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 ‘They left their future behind to offer us a better future’
Introduction

The opening quote was stated by a Moroccan-Dutch woman called Rahma.
 It concluded a series of narrations about the endeavours of Rahma’s parents to create better lives for their family by migrating to the Netherlands. The quote alludes to what in general summaries the core legacy of migration in the life stories of Moroccan-Dutch women who participated in a longitudinal biographical research project: the drive to make the best of what the Netherlands have to offer, while remaining loyal to those who have made it possible for you. 
The aim of this research is to gain insight into the long term legacy of migration features in the life stories of women who were either born in the Netherlands, or came to live there before the age of ten and who hold university degrees and/or positions in which such qualifications are required. The research focus is on the ways these women construct a concept of self out of their shifting, multiple social identifications in what McAdams (1993) would call their ‘personal myths’: the continuously revised biographical narratives of those behaviours and episodes in life that form answers to the question ‘Who am I?’. I am more particularly interested in the intersection of ethnic, religious, class and gender identifications. 

The basic theme in any life story is seeking a satisfactory balance between personal autonomy and communion (cf .McAdams 1993). Autonomy concerns the desire for independence and self-realization through productivity. Autonomy is expressed in narrations about efforts to control one’s own life and to distinguish oneself from others. Communion refers to self-realization through attempts to transcend one’s individuality and to merge with others in strong, intimate, and loving relationships. Personal autonomy can never be absolute; it is always relational. 

In the case of the life stories discussed, this means that the biographical ‘choices’ the interviewees have made regarding personal autonomy and communion should be understood first and foremost against their migration background. The central focus in my research concerns is on narrations by my interlocutors about what to them is a satisfactory balance between autonomy and communion and how these basic motives feature in stories about class ethnicity, religion, and gender.

In total, twenty five women were interviewed in 1998, fifteen of whom were interviewed again ten years later, in 2008.Since the first interview round in 1998, the world in general, and the Netherlands in particular, have gone through turbulent times. As elsewhere in Europe, over the last decade Islam has become the primary marker of identity attributed to citizens of Muslim descent. Besides the events of 9/11 and the subsequent ‘war on terror’, several local incidents have influenced the Dutch discourse on Islam. In 2002, it shook the nation when the liberal-rightist politician Pim Fortuyn, who spoke in very negative terms about Muslims, was killed. Even though the murderer was an environmentalist of Dutch background, Fortuyn’s death is often associated with the perceived danger posed by the presence of fundamentalist Muslims in the Netherlands. Then, in 2004, the Dutch filmmaker Theo van Gogh was killed by a young man of Moroccan descent who motivated his act in religious terms.
 Most recently, Geert Wilders, a populist member of Dutch parliament whose flagrantly anti-Islam statements receive much media attention, enjoys a fastly growing constituency. Obviously, in the second round of interviews in 2008, these societal developments featured prominently in many of the personal stories about developments over the life course over the last decade. 

In what follows, I will sketch a brief overview of how the themes of autonomy and communion featured in stories about class, ethnicity, religion, and gender in both interview rounds.
Social mobility

Considering the focus on ‘pioneers’, that is on the first daughters of Moroccan migrants to the Netherlands with higher vocational and academic training, it should come as no surprise that autonomy features prominently in the life stories of the interviewees. Dominant in most life stories are narrations about the strategies the interviewees employed to obtain a place of their own in Dutch society.When asked about ‘peak experiences’ in their lives, for instance, nearly two thirds of the women mentioned obtaining a diploma or high degree. 
One reason for their drive to perform well has to do with the very nature of migration as a family project. As came to the fore in the opening quote, the drive to move up the social ladder was transmitted to children by most parents. Also, I would argue that the desire for personal autonomy is related to yet another legacy of migration. Lacking the social and cultural forms of capital which prevail in the networks that the women have become part of, and confronted with prejudices concerning Muslims in general and Moroccans in particular, these Moroccan pioneers in upward mobility have had to struggle hard to get along. Narrations on outperforming classmates and colleagues refer to strategies to cope with this situation. Boushra, for instance, stated: ‘Time and again I had to say to myself: you are not inferior to them and you will prove that.’ Another woman said she wanted to ‘Work like hell’ to give her classmates ‘something to think about.’ 

