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1 Gender thinking and the system
it produces

“This chaprer seeks to examine how gender chinking shapes Muslims’ deliberation on
gender issues and its cohesive impact on the producrion of geander system and the
constitution of the self, Gender thinking refers o the process of producing and repro-
ducing prblic perception of the truth of how men and women's roles are apprapriated
in cthe Muslim woeld. This public perception evolves from the powerful influence of
what Muslims consider valid and invalid, accepeable and unacceptable, lovabie a:nd
hatefui, and licit and illicit, as well as other norms as outlined in the Qur'an, hadith,
and Shari'sh and Muslims’ diverse interpretacions of them. While Muslims™ expres-
sions of Islam vary and are ingrained into local cultures, they perceive the correct
incerpretarion of the Qur'an as a thread that runs through all their lives. o

The systern that Muslim men and women ace familiar with is gendered, since it is
often defired based upon the policics of difference. Muslims use the politics of
difference as a regime to produce a series of nocms, values, rewards, prc?hibicion‘s,
disciplines, and punishments that shape male and female morali_ty. This rhetoric
perpetuates a public perception of che truth in which the narural dlf.fEFE.ﬂFeS f’f men
and women enrail different moral, social, cultural, and legal sesponsibilicies in both
private and public affairs. Muslims’ emphasis oo narural difference often in practice
overrides the Islamic vision of human equality.

The gendered vision of the public perception of the trurh is not an Islamic invention.

It started long before the coming-of Islam in seventh century Saudi Arabia. Marriage
patterns, tribal relations, slavery, male seniority, female infanticide, and vendensa.
shaped women’s lives and experiences during the pre-Islamic era. The pre-Islamic
Arzbs generally looked down upon women’s moral qualiies, “because che characrer
of women is exacely the opposite to thar which the Arabs considered as .the model of
the perfect men.”! This misogynistic articude infilerared Mustim minds in sut':h a way
that women have persistently been defined in terms of the polizics of d:ffese?}ce
berween men and women in biology, the economy and politics. Of cousse, biological
differences ate innate, but this does not imply the economic or political supremacy
of one over the other. o
Not only did Islam improve the pre-Islamic pracrices respecting women's righes
in the social and polirical spheres: its revolutionary vision of women as kurmans
challenged the established view of the local cultuse whereby che female se]_f‘was
shaped through depeadency on fachers, brothers, husbands, masters, and even tribes.
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Within this contexr, women's honor and status were, on the one hand, closely relared
to the male members of their family and by extension their tribe, and on the other
the chief facror determining the familial and cribal status, This gender chinking did
not vanish with the progress of Islam, We see from the Peophet’s life irself how his
first marriage (o Khadijah) raised him in status izt 2 respected circle. Later on, his
marriages to a number of wives bestowed “honor and starus” on them as Umma
al-mu'minin (mother of the believers) and underpinned the honor and polirical
alliances of the families and eribes from which his wives came. At the same times, his
wives’ actions affected the prophet’s social, political, and divine status in che eyes of
both his Muslim and nor-Muslim neighbogs.

What is at szake here is thar the tesilience of the pre-Islamic 2nd local culrures
with which Islam had been in contact perceived men and women as morzlly different.
Women were categorized as the opposite of men (who were perfect), with the result
that men had the power to define what was appropriate for women. This gender
thinking has since been fixed in the Muslim mind, producing and reproducing rele-
vant incerpretations of the Qur'an and selective recall of Prophetic tradidion. Added
to this gender rhinking is a misogynistic artitude toward women that frequently
addresses women as the other, ;

I atgue in this chaprer that gender thinking macrers in interpreting the Qur'an and
in recalling the appropriare hadith to support one’s authoritasian perspective on gen-
der questions, Muslims' justification of cheir gendered views generates a pelitics of dif-
ference that in turn produces 2 wide divide berween male and female worlds. Given
thac this mechanism appears 1o be consistent throughout Muslim history, I elaborate
in the first section on the particular roots of the hierarchical and egalitarian gender
system in Muslim communiries. In the second secrion, I'discuss sexual difference as a
system thae is well grounded in religious, social, philosophical, and socio-biclogical
discourses. Finally, i the last secrion, I analyze the instituted concept of marriage thas
euccures male superiority in both the privare and public spheres, while DOrTraying
women as mothers and wives in the philosophical and Islamic discourses.

The roots of the hierarchical and egalitarian gender systems

Muslims’ legitimate claims of hierarchical and egalitarian gender systems represenc
a valid accempe ar interpretation of the Qur'an and the fadith, o which social and
culeural values coneribure greatly. Interpretation of this kind is obviously not scrip-
ture, since the application of this creative process to the normarive, immurable, 2nd
divine Qur'an involves human mind, experience, and gender thinking. What are
now called rhe legal, scriptural, secial, myscical, philosophical, ethical, religious,
eschatological, and ontological dimensions of the Quran in the history of the
Muslim inteilectual cradicion all embody Muslims’ quest for the meaning of the
Divine. The Qur'an is, indeed, a mine of ethics, law, escharology, biology, phileso-
phy, history, gender jusrice, and councless ocher categories of knowledge. Given this
fact, Muslims’ quest for gender justice often conrains contradictoty claims of gender
hierarchy and egalizarianism, whick in turn has an effect on gender system and
self-becoming.
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18  Gender thinking and the system it produces
Gender bierarchy and its Qur'dnic foundation

‘The commen source for the popular theories and practices of gender hierarchy in Muslim
societies is said to be the social and legat provisions of the Qur'an. Despite che facr thar
the number of legal and social verses (such as ai-Nisd, 4:34, al-Nis3', 4:176, and
al-Bagarah, 2:282) is quite small in comparison to the rotality of the verses, their impli-
carion for non-egalitarian concepts and pracrices of gender system is enormous because
they have traditionally been read in light of 2 hierarchical worldview. The impact of such
readings generates auchoritative legirimacies that govern an unequal and hierarchical
gender system in Muslim communicies at the personal, familial, and social levels.

The following verses are instances of the Qur'anic vetses thar have been read
according to such  hieracchical worldview:

And Lo! Thy Sustainer said unro the angels: “Behold, I am about to establish
upo earth [bhzlifab—] one who shall inherir ir.” They said: “Wilt Thou place on
it such as will spread cotruption thereon and shed blood—whereas it is who extol
Thy limitless glory, and praise Thee, and ballow Thy name?” [God] answered:
“Verily, I know that which you do not know.” And He imparted unto Adam the
names of all things, then He broughe them wichin the ken of the angeis and said:
“Declare unto Me the names of chese [things], if what you say is true.”

- (Q.S. al-Bagarah, 2:30-1)

Men shall take Rull care of women witch the bounties, which God has bestowed
more abundancdly on the former than on the larer, and with what they may
spend out of their possessions. And the righreous women are the cruly devout
ones, who guard the intimacy, which God fordained to be} guarded. And as for
those women whose ill-will you have reason to fear, admonish them [first]; chen
leave them zlone in bed; then bear them; and if chereupon they pay you heed, do
nor seek to hatm them. Behold, God is indeed most high, great!

(Q.S. al-Nisa', 4:34)

_..and if thete are brothets and sisters, the male shall have the equal of two

fenales’ share.
: (Q.S. al-Nisd', 4:176)

And call upon two of your men to act as witnesses; and if two men are not avail-
able, then a man and two wornen from among {acceprable witnesses to you}, 5o

thar if one of them should make a mistake, the other would remind her.
(Q.8. al-Bagarah, 2:282)

Muslims’ readings of the above Qur'anic passages not only make the texts the cencer
of a text-based legitimacy,? bur they alse generate public perception of the cruth of
how to crear women in Muslim societies. Such readings transform the specific
historical contexts to which those verses tesponded and render them universat prin-
ciples. In che process, Barazangi acgues, “parcicular practices of cerrain expositions of
Islam have replaced the underlying Quranic and prophetic principles. These practice§
have been transformed from temporal applications into principles themselves.™
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As Muslims embrace particular crath as the only truth, women's daily experiences
epitornize the truth of gender relarionship and system in cheir communities.
Public perception of this truch is rooted in the following assumptions:

¢ Men's superiority arises from rheir biological origin as the primary creation,
whereas that of females is secondary.

®  Biological or sexual difference justifies male superioricy in the perperuation of

" the human race because men are seen as the moving principle of conceprion.

®  Biological and sexual distinction justifies the division of labot in che family.
Men are held to be supetior because the Qur'an gives men privileges over
women in the following areas: economics, inherirance, power of divorce, the
right to bestow a physical beating (on one's. wife), and the right to act as
witnesses.

* [t is natural for husbands as the breadwinners to be in chasge of the family’s
social standing and the moralicy of its members, whereas wives are the caretakers
of the household and childrea.

e Sexual division of labor divides private from public, personal from political,
appropeiate from inappropriate, obedience from disobedience, virtuous from
vicious, digniry from humilicy, and other categories that perperuate the starus
quo of the hierarchical gender system.

¢  Men and women, therefore, are not equal in every respect.

Even though the abstraction of the hierarchical gender system is deduced from
specific assumptions of human origin, the generative process and particular practices
meationed in the Qur'din, gender-minded Muslims regard chese parriculars as
universal. The accuicuration of che particulars into what Muslims consider Islamic
ptinciples, along wich prevailing local gender practices, has shaped Muslim women's
life, experience, and knowledge.

While women regularly contribute to the status quo of chis public perceprion of
the truch, they have not actively been involved in the production of the knowledge
that has shaped the epistemological status of women in Muslim societies, Muslim
jurists, mystics, theologians, and scholars—who are mostly men—have been respon-
sible for the inrerpretation of boch the Qur'En and the hadith. Muslim women have
not assertively produced their own inrerpretation; instead, they have become the
cbject of male power, authority, and knowledge, whose effects are imprinted on their
bodies. The confluence of perceived male supetiority in sexuality, finance, marriage,
politics, and ieadership generates a hierarchical gender systern, but also che constitu-
tion of the self. This existing gender system has benefited men, while condoning che
subordinarion and alienation of Muslim women in most Muslim councries.

