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SECTION I: INTRODUCTION

1.1 Context Analysis and Objectives of the Research 
	In the discourse regarding gender inequality in the Global South, Pakistan is a country that is named frequently. In the past few years, Pakistan has consistently ranked as one of the most dangerous countries in the world to be a woman. Based on an annual poll conducted by the Thomson Reuters Foundation, Pakistan ranked as the sixth most dangerous country for women in 2018 (Thomson Reuters Foundation 2018). Gender inequality throughout the country varies considerably based on class, religion, region, ethnicity, and the urban-rural divide (Ali et al 2020, 901). While gender equality has been cited to improve over the past few decades with increases in literacy and education opportunities, women in Pakistan continue to bear the brunt of patriarchal norms, which are exacerbated for poor and rural women, as well as religious minorities and women in tribal areas that are dictated by tribal customs and practices (Human Rights Watch 2019). 
	Gender-based violence is both a public health and human rights problem in Pakistan. This type of violence takes many forms, some of which are similar to the gender-based violence that occurs globally, such as domestic violence and rape. Other forms of violence are more prevalent in the subcontinent and include forced marriage, child marriage, honour killings, acid attacks, gang rapes ordered by tribal councils and police, as well as trafficking and abuse during police custody (Critelli 2010, 241; Human Rights Watch 2019). Although gender-based violence is criminalized under the domestic laws of Pakistan and is also considered a violation of local police procedures and policies, it is still common throughout Pakistan (Brightman 2014, 337). 
Pakistan is a part of South Asia, bordered by India, Afghanistan, Iran, and China. The country was founded in 1947 as a homeland for Indian Muslims through the partition of India following independence from British colonialism (Copland 2001, 71). Approximately 97% of Pakistanis are Muslim (Pakistan Bureau of Statistics 2021). It is noteworthy that the original vision of Pakistan differs significantly from its outcome. The founder of Pakistan, Muhammad Ali Jinnah, advocated for a modern and secular nation-state. He famously declared that “you are free to go to your mosques or belong to any religion or caste or creed—that has nothing to do with the business of the state” (Allana 1969, 407-411). However, Pakistan is far from being a secular state. Many scholars have argued that religion in Pakistan, namely Islam, has been distorted and manipulated to achieve political goals. Islam continues to be imposed selectively and in a narrowly defined manner, which has disproportional consequences for vulnerable segments of the population, including women (Critelli 2010, 237).
Following the creation of modern nation-states, many Muslim-majority countries like Pakistan defined Islam as the ideology of the state, which also led to the development of a dominant Islamic nationalism to provide legitimacy and unite diverse ethnic groups. The integration of Islam with Pakistan’s national identity was solidified even further following Zia-ul-Haq’s military rule. This nationalism promotes the desire to distance Pakistan from Western norms and values, which are deemed as polluting to the country’s social fabric. As a result, advocates of women’s rights in Pakistan face unique challenges that require careful consideration of the social, cultural, and religious sensitivities as the fight for gender equality is often posed as a threat to Pakistan’s Islamic values. Fundamentalists continue to garner support by promoting anti-Western sentiment, using the argument of needing to protect the country from corruptive outward forces. Consequently, advocates of women’s rights and civil society organizations continue to be violently targeted, and the space for the women’s movement is shrinking (Shaikh 2008, 598).
The women’s movement in Pakistan has become negatively associated with Western ideals and modernity, which is used to discredit the fight for gender equality. Before the decolonization and independence of India, Muslims in the subcontinent were caught between preserving traditional customs and norms, while simultaneously wanting to acquire the modern knowledge being pushed by globalization to ensure their ability to participate in the reordered world of politics, commerce, and economy. This tension was reconciled with a strict “public/private division”, which encouraged men to enter the political and commercial state, while women were expected to remain guardians of traditional norms and culture. The ability to preserve patriarchal values with the subordination of women ensured continuity with traditional values as the outside world began to accommodate the new world. In making women the gatekeepers of tradition attempt to ameliorate women’s conditions in Pakistan are framed as a threat to the country’s traditions (Saigol 2016, 2-3).
The tendency toward a Westernized public sphere is embraced in Pakistan, under the condition that it is men who represent this public inclination toward modernization. Contrarily, women are encouraged to remain in the private sphere, an area “untouched, unharmed, and unspoiled by Westernization” (Jafar 2005, 40). Scholars have remarked that the “tradition/modern dichotomy” exists in many postcolonial and developing countries, in which the responsibility of upholding traditions falls on women, which often comes at the expense of their bodies and sexuality. On the other hand, men can reap the benefits of modernity, such as technology and participating in the economic sphere (Brightman 2014, 345). Women’s status as the gatekeepers of tradition is not unique to Pakistan. It is a trend seen throughout different Muslim cultures, as women’s position is noted as a “boundary marker” that differentiates Muslim societies from their Western colonizers. Symbols such as women’s veiling have come to represent resistance against Western ideals of femininity and reinforce Muslim cultural authenticity (Jafar 2005, 40). 
As activists fighting for gender equality bring forth feminist critiques of marriage, family, and religious institutions, segments of the Pakistani population view the women’s movement as undermining local traditions and imposing Western values. (Jeffrey 1999, 229). Remnants of the anxieties fostered by colonization still exist, as Pakistanis fear compromising their autonomy through the imposition of Western ideals in a country that is adamant about preserving the Islamic ideals tied to its national identity. As a result, the fight for women’s rights is often depicted as anti-Islamic, not only from fundamentalist religious segments and parties but also a significant part of the population, for whom Islamic values are an integral part of life. Consequently, there is significant resistance to the women’s movement in Pakistan, carrying over to development policies, programs, and laws aimed at ameliorating gender equality. 
The objectives of this research paper are to:
· Assess the resistance to the women’s movement in Pakistan, with a specific focus on critiques that view gender equality as a Western imposition that threatens the Islamic values of the country. 
· Examine the way these critiques are used to delegitimize the women’s movement, rendering it increasingly difficult for gender equality to be achieved in the country. 
· Determine how the fight for gender equality can be framed in a way that resonates with the majority of the Pakistani population.

1.2 Research Questions
In line with the objectives of this study, the research paper seeks to answer the following questions:
· What are the main arguments used by the opponents of gender equality in Pakistan? 
· How can progress be made toward achieving gender equality in a country with an overwhelming resistance to the women’s movement? 
· How can the fight for gender equality be framed in a way that resonates with the majority of Pakistan’s population? 
· Is gender equality more likely to be achieved if the women’s movement in Pakistan operates within a faith-based framework rather than a liberal or secular framework? 

1.3 Significance of the Research and its Findings
This research paper studies the way religion has been used to stifle the women’s movements in Pakistan by deeming it anti-Islamic to discredit and mobilize support against the women’s movement. This paper delves into the way advocates of women’s rights, at the individual and organizational level, are labeled as Western agents that are opposing Islamic values to delegitimize their place in Pakistani society. Since Islam is deeply rooted in Pakistan’s national identity, framing women’s fight for equality as anti-Islamic is a powerful argument that continues to be used to stifle the fight for women’s rights. Bearing this in mind, this research paper assesses whether operating within an Islamic framework, rather than a secular or liberal framework, would be more advantageous to the women’s movement. This research paper illustrates that in the discourse on the women’s movement in Pakistan, it is important to consider cultural and religious sensitivities to determine an effective way for gender equality to be realized. 
1.4 The Problem   

Pakistan has gained increasing visibility in the West following the attacks on the World Trade Center on September 11, 2001 (9/11). Global scrutiny toward the country increased as images of women framed as oppressed by Islam circulated across Western media. Much of the analyses of gender in Pakistan has failed to encapsulate the complexities of regional, historical, political, and social factors on gender dynamics (Critelli 2010, 236). Discussions on gender continue to be rampant in generalizations and stereotypes that fail to consider the local sociopolitical context responsible for shaping women’s lives.
 It is critical to develop a more nuanced understanding of gender equality in Pakistan instead of employing a one-size-fits-all approach to Islamic cultures. As Islamophobia has increased in the post-9/11 context, the dangers of rooting analyses of gender issues on stereotypes are becoming increasingly evident. There is a need for deeper understandings of the issue, preferably from within the subcontinent, rather than paternalistic interpretations delivered by outsider voices. Since the fight to improve the rights and conditions of women and girls is met with resistance due to its association with the Western world, insider voices have a critical role in unpacking the resistances and providing alternatives that resonate with the Pakistani population.
When writing about the plight of Pakistani women, many scholars tend to reinforce the binary that places the West as enlightened, free, and empowered, whereas the Pakistani subject is viewed as repressed, savage, and backward. This binary perpetuates a “saviour complex”, which situates Western individuals and institutions as best fit to rescue Muslim women from their “backward cultures, oppressive families and child marriage” (Khoja-Moolji 2017, 385-386). In this way, even academics and researchers with honourable intentions become part of an imperialistic gender discourse that undermines local knowledge and values (Grünenfelder 2012, 606). This type of scholarship is ineffective, especially as it fails to center the voice of local women and their experiences.
Within Pakistan, much of the scholarship on women’s rights favours working within a faith-based framework through centering Islamic principles at the heart of the fight for women’s equality. On the other hand, non-faith-based activism, or liberal and secular activism, is negatively perceived as a colonial legacy or Western import, especially in the post-911 context (Zia 2019, 7). This is reflected in the negative association between the women’s movement in Pakistan with globalization and Western imperialism that is threatening the cultural and religious integrity of the nation. In a country where gender inequality pervades nearly all spheres of life, space for the women’s movement to operate is crucial, thus it is important to determine the most effective way the movement can proceed. Incorporating the social, cultural, and political contexts is necessary, which means that a liberal or secular approach toward gender equality may not necessarily be appropriate. 
The fact that much of the existing research on women’s rights in Pakistan is approached from a Western perspective is especially problematic since the association of women’s rights with Westernization is the very argument used to undermine the women’s movement in Pakistan. There is widespread mistrust of women’s rights in Pakistan, as it is equated with the disruption of the traditional and cultural norms, as well as the family system, and is often deemed un-Islamic. Given this type of skepticism over the women’s movement, it is important to find approaches to women’s rights that can resonate with the population, and not an idea being imposed by an outsider with little understanding of the country’s cultural and religious specificities. Any attempt to help the women’s movement in Pakistan that neglects the contextual realities may backfire. Thus, it is important to assess the roots and resistances toward gender inequality in detail, all to be considered for the enactment of effective gender equality laws, policies, and programs.
Scholarship on women’s rights in Pakistan must be absent of stereotypes that portray the country disingenuously without capturing the prevailing complexities. While there is an undeniable resistance toward women’s rights in Pakistan, it is important to question where this resistance comes from, and the role the West has played and continues to play in fueling the mistrust of values that are deemed Western. It is only through a genuine understanding and acknowledgment of these complexities that a sustainable way forward toward a gender-equal Pakistan can be paved. This research paper will fill the gap in the current scholarship on the women’s movement in Pakistan. By assessing the critiques of the women’s movement in Pakistan, it will determine whether there are common themes in the critiques of women’s activism and provide suggestions on the best way forward in light of these critiques.