The message to make the most of the opportunities that the Netherlands have to offer whilst staying loyal to parents who have paved the road, creates a ‘double bind’ (Watzlawick et al. 1967): the paradox of having to comply simultaneously with te conflicting demands: realising the request to make the most of the educational and professional opportunities that Dutch society has to offer inevitably leads to a certain social distancing from the milieu of parents, thus endangering the request to stay loyal to the same parents. Many women expressed feelings of guilt or shame over this. The impact of the growing gap between different life worlds of daughters and parents on both personal feelings and powerrelations within the family can be illustrated in the following excerpt from the interview with Asmaa:
At a certain stage you outpace your parents, particularly in terms of language. Within a few months my sisters and I got by fairly well in Dutch. So we had to go shopping, make inquiries for my parents, do their administration and all that. That’s when the parent-child relation actually gets inverted.

According to most women, their parents only emphasized the importance of education as a means to earn their own living, but showed no intrinsic interest in the contents of the education or profession of their daughters. Most interviewees regretted this and felt lonely. Leyla, for example, stated: 

At times I really missed that. Sometimes I’d say to myself: ‘I am going to involve them, tell them about certain things that are important in my life’. But the truth is that my parents had no interest in that at all. I guess that’s because my life is so different from what they know or can imagine. It isn’t always easy for me. I sometimes think: ‘Darn, you could at least ask me?!’ 

Also, some expressed feelings of shame in relation to their Dutch friends about the ‘ignorance’ of their parents, and in turn guilt towards parents for being ashamed of them.
Most women interpreted the moving out of the orbit of parents and developing a new habitus in terms of having to learn to cope with differences between ‘Dutch culture’ and ‘Moroccan culture’. From an anthropological point of view, however, such culturalist explanations are unsatisfactory. In fact, my interlocutors have a lot in common with members of the established Western working class who have experienced significant upward mobility (cf Brands1992; Higginbottom 2002). Narratives about regrets and disappointment concerning parents who have very little knowledge about their children’s life outside the family and do not show much interest occur in the stories of academics of traditional Dutch working class background as well.What their stories also share, are feelings of loneliness and insecurity for having outgrown the parental milieu while never really managing to feel completely at home in the networks of their schoolmates or colleagues. 

There are, of course, also significant differences between the stories of highly educated Moroccan-Dutch women and those of members of traditional Dutch labour class. The specific experiences of my interlocutors of social mobility are informed by their belonging to a diaspora community which does not find its home culture represented in mainstream host culture. This is particularly the case for citizens of Muslim descent in presentday Dutch society. In the sections to follow, I will therefore address issues related to ethnicity, religion and gender in their stories.
Ethnicity

In order to study the legacy of migration in terms of ethnic belonging, I find Brah’s (1996, 180) distinction between ‘a desire for home’ and a ‘homing desire’ helpful to discuss the question of home for members of diasporic communities. The term ‘homing desire’ refers to the more general wish to belong, while ‘desire for home’ concerns a specific conception of home that is situated in one’s roots and refers to a place somewhere else. How migrants locate home primarily is not only a matter of personal choice, but is intrinsically linked with how processes of inclusion and exclusion operate to allow them to satisfy a ‘homing desire’. The question of home, then, is about positioning oneself and being positioned in relations to others. It concerns both political and personal struggles over the social regulation of ‘belonging’ (Brah 1996, 192). 


The stories indicate that the home country Morocco and being Moroccan can mean various things to different people and in different situations. The aforementioned Boushra for example told me about a squabble with her mother about an enormous earthenware water jar that she had brought home from a trip to Morocco and put on display in her living room. For Boushra, the jar symbolizes the simplicity and authenticity of the culture of her grandparents, which she contrasts with her own hectic life in the Netherlands. Displaying it in her living room allows her to express a symbolic proximity to her rural Moroccan ‘roots’. To her mother, however, the water jar is an old fashioned utensil which reminds her of a harsh existence she gladly left behind. She told Boushra that she would die of shame if other Moroccans were to find out that Boushra keeps it in her otherwise elegantly decorated living room.