By contrast, the egalitatian principle ia Islam has been uprooted from its religious,
ethical, and social contexes. Muslim women have lived the whole of their lives wichin
the existing hierarchical and perriarchal gender system, so that any challenge o the
esmablished system is hardly welcome. Equally important, women are used to receiving
and implementing the power and knowledge produced by men. Women have, asa resulr,
constantly been the object of religious interpreration and have continually been excluded
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20 Gender thinking and the system it produces

from the quest for knowledge, genealogy, history, jurispradence, and religious views based
on their own iaterpretations. Women never make their own history: it is made for them.

For centuries, Muslim women have tended to reflect the image that men have of
them. Women have abandoned thinking and ratking about gender equaliry, especially
with the male members of their families (facher, husband, uacle, older sons, etc.)
beczuse such calk is very sensitive and intimidating and even perhaps wn-Ilemic.
Women's opinions hardly count. They are discouraged from expressing their own
voice in the public sphete for fear of inciting evil. Women are also dissuaded from
speaking for themselves because fathers, breothers, and other male members of the fam-
ily speak on their behaif—not because they are able to recognize the wishes of women,
but because Muslim. men are empowered to decide on what is best for them. Women
are relucrant to disagree with or talk back to authoritarive figures in the family
and society, because disagreeing and ralking back is seen as “ili-mannered.” Womean,
therefore, are expected to be silent, obedient, and subservient to what are perceived to
be cuirrally, socially, and religiously accepred behavior, conduct, and action.

“This leads us to the question: To whar extent does the Qur'an advocate mistreatment
of women? Barlas, for instance, argues that the Qur'an is egalitarian in narure and that
it advocares women's liberation.* She acknowledges chat while its reachings do not
promote inequality and discriminarion, it does have the potential to be read in a patri-
archal mode. Mostly, such readings are derived from “the secondary texts, the 25
(Qur'anic exegesis) and the zhadith (s. hadith) (narratives purportedly detailing the life
and praxis of the Prophet Muhammad).”® Granting for the sake of argument that the
Qur'zn does, in fact, promise équalicy and liberation for men and women, [ will try o
identify here the bases of gender egatirarianism in the Quran.

The Qur'anic view of gender egalitarianism

This section elaborares on gender equalicy as a component of universal Islam. [ argue
that the Quran speaks of equality of men and women in their origin, in their
tesponsibilicy as created beings in their life on this earth and in their preparation for
evenrual resurrection. One may argue that while the Que'an trears and recompenses
men and women equally when dealing with echico-religious responsibilities, it
appears to discriminate against women when dealing with social and legal obligations.®
The issue at scake is whether the variarions of social, legal, and political discrimination
against women in Muslim communiries are to be perceived as universal principles as
the resubt of excessive particularism.

Some examples of Qur'inic verses that articulate egualicy in gender relacionships
are as follows:

O mackind! Be conscious of your Suscziner, who has created you out of one
living entity [nafs wihidal, and ouc of it created its mate, and out of the two
spread abroad a multicude of men and women. And conscious of God, in whose
name you demand [your righes] from cae another, and of these ties of kiaship.

Verily, God is ever watchful over you.
(Q.S. al-Nisz', 4:1)
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Verily, for all men and women who have surrendered themseives uate God, and all
believing men and believing wornen, and all culy devout men and truly devour
women, and all men and women who are true to their word, and all men and
women who ase patient in their adversiry, all men and women who hurable them-
selves [before God}, ali men and women whe give in charity, and all seff-denying
men and self-denying women, and all men and women who are mindful of their
chastity, all mes and women who remember God unceasingly: for (all of them)
God has readied forgiveness of sins and a mighry reward.

(QS. al-Ahzab, 33:35)

...And whatever [wrong] any human being [nzfi] commits rests upon
himself[/herself (‘@leybi)]; and no bearer of burdens shall be made to bear
another burden. ..

(Q.S. al-An‘Em, G:164)

... the rights of the wives {with regard to husbands are equal to the [husbands’]
rights with regard to them ...
) (Q.S. al-Baqarah, 2:228)
These verses offer the following metaphysical, social, ethical, and eschatological
grounds for an egalirarian gender sysrem.

Borh men and wormen, by virrue of their being in the world, are God's creatures.
Men and women as persons {selves), partners, members of sociery, and servants
of God are obliged to respect each other.

Men and women will receive rewards according to their actions and behavior.
Men and women are jointly tesponsible for preventing evil and promoting good.
Men and wormen as persons, partners. members of society, and God's creatures
and servants are, therefore, equelly expected to mainrain each other’s rights in
order o be recompensed in the hereafter.

These formulations provide z basis for human beings to treat on¢ anather equally in
such a way thar none will offend others due to cheir sexuality, echnicity, race, or
religion. All persons, who form che building blocks of every social insticution, are
expected to fulfill the dury of maintaining their own righes and responsibilities pro-
portionally. Each person is expected to preserve hisiher righrs and responsibilities
toward others ac the personal, familizl, and social levels.

The egalirarian gender system is consonant with the ethical message of the Qur'an.
One example of this can be seen in Q.8. al-Ahzab, 33:35, in which God reveals the
foundarion for moral and spiritual equality. Feminists seeking to establish che prin-
ciple of equalicy berween men and women in Islam refer often ro the following verse:’

Verily, for all men and women who have surrendered chemseives unto God, and
all believing men and believing women, and all truly devour men and cruly
devour women, and all men and wornen who are true ro their word, and all men
and women who are patient in their adversity, 21l mea and women whe humble
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22 Gender thinking and the system it produces

themselves [before God], all men and women who give in charity, and all
self-defying men and self-defying wormen, and all men and women who are
mindful of their chastity, all men and women who remember God unceasingly:
for (all of them) God has readied forgiveness of sins and mighry reward.

{Q.S. al-Ahzib, 33:35)

“This verse offers a balanced view of virtuous behavior, which leads to rewards for all
individuals, regardless of their sexual difference. By mentioning the same qualities
for both sexes, it is clear that the verse identifies the foundations of morality as
consisting in equal moral and spirirual obligations for human beings.* The implication
of this verse is imporrant in that ethical qualities such as piecy, chastity, truthfulness,
patience, charity, and kindness are not only appropriate for human beings as individuals,
but are also relevant to their role as polirical and social beings. It also implies chac
women are vested wich ethical, spiritual, rational, and social qualities that make
them equally subject to blame, responsibility, reward, punishment, and discipline,
just as men are.

A balanced egalitarian gender system in the Islamic inrellecrual tradition also
relies on the depicrion of the “sapiential tradition” regarding the nature of realiry.’
According to this framework, chere are three basic realities: (1) God, (2) the cosmos
or the macrocosm, and (3) the human being or the enicrocosm.'® The relationship
among these three could be portrayed in a triangular diagram in which God is at the
apex and both macrocosm and microcosm are at the base as derivative realities. Other
than God, everything, including human beings, perishes. In chis sense, the created
nature of human beings denies anyone the right to dominate ochers.

God
Essence Attribute
Heaven Spitit
/ Signs of
Cosmeos {Macrocosm) God, Human being (Microcosmy)
Divine revelation,
and
natural phenomena
Earth Body

The above diagram shows that God manifests Himself in che Cosmos and human
beings through His essence and atrributes. God creates macrocosm and microcosm.
He manifests Himself so that human beings see both macrocosm and roicrocosm as
signs (#ya) of God. By thinking abour these signs, manifested in the phenomenal
world and the revelation, human beings are supposed to understand God. The kaowl-
edge thar is available to human beings chrough the macrocosm and the microcosm
accords with the knowledge given o the prophets, from Adam to Muhammad. For
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this reason, both natural phenomena and the divine revelarion are signs of Ged that
invite humans to contemplate God. As human beings are signs of God, their
individual beings encapsulate all God’s qualities. Both men and women have a
unique rofe in the universe as God’s tepresentatives or vicegerents (bhulafz’). !

Murara situates the issue of femininity within the framework of the three realities, She
speaks of che dualicy of each reality, namely, God, macrocosm, and microcosm. Majescy
and Beaury, for instance, are God's divine attributes, which are to be understood in rerms
of masculinity and femininity respectively.!? Even though Majesty and Reausy are
completely opposite, chese attribures should be seen 4s 2 unity since they reflect God's
Oneness {Tzuwhid). Similarly, the macrocosm also contains a binary epposicion, in which
the earth is usually identified as female and heaven as rnale. This polarity, however, is not
1o be interpreted as a roral contrast, but a unity, ia thar male and female give rise to one
of the relational pairs of the universe. The absence of either of the vwe would, in essence,
make the creation of such a universe impossible.*

The marerialicy of the self too has the fluidity of masculinicy and femnininiry. This
fluidity generates an egalitarian relationalicy between men and women. Human
equality is inherent withia [slamic teaching, in the sense thar individuals are respon-
sible before God for their own selves (Q.S. al-An'Zm, 6:164, Q.8. Ghafir, 40:17, and
Q.S. Tzha, 20:15). Simitarly, individuals, according to Islamic Sunnite docirine, have
equal access to God's Truth, regardless of sexualicy, class, race, ethnicity, or gender,™
in go far as they have che appropriate training, piety, and knowledge of Islam. In this
sense, masculine and feminine rendencies are imhersnt in human disposition,
airhough rhe construetion of these tendencies is environmental. It happens thar more
individual men have been afforded the opportunity to interprer God's divine truzh,
leading not ealy to a lack of diversity in consciences, beliefs, and acts (despite the
richness of Islamic docerines), bur aiso to perversity in the construction of masculinity
and femiginity, as will be seen in Chapeer 4.7

Such an understanding of Islamic doctrines has shaped the way in which the
fiuidicy of masculinity and femininiry operates in Muslim societies. While universal
Islam promotes gender egalitarianism as parc of the harmony berween God, macro-
cosm and especially microcosm, Muslims have adopted the concepts, expressicns, and
practices of gender chat reflect their deliberarive choices when dealing with women.
In this sense, hierarchical and egalirarian theories and pracrices of gender system have
always coexisted within Muslim culrures.

