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ABSTRACT

THE PRODUCTION OF THE MUSLIM WOMAN IN WESTERN GNOSIS,
FEMINIST THEORY, MAGHREBIAN NATIONALISM AND LITERATURE

By

Lamia Ben Youssef

There are four major arguments in this dissertation. The first is that as a single
category, the "Muslim woman" is an invention, whether in the Western discourses of
Orientalism and psychoanalytic feminism, or in the Maghrebian discourses of
nationalism and Islamic feminism. The second claim is that "the Muslim woman" is a
semiotic subject who is constantly being produced, transformed, or reinvented for various
political ends. The third argument is that cultures are invented and maintained to express
relations of power. Finally, against Edward W. Said's presentation of Orientalism as a
homogeneous and unified discourse that aims at dominating the Orient, the present study
argues that the discourses on the "Muslim woman" and the Orient are always ambivalent.
This ambivalence is caused by the enunciator’s location within an apparatus of power, as
she/or he negotiates a position from which to speak.

This study is a hybrid work that combines Western and Islamic feminist theory as
well as psychoanalytic and historicist approaches. Going beyond the ghetto of ethno-
theory, this study tries to overcome the shortcomings and limits of any single one
approach. There are five chapters in this dissertation. The first chapter focuses on
Fatima Mernissi's feminist reinvention of the "Muslim woman" and questions her use of a
Freudian paradigm to analyze the psyche of Muslim society. Examining the production

of the "Muslim woman" in the discourse of female Orientalism, the second chapter



argues that Isabelle Eberhardt's ambivalence towards the "Muslim woman" and the
French civilizing mission in the Maghreb depends on her position inside/outside the
French imperial world. Chapter three discusses the viability of French feminist and
psychoanalytic theory in the North African context and argues that these discourses
derive sometimes from the same Orientalist impulse we find in the male Orientalism
discussed by Said. The fourth chapter tries to reconceptualize the relations between
gender, nation, home, and identity in the nationalist discourses of Tahar al Haddad and
Habib Bourguiba in colonial and postcolonial Tunisia. A subject of the Islamic umma in
the writings of al Haddad, the "Tunisian woman" came to occupy, under the paternalistic
authority of Bourguiba, a double position as a subnational subject of the Shari‘a law and
a citizen of the modern state. The last chapter argues that the House of the Prophet has
always been deployed as a technology of power. Because it is constantly being claimed
by the hegemonic and marginal groups, the script of domesticity underlying this powerful
Muslim symbolic has always been plural and unstable. Deployed as an instrument of
political legitimacy by the Abbasid dynasty, this symbolic became a metaphor for
corruption and political absolutism in Abul Ald al Ma'arri's The Epistle of Forgivness
(1032), a critique of social disparities in postcolonial Tunisia in Aroussia Naluti's A/
Tawba (1992), a metaphor for Islam's sexual oppression of women in Salman Rushdie's
The Satanic Verses (1988), and a means of self-empowerment in Assia Djebar's feminist

novel Loin de Médine (1991).
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Introduction

The Production of the Muslim Woman in Western Gnosis, Feminist Theory,
Maghrebian Nationalism and Literature investigates the configurations of power
implicated in the production of the discourses on the "Muslim woman" in the West and
North Africa. In contrast with the Western narrative of the victimized "Muslim woman,"
and in opposition to the Islamist narrative in which "the Muslim woman" has no claims
because Islam elevated her position fifteen hundred years ago, this dissertation argues
that as a single category, the "Muslim woman" is an invention, whether in the Western
discourses of Orientalism and Western psychoanalytic feminism, or in the discourses of
Arab nationalism and Islamic feminism in colonial and postcolonial North Africa.
Against the term "representation,” which posits a binary opposition between true and
false representation, the word "invention" presents the "Muslim woman" as an unfixed
yet situated signifier.

As a fixed category, the "Muslim woman" finctions metaphorically' to produce
the alterity and inferiority of Islam as in the discourse of Orientalism or to symbolize
Tunisian identity as in the nationalist master-narratives of Tahar al Haddad and Habib
Bourguiba. Whereas the metaphoric usage of the "Muslim woman" in the discourses of
Orientalism and Maghrebian nationalism is sutured, the metonymic deployment of the
"Muslim woman" in the writings of Assia Djebar resists closure and produces the
"Muslim woman" as an unfixed and plural signifier. Resisting all claims to presence and
identity, this dissertation constructs the "Muslim woman" in view of Jacques Derrida's
notion of "excess" or "supplementarity" (Of Grammatology 145) (1976). As such, rather

than being fixed, the "Muslim woman" occupies an "in-between" space (Bhabha, The



Location of Culture 55) (1994), one that cuts across the binary oppositions of self and
other or "slave and master."

Besides taking into account the racial diversity of Muslim women in the
Maghreb--Arabs, Berbers, and Blacks--and their differences of class and education, this
study views the word "Muslim" as heterogeneous. Even though Islam is not the focus of
this dissertation, this study is aware of the different Islamic groups and subgroups living
in the Maghreb, namely, the Sunna with its Hanafi, Maliki, Hanbali, and Shafi'i schools
and the Sufi brotherhoods like the Tijaniya and al Kadiriya. This heterogeneity, however,
is to be viewed in terms of Derrida's concept of différance, rather than the "arrested" or
"fixated" (The Location of Culture 75) differences that Bhabha describes in his discussion
of colonial discourse.

The second major claim in this study is that the "Muslim woman" is a semiotic
subject who is produced according to the law of supply and demand to serve various
political and ideological ends. Building on Teresa De Lauretis's three claims--1) that the
human subject is always "gendered" and "produced through language" (Technologies of
Gender 19) (1987); 2) that gender is "the representation of a relation"; 3) and that it is
"the product and the process of both representation and self-representation" (9)--this
dissertation argues that "the Muslim woman" is essentially a semiotic subject that is
produced and reproduced by Orientalist, Islamic, feminist, and nationalistic discourses.
A major focus shall be placed on the situatedness of these discourses produced on the
North African "Muslim woman": Where do writers like Isabelle Eberhardt, Jacques

Lacan, Héléne Cixous, Tahar al Haddad, Habib Bourguiba, Fatima Mernissi, Assia



Djebar, and Abul Ala al Ma'arri come from when they receive/manufacture/transform
images of the "Muslim woman"?*

The third argument of this dissertation is that cultures are invented and maintained
to express relations of power. Just as the "Muslim woman" is invented to negotiate
European identity or national identity in the discourse of Orientalism or Arab
nationalism, cultural differences are also invented to negotiate one's place and identity in
the world. Dismissing the conventional anthropological notion of culture as a set of
social practices common to a special locale, nation, or tribe, and the assumptions of
Muslim feminists like Mernissi about the territorialized oppressive Islamic culture of the
Maghreb, this dissertation argues not only that there is no homogeneous or unifying
Islamic culture in the Maghreb, but more importantly, that the so-called "Islamic culture"
that Mernissi denounces is in fact nothing but a current ideological or political invention
that masquerades as an authentic Islamic tradition (Jean-Loup Amselle, Mestizo Logics 3)
(1998). It is the objective of this study to demonstrate that cultural identity, as Kenneth
W. Harrow puts it, emerges from "contestation,” from setting oneself against another;

"3 Rather than focusing on the

hence, it cannot be "confined within established borders.
cultural differences between the Maghreb and the West, this dissertation investigates the
hegemonic positions from which a discourse articulating cultural and gender difference is
enunciated, and the processes through which cultures are imposed, invented, and
transformed.

The fourth and final claim of this dissertation is that Orientalist, feminist, or

nationalist discourses on the "Muslim woman" are always ambivalent. In contrast with

Edward W. Said's monolithic presentation of Orientalism as a homogeneous Western



discourse that aims at dominating and subduing an immoral and effeminate Orient, the
present study argues that the Orientalist discourses on the "Muslim woman" are always
ambivalent. This ambivalence is caused by the enunciator's location within an apparatus
of power (Bhabha, The Location of Culture 1), as she/he negotiates a position from which
to speak. This study takes upon itself the task of investigating the racial, social,
educational, and gender privileges which allow Western female travelers in the Maghreb,
Western and Muslim feminists, and North African nationalist revolutionaries to speak on
behalf of the "Muslim woman." The following section explains more fully in what way
this dissertation departs from Said's study of gender and colonialism in Orientalism
(1979) and Culture and Imperialism (1993).

Many feminists criticized Said for his gender politics. For instance, in "Presences
and Absences in Edward Said's Culture and Imperialism," Harriet D. Lyons points to the
omission in Said's work of African women's struggle against colonialism: "The Igbo
Women's War of 1929 is nowhere mentioned, though it was prominently reported and
brought the dysphoria of colonized women to the attention of the British public” (102).
To the aforesaid criticism, I shall add that nowhere in his work does Said cite Arab
women writers and feminists, let alone mention Arab women's struggle against French
and British imperialism. In an interview with Jacqueline Rose, Said provides an excuse
for the conspicuous absence of women from his work, which he explains by the
phallocentrism underlying his British education:

And I always went to all-male schools, and the ethos--I think you
have to blame this on the British a little bit--the ethos was terribly
masculine. In my higher education, there were no women as

students, none as professors, neither at Princeton when I was an
undergraduate nor at Harvard [...] Then I've tried to educate



myself, but too late probably, in the history and writing by women

about women of the last few years [i.e., after Orientalism]. (87)
This explanation is unconvincing, for if Said had been able to denounce the racism in the
British and American academy and attack an ethnocentric book like Allan D. Bloom's
The Closing of the American Mind,* he should have been able to escape the sexism of his
British education.

In Orientalism (1979), Said's study of the image of the "Muslim woman" in the
works of the nineteenth century French writers (Gustave Flaubert, Gérard de Nerval,
Frangois Renée Chateaubriand, and Charles Baudelaire) reveals two sets of imagery. In
the first set, the "Muslim woman" appears as a licentious sexual creature. She is often
working as a prostitute or a courtesan like Flaubert's Kuchuk Hanem:

Flaubert's encounter with an Egyptian courtesan produced a widely
influential model of the Oriental woman; she never spoke of
herself, she never represented her emotions, presence, or history.
He spoke for and represented her. He was foreign, comparatively
wealthy, male, and these were historical facts of domination that
allowed him not only to possess Kuckuk Hanem physically but to
speak for her and tell his readers in what way she was "typically
Oriental." (Orientalism 6)
Because of her excessive sexuality, the "Oriental woman" becomes a femme fatale,
similar to the legendary type of Isis, Cleopatra, and Salome (180).