The story about a squabble over a waterjar points to intergenerational differences in the experience of migration. Although Boushra and her mother refer to the same locality when thinking about their place of origin, as a result of differences between the social positions and life trajectories of the two women, the Moroccan home that each of them remembers is shaped differently. Also, while both women may long for the Moroccan home that they left behind, the moments when and reasons why they do so vary. For Boushra, a visit to Morocco is a welcome time out from her hectic life in the Netherlands and serves as an important ‘anchor point’ for her identity. For her mother, it is the journey back to her own past, and the family reunion that matter most. 

The different connotations of the Moroccan waterjar to Boushra and her mother illustrate that we construct our past in ways that reflect our present needs (Ghorashi 2003, 131). The cultural context of ‘where you’re at’ always informs the meaning of ‘where you’re from’ (Ang 1994, 35). This also comes to the fore in many of the stories of the other women. Nearly all expressed feelings of belonging to places in both Morocco and the Netherlands. The spatial and relational contexts in which they feel at home in both countries, however, differ. Morocco is the setting for stories about one’s family and roots, while Dutch society figures predominantly as the setting for stories about careers and creating one’s own family for statements about one’s primary responsibilities and future plans. Tahara for example stated that: 

I will always feel attached to Morocco, my family lives there and I have strong ties with my aunts, my uncles and my cousins… But it bothers me when Moroccan friends ask: ‘Where do you live in Morocco?’ I don’t live in Morocco, I live in Amsterdam. I wouldn’t mind owning a little house in Morocco for the summer holidays, but I LIVE in the Netherlands.

Morocco as a locality to which one is attached but that does not feel completely ‘home’ also features widely in the stories. Malika described her ambivalent feelings of belonging and not-belonging in Morocco as follows:

I always feel immediately at home when I go shopping or visit my cousins. Particularly the first few days I love being back in Morocco and enjoy the smells, the sound of cars beeping their horns and nightly wedding processions, etc. But by the time of my second or third week in Morocco I notice a change in myself. That’s when I start thinking: ‘My gosh, this road is still full of pot-holes, nothing has changed, this deafening traffic noise every night. When I get annoyed like that I notice that I am not hundred percent Moroccan. I realise that I start missing things that are self-evident in the Netherlands: the infrastructure, making appointments [rather than dropping in by surprise,mb], coming on time, that sort of thing.

Similarly, many women remarked on their poor command of local language, for example their failure to utter the ‘sweet words’ that the Moroccan etiquette of hospitality expects one to express. Like Malika, some women ‘avowed’ that it was not always easy for them to shake of the feeling of their privacy being intruded by unexpected visitors. Such incidents bring it home to them that while they may feel fully Moroccan, the meaning of their ‘Moroccanness’ is situated and relates first and foremost in their lives in the Netherlands. 

Also, many women told stories that conveyed that somehow people in Morocco will always notice that they are not local so that they are treated as ‘foreigners’ or at least differently. Often, the theme of such stories is money: having to pay more for services and local products, and being confronted with requests for money or help by relatives. Talking about her in-laws, Hennia, for example stated that:
These people really think that whenever it rains here, it is money pouring down. They think that we are immensely rich and that we do not have to work for money. They forget, however, that life is expensive in the Netherlands. 

That identities are highly contextual and relational is illustrated by the fact that when comparing what Morocco and the Netherlands mean to them, many women concluded that in the Netherlands theytend to feel more Moroccan, while in Morocco, they feel more Dutch. Sadly enough, the right of Muslim citizens to belong to Dutch society is increasingly being contested. This was attested in the in 2008 interviews. As Moroccan-Dutch citizens my interlocutors are more often labelled and addressed ‘as’ Muslims than ten years earlier. Also, they are pressed to state their undivided loyalty in ‘either-or’ terms. 