In a narrow sense, while Muslims have the crucial task of implementing the
Quer'an's teachings in daily life and of taking its universal ethical message into account,
the Qur'anic verses were themselves revealed over the course of almost rwenty-three
years on different occasions and addressing parricular situarions.'® Yer, most inter-
prerers (and I share their view) would contend thac even though these revealed verses
were inextricably linked to given sets of conditions, the ethics of the scriprural texrs
must be allowed to transcend those conditions in order to create a better and more just
society. With this in miad, it is important to pur Qur'anic verses into their particudar
and universal conzexts in ordet to find their meaningful divine messages.

Muslims generally view the authority of the Qur'an as a unicy, even though it was
"Umar ibn Khateab (d. 644) who compiled the uncollected pieces (sebifids) of the Qur'an

FTIO0Z-FT-AON

AR

S00°d



24 Gender thinking and the system it produces

into its present form. While the Quran is recognized as original in the sense char
chere is no revised edition of the Quran, che literarure interpreting it is extensive.
The diverse interpretations of the Qurian often generate heterogenecus claims of
what it means to be a Muslim man and a2 Muslim woman. These contradictions
depend primatily on the way the interpreters read the Quran and how its religious
aurhority is carried over into everyday life. The Qur'an itself never fails o inspice
Musliens in their search for its divine meaning and truth.

Equally important in this connection are the Prophetic traditions (whadith), which
serve as further explanation of the Quran and as a second authotitative source of
Islamic reaching. History recorded Mubammad’s interactions wich his wives, his
speech with Muslim men and women and his wishes for the advancement of women's
conditions. Yet while the Qur'n progressed along with the Prophet’s life, the
significance of the hadith emerged after the Prophet’s death. In the absence of direct
consultations with and inspiration from the Prophet, Muslims looked for answers
from his family and the first generations of Mubammad's friends (jababath), trusting
that theéy would know what the Prophet had done and would have done. The recoliec-
tion of the hadith imself was juxtaposed to situations of chaotic polidcal dissension
leading 1o civil wars (636-60 and 680-52). Mernissi succinetly describes the appearance
of the hadich as follows:

“With the historical events as background, we can now appreciate in their true
measure the two contradictory rendencies thar were at odds with each other in
elaboration of the Hadich: on the one hand, che desire of the male poliricians to
manipulate the sacred; and on the other hand, the fierce determinarion of the
scholars to oppose the elaboration of the figh (a veritabie science of religion) with
its conceprs and its methods of verification and counterverification.’”

Compilation of the Prophet’s actions, habits, thoughts, and wishes was cleadly
constructed wich this historical specificicy in mind. Muslims were interested in
preserving the Propheric tradidon to validate and/or invalidare their behavior
and political gains. Hence, the memory, incellecrual rigos, personal integrity, and
virrue of the Prophet’s jabadeh were of patamount importance to the validity of
the hadith.

Yet, despite cthis effort to produce and reproduce the interpretation of the
Qur'an and the collections of valid zhadich in order o reveal the divine message as
expressed in the Quran and embodied in the Prophet's life, the production of
kaowledge regarding women's issues has been: gendered. Its discoutses nuriuire the
rival tasks of embodying Islam as a revolutionary religion that once liberazed wormen
from their craditions in their local culture and of inscituring Islam as correct
doctrines and practices—usually by those who are in power with (or without)
Islamic knowledge and authority. Here, the message of liberating women becomes
secondary to the implementation of the embodied institutions. Wornen are system-
atically barred from the political bodies that produce and reproduce authority, that
regulare men and women by way of religious dogmas, and that trear women and men
differently. This is partly because hierarchical gender-minded Muslims sometimes
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sce the auchority of 2h&dith as tancamount to that of the Qurin, when dealing with
the issue of women. They hardlytever recount the extent to which the conrents of
the afidith tecord the culzural, social, and political climate in which the Prophet
and his companions lived. For this reasdn, It is important ©o recognize that there are
whadith whose contents and meanings cannot be taken for granted and/or separated
from their actual conrexts.

With the passage of time, the Qur'an’s verses have come o be interprered
independently from their historical contexts. The conrexes are oftes wnavailable to
modern readers or are closed to them due to language or cultural differences.'® The
Qur'anic text offers its meaning to readers, bur chose readers are prisoners of their
personal experience and mindser; hence, individual verses do not always convey the
same meanings for all readers. This explains why interprerations of the Qur'an
vary across Muslim cultures, even though these various interpretations should be
understood as Muslims' valid attempes to underseand God's Divine Will to the best
of cheir capabilities,

While I share the passior for interpreting Qur'anic texts as a means to embody the
ethical reaching of Istam and to reveal the true meaning of the Divine Will, [ strongly
argue that Muslim interpretations of the Islamic teaching on gender issues shape not
only the anri-egalitarian perspective that has persisted in Muslim culnures for the lastc
fourreen centusies, bur also that the female’s self-becoming has left women with o
choice but o give in to such a system.'® The materiality of self-becoming consists of
the resilient religious, culvural, philosophical, and socio-biological power and the pro-
duction of women'’s experience and knowledge on the basis of their sexual difference
and their extensional dépendency to me in che family and sociery.

The politics of sexual difference and its impact on gender system

The existing hierarchical gender system highlighrs not only the male and fernale selves
a5 manifesrarions of the sexual and material differences berween men and women, but
also as sites for social, cuitural, and political construction. Even though sexual differ-
ence is narurally bescewed,® it establishes more than what material difference
suggests; indeed, it carries with it certain regulatory norms that govern the progress
of sexual development from chifdhood to adulthood. These biclogical differences ace
tnodified by social conventions; sex is “administered” by some sort of “policing mech-
anisms” thar regulate the biological, religious, and economic domains chrough useful
and public discourses.” In this sense, “sex” funcrions 2s an ideal construcr thar 15
marerialized through time, while its marerialization is accornplished through an
enforced reiteration of certain norms and practices.” Given thar gender thinking
is among the mosrt active and dererminant principies for the appropriation of sex, I
elaborate in this section on the religious, cutnural, philosophical, and socio-biolegical
constructs of sexual difference and on their comprehensive impact oo gender system.

The religious category of sexual difference in Muslim societies serves o establish
biological and material differences berween men and women. The Quran uses the
word ‘wl-dbatar and ‘@l-unsz’ to designate a biological distinction berween male and
femnale respectively.?? The word ‘@/-dhakar’ is the opposice of ‘wl-snsd.’ Both signify
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26  Gender thinking and the system it produces

the categorical identity of male and female bodies.** Such a biclogical distinction can
be seen in the scriprural account of the birth of Mary (Al “Imsin 3:36), as follows:

But when she had given birch to the child, she said: “O, my Sustaizet! Behoid, I
have given birth to a female [a/-an52]"—the while God had been fully aware of
whar she would give birth to, and [fully aware] that no male child [she might hope
for] could ever have beer like this fernale—"and I named her Mary. And verily
I seek Thy protection for her and her offspring against Satan, the accursed.™

“The phrase layta al-dbakar ka al-unsd is ofcen translated as “the male child is not
similar to the female."? In a similar vein, al-Tabarsi explains that being ferale is not
the same as being male because the female is not as perfect as the male, in the sense
thar service to the Holy House (Bay? #f-Mugaddas) is usually carried out by a male.”
This service would not enrail the same meaning if it wete to be done by a female,
especially when she menstruates ot is in the midst of her pestpartum period. Qatada
says thar, culrurallaysa, only men performed such devotions.

When the phrase lysa ai-dhakar kz al-unsZ is incerpreted in gendered terms, it is

generally understood to mean thar “having a male child could noc have been the same

as having the granted female child.”” This literal translation that “the male child is
not and will never be like the female child” is embedded in Muslim unconsciousness.
Such an interpretation reiteraces and nureures the common belief chat male is gener-
atly superior to female and thar the former is more perfect in every respect than the
latter.?® This reading of sexual difference as a normative cricerion has been in play
since Islarn’s early years. The gendered vision of sexual difference also nurtures the
established view of the hierarchical principle of gender inequality to the extent that
the materialization of male and female bodies revolves around biclogical difference.
This distinction thus serves multiple functicas, and is one of the many means used
to impose order on society. It is also employed by such institutions as puablic perception
of the truth and the economy, and is bolstered by the political regime. This culrural
incelligibility engenders a mulciplicity of signs and dominations empowering the
body and mind.*t

Public perception of sexual difference reiterates an exclusive and selective use of
the Qur'gaic verses and the fudirh. Muslims restate cerrain abadib that contain exciu-
sions based on women's biological funcrions.’? Women are stereotyped as lacking in
reason, apt to go wrong or defective in various ways so that they tend to act on the
basis of irrational judgment. Their faulrs inevitably lead them to commit vice—
rendering them incapable of existing as independent beings. No woman is exemnpt
from this deficiency. Since all women are perceived to be fauley, imperfect, and
blemished, their leadership would be tesrible and damaging for the community.

Interesringly, despite this gendered thinking, several comternporary Muslim
women have excelled in leadership as prime ministers or presidents of Muslim-
dominated states such as Tansu Giller {Turkey's prime minister, 1993-3), Benazir
Bhutto (Pakistan’s prime minister, 198850, 1993—6), Khaleda Zia (Bangladesh’s
prime minister, 1991—6), Megawati Sukarno Pueri (Indonesia’s president, 2001-4) and
Sheikh Hasina Wajed (Bangladesh’s prime minister, 1996—present).”* Cerrainly, most
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of these women's political fortunes have benefited from their kinship relations
powerful male relatives. However, Muslims’ humble acceptance of female leadership
demonstrates chat, with proper training, leadership is something that can be earned:
it is not somerhing thar is associated with sexualiry. '

Muslim women are generally marginalized in che realm of polirical participation.
Opponents of Muslim women's participation in polirics segularly cite certain abadirh
that are not friendly to women as the only truth, penetrating the Muslim subcon-
scious in such a way chat hedité comes to seem independent of the Islamic vision of
gender equality and justice. This process bolsters public perception of the truth of
sexual difference as a sysrem. Muslims embrace this truth o the exrent char any devi-
ation from it must be taatamount to deviation from the scripture, Daring to chal-
lenge the padith means defying Islam or risking the charge of denying the tradition
(inkdr al-sunnah) or even of being a £7fir (a non-believer). For this reasen, Muslims
rarely question the validity of pudfth, knowing the kind of religious and comrnunal
punishment he/she may face.