SECTION II: LITERATURE REVIEW

Gender Norms in Pakistan
Gender is one of the main components through which Pakistani society is organized. Local traditions and culture uphold patriarchal systems, which are exacerbated through low education levels, limited participation in the formal workforce, and lack of financial independence. Pakistani society asserts the upholding of family and community values, rather than individualism seen in the West, although the prevalence of patriarchy infers that the interests of men are prioritized. Some of how patriarchal values exert themselves in Pakistan are through the “institutionalization of restrictive codes of behavior, rigid gender separation, family and kinship patterns, and a strong ideology that links family honor to female virtue” (Critelli 2010, 238). 
	Several dichotomies illustrate the contrast between men and women in Pakistani society. The “traditional/modern dichotomy” encourages women to uphold traditional values and prioritize domestic work, while men are encouraged to pursue modern goals for economic ends. This is also related to the “inside-outside dichotomy”, which encourages women to occupy the private sphere, while men participate in the public space. The concept of purdah, which translates to “curtain”, institutionalizes the segregation of men and women, confining women to their homes and limiting their role in society. Moreover, purdah encourages women to be modest in their physical attire through veiling. Through the enforcement of purdah, women’s mobility is limited, thereby affecting their employment opportunities, access to education, social services, and recreational activities (Brightman 2014, 345).
The Islamicization of Pakistan
When discussing the women’s movement in Pakistan, a noteworthy period of time to mention is the rule of Muhammad Zia-ul-Haq. Beginning in 1977, Pakistan was ruled under martial law for eleven years under the regime of General Zia-ul-Haq, who seized power from the incumbent Prime Minister Zulfikar Ali Bhutto. The period between 1977 and 1988 was one of the most transformative periods for Pakistan, as it introduced Islamization to the country through the enforcement of Sharia. Zia-ul-Haq claimed to have been sent on a mission by God to bring Islamic order to Pakistan (Imran and Munir 2018, 135). He argued that Pakistan and Islam were linked, and the preservation of both was the responsibility of the military. Some scholars argue that this failed to be a convincing argument for many Pakistanis, who remained skeptical of Zia-ul-Haq’s claims. Consequently, Zia-ul-Haq began to impose various legal reforms to restore the legitimacy of Pakistani’s military (Jalal 1999, 100-101). The imposition of Islam into all aspects of Pakistani life constituted a paradigm shift, as all state institutions became tailored to meet this end. This came to the detriment of segments of the population that were already marginalized, including religious minorities and women. 
To uphold the approval of his military rule, Zia-ul-Haq appealed to segments in the population who had historically been threatened by democratization, which included religious fundamentalists and feudal lords. Zia-ul-Haq gained the support not only of Islamic fundamentalists and patriarchal segments of the nation, but he also appealed to the nationalist and anti-colonial segments who sought to solidify their identity through the Islamic state. As such, upholding the practices that confined women to boundaries dictated by traditional values was seen as a form of resistance to Westernization and colonialism (Jafar 2005, 40).
Zia-ul-Haq’s enactment of legal reforms throughout the country based on Sharia facilitated legal discrimination against women. As a result of these new reforms, Zia-ul-Haq was able to “institutionalize the erosion of women’s rights and status as equal citizens” (Imran and Munir 2018, 135-136). Apart from these legal reforms, social changes accompanied this era of Islamization, including the undermining of human rights, the displacement of civilian courts by military courts, the jailing and torture of political activists, with an increase in violence toward women and other minority groups across the country (Shaheed 2009, 9). 
One of Zia-ul-Haq’s goals was to return women to the chadar aur char divari, to confine women to “the four walls of their home” (Sharlach 2007, 107). The growing presence of women in Pakistan’s public sphere, especially the workforce in the years preceding Zia-ul-Haq’s military rule, angered segments of the population, including religious parties such as Jamaat-e-Islami. Women’s participation in the workforce was viewed as a result of Western influence and framed as anti-Islamic, becoming an effective target for Zia-ul-Haq’s reform policies. Under the Zia-ul-Haq’s regime, women were discouraged from working, unless they worked within specific disciplines like health and teaching that would facilitate the realization of a gender-segregated country (Grünenfelder 2013, 72). Moreover, women’s shelters and non-governmental organizations (NGOs) were harassed to shut down, accused of following a Western agenda aimed at undermining Islamic values (Zia 2019, 52).
Zia-ul-Haq was able to sustain his approval among Pakistanis given that the consequences of his policy reforms were highly visible, lending him credibility as someone directing the transformation of Pakistan into an Islamic state. Although he claimed that the reforms were to the benefit of Pakistani society as a whole, the prevailing issues in the country remained or worsened under his rule, some of which included class discrimination, poverty, inequality, and corruption (Jafar 2005, 46). The ideologies instilled during Zia-ul-Haq’s rule remain today, which conflate the women’s movement as part of a threatening Western agenda. His legacy of Islamicization is still visible in policies and ordinances and continues to provide a “symbolic moral direction” for a country in which poverty and illiteracy are rampant, and frustration amongst the masses continues to grow (Khan 2007, 90-91).
Nationalism and National Identity
Grünenfelder (2013) argues that during the Islamicization period, the perception of the ideal Pakistani woman was conflated with an Islamic woman who adhered to the vision of Islam perpetrated by Zia-ul-Haq’s regime (Grünenfelder 2013, 72). Between 2008 and 2013, during which Pakistan was under the rule of the Pakistan Peoples Party, the sentiment that “Pakistan’s cultural and religious identity and sovereignty were under existential threat” became widespread in the media, political opposition, and in schools. This insecurity stemmed from the drone attacks part of the American counter-terrorism project in tribal areas. Skepticism carried over to international assistance, especially to women’s rights organizations. During this time, Islamist organizations and movements prospered as they sought to defend the Pakistani Muslim identity against Western imperialism. As a result, the civil society space began to shrink, and activism that was deemed anti-Islamic in the slightest suffered the consequences (Zia 2019, 125). 
Skepticism of liberal activism is not unwarranted, especially considering the post-9/11 context, in which counter-terrorism projects have been harmful to Muslim-majority nations through imperialist wars. Women’s liberation has been used as an excuse to wage a cultural war on Islam, to which Islamists retort by rejecting Western values to reaffirm the sovereignty of the Muslim community, especially Muslim women (Zia 2019, 37). The result is the idea that Muslim women whose values align with liberal notions are complicit in a Western agenda and cannot simultaneously be a good Muslim. Before the counter-terrorism project in the pre-9/11 context, individuals who attempted to challenge the actions of the state were publicly scrutinized. Activists who protested the state’s treatment of marginalized people, criticized military operations against East Pakistan (now known as Bangladesh) and the mistreatment of the Baloch people were accused of being Westernized, Indian agents, and traitors (Iqtidar 2012, 57).
Implications for Gender Equality and the Women’s Movement
Given the entanglement of Islam with Pakistan’s national identity and its consequences on the women’s movement, researchers and activists continue to debate how women’s rights should be framed in Pakistan. Some scholars believe that adhering to Islamic laws and values is the only appropriate avenue to ensure women’s protection in Pakistan. These scholars argue that Western universal laws are not compatible with local customs and traditions in Pakistan. As a result, religiously sanctioned laws and traditions are women’s ultimate sanctuary (Zia 2019, 47). Instead of imposing Western rights on a Muslim-majority population, these scholars are in favour of working within the Islamic legal discourse. Farida Shaheed argues that it is counterintuitive to deny the role faith plays for women in Pakistan. Instead of denying the importance of faith, it can be used as “a tool toward exercising self-affirmation” (Shaheed 1999, 153). Critical theory scholar Saba Mahmood supports this idea through her theory of “pietist agency”, which reinforces the notion of faith serving as a channel for self-realization (Zia 2019, 48). 
On the other hand, Afiya Shehrbano Zia (2019), a Pakistani scholar and activist, argues that Islamist politics are ineffectual in the scheme of women’s rights compared to secular and liberal approaches. She uses examples that include Islamist’s prevention of women from voting, their lobbying against the reform of laws that discriminate against women and minorities, their opposition to laws and policies that value freedom of expression and mobility, and their campaigns of censorship that disproportionately affect women and minority groups (Zia 2019, 12). Afiya Shehrbano Zia argues that the idea that Islamic laws are the only viable sanctuary for women is paternalistic and infantilizing toward women. The demands of many religious and nationalist parties aim to rid all rights-based initiatives and movements of Western influences, especially feminism, liberalism, and secularism. This has a disproportionate impact on women’s and minority rights, who are accused of being a pollutant, Western, secular, and complicit with neo-imperialist designs” (8).		
Along with Afiya Shehrbano Zia, Pakistani human rights lawyer and activist Asma Jahangir believed that a true liberal interpretation of Islam would never widely be accepted by Pakistani society. Moreover, she held that a “half-hearted liberalization of Islam” would be more detrimental for women (Shaheed 1998, 103). A “half-hearted liberalization of Islam” implies that women’s equality is confined to the private sphere and limited by the gender roles imposed by religion, whereas liberal activists in Pakistan urge for the necessity of equality in both the public and private sphere. Scholars like Afiya Shehrbano Zia and Jahangir conclude that faith-based politics can never allow the full realization of a gender-equal society. Instead, a liberal, secular and humanitarian approach is preferred when dealing with social issues.
The women’s movement in Pakistan continues to struggle to ensure compatibility between religious identity and universal human rights, especially given the nationalist accusations that consider universal human rights as incompatible with Islam. While many women’s organizations are working to eliminate both religious and cultural barriers standing in the way of women’s pursuit for equality, they continue to face backlash from the general population (Anjum 2020, 39). The existence of this widespread backlash is an indication that the root of this resistance requires further inquiry, such that a more effective way forward for the women’s movement can be deciphered. 