It was particularly the ‘dual loyalty debate’ initiated by the Islamophobic populist politician Geert Wilders that upset the women. In 2007, parliament member Geert Wilders, proposed to introduce a change of law that would prohibit statesmen to have dual nationalities. He argued that ‘to avoid every appearance of dual loyalty and conflict of interest it is undesirable for statesmen to have other nationalities but the Dutch’. Although Wilders met with strong opposition by other members of parliament, an intense (media) debate about the ‘dual loyalities’ of Dutch citizens from Turkish and Moroccan background ensued. Also, in parliament it was debated whether Dutch citizens of Moroccan or Turkish descent should give up either one of their two passports. Talking about the debate, Leyla stated that: 

I get very upset about discussions like that because my identity consists of intertwined loyalities. I don’t feel personally offended when someone makes nasty remarks about Islam. But this debate about dual passports, I can hardly maintain that it does not concern me personally. It is about me and people like me! Why should the issue of dual loyalties be raised? I have darn well invested my whole working life to Dutch society and now my integrity is being questioned. While I am rooted here and have considered myself Dutch for years.  

Note that Leyla states that she does not personally offended by negative remarks on Islam. While many interlocutors like Leyla stated that the charicature of Islam as presented in the Dutch media is so bizar that it has very little to do with their own faith and religiosity, the debate whether or not as Muslims they are allowed to belong to Dutch society does not leave them unaffected. This begs the question what being a Muslim in a highly secular Dutch society does mean to them.
Religion 
Although stories about the meaning of being Muslim show more variation than those about the meaning of Moroccanness, some patterns are discernable.
 A recurring theme in narrations on religion is the differences women noted between their own religious stances and those of parents. Most, for example, cannot identify with what one of them called the religious ‘black pedagogics’ that they were brought up with, referring to a parental regime in which God featured as a very strict and demanding judge who sees and hears all and who severely punishes sinners. Rather than emphasising fear, many women presented their relation to God in terms of love and care. Their stories about spiritual experiences tend to center on feeling protected, comforted or strenghtened by God’s presence in their lives. Zohra, for example, explained that she experiences performing the salat or prayers as a kind of personal communication with God:

When I ask Allah for favours in my prayers I strongly feel that He tends to grant them. I am being heard, being taken seriously.
Comparing themselves to their parents, some women expressed envy for the strong faith of their uneducated parents who seemed to accept without reservation what they had been taught about Islam. Yet, many also stated that being uneducated, their parents had not learned to distinguish between ‘real Islam’ and religiously flavoured cultural practices. 

It would be wrong, of course, to explain intergenerational differences in religious styles exclusively against the background of migration. Differences such as described so far also come to the fore in studies about the meaning of Islam in the lives of educated young adults who grew up and live in Morocco.
 A theme that may be more directly related to migration concerns the role of Islam in identity politics. Many of my interlocutors reported that their parents strongly distinguish between Muslims and non-Muslims and fear that integration into Dutch circles might compromise the proper conduct of their daughters as good Muslims. Rather than differences, with as little as two exceptions, all women themselves emphasised the similarities in world views of Muslims and non-Muslims. Interestingly, in many instances finding common ground was not restricted to comparisons with Christians but also to non-believing Dutch people. Many, for example, stated that they believed (or hoped) that to God the niya, or good intentions, to live well and be good for one’s fellow citizens would be more important than one’s actual proclamation of a specific faith. Leyla, for instance, stated:
As I see it, religion is a house, and a house always has more than one entrance. I don’t believe that God prefers one religion over the other. Important to him is how your care for the people around you. God is like a house. Muslims enter it coming from this side, Hindus come in from another side, etc.

