
 

 

 
 
 
 
 
 
 

ABSTRACT 
 

Islam, Sex, and Sect: A Quantitative Look at Women’s Rights in the Middle East 
 

Alessandra L. González, M.A. 
 

Thesis Chairperson: Paul Froese, Ph.D. 
 

 
In this paper I analyze Islamic Social Attitudes Survey (ISAS) data to see the 

effects of religious tradition and religious practice on attitudes about women’s rights 

among 1139 college students in Kuwait.  Specifically, I test whether religious sect, 

religious school of thought, political identity, religious experience, religious salience, and 

religious practice have direct effects on women’s rights attitudes, while controlling for 

gender, in a majority-Muslim context.   My findings show that gender, sect, religious 

school of thought, and political identity but not religious practice have persistent effects 

on attitudes about women’s rights. 



Page bearing signatures is kept on file in the Graduate School. 

Islam, Sex, and Sect: A Quantitative Look at Women’s Rights in the Middle East 
 

by 
 

Alessandra L. González, B.A. 
 

A Thesis 
 

Approved by the Department of Sociology 
 

___________________________________ 
Charles M. Tolbert II, Ph.D., Chairperson 

 
Submitted to the Graduate Faculty of  

Baylor University in Partial Fulfillment of the  
Requirements for the Degree 

of 
Master of Arts 

 
 

 
 
 

Approved by the  Thesis Committee 
 

___________________________________ 
Paul Froese, Ph.D., Chairperson 

 
___________________________________ 

Diana Kendall, Ph.D. 
 

___________________________________ 
Charles A. McDaniel, Ph.D. 

 
 
 

 
 
 

Accepted by the Graduate School 
May 2008 

 
___________________________________ 

J. Larry Lyon, Ph.D., Dean                      



 

 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Copyright © 2008 by Alessandra L. González 
 

All rights reserved 



 

 iii 

 
 
 

TABLE OF CONTENTS 
 
 

I. List of Tables iv 
 

II. Acknowledgments v 
 
III. Chapter One: Introduction 1 
  Theoretical Framework 
 
IV. Chapter Two: Data, Methods, and Variable Selection 7 
  Dependent Variables 
  Control Variables 
 
V. Chapter Three: Findings 14 
 
VI. Chapter Four: Discussion 23 
  Demographics and Women’s Rights 

Religiosity and Women’s Rights 
  Islamic Religious Tradition and Women’s Rights 

Politics and Women’s Rights 
 
VII. Chapter Five: Conclusion 28 
 
VIII Appendices 30 
 
IX. Bibliography 34 

  
 

 



 

iv 

 
 
 

LIST OF TABLES 
 
 

Table 1: Descriptive Statistics 9 
 
Table 2: Religiosity Measures by Gender 15 
 
Table 3: Binary Logistic Regressions of General Pro-Women’s Rights  
 Attitudes on Demographic and Religiosity Variables 17  
 
Table 4: Binary Logistic Regressions of Women and Politics Pro-Women’s 

Rights Attitudes on Demographic and Religiosity Variables 20  
 
Table 5: Binary Logistic Regressions of Islam and Pro-Women’s Rights  
 Attitudes on Demographic and Religiosity Variables 21  
 



 

v 

 
 
 

ACKNOWLEDGMENTS 
 
 
This project was made possible with support from the Institute for the Studies of 

Religion at Baylor University.   I would like to thank Dr. Ali Al-Zuabi and Dr. Lubna Al-

Kazi, along with all the other professors at Kuwait University who participated in this 

project for their invaluable mentorship and help in distributing and collecting the data.   

Dr. Huda Hasan and Hadeer Ali Khan at the Statistical Unit at Kuwait University without 

whose help in a professional and timely manner this project could not have been realized.   

Dina Oudah for her translation and cultural interpreting expertise and friendship.   Dr. 

Paul Froese, Dr. Diana Kendall, and Dr. Charles McDaniel for their guidance, comments 

and support throughout this project.    My family, whose love, support, and move to the 

Middle East opened this door for me. 



 

1 

 
 
 

CHAPTER ONE 
 

Introduction 
 
 
Inglehart and Norris (2003) argue that issues of gender constitute the true “clash 

of civilizations” in the modern world. Islamic countries in particular appear to face 

gender inequality that links them to deficiencies in economics, education, and human 

rights and democracy areas as well (Fish 2002; Rizzo, et al. 2007).  And yet there is 

surprising little empirical data to be found on attitudes towards women’s rights within 

majority-Muslim countries.  In this paper I analyze ISAS data to see if religious tradition 

and religious practice mediate gender effects on attitudes about women’s rights in a 

majority-Muslim context.  Specifically, I test whether religious sect, religious school of 

thought, political identity, religious experience, religious salience, and religious practice 

have direct effects on feminist attitudes in Kuwait, while controlling for gender..    

A diverse array of literature on democracy and women’s rights in the Middle East 

reflects the complexities of gender in Islamic culture.  Some scholars such Ooman 

(1994), Hadar (1994), Miller (1994), Kolakowski (1993), and Addi (1992) stress the 

incompatibility of traditional Islam and democracy, and others such as Huntington 

(1991), Zartman (1992) and Moaddel (2007) emphasize that the cultural, political, and 

historical complexities of Islamic societies deserves more attentive theoretical and 

empirical analysis.  In sum, the relationship between women’s rights and Islam is more 

complex than is often assumed.  



 

2 

Clearly, Islamic doctrines assign separate roles and responsibilities for men and 

women (Engineer 2004). Yet some Islamic women utilize religion to justify their feminist 

stances (Fernea 1997; Mernissi 1991).  Al-Mugni (2001: 95) links the rise of Western-

style feminist movements in the Arab World during the 1970s with Islamic revival in the 

Middle East, saying that the latter was a reaction to women’s demand for autonomy.  In 

light of these opposing social forces, many Muslim women were caught between agendas 

of a secular-liberal feminist agenda, and the more traditional and religious values with 

which they were raised.  Thus, many independent women’s rights movements in the 

Middle East, both from the liberal and conservative ends fight (sometimes fighting each 

other) to bring attention to the disparate situation of women in fields of education and 

economic opportunity.  

Western scholars are only just beginning to understand the complex and diverse 

history and socio-religious dynamics of the Islamic world that continue to shape Eastern 

and Western relations today.  Moaddel et al. (2007:214) have advanced empirical study 

on the question of Islam and democracy.  For example, they conducted surveys in 14 

different majority-Muslim countries, and explored measures of religious belief, self-

described religiosity, and religious practice, as they related to issues of national identity, 

democracy, and women’s rights. They found that Islamic publics have similar, very 

traditional values which are distinct from non-Islamic societies (2007:25). Where there 

were differences among Islamic populations was due to their historical legacy of 

experiencing communism, or having historically remained mainstream Islamist 

(2007:33).  One country not included in their study, however, is the Gulf state of Kuwait.  

