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3.1. Case Illustration

From Burning Love to Frigidity.

Lisa was born and raised in a pesantren (Islamic boarding school), in a religiously devout family, a kyai (ulama) father and a politician mother, who introduced to her the Islamic values of freedom, gender equality and justice.  At a time when most kyais would rather arrange marriages for their daughters, Lisa’s father did the opposite.  He encouraged his daughters to pursue tertiary education, just as he did his sons.  Although they are a Javanese family, they do not adhere strictly to Javanese values regarding gender relations.
  Lisa recalled her sweet memories of her late father:
My father was a symbol of the Islamic spirit of freedom and empowerment.  He had a far-reaching vision of empowering the Muslims and enacting justice and equality for all. In spite of his academic background in Islamic legal system, he was a faqih, he was much influenced by Sufism in practicing the religion.  When he taught us about God through stories and signs in the universe, he made us feel God was so close to us.  My childhood picture of God was sweet, loving, caring, and not frightening.  My father was a kyai who could bring into light the emancipating and liberating, rather than oppressive, side of the religion.
Lisa married a man of her own choice, a college friend with whom she was ‘madly in love.’  They were university classmates.  Her husband, Hadi, came from a very different family culture, where male domination and material orientation prevailed, which is entirely different from the world Lisa was familiar with.  In Lisa’s family, daughters and sons had equal opportunities for education and everyone was involved in family discussion.  In Hadi’s family, father and sons were the central figures and decision makers, while mother and daughters were “the others”, who had to be content with kitchen related activities.  Lisa expressed her concerns about this.

I was shocked when I first interacted with his family.  I saw how women were discriminated against in his family.  One day I witnessed my husband’s father and brothers discussing an important family issue.  Then his sister came to join, but she was turned down.  “It’s not a woman’s business, it’s an important decision about our family; go to the kitchen and make tea for us.”  I was hurt to hear that kond of male arrogance.  I would have protested against such discrimination if I had been her.

Only after they got married did Lisa know how arrogant and egoistic Hadi was.  During their courtship for about three years when they were university students, Hadi was very good at covering up his real characters.  He was gentle, kind and helpful.  But now, after marriage, things completely changed.  He demonstrated male chauvinism, which must have been shaped by the way he was raised.  His was a typical Javanese patriarchal family, where women were regarded as subordinate to men and expected to be obedient and submissive.  They were nevertheless devout Muslims in the sense that they observed the religious rituals and ceremonies.  But their attitudes, apparently, did not reflect the Islamic mission of justice and equality for women.

I was overwhelmed by the contradictions since the beginning of our marriage.  My father, a religious leader and a professor with large number of students and followers, knew how to respect women.  Being a respectable public figure, he had no difficulty sharing responsibilities in child rearing and domestic work.  Now I had to live twenty-four hours a day with an arrogant man who wanted to lord it over others in the family.  We were all to obey his words and treat him as our ‘centre’.  He never touched anything in the kitchen, as it was “not his world”.  He argued that as head of the family he deserved special treatment because he had “bigger responsibilities”.  He even quoted the Qur’an that recognized men’s family leadership and their being one level higher than women.

Lisa’s husband used a Qur’anic verse (Q.S. al-Nisa’ 4:34) to justify his patriarchal attitude.  This confused Lisa because her father had interpreted and implemented this same verse very differently.  She said:

My father perceived men’s family leadership as empowering, supporting, and liberating.  That’s why men have been given certain privileges to enable them to “bring blessings” to women, the oppressed group, not the other way round.  My husband was different.  He perceived leadership as monopolizing, controlling, demanding rather than giving, and even repressing and exploiting.   
Lisa felt that she was economically and sexually exploited by her husband.  Hadi, who was raised in scarcity and had to work to support himself since childhood, turned out to be a very materially oriented man.  He could not see his wife idle or unemployed.  With a tertiary education from a reputable university and other personal and intellectual capabilities, Lisa managed to get a well-paid job with salaries higher than her husband’s.  When she wanted to resign from work for a while to concentrate on rearing their children, Hadi objected.  He urged her to remain at work as, he said, they still needed a lot of money to build the family.  He said that whoever wants to stay in their house must be productive, meaning that he/she has to earn money to contribute to the family. Lisa just could not understand this way of thinking. 
Lisa’s most bitter experience was in the area of sexuality.  She described her husband’s sexual behavior as “savage, insensitive, inhuman, exploitative, oppressive, and humiliating”.  These harsh adjectives indicate deep feelings of oppression and humiliation.  This was what she said:

I felt worse than a whore.  A whore serves sex and receives money in return.  I served him sex and he demanded me to work as well.  He saw my big potentials in earning money and, because of his materially oriented world-view, he demanded that I work.  He said that everyone in the house has to be productive, including me, to earn money .... He’s crazy ...      

Lisa’s relative success in career opportunities and financial rewards, however, did not seem to have enlightened her husband.  He stuck to his culturally bound androcentrism.  Sexuality, for him, appeared to be a symbol of his power over his wife and her submission to him.  His egoism and self-centeredness exacerbated these cruelties.  He never seemed to care about his wife’s sexual needs.  Lisa vehemently recalled her painful memories:

When he wanted it, he just did it, and in five minutes it could finish.  For me, and maybe for other women as well, sex is not just the act.  It is very much related to the atmosphere, the romanticism, the mood, the emotions, and also the quality of your relationship in general.  I explained this to him but he did not seem to understand.  I often asked him to spend time together, just the two of us, at the beach or in the mountains, but he did not agree.  He was not romantic at all.  He was insensitive.  He even could not sense it when I told him that I needed small attentive gestures such as sweet words or small presents.            
This sexual exploitation lasted for years and years.  It was after their twentieth wedding anniversary that Lisa could no longer tolerate it. Bursting into tears, she boldly stated to him that she could no longer be his sexual slave.  She gave him two alternatives, either to divorce her or take another wife to satisfy his sexual drive.  He took neither the divorce nor the polygamy option.  Lisa consulted a psychiatrist  who, after examining both of them, concluded that Hadi could never possibly leave her.  “You are his wife, his lover, and also his mother”, he said.
The marital conflict with all its ramifications lasted for many years but Lisa decided not to dissolve the marriage.  She had every right, in terms of the law, to end it, but she did not.  Two main reasons restrained her from ending it: children and God’s anger.  Lisa kept on her work with an international agency, making her financially secure.  With bitter experiences in her marital life, she was determined to dedicate the rest of her life to advocating women’s rights and promoting their status.  Reflecting on the inferior status of women in many countries worldwide that Lisa had been observing, Lisa was even more determined to stay the course and work for equality in gender relations.  The biggest repercussion for Lisa has been the loss of her sexual drive for her husband.  Her marriage started with a burning love and developed into frigidity.  

