech analyzy, nebot potfeba kombinace prace s péci vedla mnoho dotazanych komu-
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nikacnich partnerek k volbé takovych strategii v pribéhu podnikani, které jejich pozici
na trhu prace prekarizovaly.

Casova investice do podnikani

O tématech casové investice do podnikadni a efektivniho nakladani s ¢asem se
z dvodu pecujicich zdvazkd komunikacnich partnerek hojné diskutovalo. Castym
dlvodem volby podnikat byla moZznost svobodné rozhodovat o tom, kolik ¢asu
a v jaké fazi dne/tydne se budou vénovat praci a rodiné. Obé skupiny komunikac-
nich partnerek uvadély, ze do podnikani vstupovaly s predstavou vétsiho mnozstvi
volného c¢asu a efektivnéjsi organizace prace, realita podnikani vsak byla rozdilna.
Jak upozorriuje také Alena Kfizkova (2015), podnikani mlZe pro Zeny predstavovat
vétsi ¢asovou zatéz a misto efektivni délby ¢asu mezi rodinu a praci se podnikatelky
potykaji s prelévanim pracovni sféry do soukromé a naopak. Komunika¢ni partner-
ky z oblasti sluzeb to pocitovaly jeSté vice, nebot jejich pracovni ¢as se do zna¢né
miry fidi potfebami klientely, které ne vzdy koresponduji s potfebami rodiny. Né-
které komunikacni partnerky, napf. Dita plvodem z CR, uvedly, Ze neslucitelnost
pozadavkU klientd a klientek a rodiny ji nakonec ,dotlacila” k tomu, Ze své podni-
kani omezily i za cenu nizsiho vydélku. O zmirnéni pracovniho tempa se v pfibézich
podnikatelek mluvilo méné ¢asto, komunikacni partnerky obvykle uvadély ¢asovou
naro¢nost podnikani, kterou si pred zahajenim podnikani neuvédomily. Skutec-
nost, Ze mnoho komunikacnich partnerek z obou skupin misto o¢ekavané c¢asové
flexibility spise balancovalo mezi podnikanim a rodinou, mdze ukazat na problém
s pfijetim rétoriky o nelspésném podnikani. Jak ukazuji Anna Jenkins a Alexander
McKelvie (2016), existuji rizné dlvody ukonceni podnikdni, napt. odchod do pen-
ze, kdy je jedind moznost podnikani ukoncit, vs. nelspésna investice, kdy existova-
la Sance podnikani udrzet — jde o rozdilné pficiny a kazda ma v pfibéhu ukonceni
podnikani jinou vahu. Kromé toho je podnikani v obecném povédomi zakofenéno
jako moznost, jak byt pdnem svého ¢asu a jako prace generuijici vysoké pfijmy a zisk
(Dy, Marlow, Martin 2016) — tomuto modelu vsak podnikdni nasich komunikacnich
partnerek de facto neodpovida. V nasem vyzkumu se k této debaté pfidava rovnéz
rovina oCekdvané péce od Zen — nase komunikacni partnerky tak nejenze nechtély
(nebo nemohly) pfiznat selhdni v pldnovani podnikani, zaroven v kontextu gende-
rového kontraktu je pro né slozité pfijmout také selhani v péci o déti a v organizaci
Casu mezi praci a péci o dité. Mnohem ¢astéji proto dotazované komunikacni part-
nerky hovofily o balancovani mezi praci a rodinou nez o ukonceni nebo omezeni
svého podnikani. Napfiklad Nikoletta pdvodem z Ukrajiny podnika v oblasti sluzeb,
kde nutnost podfidit se ¢asovym moznostem klientl nebo klientek je pro Uspéch
podnikani klicova, dale zddraznila, Ze nyni pracuje mnohem vice, nez kdyz byla
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zaméstnand (v nemocnici v Praze), a oCekdvana predstava efektivniho nakladani
s ¢asem v podnikani se rozplynula:

KdyZz bych ted’ porovnala podnikani a zaméstnani, tak si myslim, Ze ted'jsem o hod-
né vic pracovné vytizend, neZ kdyZ jsem byla v zaméstnaneckym poméru. Prace
nebylo tolik a ja méla spoustu casu (...). TakZe ted kaZdé rano odejdu a vratim se
az vecer. (Nikoletta, UA)

Podnikani pro mnoho komunikacnich partnerek ¢asto znamenalo témér perma-
nentni zdvazek. Obé skupiny mnohdy uvadély praci v nestandardnich casech, tedy
v pozdnich vecernich/no¢nich hodinach nebo o vikendech. U podnikatelek pdvodem
z CR byla ¢asova naro¢nost podnikani dana spise vybérem oboru podnikani nez
nutnosti zabezpecit financ¢né sebe a Sirsi rodinu. Komunikacni partnerky plvodem
z Ukrajiny vSak uvadély vyhody napf. prace po vecerech z d@vodu zajisténi péce, nebot
pres den mohly pecovat a po vecerech pracovat. Zaroveri tyto komunikacni partner-
ky také deklarovaly, Ze travily praci 10-12 hodin denné. Za nadstandardni pracovni
dobou staly ¢asto finanéni ddvody, tj. finan¢ni zajisténi rodiny v CR i v zemi pdvodu,
ale rovnéz vyvazani se z dluht tzv. zprostfedkovatell, jak dolozime nize. Jejich pozice
na trhu prace byla prekérngjsi pravé z ddvodu jejich migra¢niho statusu, jak ukazuje
i pfibéh Emilie. Ta kvali finan¢nimu zajisténti (i Sirsi) rodiny pracovala vecer a pres den
pecovala o dceru; jde v3ak o model, jenZ je z dlouhodobého hlediska neudrzitelny.
Jeji status migrantky, ktery omezil jeji moznosti voleb na trhu préace (napf. v souvis-
losti s ¢asovymi moznostmi hledani prace na zaméstnanecky pomér), Emilii nakonec
z financnich ddvodd nasmeéroval k tomuto modelu.

Ja jsem byla doma na rodicovsky asi jen sedm mésict a pak jsem $la po vecerech
uklizet. Pres den hlidala mamka. Maminka chodila do prace ve dne, kdy jsem byla
doma s ditétem, a kdyZ prisla z prace, tak jsem Sla do prace ja. Jinak to ale nejde
(...) musim si vydélat (...). Ale nyni uZ je dcera ve skolce, tak bych si to chtéla pro-
hodit, abych chodila ve dne do prace a ne vecer. (Emilia, UA)

Ve vypravéni Emilia uvedla, Ze uvaZovala nad hledanim stalé prace, idedlné jako
zaméstnankyné. Ale jeji status migrantky (napf. jazykova bariéra, neochota zamést-
navatell pfijmout cizinku atd.) a ¢asto také nutnost pecovat o dité ji ztizily moznost
ziskat zaméstnaneckou smlouvu. Vzhledem k tomu, Ze zaméstnanecky pomeér je
migrantkami i migranty vniman jako stabiln&jsi a mnoho komunikacnich partnerek
o néj usilovalo, prace na klasickou zaméstnaneckou smlouvu byla pro mnohé pouze
nedosazitelnym idealem. Komunika¢ni partnerky pdvodem z CR sice také hovofily
o nejistoté (napf. financni) v podnikani, ale nutnost kombinovat praci s péci o déti
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a pracovni flexibilitu, kterd neni na ¢eském trhu dostatecné nabizena, je motivovala
k setrvani v podnikani. Pfedstava navratu do klasického zaméstnaneckého poméru
byla komunika¢nimi partnerkami z CR zvazovéna spise v souvislosti s poklesem peco-
vatelskych povinnosti, ,,aZz odrostou déti”. Ukazuje se tak, Ze ackoliv Zeny po rodicov-
ské ptvodem z CR deklaruiji ztizeny pfistup k zaméstnanecké smlouveé (viz K¥izkova
2015), Zeny po rodicovské, které jsou migrantkami, maiji pfistup k zaméstnani kvali
svému migracnimu statusu jesSté vice ztizeny.

Vybér oboru podnikani

Dalsim z aspektl, které analyza ukazala jako pficinu prekérnich podminek podnika-
telek z obou skupin, byla volba oboru podnikani. Jak pfedstavuje nase analyza, ale
i zahrani¢ni studie (viz EIGE 2016), volba oboru podnikdni u muzd a Zen do znac¢né
miry kopiruje genderovou segregaci na trhu prace obecné.

Prevazné podnikatelky pvodem z Ukrajiny pracovaly v takovych oborech, které Ize
povazovat za genderoveé tradi¢ni (napft. Uklid, osobni péce, kosmetické sluzby apod.). Do
jejich rozhodovani o vybéru oboru podnikani vstoupily tzv. socialni sité v CR (viz i Leon-
tiyeva, Pokornd 2014), kdy komunikac¢ni partnerky vybiraly takové obory, které volily
jejich pfedchadkyné nebo znamé, a to z dGvodu snazsiho etablovani v daném oboru
a v souvislosti se ziskem klientely. | v této souvislosti komunikac¢ni partnerky vypovida-
ly, Zze podnikani nebylo prvni volbou, naopak chtély ziskat zaméstnaneckou smlouvu.
Nicméné jejich migracni status jim tuto volbu neumoznil. Déle pfipomnély i jazykovou
bariéru, kdy nedostatecna znalost ¢eského jazyka znamenala podnikat v oborech, ve
kterych nebyly vysoké jazykové poZadavky. Nikoletta popisovala pribéh hledani prace
na klasickou zaméstnaneckou smlouvu, kdy ji pfizvuk nebo $patnd komunikace v ¢es-
tiné, bez ohledu na jeji vzdélani nebo zkusenosti, znevyhodnily. Zacit podnikat tak pro
Nikolettu byla moznost, jak se tomuto diskrimina¢nimu efektu vyhnout.

V CR kdyz promluvite nebo kdyZ mluvim s nékym po telefonu a slysi mdj prizvuk,
tak jeho reakce je nasledujici: ,, JeZisi je to cizinka a jesté ke vsemu Ukrajinka.” Prosté
mam pocit, Ze od cizincl vsechno chtéji dvakrat, Ze musite byt opravdu spolehliva
a opravdu se osvédcit. (Nikoletta, UA)

Komunikacni partnerky ptvodem z Ukrajiny také upozornily na problém nostrifikace
vzdélani dosazeného na Ukrajing v CR. Kvdli neuznani vzdélani ze zemé pavodu jim
na Ceském trhu prace bylo ¢asto umoznéno pracovat pouze v nizkokvalifikovanych
a obvykle nizko ohodnocenych profesich, jako jsou sluzby. To byl i pfipad Emilie, ta
na Ukrajiné ziskala vzdélani v oboru zdravotnictvi, v CR ale mohla pracovat jen jako
sanitarka (ne jako zdravotni sestra). Emilia vypravéla o ¢asové i finan¢né naroc¢né cesté
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za nostrifikaci a ziskanim vzdélani, aby mohla v CR pracovat v oboru a na klasickou
zaméstnaneckou smlouvu. V mezidobi vsak pro ni i pro dalsi komunika¢ni partner-
ky podnikani predstavovalo strategii, jak (alespor ¢astecné) uplatnit ziskané znalosti
a dovednosti.