Because women recently received the right to vote and run for office in May 2005, 
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Kuwait is an excellent place to explore the diversity of Islamic religiosity, and political 

and social attitudes.  Although none of the female candidates won in the first round of 

elections in June 2006, there is much reason to analyze politically engaged women in this 

period leading up to the next round of elections.   

Besides the division between Sunni and Shia sects, Kuwaiti citizens follow 

various Islamic schools that take various positions in regards to women’s place in society.  

Although Sunnis make up 70% of the Muslim population in Kuwait, and form the 

cultural and ruling elite, there are several important differences among them.  Some 

Kuwaiti Sunnis follow the Saudi Arabian schools of Islam (such as the Salafi school) 

which emphasize gender separation and predominance of a patriarchal societal structure 

while other Kuwaiti Sunnis follow the Egyptian school of thought (one group is the 

Muslim Brotherhood) that seeks to integrate women into a fundamentalist Islamic 

movement.  Most Kuwaiti Shias follow a traditionalist Iraqi school (the Qom school) or 

the more liberal Iranian school (the Najaf school), that support women’s political rights 

(Rizzo, et al. 2002: 132-133). 

Meyer, Rizzo, and Ali (1998) show with 1994 survey data of 1500 Kuwaiti 

citizens that Islamic orthodoxy (measured by pro-Islamic religious attitudes) is 

compatible with extending women’s rights while Islamic religiosity (measured by 

attitudinal support for traditional Islamic practice) was not, regardless of the respondent’s 

Islamic sect.  Although their data precedes the constitutional change to allow women the 

right to vote and run for political office, their findings offer valuable insights into how 

measures of Islamic religious belief relate to attitudes about women’s rights.1  In another 

                                                 
1In their study, Islamic orthodoxy was measured by how strongly the respondent agreed with the 

statements: “it is a duty to help those confused about religion;” “it is important to help people become 
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study, Rizzo, et al. (2002), used this same data to examine social status, social networks, 

religious identity and Gulf War experiences on support for women’s rights. They found 

that young Sunnis, young male Shias, men who belong to voluntary organizations, older 

women, and those who backed Islamic movements abroad were the most supportive of 

expanding women’s rights in Kuwait.  I seek to add to this literature by showing how 

varied measures of Islamic religiosity (including sect, religious school of thought, 

political identity, religious salience, religious experience, and religious practice) which 

are not limited to attitudinal measures can improve our understanding of the relationship 

of Islam, politics, gender, and women’s rights.   

 
Theoretical Framework 

 
Majority Muslim societies are historically and traditionally patriarchal societies 

(Ahmad 1992; Fernea 1985;  Goodwin 1994; Lewis 2002; Mernissi 1987). Consequently, 

men in these societies may consider women’s rights a threat to their dominance, while 

many women continue to negotiate for equal rights within these patriarchal systems 

(Fernea 1997; Mernissi 1991). Therefore, I would expect gender to have a significant 

effect on attitudes towards women’s rights attitudes.   

Secondly, women are often more religious than men (Miller and Stark 2002) 

which may have a conservative effect on their attitudes towards a progressive agenda for 

women’s rights. There is continuing debate on whether a female bias in religiosity is 

universal (Stark 2002; Schumm 2004) and, if so, whether it is a product of gender 
                                                                                                                                                 
enlightened about religion;” “the world would be a better place if more people held my religious views;” 
“the world’s problems are aggravated by the fact that so many people are misguided about religion;” “all 
Muslims must work together to face the Western challenge against Islam;” and “Islam does not separate 
politics and religion.”  Islamic practice was measured by how strongly the respondent agreed with the 
statements: “families should insist that women wear veils;” “men should have beards;” “western clothing is 
more practical than traditional clothing;” “divorce is okay if two married people cannot get a long;”  
“people should choose political candidates for their political experience, not their religious sect.” 
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socialization or predetermined biological factors (Miller & Stark 2002). Islamic 

patriarchy might counter this general trend because in a traditionalist society such as 

Kuwait’s, men have more to gain than women in conforming to religious practices as an 

inexpensive means of accumulating social capital.  Schumm (2004) argues that an 

Islamic exceptionalism could be a result of the Islamic doctrines themselves, which 

prescribe more public religious duties on men (such as praying in the mosque, leading 

prayers, going on Hajj, and arranging marriages for their sisters and daughters).  

Therefore, in this paper, I will test whether the women in my sample are as religious as 

the men, excepting gendered religious practices.  As noted by Roth and Kroll (2007), I 

would expect gender to show up as statistically different in Islamic gendered religious 

rituals such as praying at the mosque and going on Hajj.  

I also test whether issues of religious identity will result in significant differences 

on women’s rights attitudes, controlling for gender.  Religious sect, religious school of 

thought, and political identity capture another dimension of Islamic religiosity that may 

be more salient to the individual Muslim respondent’s general worldview.  In a majority-

Muslim context, both politically liberal and conservative Muslim men and women are 

socialized to maintain religious norms in terms of conventional religiosity, that is: belief 

and behaviors. However, those Muslims socialized into particularly conservative 

religious traditions (Sunnis belonging to the Salafi movement or the Muslim Brotherhood 

movement), the majority sect (Sunni), and those who hold an Islamist political affiliation 

may differ from their more liberal counterparts on important cultural landmark issues 

such as women’s rights.  More conservative Islamic women, as well as men, may view a 

feminist agenda as a cultural invasion from the West and fight against liberalization of 
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women’s rights to defend Islam against external secular pressures. Meyer et al. (1998)’s 

findings further the argument that that the more religious the Muslim (in terms of 

practice), the more likely he or she is to conform to conservative Islamic norms, and 

favor a conservative position on women’s rights. Therefore, I expect religious tradition 

(sect, religious school of thought, and political identity) to have a significant effect on 

women’s rights attitudes but not religious practice, which may serve as proxy for cultural 

norms. 
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CHAPTER TWO 
 

Data, Methods, and Variable Selection 
 
 

The data come from a snowball sample of 1139 undergraduate students at Kuwait 

University, the oldest and largest university in the country.  Students completed the 

Islamic Social Attitudes Survey (ISAS) during the 2007 spring and summer semesters. 