3.2. Analysis 
Lisa is just one of millions women in Indonesia, and elsewhere worldwide, who becomes victim of violence perpetrated by her loved one, her husband, in the environment that she was hoping to be her paradise, her home.  This is called domestic violence (DV).  DV may take different forms: physical, psychological, sexual, and economic.  In Lisa’s case her suffering is almost entirely complete, except that her husband did not physically abuse her.  The major precipitating factor of acts of violence against women is the imbalanced power relations between wife and husband.  Hadi’s male chauvinism was shaped by the way he was raised in his family and the Javanese society which upheld patriarchal values and norms.  Religious justification was used to sustain patriarchy as proved by Hadi when quoting Qur’anic verses with a male-biased interpretation.  However, interpretation biases are not always the case.  Lisa’s father, a religious leader with deep knowledge of Fiqh, Tafsir, and Hadith was an exception to most ulamas.  His religious world-view on women and gender relations was empowering, emancipating, and liberating and he proved that along the course of his life.  Lisa was also different from most DV victims who usually ended up in hopelessness and powerlessness.  Lisa remained powerful and sturdy, especially in the eyes of her husband, and financially secure and independent.  She could even project her life experiences to helping other women by involving herself in the struggle for enacting women’s rights and gender equality and equity.  Lisa’s case has shed hope to women’s rights advocates and activists of the possibility for success.  Crucial key words are women’s empowerment and persevering struggles and paradigm shift among ulamas and other power holders in the society that will enable transformation from within, from women-oppressing interpretation of religious texts into women-liberating and empowering one.            

3.3.  Magnitude of the Problem

Indonesian women have been experiencing various forms of discrimination and violence in their lives, whether in their own families or their parents’.  It is hard to deny this fact of life, especially when violence perpetrated by the State and at the public domain is calculated as well.  Facts and figures show the different acts of violence in the private sphere, the so-called domestic violence, whose majority victims are women and children.  The menacing impacts of such violence and its recoiling repercussion which threaten women’s life should be primarily considered when viewing violence against women as a crime against humanity.  

A complete data collection or comprehensive statistics of domestic violence cases in Indonesia is hard to find.  There are at least two reasons for this lack of supporting documentation.  First, domestic violence is not recognized as a crime in the eyes of the public at large despite its harsh and inhuman forms such as rape, wife torturing, child abuse, incest, murder, and other forms of violence. It occurs in a well guarded private environment, the family, which is recognized as a legal institution.  Violations of human rights happening inside this legal institution are known only when they get serious, often when the (women) victims are seriously injured or get very pregnant, in the case of incest or rape.  In certain cases, victims who attempt to protect themselves, revenge to the perpetrator and happen to make him injured are even accused of committing another crime such as murder.  Perception that domestic violence is a personal matter prevails, making it hard for ‘the outsider’ including the police and law enforcer to interfere. 

Second, most domestic violence victims cannot talk openly about the cases they experience in the family.  It is understandable.  Ashamed and afraid, these are two reasons why victims of violence or rapes prefer to remain silent.  Feeling dirty, humiliated, and disgraced makes them withdraw even further by suppressing their emotions.  Patriarchal culture with its gender-biased norms and beliefs view that the husband can treat his wife in the way he likes because he is head and leader of the family.  His dominant power opens the possibility for him to act similarly to his own children.  Neighbors and the society around are constrained from helping or responding to the women’s sufferings because of cultural barriers.  Left powerless alone, the women would suppress their problems inwardly, convincing themselves the mistaken belief that women are destined to be in a subservient position to their males.            

‘Silence for the Sake of Harmony’ (Hakimi, et.al, 2001) is the title of a book which aptly discusses the issue of domestic violence in Indonesia.  This book critically reviews the issue which is often deliberately suppressed in order to avoid acknowledgment of a problem and to maintain a marital union. For the sake of social and family harmony, women should remain speechless of their suffering.  Culture has placed them in a ‘noble’ position in the domestic sphere and, naturally, give them a ‘noble’ responsibility of maintaining family union regardless of the case, at the women’s cost.  How women feel is not important, what is important is that the family remains united or harmonious.  

However, in spite of the limited data and information, a number of studies can sufficiently prove the fact that women become victims of violence arising out of imbalanced gender power relations.  This can take place in the marriage, in the family, and between intimate partners.  Non-governmental organizations (NGOs) and women’s organizations, especially Women’s Crises Centers (WCCs) who work to receive complaints and to help domestic violence victims, are major sources of information that can unveil the reality.  A WCC in Jakarta, Mitra Perempuan (Friend of the Women), during the period of 1997-2002 received 879 reports of violence cases occurring in the surrounding cities and towns.
   The fact shows that majority of the perpetrators are the victims’ husbands (69,26-74%).  Another WCC, Rifka Annisa, in Yogyakarta, from 1994 to 2000 received 994 complaints of violence against wives occurring in Yogyakarta and Central Java.
  This WCC offers free social services in the forms of hotline, counseling, shelter, and other assistance such as legal and medical aids for women and children.  The Minister for Women’s Empowerment of Indonesia said that 11.4% of 217,000,000 citizens of Indonesia or around 24,000,000 women especially in the village admitted that they experienced violence, and the majority was domestic violence.
 

Meanwhile, the Legal Aid Institute of the Association of Indonesian Women for Justice (LBH Apik) in its Reflection on Women and Legal Advocacy in 2001 stated that along the year (2001) they received 471 cases, 302 of which were family-based violence.
  The Legal Aid also stated that most of the 302 cases were related to violence against wives such as wife’s maintenance (nafkah), unfaithfulness/polygamy, and wife’s battering including sexual violence.  Of the cases, 154 victims decided to get divorced.  Only 15 cases were reported to the police, while most of the others were just consulted.  The low number of cases reported to the police indicates that it is not easy for the victims to decide whether to submit a criminal lawsuit about their cases, considering the social risk and the existing protection system.  

The surrounding community tends to respond passively to domestic violence cases.  They are reluctant to be considered as interfering in other’s family affairs; they are also afraid of the perpetrator, who is usually a respectable person.  The police also often lack sensitivity to the victim and are inefficient in handling the cases.  Complicated and inefficient procedures of reporting violence cases at the police office or in the hospital have been another strong reason, in addition to the feeling of ashamed and afraid, for the victims to complain.  Victims usually have to go back and forth to the police office and to the hospital for the investigation of the cases they have experienced.  Detailed and thorough examination to victims of rapes or other violence is by itself a punishment.  They would rather stay silent, resulting in the high number of under-reported cases.
3.3. What is Violence Against Women?

‘Violence may occur anywhere and everywhere, and maybe perpetrated by anyone, because human beings, subconsciously, basically have the potential to control others’ (Nietzsche).  This drive has given rise to human desires to beat or conquer others, and make these others submissive to whatever the one in power dictates.  Those with more physical and material capacity, or with higher position or status – will certainly acquire greater powers that may be used to conquer the weaker people.  This human drive for more power, when not efficiently controlled, may incite individuals to perpetrate violence.
According to Article 1 in the Declaration of the Elimination of Violence Against Women (United Nations, 1993), violence against women is defined as:

“Any act of gender-based violence that results in, or is likely to result in physical, sexual or psychological harm or suffering to women, including threats of such acts, coercion or arbitrary deprivation of liberty, whether occurring in public or private life.”
Violence against women takes different forms: physical, sexual, economic and psychological. It takes place in the family in the forms of beating, sexual abuses to a female child, rape including marital rape, harmful traditional practices, or sexual and economic  exploitation. In the public sphere, violence against women occurs in the forms of exploitation, rape, sexual harassment, intimidation at the workplace, at school or in other places, and traffic-in women. State condoned prostitution can also be categorized as a form of violence against women.   
The following tables illustrate the wide spectrum of violence against women. 