In the second type, the "Muslim woman" epitomizes the exotic essence of the
Orient, which the European male traveler covets and tries to possess. Commenting on the
function of the "Oriental woman" in Nerval's Vaisseau d'Orient, Said writes:

The Orient symbolizes Nerval's dream quest and the fugitive

woman central to it, both as desire and as loss. Vaisseau d'Orient--
vessel of the Orient--refers enigmatically either to the woman as



the vessel carrying the Orient, or possibly, to Nerval's own vessel

for the Orient, his prose voyage. (184)
Whether a prostitute or the symbol of a mysterious Orient, these two sets of imagery
associated with the "Muslim woman" are constitutive of the discourse of Orientalism,
which constructs/uses the degeneracy and effeminacy of the Oriental as an excuse to
invade/penetrate the Middle East under the cloak of the French civilizing mission.
Showing the deep complicity between literary knowledge and the institutions of power,
Said demonstrates how the image of the "Oriental woman" as a prostitute or a barren
woman (187) is complicit with the European imperialist project of conquering and
civilizing a lifeless, feminine, and immoral East. As Said puts it: "My argument is that
Flaubert's situation of strength in relation to Kuchuk Hanem was not an isolated instance.
It fairly stands for the pattern of relative strength between East and West, and the
discourse about the Orient that it enabled" (6).

Said's discussion of male Orientalism seems to derive from the Freudian
distinction between the surface and latent meaning of a text. As a prostitute or a barren
"femme fatale," the "Oriental woman" functions on the surface level as a metaphor for
the Orient's need for Europe's civilizing mission. On a deeper level, she is a "sort of
surrogate and even underground self' (3) for Europe. The excessive sexuality of
Flaubert's Kuchuk Hanem as well as his obsession with harems and dancing women
illustrate the "escapism of sexual fantasy." The sexual indulgence of the Orientals
compensates for Flaubert's sexual frustration under Europe's bourgeois morality:

Emma Bovary and Frederic Moreau pine for what in their drab (or
harried) bourgeois lives they do not have, packed inside Oriental

cliches: harems, princesses, princes, slaves, veils, dancing girls and
boys, sherbets, ointments, and so on. The repertoire is familiar, not



so much because it reminds us of Flaubert's own voyages in and
obsession with Orient, but because, once again, the association is
clearly made between the Orient and the freedom of licentious sex.
We may as well recognize that for nineteenth century Europe, with
its increasing embourgeoisement, sex had been institutionalized to
a very considerable degree. On the one hand, there was no such
thing as "free" sex, and on the other, sex in society entailed a web
of legal, moral, even political and economic obligations of a
detailed and certainly encumbering sort. (190)

The excessive sexuality of the Oriental (the surface meaning of Flaubert's text) could be,
as Said says, a trope to compensate for Flaubert's sexual repression under bourgeois
morality (latent meaning), but what appears here to be a latent meaning (the sexual
repression following the embourgeoisement of European society), could also be a
displacement for an earlier act of repression; the repression of Flaubert's homoerotic
desire.

In "Vacation Cruises: or, the Homoerotics of Orientalism," Joseph Boone rightly
criticizes Said for his silence over the homoerotic in his discussion of Orientalism.
Boone writes that Flaubert was in fact fascinated with "Hassan el Belbeissi," an Egyptian
male dancer, not "Kuchuk Hanem" (Boone 92). Even though Jean-Léon Gérome's
painting "The Snake Charmer"--a voyeuristic spectacle where eleven Oriental men gaze
at the penis of a young Arab boy--appears on the cover of Orientalism, nowhere in his
book does Said discuss this painting's voyeuristic economy of desire. In this tableau,
only the Arab men can see the young boy's penis, which seems to be deliberately hidden
from the painting's viewers. This veiling or artistic prohibition is instrumental in kindling
the spectator's desire. Because desire always involves the substitution of one word for
another (Lacan), the snake, as a phallic symbol, should be seen as a substitute for the

absent object of desire, i.c., the young boy's penis. As he plays with the snake, the young



boy acts out the masturbatory fantasies of the male imperial painter/viewer, who
exclusively sees and exoticizes the young boy's buttocks.

Gérome's painting recalls a similar scene in Flaubert in Egypt: A Sensibility Tour
(1972), where a young snake charmer enters the French man's room and undresses in
front of him to show him that there is no trickery. In this scene, the snake appears as a
third body where the homoerotic encounter between Flaubert and the young boy takes
place:

He lifted the snake to my ear; it bit me hard; with a finger he took
the blood from the bite and spread it on the ground; then he
breathed twice into my mouth, made me breathe twice on the large
black snake, which he had wrapped around my neck, twice rubbed
my bloody ear with his hand that he had moistened with his saliva,

once again asked me for "a big tip"--and the thing was done. (The
italics are my emphasis 89)

Even though his narrative suggests the primitiveness of the Orient and its strange
cultural practices, Flaubert's writings about his sexual adventures in Egypt are quite
subversive of the French civilizing mission in the Orient. After noting how sodomy is
accepted in the East, Flaubert confesses in a letter to his friend Louis Bouilhet (15
January 1850)--and not without irony--that "traveling as [he was] for educational
purposes, and charged with a mission by the government, [he has] considered it [his] duty
to indulge in this form of ejaculation" (Flaubert in Egypt 84). In the Turkish bath, the
Kellaa "was rubbing him gently" (83), and "lifted up [his] boules d'amour to clean them,"
put his right hand on his "prick," and asked for baksheesh. Flaubert pushed him away.
Yet, far from being "angry," Flaubert "laughed aloud like a dirty old man." In another
letter to Bouilhet (2 June 1850), Flaubert wrote that he finally "consumed that business at

the baths." It was "on a pockmarked young rascal wearing a white turban. It made



[Flaubert] laugh, that's all. But [he'll] be at it again. To be done well, an experiment
must be repeated” (203-04). Flaubert might be complicit with the French civilizing
mission as Said claims, but in presenting these homoerotic encounters as part of his
official mission in Egypt, he is undermining the dichotomy between Eastern degeneracy
and Occidental morality, which is at the heart of the French civilizing mission in the
Middle East. Hence, Orientalism rather than being a monolithic discourse as Said
presents it, is always ambivalent.

Similarly, Flaubert's self-presentation as a "frequenter" of Parisian brothels and
prostitutes is subversive of the French civilizing mission, which locates degeneracy
outside its national borders, i.e., in those countries to be conquered. For Flaubert,
prostitution, indeed, seems to have a "particular mystique":

It may be a perverted taste [...] but I love prostitution, and for
itself, too, quite apart from its carnal aspects. My heart begins to
pound every time I see one of those women in low-cut dresses
walking under the lamplight in the rain, just as monks in their
corded robes have always excited some deep, ascetic corner of my
soul. (Flaubert in Egypt 9-10)

Subverting the moral superiority underlying the French civilizing mission,
Flaubert compares the Muslim prostitutes to the Christian prostitutes he encountered in
the brothels of France: "Kuchuk dances with my tarboosh on her head. Then she
accompanies us to the end of her quaﬁer, climbing up on our backs and making faces and
jokes like any Christian tart" (116). In another letter, he writes that the "word almeh
means 'learned woman,' 'blue-stocking,' or ‘'whore'--which proves, Monsieur, that in all

countries women of letters...!!!" (129). The footnote accompanying the letter states that

Flaubert is referring here to his French mistress Louise Colet. Thus, Flaubert's depiction



of the Oriental woman as a prostitute reveals not only the French colonial desire to
dominate and subdue the East, but also Flaubert's own misogynistic attitude towards
women in general whether they be Colets or Kuchuk Hanems. 5

Flaubert's discourses on the "Oriental woman" depend on the context in which
they have been articulated. When Louise Colet wrote Flaubert a letter in which she
expressed her jealousy of Kuchuk Hanem, to appease her anger, Flaubert painted her a
harsh picture of the Egyptian woman:

The Oriental woman is no more than a machine: she makes no
distinction between one man and another man. Smoking, going to
the baths, painting her eyelids and drinking coffee--such is the
circle of occupations within which her existence confined. As for
physical pleasure, it must be very slight, since the well known
button, the seat of same, is sliced off at an early age. (Flaubert in
Egypt 220)

In a letter to Sainte-Beuve (23-24 December 1862), Flaubert compares Amilcar's
daughter Salammbé to Saint Thérése. And in contrast with his previous assertion to
Colet that the Oriental woman is a "machine,” he now claims that all knowledge of the
Oriental woman is impossible:

Mme Bovary est agitée par des passions multiples;, Salammbé au
contaire demeure clouée par l'idée fixe. Cest une maniaque, une
espéce de Saint Thérése. N'importe! Je ne suis pas sur de sa
réalité; car ni moi, ni vous, ni personne, aucun ancien et aucun
modemn, ne peut connaitre la femme orientale, par la raison qu'il est
impossible de la fréquenter. (qtd. in Lawrence R. Schehr
"Salammbé as the Novel of Alterity" 328)

In Salammbé (1862), which is set during the Mercenaries' War (241-38 B.C.)
between Carthage and the Numidians--just after Carthage lost the First Punic War against

Rome--Flaubert points to the heterogeneity of the Orient and to the ethnic and political
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conflicts setting on the one hand the Carthagenians/Phoenicians against the
"Barbarians"/Africans, and against the Romans on the other hand. In this historical
novel, Flaubert identifies with the Romans, the Carthagenians, and the "Barbarians." For
instance, Matho, the Numidian or "Barbarian" hero who fell in love with the Canaanite
Salammbd, is presented as a Christ-like figure. He dies a horrible death at the hands of
an angry mob: his ears torn, his cheeks slit with needles, his face smeared in filth, his
chest branded with "a red-hot bar" before being opened with a knife (350-53). Even
though he identifies with Rome because it is the emblem of the Western world, Flaubert
still feels sympathy for the Barbarian Matho and expresses his admiration for the
Canaanite King Amilcar.