Analyses use cross-sectional data collected in 58 undergraduate classes from 11 different 

departments (anthropology, sociology, psychology, statistical consultation, liberal arts 

information, English, electrical engineering, political science, education, business, and 

life skills) at all 3 campuses of Kuwait University (Shwaikh, Keyfan, and Khaldiya).  The 

survey was distributed to students during class time, and students were instructed to take 

the surveys during the class period on a completely voluntary basis.  The response rate 

was 50.33%.1 

The ISAS focuses on the measurement of religiosity, political attitudes and civic 

engagement and contains some religiosity items identical to those in the Baylor Religion 

Survey (BRS). The ISAS for Kuwait had a total of 159 items including modules on 

religious practice, belief, behavior, belonging, religious networks, spiritual experience, 

and family religiosity.  Social Attitude modules include questions on women’s rights, 

minority rights, attitudes about democracy and relations with the West.2  Unique items 

                                                 
1 In total, 2263 surveys were distributed and a total of 1139 completed surveys were collected. 
 
2 Though the data presented here is in English, the survey version that was distributed and 

completed was in Arabic. The ISAS English version was translated by a local team of translators and edited 
by various social science faculty involved with this project.  The data was then entered into a database by 
the Statistical Unit at Kuwait University and analyzed using statistical software packages SAS and SPSS. 
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include questions such as “Why do you wear a veil?”, “Do you wear a beard for religious 

reasons?”, “Would you say you have changed profoundly as the result of a religious 

experience?”, and “How certain are you that you will get into Heaven?” 

It is important to note that the sample for this study comes from college students 

which constrains the meaning of the findings. Nonetheless, this limitation could be seen 

as a strength to the primary research question. As some scholars have noted (Inglehart 

2003; Inglehart and Norris 2003), younger generations in Muslim societies have 

remained almost as traditional as their parents and grandparents, thus widening the 

ideological gap between the more liberal youth of the West.  This observation makes self-

reported data from a sample of college students in a majority-Muslim country particularly 

important in understanding any contemporary Islamic issue.  In addition, this sample 

gives us a sense of the salience of religion to tomorrow’s leaders who will determine the 

future of gender relations in Kuwait. 

The sample (see Table 1) is 61% female, and about half are in their early twenties. 

About 36% are in their last year of college, with likely prospects of having careers and 

leadership positions in society upon graduation.  About 53% are in families that earn 

between $40,000 and $100,000 annually; about 15% are married; and are 76% Sunni.   

Particularly important to note is that these students come from highly educated 

family backgrounds, as evidenced by the fact that more than half of the respondents have 

mothers who have attended college.  Although this nonrandom sample of college students 

is not representative of all college students across Muslim countries, nor is it 

generalizable to Kuwaitis as a whole, it is the most comprehensive and in-depth survey of 

religion and social attitudes in Muslim countries to date. 
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Table 1 

Descriptive Statistics (n=1,139) 
Descriptive Percent 
Female 61.1 
  
Age  

17-20 39.1 
21-25 50.6 
26-36 1.8 

  
Year in School   

Freshman 14.6 
Sophomore 10.7 

Junior 17.8 
Senior 35.9 

 
Household Annual 
Income 

 
 

Less than $ 40 K 15.4 
$40 K to $100 K 52.7 

More than $100K 22.7 
  
Marital Status  

Never Married 79.3 
Married 14.6 

 
Sect  

Sunni 76.1 
Shia 21.7 

  
Mother’s Education  

High School or less 40.3 
Some College  19.8 

College Graduate 35.6 
  

 Note: Data comes from the Kuwait ISAS 2007. 
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Dependent Variables 
 
 

General Women’s Rights Attitudes.  Many of the questions that composed the 

women’s rights attitude module of the ISAS were taken from other surveys, such as the 

World Values Survey, the United States General Social Survey, the Meyer et al. 1994 

study survey, and the Almahmeed (2006) study survey. Respondents considered: 1) 

whether it is important for men and women to equally contribute to the family income; 2) 

whether Kuwaiti women should be paid as much as men for doing the same job; and 3) 

whether he or she believes in equality between men and women.  

 
Women and Politics Women’s Rights Attitudes.  The questions in this module 

include: 1) whether a woman should have a role in both internal and foreign affairs; 2) 

whether women are as qualified as men to be political candidates; and 3) whether 

Kuwaiti women in leading posts have performed well so far. 

 
Islam and  Women’s Rights Attitudes.  The questions in this module include: 1) 

whether Islam is compatible with women’s political leadership; 2) whether a woman can 

be a good Muslim and not wear a headcovering (hijab); and 3) whether respondent agrees 

that Islam is a source of personal motivation for him or her to fight for women’s rights. 

 
Religiosity Variables.  Sunnis are the majority Islamic sect in Kuwait, so in the 

model, sect is recoded as a dummy variable with Shia used as the higher scored reference 

category, coded as “1”.  In addition to two main sects, specific religious schools of 

thought were coded: Salafi, Muslim Brotherhood, Najaf, Qom, and No Affiliation.  For 

the reader who is unfamiliar with these schools of thought, they can be loosely compared 
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to Christian denominations because they provide some semblance of structure and 

standardization of belief “platform” for their members.  Within Sunni Islam, Salafis are 

considered the most conservative on a wide variety of socio-religious and political issues 

compared to the others (Almahmeed 2006: 106), and thus were used as the contrast 

category for this religious tradition measure. The Muslim Brotherhood is another 

conservative school of thought within Sunni Islam, but more moderate than the Salafis 

(Almahmeed 2006: 180). The Najaf and Qom Schools are both within Shii Islam; the 

religious school of Qom was founded in light of the political turbulence in Iraq under 

Saddam Hussain’s secular Bath party system, and is considered by many to be a branch 

of Shiism more politically driven than the Najaf. The last category included those 

respondents who marked that they had no affiliation beyond being a Muslim.   

Religious Salience captures those respondents who considered themselves “very” 

or “somewhat” religious; Qur’anic Literalism is recoded as a dummy variable for those 

respondents who marked that “the Qur’an is perfectly true, and should be interpreted 

literally, word-for-word, on all subjects” as opposed to those that marked that “The 

Qur’an is perfectly true, but it should not be interpreted literally.  We must interpret its 

meaning.”  Spiritual Experience is recoded as a dummy variable for respondents who 

mark that they “changed profoundly as the result of a religious experience.”  Raised 

religiously is recoded as a dummy variable for respondents who indicate that they were 

raised religiously.  Whether or not the respondent was raised religiously would help 

support or disconfirm the role that gender and religious socialization plays in determining 

attitudes towards women’s rights (Miller and Stark 2002).  Mosque Attendance is an 

ordinal variable with an eight point range of 0=“Never Attend” to 8=“Attend daily”. The 
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Qur’anic Reading variable is an ordinal measure of whether a respondent reads their holy 

book outside of religious services coded as an eight-point scale ordinal variable from 

“never” to “daily”.  The Been to Hajj variable indicates that the respondent has made a 

pilgrimage to the Islamic holy city of Mecca in Saudi Arabia; this pilgrimage is known as 

the Hajj and is one of the five required Pillars of Islam, or rites that a Muslim is expected 

to comply with in his or her lifetime. However, it is important to note that there is likely 

to be some difference in this practice by gender due to cultural expectations for men to 

represent their households in the society, and perhaps lack of resources to send all family 

members on a dangerous and expensive excursion. This variable was recoded as a 

dummy variable, where having gone to Hajj = “1”. 