Muslims take badith ar ics face value, For example, when Abi: Bakr, the narraror
of the fedith, commented on the defear of ‘A'ishah b. Abi Bake ar the Barttle of the
Camel {d. 656), he cited whar the Prophet Muhammad said regarding fgmale leadership.
The hadith reads as foliows: )

During che days {of the bartle) of al-Jamal, Allzh beaefited me with 2 word [ had
heard from Allah’s Apostle after I had been abour to join the Companioas of
al-Jamal {i.e. the Camel) and fight along wicth them. When Allah’s Apostle was
informed that che Persians had crowned the daughter of Khosrau as cheir ruler,
he said, “Such people who are ruled by 2 lady will never be successful."

While this sadith is often quoted and reiterated o exclude women’s political partic-
ipation, ir remains questionable whether it was appropriate for the Azdizh narrator to
cite any Aadith that had hisrorical specificity and was echoed in a different context.
Mernissi draws attention to the historical context in which the hadith was first
pronounced. Abll Bakr was a former slave who had led a humiliating life and had
thereafter became a very well-knowa figure in Iraq after embracing Islam.”® ‘A’ishah
conracred him and asked him to participate in her army by aking up arms against
*All (che chosen fourth caliph}. ‘A’ishah perceived ‘Al as an unjuse leader because he

~ did not persecure the killer of ‘Uthman (the third caliph). By that rime {636 AD),

public opinion was divided into supporters of ‘A'ishah, supporters of ‘Alf, and a
neutral group. AbG Bakr neither responded to ‘A’ishah’s lecter nor parcicipated in
the bartle; instead, he quoted the above badith 1o justify the facr thar the defeated
party was led by 2 woman. Abii Bakr recalled and reirerared this hadith one-quarter
century after the death of the Prophet. The contexr of the hadith itself was female
jeadership in che midst of political unrest (629—632) in Persia where two wornen
had been appoinred after their King had been assassinated. As for AbD Bakr’s
reliability, it may be pointed out that he was once fogged because of his false
testimony against 2 companicn, al-Mughirah Ibr Shu‘bah, who was accused of the
crime of zing.
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28  Gender thinking and the system it broduces

Just as AbG Bakr's integricy and hopesty as the parrator of the hadith are
questionable, the content of the hadich, if it is applicable to all Muslim women, does
ot seem to be an accurate reflection of the fundamental teachings of the Prophet
Muhammad. He taught equality berween men and women as humans by abolishing
che tradicion of killing female infants, 2 custorn practiced prior 1o the coming of Islarn.
He gradually introduced women's rights as a means toward empowering wormea’s agency.
e also summoned his followers to progect women by commanding his fellow Muslim
not to kill women or children in wartime and to treat them well in everyday life.

Yet even though the context of the above mentioned badith has nothing t© dowith
2 Muslim woman’s leadership, it became the most prominent exampte of the con-
stricrion of sexual and gender difference, one in which the multiplicity of culruse,
celigion, and politics may be seen t© be interwoven.}’ Surprisingly enough, :ha? f9cal
point of the image is Dot ‘A'ishali’s invoivement in the political arena, her re'hg_mus
authoriry o her piety rendering her an excellent model for Mustim women t0 imitace
(for she reportedly regretted what she had done),’® buc the porteayal of her trans-
gression and rebeltious actitade. “As A‘ishab’s political parcicipation in the Bartle 'of
the Camel was porerayed by the radicion as leading to the greatest fitnak {social
chaos) and was denounced for having caused much bloodshed in the eariy histor}r'of
the Muslim communicy,”® Musiim women have been generally barred from politics
and particularly from the public space by virae of their sexuality.

This account has two implications. Ona personal level, women are relegated to an
inferior status and are idencified as sinful, sexually dangerous, irrational, defeceive,
and easily susceptible to going astmy. Women cannot be trusted to manage and lead
cheir own lives because they tead to obey cheir iliogical premises and impulses. Afs a
result, women have hardly any authoricy in any field. Women geperaly comply with
what male judges, shaykhs, scholars, and theologians have rold them with regard to
their bodies. To this extent, Butler is right in saying thac “the judge does not
originate the law or its authority; acher, he ‘cires’ the law, consults and reinvokes the
law and in chat reinvocation, reconstiruges the law.”* ) .

On a social level, the implication of the usual sexist reading of *A’ishah's leadership
in the Bactle of the Camel—which has been interpreted, reinterpreted, and re'mforv‘:ed
from tirne to fime as an innovation (Bidahy—is that women are unfit for polit:.ca..l
and social roles. Some argue thar women are not endowed with the skills t0 partici-
pate in public life and manage public affairs, so thar wornen have 20 polirical
significance in history.*? Others refer to the Qur'an, hadith, pracrical experience, afnd
the Islamic legat principles of the consensus (ifma’), maslakah (welfare), and cutting
pretext {shadhdbh al-dbara'i % Such beliefs and interpretations have been rnaterialized
for ages. . .

Even though the retreat of women from public participation has caused 2 major
setback for Muslim women iz cqmparison to the way women participated in the
public arena during early Islam, it has shaped the public perception of the truth that
women's political parricipation is inappropriate and out of place. There are indeed
exceptions where women have been admitted into public office, buz these women
have usually been connected t© the male members of the family and bener/med
politically from kinship associations. The overwhelming practice, by conerast, Is 0
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confine women within the biological and social regime that gives them no option but
10 make peace with family life.

The politics of sexual difference for some Mustims is net only religicusly endorsed, it
is also rooted in Muslims' social-culural construce. The socialization of maleness and
femaleness starts when children are borm. This enduring idencification is manifested in
how gender identicy 2nd the leatning of gender roles take shape.* Gender identiry refers
+0 the consciousness that one is either a boy or 2 girl with a corresponding role to play
in the society where one is born and/or brought up. A child develops within the role that
is socially and culmirally assigned to each sex through: the internalizarion of whar it
means to be a gisi or a boy. Therefore, gender identity is formulated even as both males
and females develop, internalize, and embody their expected roles i SOCIery.

Gender identiry also carries value judgment, as certain cultures prefer one sex to
the other. Bven though the extent of male preference in Muslim culture i not 25
extreme as it is in other religious traditions where filial piety and ancestor worship
can only be done by male descendents (in the case of Confucianism),” Muslims
generally look at the male with a grearer favor. Indeed, there are cases where having
a fernale body in many Middle Eastern countries makes 2 human being “incomplece”
or causes her 1o be seen as baving “something missing.” In facr, it is 2 great embar-
rassment in some cubsures for a family to coasist mainly of baby girls.”” Some families
keep trying to have a baby boy after having several girls. This is especially true for
many Muslim parents, who would freely admic that they prefer to have baby boys
because it saves parents from such complications as financial liabilicy, guacdianship,

wedding celebrations, and threar to family honor. Muslim parents perceive sons a8 a
form of insurance thar will assist them as they are aging, This extreme preference for
boys teflects she enduring influence of pre-Islamic culture in which fenale offspring
were perceived as a “potential source of the familial dishonor.™

Still, some Muslim parents welcome daughters, as may be seen in Southeast Asian
Muskim culeures, such as Indonesia, Malaysia, and Singapore.*® In the societies where
bilateral kinship relacions and uxorilocal residents at¢ common, such as in the greater
part of Java, Sunda, Minagkabau, and Souch Sulawesi, fernale babies are somertimes
more desirable, because when the parents get older, they can move in with their
daughter’s family. In other societies, where kinship hierarchy and partilocalicy are
more dominant such as Bali, the Anganen of the Sourhern Highlands Province of
Papuz New Guinea,” and North Sumatra, the parencs’ preference for male descen-
dants will be stronger since this inclination goes along with the societal assumpeion
of men’s position in that particular society.

VWhatever the parents’ rationalization for preferring a boy or a girl, che fact cemains
char smale and female sexuality marks anatomical distinctions of a biological nature.
This sexual difference is only the beginning, since the sexual caregoty @ which the
sex of person is assigned by social categories is in the making.”' Gender is an active
process of the “enactment of social categories” wichin historical and cultural contexts.
Wich this in mind, the appropriation of sexual difference perperuaces the status quo
of the existing gender system, since it is enacted through the interplay of religious,
culrural, and social norms thar are profoundly ingrained in the everyday lves of
Muslim men and women.
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Given the social, cultural, and historical construct of sexuat and gender difference,
ferninist theorists ask, “{if] genderisa culrural intespretation of sex or [if} gender is
culrurally constructed, what is the manner or mechanism of this construction?™?
This question has traditionally been at the core of philosophical discussion. Simone
de Besuvoir in The Second Sex points out that the construction of gender is developed
in comjunction with the view of the opposite: “man represents both the positive and
the neucral, as is indicated by the common use of man to designate human beings in
general, whereas woman represents only the negative, defined by limiting criteria,
withour reciprocity . ..."** De Beauvoir depicts women's alienation, inessencialness,
and inferiority as being the ozber. This other has always been an opposite, which arises
out of the one. The esher is che opposing significant, which is sociaity and culeurally
constructed and inscribed in every cultuse. As a resulr, men’s and women's relations
to humaniry are defined in such a way that humaniry embraces only the mele, while
women are identified telative to and dependent on men.