SECTION III: DESIGN AND METHODOLOGY

This research paper examines the resistance to the women’s movement in Pakistan, with a specific focus on the way the women’s movement continues to be delegitimized through its association with Western culture and imperialist motives. Labeling gender equality as a Western project that threatens the Islamic foundations on which Pakistan was founded renders it increasingly difficult for the women’s movement in Pakistan to operate. This research paper will focus on critiques that associate the women’s movement with the West by paying attention to common themes, such as the labeling of the women’s movement as anti-Islamic, as liberal or secular, and as disruptive to the traditional/modern and “inside-outside” dichotomy.
This research paper attempts to answer the following questions: How are different women’s rights activists and organizations perceived in Pakistan? Why do certain activists and organizations receive more backlash from the Pakistani population compared to others? Is gender equality more likely to be achieved if the women’s movement operates within a faith-based approach? The overarching goal of answering these questions is to determine how the fight for gender equality can be framed in a way that resonates with Pakistan’s population, as it may differ significantly from what works in other regions. 
Answering these questions requires examining qualitative data, as this research paper will assess Pakistani public opinion on activists, events, organizations, policy, and legislation partaking in the effort to promote women’s rights and empowerment in Pakistan. Although the data will be primarily qualitative, some quantitative data will also be referenced throughout this research paper, such as results from surveys and statistics. 
This data will be collected exclusively using a variety of secondary sources to ensure diversity in the information used for analysis. The diversity of sources enables the inclusion of voices across the spectrum, instead of exclusively considering academic or institutional voices, which would not be representative of the diversity of views across Pakistan. Although the face-to-face gathering of information, such as through interviews and focus groups, would have been beneficial to the research paper, it is difficult to organize such methodologies given the ongoing COVID-19 pandemic. Thus, the types of secondary sources that will be examined will include:
· News articles and opinion pieces  
· Blogs 
· Interviews
· Reports
· Books
· Academic articles 
· NGO literature
· Surveys
The most valuable varieties of information to be collected out of these sources are the varieties of opinions, views, and critiques of noteworthy women’s rights activists in Pakistan, and the political, cultural, and religious figures and organizations in the country all of who differ in their perception of women’s rights and empowerment. While some of these individuals and organizations operate within a liberal, secular, and human rights framework, others use a faith-based framework, rooted in Islamic values and principles. This research paper examines if activists operating within a faith-based framework are viewed more favorably by the Pakistani public. 
More specifically, public opinion of the following women activists and their critiques are examined. These individuals differ in their approaches and views on the concept of gender equality. The list of individuals includes:
· Malala Yousafzai
· Asma Jahangir
· Fatima Jinnah
· Mukhtar Mai
· Benazir Bhutto
· Farhat Hashmi
· Qandeel Baloch
In addition, the public opinion of the following organizations on gender equality will be examined. 
· Women’s Action Forum (WAF)
· Lady Health Worker Programme
· Jamaat-e-Ismaili Women’s Wing
It is also relevant to discuss the public opinion of the Aurat March (Women’s March), the event held on International Women’s Day. Participants and organizers of the Aurat March are diverse, with some promoting the importance of secularism in Pakistan, while others have grounded their perception of gender equality based on what is underlined in Islam. This research paper seeks to analyze the backlash faced by the participants and organizers of the Aurat March. 	
Lastly, for answering the research questions, public opinion of the following Acts and legislation will be examined, all of which also differ in their approach and views on gender equality.
· The Punjab Protection of Women Against Violence Act (2016)
· Women’s Protection Act (2006)
· Policy for Regulations of Organizations Receiving Foreign Contributions (2013)	
Following the research approach iterated above, the resistance against women’s rights activists, organizations, laws, policies, and events are examined in this paper. Notably, however, the critiques of the women’s movement in Pakistan discussed in this paper do not comprise all critiques. The research will focus on critiques that associate the women’s movement with the West by paying attention to common themes used by opponents of gender equality to accuse the women’s movement of disrupting the cultural and Islamic norms of Pakistan. By examining these critiques, this research paper will assess the way the women’s movement is labeled as liberal or secular, as disruptive to social norms, and as being contradictory to Islamic priniciples. Due to the limited scope of this research paper, only a limited number of women’s rights activists, organizations, laws, policies, and events have been selected and reviewed. 

SECTION IV: ANALYSIS AND FINDINGS


The following section will detail the critiques of the proponents of gender equality in Pakistan. By highlighting the negative public perception of women activists, organizations, policies, and legislations, the analysis will illuminate the complexities and challenges these critiques present for the realization of women’s rights and empowerment in the country.

4.1 Critiques of Gender Equality Proponents

Women Activists

Malalai Yousafzai

Malala Yousafzai is a Pakistani activist, who followed in her father’s footsteps to become an advocate for girls’ education. Malala gained popularity internationally at the age of fifteen years when she was shot by the Taliban in retaliation for her advocacy work. The attempted murder received widespread media coverage throughout the world, with world leaders and celebrities publicly condemning the attack. Following her recovery, she co-founded the Malala Fund, a non-profit organization fighting for girls’ education throughout the world (Yousafzai 2015).
The Taliban issued a statement to assume responsibility for the attack, insisting that they had not attacked her due to her advocacy work for education, but because of her “pioneer role in preaching secularism” (Yousafzai 2015, 256). The Taliban accused Malala of promoting Western culture in Pashtun areas, insinuating that she was “pro-West” and condemning her public admiration of Barack Obama during a television interview she had participated in. The negative association between Malala’s activism and Westernity predates her attack. In her autobiography, Malala cites the views of the Tehrik-i-Taliban Pakistan chapter based in Swat, who opposed girls’ education so that they “do not learn Western ways” (Yousafzai 2015, 162).
The negative association between Malala and the West was also founds in local newspapers following her attack, especially in the Urdu press. One of the most vocal opponents of Malala was Dr. Raheel Qazi, a female Member of Parliament from the religious Jamaat-e-Islami party. Qazi accused Malala of being an American stooge and “hobnobbing with US military authority” (Yousafzai 2015, 265). Another conspiracy theory circulating during the time of her attack was that Malala was a CIA agent conspiring with the United States against Pakistan (267).
	Following her recovery, Malala’s activism for girls’ education garnered international praise and support from world leaders. She became the youngest laureate of the Nobel Peace Prize and is even cited to be the most prominent citizen of Pakistan by former Prime Minister Abbasi (Johnson and Shahzad 2018). Due to her activism, she continues to face significant criticism within Pakistan, with public perception toward Malala being overwhelmingly hostile. As Malala has been praised by many Americans, including Barack Obama, many Pakistanis are skeptical that Americans are jumping at the opportunity to characterize Pakistan as a country that oppresses women. Others accuse Malala of using the support of Christian missionaries and the Jewish lobby to defame Islam (Turk 2018). 
	Apart from the Taliban, Malala has also been the victim of accusations from other religious fundamentalists, who view her activism as anti-Islamic, as their perception of religion posits that gender equality is incompatible with Islam. These fundamentalists have also been critical of some of Malala’s other behavior that defies the “inside-outside dichotomy”, including her high visibility in the public space and her interaction with non-male family members. Although Malala covers her hair, she does not observe the purdah that confines women to the private space, an offense to Pakistanis yearning for a return to traditional gender roles (Turk 2018).
Apart from the labeling of her activism as anti-Islamic, opponents of Malala view her as a threat to the nation. She has been harassed by overzealous Pakistani patriots, many of whom are reluctant to acknowledge many of the country’s issues, especially with regard to women’s rights. According to these opponents, Malala’s highlighting of the hardships faced by Pakistani women is an act of treason aimed to tarnish the image of the country (Turk 2018). Consequently, Malala has not received the same reverence in Pakistan for her activism as she has throughout the rest of the world. Her autobiography “I Am Malala” was not well received in Pakistan. The popular disapproval of Malala translated into an organized movement by the All Pakistan Private Schools Federation, which announced an “I Am Not Malala Day”, calling for the ban of her autobiography (Kugelman 2017).
	Conspiracies regarding Malala are widespread in Pakistan due to the population’s mistrust of the West, with whom Malala has become affiliated. She also fails to fit the qualities of a traditional woman through her visibility in the public space, her interaction with male members outside her family, and her deviation from traditional norms. As Malala has been positively received by the West, a widespread belief in Pakistan is that she is being used as a pawn to fulfill a Western agenda. Although Malala has vehemently declared that she is a proud Muslim and has highlighted that her activism does not contradict any Islamic principles, it has not protected her from skeptics who remain unconvinced about her sincerity.
Asma Jahangir

One of the most renowned women activists in Pakistan was Asma Jahangir, a human rights lawyer known for taking up court cases for the marginalized segments of Pakistan, and also for standing up against Zia-ul-Haq’s military regime. As Jahangir was an unapologetic proponent of human rights, especially women’s rights, she became a controversial figure throughout the country (Mehmood 2018). Jahangir received acclaim worldwide for her outspoken nature in a country where liberal secular voices are typically silenced. Jahangir was an advocate of women’s rights also defended the rights of religious minorities in Pakistan, who are disproportionately affected by Pakistan’s blasphemy laws. Moreover, Jahangir also stood up for victims of honour killings and the rights of bonded labourers (Masood 2018).
Public skepticism of Jahangir has glaring similarities to the criticism and conspiracy theories about other women activists in Pakistan. “What has Jahangir done for Pakistan?” mirrors “What has Malala done for Pakistan?” which is commonly echoed to discredit the legitimacy of the two activists. Moreover, as a result of Jahangir’s activism and advocacy work, she is also accused of being “a Western stooge, an infidel, and a dishonourable woman” (Zaidi 2020). Due to her outspokenness, Jahangir was accused by many politicians, journalists, and other individuals of being anti-Islamic, pro-Western, and a foreign agent (Waraich 2018). Jahangir’s highlighting of the state’s human rights abuses rendered her the label of an “enemy agent”, bringing into question her loyalty and patriotism toward Pakistan (Alam 2019, 82).
Activists like Jahangir who do not ascribe to mainstream social norms are quick to be branded as unpatriotic (Hussain 2018). During the Supreme Court Bar Association elections, Jahangir became the target of a hate campaign that labeled her as pro-American. Pamphlets distributed during the time of the elections were full of accusations that labeled Jahangir as being anti-Pakistan and pro-American, accompanied by the claim that anti-Muslim forces wanted Jahangir elected to abolish Pakistan’s blasphemy laws (Tanveer 2010). 
In May 2001, Jahangir was interviewed about her views by Ritu Menon, where she clarified her social and political beliefs. Although Jahangir indeed praised certain elements of Western democracies, an examination of her views demonstrates that she did not believe Western democracies to be superior to countries like Pakistan and India. Sher criticized civil society organizations in the West for being led by men, despite the fact that the majority of young professionals and activists in civil society organizations are women. Moreover, when she was asked about the institutionalization of the women’s movement in the subcontinent, Jahangir remarked that the movement in the subcontinent remains activist-based, whereas it is institutionalized and bureaucratic in the West (Menon 2018). 
Jahangir was constantly labeled a Western agent, a tactic used to dismiss her credibility, even though Jahangir was a critic of American exceptionalism and noted the hypocrisy of Western countries. Despite the “death threats, assassination attempts, imprisonment, house arrest, and police brutality” she faced, Jahangir never wavered in her admiration for her country (de Alwis 2018). Nevertheless, this did not stop skeptics from labeling her unpatriotic and dismissing her activism altogether as she challenged traditional gender norms and the “half-hearted” freedom granted by religious-based movements to women. Since Janhangir was a proponent of secularism, she had many enemies in Pakistan, a country that overwhelmingly opposes secularism. 
Fatima Jinnah