 
Political Variables.  Political variables include whether or not the respondent self-

identifies as politically Islamist or Liberal.  This question was recoded to make it into a 

dummy variable, where the higher score indicates the respondent identifies politically as 

an Islamist.  The Liberals and Moderates were grouped together into the contrast category 

because there were so few Liberals in the sample to create a meaningful analysis.3 

Also included in the political variables is a Political Activity Score. This score is 

created from responses to a series of questions about whether or not the respondent “ran 

as a political candidate,” “volunteered,” “text-messaged, distributed a flyer, forwarded an 

email, wrote a letter, or made a phone call,” “attended an informational meeting or 

conference,” “marched or protested,” “donated money,” or “voted in” a political, 

religious, or women’s rights campaign or cause inside or outside of school. The various 

                                                 
3 The respondent was asked to place his or herself on a scale from “extremely Islamist” (5.7% of 

the total), “Islamist” (15.8%), “leaning Islamist” (9.8%), “moderate” (61.8%), “leaning Liberal” (3.0%), 
“Liberal” (2.7%), or “extremely Liberal” (0.5%). 
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questions were recoded as dummy variables with affirmative responses receiving a 1 and 

then the various questions were added to create a continuous variable with possible 

scores ranging from 0-7.  Each activity was added and the sum is the respondent’s 

Political Activity Score. 

 
Control Variables 

 
Demographic control variables include: gender, age, income, mother’s education, 

and marital status. These are standard demographic controls which have significant 

effects on individual-level outcomes.  In the Kuwaiti context, mother’s education and 

marital status are expected to be significant predictors of women’s rights attitudes. The 

descriptive statistics reveal that the respondents in this sample have highly educated 

mothers, which could broaden their image of women’s potential outside the home.  

Marital status has the potential to conservatively influence attitudes as traditional gender 

roles are solidified in marriage. 
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CHAPTER THREE 
 

Findings 
 
 

A two-tailed significance t-test was conducted on this sample of Kuwaiti college 

students to identify gender differences on the religiosity variables to be controlled for in 

the regression models.  This t-test addresses whether or not women in the sample appear 

to be more religious than men, which will have a direct bearing on the interpretation of 

the results from the rest of the analyses.  Women describe themselves as more religious 

than men, but in most other measures, men appear to be as religious as women in terms 

of most of the religiosity indicators including Qur’anic Literalism, Spiritual Experience, 

Frequency of Prayer, Religious Education, and Mother’s religious dress.  These findings 

(see Table 2) contradict the idea that women are universally more religious than men, but 

fit our expectations within the framework of Islamic societies.  Specifically, there are 

clear legal and social expectations for maintaining religious norms.  In Kuwaiti society, 

these norms lower the benefits for males to take the risk of being irreligious and increase 

the incentives for men to conform to religious standards. 

Except for the Salafi case, women appear to affiliate as much as men with each 

religious school of thought.  It was expected that gender differences would appear here 

because men are socialized to continue their father’s associations, including meetings and 

groups and attending social events outside of the immediate family with others from 

similar schools of thought.  However, the data show that women identify with these  
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Table 2 
Religiosity Measures by Gender (n=1,139) (Percents) 

 Female Male 
“Very” or “Somewhat” 
Religious  

68.7 59.0* 

   
Religious Experience 51.1 50.2 
Sect                                  Sunni 77.3 74.2 

Shia 20.8 23.1 
   
Religious School of Thought   

Salafi 10.3 20.4* 
Muslim Brotherhood 8.6 10.6 

Najaf - Shia 7.3 10.0 
Qoms - Shia 4.2 4.1 

No affiliation 44.4 38.0 
  

Qur’anic Literalism    
Literalist 49.8 48.0 

Non-Literalist 47.6 45.5 
  

Frequency of Prayer outside 5 
prescribed  

  

Never 13.1 18.3 
At least once/day 12.2 11.6 

  
Wears a Veil   88.5 - 
   
Raised Religiously 87.4 83.9 
   
Attended Religious Classes 61.7 59.5 
   
Mother wears veil.  94.0 93.9 
   
Mother wears face veil (niqab) 34.7 34.4 
   
Weekly Mosque Attendance 6.4 56.8* 

   
Weekly Qur’anic Reading 51.1 36.9* 
   
Been to Hajj 11.3 22.7* 

Note: Data comes from the Kuwait ISAS 2007.   
*T-test results in a significant difference at the .05 level.   
 

groups as much as men.  This is an important finding because it reveals that young 

Kuwaiti women are as socially embedded in these Islamic groups as men.  As stated 
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earlier, religious schools of thought can be compared to denominational affiliations in 

U.S. Christian churches because they provide some semblance of structure and 

standardization of belief “platform” for their members.  Perhaps this generation of 

women are socialized to worship not only at home, but also in the company of their 

mother’s associations, and these Islamic associations could provide for them additional 

religious, cultural, and social capital (Bourdieux 1977; Coleman 1988) in a majority-

Muslim context. 

Overall, the data show that women are not more religious than men in a majority-

Muslim context.  It is likely that certain religious norms in the culture equalize the 

religious expectations for women as well as men, excepting gender-differentiated 

religious practices such as mosque attendance and pilgrimage to Mecca (see Table 2).    