1n contast to de Beauvoir, who refuses to recognize women as “the other,” itigaray
proposes to identify them as “another.”™ She argues thar the negation of wemen
as others impties the refusal of “another” as the equal of the masculine subject. It
demands the stability of the fundamental form of human being as “one, singular,
solitary, and historically masculine ... with the many always subordinate to the
one.”*® This ideal mode of humanity results in obedience to the singular model of
subjecrivity, which belongs to traditional philosophy and is historically masculine.
Irigaray maintains chat women should view thernselves as @nother subject, which is
srreducible o 2 masculine subject. Thinking of wormen as anorber also implies thac
women enjoy & position equal to that of men. In order that men and women
become coexistent subjects, what constirutes humanity should be predicated on
“the two.” Here, the salient feature of the “two” is to be found in “sexual difference”
which implies” that two subjects should not be situated in eicher a hierarchical
or a genealogical relationship, and that these two subjects have the duty of preser-
ving the human species and of developing their culture, while respecring their
differences.

fven though de Beauvoir and Irigaray appear t discuss the idea of woman from
opposite poles, boch of chem are concerned with the historical oppression of women.
The core of their discussion js the way in which women have been constructed as
reducible o masculine subjects. Both de Beauvoir and Irigaray attempt (0 €scape
from the epistemological strucrure of knowledge, which posits women as secondary

1o men in the history of philosophy. Such a position should not come as a surprise
since the fundamental paradigm of philosophy is buile en masculine reasoning.
If de Beauvoir dermands thar women be recognized as components of 2 single
hurnaniry, like their male counterparts, Irigaray proposes thar the idea of humanity
be acknowledged to consist of two sexes and two genders. Bothi of them, therefore,
seek a concept of humanicy that is friendly to, and inciusive of, women.

The philosophical conseruct of fernale self-existence in Islam is also conceprualized
on the basis of sexuat difference. Even though Ibn Sina believed tha the self (the soul)
marks humanity which is equal for all bumaas in that they have self-knowledge,
regardless of their mental scate, be, like the majority of Muslims in his day and in the
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contemporary world, viewed women as sexual, disloyal, and less rational. In his own
words, '

Since woman by right must be protected inasmuch she can share her sexual
desire wicth many, is much inclined to draw attentioa to herself, and in addition
to that is easily deceived and is less inclined to obey reason; and since sexual
relations on her part {wich many men] cause great disdain and shame, which are
well-known harms, whereas [sexual relarions] on the part of man [with other
women] only arouse jealousy, which one should ignote as ir is nothing but
obedience to the devil;...*®

The Isiamic prohibition against women having multiple sexual relacions with several
male partners carries with it the assumprion that women are sexual beings. When it
happens thar women have sexual relations outside marriage, they can easily be
condemned to corporal or even capiral punishment, whereas the men with whom
these women have sexual relations can go unpunished.

The idea that the female sexual drive subdues their rational capability has resulted
in their being ciassified as irrational and emotional. Thn Sind's view of the strength
of fernale sexual desire is in line with che theory of form and marcer. Form ren:es:nts
the male, whereas marter represents the female. The female always desires the male,
just 2s marter vearns for form. This view is Aristorelian origin in thar “The truth is
that what desires the form is matter, as the female desires the male and the ugly the
bezutiful—only the ugly or the female nor ia irself bur accidentally.” It should not
come 25 a surptise that women are seducers who allure men to forbidden pleasure.

Aristotle’s view on the inequality berween men and women is grounded in the
theoty of the female’s inability to exercise authority (aéyron). Indeed, all parts of the
soul—vegetative, animal, and human ratiopal—are w0 different degrees present in
women. However, women, like children, are unable 1o exercise their deliberative
faculry, so they cannct have any aurhority. Children, especially male children, have
the potential to be authoritative once they mature.% It follows that women's deficiency
in authotity obliges them to obey men’s rules, while men are never subjected to the
femaie demand for obedience, if there is any.

Central 1o the constructed role of Muslim women ac the personal, familial and
communal levels is the lack of authority. Ac the farnilizl level, the hierarchical gender-
minded farhers (2nd later husbands) have the authority o decide what is best for women.
In this kind of environment, women are denied the opportunity o exercise fully their
personal authority in knowledge, public affairs, and power relarions. This systemacic

cycle has remained unchallenged for as fong as the histoty of Islamic civilizatica.

Perceiving women as lacking in characrer and authoricy was nct only regarded as
philosophically sound, bur it has also been “proven” by the socio-biologists who
maintain that gender role is genetic in nature 5! Embedded in biological difference
is the inherent expectation that males are “to be aggressive, hasty, fickie, and undis-
criminating,” whereas females tend to be “coy, to hold back until they can identify
muales with the best genes.™? This distincrion in human behavior is based on
three assumprions: “there are widespread genetic differences; genetically controlled
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behaviours thar have an effect on biclogical fitness; and genetic differences lead 0
behavioral differences.”® The saying, “like father, like son,” extends not only to
shared physical characteristics, bur also inherited character traits.

However, while ic is true that generative self is genetically inherited from the
parents, self-becoming is constructed within the localiry of the self. Each self receivt:
his or her genetic code that marks a human as human at the moment of conception.
The 46 chromosomes of each individual have 2 set of genes, consisting of
50,000-100,000 genes, known as the human gemome.® This genome, which is stored
in the nucieus of every cell, is the blueprint of 2 human being. And this generic
information contains certain characretistics, “the biological carrier of the possibilicy
of human wisdom™ and “a self-evelving being."% .

Since genetic codes are something inherent within humans and tend to confer certain
characteristics that ace unique to the parents or their ancestors, socio-biologists claim
that gender is biological. In rhis sense, humans exhibit the characreristics that are
rooted in the genetic code. Yet while such a perspective could be true to the exteat
thar some human characteristics are passed down through genes, the construcrion of
these behavioral traits does evidently occur within the bounds of social relacions and
first and foremost in che family and its immediate environment.

The resilience of the religious, socio—cultural, philosophical, and socio-biological
construct of sexual difference that nurtures and generates the existing gender system
in the Muslim world is the concurrent effect of gendered thought with the emphasis
on the social ordering of female sexuality. Mernissi argues that the coastruction of
Muslim social order in Muslim communities is based on the assumption that wornen

are sexual beings who pose a threat ro society in gene:al.'s" ‘This assumption suggests
further thar, in order to establish and perpetuate social order, women’s sexuality
should be controiled, because it is the source of social chacs (fitnah), "2 living repre-
sentative of the dangers of sexuality and its rampant disruptive potential."® For this
reason, women should be kept at home and confined to the household world; otherwise,
they would invite disorder in society. o

To say that women are a CONStabL threar to the Muslim social order is, 1}1‘ de
Beauvoir's eyes, to perceive women a5 “the other,” in that men represent the pom.cqre,
while women represent the negative. Men are considered to embody the positive
because they are the main constituents of social order. Conversely, women afe
considered to be the negative, for they are seen, with cheir sexual distracrions, to work
against the orderliness of the society. Indeed, there are cases in which women are
included within che Muslim social order. Yet, their inclusion is not seen as che primary
agens, as men are, i dignifying humaniry, bur as agents destructive to the “social
order.”® Given that women’s sexuality is seen as the active cause of the misery of
sociery, wornen need discipline first and foremost i che family where sexual difference
becomes the axis of a religious, social, cultural, and political regime of power.

Gender and power difference in the family

Gender thinking marks the appropriation of sexual and gender difference for any
regime or system thar is 0 be estzblished ar the personal, familial or comununal
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leveis. I will, however, argue thart the politics of gender difference operates forcefuily
ac the level of the family, where gender expectations and appropriations become
materialized. In normal circumstances, the politics of sexual difference is first
instilled in the family, whete women receive their exrensional status as wives,
mochers, and/or daugheers in the family. They learn how to control their voice,
behavior, contours, and dress; otherwise they can be subjected o punishment,
discipline, blame, and responsibility. They also learn to accepr public percepeion of
what is socially, culrurally, and religiousiy up to standard in rerms of ethical and
unethical, shame and dignity, honor and dishonor, responsibility and irresponsibiliry,
and other embodied conceprs.

Interestingly, gender thinking not only penetrates the theoretical and practical
Islamic undesstanding of gender difference, bur also extends to philosophical
discourse on the truth the system of gender difference can produce. Muslim philosophers
do not consider gender difference as an isolated issue, for they are interested in the
mulcifaceted relarions berween Islam and philosophy. The difference berween
philosophy and religion lies ia linguistic terminology.™ Religion conveys philosophical
truth in popular language, whereas philosophy seeks cruth by way of reasoning.
Adopting this line of thoughr, philosophers call for the rarionalization of Islamic
tevelation.

The effort to philosaphize Islam is more well-defined in [bn Sind’s metaphysics in
that he integrates the necessity of the Prophet as a legislator, with special reference
to the revealed nature of this legislation, Fle elaborares the idea that the Shari'ah was
beneficial for the masses and even for the elice. However, the philosopher sage should
be-able to deal with the details of the Shari'zb, wherever revelation overrides teason.’ !
Deipite the different tones in the Islamic and philosephical expressions of the role of
women in family and society, self-professed Muslims and philosophers, especially Ibn
$ina, share something in common. In this section, I elaborate on the intercwined
commonalities of the role of marriage in the Muslim family, male supertority in
marriage, and the appropriate and ideal rofe of women as mothers and wives, all of
which serve as “policing mechanisms” to perperuate the existing gender system in
the Muslim world.

Ihn Sind schematizes the marital institution based on the metaphysics of
prophecy.” He asserts that the presence of the legislator as ruler over society is of
absolure importance. The task of the ruler is to enact legistation, build the city, and
divide the leadership between three groups: administrarors, artisans, and guardians.™
Each group would have & multipiicity of leadership until they could create 2 common
ground for che establishment of a Jemocraric and just vision for che cicy. To maintain
the city, there should exist 2 common public fund, punishmenr for crime, and fair
distriburion of welface. One of the tasks of the legislaror is also o establish laws,
including chose on marriage, and to encourage people to obey these laws. According
to him, marriage is the institution that perperuates the species, chrough whick the
proof of the exisreace of God is manifested.”

Ibn Sina’s view of marriage is very much in line with the majority of Musiims in
that martiage serves as a means to produce progeny and to perpetuate humanicy. The
significance of marriage also embodies the docrrine of Tuwhid (the Oneness of God)
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and hurmans’ responsibiliry toward Him at the Day of Judgment™ in thac different
individuals with different sexualities, backgrounds, and worldviews are brought
together by cheir humaa need for each other, embodying the Qur'anic view
of murual affection and mercy—defined as the foundation of marriage (Q.S.
al-Rim, 30:21).