Table 1
Map of Violence Against Women in Indonesia

	
	Personal Relations
	Professional Relations
	Social Relations
	Conflict Situation

	FORMS
	· Psychological pressures

· Physical violence

· Sexual Harassment

· Rape

· Economic exploitation

· Family worker

· Deprivation from access to needs
	· Various forms of discrimination at work (pay, status, position, career)

· Sexual harassment

· Rape

· Sexual tortures

    
	· Sexual harassment

· Rape

· Cultural practices (e.g. no rights for inheritance, polygamy, divorce, finger cutting (among the Dani tribe)


	· Killing/shooting

· Physical abuses

· Kidnapping/

· Forced labor

· Sexual harassment

· Rape

· Sexual tortures

· Sexual slavery

· Gender-based intimidation

· Domestic violence/personal relations

	LOCATION
	· House (and other place possible)
	· Work place (and other place possible) 
	· Community

· Public places

· Transit places

 
	· Public places

· Military Head quarters

· Victim’s house

· Refugee places



	PERPETRATOR
	· (Former) husband, father (own, step)

· Brother

· Other family member/with personal relations
	· Master/super-visor

· Co-worker 
	· Community members 
	· Military

· Armed civilian

· People with family/personal relations

	VICTIMS
	· Wife

· Daughter

· Women (lover, fiancee, friend) 
	· Informal sector worker

· Formal sector worker

· Female migrant worker

· Domestic helper and other domestic workers

· Labor activist 
	· Adult women

· Under-aged women

· Street children


	· Civilian women

· Women refugee

· Women in prison 


Source: National Commission on Women, “The Violence Mapping: Indonesian Women’s Experience” (SGIFF-CIDA, The Asia Foundation and Tifa Foundation, 2002) 
Violence can happen along the course of women’s life cycle as depicted in the following table.  

Table 2
Violence Along Women’s Life Cycle
	Life-Cycle Phase
	Forms of Acts of Violence

	Pre-natal
	Sex-selection abortion, tortures during pregnancy, and forced pregnancy

	Infancy
	Infanticide, physical/emotional abuses, and discrimination against females

	Childhood
	Early age marriage, sexual abuses, child prostitution, rape, incest

	Teenage-aged
	Violence during courtship, rape, prostitution and traffic-in women, sexual harassment, incest

	Productive-aged
	Sexual abuses, marital rape, murder, psychological abuses, and harassment at the workplace

	Elderly-aged
	Abuses and stigmatization against widows and the old-aged


3.4.  Domestic Violence
a.  Definition
In a patriarchal society, where gender relations are imbalanced, with women positioned as less powerful, women are often prone to violence, particularly in the domestic sphere.  The domestic violence phenomenon may be seen from this perspective.  Albeit the fact that men may become objects of violence by their spouses, the possibility for women and children being object of violence by men is much higher in patriarchal societies like Indonesia’s.

There is no single definition to explain what domestic violence is.  Some refer domestic violence as violence committed within the scope of household where the perpetrator and the victim are tied in a marital relationship.  This definition excludes violence committed under professional relations such as that suffered by domestic workers, or such as incest.  The definition provided in the Bill Against Domestic Violence (Undang-Undang Anti Kekerasan Dalam Rumah Tangga) being discussed in the Parliament is more comprehensive.  In this draft, domestic violence is defined as:

“Any act which is done by a person acting alone and/or with others against a female person and/or against a member of another subordinated group, which results in physical, sexual, economic and/or psychological harm or suffering, including the threat of such acts, coercion or the arbitrary deprivation of liberty, in the household environment.”  

Domestic violence is a serious social issue which receives inappropriate attention from the society.  Its locus operandi, the family, is relatively closed to outsiders with well-guarded privacy, making it hard for the outsider to interfere.  The society views, as illustrated later in this paper, that it is rightful for the husband to punish the wife because he is the head and leader of the family.  Data from 30 organizations providing services to victims of violence in 14 regions of Indonesia reveal that 40% of 3169 cases of violence documented were committed by males familiar to the victims; 32% were rapes occurring in victims’ own communities.
  A service provider organization, Mitra Perempuan, discovered that 74% of violence cases were perpetrated by husbands or ex-husbands.  
b.  Forms of domestic violence

The definition of domestic violence in the Bill above encompasses a wide spectrum of areas: physical, sexual, economic, and/or psychological, which basically a means for men to control their spouses in their marital life.  The following is more detailed kinds of violence suffered by women from their husbands (Hasbianto, in Meiyenti 1999, pp. 6-7).  
a. Sexual violence
· Forcing wife to have sex
· Forcing own sexual style preference

· Not caring for wife’s sexual satisfaction

b. Physical violence
· Slapping

· Spitting

· Pulling hair

· Kicking

· Beating or injuring
c. Economic violence
· Not providing nafaqah (means of living)
· Spending wife’s money
d. Emotional violence
· Scolding, humiliating

· Threatening or terrorizing as a means to force men’s desires
· Isolating wife from outside world
c. Roots causes

d. More case illustration
3.5.   Relevant Conventions and Ratification by Indonesia

The Convention on the Elimination of All Forms of Discrimination Against Women (CEDAW) or the Women’s Convention is the first international human rights convention (1979) which attempts to elaborate into details the Universal Declaration of Human Rights from the perspective and experience of women’s lives.  The Women’s Convention defines equality within the family as well as the role of the State in promoting an equitable balance between preservation of family units and protection of individual family members.  A multilateral treaty, ratified as of December 1993 by 130 countries, CEDAW establishes international standards of equality between women and men, abolishes the public/private distinction and the civil and political rights against social and economic rights.

The 1993 Declaration on the Elimination of Violence Against Women has explicitly stated that “The State should condemn violence against women and not 

3.6.  Law and State Policy

The teachings of Islam impose a strong influence on behavior and on rules, regulations, and judicial policies in Indonesia.  This is evident from a number of items found in the Law.  For example, in the 1946 Penal Code which covers the crime of rape, article 285 says that only acts of rape which occur outside of marriage can be punished under criminal law.  Meanwhile, various other passages which prescribe punishments for coercive sexual acts towards a female child also base that punishment on the child’s marital status.  These passages are translated as follows;

Article 285

Whosoever with violence or threats of violence forces a woman to have sexual relations with him outside of marriage, is threatened because he has committed rape with a maximum prison sentence of twelve years.
Article 286

Whosoever has sexual relations with a woman outside of marriage even though it is known that the woman in question is unconscious or otherwise disabled, is threatened with a maximum prison sentence of nine years. 
Article 297

(1)
Whosoever has sexual relations with a woman outside of marriage even though it is known that or it should have been suspected that her age was below fifteen years, or, if her age is unclear, that she was not yet ready for marital relations, is threatened with a maximum prison sentence of nine years;

(2)
Prosecution is only made in the case of indictment, except if the age of the woman is under twelve years or in the presence of one of the items which underpin article 291 and article 294.
Article 288

(1)     Whosoever in marriage has sexual relations with a woman who is known or should have been suspected of being unready for marital relations, if this action results in injury, is threatened with a maximum prison sentence of four years;

(3)
If the action results in death of the victim, the perpetrator is threatened with a maximum prison of sentence of twelve years.