A binary logistic regression was conducted on both the general women’s rights 

attitude questions as well as the modules of women in politics and Islam and women’s 

rights.1  In Table 3 we can see that women hold more liberal attitudes towards general 

women’s rights attitudes.  One exception to that general trend is that women don’t 

believe they should contribute equally to the family income. This supports the idea that 

                                                 
1 Included in the Appendix, I conducted a graduated binary logistic regression on the selected 

women’s rights attitude about gender equality to confirm the persistent effects of the significant 
independent variables. I also create a factor analysis out of several questions out of all the modules to create 
a scale of women’s rights attitudes (which reports a Cronbach’s alpha of 0.732) on which to conduct a 
linear regression and test the independent variables. The items included in the scale were: 1) Whether 
respondent believes his or her mosque encourages mothers working outside the home (Mosque on Working 
Mom); 2) Whether respondent believes his or her mosque encourages women running for parliament 
(Mosque on Women Candidates); 3) whether a woman should have a role in both internal and foreign 
affairs (Political Role); 4) whether Islam is compatible with women’s political leadership (Islam 
Compatible); 5) whether women are as qualified as men to be political candidates (Qualified); 6) whether 
Kuwaiti women should be paid as much as men for doing the same job (Equal Pay); and 7) whether 
respondent agrees that Islam is a source of personal motivation for him or her to fight for women’s rights 
(Islamic Feminism). This employed another level of statistical analysis to see if the results remain 
consistent with the findings in the final analysis. Indeed, the results from the linear regression model on a 
scale of women’s rights that measures a pro-liberalization and equalization of women’s rights are 
consistent with the results from the logistic analysis. 



 

Table 3  
Binary Logistic Regressions of General Pro-Women’s Rights Attitudes on Demographic and Religiosity Variables 

 

Note: *p < 0.05 level; **p < 0.01; ***p < 0.001.  aSalafi Sunnis were used as the contrast category. 

General WR Attitudes Family Income Odds 
Ratio 

Equal Pay Odds 
Ratio 

Gender Equality Odds 
Ratio 

Unstandardized B (Std. Err)       
Constant 2.637 (0.961)**  0.832 (1.139)  1.637 

(1.062) 
 

Demographics       
Female -0.513 (0.209)** 0.599 0.937 

(0.247)*** 
2.552 0.542 (0.231)* 1.719 

Age -0.084 (0.043)* 0.919 -0.043 (0.052)  -0.029 (0.047)  
Income -0.277 (0.179)  0.156 (0.225)  -0.013 (0.203)  

Mother’s Education -0.110 (0.159)  0.203 (0.205)  0.194 (0.183)  
Married 0.159 (0.203)  0.397 (0.309)  -0.047 (0.244)  

Politics       
Islamist -0.412 (0.172)* 0.662 0.157 (0.222)  -0.419 (0.192)* 0.658 

Political Activity Scale -0.035 (0.033)  -0.023 (0.041)  0.077 (0.039)* 1.080 
Religiosity Variables    2.367   

Shia 0.298 (0.249)  0.862 (0.368)*  0.748 (0.323)* 2.113 
Religious School of Thoughta       

Muslim Brotherhood 0.302 (0.296)  -0.349 (0.352)  -0.107 (0.322)  
Najaf (Shiite) -0.064 (0.348)  -0.640 (0.467)  0.128 (0.469)  
Qom (Shiite) -0.073 (0.432)  -1.279 (0.527)* 0.278 -0.665 (0.516)  

Muslim - No Affiliation -0.176 (0.174)  0.038 (0.228)  -0.286 (0.200)  
Religious Salience -0.488 (0.171)** 0.614 0.115 (0.211)  -0.046 (0.195)  

Qur’anic Literalism 0.256 (0.151)  -0.232 (0.193)  0.148 (0.174)  
Spiritual Experience 0.045 (0.158)  0.137 (0.204)  -0.107 (0.183)  

Raised Religiously 0.108 (0.222)  0.373 (0.271)  -0.062 (0.262)  
Mosque Attendance 0.048 (0.050)  -0.111 (0.060)  -0.051 (0.055)  

Qur’anic Reading 0.012 (0.043)  0.112 (0.055)* 1.118 0.041 (0.050)  
Been to Hajj -0.334 (0.221)  -0.168 (0.264)  -0.169 (0.243)  

R² 0.054  0.084  .048  
N 824  815  856  

17 
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women are culturally conditioned to expect differing gender roles in terms of working 

outside the home with the primary function of providing financial support to the family. 

As expected, being a politically conservative Islamist has a negative effect on 

general women’s rights attitudes such as women contributing equally to the family 

income, and general belief in gender equality.  Political Activity shows up as significant 

and positively correlated with belief in gender equality.   

Shia Muslims express more liberal women’s rights attitudes than Sunnis. One 

reason for this may be that since Shia are a minority in Kuwait, perhaps they have a 

sympathy with minority rights causes in general.  An alternative explanation could be that 

despite their minority status, Shia in Kuwait have held many leadership positions in 

government and in business and are viewed by Kuwaitis as more educated as a whole 

than the average Sunni Muslim.  Perhaps these experiences make this group more 

progressive towards minority causes.  Although a negative correlation of Qom Shia 

appears in the model, the odds ratio is small, and it is likely that this variable shows up as 

significant due to the small number of these respondents in the sample.  Religious 

salience is negatively correlated with support of women contributing equally to the 

family income.  This finding provides limited support for the idea that religious salience 

as one dimension of religiosity has a mediating effect on gender towards women’s rights 

attitudes.2  Last, Qur’anic reading has a positive effect on attitudes towards equalpay for 

                                                 
2 I ran the model including the interaction of gender and religious salience; in that model the 

interaction variable was not significant, but gender and religious salience became non-significant while age 
and Islamist remained significant.  However, I ran a test of the Variance Inflation Scores which appeared 
higher than normal, indicating multicollineariity.  Therefore, we cannot definitely conclude the effects of 
the interaction of gender and religious salience. 
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women. However, there could be some sort of statistical bias due to the significance of 

Shia in the model, who also report higher levels of Qur’anic reading.3 

From Table 4 indicates that women have more liberal attitudes about Women and 

Politics than men. Mother’s education has a positive effect on views towards women in 

politics. Respondents who said they were raised religiously appear to have a negative 

attitude towards the idea that women are qualified for political leadership.   

As expected, being a politically conservative Islamist has a negative effect on 

attitudes about women in politics. Accompanying this finding is the fact that Muslims 

with no religious group affiliation hold a significantly more positive view of women in 

politics compared to Salafis. Salafi Sunni Muslims are considered more conservative than 

other religious groups, particularly towards the idea of women in public positions of 

authority that, in their view, are reserved for men. Therefore, we expect Salafis compared 

to Muslims with no affiliation to be more conservative on this issue.   

Once again, political activity correlates with a favorable attitude towards the 

performance of female political leaders. Again, Shia express more liberal attitudes about 

women in politics.  Last, going to Hajj is negatively correlated with the issues of women 

in politics.  Table 5 contains attitudes about Islam and women’s rights, where again 

women hold more liberal attitudes than men. Mother’s education is consistently 

correlated with liberal attitudes about Islam and women’s rights. 