Podnikatelky pdvodem z CR rovnéz podnikaly v genderové tradi¢nich oborech,
ale byla mezi nimi mnohem vétsi heterogenita s ohledem na vybér oboru podnikani
(tj. pracovaly ve sluzbach, ale v raznych typech sluzeb). Tyto komunikac¢ni partnerky
deklarovaly pozitivum vyuziti dovednosti, znalosti i socidlnich kontaktd, které nacer-
paly béhem své pracovni kariéry a které jim tudiz usnadnily vstup do podnikanf (viz
také OECD 2004). Tento krok komunika¢nim partnerkdm muze pomoci eliminovat
finan¢ni rizika, jak ukazuje pfibéh Filipy. Vyhnout se riskantnimu rozhodnuti pro Fili-
pu znamenalo zacit podnikat v oboru, kde méa zkusenosti, aby jeji pfijem nevypadl
z rodinného rozpoctu:

Kdyz investuju do podnikani svdj cas a budu mit zakazky, tak si mdzZu vydélat dost
penéz. Ale je to o tom, jak vyuZit svych schopnosti (...) a Ze nemusim délat to, co
jsem nikdy nedélala. (Filipa, CZ)

Finanéni nejistota a nizké pfijmy plynouci z podnikani

Finan¢ni nejistota a nizké prijmy, predevsim pfijmy na hranici chudoby a minimaln{
mzdy se ukdzaly byt dalSimi pricinami prekérni pozice podnikatelek na trhu prace
z obou komparovanych skupin (viz také Dudova, Haskova 2014; Haskova, Dudova
2017). Komunika¢ni partnerky ukrajinského ptvodu kvili svému migracnimu statusu
ovsem celi riziku nékolikandsobné vyssimu. Ackoliv povaZovaly za zdsadni motivaci
pro praci v CR zlepseni ekonomické situace celé rodiny, a to i v zemi pavodu, potykaly
se v CR s nizkymi pfijmy. Tyto komunika¢ni partnerky deklarovaly rovnéz ocekavani
finan¢ni pomoci u rodiny v zemi plvodu a i svou snahu toto ocekavani naplnit. Tere-
za RejSkova et al. (2009) uvadéji, ze remitence maji nejen vyznamny finan¢ni dopad
na rodinu v zemi pUvodu, ale také maji vyznamnou socidlni hodnotu, nebot udrzuji
v kontaktu rodinu a propojuji Sirsi pfibuzenstvo. Moznost pomoci a udrzeni kontaktu
se v pfibézich komunikacnich partnerek ukazalo jako vyznamné. Kdyz se vsak podi-
vame na ekonomickou situaci migrantek v CR, pfedevsim na jejich nizké p¥ijmy, zava-
zek remitenci je Casto nuti volit takové pracovni strategie, aby tyto naklady dokazaly
pokryt. Této situaci Celila rovnéz Elina:

Kdyz jsem pracovala, tak slo vétsinou o hodinovou platbu, takZe ¢im vic pracuju, tim

vic si vydélam. Pracovala jsem asi 12 hodin denné sest dni v tydnu. Vétsinou. Vétsi-
na z nas (migrant a migrantek — pozn. aut.) to asi takhle déla, protoZe maji pocit,
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Ze musi pomoct doma, Ze jim musi poslat néjaky penize, tak pak chtéji vydéldvat vic
a vic. Neni to o tom, aby ses mél sam dobre, ale chces pomoct i rodiné. (Elina, UA)

Nemusi se v3ak jednat pouze o remiten¢ni naklady, které snizujf jiz tak nizké pfi-
jmy. Vidina vyssich pfijma v pfijimajici zemi vedla k zadluZeni jesté pred vlastnim
odjezdem, coz je Casta strategie ekonomickych migrantd a migrantek do CR (viz také
Leontiyeva, Pokorna 2014). Nikoletta vypovédéla, Zze agenture platila i za zprostred-
kovani pracovniho viza, a to né&jakou dobu po svém piijezdu do CR, kdy byla agen-
turou umisténa do nizkokvalifikované pozice a z jejiho mési¢niho pfijmu si agentura
odebrala znac¢nou ¢ast prijmu jako splatku za umoznéni pfijezdu. Pro Nikolettu i dal-
i komunikacni partnerky pavodem z Ukrajiny se tak podnikani, prace na 12 hodin
denné a prace ve dvou a vice pracich najednou (jednou z nich bylo ¢asto podnikani)

staly dalsimi zdroji pfijmu:

Vizum ti zaridi za Uplatu, a nejde o malou castku (...). Treba vizum na rok miZe stat
tak tficet, Ctyficet tisic. A déje se to, Ze si na Ukrajiné na to pujcis penize, pak sem
jezdis pracovat, tfeba do kuchyné, a prvni tfi aZ Ctyri mésice jenom vracis dluhy (...).
Hodné Ukrajinct po prijezdu vraci dluhy a zdstanou jim tak tfi tisice, no tak pak si
musite vydélat dalsi penize (...). Po prijezdu jsem zacala pracovat v hotelu, ale kdyz
neumis Cesky, tak je to problém a vsechny se u toho uklidu udreme, a to za 45 K&
na hodinu, nesmis si nechat ani dyska (...), ale ja méla nastésti z Ukrajiny kurz na
masaZe, tak jsem si udélala dalsi kurzy a zacala jsem délat i masaze, byl to takovy
maly privydélek. TakZe jsem uklizela, pracovala v nemocnici @ masirovala — z toho
se dalo dobre Zit. (Nikoletta, UA)

V souvislosti s nizkymi p¥ijmy fesily komunika¢ni partnerky pdvodem z CR otézku
ne/pravidelnosti pfijm a problém nastaveni cen za sluzbu/zbozi. Typickym pfibéhem
podnikatelek ptivodem z CR byl p¥ibéh JindFisky, ta pracovala ve sluzbach (kadefnic-
tvi), ale méla svou predstavu, jak kadefnické sluzby nabizet. Zahy po zac¢atku pod-
nikani vak narazila na problém finan¢niho planovani, nastaveni ceny za odvedenou
praci, ale také malého financniho kapitalu na rozjezd podnikani (napt. témér nulova
moznost mikrofinancovani bez ruceni). Tyto faktory nejen u ni prispély k nizkym pfi-
jmum a prekarizovaly tak jeji pozici na trhu prace. Jak ukazuje rovnéz citace Filipy,
béhem podnikani se musela naucit ,vykryt” obdobi, kdy jsou pfijmy z podnikani nizsi,
coZ pti rozjezdu podnikani neocekavaly:

Moje podnikani casto vypada tak, Ze nékolik mésicG pracuju na néjaky zakazce,
pak dostanu velky penize, ale neumim to planovat tak, abych méla penize na pal

roku dopredu a jesté treba nasetfila. (Filipa, CZ)
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Komunikacni partnerky plvodem z Ukrajiny o nastaveni cen nediskutovaly, coz
mUZze byt dtsledkem omezenych moznosti voleb definovanych jejich socialnim, a pre-
devsim migracnim statusem, ktery apriorné ceny za jejich sluzby/zbozi nastavuje nizko,
resp. urCuji je napevno jejich zaméstnavatelé i prostfednici.

Déle také jen podnikatelky ptvodem z CR diskutovaly o tématu vymahatelnosti
pfijmu pfedevsim v souvislosti s obecnou kritikou vymahatelnosti prava v CR a s poci-
tem absence ochrany v tomto sméru. Jelikoz komunikac¢ni partnerky jsou vylu¢né
mikropodnikatelky, nemaji za sebou dostatecnou pravni ochranu, a proto se musi
spoléhat samy na sebe. Komunikacni partnerky plvodem z Ukrajiny nepovaZzovaly
toto téma za vyznamné, coz mUze souviset s neznalosti ceské legislativy, s jazykovou
bariérou, s nizkymi pfijmy, které nedovoluji tuto problematiku pravné resit, anebo
s jejich praci v jakési Sedé zoné podnikani, jeZ jeSté vice znemoZziiuje vymahani platby
za sluzby/zboZi.

Seda zona ¢eského trhu prace

Dusan Drbohlav (2008) upozornuje, Ze existuji rzné formy nelegélnich ekonomic
kych aktivit migrant a migrantek v CR. Jedna se napfiklad o zaméstnavani skryté
za podnikatelskymi aktivitami, tzv. Svarcsystém, kdy podnikajici migranti a migrantky
nejsou samostatnymi podnikajicimi, ale podnikaji tzv. pod firmou, ale bez benefitd
v podobé socialnich jistot, které pfinasi klasické zaméstnani. Volba podnikani pro
podnikatelky z Ukrajiny je motivovana vidinou mozného vydélku, ¢asto na ukor vyjed-
navani o nalezitych pracovnich podminkach. Rozsah tohoto fenoménu Ize vzhledem
k jeho ilegalité jen téZko odhadnout, podle rtznych studii Ize oviem predpokladat,
Ze se jednd mezi migranty a migrantkami o pomérné rozsitenou pracovni strategii
(Leontiyeva, Necasova 2009; Thonquist 2015). Vzhledem k vyssi pravdépodobnosti
ohrozeni nizkymi pfijmy, napfiklad v souvislosti s remiten¢nimi naklady nebo s pla-
cenim dluht vzniklych za ucelem zajisténi viz, se tak pfijeti tohoto typu prace jevilo
pro komunika¢ni partnerky plvodem z Ukrajiny jako jedind mozna alternativa pro
ekonomické zajisténi. Naopak komunikacni partnerky z CR uvadély volbu pfijeti
tohoto typu prace pfedevsim z dlivodu predstavy pracovni a casové flexibility, a to
zejména ve vazbé na péci o malé déti a dale z divodu rychlejsiho a vyssiho vydélku.
Komunika¢ni partnerky jak z CR, tak z Ukrajiny v tomto kontextu uvadély, Ze pfije-
ti prace na Svarcsystém je pro né urcitym fesenim, jak skloubit pracovni, v pfipadé
Ukrajinek casto existencni naroky s péci o malé déti. Teprve v situaci, kdy komu-
nikacni partnerky zjistily, Ze je tento typ prace finan¢né nezajisti v pfipadé nemoci
nebo rodicovstvi, vyplynula pro mnoho komunikacnich partnerek negativa prace
na Svarcsystém. Napfiiklad Filipa zacala vnimat nevyhody prace na tzv. Svarcsystém
teprve v souvislosti s planovanim rodi¢ovstvi a zjiStovanim, jaké jsou podminky Cer-
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pani rodi¢ovského a materského prispévku pro podnikajici. | pfesto u tohoto typu
prace zlstala a upfednostnila tak moznost ¢asové flexibility kvali péci o dité pred
vetsi jistotou nebo socialni ochranou.

Absence nutnosti odvadét dan ze mzdy, kterou je povinen za zaméstnance a zamést-
nankyné odvadét zameéstnavatel, se tak stdva argumentem pro zaméstnavatele, proc
tyto formy prace nabizet a pohybovat se tak na poli Sedé ekonomiky. | presto, Ze je
tato forma zaméstndvani postavena mimo zakon,'" jeho pravni definice je pomérné
vagni a spolu s absenci u¢inného postihovani ze strany Statniho uradu inspektoratu
prace se tudiz otevird prostor pro obchazeni zdkona.

