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524 BETTINA DENNERLEIN

In Marokko fällt die erste umfassende Kodifizierung des Personalstatuts

nach der Unabhängigkeit des Landes im Jahr 1956 in eine Phase, die Lynn
Welchman als die der “nationalen Kodifizierungen” bezeichnet hat.17 Während

die jeweiligen politischen Kräfteverhältnisse in verschiedenen arabischen

Ländern zu im Einzelnen sehr unterschiedlichen Ergebnissen führen, orientiert
sich die Form der Kodifizierung an europäischen Vorbildern. Die spezifische
Struktur europäischer Familienrechte erleichtert dabei die Einpassung tradierten
islamischen Rechts in die nationalen Rechtssysteme. So gilt die Familie auch im
europäischen Kontext der Zeit als Raum natürlicher bzw. religiös gestifteter,
vorrechtlicher Ordnung, in dem verfassungsmässig verankerte Gleichheitsgrundsätze

nicht greifen. Als Illustration hierfür muss an dieser Stelle das folgende

Zitat aus einem Gutachten des deutschen Bundesgerichtshofs zur Gleichberechtigung

zwischen Mann und Frau aus dem Jahr 1953 genügen:

Was die Menschen- und Personenwürde angeht, so sind Mann und Frau völlig gleich; und

das muss streng in allem Recht zum Ausdruck kommen. Streng verschieden sind sie aber

nicht nur im eigentlich Biologisch-Geschlechtlichen, sondern auch in ihrer seinsmäßigen,

schöpfungsmäßigen Zueinanderordnung zu sich und dem Kind in der Ordnung der Familie,
die von Gott gestiftet und daher für den menschlichen Gesetzgeber undurchbrechbar ist. […]
An diesen Urtatbestand ausserhalb des ehewirtschaftlichen Bereichs) Rechtsformen
gesellschaftlicher Art herantragen zu wollen, ist widersinnig.18

Politisch gesehen bildet das marokkanische Gesetz von 1957/58 einen
Kompromiss zwischen reformistischen und konservativen Positionen. Für die
reformistische Position steht der bereits genannte Allal al-Fasi. In an-Naqd ad-dati
hatte sich al-Fasi für eine umfassende Reform der Familie nach folgenden
Kriterien eingesetzt:

La famille marocaine a besoin d.une réforme profonde fondée, avant tout, sur un renouvelé

à son endroit, dans l.esprit des hommes et des femmes, c.est-à-dire sur la renaissance du

principe d.un amour mutuellement échangé qui garantisse la paix de l.âme et fasse du foyer
honnête un lieu de repos au sens profond que le Coran entend donner au couple. Aussi fautil

extirper toutes les causes de trouble qui perturbent la paix familiale et corrompent les

relations de ses membres. Il faut que l.homme considère la femme comme étant son

17 WELCHMAN, 2007: 42f. Dies bedeutet nicht, dass alle Länder solche Kodifizierungen einge¬

führt haben. So sind z.B. in Saudi-Arabien bis heute weite Teile des geltenden Rechts,

darunter auch das Ehe-, Familien- und Erbrecht, gar nicht kodifiziert. Aber auch z.B. in
Ägypten ist das Familienrecht bisher nicht in einem umfassenden Text kodifiziert. Es gelten

mehrere sukzessiv erlassene Einzelgesetze.

18 Zitiert nach WESEL, 1988: 72.
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associée pour la vie et son assistante dans l.accomplissement du devoir. Il faut qu.à son tour

la femme considère l.homme comme lui étant un associé et un protecteur. Il faut que chacun

d'eux reconnaisse enfin que leur rencontre arab. itti.al) n'a pas pour but le simple

assouvissement de l'instinct sexuel mais bien plutôt l'accomplissement d'un rôle vital, parmi
d'autres, pour servir la société et améliorer les relations qu'entretiennent ses membres.19

Diese Auffassung kontrastiert deutlich mit dem rein privaten, vertraglichen
Charakter der Ehe im tradierten islamischen Recht, der von Reformern in der Region
mit ganz ähnlichen Argumenten kritisiert wurde wie von Orientalisten.20 Im
tradierten islamischen Recht wird die Ehe als gegenseitiger Leistungsvertrag
gefasst. Die vom Mann aufzubringende Morgengabe wird gegen das sexuelle

“Nutzungsrecht” am Körper der Frau getauscht.21 Rechtsfolgen sind Unterhaltspflicht

gegen physische / sexuelle) Verfügbarkeit. Die prinzipielle Ungleichheit
der Geschlechter wird durch die Konstruktion einer Eigentumsähnlichkeit des

männlichen Rechts auf die sexuelle Nutzung des Körpers der Frau festgeschrieben.

22 Entsprechend erfolgt die Eheauflösung im Regelfall durch den einseitigen

Willen des Mannes die so genannte Verstoßung). Eheschließung wie auch
Verstoßung
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sind im Grundsatz private Akte.
Das erste marokkanische Personalstatutsgesetz folgt im Ergebnis eng dem

tradierten malikitischen Recht. Doch obwohl sich al-Fasi mit weitergehenden

Reformvorstellungen etwa im Hinblick auf Verstossung und Polygynie nicht
durchsetzen kann, wird die Ehe im Gesetz neu definiert. Sie ist nach wie vor
streng hierarchisch organisiert, zielt aber nunmehr auf die emotional abgestützte

und verantwortliche Verbindung zwischen Mann und Frau. Sie ist auf Dauer
angelegt und soll der Gründung einer stabilen Kernfamilie dienen. So lautet die

offizielle französische Übersetzung von Artikel 1 Personalstatutsgesetz in der

1958 erlassenen Fassung: “Le mariage est un contrat légal arab. mi.aq šar i) par

lequel un homme et une femme s.unissent en vue d.une vie conjugale commune
et durable. Il a pour but la vie dans la fidélité, la pureté et le désir de procréation
arab. tak.ir sawad al-umma) par la fondation, sur des bases stables et sous la

direction du mari, d.un foyer permettant aux époux de faire face à leurs

obligations réciproques dans la sécurité, la paix, l'affection et le respect mu-

19 Französische Übersetzung zitiert nach BORRMANS,1979: 129. Für eine neuere Ausgabe des

arabischen Originals vgl. AL- FASI, 2002: 224.
20 Für eine “klassisch“ orientalistische Sicht auf die Ehe im tradierten islamischen Recht vgl.

z.B. BOUSQUET, 1953:79.
21 Für eine konzise Darstellung des rechtlichen Charakters der Ehe im tradierten islamischen

Recht vgl. ALI, 2008.