 

                                                 
3 To look into this finding, I conducted a two-tailed t-test of significance comparing the means 

between Sunnis and Shias on the item of Qur’anic reading and found that the Shia in the sample scored 
significantly higher than Sunnis on frequency of Qur’anic reading. This fact may explain a confounding of 
the final results in the model for this particular women’s rights attitude. However, when running a test to 
check for multicollinearity, all of the variables were uncorrelated and variance inflation factor scores were 
normal. So, statistically, we can hold Qur’anic reading to have direct effects on the particular issues where 
it appears significant. 



Table 4  
Binary Logistic Regressions of  Women and Politics Pro-Women’s Rights Attitudes on Demographic and Religiosity Variables 

Women and Politics Political Role Odds Ratio Qualified Odds Ratio Performance Odds Ratio
Unstandardized B (Std. Err)       
Constant -1.394 (0.985) -0.265 (1.032) -1.105 (1.312)
Demographics 

Female 0.963 (0.206)*** 2.621 0.568 (0.220)** 1.764 0.512 (0.259)* 1.668
Age 0.052 (0.044) 0.010 (0.046) 0.035 (0.058)

Income 0.307 (0.185) 0.080 (0.194) 0.282 (0.246)
Mother’s Education 0.518 (0.161)** 1.678 0.669 (0.170)*** 1.952 0.371 (0.208)

Married 0.048 (0.207) 0.411 (0.235) 0.555 (0.313)
Politics 

Islamist -0.513 (0.170)** 0.599 -0.797 (0.181)*** 0.451 -0.349 (0.215)
Political Activity Scale -0.013 (0.284) 0.048 (0.036) 0.101 (0.045)* 1.106

Religiosity Variables 
Shia 1.04 (0.274)*** 2.847 1.037 (0.291)*** 2.822 0.525 (0.341)

Religious School of Thoughta 
Muslim Brotherhood -0.013 (0.284) 0.228 (0.298) 0.702 (0.387)

Najaf (Shiite) 0.212 (0.363) 0.600 (0.414) 0.363 (0.485)
Qom (Shiite) -0.043 (0.446) 0.556 (0.523) 0.596 (0.639)

Muslim - No Affiliation 0.822 (0.177)*** 2.275 0.209 (0.185) 0.450 (0.225)* 1.568
Religious Salience -0.151 (0.172) -0.045 (0.181) 0.093 (0.218)

Qur’anic Literalism -0.143 (0.154) -0.167 (-0.162) 0.003 (0.199)
Spiritual Experience -0.180 (0.161) -0.271 (0.170) -0.384 (0.210)

Raised Religiously -0.088 (0.233) -0.607 (0.258)* 0.545 0.036 (0.312)
Mosque Attendance -0.049(0.045) -0.021 (0.053) 0.035 (0.060)

Qur’anic Reading -0.018 (0.045) 0.016 (0.047) 0.011 (0.057)
Been to Hajj 0.037 (0.224) -0.601 (0.235)** 0.548 -0.620 (0.275)* 0.538

R² 0.150 0.155 .065
N 856 792 684

Note: *p < 0.05 level; **p < 0.01; ***p < 0.001. aSalafi Sunnis were used as the contrast category 
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Table 5   
Binary Logistic Regressions of Islam and Pro-Women’s Rights Attitudes on Demographic and 

Religiosity Variables 
Islam and WR 
Attitudes 

Islam 
Compatible 

Odds 
Ratio  

Hijab Odds 
Ratio 

Islamic 
Feminism 

Odds 
Ratio 

Unstandardized B 
(Std. Err) 

    

Constant -1.240 (1.099) 0.609 (1.039) 1.444 (1.164)  
Demographics     

Female 0.694 
(0.237)** 

2.001 0.430 (0.220)* 1.538 0.593 (0.249)* 1.809 

Age 0.050 (0.048) 0.046 (0.046) -0.062 (0.052)  
Income -0.135 (0.203) 0.064 (0.195) -0.188 (0.220)  

Mother’s Education 0.584 
(0.182)** 

1.794 0.610 
(0.169)*** 

1.841 0.390 (0.201)* 1.477 

Married -0.031 (0.237) -0.253 (0.212) 0.549 (0.306)  
Politics     

Islamist -0.254 (0.197) -0.411 
(0.179)* 

0.663 -0.370 (0.215)  

Political Activity 
Scale  

0.051 (0.039) 0.025 (0.036) -0.004 (0.041)  

Religiosity 
Variables 

    

Shia 1.481 
(0.349)*** 

4.396 0.358 (0.290) 0.051 (0.321)  

Religious School of 
Thoughta 

    

Muslim 
Brotherhood 

0.871 
(0.332)** 

-0.220 (0.291) 0.636 (0.380)  

Najaf (Shiite) 0.147 (0.469) 2.388 -1.225 
(0.368)*** 

0.294 0.979 (0.506)* 2.662 

Qom (Shiite) 0.005 (0.594) -0.908 
(0.447)* 

0.403 0.084 (0.540)  

Muslim - No 
Affiliation 

0.405 (0.196)* 1.500 0.094 (0.191) 0.193 (0.218)  

Religious Salience -0.239 (0.195) -0.546 
(0.186)** 

0.579 0.332 (0.211)  

Qur’anic Literalism 0.350 (0.176)* 1.419 0.023 (0.161) -0.026 (0.193)  
Spiritual 

Experience 
0.068 (0.181) -0.103 (0.169) 0.072 (0.204)  

Raised Religiously -0.270 (0.278) -0.416 (0.267) -0.081 (0.289)  
Mosque 

Attendance 
-0.010 (0.056) 0.009 (0.052) -0.051 (0.060)  

Qur’anic Reading 0.008 (0.051) -0.034 (0.047) 0.027 (0.056)  
Been to Hajj -0.001 (0.251) -0.383 (0.227) -0.507 

(0.263)* 
0.602 

R² 0.103  0.094  .062 
N 730  801  738 

Note: *p < 0.05 level; **p < 0.01; ***p < 0.001. aSalafi Sunnis were used as the contrast category. 
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Political conservatism is negatively correlated with the issues of women running 

for political office and unveiling for women.  Sunnis of the Muslim Brotherhood are 

more likely to think that Islam is compatible with women’s political leadership than their 

Salafi Sunni brothers and sisters.  Muslims of no denominational affiliation correlate 

positively compared with Salafis on the issue of Islam being compatible with women’s 

rights. Qur’anic Literalism has a positive correlation with the attitude that Islam is 

compatible with women’s rights.  Going on Hajj has a negative effect on the attitude that 

Islam could be a source of personal motivation to fight for women’s rights.4 

 
                                                 

4 I ran these models with the interaction of gender and mother’s education to see if this variable 
would   knock out the significant religiosity variables; for Islam Compatible, the interaction variable was 
not significant, but gender and mother’s education became non-significant while Shia, Muslim 
Brotherhood, No Affiliation, and Qur’anic Literalism remained significant. Thus, the interaction did not 
cancel out the effects of the religiosity variables. For Hijab, the interaction variable was not significant, and 
gender, mother’s education, and all the religiosity variables remained significant. For Islamic Feminism, 
after controlling for the interaction variable, only gender remained significant. 
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CHAPTER FOUR 
 

Discussion 
 

Recalling the original research question, do religious tradition and religious 

practice mediate gender effects on attitudes about women’s rights in a majority-Muslim 

context?  Yes and no.  The data from this sample of Kuwaiti college students show that 

when considering the topic of women’s rights, gender always matters, religious tradition 

sometimes does, and religious practice does not.  