Spole¢na pro podnikatelky ptivodem z Ukrajiny a z CR byla uvadéna nedivéra
v socialni kontrolu nebo pomoc ze strany statu. Obé skupiny deklaruji, Ze se spolé-
haji samy na sebe. Z této perspektivy se pak prijeti takové formy zaméstnani jevi jako
racionalni a ¢asto jedind moznd volba. Zaméstnani na Svarcsystém nese znamky pre-
karity, napf. v souvislosti s riziky spojenymi s ilegalitou tohoto pracovniho vztahu nebo
v souvislosti s nedostate¢nou mirou socialni ochrany (v ¢eském kontextu viz Haskova,
Dudova 2017; dale viz Vosko, Zukewich, Cranford 2003). Jedna se napf. o absenci
ochrany v dobé nemoci, v nezaméstnanosti nebo v souvislosti se socidlnimi davkami,
jako jsou penézitd pomoc v matefstvi nebo dlichod, které opét v disledku vice posti-
huji podnikatelky pdvodem z Ukrajiny, mimo jiné i z ddvodu nedostatku socidlnich
sit (rodic¢d, prarodicd, pratel) v Ceské republice.

Zdravotni pojisténi, socidlni pojisténi a danové odvody

V kontextu vétsiho ohroZeni nizkymi pfijmy pro podnikatelky ukrajinského ptvo-
du disponujici obvykle dlouhodobym statusem je pravni ustanoveni vztahujici se
k povinnosti hradit zdravotni pojisténi pro OSVC vicenasobné rizikové. Tento stav ma
za dusledek, Ze podnikatelky ukrajinského ptivodu mnohdy pobyvaji na tzemi CR
bez jakéhokoliv zdravotniho pojisténi a kazdé lékarské osetfeni si musi hradit samy.
Podnikatelky plvodem z Ukrajiny prekarizovalo také navazani zdravotniho pojisténi
na typ pobytového statusu. Pokud totiz nemaiji trvaly pobyt,'? nemohou byt Ucastny
vefejného zdravotniho pojisténi, které je levnéjsi nez komercni. Vzhledem k dekla-
rovanym nizkym pfijmdm se vynakladani téchto prostfedkd jevi jako zasadni pro
ochranu zdravi, zaroven ale také ¢asto finan¢né tézko dosazitelné, jak ve své vypo-
védi popisuje Nikoletta:

11 Takzvany Svarcsystém je nelegéini zaméstnavani formou zastreni faktického pracovnépravniho vztahu
jinou smlouvou.

12 To znamend, ze maiji dlouhodoby pobyt nebo jinou formu kratkodobého pracovniho viza bez ohledu
na statni obcanstvi. Podle zakona ¢. 48/1997 Sb. o zdravotnim pojistént.
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To jsem opravdu pochopila, Ze musim byt zaméstnana. Ale takhle to maji vsich-
ni, Ze nemaji deset nebo dvacet let to pojisténi. KdyZ jsem o Velikonocich dostala
chfipku, tak vsichni z mych pribuznych byli pryc. Ja jsem méla Ctyricitky horecky
a myslela jsem, Ze umfu. Ale byla jsem bez zdravotniho pojisténi. Nemohla jsem si
zavolat zachranku, protoZe bych to musela zaplatit ze svého, a na to jsem neméla.
(Nikoletta, UA)

Komunika¢ni partnerky ptvodem z Ukrajiny kritizovaly nutnost odvod( na socialni
a zdravotni pojisténi pfedevsim v zacatcich podnikani, kdy maji malé pfijmy. Stejné
situaci ale cCeli i Ceské podnikatelky. Moznost doplatit si nemocenské pojisténi zpét-
né za Ucelem doplnéni zadkonného obdobi pro ziskani naroku na nemocenské davky,
a tedy i na penézity prispévek v matefstvi, byla zrusena v roce 2010. Podnikatelky
plvodem z Ukrajiny vzhledem k dlouhodobé nizkym prijmdm jsou pak povinny platit
zdravotni pojisténi v minimalini vysi, které ¢ini 13,5 % z platné minimalni mzdy. Jak
popisuje Emilia, tato situace je pro podnikajici Ukrajinky o to naro¢néjsi, jelikoZ jsou
do v&tsi miry neZ podnikatelky z CR ohrozeny nizkymi pfijmy.

V podnikani neni jednoduché vydélat penize, a hlavné pokud jste cizinec. Nerikam,
Ze je to u vsech, ale u cizincl urcité. A kdyZ mas dlouhodoby pobyt a mas Zivnost,
tak nemdzes mit normalini zdravotni pojisténi. Jenom takovy, co si sice platis, ale
vibec nic ti nehradi. Sla jsem za doktorkou a na vysetieni, a vsechno jsem si platila
sama. Ale cizinecka policie po tobé Zada mit néjaky pojisténi. Tohle kdyby se zmé-
nilo. Ale ja uZz mam trvaly pobyt, tak je mi dobre. Ale ty lidi, ktery sem pfijedovu,
vZdyt jsem to zaZila, co to je vydélat si na zdravotni pojisténi, vydélat si na doktory,
vZdyt to je strasné. (Emilia, UA)

Z vypoveédi obou skupin podnikajicich matek je také patrné, Ze si pomérné znacna
¢ast plati socialni pojisténi pouze v minimalni vysi. DGvody se rlzni, primarné se jedna
rovnéz o ddsledek nizkych pfijmd nebo podnikatelky deklaruji nedvéru v navratnost
téchto vydajd, a to predevsim v souvislosti s absenci socialni ochrany podnikatelek ze
strany statu. Pro zajisténi v dlchodovém véku tak vétSina komunikacnich partnerek
z obou skupin ¢asto voli néjaké formy pfipojisténi na komeréni bazi. To byl i pfiklad
Filipy:

TakZe ja budu muset pracovat do osmdesati, abych vibec dostala néjaky ddchod.
TakZe musim premyslet jinak. Musim pfemyslet tak, Ze se musim na stari zabezpecit
sama. TakZe jsme néjaky kroky podnikli. Udélala jsem si Zivotni pojisténi s vyno-
sem. (Filipa, CZ)
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Vicenasobné riziko pro podnikatelky ukrajinského plvodu predstavuje situace, kdy
nemaji odpracované potrebné roky pro pfiznani ddchodu nebo se jim léta odpraco-
vana v jinych statech neuznavaji. V kontextu jejich nizkych pfijmda maze byt i drahé
komercni pojisténi prekarizacni.

Obé skupiny podnikajicich matek povaZzuji za nejpalcivéjsi téma nastaveni dariové
politiky statu v kontextu rodicovstvi, a to predevsim v podminkach upravujicich cer-
pani penézité davky v matefstvi, a nastaveni rodicovské a podminénost jejich Cerpani
pro podnikajici. Podnikatelky opét zdtraznovaly slozitost systému ¢erpani rodicov-
ského prispévku, pricemz pro podnikatelky plvodem z Ukrajiny bylo jeho pochopeni
né hodnoti podminku cerpani tohoto naroku v navaznosti na povinnost Ucasti pojis-
ténky na zdravotnim pojisténi alespon po dobu 270 kalendafnich dni v poslednich
dvou letech pfed nastupem na penézitou pomoc v matefstvi. Pfedevsim v souvislosti
s rodi¢ovstvim 3lo o hojné uvadény problém. Podnikatelky z CR ¢asto uvadély, ze tuto
informaci ziskaly az v dobé, kdy bud zacaly planovat rodic¢ovstvi, nebo zjistily, ze jsou
v jiném stavu. V dusledku toho pfi formulaci moznych doporuceni pro zlep3eni situace
podnikajicich matek v CR upozorriovaly na ddleZitost rozsifeni informovanosti pravé
o tomto legislativnim opatteni. Komunikacni partnerky pavodem z Ukrajiny paradoxné
neuvadeély tyto pfedpisy za problematické, coz je mozné chapat v kontextu neznalos-
ti Ceské legislativy. Komunikacni partnerky z obou komparovanych skupin shledavaiji
systém dani a socialnich odvodU slozity a diskutovaly o rozdilnych strategiich ziskava-
ni informaci. Obé komparované skupiny nejcastéji volily pfimé dotazovani Uredniku
a Urednic anebo vyuzily internet. U komunikacnich partnerek plvodem z Ukrajiny se
objevovala strategie sdileni informaci v rdmci socialni skupiny.

Diskuse a zavér

Cilem tohoto textu bylo odpovédét na otazku: jak prozivaji a popisuji sva podnika-
ni matky malych déti pdvodem z Ukrajiny a z CR a zda (a do jaké miry) vnimaiji svéa
podnikani jako prekérni. V analyze jsme se zaméfily na to, jak se osy z(ne)vyhodnéni
definované primarné genderem, rodi¢ovstvim a migracnim statusem protinaji, a usta-
vuji tak socialni pozici podnikajicich matek ptivodem z CR a Ukrajiny. V jednotlivych
sekcich analyzy jsme ukazaly, Ze protnuti téchto tfi dimenzi skute¢né nastavuje urcité
mantinely, které strukturuji, omezuji nebo nabizeji konkrétni volby pro komunikacni
partnerky. Nase analyza potvrzuje, Ze podnikani je formou prekérni prace, nicméné
osobni prozivani prekarizacnich aspektt podnikdni se u matek malych déti pvodem
z CR a migrantek z Ukrajiny lisi.

Komunika¢ni partnerky z obou skupin podnikaly hlavné ve feminizovaném oboru
sluzeb. Nejen gender, ale rovnéz migracni status se zde podilely na specifické formé
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znevyhodnéni. Podnikatelky pdvodem z CR uvadély zajem vyuZit dosazenych doved-
nosti, schopnosti nebo socidlnich kontaktt v oboru, kde dfive pracovaly, cozZ jim spise
pomahalo podnikani udrzet a do urcité miry jim to také pomahalo eliminovat urci-
té aspekty prekarity. Dtvody vstupu do oboru sluzeb byly u podnikatelek ptivodem
z Ukrajiny navazany na tzv. socidlni sité (Leontiyeva, Pokorna 2014), casto tak tyto
komunikacni partnerky zacaly podnikat v oborech, kde podnikaji jejich krajané a kra-
janky. Vstup do genderové tradi¢nich obor( byl u Zen plvodem z Ukrajiny motivovan
snahou vyhnout se znevyhodnéni na ¢eském trhu prace kvali jejich migraénimu sta-
tusu. Zaroven tyto komunikacni partnerky nardzely na problém neznalosti ¢eského
jazyka nebo neuznani vzdélani, které ziskaly na Ukrajiné. V dlsledku toho vsak zacaly
podnikat v nizko kvalifikovanych a nizko ohodnocenych oblastech sluzeb.