22 Vgl. dazu JOHANSEN, 1996: 77f.
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tuel.” 23 Die hier programmatisch verankerte Institutionalisierung von Ehe und

Kernfamilie geht zumindest partiell mit einer gewissen Formalisierung einher.24

Der Trend zur Institutionalisierung der Ehe war von Beginn an von politischen

Belangen überlagert. Unter dem Eindruck staatszentrierter Entwicklungsmodelle

in den 1950er und 1960er Jahren wurden die reproduktiven Funktionen
der Familie sozusagen staatlicherseits in die Pflicht genommen. Das deutet sich
bereits in den oben zitierten Äusserungen von Allal al-Fasi zum Zweck der Ehe

an, in der er die Erfüllung einer Art nationaler Pflicht sieht. Noch deutlicher tritt
die politische Überdeterminiertheit dieses Rechtsbereiches bei den Reformen des

marokkanischen Personalstatuts von 1993 und 2004 hervor. Diese Reformen
fallen in die von Lynn Welchman folgendermaßen charakterisierte dritte Phase

der Reform des islamischen Familienrechts:

The third phase is distinguished by changed global, regional and national circumstances in
Arab states, including but not limited to different forms of political and civil society
mobilisation, modern communications and networking capabilities, and the increased levels of

interventions from powerful third-party states. These circumstances impact the debates on

the law, themselves more broadly based than was the case previously and involving a wider
range of actors; they can also be seen to impact on the substance of the laws. In most of the

region, women are more involved and at different levels than in previous phases of Muslim
family law reform; they are also to be found organised in associations and movements
independent of and sometimes in opposition to) the ruling party or elite. And perhaps more than

any other legislation, the promulgation of codifications of or amendments to Muslim family
law demonstrate an intense political contingency reflecting national and international
pressures and dynamics.25

Im marokkanischen Kontext sind die Familienrechtsreformen von 1993 und
2004 Teil einer politischen wie sozio-kulturellen Öffnung und bilden zugleich
ein Instrument zur Steuerung dieser Öffnung.26 Während bereits seit den 1980er
Jahren ehemals links-radikale Oppositionskräfte das Thema Menschenrechte ins

23 Bulletin Officiel Nr. 2378 vom 23. Mai 1958:806.

<http://www.sgg.gov.ma/BO%5Cbulletin%5CFr%5C1958%5CBO_2378_ fr.PDF>
zuletzt aufgerufen: 21.05.2010).

24 Im einzelnen geht es hier um folgende Punkte: die Formalisierung und Registrierung der

Eheschliessung, die Festlegung eines Ehemindestalters, die Formalisierung und teilweise
Beschränkung der Autorität des Ehevormunds sowie die Formalisierung und Registrierung

der Eheauflösung durch Verstoßung.

25 WELCHMAN, 2007:43.

26 Für eine Überblicksdarstellung der neueren marokkanischen politischen Geschichte vgl.
SATER, 2010.
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Zentrum ihres politischen Engagements stellen,27 wird die Forderung nach einer

Reform des Personalstatutsrechts zum Kristallisationskern für die Mobilisierung
einer neuen, staatskritischen Frauenbewegung. Zunächst ohne grosse
Unterstützung durch die sich formierenden Menschenrechtsorganisationen werden
Frauenrechte von Aktivistinnen nunmehr im Namen von internationalen
Menschenrechten begründet und zugleich gegen islamistische Ansprüche in
Anschlag gebracht. Aus der Perspektive der Monarchie erweisen sich Menschen-und

insbesondere Frauenrechte als geeignetes Terrain, um politische Standards

und Loyalitäten neu auszuhandeln. Die Aufrechterhaltung der verfassungsmässig

abgesicherten Allmacht des Königshauses kann hier mit dem Streben nach

einem moderneren bzw. liberaleren Auftreten nach innen wie nach aussen
verbunden werden. Mit Hilfe einer offiziellen Menschenrechtspolitik können zudem

säkulare Oppositionskräfte eingebunden und gleichzeitig radikale Islamisten
marginalisiert werden. Menschenrechtsdiskurse eröffnen schließlich auch eine

politische Bühne für die Neuverhandlung internationaler Legitimität.
Bei den Familienrechtsreformen von 1993 und 2004 ist es jeweils der König,

der nach kontroversen öffentlichen Auseinandersetzungen die Reforminitiative

ergreift: Hassan II. gest. 1999) im ersten, sein Sohn und Nachfolger
Mohammed VI. im zweiten Fall. Politisch gesehen ging es in beiden Fällen jenseits

aller Unterschiede um die Behauptung der religiös-politischen Legitimität des

Monarchen. Der König steht laut marokkanischer Verfassung nicht nur an der

Spitze des Staates. Sein in Artikel 19 der Verfassung festgelegter Status als “
Befehlshaber der Gläubigen” amir al-mu minin) verleiht ihm außerdem höchste

religiöse Autorität. Diese wiederum eröffnet nach Auffassung marokkanischer
Verfassungsrechtler politische und rechtliche Eingriffsmöglichkeiten, die
gewissermaßen über der Verfassung stehen.28 Tatsächlich machen beide Könige ihre
Rolle als Befehlshaber der Gläubigen bei der Reform des Familienrechts
geltend. In beiden Fällen stellen die Reformen entscheidende regulierende Eingriffe
in das politische wie auch das religiöse Feld dar. Das Ergebnis war in beiden

Fällen sowohl ein Erfolg für die Frauenrechtsbewegungen als auch ein politischer

Sieg der Monarchie. Dabei fielen inhaltlich gesehen die Reformen von
1993 weit hinter die damaligen Forderungen der Frauenrechtsbewegung
zurück.29 Erst nach dem Herrscherwechsel im Sommer 1999 und in der besonderen

27 Vgl. dazu allgemein ROLLINDE, 2002.

28 Vgl. dazu TOZY, 1999: 90–95.

29 Nur wenige Details werden geändert: die Autorität des Ehevormunds wird etwas enger ge¬

fasst, Polygynie stärker reglementiert und die Verstoßung weitergehend formalisiert. Zu den

AS/EA LXIV•3•2010, S. 517–533

Reformen von 1993 vgl. etwa AL-AHNAF, 1994.
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Lage nach den Attentaten von Casablanca im Mai 2003 waren bei der jüngsten

Reform weitreichende Änderungen und eine programmatische Umbenennung
des Gesetzes von Personalstatuts- in Familiengesetz möglich.30

Die politische Kontingenz und die Wandlungsfähigkeit offizieller wie
oppositioneller Diskurse zeigt sich auch im Gebrauch der normativen Repertoires
des islamischen Rechts einerseits, der internationalen Menschenrechte andererseits.