Known as Khatun-i Pakistan (First Lady of Pakistan) and Madar-i Millat (Mother of the Nation), Fatima Jinnah was the sister of Muhammad Ali Jinnah, the founder and first governor-general of Pakistan.. She was at the heart of women’s activism even before Pakistan’s independence in 1947 and was an advocate for citizens’ right to education, welfare, and political participation. Her stances rendered her to be resented by the political elite as her “voice of conscience” clashed with the interests of political rulers. Fatima also ran for president in 1964, during a time when the idea of a female head of state was widely unpopular (Pirbhai 2017, 1-3). Fatima founded the Women’s Relief Committee, which later served as a precursor for the All Pakistan Women’s Association (APWA), a non-profit organization devoted to promoting the moral, social, and economic welfare of women in Pakistan. 
Fatima aimed to reduce women’s financial dependence on men and encouraged the idea of the even distribution of domestic work. However, despite Fatima’s fight for women’s rights in Pakistan, she was a proponent of traditional gender roles, especially those she considered inherent to Islam. For example, Fatima emphasized that it was the responsibility of women to ensure a comfortable home environment in which men may find solace after a tiresome day. She believed that variety and nature were a part of life and eliminating the diversity between the two genders would be countering objective realities. While she was an advocate for gender equality, her operation within the tradtional/modern dichotomy rendered her palpable to the majority of the Pakistani population (Sultana 2003, 762-764). 
Furthermore. Fatima gave utmost importance to Islamic values, arguing that the primary quality that women should have is adherence to Islamic codes of conduct. (Butt 2003, 70). She emphasized the importance of motherhood and the role of mothers in nurturing and caring for their children. Although she supported equal rights for men and women, she encouraged women to focus on their children, especially during their developing years, stating that it was a woman’s duty to provide society with a well-groomed child. She labeled good mothers as a “national asset” and expressed dismay over modern women who rejected their domestic responsibilities (Sultana 2003, 762). 
Fatima Jinnah was well received in Pakistan for aligning her activism with the traditional/modern dichotomy and for keeping Islamic principles at the heart of her activism. Criticism of Fatima was apparent when she ran for public office, during which she violated the “inside-outside dichotomy” that does not consider women suitable for political life. Despite this cricisim,  public opinion about Fatima has generally remained positive, and she continues to be remembered as Madar-i Millat. What distinguishes Fatima from many other women activists in Pakistan is her emphasis on traditional gender roles that she deems Islamic. The case of Fatima Jinnah, however, exhibits that women activists are praised as long as they remain within the confines of state-sanctioned cultural and religious boundaries. Her activism was tolerated in the domestic realm, however, criticism toward her grew as she became more visible in the public sphere, especially when she participated in the 1965 elections (Talha 2009, 73). 
Fatima Jinnah remains enshrined in Pakistan’s subconscious today and is labeled one of the greatest female figures in the country’s history. On her death anniversary, she is commemorated for the support she lent her brother in the Pakistan movement and her passion for civil rights, recognizing the undeniable role she played in Pakistan’s separation from India. She remains popular for her embodiment of maternal qualities, and her support for her brother, rather than her individual qualities (Khan 2019). On Women’s Day in 2019, Prime Minister Imran Khan paid tribute to Fatima Jinnah for standing by her brother during his struggle for Pakistan. Fatima’s operation within the status quo, her adherence to a conservative vision of Islam, and her lack of association with the West have spared her from the criticism and hostility faced by other women’s rights activists.   
Mukhtar Mai

Mukhtar Mai is a Pakistani woman from the village of Meerwala, a small village in Jatoi in the Muzaffargarh District of Punjab. Her name became widespread internationally in 2002 when she was gang-raped in the name of retributive justice for the alleged sexual advances made by her twelve-year-old brother toward a woman from the powerful Mastoi clan. Although women who are victims of this type of honour revenge are typically expected to commit suicide, Mukhtar Mai instead chose to pursue the case, which led to the arrest of fourteen men, four of which had raped her, with the others being part of the tribal council who ordered the rape. The men appealed the court’s decision, which led to the release of all but one of them in 2005 upon the payment of a bond (Khoja-Moolji 2017, 381-382).   
	In 2007, American journalist and political commentator Nicholas Kristof published an opinion piece on Mukhtar’s story in the New York Times. Kristof highlighted the way Mukhtar’s outspokenness has led to hostility from her fellow Pakistanis who expect women’s silence in support of the subservience mandated by the traditional/modern dichotomy. Moreover, Kristof also pointed toward President Musharraf’s dismay over Mukhtar displaying “Pakistan’s dirty laundry before the world”, leading Pakistani authorities to harass Mukhtar and limit the efforts of Mukhtar Mai Women's Welfare Organization (MMWWO), an organization dedicated to raising awareness on honour crimes (Kristof 2007). The success of her organization violated the “inside-outside dichotomy” that discourages women’s public visibility and mandates the silencing of issues faced by women. Consequently, newspapers affiliated with the Government of Pakistan published articles disapproving of Mukhtar’s actions, accusing her of being an unpatriotic woman who let herself be used by foreign agents to tarnish the image of Pakistan globally (Mai 2006, xii-xiii). 
Other accusations Mukhtar received included that she had fabricated the entire case with the help of a reporter to create sensational headlines in international media and receive money from abroad for personal fulfillment. Her piety was placed under scrutiny, despite her consistent reaffirmation for her Islamic faith, as she faced attacks for not relinquishing her case to divine justice (Mai 2006, 134-135). During a debate in the Assembly, Mukhtar was accused of being a “Western woman” who lacked modesty (157). Mukhtar’s name remains on the Exit Control List, a blacklist typically used to prohibit political extremists from traveling abroad. Shahzad Wasim, the State Interior Minister, deemed Mukhtar as unpatriotic, stating “People in NGOs are ready to say anything for one dinner with Johnny Walker and eat innocent people like vultures” (McGirk 2011).
Much of the global commentary on Mukhtar’s case was sheathed in stereotypes about Pakistani women and the backwardness of non-Western cultures. Her memoir has particularly been used to fuel many Pakistanis’ insecurity of having a tarnished image around the world. As was the case with the Taliban’s attack on Malala Yousafzai, sweeping statements about the cultural values of Pakistan were made across media outlets using one woman’s story. Articles recounting Mukhtar’s story gives rise to the question of the Western world’s authority to condemn human rights practices in the Global South. Pakistani readers and academics have expressed their reservations over the politicization of Mukhtar’s memoir, which has commodified her suffering (Sadaf 2017). 
The way Western media has used stories like Mukhtar’s to make reductive claims about the oppression of brown women and the barbarism in countries like Pakistan can explain the insecurity that surfaces when a case of violence against women makes headlines in countries throughout the globe. The purpose behind this type of publicity in Western media is questionable and can explain the inclination of Pakistanis to distance themselves from Westerners. The response to Mukhtar’s case in Pakistan illustrates that attempts made to highlight social issues in Pakistan, especially by the West, are not well received, and can prompt an attitude of defensiveness from many Pakistanis. 

Benazir Bhutto 

Benazir Bhutto was a Pakistani politician who served as the Prime Minister of Pakistan from 1988 to 1990, and again from 1993 to 1996. She is considered one of Pakistan’s most important political figures, widely renowned for being the first woman to head a democratic government in a Muslim majority country (Muñoz 2014, 19). Her appointment to office “appeared to reverse the masculinization of public space brought about by military regimes”, countering the absence of women in the public sphere heightened under Zia-ul-Haq’s regime. Bhutto’s government allocated significant funding for the establishment of a woman’s bank, which was viewed as the first meaningful step taken toward the recognition of women’s economic agency. Bhutto was categorized as a liberal and secularist, and she chaired the left-leaning Pakistan People’s Party (PPP) from the 1980s up until her assassination in 2007 (Khan 2010).
As a result of the disproportionate criticism she received from conservative religious groups, Bhutto compensated by conducting her work within a faith-based framework, using examples from Islamic scripture and history to justify her political activities. Bhutto did not appear in public without covering her hair, an act of piety that many Muslims deem mandatory for women who appear in the presence of men outside their family. Bhutto argued that the prohibition of Muslim women’s participation in politics was a misconception that had spread due to tribal traditions and the modification of what was genuinely mandated by Islamic scripture (Khan 2010).
Due to her education in the West, Bhutto was accustomed to Western culture and become a supporter of modernization and democracy. Her political career was praised in the West for changing the gender landscape in Pakistan, as she struggled against the prejudices of patriarchy and Islamic extremism. Bhutto was regarded as a progressive figure by the West, which expressed confidence in her ability to counter terrorism and strengthen democracy in Pakistan. Contrarily, Bhutto received criticism from members of the army, businesses, and Islamic extremists in Pakistan, who distrusted her ties to the West, her modernizing political agenda, and her lavish lifestyle (Muñoz 2014, 19). Conservative religious groups across Pakistan opposed her participation in politics, accusing of her being pro-Western and an atheist. These groups also criticized her for violating the tradtional/modern and inside-outside dichotomy (Behera 2016, 222-223).
Although her election as Prime Minister helped open the doors for women’s participation in politics, Bhutto’s time in office was tarnished with accusations of corruption, dirty politics, and unfulfilled promises (Dodds 2008). While Bhutto was regarded as a champion for women’s rights in the West, domestic perceptions of her tenure differ dramatically. Apart from conservative religious groups, one of the most vocal critics of Bhutto were Pakistani women’s groups, who claimed Bhutto did little to help women during her term in office (Griffin 1993). Not much changed for the majority of Pakistani women, who were still confined by poverty in the limits of their homes. Most girls were still unable to receive the education enjoyed by their male family members. Moreover, victims of gender-based violence continued to face discrimination by those around them, as well as from the courts (Dodds 2008).
Despite the milestone of being the first elected female leader in a Muslim majority country, Bhutto failed to challenge many of the laws that discriminated against women in the name of Islam. Her association with the West was used to discredit her political career as questions about her patriotism arose. She also has a negative reputation within the women’s movement, which accuses her of doing very little for women and upholding the status quo. Apologists of Bhutto argue that she had no choice but to govern within an Islamic framework to sustain the longevity of her government and appease Islamist lobbyists. The hold of conservative Islamic groups on politics rendered it costly to modify any of the existing laws and policies that discriminated against women. Although women’s rights were highlighted in her party’s manifesto, women living under Bhutto continued to suffer largely “due to political currents that derived strength from the support of the marginalized strata of society” (Khan 2010).