Article 290

The perpetrator is threatened with a maximum prison sentence of seven years:

(1)
Whosoever engages in indecent acts with a person, even though it is known that the person is unconscious or otherwise disabled;

(2)
Whosoever engages in indecent acts with a person even though it is known that or should have been suspected as being below the age of fifteen or, if the age is unclear, as being unready for marital relations; 

(3)
Whosoever cheats someone who is known or should have been suspected as being below the age of fifteen or, if the age is unclear, as being unready for marital relations, who commits, or allow to occur, indecent acts or sexual relations outside of marriage with another person. 
From these 

3.7.    National Program of Action to Eliminate VAW 

3.7.1. The national action plan

RAN-PKTP (Rencana Aksi Nasional Penghapusan Kekerasan Terhadap Perempuan) or the National Plan of Action to Eliminate Violence Against Women (NPA-EVAW) is a national action plan launched by the State in cooperation with the Society in effort to create situations which tolerate no single, however small, form of acts of violence against women.  To show the commitment of the State and Society in implementing the National Plan of Action, a series of workshops were held in 1999-2000.  They reaffirmed that violence against women is rooted in patriarchal cultural system, incomprehensive religious interpretation, influence of feudalism and unjust socio-economic and political life.  

The NPA-EVAW was declared on November 24, 1999 in Jakarta upon the signing of the Declaration of the State and Society’s Commitment to Eliminate Violence Against Women represented by all elements of the State and Society comprising of legislative, executive; and judicative bodies, non-governmental organizations, activists, and victims of violence and the media.  The Declaration of the State and Society’s Commitment to Eliminate Violence Against Women is a subsequent step to the acceptance of the ‘Zero Tolerance’ policy which tolerates no single act of violence against women, however small it is.  Women’s safety and security must become priorities of every party.

3.7.2.  The Declaration 

The Declaration of the State and Society’s Commitment to Eliminate Violence Against Women translates as follows:

Considering various forms of violence that have occurred so far, be at the family, at the workplace, in the society and the State in the forms of physical, psychological, sexual, and economic violence perpetrated by individuals, groups in the society, or state institutions which have incurred the sufferings of women, be they children, adults or the elderly.  

Viewing that such violence is caused by imbalanced power relations in terms of gender, class, age, ethnicity, race, or state whereby violence has become deeply rooted and developed into a strong system.  Many parties play role in “institutionalizing” the violence and become accustomed to it in their personal, social, and state relations. 

Realizing that we are part of the international community that has made an international commitment in the effort to eliminate violence against women.  Also realizing that such condition has to be ended and seriously be improved in order to create the feelings of safe, peaceful, just, and prosperous by adhering to the principles of gender justice, care for the environment, democracy, and respecting human rights including women’s rights.  

We, the Indonesian State and Society, hereby declare our shared commitment to eliminate violence against women by:

First, Promoting the responsibilities of all parties to stop and not tolerate any forms of violence against women;

Second, Promoting the protection of human rights and creating the feelings of secure to all citizens especially women;

Third, Building a joint movement to prevent and eliminate violence against women in all lines of life;

Fourth, Attempting to solve cases of violence justly and totally, including taking firm actions to the perpetrators of violence and protecting the victims and witnesses.

Jakarta, 24 November 1999     
(Source: Adopted from the Website of the State Ministry for Women’s Empowerment Republic of Indonesia, 2004).
3.8.  Public Views on Domestic Violence
How do Muslims societies perceive domestic violence? A study was recently conducted to explore the views of Muslim leaders on this issue.  In-depth interviews were conducted with public opinion makers and religious leaders on their interpretation of Q.S. al-Nisa’ 4:34 regarding husband-wife relations, nusyuz and the term fadhribuhunna.  In general, most informants view that men are leaders of the family to whom women have to be subservient.  Women have to obey and follow the words of their husbands.  Some of them even believe that husbands are considered as “God’s representatives” that have to be worshipped.  Disagreeing with the husbands or opposing them can be categorized as nusyuz (disobedience) that can be punished.  The wives’ incapability to fulfill their social roles in the family can be reason enough for the husbands to impose punishment or violence to the wives or to remarry and be polygamous.   
Most informants expressed their opinions which legitimize domestic violence.  Let us observe some of their opinions: 
The verse fadhribuhunna meaning ‘beat her’ is in the context of educating the wife (ta’dib), and not idza’ (hurting).  We have been wrong in understanding the verse; beating your wife is not for hurting her, but for educating her.  Idza’ is applied for an adulterous woman.  This is clear.  The three stages in the verse is clear, which symbolize that women have different characters.  If the wife has gone too far, then it is allowed to impose physical punishment to her (by beating).  (ANF, religious teacher). 
All kinds of beating have negative connotation; but in this verse there is the education element.  So beating a wife cannot be seen as violence.  But mind you. Don’t beat her in sensitive places (which can be harmful).  (AJ, chair of a Muslim organization)   
On husband’s forcing his wife to have sex, I agree.  It is better than if he goes to channel out his sexual desires in an illicit way (not halal).  Maybe the forced sex should be just temporary; therefore he should explain to his wife why he has forced her. (HZA, an activist of an Islamic political party) 
A husband basically is not allowed to beat his wife.  A husband is allowed to beat his wife whenever she distracts from religious regulations.  Beating the wife should not cause mudharat (harm).  If the wife commits nusyuz (deviation), Allah signifies that the husband follows certain stages in educating her, such as giving advice, separating the bed. (HMH, head of government religious office) 
The first stage is surely the lightest, but after that the husband can measure by himself in treating his wife.  Beating means nothing for a karate woman (woman who masters this self-defense), because she can move to evade.  Maybe such woman should be kept away from communication (keeping quiet to her).  There are women who give up by being isolated from communication; but there are women who do not.  These women should be beaten. (MS, leader of an Islamic school).
All the opinions above are obvious evidence of how male chauvinism prevails among Muslim leaders and opinion makers.  These people have powerful influence among their followers in religious schools, informal religious learning forums (majlis ta’lim), and in public gatherings in general.  This type of world-view on women in marriage has always been socialized for years and years.  It is not surprising that most of their followers, even women themselves, uphold similar views.  Interviews with lay women on the themes of marital sexuality and wife beating reflect similar opinions.  All the informants below are women.