Auf offizieller Seite herrscht bis heute eine gewisse Ambivalenz. Zwar
führt Mohammed VI. im Unterschied zu seinem Vater Frauenrechte auch im
Zusammenhang mit Demokratie und Menschenrechten an. Die Reform des

Familienrechts begründete jedoch auch er in erster Linie mit islamischem Recht
bzw. mit seiner Autorität in Fragen der Auslegung der Scharia. Zudem hat

Marokko zwar, wie die große Mehrzahl der arabischen Staaten insgesamt, die

UN-Frauenrechtskonvention CEDAW ratifiziert. Aber auch Marokko hat
Vorbehalte unter Hinweis auf das islamische Recht wie auch unter Hinweis auf die
marokkanische Verfassung formuliert. Die wichtigsten oppositionellen
Strömungen Menschen- und Frauenrechtsbewegungen auf der einen, Islamisten auf
der anderen Seite) halten sich vor diesem Hintergrund gewissermaßen gegenseitig

in Schach: Die einen treten für die Anwendung internationaler
Menschenrechtsstandards ein, während die anderen den Schutz religiöser bzw. nationaler
Identität fordern. Gleichzeitig suchen Frauenrechtsgruppen neuerdings verstärkt
das Gespräch mit liberalen Religionsgelehrten. Umgekehrt werden nicht nur

staatlicherseits geförderte frauenfreundliche Interpretationen des Islams hörbar.31

Und schließlich scheint auch in eher konservativen islamistischen Kreisen neu

über den Zugang zu internationalen Menschenrechten nachgedacht zu werden.

Darauf weist ein Artikel in der gemässigt islamistischen Zeitung at-Ta did vom
22. Dezember 2008 hin. Der Beitrag ist Teil einer Kontroverse, die sich nach

einer Rede Mohammeds VI. zum 60jährigen Jubiläum der Allgemeinen
Erklärung der Menschenrechte der Vereinten Nationen ergeben hatte. Der König
hatte in dieser Rede angekündigt, Marokko werde nach den jüngsten Reformen
des Familienrechts seine Vorbehalte gegen die 1993 ratifizierte Frauenrechts-

30 Konkret sind als wichtige inhaltliche Änderungen folgende zu nennen: Die geteilte Verant¬

wortung der Eheleute in Familienangelegenheiten, die weitgehende Abschaffung der
Ehevormundschaft für die Frau, die Einführung eines einheitlichen Ehemindestalters für Frauen

und Männer, Einschränkungen und richterliche Kontrolle der Polygynie, Besserstellung der

Frau bei der Eheauflösung, Verbesserung des rechtlichen Status von Kindern. Weitere wichtige

Veränderungen betreffen Verfahrensfragen. Zu dem Familiengesetz von 2004 vgl. etwa
EBERT, 2005.

31 Vgl. zu solchen Trends EDOUADDA/PEPICELLI, 2010.
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konvention CEDAW fallen lassen. Neben den bekannten Abwehrstrategien
gegenüber internationalen Menschenrechtsnormen war in at-Ta did nun in
einem Beitrag zu lesen, die islamische Bewegung solle sich aktiver in laufende
Menschenrechtsdebatten einmischen. Konkret wurde der Vorschlag gemacht,
das Recht auf Differenz zu lesen hier offenbar als religiöse Differenz bzw.
Differenz der religiösen Orientierung) als internationales Menschenrecht
einzufordern.32 Damit könne, so die hier zitierte Meinung, auch die Verteidigung
des islamischen Familienrechts gegen internationale Standards wie CEDAW
unter Rückgriff auf eben solche Standards Recht auf Differenz) auf neue Füsse

gestellt und schlagkräftiger gemacht werden. Nach der Logik dieses Vorschlags
würde Religion bzw. zumindest eine bestimmte religiöse Orientierung oder

Identität am Ende als Element kultureller Vielfalt reformuliert.

AS/EA LXIV•3•2010, S. 517–533

Abschliessende Überlegungen

An meine Ausführungen zur politischen Kontingenz von spezifisch verfassten

Genderregimes hier des islamischen Familienrechts) und zu globalen Verflechtungen

möchte ich noch eine letzte Bemerkung zur Bedeutung der Historizität
des Islams bzw. der “Islamizität” des islamischen Familienrechts anfügen. Bei
aller berechtigten Kritik an Essentialisierungen bergen umgekehrt auch
enthistorisierende De-Essentialisierungen theoretische wie politische Probleme. Darauf
hat nachdrücklich Talal Asad hingewiesen. Aus seinem viel zitierten Aufsatz

“The Idea of an Anthropology of Islam” 33 stammt die zweite Anspielung im
Titel meiner Vorlesung: das Bild des Dramas. In dem genannten Aufsatz kritisiert

Asad einflussreiche ethnologische Arbeiten über den Islam dafür, den Islam
als religiöses “Drama” zu schematisieren.34 Damit bezeichnet Asad die Annahme,

dass in religiösem Sprechen und Handeln der Ausdruck von etwas anderem

einer bestimmten Sozialstruktur oder einer bestimmten Weltsicht) zu sehen sei.

Der Islam, so Asad, werde hier auf “zu entziffernde Gesten” readable gesture)35

reduziert, die sozusagen erst durch die Interpretation des Ethnologen verständ-

32 Bilal AT-TALIDI, in at-Ta did vom 22.12.2008

<http://www.attajdid.info/pdf/pdf1222200853417PM2.pdf>
zuletzt aufgerufen: 21.05.2010).

33 ASAD, 1996.

34 ASAD, 1996: 388.

35 ASAD, 1996: 389.
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lich würden. In seinem 2003 erschienenen Werk Formations of the Secular

macht Asad zudem darauf aufmerksam, dass die De-Essentialisierung des Islams
auch dazu genutzt wird, einer Politik der Assimilation muslimischer
Migrantinnen und Migranten das Wort zu reden. 36 Meines Erachtens gibt es

keinen einfachen Ausweg aus dem Dilemma, das Martin Sökefeld für die
Verwendung von Begriffen wie “Ethnizität” oder “Kultur” allgemein beschrieben

hat, die neben ihrem rein analytischen oder deskriptiven Gehalt immer auch
unweigerlich in Auseinandersetzungen um kollektive Identität eingelassen sind.37

Die Aufgabe im wissenschaftlichen Umgang mit solchen Konzepten liegt nach

Sökefeld darin, den Konstruktionscharakter und die Machtverstrickung von

Begriffen mit zu bedenken, die immer ihre eigene Wirkmächtigkeit haben. Mit
Eric Wolf plädiert er für eine Auflösung von “Dingen” in “Beziehungsbündel”.38

Mit diesem Plädoyer möchte ich heute schliessen.
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the condition that they be passive and obedient.42 Neither her father nor her

mother stimulates the discussion on the redefinition of women’s role. While her

father is described as harsh and rigid, her mother is displayed as a character that
is mute most of the time, and in the few instances she talks, she supports the
traditional female role, for instance, when she advises Shakuntala to safeguard

her virginity.
For Shakuntala the transgression of role-appropriate behaviour is a first

step towards finding one’s inner self. She is described as having multiple
identities, being both man and woman. These identities are constantly changing
their shape, especially when she dances. The male identity is released in her

movements:

I suspect that my father and mother told me continuously – you are a girl – since I was

unable to speak. And how could I protest if I was not able to speak? But the man inside me

came one day. No one informed me and he did not introduce himself, but I knew that he was

my male self. He came when I was very young, when I was dancing as a windmill. Spinning
around I was imitating the dervishes so that my skirt ballooned up as a datura plant and my
genitals as the butterfly pea. The speed lifted my body up until it rested on its toe nail. Light
as a mahogany seed. Then I floated and felt that something was released: him. And when
after that my body dashed down, I saw him facing me. My male self. He loved me. He
kissed my face and stroked my back. And he didn’t go. If I turned around faster and faster,

other shapes would become free from my self. Two, then three, then four, then many, with
their own sexes, not man, not woman, shapes that have never been known to my parents and

all fathers and mothers. Like budding, surpassing, cracked, soft, coarse flowers. But I could

not spin faster than that. I was not yet able.43

The idea of multiple identities is a concept derived from the French feminists
Luce Irigaray and Helène Cixous. They coined the term phallogocentrism that
points to the way human thought often operates in binaries such as man/woman,
presence/absence or heterosexual/homosexual. Irigaray states that women’s
jouissance is more multiple than men’s unitary (“woman has sex organs just
about everywhere”), linking women’s sexuality with women’s language. She

explains that women’s language “goes off in all directions and […] he is unable
to discern the coherence”44. Cixous, observing that women wonder about being
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42 UTAMI, 1998:120–121.

43 UTAMI, 2001:133–134.

44 IRIGARAY, 1985:101–103.
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several people, highlights that women “derive pleasure from this gift of
alterability”.45

When looking at the passage about Shakuntala quoted above, we observe

that the effort to overcome phallogocentrism, as Irigaray and Cixous understand

it, is not yet successful. Shakuntala is “not yet able” to release her multiple
identities, to find a solution, where the binary category male/female is no longer
valid. She is still not capable of producing these shapes that have no connection
to her parents and their traditional perspective of women’s role. She produces

her ‘male self’, which plays a dominant part in the plot around Shakuntala.

The description of the male self dominates in the description of
Shakuntala’s relationship with Laila. The narrative states that Laila is attracted to the
male part in Shakuntala. She sees her lover Sihar in Shakuntala’s eyes and

means to tempt her with that “masculine cough”.46 She realizes that she esteems

the same characteristics she likes in Sihar and Saman: “upright posture, dark
skin, humour, protective bearing”.47 From our point of view the latter description
confirms the stereotype of men playing a protective role for women. Another
stereotype is that ‘the male part’ has to teach a woman Laila) in sexual matters.
Shakuntala teaching Laila ballroom tango before her next encounter with Sihar
is a strategy to sexually educate Laila. She is taught how how to cope with
male) aggressiveness and violence and the experience of lust and pain, the

figurative meanings of ballroom tango. When Shakuntala advises Laila not to

look at her when dancing, explaining that the interaction is “between the bodies,

not the faces”, this can be read as an instruction for Laila how to behave

appropriately. Thus, Shakuntala teaching ballroom tango is described as a

device to prepare Laila for her sexual encounter with Sihar that might involve
coping with male aggressiveness. This also shows in the following quotation: “I
teach you tango! So that if you meet Sihar and you have reached the limit, you
can dance”. 48 Shakuntala willingly plays the male role, the active part, while
Laila readily learns the passive part associated with women. This also explains

why it is hard for Laila to distinguish between the different ‘men’ she knows.
When the relationship with Shakuntala begins, she does not know if she is facing
Tala, Saman or Sihar. This reveals that the relationship between Shakuntala and

Laila “becomes a kind of variation of the heterosexual matrix”.49

45 CIXOUS, 1976:889.

46 UTAMI, 1998:129.
47 UTAMI, 1998: 130.

48 UTAMI, 2001:130.

49 BANDEL, 2006:109.
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Another controversial aspect of the book, as far as the description of
sexuality is concerned, is the characterisation of the mentally retarded girl Upi.
She is described as a person with primitive sexual instincts. Besides her retarded

mind the main reason, why she is unable to establish a friendship with Wis, is
that she is only interested in having sex with him. She is displayed as incapable

of accepting a non-physical relationship with Wis, who has done much to
improve her situation. Wis tries to help Upi because she is an outcast, who lives
under unworthy conditions, cooped up in a cage unfit for any human being.

Trying to move against this violation of human rights, he builds her a more
spacious cage and gives her a statue he calls “totem phallus” to masturbate with.
But finally he realizes that Upi cannot reciprocate his feelings, that she rejects
his offer, and that her main motivators for action are her primitive sexual
instincts. Ayu Utami claimed in November 2006, that Upi is a mixture of two
people she herself has met in her life: a beggar and a mentally retarded boy.
According to the author, she tried to make friends with this boy, but this was

impossible since he was only sexually attracted to her.50 One reason, why she

created Upi, was to overcome the uneasy feeling she had when she realized that
this boy was incapable of having a relationship not based on sexual attraction.

Bandel suggests meanwhile that “Wis’ interpretation of Upi’s sexuality is
narrowing in that it is not in the least questioned, so that I feel it is not
farfetched if we suppose that the writer was not aware of this narrowing”.51 Here
she refers to the fact that Upi’s sexual desire is described as being focused on a

male statue, which according to her suggests that the heterosexual desire is
described as the most natural, normal and original.52 She criticizes the fact that
in this plot the penis is regarded as a symbol of phallus, as a totem that has to be
praised, in line with psychoanalysis. Bandel finds fault with the fact that Upi’s
sexuality is only described from Wis’ perspective who himself, as a former
priest, is quite inexperienced in sexual matters and regards heterosexual desire as

the most ‘normal’) and that the writer does not introduce any other voices that
take a different point of view.53 While agreeing with Bandel in that the “phallus”
appears like an object of praise, our own view is that Utami probably chose the
totem phallus as a symbol of sexual obsession, of unbridled sexuality devoid of
love, as indicated in her anecdote about the retarded boy.
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50 Speech of Ayu Utami, University of Cologne, Nov. 03, 2006.

51 BANDEL, 2006:115.
52 BANDEL, 2006:115.
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20 MONIKA ARNEZ AND CAHYANINGRUM DEWOJATI

Despite the sexual stereotypes that persist in Saman and Larung, it can be

claimed that in modern Indonesian literature such an open discussion of
sexuality and female desire has not taken place before, especially not in such an

outspoken language.54 Following Ayu Utami’s success, several young women
authors entered the literary stage with even more provocative fictional texts,

using offensive, partly vulgar language, with an emphasis on sexuality.55 A
prominent example is the short story collection Jangan Main-main dengan
Kelaminmu Don’t Play with your Sex/Gender/Genitals) written by Djenar Maesa

Ayu in 2004, especially the story “Menyusu Ayah” Nursing from Daddy).