Vybér feminizovaného oboru, kde panuji nizké pfijmy, je jednou z pficin nizkych
vydélkd u obou komparovanych skupin. Podnikatelky plvodem z Ukrajiny navic fesily
zavazek finan¢ni vypomoci rodiné v zemi plavodu. T. Rejskova et al. (2009) uvadéji,
Ze remitence jsou pro rodiny v zemi plvodu existen¢ni nutnosti, navic sami migranti
a migrantky vnimaji remitence jako svou povinnost a také moznost, jak udrzovat na
dalku rodinné vztahy. Ackoliv byla migrace do CR podnicena vidinou lepsich pfijmda,
podnikatelky pdvodem z Ukrajiny se v CR spise potykaly s nizkymi pfijmy. Nejen snaha
finan¢né podpofit rodinu v zemi plvodu, ale rovnéz vyuZiti tzv. zprostredkovatelské
agentury jiz tak nizké pfijmy jesté vice snizovalo. Castou strategii, jak sebe i rodinu
v zemi plvodu finan¢né zabezpecit, byla prace v nékolika druzich prace ¢ podnika-
nich soucasné nebo prace na vice nez deset hodin denné. Migracni status proto pozici
podnikatelek plvodem z Ukrajiny mnohem vice prekarizoval. Podnikatelky ptvodem
z CR naproti tomu rozebiraly spise téma nepravidelnosti pfijmd, napf. v souvislosti
s tim, Ze jejich pfijmy kolisaji v zavislosti na klientele nebo zakazkach, a proto je jejich
finan¢ni situace velmi nestabilni.

V souvislosti s pecujicimi zavazky komunikac¢ni partnerky z obou komparovanych
skupin zd@raziiovaly, Ze pro né podnikani predstavuje moznost volného naklada-
ni s ¢asem. Nicméné obé skupiny podnikatelek na konec pracovaly i v nesocidlnich
Casech (vikendy a vecery) a i vice nez deset hodin denné. Vysledkem tak neni oceka-
vané efektivni rozdéleni ¢asu mezi praci a péci, ale spise nutnost neustalého balanco-
vani a vyjedndvani mezi pracovnim a rodinnym Zivotem dané velkou pracovni zatézi.
Podnikatelky p&vodem z Ukrajiny praci v nesocidlnim ¢ase na rozdil od podnikate-
lek pavodem z CR nehodnotily natolik negativnég, a to v souvislosti s nizkymi pfijmy
nebo v souvislosti s nemoZnosti hlidani déti rodinnymi pfislusniky, ktefi ¢asto zlsta-
vali v zemi ptvodu.

Migranti a migrantky jsou coby podnikajici mnohdy v postaveni zaméstnanych a sta-
vaji se soucasti tzv. Svarcsystému. Jde o pomérné rozsifenou strategii (sebe)zaméstnani
u migrantek ptivodem z Ukrajiny (Leontiyeva, Necasova 2009), kterd je ale dana jejich
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nevyhodnou socidlni pozici, pfedevsim z dlvodu migra¢niho statusu. Pravni definice
tohoto typu zaméstnavani vsak zlstava pomérné vagni a z hlediska dariové zatéze
pro zaméstnavatele je stale finan¢né vyhodna. Nase analyza ukazala, ze komunikacni
partnerky ptivodem z Ukrajiny praci na tzv. Svarcsystém vnimaiji jako vyhodnou v kon-
textu ekonomického zajisténi nebo v kontextu pecujicich zavazkd, nicméné nevni-
maiji natolik negativa tohoto typu prace, jako je napf. nedostatecna socialni ochrana
v dobé nemoci, matefstvi nebo pfi odchodu do penze. Naopak podnikatelky plvodem
z CR zpravidla pfijaly tento typ prace zejména z ddvodu ocekédvané pracovni a ¢aso-
vé flexibility kvli péci o déti. Paradoxné teprve v souvislosti s rodicovstvim si zacaly
uvédomovat negativa plynouci z nizké nebo zadné socialni ochrany toho typu préace.
Analyza tak ukazala, Ze socidini pozice je urcujicim faktorem, ktery ovliviiuje volby
komunika¢nich partnerek k pfijeti prace na tzv. Svarcsystém. MoZnost volby ve smyslu
odmitnuti tohoto typu prace je v3ak pro komunikacni partnerky plvodem z Ukrajiny
omezena. Ohrozeni v souvislosti s nizsi pravni ochranou podnikajicich nez u klasického
zaméstnani (Nekorjak 2006) Celi jak podnikatelky z CR, tak z Ukrajiny.

Dal3im problémem obou komparovanych skupin byla povinnost plateb socidlniho
a zdravotniho pojisténi pro podnikajici. Komunika¢ni partnerky pvodem z CR kriti-
zovaly tuto povinnost pfedevsim v zacatcich podnikani, kdy maji malé pfijmy. Rovnéz
placeni odvodU na socidlni a zdravotni pojisténi ve vysi 13,5 % je znacné znevyhod-
nujici pro podnikatelky jak z Ukrajiny, tak z CR, které v za¢atcich podnikani disponuji
malymi pfijmy, a to leckdy i nizsimi, nez je minimalni mzda. Podnikatelky plvodem
z Ukrajiny v diskusi o platbach zdravotniho pojisténi hovofily také o vlivu pobytového
statusu. Pokud totiz nemaji trvaly pobyt,' nemohou byt Gcastny vefejného zdravot-
niho pojisténi, které je finan¢né dostupnéjsi nez komercni. Vynakladani téchto pro-
stfedkU je pro né pak finan¢né tézko dosazitelné predevsim z ddvodu vyssi pravdépo-
dobnosti ohrozeni nizkymi pfijmy. V tomto kontextu Ize vnimat moznosti doporucenti
pro pfipadné zmény migracni politiky Ceské republiky, napfiklad ve smyslu moznosti
Ucasti na vefejném zdravotnim pojisténi pro osoby disponujici migra¢nim statusem
k dlouhodobému pobytu. Obé skupiny podnikajicich matek rovnéz upozornovaly
na nastaveni danové politiky statu v kontextu rodicovstvi, zejména v podminkach
upravujicich Cerpani penézité davky v matefstvi, v nastaveni rodicovské dovolené a v
podminénosti jejich ¢erpani pro podnikajici. Podnikatelky ptvodem z CR predeviim
negativné hodnotily podminku Cerpani penézité pomoci v mateistvi v podobé platby
nemocenského pojisténi po dobu 270 kalendafnich dni a také nemoznost jeho zpét-
ného doplaceni, napt. v souvislosti s neplanovanym rodicovstvim. Jak podnikatelky
plvodem z Ukrajiny, tak ale i z CR zddrazriovaly sloZitost systému ustavujiciho pod-

13 To znamend, ze maiji dlouhodoby pobyt nebo jinou formu kratkodobého pracovniho viza bez ohledu
na statni obcanstvi. Podle zakona ¢. 48/1997 Sb. o zdravotnim pojistén.
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minky pojisténi a dafiovych odvodl rovnéz v kontextu nejistot souvisejicich s pfizna-
nim ndroku na dlchod a jeho vysi. Navic pochopeni a ziskani relevantnich informaci
o danovém nastaveni nebo platbach pojistného je sloZitéjsi pro podnikatelky z Ukra-
jiny kvl jazykové bariére.

Analyza prekariza¢nich aspekt(i v podnikani matek z CR a z Ukrajiny na trhu prace
v CR pfispéla k dalsimu rozvoji vyzkumu prekarity v ceském kontextu. Ukazala, Ze rodi-
Covstvi a pecujici zavazky (ocekavané i realizované) jsou osou z(ne)vyhodnéni, ktera
se intersekcionalné promita do v3ech oblasti prekarity a ¢asto stoji v zakladu samot-
ného rozhodnuti zacit podnikat. Péce a rodicovstvi tedy musi byt v analyze podnikani
Zen vzdy reflektovanou dimenzi, nebot pecujici zavazky vyrazné strukturuji moznosti
i zkusenosti podnikajicich matek. V analyze jsme také potvrdily, Ze studovat prekaritu
podnikani nelze bez individualIni reflexe podnikajicich, nebot intenzita prozivani dané
situace jako prekérni je dana konkrétnim prdsecikem os z(ne)vyhodnéni, ktery urcuje
subjektivni vnimani vlastni socialni pozice.
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Prilohy
Tabulka 1: Seznam komunikacnich partnerek plvodem z Ukrajiny a jejich
charakteristiky
Cislo | prezdivka | vak: Vzdélani | Pocet a vek déti ggf‘j’;iké -
1. Arina 25-30 S 1 (1,5 roku) Sluzby
2. Darya 31-35 VS 2(8a10let) Sluzby
3. Oxana 36-40 S 2 (10a 10 let) Vyroba
4. Elina 31-35 S8 1(2 roky) Sluzby
5. Nina 36-40 rsnga?jﬁty 1 (2 roky) Sluzby
6. Bettina 25-30 SS 1 (4 roky) Vyroba/sluzby
7. Olena 36-40 sS 2 (7 a 12 let) Vyroba
8. Rosana 46-50 rsnga?jrzity 2(10a23let) Obchod
9. Yulia 31-35 SS 2 (9leta 1 mésic) | Sluzby
10. Nikoletta 31-35 VS 1 (2 roky) Sluzby
11. Emilia 31-35 SS 1(3 roky) Sluzby
12. Lana 31-35 VS 2 (4 roky a 10 let) | Sluzby
13. Rosita 25-30 S 1 (1 rok) Sluzby

*  Pro vétsi anonymizaci jsme zvolily vékové kategorie.
** Obory podnikani jsme rozdélily do kategorii: sluzby, prodej, vyroba.
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Tabulka 2: Seznam komunikac¢nich partnerek ptivodem z Ceské republiky
a jejich charakteristiky

rcciszll?ovoru Prezdivka vék* Vzdélani zgfiet avék (p)ggl:ik anic
1. Alberta 31-35 V8 : l(gtf 41oky, | gluzby

2. Drahomira 31-35 VS 2 (2 a4roky) | Sluzby/obchod
3. Eleanora 25-30 SS 1(7 let) Sluzby

4. Darina 31-35 S 1 (4 roky) Sluzby

5. Filipa 31-35 SS 1 (2 roky) Sluzby

6. Gabina 31-35 S 2(1a3roky) | Sluzby

7. Alosie 36-40 S 2 (1 a3roky) | Sluzby

8. Cecilie 36-40 V8 3 (GZIE:%‘(V' > | Sluzby

9 Bozena 41-45 V3 2 g‘ kY, 121 g1 sby/obchod
10. Jarmila 31-35 V8 : I(‘e‘t)mky' 63 | sluzby

1. Kléra 36-40 s$ 2(6aslet) | Sluzby

12. JindFiska 31-35 SS 2(2a8let) Sluzby

13, Amalie 36-40 s ?ﬁert‘))ky' 93 | obchod

14. Katrin 41-45 VS %‘}ert‘)’ky' 923 1 Sluzby

15. Jaroslava 31-35 VS 1 (1 rok) Sluzby

16. Lydie 31-35 s$ 1(1 rok) Sluzby

17. Dita 41-45 Vyucena %“lergk' Sluzby

*  Pro vétsi anonymizaci jsme zvolily vékové kategorie.
** Obory podnikani jsme rozdélily do kategorii: sluzby, prodej, vyroba.
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The Political and Racial Ramifications of Conversion
in Europe: The Case of German Muslim Converts

Fatma Tutlinci

Ozyiirek, E. 2015. Being German, Becoming Muslim: Race, Religion, and Conversion in the
New Europe. Princeton and Oxford: Princeton University Press.