 
Demographics and Women’s Rights 

 
Mother’s education has a positive effect on views towards women in politics, but 

no effect on other women’s rights attitudes.  This finding appears consistent with the 

scenario that as Muslims are socialized into households where women are high-achievers 

in education, they carry a more favorable view of the capacities of women in political 

leadership.  Respondents who said they were raised religiously appear to have a negative 

attitude towards the idea that women are qualified for political leadership.  While their 

mothers may be highly educated, those raised in religious households express attitudes 

consistent with a patriarchal view of women’s qualifications for political candidacy. 

 
Religiosity and Women’s Rights 

 
 Religious Salience shows up as negatively correlated with support of women 

contributing equally to the family income.  Religious Salience also has negative effects 

on attitudes about whether a woman must wear a veil to be a good Muslim.  This findings 
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supports the argument that religiosity can mitigate effects of gender and create a 

conservative outcome on attitudes about women’s rights.1 

Qur’anic Literalism is positively correlated with the belief that Islam is 

compatible with women’s rights.  This strengthens the idea that women educated in their 

religious scriptures may be more likely to think independently and critically about 

assumed gendered cultural norms.  Also, they may use their religious knowledge from 

regular Qur’an reading to motivate others to seek legitimacy and authority for women in 

society from within their Islamic tradition.  

A last finding from the religious practice variables was the negative correlation of 

going on Hajj on the attitude that Islam could be a motivation to fight for women’s rights. 

It is not surprising that a man or woman who has undergone a very traditional religious 

ritual, whose family thought it was important enough to send them on this religious ritual, 

would hold back on the idea that Islam could be used to interpret women’s rights. In a 

sense, these pilgrims make the same argument that secular non-Muslims make about 

Islam–that it cannot be used to interpret a women’s rights agenda.  But then again, this 

effect was not extremely impactful given the strength of the other significant variables in 

the model.  Still, this religious ritual could have a conservative mediating effect on 

women’s rights attitudes, and should be considered as a dimension of Islamic religiosity 

when conducting future studies of the impact of Islamic religiosity on socio-political 

attitudes.  Finally, going to Hajj appears negatively correlated with the issues of women 

                                                 
1 I ran the model including the interaction of gender and religious salience for Family Income; in 

that model the interaction variable was not significant, but gender and religious salience became non-
significant while age and Islamist remained significant. Running the interaction for Hijab, the interaction 
variable was not significant, but all the previously significant variables remained significant.  However, I 
ran a test of the Variance Inflation Scores which appeared higher than normal, indicating multicollineariity. 
Therefore, we cannot definitely conclude the effects of the interaction of gender and religious salience on 
Family Income and Hijab. 
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in politics.  This could be a statistical issue due in part to the fact that more males go to 

Hajj and males have a more negative view of women in leadership.  A socio-religious 

explanation could be that the Hajj as a rite of passage into a deeper level of religious life 

that enhances the salience that an Islamic-oriented worldview has on the respondent and a 

dampening effect on the concerns of this world.  The conservative Muslim “ideal” that 

the respondent experienced on their pilgrimage to Saudi Arabia may seem diametrically 

opposed to a “Western” feminist agenda to expand women’s rights.  Though the real 

reason is unclear, the significant effects of going on Hajj are worth noting for future 

reference and study. 

 
Islamic Religious Tradition and Women’s Rights 

 
Shias appeared consistently more progressive on women’s rights issues than 

Sunnis.  An argument can be made for the embattled subcultural identity (Smith and 

Emerson 1998) that minority groups assume in majority Muslim countries.  Shia may 

assume an embattled stance in a majority Sunni state and react negatively to Sunni male 

dominance.  In Table 5, the Najaf and Qom Shia appear even more conservative than the 

Salafi Sunnis on the issue of women having to be veiled to be a good Muslim, while at 

the same time, they correlate positively with the idea that Islam is a source of personal 

motivation to fight for women’s rights.  This finding raises the point that Muslims do not 

necessarily equate a pro-women’s rights agenda with a pro-Western style feminism. 

Further research needs to be done to assess the correlations between ideologically and 

theologically conservative Muslims and the women’s rights issues they perceive to be 

worth fighting for.  
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Sunnis of the Muslim Brotherhood think that Islam is compatible with women’s 

political leadership significantly more than their Salafi Sunni brothers and sisters.  This 

makes sense only by understanding that Islamist women of the Muslim Brotherhood are 

themselves being groomed to run for political office and take leadership positions.  This 

Islamist group is expending time, energy, and resources to cultivate a progressive, pro-

women image in Islamic societies around the world (Shanahan 2004).  However, this 

progressive agenda has not tangibly differed from the Salafis on most of the other 

women’s rights attitude questions, so perhaps there are limits to the length that this 

Islamist group will go to transform their image and maintain their conservative 

constituency base.  More observation needs to be done to assess this moderate Islamist 

“pro-women’s” agenda. Another interesting observation is that Muslims of no 

denominational affiliation correlate positively compared with Salafis on the issue of 

Islam being compatible with women’s rights.  Perhaps these unaffiliated Muslims take a 

broad-minded approach to Islam, and this ideological flexibility leaves room for a 

progressive women’s rights agenda, while the Salafi’s more narrow Islamic ideology 

keeps the issue of women’s rights at a distance, dis-associating gender equality from its 

Islamic ideal. 