Farhat Hashmi

Farhat Hashmi is a Pakistani conservative Islamic scholar and television preacher. Her popularity stems from founding the Al-Huda Institute, an organization that overlooks religious schools across Pakistan. The purpose of these organizations is to help women better understand Islamic scripture such that they can become better Muslims. The ideology propagated by Hashmi is frequently described as “puritanical”, rejecting most cultural practices, especially Western practices, and promoting individual religious responsibility. However, Hashmi also advocates for the acceptance of non-religious education for women, the importance of scientific reasoning, and the use of modern tools for education (Mushtaq 2010, 1). Hashmi publicly appears with a hijab covering her hair, a robe covering her body, and a scarf covering her face, leaving only the eyes to be exposed (3). 
	The popularity of Al-Huda in Pakistan stems from its ability to include women and empower them as participants of the Islamic faith, as they are typically excluded from religious circles. While men are the primary targets of religious sermons delivered by Islamic preachers in Pakistan, women are encouraged to stay home and look after the household. Hashmi’s teachings move beyond women’s confinement to the private sphere, justifying the force of her appeal to a segment of the population that is typically overlooked. Although upper-class urban women used to dominate her schools, there is a rising number of middle-class women who attend her lectures. Students of Hashmi consider themselves an educated group, and responsible for dictating moral standards to be followed by the uneducated segments of Pakistani society (Mushtaq 2010, 6). 
	As of the early 1990s, Hashmi’s teachings have grown increasingly popular throughout Pakistan, with Al-Huda schools operating in both urban and rural areas, including women’s prisons. Courses taught in Al-Huda schools include translations of the Quran, Quranic exegeses, Quranic Sciences, Islamic jurisprudence, Arabic grammar, and calligraphy. Moreover, the fees to enroll in courses are relatively low, and financial assistance is available to students who need it, further increasing Al-Huda’s accessibility for Pakistani women (Shaikh 2013, 67). A significant appeal of Hashmi’s courses is that they are taught in Urdu, the predominant language spoken in Pakistan. Since the Quran is written in Arabic, the Urdu-speaking masses in Pakistan cannot directly comprehend what is being mandated by Islamic scripture. Thus, Hashmi’s courses eliminate this barrier to the advantage of her students and solidify the legitimacy of Hashmi as a religious scholar. While the inability to understand Arabic is often exploited by religious scholars to spread their interpretation of Islamic mandates, Al-Huda’s efforts are widely believed to propagate true Islamic values (69).
	The values spread by Hashmi’s school of thought emphasize the distinction between genders and express dismay for the cultural practices of the region. To rid Hindu practices from the Pakistani realm, there has been an increase in veiling practices observed by women, as well as the Arabization of everyday vocabulary to mark a distinction from the Hindi language (Shaikh 2013, 69). While the implications of Hashmi’s teachings on gender equality have been questioned, especially by progressive women’s groups, students of Al-Huda resist the idea that women’s empowerment and piety are mutually exclusive. Moreover, Hashmi’s courses cultivate a safe space for women to discuss taboo topics, such as sexuality, and receive advice based on the prescriptions of Islam (72).
	Hashmi’s schools have enabled women to enter the public sphere in a way that is deemed appropriate based on conservative Islamic norms. It has impeded limitations on their mobility and enabled their participation in religious work. Although Hashmi’s teachings are considered conservative, they have been met with significant resistance from religious groups, especially nationalist segments of Pakistan that continue to discourage women’s mobility and appearance in public spaces. Hashmi has been viewed as disruptive toward the inside-outside dichotomy due to her encouragement of women and girls to attend her classes, as well as the appearance of her religious sermons on television. Pamphlets have been distributed across Pakistan that accuse Hashmi of harboring a Western modernization agenda under the guise of religious study. The legitimacy of Hashmi’s credentials has also been scrutinized (Shaikh 2013, 75). 
Dar-ul-Ifta, the department responsible for issuing religious rulings, has denounced Hashmi and her students, accusing them of spreading misinformation. These rulings have depicted Hashmi as a Westernized woman with a hidden agenda due to her education abroad and denounce her use of logic and reasoning. Due to her approach toward religious teaching, Hashmi’s teachings are seen as reflective of Western intellectual tradition meant to disrupt the esteemed gender roles encouraged by the traditional/modern dichotomy in Pakistan. Criticisms of Hashmi and her students propagate the idea that they are concerned with mimicking Western habits, rather than genuinely learning their religion, reasserting the supremacy of conservative male scholars as the ultimate moral authorities in Pakistan (76). 
Despite operation within an Islamic framework, Hashmi is not immune to the backlash, especially from religious authorities who are afraid of losing their hold on the uneducated masses. Although Hashmi follows one of the most conservative branches of Islam, Salafism, she continues to face harassment and criticism that is unheard of for male scholars. Hashmi’s case shows that operating within an Islamic framework is not sufficient in maintaining social unrest in Pakistan. Using a faith-based approach is not acceptable if it disrupts patriarchal norms that have been upheld for centuries. These patriarchal norms do not accept women as leaders or intellectuals. While Fatima Jinnah operated within a religious framework as well, she was merely viewed as an extension of her brother. On the other hand, Hashmi is her own leader, directly challenging patriarchal norms in Pakistan, which is not digestible to the segment of Pakistan that fears the elevation of women’s status.

Critiques of Women’s Organizations

Women’s Action Forum (WAF)

The Women’s Action Forum (WAF) is a women’s rights organization in Pakistan that originated in Karachi in 1981. It began with the onset of the Hudood laws during Zia-ul-Haq’s reign, following the renowned case of a sixteen-year-old girl who was flogged for exercising her choice in spouse. Following the incident, seventeen women in Karachi organized to form the WAF to fight against women’s status as second-class citizens (Inam 2016). The aims of WAF included the realization of a democratic, inclusive, and secular state (Saigol 2019). The WAF was successful in pressuring the government to pass bills that took Pakistan closer to achieving gender equality. These bills included the Criminal Law Amendment Act, the Anti-Sexual Harassment Bill, the Criminal Acid Act, the Protection of Women Act, and the Status of Women Bill (Ovais 2014). 
A few years after its creation, WAF became a social movement, acting as the primary urban-based alliance against the imposition of laws discriminating against women during Zia-ul-Haq’s Islamicization campaign. The organization’s earlier approach was to use progressive interpretations of Islam to counter Zia-ul-Haq’s imposed conservative version of Islam, which enabled them to appeal to right-wing Islamic groups and parties (Zia 2019, 27). What made the WAF especially unique was the way it challenged the state’s vision since previous movements usually strived to collaborate and cooperate with the state. In the era of Zia-ul-Haq’s Islamicization campaign, the organization challenged the prevailing patriarchy that resided in the country’s political, legal, and religious spheres. Thus, their activism centered primarily on the public sphere and criticizing the state for silencing those who questioned the status quo (Saigol 2019).
As they progressed in their activism, internal debates on whether they should operate within an Islamic or human rights framework took place. Several WAF leaders believed that to resonate with the majority of Pakistanis, their activism must operate within an Islamic framework, rendering several WAF chapters across Pakistan to rely on Islamic scripture to counter the state’s misogynist laws. WAF activists believed that it was important to enlighten the masses using the fact that its anti-women sentiments had no basis in Islam. Considering that religion and nationalism are intertwined into a singular national identity, members of the WAF felt that discrediting the state’s anti-women stances through religious argumentation would have a more significant effect on the Pakistani masses. This approach led to criticism of the WAF by people who believed that including religion in activism would detract from women’s daily issues. Moreover, another source of criticism directed at WAF was that some of its members refused to identify explicitly as feminists based on the belief that distancing themselves from feminism would enable them to garner more support within Pakistan due to the negative association between feminism and the West (Khan 2007, 87-89). 
Chapters of the WAF who choose to operate within a human rights framework have been discredited, labeled as “Western-inspired”, elitist, and irrelevant to the Pakistani masses (Khan 2007, 90). Some of the accusations they face include being anti-state, anti-government, anti-Islam, leading women astray, immorality, debauchery, and being pro-Hindu and pro-Jewish (Khan 1999, 2). The language used against the WAF and other women’s rights organizations, which frame them as being anti-Islamic foreign agents succeed in mobilizing Islamic fundamentalists and militant organizations against them, who often incite violence against members of these organizations (3). Some activists of the WAF acknowledge that while those who frame women’s rights within an Islamic framework are more successful in mobilizing women compared to those who operate within a human rights and secular framework, there are limitations of operating within a religious framework. Being confined exclusively to an Islamic framework can disable the major social transformation required in Pakistan, especially if women’s rights activists are discouraged from bringing sexuality into the conversation (7).
In an interview organized by Dawn, researcher and journalist Ayesha Khan argues that the politicized version of Islam is prevalent in Pakistan to “justify non-democratic governance”. Moreover, Khan also discredits the criticism that the women’s struggle in Pakistan is inspired by the West by pointing out that women in the region have been mobilizing to secure their rights without any connection to the West, simply through the awareness of their oppression. (Salman 2019). Criticism against the WAF is merely another example of the way patriarchal forces in Pakistan hurl accusations against women’s rights activists to discredit their struggle, especially by appealing to the nationalist sentiments that are rooted in an Islamic identity. 