Historicizing this process of identification, Lisa Howe observes that the repeated
defeats of Carthage echo the repeated defeats of Napoleon and "France's international
losses" during the unstable period of the "bourgeois revolt" known as "the July Monarchy
of 1830" ("The Orient as Woman in Flaubert's Salammbé and Voyage en Orient" 46).
According to Michel Butor, Salammbé is a "double text" (qtd. in Lowe 47), where
Carthage appears as "the hidden face of ancient Rome," or the Other "buried" and
"denied" at first by Rome, then by France. Despite its colonial undertones, Flaubert's
novel situates Carthage half way between East and West; the same Greek, Mycenaean,
Phoenician, and Egyptian influences, which gave birth to Carthage have also generated
Western culture.

Another problem Porter identifies in Orientalism is Said's reluctance to consider
other alternatives to Orientalism (Porter 151). Even though he wonders if there could

ever be "nonrepressive and nonmanipulative" (24) Western studies of the Orient, Said
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never returns to this issue later. This dissertation takes issue with Said's pessimistic
view-- in Orientalism %at least--that knowledge of the other is impossible. Said's premise
might have drastic implications on the political activism of North African feminists, such
as stripping the latter from the incentive to reach out and understand the problems of
other women across the boundaries of class, race, and nation. Finally, whereas Said de-
emphasizes class and gender to focus exclusively on the Orient's subjection to Western
hegemony, The Production of the Muslim Woman goes beyond the stereotypical vision of
the victimized "Muslim woman in the discourses of Orientalism and Arab nationalism, to
examine patriarchy in terms of different configurations of power such as class, education,
race, and gender.

From a methodological point of view, The Production of the Muslim Woman is a
hybrid work combining Western and Islamic feminist theory as well as a psychoanalytic
and historicist approaches. Going beyond the ghetto of ethno-theory, this study tries to
overcome the shortcomings and limits of any single approach; its primary objective is to
interrogate the text, generate meanings, and disclose relations and concepts that would
remain hidden were it to rely exclusively on one approach and not the other. It is the task
of the postcolonial writer/critic/reader to interrogate her/his own premises and throw the
theory against itself. As Judith Butler puts it, to deconstruct does not mean to dismiss,
but to put into question:

To deconstruct the concept of matter or that of bodies is not to
negate or refuse either term. To deconstruct these terms means,
rather, to continue to use them, to repeat them, to repeat them
subversively, and to displace them from the contexts in which they
have been deployed as instruments of oppressive power... To call

a presupposition into question is not the same as doing away with
it; rather, it is to free it up from its metaphysical lodgings in order
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to occupy and to serve very different political aims. (Butler,
Feminists Theorize the Political 17)

Endorsing Butler's warnings against "a transcultural notion of patriarchy" (Gender
Trouble 35), this study makes the claim that almost all societies are patriarchal, but that
patriarchal oppression takes on different forms; hence the need for a localized strategic
feminism, one in alliance with Western feminism, yet aware of the different forms of
local patriarchies; and hence also the need to devise an appropriate in-situ feminist
agenda. Even though this dissertation engages with Western feminist theory, it also
interrogates its viability when applied to the North African context. If we grant that the
image of the Muslim woman is invented, does this mean that the different forms of
oppression she is subjected to are also invented? How can we reject state authority
(Butler) in the North African context where Muslim feminists, in their dedication to
social and political commitment, want to involve the state in promulgating laws that
protect women's rights? What are the limits of constructedness? What problems
accompany the idealization of agency and women's voices?

This dissertation also shows the limits of using Lacanian theory in the
Maghrebian context. For instance, what are the consequences of applying Jacques
Lacan's notion that the phallus works best when veiled to the Algerian context where the
FIS holds that the glory of Islam consists in the control of the female body through
seclusion and veiling? Should we dismiss psychoanalysis altogether? It is a common
misconception indeed to dismiss psychoanalysis because of its Western universalism. In
his essay, "The Function and Field of Speech and language in Psychoanalysis," Lacan
stands against the American "ahistoricism" and states that the symbolic is always

mediated through the local culture:’

13



In the symbolic order first of all, one cannot neglect the importance

of the ¢ factor, which I noted at the Congress of Psychiatry in 1950

as being the constant characteristic of any given cultural milieu: the

condition here of the ahistoricism, which, by common accord, is

recognized as being the principle feature of "communication" in the

United States, and which, in my opinion, is at the antipodes of the

psychoanalytic experience" (Ecrits 37-8).
However, one has to be aware of the limits of psychoanalysis, notably of its
overemphasis on "sexual matters" and "exclusion” (Claudia Tate, "Freud and His Negro'":
Psychoanalysis as Ally and Enemy of African Americans" 53) of racial and social issues.
As Claudia Tate puts it, rather than dismissing psychoanalysis because of Freud's "Negro
jokes" (56) or because it is a white practice intended for the white "well-to-do,"
psychoanalysis needs to be critiqued and revised in order "to address more pressing
concerns--such as Western cultural crises in which the family, race, and cultural
difference play critical roles," and be put "in a much larger cultural context than the white
bourgeois family" (61). Just as psychoanalysis is useful in illuminating the not so
obvious meanings of a text, a historicist approach is also instrumental in situating the
ideological production and deployment of the "Muslim woman" within a certain
conjuncture.

There are five chapters in this dissertation. The first chapter, "A Semiotic
Reading of Islamic Feminism: Hybridity, Authority, and the Strategic Reinvention of the
Muslim Woman in Fatima Mernissi," focuses on the production of the "Muslim woman"
in the discourse of the Moroccan sociologist Fatima Memissi. In opposition to the
Western monolithic perception of the "Muslim woman," Memissi reinvents the Muslim

woman as a plural yet situated signifier. Just like the "Muslim woman" fabricated by the

Islamist discourse, the "Muslim women" produced by Mermissi are strategic inventions
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that ought to be examined in view of the current hegemonic configurations of power in
Morocco. However, by marking Jahilia as the original point of Islamic culture, Memissi
undercuts any notion of Islam being heir to the earlier Middle Eastern cultures, falling
therefore in the originary thinking of Islamic fundamentalism. This chapter also
questions Mernissi's use of Freudian theory to analyze the psyche of Muslim societies as
well as the sources of her authority to write on behalf of Moroccan women.

The second chapter fills out Said's silence over female Orientalism. "Isabelle, ou
‘La Roumia Convertie": A Case Study in Female Orientalism" focuses on the relationship
of Western women with North African women and on their understanding of gender as
white women residing in the Arab world. The production of the "Muslim woman" in
Eberhardt's autobiographical and fictional writings will be investigated in view of the fin-
de-si¢cle French colonial culture.  This chapter demonstrates how Eberhardt's
ambivalence vis 3 vis the "Muslim woman" and the French civilizing mission in the
Maghreb depends on her position inside/outside the French imperial world. This
corroborates the view that culture is a relation of power (Amselle), not something specific
to an ethnicity or locale. This chapter also uses Eberhardt to critique Bhabha for his
androcentric view of the hybrid.

Relying on De Lauretis's notion of gender as "representation,” the third chapter,
"The Muslim Woman and the Iconography of the veil in French Feminism and
Psychoanalysis," discusses the viability of Western feminist and psychoanalytic theory in
the North African context and argues that these discourses derive at times from the same
Orientalist impulse we find in the male Orientalism discussed by Said. The first part of

this chapter argues that even though he is situated on the left, Frantz Fanon's discourse on
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the veil in "Algeria Unveiled" is both patriarchal and Orientalist. The second section
traces Lacan's notion of the "veiled phallus" to the primacy of the specular in Western
metaphysics and to the discourses of the veil produced during the Algerian Revolution.
The third part of this chapter examines how French feminists like Simone de Beauvoir,
Julia Kristeva, and Luce Irigaray recycle the earlier Orientalist discourses on the "Muslim
woman." In contrast with the other French feminists, Héléne Cixous's discourse on the
"Muslim woman" stands inside/outside French imperial ideology. The final part of this
chapter examines how Cixous's Les Réveries de la femme sauvage: Scénes primitives
(2000) presents a "doubled vision" (De Lauretis 10) vis a vis the veil and Algerian
Muslim women. Cixous's ambivalence will be examined against her self-proclaimed
"literary nationality" (Hélene Cixous: Photos de Racines 207) (1994), her autobiography,
and the Frenchification of the Algerian Jews.

The fourth chapter, "Body, Home, and Nation: The Production of the Tunisian
Muslim Woman in the Nationalist and Reformist Thought of Tahar al Haddad and Habib
Bourguiba,” focuses on the invention of the "Tunisian Muslim woman" in the feminist
and nationalist discourses of Habib Bourguiba (1903-2000) and Tahar al Haddad (1899-
1935). This chapter examines how the double privilege of gender and education gives al
Haddad and Bourguiba not only the authority to speak on behalf of the "Tunisian
woman," but also the power to claim for her a traditional past and a future.

The last chapter, "Reinventing Domesticity and the Sacred: The House of the
Prophet as a Technology of Power," makes the claim that as a technology of power, the
House of the Prophet is claimed not only by hegemonic Islamic groups, but also by those

who are situated on the margin of Islamic orthodoxy. This chapter argues that in
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contrast with the cynicism of Abul 'Ala al Ma'arri in The Epistle of Forgiveness (1032),
which makes him reject the House of the Prophet as an instrument of political
legitimation, Assia Djebar's political commitment in Loin de Médine (1991) makes her
engage in the dominant discourse of Islamic orthodoxy and reinvent the House of the
Prophet through the lens of both écriture feminine and Islamic feminism. This chapter
will also briefly examine the invention of the House of the Prophet in Salman Rushdie's
The Satanic Verses (1988) and Al Tawba, a 1992 theatrical readaptation of al Ma'arri's

divine comedy by the Tunisian novelist Aroussia Naluti.

' I am relying here on Homi K. Bhabha's distinction between metonymy and metaphor: whereas the first is
a "supplementary strategy" that is open and based on difference, the second is closed and sutured as it
conflates "the many as one," and "totalize[s] the social in a homogenous empty time" (The Location of
Culture 155).

2 My own claim that the "Muslim woman" is a political invention derives from my privileges of class and
Western education, and the colonial status of my ancestry; the Turks who confiscated almost the whole
region of Beja, the most fertile land in Tunisia, and formerly known as "The Basket of Rome." During my
visit to Tunisia in May 2001, I realized how deep the gap is between the preoccupations of upper and
middle-class Muslim women studying in American universities, and the Muslim female students from the
lower-classes who work as maids and in slave-like conditions to support their families and buy school-
books. One of these young women was Amna whom I hired as a baby-sitter so that I could go to the
Tunisian National Archives and The National Library and write about Bourguiba and al Haddad. I realized
(and not without guilt) that intellectual pursuits like the present dissertation are the domain of the
privileged; Muslim women like Amna worry about food and still go to school on an empty stomach. Not
once did Amna complain about Tunisian men or Islamic patriarchy. Her main concern was feeding her
sick old mother, that is to say, survival. My contact with Tunisian women from the lower classes made me
realize that patriarchy is a matter of power and social class, not simply gender.