{bn Sing also shares 2 common view of marriage with the Greek philosophers. It
is, in fact, quite plausible that his writing on the management of the household
cesponds to the philosophical discourse oo women expressed by Aristotle and Plaro.
Aristotle, for instance, frequendy discusses the relarionship berween men and ‘women
within the boundary of marriage. Husband and wife are the main components of the
household. The bond between them is based on the marital selationship. The rule
that governs this telationship is constiturional, juse like the rule of the intellect over
the appetite.”® In practice, chis kind of rule manifests itself in a discussion of the
virrues of commanding and obeying, according to which men are expected 0
command and women to obey.”” The relationship berween female and male is tradi-
tiopally unequal. In one of the passages, Aristotle confirms that “[a]gain, the male i
by nature superior, and the female inferior; the one rules, and the other is ruled; this
principle, of necessity, exrends to all mankind."™

Ibn Sind also. responds to Secrates’ proposal of the community of womnen in the
new constirurion of the stare. Socrates belicves thar women have the potential t©
become successful if they receive the right training or education. Socrates is said 1o
have used the following analogy to make his poiat:

Do we expect the fernales of watchdogs to join in guarding what the males guacd
and to hunt with them and share all the pursuits or do we expect the females 1o
stay indoors as being incapacitated by the bearing and the breeding of the
whelps while the males roil and have all the care of the flock?”

By this analogy, Socrates intends to show that both males and females share ali things
in common. The difference is that we tend to treat “the ferates as weaker and the
males as strongee.”™® If women, Socrates argues, ceceive education, like gymoastics,
music, and the office of war in the same manner as men do, the former will surely be
able to hold official jobs, just like men.

Indeed, Socrates recognizes the reality that men and women have different nacures
and that these differences may lead to differenc pursuits.®! However, this difference
i pature does not interfere with wornen’s endeavor to pursue the same goals. This is
to say thac the differeace is not found in the fact that the female bears and the male
begets. This distincoon has not yet been ptovea to be in conflict with equal pursuics. ¥
Both men and woren, to different degrees, have the ability o be guardians of
administrators of a stare, except that women have been inhibited by the biased stereo-

" rype thar “the woman is weaker and the man is stronger.”® At this point, we may
notice that Socrates could not fully free himself from the notion that women ate
narurally weaker than men.

Socrates was aware of the differenc degrees to which men and women can pursue
their pursuits. He did not however let this stop him in his goal to inctude women in

PP
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che new consciturion. To achieve this goal, he believed that women should be part of
a community of wives through the commonality of marriage 2nd childbearing.
Marriage would be arranged, and the lawgiver would match couples based on their
similarities of remperament. The couple would chen proceed to procreate, After the
birth, the child would be surrendered tw officials, either men of women, who would
take cate of the baby. All men would be able to claim the children born after the
seventh and/or renth month of marriage as their sons or daughrers. The commonality
of wives, marriage, childbearing, kinship, and property would reduce the tension of
heredity, pateraity, and other suck dispurable matcers. The state would then be able
to funcrion in z just manner.

Iba Sina would definitely have disagreed with such an arrangement, as would
many Mustims. Marriage is indispensable in order to perperuate the human species,
but more importantly, it also provides an assurance of heredity and patesnal origin
for the child, and assures one clear-cur line of paternity. Marriage should also be 2
permanent union s¢ thar there will be less social dislocation. In fact, the most
powerful mechanism for general good in his view is Jover "love 13 achieved chrough
friendship; friendship chrough habir; and habit is only produced through long
associazion.”®*

Iba Sind’s strong support for marriage is coincidentdy a::'lalogous to Aristorie’s
refutation of Soctares' proposal for having women, children, and properry in
common. Aristotle bases his objeccion on three reasons. First of all, Socrares does not
provide a valid argument by which the institution could operate.’” As a means 10 an
end, such inscouments are impractical, because the nature of the state requires
piurality. Socraces’ premise “that the greater che unity the better the szate” does 20t

* make sense, as state comprises different rypes of men and groupings.ﬁ"’ These groups

of citizens share something, if aot everything, in common. as they inhabir one
place.¥

. Second, the greatest unity also results in ambiguiry in the familiel relationship.
Socrates’ notion of the stare demands thac each person should refer to che same boys
25 their sons and call the seme women their wives 3 This kind of extended family
creates a scenario in which the guardians would perceive ail sons and daughters as

~ their own,® according to Socrates, since each citizen would share an equivalent sense

of belonging. Aristotle argues that the ability to claim parenthood is only possible
within a particular relationship. It would be impossible for the firsc generation of
cirizens of the state to really fesl that chey belong to an extended family®® The
familial bonds become less significant due to the fact thar: “Whereas in 2 state having
womer and children in common, love will be diluted; and the father will certainly
not say ‘my soq’, or the son ‘my facher.’ 31

The familial relacionship would lose all meaning because there is no motivation for
the facher to take care of his sons or daughrers.®? In a similar maager, the children
would aiso feel neglected and zbandoned because they would experience maternal
and parernal deprivation. Such a psychological condirion does st provide a firm
foundarion for 2 good stare.

Finaily, Aristotle refutes the proposal of ccmmunal property, becanse ic is much
beceer for property to be privately owped than for it to be used in common.”® Having
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private property, to a certain degree, celebrares personal achieverent and symbolizes
jove of the self. Ownership is an innate need of every being, since it is a means to have
pleasure, to live well, and to be geserous to family, relatives, and friends. Lack of
property, according to Aristotle, will diminish temperance toward women and hinder
the liberalicy of using property.’ Here, Aristotie makes the strong point that it is
important for men to have property so that they can modestly support women. But
wormen are obviously not expected 1o have their own property, because, as Aristotle
argues, if womnen were given che same liberty as men 1o engage in society and o have
property, who would therefore lock after the home? And even if Socrates were to
recain private property while srill making women common properry, the men will
atrend the fields, but who will see to the house? And who will do so if the agricui-
cural class have both their property and their wives in common? Once more: it is
absurd to argue, from an analogy on animals, that men and wornen should follow the
same pursuits, for animals have never managed a household. >

Aristotle obviously thinks thar the most fitting role for women is to engage in
acrivities in the household, rather than in public life. This role accords with his under-
standing of the nature of women and his earlier premise regarding women's lack of
authority. A woman does not possess the ability to engage in public affairs because her
cole in the household, especially that of domestic laborer, requires different training
Som thar necessary for inteflectual pursaits. Aristotle does a0t seem €0 have admitted
the possibility thar women could also receive training similar to that of men so that
both could pursue the same pursuits. He believed that whar is uriversally proper for
women is to be in the house. Hence, it would have been impossible, for him, to fore-
see the possibility that men and women could share household activities.

Iba Sing shares many facets of thoughe with Aristotle. Both of them believed that
a marical relationship is important for the establishment of che city. The familial
bond gives 2 better chance for the family to maintain a maritat relationship. Iba Sind
even mentions that it is important for the couple to maintain their marriage so chat
both of them can provide the best education for their children ¢ Both Ibn Sind and
Aristotle also believed that women's primary task is to maintain the household, and
that men’s responsibility is to provide the means of subsisteace. As men are respon-
sible for financial security and commanding the family, women are expected to obey
their husbands complerely.

Iba Sing and the majority of Muslims share the view of the cruth of marriage zsan
iastitugion that favors men’s superiority racher than equality.”” There are ample
mechanisms that evidently supporc male superiority in matriage, such as financial
responsibilities, inheritance, and divorce. The ability 1o be gawwamin (caretakers) bas
granted men higher status “heeause Crod has made the ones excel [faddela] the others
and because they support them from their means” (Q.S5. al-Bagasah, 2:34).7°
According 1o Mawdidi, the word feddals means

God has endowed one of the sexes {i.e. the male sex) wich certain qualities which
He has endowed the other sex with, at least not to an cqual extent. Thus it is the
male who is qualified to function as the head of the family. The female has been
so constituzed that she should live under his care and protection.”
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A husband's economic responsibility for his female relatives is thought to warsant
him biological and social superiority over women in general. With this in mind,
every aspect of a man'’s life is appropriated in relation to his economic power and
access o the public. The husband’s financial suppore, in Ibn Sini's account, entails
ownership of the female geniralia. This is cerminly the logic behind the control of
women’s sexualiry. If genitalia, which are the most powerful asset of women, can be
bought by their husbands’ maintenance and support, then women can €Xpect no
control over sexualicy, body, libercy, and individual growth and even life itself.

Similarly, Ged's command that men receive a double share of inheritance has lent
themn superiority (Q.5. al-Nisz', 4:11). Yet, while men receive a greater share, they
are expected to spend their share or what they earn on their family. In coatrass,
women need neither provide sustenaace nor spend any inhericance on their families,
unless thef do so by choice. Thus, despite the practical reason for men’s double share
of inheritance, it is used to demonstrate male superiority and female inferioricy, based
on the assumption thar God's favor toward men demonstrates their superior starus.
This asswmption is flawed, however, for che law of inheritance is framed within a
socioeconomic contexe in which women are not accustomed o economic indepen-
deace. In facr, the inclusion of women as recipients of inheritance was intended to
improve women's social condition at that particular time, when women in general
were seen as chartrels.

Equaily important to mention is tha the Qur'an granrs men the right o divorce
women, even though it is often sbused for male perscnal interests (Q.S. al-Bagarah,
2:228). Certainly, women can propose the marriage’s dissclution (al-£hul?) for a gen-
uine reason by returning the dowry (mabr) that was given to them on the wedding
eve.1%9 Bur, divorce, which is a useful option for unresolved marital problems is effec-
tively 2 male prerogative. Because husbands are in a position to divorce women, mén
often use chis privilege o divorce women for any possible reason. Yer, what is easily
forgotten is that the norion of divorce must be seen in lighe of the protection afforded
by the Qur'anic injuaction: “the right of the wives {with regard to cheir husbands]
are equal o the [husbands’] righrs with regards to them” (Q.5. al-Baqara, 2:228).
Even if a man has “precedence” (darajab} over the woman, this is only viable if 2
woman wants to maintain the marital relationship; otherwise, the divorce concinues
to proceed. However, as darajab is sometimes translated as “superior,” men yet again
abuse the institution of divorce in order to regulate wormen's lives and, in doing so,
cause them emotional and psychological trauma.