I believe that wife beating is allowed because it is in the Qur’an.  It should be done only to wives who have deviated too far such as having an affair.  But what about men who have love affairs? Can we beat them, too? (SR, a school teacher) 
I don’t agree with forced sex, but I am afraid if I refuse my husband I will be cursed by the angel.  So when I am not in the mood, I just close my eyes and imagine that I am doing it with a handsome film star or with my ex boy-friend. (IG, a housewife) 
Wife beating? It’s not fair.  A wife who is disobedient can be beaten, but a man who fails to fulfill his responsibility in supporting the family cannot.  If my husband were to beat me, I would immediately leave him.  Islam is a religion of peace; it is not possible that the religion allows men to beat their wives. (TB, business woman)
The views above, except that of TB, the business woman, reflect an understanding of Islam which appears unfriendly and even oppressive to women.  There is a need, therefore, to promote more illuminating interpretation of religious texts, such as of the religious doctrines which inspire equality.  Such interpretations are needed to encourage and support efforts to eliminate violence against women.
3.9.  Influence of Islamic Teachings

A large number of studies indicate the relations between domestic violence and one’s understanding of religious doctrines.  Religion is often used not only to create rational arguments to supplement the concept of patriarchy, but also to rationalize and legitimize violence against women.  The case illustration on Lisa and Hadi (3.1.) above and other cases that follow clearly show how the perpetrators (husbands) develop their arguments to justify their acts of violence based on religious doctrines.  It is   
3.9.1.  Gender-friendly interpretation

This section will specifically look in greater detail Qur’an verses that are both illuminating, empowering, and promote gender equality and those verses that are often used to legitimize domestic violence.  Relevant Qur’anic verses and hadith on gender relations, ‘wife beating’, sexual pleasures, and polygamy will be cited and discussed.  Hadith that are misogynist will also be discussed because they apparently have shaped the males’ view in sustaining domestic violence.  

a.  Gender equality in the Qur’an: normative and contextual
The equality of women and men is explicit in a large number of verses in the Qur’an.
  However, it is hard to say categorically that the Qur’an gives equal status to men and women.  When speaking normatively, the Qur’an appears to take side on man-woman equality.  But contextually, the Qur’an seems to favor men such as by granting them a degree higher than women as depicted in the following verse: “But, in accordance with justice, the wife’s rights (with regards to their husbands) are equal to the (husband’s) rights with regards to them, although men are a degree above them.  And Allah is Almighty, Wise”. (Q.S. al-Baqarah 2:228).  Another verse which is often cited to show men’s superior position is Q.S. al-Nisa’ 4:34 (see the discussion to follow).  There are other Qur’anic injunctions that seem to be discriminative against women such as one on polygamy (Q.S. al-Nisa’ 4: 3); on inheritance, “To the male a portion equal to that of two females” (Q.S. al-Nisa’ 4:11); or on divorce (Q.S. al-Baqarah 2: 228-9).

The above verses are contextual, meaning that the social context of revelation 
b.  On qawwam, qanitat, and dharaba 
Key to the Muslims’ gender unfriendliness is their deeply rooted understanding of imbalanced relations between wife and husband in the family.  This biased understanding is related to the popular interpretation of Q.S. al-Nisa’ 4:34 textually understood as implying stratified gender relations.  

Men are the protectors and maintainers of women, because Allah has given the one more (strength) than the other, and because they support them from their means.  Therefore righteous women are devoutly obedient and guard in (the husband’s) absence what Allah would have them guard.  As to those women on whose part you fear disloyalty and ill-conduct, admonish them (first), (next) refuse to share their beds, and (last) beat them (lightly); but if they return to obedience, seek not against them means of annoyance.  (Ali 1989. p. 185)
This verse seems to put favor on men and is often used by conservative ulamas to justify men’s supremacy over women, giving them rights to control and educate women by (ultimately) beating them.  The translation of al-Maududi (in Hassan 1999, 354) is even more bold in constructing gender inequality, “Men are the managers of the affairs of women  because Allah has made the one superior to the other.”  This type of interpretation has been adopted by majority Muslims men and also women, including those interviewees previously reported, in perceiving stratified gender relations in Muslim families.   
However, in understanding the true meaning and content of the verse it is important to understand the context of its revelation.  Engineer (2000, pp 70-74) quoted Zamakhsyari who argues that this verse was revealed as an advice to soothe men down and reduce their violence against women, and as an advice to women to adjust themselves to the male dominated society.  Viewed from the current parameter, this verse appears discriminating against women; it allows wife beating.  But the Medina context should not be excluded when trying to understand this verse. Viewed from the then social context of Medina where men’s beating their wives was common place, this verse was meant as a compromise to avoid men’s harsher reactions.  The Qur’an repeatedly mentions about God’s justice; so how can God possibly order wife beating?  The verse, therefore, should not be understood as an order to beat the wife, but to avoid wife beating (by having phases to remind her) and gradually eliminate it.  Wife beating was customary during the Prophet’s life; Asma’, daughter of the khalif Abu Bakr, was the fourth wife of Zubair bin al-Awwam who used to beat his wives cruelly (Zamakhsyari, in Engineer 2000, p. 73).           
Crucial to the understanding of this verse, whether or not it is oppressive to women, is how we interpret the word qawwam, qanitat, and nusyuz.  As Wadud, Azizah al-Hibri (1982), and Riffat Hassan (1999) argue, linguistically qawwamun means ‘breadwinners’ or ‘those who provide a means of support or livelihood’ (Hassan, in Barlas 2002, 186).  Thus, qawwam cannot be understood as to imply men’s superiority or even being managers for women, as widely interpreted by conservative exegetes. As to gender relations, the Qur’an has clearly appointed women and men each other’s awliya, or mutual protectors, which it could not do if men were in fact more superior to women and become their ‘managers’.  Quoting al-Hibri, Barlas (2002, 187) argues that men as a class are not qawwamun over women as a class, because men are only qawwamun over women in matters where God gave some of the men more than some of the women, and in what the men spend of their money.  By this rule, al-Hibri (in Barlas 2002, 187) concludes that “no one has the right to counsel a self-supporting woman.” In this context, Fazlur Rahman (1980, in Barlas 2002, 187) also argues that a wife’s economic self-sufficiency and contribution to the household reduces the husband’s superiority, “since as a human, he has no superiority over his wife.”
A prominent Indian exegete, Maulana Usmani (Engineer 2000, 78-79), points out that the Qur’an does not place men superior to women..  The verse bima fadhalallah ba’dhuhum ‘ala ba’d (Allah has given some of them more than some others) does not at all indicate men’s superiority.  He points out that the pronoun hum in Arabic refers to both male and female; hence, the verse is a general statement and applies to both men and women.  Maulana Usmani’s interpretation of the verse is that men have certain qualities that women don’t, and women have certain qualities that men don’t; and this does not mean that one is superior to the other.  He has observed women doing men’s (typical) work and men doing women’s (typical) work, and both are good at what they are doing. This, according to Maulana Usmani, is the spirit of the Qur’an implied in the verse.     
Another crucial word in the verse is qanitat which is often interpreted by conservative exegetes as ‘wifely obedience.’  However, progressive exegetes such as Ahmad Ali  (in Engineer 2000, 76) translates it as obedience to God and gives a note that in the Arabic language, the word qanitat means submission or obedience to God and nothing else.  The classical exegete, al-Razi, translates qanitat into submission to both God and the husband.  Wadud (1999, 70) and Siddique (in Barlas 2002, 187) point out that the Qur’an uses the word qanitat in other contexts to refer to human behavior towards God; we cannot, therefore, assume that it refers to the wife’s conduct alone.  Indeed, as Wadud (77) illustrates, the Qur’an “never orders a woman to obey her husband.  It never states that obedience to their husbands is a characteristic of the ‘better women’”; nor does it make “a prerequisite for women to enter the community of Islam.”  The Qur’an did not even the wives of the Prophet to obey him, nor did he force obedience on them.  Similarly, while exegetes translate nusyuz as disloyalty and ill conduct on the wife’s part, in the Qur’an it refers to a general state of marital disorder.    
A prominent Pakistani exegete, Parvez (Engineer 2000, 76), gives a completely different interpretation to this verse.  He believes that the husband-wife relationship is not such that one is superior over the other, but one of friendship (rafaqat).  Both husband and wife are demanded to submit to Allah’s will.  Therefore, the Qur’an never allows a husband to beat his wife, whatever her mistake is.  He contends that since the verse is not talking about husband-wife relations, but man-woman relations in general, the word nusyuz (rebellion) does not refer to a wife’s rebellion against her husband.  It refers to the rebellion of women in general regarding the predestined functions which, according to him, may lead to faudiyat i(anarchy) and therefore needs to be prevented, if necessary by imposing physical punishment.  Hence, wadhribuhunna (beat her), according to Parves, does not refer to wife beating, but the imposition of physical punishment by the appropriate authorities to women who rebel against their determined functions.