3 Paper presented at the 2001 African Literature Association Annual Conference in Richmond, Virginia
under the title of "Shibboleths in the Production of Culture."

* Edward W. Said, "Identity, Authority, and Freedom: The Potentate and the Traveler," Boundary 2 (Fall
1992) 5.

5 Flaubert's mystical interest in prostitutes could also be explained by the teachings of the Saint Simonians
who preached free love and destigmatized prostitution in early nineteenth century France.

¢ Said's political commitment for the Palestinian people made him later change this position. See Bruce
Robbins, "Race, Gender, Class, Postcolonialism: Toward a New Humanistic Paradigm?" A Companion to
Postcolonial Studies, eds. Henry Schwarz & Sangeeta Ray (Malden: Blackwell, 2000) 556-73.

7 This dissertation views "local culture" as a set of power relations temporarily characterizing a specific
locale, rather than a set of misogynistic cultural practices which are fixed in time and space. In this study,
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the concept of "cultural difference" refers to the different power relations which govern all human societies,
whether Eastern or Western.
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Chapter One: A Semiotic Reading of Islamic Feminism: Hybridity, Authority, and

the Strategic Reinvention of the Muslim Woman in Fatima Mernissi

This chapter examines how the "Muslim woman" has been constructed, even by
Muslim women feminists, within the binary of the West and Islam. Using De Lauretis's
claim that gender is representation, the first part of this chapter argues that Mernissi's
reinvention of the "Muslim woman" stands outside/inside Western and Islamic
ideologies. Whereas Mermnissi's presentation of the "Muslim woman" as a plural signifier
and her revision of Islamic tradition constitute a break with the earlier Orientalist and
Islamic discourses on the "Muslim woman," her reliance on the opposition between
"tradition" and "modemity” and her re-authentification of the hadith as sources of
authority are in continuity with those earlier discourses on the "Muslim woman." The
second section of this chapter examines the contradictions in Mernissi's construction of
the Muslim woman and refashioning of Islamic tradition in view of the current power
politics in Morocco and the Muslim world. The third section investigates the sources of
Memnissi's authority to claim a past Islamic tradition for the "Muslim woman" as well as
the implications of her invention of a homogenous "Islamic culture." The final section of
this chapter questions Memissi's reliance on a Freudian paradigm to study the
consciousness of all Muslim societies.

Born in 1940 in a religious and conservative well-to-do family in Fez, Memissi
spent the first few years of her life in a harem before receiving a dual French and Arabic
education in French colonial Morocco (Dreams of Trespass: Tales of a Harem Girlhood)
(1994). She was formerly a Professor at the University of Muhammad V at Rabat, and is

currently a member of the United Nations' University Council. Because of her dual
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cultural background, Memissi's construction of the "Muslim woman" rests on the double

bind to reproduce and resist the discourses of both the Orientalist and Islamic tradition.

I) Mernissi's Strategic Deployment of Jjtihad

Far from the metaphoric usage of the "Muslim woman" as a symbol for Islam or
Muhammad's umma ("nation") in the respective discourses of Orientalism and Islamism,
Memnissi's "Muslim woman" is deployed metonymically (Bhabha 155) to express the
plurality and diversity of Muslim women's experiences. Unlike the Orientalist male
invention of the "Muslim woman" as a prostitute or "victim of male violence" in Westt_:m
feminist scholarship (Chandra Talpade Mohanty, "Under Western Eyes: Feminist
Scholarship and Colonial Discourses," Williams, Colonial Discourse and Postcolonial
Theory 201), or the subsequent scenario of her rape and abduction by imperial powers in
Arab nationalist discourses, Memissi reinvents "the Muslim woman" as an unfixed and
plural signifier. In her investigation of the desegregation of the sexes in Moroccan
society, Memissi focuses on the differences between the women she is interviewing:
"The categories 'modern' and 'traditional’’ cover a range of differences in age, education,
employment, and so on" (Beyond the Veil 90) (1985). In Chahrazad n'est pas marocaine
(1991), she makes the claim that illiteracy is the major challenge facing rural Moroccan
women in the twenty first century. Unlike the mythical Chahrazad who saved her life
through her erudition, the illiteracy of Moroccan women (estimated at 95% in the rural
areas and 57% in the cities during the eighties) foreclosed and doomed their future

(Chahrazad 40-1).
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In contrast with colonial feminism's uniform perception of the veil as a marker of
Muslim women's oppression and the radical difference of Islam, the veil in Memissi's
The Veil and the Male Elite (1991), emerges as a shifting yet situated signifier. Locating
the "veil" in its socio-historical context, Memissi explains that the "veil" or hijab is a
three-dimensional word in Arabic:

The three dimensions often blend into one another. The first

dimension is a visual one: to hide something from sight. The root

of the verb hagjaba means "to hide." The second dimension is

spatial: to separate, to mark a border, to establish a threshold. And

finally, the third dimension is ethical: it belongs to the realm of the

forbidden. A space hidden by a hijab is a forbidden space. (93)
In the "Sura of the Veil," Memissi writes, the hijab designates the House of the Prophet
as a space visually and morally forbidden:

O ye who believe! Enter not the dwellings of the Prophet for a

meal without waiting for the proper time, unless permission be

granted you. But if ye are invited, enter, and, when your meal is

ended, then disperse. Linger not for conversation. Lo! that would

cause annoyance to the Prophet, and he would be shy of (asking)

you (to go); but Allah is not shy of the truth. And when ye ask of

them (the wives of the Prophet) anything, ask it of them from

behind a curtain. That is purer for your hearts and for their hearts.

(85)
In Sufi philosophy, the hijab is a negative signifier which means "an obstacle that
prevents one from seeing God" (96). In contrast with Muhammad's life where there was
a "spatial intimacy between the mosque" and Aisha's apartment (111) and therefore
between women and politics, during the reign of the Ummayad Caliph Mu'awiya (94), a
hijab was erected to separate women from politics and the Caliph from his people. The
hijab of the Prince, according to Mernissi is "the curtain behind which the caliphs and

kings sat to avoid the gaze of members of their court” (94). Contrasting the common

view that Islam is incompatible with democracy, Memissi argues that the early Islamic
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period was democratic because of its inclusion of women and because of the absence of
barriers (hijab) between the Prophet and his community.

Menmissi's reformist feminism lies especially in her strategic re-examination of the
hadith. Her analysis of the hadith is subversive because al-figh ("the science of
explaining religion") is a male field that traditionally excludes women. Following
Benazir Bhutto's election as a Prime Minister in Pakistan in 1988, the Islamist groups
argued that a woman leader is a bida’, that is to say, an innovation that is alien to Islam.
To support their claim, they brandished al-Bukhari's hadith, according to which Abu
Bakra heard the Prophet say: "Those who entrust their affairs to a woman will never
know prosperity" (The Veil and the Male Elite 49). Using the same methodology as the
male recorders, notably al-Bukhari, al-Tirmidhi, Ibn Saad, and al-Baghdadi, Memissi
makes a distinction between the sahih and mawdhu' ("true" and "false") hadith by
investigating the credibility of everyone listed in the hadith's chain of transmitters. She
then proceeds to investigate Abu Bakra's biography as well as the historical context when
the hadith was recorded. According to Mernissi, Abu Bakra opportunistically
remembered that hadith--twenty-five years after Muhammad's death (53)--after the Battle
of the Camel where Aisha was defeated by Ali, the Prophet's cousin and son-in-law.
Because he "had refused to take part in the civil war" (53) against Aisha, Abu Bakra
fabricated that hadith after the war to protect himself against Ali's clan. Digging into
Abu Bakra's biography, she discovers that al-Bukhari should have rejected that hadith,
because Abu Bakra was convicted and flogged for providing a false testimony in an
adultery trial during the reign of Umar Ibn al-Khattab (60-1). In using "the principles of

Malik for figh" (61), she simultaneously shows how the sacred has been manipulated by
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Muslim patriarchy and endorses, through the example she provides, women's active
participation in the project of reforming the Shari'a laws.

Whereas in the Orientalist narrative of Lord Cromer "Islam degraded" (Leila
Ahmed, Women and Gender in Islam: Historical Roots of a Modern Debate 153) (1992)
women through "veiling" and "segregation," in Memissi's feminist narrative, Islam
improved women's lives, by banishing the Jahilia practice of female infanticide and

underscoring women's right to inheritance:

Not only would a woman no longer be "inherited" like camels and
palm trees, but she would herself inherit. She would enter into
competition with men for the sharing of fortunes: "Unto the men
(of a family) belongeth a share of that which parents and near
kindred leave, and unto the women a share of that which parents
and near kindred leave, whether it be little or much--a legal share."
This little verse had the effect of a bombshell among the male
population of Medina, who found themselves for the first time in
direct, personal conflict with the Muslim god. Before this verse,
only men were assured the right of inheritance in Arabia, and
women were usually part of the inherited goods. (The Veil and the
Male Elite 120)

In contrast with Ahmed who claims that the veiling of Muhammad's wives is a
logical continuity to the pattern of male domination that started to emerge in Arabia
during the rise of Islam (Women and Gender in Islam 33), Memissi asserts that
Muhammad's ideal of social and gender equality constitutes a break with the Jahilia pre-
Islamic practices. Women's participation in war, their right to "gain booty," and "to have
a say with regard to the sex act" overthrew "the pre-Islamic--relations between men and
women" (The Veil and the Male Elite 130). However, the strong male opposition to

Islam's ideal of gender equality--as exemplified by Umar Ibn al-Khattab and the

Medinese hypocrites’--pushed Muhammad to abandon these ideals in order to guarantee
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the survival of the new religion. Digging into Muhammad's biography, Memissi also
shows how his wives participated in war, entered the mosque, asked him for marriage
(like his first wife Khadija) and even repudiated him as in the cases of Mulaika Bint
Ka'ab and Fatima Bint al-Dahhak (Beyond the Veil 52-3) (1985). In her effort to bring
about legislation that is favorable to women, Mernissi strategically invents a Muhammad
who has neither the divine-like status he is given in Orthodox Islam, nor is marred by the
sensuality and pedophilia of Mahound, the protagonist of Salman Rushdie's The Satanic
Verses. In her reconstruction of Muhammad's biography, Mernissi shows that his
strength lies in his love, not aggression, towards women. Commenting on the split
between Muhammad's teaching® and his fatal attraction to women's beauty, she writes:

It should be noted here that the Muslim Prophet's heroism does not

lie in any relation of aggression, conquest, or exercise of brute

force against women, but on the contrary in his vulnerability [...] It

is because he is vulnerable, and therefore human, that his example

has exerted such power over generations of believers. (Beyond the
Veil 57)

II) Mernissi's Islamic Feminism: Between Conformity and Resistance

A closer examination of Mernissi's writings reveals not only resistance to, but also
conformity with the Orientalist and Islamic discourses on the Muslim woman. Mermnissi's
feminist reinvention of the "Muslim woman" illustrates what De Lauretis calls the
feminist subject's double position "inside and outside the ideology of gender, and
conscious of being so" (10). Even though it is presented as a multiple signifier, the veil
in Mernissi's writings is quite often associated with the perpetuation of gender inequality.