But why should men be encitled to sever the marriage bond, whereas women may
not? Women, according to Iba Sind, cannot be trusted in the marter of divorce,
because women are irrational, less inclined to follow reason, and ger angry easily.'”!
Ibn Sind is weli-aware that women are not in charge of the divorce process, buc
acknowledges thae the institution of divorce can easily be misused against women.
For this reason, he argues thar while divorce “must not be placed in the hands of the
less rational of the two, the one more prone to disagreement, confusion, and change,”
judges are a necessary part of divorce proceedings, especially in cases of women's
miscreatment by their partners.'%? The judges’ involvement in the divorce process is ©
ensure that women's rights are not jeopardized when separation occurs. In cases where
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the separacion has already occusred, the opporrunity to renew the marriage should be
available, except for those couples who have divorced three times. In chat case, the
woman has to marry somebody else ina genuine marriage before being able ro return
to her previous husband.

Above all, God's ordinances granting the rights to financial sustenance, double
inherirance and divorce so men oblige the latter o do what is right and to ensure
women's well-being and their rights in the marriage. If, in reality, a man fails to serve
God's ordinance and maintain justice in his reciprocal dependence with his family,
the account will be berween him and God. Clearly, God does not ordain the subjection
and oppression of women as parts of His agenda, bur encourages co-existent depen-
dency and partnership berween husbaad and wife at every level of interaction. In this
respect, the Qur'anic verses 3:34 and 2:228 are, as nored by at-Farugi, meant o0
depict husband and wife as '

...indeed complementary partners with equal righes. The difference berween
males and females is roored in the socioeconormic distribution of communal
responsibility rather than gender. ... The ultimate aim of the socioeconomic
construct of the Qur'an is ro Create a sysiem of interdependence in which the
extended family unit is the norm and in which, therefore, the community is set
to take full care of its members on both legal and moral grounds so whartever
happens on the wider social and policical scale, the individual is still protecred.
It adjusts the imbaiance of biological rasks by couatering them with sociceconomic
responsibilities. !

Therefore, men’s responsibility for financial sustenance, double inheritance, and
divorce are not legalized in order to oppress women's biological narure and their
roles, buc to protect their rights so shat women as daughters, wives, and mothers can
advance their self-fulfillment in both cthe privare and public spheres.

Despite the Qur'an’s exposition of the importance of rurual love and respect
within marriage, there are avenues chat can be used and abused to perperuate che
subordination of women. The repeated theory and practice of male superiotity in
leadership, guardianship, financial maintenance, inheritance, and divorce show male
dominance over women. To rule is natural for men, because womern, according to Iba
Sina, are easily deceived and less inclined to follow reasont® Wirh their weak
deliberative skill and irracional disposition, women are considered to be unable to
manage their own lives. Because women cansiot conerol their own bodies, of even
their sexuality, they cannot be crusted as independent ageats. Thus, immediate
relatives become the extension of women’s eyes, ears, and minds.

Ibn Sind’s view concerning who rules whom ig not alien to Medirerranean culrure
and philosophy. Aristotle too argues that it is more ficting for men to be rulers and
for women to be ruled. The types of rule range from the despotic and constitutional

to the royal.’?® The first type of rule is used to manage slaves, who are usually
possessed by their masters. The second type, as mentioned carlier, is a “government
of freemen and ecp.wis."m6 And che last is the rule of fathers over their children.
While men enjoy the privilege of ruling aver women and slaves, Aristotle makes 2
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clear-cut distinction, saying that by narure the female and the slave are different.}”
The fernales are free and equal to men in that they have the deliberative faculcy.
Slaves who are singled cut for subjection’™ are considered to have no Jeliberative
faculty at all'® :

Even though men and women both possess the deliberative Zculey, they do not
share an equal degree of authority. Women's tendency toward irrationality prevents
them from arcaining authority. As vircue is the standard that decides who rules, men
are auromatically judged to be more deserving of this auchority. It is thas justifrable
to administer women’s bodies, life, morality, and financial support by placing
chem in seclusion. When a woman is secluded from public life and confined to the
household, she has no need o look for money or other means of subsistence. It
rernains 2 man's responsibility to provide for and ro fulfill a woman's needs. But
where men are responsible for the expenses of women, they ase clearly superior to
women. Because women, according to [bn Sind's accouat, are no more than property
to men:

... unlike man, sh‘e shouid not be a bread-earner. For this reason, it must be
legislared that her'needs be sacisfied by the man upon whom must be imposed
her sustenance. For this the man must be compensated. He must own her, but
not she him. Thus she cannot be married to another at the same time. Bur in
the case of man this avenue is not closed o him though he is forbidden from
raking a number of wives whom he cannot support. Hence the compensation
consises in the ownership of the woman's “penitatia.” By the ownership of the
geniralia I do not mean sexual intercousse. For the [pleasure] of sexual inter-
course is common to both. The worman's share is everl greater, as is her delight
with the pleasure in children. By this I mean that no other man can malke use
of them.'°

Tbn Sind's concept of women seems more radical than those of any other Muslim’s
scholars. His hostility towards women extends beyond marking wemen’s bodies as
sexaal, dangerous, disloyal, and ierational. He bluncly states that 2 woman's genitalia
are the property of a man, and yer to say such a thing is to imply that she, 2s 2 whole,
is a piece of property or an object. Indeed, Ibn Sind states that a husband must “own”
his wife’s geniralia so that she will not make them available for other men. Yet, even
if Iba Sinz expresses his concern for a couple’s fidelizy, why did he rest the argument
upon the ownership of genitalia? Og what basis should a husband own a wife's
genitaiia, a pact that belongs to the fernale body and is excernat to the male body? Oof
course, we <an all own something external o us and incorporate it into our bodies.
However, a humen bodily part cannot be subject to ownership unless we have it
transplanted into our bodies, as in the case of organ or cissue cramsplants. The
genitalia of a woeman betong to her, however, and as 2 human being, she exists as an
individual and as 2 separate enticy from a maa. Indeed, the bonds of marriage, in a
sense, join two different bodies into oae union. However, marriage in Islam does not
dwell on the ownership of & woman's body and her organs, but on murual and shared
love and compassion.
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The male superiority in marriage is reaffirmed by the appropriaze (in the eyes of
Muslim philosophers, at ieast) construction of women in terms of men’s needs and
interests in sociery. Like Muslims in general, Muslim philosophers generally view the
meost fitting roles for women—suiring their natural disposition and sesving male
interests at the familial and societal levels—as those of wives and mothers, Muslims’
pride in motherhood and wifehood finds its profoundest support in the Qur'an and
the propheric tradition. While the Qur'an menrions motherhood in terms of
women’s reproductive ability (Q.S. al-Nisi', 4:1 and Q.. Lugman, 31:14), the
cultural social construce demands thar every woman become a mother,

The Prophet equates motherhood with the hardship @ woman has to0 go through.
Other zhadizh state thar the woman who is pregnant and beeastfeeds che baby for as
long as necessary and dies in the process will receive a reward equivalent to that of 2
martyr!! Martyrdom in the time of the Prophet—whose life was dedicared 1o
building and defending the newly founded religion, often at a great price—was
yearaed after by all Muslims, both women and men.'? Muslim women, for their part,
had asked the Prophet for the righ o fight alongside men on the barclefield, but che
Prophet’s answer was to encourage them to reproduce instead, equating this with
military service. At the same time, be did not rule ouc the possibility of women
partaking actively in wars.!* He even on many occasions broughe his wives along on
campaign. In this sense, he acknowiedged the military skills of both men and wornen.

In the course of time, his wife, ‘A’ishah, left her quarters to lead an army at
the bartle of the Camel. Her leadership required het to be on the front Lines of the
bactle. One may wonder why ‘A’ishah decided to get involved ina military expedirion
against 'All, who was also the Prophet’s most beloved cousin and his son-in-law, What
would the Propher have said if he had been asked for his advice? Would he have
forbidden ‘A’ishah to participate ia the war, for the reason she wasa woman? ‘A’ishah
was the Propher’s favorite wife: her courage and intelligence stood out and, in fact, her
religious authority remained strong even after che death of the Prophet. However,
“A'ishah’s personal, political, and religious authoriry never generates a medel of
autonomy as 2 significanc feminine trait, because the sociery in which she lived was
in the midst of a transition inca more segregated private and public spheres.

What the jurists construe from the prophetic saying is thar the most appropriate
role for 2 woman is to be a mother, while they care less abour other prophetic
examples thar are friendly to women. The jurists’ legal opinions are interwoven with
other received notions, as follows:

a wife's proper place is in the house'*

the potential harm 2 woman causes from going out and its prohibition'
2 good woman does not lay eves on other men'!®

a wife's obedience to her huskand and its rewaed""’
the parents’ obligarion to matry off their daughters'
the prohibition to spend a hiisband's earning without his permission®?
2 wife's devotion to her husband in the house and its reward'?

a wife's obligation to educace children, especially after the death of her husband
and its reward.'?!
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While Muslim jurists aurcure, reiterate, and perperuate these prophetic teachings,
Muslim men impose these values upon sbeir women. Muslim women for their parr do
not feel that they are the object of the male imposition of prophetic ceachings: they
materialize thern as the expressions of their uaconditional devotion to God and the
Propher. With this in mind, Muslim wormen aze never in the position to question the
validity of the prophetic pracrical guidance. This reality is quite the conerary to what
early Muslim women were accustomed to do, since they had direct access to the
founder of [slamic authoriry.

The centralicy of the Propher Muhammad in his newly founded community made
him a religious and communicy leader whose thoughts and sayings constitured a
“political body™ that carried authority. Muslims came with all sorrs of questions,
including the issues of Muslim women and their rights. Not only was Muhammad
eager to answer them, he also frequently answered in a way that showed high regard
for women. He was known for calling upon Muslims to be affectionate to their
mothers, sisters, and wives. He also extended his compassion to Muslim women by
treating them as humans and encouraging them to participate in education, public
affairs, military, and the economy.