Jamaat-e-Islami Women’s Wing

Jamaat-e-Islami is an Islamic movement founded in 1941 by Syed Abul Ala Maududi and is considered one of the most influential Islamist organizations in Pakistan. Following the partition of India, Maududi encouraged the Islamicization of Pakistan’s law, constitution, and society. Jamaat-e-Islami became a central movement in steering Pakistan toward becoming an Islamic state. The efforts of the organization have been to transform Pakistan into a theocracy based on the institutionalization of a strict code of Islamic life, through the abolition of interest-bearing banks, gender segregation, the veiling of women, as well as punishments for theft, adultery, and other crimes as advocated according to conservative interpretations of Islam (Weiss 2013, 102).
Jamaat-e-Islami played a significant role during the time of Zia-ul-Haq’s Islamicization reforms. Not only were they exempt from media censorship, but they also had access and influence over state-controlled media and television, which lent a sense of legitimacy to the fundamentalist group. Zia-ul-Haq’s regime eventually adopted many suggestions advocated for by Jamaat-e-Islami, which included dress codes and gender segregation (Shaheed 2018, 9). The move to laws based on Sharia was encouraged by Jamaat-e-Islami, many of which came as a detriment for women. Jamaat-e-Islami pushed for the banning of women from government jobs, the media, the arts, and even from driving cars. Members of Parliament advocated for the confinement of women to their homes and also brought into question whether women had the right to vote (Grewal 1988).
It may be surprising that an organization that has tried to restrict women’s rights and freedoms has an established women’s wing, with a significant support base in Pakistan. However, Jamaat-e-Islami women insist that they give importance to women’s rights by “developing their own version of modernity” that challenges the mainstream feminist movement. Jamaat-e-Islami Women’s Wing rejects the universalized conception of women’s rights, deeming it limited due to its ties with a Western understanding of human rights (Weiss 2014, 111). The organization wants to create space and advocate for women’s rights in a way that resonates with the majority of Muslim men and women in Pakistan (Jamal 2013, 45). When questioned about their stance on women’s freedoms and rights, Jamaat-e-Islami women have responded that they endorse these liberties as long as they are not in contradiction to Islamic ideology (161).
According to the Jamaat-e-Islami Women’s Wing, women’s rights as stated in Islam include the right to inheritance, own property, education, marriage, and divorce, which are widely accepted by the majority of the Muslim community. However, the organization also advocates for the right to freedom of expression, the right to vote, the right to hold public office, and participate in social activities, which is a point of contention among Jamaat-e-Islami. Moreover, they argue that women may work, as long as they are completely veiled when doing so (Weiss 105-106). Maududi himself opposed women’s participation in politics, discouraged women from stepping out of the household, and argued that women’s presence in the public sphere causes immorality. Moreover, he argued that girls and women had the right to education only if the knowledge was making them “a perfect mother and housewife” (103).
Although Jamaat-e-Islami Women’s Wing is operating within a faith-based framework, they continue to face challenges concerning women’s rights. While their activism has generally been well received, the issue arises when they challenge the fundamentalist views of Islam that aim to limit women’s social and political roles. This is even though many critics of the Jamaat-e-Islami Women’s Wing already claim that the organization has a very limited understanding of rights that is only applicable to a limited group of women in Pakistan. Their agenda excludes poor and rural women, as well as non-Muslims in general. Moreover, it does little to consider women’s individuality and agency in matters such as veiling and sexuality (106). While their rejection of Western standards of women’s rights operates through a freedom from perspective, they fail to consider women’s freedom to. Nevertheless, the organization continues to face criticism, especially as women’s participation in political and social life is popularly viewed as a Western phenomenon that detracts women from their obligation to their husbands and children.


Lady Health Workers Programme (LHWP)

The Lady Health Workers Programme (LHWP) is a government-run program in Pakistan, with over 100, 000 community health workers who deliver basic health services at the household level in their communities. The LHWP targets the urban-rural disparities concerning access to healthcare, which is evident in the insufficient number of nurses, paramedics, skilled birth attendants, and health managers in rural areas. The health workers part of the program are women who provide patients with information on reproductive care, basic services that include modern contraceptives, and direct women to further care when it is necessary. The LHWP has been successful in addressing the health concerns of rural women, who are often restricted in their mobility and unable to access the healthcare they require (Zia 2019, 74).
	Since healthcare was primarily dominated by men in Pakistan during the 1990s, traditional attitudes impeded women’s entry into the healthcare industry (Haider 2020). As a result, the LHWP provided an alternative that took local sensitivities about women working in the public sphere into consideration. However, despite their working at the household level, lady healthcare workers (LHWs) are not free from criticism or harassment. LHWs report enduring derogatory remarks, being subject to sexual harassment and physical assault while performing their duties. This hostility is especially evident for LHWs who administer polio drops to children, a widespread project considering Pakistan is currently one of the only two countries in which polio remains endemic (Asghar 2020, e177). 
	Although LHWs work at the household level, to some, they represent modernist ideas that transgress cultural norms. LHWs report that many people refuse to open the doors for them, calling them “American agents” due to their administration of polio drops and birth control pills (Adil 2018). Family planning remains taboo in many areas of Pakistan, with some viewing it as a Western practice being imposed on Pakistanis. According to their opponents, family planning services, contraception, and sex education promote vulgarity, obscenity, and extramarital sex, rendering them anti-Islamic. This has rendered LHWs an “ideological target”, with many religious authorities publicly condemning LHWs, leading to serious implications for women that include kidnapping, forced marriages, sexual slavery, and murder. Religious-based condemnations have been powerful social instruments that discredit the work of LHWs, labeling them as “servants of America” (Zia 2019, 77).
Aurat March and International Women’s Day 

The Aurat March (Women’s March) began in 2018 and has been held in multiple cities across Pakistan on International Women’s Day (Bukhari 2008). It has been endorsed by various representatives of many women’s rights organizations in Pakistan (Syed 2019). The demands of the Aurat March include unity among women, which includes transgender and non-binary people. Additionally, an end to violence against women and sexual harassment, reproductive rights and freedom, the right to economic justice, political participation, and rights for minorities are among the other demands of the Aurat March (Hussain 2020).
	Since its launch in 2018, organizers of the Aurat March have faced severe backlash, including threats of rape and murder. In 2020, opponents of the event launched a petition attempting to ban the march, including its promotion on social media. These opponents argued that the Aurat March received heavy funding from anti-state forces (Bukhari 2020). The backlash against the event and its organizers is prevalent on social media platforms like Facebook and Twitter, in which opponents have gone as far as to circulate false images of posters to exacerbate the hostility toward the Aurat March. The backlash against the event moved from social media to legislative assemblies, in which lawmakers threatened action against the organizers of the marches across Pakistan. Moreover, women who attended the marches have been victims of cyber-bullying, harassment, and rape threats.  
	Women attempting to de-stigmatize divorce during the marches have been accused of disrupting the family system in Pakistan, facing threats over posters reading “divorced and happy” (Masood 2019). Another major controversy stirred by the marches was due to images of a poster that circulated on social media, which read the Urdu translation of “warm up your own food”. As domestic labour is disproportionately undertaken by women in Pakistan, the demand for a fairer distribution of housework has been the center of many women’s rights activism. The backlash against the poster was severe, as it challenged the traditional family system in Pakistan which confines women’s role in domestic tasks, while men are the breadwinners. Dr. Nida Kirmani, a professor at the Lahore University of Management Sciences, attributed the backlash to the fact that the demands of the march “disturb the very foundations of the patriarchal order” (Raza 2019). 
Another set of backlash was directed toward the mera jism meri marzi (my body my choice) posters that circulated during the Aurat March in 2020, based on a popular global slogan that reinforces women’s bodily autonomy. References to women’s bodies were deemed sexual, although the slogan intended to demand an end to gender-based violence and advocate for women’s agency. Women chanting the slogan were also demanding an end to forced marriages, marital rape and acid crimes, and other forms of hardship Pakistani women face (Raza 2019). The organizers of the Aurat March used the slogan to reinforce the demand of women’s rights to control over economic resources, an end to forced religious conversion and sexist portrayals of women in the media, with the overall end goal of having a society without exploitative patriarchal structures and attitudes (Chughtai 2020). The slogan was met with widespread criticism, as women were accused of using the slogan to demand the right to walk naked on the street, to mirror the modernity of the Western world (Shams 2019). 
Conservative clerics denounce the Aurat March as a violation of Islamic principles and Pakistani culture, labeling it a foreign plot designed to undermine Pakistan’s social norms. Those participating in the struggle for women’s rights are given labels that include “native informants”, “liberal hawks”, and “imperialist feminists” who are participating in the Aurat March to further the West’s imperialist agenda in Pakistan. Accusations of being unpatriotic, blasphemous, and Western agents bring the possibility of violence and death, rendering it significantly difficult to demand a radical change in Pakistan (Zia 2020). 
Acts and Legislations

The Punjab Protection of Women Against Violence Act (2016) 

The Punjab Protection of Women Against Violence Act was implemented in 2016 to ensure an “effective system of protection, relief, and rehabilitation of violence against women” (Punjab Laws Online 2016). Several thousand cases of violence against women are reported in Pakistan every year, which include rape, acid attacks, honor killings, and kidnappings. In 2013 alone, nearly 6000 cases of violence against women were registered in Punjab. (Hashim 2016). The Punjab Protection of Women Against Violence Act gives legal protection to women against domestic, sexual, and psychological violence. It also supports the creation of social services, including a toll-free abuse reporting hotline, women’s shelters, and panels that investigate reports of abuse at the district level. Moreover, it mandates that abusers wear GPS bracelets to track the location of these offenders (Bukhari 2016).
The implementation of this law has been a problem in Pakistan, particularly due to opposition by clerics, who claim that some parts of the legislation counter religious principles, calling it “un-Islamic”. The law was condemned by over thirty-five religious groups, including the mainstream Islamic political parties, who threatened civil disobedience if the Act was not retracted. These religious groups claimed that the law was part of the Western agenda to destroy the family system in Pakistan (National Secular Society 2016). Some conservative religious leaders have also claimed that the new law is contradictory to the Quran, as well as Pakistan’s Constitution. Fazlur Rehman, the leader of one of the largest religious parties in the country declared that the law was an attempt to make Pakistan a Western colony again (Al Jazeera 2016). Muhammad Naeem, the head of an international Islamic educational institute in Pakistan has accused legislators of trying to change the country’s religious and national values under the guise of protecting women (Hashim 2016).
An all-parties conference was organized by the Jamaat-e-Islami party following the announcement of the law, attended by over thirty-five religious parties and groups across the country who demanded that the government retract the law. The groups issued a joint statement following the conference, declaring that the law meant to protect women was part of the West’s agenda to destroy the esteemed traditional values of the country. The statement claimed that the law would merely add to the miseries of women in Pakistan (Bukhari 2016). Although addressing violence against women may not seem like a controversial idea, it disturbs the segments of the population who continue to fear any semblance of equality between men and women. 
Women’s Protection Act (2006)
The backlash against the Punjab Protection of Women Against Violence Act (2016) bears similarities to the reaction to the Women’s Protection Act passed in 2006 by the National Assembly of Pakistan. The Act attempted to reverse the disproportional consequences of the Hudood Ordinance Laws on women, such as punishments given to rape victims given the court’s failure to distinguish between rape and adultery. The conditions imposed by the Hudood Ordinance Laws render it increasingly difficult to prove allegations of rape, leading to the imprisonment of thousands of women on the charge of adultery. Following the enactment of the Hudood Ordinance by Zia-ul-Haq in 1979, prisons across Pakistan filled up with poor women and rural migrants who had relocated to urban centers. The majority of the victims of the Hudood Ordinance were working-class women working in factories or doing domestic work. Their vulnerabilities were exploited by vengeful ex-husbands and abusive family members who accused these women of adultery. Given their lack of resources to challenge these allegations, many poor women in Pakistan began to live in jails (Ashfaq 2006, 2).
	With the Hudood Ordinance Laws, women needed four witnesses to prove allegations of rape and were required to do so in the Shariah Court. The Women’s Protection Act enabled women to prove rape on other grounds, such as DNA evidence and forensics. It also revised the process governing the prosecution of offenses of adultery and fornication, which were punishable by whipping and amputation under the laws of the Hudood Ordinance. Under the Women’s Protection Act, women would no longer be jailed if they were unable to prove allegations of rape in a court of law, the way they were under the Hudood era (Lau 2007, 1308). Following the enactment of the law, religious parties deemed the law un-Islamic, “and by extension, unconstitutional” (Iqbal 2016). The Act was accused of being part of a conspiracy of the government’s attempt to secularize the country and fulfill a Western agenda (Lau 2007, 1306).
	Although the Women’s Protection Act was passed after significant negotiations between the government and the religious opposition, it was nevertheless considered a “secular conspiracy” by the country’s religious parties. Samia Qazi, a Member of Parliament from the conservative Muttahida Majlis-e-Amal (MMA) alliance, claimed that the country’s Islamist, religious, conservative, and far-right parties opposed the bill from the very beginning. She argued that the legislation was part of an American agenda that was not in line with the actions of a sovereign government. She argued that it was a “military dictatorship imposing its will on the people” (Hasan 2006). 