Reversing the equation of the veil with Islamic identity maintained today by the Islamist
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groups and in the past by Arab nationalists, Mernissi reinvents the hijab as an obstacle to
democracy and to the "true" meaning of Islam. According to Memissi, Islam's egalitarian
project was compromised when Muhammad, because of his military difficulties,
complied with the wishes of the hypocrites and secluded his wives:
In a city on the brink of civil war, in which the number of the
Hypocrites had increased dangerously since the siege, the anti-
slave-holding policy that Islam sought to promote was officially
abandoned--at least as far as women were concerned. Since the
security of all, including slaves, could no longer be assured,
protection would be limited to those who were free. And the hijab
incarnates, expresses, and symbolizes this official retreat from the
principle of equality. Symbolically, regression on social equality
became entangled and implicated in regression on sexual equality
in the case of the female slave. The hijab/curtain descended on
them both, mingling and confusing the two ideas in the
consciousness of Muslims during the fifteen centuries that
followed. (The Veil and the Male Elite [the italics are my
emphasis] 179)
Thus, in responding to the "internal" or Islamist threat, Mernissi falls within the
modernist view that associates the veil with oppression and links women's emancipation
with unveiling. Echoing Qassim Amin and other Arab nationalists, Memnissi associates
unveiling with cultural survival and progress. Examining the history of Moroccan
women's emancipation, she writes that King Muhammad V "puzzled the entire country in
1943 when he presented his daughter, Princess Aisha, unveiled before the nation" (155).
Unlike Mernissi, who holds an uncritical attitude towards Qassim Amin, the father of
Egyptian feminism, Ahmed argues that Amin's advocacy of women's liberation through
unveiling, rather than higher education, derives from the Western construction of the veil,

"the marker of cultural difference” (Women and Gender in Islam 160-61), as a symbol of

Islam's inferiority. Echoing Frantz Fanon's discourse on the cultural alienation of the
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national bourgeoisie, Ahmed writes that it is the upper class status and the French
education of Qassim Amin, Doria Shafik, Mai Ziada, and Huda Sha'rawi that make them
conceive of Muslim women's emancipation only through the unveiling of their bodies.
The Arabic narrative of resistance, whereby the veil becomes the symbol of Arab Islamic
identity, is written by feminists who did not have a Western education. For example,
even though she is a member of the upper-middle class, Malak Hifni Nassef's traditional
education made her oppose the emancipation of Egyptian women after the Western
model (179). Ahmed shows that the current Islamic dress, al-ziyy al-Islami, is not a fixed
code of dressing, but a pastiche of modern and old dress codes (220-21).

Armed with recent sociological studies, Ahmed demonstrates that most of the
women who wear the Islamic dress today are from families where other women are
already veiled (Women and Gender in Islam 222); belong to the new middle classes who
recently migrated to the urban areas (221); and are the first generation of women in their
family to enter a "sexually integrated world" (223). In contrast with Mernissi's feminist
construction of the hijab as a negative signifier, Ahmed argues that Islamic dress has to
be reconceived as a sign of "educational and professional upward mobility" and "a
practical coping strategy, enabling women to negotiate in the new world while affirming
the traditional values of their upbringing”" (223). Whereas colonial feminism views
Muslim women's return to Islam as detrimental to their interests in the long run, the
"activities being pursued by some veiled women, such as reclaiming of the right to attend
prayer in mosques," seem to support the view that "some veiled women are to some
extent challenging the practices of establishment Islam with respect to women" (228).

Ahmed concludes that the division between secular and Islamic feminisms reflects the
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dichotomy between elitist and "grass-root feminism" and the "urban-rural divisions of
society" (225).

Thus, it is the double privilege of class and Western education that allows
Memissi to speak on behalf of all Moroccan women and equate women's emancipation
with unveiling. As in Western colonial feminism, the veil in Mernissi's writings is seen
as a symbol of female oppression. Even though she talks about the history of the veil in
Sufi philosophy, she does not examine wearing of the veil in Morocco as a class issue. In
her recent visit to Morocco, the American feminist Elizabeth Warnock Fernea observes
that the issue of women's emancipation in Morocco is primarily a question of class and
social status (88). In Morocco, Fernea discovers in contrast with what she hears about
Moroccan women in Western mass media that there are Moroccan women judges,
university professors, and others elected in Parliament (In Search of Islamic Feminism:
One Woman's Global Journey 72) (1998), yet most of them come from the upper and
middle classes of Moroccan society.

In Memissi's autobiographical work, Dreams of Trespass, women's seclusion is
presented as both anachronistic and alien to Islam. As Memissi's cousin Chama explains,
the harems were adopted from the Byzantines in the Middle Ages. At that time power
meant the conquest of territory and women, but the rules of the game have changed
today:

While the Arabs were busy locking women behind doors, the
Romans and the other Christians got together and decided to
change the rules of the power game in the Mediterranean.
Collecting women, they declared, was not relevant anymore. From
now on, the sultan would be the one who could build the most
powerful weapons and machines, including firearms and big ships.

But the Romans and other Christians decided not to tell the Arabs
about the change; they would keep it a secret so as to surprise
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them. So the Arabs went to sleep, thinking that they knew the
rules of the power game. (44-5)

Memissi's concept of "chronopolitics" which she uses to describe "Islamic
fundamentalism's" attempt to turn the clocks into Haroun al Rachid's time seems
objectionable on two grounds. First, because in reducing the problem of "Islamic
fundamentalism" to a clash between the Middle Ages and modernity, Memissi falls not
only within the binarism characterizing the Islamist thought, but also the Eurocentric
evolutionary understanding of time. Indeed, Memissi's concept of "chronopolitics” is
based on the same dichotomy between tradition and modemity that we find in the
writings of Amin, the Western-educated Egyptian feminist who equates the wearing of
the veil with the backwardness of Islamic tradition. In Maps of Englishness (1996),
Simon Gikandi traces the dichotomy between tradition and modemity to the European
modemnist discourse, when "the invocation of colonial alterity," the dismantling of the old
social fabric, combined with the racial anxieties "about what constitutes Englishness"
(228) led to the invention of a pure European tradition. As Gikandi argues, the concept
of tradition which African nationalist leaders like Nkrumah or Kenyatta have deployed to
assert African identity derives "its moral authority from its association with [the]
bourgeois civility" (Gikandi 227) exemplified in the writings of T.S. Eliot. As a parallel,
Memissi's perception of the veil does not seem locally generated, but imposed by her
elite status and acquaintance with Western culture.

The second objection to Mermissi's concept of "chronopolitics” is that Islamic
tradition, to use Jean-Loup Amselle's words, is "an exclusively contemporary conflict,
that of fundamentalists speaking in the name of tradition while simultaneously projecting

current ideological models into the past" (Mestizo Logics 3). Mermnissi herself explains

28



the problem of Islamic fundamentalism and the oppression of women by the lack of
democracy and the increasing rate of poverty, unemployment, and neocolonialism in
countries like Morocco (Beyond the Veil 149, 163).

Two related problems arise here: first, how can Mermnissi reduce the problem of
fundamentalism to a clash between tradition and modernity while claiming that
fundamentalism is caused by the contemporary problems of poverty, unemployment, and
neocolonialism? Second, how can she attack Islamic tradition while relying on that same
patriarchal concept to invent women's rights in Morocco? Memnissi's re-authentication of
Islamic tradition ought to be conceived along the lines of Bhabha's view that tradition is
an ongoing process of negotiation, subjected to the current hegemonic configurations of
power. In "restaging the past," Memissi's contradictions illustrate what Bhabha calls "the
power of tradition to be reinscribed through the conditions of contingency and
contradictoriness that attend upon the lives of those who are 'in the minority™ (The
Location of Culture 2).

Quite problematic indeed is Memissi's criticism of Islamic tradition and reliance
on the authority of the hadith to bring about women's rights in Moroccan society. In her
re-authentification of the hadith, Memissi ascribes to herself the authority of the Muslim
male elite who have the power to distinguish between the false and true hadith. Rather
than deconstructing or destabilizing the religious authority of the hadith, Memissi
reinforces the Law of the Muslim Father she is criticizing. She does nothing but reverse
the terms of that Muslim symbolic: to the Law of the Muslim Father, she substitutes the

Law of the Muslim Mother.
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Not least significant is Memissi's ambivalence towards the notion of "truth." In
Beyond the Veil (1975)--written in French even before Said's Orientalism--Mermnissi
reiterates the Foucauldian suspicion towards truth and certainty:

My modest aim in this research is not to irritate the reader
by claiming to have uncovered the truth about the new
male-female dynamics that has emerged in modem
Moroccan society. I leave the truth to those who seek
certainty. My own feeling is that we move forward faster
and live better when we seek doubt [...] The qualitative
analysis is not intended to flood the reader with statistical
truths, which are in any case at anyone's disposal at the
offices of the census department in Rabat. No, qualitative
analysis ought to have the opposite effect: not to fortify
your certitudes but to destroy them. It is understandable

that a good number of walking dead may not appreciate
that. (94)

Whether her reinvention of the Muslim woman is truthful or not, Memissi could care
less; as she puts it herself, she left truth for those who seek certainty (Beyond the Veil 94).
However, throughout her writings, Mernissi presents her reinvention of early Muslim
society and the ideal of gender equality in Muhammad's time as the truth that has been
hidden or "veiled" by the Muslim male elite. Mernissi's re-authentification of the hadith--
a strategy within the very system she opposes—paradoxically endorses the notion of truth
from which the hadith derives its authority and hence, reinforces the power of tradition to
reinscribe and perpetuate itself.