Showing kindness to close female and male relacives is a goed habic and instills the
virtue of kindness in othess. Ir conveys the ethical message chat if all Muslims learn 1o
show respect to their female and male relatives our of dury, they will pay a similar
respecs £o others. It is often said that husbands in the Muslim world do not respect
cheir wives as much as western husbands do, but that at the same time, sons in che
Muslim warld respect their mothers more chan sons in the West.!” This statemenc
begs for further explanation. If sons are trained to respect their mothers, it follows thac
they would pay a similar respect to women in general. Given the context of respecting

. and caring o one’s mother in che middle of the war, the Prophetic saying of respecting
* and caring for mozhers three times'® conveys the echical message of respecting women

as class. In this sense, if sons are raughc o hold their mozher in high esceem, they
would creat their wives, female friends, and daughrers in good manner.

Even though the propheric practical guidance shows thar respectfil of the mothers
ate due to their biojogical sacrifice for cheir childres, ir does not rule our the
possibility to respect women as a whole. By this, it does not mean char all women
shoutd become mothers since many wemen could not bear children, juse like many
barren husbands could not beger offspring. Regrettably, wifehood and motherhood
are withheld high as if women's worth as humass are determined by these cwo
ideal roles. Philosophers look ac these ideal roles of women on the ground of their
disposition and characreristics, which evenmally lead them o posic a universal
concept of whar is appropriate for women. In this regard, the concepr of gender is
construceed based on what women do rather than whe they are. Even if women ase
seen as who they ace, these women are described as the opposites of men, because
the female narure jis more fitted for childbearing, nurturing, and care raking. Their
self-existence. is also defined as the extension of the family whose dependency lends
thern financial support, control, discipline, and guardianship.

The conflated concept of 2 woman as a wifk and/or 2 mother remains the locus of
gender construction in Muslim societies. The importance of these roles as “rhe most
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sacred and essential one” that shapes che fucure of the nation is a common view.'™ [n
the Middle East, the view of women “zs wives and mothers, and gender segregation
is customaty, if not legally required.”™® Youssef shares a similar view with
Moghadam’s observation that!?®

Tight control through an early and parencally supervised/controlled marriage, as
weil as strict seclusion before that event, instill the idea that only one life exists
for the woman. Motivation is channeled in the direction of marriage by creating
desire for familial roles, by extolling the reward accruing from the wife-mother
status, by severe community censure of spinsterhood.

Muslim women in the predominantly Muslim countries, such as Malaysia and
Indonesia, experience the same faith, just like their sisters in the Middle Bast in that
they are succumbed to the conflated view of women as reproduces and mothers.'”’
The same is true for Muslim women as minorities in China and Australia in which
their lives are confined to the role of motherhood.!® At any rate, motherhood appears
o be woman’s priority in every culture regardless of their religious affiliation.
Eisentein argues thar'®

... the sexual division of labor that assigns childbearing/rearing and domestic
labor to women applies cross-culturally and produces significant similarities in
women's lives. Motherhood remains the domain of women.

Wifehood and motherhood zre, therefore, nor simply associated with women's reproduc-
tive organs, but mark their existence and identity in the world. Accordingly, not only are
gitls encouraged, and sometirnes forced to get matried, they ate systematically domesti-
cared to the household world. I am not arguing that being a homemaker as a wife and/or
a mother is not rewarding. My concern is that the systematic “housewifization” and the

mystification of a caring wife and nurturing mother negate women's self-determination,.

choice, and auronomy. Mothers and wives could definitely choose to be full-cime moth-
ers or wives as they wish depending on the priorities they are commizred too.

The culrural and religious mystification of wifehood and motherhood restrice
wornen’s world to the household of her parents or, later, husband. Indeed, many
wormen have access to public life 1o work, study, or perform other duries, but they do
not enjoy the same liberry and opportunities as their male counterpares would enjoy.
Women conrinue to be subjected to a multiplicicy of restrictions and limirations
because they are constantly seen as a potential threat for social disorder.*” In Saudi
Arabia, for instance, women are not aliow to drive because

[wiomen driving leads to many evils and negative consequences. Included
among these is her mixing with men without her being on her guard. It also
leads to the evil sins due to which such ae action is forbidden. The Pure Law
forbids those acts that lead to forbidden aces and considers those means to be
forbidden aiso.?3!

Gender thinking and the system it produces 43

Women are not allowed to work, but to remain in their houses because inreracrion
with men at workplaces would be 2 “very dangerous marter that has dangerous
consequences and negative resuits.”* Similarly, if women were absent from the house,
no one would take care of the family, especially the men. Since taking care of the fam-
ily and being in the house suit the nature of women, they are destined to be morally
responsible for it. If the family prospers, sociery will be more prosperous and there
would be no promiscuiry.

It is quite understandable thar some women should want to stay home for religious
and personal reasons, but to generalize thar all women should do so is to ignore the
need of some women to provide sustenance for their families. It is erue that the pacri-
archal agnatic family system requires fathers and larer husbands ro provide finance,
shelter, food, and clothing for those in their care, However, there are horrendous and
irresponsible hiesarchical and gender-minded Muslim fachers and husbands who gee
away from responsibility to care for their families. They leave women with noching
but the responsibility to care for the children’s well-being and educacion. Women
also often stay with their abusive fathers and/or husbands for the reason they do not
have any capital to exit an abusive relationship. Muslim governments usually lack
infrastructure and legal svstem that protect women from abusive families. Instead,
violence against women is often justified with religicus beliefs. Women cansot
rerurn to cheir parents” houses since such an act is the chreat to the family’s honor and
zood social standing.

Women's lack of ability to decide for their lives and of access o educarion and
opporrunities that upgrade their life’s condition impinge on the self-realizacion of
their potential. Qne may argue that this kind of fife is not universal to all women.
Certainly, exceptions exist. There are women who excel in religion, politics, wealch,
and career. But, this is not whar the majority of Muslim women have. If women were
to work, they have to compete with other male prospective workers within the
watkplaces thar are specifically designed for male workers. Many women have their
jobs as the extension of their household responsibilicy, like cooking, taking care
the family, and cleaning. While privileged Muslim women stay home, they also at
the same time have importad theis Muslim sisters from the less forrunate Musiim
countties in wealth ro do dirty jobs. While privileged Muslim women are forbiddea
to work outside the houses for religious reason and for preventing any unforesecable
dangerous consequences, some foreign Muslim sisters work, eat, and sleep in these
houses, While priviteged Muslim women travel for vacation or study abroad, these
households’ workers extend cheir sesvices to cater their needs in the foreign countries.
These foreign Mustim sisters embark to work in the unknown worid ro fulfilt cheir
religious obligarion to care for the family left behind in their home countries.

However different the lived experiences women have illustrates the multirude of
sexual, gender, and familial constructs in Muslim societies. Philosophical rexts
capruze the interrwined pronouncement of what is appropriate and inappropriate for
women in Musiims’ conrexr, as an expression of what the public perceives as the

" truch. In this sense, che confluence of Islamic doctrine, gender difference, and powes

relations perpetuates the status quo of gender thinking, expectation, and appropriation.
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in this multiplicity of religious, cultural, aad social expressions, women continue to
be subjected to the production hierarchical theory and pracrice of gender ac the
private and pubiic spheres.

Conclusion

I have argued in this chaprer thar gender thinking shapes the ways Muslims incerpret
the expositions of particularism in the Islamic teaching and apply parricufar
interpretacion into the religious, social, and philosophical construces of sexual and
gender difference and the system ic produces. In particular, § have elaborated how
the religious legitimacy in the different localiry in Muslim councries has an effect on
the conscruction of sexual and gender difference thae is marerialized ar the personal
and familial levels,

As the appropriation of sexuai difference entails gender difference, women’s roles
are conceptualized relative to men’s roles and needs. Women as wives are frequently
expected to be sexually avaiiable, economically beneficial, and efficient manager in
household works, fertile child-bearers, as well as nurruring, caring, and loving
mothers, Remarkably, many women embrace the comstruceed roles as rewarding.
They internalize the care for household responsibilities, children and even elderly as
fitring ctheir narural disposition. They never in a wink think that the stricr sexual
division of labor tyrannizes them.

Many women tirelessly maintain the inherired starus quo of the dominane hierarchy
of gender as their own constirution of their self-becoming. Their participatory
engagement in constituting male demands, needs, and interests drives women to
becoming others without any reciprocal and murmual relationship. Whar is considered 2
“reciprocal and murual” relationship ar chis poiat is the sarisfaction and appropria-
tion women get for meeting the male need. Bven if women desire for “reciprocal and
mutual” relationship in the sense that they could speak their mind to their parents,
hushands, or male counrerparts, they would hesitate ro embody authoriry, rarionality,
and independence. Not because all these characters belong to men, but socially and
culmurally, wornen with these traies will find life more complicated. Hence, it is more
convenient for women to comply with the ruling ideology and norms.

The existing status quo of sexual and gender difference as the system is not
only exercised by men on their immediate family members, buz also are among
women who instill their ideal portrayal of women in cheir in-laws. Mothers
share the kind of gender thinking in that they make every attempt to ensure
that their sons continue the legacy of masculine depicton of ideal Muslim men
who are in charge of their wives. The fathers and sons set a model in which mothers
are the ideal women to which the gendeted construction of being an ideal woman
succurnbs. For this reason, the whole construct of dominant and patriarchal
gender syscem is so profoundly rooted in each individual so that to uproot it sounds
impossible.

In this context, the conformiry and acceprance to the caltural efevation of women
in cheir capacity as wives and mothers as necessary for the perperuation of the human
race*® find irs justification in the gendered interpretation of the crearion theories.
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The appropriation of gender difference as a systern reiterates the inrenrional creation
of women and cheir origin depicted in the Adam story, as will be seen in Chaprer 2.
Embedded in this stoty is the parcnership of men and womes in reproduction, in
which a woman's womb is intended to as the “place” multiply. It follows thar the
female’s role in repreduction and its extended responsibility is not only narural, but
is also religiously divine, socio-culturally rewarding, and politically fuifilling che
female’s interest in the household and the male’s need to take care the public affairs.
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