4. “Menyusu Ayah”: Author and Synopsis

Djenar Maesa Ayu b. 1973 in Jakarta) has a strong personal link to the TV
scene, with her father, Syuman Jaya, being a famous filmmaker and her mother,

Tuti Kirana, a formerly well-known actress. Djenar has already been a co-host of
a celebrity gossip show on Indonesian television, and she has adapted her short
story collection Mereka Bilang Saya Monyet They Say I’m a Monkey, 2002) to

film.56 In 2006 and 2007 she acted in the movies Koper The Lost Suitcase),
produced by Richard Oh, and Anak-Anak Borobudur Children of Borobudur),
directed by Arswendo Atmowiloto.

“Menyusu Ayah”, a short story in Djenar Maesa Ayu’s second short story
anthology Jangan Main-main dengan Kelaminmu, was chosen as best short story
by the women’s magazine Jurnal Perempuan in 2002. Due to its provocative
content other magazines and newspapers such as Cosmopolitan, Lampung Post,

Kompas and Republika, where Djenar usually publishes her works, rejected it.
The daily newspaper Kompas selected “Waktu Nayla” Nayla’s Time),
published in her first collection Mereka Bilang Saya Monyet, as best short story.

In “Menyusu Ayah”, in which a bleak atmosphere prevails, violence
against women is raised as a key topic. The short story opens with Nayla’s fight
to be born. When she realizes that her mother starts losing her strength giving
birth to her, Nayla struggles to get out of her mother’s womb, “biting Mother’s

54 In fact, it was Oka Rusmini, who has opened the discourse about the female body and

sexuality before the so-called pioneer of sastrawangi, Ayu Utami.
55 Some others, e.g. Dewi Sartika, directly admitted to have been inspired by Utami’s novels

KURNIA, 2004).

56 Djenar Maesa Ayu was director of this movie that came out in 2008.
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wall of the vagina with her gums”.57 A helpless baby, she is torn away from her

mother, the medical staff not paying any attention to her crying. When she is still
a baby, her father starts an incestuous relation with her, making her suck his
penis. In her memory, she has suckled her father’s penis instead of her mother’s
nipples, which gave her pleasure and made her feel that she is “not weaker than

men”.58 As she gets older, her father refuses to “suckle her” any more, denies

ever having done such a thing, beats her with a belt and hits her on the head

when she recalls her memories. When she tries to suckle from her male friends,
she is disappointed because it feels different. Moreover, they tease her and even
get scared of her afterwards. As the story continues, her father’s friends begin to
sexually abuse her. When one of these friends penetrates her vagina with his
penis, she begins to wonder whether her mother felt this pain when she gave

birth to her, and whether this was the reason why her mother died. 59 These

thoughts make her feels disgusted with all penises, including her father’s. In a

sudden impulse Nayla kills with the statue of a horse the man who rapes her.
The story ends with the words: “My name is Nayla. […] Now I am also
becoming mother, of a foetus that in the future will become a strong child, with or
without a father figure”.60

Incest, Paedophilia and Shattered Identity

“Menyusu Ayah” creates the image of a girl, who tries to adapt to her male
environment and starts to copy male behaviour since she has no female model
and must survive in a male world. She becomes a tomboy, cuts her hair short,
starts wearing boy’s clothes, plays with marbles and pees upright. Using a

mixture of vulgar language and the language of the urban middle class, Djenar
Maesa Ayu reveals that the harmonious family propagated by New Order
ideology in fact did not exist. As Michael Bodden pointed out, the public was

eager for such works that transgressed the New Order boundaries of propriety,
critically explored the seamy side of Indonesian middle-class life, and spoke

with a vibrant directness.61 In this story the mask of harmony, ever-present

during the New Order, is torn down, revealing the dark side of patriarchy for
women.
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61 BODDEN, 2007:95.
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The story uses several stereotypes, especially as far as men are concerned.
The patriarchal world is accused of cruelty, violence, incest and hypocrisy. As a

part of the wider male world around Nayla, her father is exposed as a hypocrite
and paedophile.62 The male world, as it is described in the story, is dominated by
the desire for sexual satisfaction and sexual power over women. Men appear as

monsters, which destroy women by abusing them, bereaving them of any
perspective for the future. Women’s identity is shattered since it depends on the

male world, the story indicates. The tomboy Nayla, who tries hard to belong to
the men’s world and to play a male part but is excluded and abused at the same

time, is an example of this shattered identity. Nayla feels like a boy in a girl’s
body and thus neither belongs to the men’s nor the women’s world.

The exaggerated negative picture the short story draws of men serves to

criticize male domination in Indonesian society, both on the personal and the

governmental level. The critique is that men set the rules in society, and since

women depend on them, they are only subordinate players in the game. They
serve to satisfy men’s needs and do not have any chance to influence decisions.

In this narrative women must obey men’s rules and pleasure is reserved for men,

who at the same time demand that women stick to moral decency. This becomes

especially clear, when Nayla’s father accuses her mother of being a whore and

having “dirty thoughts”. When he discovers these thoughts also in Nayla, he

tries to beat them out of her, slapping her with a belt and hitting her head against

a wall.
Both Nayla and her mother try to contest men’s superior power, but the

only way to confront it is to destroy it, as the ending of the story indicates. The
story is constructed as a vicious circle. Although killing the rapist may seem like
a liberating stroke, at a first glance, the narrative suggests that Nayla’s fate is
going to repeat itself with the unborn child she carries in her womb. In the end

the patriarchal system will oppress her, and it can be assumed that she will suffer
the same fate of violence and sexual trauma Nayla and her mother have endured.

The narrator creates this impression at the end of the story, using the stylistic
device of repetition. She repeats the same phrase for the future of the unborn
child as he did for Nayla’s future prospects at the beginning of the story: both of
them will become “strong […], with or without a father figure”.63

In both Saman and “Menyusu Ayah”, a dominant theme is the struggle for
female emancipation, which during the New Order was obstructed by the

62 DANEREK, 2006:37.

63 AYU, 2004:43.
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patriarchal ideology. Both texts show that women are no longer willing to play
the passive role allocated to them. First, women no longer endure violence such
as sexual abuse, as is clearly indicated by “Menyusu Ayah”. Secondly, the
increasing sexual liberation depicted in Saman is a reaction to the double moral
standard, demanding chastity and moral decency only from women, not from
men. By depicting aggressive sexual behavior by women the writers aim to
criticize the fact that such behavior is only accepted for men but not for women.
The traditional women’s role as caretakers of the family is substituted by revolt
against patriarchal society and by a role reversal. In Saman both Shakuntala and

Yasmin play a male role, whereas in “Menyusu Ayah” Nayla at least tries to
play such a role, but fails.

We now investigate how the issues of women’s sexuality and morality are

discussed in religious literature, being the second major literary trend, and to
what extent an alternative female role model is offered. We explore how
morality and sexuality are represented and woven into selected narratives written
by Helvy Tiana Rosa and Abidah El Khalieqy, two prominent Muslim women
writers, who mainly choose topics that are related to Islam.