Even though her distinction between true and false hadith is phallocentric,
Memissi's feminist revision of Islamic tradition is strategically deployed to provide a
common basis for feminist mobilization in Moroccan society. The contradictions in the
Islamic feminism of Memissi also stem from the double bind to protect the rights of
"Muslim women" against the rising Islamis‘t or "internal" threat and to respond to the

increasingly anti-Islamic feeling in the West (the external threat). To put it differently,
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Memissi's feminist construction of the "Muslim woman" is subjected to "two levels of
articulation": a "comparison/competition” on the ‘"internal" level, and a
"comparison/competition at the international level " (Spivak, A Critique of Postcolonial
Studies 159).

Even though Memissi emphasizes the diversity of Moroccan women's
experiences, this diversity is still based on the exclusion of illiterate men and women and
the Berber speaking population of Morocco, who are denied not only access to ancient
Arabic sources, but more importantly, a position from which to speak and legislate laws
on behalf of Muslim women. The rhetoric of diversity, as Scott Michaelsen puts it, is
thus "a theory of assimilation grounded upon a fundamental exclusion, an exclusion so
thoroughly buried it goes virtually unnoticed, almost unread" (Border Theory: The Limits
of Cultural Politics 23) (1997). Thus, it is the privileges of class, race, and education
which give Memissi the power to re-authenticate the hadith, compete with male religious

authorities like al Bukhari, and speak on behalf of the Moroccan "Muslim woman."

III) A North African Oedipus? Beyond the Reification of Culture

Another problem in Mernissi's feminist reinvention of the "Muslim woman" is her
assumption of a homogeneous oppressive Islamic culture. Comparing the Western and
Islamic perceptions of female sexuality, Mernissi claims that in contrast with the model
of passive female sexuality in Freud's theory, the entire Muslim social structure is an
attack on, and a defense against the disruptive power of female sexuality. For instance,
the eleventh century theologian, al-Ghazali (1058-1111) sees civilization as a struggle to

contain women's destructive power or fitna ("chaos") (Beyond the Veil 31). Societies, he
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says, prosper only if we create institutions that foster male dominance through sexual
segregation. Mernissi's claim that the teachings of al-Ghazali determine the male-female
dynamics in contemporary Muslim society is problematic for many reasons. First,
Menmissi ignores those teachings in al-Ghazali's Jhya’ Ulum al Din or The Revivication of
Islam,* which are not detrimental to women. Despite his obvious and undeniable
misogyny, al-Ghazali's recommendation for the Muslim man to engage in foreplay and be
preoccupied with his wife's sexual pleasure is very advanced for his century:
Let him proceed with gentle words and kisses. The Prophet
said, "Let none of you come upon his wife like an animal, and let
there be an emissary between them." He was asked, "What is this
emissary, O Messenger of God?" He said, "The kiss and [sweet]
words."
Once the husband has attained his fulfillment, let him tarry
until his wife also attains hers. Her orgasm (inzil) may be delayed,
thus exciting her desire; to withdraw quickly is harmful to the
woman. Difference in the nature of [their] reaching a climax
causes discord whenever the husband ejaculates first. Congruence
in attaining a climax is more gratifying to her because the man is
not preoccupied with is his own pleasure, but rather with hers; for

it is likely that the woman might be shy. (Madelain Farah,
Marriage and Sexuality in Islam 106-07)

The second problem with Memissi's analysis is her "cultural mummification"
(Bhabha, The Location of Culture 78) of Moroccan society and of the Islamic world in
general. Unlike Ahmed, who focuses on the heterogeneity of Islamic tradition, its
constant change through time, and its affinities with the Judeo-Christian traditions,
Memissi's construction of Islamic tradition seems based on a closed and localized notion
of culture. By positing a total cultural break between Jahilia and Islam, Memissi
reproduces the Islamist originary narrative locating the origin of culture and civilization
in the early years of Islam. As Harrow puts it, culture is to be viewed as a process of

"contestation" ("Shibboleths in the Production of Culture"), rather than something
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confined within some established geographical borders. Memissi never questions the
paradigm from which this so-called "Moroccan Islamic culture” is assumed to be present
and already operating. Rather than positing an originary Islamic Moroccan culture that
is oppressive to women, women's condition in Morocco has to be examined in view of a
syncretic’ Mediterranean patriarchal culture (Amselle 161), for the boundaries between
the crescent and the cross, between the southern Muslim shore of the Mediterranean and
the northern Christian side have constantly been fluid and shifting. For instance, the
history of the renegade population in North Africa points not simply to the cultural
exchange which must have inevitably occurred between the northern and southern bank
of the Mediterranean, but more importantly, to the invention of North Africa as Europe's
Muslim Other.

Memissi's view on love in Muslim society raises another theoretical problem:
how solid is any claim that bases social practice on an authoritative text, especially a text
from the eleventh century? To claim that al-Ghazali's teachings have determined
women's condition and rights in Morocco presumes that Moroccan society is culturally
reified and frozen. Also, Memissi's claim that the entire Muslim order condemns love
between a man and a woman, and a husband and his wife presupposes a homogeneous
misogynistic Islamic tradition with no internal antagonistic or contradictory elements.
Ibn Hazm's (994-1064) The Ring of the Dove; A Treatise on the Art and Practice of Arab
Love, for instance, undermines Mermissi's claim that Islamic legal discourse condemns
love between a man and a woman. Just as Montaigne's and de Courtois's defense of the
arranged marriage serve to protect the aristocratic blood line, the "Muslim order's" attack

33



on love needs to be historicized as a defense of the practice of endogamy which existed
not just in Morocco, but in Southern Europe, especially in Italy, Greece, and France.®

Throughout her writings, Mernissi presents Islamic fundamentalism and Islamic
patriarchy as essentially male. The two women's marches, which took place in Morocco
on 12 March 2000, show that the Islamist movement is not always male. Whereas the
Rabat demonstration was led by the feminists who supported the plan of Said Saadi, the
Moroccan Secretary of State, who wanted to reform a/ Mudawana (the Moroccan
family/Shari'a laws), the Casablanca march was led on the same day by the Islamist
sisters, who believed that the abolition of polygamy, the banning of unilateral divorce,
and women's right to get married without their parents' consent were innovations alien
and contrary to the teachings of Islam (Ahmed R. Benchemsi, "Maroc: minijupes contre
tchadors,” Jeune Afrique 34-7). Memmissi's reading of the veil as a universal symbol of
female oppression, reveals how her upper-class social background separates her from the
lower class Moroccan worﬁen, who wear the veil to engage in public activities they
would otherwise be denied. Furthermore, Memissi's distinction between the Muslim
exploitation of the female body through seclusion and veiling and the exploitation of
women through the commodification of their bodies in the West does not apply to all the
classes and all the Muslim countries (Beyond the Veil 167).

Memissi's use of Freudian theory as a universal model to analyze the psyche of
Muslim societies is quite problematic. Ignoring the revisions of Freud's theory done by
Lacan and Kristeva, Mernissi reads Freud in literal rather than symbolic terms. Mernissi
makes the claim that all Muslim men display symptoms of a Oedipus complex, i.e.,

obsession with the mother and hatred for the wife: "In Muslim societies not only is the
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marital bond weakened and love for the wife discouraged, but his mother is the only
woman a man is allowed to love at all, and this love is encouraged to take the form of
life-long gratitude" (Beyond the Veil 121). She also ignores the implications of applying
the European construct of the Name of the Father to non-Western societies where the
Name of the Father does not necessarily involve the biological father. In Oedipe
Africain, Marie Cécile and Edmond Ortigues write that the Oedipus complex rather than
being universal is always mediated through local culture. During their clinical practice
in Dakar from 1962-1966 (120), these two French psychoanalysts "found out that the
mental illnesses of their patients are related to certain aspects of Western African culture
and basic tenets" (Hortense Spillers, "All the Things You Could Be by Now: If Sigmund
Freud's Wife Was Your Mother: Psychoanalysis and Race" 122). In the West African
context, the Oedipus myth is "a structure of relations" (139): the Father is "a function"
rather than a "progenitor" (139) and "the youth... does not imagine killing the father but
must be referred to the ancestors through him" (136). Memissi's claim that all men in
Muslim societies suffer from a Oedipus complex is not only totalizing--as it assumes "a
singular patriarchal kinship system [common to all Arab and Muslim societies, i.e., over
twenty different countries]" (Mohanty 204)--but also recalls the reductionist tendency in
Western feminist scholarship to analyze the "Muslim woman" as victim of a
homogeneous Islamic patriarchal family system in the Middle East. Moreover,
Mermnissi's statement that the Muslim order perceives the Muslim woman as the enemy
within and the Christian West as the enemy without is not relevant solely to Islamic
culture, but to all said patriarchal cultures.” Once again, because of the double privilege

of class and education, Memissi was able to combine the authority of the Muslim
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theologian with that of the Western psychoanalyst, to unlock the mysteries of "Islamic
memory" and investigate "the consciousness of Muslims" over the last "fifteen centuries”
(The Veil and the Male Elite 179).

As demonstrated in this chapter, the Islamic feminism of Memissi, far from being
ethnocentric, uses Freudian, historicist and post-structuralist approaches to her feminist
reconstruction of Islam. Despite her essentialist construction of the West and the Muslim
world, her reinvention of the early Muslim women is strategic in that it destabilizes the
authority of legalistic Islam and in reforming the Shari'a laws. Subverting Islamic
patriarchy's claim that "women are deficient in mind and faith," Memissi uses the Islamic
concept of al-ijjtihad (independent juristic reasoning) to revise and historicize the
misogynistic hadith held as insurmountable obstacles to Muslim women's emancipation.
Unlike Judith Butler,? who locates political agency in subverting the dominant
phallocentric discourse, "Third World" feminists like Memnissi are committed to effect
social and economic change through the intermediacy of the state, i.e., they want to
involve the government in enacting laws that guarantee women's education and their
equal access to economic and social privileges.