It is interesting to observe the different meanings given by exegetes to the word wadhribuhunna.  Ahmad Ali (Engineer 2000, 76) known for his gender-friendly interpretation, understands the word as “go to bed with her!”, strikingly different from the common translation “beat her.”  For his uncommon understanding, Ali refers to al-Raghib’s  al-Mufradat fi Gharib al-Qur’an (Beirut, n.d., see the word dharaba, p. 294-5).  In this book, al-Raghib points out that the word dharaba metaphorically means to have sexual relations.  Wadud (1999, 76) contends that dharaba can mean “to strike” but also “to set an example” and is not the same as dharraba which means “to strike repeatedly or intensely”.  Hence, the verse should be interpreted as “prohibiting unchecked violence against females.  Thus, this is not permission, but a severe restriction of existing practices.”  Another interpretation is proposed by Rafi Ullah Shahab (in Barlas 2002, 188-9), who says that dharaba also means “to prevent”;  on his reading, the verse is instructing the husbands to “leave (the wives) alone in their beds and prevent them from going outside of houses.”  This reading of dharaba as confinement accords with Riffat Hassan’s (355-56) who points out that in a “legal context” the word dharaba means ‘holding confinement.’  This reading is in conformity with the Qur’an’s counsel to husbands to deal with their wives kindly.            

The Prophet Muhammad SAW gave models to his followers not to treat their wives roughly and not to beat them.  He said that no one is allowed to beat his wife like he does his slave because at night he will be with her again .  In Misykat (Lokhandwala, in Engineer 2000, 73-74) there are a number of hadith in which the Prophet asked his followers to treat their wives better.  The book also contains a story on this topic.  Once the Prophet was protested by Umar bin Khattab who came to him and said, “Our wives cannot be controlled by their husbands anymore after hearing your words (that men should not beat their wives)”.  Umar also said that the Quraisy tribe always regulated their women and that the Anshar were regulated by their women.  The Prophet agreed with him in order not to shake the established tradition.  But then, a large group of women gathered around the Prophet’s family and complained about their husbands who beat them.  The prophet said: “Indeed, a large group of women gathered here, in my house, complaining about their husbands.  They beat their wives and did not treat them well.  Those who teach women to become bad do not belong as my followers.”   
c. On sexual pleasures 
Contrary to the present situation in which talks about legitimate sexual pleasures have almost disappeared from religious discourse and become matters of shame and stigmatization which ought to be suppressed, early Muslim scholars were fascinated by the idea and were quite open about it.  They wrote chapters on the subject in which they elaborated on issues such as the anatomy of sex, the intimate theme of coitus, its initial foreplay and its proper conclusion, etc. In their writings those early Muslim scholars were guided by the traditions which have been attributed to the Prophet Muhammad (Jawad 1998, pp. 9-10) through the hadith which will be cited below.  

In Islam lawful sex (sex within marriage) is viewed highly positively for both the pleasures and the procreation function.  It is regarded as an act of religious devotion (ibadah) for which rewards in the hereafter are acknowledged.  Marital sexuality is meant as healthy way of human reproduction, releasing tensions, fulfilling natural and biological needs, and strengthening the marriage ties between the spouses.  The ideal sexual relations in Islam are depicted in the verse “Your wives are a garment for you and you are a garment for them” (Q.S. al-Baqarah 2:187).  Annemarie Schimmel (in Murata 1992, p. ix) posits that the term “garment,” according to ancient religious ideas, is a reference to the alter ego of a human being.  The garment can function as a substitute for the person, and with a new garment one gains as if it were a new personality.  Furthermore, it hides the body, blocks private parts from the eye, and protects the wearer.  Husband and wife are, according to this interpretation, so to speak, each other’s alter ego, and each of them protects the partner’s honour.  The husband and wife are equal and complement each other in their perfect togetherness.   
There are a number of hadith which feature the positive side, pleasures, and reciprocity of sexuality, among others as follows: “Idza jama’a ahadukum ahlahu, falyusaddiqha, faidza qadha hajatuhu qabla an taqdiya hajatahu fala ya’zalha hatta inqadha hajataha” (If one of you are in the company of your wife, do pay attention to her needs; if the husband has fulfilled his desires [reached orgasm] before his wife, he should not leave her in haste but stay until she reaches her orgasm). Still, in order to ensure the wife’s pleasure which is often denied her because of her husband’s premature ejaculation, the Prophet forbade the practice of coitus interruptus (al-‘azl) without the wife’s consent: “Naha rasul Allah an yu’zala an al-mar’ah illa bi idhniha” (The Prophet forbade a husband to practice coitus interruptus without the wife’s consent).