AS/EA LXIV•1•2010, S. 7–38

5. “Jaring-jaring Merah”: Author and Synopsis

Helvy Tiana Rosa b. 1970 in Medan) started writing poetry as a child. She is a

very productive writer, having published more than thirty books, especially short
stories, poetry and essays.64 Her latest short story collection appeared in 2008
with the title Bukavu. In addition to writing literature she was among the
founders of Teater Bening, a women’s theatre at the Faculty of Literature at the
Indonesian University, Jakarta, in 1990. For the last few years she has been

teaching Indonesian literature at the National University Jakarta UNJ).
Her interest in the Aceh region, where “Jaring-jaring Merah” The Red Net,

2002)65 is set, is partly motivated by the fact that her father was born in Aceh.
Furthermore, she was interested in writing about the consequences of the
military operation for its victims, mainly women, since according to her nobody

64 Helvy Tiana Rosa said that the reason why she does not like to write novels is that she is too
impatient to finish them. Interview with Helvy Tiana Rosa, Sep. 19, 2006.

65 “Jaring-Jaring Merah” was first published in 1999, but our interpretation is based on the

version included in the collection Bukavu.
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has written honestly about this topic in Indonesian literature before. She

collected data from the human rights organization Kontras before she started to

write the short story.66 “Jaring-jaring Merah” was selected as one of the best

narratives of the literary magazine Horison 1990-2000). The anthology Lelaki
Kabut dan Boneka Dolls and the Man of Mist, 2002), where it appeared, won
the Pena Award in 2002.

“Jaring-jaring Merah” deals with the struggle and inner turmoil of the

female protagonist Inong, who has been traumatized by violence. She was raped

and her whole family killed in the military operation because they were accused

of being members of the separatist organization GPK Gerakan Pengacau

Keamanan [Security Destruction Movement]).67 Inong is mentally disturbed as a

consequence of the violence she suffered. Over and over again she tries to find
the human remains of her dead family in the mass grave Bukit Tengkorak Hill
of Skulls). Since Inong is no longer able to care for herself, Cut Dini, a deeply
devout NGO activist, now lives with her, tries to help her through her crisis. She

not only cooks for her and cares for her clothing but also regularly reads from
the Qur’an to soothe her agitated feelings. The presence of Cut Dini gives Inong
a feeling of lightness. She suddenly feels that she is a bird with wings and thus

has found a way to escape from the fate that has hit her. But when one day men

in uniforms enter her house, try to bribe Cut Dini for keeping silence over the

crimes they committed and call Inong a “mad girl”, she fiercely attacks them

with a frying pan.

After this incident Inong recedes into the world of painful memories and

imagination. She imagines herself as a bird that is caught in a red net, which is

being swayed back and forth by giant hands. At the end of the story it becomes

clear that she will not be able to escape this trap. Her struggle to become free is

not successful. Helpless and bleeding, she is left behind in the red net.

Women’s Role

Women’s role is illustrated by the example of the two women: Inong and Cut

Dini. The red net is the metaphor that serves to emphasize Inong’s role as a

victim. This metaphor shows that especially women were the victims of the
crimes committed by the Operasi Jaring Merah Operation Red Net), which was
started by the Suharto government in 1990 to eliminate the new liberation

66 Interview with Helvy Tiana Rosa, Sep. 19, 2006.

67 The rebels called themselves Gerakan Aceh Merdeka Free Aceh Movement), but the New

Order government chose the derogatory term GPK.
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movement Gerakan Aceh Merdeka GAM), and lasted until 1998. 68 This
government-backed operation failed to solve any of Aceh’s problems; instead

thousands of innocent civilians became victims of atrocities, including rape,

killing and vandalism. The red net symbolizes violence, since the colour red
suggests bloodshed.69 It shows that the victims were helplessly exposed to the
soldiers, who deeply hurt their dignity. It demonstrates that the victims have no
opportunity to escape their mental derangement and psychosis, which are the
consequences of the traumatization they have developed due to the violence
suffered. The protagonist is unable to bear that she was raped and forced to
witness how her family was killed. Metaphorically speaking, she is doomed to
hang in a red net of bloody and painful memories. The metaphor of the red net
illustrates that during the New Order government women suffered violence
because the military, supported by Suharto, abused their power. Therefore, it can

be argued that by revealing Inong’s degradation and abuse, the military’s abuse

of human rights is illustrated. This woman becomes a victim of men’s superior
power. She is sexually abused because she cannot defend herself against the
soldiers.

Cut Dini is Inong’s counterpart. Her role is closely related to the safeguarding

of human rights. She is described as a person who possesses characteristics
associated with the traditional female role, such as benevolence, compassion,
softness and purity. At the same time, though, Cut Dini is an example of an
emancipated, independent and determined woman. She is courageous and

committed to the idea of charity and taushiyah giving advice to other brothers
and sisters). In the figure of Cut Dini some traits of traditional Suharto ideology,
the Islamic and the liberal role model are combined since she is halus dedicated
and devout). Cut Dini’s dress supports her ideal character traits. The narrator
repeats several times in the short story that she is wearing a white veil, a symbol
of purity and devoutness to God. Cut Dini is a model of charity. The Muslim
activist has come back to Aceh after she has finished her studies in Jakarta

because she feels that she can only support the victims of violence with all her

commitment if she works in the field. She criticizes the military for their
brutality, crudeness and corruption and accuses them of irresponsibility. Instead

of trying to amend their crimes, they only offer her a small sum as hush money.
Here the narrator contrasts the soldiers’ inhumanity with Cut Dini’s socially
ideal behaviour as a critique of the morally corrupt military and government.
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The concept of morality presented in this short story is closely linked with
responsibility, of which Cut Dini is a model. The author, whose persona is
arguably embodied in the figure of Cut Dini, suggests that the role of Islam is to

oppose injustice, to care for the victims of violence and to protect them. The
example of Cut Dini shows that courage and commitment are needed to confront
the military. This character shows no signs of fear, when she lists the atrocities
the military committed against helpless victims. She is outraged because the

soldiers demand that she keep quiet about their crimes. She absolutely refuses to

accept the money they offer her and directly accuses them of violating human
rights:

“No! How about the rapes and torture all along, the murders in the main building, the bodies

that are scattered all over Buket Tengkorak, Yellow Bridge, river Tamiang, Cot Panglima,

Hutan Krueng Campli … and everywhere!” Cut Dini’s voice grows louder. “And then the

villages with three thousand widows, neglected orphans … very despicable! No!”70

The figure of Cut Dini serves to give Inong justice, to make life more bearable

for her. But the unhappy ending of the short story indicates at the same time that

individual commitment is not sufficient to help the Acehnese to overcome their
trauma. The message is that the umma needs to be strengthened, and more
devout Muslims be encouraged to confront the military and to devote their time
to supporting people in crisis regions such as Aceh, and to healing the wounds of
war.