Policy for Regulations of Organizations Receiving Foreign Contributions (2013)

Civil society organizations have faced various challenges throughout Pakistan, which have implications for women’s rights, as many organizers receive social scrutiny, exacerbated by the decisions made by the government. Restrictions were made evident under Nawaz Sharif’s rule, during which Muhammad Binyamin Rizvi, the Minister for Social Welfare, Women Development, and Bait-ul-Maal of Punjab tried to shut down all NGOs, disproportionately affecting women’s rights organizations. Some of the specific targets of these restrictions were Aurat Foundation and Shirkat Gah. Another set of restrictions, which continue to be prevalent today, began after the promulgation of the 18th Amendment, which devolved ministries from the federal to the provincial level, except for the Ministry of Finance that remains under federal jurisdiction. The Economic Affairs Division (EAD) of the Ministry of Finance put forth the ‘Policy for Regulation of Organisations Receiving Foreign Contribution’ in 2013, which would be followed until legislation on the matter passed (Sumbul 2019).
Following the introduction of this policy, local organizations receiving foreign aid, including monetary assistance, goods, and services, were required to register their organization with the EAD before receiving this aid. This policy also gave The Planning and Development Departments of the Provincial Governments the power to review the activities of local organizations concerning their development framework and priorities. Moreover, the policy bound local organizations to provide any information that the government requires (Government of Pakistan 2013). While local and international NGOs have faced increasing pressure in Pakistan due to skepticism about their activities, it has been exacerbated since Prime Minister Imran Khan assumed power in 2018. The government intensified its crackdown on NGOs, which they justified through the explanation that many of these organizations receive foreign funding, rendering it necessary to monitor their activities. Many NGOs are accused of working against the state through the allegation that they are promoting an “enemy agenda” (Janjua 2021).
The criteria set forth by the 2013 policy disproportionately affects organizations working on gender, as their aim to empower women is labeled anti-Islamic. This is especially troubling considering the crucial role NGOs have played for women. For example, NGOs were responsible for raising legal challenges to the Hudood Ordinances (Khan 2007, 106). Organizations that frame their activism within a human rights discourse, instead of an Islamic framework, face even greater skepticism and accusations of being foreign agents for emulating the Western model of gender equality (103-104). 
Organizations that do not frame women’s rights within an Islamic framework are heavily scrutinized and often prohibited from receiving funding under the Policy for Regulations of Organizations Receiving Foreign Contributions. It is interesting to note that the Edhi Foundation, a prevalent NGO in Pakistan providing emergency services to Pakistanis does not operate within an Islamic framework but has not received scrutiny from the government of Pakistan. Scrutiny from the government is disproportionately faced by organizations working on gender, who face accusations of being both “financially corrupt or drivers of moral corruption”, synonymous with drivers of Westernization in Pakistan (Mustafa 2018). 
While it is important to note that foreign-funded NGOs may indeed be forced to comply with the requirements set forth by their donors, even those that may not resonate with the local population, the Pakistani government’s crackdown on NGOs has troubling implications for the future of women’s rights, in which the slightest deviation from Islamic values will devalue the work of NGOs. Moreover, it will also discourage donors from engaging with Pakistan for development projects, which currently provide vital services and support to some of Pakistan’s poorest and most vulnerable communities. Forcing NGOs to comply with the government’s mandate is an attempt to stifle the work of organizations and activists who have been crucial agents for enacting social change in Pakistan.

4.2 The Findings  

	Based on the analysis presented above, it is evident that there is significant resistance toward proponents of gender equality in Pakistan. Neither faith-based nor secular activists or organizations are spared by the country’s patriarchal segments, who continue to undermine the women’s movement and encourage women to remain within the confines of traditional boundaries. While activists, organizations, and legislation rooted in Islamic principles are more likely to resonate with the majority of the Pakistani population, this is only the case if they do not cross the boundaries mandated by the traditional/modern and inside-outside dichotomies.
	Reviews of the critiques against the women’s movement identify common themes. One of the reccurring themes was a negative association with the Western world. Due to mistrust of the West’s portrayal of women’s issues in Pakistan, instances in which Pakistani activists were praised by the West were met with skepticism. This trend is reflected in the critiques of Malala’s advocacy for girls’ education that was highlighted by Western media, Mukhtar Mai’s outspokenness was praised by the New York Times journalist, and the praise that was given to Benzair Bhutto for changing the gender landscape in Pakistan. In Pakistan, the advocacies of these women are branded as unpatriotic, and thus they are labeled Western agents. 
	Another common theme dominating the critiques of women’s activism in Pakistan is a negative association of the women’s movement with liberalism and secularism, which is viewed as a threat to the Islamic values on which the country has been founded. Jahangir was accused of being an atheist for her advocacy of secularism, and her defense of the rights of religious minorities. In adddition, organizations like WAF who chose to operate within a liberal or secular framework, rather than an Islamic one, were met with greater resistance, distancing them from the masses that view Islam as integral to everyday life. Even for activists for whom Islam is important, deviation from conservative interpreations that mandate women’s silence and discourage their visibility in the public sphere is met with criticism. In Malala and Mukhtar Mai’s cases, their reaffirmation to their Islamic faith was insufficient for their critics. For Al-Huda and Jamaat-e-Islami Women’s Wing, centering Islam at the heart of their work does not prevent them from being criticized by those who oppose their visibility in the public space and their participation in political life. 
	Trangressing the traditional/modern and inside-outside dichotomy appears to be a guaranteed way for women’s activists in Pakistan to be criticized. Activists, organizations, Acts and legislation that are not centered around Islam are met with accusations of being irrelavent to the majority of the population, for whom Islam is inseparable from their identity. However, the findings of this research shows that operating within an Islamic framework is not a gurantee of public acceptance either, especially when women step outside the private sphere, making themselves visible, and transgressing the traditional norms. Consequently, it remains challenging for the Pakistani women’s movement to navigate the cultural and religious customs as it attempts to make the country a better place for women and girls.

SECTION V: CONCLUSIONS AND RECOMMENDATIONS

Pakistan is a country rampant in poverty and illiteracy. The country has the world’s second-highest number of out-of-school children. Approximately 22.8 million children between 5 and 16 years of age are out of school, representing 44% of the total population in this age group. Disparities based on region, gender, and socio-economic status are significant (UNICEF 2021). As a result, the source of many people’s education and way of life is religion, through sermons delivered at mosques, religious shows on the radio and television. A significant proportion of the population that cannot afford to send their children to school send them to madrassas, which provide them with free religious education. Islam dominates the way of life of the majority of Pakistanis and influences their views on many aspects of life. 
In a country where many people lack the tools and resources to better understand the religion they practice, it is easy for religious messages to get distorted. Religious groups and actors continue to use their influence to spread false information on women’s rights in Islam. Their power and influence enable them to convince people that raped women are at fault, that women do not have the right to be educated, and women do not have the freedom of choice. Pakistani women who dare defy these prescriptions face immense backlash, which is a challenge comes for the women’s movement. 
While discussing how the women’s movement in Pakistan should operate, given the significant resistance to their activism and work, it is important to center Pakistani women at the heart of the conversation. Pakistanis themselves have expressed their desire for religion to be of of considerable importance in Pakistani law and society. However, the complication arises on how Islam is interepreted and applied. In a study conducted by the Pew Research Center on social attitudes toward religion, 82% of respondents stated that the laws in Pakistan should strictly follow the Quran, and 0% responded that laws should not be influenced by Islam altogether. There is a strong consensus among the majority that Pakistan should not be a secular society (Weiss 2014, 72). 
It is worth noting that while the majority of Pakistanis agree with Islam governing laws and social norms, there are contradictions between aspirations for an Islamic society versus adherence to laws ordained by Islam, especially when it concerns women’s rights. For example, while Islam grants women the right to own and control property, this practice is not consistently observed in Pakistan, with 65% of respondents in the Pew Research Center survey disagreeing with women having decision-making rights over land (75). The question of property is just one example of how unclear the boundaries are between what is considered Islamic. While most Pakistanis would like Islam to remain central to their lives, these rules and regulations, especially regarding women’s rights, are open to interpretation. 
Concerning public perceptions of modernity, it is also unclear what its position is in Pakistani society. The disapproval of values and practices associated with modernity is not equal for men and women. In Pakistan, Western modernity, along with its tools and products, is embraced to deliver sermons online, cyberactivism, and advancements in the economic realm. However, criticism of modernity is reserved for Pakistanis deemed to have liberal ambitions and pursuits, such as the women’s movement (Zia 2019, 153). Women’s activism within the traditional framework is celebrated as long as it does not cross the boundaries set by patriarchal cultural and religious limits (166).
Between religious and secular, traditional and modern, none comes up as a clear winner for women’s freedom in Pakistan due to the prevalence of patriarchal forces within all of these frameworks. Although some would favour secular or modern frameworks for elevating the status of women in Pakistan, these are not necessarily absent of patriarchal influences that place women in a subordinate position. However, secular and modern are favoured by scholars like Afiya Zia and Jhangir, since historically, “patriarchal political hegemonies in much of the world are sourced predominantly in religion and customary masculinist codes” (Zia 2019, 180). As a result, secular and modern frameworks may interrupt how the patriarchy colludes with religious and cultural forces to subdue Pakistani women. 
Based on the findings of this research, it is not clear whether a faith-based or secular pathway is more favourable for Pakistani women, especially considering the importance religion holds for the majority of Pakistanis. While in certain areas, such as the freedom of religion, Islamic law has been interpreted conservatively in ways that violate Pakistanis’ human rights, it has also been used to improve gender equality and the status of women in Pakistan (Yilmaz 2014, 181). Historically, the Federal Shariat Court has used references from Islamic scripture to produce judgments favouring women, such as the appointment of women as judges, and placing men and women on the same footing concerning economic independence, property rights, and legal processes. For example, the Federal Shariat Court provides legal protections to women whose husbands wished to divorce them, leaving them in a state of legal limbo. The Court also sought to protect women against the abuse of the Hudood laws, which was used to label rape victims as adulterers (186). 
Faith-based movements have a significant appeal in Pakistan because they serve as a channel for women to execute their agency and autonomy by implementing a type of womanhood that differentiates them from the West. As a result, faith-based movements are granted a higher level of physical and social protection than the liberal and secular-based women’s movement (Su 2019). However, faith-based movements are not free of patriarchal condemnation and are generally well-received only if their activism operates within the confines of a conservative definition of Islam. Liberal and secular-based movements, and faith-based movements that transgress the conventional narrative of Islam, are deemed part of an agenda against Islam in Pakistan. The consequences of this have ranged from disapproval and condemnation to threats and reprisals through kidnapping, rape, and the murder of women activists (Zia 2020). 
This leaves Pakistani women in a difficult position. Operating within a faith-based framework may come off as not doing enough to uplift the status of Pakistani women while operating within a liberal or secular framework is deemed disruptive to the country’s social fabric. When activists operate within the mainstream, they are standing on the side of the oppressor. However, if they stand on the side of human rights, they are compromising their national identity (Anum 2020, 46). Thus, a middle ground remains challenging to find between the two opposing forces. 
An alternative approach for the women’s movement may be to frame such movements as essential for the alleviation of poverty, addressing public health issues, and for the development of the nation as a whole. While conservative segments of the population may oppose the uplifting of women and girls, it might be more palable to emphasize girls’ education, and women’s participation in the public sphere to amerlioate the conditions of the poverty-stricken nation. This is slowly happening already, as women’s participation in the workforce is on the rise due to the financial needs brought on by the competitive global market. While approaches like this may gradually ameliorate the condition of Pakistani women, a radical change in the status of Pakistani women will require the upheaval of the current social and cultural norms. 
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Muñoz, H. (2014). Getting away with murder: Benazir Bhuttos assassination and the politics of Pakistan. New York: W. W. Norton & Company.