Menmissi, is one of the Arab feminists, who, to use Ahmed's words, "hears the
voice of ethical Islam," and for whom there is no contradiction between Islam and
democracy or Islam and secularism.” As Memissi puts it: "The democratic glorification
of the human individual, regardless of sex, race, or status, is the kernel of the Muslim
message" (Beyond the Veil 19). This is why she argues later in the book that democracy
starts in the domestic space not in parliaments:

I have in mind rather the relations we establish with the people
closest to us, with whom we share the greatest interests and weave

36



the most intense and most intimate human relations in a domain
considered non-political, like the household (in which life's
essential functions are enacted: eating, sleeping, love-making), to
seek it in the high ground for democracy, the party cell or the
parliamentary chamber. (95-6)

Finally, both Memissi's reliance on the Shari'a law and defensive claims that
there is no discrepancy between Islam and democracy, that Islam elevated women's status
far more than any other religion, recall the attacks on secularism and modemism by
Muslim extremists, for whom Bourguiba's secular politics such as the closing of the
Zaytuna Mosque and the abolition of the veil and polygamy, exemplify the barbarity of
the civil or secular state. Thus, Mernissis's Islamic feminist agenda risks being co-opted
by the Islamist groups to deny North African women the rights they already enjoy under

the "secular" state.

' I shall discuss later in this chapter the division between tradition and modernity in the writings of
Memnissi and Ahmed.

2 According to Memissi, the hypocrites are a powerful group of Medinese, who, threatened by
Muhammad's egalitarian project--such as his stand on slavery and prostitution, women's right to inheritance
and booty (The Veil and the Male Elite 131)--had invented the story of Aisha's affair with Safwan (178),
and harassed Muhammad's wives in public (180). As a result, Muhammad was pushed to comply with
their wishes by veiling his wives. This demarcation between the veiled and the unveiled woman sanctioned
the harassment of the "unveiled woman," and protected thus the hypocrites' lucrative trade in slave-
prostitution. Even though Memmissi explains Muhammad's failure to abolish slavery by the strong male
opposition to Islam's ideal of gender and racial equality, she never tackles the problem of Non-Muslim
slaves in early Islam.

? Even though he says women should be married for their religion, the women Muhammad married were
chosen for their beauty rather than their faith. See Fatima Memissi, Beyond the Veil: Male Female
Dynamics in Muslim Society (London: Al Saqi books, 1985) 54.

* I am using here Mermissi's translation of the Arabic title Jhya’ ‘Ulum al Din. The exact date when al
Ghazali wrote this monumental work is unknown. Subsequent quotations from al Ghazali are from
Madelain Farah's translation of some essays in /Ahya, published under Marriage and Sexuality in Islam.

5 Louise Shapiro's Breaking the Codes: Female Criminality in Fin-de-Siécle Paris suggests that the
patriarchies on both sides of the Mediterranean seem to have reached a consensus as to what a woman's
role and place in society should be. "Blaming the fall of Rome on women's emancipation," Camille
Ducreux, a Parisian lawyer, argued that a woman's natural place is home, not politics: "The Greek hid his
wife in the gynécée, the Roman placed her under the guard of two lares (domestic spirits), the Moslem
enclosed her in his harem, our society shelters her under the protective roof of the home" (Shapiro 187).
Dr. Toulouse, another French expert in "la science intersexuelle”" made the claim that in mental institutions
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women sought "solitude more than men did." They "naturally” want to be left alone, "a bit as a recluse in
the home" (Shapiro 187). As a matter of fact al-Ghazali's The Revivication of Islam bears many similarities
with the medieval moral treaties like The Goodman of Paris (1393) which urged women to seek the safety
of the home (James F. McMillan, Housewife or Harlot 9). The early Church Fathers and the Catholic
Church also warned men against what al-Ghazali calls fitna i.e., "chaos" or "women's power of seduction.”
The Abbé de Gibergues cautioned his male congregation that "the devil makes use of women to ruin men
by seducing them" (McMillan 9-10). Jean Jacques Rousseau--the father of French humanism--has also
recommended women's seclusion in harems similar to those erected by the "Persians, the Greeks, the
Romans, the Egyptians™ (Letter to D'Alembert 8: 89).

¢ Moreover, in sixteenth and seventeenth century France, many writers warned people against the dangers
of marrying for love. For instance, Michel de Montaigne (1533-1592) wrote that one must marry not for
love, but for the sake of family line. In Le Livre de famille, Antoine de Courtois (1762-1828) defended
arranged marriages because parents knew what was best for their children's interests (McMillan 31). It
would be very naive, indeed, to conclude based on the authority of the two above texts that French society
condemns love between a man and a woman, and a husband and his wife. The very fact that Montaigne,
and de Courtois attacked love, proves that romantic love did exist in their time.

7 Rick Lazio's attack on Hillary Rodham Clinton in the 2000 New York senate election as an agent of
Islamic terrorism for receiving a $50,000 campaign donation from a Muslim group, and Hilary's subsequent
return of this "tainted money” after conceding that all Muslims are terrorists, ironically reveals how
Christian patriarchy, despite its claim that Western women's emancipation is a model for the "Muslim
woman," still perceives the "Christian woman" as the enemy within and Islam as the enemy without.

% In Excitable Speech, Judith Butler opposes pushing the state to legislate hate crime laws, because in
depending on the government to protect them, gays, lesbians and bisexuals risk being overpowered by the
state, undermining thus their own authority and political agency.

® In Women and Gender in Islam, Ahmed does not discuss thoroughly the issue of Islam and democracy as
Mermnissi does in Islam and Democracy and Beyond the Veil. '
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Chapter Two: Isabelle, ou "La Roumia Convertie": A Case Study in Female

Orientalism

I) Isabelle Eberhardt: An Introduction

Isabelle Eberhardt (1877-1904) was a European woman who traveled throughout
the Maghreb disguised as an Arab man at the turn of the nineteenth century. She was the
daughter of Nathalie Eberhardt, wife of General Paul de Moerder, a Russian of noble
birth, and officer of the Tsar's imperial army. Mme de Moerdre eloped to Switzerland
with her children’s tutor, Alexander Trophimowsky, a Russian priest who later became
an anarchist. He is believed to Eberhardt’s father even though he never acknowledged
she was his daughter.! Because of her upbringing, Eberhardt mastered both Russian and
French. Later on, Trophimowsky taught her Arabic, which paved the way for her
fascination with Islamic mysticism. In 1897, she sailed with her mother to Tunisia where
they officially converted to Islam. After her mother’s death, she shocked the French
colonial authorities in Tunisia and Algeria by her addiction to kif and alleged sexual
promiscuity with both Arab men and the French soldiers stationed in North Africa. Her
masquerade as Si Mahmoud Essadi as well as her "scandalous" marriage with an Arab
man, Sliméne Ehnni, threatened the racial hierarchy underlying French North Africa. In
1901, she was expelled from North Africa by the French authorities after a fanatic
member of the Tidjanya order tried to assassinate her, partly because of her affiliation
with another rival religious brotherhood, the Qadiriya. The French authorities deemed
her presence to be dangerous for the colonial law and order (/n the Shadow of Islam 8)
(1993). In October 1901, her husband was transferred to Marseilles where he and his

wife Eberhardt married this time in a French civil ceremony. Once a French citizen,
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Eberhardt was able to return to North Africa. This time, however, she was recruited by
General Hubert Lyautey as an informant. Her journey to Kenadsa (Morocco) and her
meeting with the Qadiriya leaders gave her invaluable information that she would later
submit to the French authorities (/n the Shadow of Islam 10). Eberhardt’s career came to
an end when she tragically died during the floods that struck Ain Sefra (Algeria) in 1904.
General Lyautey found the manuscripts she was working on in an urn. He sent them to
Victor Barrucand,? who revised Eberhardt's “Sud-Oranais” stories and published them in
1920 under the present title (/n the Shadow of Islam 13).

Eberhardt's writings cannot be understood without being located in the context of
the French presence in North Africa, the prevalent nineteenth century gender ideology in
France, and Eberhardt's personal history. This chapter examines Eberhardt's oeuvre--
namely, Ecrits intimes (1991), In the Shadow of Islam, Ecrits sur le sable (1988),
Departures (1994), The Passionate Nomad (1987), The Oblivion Seekers (1972), and
Rakhil (1990)--as a case of female Orientalism. My objective here is not just to provide a
corrective to Said's silence on female Orientalism, but more importantly, to determine
whether occidental women share the biases of their countrymen during the colonial
encounter.

In Women's Orients: English Women and the Middle East, 1718-1918 (1992),
Billie Melman argues that unlike the uniform and authoritative discourse on the "Muslim
woman" in Said's discussion of male Orientalism, the representation of the Oriental
woman was not unified in female Orientalism. Melman argues "that the discourse about
things Oriental was polyphonic and that the experience of the eastern Mediterranean was

heterogeneous and [not only] political" (3) as Said claims. Along the lines of Melman's
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criticism, this chapter contends that Eberhardt's construction of the "Muslim woh*nan" asa
prostitute/Saint reveals a split within "the subject of colonial enunciation" (Bhabha 72).
One major claim in this chapter is that the production of the "Muslim woman" in
Eberhardt's writings depends on the location of the author within the apparatus of power,
which informs both her colonial subjectivity and her ideological construction of the Other
Without. I will be using Eberhardt's own expression, "la roumia convertie" ("the
converted non-Muslim woman") to discuss the antagonistic sites of enunciation she
occupies while negotiating her social, sexual, and racial identity. In contrast with
Bhabha's presentation of the hybrid as androcentric, my analysis of "la roumia convertie"”
as a metaphor for the articulation of identity and difference shows that the hybrid is
always gendered. This chapter also argues that the Third Republic's views on women's
roles and Eberhardt's double allegiance to the bourgeois feminism of Maria Deraismes,
and the radical feminism of the Saint Simonians and Hubertine Auclert, have a strong
bearing on her reinvention of the Muslim woman as a prostitute/Saint. This chapter also
makes the claim that Eberhardt, while reproducing the male Orientalist stereotypes about
the "Muslim woman," transforms them to criticize the ideal of domesticity in fin-de-
siécle European society. In relocating the harem on the road, Eberhardt not only
redefines the seraglio genre found in male Orientalism, but also subverts the
domestication and desexualization of the harem by nineteenth century women travelers in
the Middle East.