The narrative clearly illustrates that for Helvy Tiana Rosa writing literature
involves the responsibility to the reader and to God to write from the depths of
one’s heart, to promote justice, to discuss socially relevant topics, and to move
people to action.71

6. Perempuan Berkalung Sorban: Author and Synopsis

Abidah El Khalieqy b. 1965 in Menturo, Jombang) now lives in Yogyakarta
and has published narratives about Indonesian women and identity in the
contexts of Islam, family and society. She is not a member of the FLP, but as a

70 ROSA, 2008:210.

71 Helvy Tiana Rosa also mentioned these aspects in an interview conducted on September 19,
2006.
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writer of Islamic fiction she has probably profited from its large readership. Abidah

El Khalieqy has graduated from the Syari’ah faculty from IAIN Sunan

Kalijaga, Yogyakarta. Her novel Geni Jora won the second prize in the DKJ
novel contest in 2003. 72 Her novel Perempuan Berkalung Sorban Women
Wearing the Turban [literally, Woman with a Turban Necklace], 2001) promotes
the goal of the Muslim organization YKF Yayasan Kesejahteraan Fatayat;
Fatayat Welfare Foundation) to publicize ideas about reproductive rights through
fiction. YKF regarded Abidah El Khalieqy as the ideal collaborator for
spreading these ideas because she “offered the rare combination of being
pesantren-educated and a woman poet”.73

This novel is a bildungsroman, in the sense that it traces important stages in
the life of Nisa Arab.: woman), the protagonist, from childhood to adult age.

Nisa is the daughter of a leader of a large pesantren and grows up in an
environment which firmly clings to traditional role models. Both her father and

mother enforce traditional gender roles. Her father does not allow Nisa to study
or to learn any skills such as horse riding, whereas he grants her brothers this
kind of freedom. According to her mother, women represent seduction; she

compares them with delicious fruit in the middle of the desert. She believes that,
as soon as a woman leaves her house, seventy devils follow her. A woman can
only avert attention from herself by covering her body completely. In that case

the devils do not know if the walking creature is a human being or a bolster.74

In contrast to the other girls in the pesantren Nisa does not silently accept

her kodrat and the fixed gender roles. She rejects the ideas that men play the
dominant part in the community, that women are not supposed to enter men’s
discussions, and that they have to stay behind the hearth, while men go out to
work at the same time. 75 She repeatedly asks her mother and her Qur’an teacher

ustadz Ali questions about the role of women in society, but does not get any
satisfying answers. In several religious texts she reads in the pesantren women
are described as having imperfect kurang sempurna) brains and religion.76

Ustadz Ali supports this statement by listing men’s achievements. He emphasizes

the fact that more men have become political and religious leaders than

women. Furthermore, he proves women’s imperfect religion, giving examples
from the Shari’ah and Fiqih, which only allow half the share of the inheritance to

72 The winners were only announced in 2004 in a DKJ press release.

73 VAN DOORN-HARDER, 2006:251.

74 EL KHALIEQY, 2001:45.
75 EL KHALIEQY, 2001:9, 10.
76 EL KHALIEQY, 2001:70.
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women, do not grant them the rights to divorce, to remarry, to practice polygamy
etc.77

The only person who takes Nisa’s questions seriously, is her young
halfuncle Lek Khudori, who studies in the progressive pesantren of Gontor. He is
consistently described as pious, soft-spoken, bright, open-minded and as a poet;
therefore he has been characterized as the internally persuasive “ideologue of the
novel”.78 He provides a counterpart to the other people Nisa knows. He is to her
a partner for discussion about the conflicting views of women that she finds in
the Tradition and the Fiqh.

When Lek has left to pursue his graduate studies in Egypt, Nisa starts to

study the religious books of the tradition, which are taken from books about the
Qur’an, the Hadith or even the Fiqh, and confirm the inequality of gender roles.
She meets with disapproval and incomprehension, when she asks her Qur’an
teacher questions which confront traditional role models, such as the notion that

women have to wait for a man to propose to them. In addition, ustadz Ali warns
her against consuming products from Western “infidels”, such as films, comics,
novels etc, and confirms the role of women as patient and subordinate creatures.

When Lek is still abroad, Nisa is married off, under age, to Samsudin, the
son of a respected kiai. Samsudin is shown as a villain in the novel. It turns out
that he is a brute who curses, beats and even rapes her. He is unemployed and

hangs around the house, and soon he gets bored with Nisa and takes a second

wife, but does not care for Nisa, as prescribed by Islamic law. As with many
women suffering violence from their husbands, Nisa does not dare to tell her
parents about her experience. The first person she confides in is Lek Khudhori.
When he comes back from Egypt, she tells him everything, and with his support
they inform her parents about the violence Nisa endures. After the obligatory
waiting period (‘idda) has passed, her parents demand a divorce, and Nisa can

finally marry Lek Khudhori. He is construed as the opposite of Samsudin in all
aspects. In him Nisa finally finds a true, loving and understanding husband.

They lead a relationship based on equality and mutual support, they have shared

responsibilities in sexual behaviour, and Lek Khudhori supports Nisa’s efforts to

continue her studies.

77 ELKHALIEQY, 2001:72.

78 DANEREK, 2006:256.
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A Guide for Equal Gender Relations

The novel Perempuan Berkalung Sorban is written as a guide or handbook for
equal gender relations in marriage. It informs its readers about the rights and

duties men and women have in marriage according to Islam, and encourages

women not silently to endure violence by their husbands. Mutual respect and

responsibility are a prerequisite for appropriate sexual behaviour and morality.
The narrative at first confirms all kinds of stereotypes as far as Islamic
conservative gender roles are concerned, in order to reveal the manifold
problems women are confronted with in environments such as the traditional
pesantren. Ultimately, however, the novel rejects sexuality based on domination
and violence, as well as the irresponsible handling of reproductive health
problems and the lack of access to education for women, among other issues.

After the turning point of the story, marked by Nisa’s marriage with Lek
Khudhori, an exemplary marital relationship is presented to demonstrate to the
readers, what an ideal relationship could be like. The author discusses issues of
birth control and “how to have good sex that pleases the woman”. 79 The
behaviour of Lek, who speaks prayers when he has sex with Nisa, is contrasted

with Udin’s rapist behaviour.80

In accordance with the line of thought of Muslim women’s organizations,
such as Fatayat NU or YKF,81 the novel supports the notion that the Qur’an
grants equality between the sexes but argues that gender-biased texts like the
Kitab ‘Uqud, do not mention women’s rights, but only their duties. It criticizes
that these texts are still used too frequently in pesantren, whereas progressive
texts that highlight equal gender relations are often rejected by kiai. Thus,
Perempuan Berkalung Sorban affirms the idea of women’s emancipation within
the context of progressive Islam. The efforts of Muslim women’s organizations
to encourage women to study, to learn more about reproductive health and to
lead an appropriate sexual life in accordance with the Qur’an clearly shine

through in this novel.82

79 VAN DOORN-HARDER, 2006:253.

80 DANEREK, 2006:259.

81 Fatayat NU founded YKF in 1991.

82 The intention of YKF to popularize the content of the book can also be seen from the fact
that the novel has even been turned into a radio show. YKF took this step to reach the rural
segment of the population, where books are not a part of everyday life, but oral culture is

still dominant.
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7. Conclusion

This paper has pointed out that both profane and Islamic literature written by
women since the late 1990s do not only question fixed role models, passed down
from generation to generation, but also revolt against them. The majority of the
female characters presented in the narratives actively challenge their
subordination and maltreatment and adopt alternative role models. Both literary
streams confront conventional notions of gender roles, while they also attack the

patriarchal systems of domination, though in different ways and with a different
focus. The examples taken from profane literature confront Javanese and modern

nationalist patriarchy, whereas the Islamic narratives criticize Islamic notions of
patriarchy.