 
Politics and Women’s Rights 

 
As expected, politically conservative Islamists are more conservative in their 

attitudes about women in politics.  However, it is hard to say if political identity or the 

political issue comes first in this case.  Because of the controversy leading up to women’s 

right to vote and run for office in Kuwait, political conditions forced a necessary 

dichotomy of political Liberals and Conservatives over this particular women’s rights 
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issue. Political Islamists are negatively correlated with the issues of women running for 

political office and unveiling for women.  This finding makes sense considering the 

recent political climate that could condition an Islamists’ position on these two 

particularly salient issues concerning women’s rights and Islamic jurisprudence.  Also, 

respondents with a high Political Activity Score appear to be more supportive of 

women’s rights.  Political activity in of itself may have a liberalizing effect, but on the 

other hand, could be a product of a minority view (the liberal one in a traditionalist 

culture) that is motivated by a desire to change the status quo. 
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CHAPTER FIVE 
 

Conclusion  
 
 
This study makes several important contributions to the literature on Islam, 

gender, and comparative studies of religiosity.  From the data, we see that gender, sect, 

religious school of thought, and political identity but not religious practice have persistent 

effects on attitudes about women’s rights.  The fact that sect came up as consistently 

significant for this study while measures of religious practice had no effect on women’s 

rights attitudes runs counter to the finding of Meyer, et al. which found attitudinal 

orthopraxy to have a have a negative impact on women’s rights attitudes despite sect.1  In 

addition, the ISAS data does not show a relationship between certain behavioral religious 

practices to be true, specifically: mosque attendance, Qur’anic reading and pilgrimage to 

Mecca, religious socialization (being raised religiously), and Qur’anic literalism have no 

consistent or persistent effect on women’s rights attitudes.  This finding is also significant 

because many scholars and popular writers hypothesize a significant relationship between 

outward appearance of religiosity, which was not found in this data. 

Theoretically, this study is important because it dispels stereotypes and 

assumptions that many Western scholars have about the influence of religion in Muslim 

countries.  While many scholars see religion as an oppressive and conservative force 

                                                 
1 In another set of analyses included in the appendix, a graduated binary logistic regression on the 

one attitude of Gender Equality showed a persistent significant and positive effect of gender and Shia sect 
on women’s rights attitudes. Political conservatism remained statistically negatively correlated and 
interestingly, political activity came up as consistently significant – and positively correlated, as found 
earlier in the discussion. An analysis of a linear regression on the feminism scale again proved sex, Shia 
sect, and political conservatism as significant variables. In this model, mother’s education and Muslims of 
no denominational affiliation also remained positively correlated with a pro-women’s attitude. 
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regarding issues of women’s rights, this study shows quite the opposite is true.  The fact 

that young Muslim women are joining Islamist associations as much as men shows that 

religion can be a vehicle for them to expand their social and political roles in the public 

sphere.  As shown by this sample, many young Muslim women consider Islam to be a 

source for them to fight for women’s rights.  Research on Islam and socio-political 

attitudes in the future should continue to include and control for various dimensions of 

religiosity to see whether the literature can take a clear position on this important and 

popular assumption about the relationship of Islam and various social attitudes.  There is 

likely more to be seen and understood with regards to the role that Islam plays in 

motivating women’s rights, and this study brings this relationship to light for future 

studies. 
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APPENDIX A  
 
 

Table A.1 
Graduated Binary Logistic Regression on Gender Equality  

 1 2 3 4 
Unstandardized 
B (Std. Err) 

    

Constant .744 (.161)*** .765 (.162)*** .719 (.162)*** .841 (.178)*** 
Demographics     

Female .109 (.029)*** .102 (.029)*** .110 (.029)*** .091 (.037)** 
Age -.001 (.008) -.002 (.008) -.001 (.008) -.005 (.008) 

Income -.019 (.032) -.023 (.032) -.001 (.032) -.001 (.033) 
Mother’s 

Education 
.031 (.028) .029 (.028) .028 (.028) .028 (.029) 

Married -.017 (.039) -.016 (.039) -.031 (.040) -.008 (.041) 
Politics     

Islamist - -.065 (.030)* -.055 (.030) -.065 (.032)* 
Political 

Activity Scale  
- .012 (.006)* .013 (.006)* .013 (.006)* 

Religiosity 
Variables 

    

Shia - - .109 (.033)***        .104 (.045)* 
Religious 
School of 
Thoughta 

   
 

Muslim 
Brotherhood 

- - - -.015 (.054) 

Najaf (Shiite) - - - .014 (.062) 
Qom (Shiite) - - - -.086 (.078) 
Muslim - No 

Affiliation 
- - - -.043 (.032) 

Religious 
Salience 

- - - -.005 (.031) 

Qur’anic 
Literalism 

- - - .022 (.028) 

Spiritual 
Experience 

- - - -.018 (.029) 

Raised 
Religiously 

- - - -.017 (.042) 

Mosque 
Attendance 

- - - -.009 (.009) 

Qur’anic 
Reading 

- - - .006 (.008) 

Been to Hajj - - - -.028 (.041) 
R² .017 .026 .037 .047 

Note: *Significant difference at the .05 level; **.01; ***.001 level.   
aSalafi Sunnis were used as the contrast category. 
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APPENDIX B 
 
 

Table B.1 
Factor Analysis Statistics for Feminism Scale 

Feminism Scale Rotated Factor Loading 
Score 

Mosque on Working Mom 0.567 
Mosque on Women Candidates 0.642 
Political Role 0.722 
Islam Compatible 0.613 
Qualified 0.723 
Equal Pay 0.597 
Islamic Feminism 0.583 
  
Proportion of Variance Explained 2.850 
Standardized Cronbach’s Alpha 0.755 
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APPENDIX C 
 
 

Table C.1 
Linear Regression on Feminism Scale of Alpha=0.755 
Independent Variable Feminism Scale 
Unstandardized B (Std. Err)  
Constant 2.477 (0.952)** 
Demographics  

Female 1.301 (0.195)*** 
Age 0.042 (0.043) 

Income 0.176 (0.168) 
Mother’s Education 0.658 (0.149)*** 

Married 0.193 (0.204) 
Politics  

Islamist -0.554 (0.165)*** 
Political Activity Scale 0.001 (0.031) 

Religiosity Variables  
Shia 0.862 (0.232)*** 

Religious School of Thoughta  
Muslim Brotherhood 0.323 (0.275) 

Najaf (Shiite) 0.778 (0.319)* 
Qom (Shiite) 0.180 (0.393) 

Muslim - No Affiliation 0.612 ().168)*** 
Religious Salience -0.086 (0.160) 

Qur’anic Literalism 0.012 (0.143) 
Spiritual Experience -0.139 (0.150) 

Raised Religiously -0.284 (0.222) 
Mosque Attendance -0.020 (0.048) 

Qur’anic Reading 0.023 (0.042) 
Been to Hajj -0.306 (0.212) 

R² 0.246 
Note: *Significant difference at the .05 level; **.01; ***.001 level. 

  aSalafi Sunnis were used as the contrast category. 
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