An emphasis on what people of different faiths may share differs not only from the religious stance of most parents, but also from what can be perceived among younger generations. This difference can be explained by the fact that the category of women who participated in the life story project were the first children of Moroccan migrants to enter Dutch schools. If they wanted to make friends, they had no choice but to identify with their Dutch classmates and to focus on similarities rather than differences. Five tot ten years later, the number of Moroccan children in Dutch schools in the big cities had augmented enormously. By then, sharing a Moroccan and/or Muslim background had become an obvious criterion for becoming friends. Indeed, a new youth culture based on religious identity has developed: ‘being Muslim’ is cool. Like other youth cultures, this Muslim youth culture is expressed in dress, language, music preferences etc. 
Many of my interlocutors talked with a mixture of surprise, envy and distrust about this trend. Religion as a criterion to distinguish ‘us’ from ‘them’ for example, goes against Leyla’s conception of religion as a house with many entrances. About presentday Muslim youth she stated: 
All those girls who wear headscarves nowadays. I’m sure that the majority of them has no religious reasons for doing so. It just gives them a sense of belonging and appreciation. The headscarf has come to distinguish ‘righteous women’ from ‘bad women’. And guess who the bad woman is?! Me again. It really pisses me off. 
Leyla’strong feelings about girls who wear a headscarf, can be understood against the background of her life trajectory as a ‘pioneer’. Women like her have struggled very hard to be accepted by their Dutch classmates and tried to look as little different as possible. The women have also struggled to pave the road for their younger sisters and nieces. While for most young girls nowadays whether or not to wear a headscarf is a matter of personal choice, many ‘pioneers’ had to resist social pressure from the Moroccan community. Trying to protect the reputation of their daughters, parents often took recourse to restrictive measures that were cast in religious terms: girls should guard their purity by dressing modestly, they should not go out, etc. Negotiating the freedom of movement that befitted their participation in school, it took the pioneers much effort to convince parents that they could still be good Muslims and would not ‘Dutchify’ even if they did not comply with parental views on proper conduct. 

One strategy in these negotiations was to differentiate between ‘true Islam’ and the ‘backward’ cultural traditions that parents had grown up with. In the 1998 interviews, stories about religion often concentrated on arguments that Islam as such is not restrictive women, but that patriachal interpretations are to blame. Many interlocutors would point to the first wife of the Prophet Mohammed, Khadidja, who was an independent entrepeneur. Also, Aisha was referred to, the favourite wife of Mohammed, who even participated in a battle. In short, in the first round of interviews, the dominant theme in stories about religion was often the freedom that Islam allows to women to educate themselves, make their own choices and move about freely. 

Comparison between stories about religiosity in the 1998 and 2008 interviews illustrates the development of religious identifications over time. As people get older the balance in their life stories between the basic themes of agency and communion tend to shift towards more narrations concerning communion (cf. McAdams 1993). In line with this, the narratives produced in first round of interviews focus predominantly on professional achievements and individual successes. Narrations on Islam were often related to finding one’s own place in Dutch society and liberating oneself from restrictions imposed by parents.
The follow-up interviews contain more reflections on the deeper meanings of life and the importance of living in peace with oneself and one’s loved ones. Ten years after the first round of interviews, most women feel less urged to prove themselves. They now occupy secure positions in Dutch society. Parents have learned to accept their lifestyles and are proud of their career. Also, slightly over half of the women now have children of their own. The care for others has moderated their focus on personal achievements. They are now more sensitive about the fragility of life and the rewards of intimate relationships. Moreover, many women have by now experienced the death of a close relative. For most, Islam has been a great source of comfort in these circumstances. Many follow-up interviews contain narrations on how faith in God or performing Islamic rituals helped the interviewees to come to terms with the loss of loved ones. 

The emphasis on spiritual and ethical dimensions of Islam may also be interpreted as a strategy to avoid having to take sides in the present polarisation that characterises Dutch society. Nearly all interviewees stated in the follow-up interview that the present socio-political climate allows them less freedom and flexibility to choose how to present themselves as Dutch citizens of Muslim descent than ten years ago. Many declared that the current Islamophobia makes them feel less at home. Zohra, for example noted that it is no longer possible to deal with her Muslim background in a flexible way, but that different groups in Dutch society force her ‘to take sides’. She finds it disturbing to be caught between a Muslim and a non-Muslim ‘camp’ that both claim definitional power over her. Referring to the dual loyalties debate, she remarked: 
There is something threatening to the debate. Basically it comes down to saying ‘You’re either with us or against us.’ I worry about that because, darn, I have three daughters who will have to find their own way in Dutch society. Considering the current situation, that may be more difficult for them than it was for me at the time.