Mushtaq, F. (2010). A Controversial Role Model for Pakistani Women. South Asia Multidisciplinary Academic Journal, 4, 1-17. doi:10.4000/samaj.3030

Mustafa, D. (2018, February 06). The Dark Side of NGOs. Retrieved from https://dailytimes.com.pk/196119/dark-side-ngos/

Naya Daur Media. (2018, April 11). 6 Right-Wing Myths About Asma Jahangir. Retrieved from https://nayadaur.tv/2018/04/6-right-wing-myths-about-asma-jahangir/

National Secular Society. (2016, March). Gender equality bills in Pakistan and Nigeria face religious backlash. Retrieved from https://www.secularism.org.uk/news/2016/03/gender-equality-bills-in-pakistan-and-nigeria-face-religious-backlash

Pakistan Today. (2018). Pakistan Celebrates ‘Lady of Pakistan’, Mohtarma Fatima ... (n.d.). Retrieved from https://www.pakistantoday.com.pk/2018/07/31/pakistan-celebrates-lady-of-pakistan-mohtarma-fatima-jinnahs-126th-birthday/

Ovais, M. (2014, September 23). Feminism in Pakistan: A Brief History. Retrieved from https://tribune.com.pk/story/764036/feminism-in-pakistan-a-brief-history

Pakistan Bureau of Statistics. (2021). Population by Religion. Retrieved from https://www.pbs.gov.pk/content/population-religion

Peace Women. (2016). Sheema Kermani (Pakistan). Retrieved from http://wikipeacewomen.org/wpworg/en/?page_id=2190

Pirbhai, M. R. (2017). Fatima Jinnah - Mother of the Nation. Cambridge University Press.

Punjab Laws Online. (2016). THE PUNJAB PROTECTION OF WOMEN AGAINST VIOLENCE ACT 2016. Retrieved from http://punjablaws.gov.pk/laws/2634.html

Ramzani, Nesta. (1985). Islamization and the Women’s Movement in Pakistan. Journal of South Asia and Middle Eastern Studies, 8, 53-64.

Raza, T. (2019, March 15). Understanding Hatred Against #Aurat March in Pakistan. Retrieved from http://www.digitalrightsmonitor.pk/understanding-hatred-against-aurat-march-in-pakistan/

Sadaf, S. (2017). Terrorism, Islamization, and Human Rights: How Post 9/11 Pakistani English Literature Speaks to the World. Electronic Thesis and Dissertation Repository. 5055. https://ir.lib.uwo.ca/etd/5055 

Saigol, R. (2016). Feminism and the Women Movement in Pakistan. Retrieved from https://www.fes-asia.org/news/feminism-and-the-women-movement-in-pakistan/

Saigol, R. (2019, July 15). The past, present and future of feminist activism in Pakistan. Retrieved from https://herald.dawn.com/news/1398878

Salman, A. (2019, March 13). The Women's Action Forum never claimed to represent all women in Pakistan: Ayesha Khan. Retrieved from https://images.dawn.com/news/1182032

Shah, N. (2006). Women, the Koran and International Human Rights Law. Leiden, The Netherlands: Brill | Nijhoff. 
https://doi org.proxy.bib.uottawa.ca/10.1163/ej.9789004152373.i-263

Shaheed, F. (1998). Shaping Women’s lives: Laws, Practices and Strategies in Pakistan. Lahore: Shirkat Gah, Women’s Resource Centre.

Shaheed, F. (1999). Resisting the sacred and the secular: Women’s Activism and Politicized Religion in South Asia. New Delhi: Kali.

Shaheed, F. (2019). Maintaining Momentum in Changing Circumstances: Challenges of the Women’s Movement in Pakistan. Journal of International Affairs, 72(2), 159–172.

Shaikh, F. (2008). From Islamisation to Shariatisation: Cultural Transnationalism in Pakistan. Third World Quarterly, 29(3), 593-609. doi:10.1080/01436590801931553

Shaikh, K. (2011). Gender, religious agency, and the subject of al-huda international: Feminism, race, transnationalism. Meridians, 11(2), 62-90,245. doi:http://dx.doi.org.proxy.bib.uottawa.ca/10.2979/meridians.11.2.62

Shams, S. (2019, November 21). Naeem Mirza: A man fights for women's rights in patriarchal Pakistan: DW: 21.11.2019. Retrieved from https://www.dw.com/en/naeem-mirza-a-man-fights-for-womens-rights-in-patriarchal-pakistan/a-51347396

Sharlach, L. (2008). Veil and Four Walls: A State of Terror in Pakistan. Critical Studies on Terrorism, 1(1), 95-110. doi:10.1080/17539150701844851

Su, A. (2019, February 07). The Rising Voices of Women in Pakistan. Retrieved from https://www.nationalgeographic.com/culture/2019/02/the-rising-voices-of-women-in-pakistan/

Sultana, K. (2003). Women's rights as propounded by Fatima Jinnah. Pakistan Development Review, 42(4), 761+. https://link.gale.com/apps/doc/A202519009/AONE?u=otta77973&sid=AONE&xid=ca13d38c 

Sumbul, D. (2019, December). Stifling the NGOs. Retrieved from https://newslinemagazine.com/magazine/stifling-the-ngos/

Syed, F. (2020, June 22). Don't Call Qandeel Baloch Pakistan's Kim Kardashian. Retrieved from https://thewalrus.ca/dont-call-qandeel-baloch-pakistans-kim-kardashian/

Syed, T. (2019, March 18). A Rising Movement. Retrieved from https://www.dawn.com/news/1470333

Talha, N. (2009). Fatima Jinnah's Life. Journal of the Research Society of Pakistan, 46(2), 67-79.

Tanveer, R. (2010, October 26). Asma Targeted in Ahmedi Hate Campaign. Retrieved from https://tribune.com.pk/story/68099/asma-targeted-in-ahmedi-hate-campaign

Thomson Reuters Foundation. (2018). The World's Most Dangerous Countries for Women 2018. Retrieved from https://poll2018.trust.org/

Toor, S. (2012). Imperialist Feminism Redux. Dialectical Anthropology, 36(3-4), 147-160. doi:10.1007/s10624-012-9279-5

Turk, S. (2018, April 21). Seven Types of People in Pakistan who Hate Malala Yousufzai. Retrieved from https://nation.com.pk/21-Apr-2018/seven-types-of-people-in-pakistan-who-hate-malala-yousufzai

UNICEF. (2021). Education in Pakistan. Retrieved from https://www.unicef.org/pakistan/education

Usborne, S. (2013, October 10). The Making of Malala Yousafzai. Retrieved from https://www.independent.co.uk/news/world/politics/making-malala-yousafzai-shot-taliban-going-school-and-now-frame-nobel-peace-prize-8862588.html

Waraich, O. (2018, February 12). An Irreplaceable Champion for Pakistan's Dispossessed Is Gone. Retrieved from https://www.theatlantic.com/international/archive/2018/02/asma-jahangir-obituary/553043/

Weiss, A. M. (2014). Interpreting Islam, Modernity, and Women's Rights in Pakistan (1st ed.). New York, NY: Palgrave Macmillan.

WHO. (2011, July 23). Pakistan's Lady Health Worker Programme. Retrieved from https://www.who.int/workforcealliance/knowledge/resources/casestudy_pakistan/en/

Willmer, D. (1996). Women as Participants in the Pakistan Movement: Modernization and the Promise of a Moral State. Modern Asian Studies, 30(3), 573-590. doi:10.1017/s0026749x00016607

Yilmaz, I. (2014). Pakistan Federal Shariat Court’s Collective Ijtihād on Gender Equality, Women’s Rights and the Right to Family Life. Islam and Christian–Muslim Relations, 25(2), 181–192. https://doi.org/10.1080/09596410.2014.883200

Yousafzai, M. (2015). I Am Malala: The Story of the Girl Who Stood Up for Education and Was Shot by the Taliban. New York: Little Brown & Company.

Zaheer, L. (2016). Women Protection Legislation and Media Discourse in Pakistan. Journal of the Research Society of Pakistan, 53(2), 79-90.
Zaidi, M. H. (2020, February 11). The Importance of Being Asma. Retrieved from https://www.dawn.com/news/1390063 

Zaheer, S., & Chawla, M. I. (2019). Reimagining the Populism and Leadership of Miss Fatima Jinnah. Global Political Review, IV(IV), 41-48. doi:10.31703/gpr.2019(iv-iv).05

Zia, A. S. (2019). Faith and Feminism in Pakistan: Religious agency or secular autonomy? Chicago: Sussex Academic Press.

Zia, A. S. (2020, October 05). Who Is Afraid of Pakistan's Aurat March? Retrieved from https://www.epw.in/journal/2020/8/special-articles/who-afraid-pakistans-aurat-march.html



48