Following the racist attacks at mosques in Christchurch, New Zealand, by an Australian
white supremacist with links to far-rights groups in Europe, Esra Ozytrek's book on
religious conversion is a very illuminating read for understanding rising anti-Muslim and
anti-migrant radicalism. Political anthropologist Esra Ozytirek’s book Being German,
Becoming Muslim: Race, Religion, and Conversion in the New Europe is based upon
her three and a half years of research in Germany amongst German converts to Islam.
From the very beginning of the book, Ozyirek underlines an astonishing fact. Even
German converts to Islam express their anti-Muslim sentiments by stating: ‘I would
never have become a Muslim if | had met Muslims before | met Islam.” (p. 1)

The book sheds light on the paradoxical circumstances and feelings of tens of
thousands of indigenously European or more specifically ethnically German converts
who leave their Christian and/or atheist origins behind to embrace Islam in a context
where Islam is considered as external. Ozytirek explains the exclusionary attitudes
towards Muslims as Islamophobia. The Islamophobic understanding basically racialises
Muslims, disseminating the idea that white Europeans cannot be Muslims. As opposed
to this understanding, ethnically German converts play a subversive role by showing
that it is perfectly possible for a white/German/European to be a Muslim. The cover
of Ozyulrek’s book shows the subversive image of what looks like a white woman
wearing hijab, who, according to the photographer Lia Darjes, is a convert named
Ela. Ela has beautiful make-up, with a matching colour of lipstick and nail polish;
her ‘difference’ is also reflected in her hand, which has a henna tattoo and with
which she holds a cigarette. Ela is not just an image. She has a voice and offers an
important explanation about her conversion: ‘I received a Koran from a friend. For
me, the special thing about Islam (as compared to other religions like Buddhism) is
that it is clearly structured. We converts have the advantage that everything we did
wrong before is wiped away. The moment you speak the Shahada, you are practically
absolved from all your prior misdeeds."

1 https://www.lensculture.com/articles/lia-darjes-konvertieren-converting-to-islam-in-germa-
ny#slideshow.
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Even if conversion promises absolution from one’s misdeeds, it cannot prevent
prejudice and misdeeds against converts in Europe. The book shows how converts
are marginalised and their very identity as German and European is questioned; they
are even labelled ‘internal enemies’ with the potential to engage in terrorist attacks.
As the first chapter of the book explains, German converts are determined to give
Islam a German face even despite the hostile environment. Converts try hard to find
a middle way between their German identity and their new Muslim identity; they
try to prove that they are still German, because even their relatives accuse them of
not being German anymore. Proving their German identity can entail distancing
themselves from immigrant Muslims such as Turks and Arabs. Ozyurek surprisingly
witnesses that ethnically German convert women have serious concerns about not
being taken for Turkish women in their neighbourhoods. The easy way to not look like
a Turk but still look like a Muslim is to use a different style of head covering. Unlike
other Muslim immigrants, Turkish migrant women tend to be working class; they are
under-educated and most of them cannot speak German. This public image usually
irritates converts. As the author observed: ‘Many German women who had donned
the headscarf found themselves suddenly being treated as helpless, oppressed females
short on linguistic ability, or worse, intelligence. In other words, overnight, they began
to be treated as if they were Turks.’ (pp. 67-68).

German converts to Islam seek to combat the racialised image of Islam in the
German social and political context by purging Islam of the cultural practices of
poor and undereducated Muslims by birth. However, at the same time they racialise
immigrant Muslims, particularly Turkish women, as unenlightened subjects. They
idealise Islam per se as opposed to all its cultural interpretations, so that, they argue,
Germany (and perhaps also Europe) could be the best place to live an Islamic life. The
only condition is, as Ozyrek states, ‘if one can eliminate immigrant Muslim traditions-
if not traditional Muslims themselves, who give Islam a bad name'. (p. 68)

If such racist discourse aims to disseminate the idea that a Muslim cannot be
German, or a German cannot be Muslim, then one may fairly ask whether someone
from East Germany can be a true German. And what happens when an East German
converts to Islam? Chapter 3 deals with East German converts to Islam after the fall
of the Berlin Wall. From the very beginning of unification, East Germans have found
themselves as second-class members of the new Germany. A group of East Berliners
converted to Islam during this process of unification. While Islam has offered them
a kind of spiritual fulfilment that they were not able to enjoy under an atheistic regime,
being Muslim, and being a convert as well as being an Easterner, offers a very limited
asset within the new German context.

The story of Zehra, an East German convert, provides a good illustration of the
difficult situation of an ‘Ossie’ (as opposed to a ‘Wessie'). Having grown up in an
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authoritarian regime, Zehra sees nothing good in communism; but since unification,
she has found nothing desirable about capitalism either. This is not an isolated feeling
on the part of Zehra, as, the author explains, East Germans generally feel disappointed:
‘After a few weeks of euphoria, the dominant feeling that surrounded East Germans
was collective depression.’ (p. 74)

First of all, the economic situation of many former East Germans is bad, and
everything seems very expensive for them. The fall of the wall does not sound so
much like it was a victory but a defeat for them. Like others, Zehra does not know
what to do with her life and gets very depressed. She explains her feelings, which
seems quite similar to an immigrant’s feelings, as follows:

| began to see everything through dark glasses. It was not possible for me to get
a job anywhere as an East German. In East Germany, we did not learn how to use
computers. That was a big disadvantage... They were already firing all East Germans
from their jobs and appointing West Germans in their place... Imagine, suddenly
your money is worth nothing, you are poor, no one wants you to work for them,
you have no value... (p. 75).

Converting to Islam in Germany may not seem like the right way to get past
a sense of worthlessness, but Zehra was searching for something, something spiritual,
something that Germany, East or West, cannot give her. She enjoyed meeting different
people and different religions. She wanted to see Arabic lands, but she had no money
to travel. If she could not travel to any Muslim lands, Muslim people in Germany
could enter her life. She started praying and trying to understand the idea of God,
which was quite unfamiliar to her. Her conversation with a German convert to Islam
at a library, affected her positively. For the first time in her life she began accepting
everything as it is, and she accepted herself: She was even able to look into the mirror
and see herself as beautiful. Apparently, embracing Islam has deeply empowered
her and given her a chance to leave all her turmoil behind and embrace a new life
in Germany as it is.

A more organised claim to German identity and Muslim identity can be observed
in an organisation named the Muslimische Jugend Deutschland (Muslim Youth of
Germany, or MJD). This organisation was established in 1994 by a German convert
and quickly became an important agent for empowering German Muslim youth by
‘developing practices that are Islamically acceptable and compatible with the German
way of life’ (p. 89).

German as a common language gives the members of the MJD a chance to
transcend their various ethnic origins. Mixed marriage in this sense becomes another
significant opportunity to raise generations of genuinely German Muslims and
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to create a feeling of Ummah as opposed to partial nationalist identities based
upon different ethno-cultural roots. Creating an entertainment culture for German
Muslims is another aim of the MJD. Accordingly, Germany’s first ‘halal rapper’
Ammar114 has the right context in which to flourish thanks to the MJD network.
Ammar144 in his songs expresses resistance to German nationalism and racism
by voicing the idea that Muslims are also part of Germany, they are Germans and
claim equal rights.

In the heterogenous social context of Germany and Europe, converts do not follow
the same path in embracing Islam. Accordingly, ‘Is Salafism the Future of European
Islam?’ is made the central question of Chapter 5. Here OzyUrek investigates why
‘the allegedly most conservative and most radical mosque in Berlin” attracts so many
German speaking youth from indigenous German background to Russian, eastern
European, African and Latin American roots’ (p. 112). Salafism is the most stigmatised
interpretation of Islam and the German authorities usually associate Salafism with
radicalism and terrorism. OzyUrek's explanation for Salafism’s appeal to converts runs
counter to the functionalist idea that underlines how Salafism helps school drop-outs
and drug addicts to pull their life together; that is to say, it gives deprived groups and
gives people who feel alienated an instrument with which to empower themselves
in a hostile society.

Ozyurek instead argues that Salafism attracts converts through its peculiar
theological, anti-culturalist and anti-nationalist stance. In this sense, the author
likens Salafism to Evangelism and Pentecostalism, all of which appeal to human
beings in a psychological and spiritual sense. In addition, Salafism is a form of
fundamentalism that has commonalities with Christian fundamentalism. Ozytrek
observes four common features that make Salafism efficient and transformative for
newcomers. These are conversionism, a rejection of tradition, literalism, and the
breaking of traditional religious hierarchies (p. 116). Salafi puritanism in short appeals
to both converts and Muslims by birth by making them feel superior to all other
Muslims because of their rejection of traditionalism, hierarchy, and nationalism. It
embraces people from all backgrounds, in this sense it fits well with a multicultural
German/European context. And this context resembles the golden age of Islam,
when Meccan and Medinans transcended their tribal roots and united together as
the first Ummah.

In her concluding remarks, Ozytrek reminds us of the rising anti-Muslim sentiment
in Germany. She describes how converts have been instrumentalised in a way to
create a public fear of Islam; to make ordinary German citizens worry about the idea
that Islamic culture is taking over Germany. This idea is particularly voiced by the
mainstream media and by certain best-selling anti-Muslim and anti-migrant authors.
Among others, the author of the best-selling Hurra, Wir Kapitulieren (Hurray! We
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Are Capitulating), Henryk M. Broder, is fuelling anti-Muslim sentiments, is seeking to
enrage the public against Islam, and even suggests that ‘young Europeans who love
their freedom should emigrate to Australia or New Zealand’ (p. 135). These ideas
resonate with the Australian white supremacist’s discourse on Muslims in Europe as
‘invaders’.

All'in all, Esra Ozyirek's book is a great contribution to the fields of anthropology,
political science, and religious and racial studies in that it richly documents the
growing racist, xenophobic, and Islamophobic discourse in the new Europe. The
book successfully shows the counter-discourses and empowerment strategies used
by Muslims by birth and converts to make Europe a home for Islam. While revealing
to us the most intimate details of the lives of converts, the book also indicates the
political ramifications of religious conversion, which can take the form of threats, fear
and violence against the converts. This book should be on the current ‘'must-read’
list of books about the new Europe that is being re-shaped along the lines of race,
religion, and the ‘refugee crisis’.

Unveiling Lower-Class Bodies and Queering Labour History:
‘Industrial Sexuality’

Claire Savina

Hammad, H. 2016. Industrial Sexuality: Gender, Urbanization, and Social Transformation
in Egypt. Austin: University of Texas Press.

In Industrial Sexuality, Gender Urbanization and Social Transformation in Eqypt,
Hanan Hammad investigates the effects of industrialisation, urbanisation, and mass
capitalism on the construction of modern gender and sexual identities. She focuses
on the daily experiences of male and female workers, adults and children, in al-
Mahalla al-Kubra, the largest and most productive Egyptian textile factory and,
in 1947, the stage of the most important protest in the history of modern Egypt.
Through a challenging exploration of archival sources that have been left aside by
historians of labour, on the one hand, and historians of gender, on the other hand,
the author describes how the industrial modernisation and organisation of the
town and a coercive class hierarchy led to the concentration of tens of thousands
of strangers, men, women, and children at work and at home and to aggravated
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violence, sexual harassment, molestation, prostitution, and the spread of diseases.
She argues that this, along with a fair sense of injustice and a feeling of national
solidarity, led to the tremendous strike of 1947. She exposes the social and national
anxiety around sexuality and reveals how the private and public boundaries, in al-
Mahalla’s compounds, were blurred, exposing both homosexual and heterosexual
sexualities to the public. As put by Liat Kozma on the cover, author of Policing
Egyptian Women: Sex, Law, and Medicine in Khedival Egypt, ‘'Hammad's book is
a beautiful micro-history of a place, one of the best histories of labour | have ever
read, and also a wonderful exemplar of gender history.’