The importance of mutual pleasures for both partners is illustrated in the following hadith: “Idza jama’a ahadukum ahlahu fala yatajarradani mujarrad al ‘irayn, fal yuqaddim al-talattuf wa al-taqbil” (If one of you would like to have sexual relations with your wife, do not do it as two camels or donkeys would; instead, be with her, whispering sweet nothings and showering her with kisses).  Another hadith says, “Uhibbu an tazayyana li imra’ati kama uhibbu an tatazayyana li” (I like to adorn myself to attract my wife, as much as I would like her to make herself pretty so as to seduce me).   
Here is the hadith which beautifully illustrates the ideal wife-husband relations in the marriage: “When a husband and his wife look at each other lovingly, God will look at them with His merciful eye. When they hold hands, their sins will fall away from between their fingers.  When they engage in coitus they will be surrounded by prayerful angels.  For every sensation of their delight there is a counterpart of reward for them in paradise as huge as a mountain.  If the wife conceives, she will have the rewards of a worshipper who is constantly engaged in prayers, fasting and in the struggle in the way of God.  When she delivers a child, only God knows the magnitude of the rewards for the parents in paradise.”  Once a companion having heard the Prophet praising coitus with one’s wife as a charitable act for which a Divine reward was to be awaited, retorted: “O you, the Messenger of God. Would a person satisfy his lust and anticipate Divine reward for it?”  The Prophet said, “Would he be punished if he (or she) does so with the wrong partner?  In the same way, fulfillment of sensual satisfaction in the legitimate way shall be rewarded.” (Rauf, in Jawaad, 9) 
Woman and man’s relationships are beautifully portrayed in the Qur’an and hadith.  However, there is a Qur’anic verse which is often cited to justify husband’s authority in dictating his sexual desires    .... This version of interpretation of the text, reaffirmed by among others the following teaching from a highly renown scholar such as Al-Ghazali, will unsurprisingly shape misogynistic views among Muslim societies.  In his Book of Counsel for King, Al-Ghazali devotes chapter 7 to “Describing Women and Their Good and Bad Points”, wherein he states:

A wife will become dear to her husband and gain his affection, firstly by honouring him; secondly by obeying him when they are alone together; and (further) by bearing in mind his advantages and disadvantages, adorning herself (for him only), keeping herself concealed (from other men) and secluding herself in the house; by coming to him tidy and pleasantly perfumed, having meals ready (for him) at the (proper) times and cheerfully preparing whatever he desires; by not making impossible demands, not nagging; keeping her nakedness covered at bedtime, and keeping her husband’s secrets during his absence and in his presence. (As quoted in Farah 1984, p. 41)
The above citation is part of Al-Ghazali’s magnum corpus, Ihya’ Ulumuddin, a widely prestigious series of classical books which have inspired subsequent writings on similar themes and topics.  One of such a book is Uqud-u ‘l-Lujain fi Bayan Huquqi Zaujain by Imam Nawawi Al-Bantany, a syeikh born in Banten, Indonesia but spent his later life, and wrote this book, in Mecca.  This classical book, used in elementary and secondary levels in most Islamic boarding schools (pesantrens) in Indonesia on the subject of sex education, is very popular and highly influential in shaping the students’ views on gender relations.  The following is a citation of what he wrote in Uqud-u ‘l-Lujain: 
Allah has revealed, ‘Men are leaders of women,’ which means that men lead women; he is her leader, her great superior, her judge, and her educator, if the woman deviates. ‘Because Allah has given some of them more than some of the others’, meaning that men are more priority than women, and men are better than women.  Therefore, all prophets are men; also, the highest authorities are in the hands of men, based on Prophet Muhammad’s saying, ‘A group (qaum) will not be fortunate if they trust their leadership to women,’ hadith retold by Bukhari from Abd. Al-Rahman bin Abi Bakrah from his father.  Thus is the position as a judge and others. “And because they have spent some of their wealth’, which is in the forms of mahar, nafaqah, expenditures obligated by Allah on men as mentioned in the Qur’an and the sunnah.  Therefore men are more privileged than women by nature (fi nafsihi).  Men are more privileged than women, and therefore should share their privileges.  Therefore it is appropriate that men become leaders for women, as mentioned in the words of Allah SWT, ‘For men is one degree higher. (Free translation)..     
Many Qur’anic verses and hadiths have been used to legitimize gender inequalities, which give rise to the misbelief that women are theologically dependant on men.  A hadith which often brings repercussions to the life of Muslim women is the one which is retold by Bukhari and Muslim, two most reliable rawi (transmitter), as follows.  “Idza da’a rajul imra’atahu ila firashi fa aba wa huwa ghadlban la’anatha al-mala’ikah hatta tusbiha” (If a husband wants to have sex with his wife and the wife refuses him and the husband is angry, the angels will curse her till morning). Such teachings as the hadiths or Imam Nawawi’s above, socialized to Muslim youths, will unsurprisingly shape gender biased views among Muslim societies; and the beautiful and noble mission of the Qur’an and the Prophet to uplift the status of women will be useless.. 
d.  On polygamy
3.9.2. Toward a more humanistic interpretation of religious doctrines
In the currently fast changing world characterized by prevailing violence, social conflicts, and social injustices, there needs to build a moral force which will be able to take human beings out of the problems posed to them. The question that will immediately emerge is, “Where is the place of religion amidst the surge of such injustices and oppression?” Thousands people claim to be religious but they do not show any concerns about other people’s problems; thousands of them claim to be practicing religious rituals, but they transgress others’ rights; thousands of them claim to be religiously devout, but they abuse their own wives and children.  
The question reopens a number of inquiries on the function of religion.  On the one hand, religion is believed to be the source of ethical values and norms; but on the other, religion is also believed to be the source of violence, be in the public sphere or in the domestic one.  The challenge to religion is clear.  At the empirical level, religion is facing a dynamic contestation, requiring it to be open to contemporary human problems.  But the practice of many of its followers has been such that makes it difficult for religion to mingle freely at the profane level.  Religion is, thus, cast away from the human daily life and is put in a sacred place, an ivory tower, untouchable by most, especially women.   
Islam is indeed a religion of humanity, but the face of Islam in many Muslim societies is indeed scary, especially to women.  Its generic meaning, which is to bring liberty and salvation, is hardly reflected in the attitudes and behavior of many of its followers.  Let’s look at the case illustration above.  Let’s learn again the views of Muslim (male) leaders interviewed recently on women’s issues.  None of them reflect Islam’s humanistic teachings.  They are trapped in rigid religiosity, seeing things especially women’s problems with narrow and rigid legalistic views.