Refusing to take sides and choosing a position that digresses from current dominant discourses on Islam is not easy: looking at herself through the eyes of others, Zohra even expresses uncertaintity about the quality of her own religiosity: 
I feel like a Muslim, but considering what they say about Islam on television, or how teenage Muslim girls talk about it, I realise I am a flawed Muslim, one that did not turn out well from the cake tin.
A dominant theme both in debates on Islam on television and in the discussions among teenage Muslim girls, concerns the meaning of the headscarf: is it a symbol of oppression as many non-Muslims would have it, or rather a symbol of emancipation or should it only be perceived as an expression of one’s faith? The dominant focus on the position of women in the debates shows that particularly in a diasporic context, any discourse on ethnicity or religion is always gendered. 
Gender 
Either implicitly or explicitly, gender is present in all the stories analysed. It features predominantly in narrations on negotiations with parents over the freedom of movement of the women and the right to make their own decisions about what to wear, how to behave and what important life choices to make. Narrations about these kind of negotiations enter most life stories during early adolescence. Specifically, it is through restrictive measures that the women were confronted with that often made them realise most profoundly the implications of being Moroccan or Muslim and how this might set them apart from their Dutch classmates.

Nearly all life stories contain narrations about school parties or excursions that my interlocutors were not allowed to go to. While classmates began exploring relations with boys, this was out of the question for my interlocutors. Some were very creative in dealing with the situation in ways that would not set them apart from their classmates too much. Nadia, for example,stated:
I knew that I wasn’t allowed a boyfriend anyhow, I think I unconsciously avoided that problem. I dressed very New Wave-like. So I had this special image, see. I was an intellectual or something like that. That kept everyone at bay. Of course I was also much of a feminist. That made me a creep in the eyes of the guys in my class.

Of course, not all women obeyed their parents. Asma, for example, secretly went to the cinema, only to find out that her parents fears about the objectionable behaviour of Dutch people proved to be unnecessary: 
I went to the cinema. That was the devil’s abode! But the actual experience of going to the cinema and the views you held about it beforehand were so contrary! It wasn’t creepy and it wasn’t dark, it wasn’t the devil’s abode at all. So I thought to myself: “It just doesn’t make sense what I’ve been told! It’s not as though I thought: “Oh dear, now I’ve done something that’s completely out of bounds.” I found out it was quite a decent place. So I thought to myself: “For Christ’s sake [sic], give us a break!”

This particular excerpt makes one realise that the pioneers have, indeed, paved the road for the Moroccan girls who came after them: most parents nowadays allow their daughters considerably more freedom of movement and have less reservations about letting them join school excursions and the like. Parental attitudes towards the partner choice of their daughters have also changed. While it is still not easy for highly educated Moroccan-Dutch girls who reach adulthood to find a suitable partner, a complete lack of rolemodels made it even more difficult for the pioneers.

At the time of the first interview round in 1998, less than half of my interlocutors were married, one of whom with a non-Moroccan but Middle Eastern Muslim, two with a Dutch Muslim man. Two of the single women were divorced from partners whom they had met in Morocco. Talking about the ideal partner, most single women stated to prefer a Moroccan partnerin principle, but that they feared that very few Moroccan men would be emancipated enough. Loubna for example, broke off her engagement when she found out about her fiancée’s expectations:

He was a nice young man. But at a certain stage I realised: this won’t work, after a few years he will tell me to stay home and take of the kids. He tried to present himself as modern and liberal, but I could tell by his behaviour that he was not. 
Not only express many women a certain wariness about Moroccan men, they feel that the opposite is also true. Malika, for example, stated that:

I notice that the men I meet are hesitant because I know more than just kitchen stories. 
Malika’s statement alludes to the fact that because the phenomenon of women’s participation in the public sphere is still relatively new, it is difficult to match with traditional views on femininity. This may also affect the women’s self-image as a woman, as the next excerpt illustrates. Talking about a Moroccan boyfriend with whom she has now split up, Tahara stated:
I always have to play that male role, because I work in a men's world. That masculine streak is very strongly developed in me. So he took the feminine role while I became the man, I was always the one taking decisions. I had this feeling, this is not how it should be.