Industrial Sexuality focuses on the first half of the 20th century, namely between
the 1920s and 1947-49, when, after the Egyptian Revolution, the Egyptian bourgeoisie
launched a drive for industrialisation, financed by the Bank Misr Group and the
Egyptian Industrial Federation. The book follows the evolution of the working and
living conditions of workers at the Misr Spinning and Weaving Company since its
establishment, in 1927, in al-Mahalla al-Kubra — which was already home to what
since 1912 had been the second most active cotton market in the country, and notably
was also one of the tension points during the uprising of 2011 — up to the infamous
strike of 1947 that caused its unthinkable closure for two months.

Her work is, Hammad writes, ‘based on the idea that local social groups play a key
role in the struggle between change and continuity’. Originating in the — necessary —
trend of ‘from below’ history, she argues that ‘[m]ale and female peasants, artisans,
and workers were not merely recipients of change imposed by outside forces' but also
participated in making and writing history. Consistent with what makes her research
and book so rich and precious, Hanan Hammad chose to look at sources produced
by the locals themselves, when available, along with state documents. Examining the
archives of the company, the Department of Corporations in the Finance Ministry, and
the Cabinet, among other official sources, and court reports, petition files from the
‘Abdin Archive, contemporary periodicals, memoirs, and oral history, Hanan Hammad
provides colourful yet tragic accounts of the working and living conditions of those
workers, female and male, and both those who were originally from al-Mahalla and
those who had come, alone or with their families, from villages in the Delta to tempt
their chances and build a better, modern life.

The text, which follows ‘men’s and women'’s journeys as they were transformed
into gender-classed industrial urbanites’, is divided into six chapters:

The first chapter describes the relationships between the ‘docile’ male workers
and the supervisors, the ‘afandiyya’, and explores the transitional and at times
conflictual navigation between traditional and modern masculinities. It presents the
constant violence, which was occurring here at the nexus of two forces: the hostile
population from al-Mahalla, the ‘al-Mahallawiyya’ (as opposed to the ‘Shirkawiyya’,
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the population of al-Shirka, “the company”, familiar term used for the MSWC),
and the coercive and intrusive industrial organisation, as the performance of both
a contestation and alteration of men’s masculine identities. The paternalist attempt
to recruit ‘docile’ workers and to control them with threats and physical violence is
shown here to result in contradictory and competing (hyper)masculinities.

The second chapter continues the exploration of masculinity at the time of
industrialisation and urbanisation. It goes further in the exploration of violence as an
expression of manhood, which was necessary and crucial, the author argues, to the
process of adapting to industrial and urban life. Males from the rival communities of
the Mahallawiyya and the Shirkawiyya, and namely the futuwwa, who disappeared
from bigger Egyptian cities at the turn of the 20th century, still control al-Mahalla,
especially in specific, men-only spaces, and seek to protect their communities and
challenge the state. The chapter also retraces the micro-history of three families in
al-Mahalla and their powerful ties (e.g. oversight over parades and ballot boxes) to
the nationalist notables in the period after the 1923 Constitution was introduced.
This serves Hammad as an opportunity to engage with another, this time bourgeois,
representation of masculinity. The chapter ends by emphasising the overall solidarity,
the ‘'male glue’ that was at work in the hyper-populated town and factory of al-
Mahalla.

Chapters 3 and 4 focus on women and the construction of a modern, urban,
industrial female identity. Chapter 3 looks specifically at lower-class women workers
and engages with both gender equality and inequality. Demonstrating that mechanised
factory work, equally new for all new workers, women and men, in essence neutralises
gender basic dichotomy, Hammad points out that no women served on the company’s
board or in high administrative positions. She brightly analyses the processes whereby
women's labour is rendered invisible in modern work production and examines the
separation or absence of women in labour history. Inequality of pay and violence —
both between women and perpetrated by men jealous of female workers ‘taking
their jobs' (for less money) or while sexually harassing them — are here revealed to be
a daily component of working conditions.

As a counterpoint, and in what seems to be a way of re-balancing a male-focused
history while also exploring the small-scale management of a newly urbanised area,
Hanan Hammad focuses her fourth chapter on middle-class women. Here she
examines the social history of landladies and their contribution to the town'’s socio-
economic transformation. This chapter gives the reader another perspective, one that
is entirely situated outside the factory, and provides an understanding of the nature
of the housing market at a time of intense urbanisation, with the constant arrival and
multiplication of new workers.

The fifth chapter, following the analysis of the construction of female and male
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workers’ identities in a newly industrialised urban context, engages with two other
forms of violence: sexual abuse and public coercion. If the cases of sexual harassment
(and rape) of women seem under-represented here, probably because of the lack of
written, accessible sources, the sexual violence suffered by children working at al-
Mahalla al-Kubra is greatly exposed through multiple cases. Hammad describes how
homosexuality between lower-class men was treated under the scrutinous eyes of
normative Egyptian society. By comparing the treatment of upper-class and lower-
class alleged sex offenders she manages to demonstrate that the punishment of sexual
offenses depended more on class than on the crime. The author unveils the hypocrisy
of an oppressively surveillant society at the time and persuasively describes how the
female body, which is supposed to be protected and hidden, was carelessly exposed
to the public, in many cases through intrusive medical examinations, intended to
ensure this very protection.

Particularly brilliant is how the ‘journey of male and female workers’, adults and
minors, ends with the strike of 1947. Underlying the analysis of the construction
of gender and sexual identities throughout the book, Hammad never fails to shed
light on the common sense of injustice felt towards the company and constantly
reminds us that this fast and violent concentration of men and women in al-Mahalla
also became the stage of unheard-of solidarity and resistance against the hierarchy.
Chapter 6, which shows both the reality of the significant damages caused by urban
industrialisation on working bodies and the dehumanising cover-up by the company,
which unfairly blamed sexual practices and launched a war of words against brothels
and prostitution, concludes this book on the largest labour strike ever known in
modern Egypt.

Although Hanan Hammad takes on the challenge gracefully and brilliantly, we can
only regret that, unfortunately, the local sources cannot present a balanced picture
and, for different reasons, are unequal in terms of gender — because of the almost
systematic illiteracy of lower-class women, the reluctance to and the shame attached
to testifying in harassment and rape issues, and overall invisibilisation of women at
work in historiography. The memoirs that Hammad had access to were all written
by men and we find that, while court reports contain an abundance of information
about child molestation, accusations of adultery or sex outside marriage, suspicion of
homosexuality, etc., all of which are related from a patriarchal perspective, there are
very few accounts in the book of rape and sexual aggression perpetrated on women.
This, of course, is not a criticism of Hammad's work, quite the opposite; it only sheds
light on the wager that, until the mid-1950s, the unequal treatment and perception
of lower-class women represented for historians and reveals the mastery with which
this study is undertaken and led.

At the intersection of labour and gender history, Hammad triumphs with what

I 161 |



JNV/\ RECENZE / BOOK REVIEWS

would seem to be the impossible gamble of giving the lower-class bodies of al-Mahalla
a voice. Her comprehensive history of al-Mahalla al-Kubra allows us to (re)think class
and gender violence and inequalities at a time of massive urbanisation and intense
industrialisation during a key moment in modern Egyptian and global history, and it
presents a brilliant example of what micro-history, based on local sources, voices, and
sexualities, can bring to the field, whilst unveiling lower-class bodies and queering
labour history.

The Struggle over Women's Bodies in the Global Beauty
Industry

Anna Rybova

Jha, M. R. 2016. The Global Beauty Industry: Racism, Colorism and the National Bodly.
New York: Routledge.

Looking for a nuanced analysis of beauty among gender studies literature? The Global
Beauty Industry: Racism, Colorism and the National Body, published by Routledge in
2016, is a perfect introduction to the ways in which beauty standards are used to
regulate women'’s bodies and lives. The author, Meeta Rani Jha, is a Black, British,
Asian scholar, who entered academia after a decade of feminist and antiracist activism
in the UK and is currently teaching at UC Berkeley. In her book, she introduces
the reader to a subtle analysis of beauty starting with US culture and then taking
a global and transnational perspective. The goal is to introduce beauty as an analytical
category in order to examine how beauty cultures are formed in the political context
of globalisation, highlighting here the role of mediated beauty pageants in three
different countries: the United States, India, and China. Each chapter focuses on using
beauty as an intersectional framework to think critically about beauty’s imbrication
in the structural power relations of gender.

The first chapter, ‘Beauty as Structural Inequality’, examines beauty as a structural
inequality and deconstructs the myth of beauty pageants. The ultimate American
dream for many young women and girls in the United States is to be crowned as the
most beautiful woman in the country. Jha opens her book with an anecdote about
Robin Morgan’s ‘No More Miss America’ (Morgan 1970: 484), where she outlines ten
reasons for boycotting the prestigious American beauty pageant. Morgan sparked
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a debate on sexism and pointed out how the national beauty contest generates
idealised versions of femininity. Through this anecdote the author is able to show how
Miss America pageant contestants understand gendered inequality as an individual
problem, thereby erasing its structural foundations. Resting on the Protestant work
ethic, the idea is that if one works hard, one can rise above the structural inequalities
of the social and education systems by winning a beauty contest. Jha, on the other
hand, aims to point out that power and class positions are key constituents in the
production of Miss America. Despite some major advances in beauty contests, they
remain the site of a power struggle. To illustrate, only nine women of colour have
become Miss America since its inception in 1921. The most recent ‘un-American’
winner, Nina Davuluri, was crowned in 2014, which generated a racial controversy
in the United States. In fact, beauty intersects not only with the idea of gender and
class but also with race. On the national level, every Miss America is a metaphor for
the national and social body: a non-white body being rewarded as the American
woman undermines the cultural hierarchy that is so deeply embedded in US society.
While Davaluri's victory can be considered an indicator of progress in combating
racial disparities, as the winner she was nonetheless regarded as a direct threat to
the American ideal. Davuluri’s performance of a Bollywood dance differed radically
from the traditional spectacles performed by other contestants. On social media, her
performance was judged as alien and strange, but she helped to increase the cultural
visibility of South-Asian Americans, who are dramatically underrepresented in the
mainstream US media. However, in order to win, Miss Davuluri had to demonstrate
that she was able to conform to Anglo ideals and to abide by the demand for racial
assimilation (Park 1939; Gordon 1981). The US beauty pageant sends out a clear
message about who is excluded from the categories of beauty and femininity. Jha
points out that Anglo-conformity is a necessary precondition for non-white women to
experience upward class mobility. Therefore, beauty should be seen as a commodity
that is exchanged for class mobility and considerably influences women'’s life chances
and opportunities.