Islam was revealed to bring new morality for social transformation.  It is a source of morality because of its metaphysical and humanistic characters.  Islam brings not only vertical oriented teachings but also teachings that emphasize horizontal aspects.  Muhammad Imarah in his book Al-Islam Huwa al-Hall refers Islam as a teaching deriving from God and oriented toward humanity (al-islam ilahiy al-mashdar wa insaniyyat al-maudhu’).  Thus, Islam, in short, is a religion which brings not only divine, transcendental teachings but also social, humanistic ones.  Have we Muslims looked into ourselves to see if we have internalized and practiced the religion in such a balanced way?  Have we attempted to become ummatan wasathan who can maintain the balance between the ukhrawi and the dunyawi?
The humanistic dimension of Islam can be observed in its tolerance to other faiths and religions and its highly accommodation to local cultures and traditions. When revealed to the Prophet Muhammad (PBUH) fifteen centuries ago, Islam did not negate other Semitic religions previously revealed, or diminish the existing Arabic cultural traditions.  Instead, Islam sought to enrich them with new values and moralities.  The Qur’an, the mu’jizat of the Prophet Muhammad, is perhaps a living evidence of the adaptive nature of Islam.  This holy Book is full of mystification and beliefs in the ghaib, the phenomena prevalent in the then Arabic tradition.  The Book accommodates the languages used by the Arabic poets in the era.  Using a language laden with aesthetics and ethical values, the Qur’an was successful in touching the emotions and awareness of the Arabic nomads and sensitized their humanistic vision.  The nomadic life with tribal wars was transformed into societies with civilizations.
That is Islam: tolerant, adaptive, enriching, empowering, laden with aesthetical and ethical values.  These are the strengths of Islam; which are now at stake because of the way its followers practice the religion.  In terms of gender relations, Islam is clear in its principles of gender justice and equality.  History notes the social transformation Islam played in the Arabian peninsula in terms of women’s status fifteen centuries ago.  Women were uplifted from being ‘inhuman’ or ‘half-human’ into ‘full-human beings’.  Women’s status was shifted from being inherited into a human with the right to inherit.  Women was transformed from a worthless creature, cf. when a baby girl was born she would immediately be buried alive, into a respectful creature, absolutely equal to men in their humanity.                
Those are the teachings of Islam on women: liberating, emancipating, empowering and uplifting the values of justice and equality.  But if they are so, then why is the reality entirely contradictory in many Muslim societies nowadays, not only in Indonesia but worldwide?  If the Qur’an has over thirty verses referring to the equality of woman and man, then why do those Muslim clerics quote the Qur’anic verses to legitimize their discrimination and even oppression against women?  If the Prophet Muhammad (PBUH) is cited as gentle, tender, caring, and loving to women, then why do the clerics cite misogynistic hadith to sustain their patriarchal attitudes?  There are numerous other questions that can be asked to inquire why there is a big gap between Islamic teachings on women and their realization among Muslim communities. 
A prominent Muslim feminist, Fatima Mernissi (1985, 1987), wittingly and courageously opens our eyes about the tradition of misogyny among Muslim societies.  She convincingly argues that neither the Prophet Muhammad nor Allah as the source of the holy law desired anything other than equality between the sexes; but these teachings are reversed in reality.  Muslim societies, in general, appear to be more concerned with trying to control women’s bodies and sexuality than with supporting them in achieving their rights.  Another Muslim feminist, Riffat Hassan, makes a similar observation.  While the Qur’an, because of its protective attitude towards all oppressed classes, appears to be weighted in many ways in favour of women, many of its women-related teachings have been used in patriarchal Muslim societies against, rather than for, women.  She criticizes Muslim scholars, including Al-Maududi and Al-Jullundhriwith their writings on human rights in Islam, for “either not speaking of women’s rights at all or mainly concerned with how a woman’s chastity may be protected” (p. 25).  Afkhami (1995, p. 1) shares a similar concern, that for Muslim fundamentalists “every domestic issue is negotiable except women’s rights and their position in society”. 
The above reality poses us with hermeneutics questions to ponder.  Have God’s messages on gender and sexual equality been properly understood by the human?  Is our understanding of the Qur’an in line with what God intends to express?  What do gender and sexuality signify in the world-view of Islam? What are the theological roots of gender distinctions? Can we capture Prophet Muhammad’s ideas through pieces of sentences compiled in the hadith?  Such hermeneutic questions, according to Murata (1992, p.3), cannot be addressed on the level of shari’a, which simply presents human beings with a list of dos and don’ts.  Nor can they be addressed by Kalam (theology), which is locked into an approach that places God the King and Commander at the top of its concerns.  But they can be addressed and are addressed by the sapiential tradition, which attempts to explore the deeper reasons, the why and not just the what, for an Islamic world-view and is interested in the structure of reality as it presents itself to us.  
This hermeneutic concern is the main theme of 
Barlas (2002, 5) argues that “all texts are polysemic, they are open to variant readings”.  We cannot look into the text alone to understand why people have interpreted it in a particular way or why they tend to favor one interpretation over another.  A moderate Indonesian mufassir scholar, Quraish Shihab, explains why from the same texts there can appear different interpretations by classical mufassir and Muslim feminists (in Ilyas 1997, p. 151).
The different interpretations between mufassirin and Muslim feminists occur because of their backgrounds.  Muslim feminists interpret Qur’anic verses with a feminist’s perspective, while the mufassirin did not do the same.  Another reason is the methodological aspect.  The mufassirin did not use the contextual approach adopted by the Muslim feminists.  They are also different in evaluating the quality of the hadith, albeit the fact that they both recognize hadith as bayan (explanation) to the Qur’an.     

It is also important to keep in mind that the openness of the texts to variant readings exceeds beyond the limitations of time and place.  The meaning of certain texts for mufassirin in       
IV.  CONCLUDING REMARKS
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� Based on my anthropological study which has been published under the title “He is Your Garment and You Are His ...” in SOJOURN: Journal of Social Issues in Southeast Asia (Vol. 17, No. 2, October 2002, pp. 191-220).


� Javanese is the major ethnic group in Indonesia, composing over 75% of the whole country’s population.  In the Javanese worldview, family is seen as a microcosm of society, reflecting the hierarchy of the macro structures of the society.  The man and woman enter marriage in a hierarchy-based relationship, as symbolized by one of the Javanese wedding rituals.  In this ritual, the bride will squat, the groom will step his foot on an egg, indicating her fertility, to break it, and she will wash his foot to symbolize her lifetime subservience to him.  The gender stratification is also reflected in sexual relations which, in Javanese epistemology, is termed manunggaling kawulo gusti – the union of servant and lord (Beatty 1999, p. 173). 


� Fact Sheet “Notes on Domestic Violence and Its Impacts on Women’s Health in 2002 (Catatan Kekerasan Dalam Rumah Tangga dan Dampaknya Terhadap Kesehatan Perempuan Tahun 2002)”, Mitra Perempuan and World Population Foundation, 2002.   


� In Hakimi et.al, Silence for the Sake of Harmony: Violence Against Wives and Women’s Health in Central Java, Indonesia (Membisu Demi Harmoni: Kekerasan Terhadap Isteri dan Kesehatan Perempuan di Jawa Tengah), Jogyakarta: LPKGM-FK-UGM, Rifka Annisa, Umea University, Women’s Health Exchange, 2001, p. 28.   


� Khofifah Indar Parawansa, Government Policy in the Effort to Eliminate Violence Against Women (Kebijakan Pemerintah Dalam Upaya Penghapusan Kekerasan Terhadap Perempuan), Jakarta: September 2000, p. 2.


� Kompas, January 9, 2002.


� National Commission on the Elimination of Violence Against Women: The 2001 End of Year Notes.


� See among others Q.S. al-Nisa’ 4:1 on human creation; Q.S. al-Ahzab 33:35 on equal forgiveness and reward for women and men; Q.S. al-Fath 48: 5-6 on men and women equally capable of doing virtuous deeds or committing sins; Q.S. al-Hujurat 49:13 on equality of all races, nations, and sexes and the importance of mutual recognition; Q.S. al-Tawbah 9: 71-72 on men and women being awliya one of another and the equal responsibility for enjoining what is just and forbidding what is evil.
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