Eberhardt's writings are both complicit with and resistant to the French imperial

ideology. Eberhardt is not unique, however, in presenting the colonial female subject's

position as inside/outside the hegemonic discourse of empire. In Imperial Eyes (1992),
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Mary Louise Pratt shows how Flora Tristan, the French socialist feminist, while relying
on the "linear emplotment of conquest narrative" (157), created in Peru a "feminotopia,"
i.e., "an idealized world of female autonomy, empowerment and pleasure" (166-67). In
Maps of Englishness, Gikandi also examines the "ambivalent interpellation” (47) in Mary
Seacole's Wonderful Adventures (West Indies) and Mary Kingsley's Travels in West
Africa towards the British imperial project. Joining Pratt, Gikandi argues that "because it
seems free of the gender ideologies that constrain white women in the metropolis, the
imperial field was construed as a social space for freedom and fulfiliment" (144). In
opposition to Pratt and Gikandi, in her analysis of Olive Schreiner's writings about South
Africa, Anne McClintock focuses on Schreiner's rebellious feminism and de-emphasizes
her racist attitudes towards Blacks (/mperial Leather 258-95) (1995).

In Women's Orients, Melman notes that Western women's writing about the
Middle East is essentially "a middle class activity" that coincides with the rise of the
European colonial powers and collapse of the Ottoman empire (32). In the Maghreb, the
Turkish Empire encompassed Tunisia and Algeria, but did not extend to Morocco. In the
nineteenth century, the ties of these colonies with Turkey became quite loose, as Algeria
and Tunisia gradually overthrew the indirect rule of Istanbul and placed themselves under
the direct rule of the native Deys (Algeria) and the Beys (Tunisia). Eberhardt's
peregrinations in the Maghreb could not have been possible if "the Old Sick Man" hadn't
lost its grip on North Africa, paving the way for the French capture of Algiers in 1832

and Tunisia in 1881.
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II) The Female Imperial Subject under the Third Republic: An Overview of
Colonial History and Gender Ideology in Nineteenth Century France

In colonial Algeria, the French pursued two policies: association and assimilation.
Given the fact that the French and the Algerian population belonged to two different
racial stocks in the colonial view, the anti-assimilationists argued that the cultural gap
between the two societies could never be bridged (Jean-Pierre Biondi, Les
Anticolonialistes 1881-1962 31). Even though the policy of assimilation depended on the
complicity of the native rulers and administrators, it was based on a notion of partnership
which did not exist given the inequality inherent in any relation between a colonizer and
a colonized society (Elizabeth Ezra The Colonial Unconscious 6). The associationist
policy was first put into practice by Napoleon III, who stated in an 1860 speech in
Algiers, that France "will take care of the happiness of these millions of Arabs, improve
their existence, elevate them to the dignity of free men, spread education among them
while respecting their religion." "France," he insisted, "[did] not have the right to
transform the indigenous population of North Africa into French" (Charles-Robert
Ageron, France Coloniale ou Parti Colonial? 192).

This associationist policy was also championed by General Hubert Lyautey, who
sponsored Eberhardt's journey to Kenadsa and recruited her as an informant on the
rebellious tribes in the south. Complicit with Lyautey's policy, as early as 1902,
L'Akhbar, the weekly newspaper of Victor Barrucand and Isabelle Eberhardt, held the
slogan: 'Neither exploitation, nor assimilation, association™ (Ageron 224-25). Instead of
direct rule, Lyautey championed the protectorate system, which the French imposed on

Tunisia in 1881 and Morocco in 1912. "Instead of getting rid of the old native
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administrators,” Lyautey once explained, "We must use them to govern with the [native]
ruler, and not against" him (Ageron 211). But the colonial divide and rule policy was at
the heart of Lyautey's policy of association. In his own words:

Running a protectorate means to maintain as often as possible the

indigenous fights, to give them the direct power of the police,

administration, justice itself, tax collection, under the supervision

of one agent who resides near the native chief. It is through this

agent that the eyes of the indigenous chief and his people will be

opened to our ideas about justice. (Ageron 213)
This divide and rule policy is best illustrated in the doctrine of "pacification" Lyautey
introduced to Algeria. This policy consisted of winning one tribe after another, and with
the cooperation of the tribes he had already rallied to the side of France, he would exert
an economic boycott against those tribes hostile to French rule. In 1892, Eugéne Etienne,
a member of the French Colonial Party wrote: "The question of Morocco is capital for the
security of Algeria [...] We cannot admit that another power settles there before us"
(Ageron 144). Paul Bourde, the brain of the French Colonial Party, also suggested the
necessity of a treaty with England, whereby Morocco would be exchanged for Egypt
(Ageron 145). Eberhardt's participation in the pacification of these hostile tribes who
lived near the Algerian-Moroccan border led in the long run to the colonization of
Morocco. Eberhardt's journey to Kenadsa as a liaison agent between Lyautey and her
Muslim brothers shows her complicity with the French colonial project. Including
herself in the masculine world of empire, she writes:

Very soon we [my emphasis] can hope to see accomplished, thanks

to the actions of the General and his collaborators who are as

intelligent as they are dedicated, not--as our colleague from la

Dépéche coloniale called it--"the moral conquest of the Berbers,"

but rather the pacification and economic conquest of the region.
(Departures 182)



The use of the collective relative pronoun "we" not only allows this Russian woman to
inscribe herself as French, but also to re-redefine French empire in non-exclusive
gendered terms. Eberhardt's description of Lyautey's collaborators as "intelligent" and
"dedicated" is a self-congratulatory statement that simultaneously underscores European
women's active participation in the project of colonialism, and Western patriarchy’s
reluctance to recognize them as equal partners in the imperial field.

In contrast with association, the French policy of assimilation was based on the
principle that Algeria, being an extension of France, must have institutions similar to
those in the homeland. The French who immigrated to the colonies enjoyed their full
rights as French citizens, including "the right to be represented by an elect deputy in the
metropolitan Parliament” (Ageron 190). The theory of assimilation, by extension applied
both to the foreign settlers of European origin (mainly Spanish, Italians, Maltese, and
Sicilians) and the native Algerian population, who could theoretically be naturalized
French citizens if they were to demonstrate their love and allegiance to France. For
instance Eberhardt's Algerian husband, Sliméne, obtained French citizenship after serving
in the French army for many years as a Spahi.

In 1870, assimilation became the official colonial policy of the Third Republic. It
was championed by Jules Ferry, the Prime Minister of the Third Republic, and one of the
founding fathers of the French colonial education. Despite the constant bickering
between the Royalists and the Republicans in the Ferry period, both sides seemed to
agree that "'the inferior races' could only bend down to the civilization coming from the
[North]" (Biondi 31). In an 1885 speech, Ferry, deputy of the Vosges then, gave three

reasons for the French conquest of Tunisia, Annam, Tonkin, Congo, and part of
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Madagascar: 1) to guarantee France's control of the world's markets and natural
resources; 2) to bring civilization to the rest of the world, because "an occidental society
like France, which has reached an elevated degree of scientific, technical, and cultural
development, has rights and duties vis a vis 'the inferior races' which have remained on
the margins of progress"; 3) and last, "to maintain France's rank in the world" (Biondi
28), especially after France's defeat in the Franco-Prussian war (1870) and the loss of the
Alsace and the Lorraine.

Many people in France opposed the French "civilizing mission." The pacifist
economist Frédéric Passy argued that it "was a waste of French blood while Germany
was getting stronger" (29). The nationalists also disapproved of Ferry's new conquests.
Paul Dérouléde for instance, shouted at Ferry: "I lost two sisters (Alsace and Lorraine)
and you offer me twenty servants!" (29). The French intellectual circles were also
divided towards Ferry's imperialist policy: Whereas Alphonse Daudet, Pierre Loti, Guy
de Maupassant, Jules Valles, Léon Bloy, Séverine, and Henri Rochefort took a stand
against the project of colonization (Biondi 31-3), Emile Zola, Louis Bertrand, and George
Sand endorsed the Republic's imperialist policy and claimed that France would be
regenerated by its colonies (Ageron 96-7). Sharing the revolutionary idealism of the
Third Republic, Robert Randau, Eberhardt's friend in Algeria, also prophesized in his
fiction that France would create "an immense colonial empire in Africa without
brutalizing the population, with the simple peaceful propaganda of our kindness, without
betraying the pure traditions of our Revolution" (Agerpn 69).

Eberhardt's frequent battles with the French colonial authorities have to be

contextualized within the nineteenth century gender ideology at home and in the colonies.
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Even though French women had been working in the factories since the beginning of the
nineteenth century, both the Republicans and the Royalists in fin-de-siécle France agreed
that a woman's role was to be a mother and wife. If the ideal of the angel in the house
gained strength in late nineteenth century and early twentieth century France, it was
because of the ideological rivalry between the Catholic Church--which lost most of its
privileges after the French Revolution--and the anti-clericals who supported the laic
Republic. According to Ferry, the Church created barriers between husbands and wives
by its tight control of girls' education. In a famous speech, he called for the "necessity of
rescuing women from the Church in order to win them to science" (McMillan 50). In the
law of 9 August 1879, Ferry made girls' primary education compulsory and announced
the creation of a training school for elementary school women teachers.

The Third Republic's preoccupation with women's roles as mothers was also
caused by the decline in France's population after the Franco Russian war. Women were
urged to stay at home and raise republican citoyens ("male citizens") till "the corrupt,
clerical, infertile Empire would be replaced by a morally regenerate, secular, and fecund
republic" (Shapiro 179). In Algeria, "it was the job of the [colonial] woman 'to create
France' wherever she went" (Julia Clancy Smith and Frances Gouda, Domesticating the
Empire: Race, Gender, and Family Life in French and Dutch Colonialism 81) (1998).
Because of the threat of racial decline, the French women, whether at home or in the
imperial field, were taught courses in child-rearing, housework, and the new science of
puériculture (infant hygiene) (Clancy Smith 81). Because of the national anxieties about
depopulation, there was naturally an increasing fear of the lesbian and the autonomous

bourgeois feminist woman, who refused to get married and have children (Shapiro 181).
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Eberhardt's male disguise, sexual freedom, and use of the neo-Malthusian method of
contraception (Annette Kobak, Isabelle: The Life of Isabelle Eberhardt 99) (1988) did
certainly make her a dangerous non-reproductive h<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>