The next chapter, ‘Black Is Beautiful’, elaborates on the idea of gendered beauty,
which generates unequal power relations among women and different ethnic
communities. Jha walks the reader through the history of Black feminism and its
contribution to the feminist movement. She considers Black feminism a direct anti-
racist challenge to the dominant white beauty. The chapter explores the evolution
and advances of the Civil Rights Movement of the 1960s examining beauty through
the Black feminist framework. In American society, Black girls and women have
often been considered less beautiful, less feminine, and less attractive because of
their distinct hair, skin, and facial features. She traces the history of Black feminism
and underscores how the beauty norms of a socially dominated group [socially
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dominated groups] are underrepresented and promoted as ‘ugly’. The beauty of
the dominant group represents the norm and the universal standard of beauty. One
of the main ideas is to point out that the beauty standards that are praised among
non-white social groups are not the same as those of white communities. In the
1960s, Black communities honoured different beauty standards so that they could
escape white disdain. Yet, the author highlights a paradox by pointing out that
white beauty standards gradually affected Black people’s evaluation of themselves.
There was a time when there was a preference in Black communities for light-
skinned people and straight hair, which were the beauty standards of the dominant
class. The chapter also highlights that there is a close connection between beauty
discourse, and racial politics (Craig 2002). When black women refused to accept
white beauty standards, they were actually starting a political protest, because
they were rejecting the norms of the dominant class: Common beauty practices
among black women helped to build a sense of solidarity and empowered them
to reject the ruling beauty standards. The references to African ancestry and black
nationalism enabled Black feminists to change the values assigned to blackness.
At the end of this section, Jha evokes black hip-hop and famous Black pop artists
who, through their fame and influence, help to improve the image of the black
community and their struggle to acquire a more important place in the public space.
Hip-hop feminism inspires young generations and allows them to stay connected to
their cultural origins. Black popular culture can facilitate a personal transformation,
it is a source of political education, and it generates social awareness, all of which
serve to strengthen links across differences of class, gender, and sexuality in the
black community.

The third section of the book, titled ‘Globalization, Indian Beauty Nationalism, and
Colorism’, focuses mainly on globalisation and the exportation of Western beauty
standards to Asia and to India in particular. This chapter tackles issues connected
with consumer capitalism and the influence of Euro-American beauty corporations
seeking new, larger, middle-class markets around the world. At the beginning of the
chapter, the author examines the social and gender impact of the skin-lightening
and bleaching industry on women in India. This topic is linked to a much larger
phenomenon — globalisation. Jha argues that globalisation can be both empowering
and threatening. On a large scale, it seems that globalisation helps to reduce gender
inequality in developing countries, but at the same time it drives apart different castes
(or social classes in other part of the world). The heavy aggressiveness of various
Euro-American beauty corporations pushes women in India to change their look and
undergo drastic procedures. Expenditures on cosmetic products among middle-class
Indian women has increased by $160 billion since 2010. It seems that globalisation
has exacerbated gendered colourism in India (Parameswaran 2005). In order to have
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a decent social status and promising life perspectives, Indian women have to be ‘fair’,
that is to say, they have to have a light skin tone. Gendered colourism has become
very serious as it puts women under extra pressure to be beautiful. Their quality of life
depends on their physical attributes — their light skin. Fairness equated with beauty is
recognised as social capital and is used to advertise lightening creams with the promise
of social mobility. Fair skin is a crucial instrument of exclusion in globalising India.
Having a light skin tone actually enhances your chances of obtaining a better power
position. Globalisation conveys the ideal of perfect white middle-class women and
brings new form of discrimination. The popular culture, spread through global mass
media, perpetuates the gender inequality. For example, beauty contests are seen as
a part of the ‘process of modernisation’: In order to win, women from the developing
countries have to abide by certain Western values. Beauty pageants create a new
Indian feminine role model: women have to be both patriotic and cosmopolitan.
Indeed, middle-class women are turned into global celebrities. However much
the promotion of Western beauty standards harms Indian cultural diversity, it also
generates solidarity. The India’s movement Dark Is Beautiful’ campaign advanced by
the Women of Worth used the media and cyber activism to challenge colourism and
gender discrimination by empowering women and their darkness. This organisation
seeks to erase the dark-skin stigma created by the economic transformation of the
Indian nation. Jha's analysis goes even further by exploring why the globalisation of
beauty pageants and the expansion of middle-class results in increasingly oppressive
beauty standards.

The fourth, and final, chapter, called ‘Chinese Femininity, Beauty Economy,
Cosmetic Surgery’, explores Chinese femininity and the popularity of cosmetic
surgery in China, which is deeply embedded in the nation’s consumer culture.
The drastic cultural transformations that were set in motion by the country’s
incorporation into globalising processes have restructured Chinese identity and
gender relations. The author notes that China became the first country in the
world to host the ‘Miss Artificial Beauty Pageant’, on 18 December 2004 in
Beijing, where the contestants were required to have undergone plastic surgery.
Indeed, the economic boom has allowed many women to access new forms of
modern femininities that were constructed by the cosmetic-surgery industry. Her
research shows that Chinese women view white skin as a symbol of beauty, and
they tend to aspire to this ideal. Referring to Huiliang Li (2013), skin-whitening
beauty practices have been a part of different local traditions since pre-colonial
times and have now been exacerbated by consumer capitalism. Jha points out that
white feminine bodies and their properties are considered a site of modernity and
progress. Therefore, adapting one’s body to Western beauty standards amounts to
keeping up with modernity. The discrimination against women who look ‘native’
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stems from the admiration and imitation of whiteness. Light skin tone enables
women to access a better social position, especially since it allows them to aspire
to a more prestigious marriage. Plastic operations and the skin-lightening cosmetic
products are inaccessible to many women in China who, because of their gender,
class, and social position, cannot enjoy these privileges. Chinese women's feelings
of devaluation go hand in hand with the complex challenges of racism and the
structural and cultural inequalities that they face because of the growing presence
of global hegemonic beauty standards. Jha draws on Eugena Kaw (1993), who has
described how Asian women undergo cosmetic surgery in the hope of improving
their class and racial positions, which enables them to racially pass. In fact, Jha
builds on this idea by explaining that women weigh cosmetic-surgery risks in the
terms of an economic investment and their ability to compete in the labour and
marriage markets. Aspiring to Western beauty standards creates a divide among
Chinese women: women from minority rural communities are becoming even more
disadvantaged, which pushes them to leave rural areas and migrate to larger cities
where they can hope to obtain a better living standard. The female rural exodus is
both a cultural and a demographic phenomenon. Women leave rural areas hoping
to find a better-paid job, which, in return, will enable them to pay for the beauty
products they need to shape their bodies according to the predominant Western
beauty norms.

Lastly, it is worth mentioning that the book aims to examine beauty in its complexity:
as a site of social control and as a site of resistance to gender oppression. Beauty is
an aspect of identity-formation, desire, and sexuality. However, it is also an aspect of
racial discrimination, social inequalities, and psychological damage. Indeed, beauty’s
emotional and affective force influences how women perceive their bodies and more
largely their existence. It is a powerful tool which restricts women'’s aspirations and
disciplines women'’s lives through their bodily properties. Beauty can be viewed as
an uneven socialising force that influences the life chances and opportunities of
individuals. Unfortunately, the author overlooks the fact that the leitmotif of her
analysis is the fact that women, regardless of whether they live in the Global South
or North, have to conform to beauty standards imposed on them by men. The book
is easily accessible both to those who are passionate about gender studies and to
those who are not familiar with this topic but who can use the rich glossary of
important terms provided at the end of the book. It is a fascinating read filled with
numerous examples that speak for themselves and that will definitely change the
reader’s perception of gendered power relations.
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Obituary: Remembering Ann Snitow
Iva Smidova

The feminist community lost a dear friend, teacher, scholar, and activist in August
2019, Ann Snitow. The world has lost a precious, open-hearted, and open-minded
woman, too.

Professor Snitow, based in her loft apartment in downtown Manhattan and
professionally at The New School university, generously supported the development
of gender studies in the countries of Central and Eastern Europe and even far beyond
that region. She did so elaborately by building communities and lasting friendships, by
helping to establish organisations, and by encouraging the local institutionalisation of
feminist, gender, and queer expertise and local women’s networks. As a co-founder
of the Network of East-West Women (NEWW), Ann Snitow donated books and
provided funding for purchasing books to establish gender libraries in the region
and thus the foundations for informed scholarship. She also generously supported
individual, such as researchers, teachers, and activists, by providing consultation,
constant encouragement, engaging in critical but embracing debates, and through
her unflagging sensitivity, attention, and firm conviction in the cause. Reflecting
critically on her own US background, Ann Snitow was always very careful and sensitive
in her approach to the issue of dominance in travelling of thoughts and ideas about
feminisms.

| am one of the lucky women who experienced Ann’s support repeatedly and
even found a home away from home in the NYC apartment in which Ann Snitow
and Daniel Goode, her life companion and husband, hosted many events and shared
their private space with the community of feminists, musicians, and others. | am
proud and honoured to have known Ann since 1997, | am grateful for her inspiration,
enthusiasm, and lasting support on both the personal and the institutional level. She
was a critical reader and a consultant on the syllabi for the very first gender courses
taught at the newly founded Faculty of Social Studies of Masaryk University in Brno
back in the fall of 1998. The co-operation was never just formal or purely academic,
and it was her unflagging optimism, courage, and support that made Ann so special
for many students, colleagues, and others.

Ann, we miss you tremendously, but your energy and inspiration, especially your
all-embracing love and your passion for feminisms stays with us.
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Who Shapes Global Migration Governance Today and
Who's Affected by It? Report from the Conference
‘Geopolitics and Transnational Migration’

Marie Hefmanova

Transnational migration has been widely discussed in both the academic and the
public sphere in recent years and has become a highly sensitive political issue in
particular since 2015. The working group on transnational migration within the
research programme ‘Global Conflicts and Local Interactions’ at the Czech Academy
of Sciences aims (among other things) to create space for interdisciplinary theoretical
discussions about current migration trends through a series of conferences organised
jointly by the Institute of Sociology of the Czech Academy of Sciences and the Faculty
of Humanities of Charles University. Last year, the participants explored the issue
of borders and justice, while this year the conference’s main topic was migration
governance and the political economy of migration. The presented papers discussed
the role of families in transnational migration in the context of social reproduction,
access of civil society actors to the processes of global migration governance, the
ethnography of transnational care practices, and the linkage between migration
governance and precarity. The conferences seek to open up interdisciplinary discussions
on transnational migration in its various contexts and complexity, something that is
urgently needed in the current debate.

In the first lecture, Professor Eleonore Kofman from Middlesex University in
London outlined the changes in policies on the migration of family members and
the implications of this for the process of social reproduction, which is becoming
more and more transnationalised. On both sides of the Atlantic policies on family
reunification and the migration of family members have become increasingly stricter
since the 1990s. Kofman noted the example of Canada, which has seen a significant
decrease in the migration of family members as a result of stricter rules specifically
targeting parents and grandparents. The situation in the EU is similar and generally
all OECD countries have placed restrictions or quotas on the migration of family
members (the EU restricted the rules even further after 2015 in reaction to the
increased number of refugees coming mainly from the Middle East). Policies tend
to use the argument of ‘human capital’ to justify the restrictions; in this perspective,
family members, especially older parents and grandparents, are seen as ‘irrelevant’
for the economy of the destination country. The restrictions on family migration
thus go hand in hand with the introduction of regulations and quotas aimed at
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facilitating skilled migration that is directly adapted to the needs of the labour market
in the settling country. Kofman argued that various tools such as requirements for
minimal income or permanent housing are being put in place to ensure that the
state can shuffle off any responsibilities for transnational social reproduction, while
at the same time creating class-based migration and increasing the effect of social
stratification.