The profane texts represent women who live their sexuality and tend to
transgress social conventions. In several cases the female characters reverse the

traditional role models and adopt male roles, struggling for liberation. This is
especially true for Shakuntala in Saman, but also for Nayla in “Menyusu Ayah”.
Both characters reject the female role due to the constraints inflicted by society,
and try to free themselves by playing a male part, more or less successfully and

for slightly different reasons. Shakuntala wants to play a male role because she

is outraged by the way her parents, especially her father, restrict her freedom.
She has already taken an important step towards liberation for she is
selfdetermined and also sexually independent. The consequent reversal of roles,
however, as stated above, sometimes runs the risk of confirming stereotypes.

Furthermore, it reveals that Shakuntala has not yet succeeded in overcoming the

binary category of male/female and the ideas connected to it, especially the idea

that men are strong and active, whereas women are weak and passive.

Nayla, in “Menyusu Ayah”, crosses to the male sphere because she has no
female role model she can adopt since her mother died at her birth. Unlike
Shakuntala she has hardly any other choice than adopting a male role since she

has to spend all her time with men, who even abuse her. Her effort to play a

male part is unsuccessful because in contrast to Shakuntala she mentally and

physically depends on men, especially on her father. In both texts the
discussions of long-standing taboos bisexuality and incest) highlight the violent
struggle of women in contemporary Indonesian society to redefine their role in
nationalist patriarchy.

The Islamic narratives also transgress social boundaries and reveal
women’s struggle against patriarchal domination. Both Jaring-jaring Merah and

Perempuan Berkalung Sorban criticize the way the government, the military or
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the Islamic establishment oppress or abuse women. While the former text highlights

human rights abuses, the latter criticizes Islamic institutions such as

pesantren for using gender-biased Islamic sources in teaching instead of texts
that support gender equality. In addition, the novel argues that pesantren and

some scholarly Islamic texts interpret the sacred texts wrongly.
As far as the motif of morality is concerned, we can also observe a similarity

between the two literary streams: Ayu Utami, Djenar Maesa Ayu and Abidah
El Khalieqy reveal that patriarchal society uses morality as a weapon to oppress

women, and to keep them mediocre. In their narratives morality is generally
associated with hypocrisy, the norm of moral behaviour being applied to women
only, not to men. To emphasize the female characters’ revolt against the
patriarchal social system, marked by hypocrisy and brutality, the narrators tend to

AS/EA LXIV•1•2010, S. 7–38

caricature men as monstrous creatures.

The two streams clearly differ in relation to the depiction of sexuality and

sexual themes. In contrast to the female characters in the profane texts, those in
Islamic prose generally do not use their sexuality as a symbol of liberation.
Moreover, the texts are more didactic in tone and rarely use colloquial language,
but tend to use Islamic expressions and Islamic symbolism, such as reciting the
Koran and Hadith, veiling, and giving advice taushiyah) to brothers and sisters.
Especially in Jaring-jaring Merah, Islamic symbolism is used to strengthen the
feeling of solidarity within the Muslim community, and in both Islamic narratives

Islam is represented as an important part of the female characters’ identity,
even though the women sometimes disagree with the respective interpretations
of the sacred texts. In profane prose the sexuality theme is an important tool to
criticize the patriarchal structures and its consequences. The Islamic narratives,
in contrast, prefer metaphors such as the red net) and Islamic symbolism to
convey their message or put forward their views of equality between the sexes in
the form of a guide or handbook, as in El Khalieqy’s novel.

One reason for the discrepancies between the two streams are the different
notions and interpretations of feminism and sexuality. Acting out sexuality as a

feminist political strategy, as Ayu Utami and Djenar Maesa Ayu do, is
inacceptable for the Islamic writers because, according to them, such a behaviour
contradicts the Islamic teachings. Out of respect for the Islamic norms they
would not choose to describe such taboos as having sexual affairs or free sex.
These writers attempt to achieve a rethinking of the female role within Islam,
based on Islamic sources, whereas the secular women writers break up with all
kinds of taboos, including religious ones. It is probably not too far-fetched to say
that the Islamic writers have a concept of feminism based on Islam, whereas the



32 MONIKA ARNEZ AND CAHYANINGRUM DEWOJATI

secular women writers share an understanding of feminism derived from Western

thought.
Because of their different approaches and topics, the writers of the two

streams view each others’ works critically. Helvy Tiana Rosa, for instance, takes

a critical stance towards the so-called sastrawangi texts, asserting that sexual

mores and decency are more desirable for women than the female quest for
emancipation expressed through descriptions of sexuality. Presenting a countermodel

to sastrawangi, Helvy explains that, as one of the characteristics of
Islamic narratives, they avoid to raise as a topic sexual relationships, physical
sensuality or immorality.83 In this context, Monika Arnez has argued that Helvy
Tiana Rosa’s criticism of sastrawangi texts is based on her assumption that

women should maintain sexual morality and decency, rather than seek for
emancipation expressed through provocative descriptions of sexuality. 84 She

represents the community of Muslim writers who aim to challenge what they

regard as “the materialism, hedonism and immorality in Indonesian literature”,
as Widodo puts it. 85 Ayu Utami, on the other hand, criticizes the writers of
Islamic literature for easily falling into dogmatizing. She quotes the example of
the bestseller Ayat-ayat cinta by Habiburrahman El Shirazy, saying that its
strongest weakness is its “desire for the truth”. She continues: “But as far as I am

concerned, it is not interesting if a writer desires to convey the truth. Literature
does not serve to proselytize but to struggle with values. That kind of literature
always strives for opening up problems, not ending with the word amen as if we
were in the mosque or in church.”86 According to her, it is necessary for women
to be more outspoken about their bodies, thus resisting the value system of a

society that is unfavourable to women, as it disallows them to control their own
bodies.87

However, despite the critical attitudes taken towards each other’s literary
movements and their respective differences in topic, presentation and style, both
streams have one thing in common: they break with traditional role models and

deal with women’s struggle for empowerment, liberation and future prospects.

83 ROSA, 2003:6.
84 ARNEZ, 2009:47.

85 WIDODO, 2008.
86 YUMIYANTI, 2008.
87 TANJUNG, 2009.
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