Of the fifteen women who participated in the 2008 interviews, seven were already married at the time of the first interviews. Of the other eight, two were still single by choice, one had found a partner through the internet, but after a brief, unhappy marriage she divorced, another woman was hopelessly in love with a Moroccan man who was still hesitant about marrying after five years of courtship so that she finally broke off the relationship, one had ‘imported’  a groom from Morocco, and three had married non-Moroccan men, one of whom had refused to convert to Islam. In most families, marriage to non-Moroccan men is still a very difficult issue. Once again, however, the women who participated in the life story project appear to be paving the road. It was one of them who addressed the taboo of marriage outside Moroccan circles during a meeting with Moroccan-Dutch  students. While few dared to react in public, afterwards some girls came up to her to thank her for bringing up the subject or to confide that they had a non-Moroccan boyfriend but dared not break the news to their parents. 

Once more, it is important to stress that while the experiences described here above are not specific to diasporic Moroccan women. It is a general feature of the dialectics of progress that when the educational level in societies rises and women move up the social ladder, the pioneers often have difficulty in finding a suitable partner. Not only are men with the same level of education as rare as they are themselves, but within the traditional framework of genderrelations, marrying down is generally more accepted for men than for women. This leaves highly educated women with fewer opportunities to find a suitable partner than their male counterparts. 
Concluding remarks

In this paper I have sketched a brief overview of the legacy of migration in the life stories of highly educated Moroccan-Dutch women. I have argued that to a large extent, it is the impressive social mobility of these women that accounts for the experiences of moving towards and fro between cultures that they report. At the same time, however, the specific experiences of my interlocutors are informed by their belonging to a Muslim diaspora community in a society which is characterised by an increasingly negative discourse on what Muslims and non-Muslims may share. 

Particularly in a diasporic context, the politics of identity and belonging are highly gendered. In such situations, women come to represent the ‘purity and ‘authenticity’ of a minority culture that needs to be protected against the influences of the surrounding culture (cf Benhabib 2002). More specifically, as Leila Ahmed (1992) has aptly demonstrated, the ‘position of women’ has been central in discussions over differences between ‘the West’ and ‘Islam’ from colonial times onwards. This heritage is well-documented in the life stories of my interlocutors. Their narrations shed light on the particular ways in which class, ethnic, religious and gender identifications intersect in a Muslim diasporic context: the women are not Muslim and Moroccan and the daughters of ‘guest workers’, but being Muslim comes in the modality of being a woman of Moroccan background, being Moroccan comes in the modality of being a daugher of a ‘guestworker’ in the Netherlands, etc.

Despite the specificity of the life stories of my interlocutors as the first daughters of Moroccan migrants who entered Dutch schools and the higher echelons of the Dutch labour market, their experiences should not be interpreted within the framework of migration only. Negotiations with parents over freedom of movement and the right to make one’s own choices, having to ‘prove’ one’s worth to others, and having difficulties in finding Mr. Right are experiences that are shared by women in Morocco and other societies where the educational level has risen quickly and where economic changes have resulted in increasing individuality and shifts in powerrelations. 
Also, as the demonstrations in Middle Eastern countries against Danish cartoons depicting the Prophet Mohammed showed, and more recently the minaret-referendum in Switzerland, positioning oneself in increasingly polarising debate on Islam is not specific to the Netherlands, but is part of a worldwide discourse about the relation between Islam and ‘the West’. On a more general level, then, the narrations presented here shed light on the interface between discourses of political actors about abstract categories of identity and belonging and the micro-politics of Moroccan-Dutch women’s everyday life in a globalising world. 
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� Like all other names used in this article, Rahma is a pseudonym used to protect the privacy of the interviewee.


� Van Gogh was the producer of the film Submission, which contains shots of quranic texts written on a naked female body.The film-script was written by Ayaan Hirsi Ali, a former Dutch member of parliament of Somalian descent. Submission was part of what she called her ‘jihad’ against Islam’s oppression of women.


� For a more elaborate analysis of various religious styles in the stories of my interviewees, see Buitelaar 2010. 


� cf. Bennani-Chraibi 1994; Bourqia et al 2000; El Ayadi et al 2007.
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