The growing body of research on transnational families, transnational parenting,
and the concept of care in transnational migration, on the other hand, provides
increasing evidence of the importance of family migration in social reproduction.
Much of the focus has been placed on those left behind, especially children, but in
recent years more and more researchers have been providing insight into transnational
parenting/family relations as such and the practices of care that emerge in response
to the situation of living within a transnational family. While the policies are primarily
designed around the notion of an independent adult who does not need care, the
research shows that families are often a major source of care and support and thus
play an indispensable role in social reproduction: family members play a role in
childcare, elderly care (which may be otherwise inaccessible to migrants), and the
socialisation of children and play an important role in the organisations within which
social reproduction occurs.

An example of the latter was provided by Dr Monika Palmberger from Vienna
University in her contribution. Palmberger uses the concept of care as a tool for
analysing transnational migration and presented two examples from her own
research: the situation of elderly migrants in Vienna and the transnational care
practices developed among refugees using digital communication tools. For example,
Palmberger discussed Turkish migrant associations in Vienna as ‘places of caring’ for
ageing migrants. As she pointed out, almost every third person living in Vienna over
the age of 50 is of migrant origin, a consequence of the massive Gastarbeiter migration
that started in the 1970s. The idea of a Gastarbeiter was designed around very similar
premises that Kofman described in her presentation (skilled migration being seen as
relevant for the needs of the growing post-war economy and labour market), but
many of the workers stayed and also brought their families. Yet, migrants are almost
never included in the current public and political debates around ageing and care.
While their mobility might be restricted (as spending more than two months outside
of Austria might put their compensation payments at risk), they are increasingly forced
to (re)produce ‘places of caring’ for themselves in their host country. Using examples
from her ethnographic research Palmberger illustrated how voluntarily organised
migrant associations and communities play an important role for elderly migrants as
places for social reproduction and provide a social context for their personal stories
of transnational family history.
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While Kofman and Palmberger provided insight into current transnational migratory
processes from below by focusing on those who are subjected to migration governance
by geopolitical actors, the two remaining speakers, Stefan Rother from Freiburg
University and Carl-Ulrik Schierup from Linképping University, focused their lectures
on migration governance from a top-down point of view.

Rother presented findings from his ongoing research on the role of civil society
actors in migration governance through the example of Global Compact for Safe,
Orderly and Regular Migration. He traced the organisation of various civil society
bodies that represent migrant voices (such as the International Migrant Alliance and
Global Coalition on Migration) and their involvement in the process of creating the
Global Compact. As he pointed out throughout his talk, the involvement of civil
society actors in the processes of migration governance is crucial not only because
of the democratic principle and participatory approach that the international bodies
seemingly aim to introduce, but also because global geopolitical tools and documents
(such as the Global Compact or, for example, the UN Migrant Worker Convention)
have a direct impact on national policies and subsequently on the individual lives of
migrants, issues discussed by Kofman and to some extent also Palmberger. Rother
used the concept of invited vs invented spaces to illustrate how civil society actors are
trying to create as much an impact as possible, while resisting being contested and
co-opted by the same policies that often push them into precarious positions. While
Rother illustrated various examples where civil society actors managed to overcome
these obstacles, the question remains as to whether the emerging global migration
governance as it is employed nowadays helps or hinders the agency of those who are
most affected by it. If a specific status is required in order to be able to participate
in the governance processes that most migrants are not able to obtain (such as the
ability to travel to the place where the convention is being held), how can we make
sure that their voices are heard and listened to in the debate and how can they employ
their agency without being co-opted by the governance regime that prevents them
from being a part of it?

Finally, Professor Schierup’s presentation provided the entire debate with a broad
theoretical and conceptual frame, while addressing the question raised by Rother —
how is migration governance linked to precarity? Schierup pointed out that most
of today’s migration is forced and thus followed up on a question already touched
upon by all the other speakers — how do we acknowledge and analyse migrants’ own
agency in a situation where migration is mostly caused by neoliberal globalisation
worldwide and subsequent dispossession? The deregulation of labour markets and
increased regulation of the mobility of migrants themselves (as described by Kofman)
are pushing more and more migrants into the position of extreme vulnerability, while
at the same time truncating the concept of citizenship along the lines of ethnicity,
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race, gender, and age (as Palmberger illustrated). In this sense, many of the ‘invited
spaces’ of agency in relation to migration governance that Rother described in his
presentation have already been co-opted by more powerful players representing
corporate interests. Schierup asked what under these conditions is the actual space
of action and influence for migrant organisations, unions, and civil society. Along with
an analysis of global compacts, Schierup added a critique of the concept of ‘managing
migration’ that was developed by the International Organization for Migration (IOM).
Migration is being ‘managed’ instead of ‘governed’, and this is effectively excluding
migrants and civil society actors from the decision-making process, which is subsumed
into the neoliberal framing of migration. Schierup proposed various conceptual
frameworks to develop a rights-based approach (Purcell’s ‘network of equivalence’
and Hosseini's ‘transversal cosmopolitanism’) and cited the example of the World
Social Forum on Migration (WFSM) as a potential invented space from below.

The four presentations and the debates thus all circled back to the question of
who really participates in migration governance in a world shaped by geopolitics
and neoliberalism and how they participate. How can migrant women, transnational
families, elderly migrants, refugees, and grassroots civil society organisations
representing the voices of these actors reclaim their agency in global migration
governance processes? Several ensuing questions were addressed in the discussions,
such as the need to rethink the current terminology of ‘economic migration’. Are
people migrating because of the harsh economic situation in their home country and
working under extremely precarious conditions in the host country simply for purely
economic motivations, or are they acting out of the need to survive, and if so, are
they the victims of the neoliberal geopolitical order in the same way that refugees
are victims of war and conflict? Is the label ‘economic migrant’ still applicable then?
Many researchers have thus pointed to the need to fundamentally rethink the legal
categories of ‘migrants’ and ‘refugees’, as they no longer reflect current migration
trends and, most importantly, the root causes of migration, as discussed during the
conference.

The conference’s closing presentation by the photographer Antonio Cossa then
symbolically concluded the discussion by offering a visualisation of the situation of
those actors whose voices are currently not being heard in the discussion, though
they are among the main subjects of current political and public debate — refugees
seeking asylum in Europe.
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The Sociological Imagination:
Do We Build Boundaries or Do We Want Solidarity?

Romana Markova Volejni¢kova, Markéta Svarcova

This year's conference of the European Sociological Association was in the beautiful
industrial city of Manchester. The title of the conference was Europe and Beyond:
Boundaries, Barriers and Belonging. As that title suggests, the aim of the conference
was to point to the boundaries between communities, society, groups of people,
and families. It is important to note that within society there are some factors (such
as gender, age, education, race, etc.) that can strengthen the boundaries between
individuals or groups of people. These barriers take different forms. They can be
seen as the impossibility to live in a safe country, or the impossibility to live in a good
environment, but barriers may also be formulated as and introduced by national
policies and legislation. However, the theme of this conference and of many of its
papers and debates was in the sense of belonging. Through a sense of belonging we
can eliminate the barriers, but we can also strengthen solidarity, empathy, and social
well-being between individuals and groups of people.

Although it was a very large conference, it was very well organised with as extensive
support provided by the organisers. The conference included its traditional keynote
lectures, which focused on a wide range of topics (such as migration, racism, criticism
of populism, gender inequalities and their implications for contemporary feminism,
etc.), and the discussions around them were also diverse. On Thursday at noon the
programme offered an inspiring presentation titled ‘Refugees, Civil Society and the
State’. Ludger Priese, from Germany, spoke about the European experience and global
challenges in connection to migration. His new book was introduced by ESA Vice-
President Lena Nare who stressed the dynamics between the European establishment
and civil society concerning their different attitudes towards the so-called refugee
crisis. Ludger Priese does not describe the ‘refugee crisis’ in 2015 in Europe as
having been an actual crisis, but he considers the situation through the strategies
and solutions adopted by European states and the European Union and how they
dealt with it. In this point of view, he said, the ‘refugee crisis’ is a social movement,
not a crisis. But how EU and European states deal with migration is what make the
situation as a crisis. During the discussion Ludger Priese applied a historical perspective
and recalled the Second World War. He argued that the German government now
has a responsibility for refugees because of its responsibility for dislocating a large
numbers of people during the Second World War.

The sociological imagination was a crucial part of all the presentations and
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discussions. The conference was organised around numerous panel sessions and
different research streams. Most of the panel sessions and research streams were
thematically focused on current issues and encouraged the attending social scientists
to think in more detail or in a larger context about different aspects of social reality.
Thematically the conference was so wide that it had something to satisfy the interests
of everyone. Our research interests drew us to attend sessions focused on gender
inequalities in the labour market and/or precarious work and entrepreneurship
and how other sociologists analyse these data in their countries. There were many
opportunities to learn a great deal of new information and about contemporary
research — for example, how other sociologists define self-employment, if they
consider self-employment as precarious work, and how they measure and analyse
precarity in the labour market.

Some of the contributions were also inspiring for research in the context of the
Czech Republic. For example, a session entitled ‘Emerging Forms of Precariousness:
Hybrids between Employment and Self-employment’ provided us with a look at
international research focused on precarity in entrepreneurship. A paper titled
‘Perceived Employment and Life Precariousness: A Study in Croatia, Italy and the
Netherlands’ presented a typology of precarious entrepreneurs, which could be
applicable to the situation in the Czech Republic. This contribution presented the
results of quantitative research on perceived precariousness and concealed / vulnerable
self-employment, specifically determined according to the following four dimensions:
income and welfare, work conditions and disempowerment, vulnerability in current
life and future-oriented self-perception, and representation and rights exercising.
Another paper presented in this session focused on the concept of ‘passion for
work’. A passion for work can be observed even in some precarious circumstances —
for example, although some entrepreneurs work with great passion, they still face
financial uncertainty and low incomes. However, through their passion for their work,
their personal perception of their precariousness is different from that of others
who are aware of the consequences of precarity, and the question is whether and
to what extent this passion justifies precariousness and to what extent ‘passionate’
entrepreneurship is sustainable.

The family was an important topic at the conference and different concepts and
forms of the family were discussed in several session and streams. The family is
definitely not exhausted as a topic in world sociology. Family, different forms of
families and barriers between family members are some of the subjects that were
addressed in presentations focused on migration and its impact on family relationships.
Many contributions also touched on the forms of family that are still prevailingly
marginalised in some countries (e.g. homoparental parenting or transnational families
that are divided as a result of the migration of some family members). However,
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these family forms are increasingly becoming more common and widespread than
traditional families.

The ESA conference sent a clear message to contemporary sociology: sociology is
a science about society that should not insist on traditions but should analyse and
present findings on the real status of society and should share its findings with other
fields of research and of course with the public. To this end sociology should work
to build a sense of belonging and to break down the barriers that often arise from
adherence to tradition.
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